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Preface

by Jeﬂ’rey Hopkins

This book on Yoga Tﬁntrﬁ is the third in a series presenting The Stages of the
Path to a Conqueror and Pervasive Mﬁster. a Great Vajradhara: Revealing All
Secret Topics' by the late-fourteenth- and early-fifteenth-century scholar and
}/Ogl f)ZOllg-ka-ba {o sang-drak- IJ& of leet By way of introducing the
present book, let us briefly consider D?Ul‘l”*ka bd S P ocedure 1n the ii“-!

two volu mes.

1. TANTRA IN TIBET

[)'zong—ka—ba\ lEXl begins the Great Expositlon of Secret |\/|antra.= as it is also
called, with an examination of the difference between the Buddhist vehicles.
That section—presented in the first book in this series, Tantra in leet1—
mainly analyzes a variety of earlier delineations of the difference between the
Sétra Great Vehicle and the Mantra Great Vehicie‘ Although he does not
mention Bu'«dn Rin'chen'drup“J (1290'1364) by nmname, it is apparent that
his prime source is Bu-«sn’s encyclopedic presentation of the difference
between SOtra and Mantra in his Extenslve General Preseﬂtation of the Tan'
tra Sets, Key Opening the Door to the Precious Treasury of Tantra Sets." Bu'
Kun lists presentations by sewveral |ndian scholars who delineate wvarious
numbers of ways the Maﬂtra Great Vehlcle surpasses the Satra Great Ve'

hicle, or Perfectlon Vehlcle as it is com maonly called.

reval ba khyab beag rdo vie thang chen po’i lam gyi rien pa gsang ba kun gyl gnad rnam
par phye ba, completed in 1404,

tsong kha pa blo bzang grags pa, 1357-1419,

sngags rim chen mo.

u
bu ston rin chen grub,

o

a: vaynd sde rin po che’i mdzes reyan, Conecroa Works,
(New Delhl lnternstlanal Academy of lndiaa Cuttucs, TI6D) i wait 15, 81-325; The vecy
same presentation, with minor printing differences, is repeated in Bu-«on s rmddle lt[lg[['l
version calied the Madium I_ength General Presentation of the |antra Sets! |Ilurnlnat|ng the
Secrets of An Tantra Sets{ il sde spit am par gehag pa revied sed

gsal bar byed pa}{ wvaoal. 15, 614.?_641.? A considerably abbreviated wversion of the same is
given in his Condﬂnwd GE}I‘\GI‘&' Pr@sﬂnf_alioﬂ of the Tﬁl\lra SU‘.S: Kl}}’ Opcning the Dwr o the
Precious Treasury of Tantra Sews (rgyud sde spyi'i mam par gehag pa royud sde rin po che’i gter
sgo byed pai lde mig), vor. 14, 845.1-859.1.

13



T 4 Prcram

Tripilﬁ kamala and com mentator VEjrﬂpaDi—Four differences
® Jhanashrl—eleven differences

Ratnakarashanti-—three differences

Nagarjuna—-six differences’

I ndrabhuti—seven differences

* Jﬁanapada—three differences
* I‘Eombhlheru ka—five differences
% VaJraghacTapada—Four differences

Sa mayavajra—five differences,

ln a radical departure from Bu-«on.‘* catal I of epinions, [)ZO[lg-ka-ba
analyzes the structure of the path to Buddhahocd and analytically chooses
to emphasize a single central distinctive feature of the Mantra Vehicle, deity
yoga. The main points he makes in distinguishing the I_esser Vehic[e and
the Great VEhicle and, within the |latter, the Satra and Mantra forms, are.

3

The difference between vehicles must lie in the sense of “vehicle‘ as that

to which one progresses or as that by which one progresses,

* The Lesser Vehicle differs from the Great Vehicie in both. The destina-

tion of the lower one is the state of a Hearer or Soiitary Realizer Foe

Destrnyer and of the higher one, Buddhahood.

Concerning “vehicle“ in the sense of means by which one progresses,

although there is no difference in the wisdom realizing emptiness, there

is a difference in methDd—Lesser Vehicle not hawving and Great Vehicle

having the altruistic intention to become enlightened and its attendant

deeds.

= SOtra and Mantra Great Vehicle do not differ in terms of the goal, the
state being sought, since both seek the highest enlightenment of a
Buddha, but there is a difference in the means of progress, again not in
wisdom but in method.

o Within method, SOtra and Mantra Great Vehicle differ not in the basis

or motivation, the altruistic intention to become enlightened, nor in

having the perfections as deeds, but in the additional technique of deity

yoga. A deity is a supramundane being who himself or herself is a ma-

nifestation of com passion and wisdom. Th us, in the special practice of

delly yOgd4 One joins ones own |7U\_i\.f, speech, mmd. 'rmd dctivities W|1||

a

Bu-«an's source for this and the remaining prcsenrations is Arisha’s Compitation of An
Plcdgus (dam tshig thams cad bsdus pa; sarvasamayasaograha): Pcking 454?. wal, 81 Thanks

ro Kevin VOSG for this note,
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the exalted body, speech, mind, and activities of a supramundane being,

manifesting on the path a similitude of the state of the effect.

As scriptural authority for the central distinguishing feature between the
SOtra and Mantra Great Vehicles, [_)Z()Hg-ka-ba quotes a passage from the
VaJrapaﬁJara Tantra," rejects the commentaries of K,ahcapada and Indra'
dehi,“ and critically uses the com mentary of Devakulamahémati,2 accept-
ing some parts and rejecting others. He reinforces his presentation of deity
yoga as the dividing line between the two Great Vehicles with citations
from or references to works on Highest Yoga Tam:ra by jnanapéda. 4
Ratnakarashﬁnti," Ab ha:,fakara,5 Durjayachandra,ﬁ Shr:d hear'-a,T Séamaya\.rajra,8
Jinadatta,g and \/in.ayadzﬂ:l:ea.10

Despite D?.!.)]lj_'"ka—l[:)a’.‘i many citations of tantras and lndian com menta”
ries, it is clear that they are used only as supportive evidence for his argu-~
ment, Traciitlr_)n is only supportive, not the ultimate authority. The arbiter
is reason, specifically in the sense of determining coherence and consistency
within a path structure. DZOng'ka'ba refutes Ratnarakahita and Tripiiaka‘
mala, Y for instance, not because they differ from the aforementioned
sources but because their presentations fail in terms of consistency with the
path structure. By doing so, he moves the basis of the presentation from
scriptural citation to reasoned analysis of a meditative structure,

Also, whereas Bu-«on catalogues nine ways that !ndian scholar-yogis
differentiate the four tantra sets—by way of the four 1ndian castes, four
schools of tenets, four faces of Kalachakra. four periods of the day, four eras,
followers of four deities, four afflictive emotions to be abandoned, four le~
vels of desire to be purified, and four levels of facultnes—L)LOI'lg ka l_'!cl criti-
cally examines most of these, accepting only the last two, with modification,
He differentiates the four Tantra sets by way of their main trainees being of
four very different types, since these trainees have {1) four different ways of
using desire for the attributes of the Desire Realm in the path and (2) four
different levels of capacity for generating the emptiness and deity yogas that

use desire in the path.

mibha’ ero ma rdo vie gur shes bya ba’ po'i

I.;’Jr} LRy

vajrapanjara-mahatantraraja-kalpa, Peklng 1" vol. ‘l See Tanr_rs in Tubet. ‘H?

n

Tantra in Tiner, 120. I\rshnapada s commentary is . : ba'i
rayud kyi rgval po chen po'i briag pa’i rgval po’i bshad sbyar, dm’aHarw,r:r.fprm,kmmmfm-m ahatan-
trarajakalpamukhabandha, Peking 2325. vol, 54 Indrabodhi S COMMEntary is m;l{?;)t? gm it
rdo vje gur gvi dka’ grel shal nas brgyud pa. dakinivajrapanjaramabitantravijasya-panjicapra-

thamapabalaMUkhabandha; Peking 2324. vol, 54.
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In his systemization, the four tantras are not differentiated (1) by way of
their object of intent Since all four are aimed at bringing about others” we-
fare, or (2) by way of the object of attainment they are seeking since all four
seek the full enlighten ment of Buddhahood, or (3) by way of merely having
different types of deity yoga since all four tantra sets have many different
types of deity yoga but are each only one tantra set, Rather. the distinctive
tantric practice of deity yoga, motivated by great compassion and beginning
with emptiness yoga, is carried out in different ways in the four tantra sets.
VHFIOUS levels of desire—involved in gazing, smiling, touching, and sexual
union—are utilized by the respective main trainees in accordance with their
disposition toward styles of practice, these being to emphasize external ac~
tivities, to balance external activities and meditative stabilization, te em-
phasize meditative stabilization, or to exclusively focus on meditative stabili-
zation.

l_)mng—ka—l_aa’s exposition represents an appeal to analysis, a carefully
constructed argument based on scriptural sources and reasoning, with the
em phasis on the latter, Consistency, coherence, and elegance of system are
the cornerstcnesj his procedure is that of a thorough scholar, analyzing
sources and counter-opinions with careful scrutiny and determining the
place of the pillars of his analysis in the general structure of a system. His
intention is clearly not to present a catalogue of views as Bu'«bn mainly
does, but to adjudicate conflicting systems of interpretation, thereby estab~

lishing a radically new one,

2. DEITY YOGA

The second and third sections of the Great Exposition of Secret Mantra, con”
cerned with ACtiDI‘I Tantra and Performance Tantra, are presented in the
second book in this series, Ij'eir:);I Ycaga.12 A‘r_ the start of his exposition of Ac‘
tion Tantra, DZOllg-ka-Ba critically examines an issue that Bu-«on left
hangingi Does Actlon Tan\'.ra have imagination of oneself as a deity or only
imagination of a deity in front of oneself? Bu‘<<on13 catalogues conflicting
opinions on the topic, and after presenting a detailed case against reasons
behind Bu.ddhaguhya’s Rl]d Varabodhi’s assertion that Actlon Tantras in-
volve imagination of oneself as a deity, leaves the issue with advice to ana~
lyze which side is right. However. in explaining the path procedure of Ac‘
tion -J-.'ar'n:r:sl,.h1 Bu-«on presents the system of those who say it has deity yoga.

The apparent self-contradiction is explained by the encyclopedic nature of
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his work, built on an intention to include as many systems and viewpoints
as possible.

Reacting to Bu'«t‘an.‘* preseflation, In)?.()ﬂ?‘-ka'l:la argues the case that
aeven though deity yoga is absent from most Action Tantras, it is required
for the main trainees of Action Tﬁntra, He examines at length Indian com-
mentarial sources for the opposite view in the assertions of three |ndian
scholars—ShrIdhara, Jlnadatta. and |ndrabhuti—and, on the basis of the
favored opinion of two |r|d|an Acuon Tantra com mentators, Buddhaguhya
and Varabodhi, who hold that deity yoga (here meaning imagination of
oneself as a deity) is essential to the mode of procedure in Actlon Tam:ra,
explains away an apparently contradictory statement in a tantra, the Wisdom
Va_irﬁ Compendium.15 L_)Z.Ollg-ka-ba, living within the richness of tradition
provided by Bu-«:)n, had the opportunity to sift through these traditions to
creatively find an elegant, internally consistent system, Bu-«sn’s camlogue
most likely made this possible.

l_)?.()[‘lg-ka-l)'a then lays out the procedure of practice in Action Tantra,
mainly combining the expositions in two tantras—the Susiddhi Tantra “and
the Cor!c:entration Ccntir‘luation Tantrﬁ "—and their respective expositions
by VEI’EDOdhir and Buddhﬂguhyﬁ.” The Concentratlon Continuatlon and
Budl.”ids_“iih}’}l.-‘\ com mentary present the actual meditations clearly but do
not detail the preliminary rites, the pledges, and so farth, which I_T)Ilnlf._’.'ka'
N 3
ba takes from the Susiddhi 'cll]l.i \"al’ahfﬁdlll S formulation of it into a practice
rite called a Means of Achievement.' Almost all of ]:)Z(Jllg,'ka'b'd“\ presenta~
tion can be found in these four texts, his creative innovation is to interweave
them into a complete system of practice of this class of tantra.

I:)Z()ﬂg‘ka‘bﬂ,ﬁ brief exposition of Performance Tantra, on the other
hand, is drawn only from the Vairochanébhisambodhi Tantra and Buddha‘
guhya’s CDHdel‘lSatiDﬂ16 of it, aimed at affording a glimpse into its yogic pro-

cedure.

legs grub kyi rgyud, susiddhitantra, P43‘|, vol. 9
bsam gtan phyi ma rim par phye pa, dhyAnottarapapalakrama, P430, vol. 9
- |n Tibetan. his name is usually byang chub mchog, but Dul-dzin-ﬂrak-bﬂ-gye‘-:sen gives
it as yo shes mchog, H:s commentary is legs par grub par byed palu sgruby palu thabs bsdus pa, su-
siddhikarasadhanasa dgraha, P3890, et h o

sangs rgyas gsang ba. HiS commantary is bsam gtan phyi ma rim par phye ba rgya cher
bshad pa, dhyar:ottarapapala]ﬂka: P3495, ver. 78.

-

sgrub thabs, saddhana.
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3. YOGA TANTRA: PATHS AND FEATS

|n the section on Yoga Tantra, presented here in this third book, DZOIIg-ka-
l- i G ; Princi T 17
Jd compares explanations of the ompendium of rinciples antra the
18
root Yoga Tantra) and of the Vajrashekhara Tantra (the primary explana~
tory tantra)' by the |ndian scholars Buddhaguhya, pnandagarbha. and
“ »
Shakyamitra—known as the three masters expert in Yoga Tantra. By in-
terweaving portions of their expositions he creates a new exposition,
DZOHg*ka'ba cites Buddhaguhya and pnandagarbha each about thirty

times and Shakyamitra about ten times, The texts are.

Buddhagu hya
|ntroduction to the Meaning of the Ta ntra 1
Dnandagarbha
Illumination of the Principleszo
longer and shorter Means of Achievement Called ‘Source of Vajra'

23
sattva

Rite of the Vajra Element Great Maocala: Scurce of AII Vajraszz

. . L 1 »a3
Extenswe Explanat-oﬂ of the Shrmaramadya Tantra
Shekyamitra

Ornament of Kosala “

- = & - :
DZOllg'ka‘ba CIICs Blll_ik“lﬂgllh_\_-’ﬁ s |ntrcn:|uctior1 to the Meaning of the Ta ntra
x - . £

and Dnﬁndagarbha s several works tllfollghout the sections on the yogas

with and without signs and on the techniques for achieving special yogic
S s O

feats. However, his several citations of Jhakyamitra s rnament of Ko‘sala are

found only with respect to the concentrated meditative state called calm

abiding and with respect to the nature of special insight.

About these |ndian masters, Steven Weinberger says:b

«© »n
The earliest of the three people expert in Yoga Tant,ra (yo ga la mi
mkhas pa gsum), as Titietan traditions refer to them, Buddhaguhya
was an influential figure in the early propagation of Buddhism in

Tibm: during the height of its dynastic period. While in western

a

e also cites a few times the Jhrparamadya | antra A0 IRCDOF Q01T i, 5 AR ey
H Bl T {pal mchog dang id

P120 vl 5: Toh. 488, vol, ta, 22833) which is another explanatory tantra,

B

Steven Welnber er, ThE SI nificance of Yo a Tanr_ra and the Campendlum of Prlnclples
a g 9

{Tauvasaograha) within Tantric BU(Fdhi&!n in India and T'IDCK [Arln AI‘DOI‘: Univcr'sily MF'

crofllms, 2003} 85—."2.'\'_ Hl':_' \\-'Il_'ll||lll'll‘._"l'!'lk \\'nl‘\ i|\| |15|§{|| \';i!lmh;" l!l.lu“il on |]'|I' ||'|\I:\|_\' .4||(_i

natura of YOQ& T“‘.‘\ nLra.
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Tibeﬂ: in the environs of Mt. Kailﬂsh, he was invited to central Ti—
bet by Trisong Detsan and, although he declined the invitation,
sent several of his com mentaries (re;:u:':r‘t:.edl),;I composed for this pur-
pose). In addition, he is also an important figure in the Mahayoga
tradition preserved by the Nyingma School in Tibet...

The dates for oakyamitra and pnandagarbha are less certain.
dadkyamitra probably lived during the latter half of the eighth cen~
tury (and perhaps into the first half of the ninth century), Of the
three, he authored the fewest extant texts, However, his exegesis of
the Compendium of Principles—the Kosala Ornament: Extensive Ex‘
planation of the ‘Ccmpendlum of Principlesﬂ—ls a seminal Yoga

Tantra work, \«\"illlt i’)iidt“'«“‘"’

i5u

il"\’-i,\ Em:r:,-I into the Meaning of the
Tantra is earlier, it is an explanation of important doctrines and
practices of the Compendium of Principles (it is sometimes referred
to in Tibetan traditions as esoteric instructions [man ngag] for the
tantra). oak}’ﬂillilra’ﬂ Kosala Ornament, although written after
Buddhaguhya's work, represents the first word-by-word commen-
tary on the Compendium of Print.lples. and as such is a seminal ex”
egesis.

Dnandagarbha, the latest of ut_hree people expert in Yoga Tar‘l'
tra,“ can tentatively be dated to the latter part of the ninth or early
part of the tenth century. A Tibetarl source that dates him to an
earlier period is Tarana[h'd)s early seventeenth-century work HiStDl’y
of Buddhtsm in |ndia. which states that Dnandagarbha lived during
the reign of King Mah}pela, who died at roughly the same time as
the Tibetan King Relpﬁcen (d. 838 or 841) This would put pnan'
dagarbha sometime during the late eighth or early ninth century.

However. | think this account is in error. Butt’:n says that

Lty »
spiritual brothers (mched

pnandﬁgarbha and MHﬁjll.’;’I‘:k:rti were
grogs), which means they would have been contemporaries, and
Ronata Daviason dates Maﬁjuéf:k:rti to the tenth century. Thus, it
Maﬁju§f:k:rtl and pnandagarbha were indeed contemporaries, then
Dnandagarbhe must have been alive during the tenth century. Thls
assessment seems probable, given the range of tantras on which
Dnandagarbha composed com mentaries, some of which represented
later developments of Indian Buddhist tantra, He is taken in Tibe‘

tan traditions to be the authoritative Indian Yoga Tantra author,

and this is due at least in part to the fact that he represents later
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Though much of D'f.l'mf_?‘-ka-ba S explanation is drawn from the extensive
works on Yoga Tantra by Bu-«on," it is clear that he consulted the treatises
by these three |ndian scholars and wove a new presentation. Neverthekess,

neither he nor his chief disciples wrote at length on Yoga Tentra, likely

PPGFEICG

developments of the tradition—certainly later than Buddhaguhya
and dakyamitra. Thus{ locate Dnandagarbha toward the end of
the ninth or beginning of the tenth century.

There is some bicgraphical infermation on pnandagarbha pre-
served in Tibetan sources. He was a native of Magadha and a resi-
dent of \"ril~if'rtll}rl§i1|a monastery. A prolific tantric exegete, his cor-
pus of works includes com mentaries and liturgical texts on a range
of tantras, He wWrote an enormaous com mentary on the Com pendium
of Principleﬁ known by its abbreviated title ||Iurninet|on of the Prin'
ciples, He also composed a mao(li'rll'ri rite F()l' t}l(: Vajradna:u Great
Mab(jﬂla—the central mamjala of the Compendlum of Principfea
and of the Yoga Tantra class as a whole. |n addition, he composed a
mao('iala rite for the Conquest over the Three Wortds Maodala, lhe
first maao Compendium of Prlnciples.

Dnandagarbha also authored a number of texts on other Yoga
Tantras. He wrote a commentary on and a maod«!ia rite for the orl
Paramadya Tantra. n addition, he wrote com mentaries and ritual
texts for the Purification of AII Bad TFE nsmigrations as well as conse~
cration rites and texts for the practice of deities such as Va_jrasattva.
He also authored exegetical works on the Secret Assembry [Guhya'

sarna_ja) Ta ntra and the Magical Emanaticn Net {Mayajara) TE ntra.

from high estimation of Bu-«on‘ﬁ .\'Cholarship on the topic,

INTRODUCTION, EXPOSITION, AND SUPPLEMENT

DZOllg-ka-ba S presentation of Yoga Tantra is introduced by Hls Horlness
the Fourteenth Dalai Lama, Tenzin Gyatso. in the first part of this book,
Thls introduction is drawn mainly from his lectures on IJZOIlg-ka-ba 5 text

given in Dharmsala, |ndia, in 19?9, but also from lectures given In the

sum mer of 2002 and from private discussions.”

a

[

Sca thea Bibliography.

The Dalai Lama’s commentaries included in the first two books in this series were

translated and adited from private teachings in Dharmsala in 19?4.
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DZOIlg-ka'ba,S exposition of Yoga Tﬁntra comprises the second part of
this book. The third part is a supplement on the central practices of the five
manifest enlightenments and the four seals, written by f)zong—ka—ba's stu-
dent Ke‘drup'ge—lek—l‘c]'sang. The fourth and final part is my brief formu-
lation of the steps of Yoga Tantra practice, drawn from the Dalai Lama’s,
DZOllg-ka-ba’S, and Ke'drup*ge-lek-[wl'sanglﬁ explanations. The First Pab-
chen Lama ro*sang'ché-»yi'gyel‘tsen,s" depiction of the five manifest en-

lightenments is given in an Appendrx.

| wish to acknowledge teachings from the late Jam':'el'shen’pen,° abbot
emeritus of the Lcwer Tantric College in Hunsa. indla, in June, ‘]980, on
[)ZOHg-ka-Ba’S presentation of Yoga Tantra at UMA in Boonesville, Virgin—
ia, as well as assistance from Lar.i Rin-[-\o'chay. abbot emeritus of Shartse
College in Mundgodl Karnataka, |ndia: Dt’.’l]-[)a-«en-dzin. abbot emeritus
of Gomang Cotlege of Dre-bung Monastic University in Mundgod, Karna-
taka, |ndia,' and Jhadc Tulku, abbot emeritus of Na magyel Tantric Corlege
in Dharmsala, |ndia, who taught me the outline of a Yoga Tam’.ra practice
text and provided the hand-configurations that I photographed and have
included here. I deeply appreciate input from Dr. Steven N Weinberger,
whose expertise gained from writing his doctoral thesis on cha Tantra
proved invaluable in bringing this book to a conclusion, as well as Kevin A

Vose “wide-ranging assistance throughout the manuscript,

_Jeffrey Hopkins

Universicy of Vlrginia

N blo bzang chos kyi rgyal mishan, 1567[?]']662

[

He subsegquantiy became the TI“H’OI'\C'HOHJGF of Gandun. head of the GC'Iuk‘]M Of [{"'].



| The Featu res of Yoga Ta ntra
by His Holiness the Dalai Lama



1 . The Basics

To succeed in practicing any form of tantra, it is necessary first to train in

developing the altruistic intention te become enlightened, [.)I.Ong—ka'ba says
«

that this needs to be done in accordance with the quintessential instruc-

4

I:it:ns,J these being found in his Great Exposition of the Stages of the Path to
Enlightenment.' Specif[cally, such an altruistic intenticon is generated by way
of the seven cause and effect quintessential instructions or the equalizing
and switching of self and other. TO do those, it is necessary to identify what
liberation is and to develop an awareness seeking liberation, for which it is
necessary to reflect on the three types of suffering and develop an intention
to turn away from overemphasizing the appearances of this life and then to
turn away from over~emphasizing the appearances of future lives, develop~
ing an intention to leave such cyclic existence entirely, whereupon it is poss”
ible to reflect on how others suffer and develop compassion. Done conti-
nuously over a long period of time, at best one should develop a fully quali-
fied altruistic intention to become enlightened, and at least one should de-
velop such an intention from the depths of the heart,

With such altruism as your basic motivation it is possible to receive in-
itiation and take the pledges that lay ocout a type of behavior conducive to
enlighten ment, Sometimes people mistakenly look on vows and pledges as
if these were a type of punishment, but this is not at all the case. For exam-”
ple, just as we follow certain methods of eating and drinking to improve our
health and certainly not to punish ourselves, so the rules that Shakyamuni
Buddha formulated are for controlling counter-productive ill"deads and
ultimately for overcoming afflictive emotions, because these are self-ruinous,
Thus, to relieve oneself from suffering, one controls the motivations and
deeds producing suffering for one’s own sake. Realizing from his own expe-
rience that surrering stems from one’s own afflictive emotions as weii as ac-
tions contaminated with them, he set forth styles of behavior to reduce the
problem for our own profit, certainly not to give us a hard time. Hence,
these rules are for the sake of controlling sources of harm.

Otherwise, it seems that nowadays some people look on the practice of
religion as if it were something that causes them to lose their freedom. Op'

posite to this, these rules are for the sake of utilizing your freedom to devel~

N Seo Tsu ng-kha pa, Tha Grnat Trmatim on the S!.agws of the Pat_h o Enl-ghtun mant, 3 vols,,

ea. Josnua W, C. Cuvier ana Guy Newtand (lenaca, N.Y.: Snow Lion, 2000-2004).
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op the limitless qualities of Buddhahood, in the quest for which you should
never be satisfied. Toward material things, which necessarily have a limit, it
is best to be satisfied with what you have, but with regard to the limitless
development of spiritual qualities, you should never be satisfied with a mere
portion, but continually seek higher development. The rules themselves
make your mind conducive to such progress, so there is no reason to be up-

tight about them.

YOGA TANTRA

AII four classes of Buddhist tantra involve the practice of deity yoga in
which the wisdom realizing emptiness appears itself as an ideal, compassio-
nately effective being. Those that, when performing deity yoga, put particu~
lar em phasis on external activities such as bathing are Action TEntrEs. Those
that put equal emphasis on performing external activities and internal yoga
are Perf‘ormance Tantras. Those that, between external activities and inter-
nal yoga, put particular emphasis on internal yoga are Yoga Taﬂtras—‘our
topic here.

What is yoga? In general, yoga (?’Hﬂf‘ ,!({}ffi?') is the joining (,byﬂ?‘) of the
mind to a natural, pristine, actual (rnal} meaning.” This mainly is the un-
differentiable joining of method and wisdom, which is identified as the un-
differentiable joining of the mind of enlightenment and the perfection of
wisdom realizing emptiness. Here it seems that the “mind of enlighten~
ment“ is not only the altruistic intention to become enllghtened: rather,
since the altruistic intention to become enlightened aims at enlightenment,
and specifically Form Bodies, in order to be of service to others, the object
of observation includes Form Bodles. and thus divine body—the body of a
deity—within the exalted mind and exalted body of Budohahood. and thus
“methocﬁv comes to indicate deity yoga. Thereby, “yoga“ here refers to the
union of deity yoga and the wisdom realizing emptiness. Tantras, in gener-
al, teach such a yoga of the undifferentiability of method and wisdom.

Among texts teaching such a union, some mainly teach method, whe~
reas others mainly teach wisdom, due to which Bu-«c’;n Rin—chen'dru pb says
that Yoga Tantras are divided into two types— method, or father, tantras
and wisdom, or mother, tantras, The root Yoga Tantra. the Compendlum of

Prlnciple»s Tantra. mainly teaches the ten principles of Yoga Tantra and thus

don mal ma la byor ba.

" bu stan rin chen grub, 1290-1364.
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is a father, or method, tﬁntra} the ten principles are.

maocala’
o
manrntra
c
seal
+ o
self~-protection and place protection
rite of invitation®
F T
repetition
meditation”’

external and internal burnt offering’

©O~NDU AW =

. withdrawal'

10 having made offering, requesting departure.

25
The Shrlparamadya Tantra, on the other hand, em phasizes the teaching of
wisdom, due to which it is a mother, or wisdom, tantra,

w x 4 0
The term tantra means continuum, as the Guhyasamﬁja Tantra says.*

o
Tantra is renowned as continuum.

It is asserted as of three aspects.

. R 26
The explanatory tantra of the Compendlum of Prlncnples Tantra called the

27 '
Vajrashekhara says that,

the basic tantra refers to sentient beings, since all have the matrix-of-
One-Gone-Thus

¥ the fruit tantra” is Buddhahood itself

* dkyil khor.
& sngags.
‘)hyag rgya.

bdag dang gnas srung ba.

Spyar rf}';.*.n.a{ P i

Bzlas brjod.
sgom pa.
phyi nang gi bdag nyid can kyi sbyin sregs.
bar du ba;
nye WIT il B a gathering back of the deities that you emanated.
mchod nas gzhegs su gsol ba, as the final step in the process, requesting the deities to
depart after you have gathered them back and made offerings to them.,
k . 3
PBT. val. 3. 2001 .2. rgyud ni rgyun zhes bya ba gragsfl de ni rnam pa gmm {z% dﬂa‘d.

m

bras bu'i reyud.
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the continuation-tantra’ is the means by which you pass beyond or

cross over cyclic existence——a guru.
n another way, the VaJrashekhara Tantra says that the “continuation‘
tantra“ is nirvaoa, and “t‘_antra“ is cyclic existence, The meaning here is that
the single continuum of our basic constituent, the matrix'of'One‘Gone‘to‘
Bliss, luminous and cognitive mind, while together with the defilements of
afflictive emotions, is cyclic existence, and when defilements have been ut-
terly abandoned and one is endowed with the good qualities of having so
separated, is nirvaoa, Thus, tantra has the sense of being included within
the continuum of consciousness, or within the continuum of a sentient be-
ing, in terms of which cyclic existence and nirvada are posited.

A continuum of words that are a means of expression (a word‘tantra)
that takes this meaning continuum as its topic of expression is designated
with the name “Tantra‘“ With respect to Yoga Tantras that are means of
expression, one needs to know how the Teacher Buddha initially set them
forth and the history of their exposition in |ndia and in Tibet, for which
you should consult the works of Bu'«bn:b D?.Ollg‘ka'b'd does not treat these

topics.

THE ROOT TANTRA

|r| the root YDQE Tantra, the Ccmpendium of Principles, the introduction
teaches about the state of Vairochana endowed with the fulfillment of your
own and other’s aims, thereby engendering a wish in listeners to attain tnis.
Fur instance, Mairrcya’s dCSCripriOn O'F Al exalted-knower-of-all-aspects
[that is, an omniscient consciousness] in the first chapter of his Ornament
for Clear Realiza‘ticn't28 has the purpose of causing trainees who see these
qualities to wish to attain them and make exertion to do so. |n the same
way, the description—in the introduction to the Compendium of Prlnciples
Tantra—or‘ the state of a Vairochana who is endowed with the fulfillment
of both your OwWN and others’ aims engenders a wish to attain the quatities

of this fruitional state, The tantra then sets forth the means to attain this

rgyud phyl ma, uttaratantra.

? SpEleICE“)"r Bu ~€on's Shlp for Launchlng anta the O:esn of Yoga Tanr_ra (

RV rgva mishor } DiCT g1 9Fir 5 in Colli.(.ted WOII(-& of Bu ston, Par\_ 11 da [I_hasa Zhul
PrmL-ng Housc. 1990. photographic reproeduction Datri: |nternaticnal Acadomy of lnaian

Culture. 1968}. 1&.1‘92&».2]. For material drawn from this text, soo Welnbcrger'. Tho S-gni-

ricance of Yoga Tantra, especially Chapmr Twe:
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state— mundane faats,a such as pacification of illness, and supramundane
feats, the final parinirvaoa as well as, perhaps, the path of seeing and so

forth.

Tha first of the four sections of the Compandium of Principies Tantra,
»

[ B
called the Va_ira Elament, is associated with the Vairochana lineage and

thus exalted body. |t5 being first indicates that, as in nghest Yoga Tantra,
»

“ =
body is chief, Tl‘l(:‘,‘ second section, Conquest over the Three Realms, is

associated with Akahobhya and the vajra lineage—exalted mind. The third
% is associated with Amitabha and the

T ton; Presvewrrg: Biew T
lotus lineage——exalted speech, he fourth section, chieving ims, is

“w
sectian, Taming Transmigratcrs.

associated with Ratnﬂsambhava and the jewel lineage—exalted activities in
ter ms of their agent, When this last lineage is taken from the viewpoint not
of the agent but of the activity, it is associated with Amoghasiddhi and the
action lineage. Thus, there are four sections and five lineages.

The Vajrashekhara{ an explanatory tantra, says.

Because the lineages have many aspects,
The lineages are said to be a hundred,

In brief there are five aspects.

Thus, in brief there are five lineages, which can, in turn, be divided into

twe nty'Five:

the Valrochana lineage of the Vairochana lineage

the Akahobhya lineage of the Vatrochana lineage

the Amitabha lineage of the Vairochana lineage

the Ratnasam bhava lineage of the \/airochana lineage

the Am oghasiddhi lineage of the Vairochana lineage

and so on with respect to the other four lineages. These, in turn, are divided
into four each in terms of [Four types of mar\tra:] essence, seal, secret”
mantra, and knowledge-mantra, making one hundred lineages. They are all
contained in the five Iineages—Vairochana, Akzhobhya, Amitabha, Ratna'
sambhava, and Amoghasiddhi. or, as they are also called, Buddha [or One-

Gone'Thus], vajra, doctrine [or Iotus]. Jjewel, and action lineages. When

dngos grub, \‘:iddhi: actual yogic accom plish ments,
rdo rje dbyings, vajradhatu.

Jig rten gsum rgyal, trilokavijaya.

f el sakalajagadvinaya.

don grub, sarvarthasiddhi,
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these five are set forth in the four sections of the Com pendium of Principles
Ta ntra, the last two lineages are treated as one.

The Compendium of Principles has supplemental divisions. The one
called the “Continuation of the Com pendium of Princip!es Tantra“ is taught
for the supreme of trainees, Another, called the “Coﬂtinuation of the Con-
tinuation of the Compendium of Prlncnples Tantra” is taught for those of
lesser faculties and thus mainly contains external rites, Both of these de-
scribe paths for all four lineages. Since the L('Cc::u ntinuation of the Continua'
tion“ was spoken for those who cannot perform deity yoga but who achieve
feats mainly in dependence on rites using external substances, repetition of
mantra, and so forth, it might seem to contradict the explanation that Yoga
Tantras were taught for trainees who mainly emphasize meditation. How-
ever, it is not contradictory because, although the chief trainees for whom
the Yoga Ta ntras were spoken are those involved mainly in the yoga of the
union of the profound and the manifest and capable of cultivating the en~
tire spectrum of paths, there are also secondary trainees who need not be of
this type.

The four sections of the Compendium of Principles Tantra are, from one
viewpaoint, for different persons, but from another viewpoint all four sec~
tions are to be used by a single practitioner of any lineage. |n the sense that
the individual sections were taught for the sake of persons with different
dispositions, they are mainly for individuals of four different lineages, or
types. Since a mantra-repeater, or practitioner, of the One'Gone'Thus i~
neage has—from among the afflictive emotions of desire, hatred, obscura-
tion, and miserliness—a predominance of desire, the section that teaches
the paths of the One'Gone‘Thus lineage, called the “Va_jra Elemcnt,“ de~
scribes madcgalas in which the deities have an aspect slightly desirous. Sim =
larly, since a practitioner of the vajra lineage has, in terms of the afflictive
emotions, a predominance of hatred, the second section, “Conquest aver
the Three Realms," depicts maogalas with slightly fierce deities as the lords,
such as Akohobhya and Hu O kara, Practitioners of the lotus lineage have a
greater tendency towards obscuration and wrong views than the other afflic-
tive emotions, due to which the third section, “Taming Transmlgrators.“
depicts delties in a variety of aspects, Practitioners of the jewel lineage have
a greater tendency towards miserliness, due to which the fourth section,
“Achieving Aims,“ speaks of deities with a slightly more expansive and
magnificent bearing. Thus, from this viewpoint, the four sections are in-

tended for four separate types of persons who differ in terms of thought,
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disposition, and potential. This is similar to the Highest Yoga Tantra teach-
ing that desirous persons can gain achievement more easily if they rely on
Amitabha, whereas persons who tend toward hatred can gain achievement
maore easily in dependence on Aknhobhya, and so forth,

Though in his Extansive Explanation of the ‘Shrlparamadya Tantra o
Dnanaagarbha treats the four sections of the Com pendium of Prmciples Tan'
tra that way at times, at other times he also relates the four sections to four
types of objects of attainment required by every practitioner—the four
Buddha Bodies (Nature. Frulticr‘l, Ccmplete Enjoyment. and Emanﬂticn),
the four exalted wisdoms (mirror'like. equality, individual realization, and
achieving activ ties). and also the mind of enlightenment and the three per-
fections (of giving, wisdom, and efﬂart). Also. with respect to the ordinary
state Dnanaagarbha correlates the four sections respectively with the basis~
of-all," afflicted intellect,h mental consciousness, and sense consciousnesses’
as well as with the four constituents—earth, water, fire, and wind—these

being bases of purification. |n these ways, the four sections are related to.

' the four Buddha Bodies and the four exalted wisdoms in terms of the
fruits to be obtained

¥ the mind of enlighten ment and three perfections in terms of the path

’ the four consciousnesses and the four constituents in terms of the basic

ordinary state.

N this sense, the four sections present the practice of one person. Thus. the
four sections of the Compendium of Principles Tantra are treated sometimes
in terms of four separate types of persons and at other times in terms of one
individual,

About the four Buddha Bodias, Bu“«én describes the Nature Body as
“The naturally pure sphere of reality undifferentiable from uncontaminated
exalted wisdom, which has the same import as the Truth Body described
elsewhere.h He identifies the Nﬁturc Body—not as just the uncompounded
state of separation from defilements or the natural purity from defilements,
these being emptiness, the final mode of being of phenomena—but as like
the innate exalted body discussed in Highest Yoga Tantra. this being the

fundamental innate mind of clear light on the occasion of the fruitional

kun gzhi, alaya.
nyon yid, klisiamarnas,
yid shes, manovijfana,

dbang shes, indriyavijiana,
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w
level of Bucidhahood, which is called the Truth Body. Concarning uncon-

» »

taminated exalted wisdom, the term “uncontaminated has many mean-
ings according to context, here, a8 in Chandrakirti’s Supplement to
(Nagérjuna 3') ‘ITreatise on the Middlel” uncontaminated exalted wisdom is
one that directly realizes emptiness and is not polluted by ignorance or its
predispositions—the finality of which is at Buddhahocd. IAUr:cliFferc—,-mtiable”
means that object (the naturally pure sphere of reality, or emptinesg) and
subject (5uch exalted wisdom} are of one taste. This oneness of taste does
not just refer to the fact that a consciousness is the same entity as its empti~
ness of inherent existence, for ignorance itself has a nature of emptiness of
inherent existence, Rather, oneness of taste refers to an exalted wisdom that
takes emptiness as its object of direct realization in an undifferentiable
manner, Hanc:e, the Nature Body is the final awareness realizing the nou-
menal nature, emptiness, in the manner of an undifferentiable entity.

Bu'«cm identifies the Fruir.ion Body as “an exalted body that is the final
fruit of the two collections of merit and wisdom, adorned with the marks
and beauties, authorized as the monarch of doctrine of the three rearms.”
He identifies the Ccmplete En_joyment Body as uen_jcying the complete ho-
ly doctrine, teaching the 84,000 bundles of dcctrine,“ which is like, in
Highest Yoga Tantra, calling fully endowed exalted speech “Complete En'
Joyment Body“: this fits together with the third section of the Cnmpendiurn
of Principles Tar\tra, which is associated with the lineage of Amitabha and
thus exalted speech, He identifies Emanation Bcdies as “dispiaying various
bodies in whatever way is appropriate to tame trainees.!. These are Emana-
tion Bodies of beneficial activities,' this fits together with the fourth section
of the Compendlum of Principles Ta ntra, which is associated with the lineage
of Am oghasiddhi and thus exalted activities.

In brief, each of the four sections teaches practices, or paths, related to
purifying respectively ordinary body, mind, speech, and activities into the
exalted body, mind, speech, and activities on the effect stage of Buddhah'
ood. The bases of purification are ardinary body, mind, speech, and activi-
ties as well as the basis-of-all, afflicted intellect, mental consciousness, and
sense consciousnesses, and also the four constituents—earth, water, fire, and
wind, The means of purification are respectively the four seals—great,
pledge, doctrine, and action seals.”The effects of purification are respective-

isa™
Iy a Budd]lri S exalted body, mind, speech, and activities as well as the mir-

phyag rgya chen po, mahamudra, dam tshig gi phyag rgya, samayam udra, chos kyi phyag

roya, dharmamudra, las kyi phyag rgya, Karmamudra.
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rar-like wisdom, wisdom of equality, wisdom of individual realization, and

wisdom of achieving activities (see chart next page).

The four mao:;alas—grEﬁt,“ rer_ention,” t:lot:r:_rir'ua,= and action madbga-

Iasu'—respactively stress the four seals as means of purifying ordinary body,

mind, speech, and activities into those of a Buddha. n the first section of

the Com pendium of principles Tantra;

The great maodcgala emphasizes the great seal—or exalted body. In this
madgala the deities appear in physical form.

The retention madgala emphasizes the pledge seal—or exalted mind. In
this madcgala though the central deity is the same (r_his being Vairocha'
na in the first section), the deities are meditated in the form of hand-
symbols—wvajras, hooks, and so forth—which symbolize non-~
conceptual wisdom.

The doctrine madégala emphasizes the doctrine seal—or exalted speech,
In this maécala the hand symbols of all but the central deity are medi-
tated as being on their respective seats, with the deities themselves set in
the middle of the hand-symbol in meditative equipoise. The deities
have the aspect of single pointed meditative stabilization of non-
conceptual wisdom in meditative equipoise because it is in dependence
on such meditative equipoise that the wheel of doctrine is turned,

The action maocala emphasizes the action seal—or exalted activities, In
this maogala, except for the five Ones-Gone-Th us, the deities are medi-

tated in the aspect of goddesses of offering and so forth.

Thls is how the four madocgalas differ in presentation in the first section of

the Cum pendium of Principles Tﬁntra. For more detail you should study the

root tantra, the explanatory tantras,- the com mentaries by the Indian mas-~

ters, and the explanation by Bu'«{jn.

-

dleyil ‘khor chen po, mahamandala.
genngs kyi dlevil khoy, dbaranimandua.
chos kyi dieyil “khor, dbarmamandala.

lus leyi dieyil “khor, karmamandala.

The reference here includes the Va_jrashekhara Tanr_ra. which is the only explanatory

tantra that covers the entire Compcndium of Princ;pias and is thus considered to be the main

Yoga Tantra explanatory tantra, Lc-sang-cho-»yi-gyel-ts@n speaks of the Vajr-ashekhara Tan-

I
tra Aas a method explanatory tantra and speaks of tha Shrmarumadya Tantra as a wisdom

mathod explanatory tantra.
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Sats of Fou rs

St—:c:L ian

|_ ineage

Manc;al;—x

Bil!-il:a of purifi-

Aﬂ'l ictiaon

St—ml

E ffect of

cation purified purification
Vﬁ||' Eiement Onr-."(%nnn--[ hus great body, basis-of- desire great seal exalted body,
(Matrochana) all, sarth mirrar-like
wisdom
Cn ngquest over vajra retention mind, afflicted hatred pledge exalted mind,
Three Reaims (Akuhn nhyﬁ) intellect, water seal wisdom of
aguality
Tarnlru_] lotus doctrine speech, mental :_)I:,vsc.'|.-ran.|c_>rn"I doctrinea exalted

Transm igrators

(A mitabh

CONSciousSness,

fire

wrong view

seal

speech, wis-

dom of indi

vidual realiza~

tion

Achmving

A:ms

fewel
(Rut nasa mbhuvu)
& action

(A moghasiddh |)

action

activity, sense
consciousnesses,

i d

miserliness

action seal

axalted activi
ty, wisdom of
achieving

activities




The Basics 33

When pnandagarbha treats the great seal as exalted body, the pledge
seal as exalted mind, the doctrine seal as exalted speech, and the action seal
as exalted activity, it is within the context that all four sections are necessary
for the practice of a single individual, since all practitioners must develop all
four. Similarly, when Dnandagarbha and Buddhaguhya correlate the four
sections with exalted body, mind, speech, and activities, it is within the con-~
text that all four sections are necessary for the practice of a single individual
since all practitioners must develop these four, chever, when they treat
each section as also having the four seals and thus exalted body, mind,
speech, and activity, it is within the framework of the four sections being for
different individuals. In this latter way, each section emphasizes one from
among exalted body, mind, speech, and activities, but it is not that the oth-
ers are absent.

This Is why impression of body, mind, speech, and activity with the
four seals in order to enhance and exalt body, mind, speech, and activity is
described in all four sections after the process of self-generation and the en-
try of the wisdom-being. Given that the three secreCiCS 0{:3 Buddha’s b()dy,
speech;, and mind are of one entity, even if there is an emphasis on one par-
ticular aspect, the others are not absent. For instance, with respect to Gu'
hyasamaja i in Highest Yoga Tantra. when Akahcbhya is the principal deity
among the thirty"two deities of the maodocgala, the madcala itself is of the
Akahobhya lineage, but this does not mean that Vaircn:.hana, Amitabha,
Amoghasiddhi. and Ratnasambhava are not present in the maocata.' they are
all there. The same is true when another deity serves as the principal deity in

the madcgala,



2' Yoga With Signs

|r1 all four tantras there are yogas with signs and yogas without signs. Yoga
without signs occurs on the occasion of mainly meditating on emptiness,
and yoga with signs, though usually involved with meditating on em ptiness,

is yoga when not mainly meditating on em ptiness.

COARSE YOGA WITH SIGNS

e | ;
AsDen-ma-16-cht’s" shorvrext on mantra says, there are.

1, those who, though permitted to meditate on Secret Mantra due to hav-
ing received initiation, do not have the ability to do so. For instance,
there are persons of dull faculties who, though they have received the
full initiation of a vajra master, cannot perform the meditations.

2. those who have the ability to meditate on Secrer. Mam;ra but are not
permitted because of not having been initiated. For instance, there are
persons of sharp faculty who, though they are able to perform the medi-
tations, have not received initiation.

3. those who both are permitted to meditate on Secret Mam:ra and have
the ability

4. those who neither are permitted nor have the ability.

For those who have received initiation and are capable of meditation, there
are two types of meditation—one for those who have received just a stu-

and another for those with the full initiation of a master.
Tha former involves self-generation as just one deity and thus is called “sin'
gle yoga.ﬂb The latter involves self-generation along with many deities and is

“w
called the great yoga of self-completion,

A STUDENT S SINGLE YOGA

One who has received just the initiation of a student performs self-

protection and then bathes. Tha Vﬁ_jrﬁshckhara Tantra describes four types

a
Idan ma blo chos, late nineteenth and early twentieth centuries, Thc reference is likely to

[li\ ‘i]]\'r:'l COITUME ||r.||'_\ on I"ri\ LA |h .‘"‘G G:oUna-:, and p;ﬂ_ng af Manua.
" rnal byor geig ldan.
beag rdeogs chen po’ rnal “byor.

34
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of bathing—external, internal, secret, and suchness. Than, having per-
formed self-protection again as well as place-protection, you invite the deity,
who is the basis for accumulating merit, in front of yourself. You pay obeis-
ance from each of the four directions, disclose ill-deeds, ad mire the merit of
all beings, entreat the deity to turn the wheel of doctrine, supplicate the
deity not to pass into nirvaoca, make waoarship of the twenty types, dedicate
the virtue of these practices to the welfare of all beings, generate an altruistic
intention to become enllghtened, take ref‘uge, assume the BOdhiSEttva VOWS,
and so forth.

Then, you meditate on emptiness, this being the equivalent of bringing

Bu-«on (rdo byung ‘grel chen; axa rac rie anyings kyi dkvil ‘khor gyi cho ga rdo rje thams
Cd{f ’é_wmg b&' 8;?(‘5 &_}W bﬂ{f‘ reva {,’ih".’" &snsa pa, Collcctec Works. vl 11, 2265-22?2) de-

scribes the four types of bathing. (Than Ks to Steven Weln berger for the note-}

Furl_herm ore, there are four types of bathlng‘. internal bathing, secret bathing, yo~

gic bathing, and external bathing. Thc Va}rashekhara Tantrs says.

Thorcughly perform the four bathings
Every day as much as you can.
I will explain in order

ch a yogi performs bathing.

Thorcughly abiding in the three vows

Fs called the first bathing.

The second [bathnng] is the disclosure [OF misdeeds], supplication, and
so forth

Sct forth in the [Compcndlum of princ;pios] Tan(ra.

Cons:ructmg mudras is the third,
And the fourth and last is [bathlng wllh] water,
and the Vajrashckhar’a Tanl_ra explains how the activity of bathing is done!
Taking the ten virtues as one’s vasis
er_hin having abandoned the ten nen-virtues
3 -
Ana wanting to help elementals ( byllﬁg ba, 5&%{{?)

Is asserted to be bathing having an internal nature.

Seal-lmpresslng yourself with seals
ln order to thoroughly purify yourself
And correctly constructing all mudras

Fs. called yogic bathing.

Secret [bar_hlng] is to promise to be endowed with the deeds,
Water bathing is a [p hysical] activity.
Th--s activity is a wasnmg;"lbathing of conceptuality.

Thusu are to be done by vajra” masters,
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death to the path as the Truth Body in Highest Yoga Tantra. HGFB you be-
come mindful of suchness, the absence of inherent existenca; then, you me-
ditate on two moon discs—the lower one marked with the sixtean vowels of
the Sanskrit alphabet and the upper one marked with the thirty-six conso-
nants, these being the thirty three with the addition of a_, lae, and keha.
Then, you imagine the full physical form of Vajrasattva. Beceuse only asin~
gle deity is generated, the yoga is called <Lsingle yoga.“

You cause the wisdom being—the actual deity similar to whom you
have imagined yourself—to enter the pledge-being, that is, yourself visua~
lized as the deity. After this, you perform seal-impression with the four
seals, ' bestow initiation on yourself, make offering, pay homage to all
Buddhas, and meditate on the great seal, that is to say, the divine body
[which is your own body visualized as the exalted body of a deity]. You ra®
peat mantra, maintaining this practice daily in four sessions for a year,

The self-generation mentioned just above is done by way of five rites;

called the five manifest enlighten ments.” | hese are the principles of mind,

sattva, meditative stabilization, vajra, and Va_jrad hara.

Flrst, you meditate on emptiness and then, within emptiness, meditate
on a moon disc marked with the sixteen vowels, This is called the rite of
the mind prin:lple,u

Then, you meditate on a second moon, above the former, marked with
the thirty six consonants—the rite of the sattva principle.'

Then, you meditate on a vajra [on top of the second moon]. this being
the rite of the meditative stabilization principle.'

This turns into the appropriate hand-symbol—the rite of the wvajra
principle.”

* These transform into the full body of the deity—the rite of the great

For a description of how to do the four seals, see the next section and also PAGEREF

Rer521556368 \n 128rr.

b
The practice that follows is drawn from the enlighten ment narrative at the beginning of

the Campendium of Principlcs Tanlra, which in com mentarial literature is called the five
manifest enlightenmaeants (m ngon byang lnga). {Than ks to Stmvcn Wo'rr\ berger for the noto.}

- Fcr detailed descriptions of the five manifest enlighten ments saee 123”’. and 154rr.

gl
sems kyi de kho na nyid.

ting nge dein gyi de xho na nyid.

rdo rje’i de kho na nyid.
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seal, or Vajradhﬁrﬁ, prir‘u:iple.a Tha wisdom-being is caused to enter the
imagined deity, and seal impression with the four seals—pledge, doc-

trine, action, and great seals—is done.”

Due to there being just the single central deity, this is called the single yoga
and not the great yoga of self~-completion.
That is the way self-generation is described in Anandagarbha’s com-
mentary on the first ;:aartc of the Compendium of Principres Tantra. |n the
Mea ns of Achievement Cﬂlled ‘Soun:e of Vajrasattva e in two
versions——shorter and longer—a practitioner, as before, does the single yo-
ga, but then sets himself or herself as the deity in space and as a basis for
that deity Iimagines spheres of the four elements—earth, water, fire, and

wind—with Mount Meru and an inestimable mansion on top. In the man~

rdo rje chang gi de kho na nyid.

n
Seﬁl'l mpression is described Iin the next section.

% In Tibetan canons Pnandagarbha Ccmpcnmum of Prlncuples Tan:
tra, the llluminstion of the Prlnclnlns (ae kho na nyld snang ba, tattvalokakari, P3333. vels.
71-72; Ten. 2570, vor. Ii} is in two parts, called commaentary on the first part (.".fod‘ ’g'?’ﬂ :] and
commentary on the second part (inad 4), as iz his commantary on the Shr paramadys;
Bu-«sn {rnal "yme rayudiayl rowarotahor Jug sl aru azines: 1 Caitadten Wadks, swadl T,
T48.?fr.) reports that Rin‘chen‘sang‘BO (rin chen bzang po) had trouble finding these two
texts In Kﬂshmlr. HE obtained the first part and second part at differant times, and so trans~
lated them at different timaes, Tha Shr:puramadyﬂ Tantra itsalf was also translated in two
parts at two different times by two different translator teams, and in fact this tantra appears
in the various editions of the Kar\gyul’ as two Separate texts (P1 ]9{: Toh. 48? and P‘Izo}’ TOH:
488) which, according to their respective colophons, were translated by different translators.
This is the likely reason for the epithets “commentary on the first [part]” and “commentary
For e et

! The 1onger version is 1do rje sems dpa’ byung ba ghes bya ba’i serub thabs, vajrasattvo-
dayanadmasadhana, P3340: veii 14 ana: Toh. 28174 tha: sharter varslan \s 080 J_'ff Sems {I:D.r.*"f
sgruh pa’i thabs, vajrasattasiadhana, P3347, vor. 74 ana Ton. 2518. About the two means of
achievement of Vajrasa:tva com posed by pnanaagarbha. Bu'«x‘)n (J"h‘ﬁf ‘l’IJ_'JJ\')J" rgwr(! J'{’W I’g}*ﬂ’
mtshor I,n"."r'lg'lf-‘t.n’ i grit IE,’}.’-."I—'.-’_';‘,’."- in Collecwd Works, vol. 11, 1244-1245) says.

[pnan dagarbha] com posed the Maans of Achievemenr_ Cal‘rzd 'The SDurce of Va_}ra-
sattva, ”[HG length of the text being two hundred and fifly stanzas. He com posed
the Mear\s of Achicvamunt of Vajrasau_va. the tripartite rite [t_h0 three meditative
stabilizatio ﬂS] which relies on the single yoga of Vajr‘ﬁ‘;‘&t[vﬁ. ThUS&) two means of

achievement are the extensive way and the condensed way, known [fQSDQCUVE]y] a5

the longer SOUI’C{) af [Vajralsa[[\l’! and the shorter SO\.U"CQ of [Vajrﬁ}sa(.‘.\fﬂ (‘f'”l‘" ’llr_
byung chen/byung ehung du grag sdl ).

{Than ks Lo Stﬁv(‘.r‘\ Woinborgur for tha I‘\Ote.)
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sion is a lion seat, onto which the practitioner, as the deity in space, des-
cends, you thereby mimic the descent of a deity.

Then, according to the longer Means of Achievement Cal[ecl .Source of
Vajrasar_t\.ra ”you say, for instance, “vajradhatu,“ construct the hand-seal of
supreme enlightenment, generate yourself as the appropriate deity—
Vairochana, for instance——and then saying L‘wa\jransau:t\.ra;.“ emanate from the
heart a Vajrasattva, setting him on a lion throne, which is similar to your
own, in front of yourself. Thrs is like deity generation in front. Reciting the
essence " mantra of Vajrasattva and constructing his hand-seal, you contem~
plate yourself as Vajrasattva, With mantra and hand-seal, you mentally open
the four doors of the maogala and summon the Buddhas, whom you praise
with the hundred and eight names, considering them all to be Vajrasattva.
Having summoned the wisdom-being and caused the wisdom-being to en-
ter yourself you make seal-impression with the four seals—the great seal and
so forth—and make offering. Then. you meditate on the three equalities—
that is, meditate on emptiness in signless yoga, viewing (1) yourself, (2) all
sentient beings, and (3) all the deities of the maodgala as equally without
self—that is, without inherent existence, Ycu view all phenomena as of one
taste in the sphere of the absence of inherent existence. Then, you repeat
mantra. This type of single yoga, in which only one basic deity is generated,
is described for students and is the format of both the longer and shorter

Means of Achievement Called ‘Source of Vajrasattva ”by pnandagsrbha,

Seal'| mpression

As I__)?I){lg-ka-f)ﬂ-‘- student Ke-drup (see 131) says.

Seal‘i mpression with the four seals is done after you have generated
yourself as the pledge-being and caused the wisdom -“being to enter

into the pledge-being.

Eac.h section of the Compendium of Principles Tantra describes the four
madcgalas—great, retention, doctrine, and action madgalas—which em~
phasize the respective four seals—great, pledge, doctrine, and action seals.
The four seals are respectively correlated to purifying ordinary body, mind,
speech, and activities into exalted body, mind, speech, and activities (599
chart, PAGEREF Setsochurs \h 32)

About seal“impression of body, mind, speech, and activities, which is
required for both the student’s and the master’s yoga, the Annotations for the

“Purlrlcatlon of [AHI Bad Transm.grar_lons Tan:ra 7 from the Speech of the
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Foremost [IjZU?fg-ka—g)ﬂf],a written by Gyel-«eng-!m I.)i-'-in-drup'Bel, is wvery

helpful. |t says:

The bases of purification are body, speech, mind, and activities of
the basic [cr ordinary] state, Through purifying these with the four
seals of the path, the four seals [or] bodies of the fruit are accom™
plished, Therefore, all the essentials of the path must be extractable
from within [the topic of] seal-impression with the four seals, Due
to this, the three—body, speech, and mind—as well as the activities

of the practitioner are the bases of seal-impression.

The present ordinary body, speech, mind, and activities of the practitioner
are both the bases of purification and bases to be impressed with the four

seals. He continues!

IF the seals that are the means of impression were held to be only
seals [that is, gestures rnade] by the hands, it would be of little im~
port, Hence, there are two [types of seals, internal and externa!],
the first of which are internal seais. | ¢ practitioner’s body gener-

ated [that is; imaglned] as this or that deity is the great seal.

The internal great seal is taken to be body—the generation and clear imagi-
nation of yourself as having the exalted body of a deity of the Vajra Etement

Mabqala, for instance,

Meditation an an original” five-pointed vajra on a moon [disc] at
the heart is the [im’.ernal] pledge seal [of’ exalted mind]. The [Im:er-
nal] doctrine seal [of exalted speech] is [meditation c:n] a wvajra on
the tongue in the throat with the letter of doctrine set in its middle,
Contemplation of a variegated [thet is, crossed] vajra at the heart is
the internal action seal [of exalted actlvlties].

The four external seals are constructions of four hand-seals

ngan song sbyong ba'i rgyud rie’i gsung gi mehan dang beas pa weirten down by rayal stengs
pa don grub dpal; in Tre Conistrea Works or rle Tsclu'kha'pa DID'Dzao'grags'pa. vl 15 (New
Daini: Ngawang Geiek Dema, 1975), 269-453; the passage cited is 351-353 (vor. tna, 424.4-
433.‘}). The Saf\skl'il’ and leﬂt_ﬁn texts of the two redactions of the PUI‘lrICﬁllOr‘ of All Bad
Tl’ansln igrations Taﬂlra. along with an Engli:sh translation of one of tham, can be found in

/ ."’ . De-sr.lnies

Tadcusz Skorupski. Tm: Saruadurgati__.

{New Daini: Motiiai Banarsigass, 1983}

" For the meaning of “originar” see below, 125,
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[that is, physical gestures] at the time of seal-impression with the
four internal seals.”

With respect to the meaning of “i m pressiur\,h \NhenrI the exter-
nal and the internal great seals are constructed, you imagine that all
the minute particles of your own body have become undifferentia-
ble from all parts of the exalted body of a One-Gone'Thus. When
the external and internal pledge seals are constructed, you imagine
your own mind to be undifferentiable from the exalted mind of a
Buctc!ha. When the external and internal doctrine seals are con~
structed, you imagine your speech and the exalted speech of a
Buddha to be undifferentiable, Wher‘l the external and internal ac~
tion seals are constructed, you imagine your activities of the three
doors [of body, speech, and mind] and the exalted activities of ex-

alted body, speech, and mind of a Buddha to be undifferentiable.

Thus, impression means that upon constructing the four external and inter-
nal seals, you view your own body, mind, speech, and activities to be those

of the Buddha who is your object of attainment,

With respect to the etymology of “seal”: seal,” sign,® symbol,” and
mark” are equivalent, and hence, a seal is so called because it sym-
bolizes or causes mindfulness, [Seals make you] mindful that the ef-
fect seals—the Truth Bcdy and Form Body with their branches,
exalted activities—are undifferentiable from the bases of impres-
sion.

Or, in another way, seals are so called because through the
bases of impression being impressed with those means of impres-
sion it is difficult for you to pass beyond being undifferentiable

from the deity, just as, for example, subjects cannot deviate from

the seal marking a king’s law. It is as the “Continuation of the

° As examples of the four seals, see those of Vajrasatr_va [sesls ]-4} The doctrine seal of

Vajrasal.tva that is depicted there is for those mainly performing yoga without signs, which is
the hand-configuration of meditative sguipalse. Thc daoctrine seal of Vajrasau.va for those
mainly performing yoga with signs is the same as the great seal of Va_jrasauva.
5 phyag rgya, mudra.

rtags, liega.

mitshan nyid, lakeada.

mishan ma, nimitta,
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Com pendium of Principles Tantra Sﬂys.32 “.]usr_ as the word of |law
[impressed] with the supreme royal seal cannot be broken....”
Objec:tion: If such is the meaning of seal-impression, its purpose
is achieved by the internal seals, in which case the construction of
hand-seals would not be necessary,
Answer: It is not so, for Buddhaguhya’s |ntroduction to the
Meaning of the [Ccmpendium of Principles] Tantra # explains the

I .
meaning of [a passage fro m] the Shr,paramadya as follows.

FDF example, solitary mind separate from body is like
space—devoid of activities of going, coming, and so forth.
SDIil:ar:,-I body separate from mind is like a wall, due to
which its activities cannot be achieved, When the two,
body and mind, assemble and assist each other, their re-
spective activities are accomplished. Simi[ariy, when the
two—external and internal seals—accompany each other
as assisters, their mutual activities are achieved. The

| '
Shr|para madya says.

Mind isempty like an illusion,:

Separate from body, it cannot achieve.
BDdy also is like a wall:

Separate from mind it is without activity.

Similarly the yoga of scals....

Mlnc separate from body cannot openly display activities, body separate
from mind is the same, Rar.her. actions must be done upon the aggregation
of mind and body. Just so, here when practicing techniques for transform-
ing basic—or ordinary—body, speech, mind, and activities into those of the
fruit stage of Buddhahood, it is necessary both to cultivate (1) internal me-
ditative stabilization on a divine body, on a vajra on a moon disc at the
heart, on a seed syllable on a vajra in the throat, and on a vajra at the heart,
and (2) at the same time to construct the appropriate gesture, or seal, with
the hands. These must be done in unison, for it is said in Yoga Tantra ritual
texts that if you fail to construct seals with the hands, the rite is nullified.
Unlike on other occasions, it is not just that if the hand-seals are con~
structed, it is better, but if not, there is no fault of nullifying the rite. Here,

they must be done.”

FOr more axplanation of the four Seals sea 128”'.
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A MASTER § GREAT YOGA OF SELF-COMPLETION

A master performs not only the single yoga but also the great yoga of self-
completion, meditating on the full complement of deities in the respective
madgala. The great yoga of self-completion is a complete self~generation,
beginning with bathing and so forth. YDU imagine the whole madcgala in
your own body—the basic body being generated as Vajrasattva, for in-
stance—and then [in meditation] receive full initiation, make offerings, and
so forth. The pattern of the meditation does not fellow that of thoroughly
afflicted phenomena—the bases of purification—in the sense of mimicking
the pattern of death, intermediate state, and rebirth within meditation, for
such occurs only in Highest Yoga Tantra‘ However, the meditation is in the
pattern of the production of very pure phenomena in the sense that it mim-
ics the pattern of the meditation of Bodhisattvas in their last lifetime. It fol-
lows the procedure of the alternating and leap-over meditations performed,
for instance, by Shakyarnuni [prior to his full enlighten ment]. The cultiva-
tion of the paths for becoming a Buddha by way of the five manifest enligh-

1
tenments accords with Shal{_'\'!i- Ll s

lining full enlightenment by way of
these five, generating the four concentrations and four formless absorp-
tions—limitless space, limitless consciousness, nothingness, and peak of
cyclic existence—in forward order and then generating them in reverse or-
der, after which you again ascend, but skipping, for instance, the second
concentration, leaping over levels of meditative stabilization. At the end of
these, you imitate the final step in becoming enlightened, the vajra-like me~
ditative stabilization at the end of the continuum of being a sentient being

[who has obstructions yet to be abando ned],"

BU'«OH describes the process in detail in his Sh.g for Launchmg onto the Ocean af Yoga
Ta ntra {Cc}lle\:tad \fwc}rk.sr wvol, ‘l‘l. 85 97} (text from Cam pendium of Prlru:lples Tanr_ra itself

is In boldface type}:

Then [i.e.. having generated the mind for enlighten ment and received the Bodhi'

sattva tralnlngs], he became a Badnlsattva—nodh| T 5 “wmuum“} sattva
mcans hmEthOd.—EndﬂWEﬂ with method and wisdom, at which point he
donned the armor for the sake of sentient beings with the great enthusiasm of
mental effort. Havlng taken various births over three periods of countless eons, for
the sake of others he accumulated the collections of merit and wisdom through
performing innumerable vary fantastic, wonderful difficult desds giving away
his kingdom, his life, and so forth through which he, beginning from the
grounds of angagement through belief, progressed step by step over the ten [Bad'

(2] isauva] grounds.
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n the rite for a master, but not for a student, the practitioner draws in
the beings of bad transmigrations and removes the ill~deeds in their mental
continuums. |t is at the point of this practice in the Compendium of Prin-
ciples Ta ntra that the Sarvavid Vairochana Tantra—that is; the Purification
of AII Bad Transmigrations Tantra—is. set forth. This practice of drawing in
beings from bad transmigrations and removing their ill"deeds does not ap~
pear in the two Means of Achievement by pnandagarbha since they were

written for those on the student level.

Through that [i‘e‘. progressing over the Badhisatt_vu grounds], he attained
weall [everything] up to bestowal of initiation of the tenth [graund], whereupon
he entered the preparation for the first concentration called the not unable, the
first concentration, the special actual first concentration, the second concentration,
the third concentration, the fourth concentration, the sphere of limitless space, the
sphere of limitless consciousneass, the sphere of nothingneass, and the sphera of nai-
ther-discrimination-nor -non-discrimination.

Thcn he entered [the COﬂCQnt-rRtJQnB] in reverse order, from the peak of cyclic

existence through to the not unable [t.hc preparation for the first concentrauon].

T hen, putting aside [i‘:-., sk:ppnng] every other one, he [prnconand in leap-over fa-
smon]f froam the not unable, he entered the special [actuai rlrst] concentration,
from there, the third concuntracion.' from there, limitless EDP!CQ’-‘; from there, no-
thingness, and from there, the meditative stabilization of the peak of cyclic exis®
tenca, Then he also [pruceeded] in reverse order. from the peak of cyclic existence,
he entered limitless consciousness, from there, the fourth concentration, from
there, the second concentratlon,' from there, the mere actual first COI’\CGI’\U‘&tN}ﬂ:
and from there, the not unable. Then he also [DVOCOBGUG this WG)’]: from the not
unable, he entered the mere actual first COﬂCﬁﬂ[rﬁliOﬂ; from there, the special ac™
tual first concentration, from there, the second concentration, and from there, the
third concentration, Fram the third concentration, he entered the small of the
small of the fourth concentration. Then he engaged in meditative absorption of
and actualized the middling of the small [of the fourth con:entratlon], the great of
the small [Df the fourth cancentratinn], the small of the middling [of the fourth
cuncentrar_nc}n]. the middling of the middling [af the fourth concentrar_ron], the
great of the middling EOf the Ffourth concanlrauon}. the small of the great [0r the
fourth conccntratlon]. thae middling of the great [Of the fourth COI‘\E&I’\{I"B‘.IOI‘\], and
the great of the great [Or the fourth conccntralion]. whereby in dependence upon
Jjust accepting to do all activities for the sake of thoroughly completing the collee™

tions, he achieved them, whereupon he became a B&)dhi‘;‘ﬂ[t\f& in his last lifetime

| calle

tuddh:

|before becomis g a

{Than ks Lo Stﬁv(‘.r‘\ Woinborgur for tha I‘\Ote.)
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Three Meditative Stabilizations

With respect to the yoga to be used to actualize the state of a Vairochana.
each of the four sections of the Compendium of Principles Ta ntra sets forth
three types of meditative stabilizations, called initial preparation," supreme
royal r&'HaD:;ala,D and supreme royal activities.” Those taught in the first sec-

»
have Vairﬂchana as the main deity, those in the

tion, the “Va_ira Elament,
second, “Conquest over the Threa Realms,“ Hu 6 kara, those in the third,
“Taming Transmigrators,‘, Amitabhaj those in the fourth, “Achieving
Aims,“ Amoghasiddhi, Eac.h of these, in turn, is presented in extensive,
middling, and brief forms in relation to practitioners who want practices of
those lengths. Agaln, the extensive meditative stabilizations of all three
types—initial preparation, supreme royal madcgala, and supreme royal activ-
ities—are taught in four different places in each of the central madcalas in
each of the four sections (see chart next page).

n order to bestow initiation on another, a master must perform either
an extensive, middling, or brief approximation. The extensive approxima-
tion entails cultivating the three meditative stabilizations——initial prepara-
tion, supreme royal madgala, and supreme royal activities'—without omit-
ting anything., The middling, according to Bu-«on’s Ext,ensiue Explanation
of (flr.:zmdrzgrzrbbafs) 'Source of Aul Vajras”: Wish-Granting Jewer.3‘1 is an ab-
breviated form of the emanation of deities in the supreme royal madcala.

In the more extensive format,

the central Vairochana emanates the sixteen male Bodhisattvas

» then the Ones‘Gone‘Thus in the four directions emanate the four fe-
male Bodhisatt\zﬁs, called PerFection Goddesses, beginning with Sattva'
vajrﬂ

L4 then Vairochana emanates the four inner or secret offering goddesses,

beginning with VaJralasye

dang po shyor ba'i ting nge dzin, adiyogasamadni.

deyil khor rgyal mehog gi ting nge dzin. maccaiarajagrlsamadni.

.";‘f'_i' J:\f_n_:‘l-'.r'n"."'h.ft'i’rh)‘f(_ g-’ .':J':}l":\_‘ nge I(r"i."-f’r" karmaraj agrﬂsamauhl.

|n|l:|a| preparation includes all the activities starting with using the exalted wisdom of
emptinass as the ground out of which the madgala is emanated, through to and including
generation of oneself as the central deity. Suprumu royal madgala consists of emanating the
full complemeant of maogala daities, SUDI‘QMC royal activities encom passes all rites and com-~

passionate activities subsequent to emanation of the maogala.
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Sr—.\venty—two Med itative Stab ilizations

(‘lB are described In each of the four sections of the Compenﬂuum of Prlnclples)

Vajra Elament Section"
initial preparation meditative stabilization
extensive
in part on great maocala (1)
in part on retention maacala (2)
in part on doctrine maodgala [3)
in part on action madcala {4)
middiing—in part on four-seal maocala (5)
brief—in part on single-seal maocgala (6}
supreme royal meditative stabilization
extensive
in part on great maécgala (/)
in part on retention madcgala {8}
in part on doctrine maocgala (9]
in part on action maobdcgala “0)
middling—in part on four-seal madécala (”}
brief—in part on single~seal mabqalaﬂZ}
supreme royal activities meditative stabilization
extensive
in part on great maodocala (13)
in part on retention maaocala (14)
in part on doctrine maocala (15}
in part on action mabdcgala {16)
middling—in part on four-seal madcala “7}

brief—in part on single-seal mabqalaﬂa}

a
Thﬂ same list of sighteen is to be applied toe the other three sections COI‘\QUGSL over

Three Roalms, Tam ing Transmigrators, and AChiC\fiﬂQ Aums.
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o then the OHES‘GD ne'Thus of the four directions emanate the four outer
offering goddesses, Vajradhapa and so forth, in series

S then the central Vﬁirochana also emanates the four door-keepers.

|r1 this way, in the extensive form the deities of the madcala are emanated
gradually in order, whereas in the middling form the Ones‘Gone-Thus of
the four directions emanate the deities of their particular quarter all at once.
The latter accords with the mode of procedure set forth in the Com pendium
of Prir‘lciples Tar‘ltra at the point of the maocgala of the four seals in connec-
tion with the reciting of five mantras, The brief approximation, an the oth-
er hand, requires just the great yoga of selfrcompletion with a thousand re-
petitions of the mantra of each deity of the maocgala.

Everl just to achieve a deity, a master must cultivate not only the great
yoga of seif~completion but also the three meditative stabilizations—initial
preparation, supreme royal maobocgala, and supreme royal activities in, at
least, the brief format. These three meditative stabilizations are qualitatively
similar to the effect state of Buddhahocd and are the chief paths for becom-
ing fully enlightened into the Three Bodies of a Buddha. Thus, a master
must, at the least, cultivate the three meditative stabilizations in abbreviated
form as well as the great yoga, which does not have extensive, middling and
brief forms.

When performing approximation either as a student or as a master, you
must meditate until clear appearance of the deity and the pride of being that
deity become firm. Thls is the measure of initially generating the yoga in
your continuum.

This system of practice is described for those capable of engaging in
single"pointed meditation over months and years until clear appearance is
developed, Those who cannot do such recite the ritual formulation, pre-
tending that all of the prescribed steps are occurring in fact. Although this is
designated with the name l(medltation,“ the procedure is very different, the
emphasis here being on repetition of mantra. Those who perform tantric
rites must at least have this level of practice.

persons who cannot succeed at any of these practices include.

x those who have not generated the altruistic intention to become enligh-~
tened
i those who have doubts with respect to Mantra

*  those who do not practice in accordance with the lama’s explanation, or
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these who, even though they may not have doubts about Mantra, do

not have strong faith wishing to practice.

Suc:h persons cannot achieve mantric feats, As mentioned earlier [23), you
should develop a fully qualified altruistic intention to become enlightened,
or at least a deeply felt altruistic intention. D?.(Hl:._!.-ka-ba mentions that you
must eradicate doubt and two mindedness, which, though they usually
mean the same thing, may here indicate, respectively, doubt tending to the
fact and doubt not tending to the fact, or levels of strength of doubt. Or. it
we take them as synonymous, the repetition of two words having the same
meaning emphasizes the need for single-pointedness of mind—the need to
be unwavering. In any case, you must be without doubt regarding the tan-
tras and have faith in the deity and the lama. Still, even if a person has
completely overcome doubt and has attained the faith of conviction in these
topics but does not have a strong wish to generate those qualities, that per-

son cannot succeed in the practice of Mantra‘

MEDITATION ON A SUBTLE OBJECT

Meditative stabilization on a subtle object— meditation on a tiny hand-~
symbol—has some of the same purposes as in the Highest Yoga Tantra
practice of meditating on a tiny hand-symbol at the lower and upper open-
ings of the central channel. Thus, from this viewpoint also the Compendium
of Principles Tantra has connection with the Guhyasamzua Tantra.

Here the subtle object is a five-pointed vajra, which at the smallest is
the size of the tip of a single hair and at the largest is the size of a grain of
sesame. Its color is the same as that of the deity being meditated. It is first
generated at the navel area or the heart, then is drawn up to the nose and is
contemplated standing at the tip of the nose.

Contem plating a tiny vajra at the tip of the nose as the object of obser-
vation, a yogl achieves single pointed meditative stabilization, which is not
interrupted by even subtlie laxity or subtie excitement, such that the object is
seen clearly as if in direct perception. |t is achieved through skill in using
mindfulness and introspection as explained in Kamalashﬂa's I'I]FCC works on
the Stages of Med:tatlon‘“and in Dzong-ka—ba\ longer and shorter Exposi'
tions of the S‘tages of the Pathaﬁ in the sections on achieving calm abiding.a |_cr_

us consider this process of developing a strongly concentrated mind.
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PROCESS OF ACHIEVING CALM ABIDING

Calm abiding is predominantly stabilizing meditation, in which the mind is
kept on a single object, rather than analytical meditation, in which a topic
such as impermanence or emptiness is analyzed with reasoning. The pur-
pose of developing calm abiding is that since a mind that is scattered to ex-
ternal objects is relatively powerless, the mind needs to be concentrated in
order to become powerful, If you do neot have concentration in which the
mind is unfluctuatingly stable and clear, the faculty of wisdom cannot know
its object, just as it is, in all its subtileties. Therefore, it is necessary to have a
highly focused mind. Furthermore. even though you have mere concentra-
tion, it cannot harm the misconception that objects exist in and of them~
selves. A union of concentration and the wisdom realizing the em ptiness of
inherent existence is needed.

In the Mantra VE:hicle in general and in cha Tantra in particular,
many techniques for facilitating achievement of calm abiding are described;
first let us consider techniques shared with all systems. Physical posture is
important, Si: with your legs crossed. Set the backbone as straight as an ar-
roww, Place your shoulders level and your hands in the position of meditative
equipoise, four finger-widths below the navel, with the left hand on the bot-
tom, right hand on top, and your thumbs touching to form a triangle.
Bendlng the neck down slightly, like a peaCOCk'S, allow the mouth and teeth
to be as usual, with the tip of the tongue touching the roof of the mouth
near the front teeth. I_et the eyes gaze downwards loosely—it is not neces”
sary that they be directed to the end of the r\ose,: they can be pointed toward
the floor in front of you if this seems more natural, Do not open the eyes
too wide nor forcefully close them, leave them open a little. Even with them
open, when your mental consciousness becomes steady upon its object, ap-
pearances to your eye consciousness will not disturb you but will go unno-
ticed, Still, it is suitable if sometimes they close of their own accord.

In order to set the mind steadily on an object of observation, it is neces"~
sary initially to use an object of observation suited to counteracting your
own predominant afflictive emotion, since its force remains with your mind
now and can easily interrupt any attempt to concentrate the mind. Thcrn'
fore, Buddha described many types of objects for purifying behavior!

FDr someone whose predominant afflictive emotion is desire, ugliness is

\.

“w
a helpful object of meditation. Hcre, ugliness does not necessarily re-

fer to distorted forms, the vaery nature of our body—composed of



Yoga Wir_h Sign> 49

blood, flesh, bone, and so forth— might seem superficially to be very

beautiful with a good color, solid and yet soft to touch, but when it is

investigated, you see that its essence is quite different—substances like

bone, blood, urine, feces, and so forth,

For someone who has predominantly engaged in hatred, the object of

meditation is lave.

¥ For someone who was predominantly sunk in obscuration, the meadita~
tion is on the twelve links of the dependent-arising of cyclic existence
because contemplating its complexity promotes intelligence,

*: For someone whose predominant afflictive emotion is pride, the medi-

tation could be on the divisions of the constituents because, when mea-

ditating on the many divisions, you get to the point where you realize

that there are many things you do not know, thereby lessening an in-

flated sense of yourself.

Those dominated by conceptuality can observe the exhalation and inha-

lation of the breath because by tying the mind to the breath discursive-

ness diminishes.

A particularly helpful object for all personality types is a Buddha body, since
concentration on a Buddha’s body causes your mind to mix with virtuous
qualities. No matter what the object is, this is not a case of meditating with-
in locking at an external object with your eyes but of causing an image of it
to appear to the mental consciousness.

For instance, iIf you are to concentrate on a Buddha body, first you need
to come to know it well through hearing it described or through looking at
a picture or statue, getting used to it so that it can appear clearly to the
mind, Then, imagine it about four feet in front of you, at the height of your
eyebrows, about two inches high. It should be meditated as being clear,
with a nature of brilliant ||ght; this helps to prevent the onset of laxity, a
condition in which the mind'& mode of apprehension is too loose. Also, you
can consider the imagined Buddha body to be heavy,' this helps to prevent
excitement, a condition in which the ITIiI'Id’.\' mode of apprehension is too
tight. In addition, as much as you can reduce the size of the ocbject, so much
does it help in withdrawing the mind, channeling it. Once the object origi-
nally has been determined, you may not change its nature or 5ize,' it must be
fixed for the duration of generating calm abiding.

Flrst cause the object to appear to your mind, Then. hold it with mind-
fulness such that you do not lose it Mmdf’ulness itself is a faculty of non-

forgetfulrness that causes the mind not to scatter to other objects, it is what
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keeps the mind on its object of observation without becoming distracted to
something else. It needs to be trained and enhanced by repeatedly putting
the mind back on the object,

Along with holding the visualized object of observation with mindful-
ness, you inspect, as if from a corner, to see whether the object is clear and
stable,' the faculty that engages in this inspection is called introspection. AI'
though when powerful steady mindfulness is achieved, introspection is gen-~
erated, the uncommon function of introspection is to further inspect from
time to time to see whether the mind has come under the influence of ex~
citement or laxity. This is because while keeping on the object, your mind

must have two qualities.

- great clarity of both the object and the consciousness itself
* staying one"pointedly on the object of observation.
TWD factors prevent these from developing—laxity and excitement, Laxity

prevents the development of clarity, and excitement prevents the stability of
staying with the object.

That which interferes with the steadiness of the object of observation
and causes it to fluctuate is excitement, which includes any scattering of the
mind to an object other than the object of meditation. To stop that, with-
draw your mind more strongly inside so that the intensity of the mode of
apprehension of the object begins to lower. If you need a further technique
to withdraw the mind, it helps to leave the object of meditation temporarily
and think about something that makes you more sober, such as the immi-

nence of death, Such reflections can cause your heightened mode of appre-

SEN SOMe-

what, whereby you are better able to stay on the object of observation.

It is not sufficient just to have stability: clarity is also needed. Thar_
which prevents clarity is laxity, which is a case of the mind’s becoming too
relaxed, too loose, lacking intensity—the tautness of the mind having be-
come weak, caused by over-withdrawal inside. Heavlness of mind and body
can lead to becoming lax, which can lead to a type of lethargy in which,
losing the object of observation, you have as if fallen into darkness, this can
lead even to sleep. When this begins to occur, it is necessary to raise, to
heighten, this excessive declination of the mind by making it more taut,
more tight, IF you need a further technigque to accomplish this, it helps to
brighten the object of meditation or, if that does not work, to leave the ob~

ject of meditation temporarily and think on something that makes you
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joyous, such as the wonderful opportunity that a human lifetime affords for
spiritual practice. If that does not work, you can even leave off meditating
and go to a high place or where there is a vast view, Such technigues cause
your deflated mind to heighten, to sharpen,

While holding the object of observation with mindfulness, investigate
with introspection from time to time to see whether the mind has come
under the influence of laxity or excitement. |t is necessary within your own
experience to recognize when the mode of apprehension has become too
excited or too lax and determine the best practice for lowering or heighten-
ing it |r1 time, your will develop a sense of the proper level of tautness of
the mind such that you will be able to catch laxity and excitement just be~
fore they arise and prevent their arising.

As you practice this way, the mind gradually develops more and more

stability and clarity. The progression is described in ter ms of.

levels of progress called the nine mental abidings" (settlng the mind,
continuous setting, resetting, close setting, disciplining, pacifying, tho~
rough pacifying, making one-pointed, and setting in equipoise)

mental faculties called the six powers" (hearing. thinking, mindfulness,
introspection, effort, and famil'rarlty)

styles of fixing on the ocbject called the four mental engagen'\em;:t;L (forci'
ble, interrupted, uninterrupted engagement, and effortiess engagement)
difficulties called the five faults” (Iazir\ess. forgetting the object, not
identifying laxity and excitement, not applying antidotes to laxity and
excitement, and over-applying antidotes to laxity and excitement)
remeaedies for those defects called the eight antidotes’ (Faith. aspiration,
effort, and pliancy, which are antidotes to laziness, mindfulness, which
is the antidote to forgetting the object.' introspection, which is the anti-
dote to non-identification of laxity and excitement, application, which
is the antidote to not applying antidotes to laxity and excitement, and

desisting from owver-applying antidotas)‘

The first mental abiding, setting the mind, occurs when you initially

sMs grias dgu, navakarad citeasthiti.
stobs, bala,

yid la byed pa, manaskara,

nyes dmigs, ad:nﬂva.

du byed pa, abbisamskira.

sems jog pa, eittasthapana.
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withdraw the mind inside and place it on the object of observation, not let-
ting it scatter to external objects. This is a result of the first power—hearing
instructions on how to set the mind on an object of observation. At that
time, the mind, for the most part, cannot stay in place, and thoughts come
one after another like a waterfall, Due to this, you come to identify though-
ts and even wonder whether co nceptuality is increasing. chever, the seem~
ing cascade of thoughts is due to not having previously identified the extent
of your own thoughts, since you had not directed the mind inward, whereas
now you notice them due to employing mindfulness.,

With gradual cultivation, you develop the continuum of placement on
the object. Through the second power—thinking—you are able to maintain
a slight continuum of placement on the object, at which point the second

N,
occurs, At that time, thought

mental abiding, called “continuous setting,
sometimes is pacified and sometimes suddenly arises, you have the sense
that conceptuality is resting a little. Dur'rng these first two states, the main
problems from among the five faults are laziness and forgetfulness,” but
jaxity” and excitement’ are alse plentiful, since a continuum of meditative
stabilization occurs only infrequently. Sinl:.e ¥ou have to strive to force the
mind to aim at its object, this is a period of the first of the four mental en~
gagements, forcible engagement.'

Grﬂduﬂlly you immediately recognize distraction through the third
prer—mindFulness”—and place it back on the object. At this peoint, the

third mental abiding, called resetting,I occurs, Then, the power of mindful-
ness matures, due to which you are not distracted from the object of obser-
vation. Thls is the fourth mental abiding, called “close setting.”

By the power of introspectionJ—the fourth power—you realize the

faults of conceptuality and of scattering to afflictive emotions, due to which

the mind does not suffer these. Tak.ing Jjoy in the good qualities of

revin die fog pa, samsthipana.

le lo, kaus|dya.

gdams ngag brjed pa, avavadasam mopa,
bying ba, laya.

rgod pa, auddhatya.

sgrim ste jug pa, balavahana.

dran pa, sm ti.

slan te jog pa, avasthapana.

nye bar ‘jog pa, upasthapana.

shes bzhin, sa ¢ prajanya.
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meditative stabilization, you attain the fifth mental abiding called “discip'
Iinir‘lg.”a

Next, through the powaer of introspection you know the disadvantages
of distraction and so forth, and you stop any dislike of meditative stabiliza-
tion, at which point the sixth mental abiding, called “pacifying,““ arises,

Then, through effort —the fifth power—as soon as desire, scattering,
laxity, lethargy, or the like is produced in even subtle form, you abandon it
through exertion. At this point, the seventh mental abiding, called “r_ho‘
rough pac:if‘ylng,"a cCcCcurs. During the third through seventh mental abid-
ings, even if the stability of meditative stabilization predominates, it is inter~
rupted by laxity and excitement, due to which these are states of interrupted
fE.'ngagerﬂe-nl:-'J

Then, through the power of effort and by merely employing mindful-
ness and introspection at the beginning of the session, discordant factors
such as laxity and excitement are unable to interrupt meditative stabiliza-
tion, which, therefore, is produced continuously. At this peoint the eighth
mental abiding, called “making one-pointed, " arises. Sir\ce laxity and ex~
citement are unable to interrupt meditation, you are able to sustain medita~
tive stabilization for a long time, due to which this is an occasion of unin-
terrupted mental engagement.q

Then, through the sixth power, thorough Familiarity," the exertion of
implementing mindfulness and introspection is no longer needed, and the
mind engages the object of observation of its own accord, due to which this
Is an occasion of spontaneous engagement,‘ At. this point, the ninth mental
abiding, called “sctting in equipoise,“' is gained. When at the start of a ses”
sion you set your mind on the object of observation, meditative stabilization
is sustained uninterruptedly for a long time through its own force, without

needing to rely on exertion.

dul bar byed pa, damana.

ghi bar byed pa, Samana.

brison ‘grus. virya.

nye bar zhi bar byed pa, vyupalamana.
bar du chad cing ‘fug pa. sacchidravahana.
rtse geig tu byed pa; ekot|karaoa,

* chad pa med par ug pa, nischidravibana.
yongs su dris pa, paricaya.

Ihun grub e ug pa, ansvrogavanana.

mnydn par .,-’-.r,l‘r_{ it samdadhana.
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This ninth mental abiding in which the mind becomes entirely and
effortlessly absorbed in meditative stabilization is a similitude of calm abid-
ing, but not actual calm abiding. Eventually, through the power of stabiliz-
ing meditation in which the mind is set one-pointedly on its object of ob-
sarvation, an initial mental pliancy—a serviceability of mind—is generated.
As a sign that mental pliancy is about to be generated, a tingly sensation is
felt at the top of the head, This pleasant feeling is compared to that of a
warm hand placed on top of the head after it has been shaved. When men-~
tal pliancy has been generated, a favorable wind, or energy, circulates in the
body, engendering physical pliancy. Through this wind, or air, pervading
the entire body, the unserviceability of the body such that it cannot be di~
rected to virtuous activities in accordance with your wishes is removed. The
generation of physical pliancy, in turn, engenders a bliss of physical pliancy,
a sense of comfort throughout the body due to the power of meditative sta-
bilization.

The bliss of physical pliancy induces a bliss of mental pliancy, making
the mind blissful. At first, this joyous mental bliss is a little too buoyant, but
then gradually it becomes more steady: at this point, one attains an unfluc~
tuating pliancy. This marks attainment of a fully qualified meditative stabi~

lization of calm abiding.

DEVELOPING MEDITATIVE DEXTERITY IN YOGA TANTRA

To induce meditative stabilization even faster, the mantra systems have spe-
cial techniques revolving around deity yoga. The main technique is for a
single consciousness to contain the two factors of observing a maodgala of
deities and simultanecusly realizing their emptiness of inherent existence. |n
this way, the vast (the altruistic appearance of deltles) and the profound (\:he
realization of suchness) are complete In one consciousness. This practice,
called deity yoga, brings about speedier progress to Buddhahood.

AII four divisions of the Mﬁntra Vchicle—"Action, PErFormancc, Yoga,
and Highest YDQE Tantras—'have this special technique for developing uni-
fied concentration and wisdom. Thc first three describe a mode of progress-
ing on the spiritual path in terms of yogas with and without signs, these
being yogas of the non-duality of the profound and the manifest. Medita'
tive stabilization is achieved within taking—as the object of observation of
meditation—the clear appearance of your own body as the body of a deity,
as has been described above in the three meditative stabilizations in Yoga

Tantra. Ther\, while observing your body visualii{ﬁd 48 4 Cl(:il'}—".‘; bOd}-", you
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ascertain its absence of inherent existence, thus making a combination of
manifestation in divine form and profound wisdoem realizing the final na-
ture of that body. Such profound realization and simultaneous divine ap~
pearance is the yoga of the non-duality of the profound and the manifest,
and is the chief distinguishing feature of Mantra.

Imaginatlon of a divine body, which is in the class of com passionately
vast appearances, accumulates the collection of merit, and hence a mind of
deity yoga fulfills the feature of altruistic method. A!so, since this very same
mind ascertains the emptiness of inherent existence of the divine body and
so forth, the collection of wisdom is accumu!ated[ thus the same mind of
deity yoga fulfills the gualities of wisdom. Althcugh method and wisdom
are still separable conceptually, they are contained in the entity of one con-
sCiousness,

In developing this combination, initially calm abiding must be
achieved. As mentioned above, in Yoga Tantra you begin with meditating
on a coarser object, a divine body, and then switch to observing a subtle
object, a tiny five-pointed vajra, which is first generated at the navel area or
the heart and then is drawn up to the nose and contemplated standing at
the tip of the nose. The minute size of the vajra, which at the largest is the
size of a grain of sesame, aids in removing excitement, and its brightness
and location help in removing laxity.

Contem plating such a tiny wvajra at the tip of the nose as the object of
observation, a yogi achieves calm abiding—single-pointed meditative stabi-
lization not interrupted by even subtle laxity or subtle excitement—such
that the object is seen clearly as if with the eyes. Then, on the basis of this
deep state of concentration conjoined with physical and mental pliancy, you
imagine the diffusion of many tiny vajras from the single vajra at the tip of
the nose and then imagine gathering them back, again and again. First, they
are seen as pervading the body; then wyou extend them throughout the
area—a mile or two—then a hundred, then a thousand, then ten thousand,
then a hundred thousand miles, finally filling the billion worlds of this
world system . After that, you gather them back to the single vajra at the tip
of the nose, then, at the end of the session this single vajra is withdrawn to
the heart.

The best of practitioners can develop the full form of the meditative
stabilization on a subtle object by spending just two months on the first
part, stable and clear appearance of a tiny wvajra, and one month on the

second part, diffusion and gathering back of many tiny vajras.
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A practice similar to this is done in H]ghost Yoga Tantra in the Guhya-
samaéaja system; thus, the presentation here can be of great benefit in under-
standing many points in the Guhyasaméjﬁ Tantra. ]n this sense, even
though the Compendium of Principles Tantra is not a Highest Yoga Tantra,
it is called a root tantra for the Guhyﬁsama_ja Tantrﬁ, since its rites for deity
generation, meditation on a subtlie object, and so forth are foundationally

similar,



3' Yoga Without Signs

n both the Perfection VthcIa and the Secrat Manr_ra Vehicie in order to
achieve knowledge-of-all-aspects it is necessary to have the full complement
of training in a union of the means to achieve a Bu adha’s Form Bodies (the
coltection of merit) and the means to achieve a Buddha’s Truth Body (cne
collection of wisdom)‘—a unien of method and wisdom, !n the Mantra Vr—r
hicle, as indicated above with regard to Yoga Tantra, all of the steps of the
yoga with signs culti\«'afil]g d Blld(.”l'd’s Form B()Cly in deity meditation are
preceded by meditating on emptiness: however, the yoga in which medita~
tion on emptiness becomes the central emphasis is the yoga without signs,
even though the appearance of deities and so forth is maintained except in
direct cognition of em ptiness,

In cultivating the yoga of signlessness you are meditating, as in the sOtra
systems, on emptiness with respect to persens and phenomena; however,
here you are considering special persons and phenomena—yourself as a di~
vine Seal and all directions filled with pure Buddha bodies, vajras, mantra
letters, and lotuses. These special objects are taken as the substrata, or sub-
Jects, and their ultimate nature is being reflected upon. In this way, there is
a decided difference in the substrata with respect to which emptiness is rea-
lized. YDU are meditating on the final reality of the body, vajra, or the like,
which are designated in dependence on a pure basis of designation.

In this way, although the emptiness of inherent existence—the noume~
non—is the same in the satra systems and in all four tantra sets of Secret
Mantra. the substratum of the quality of emptiness differs, ]n Mam:ra WO
are mainly meditating on a substratum—a divine body, for instance—newly
established for your mind, whereas in the Perﬂ:ﬂ:tion Vehic]e the substratum
are, for the most part, phenomena established through the power of karma,
and their emptiness is being meditated. |r: the Mantra Vchicle in addition
to newly establishing the substratum in imagination, you first meditate on
emptiness, and then use this awareness ascertaining emptiness as the basis
from which a divine body, for instance, is caused to appear to your mind.
G-ven that the appearance factor of a consciousness realizing emptiness is
appearing as a deity and its emptiness is being meditated upon, the substra-

tum here is a pure phenomenon,

a7
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To repeat: You yourself meditate on emptiness, whereupon your
awareness realizing emptiness appears as a new divine body, within conti-
nuously meditating on its em ptiness. Sir\ce, when you are set in meditative
equipoise ON emptiness, you develop the “pride” that this wisdom con-
sciousness is a Buddha's Wisdom Truth Body, the substratum—the aivine
body that appears within having this wisdom consciousness basis of emana-
tion and that appears as its sport—is, for your imagination, a pure pheno~
menon, having the nature of the wisdom realizing em ptiness, ln this way, in
Mantra it is said that the substrata whose emptiness is being meditated is
pure.

Thus though the emptiness of an impure phenomenon and the empti-
ness of a pure phenomenon are the same, there is a difference. What is the
diffarence? The continuum of an impure substratum will later cease, not
existing in Buddhahood. whereas a pure subSlTHlUIn‘S continuum of similar
type will exist right through Buddhahood. Since the deity as whom you are
imaginatively meditating vyourself is a divine Seal—Vairochana, for in-
stance—that exists in the state of Buddhahood when all defilements have
been abandoned, this substratum is, for your imagination, pure.

Hence, itis important when doing deity yoga to put great effort into.

working at realizing emptiness as much as you can

i then imagining that the wisdom realizing emptiness appears itself as a
compassionately directed divine body with a face, arms, and so forth
and then taking this divine Seal as the substratum and continuously

meditating on its em ptiness.

MEDITATING ON EMPTINESS

|r| Sanskrit the letter a indicates a negative, which in the system common to
the Perfecr.ion Vehicle and the Mantra Vehicle is taken to mean the mere
elimination of an object of negation—inherent existence—with respect to
all phenomena, |n this way the letter a constitutes the whole text of the
shortest Perfectlon of W}sdom Satra. n addition, in Highes\: Yoga Tam'.ra
the letter a indicates the fundamental innate mind of clear light,

As in the satra systems, meditation on emptiness begins with gaining a
sanse of the inherent existence of which phenomena are empty, for without

understanding what is negated, you cannot understand its absence, empti-
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ness. Shantideva’s Eﬂgaging in the Bodhisattva Deeds says.

Without contacting the superim posed existent

ItS non-existence is not apprehended,

Through carefully watching how you conceive your self, or “I,” to be inhe-
rently established, you will determine that the “I” appears to be seir
instituting without depending on the collection of the mental and physical
aggregates, which are its basis of designation, or without depending on any
of them individually, even though the appears with those aggregates.
Proper identification of this appearance is the first essential toward realizing
selflessness—ascertaining the object of negation,

However, if you identify only a coarser object of negation, you will re-
fute only that and will be incapable of damaging the apprehension of inhe-
rent existence, having fallen to an extreme of superimposition. If, however,
you mistake the object of negation too broadly and held that everything
appearing to sense and mental consciousnesses is itself the object of nega-
tion, you will fall to an extreme of denying conventionalities, whereby you
will be in great danger of falling to the extreme of annihilation.

The second essential in the process of realizing emptiness is to deter-
mine that if the “I” is inherently established, it must be established as cicner
the same as or a different entity from the mental and physical aggregates.
Except for those two choices there is no other way it could be established.
Thus, the second step—the essential of ascertaining the entailment—is the
determination that whatever is not established as either the same as or a dif-
ferent entity from its basis of designation is necessarily empty of inherent
existence,

Then, you examine the two possibilities. |If the self and the aggregates
are one inherently established entity, they must be utterly indivisible. For if
something is inherently existent, a contradiction between how it appears
and how it is cannot occur, since the mode of being of that object would
have to appear exactly as it is to any awareness to which it appears, Conse'
quently, if the “I” and the mental and physical aggregates are innerentiy

established as one, there are the faults that.

i Just as one person has many mental and physical aggregates—body and

& |X‘| 40. P5272, wal, 99, 26045 The Sanskrlr_ is. kalpita & bhava masp eiva tadabhavo na
g, hyates, SOQ Vidhushckara Bhauacharya, ed., Bodh-caryavamra. Bibliothoca Iﬁdicf:l wal, 280

{Calcuua: Asiatic Socim.y. 1960}. 221,
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mind, for instance—so there would absurdly have to be many persons.
Or, just as there is no more than one person, so the aggregates also
would absurdly be one.

Just as the mental and physical aggregates are produced and disinte-
grate, the person also would be inherently produced and would inhe-

rently disintegrate,

There are many such reasonings. Determination that the “I” and the mencal
and physical aggregates are not an inherently established unity through this
kind of analysis is the third step—the essential of ascertaining the absence of
being the same.

Then, you turn to anatyzing Whether the “I” and the mental and physi-
cal aggregates are inherently different, [f‘ they are, they must be factually
other, unrelated objects that are different in all ways, such as in entity, sub~
stance, and so forth. Being merely conceptually different and not different
from the viewpoint of entity is the sign of a falsity, and thus such is not
possible in what is innercntly established. For if the “I” and the mental and
physical aggregates are unrelatedly different, then when the aggregates grow
old, become sick, and are finally discarded, the “I” would not become sick,
aged, and so forth. As a result, the “I” would absurdaiy not nave the charac-
ter of the aggregates, such as production and disintegration. Also. upon
mentally eliminating the five aggregates a separate self would have to be
dgemonstrable. In this way, the determination that the “I” and the mental
and physical aggregates lack inherently established difference is the fourth
step—the essential of ascertaining the absence of being plural.

From these ascertainments, you can conclude that the “I” does not in-
herently exist, For example, when a bull is lost and there are no more than
two areas where it could have gone, if a person searches for it in those fields,
merely seeing that it is not in those areas produces the clear thought, = | he
bull is not there,“ n the same way, once you have identified how the object
of negation—here the inherently existent “I”"—'appears to a consciousness
conceiving inherent existence, then when you keep an overly concrete sense
of the object in mind and analyze whether it is one with or different from
its basis of designation, at the conclusion of those reasonings, thf.' “I, that
was identified earlier as so concretely existing will disappear, and you will
conclude that such a self does not exist. This is realization of the selflessness,
the em ptiness, Of [i’lﬂ “I.“ This same realization can be extended to all other
phenomena, such as body, mind, mountain, house, tree, and so forth with-

out any further reasoning, although there are many other modes of reason~
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ing.

Though you cannot find these phenomena—or any of the exalted phe-
nomena involved in cultivating deity yoga—under analysis, this does not
mean that they do not exist conventionally., Nn phenomenon exists as its
own reality, but this does not rule out nominal existence,

n both the yogas with and without signs you meditate on the empti-
ness of inherent existence of yourself as a deity, the deity in front, and so
forth—reflecting on their sameness in suchness, which is just this elimina-
tion of inherent existence, |r| the yoga without signs, the appearance of
yourself and the deity in front vanish in the face of the ascertain ment factor
of the wisdom realizing emptiness but continue to appear to the appearance
factor of that same consciousness. The maogala residence and divine resi-
dents—the substrata of the quality of emptiness of inherent existence—are
to be viewed as the sport of the ultimate mind of enlightenment, a Bodhl'
sattva’s (:X?)ll(‘.’d Wisdom realizing emptiness, a mere elimination of inherent
existence just as space is the mere elimination of obstructive contact. This is
Mantra’s unique union of the profound (realization of emptiness) ana ma-
nifestation (compassiorlate ideal Form}, an undifferentiable union of wisdom

and method.

PROGRESS ON THE PATH

The speedy attainment of the path of seeing and concomitantly the wisdom
of the first Bodhisattva ground is a unique imprint of these special practices.
Through the yoga with signs you attain fully gualified calm abiding con~
Joined with physical and mental pliancy, and then through the yoga with-~
out signs you attain special insight—a state arisen frem meditation within
the category of analytical meditation that has em ptiness as its object. Even
though, in the process of achieving calm abiding, you have eliminated the
laxity and excitement that would interfere with stabilizing meditation, here
during the phase of alternating stabilizing meditation with analytical medi-
tation there is another level of laxity and excitement that interfere with the
development of special insight. The laxity and excitement that occur when
analyzing are slightly different from those that occurred earlier during culti-
vation of calm abiding, and thus it is necessary again to pass through the
four mental engagements— forcible, interrupted, uninterrupted engage-
ment, and effortless engagement,

Here is how to alternate analytical and stabilizlng medlte\:lon: Af‘ter

analyzing with individual investigation, desist from such analysis and set the
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mind single-pointedly on the meaning you have understood. Howaver, be-
fore the mind becomes too settled, switch again to analytical meditation,
alternating in this way between stabilizing and analytical meditation. Grad'
ually, the power of analysis itself will be able to induce physical and mental
pliancy similar to those explained earlier with respect to calm abiding, but
to a greater degree, Generat!on of a bliss of physical and mental pliancy,
induced through the power of analysis, no longer requiring alternation be~
tween analytical and stabilizing meditation, marks the attainment of fully
qualified special insight—and thereby the attainment of the path of prepa-
ration—and from this point on, you have a union of calm abiding and spe-~
cial insight, You now have powerful means for realizing the emptiness of
inherent existence in order to overcome obstructions when it is brought to
the level of direct perception,

Though specific tantras, or even specific passages in tantras, emphasize
either stabilizing or analytical meditation, it is necessary to alternate these
two equally until special insight is attained through the bliss of mental
pliancy being induced not by the power of stabilizing meditation, but by
the power of analysis itself, Theref“ore, it is not sufficient merely to with-
draw the mind inside or even first to become mindful of the view of empti-
ness and then set merely in stabilizing meditation. Anaiysis is necessary.
This is the thought of all three masters expert in Yoga Tantra—
Shakyamitra, Buddhaguhya, and Dnandagarbha—who are the reliable

sources for YDga Tantra in |ndia.

PURPOSE OF YOGAS WITH AND WITHOUT SIGNS

Cult-vation of the yogas with and without signs constitute approximation—
approaching closer to the deity. Approximation is not just a matter of recit-
ing a certain number of a mantra but of cultivating these yogas in medita-
tion, through which you advance on the path. Capacity must be developed.
These practices mainly revolve around deity yoga and emptiness yoga.
Without deity yoga, the special, profound features of tantra are absent, and
without the view of emptiness you cannot develop an antidote to the afflic-
tive obstructions and the obstructions to omniscience. Therefore, Yyou must
develop the imprint of these two practices for an approximation to be ac™
tual, You must know how to cultivate deity yoga—how to develop clear
appearance of the deity and so forth in the context of the non-arising of the
faults of laxity and excitement—and in particular you must know how to

meditate on emptiness properly.
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Without knowledge of these steps of the path, if you just memorize and
recite the text of a rite, this does not constitute approximation. Afso, the
purpose of approximation is not just to make you ready to confer initiation
on others or to consecrate images and so forth, but to develop the capacity
of a steady, concentrated consciousness in order to analyze and penetrate
the profound nature of phenomena—all for the sake of being of greater ser-
vice to others,

Although the general mode of procedure is the same as in the sOtra SYs”
tem, the special objects and techniques of tantra make the achievement of a
union of calm abiding and special insight—and consequently the first Bod'
hisattva ground and its direct realization of emptiness— much faster. With
direct perception of emptiness, obstructions can gradually be removed com~-

pletely and forever,



4 ' Feats

When you have attained mastery with respect to the general meditation—
unified meditation on a divine circle and on suchness—and in particular
with respect to the meditative stabilization on a subtle object, you engage in
additional practices to achieve mundane and supramundane feats. The addi-
tional practices are of three types——concentration, repetition, and burnt
offerings, Mundane feats are, for instance, to clairvoyantly reveal treasures
such as mineral wealth under the ground. Supramundana feats here include
the great seal [that is, an actual divine body], knowledge fund of long life,
and so forth.

Even during the process of initiation there are cases of students achiev”
ing the feat of revealing where treasure is, for instance. The lama has per~
formed the full form of the approximation required for bestowing initia~
tion, and the student has trained his or her continuum well through the
paths common to the vehicles. Also. both the lama and the student have,
with great concentration, recited the mantra of the descent of the wisdom-
being [that is, the actual deity]. Then, when a lama with high realization
bestows initiation on such a student with all the qualifications, the lama
puts emphasis on the mantra for the descent of the wisdom-being, and
upon its descent the student can reveal where treasure is, and so forth, mere-
ly by turning attention to that topic.

With respect to feats that are achieved through additional concentration
after completing approximation, meditation is required until signs of suc~
cass QCccur, Although deity yoga is a prerequisite for this process, Yoga Tan-
tra masters disagree on whether the meditator as the pledge-being [that is,
yourself imagined as a deity] should cause the wisdom -being [the actual
deity] to enter yourself, In any case, the additional concentration is done
within the context of visualizing yourself as a deity.

FDr instance, for the feat of revealing treasure, you meditate on a trea-
sure-pot at your heart, inside which is a vajra on top of a moon—the vajra
accords in color with your own lineage. Repeating the mantra wvajra-nidhi,
you meditate until a sense of being able to see and feel what is being visua-
lized arises, Slnce you have already attained full qualification with respect to
meditative stabilization, you would, most likely, only have to exert slight
effort for these signs of success—a sense of being able to touch and see the

visualized object—to arise, You then meditate for an entire evening, and

64
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then upon going to the general area where treasure is suspected to be, you
make offerings and so forth, and again engage in meditation and repetition,
whereby the treasure is seen,

t is said that Dbong—ka—ba himself did not pay much attention to ma-
terial wealth, since he understood that in the future students would become
distracted and thus hurt by too much external property. However, there is
no question that one who has dexterity with meditative stabilization can
reveal where gold and so forth are in the ground.

For feats of walking on water or in space, you meditate on the particles
of water and air respectively as being hard like vajras, This causes the capaci~
ty of these particles to cover and block an area to become more manifest,
Though in an ordinary state a coarse body cannot be supported by the subt-
ler particles of water and air, through single-pointed meditation you are able
to get down to that level and enhance their capacity for supporting even
gross objects.

i‘hidL“Hgllh_\’d,‘i |ntroduction ta the Meaning of the Tantra ¥ oand its
commentary by the master Pad mavajr338 describe how to achieve many dif-
ferent types of feats in considerable detail, These include achieving clair~
voyance, love, compassion, the altruistic intention to become enlightened,
and so forth. |r| Yoga Tantra there is also the achievement of an actual body

5 special type of form having the marks a Buddha’s body; this
seems to be like the mental body achieved through the path of the Perfec‘
tion Vehicle. The process is to generate yourself as the deity and then im-~
agine that all of space is filled with similar small Buddha bodies, which are
brightened with the exhalation of breath and drawn into your heart with
the inhalation of breath, like butter melting into sand. By contemplating
this again and again, capacity is gradually achieved, whereby eventually your
body turns into a BDdhisattva Knowledge“Mantra BEEI’EF who has a simili~
tude of the form of a Buddhﬁ.

As aexplained above, in dependence on profound technigques of deity
yoga and subtle objects of meditation you qguickly achieve a meditative sta-
bilization that is a union of calm abiding and special insight. Then, based
on this, you first achieve common feats and then uncommon, or special,
ones such as that of a Knowledge'Mantra Bearer. Through these, in turn,
your progress on the path is enhanced,

Thc attainment of a union of calm abiding and special insight marks
the beginning of the path of preparation, as this is the point of attaining a

state arisen from meditation observing the emptiness of inherent existence.
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Then, when this truth—the final nature of phenomena—is seen directly,
you attain the path of seeing and the first of the ten Bodhisattva grounds.
From there on, the remainder of the path ranging from passing to the path
of meditation with the attainment of the second ground through the tenth

ground is mostly similar to that of the Perfection VGhicle. This, in brief, is

the mode of procedure on the path of cha Tantra.
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‘]' The Root Tantra

The presentation of the stages of the path in Yoga Tantra has two parts:
how these are taught in the tantras and the stages of practicing the meaning

of the tantras,

HOW THE STAGES OF THE PATH ARE TAUGHT IN
YOGA TANTRAS

[THE PARTS OF THE COMPENDIUM OF PRINCIPLES
TANTRA]

The root of all Yoga Tantras is the Compendium af Principies.m The intro-
duction at its beginning teaches about Vairochana, who possesses a fulfill-
ment of the aims of both [oneself and others], thereby generating [iﬂ the
Iistener] a wish to attain [the state of Vaircchana]. A!l of the tantra from
that point on indicates the means——once that wish has been generated—by
which the object of attain ment [the state of Vairochana] is actualized,
Concerning this, the shared” means of achieving mundane and supra-
mundane feats are taught in the root tantra. Furthermore, it has four sec~

» o«

tions—the uVE_jra Element,h “Cor\quest over the Three Rea]ms, Taming

“w ]
Transmigrators. and Achieving Aims sections. The first [section teaches
4
the paths of] the Valrochana lineage—the latter of the two [termﬁ], One'
Gona“Tn us and One‘Gone'Th us lineage, [being another name ‘For] the Vai‘

rochana Iineage.u The second [section teaches the paths] of the Akzhobhya

“Shared” means thar the root tantra, in general, sets forth methods for all four |i|l£~ag{-s

incommaon, whereas the individual sections of the root tantra stress certain lineages.

5

Buddhaguhya (|n|_ro(lucuon to the Mcaming of the TanLra, }X‘P{f{f 1(:“.-'4" {lrf)?-‘ ;’rﬂ’ _‘fffg ;}ﬂ.
tantrArithavatara; Pa324, vol. ?0 6?35} also uses the terms de bzhin gshegs pa and de bzhin
oheas pa’i rigi. Ke-arup's Fundamentais (216.7) explains that the term “One-Gene-Thus

used to refer to all five lineages, Whereas the term “One-Geone-Thus lineage™ is used to refer
faEhE mewteiser thia Vairschans lineage and not those of the other four lineages. Seemmg-
Iy, he goes on to say that the first section teaches the paths of both the OrasGonaT susana
the One-Gone-Thus lineages, however, no other text directly supports this position and thus
the reading may be wrong, but it is supported indil‘ﬁ("{ly by f}mng-ka-ba's mention balow
{_ﬂ} of a "repeater of the C‘Ilﬁ'Gone' ['hus” which Ke-aru p’S Fundamamals [2201 1) takas Lo

maan the Mve OI‘\GS'GOI‘\O'THUS.
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lineage—the wvajra Iinaage; the third [saction teaches the paths DF] the
Amitabha lineage—the lotus Iineﬁgo; and the fourth [section teaches the
paths of} the Ratnasambhava lineage—the jewel lineage fulfilling the wishes
of sentient beings.

Bl_n:n:!hzmgL.lhya“2 explains the reason why the root tantra sets forth only
four lineages despite there being five. [the last |Ineage] is the jewel lineage
from the viewpoint of being the agent fulfilling the thoughts of sentient
beings and is the action lineage from the viewpoint of being the activities of
doing so; hence, action and agent have been condensed into one,

The Co ntinuation of the Compendium of Principles Tantra takes care of
[that is; was taught for the sake cf] the best of the best sentient beings who
[Iike the internal yoga of meditative stabilization aar'\d]l‘:1 achieve supramun-
dane feats, |t teaches features of the supreme feats that serve as causes for
attaining Buddhahood and Bodhisatnuahood. It also teaches paths related to
all four sections [of the Compendium of Princlples in the sense of expanding
on them and filling in incom plete explanations].“

The Continuation of the Continuation of the Compendium of Prmciptes
Tantra was set forth as a means to take care of sentient beings who—
because of not being able to understand the meaning of the principles, that
is, the special methods for achieving the supreme feat—have apprehension,.
are frightened by cultivation [DF the internal meditative stabi{ization“s of
deity yDga], and are attached to [external]is activities such as repetition [Df
I"I"IEI"IT.'_I’E], offering, and so forth. It_ teaches paths [for achieving worldly
Feats}ﬂ related to all four sections [in the sense of expanding on them and
filling in incomplete ex|:=|e|r'|.=3|:ic|ns],AB Despite [this part being taught for
those frightened by cultivation of deity yoga] this does not contradict [the
explanation that] Yoga Tantras were taught for trainees who mainly culti=
vate [deity yoga].‘tg FDr it is not contradictory that although the chief trai-
nees mainly cultivate [deity yoga], the secondary ones [5uch as those for

whom the Contlnuatlon of the Continuation wWas taugm:] do not.”

ThiS likely means that they have apprehension of conventional factors imbued with a
sense of inherent existence such that thay cannot maditate weall on eém pLiness,

Kc'druo Fundarnentals {2188‘220?) explains this point in more detail,
Oucstion.' One of the two ways of positing the four tantra sets is that.

® Those tantras set rorth in terms of trainees who, between internal yoga and
axternal activities such as bathing, cleanliness, and so forth, prefer external ac™
tivities, are posited as Action Tantras.

THUSG tantras sat forth in terms of trainees who prefer to engage equally in
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[THE FOUR SECTIONS AS BEING BOTH FOR SEPARATE
PERSONS AND FOR ONE PERSON]

Questior\: Ara the paths of the four sections for persons of different con-
tinuums or are they four different states of a single person gradually being
led [to higher States}?

; s E E
Answer. Concerning this, DnandﬂgarbhaN xtensive xplanation of the
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Shr{paramadya Tantra says that.

5 52
- A repeater [c:r pract[tioner] of the [fiue] Onas‘Gone-Thus has a good
nature and engages [in the afflictive emotions of desire, hatred, obscura-

ion, and miserliness]' equally.

- A repeater of the One-Gone-Th us lineage [that is, a trainee of the first
section] is desirous.
g Atrainee of the second section is hateful.

* A trainee of the third is obscured or has wrong views,

both external activities and internal yoga are posited as Perform ance Tnnrras.
Thosc tantras set forth in terms of trainees who, between these two, prefer
the internal yoga of meditative stabilization, are posited as Ynga Tantras.

Those tantras set forth in terms of trainees who prefer the internal yoga with

respect to which there is none higher are posited as nghesr_ Ynga Tanr_ras.

|s there a contradiction between this explanation and the one that the Cclnr_inu:l‘
tion of the Cnntlnuar_inn of the Yc\ga Tnntra [that is, of the CDmpendlum af Prin‘
ciples] was set forth for trainees who like external Ectlvitles?

AHSWBI': FOF axample, with respect to the trainees of the GL“")"ESH”"EJE Tantra
[in the Highcsl’. cha class] there are two types of special trainees (1} supreme
trainees, jewel like persons who even though they have com pleted the stage of gen~
eration do not seek commaon feats but seek to attain the supreme feat upon prac-
ticing the stage of completion and (2) secondary trainees, such as those like a white
lotus who, upen completing the stage of generation, seek com mon feats, the eight
great feats, and so forth. _Just as there are these two types of trainees among the
four lineages |of practitioners, the latter three lineages being in the second catego-
r:,r]. so the special trainees of Yoga Tantra are also of two types main and second-
ary. Thc explanation [tnat YDQ& Tantras waere spoken for those who like internal
yuga] iz in terms of the main traineas from between these two types and not the

secondaary. Hence, there is no fallacy.”

This way of positing the four tantra sets is explained in H.H. the Daia Lama, Tsong'ka'pa.
and Jcl"frey Hopkins, Tanl_ra in Tibm, 162'164 Anothor way involving four different ways af
using desire in the path is explained in Tantra in Tibf.!l., 156-162.

a

Ke'druo‘s Fundamsmtals (220.11} spaaks of the three poisons desire, hatred, and ob~

SCUration which I take to be an abridgement of the four.
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A trainee of the fourth is miserly.

Theref“ore, [according to this explanation the paths of the four sections are
f‘or] persons of different continuums, This is like the explanation in Highest
Yoga Ta ntra of the mantra repeaters of the five One-Gcne'Th us lineages [In
which it is said that a desirous person can gain achievement more easily by
depending on Amitabha, that a person who tends towards hatred can do so
in dependence on Akahobhya, and so forth]."

However, from the viewpecint of cbject of attainment, that same com-
mentary associates the four Iineages‘—‘OnE‘Gc ne'Th us, vajra, lotus, and

Jewel?{acticn,' respectively, with the Four Bodies {Nature. Fruition. Com'
plete Enjoyment{ and Emanatlon) and the four exalted wisdoms (mlrror'
like, equality, individual realization, and achieving Ectivities) as well as with
the mind of enlightenment, the perfection of giving, the perfection of wis~
dom, and the perfection of effort, When treated this way, [the paths of] all
four lineages [or, in other words, the paths of all four Sections] are necessary
for the objects of attainment of each trainee [since all trainees must achieve
the Four Bodies as well as the mind of enlightenment and the perfections,

Therefore, each of the four lineages of trainees come to be trainees of all

53
four sections.

[SEVENTY-TWO MEDITATIVE STABILIZATIONS]

With respect to actualizing the state of Vairochana, in each of the four sec~
tions [of the Compenaium of Principles Tantra] three sets each of meditative
stabilizations [called initial preparation, supreme royal maocgala, and su-
preme royal .‘Eu:ti\a'ities.r’lt are described for trainees who like extensive, mid-
dling, and brief [pﬁths] (5ee chart, 45) The four sets of three middling me~
ditative stabilizations [initial preparation, supreme royal madcgala, and su-
preme royal activities] are [the three meditative 5tabilizations]55 explained at

e 56
the polint of the four-seal madcgala in the respective [sect‘.lons]. The four

. See the Dalai Lama's commentary, 29.

= ['he order ol these in l-w.—‘tll“'l-ka-lm..‘i text {One'Gone'Thus, vajra, jewel, lotus, and
action, which accords with the names of the deities around the central Seal) has been
amended to accord with the order of the Four Bouics and so farth with which they are corre”
lated in the rest of the sentence. Dzong—ka-{ma also uses the origina oraer {One-Gone-Trus
vajra, jewael, lotus, and action) in the section on cultivating subtle yoga,

° The central Seal in the four-mudra madgalas is one of the five Buddhas, who is sur-

roundad by the other four BDUC“"I&S in the form of mudras {L"I‘\d haence the name “rour'mudra
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sets of three brief meditative stabilizations are [the three meditative stabiliza-
tic:ns.]s;I explained at the point of the single-seal mabqaia" in the respective
[sections]. With respect to the four sets of three extensive meditative stabili-
zations, three meditative stabilizations each—initial preparation, supreme
royal maocgala, and supreme royal activities—are described in the individual
[Fcur] sections at the point of the great madcgala, retention madcala, doc™
trine madcgala, and action maodcgala. [TI‘IUS. each section describes four com-~
plete ways to actualize the extensive form of the three meditative stabiliza~

+ 58
tuons].

[FOUR SECTIONS, LINEAGES, MANDALAS, BASES OF
PURIFICATION, AFFLICTIVE EMOTIONS, SEALS, AND
EFFECTS OF PURIFICATION]

The correlation of the four lineages and four seals in the four sections [DF
the Comper‘ldium of Principlgs Tantra] in Dnandagarbha’s |i|umination of the
Principles is a correlation of the four—exalted body, mind, speech,” and ac-
tivities—with the four lineages of the sections, since the great seal is exalted
body, the pledge seal is exalted mind, the doctrine seal is exalted speech, and

hira? F
“." 4 5 Introduction to the Mean'

1 B ]
the action seal is exallCd ACLIVILY, i)fldl.“i'.il'._"".
ing of the Tantraf extensively explains this together with proofs [beginning
59
with the passage].
By way of the features of exalted body and so forth seals also are
“ »

taught here as of four types—that called the great seal, and the

pledge, doctrine, and action seals.

The exalted body and so forth that are correlated Iin this way are cases of

treating the lineages of Vaircu:harla. Akuhobhya, Amitabha, and the other

maagala ) There are five four-mudrad maogalas in each of the four sections of the Compen'
dium of Prlnclples. with sach of the Buddhas of the five families at the center of his own four-
mudrad maogala, surrounded by a distinctive set of four mudras (v:uras. lotuses, hooks, and so
fDrth). {Than ks to Steven WEinberger for the note.)

N The single-mudra madagalas consist of a single deity on a moon-disc in the center of the
maacala, {Thanks to StCVUn WUiﬁDBI‘QUr for the I‘\O(.Q-)

® The text reads “body, speech, mind, and activities”; the order has been altered in trans-
lation to accord with the order of the four sections in the Comur_\.ndlurn of Principme, Tanua
and with the rest of the santence,

- \s here (147.7), Dzong-xa-ba frequently refers to Buddhaguhya's texe by the Sanskrit

awvarara.
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two lineages [Rﬁtnasambhava and Amoghasiddhi] as exalted body, mind,
speech, and activity [respﬂctivgly] and not cases of treating the exalted body
and so forth of any one deity [as those four, even though each deity has all
four—exalted body and so forth].

[However, this is not the only way that these groups of four are corre-
lated, r‘or] pnandagarbha also speaks in his |llumination of the Principlesm
within the context of correlating the great, retention, doctrine, and action
madcalas of each of the four lineages with the four seals, Hence. he does
this in terms of all four—exalted body, mind, speech, and activity—in each
lineage [not Just correlating one among exalted body, mind, speech, and
activity with each lineage]. Also Buddhaguhya’s |ntroduction to the Meaning

61
of the Tantra says.

In leac:h DF] the four lineages the great madcala is to be viewed as
being an abbreviated emanation of the treasury of inexhaustible ex~
alted body because the deities set [there] are configurations of Form
Bodies. The pledge rnac:c,‘alan is an abbreviated emanation of the
treasury of configurations of inexhaustible exalted mind [in the
form] of symbols which are set [there as] vajras, hooks, arrows,
snapping ﬁ'ngers,b and so forth symbolizing the door of release [that
is, the non-conceptual wisdom] as it is to be realized, The doctrine
maocgala is the magnificently blessed emanation of the treasury of
configurations of the Iinexhaustible exalted speech of all Ones-
Gone-Thus——deities set [there] abiding in the equipoised activity of
methods teaching the doctrine as it is to be realized. Likewise, since
deities of actions such as offering and so forth are arrayed in the ac-
tion maogala, it is to be wviewed as displaying—in abbreviated
form—the activities of all Ones‘Gone-Th us for the welfare of sen~

tient beings, and so forth.,

2
Furthermore, since pnandagarbhas lllumination of the Principles speaks
from the viewpoint of predominance, in the first madgala of the Vajr‘a Ele-
ment section, for instance, the great seal of exalted body of its own lineage is

predominant, but it is not that the pledge seal of exalted mind and so forth

a

dam Ii‘hfgg‘i dkjﬂ')f Fhor, winien s dnss called ratantion maacala [gzu ngs dkyil }
> Accorﬂlng sarine: Dais Lama, of the sixtean Sar_tvas. VEjrassr_tvE -symbol Is a five-
pointed vajra, Dorjay‘gyol'b}l‘s (Vajraréja) halld':sym bBol is a vajra hook, Dor'jay'chak'[)a‘s
{Vajraraga) hand-symbal is an arrow, and Dorjay-lek-ba‘s {\-’ajrasédhu) [la[ld'symbcl is

snapping Fingers {mgu ba).
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are absent. Henca, seal-impression with [all] four seals is also set forth [in
the Vajra Element section]. The same also should be understood for the
ather [secr_ions].‘ In this Vein, Bllddhaguhya's |ntdeuctiDn to the Meaning of

62
the Ta ntra says.

Through these stages the four maocgalas are set forth, since the four
aspects of exalted body and so forth are predominant [ir\ the respec-
tive sections and within the respective madcgalas within the sec-
tions]. However, since there mostly is no mind without body and
no speech without mind and body, it should be seen that all four—
exalted body and so forth—are required in the individual madcgalas.
Therefore, those which have the character of exalted body and so
forth—respectively the great seal as well as pledge, doctrine, and ac~
tion seals—are set forth here [ir! the tantra] also for all the maoga-

las of the lineages.

f you know these distinctions in detail, you will understand the non-
contradiction of the explanations in Dnandagarbha,.‘* Extenslve Explanation
of the ‘Shr:paramadya Tantrah of the paths of the four sections sometimes
within combining them as factors in the full enlighten ment of one person
and sometimes as paths of persons with separate continuu ms.

There are frequent descriptions in Yoga Tantra of causing the wisdom~
being [that is, the actual deity] to enter into yourself generated as a deity
and of seal“impression by way of the four ‘seals.s3 These are methods of at-
taining the four seals of the fruit [state as a Buddha] through transforming
the four—body, speech, mind, and activities—into divine body, speech,
mind, and activities, and thereby purifying ordinary body, speech, mind,
and activities (see chart, 32)

Althuugh in this way stages of the path based on individual lineages are

“One-Gone-T
frequently described, the repeater of mantra of the ne-‘Jone- | hus li~

n 9

“ ¥
neage or VEjradhara lineage is supreme. Or\e who has been conferred the

complete initiation [of a master] in a maocala of the Vajra Elemem'. is a

N Ke'drup Funna mentals {2261 '2266) elabaorates.

Furthermore. although VEII’DChEnE is mainly body, it is not that speech, mind, and
activity are absent, hence, there is seal-impression with the four seals, Alscl, al-
though Akohubhya is mainly mind, he has body, speech, and activity. Also, al~
though Amil_&bha is speech, he has body, mind, and activity, A!so. although the
other two lineages [Ratnasambhé‘va and Amoghasiudhi] are mainly activity, they

have body, speech, and mind. HK;)I“CU. there is sealimpression with the four seals,
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master of all lineages, whereas those of the other lineages are partial masters.
Dnandagarbha establishes this with sources in his commentary on the first

part of the Com pendium of Principles.

[PATTERN OF DEITY YOGA]

Questicm: Then are the paths that are to be cultivated as methods for
actualizing Vairocha na just the three meditative stabilizatio ns?

Aﬂswer: The path is not complete with just those, for prior to them you
must also cultivate the great yoga, the path of self-completion” [which is a
special deity yoga involving meditation of many deities] .54

Cultlvaticrl of deity yoga in the pattern of the stages of production of [a
IIFE] in cyclic existence [rnlrnicking the process of death, intermediate state,
and rebirth]—the thoroughly afflicted class [caf phencmena]—is not set
forth in any reliable text of the three lower tantra sets, consequently, such is
a distinguishing feature of Highest Yoga Tantra. However, [in the three
lower tantra sets] there is a cultivation of deity yoga in the pattern of the
very pure class [of phenomena], for the cultivation of the five manifest en-
lighten ments’ [in Yoga Tam:ra, for instance] is said to be meditation within
assuming the pride of such-and-such [stage] in accordance with the stages of
full purification of Bodhlsattvas in their last lifetime. Therefore. even
though with respect to cultivation of the paths prior to [r,he cultivation of
the five manifest enlighten ments] the three masters [Bl..u:Ii:II'rElguhyaJ
Shakyamitra, and pnﬁndﬁgarbha] do not—except for a mere mention in
Pnandagarbha's |Iluminaticn of the Principies—set forth a correlation {of
those stages of the path] individually with the four paths [of accumulation,
preparation, seeing, and meditatlon], it is clear that buddhafication by way
of the five manifest enlighten ments and [the pat‘.hs] before it are meditations
in the pattern of a learner’s paths [in that they are patterned after the stages
of enlighten ment of BDdhisattvas in their last lifetime and before]. Aiso, Iit

is

The answer may be a criticism of Bu-«an,s Condenser.l General Presentar_mn of the Ta ntra
Sats, Key Opening the Door to the Precious Treasury of Tantra Sees (rgyud sde spyi'i rmam par
gzhag pa rgyud sde thams cad kyi gsang ba gsal bar byed pa). in Coneetes Waerks, vor. 14,
88‘[-7. whera BU_«GH SaYS that the main methods are the three meditative stabilizations, OI‘\
87 below, Dzong-ka-ba puts Bu-«en’s source quote in context.

L
! FOI‘ detailed descriptions of the five manifest enlightenments see below 123"“ and

154¢r.
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clear that] the paths [ranging from meditating on yourself as] having been

buddhafied as Vﬁirochﬁnﬁ and after are meditations that accord with the

65
deeds of one who has already become a Buddha.
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STAGES OF PRACTICING THE MEANING OF THE YOGA
TANTRAS

This section has four parts: (‘[) how to become a receptacle suitable for cul-
tivating the path, (2) having become a receptaclie, how to maintain purity of
pledges and vows, (3) how to perform prior approximation while abiding in
the pledges, and (4) how to achieve feats once the approximation is service~

able.

HOW TO BECOME A RECEPTACLE SUITABLE FOR
CULTIVATING THE PATHS

You are made into a vessel suitable for cultivating the path and so forth
through entering a madgala such as that of the VaJ'rE Eiement, receiving
initiation, and receiving the pledges and vows. Concerning this, there are
two types: those who merely enter a madcgala and those who enter [and re-
ceive initiatiDn], of which there are two types. ThE former are those who
cannot hold the vows of the five lineages but who hold the Bcdhisat‘tva
VDWS: only the initiation of a student is granted to them. Howaver, to those
whao can hold both [Bodhisattva and mantra] vows the full initiation of a
vajra master is granted. Since I have discussed at length the presentation of
such topics [in accordance with] the thought of DnandagarbhH)S Rite of the
VEJFE Element Great Maccala: Sourcc of AII VE_jr35' and -";\Ii'rilll_li-‘il‘_‘,i—i]'['i]]}‘i“i
com mentary on the first part of the Compendium of Principles Tantra in my

. ; 66 :
Explanatron of the Root |nf’ract|on5, I will not elaborate on them here.

rdo rje dbyings kyi dkyil knhor chen poli cho ga rdo rje thams cad ;)yung ba, vajradhatu-
mahamaocalopayikasarvavajrodaya, P3339. wols 14 Teéh: 251 6. vol, ku, 43.-444. This texe is
often referred to as (sarvavajrodaya) or rdo rje bywne ba (vajro-
daya}. Bo-%an has an sxtansive, very clear commentary on this text called Extansive Explana'
tion of (ﬁ_imm&zgm'fzfm %) Source of At Vajras Wisn-Granting Jewer (rda rje thams cad “byung
ba’t rgya cher bshad pa yid behin nor bu), in Contectaa Works, vor. 11, 185-832. It is in adai-
tion to Practice q{'(rimmdagm‘bbaf\-) Rite of the Vajra Eiement [Grual] Maogaia: Source or Al
Vajras": Wish-Fuirining Jewer (rao rje aby

.é?(! Z}J‘t’f é‘_‘m‘ bﬂ“f Kﬂg b(‘??i‘ rin rhm bmm :bf}ﬂ }. which, it might be said, is his Tibutanization af

the transiation of Dnanuagarbha’s text.

78
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HAVING BECOME A RECEPTACLE, HOW TO MAINTAIN
PURITY OF PLEDGES AND VOWS

At the beginning, it is indispensable to maintain purity of the pledges and

vows taken after gaining initiation, Therefore, you should work at it with-
B ]

out loosening your effOIl. Buddhaguhya L} lntroduction to the Meaning of the

T &7
antra says.

Then those who have pleased the guru are bestowed initiation, in
accordance with the rite, in a great madgala or a pledge, doctrine,
or action maogala revealed by a guru. They take vows through the
rite of clearly realizing the Great vp,-hiclen and become skilled in the
pledges, discipline, deeds, and conduct to be thoroughly kept. For
the sake of henceforth keeping the pledges and so forth as prom-
ised, they should never loosen their enthusiasm, since keeping them
precedes the complete achievement of the aims of yourself and oth~
ers, Furthermore, at this point those who wish for the fruit Iof
practice] do not transgress the pledges. Thereby, deeds of body,
speech, and mind concordant with pleasing your special deity and
having the nature of engaging in virtue and disengaging from non-
virtue, and so forth,b are the features of the way spoken by the

teacher [Budd ha}.

The pledges and particularly the root infractions set forth in the
Shr:paramadya Tqan'r:raGH and the VE_jrashekhara —I—Elr'n:ra59 are discussed at
length in my Explanation of the Root Infractions: therefore, will not elabo~
rate on them here,

If the characteristics of keeping the pledges and so forth are not com-

10
plete, [Feats] will not be achieved, The Vajrashekhara Tantra says.

Though making effort
Over hundreds of eons
Four persons will not succeed

Despite working at it in the world,

Thosa who have not generated the altruistic intention

a

According to Lati Rin-bo-chay, this perhaps refers to “the rite by which one becomes a
person of the Greal Vchicm,“ I|'IiS l’:t"]TlB I|'IL‘ I'ilt' I'-('H" La[(ing ll'll‘ Bndhisauua WOVS,
b

The Dalai Lama suggested thar “and so forth™ indicartes that finally one gives up even

nautral states, manifesting only virtue,
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To become enlightened, those with doubt,
Thosa not acting according to the word,

And the faithless will not succeed.

Since it says that those who have [any oF] the four faults will not achieve

[yogic Feats] despite striving over many eons, you should possess four advan~

tageous quﬁlities:a

T

4.

training, in accordance with the quintessential instructions, in the al~
truistic intention to become enlightened—the door of entry to the
Great Vehicle—and thereby generating it with all its characteristics
having great conviction in tantra and thereby not having doubt and
two mindedness

having the ability to keep pledges in the way they are explained—the
trainings of engagement [in virtue] and disengagement [‘From non-
virtue] formulated by the Conqueror [Buddha]

having firm faith in the deity and guru,

Thus, a practitioner should practice within abiding in the vows of a house~

holder or a monastic. The Vajrashekhara Tantra says:u

Dwelling in a houscholder’s vow
Abandoning killing, stealing,
Sex,r Ilying, and intoxicants,

You then achieve the knowledge monarch.

a

Dmllg‘ka-ll'd expands here on material similar to that in Bu-((an CDndansed Ganeral

P!'Q&Oﬂlﬁtiﬂn of the Taﬂl_l’ﬁ 50(5. in COIlCCU’!C‘ Worka, wol, 14, 881 -1 ‘

D480, vor. nya, 1996.4-199b.5. This is cited in Buddhaguhya's lntreduction to the

Mcamng of the Tanl.ra (P3324. vol, 70, 5028'5031}. the translation in the Peking aedition

is slightly different.

J'rgsa(l‘ ({.G‘Hg ?‘é’.r‘n‘ ({(fﬂg ;‘g’f}ﬂ"g ‘Dﬂ ({{-’H‘Qf frazun dang chang ni rnam par spar\gﬂr Frkhy-m
pa’i tshul du gnas nas nil Irig sngags rgyal po rtag par bsgrubl Jgal te de ni rav vyung
nal lidom pa gsum la gnas par byal fo sor thar dang byang chub chen! frig dzin rang

@i sdom pa o/

THD Pek-r\g reading justifies my treatment of the syntax when translating it into Eﬂgll‘;‘h.

"ka'}-ﬁl‘s cltation, the second stanza of the tantra (DASO. wal, nya, 199b4_

1 99[)5) reads.

&

gal e de ni rab byung gyurl'r f'l'sdom pa gsum la yang dag gna&‘r .Jlso sor thar dang byang
el sems/ frig dzin sdom pa mehog yin nol

) -
kfﬂ‘!g}' pa; for householders with vows of pure behavior this refers to sex in general,

wharaas for others it refers to adultery.



Il‘ﬂitﬂtiol‘! and VOWS 8‘]

If you leave the household and truly abide
In the three vows—individual liberation,
Bodhisatt\tﬁ, and Knowladge Bearer“—‘

It is supreme.

Householders, if they are suitable to be a basis for [a =10 caf] individual libe~

ration, also should practice within having come to possess the three vows.

ThilL is, a tantric practitioner,
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HOW TO PERFORM PRIOR APPROXIMATION WHILE
ABIDING IN THE PLEDGES

This section has two parts. yogas with and without signs.

Yoga With Signs

This section has two parts: the yoga of four sessions observing the coarse, a

deity, and the yoga of four sessions observing the subtle, a hand-sy mbol.

Yoga of Four Sessions Observing the Coarse, a Deity

This section has two parts: cultivation in four sessions and the procedure for

those unable to do so.

Cultivation of the Yoga Observing the Coarse, a Deity, in Four

SESS| ons

This section has two parts: the yoga of four sessions for those who have ob~
tained only a student’s initiation and for those who have obrained a master’s

initiation.

Yoga of Four Sessions for Those Who Have Obtained Om).r a
Student’s | niciation
The explanation of two different paths in terms of a master and a student in
,-_’\nandn:_;.n'Inlm's commentary on the first part of the Compendium of Prin-
ciples ' refers to two levels, one in terms of those who have obtained a mas-
ter’s initiation snd sneiin tefma ot those Wwhe have cbtainad only a student’s
initiation.

With regard to the mode of meditation by those who have obtained
only a student’s initiation, Anandagarbha’s commentary on the lirst part

TN
the Com pendium of priﬂciplcs sSays.

a

,
The reference here is to two types of paths explained in Dnan dagarbha § commcnrary
on the first part of the COI’“ pendium of pflf\CiD'E‘s: it is not in reference to the two MUE‘.’] ns of

Achiovement by him, both of which are frem the viawpoil'll of a student’s path,

82
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Concgrning the student type, you should know about blessing
yourself and so forth in the following way. Having performed self-
protection, bathing with water, and again self-protection and place-
protection, make a request to your deity to be seated in front [QF
yourself]. Maka obeisance, disclose ill-deeds, admire [your own and
0[1161‘3’] l'l‘lf.’l'il', make entreaty, supplication, and dedication, gener-
ate the altruistic intention to become enlightened, go for refuge to
the Three [Jewels], and so forth. Havmg constructed the wvajra~
palms and vaJra"binding," open the vajra-palms at the heart, and
make firm the descent of the vajra [that is, the wilscn:ar-n-beimg],T2
Then meditate on selflessness, and, as before, meditate on a moon
disc and so f"t:)rl:h:m construct the great seal [that is, the physical
form] of your own deity just as it should be. Causing the wisdom -
being [that is, the actual delty] to enter in the proper way, practice
achievement of the great seal. Then saying ja hOo bao® ho , with
application of mental goodness cause all the Ones-Gone-Thus to
enter your own body, Having thoroughly activated [r.har. divine
boci)r] by way of your pledge seals, do seal"impression with the seals
of your own deity, all Ones'Gone‘Thus, doctrine, action, and the
great seal. Bless yourself into magnificence with the pledge seal of
the lineage. Confer initiation with the initiation of your own Ili~
neage, and then thoroughly make offering with the four secret of-
ferings by the GDddeSs of Charm and so forth.” Having made ob-
eisance to all the Ones‘Gone'Thus. meditate well on your own
great seal [that is, the divine body]. Rept’.“dl your dCi[y,S manira—
vajrasattva and so forth. Meditate in four sessions every day for a

year.

Accordlngly, having first bathed, perform the yoga of ferocity and create a
protective circle. Then, bow down in the presence of [r,he beings that are]
the basis for the accumulation [caf merit] and go for refuge, and so forth.

Then, make [tha seals—that is, hand gesturcs"—] ranging from the wvajra~

For these two hand-configurations, see seals 5 and 5

! Or*vae.’
©  Vajralasye, Vajramale, Vajragite, and Vajranrrye. Buddhaguhya's Introduction to the

Meaning of the Tantra (P3324, vor. 70, 42.5.2-42.5.3) says:

mechod pa rnam pa bzhis. (Than ks to Steven Wuinborgar for the nuLe.}
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palms through the descent of the wisdom -being. Through the five rites’
generate yourself as whoever your deity is, cause the wisdom “being who is
similar to [the deity as whom] you [are imagining ycurself] to enter, and
perform seal-impression with the four seals,”

Then perform seal-impression with the four seals” on [your divine body
whlch] limitless OneS’Gone‘ThuS have been caused to enter. Bless yourself
with [the pledge seal or‘] the lineage, confer initiation on yourself with what-
ever the initiation of the lineage Is,' perform worship with off‘erings,' and
make obeisance, Therl, meditate on the great seal of exalted body, and re-
peat the [mantra] of the specific deity. Except for the single yoga [of the one
delty] there is no great yoga [il"l which many deities are meditated].

Meditation of an inestimable mansion is also not described [in Dnanda-
garbha’s commentary on the first part of the Compendium of Principies,
However] both the loenger and shorter Means of Achieuement Called ‘Source
of Va_iras‘.att\.ra 3 by Dnandagarbha explain that at the end of the single Va—
Jrasattva yoga you are set in space, and a lion seat is imagined in the middle
of an inestimable mansion on Mount Meru on a series of stacked up ele-
ments, onto which [yourself as Vajrasattva] descends from space and sits,
Concerning this, Anandagarbha’s longer Means of Achievement Cailed

“S V . cd L 15
ource of Vajrasattva explains.

« n
Having [said] vajradhatu and constructed the seal of the supreme
“w
enlightenment, generate vyourself as Vairochana. Saying vaj-

rasattva,‘. emanate a Vajrasattva from your heart, setting him also
on a lion seat contemplated in front [OF yourserf]. Then reciting
Vajrasattva’s essence[-mantra] and constructing his great seal, con-
template yourself as Va_irasattva.

Furl:her'r from the letter hOo [at the heart] emanate Ha o kara,

and saying the mantra and making the seal of opening doors, men-

tally open the four doors. Then with the mantra and seal of

For detalled descriptions of the five manifest enlightenments sea 123ff. and ‘]54Ff. See

also Bu-«c\ n,S EXtEﬂSIVE Expla nation of {pnﬂnﬂagar.-’.'.-'-r' i) 'Source af AII Ve)ras ’!. Wlsn 'Grnntlng

Jewel, in Cclllected Wcrrks. wval. 11. 3345

Ke'drup 5 Fu ndamentals discusses the four seals L'\l_]'dll".\l\t'l_\ 5 \\-||t'rm\ J.—]/_t\!!.};'ka'l'ld men-

tions them only in passing, Tor Ke'crup S CXPOSITION S 128#.
) As examples of the four seals, see those of Va_;rssar_tva [ses!s ]-4} The doctrine seal of
Vajrasauva that is depicted there is for those mainly performing yoga without signs, which is
the hand-configuration of meditative equipoise. ThO doctrine ssal of Vajrasau_va for thosa

mainly performing yoga with signs is the same as the great seal of Vajrasattva.
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gathering the wvajra [daities], gather the Buddhas.m Maditating on
them as Va_irasattvas, praise them with the hundred names. Having
drawn in [the wisdom—beings] and caused them to enter and so
forth with the mantra and seal of the four doorkeepers, make seal-
impression with the four seals. At the end of the offering, meditate

on the three equalities and do repetition [of mantra].

Dnandagarbha'ﬁ shorter Means of Achievementn explains that having des-
cended from space, you emanate a Vajrasattva on a second lion seat con-
templated in front, It does not mention meditation of yourself as Vairocha-
na [but the longer Mea ns of Achievementm does].

Thus, since pnandagarb ha‘\ COMMNIEntary on the first part of the Illumi'
nation of the principles T describes single yoga for students and the great yoga
for masters, it is clear that the single yoga explained in his two Means of
Achievement is done in terms of students, Even though in his Illumination
he does not mention meditation on an inestimable mansion or a deity in its
center or in front, since he does describe these in his two Means of Achieve'
ment, these are required even for students.

The explanation in the two Means of Achievement to meditate on your~
self as Vajrasattva is to be taken as an exemplification of the flower-hit
[when dropping a petal from above onto a maogala divided into quadrants
to determine the lineage of the deity as whom you will do serf-generation].
which should be done in accordance with the statement in his lllumination
to meditate on yourself as whatever your deity is.”

IF you wish to perform the yoga of the four sessions through these ritual
stages, it is sufficient to take Dnandagarbha,h‘ COm mentary on the first part
of the |||umination of the Prmclples as your basis and do it in accordance
with what appears in either the |longer or shorter Means of Achievement
Called 'Source of VaJrasattva. ”Slnce they are easy to understand and | fear it
would run to too many words, | will not elaborate on them. | will explain

below (8?) the degree of yoga that is to be generated in meditation.

As the Dalal Lame {38) says, this Is to view {1} yourself, (2} all sentient beings, and {3}

all the deitios of the madgala as egqually without self, that is Lo say, inherent existence,

2 As the DEIEI Lama saYS (44), Valrnchanafrvg_;rssatr_va is the main deity In the first sec-
tion, “Vajra Element™; Humkara is the main deity in the second, "Conquest over the Three

Reaims”: Amitabha is the main gsity in the third, “1 aming | ransnugr ors™; Amoghasiddhi

is the main deity in the fourth, *Achieving Aims.”
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Yoga of Four Sessions for | hose Who Have Obtained a Master’s
| nitiation
With regard to those who have obrained a master’s initiation tnere are two

[situations to explain]‘ From between them.

1. IF they wish to bestow initiation on a student, they must—as described
in pnandagﬁrbha S Rim of the Vajra Element Great Maocara: Source of

AII Vajras—-perform the great yoga of 5elf'c0mpletionh and do either.

an extensive divine approximation cultivating, without any ab~
breviation, the three meditative stabilizations,

* a middling divine approximation, which is the abbreviated
generation rite and so forth of the supreme royal madcala, or

a brief divine approximation, which is comprised of the great
yoga together with a hundred thousand repetitions for each de-

ity [of the mabcala].

2, IF they wish to achieve their own deity, pnar\dagarbha says that the
great yoga must be performed even for achieving their own deity, His

B0
com mentary on the first part of the [llumination of the Principies Says.

Having thus explained yoga of your students [Which in-
volves self-generation through the five rites] and subse~
quent yoga [which involves entry of the wisdom~-being,
seal"impression, and consideration of yourself to be undif-
ferentiable from the deity],81 I will describe the rites of the
great yoga for achieving 4 Iﬂ‘dSl’CI"S maocala and achieving
[a master’s] own deity.

Also. pnandagarbha’s lOﬂgEI’ Means af Achlevement Called 'Source of
\;"'e,njrasattva)‘,se\yﬂs,s2 b ¢ )Jne who has attained a master’s initiation should
perform the great yoga and complete all the rltes.“ Hence, he asserts
that one who has fully obtained initiation must meditate on the basic
deities In complete form, and he asserts that one who has not fully ob-
tained initiation is not fit to meditate on the deities in complete form
[Sillce 4 Sl'lldenf’s INItiation is i1imited to the single yoga of meditating
on a single basic duity].

Furtharmorn, merely the great yoga is not sufficient, the three medit-

ative stabilizations must be cultivated because.

beag rdzogs chen po’ rnal “byor.
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? 2 i &
o bnandagarbha § commentary On the first part of the liiGmtna=
P &

tion of the Nrinciples says, oncerning that, will explain the
divisions of the method. Meditative stabilization is the actual
method.

Meditﬂtive stabilizations are divided into three—initial prepa-
ration, supreme royal madcgala, and supreme royal activities,

o4 Also, the three meditative stabilizations are set forth even with

respect to the single seal maodcgala [tl‘lal‘_ is, one delty] which is

for those lowest [practitioners] who prefer a brief path,

and because the actual methods for actualizing Vairochana are said to
be the three meditative stabilizations. Conseq uently, even if you cannot
cultivate the three meditative stabilizations in extensive or middling
form, you must cultivate the three brief meditative stabilizations as well
as the great yoga. The great yoga does not have extensive, middling, and

brief forms.”

With respect to the period of meditation, Dnandagarbha,‘i Rite of the
Vajra Element Great Maacala: Scur’ce of AII Vajrasm speaks of meditating for
a year; six months, or one month. Due to people being [Q‘F varying facul-
ties]—best, middling, and least—the period is not definite as a single
length. With respect to conferring initiation [on otherS], it is said that you
should perform [the rite] until obtaining permission from the deities.

With respect to doing meditation until clear realization is generated,
Pnandagarbha’s commentary on the first part of the lnumination of the

B5
Princlples says, Medltate every day in that way until the VaJra Erement
Great Mabcﬁlﬁ is manifestly seen." Hence, in four sessions—in the morn-
ing, noon, afterncon and evening, and midnighth'—you should stop the
mind from being distracted to anything other than the stages of the rite as
described, and without letting the stages of meditation pass as mere verbiage
invoke generic images [thﬁt is, mental imagﬁs] at each point. This should be
sustained within analyzing [the status of phenomena] with the wisdam of

individual investigation, whereby obstructors are overcome, A firm mind to

a

Nevertheiess, as Bu-«on « Extensive Explanation of (f‘_immfldgm'e‘)fm_'\') Seurce ar An Vas
Jras ". Wish'Grar\Ling _Jl.‘.WlI‘.'| indicates, there are more and laess elaborate ways of performing the
great yoga.

" Accorﬂlng to Lal:i Rin-ll"l\-chay. it Is generally said that one should avoid having medita-

tive sessions at sunrise, noon, sunset, and Midl‘\ighL: thus, these four may refer to genaeral

periods of timae,
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hold the pledges and vows [should be maintained], and your continuum
should be purified through obeisance, offering, repetition, and so forth. AI'
so, when doing the visualization of whatsocever deity yoga, you should medi-
tate until clear appearance like that of direct perception arises. That is taken
as the measure of having initially generated the yoga in the continuu m, it is
not that further meditation is not needed, This is the same for both master
and student,

In the context of these [topics]. achievement of the factor of stability in
which the mind remains firmly on one object of observation is not clear[ly
presented in the texts of these three masters]. This is in consideration of its
being achieved [during the subsequent practice] of observing a tiny wvajra.
[That this is so can] be known from the part [in the Compendium of Prin-
ciples Taﬂtra]ﬁs teaching its benefits [see 9’] ff.].

Since the great yoga of self-completion also is clear in its ritual formula-
tion in Dnandagarbha.\ Rite of the Vajra Element Great Maot;aia: Source of
AII Va_iras. and since | fear it would run to too many words, 1 will not write
about it.

The master Buddhaguhya does not differentiate individual stages of
cultivating the path from the viewpoint of whether or not initiation iscom-
plete or whether you are conferring initiation on another or achieving your
own deity. He indicates two modes of meditation by persons who have been
conferred initiation in the \/a_jra Element Great ME(’J:;EIE and possess the
pledges and vows—one of a [pledge] being of the Ones‘Gone'Th us and one
of a [pledge]" being of the One-Gone-Th us lineage, Farwiiichaver g thess
two is cultivated he describes no more than a single deity for each [that is,
no other deities]. He describes meditation on a deity in front in an im mea~
surable mansion with a seat in accordance with the part on the Great
Mﬁbcala. For those who cannot do this he describes meditation on a deity
in accordance with the parts on the four-seal [maocaia]m and the single-seal
[maccalajasand then keeping vows, external and inner offerings, praising,
and so forth in four sessions, His system appears to be easier to perform

than that of the master pnandagarbha‘

& Buddhaguhya’s Inr_ronu:tlcm to the Mﬂanlnq of the Tsnr_ra. P3324 wol. 70 42 5 4'
42.5.5 de behin gheg pai sam wsnig oi sems dpa’ chen po sgrih pa’i mal byor ana ge bznin

whegs pai rigs kyi aam wnig oi sems dpa’ chen po sgr
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Proced ure for Those Unable to Cultivate the Yoga Observing a

Deity in Four Sessionsm

Those who are unable to meditate on a deity through generating themselves
as a One‘Gone—Thus by way of the five manifest enlightenments in that
way, and so forth, repeat only the essence -mantra of whoever the deity is
and meditate on themselves as that deity [that is, consider the mselves to be
the deity but without clear imagination of s.uch]. Also, having meditated on
such a deity in front [in the sense of merely considering that the deity is
present, without clear irnaginatiorl]. they make offering, praise, and so forth
and then complete [the prescribed c:c:unt] of mantra repetition. Buddha"

S .50
gu]]:y& 5 |r1tr0duc;tion to the Meaning of the Tantra says.

This means. Ma ntrikas who cannot perform the yoga of the pledge-
being of their own deity as described merely repeat mantra. Also.
through the meaning of that [essence'mar\tra] they consider them-
selves to be blessed inte magnificence [as] the divine being whose
mantra is being repeated, to be granted initiation, and to be en-
dowed with meditative stabilization” and offering. Also, meditating

on such [a deity] in front, they repeat mantra.

Furthermore, this generation of yourself as a deity solely through the words
UI“ the dCii}"S CSSCINCC-mantra is for those who are unable to meditate and
want feats from mere repetition and so forth. Buddhaguhya explains, with
sources from the [Compendium of Principles] Tﬁntra. that such is not to be
done if you can meditate. His |ntroduction to the Meaning of the Tantra L

clearly explains this.

This second way of establishing yourself as a pledge-being solely
through the words of the meaning of the essence -mantra is taught
for those who want feats from mere repetition, It is not for those
who can practice through cultivating the great seal [of exalted
bcdy] and so forth. How is th'rs? The Contmuatlon of the Co nein-
uation of the Compendlum of Prlnc-ples Tantra at the point [of de-

. 82
scribing thls] says at length,

Tms secrecy is not fit

Fcr those of bad views without desire.

Thu Go-mang scholar Dt‘ll-ba'«an'dzin suggested that this might refer to clear appear-

ance and cultivation of divine pride.
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and so forth. Then it says:

At the least, you transform yourself into the body of a Buddha
through the meaning of the essence mantra, You also meditate on a
Buddha'boay in front through mere words and perform repetition
with the vajra words a hundred and eight times, since you wish [tca

do it] that way.

This is like designating the verbal convention “medltation1 to the recitation
of the ritual formulation of a deity yoga. Since even [suc:h recltation] makes
a great difference, those who perform the conferral of initiation on the liv~
ing and on the deceased, consecrations [cf images]. and so forth by way of
Yoga Tantra must at least perform merely this meditation and do the

respective complete repetition.

ACCOI‘Ui\‘\g to LaU Rin-l):\—chay. initiation of the deceased is done through summoning

the person from the intermediate state to the previous body and then bestowing initiation,



4' Observing a Hand‘Symbol

Yoga of Four Sessions Observing the Subtle, a Hand—Symbol

This section has three parts. (T) the purpose of meditating on a subtle ob-~
Jecr, (2) making the mind stable through observing a subtle object, and (3)

how to perform diffusion, gathering, and so forth once stability is attained,

Purpcse of Meditating on a Subtle Ob_ject
The first section of the Compendium of Principles Tantra says:"

Thenb set very much in equipoise,

AII objects of meditation

Whatsoever will become stable.

They appearc through the exalted wisdom of meditative stabiliza-

tion.

[Commenting on this stanza] f\nandagarbha'ﬂ l[lumination of the Principies
55)!’593 that once meditative stabilization of a subtle [or tiny] object is estab-
lished, you are set in meditative equipoise, whereupon all [objects] to be
meditated—the divine body and so forth—will become stable, that is to say,
will become manifest. Hence, through this [observatlon of a subtle obJecr.] a
special serviceability of mind is attained, enhancing everything that is
meditated.

MO[&DVC‘T, Buddhaguhy&'s lntroduction to the Meaning of the Tantra
says that this [Dbservation of a subtle CIDJE."Ct] definitely must precede achiev”

ing many feats by way of mere concentration, which will be explained later

(HOrf.)Zm

TneraFDre, in particular, a yogi who wants feats arising from medit~

ative stabilization must initially meditate on a subtle vajra.

a

Stanza 457, Sanskrtt in Kan_un Hurlucnl. Sarva'Tathagata'Tattva'Ss agrahao Na ma
Maha'yana'SOEra {Wakayama'kcn KBya'cth MikkyB Bunka Ken kijo, 1983), 262; MI{J&
prabheti yat ki 6 cid bhavayet susa ma)’h’.mf} /.\'ﬂ‘?‘l-‘ﬂﬂ:’:ﬂ .r‘afmdc{rgff}jhnjm samadhijianakalpitam J'If].

D479 vol, nya, 41a.6. This passage is cited in !.'I\illil||'|r!:_'l|||'|_\'rl‘\ |n(_r‘oducuon to the Moaning of

the | antra {P3324 var. 10, 5212] the translations differ in minor ways.

b

That is, arter successfully cultivating the yoga observing a tiny object,

brrags pa.

91
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|r| brief, since this [practice] establishes a special calm abiding, the purposes

of calm abiding are its purposes also.

Making the Mind Stable through Observing a Subtle Object

Buddhaguhya asserts that you meditate on a subtle object after deity yoga.

/95
His |ntroduction to the Meaning of the Ta ntra says.

In that way through [either of] the two forms——extensive or
brief"—you should perform self-blessing as the pledge-being of
your deity, conferral of initiation [DI"\ yourself, cultivation GF] me-
ditative stabilization, and offering. Then, initially for the time be-
ing, cultivate the meditative stabilization of a subtle vajra in order

to gain control over your mind.

With regard to the stages of meditation, the first section [of the Compen'

dium of Principle.“-] says.’

Having put the tongue to the palate,
Concentrate on [ﬁ tiny vajra at] the tip of the nose.
Through the blissful touch of the subtle vajra

The mind will be set in equipoise,

The first two lines indicate techniques of placing [thE body and mind], and
the latter two indicate how placing [body and mind] that way generates
meditative stabilization ]ntroduction to the Meaning of
the Tar\tra"says, this is to be cultivated within mindfulness of your deity
yoga.

With respect to the physical essentials, you should act in accordance

2 " .
with the statement in Shakyannrras Ornament of Kosala " to finish all

* See88.

[

Stanza 454; Horiueni, Tateva-Saogranae, 262 jinvam talugatam kriva nasika gram tu
cintavet | sitksmavajrasukhaspariad bhavee cittam samahitam [f; D479, vor. nya, 41a.5. The
passage is cited in Buddhaguhya's |ntroduction to the Meaning of the Tantra (P3324, vor. 70,
52.1 8) the translations differ in minor ways.

5 Buddhaguhya's Introguction to the Meaning of tne Tantra, P3324, voi. 70, 52.1.8-
52.2.1: rdo rje phra mo’f ting nge dein gyi rim pa yang Ui stel dang por re ghig rang gi lha'i sems
dpar bdag nyid ji Itar bsgrubs pa rjes su dran par byas.

" de kho na nyid bsdus pa’i rgya cher bshad pa ko sa la’i reyan, tattvasamgrahatikiks-

salala o kara, P3326 vols. ?O‘_J”. Toh. 2503, vol, yi, 1546?'154[}2 According Lo the Go‘

maﬂg sr:hola.r Dl’l]'b&'«en'cain. Kosala is one of six famous cities in |ndia. Tarana‘.ha SaYS
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activities, stay in an isolated place that is not noisy, straighten the body in a
cross-legged posture, put the tongue from its root upward behind the upper
teeth, and put the two lips together. You should also possess the other forms
of behavior for meditative stabilization.” Than place the color and so forth
of the subtle vajra, which is the object of observation to be meditated, at the
tip of the nose in just the way you have ascertained it [through looking at a
vajra or picture of it] and hold the mind on it

ML!I‘L:L’WL:I" Bllddlmf_ﬂllll}-’;i‘!ﬂ |ntroduct|on to the Meaning of the Tanl:ran95
describes the vajra as five pointed, like the color of your deity, and ranging
in size from the most subtle, just the tip of a hair, to the largest, just a se~
same sead. Dnandagarb hag? asserts that at first it should be generated at the
navel, and then upon saying sukamavajra° it is drawn up from there and,
[emerging] from the nose, is to be contem plated as standing at the tip of the
nose, Shakyammraga isserts 1t as rnising [rom the heart. Padm Com-
mentarial Explanation of (Burff!ﬁ(z&m}ﬁm 5) “Iatroduction to the Meamng of the
Tanr.ra i explains that while mentally reciting the essence-mantra’ it is
drawn with the movement of wind [r,h.at is, breath] froem the heart to the tip
of the nose,

Budd hagu hyagg explains that when meditating within observing a subtle

vajra, if you stop the exhalation and inhalation of wind [that is, breath] and

»
Shakyamltra was from Kc\sala. this being how the text gets its namae. AK Wa.rders indlan
BUO(”’”SI’“ frequently mantions Kosala. aterritory adjacent to Magad ha along the Ganges-

" A
The recom mended posture has seven features.

sit on a cushion in the vajra or hallf-vajra posture

keep the eyes partly closed and almed at the tip of the nose

keep the body and spine straight

keep the shoulders leval

keep the head even, bent a little down, the nose in line with the navel

set the teeth normally, with the tongue against the ridge behind the upper teeth

~N o AW =

breathe quietly and gently.
" l’!llli(”]di_‘llll\d 5 Inr_roductlon to the Meaning of the Tanr_ra (P3324 wvol. ?0 52 2 3} iden-

tifies o6 sukemawvajra as the essence-mantra of the subtle vajra.

©
Alr_hough there are other meditations in other contexts on objects at the point betwean

the brows, here the object is standing upright (igrmgstegnaspa} at the tip of the nose,
! revud kyi don la fug pa’i ‘grel bshad, tanvardhavataravyakhyina: P3325, vor. 70; Tan.
2502, vor. 7, 242a.5. The Otani catalogue or the sde age edition at Tohoku gives the author’s
name as Padmavajra; the Peking edition (and r.'ar;llnzz_"llc'_.‘ gives the author as Vajra; l.j'#_i‘[]_!_;'ka'
ba Cil{’-‘} h]S name as Gd'sang'dorjay {skal Bzang rdo rja).

-
This is likely the essence” mantra of the subtie vajra, o & sukemavajra.
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heold it at the nose, a special sense of touch’ concordant with the mi]']t'].ﬂ db-

iding [stably] is generated. With regard to the way to hold the mind,
100 rata 1 :

Shél kyamitra  cites Bha\.’«l\ul\’C!\A 5 Heart of the Mldd!e and says to do it that

<107
way.

The crazy elephant of the mind behaving wildly
Is. tied to the pillar of an object of observation
With the rope of mindfulness,

By degrees it is brought under control with the hook of wisdom.

“Wisdom“ here is introsPecticn." Hence. the example of taming an elephant
indicates the achievement of a serviceable mind by way of the two—
mindfulness and introspection. The subtle vajra that is the base on which
the mind is being set is like a stable pillar to which an elephant is tied. The
unserviceable mind is like an untamed elephant. Causing the mind not to
be distracted from its object of observation through relying on mindfulness
is like using a rope to tie an elephant, Sett'mg [r.he mind] free from fault—
when it does not hold the object of observation as [origjnalry] set—through
immediately recognizing such by me
hitting an elephant with a hook and correcting it when it strays from the
tiecup,

Hence, there are two important factors with regard to holding the

mind.

5 From the beginning, stay on the object of observation without being
distracted to anything other than it,
= Then If distracted, im mediately recognize such, and again focus [the

mi nd] as before.

Concerning this, since the first depends on sustaining undistracted mind-~

fulness, you should initially visualize the object of observation, and by gene~
“"

rating a strong mode of apprehension [or intentiona!ity] thinking, [My

mind] is set in such and such a way, do not be distracted. Since a mode of
sustaining mindfulness that has not developed force in the mind cannot
eliminate laxity, Shak}'amilra'a Ornamenl: of Kosala sse\ys.m2 “Esteblish mind-
fulness with clear and non-lethargic awareness.“

The second factor depends on the mode of sustaining introspectiaon,

There\'ore, having tied [the mind to its object of observatlon] with

t
’ shes bzhin, sa ¢ prajanya.
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mindfulness, at intervals not too far apart nor too close you should inspect
whether or not the mind is remaining [on the ob}ect] in accordance with
how it was tied, again and again merely looking into it without losing stabil-
ity.“

Concerning this, it is said that if [the mind] is too tight, excitement is
generated, and if too |loose, laxity is generated, therefore, you should come
to know [through your own experience] the area free from those. When,
through sustaining this, the subtle vajra becomes stable, bliss will be gener-
ated at the tip of the nose or in another place in the body. This is generation
of physical pliancy, a special object of touch capable of clearing away the
assumption of bad physical states and so forth involving unserviceability of
the body—the body’s being unfit to be directed to virtuous activities. Be-
coming free from assumption of bad physical states, the body is serviceable,
due to which you can make intense effort. Physical pliancy generates mental
pliancy, for as it is said, “Physical pliancy experiences bliss, and through
being blissful the mind becomes Single'pointed,p“

n this way Snakyamitra’s Ornament af Kosa!a 1 clearly sets forth the
mode of generating calm abiding, endowed with a single“pointed mind,
based on a subtle object of observation. [His explanation] does not contra-

Treatises on the Groundsm" that mental
pliancy generates physical pliancy, which in turn generates calm abiding.
For itcan be known from the 50tra Shakyamitra cites as a source that in his
[explﬁnation] mental pliancy is asserted to be the calm abiding of single-
pointedness [and not the mental pliancy generated prior to calm abiding to
which Asaoga refers].

It is clear that you train in this [Dbservation of a subtle va_jra] until calm
abiding is established, since [observation of a subtle va_jra] is developed until
physical and mental pliancies are generated. Morcover, first you should
train until good, clear appearance of the deity is gained and then, when cul~
tivating this [observatlon of a subtle va_;ra]. you should meditate conti~
nuously for two maonths, dividing [the ::lay] into four sessions, Dnandagarb'
ha’s commentary on the first part of the Compendium of Principies Tantra

105
says,

|f checking to see whether you are distracted is done too frequently, this itself will pro-
mote distraction.

b

For a thorough presentation of how to achieve calm abiding, see Gedun Lcn:lrtl, Cslm

Abidir:g and SD!}CH" |n-sight, trans. and ad, by Jo!’r’rey Hopkir\s (lthaca: SI’!OW L|0I"| 1998);

Part Oma. and for the pliancias, 9?-116
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“w
If you meditate for two months in four sessions each day, the signs [c:f suc-
»

Cess] will definitely be attained.

How to Perform Diffusicm, Gathering, and so forth Once

Stability ls Attained
The first section of the Compendium of Principles Tantra says:n

When the sign of blissful touch
Of the subtle vajra arises,
Wherever the sign is extended

The mind is to be extended.

Extending the mind as you wish,

Extend it even through the three realms.

Anandagarbha’s commentary on the first part of the Compendium of Prin-
ciples !s;aysm'5 that when, through the force of having meditated on the form
of the subtle vajra, your body is seen as entirely pervaded [b_\,-' tiny vajras].
then if you wish to increase [the sphere of the vajras], you diffuse them
through the town, and so forth, and then through the three realms,

With respect to how to diffusC lthc tiny Vajﬁls], Bllddhagul'lya’s IntrD‘
duction to the Meanlr\g of the Tantraw? explains that saying" spharawvajra
[“diffuse \.ra_jras“],.r YyOou scatter many vajras like a whirlwind blowing on dust,
whereby they become pervasive by degrees. Having done contemplation in
that way for a long time, say sad haradavajra " [“gather vajras"]. and while
experiencing the touch of withdrawing wind [t,het is, breat,h,] inside, with-

draw the wvajras to the tip of the nose, whereupon they become one wvajra,

i Sr_anzas 455. 4563!3: HOI’IuChI. Tattva-Saograhao. 262

nimittao jAyate yada ; spharayet tan nimitta & tu tac citta & sarvetn;} spharet |'rJ|| wyathecchaspha-

radac citta® traidhatukam apl spharet J'r. D‘q?g, vol, nya, 415.6: J'(ff) }_'I.':t’ p!{”‘ﬂ M IJ’ !ll}(i,(' f'f"g [().H ‘.l’/

I rigsrisie ma gal te byung ba dang i f rierian e s khyab bya tiaf fssons w1 aeinei khyab par
vyal /i tsam dod par sems khyab nas/ lkhams gsum du yang wnyoo par gl Tris passage is
citad by Buddhaguhya, P3324, wal, ?O, 52.2-6_-?- Irl his citation, the last two lines I'Dad: JI
ltar oo par sems spros pasfflkhams gsum yang ni khub par bya;.

®  Buddhaguhya (P3324, vo1. 70, 52.2.2, 52.2.4, 52.2.7, ana 52.3.1) says that these are to
be mentally spoken.

° The r"vklliii; edition nl-Hlldl”]agllll)’ﬂ‘.\' e Xt {P3324. wvol. ?O. 522?) reads sparavajra.
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and meditate on it. The First section of the Com pendium of Principles Tantra

says.”

Then upon having gathered them back,

It dwells at the tip of the nose,

Shak}f’}lmilr}l’h‘ Ornament of Kosala nr—;-x|:a|a|i|-1e*.“:"g that it then enters the right
nostril and, placed at the heart, is made stable, Do so  saying oo
d, chatisiha H (“00 stand f"'rrm").

This training in dexterity with respect to a variety of diffusions and
withdrawals after first seeking and establishing calm abiding observing a
subtle object is a special cause of mental serviceability. Therefore, its power
is not the same as sustaining only a dwelling [of the mind in one way].
Anandagarbha’s commentary on the first part of the Compendium of Prin-
ciples explaims‘rIl that if you meditate for three months—[the two months
mentioned above as well as} one month on diffusion and what comes after
it,” meditative stabilization on a subtle object [can De] completed.

When understanding forms with respect to this extensive explanation of
the subtle yoga in the Campendium of Princip!es and its com mentaries, it
appears to make a great difference with regard to many topics concerning
the [practices called:[ clear realizations of the Guhy&sam&ja Tantra L as
commented upon by the Superior [Nagar_jur!a] and so forth, [such 55] with
regard to initial establishment of the factor of stability and then, once it is

established, training in dexterity,

a

Stanza 4561:11; Horiuch‘. Tar_tva'Saograhao, 262 punas tu sa & haret tat tu yavan néasa-
gram agatam Jlillr: D4?9, vol, nya, 41&.6: ThiS passage is cited by Buddhaguhya, |r\(r‘oducLion to

tha Muaning of the Tem’.ra. P3324, wval, ?0. 5228

! “Diffusion and what comes after it” refers to the repeated practice of diffusion and
gathering.

L
mnagon ritogs, abhisamaya.



5' Yoga Without Signs

Yoga Without Signs

This section has three parts, (T) how yoga without signs is explained in the
Compendium of Principle&, (2) how yoga without signs is explained in an

explanatory tantra, and (3) a brief exposition of how to cultivate it,

How Yoga Without Signs |s Explained in the Compendiu m
of Principles -]_.en‘ll:ra”3

14
The Compendium of Principles says.,

Through understanding the letter a
AII letters are thoroughly meditated.
When meditating from your own mouth

And in the other’s mouth, feats wiil e attained.

“w
This called penetrating wisdom
Is renowned as meditative stabilization.
Through it a seal will be achieved.

If meditated, you will quickly achieve,

Wisdom is meditative stabilization

z 115 % :
[Wmhout] following the tones and spreading to the words,
IF you meditate with it,

Feats of secret"mantra will be quickly gained.

The features of secret-mantra
Ana knowledge -mantra do not differ.
Through cultivating wisdom

Feats will be quickly galned.

Buddhaguhya's |ntroductican to the Mcﬁning of the .rar'n:ra‘m‘j explains that
even though the term uessence“ does not occur in the first stanza, the four
stanzas [refer to] cultivating the wisdom realizing suchness respectively in
terms of essence[-mantra]. seal[-mantra]. secret-mantra, and knowledge-
mantra.,

o
Concernlng this, it is said that Slnce a is non-produced, it is the door

93
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of all phian(:n'\'u:n‘la.‘I Hance, through entering into [that is, through under-
standing] the meaning of a as the absence of inherently existent production,
you are to meditate by way of the reasoning proving that all the mantra let-
ters to be repeated lack a self of phenomena. Having been broken down,
they do not appear.

]

3 » “ 3 »,

Mouth is egquivalent to entry and door , therefore, it [means]
W 7 »

your Oowi cintry and the other’s cniry. Through entering into the meaning
of a, you enter into non-appearance, and then the other—the deity in

front—enters into non~appearance,

fthe meaning of “mouth is taken as udccr, then since the divine bo~
dies meditated—yourself and in front—are the doors for release, they are
called the “doors of self and other.“ Entering into those two [means the
same] as before [that is, their disappearmg]. This passage mainly indicates
the investigatory wisdom that passes in steps from one to the other, the dei-
ties—yourself and in front—and the mantra letters, individually analyzing
them as not established as [their own] suchness.

[Wlth respect to the second stanza]m penetrating wisdom observes the
ultimate, and since it is said to be “I’ﬂEditEtiVe stabilization,“ analytical in-
vestigation has been stopped, and [the mind] is set a little in equipoise. The
third [wisdom, mentioned in the third 5tanza] also has the word “meditative
stabilization,“ and [the wisdom mentioned in] the fourth [stanza] is indi~
cated as not different from it. (:"i'lb‘t."llll.‘l'li]_\_r'. Hl]L.il_”]df._',l||l}"d‘.\' |r|troduc.r_ion to
the Mear\ir!g of the Tantra 18 says that masters explain that the latter three
[sl:anzas] predominantly, or chiefly, teach calm abiding. Though two pre-
dominances with respect to analytical and stabilizing meditation are indi-
cated [the former being stressed in the first stanza and the latter in the other
three], both must be performed equally in |::rac.|:i::t§>.H

[With respect to the third stanza, meditation]120 setting single-point-
edly—without investigation continuing from one [thought] to another,
following after and spreading to the tones of the mantra letters—is medita~
tive cultivatien of the wisdom of secret-mantra, [With respect to the fourth
st'..?mz.a\,]]21 knowledge - mantra is said to be similar to secret-mantra, [Thls
means that] the different appearances of the [lndiumual] letters of a secret-
mantra or of a knowledge -mantra are to be made non-different through

reasoning analyzing them to be without inherent existence,

Though all four [Wisdoms] are similar with regard to meditating on the

antra” refers to one of the four rypes of mantra and not the Secret Man-

Here “secret-s

tra Vohicle‘ which is lent ro “1 -'-n{ril“‘
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meaning of settling that the deities—yourself and in front—as well as the
mantras repeated are without inherent existence, the cultivations of the wis-
doms of essence[-mantra], saal[—mﬁntra], secret-mantra, and knowledge-
mantra are differentiated. This is done in terms of how the repeaters of the
four lineages—the One‘Gone-Thus, vajra, lotus, and action lineages——

meditate, I will explain this [in the next secticn].'

HDW Yoga Without Signs |s Described inan Explanatory

Ta ntra

This section has four p(:ll‘t‘;‘v: how yoga without signs is cultivated in the One’

Gone‘Th us, vajra, jewel, and lotus lineages.

How Yoga Without Sig ns |5 Cultivated in the One'Gone‘Th us

L_ 122

ineage

Meditate on yourself as [having] a body of a Buddha such as Vairochana,
and contemplate the letters of the mantra at the heart of similar deities me-~
ditated in front [Filling 5pace].b Then, delineate the selflessness of persons
and phenomena with respect to the deities—vyourself and in front. When
ascertainment of their absence of inherent existence is gained, meditate sin-
gle-pointedly [cun emptlness] through the meditative stabilization of the
non-appearance of forms and so forth as separate, The Veurashekhara Tantra

123
says.,

Repeel‘.ers of the One‘Gone'Th us lineage
Dwell auspiciously with the nature of a Buddha.
They meditate [alsn] on Buddha bodies [in front

Filling] these billion worlds.

Meditate on the letters of your mantra

|11} ragrapl L naot n l hyas |ntro|:lucr_|cm to the Meanung of the Tantra.

Since. axcept for knowledge-mantra, 101 the next section D?_Ollg-ka'l!él does not mention
essence-mantra, seal-mantra, or secret-mantra, |t seems to me that his discussion of the four
lineages Implicitly covers essence-mantra, seal-mantra, and secret-mantra due to the fact that
these four are correlated with the four lineages.
t F .
rom the subsequent meditations, it seems to me that the meditation is not on just one
set of deities (ycursull’ and a deity in l'ront) but on many deities that pervade 5pacﬂ: however,
Budﬂhaguhya does not mention such, I[ also could be that the meditation is on two Budd'

has yourself and a deity in front as large as a world system of a billion worlds.
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At the heart of those Buddhas.
[Contem plate] your body as selfless,

Em pty [of a self] of persons and phenomeana.

Also contemplate the bodies

Of those Buddhas as selfiess,

What is this Buddha for m?

Its inherent existence does not exist,

n

A Buadha who is an [inherently existent] L‘persmn‘. does not exist.

[A Buddha] is not the aggregates and constitueants,

There is no [irlhererltly exister!t] Buddha [within] subject and ob-~
Jject.

Budd has are not [conventionally] non-existent either.

Having thoroughly purified with wisdom
The seads of the six perfections,
A yogi without a place for the basis-of-all”

Apprehen ds suchness, enlighten ment, selflessness.

If those of the One'Gone-Th us lineage do repetition

With a yoga such as this,

The Very Joyfuln will be achieved

SDD ner than a great eon.
How Yoga Without Sig ns |S Cultivated in the Va_j ra Lineagem
[Meditate] on yourself as Va_jrasattva and place the mantra letters in the cen~
ter of the forms of vajras that are contemplated in front of yourself as filling
the sky. Then, when ascertainment of the absence of inherent existence is
gained through individually taking apart form and so forth, set [your mind]
single“pointedly on that [emptiness] and meditate. The Vajrashekhara Tan“

<125
tra says.

Then repeaters of the vajra lineage

Ma ke themselves into VBj rasattwva.

a

Perhaps the “basis of all” is a consciousness conceiving inherent existence.
" I "Very Joyful™ is taken as referring to the first Bodhisatrva ground, ic accoras with the
position, presented by the Dalai Lama in his introduction Lo Tar\\_ra in Tibcl.. that the feature

of greataer spesd in the three lower tantras is that the period up to the first ground is faster,

Ortherwise, *Very [n_i'l.lll“ could be raken as refe :':'il;:; to Buddhahood.
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They meditate [also] on vajra forms

[Filling] these billion worlds.

Meditate on the letters of knowledge-mantra
In the center of those vajras,
The vajras also are a fruit of the mind

Of enlighten ment [realizing] the absence of inherent existence.

« »
What is this called wvajra ?
Such ness that is im mutable.

@ »
What is this called suchness?

Em ptiness that is called reality,

Meditate on all phenomena
In the aspect of em ptiness.
When forms are broken down into particles,

“
This called a particle does not [inherently] exist.

Forms are called “em pty.“
That [em ptiness] is called uva_ira.sl

By means of such yoga

The Very _JoyFuI is quickly achieved.
How Yoga Without Signs Is Cultivated in the .Jewel I_meage‘zﬁ
[Meditate] on yourself as Vajraratnasambhava, and contemplate mantra
letters in space in front of yourself. Then, when ascertainment with respect
to the meaning of delineating object and subject equally as not truly existent
is gained, meditate on that [em ptir\ess] single"pointedly. Tha VEJrashekhara

T a27
antra says.

Then repeaters of the jewel lineage
[Make themselves] into Vajraratnasam bhava.
Tney meditate on these billion worlds

In the aspect of em ptiness.

The yogl contem plates in that space
The knowledge mantra letters,
This called the absence of inherent existence of phenomena

Is called em ptiness, thusness,

FDr ms assigned as internal
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Anc! external are not [inherently] produced.
Whare form does not [inherently] exist

7

How could it be said the eye does!

Because form and eye do not [inherently] exist,
Consciousness does not [inherently] arise,
As it is with the eye, so it is with all,

[|nher.c'_~r1tl3,-I existent] object and subject are thoroughly abandoned.

This mode of yoga is the supreme
For achieving the VEry Joyf‘ul.
128
How Yoga Without Sig ns |5 Cultivated in the Lotus Lineage
[Meditﬂta] on yourself as Lokeshvara, and set the mantra letters on lotuses
contemplated in front of yourself as filling the sky, Then. when ascertain-
ment with respect to the meaning of delineating all phenomena as not inhe-

. ) ; ; . 129
rently existent is gained, meditate on that, The VaJrashekhara Tantra Says.

Tnen repeaters of the lotus lineage
Make themselves into Padmasattva.
They should thoroughly meditate

On these billion worlds in the form of lotuses.

They meditate on knowledge  mantra letters
On those great pure lotuses.
They thoroughly contem plate the essence of phenomena

Through skill [arising} from [cor!tem plating] those lotuses.

Just as a lotus is not sullied by water
Nor affected by the faults of mud,
Sc all phenomena are pure, The basic element

Of phenomena’ is from the start not produced,

What is this matrix“oF‘OnB‘Gonu‘Th us?

Tne empty noumenon of phenomena
W "
Is called the noumenal thusness

Of all phenomena—T forms and so forth,

Through the mode of this yoga,

Gre:at yoga with great asceticism,

chos dbyings, dharmadhatu. | transiated this also a8 “clemen[ mfa[tribures."
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You are buddhafied in this very life,

Dafi nitely achieving Pad ma[sattvahood].

“w
Familiarlzing again and again with these is designated with the name repe-
» - ) y
tition, but it is not repetition of mantra syllables.” Buddhdguhya s |ntrcduc‘
tion to the Meanmg of the Tantra. after describing repetition with observa~

. <130
tion, says,

For those intelligent yogis who know the selflessness of phenomena
I will explain the yoga of ultimate wisdom—the other features of
repetition taught in the Compendium of Principles and the Vajra'

shekhara.

§5
tion [of the yoga without signs] in which he gquotes statements from the

Ccrnper\dium of Principles and the explanatory tantra [the Vajrashekhara].

Brief Exposition of How to Cultivate Yoga Without Signs

What the VaJrashekhara describes is mainly special insight sustained
through analysis by the wisdom of individual inwvestigation, whereas the
statements in the Compendium of Principles have both special insight and
calm abiding—analyzing and setting [the mind] without analyzing. AIsD,
Shaky'c'llnitl"ci‘s Ornament of Kosala describes the character of calm abiding

Bki
and special insight in this way.

Calm abiding has the character of contemplation within meditative
stabilization, it is a mind operating on a single object of observa-
tion, Sper.:lal insight is wisdom, moreover, it has the character of a
mental factor of thorough analysis of phenomena. Ir. has the aspect
of differentiating with a mind of equipoise, “This is contaminated,
that is uncontaminated, This is tharaughly afflicted, that is very

pure,

Calllng the individual differentiation of the contaminated, uncontam inated,
and so forth special insight [refers to] the special insight observing the varie-
ties [of phencmena]j through its illustration the special insight observing

the mode [of being of phenomena, that is, emptiness] should be known.

a

This sentence is not in Buddhaguhya's lntreauction to the Meaning of the Tantra. The
reason behind DZ{Jllg'ka-ha‘S mentioning that this is not repetition of mantra syllables is that

Buddhaguhya calls such meditation “repetition™; see the forowing quotation.
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f only the stabilizing meditation of calm abiding is done, you finally
become lax and lethargic. |f only the analytical meditation of special insight
is done, you finally become excited. Hence, calm abiding and special insight
are to be cultivated equally. Excitement is cleared away by taking to mind
an object of observation generating sobriety, such as impermanence. Laxit}r
and lethargy are cleared away by taking te mind an object of observation
that heightens [the mind] such as great luminosity appearing to the mind,

Shak}"-i!lliil'li‘* Ornamem_ of Kosala says that when—through doing
such—a natural equal operation [cn" calm abiding and special insight] with=
out the activity [of applying the antidotes to laxity and excitement] is at-

132
tained, that isa union [OF calm abiding and special insight].

fcalm abiding predominates, the mind tends to the distraction of
lethargy, whereas if special insight predominates, the mind tends to
the distraction of excitement, Therefcre, overcoming the two fac~
tors of distraction through respectively taking brightness to mind
and taking impermanence to mind, you should dwell [with calm
abiding and special insight] in unison on the thing being contem-
plated, Unison [means] to turn your awareness, like a horse, away
from the deterioration of calm abiding or special insight—
whichever it is—with the rein of mindfulness, and thereupon to
Join it to the right way. This means that [a mind] having the nature
of operating with this aspect by way of a unison [of calm abiding
and special Insight] operates without the activity [of applying the

antidotes to laxity and exc.iternent]‘

Buddhaguhyﬁ asserts that when meditating on em ptiness, you should do it
in conjunction with the wind yoga of stopping vitality and exertion [that is,
stopping breath and distraction]‘ His lntroduction to the Meaning of the

T 133
antra says.

Make manifest a belief in the emptiness of all phenomena by way
of meditating on what is being contem plated—yourself, the deity,
and the letters to be repeated—as not [inherentiy] produced. Inter‘
nally, stop the two, vitality and exertion [that is, breath and distrac~
tion] which are the bases [Df the movement] of the mind, and with
a mind free from the appearance of forms and so forth consider

yourself, the deity, and the letters being repeated as like space.

134
He explains that when exhaling, the breath should be let ocut within expe-
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riencing the touch of subtle wind [that is, fine Dreath] inside the nose and
that the deity in front should be recollected [at that tjme]. He says that
again [upon inhﬁling] you should—as before—stop vitality and exertion
[breath and distractron] and do [the contemplation of emptiness without
the appearance of any form.

Some, on the other haru:l,] assert that merely setting the mind in non-~
conceptuality without holding it on anything and without settling the
meaning of selflessness by way of the view is the yoga of meditating on the
suchness of things. Others assert that the generation of a blissful, clear, non-
conceptual meditative stabilization through the force of wind yoga and so
forth is the yoga of meditating on the suchness of things. [However, these
are contradicted by the above explanations of how to meditate on empti-
ness, hence] these assertions are not even the system of the three lower tan-
tra sets, not to mention Highest Yoga Tam:ra. Also. [some hold that] during
meditation you should not sustain ascertainment of the view through call-
ing it to mind despite having [previously] delineated the meaning of sel-
flessness through the view but should sustain a mere setting of the mind in
general without conceptualizing anything. [However,] this is not meditation
on the meaning of suchness. Therafore, you who want liberation, know
unerringly how to seek the view of selflessness and how to meditate on its
meaning once it is found.

The master pnandagarbha again and again sets forth here and there in
his great commentaries on the Compendium of Principh::s and the
Shr:paramadya the delineation of the view and its great importance, Also, in
his [Iongcr] Means of Achlevement Called ISource of Vajrasattva e he sets
forth mere seeds of the meditation of the three equalities at the end of deity
meditation. Huwever, he does not explain the modes of meditating on emp~
tiness [as FDund] in the Compendium of Prim:iples and the explanatory tantra
{the Vajrashekhara] in one continuous discourse as does Buddhaguhya. Al‘
so, he does not describe the individual characters of calm abiding and spe-
cial insight, the faults of the predominance of the one or the other, and the
mode of their union as does Shakyamltra. Neverthe!ess. with respect tao how
to meditate on emptiness as explained above, the three masters expert in
Yoga Tantra [Buddhaguhya, Shakyamktra. and Dnandagarbha] have the
same thought, Consequently. you should hold onto the essentials of how,
through the thought of Yoga Tantra, to generate meditative stabilization
with signs—sustaining deity yoga and subtle yoga in four sessions—and

how then to generate meditative stabilization of signlessness as explained
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above.
The meaning of prior ﬁpprcn(imﬁl:ic;r‘la described here [under the topics
of yogas with and without signs] is to approach closer to the object of at-

136
tainment.” The Co ntinuation of the Guhyasaméja Tantra says.,

Approxi matian is asserted as twofold

Through the division of common and supreme,

_]ust as it describes both the methods for achieving the two feats [ccm mon
and supreme] as approximations, so it is here [in cha Tantra] also, There‘
fore, the descriptions of prior approximation in all four tantra sets teach the
stages of progress to higher and higher paths.

With regard to this, you need to differentiate well the steps for generat-
ing in [your mentall continuum mainly deity yoga and emptiness yoga.
[Some,] without understanding such, hold that training in reciting a ritual
formulation of a Means of Achievement‘ and the repetition of mantra dur-
ing the rite are the meaning of approximation, they view the purpose of
approximation as merely for the sake of engaging in the ritual formulations
of initiation, consecration, and so forth. Those who seek understanding [of
tantra within such misguided notions] are not seen to have gotten to the
essentials of the path of any tantra set,

The descriptions—in the three tantra sets [Action, Perfc:rmar‘lc.e, and
Yoga] and by the great scholars who com mented on their thought—of the
calm abiding and special insight that are meditations on emptiness are seen
] | masig Al 18 1 S LIIree wi 5 Uhnthe Stages
af Meditation,m Ratnakarashantllﬁ Quintessential [nstructicns on the Perfec‘
tion of ‘\!(Visah::rn.138 Asai'lga’s Treatises on the Grounds. .\"I'r]IHI'L':,"'-l s Dg::::trir‘lesr
and so forth, I have explained at length and in detail in my Stages of the Path

«138
Com mon to the Vehicles.

2 the reasons for the order of cultivating special insight after calm abiding
how until gaining the two pliancies [mental and physical] Yyou have a
similitude of special insight and how after gaining them you have a fully

qualified special insight

how both calm abiding and special insight are involved in meditating

sngon du bsnyen pa.
thob bya la khad nye bar byed pa.

sgrub thabs, sddhana.
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on selflessness

the point at which union is achieved

and so farth. HE!I‘ICE, | will not elaborate on these here,

About the causes [created] during approximation for achieving feats,

% <140
1Yd 5 |l‘|tl’0dul.‘.tl0r‘1 to the Meamng of the Ta ntra says.

Even for [those making effort at]' seals, secret"-mantra, knowledge~
mantra, and so forth, the rites of external offerings do indeed serve
as causal branches of [achieving] feats, but due to the nature of
things, feats are quickly bestowed just upon those who make effort
mainly at repeating the essence - mantra and meditating [c:n a deity].
Therefcre, those making effort for [Feats] should make particular ef-

fort at these.

He speaks of the importance of deity meditation and performing repetition
in complete fashion., Stlll. since he praises meditation on emptiness for puri~
fying the obstructions preventing achievement of feats, it also is important.

41
The same text says.

Through meditating on your deities—the perfect Buddhas and so
forth—by way of mindfulness of them as [ultimatery] aspectiess
and similarly through not having apprehension of yourself and all
phenomena [ﬁs inherently existent], karmas and afflictive emotions
preventing feats become non-existent. Then, whatever feat is de-~

sired is attained.

Also. concerning occasions of acting fiercely toward [that is, putting pres-

" & 142
sure on] the deity when feats are not achieved he says.

Whﬂn yogis, even though they have pleased well the Secret Mar‘ltra
Being, do not attain a feat as wished, they should especially observe

the Truth Body of their own deity before and after the yoga of me-

This bracketed addition is taken directly from Buddhaguhya's |neroauction o the Mean-
ing of the Tanr_ra {693?}. which reads la brtson pa rmams instead of la sogs pa rnams.
phyag rgya dang gsang sngags dang rig sngags la brison pa rmams )-({-’ Jang ‘Nr}_]*a’.:"
mchod pa’i cho ga rnams dngos grib kyi yan lag tn ‘eyur mod kyil
la brtson pa rrams appears to be a better reading, since it parallels the other instances of
brison in the pasqage. I"()”OWiﬂg DZOI‘Ig'ka-ba‘s reading, the translation would read.

A|50. with respect to seals, secret”-mantra, knowledge -mantra, and so forth thea rites

of axtaernal offerings do indeed serve as causal branches of [achioving] faars...
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ditation on the great seal and so forth as well as before and after the

yoga of repetition.

Theref‘ore, if you meditate on emptiness before generating the great seal of
divine body as well as after meditation and repetition, feats are speedily

[achieved],



6' Feats

HOW TO ACHIEVE FEATS ONCE THE APPROXIMATION IS
SERVICEABLE"

This section has three parts. how to achieve feats through concentration,
how to achieve feats through repetition, and how to achieve feats through

burnt offering.

HOW to Achieve Feats through Concentration

Having attained mastery owver the general approximation and in particular
the meditative stabilization of a subtle vajra as explained above, you should
achieve the mundane and supramundane feats achieved through concentra-

tion.™ There are two [varieties]'.

® Through the descent of the wisdom['being] upon having entered the
madcgala [during initiation], mundane feats such as revealing where
treasure is are achieved just through endeavor at them.

o The other type are those achieved through meditating until the arising

of signs, to be explained below,

Atu::ut this, the master Buddhﬁguhya asserts that the four seals [DF exalted

body, mind, speech, and activities] are achieved in the context of the wis”

dcm-belnglw hawvii ¥ ENTC I\_ _'-.':II!"Li', but except for that, he asserts that all
mundane and supramundane feats are achieved through offering and so
forth to a wisdom-being set in front of yourself who does not enter you,
while you dwell in the pride of merely a pledge-being. He states and refutes
a system of other masters in which feats are achieved after causing the wis~
dom-being to enter yourself imagined as a pledge-being. The masters agree

in asserting that all achievements of feats must be preceded by your own

deity yoga.

Perhaps Dzong-a-ba does not call this section “fruit” (bras bu) because, as Bu-«sn’s
CO"UQ"SQC’ GG"{}rﬂ' Pr'cscr\tatioh of the Tar‘ltf't" SctS (CD”L}CLUG WOFk‘S, val, 14, 8852_8853)
says, com mon reats—wWhich include the “supreme” feat mentioned in this chaprer thart is a
transformation of one’s body into a semblance of a Buddha’s physicai rorm but is not an

actual Buddha body are merely methods toward achieving the final fruit.

110
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Revea ling Treasu re

|f‘ for the sake of achieving a special religious purpose—such as alleviating
the poverty of yourself and others, and so forth—you [want to] achieve the
feat of revealing treasure, you should do as the first section of the CDmpen'

dium of Principles says.”

Meditate on the form of a vajra
In a treasure [pot} at your heart,
l¢ meditated,” you will see

Treasure dwelling in the earth.

Contemplate a moon in atreasure”pot at your heart and on it a five pointed
vajra [the color of which accords with your Iineage].m Repeat vajranidhi ¢
and meditate until the signs arise. The s5igns are taken as [having a strong
sense DF] being able to see and feel [the vajra in the treasure pot at the
heart]. After performing repetition and meditation for the whole night
upon the arising of those signs, go to the place where you hope there is trea~
sure, make offerings and so forth to the deities, give food-offerings to the
spirits, and bind and protect the treasure and place with the mantra and seal
of Va_irasphoia." Then, when meditation and repetition have been done, the
treasure will be seen, whereupon you should dig up the earth and take it
cut.

Slmilarly, [l’,he Compendlum of Principles Tantra] L also says that

through having performed meditation and repetition [DF va_jranidhi],

Thﬂ' sub-headings have been added for the sake of clarity.
" Stanza 236; Horiuchi, Ta(lva'saograhe\o, 131: vajrabimba & nidhisthad tu hedaye
parionavayet / bhavayan bhiimisamsthani nidbhinani sa pasyati /f: D479, voi. nya, 286.6. See
Bu-«en '« Practica or (Dna ndagarbha §) “Rite ofﬂ’JF Vajm Element [Great] Mao.;sta: Seuivsaor
All Vajﬁm’? ‘WS;J'Fqullllng Gem, var. '|2, 313.7. Bu«6n uses a different transiation that

reads dbyibs instead of gzugs. The passage is cited by Buddhaguhya (P3324. vol, ?D. 53"6)‘

the transiallOfl |I:'i_|:'I the same as thar used by Dzor ','ka'h'&.

£ Ths taptra (D479, vory nye, 2BoB) redds bsgoms nas; wherea ne-ka-ba's: text
(172.7) reads bsgams na.

Buadnhagunya (P3324, var. 70, 53.3.3) says to use the mantra appropriate to your 1i-
neage. Bu-«sn's Practice of (pnandagarbha}) “Rite ofrbe W{fm Element [Groat] Mascaia:
Source afAlt' Vajrm’? leb—Fumumg Gam (Colloctod Wcrks, val, 12. 3141) lists the others as
ratnanidhi, padmanidhi, and karmanidhi.

rdo rje lcags sgrog.' he is the guardian of the western door of the Vu_jra E‘em(}l‘\t G{'C&L

Maccala.
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meditating on a wvajra in space or’ meditating on yourself as a varjegated

[that is, chssed] vajra, you will come to know the presence of treasure in
. ¢ O 146 .

the place where |either of| those two vajras fall. r through having done

repetition of [\.rajranidhi]u and meditation within meditating on a vajra on

o »
your tongue you will speak truthfully, T is here,

Nat Sir'lki ng into Water

|f you [wa nt to] achieve the feat of not sinking into water.m on the bank of
a spring, and so forth, or in any place you wish, fill a great clay vesseal with
water, put it where it can be seen, and mentally say vajrajvala.’ Until the
signs of tangibility and perceptibility arise, meditate in four sessions [daily]
on the form of the water as having changed into solely the form of vajras,
fused with each other such that the water turns into just the form of vajras.
Then, make it such that, having become hard like a vajra, it can be touched
by foot and hand. Draw a mabcala of the appropriate lineage there, perform
the preliminary rites, and remain in that meditative stabilization for the en-
tire night. Then, when you want to go onto the water, manifest this medita~
tive stabilization, and just through this meditative equipoise go about,

wander, and so forth on top of the water.

Going in Space

Meditate on the particles of space as variegated [that is, crossed] \.;rajraals'n'J
which then fuse into vajra stairs, and familiarize and so forth as before, until
they can be touched with foot and hand. Through this you can go to the

148
peak of Mount Meru, and so forth.

Thar these are two separate practices is clear from Buddhaguhya’s description of ways to
accom plish this feat, these being the second and the fourth.,
> Buddhaguhya’s Intreduction to the Meaning of the Tantra (P3324, vor. 70, 53.2.8) gives
the example of dharmanidhi, not padmanidhi, as Bu-«on (see PAGEREF _RerQQS??933 \n
'[11, e, d) would suggest. Thi‘. Como:‘:ndium of Princighﬁ.s Tar\(ra [D4?9. val, nya, 293.1)
giVGS: Vﬁjrarlidhﬂ, ratn&"idhﬂ. dharlnmﬁnia"ﬂ. karmmanidhn‘

&
As before, the mantra would be adjusted in accordance with your lineage.

“ Buddhagunya (P3324, vol. 70, 54.2.8) uses the older term “crossed vajra” (rdo rje raya
gram:]. for Whi(‘h DZOI'Ig'ka-[BH sna tshogs rdo rja}: tha

two terms have tha same meaning.
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149
Know!edge‘Mantra Bearer
With regard to achieving the feat of a Knowledge-Mantra Bearer" perform
the rites of offering in extensive form, and having meditated on a subtle
vajra, repeat any of the four essence-mantras, vajradhara and so forth {that
150
is, ratnadhara, padmadhara, and karmadhara]. Contemplating [yoursabf

151
] the full form of the Knowledge‘Mantra Baarer, concordant with the

in
lineage of the individual section, as dwelling on a moon, meditate until the
signs of tangibility and perceptibility arise. Then, if, having made offering
to the deity [in whom you place] faith, you remain through the entire night
within this meditative stabilization, the exalted wisdom ~being who is your
deity will come and bestow the feat of a Knowledge'Mantra Bearer as medi~

tated. [The Compendium of Prlnciples] describes the achievement of many

such com mon feats,

Physicar Tra nsformation

|f ¥you wish to achieve the supreme Feat,“ generate yourself into the body of
any of the five Ones'Go ne'Thus, say vajradhatu, and contemplate all quar~
ters of the sky as filled with tiny Buddha bodies.152 Then, when the wind
Ebreath] moves outside [that is, when exhaling], imagine that all those bo-~
dies are brightened, and when gathering the wind [that is, inhaling], hold
them at your heart like fresh butter melting inte sand. Through making
effort at meditating nothing other than this and taming the assumption of
bad states of the three doors [body. speech, and mind]. meditate until you
and others see [deitles filling the 5k},‘].‘|53 Wher! the signs arise, do as ex-~
plained before—drawing a madcgala and so forth—whereby you will turn
into a BDdhisattva Knowledge Bearer who holds the form of a perfect
Buddha [that is, not an actual Buddha body, but asimilitude of one].

Also. for the One'Gone-Thus Imeage.‘ you should assume the pride of

rig sngags ‘chang gi dngos grub; i« \s canea rig dein gyi dngos grub in Bu-<on’s Practice o
{Dnandagarbha 5) “Rite of the Vajra Elemen =

Fulfllllnq Gam. in Collecr_ed Warks, vol. 12 3"4 2 Far this feat, see the Cnmpenﬂlum of

Principles TanLra (D4?9, val, nya, 2934)

B

Compennlum of Prlnclples Tanr_ra, Tc\h. 4?9 vol. nya, 293.7. Thls is mnot the supremes
feat ol Buddhahood but the supreme among mundane, or com maon, feats,

- Dn)ng—ka—hu paraphrases Buddhaguhya's lntraduction to the Meaning of the Tantra, vor.
70, 5733. Buuuhaguhya does not identify these two feats specifically as supreme [mchog),

wharaeas he identifies the feat of a KI‘\OW|GUQO_M3 nLra BC&I’E‘.I’ as supramae (54.2.3}.
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the undifferentiability of yourself and the form of your daity—Vajrasatt\.ra
and so forth—and, abandoning harm to the three deoors [body, speaech and,
mincl] every day, meditate. When breath is let out, fill all quarters of the sky
with the form of your deity. ln particular, contemplate everything that
comes as objects of the senses and of memory in the form of your deity.
Also, when contemplating them [in the form of the deity] consider them

this way.

AII these have arisen from my conceptions. They are not perceived
te be separate in the way that they are imagined. When analyzed

with reasoning and scripture, they do not ultimately exist.”

Then, withdrawing again your mind tegether with the wind [that is,
breath], observe your [own body as r.he] deity. When. at the end of familia-
rizing in this way, the signs are gained as explained earlier, draw a maocgala,
make offerings, and perform meditation and repetition, staying the entire
night, When that is done, your deity will come and will bestow [r.he su”
prame feat]" upon the form already established of the great seal of exalted
body of your deity.

FDr both of those [suprerne Feats], meditation within stopping vitality
and exertion [that is, breath and distraction] is prescribed. With respect to
both, even if due to weak meditation the feat, as explained, is not attained,
[Buddhaguhya]]54 says that feats of clairvoyance, [Iengthening] the life span,
[increasing] strength, physical enhancement, and so forth are achieved even
without assiduous endeavor,

This feat [of physical transl‘ormatton], achieved in such a way, appears
to be the best feat to be achieved initially by the supreme trainees of Yoga

Tantra. |n Action and Performance Tantra the achievement of the feat of a

= nl!(ilﬂhli“llh_\ a’s reading (P3324. vol. 70, 5738'5741) is seemingly different.

AII these hawve arisen from my conceptions. |ndeed. Just as they are conceptua“
lized, so do they appear individually, but since this contradicts reasoning and

scripture, their nature does not at all witimately exist.

H'ra Frans .’)'IJ:TH;.E rr.’_/tf ni f){i’d’:,-_’ ‘;-{.n" FHd¥W par rtog pa las byung ba s':e|Ir ji Itar rmam par
breags pa de behin du so sor snang bar ‘gyur mod kyil rvies pa dang lung dang ‘gal bas
di rnams kyi ngo bo nyid ni gang yang don dam par vod pa ma yin nol
> This is the great seal of exaitea body itsell according 1o Dmug—ka—ﬁa. even though ir
might seem to indicate Budchahood, DZGng'ka-[Td‘S statement, two paragraphs later, that it
is the “best feat to be achieved initianty by the supreme trainees of Yoga Tantra” makes his

position claar.
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Knowledge Baarer explained earlier appears to be a great feat of body Iwha-

L . 155
reas here it is a lesser varlety],

How to Achieve Feats through Repetition

Those who achieve feats by way of repetition, having meditated on them-
selves as a deity, complete the prior approximation’ by repeating the es-
sence-mantra of the One-Gone-Thus lineage one hundred and eight times

z < 156
in each of four sessions each day over four months.

P T 157
hysical | ransformation

Then, if you wish to achieve the supreme feat, having first performed the
yoga of your deity in the presence of a painting of that deity, perform repe-
tition—as explained before—in each of four [daily] sessions over four

months.” Then, at dawn the feat of the form of your deity is attained.

Pledge Seai

|f you wish to achieve the feat of the pledge sr.=:al.158 first do the approxima-
tion as explained before [see PAGEREF _Ref521 028888 \h ‘HO] Then, in
front of the form of your deity in a painting, in each of four sessions con-
struct the pledge seal of S.ar.r.\.r.a\a'e:u'r1I of the One'Gone-Thus lineage, and
without loosening that [hand‘configuration], perform repetition. II"I gener-
al,r repeat the mantra until a hundred thousand have passed. Then, hawving
constructed this seal, perform repetition the entire night, If you become
tired during this period, loosen the seal, relieve tiredness, and constructing
the seal again, repeat [the mancra].

f, having made your mind single"pointed in this way, you see the

158
pledge seal flaming when constructed on top of your head, you can fly

Earlier, “prior approximation” referred to the yogas with and without signs, which
comprise the first phase within the division of practices into approximation, achieving feats,
and activities (bsnyen. sgrub, Ias). Here, it is the procedure described at the end of chapter
three (see Bgff.) for those unable to do deity yoga in four sessions. Slnce the source is the
Contlnuallon of the Continuauon of the Compundlum of Principlcs Tan(ra (D4_.|"9, val, nya,
6458). this mode of achieving feats is not for those who can do deity yoga, as is confirmed
by the prescription to do repetition in the presence of a painting of the deity.

" Thisappcars to be a second set of Four months.

Excﬁpli0ﬂ5 could occur when achievement of the feat happens before the complete

count has passed, or when, due to non"achievemeant, an even greater count is requirad.
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upon constructing the seal. Whan [Wanting to] fly thus, through construct-
ing the seal and just raising it upmo you will be able to fly unimpededly in
the sky,

IF, from having constructed this pledge seal at the point between your
«-:-3,-'1=_-5‘.m-I and having performed repetition, you see it moving, then merely
through constructing the seal you will be able to show yourself to others in
whatever form you wish. |r from holding the seal at your heartm? and per-~
forming repetition you fly, you will attain the feat of invisibility merely
through constructing the seal.

IF the seal issues forth sounds, through constructing all or any of the
individual seals of all the deities of the One'Gone"Thus lineage and repeat-
ing your essence -mantra you will be able to perform the activities as de~
scribed in their individual texts,

P ) 163

rotection
Furthermore, having first done approximation for four months and then
performed repetition in the presence of your deity in four sessions for one
month and then over an entire night, implant with the mantra of the indi-
vidual [Iineage] or the mantra of your deity a substance such as armor, a
stick, a thread, mustard seed ashes, mustard seed, a vajra, a ritual dagger, an
arrow, a bow, a Sword, or mouse dung. When you hang this on [another’s]
body or give it in the hand, it can protect men, women, and children from
demonic possession, fears of harm from humans, non~humans, and types of
demons, as well as protect them from harmers, freeing them from all harm
and fright. When there is apprehension about the arising of fright from
enemies, opponents, fire, and water or the harm of contagion and sickness
in a town, city, district, and so forth, if you create protection as [descrlbed
Jus\:] above, [the area] will be freed from those frights,
Di ing Possessi D iy

iagnosing IMossession through escent
Furtnermore, if—wishing to know about virtue and non-virtue [in the sense
of determining from a spirit what should be done]—-you want to cause |t
[to descend into a person or object], mix either white or red sandalwood in
pure water and make it into a paste and repeat the mantra once into it. |f

[the person or objact] is touched by it or by the constructed seal of a va_jra,'

FOI this hand-configuration and the next, see seals _Jlr and 8.
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an iron hook, and so forth, or a cast image, and so forth, and [tha spirit]
descends, then once it has descended, [the person or Db_ject] weill utter what
[the situation is and what should be done, whereby yDu] will [be able r_o]
pacify demons, and so forth.

Fi nding Lcast Articles through |De5t:en’c‘Es

|f, having done the same as above to a pot made of copper, clay, wood, and

so forth, [you seek a S|P l Lowil escend, and [r_he person or
objm:t] will be able to indicate where to go to a lost article or’ will be able to

show who has taken it.

166
Physical Disp:ays through Descent

Similarly, during the final stage of performing the three stages’ as described
above, put a vajra made from wood inside peacock tails laid together, and
tie it on the crown of your head. Pressing it with the pledge seal of Sattva'
va_jr:, perform repetition until all seals have entered, Once the 5igr‘|5“ari5e,
through turning those feathers in a circle you will be able to display all
forms, to display all activities for the welfare of the world, to display the
Conquerors of the ten directions as well as their retinues, and also to display

yourself in the body of a Buddha.

Controlling Another’s Mina ™

Firsl’. do the approximation over four months, then, in the presence of your
deity construct the above - mentioned pledge seal [of Sattvavajr:], and do one
hundred and eight repetitions in four periods [each day] for one month.
When that is finished, draw a maogala, and then, constructing the pledge

seal, perform repetition for an entire night, due to which the seal will be

e

troduction to the Meaning of the Tanr_ra (P3324, vol. ?0. 5534} does not have what follows.
The meaning of “indicate” may be that the object or person entered goes there.

The three stages are approximation for four months, approximation for a month in four

seas5ions daily, and repetition all night.

s

The meaning is unclear. Accordlng to I_at.l R.n—lm—cha}*. “all SC'?I.IS“ h("fﬁ‘ may ﬂi‘['—i_’l‘ 1o 2“
the female beings called Scals.
o

The “signs” may be the fact that all the Seals have entered. Again, the meaning is

unclear.
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seen as flaming. After that, enter into the mind of the sentient being whom
you want to control, and fused with it, perform repetition, whereby that
person will come under your control. [This and the preceding four practic-

es] are the activities of protection, descent, and control,

l_ove and so forth

. o 8 . 168 .
Bl.lddllaf._‘,llllya S |ﬂtroduct|on to the Meamng of the Tantra also describes
how to achieve meditative stabilizations of love and so forth by performing

repeatition.

With respect to those, Buddhaguhya’s lntroduction to the Meaning of the
Tantra and Padmavajra’s commentary on it describe the four postures,'™
modes of recitation during rE|:.u§1.:1":_ic:r1.”D mental thoughts,w] and modes of
gazinng—as well as the individual pledges, accumulation of the collections
[of‘ merit and wisdom]. the rosary for cou |'|ting.w:i how to count [the repeti-

174
tion] with the hand, and so forth, They collected these from the tantras,

describing them in complete rites.

How to Achieve Feats through Bur‘nt: Offerings

Having first done the yoga of the deity for the individual hearth of pacifying
ill~deeds, increasing lineage, and so forth, make burnt offering daily. It is
explained that having done it until the signs—such as the pacification of ill-

deeds in yourself or others—arise, the individual activity is achieved,

Thus, with regard to the three lower tantras [Action, Performance, and YD'
ga] it is necessary to know this mode through which you quickly progresses
on the path: first maintaining the purity of the pledges and vows which are
the source of feats, then gaining ability through striving at the yogas with
and without signs in four sessions, and then achieving common and un-
com mon feats, |t is not suitable to assert that you proceed on the path Iof
the three lower tantras merely] through a combination of wind, repetition,
emptiness, and deity yogas [without the enhancement of achieving common
feats}. Slnce the three lower tantras do not have the complete essentials of
the stage of generation and do not have the essentials of the stage of comple-
tion, it is necessary to progress on the path through [also] achieving special

feats.
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So that the essentials of that [process] might be known I have ex-
pounded a little here based on Buddhaguhya’s |ntroduction to the Meaning
of the Tantra and its com mentary written by the master Pad mavajra.' They
show—in accordance with the first section [c:i= the Compendium of Prin'
ciples]—-'the modes of achieving feats, scattered about in the tantra, which

they collected together well,

The supreme ambrosia arisen from the churning
Of the ocean of milk, the glorious Ccmpendium of Principles,
Supreme of all the Yoga Tantras,

By the churning sticks that are the texts by the three experts’

Is this [peth systern] in which, ripened by stainless initiation and
abiding in the pledges,

One repeats [mantrﬂ] and meditates in four sessions,

Thereby training well the mind of the three yogas

Joining together the exalted body, speech, and mind

Of your special deity and your own three doors
Whereby, upon engaging in any of the three approachesa
For achieving feats, the supremae is bestowed by your deity,

Due to which you easily traverse the good path [to Buddhahood].

Therefore. although knowing the stages of constructing seals

And the mere stages of ritual formulation

Is claimed [Dy S0 me] to be knowledge of the meaning of Yoga Tan'
tras,

They still need to seek the essentials of the path.

Thus ends the fourth section of Reveallng AII Secret Top-cs. the Stages of the

Path to a Great Va_iraclhara. called “Stages of Progresslng on the Pa\:h in Yo-

ga Tantra,

a

skal bzang rdo rje, the text is the Commentarial E\’P}:{Iﬁﬂ'tfﬂﬁ Of (Buddfmgybya?) M atre-
duction to the Meaning of the Tan(ra.

i Buadhaguhya, Shakyamitra, and Prandagarbha; see 18
Body, speech, and mind,

COI‘\COI‘\‘.I‘&UO(‘I, rapetition, and burnt offering.
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‘]' Five Manifest Enlighten ments

»
from Ke'drup S

Exr_ensive Explanation of the Format of the General Ta ntra Ser_ﬁﬁs

[The Yoga Ta ntra explanation of how the Teachar, the Supram undane Vic‘
tor, became completely and perfectly buddhafied] is set forth in the two, the
Compendium of Principles, which is the root tantra, and the Vajrashekhara,
which is an explanatory tantra. The three—the masters Shakyamitra. Budd'
haguhya, and Dnandagarbha"—whc commented on the thought of those
[tantras] were renowned in the country of Supericrs [!ndia] as the three

humans expert in Yoga.

The System of Shakyamitra and Buddhaguhya

Our teacher the Su pramundane Victor is asserted to be a fully qualified
[that is to say, actual] tenth-ground Bodhisattva from the time he took birth
as a son of King Shuddhodana through his practice of asceticism on the
bank of the Nairaﬁ_jarla River. Wher! he had practiced asceticism there for
six years, he entered into the meditative absorption called “the great of the
great fourth concentration,)‘ also called “the highest limit of the four con~
centrations," “the immowvable meditative stabilization,“ and “the meditative
stabilization pervading space." At that time all the Buddhas of the ten direc~
tions gathered together and roused him from that meditative stabilization
with the sound of snapping fingers. They said, “You cannot become com-™
pletely and perfectly purified just through this meditative stabiiization,“

He asked, “Then how is it ane?“ Thcreupon, they led him to the
Highest pure I_and; leaving his fruition body on the bank of the Nairah_jana
River, the mental body of the Bodhisat‘tva Sarvarthasiddhiu went to the
H-ghest Pure Land. After all the Buddhas of the ten directions conferred on
him the raiment initiation,” that is to say, the crown initiation, they caused
him to cultivate, in series, the five manifest enlighten ments, At the end of

completing the five manifest enlightenments, he was completely and per~

fectly buddhafied as the Complete Enjoyment Body. Mahavalrochana.

he historical order is Duddhaguhya, DJhakyamitra, and nandagarbha,

| é
! don thams cad grub pa, this is what Siddharlh& is called in the Componuium af Prll“CiulG‘:‘

Tﬁ ntra.

L

gos kyi dbang.
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Having become buddhafied, he performed the four types of miracles [DF
magnificent blessing, conferring initiation, meditative stabilization, and
exalted activity}. Proceeding to the peak of Mount Meru, he set forth the
Yoga Tﬁntras. Than, proceeding to the land of humans [|ndia] he re-
entered his fruition body on the bank of the Nairahjana Ri\.rer. Rising, he
engaged in displaying the manner of subjugating demons, becoming caom-

pletely and perfectly buddhafied, and so forth.

The System of pnandagarbha

At the end of accumulating the collections for three periods of countless
eons, when [the Bodhisattva Sarvarthasiddhi] was a tenth-ground Bodhi-
sattva in his last lifetime, in the Highest Pure Land he entered into medita-
tive equipoise on the meditative stabilization pervading space. At that time,
all the Buddhﬂs of the ten directions gathered and roused him from that
meditative stabilization through the sound of snapping their fingers. They
said, “You cannot become completely and perfectly purified just through
this meditative stabllizatic:rl.“

He asked, “Therl how is it dcne?“ Thereupon, all the Buddhas of the
ten directions conferred the crown initiation, after which they caused him
to cultivate, in series, the five manifest enlighten ments, At the end of com~
pleting those, he became buddhafied as the Compiete Eru‘oyment Body.
Mahavairochana. Having become buddhafied, he performed the four types
of miracles, Proceeding to the peak of Mour\t Meru. he set forth the Yoga
Tantras. Then he displayed the manner of the twelve deeds, taking birth in

the land of humans as the son of King Shuddhodana.

The Five Manifest Enlighten ments

There are five manifest enlightenments in terms of the miraculous his-
tory of the Teﬁcher and five manifest enlightenments in terms of the prac-
tice of trainees who are his followers.

'|. About those, after all the Buddhas of the ten directions conferred the
crown initiation on the Bodhisattva Sarvarthasiddhi. they caused him to
meditate on the meaning of the mantra citta prativedha o karomi (“I expe”
rience the mlnd.“) Furthermore. through meditating by means of that, in
meditative equipoise he directly realized |1i~' OWwWIn 1\,‘:'111-‘1..‘; noumenon, the
sixteen emptinesses, pure nature, and in subsequent attainment, having ris-
en from that, he directly saw Iliﬁ own I‘I’lind,_‘i I'IOIIITIlZI]'Al plll‘(’: NALUTe in the
aspect of a moon disc at his own heart. Through that, he gained the mirror-

like exalted wisdom, the entity of Akahobhya. Tha name of this manifest
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w »
enlightenment is manifest enlightenment from individual investigation.

When this is applied to the stages of practice by subsequent trainees,
uttering “citta'prati\fedhao karomi,.\ meditate on YOUI OWI mind’s Now-
menal pure nature, sixteen emptinesses symbolized by the sixteen vowels,
which thoroughly transforms into the aspect of a moon disc at your heart
[marked by the sixteen vowels],

2. AFter that, all the Buddhas of the ten directions caused the Bodhi'
sattva Sarvarthasiddhi to meditate on the meaning of the mantra oo bodhi~
citta © utpadayami (“Oc | am causing the mind of enlightenment to be
generated.“) Furthermore. through meditating by means of that, in medita~
tive equipoise he directly realized the noumenal emptiness of his mind as
devoid of adventitious defilements, and in subseguent attain ment he direct-
ly saw the noumenal emptiness of his mind devoid of adventitious defile-
ments in the aspect of a [second] full meoon disc at his heart. Through that,
he gained the exalted wisdom of equality, the entity of Ratnasambhava. The
name of this manifaest enlightenment is “manifest enlighten ment from gene-
rating the mind of supreme enlighten mem:,ﬂ

When this is applied to the stages of practice by subsequent trainees,

“w
uttering oo bodhicitta d utpadayami, meditate on

your mind’s noumenal
emptiness, devoid of adventitious defilements, symbolized by the conso~
nants, which thoroughly transforms into the aspect of a [second] full moon
disc at your heart [marked by the conso r!ants].

3. Af’r_er that, all the Buddh&s caused him to meditate on the meaning
of the mantra tiepha-vajra (“sr.able va_ara”). Through meditating [by means of
that], he vividly saw just that previous all"good mind of enlightenment in
the aspect of a white five-pointed wvajra standing upright on the moon disc
at his heart. Through that, he gained the exalted wisdom of individual anal~

ysis, the entity of Amitébha‘ The name of this manifest enlightenment is
i

»

L
enlightenment from the stable vajra.

When this is applied to the stages of practice by subsequent trainees,

W ¥
uttering tiepha-vajra, meditate on a white five pointed vajra at your heart,

" »
Concernlng this, will speak about the meaning of original vajra.

“ » -

Original means initial, also, with respect to the meaning of initial,

when—in order for one who earlier had not become buddhafied to newly

become fully purified—the five manifest enlightenments are meditated in
stages, the white five-pointed vajra seen at their own heart is called an orig-
inal vajra.

Questior\: What is the reason it is definitely a five-pointed vajra?
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Answer: |t is five-pointed in order to symbolize that each of the five
manifest enlightenments, which are meditated in stages when you are be-
coming fully purified, actualizes one each of the five exalted wisdoms,

4. Then, all the Buddhas of the ten directions conferred the name initi-
ation on the Bodhisattvﬁ Sarvarr_hasiddhi. Switching from the name
o » W »
Sarvarthasludhl, they designated him Bodhisattva VaJradhatu, Then,
they caused him to meditate on the meaning of the mantra vajra“atmako
‘f, (IH - ) l » T . .
ek aving a vajra nature am |, hrough meditating |by means of
that], the wvajra“elements of exalted body, the wvajra“elements of exalted
speech, and the vajra“elements of exalted mind of all Buddhas entirely and
manifestly entered into the white five-pointed vajra at his heart, and he di-
rectly saw that vajra as established from the minute vajra particles of all the
Ones-Gone-Th us, Through that, he gained the exalted wisdom of achieving
activities, the entity of Amoghasiddhj, The name of this manifest enligh-

“w
tenment is manifest enlightenment from the vajra essence.

»

When this is applied to the stages of practice by subsequent trainees,
uttering “\.rajra-(iﬂndkﬂ ,I'}.(Z?_?I,“ meditate on the white five-pointed wvajra at
your heart as emitting rays of light in the ten directions, through which the
vajraelements of exalted body, the vajra~elements of exalted speech, and the
vajraelements of exalted mind of all the Ones'Gcne'Thus entirely enter
into the white five pointed vajra at your heart.

5. Then, all the Buddhas of the ten directions caused the Bodhisattva

Va_jradhatu to meditate on the meaning of the mantra o6 yatha sarwva-

tathagata’ tathi .f"-'..-'_h' (“As all the Ones-Gone-Th us are, so am |) Through

meditating [hy means of that], the vajra and moons at his heart were tho-
roughly transformed, manifesting as the Complete En_joyment Body
Mahavairochana adorned with the thirty"two major marks and eighty beau-
ties, being completely and perfectly buddhafied. Thrcaugh that, he gained
the exalted wisdom of the element of attributes, the entity of Vairochanﬁ.

o
manifest enlighten ment from

The name of this manifest enlightenment is
the aquality of all Ones‘Gone-Thus.“

When this is applied to the stages of practice by subsequent trainees,
uttering ' om yathd sarvatathdgatdas tathd ham,” tne vajra as well as the
moons at your heart thoroughly transform into the exalted body of Valro‘
chana, on which you meditate,

Having become buddhafied, he performed the four types of miracles [DF

magnificent blessing, conferring initiation, meditative stabilization, and

exalted ﬁctivity]. Whila the Complete Enjoymont Body remained in the
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Highest Pura I_and, he emanated a four-faced Vairochana, which, proceed-
ing to the peak of Mou nt Maru, performed deeds such as setting forth the
fundamental Yoga Tantra, the Compendium of Principles. Having gone to
the land of humans, he displayed the manner of subjugating demons,

becoming completely and perfectly buddhafied, and so forth.”

; For the First Panchen Lama Lo-sang-che-»yi-gyei-tsen’s exposition of the five manirest

anlighten mants, see the App(‘.ndix, 154rr.



2' Four Seals

»
from Ke’drup S

Exr_ensive Explanation of the Format of the General Ta ntra Sets W&

The presentation of how to train in the stages of the path has five parr_s:
etymology of seal, divisions, order, purpose and benefit of seal-impression,

and how to do seal-impression,

ETYMOLOGY OF SEAL

The meaning of seal-impression is that it is not suitable to pass beyond
[what, for example, has been attested to]. Therefore. in the mode of deity
meditation seal-impression with the four seals [indicates that it is] not suita-

ble to pass beyond that mode [01= imagination of yourself as a deity].

DIVISIONS OF SEALS

There are four seals—great seal, pledge seal, doctrine seal, and action seal.

There are also three seals.

basal-seals that are the objects of purification
path-seals that are the means of purification

fruit-seals that are states of purification.

Wlth respect to basal-seals that are the objects being purified, the four—
ordinary body, mind, speech, and their activities—are respectively the main
bases of purification of the four. great seal, pledge seal, doctrine seal, and
action seal.

AlSD, the four—desire, hatred, bewilderment, and miserliness—are cor-
related as the bases of purification of the four, the great seal and so forth.
The reason for this is that earlier the four lineages of trainees with predomi-
nant desire and so forth are correlated respectively as the trainees of the four
sections [DF the Com pendium of Principles Tantrﬁ], and the four sections are
correlated respectively with the four seals.

Furthermore, the four constituents of earth, water, fire, and wind are
respectively correlated as the bases of purification, The reason for this is that
the four seals are correlated with the lineages of the four sections, and with-

in the four lineages.

128



Four Sears 129

the purified earth constituent is Vairochana
the purified water constituent is Akﬂhobhya
the purified fire constituent is Amitabha

the purified wind constituent is Am oghasiddhi.

Wlth respect to the path-seals that are the means of purification, the
four sections [Df the Compeﬂdium of Principles Tantra] are correlated with
the four seals. This is due to the fact that the paths taught in the first section
are mainly paths of the great seal of body; the paths taught in the second are
mainly paths of the pledge seal of mind, the paths taught in the third are
mainly paths of the doctrine seal of speech, and the paths taught in the
fourth are mainly paths of the action seal of activities.

Moreover, the paths such as the three meditative stabilizations, which
are taught at the point of the great maodcgala in each section, are mainly
paths of the great seal of body, and likewise the paths taught in the context
of the [Dther] three maogalas—retention, doctrine, and action maodocgalas—
are mainly paths respectively of the pledge seal of mind, the doctrine seal of
speech, and the action seal of activities,” Therefore, those are correlated re~
spectively [as the path-seals that are the means of puriFication].

Each deity, Vairochana and so forth, of each of the four madgalas [set
forth in each of the four sections of the tantra] are impressed with the four
seals. Also, each of those seals is of two types—a seal that is the meaning
symbolized and a seal that is the symbol. Tha seals that are the symbols also
are divided into two types, seals that are external symbols and seals that are
internal symbols. Thereby. [each of the four seels] has three types: [the
meaning symbelized, external symbol, and internal symboi].

With respect to the great seal [of body]:

The meaning symbolized is the physical aspect of that particular dei-

ty—VairDcha na and so forth,

Each of the four sections teaches the three meditative stabilizations of initial prepara-

tion, supreme royal maogala, and supreme royal activities,

the three meditative stabitlizations set forth at the point of the basic madagala in each
section Involve mainly the great seal of exalted body

the three meditative stabilizations set forth at the point of the retention maogala in each
section involve mainly the pladge seal

tha threa meditative stabilizations set forth at the point of the doctrine madg¢ala in cach
section involve mainly the doctrineg seal

and the three meditative stabilizations set forth at the point of the action madgala in

each section involve mainly the action saal,
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o The external symbolizing seal is a configuration of the hands” con-
structed in accordance with an aspect residing in the nature of that ex-
alted body.”

» Tha internal symbolizing seal is the simultaneous clear imagination of

yourself as the body of the particular deity.
With respect to the pledge seal.

» The meaning symbolized is the exalted non-conceptual wisdom—the
exalted mind—of that particular deity, considered as appearing in the
aspect of a hand-symbol® [that is, an article such as a vajra held in the
hx:lrlct].

- The external symbolizing seal is a configuration of the hands con-~
structed in accordance with an aspect of l:hat'..‘”‘.II

o The internal symbolizing seal is the simultaneous contem plation of the

exalted non-conceptual wisdom—of the particular deity as whom you

are meditating—as appearing in the aspect of a hand-symbol,
With respect to the doctrine seal .

» The meaning symbolized is the sixty branches of euphonic speech
teaching the eighty four thousand bundles of doctrine of that particular
deity.

. The external symbolizing seal is letters set in such places as the tongue,
throat, and so forth of the deity as whom you are meditating.

® The internal symbolizing seal is the contemplation of the speech—of
the particular deity as whom Yyou are visualizing yourself—as appearing
in the aspect of written letters.

178
[With respect to the action seal,

’ aliely

= Tha meaning symbolized is that particular deity 5 exalted activities es-
fecting the welfare of sentient beings.

- Thc external symbolizing seal is a hand-configuration constructed in

accordance with an aspect of those activities.

pai du byed.
TA V 1-4). T

s examples of the four seals, see those of ajrasattva \seals |-%). he doctrine seal of
Vajr‘a-sal.tva that is depicted there is for those mainly performing yoga without signs, which is
the hand-configuration of meditative equipoise. Thc doctrine saal of Vﬂj(éISEILLVG for thosa

mainly performing yoga with signs is the same as the great seal of Vajvasattva.

phyag mtshan,
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The internal symbolizing seal is the contemplation of your own body
clearly appearing as the exalted body—of the particular deity as whom

you are visualizing yourself—effecting the welfare of sentient beings.]

With regard to the seals that are the fruit of purification, these are the
four—exalted body, mind, speech, and activities of the effect state [as a
Buddha]“—correlﬁted respectively with the four, the great seal, and so forth,
Thesa are also the four exalted wisdoms correlated respectively with the four
seals, The reason for this is that the four exalted wisdoms are correlated with
the four sections, and the four sections are correlated with the four seals.
Furthermore, the four exalted bodies are correlated respectively with the
four seals due to the fact that the four exalted bodies are associated with the

four sections, and the four sections are correlated with the four seals.

ORDER OF THE FOUR SEALS

Seal'impression with the four seals is done after you have generated yourself
as the pledge-being and caused the wisdom~being to enter into the pledge~
being. Seal'impression with the four seals is not done to either the pledge~
being alone or the wisdom-being alone because the purpose of seal~
impression with the four seals is to make the four—the exalted body,
speech, mind, and activities of the wisdom -being—inseparable from those
four of the pledge-being after they have been mixed [through having caused
the wisdom-being to enter into the pledge-being], and either of those alone
does not have anything to be mixed. This is the same for both self-
generation and generation [DF a deity] in front. That this is so [is indicated]

I f
inthe Shr[paramadya Tantra‘

That which is impressed with whatsoever seal

Has the nature of that [seal].

A7
Also the Vajrashekhara says.

The partial of either the upper most of all

Or the lower is to be abandoned.

L‘The uppermost of all'“ is the wisdom~-being and the “Icwer,‘ is the pledge~
being. |t is saying that you should abandon seal-impression of the partial,
that is to say, the limited [merely the wisdom -being or merely the pledge-
being].

Concerning this, in the system of the master Dnandagarbha it is
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asserted that they are performed in the order of the pledge seal [DF exalted
mincl], the doctrine seal [of exalted speech], the action seal [of exalted activ-
ities], and the great seal [of exalted Dody], In the system of the two masters,
Buddhaguhya and Shakyamitra, it is asserted that they are performed in the
order of the great seal, pledge seal, action seal, and doctrine seal, Previous
[scholars] expressed the assertion of those two masters in a way that appears

to be a case of not having understood their assertion. Some say.
l“sertion is not correct.

- because Anandagarbha’s commentary on the first part of the
Compendium of Principles Tantra says that through the pledge
seal [the non-duality of yourself and the deity is newiy]
achieved, through the doctrine seal you are set [in powerful
speech]: through the action seal you apply yourself to activities,
and through the great seal you are set in meditative equipoise
in the manner of thoroughly dwelling [on the fact of the non-
duality of yourself and the deity that has already been

180

achieved] and

because each deity must be generated by way of sixteen doors.

[‘] -4] the four seals

[5'8] the four. summoning, causing to enter, binding, and
contralling

[9-10] the two, bestowing initiation and blessing into
magnificence

[‘] 1 "] 2] the two, meditative stabilization and offering

[‘] 3"] 4] the two, seal[-mancra] and essence[-mantra]

[‘] 5"] 6] the two, mantra and kncwledge['mantra]

but in the system of these two masters the sixteen doors are

not com plete.

[That is what those earlier scholars say about Buddhaguhya’s ana Shakyami-
tra’ s system, but those earlier scholars] are wrong because it does not appear
that pnﬁndagarbhﬁ explained that the reason why the order is limited to this
way is that the meaning of “Through the pledge seal [the non-duality of
yourself and the deity is nawly] achieved“ and so forth is such-and-such.
Hence, it appears that [thm above criticism] comes to be that “The system of
those two masters is not correct because of disagreeing with pnandagarbha.”

Co nsequently, what could [!:hose earlier sc:holars] say to the proposition that
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“The system of pnar‘ldagarbhﬁ is also incorrect because of disagreeing with
Buddhaguhya"? Also, [those earlier scholars] need to set out the reasons why
when [these topics] are treated according to the system of those two masters
[Buddhaguhya and Shakyamitrﬁ], the sixteen doors |I!!'| .Anandagar['>hr1'.-;
way] are incomplete,

Questlcn: Then in your system what is the assertion of these two mas~
ters [Budcﬁhaguhya and Shakyamitra]?

Answer: In accordance with the meaning of the statement in Chan-
dl’&kil’(i’s Supplement to (Nagarjuna 3) ‘Treatlse on the Midcﬂe. P8 uSimc;e
[conceptual] minds [and mental Factors] have ceased, it [the Truth Body] is

actualized by the [Complete Enjoyment] Bcdy, the Truth Body must be
actualized on the basis of the Ccmplete En}oyment Body. and therefore
seal“impression with the great seal of exalted body is done first, Since. with-
out actualizing the Truth Body, activities spontaneous and without striving
do not arise, the pledge seal is done second. Sim:e activities, spontanecus
and without striving, arise upon having actualized the Truth Body, the ac-
tion seal is done after the pledge seal, Since teaching doctrine itself with the
sixty branches of euphonic speech is the main of activities, impression with
the doctrine seal is done after the action seal.

Questic:r!: Also then, in your system what is the assertion of the master
Dnandagarbha?

Answer: Through the pledge seal [c:F exalted mind] you newly achieve a
previously unachieved non-duality of yourself and the deity, whereupon you
are set in meditative equipoise on the meaning of suchness [emptlness];
hence, the pledge seal is done first. Since without being set in single"pointed
meditative equipoise on the meaning of suchness and without speech having
become of powerful capacity, you cannot incite a supramundane deity to
activity, the doctrine seal [DF exalted speec,h] is done second. Since you en-
gage in exalted activity upon the mind’s being set in meditative equipoise
on suchness and upon speech having become of powerful capacity, the ac-
tion seal [of‘ exalted activity] is done third. [Since] it is the case that after the
great seal you are to be set in meditative equipoise in the manner of tho-
roughly dwelling on the meaning of the already accomplished non-duality
of yourself and the deity, without first establishing this non-duality there is
no way you can set in meditative equipoise on the meaning of this non-
duality: hence, seal“impression with the great seal [pf exalted bpdy] is indi-
cated [by pnandﬁgarbha] as being done afterward.

7

Questior\: Thel‘l, which of those two is taken as your own system !
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Answer: It is permissible to do either of them. Howevor, if you do [seal'

imprassion] in dependence upon pnﬁndagarbha > Rir_e of the Vajra Elament
% 182

Great Mao:;ala. Source of AII Vajras, you must use just the system of

pnandagarbha.

PURPOSE AND BENEFIT OF SEAL-IMPRESSION

The main purpose is to transform the four—ordinary body, speech, and
mind as well as activities—into the four, the exalted body, speech, mind,

and activities of a Conquaror.

HOW TO DO SEAL-IMPRESSION

About this, there are four topics—cause giving rise to seals, rite of con-
structing the entities of the seals themselves, cause of achievement, and

cause of mastery over what has been achieved.”

PLEDGE SEAL
Cause Giving Rise to a Pledge Seal

With respect to the cause giving rise to [pledge] seals, the tantra explains
that all pledge seals arise from the vajra-binding, About this, so meone [mls-

ta kenly] says.

The wo, Buddhaguh}m’s |ntrcaduc:tion to the Meaning of the Tantra
and Shakyamitra‘N Ornament of Kosala, explain that the wvajra-
binding is the cause of all seals, and this is in consideration of an
indirect cause. The master pnandagarbha explains that [such a
cause] is not necessarily a cause, but he says this in consideration
that it is not a direct cause [I‘IDI’_ that it is not a cause in general.
Thus, all three scholars agree that the vajra“binding is an indirect
cause of all seals, not just of all pledge seals.] First construct the va“
Jjrabinding, and then, from this, construct the pledge seal of Vairo‘
chana, Wichout loosening the vajra-binding that was initially con-
structed, the pledge seal of Vairochana [is cor\struct‘.ed]. from which

the pledge seals of the other deities are constructed, Aiso. from

a
Kc'druo doas not treat the four as formal headings, but to make the transiation mora

accessiblae l have treated them this way.
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those the other [seals] are to be constructed in order.

3

Thls is incorrect because both the tantra and Dnandagarbha S the of the
i “

VaJ'ra Elemen: Great Maocala. Source of AII Vajras say, AII pledge seals

" “
arise from the wvajrabinding, and say that having constructed the vajra-

binding is to be affixed at the head of [mstructions for] all pledge seals.

Rite of Constructing the Er‘rt‘.it).nr of a Pledge Seal Itself

One [scholar mistakenly] says, “[Uttcring] ‘Vajrasattva,‘ construct the vajra-

. »

binding, through it the eyes are blessed into magnificence. Thls is incorrect
@ »

because wajrasattva Is not a mantra blessing the eyes inteo magnificence but

is the mantra of constructing the vajra-binding. Dnandagarbha Rite of the

i (3 .
Va_ira Elemenr_ Great Maocala. Source of AII Va_jras says that wajradaopi
@ »
( vajra-sight ) is the mantra blessing the eyes into magnificence. Therefore,

If it were not necessary to construct a vajra-binding prier to each pledge
»

“@w
seal, it would also not be necessary to utter the mantra vajrasattva for each

[which is obviously not the case].
n

o
Hence, through [uttering] vajrasattva construct the wvajra“binding,
and through looking with the eyes of exalted wisdom——which are the eyes
“ »
blessed through [uttering] vajradeepi —think that you manifestly see the

wisdom-“being Vairochana dwelling in front [of yourseif]. Ther‘l, through

[ »

|
o0 vajradhatvﬂshvan construct the pledge seal of VBirDchana, and with

A HEA
the four [syllables] ja hao baod ho [the wisdom “being Valrochana] is
respectively sum moned, caused to enter, bound, and controlled, whereby

o
yourself and the wisdom -“being are made non-dual. Then, through wvajra-
n “w
sattva imagine a sun-disk"” behind Vairochana. Through vajrasattva sa-

mayastvam aha¢ create pride in being an entity in which you are non-dual

with the wisdom-being.

Cause of Achievin a Pled e Seai
g g

ADDL.It what is done after those seal-impressions, one [scholar mistaken[y]

says.

a

Tﬁe spelling of the mantra is taken from Lessing and Wayman (240. fnt. d]), who have
drawn it from Dnandagarbha‘s text that Ke-darup here references, in their version Ka'drun
has vajra (I{J'“({ff}h" E?;:\'_I(J (24022) whereas the Guru Deva edition (5?82} reads E‘ﬂlf?‘h’ {{f{ﬁ)ﬁ'
tiepha.

t .
! rayab yol, a hala,
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Aftar having done seal-impression of all the deities, an original five-

pointed vajra is on a moon disc at the heart of all the deities.

[However,] for the sense of the meditation, merely that is not sufficient,
[Theref‘ore] immediately after doing sealimpression, the exalted mind of
Vairochana—just the exalted non-conceptual wisdom—is to be meditated
upon in the aspect of a five-pointed white vajra on a moon [at the heart].
With your mind single-pointedly observing this, repeat the three general
mantras each and their respective three mantras each. Observiﬂg this for a

long time is the cause of achieving the seal,

Cause of Mastery over What Has Been Achieved

Then, meditation breaking down through reasoning your own aggregates

and so forth into emptiness is the cause of mastery.

DOCTRINE SEAL
Cause Giving Rise to a Doctrine Seal

The cause giving rise to the doctrine seal is the verbal activity of expression.
With respect to the mode of seal"impression, in the throat of the specific
deity imagine hf:_- which turns into an eight-petalled red lotus. The petal
on the axis of the tongue becomes the tongue, and on top of it a white five-
pointed wvajra rests on the lip. Bless it inte magnificence with “oo vajra-
J}hva" (“oo vajra'tcngue“) and set the letters of their own doctrine, such as

“w “w »
vajra-jiana ( vajra-wisdom ) and so forth, circling the center of the vajra.

Uttering the syllables of doctrine in speech is the mode of seal"impression.

Rite of Constructing the Entity of a Doctrine Seal ]tself &

CBUSE of Achievin a Doctr‘ine Seal
g

|n the practice system of both Bu'«on Rin-BO-chay and the Moum‘.ain Vir-
tuous Ones" [Lhar. is, Ge-luk-[_)ﬂs]. this doctrine seal [of exalted speech] is
treated as involving construction of the great seal, which is a seal of body,”
Co ncerning this, someone says, ‘L|t is not explained anywhere that the doc~

trine seal [of exalted speech] involves a seal of body. That is extremely

ri bo dge Ildan pa.

[

lus kyi phyag rgya.
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183
incorrect because the Shrlparamadyﬁ Ta ntra says.

Through the yoga
Of all-attraction toward that [d eity]
Who isstanding up or sitting or staying still

AII feats will be attained,

2
ln com mentary on this, pnandagarbhas Extensive Commentary an the

S 1 184 .
hryparamadya SaYS.

Through uttering just this, you should meditate on an image of the
respective deity who is standing or sitting. “Through the yoga of
all'attraction“ [indicates] the naturally pure entity [Df the deity].
Through doing such, what will be achjeved? “A!I feats will be at-
tained.“ That is to say, through the doctrine seal [U‘F exalted Speech]

of the deities in all lineages, all feats will be achieved.
The simultaneous com posite of the three.

uttering syllables of doctrine in speech;, which [is indicated by]
uthrough uttering just that‘..

constructing a seal that is a physical expression concordant with the
aspect of standing or sitting or the like of “the respective deity.“ that is
to say, the deity who is to be impressed with the seal

and setting your mind in meditative equipoise on the meaning of such-

neass

is the cause giving rise to the [doctrine] seal [of exalted speech]. ]f the great
seal [of exalted body] is not constructed, the causes of achieving [che doc~
trine seal] would be incomplete: consequently, refuting construction of the

great seal here is very unsuitable,

Cause of Mastery over What Has Been Achieved

With respect to the cause of mastering the doctrine seal [of exalted spmach]
from within non-dual profundity and manifestation, which involves physi-
cal manifestation in the aspect of the appropriate deity and mental single-
pointed observation of the meaning of realizing suchness, the tongue to-
gether with the wvajra [imagincd] on it is pressed to the palate, and then a
tiny vajra the size of a grain of barley is emitted and meditated at the tip of
the nose. Through meditating on it until the signs of touchability and per-

ceptibility arise, very great feats are achieved in dependence upon the
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doctrine seal. This. is the measure of controlling the doctrine seal [QF exalted

speech].

ACTION SEAL
Cause Giving Rise to an Action Seal

The cause giving rise to the action seal is the vajra-fist,

Rite of Constructing the Entity of an Action Seal |tself

With respect to the mode of seal"impression [that is, construction of the
action 5ea|], set the right vajra fist on top of the left vajra fist, and preceded
by lotus encircling, construct the great seal [DF exalted body] of the particu-~
lar deity without the respective hand-symbol. Utter the respective mantra,
and when releasing the seal, snap the fingers, and imagine performing ex-

alted activities.

Cause of Achieving an Action Seal

The cause of achieving [the action seal of exalted activities] is When con”
structing the seal, meditate on a wvariegated [that is, crossed] vajra at the
heart of the individual deities, and imagine that it is an entity of the exalted

wisdom of achieving activities,

Cause of Mastery over What Has Been Achieved

With respect to the cause of mastering [the action seal of exalted activ

ies),

using mindfulness and introspection, cultivate continuous imagination of.

with d:

and so forth
¥ all verbal statements and expressions as a god worshipping a god
through song and so forth

» and even all food, drink, and so forth as a god worshipping a god.

|magme that whereas their entity is undifferentiable from the deity and
emptiness, they appear in the aspect of forms, sounds, and so forth, When
if, through meditating that way, familiarization becomaes stable, divine activ-

ities are achleved with all modes of physical and verbal activity, you have
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mastered [T_hﬁT_ is, brought under your contreol, the action seal of exalted

activities].

GREAT SEAL
Cause Giving Rise to a Great Seal

The cause giving rise to the great seal [oF exalted body] is mainly the vajra

fist.

Rite of Constructlng the Entity of a Great Seal |tse|f

The mode of seal"impression [that is, construction of the great seal] is to
construct the great seal, which abides in the nature [UF the divine body in
the sense of corresponding in aspect with i't]. This is the seal of supreme

enlightenment, and so forth.

Cause of Achieving a Great Seal

The cause of achieving [the great seal of exalted body] is to meditate on a

five"pointed original vajra at the heart of the individual deities.

Cause of Mastery over What Has Been Achieved

The cause of mastering [the great seal of exalted bcu:ly] is to keep cultivating
the deity yoga of non-dual profundity and manifestation until attaining
steadiness. In consideration that this is easy to understand, it is not explicit”

Iy described [in the texts].

Question: Whan, having made the seal"impression of Vairochana, you
make the seal“impression of Akahobhya, do you do it within that very medi~
tation of yourself in the aspect of Vﬂiruchana or upon transforming into the
aspect of Akehobhya? |F it Is according to the first way, you would be doing
seal impression of Vairochana and not seal~impression of Akehobhya. |f it is
according to the second way, would Akehobhya who is in the east move
here [t'.r.) the center]. due to which the eastern quadrant would be meditated
asempty, or would you meditate on two Akahobhyas?

Answer: Wlthout yourself stirring from the aspect of Va-rochana. you
construct the seal of the eastern Akzhobhya himself, gaze at the wisdom~-

being of Akahobhya residing in front [of him], and meditate on [the
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wisdom-heing‘.‘;] being Summoned, entering, being bound, and being
brought under contrel in him. Nevertheless, through Akehobhya mixing
undifferentiably with the wisdom-being, you and the wisdom-being also
become undifferentiably mixed because you and Akshobhya are being medi-
tated as of one continuum. Through that, you also should understand that
the other root deities [are to receive seal“impression and to be meditated in

this way].
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The Practice of Yoga Tantra

Once a practitioner has received initiation and maintained its accompany~
ing vows and pledges, the basic yoga is twofold, yoga with signs and yoga
without signs, In the yoga with signs a concentrated mind, called calm abid-
ing, is achieved, In the yoga without signs a profoundly powerful mind pe-
netrating the nature of phenomena, called special insight, is achieved. The
practice of these two types of yoga is called prior approximation, since it is a
phase of approximating, or coming close to, the state of the deity, prior to
achieving mundane and supramundane yogic feats,

Yoga with signs is performed in four sessions every day and progresses
from initially observing a larger object—a single deity or multiple deities—
to observing a very small object in order to bring about concentrative pow-
er. Whether a practitioner meditates on only a single deity or multiple dei-
ties depends upon whether only a student’s initiation has been received or
whether a master’s initiation nas also been received, and depends on the
present capacity of the practitioner.

Let us start with laying out the steps of a student’s yoga of four sessions
observing a single deity. To dgo this, let us draw from I_)?Dng-ka-l_}ﬁ."‘ and the

Dalai Lama’s explanations to create a step-by-step outline of the practices.

YOGA WITH SIGNS

YOGA OBSERVING A SINGLE DEITY IN FOUR SESSIONS
FOR THOSE WHO HAVE OBTAINED A STUDENT §
INITIATION

The choice of deity is often determined by dropping a petal from above onto a
separate maogala, divided into quadrants and a center, to determine the |i~
neage. Then:

Havlng performed seif-protection, bathing with water, and again self"
protection and place protection, request your deity to sit in front of
you.

Pay obeisance from each of the four directions, disclose ill"deeds, admire the
merit of all beings, entreat the deity to turn the wheel of doctrine, sup-
plicate the deity not to pass into nirvada, make offering, dedicate the

virtue of these practices to the welfare of all beings, generate an

143
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altruistic intention to become enlightened, take refuge, assume the

Bodhisattva vows, and so forth.

Maka the hand gestures ranging from the vajra-palms through the descent
of the wisdom-being.

Perfc:rm self~generation by way of the five rites, called the five manifest en-
lightenments—the principles of mind, sattva, meditative stabilization,
vajra, and Vajradhara.'

1. Utterlng “citt_a‘prativedhao karcmi" (“l experience the
|v-r1i|-|c|.")J meditate on the emptiness of your mind, which trans~
forms into the aspect of a moon disc at your heart marked with
the sixteen vowels, This is called the rite of the mind principle
and “manifest enlighten ment from individual investigation.“

"

2. Uttering uoo bodhicitta & utpadayami (“Oo i am causing the
mind of enlightenment to be generated.“). meditate on your
mind's noumenal emptiness, devoid of adventitious defile-
ments, which transforms into a second full moon disc—
marked with the thirty six consonants—above the former, at
your heart, This is called the rite of the sattva principle and
“rrlanifest enlighten ment from generating the mind of supreme
enlighten ment.”

3. Uttering u:’.'mbhai'\.rEI_erI (“5table va_jra“), meditate on a white

five-pointed wvajra at your heart. This is called the rite of the

meditative stabilization principle and “en!ighten ment from the
stable vajra.”

4, Uttering “vajra-."_”?ﬁfl}':’ﬂ Tffﬂ.ﬂ“ (“Having a vajra nature am I),
meditate on the white five-pointed vajra at your heart as emit~
ting rays of light in the ten directions, through which the vajra~
elements of exalted body, the vajraelements of exalted speech,
and the vajra-elements of exalted mind of all the Ones‘Gone'
Thus entirely enter into the white five pointed vajra at your

«

3
heart, This is called the rite of the vajra principle and manifest

enlighten ment from the vajra essence.
3 - ,}; » ;(A
5. Utter’lng oo yatha sarvatathaAgatas tathd m}_n ( s all the
»
Ones-Gone'Thus are, so am | }. the vajra and moons at your
heart thoroughly transform into the exalted body of Valrocha-

na, meditate on the full body of the deity. This is called the

FOr a detailed description of the five manifest enlighten meants soa 123"".
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great seal principle, or Vajradhara principle, and “manifest en-

lightenment from the equality of all Ones‘Gone-Thus.‘,

You are now sitting in space as a deity. Imagine a lion seat in the middle of
an inestimable mansion on Mouﬂt Meru on a series of stacked up ele-
ments—earth, water, fire, and wind.

Onto this you—as Vajrasattva or the correspondingly appropriate deity—
descend from space and sit, You thereby mimic the descent of a deity,

Having said ‘tva_jradhatu‘, and constructed the seal of supreme enlighten-~
ment, imagine yourself as VEirochana. for instance.

Saying “va‘Jrasattva, emanate a Vajrasattva from your heart, setting him
also on a lion seat, like your own, contemplated in front of yourself, like
deity generation in front.

Reciting Vajrasattva’s €SS€NCE-mantra and constructing his great seal, con-
template yourself as Vajrasattua.

From the letter hoc: at your heart emanate Huo kara, and saying the man-
tra and making the seal of opening doors, mentally open the four doors
of the maacgala.

With the mantra and seal of assembling the vajra deities gather the Budd'
has.

Meditating on them as Vajrasattvas, praise them with the hundred and
eight names.

Saying jaﬂ nOo bad I'IC)—, with application of mental goodness cause all the
Ones'GDne‘Thus to enter your own body.

To your divine body, which limitless Ones-Gone-Thus have been caused to
enter, perform seal-impression with the four seals—pledge, doctrine,
action, and great seals.”

Pledge Seal

vajrasattva construct the vajra-binding,

Through uttering
and through looking with the eyes of exalted wisdom—which
are the eyes blessed through uttering “va_jradampi“"—"r_hink that
you manifestly see the wisdom “being Vairochana dwelling in
front of yourself, Thcn. through “oﬁ va_jradhatvﬂshvar:” con-
struct the pledge seal of Vairochar\a, and with the four syllables

W =

ja hao bad ho

the wisdom -being Vairochana is respective-
ly sum moned, caused to enter, bound, and controlled, whereby

yourself and the wisdom-being are made non-dual, Then.

AS axamples of the four seals, see those of Vajrasauva [SG&I:S 1'4}.
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w ¥
through wajrasattva imagine a sun-disk behind Vairochana.

Through “\.rajrasattva samayastvam ﬁhaon create pride in being
non-dual with the wisdom-being,

|mmediate|y after doing seal-impression, meditate on the ex-
alted mind of Vairochana‘—the exalted non-conceptual wis~
dom itself—in the aspect of a five pointed white vajra on a
moon at the heart. With your mind single“pointedly observing
this, repeat the three general mantras each and their respective
three mantras,

Medltate within breaking down through reasoning your own

aggregates and so forth into em ptiness,

Doctri ne Seal

|r| the throat of the specific deity imagine hr:_, which turns in~
to an eight-petalled red lotus, The petal on the axis of the ton~
gue becomes the tongue, and on top of it a white five-pointed
vajra rests on the lip. Bless it into magnificence with “oo vajra-

»

I “© »
Jihva ( o6 vajra“tongue ) and set the letters of their own doc~

trine, such as “vajra-jnana (“vajra-wisdom“) and so forth, cir-
cling the center of the vajra,

Se: your mind in meditative equipoise on the meaning of
suchness.

Press your tongue together with the wvajra imagined on it to

your palate, and then a tiny vajra the size of a grain of barley is

emitted from the vajra. Meditate on it at the tip of your nose.

Action Seal

Set your right vajra fist on top of your left vajra fist, and then
after lotus circling, construct the great seal of exalted body of
the particular deity, meditating on a crossed wvajra at the heart
of the individual deity, imagining that it is an entity of the ex~
alted wisdom of achieving activities. Utt‘.er the respective man-
tra, and when releasing the seal, snap your fingers, and imagine
performing exalted activities,

Utlllzing mindfulness and introspection, cultivate continuous
imagination of all physical modes of behavior as a god’s wor-
shipping a god with dance and so forth, all verbal statements

and expressions as a god worshipping a god through song and
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S0 forth,' and even all foed, drink, and so forth as a god

worshipping a god.

Great Sea |

i Withln meditating on a five pointed original vajra at the heart

of the deity, from the vajra fist construct the great seal—the

seal of supreme enlightenment, and so forth.

Keep cultivating the deity yoga of non-dual profundity and

manifestation until attaining steadiness.

Bless yourself with the pledge seal of the lineage.

Co nfer initiation on yourself with whatever the initiation of the lineage is.

Make offering to yourself with the four secret offerings by the Goddess of
Charm and so forth.

Meditate on the great seal of exalted body, your own divine body.

Meditﬁte on the three equalities, viewing (1) yourself, {2) all sentient beings,
and (3) all the deities of the madcala as equally without self, or inherent
existence. View all phenomena as of one taste in the sphere of the ab~
sence of inherent existence.

Repeat the mantra of the specific deity, (Except for the single yoga of the
one deity, for a practitioner doing only the student’s yoga there is no
great yoga in which all deities of the maodgala are meditated.)

n four sessions—in the morning, noon, afterncon and evening, and mid-
night'—for a year, or whatever time it takes, stop the mind from being
distracted to anything other than the stages of the rite, and without let-
ting the stages of meditation pass as mere verbiage, invoke images at
gach point.

Meditate until clear appearance like that of direct perception arises, That is
taken as the measure of having initially generated the yoga in the

continuum.

A:corﬂlng to Lal:i Rin-k‘l\-chay. it Is generally said that one should avoid having medita-
tive sessions at dawn, noon, sunset, and midnight.' thus, these four may refer to general pe~

riods of time,
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YOGA OBSERVING A COMPLETE MANDALA OF DEITIES IN
FOUR SESSIONS FOR THOSE WHO HAVE OBTAINED A
MASTERS INITIATION

If you have obtained a master’s initiation and wish to bestow initiation on a

student, you must,

1, Perf“or m the great yoga of self-completion,” which means to meditate on
the full number of deities in the respective madgala by doing either.

54 an extensive divine approximation cultivating, without any ab-
breviation, the three meditative stabilizations—initial prepara-
tion, supreme royal madgala, and supreme royal activities

5 a middling divine approximation, which is the abbreviated
generation rite and so forth of the supreme royal madcgala, or

* a brief divine approximation, which is comprised of the great
yoga together with a hundred thousand repetitions for each de~
ity.

3. TD confer initiation on others, perform the rite until obtaining permis-

sion from the deities.

. B mmoa
If you have obrained a master’s initiation but do not wish to bestow initiation
on a student and merely wish to achieve your own deity, you must perform the
great yoga of self-completion and cultivate the three meditative stabilizations in

at least their brief form.

Gr‘eat Yoga of Se!F—Co mpletion

Bathe and so forth.

Generate, that is, imagine your basic body as Vajrasattva.

|magme the whole maogala in your own body.

|n meditation receive full initiation.

Ma ke offerings, and so forth.

Meditatc in the pattern of the production of very pure phenomena, mi-
micking the pattern of Bodhisattvas’ meditation in their last lifetime, as
when Shakyamuni performed alternating and leap-over meditations
prior to his full enlightenment. |maginc generating the four concentra-

tions and four formless absorptions—limitless space, limitless

beag rdzogs chen po’ rnal “byor.
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consciousness, nothingness, and peak of cyclic existence——in forward
order and then generate them in reverse order. Again ascend, but skip,
for instance, the second concentration, leaping over levels of meditative
stabilization. Finﬁll},c'J imitate the final step in becoming enlightened, the
vajra-like meditative stabilization at the end of the continuum of being
a sentient being who has obstructions yet to be abandoned,

DFEW in the beings of bad transmigrations and remove the ill"deeds in their

mental continuums,

Three Meditatlve Stabiiizatlons

The extensive approximation is comprised by cultivating the three medita~
tive stabilizations—initial preparation, supreme royal maécala, and su-
preme royal activities—without omitting anything. The deities of the

madgala are emanated gradually in order.

= The central VEiroChana emanates the sixteen male Bodhisatt‘
vas,
- The Ones‘Gone‘Thus in the four directions emanate the four

female Bodhisattvas of the respective directions,

Vairochana emanates the four offering goddesses.

& The Ones-Gone'Thus of the four directions emanate the four
outer offering goddesses: Vajradhape, Vajrapuyhpe. Vajraloke.
and Vajragandhe in series.

- The central VEiFDChEI'IE also emanates the four gate-keepers.

The middling approximation is an abbreviated form of the emanation of
deities in the supreme royal maocgala, the Ones-Gone-Th us of the four
directions emanate the deities of their particular quarter all at once.

The brief approximation requires just the great yoga of self.-completion with
one hundred thousand repetitions of the mantra of each deity of the
madcgala,

Whether ¥you wish to confer initiation on others or not, meditate every day
in four sessions until the Vajra Element Great Maoqaia is manifestly

seen.
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PROCEDURE FOR THOSE UNABLE TO CULTIVATE EITHER
THE YOGA OBSERVING A SINGLE DEITY OR THE YOGA
OBSERVING A MANDALA OF DEITIES

A procedure for practice is presented for those incapable of performing either of
the above two types of deity meditation. This level, while not serving as a substi-
tute for actual deity meditation, is a bottom-line requirement for conferring

initiation, performing consecrations of images, and so forth,

Repaat only the essence-mantra of the deity and consider yourself to be the
deity, even though you do not have clear imagination of such.

Pretend that such a deity is in front you and make offering, praise, and so
forth.

Completa the prescribed count of mantra repetition.

This is a case of calling recitation of the ritual formulation of a deity yoga “me'

»
ditation, even though it is not,

YOGA OBSERVING A SUBTLE HAND-SYMBOL IN FOUR
SESSIONS

The purpose of meditating observing a subtle, or tiny, hand-symbol is to make
the mind stable and then to develop dexterity of mind within that stability, The
first part is to make the mind stable through observing a subtle object, which is

done after deity yoga. Then:

Finish all activities.

Stay in an isolated place that is not noisy.

Straighten the body in a cross-legged posture,

Put the tongue from its root upward behind the upper teeth.

Put the two lips together.

Kuep the eyes partly closed and aimed at the tip of the nose.

Keep the shoulders lavel.

Keep the head even, bent a little down, the nose in line with the navel.

Breathe quietly and gently.

|magme a minute five pointed wvajra, of the same color as your deity—
ranging in size from the most subtle, just the tip of a hair, to the largest,
Just a grain of sesame—standing at the tip of your nose and hold your
mind on it. Or. first imagine it at your navel, and then upon saying

sakemavwvajra draw it up from there to the tip of the nose. Or. imagine it
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as rising from the heart region with the movement of the breath to the
tip of the nose.

The subtle hand-symbol is like a stable post to which the wild elephant of
the mind is tied through mindfulness and introspection, Firsr. visualize
the object of observation, then generate a powerful intention to stay on
the object, thinking, L‘My mind will be set on this c:bject.n

|F your mind is too tight, excitement will be generated, and if too loose,
laxity will be generated, You have to Seal out yourself the middle
ground free from both of these,

Stc:p exhalation and inhalation of breath, hold the breath in the nose, and
concentrate on the subtle hand-symbol. n time, the subtle hand-~
symbol will become stable, and bliss will be generated at the tip of the
nose or in another place in the body, making your body serviceable,

Physical pliancy generates mental pliancy, which here means calm abiding.

Medltate continuously for two months, dividing the day into four sessions,
Single-pointed meditative stabilization—not interrupted by even subtle

laxity and excitement—can be attained.

Then, to develop meditative dexterity by imagining the diffusion and gathering

back of many tiny vajras:

|magine the hand-symbol as pervading your body.

Saying spharavajra (“cliffuse va_iras”), scatter a multitude of vajras like wind
blown on dust, causing them to pervade ever greater areas by degrees—
a mile or two, then a hundred, then a thousand, then ten thousand,
then a hundred thousand miles, then filling the billian worlds of this
world system, and finally through the Desire. Form, and Formiess
Realms.

Saying sa O haradavajra (“gather vajras”) and feeling breath being inhaled,
withdraw the wajras back to the single vajra at the tip of your nose,
where they become one vajra, and meditate on it.

At the end of the session, withdraw that single hand-symbol to your heart
through the right nostril, and, placing it at the heart, make it stable,

“w »
saying oo d,chatieiha ( o & stand firm )

n sum, first you achieve a fully qualified calm abiding by developing the factor
of stability within meditating on a single tiny vajra, Then, when calm abid-
ing—Tonjoined with physical and mental pliancy is achieved, you train in

diffusion and withdrawal again and again to develop meditative dexterity.
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YOGA WITHOUT SIGNS

For the yoga without signs,

Meditate on yourself as a deity of one the four lineages, such as Vairochana.
Visualize in front of yourself a deity like yourself,

Co ntem plate mantra |letters at the heart of the deity in front,

Ascertain that the deity that is yourself and the deity in front, as well as the

mantra letters, are without inherent existence,

Understanding the meaning of the Sanskrit letter a, a negative, as the mere
absence of inherent existence with respect to all phenomena, meditate by
way of reasoning proving that all the mantras, letters, and deities are empty
of inherent existence, Having been broken down, they do not appear. In
conjunction with the wind yoga of stopping breath and distraction, when
exhaling, let the breath out within experiencing the touch of subtle breath
inside the nose, and contemplate the deity in front. Upcn inhaling, stop
breath and distraction, and contem plate emptiness without the appearance
of any form to the ascertainment factor of the mind, even though the deity

and so forth remain appearing to the appearance factor of the mind,

|F your lineage is that of the One'Gone'Thus:

Meditate on yourself as having a body of a Buddha such as Vairochana.

Contemplate the letters of the mantra at the heart of similar deities medi~
tated in front of you and filling space.

Ascertaln the selflessness of persons and phenomena with respect to the dei-
ties—yourself and in front. When you gain ascertainment of their ab-
sence of inherent existence, the appearance of yourself and the deity in
front vanish in the face of the ascertainment factor of the wisdom realiz-
ing emptiness even though they still appear to the appearance factor of
that consciousness, except when emptiness is directly perceived. Con-

centrate single pointedly on em ptiness,

|f yours is the vajra Iincﬁge:

Meditate on yourself as Va_jrasﬁttva.

Place the mantra letters in the center of vajras contemplated in front of
yourself and filling the sky.

Ascertaln the absence of inherent existence through individually taking
apart form and so forth, and set your mind single-pointedly on that

em ptinass.
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|fyour5 is the jewel Iineage:

Meditate on yourself as Vﬁjrarﬁr_nasambhava.

CD ntemplate the mantra letters in space in front of yourself,

Ascertain object and subject as equally not truly existent, and meditate on

that em ptiness single-pointedly.

|fyour5 is the lotus Iineﬁge:
Meditate on yourself as Lokeshvara.
Set the mantra letters on lotuses filling the sky in front of yourself.

Ascertain all phenomena as not inherently existent, and meditate on that,

A‘Fter intensively analyzing to determine whether the mantra letters and dei~
ties inherently exist and gaining improvement with respect to understand-
ing the emptiness of inherent existence, stop analysis for the time being, and
set the mind single pointedly on the emptiness that you have understood,
Before your mind becomes too settled, switch again to analytical meditation
to revivify and heighten your understanding, and then switch back to stabi-
lizing meditation, concentrating on the emptiness understood through
analysis. By alternating this way between stabilizing and analytical medita~
tion, eventually you wvill attain a natural equal operation of calm abiding
and special insight without needing to apply antidotes to laxity and excite~

ment—a union of calm abiding and special insight,
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Quesr_ion: Then how is the fruit [Buddhahuod] actualized in depen-
dence on this path?

Answer: Even though there are many different assertions on this by the
three masters expert in Yoga [Tar:tra—r!a mely, Buddhaguhya, Shakyarnltra,
and Dnandagarbhal, let us condense the essence of our own system. Either
Yyou progress over the ten grounds in dependence upon the paths and su~
preme feat explained earlier, or [you actualize enlightenment the Wa)r] the
great Bodhisattva Sarvarthasiddhi did. He progressed owver the ten grounds
of the path of the Perl“ection Vehicle itself, and then in his last lifetime was
dwelling in meditative equipoise in the meditative stabilization pervading
space in the Hte-avil)-r Adorned Highest Pure Land in the essence [or best.] of
places—like, for example, the essence of butters——called the essence of en-
lighten ment. The Conquerors. filling the sphere of space like [sesame seeds
fllllng] a sesame pod, roused him from meditative stabilization with the
sound of their snapping fingers and “oo vajra uttmiha,“ whereupon they

said.

O child of good lineage, without actualizing the principles of all

Budd has you cannot become buddhafied merely through this.”

Then, seeing them vividly and hearing their speech, he bowed down with

W [0
o0 sarvatathagata-vandanao karomi { l make homage to all OnES'GOﬂE'

» i
Thus. ) and asked, Please indicate those principles which, if not actual-

186
ized, Buddhahood is not attained.

Thn Compcndium of Prmcip!m Tanr_ra itsell says!

Ch”d of good lineage, how will you complete the unsurpassed com plete and per-
fect enlighten meant, you who act with energy for all austerities without the know-”

ledge of the principles of all Ones‘Gonc'Thus?

Adapwd from the translation by SI.E!VG!‘\ Wcinberger.

154
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1. Due to this the Conquerors, having first bestowed the crown initia~

tion and so forth, said.

O child of good family, repeat this naturally established mantra cit-
“ »
ta~prativedha o karomi ( | experience the mind, ) Manlfestly realize

the suchness of your mind.

The Bodhisattva contemplated and analyzed the meaning of the mantra,
whereby he actualized the suchness of his own mind, the sixteen empti-
nesses, which are the emptinesses of the two selves—of persons and of phe-
nomena. Subsequent to meditative equipoise he directly saw the object of
apprehension, emptiness, in the aspect of a moon disc dwelling at his own
heart, and he said to the Buddhas. ult is thus.“ This is enlightenment from
individual clear realization of the mind—the first manifest enlighten ment,
At that time, the Bodhisattva attained the entity of the mirror-like wisdom,
the nature of Akehobhya.

As a practice for followers, it is taught that [t‘.he sixteen vowels which
symbolize]m? the sixteen emptinesses transform into a moon disc generated
[at your b-u'-!ar!:].w8

2. Fur‘\:herrr‘u::reJ the Buddhas said.

Child of good lineage, like transferming a white cloth with dye, as
much as you train in the naturally clear light that is the suchness of
your own mind, so much does it become pure, and the mind of en-
lightenment is transformed into higher and higher increase.” There-
fore, take to mind the meaning of this naturally established mantra
“oo bodhicitta & utpadayamlm (“Oo I generate the mind of enligh-

»
tenment. ) and cultivate the mind of enlighten ment,

Moreover, when he had meditated that way, in meditative equipoise he di~
rectly realized the naturally clear suchness of his own mind, the suchness
purified also of adventitious defilements. Subsequent to meditative equi-
poise he saw the wisdom realizing emptiness as a second moon on the moon
that is the object of apprehension [that is, as a second moon on top of the
moon that is emptlness], At that time he attained the entity of Ratnasam-

bhava 5 exalted Wisdom of equality.

Thﬂ Cornpf.-md fum of Pri noiploes Tantra itsall 5&)“5:

Child of good lineage, since this mind is naturally luminous, as it is cultivated, so

does it becomae. |L islike, for example, dyeing a white cloth with dya.

Aaaptgd from the translation by SI.E!VG!‘\ Wcinbergor.
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When this is practiced by followers, it is taught that a second moon is
to be generated from the conscnants that symbolize thoroughly complete
abandonment [of defilementj] and realization [of sefﬂessness]'—'a state de-
void of adventitious defilements.

3. Furthermore, the Buddhas said.

Chilcl of good lineage, in order to make stable that thoroughly
good mind of enlightenment, take cognizance of it as the vajra ele-
“w

ment and blissfully repeat this naturally established mantra o

» fu »
tispha-vajra ( stable vajra )

Mcreover, through thinking on and contemplating the meaning of that
mantra, in meditative equipoise even the dualistic appearance that was the
appearance of a meoon vanished, and he actualized suchness [in direct per-
ception]. Subsequent [to meditative equipoise the emptiness that is] the
object of apprehension of that exalted wisdom turned inte the aspect of a
fiverpointed vajra, which he saw set on the moon at his heart, Thls is the

2 o IO ; 189
third manifest enlighten ment, called being enlightened from the stable

vajra,
@ »

4. Then, that great being said, The meaning is thus, whereupon all
the Ones'Gone'Thus caused all the potencies of the exalted body, speech,
and mind wvajras of the Buddhas to enter into the vajra at the heart of that
Conqueror Chlld [that is, Bodhisattva] and blessed him into magnificence,
saying:

3
Take to mind the meaning of this naturally established mantra wva-

_ira-ﬁl?ﬂ(l.:({? ,;J(J??‘i“ (“Having a vajra nature am [.”] and cultivate the

mind of enlighten ment.

Moreover, through having cultivated such he saw his own body as an ex-
alted body having the nature of vajras established from the minute particles
of all Ones‘Gone‘Thus. Having been apprised of that fact, all the Buddhas
also conferred on that BDdhisattva the initiation of the name “Va‘jradhatu“
(Vajra Element), Dhatu is used for the two, constituent and cause, hence, to
sum marize the meaning, the name was given to mean that the capacity for
that Conqueror Child quickly to turn into the body of the Supramunoane
Victor Mahavairochana was complete, Thls is the transformation into the
entity of the exalted wisdom of achieving activities, which has the nature of
Amoghasiddhi. t Is the fourth manifest enlightenment, called “enlighten'

»
ment from the vajra essence.
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w
5- Then he said, [My] body having the nature of the vajra element s
»

like a vajra, whereupon the Buddhas said.

Chila of good lineage, repeat this naturally established mantra oo
w

! ( As ail the Ones-Gone- T hus are,

so am . J, and meditate on your own body as the great seal of ex~

alted body of all the Buddhas.

Then, all the Ones‘Gone‘Thus in the aspects of the respective deities dis-
solved into the vajra at the heart of the Budhisattva Vajrad hatu, whereby he
was blessed into magnificence. In the next moment, the Bodhisattva Va“
Jradhatu was buddhafied as the Ccmplete Enjcayment Body of Vairocha'
na—the entity of the exalted wisdom of the element of attributes—with a
white body, one face, and two arms, with the hand-configuration of su-
preme enlightenment, and having a nature of the complete signs [QF a
Buddha body]. This is the fifth manifest enlightenment, called “eniighten-
ment in exact accordance with all Bu ddhas without exceptior\.“

The master Pnandagarbha’s explanation in such a serial way is relative
to the practice of followers, For when on the occasion of the fruit [of Budd'
hahood] the first manifest enlighten ment has been actualized, the remaining
manifest enlightenments also have been actualized because, as is said, the
five exalted wisdoms are one entity and different isolates.

|r1 that way, most |ndiarl and Tibetan scholars assert that the original
CDmpIete Enjoyment BDdy is VEirDchana with one face and two arms and
that VEiFDChEI"IE with four faces is an Emanaticn Body emanated by him.
One who has been buddhafied as such a Complete EnJoyment Body creates
the four types of miracles—the miracle of magnificent blessing, the miracle
of conferring initiation, the miracle of meditative stabilization, and the mi-~
racle of exalted activity.

Furthermore, since the terminology of “manifest enlighten r'r'lemr_s1I does
not occur in action and performance tantras, the manifest enlighten ments
are distinguishing features of the two higher tantra sets [Yoga and nghest
Yoga]. Furthermore, although the names are similar in those two, the mean-

Iing is totally different, due to which they differ greatly.
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70 Dzongvka-["la is paraphrasing Buddhaguhya's
| ntrodiiction tothe Ml:nnlng oFthe | antrs, P3324,
var. 10, 62.5.3-62.5.6.

21 Daong-ka-ba is paraphrasing ibid., 62.5.6-
62.5.8.

"2 Dyong-ka-ba is paraphrasing ibia., 63.1.4-
63.2.3.

" Ton. 480, vor. nya, 1606.7-161a.4,

2 Dzong-kw[;a ts paraphrasing Buddhaguhya's
|ntrn<|ucl:lnn to the Ml:anlng of the T-‘lntrn. P3324.
vor. 70, 63.2.3-63.2.7.

" Ton. 480, vor. nyn, 1612.4-1615.1.

"% Dizong-a-ba is paraphrasing Buddhaguhya’s
|ﬂL|'°ﬂIJCEIOn o the MEE!’I“’IQ of the TBI"[I’E. P3324|
vor. 70, 63.2.7-63.3.4.

" Ton. 480, vor. nya, 1615.1-161 6.4,

1 Dzong:-ka-ba is paraphrasing Buddhaguhya’s
|r|r_roduc|:ion Lo the Meanlng of the TBI"[I’E. P3324|
var. 10, 63.3.4.

" Ton. 480, vor. nya, 1616.4.

'™ Buddhaguhya’s lntrosuction o tne Maan ing of
tha Tanera, P3324, vor. 70, 62.1.1.

P Ton. 2503, vor. yi. 3u.5.

" Ton. 2503, vor. yi. 3v.6-4a.1.

1 Buddhaguhya’s lntroguction to the Msaﬂlng of
the |antra, P3324, var. 70, 62.1.3.

o II! his Condensecl General Pre&enlallon of the
TBﬂer SEL% {CU”EC[&G Wﬂfkﬁ. vol. 14. 88‘4.3'
884?}. Bu-%nn paraphrases this same material
(Bucdhaguhy‘dls latroduction to the Meaning of the
Tantrn. P3324. wval, 70. 621 6} but in the con-
text of those who cannot maditate,

5 P3340, var. 74, 29.4.2. See B5.

G Cnapr.er eightean of the Guhyasnmaja Tunlr‘a.'
Tan, 442. wol ca, 154&4, Sanskrit text edited by

Si Bagchi, Guhyasameua Tantra (Dxrhhanga.

India: The Mithita Institute, 1965) 132.

137

sgom rim, bhavanakrama, P531 0'53‘] 2. wol,
102. The second of these three texts has been
translated by Gesne Lhunuup Sope. Ervin W,

June& and Jonn Nswman. Tne Stages of Meolr_a-

tion: Bravanakrama || {Maalson. WI: Deer Parx
Baaks, ]998} and by Geshe lobsang Jardhen,
Luhsnng Chnephel Gun:henpa. and JErEmy Ru:'
sell, SLagn.-s of Meaitatian (lthu:u. NY: Seow Lisn
Pubiications, 2001 )

! shes rab kyl pha rol tu pnyl”ﬂﬂ’l“}ﬂ(&" ngag,
prajapiramitopadea, PST98, vor. 114,

1 See Tsong-k ha-pa, The Great Treatise an the
SLagE: of the Path o Enlighlzn mant, vol. 3. trans.
and ed. Jq;hua W C Cutlnr and GUy Newlnnd
(lenaca, N.Y.: Snow Lien, 2002), Pare One.

140 i '
Buddhaguliya's | ntrediction to the Meassing ot

the Tantra, P3324, vor. 70, 69.3.7.

" bia., 68.2.5.

M2 10 6826,

" Thls and the next paragraph paraphrase
Buddhaguhya’s |nireauction to the Meaning or the
Tantra, P3324, vor, 70, 52.3.8¢r.

e, 53.1.8.

™ Gampendium of Pinsioies Tah. 478, voi.
nya, 285.6-285.7,

M6 e 2867,

147

| ntroduetion to the Mean ing of the Tantra, P3324,
ver. 70, 53.4.2.

8 Tmu paragraph paraphrases Bundnuuuhya
(P3324. vol. ?0. 5426). who also gives an alter-
nate method (5428)

48 This paragraph paraphrases ibid,, 5415

0 Bu-d6n's Practice of ( lnandagarbi’s)
the Vn;ra Etemeant [Grunt} Maocala: Source of Anl
Vagras ™ W -f-’r-'-Fulfilllng Gam, voi. 12, 314.3, ana
Buddhaguhya's |nLroauc1.icm Lo the Mesni ng of the
Tantra, P3324, vo1, 70, 54.2.6.

L Buddhaguhya's | ntraduction tathe Mean ing or
tre Tantra, 54.1.6.

152
This paragrapn paraphrases ibia., 57.1.6-

57.26.

“Kire of

S uia,, 5444,
5 yia., 57.56.
155

Oran cammentary fram Lari Rin-E‘O-chay.

6 D aphrasing ivia., 64.4.6-64.4.8.
157

The sub-headings have been added for clari

Y. This section paraphrases ibid., 5454'651 2
8 Parspnrasing isias, 69,1.3-65:2:2;
™ Buddhaguhya does not mention “on top of



your head.”

160 i S g 55
Buadnagunya does not mention “just raising,

it up.”

W g — .
Buddhaguhya does not mention “ar the point

berween your eyes,”
e Buddhaguhya does not mention “at your
heart,”

' Purapneasing ibid., 65.2.8-65.3.2. Mucn or
the detail in this and the next sub heading are not

in Buddhnguhyu even though the general run of

the description is.

Y Purannvesing inia., 65.3.2.65.3.3,
65 P rannvesing ibia.; 65.3:3-65.3.4,
86 P, apnvasing ibra., 60:3.7-65.4.4.
& Piraphresing ibias 65.4.4:65.4.7.
"8 P, apnrasing ivia., 65.2.3-65.2.8.
% J4ia.,.59.2,4.

" o, 59.4.1.

" lpig., 60.2.5-60.3.2.

Y2 |ois., 5032,

" s, 61.1.7-61.2.2.

™ I pia. 81156732,

175
This chapter an the five manifest enlighten-

ments is fram Ke-orup'ge-lek-l;f:'['sang (mkhas
grub dge legs dpal bzang, 1385-1438). Ex:enslve
Explanarmn of the Farmut of the Gunnral Tantrn
? pa

bshad pn}. in Cullac&od Works of the Lord

Sets (J:u" yitel sce spye s rivam par b 4

yis pir

Mkhas-grub rje age-legs-apsl-bzao-pn. vol, B
(New Deini: Guru Deva, 1980), 449.5-455.3.
Saq als0 the transtation in Lﬂssmg and Waymarl.
Fundamentais ar the Budanise Tanuss. Cheptsr
One.

e Ke-drup-ge-]ek-[lt!-sang. Extensive Exprana-
tion of the Forrna\. of the Ganqrul Tam_ra S@Is. n
Collsc:ad Work—s of the Lurd Mkhas-grub rje dge-
Iegs'cpal'bzao-po. wal, 8 {Now Delhl: Guru
Deva, 1980), 572.1-682.2. Aiso! Lessing ana
Waymsn. Funaamentats or the Buaanise Tantras,

228.1-249.11,

W Thls bullet and the next are missing in the
Guru Deva edition, 5?36

e Ks-urup omits the thrae for the action seal,
which are drawn from pao-chen Bo-nam-drak-
Ba’s {pab chen bsod nams grags pa, 14?8-1 554).
General Presentation o the Tantra Sets: Capr_ivar
ing the Minds af the Farr_unar_e (J'II,'}'(!!:‘I .'!ff .l",!?_W. ’r
ram par bshag pa skal bsang gi yid phrog) (Dra-
ramsala. I.Il:rar:.I of Tibetan Works and Archlves,
1975), 54.3-54 6.

" Ton. 480, vor. nya, 1850.6.

Back notes 1 63

180
Bracketed material is drawn from Kg-drup’s

Fundsmentas, 238.13-238.23.

B dbu ma a Tug pa. madhyamakavaiara

XI1.84; Ton. 3861, vor. % 2166.3; Louis ge La
Vanes Poussin, Madnyamakavatara par Can-

urak:rtl. Blblnotneca Budnnlca 9 {Osnebruck.

Germnny: Bistia Ver'lng. 1970)- 361.
w rao rje divings kyi diyil Thor chen po'i cho gu
redo rje thams cad yung ba, vairsanatu-mana-
maocalopayika sarva-vajrodaya, P3339. waol, ?4.

Toh. 25]6, vol. ku.

" Ton, 488, vor. ta, 2646.7-265a.1,

104 dpal nchag dang po'i rya cher bshad pa,

iviparamadyatiki; P3335, vors. 12-13; Ton, 2512,

vols. si*

185

LB‘Sang‘:ha'3y|'gye|'t=¢n {blb bzang chos kyi
rayal mushan, 1567[7]-1662), Notes an o Presonta-
tion of the GEHEFEI Teacnlng and the TBI’\[l’E SBI:S

v gy sele bahi'i rnan par bshag

(bsh:a,‘ pi spyr da
pa'i zin bris), in Conecrad Works, vor. 4 (New

Deini: Gurudeva, 1973), 71.3-76.2.

188

sngon emended to mMngon, as it appears at

71.6.
8 Ke-dmp’s Funnamentals. 28.21.

Y Jeias 307,
189

bstan emended to brtan, In accordance with

inia., 30.20.







I_ist of Ab breviations

W » e o —
l)hﬁﬂﬂﬂ refers to lllti sde dge edition of the Tibetan canon published by

Dharma Press. the Nying'ma Edition of the sDe-dge bKa'- gyur and
bsTan"gyur (Oakland, Caiir.: Dharma, 1980)

“Karmapa sde age” refers o the sde dge mishal par bka’ gyur: A Facsimile
Edition of the 18th Century Redaction of Si tu chos kyi ‘byung gnas Pre-
pared under the Directicn of HH the 16“‘1 rgyal dbang karma pa (Delhi:
Deini Karmapae Chodhey Gyalwae Su ngrab Partun Khang, 19??)

“P,” standing for “Peking edition,” refers to the Tibetan Tripipaka (Tokyo-
Kyotoi Tlhetan Triprpaka Research Foundaticn, 1955-1962)

“T'oh” refers to the Compiete Catalogue of the Iibetan Buadanist Canons,
edited by Pror. Hukuji Ui (Sendai. Japan: Tohoku Uniuersity, 1934),
and A Catalogue of the Tohuku University Collection of Tibetan Warks on
Buddhism, edited by Prof. Yensho Kanakura (Sendai. Japan: Tohoku
University, 1953).

“Tokyo sge age” refers 1o the sDe age Tivetan Tripitaka—ébslan hgyur pre-
served at the Facuity of Latters, University of Tokyo; edited by Z. Yamagu-

chi, et al. (TDK)I'D: Tokyo University Press, 19??'1984)
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author in the second section,

1. SUTRAS AND TANTRAS

Ccm pendium of Prln:ipllﬁ TnnLra (thc: root Yng{o Tnnl.ra}
sarvatathagatatattvasa & graha
de bzhin gshegs pa thams cad kyl de kho na nyld bsdus pa
P112, voi. 4; Tan. 479, vou. nya
Snnskrib: Snrva't.at,h:\gn\.n':nuvn-;nograhal Facsimifn chrnductinn of a Tern:h Cenlurg Samkril Mnnu'
script fram Nepnl. reproduced by Lokr,sr- Chﬂl’\ﬂrn and Davl:l |. Snelugrnvu. Gata-pipaka S::rmn,
wal. 269 MNew Dulh.f |nmrna:mrm| Acannmy of |ndmn Culturn, 1981 Auso: |n$h| Yumacs. Snr'
VB_[BI'.hQQBLEI_EBLLVB_SEDQD’B“E nama mahayana-sOLra: A CflllCB' Ealtlol’l BBSEd on the Ssnskrlt ME'
nuscript and ChlﬂEﬁE and TIDE(BH TfEﬂslBllOl\S- Gata-pipaka Serles. vol, 262- NEW Delnl: |n|:erne'
tional ACEUBM} of Inclien CLIH'.UP’E, 198]. AlSO: KBHJH'\ HOI’lI.IChl. ed. ShDE KDHQBCHBK)‘B no Ken'
k,O. Banpon KBteihen BanzBkan Taisn, vors. 1 & 2. KBynsnn Umverslty: MlkkyB Bunka Ken-
kyOJD, 1983
Transtation: Ror W. Gisser. Two Escteric Sutras: The Adamantine Pinnacle Surru.' TheSustddnikars
SLIEFB. BEFHE‘Ey. CA: NLI"’\B[H Centar for Budﬂ'\iﬁl Translar_uon and Researcn. 200]; Aaamantlne
Plﬂnacle Sulra (= chapter 1 of TBHVB&EDQFEHB}, 1'10?; Susioohlkara SLI'.I'B. 109'325‘
Guhyassmaia Tam_ra [e root H-gnest Yogs Tanr_re)
sarvatathdgatakdyavakcittarahasyaguhyasamajandmamahakalparaja
de bzhin gshegs pa thams cad kyi sku gsung thugs kyt gsang chen gsang ba 'dus pa zhes bya ba brrag
pa't rgyal po chen po
PB" vol. 3 Toh. 442 vol. ca. Dharmu vol. 29
Sanskrit text edited by g B-‘lgch-. T Guhyasammu Tantra. Darbhangn, India: The Mithita Insti-
tute, 1965,
DHB LE[LE( PEr‘rECliO“ of Wlsdam Salfﬂ
EkﬂkﬂﬂrﬂmQLEl'lﬂﬂ’\BS&(Valﬂlhﬂgﬂ[&pf&jﬂépﬂ!'amﬂ.aﬁﬂtrﬂ
de bzhin gshegs pa thams cad kyi yum shes rab kyi pha rol tu phyin pa )‘I fe {‘.Uﬂ ma'i mdo
P?‘”. wal, 21.' Tuh. 23, Dharma vol, 12
Engilsh transiation by anard Canzn. Thv Shur: Prajnopnramn.a Taxts. P 201 London: Luzac,
1973.
Purlficauon afl All Bad Trar\smlgrallona Tsnlra (partlally concordant YBQE Tantra}
sarvadurgatipari samyaksa o buddhasya kalpa
de bzhin gshegs pa dgra beom pa yang dag par rdzogs pa'i sangs rgyas ngan song thams cad yong, su
sbyong ba gzi briid kyi rgyal pa’i rrog pa
P'|'|6 wval, 5'Ton 483 vol, ta

leetﬂn text and English transiation. Tadeusz Skorupskl Ihe Sa T -J’.r"}'r'r'f‘fl' !.l'rl-
mination of All Evll DE’S\.lI‘\IES NEW DEEI\I MO‘.I'BI Banarsldass 1983
Pur ification of All B&d Transmigra\.lons THI‘\[I‘B (partially concardant Yﬂg& Tantre)
54 II_JI"I'-l dhanarejo samyaksad buddhasya kalpa”\-ili'..'\-i
de bzhin gshegs pa dgra becom pa yang dag par rdzogs pa’i sangs rgyas ngan song thams cad yong, su

sbyong ba ezi briid kyi rgyal po’i brrag pa phyogs geig pa

P11?. val. 5; Tan: 485‘ vol. ta

167
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Tinetan texe and Engl.sh transiation. | adeiss Sknl'upskl. The Sarva g
mination of At Evit Destinies. New Deini: Macial Banarsigass, 1983.

Sarvs\nd Valrucnana Tantra

See purlflcatlon of AH Bao Transm-gratlons Tantra
Shr:paramadya Tanlra, Pare On= (partlally concordant Yngu Tuntru}
§riparamadyanamamahayanakalparija
dpal mchog dang po zhes bya ba theg pa chen po’i riog pa’i reyal po
P119, vor. 5; Ton. 487, voi, ta
Snr:paremadya TBner, PB"'. TWD (DEF’EPB")" concordant Yoga Tanr_ra)
§riparamadyamantrakalpakhanda
dpal mchog dang po'i sngags kyi rrog pa’t dum bu
P120. wats 51 Tohs 488, vol, ta
Susladhu Tanlra {I:Inz of the four general Acl.il:lr! Tantras)
susiddhikaramanatantrasadhanopayikapapala
legs par grub par byed pa'i rgyud chen po las sgrub pa’i thabs rim par phye ba
P431, ver. 9; Ton. BOT, Dnarma vor. 34
Tramslatiqn.' Rnlf W G'mhei. Twu Emusru: Su\r::s: Tnn Peta mantine Pinna:lu Sutrn.‘ Trm SIJslﬂﬁhlkﬂra
Sutra. Bzrkmu,, CA: Numata Center for Buadnist Transiation and Researcn, 2007; Adamantine
Pinnasis Sotra (= chsprer 1 of TattvasaOgrans), 1-107. Susiganixara Suwrs; 109-325.
VBJFBSHSKHBFB Tnntra {EKD|B”B‘.OI’)" tantra for the Compendlum of Prlnclples Tsnlre)
vajradekharamahaguhyayogatantra
gsang ba rnal "byor chen pa’i rgyud rdo rie rise mo
P113, ver. 5: Ton. 480, ver. nya
Vnirmhanabnisa & bodhi [n Pmrformuncu Tantrn}
mahavairocanabhisa o hudh|n-|kurvulﬂ‘ndh|y1;hnruwaIpaIynsatra‘lndrnrmnnamadharmapuryhyn
rnam par snang mdzad chen po mngon par rdzogs par byang chub pa rnam par sprul ba byin gyis
riob pa shill W1 rgyds pa mdo sde’i dbang po reyal po zhes bya ba'i chos kyi rnam grangs
P12B, vor. 5; Ton. 494, Dharma vor. 31
Transiation! Stepnen Hoage. The Mana-Vairocana-Abhisambodhi Tantra with Buddhaguhya's Com-
mentary, Londan & New York: RoutieageCurzon, 2003,

2. OTHER SANSKRIT AND TIBETAN WORKS

Prandagarsna (Fur dya’ inying po; cantn contury)
Extenslvs Explanatlon of the Shr:pnramodya Tantrn :
$riparamadyatika
dpal mchog dang po't reya cher bshad pa
P3335, vais. 72-73; Ton. 2512, vers si- i

[itum ination ef the Ptlnclples: Exprsna:lon of the lantra ealled tumpendlum of the Prlnclples or An

OHW'GUHO'THUS: Manl\‘sst Reallzatlon of tha Gruat VBP"ClB ’
sarvatathagatata\:tvasaBgreharﬂshayénabh|5amsymntratat.t,valokakarlna mavydkhya
da bhzhin gshegs pa thams cad kyl de kho na nyid bsdus pa theg pa chen po mngon par rtogs pa
zhes bya ba'i reyud kyi bshad pa de kho na nyid snang bar byed pa
P3333, vais. 71-72; Tan. 2510, vai. 1
MEBI’\S of Achie\remeru CBll&d SOUI’O& ol VBJI"BS&(I.VB o (\'.h& longer SOUIC& of [V&jra]sauua {sems L‘IP(‘,
byung chenl)
vajrasattvodayanamasadhana
v rie sems dpa’ byung ba zhest

P3340, var, 74, Tan. 2517, Dharma ver. 57

Mea ns af AchievemenL af Vajrusauva (Lhe shorter Souroe af [VB]I‘ a]sauva [\r'-'.'.f.u .r.l':p.ar" 'J'J':»'I.U.'Ir_" .")Ifr.fﬂ_f"])

wvajrasattvasadhana

rdo rje sems dpa’i sgrub pa'i thabs
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P3341, vai T4; Tan. 2518, Dracma vor. 57

the of the Vajra Elemen: Great Maocata: Sourr.e of An VaJras
wajradhatumahamaogcalopayikasarvavajrodaya
ra0 rje dbyings kyi dkyil khor chen po'i cho ga rdo rje thams caa hiyung ba
P3339, vol, 14 Tan. 2516, vei. ku

. “V "
Sanskri:. ajradhatumahall

1l '}.-ayika'Sar\mvaJrudayanama—bunbun tekisuto to wayaku—

“),“ Annual of the Instll.uu! for Camprenznsivu S\.udle& afl Buddhlsm, Ta;sho Unnrl:r:'rl.y (Tai:ng
Daigaku SBaB BukkyB KunhyOJo nean), lssus 8 (1986}. 258-224 ana “Vajradnatu-
mahall-."-_ln'l-‘!='L‘aylka-Sarvavejrodayanama—nonbun tekisuto to wayeku—(“).“ Annual of the
| nstitute for Comprenensive Studies of Buddnism, Taisne Universicy (TalsnB Daigaku SBall Bukkyl
Ko niyQjo nenpb), lssue 9 (1987), 204-222.
Asaoga (th:lg: med, fourth I:Enl.ury}
Eap&umﬁm Df{Mﬂi}‘rﬂ_}'ﬂfY) Bubtime Continuum orene Great Vanicia ©
maha)'l imdlinindsastravyakhya
theg pa chen po't rgyud bla ma't bstan beos kyi rnam par bshad pa
P5526, voi. 108; Ton. 4025, Dharma vet, 77
Sanskrie: E. H. Johnston (and T. Chowdhury). The Ratnagotravinnags Manayanottaratantrasaseca,
Pntna. |ndla: Blhar Ru!l:nrl:h Scu:lm.y. 1950
Engiiah translatian. E Obﬂrrrnlll:r. “Sublimc S«:i«-.n:u of the Gremt Vehi:le to Sal\rution.“ Acw
Orientalia 9 {1931} 81-306. Ause! J. Taxasaki. A Study an the Ratnagotravibnaga, Rame! lstitu-
to ltatiano per it Medio ea Estremo Orients, 1966.
Five Treatises an the Greunas
1. Grounds of Yogic Practice
yogauarnhhoml
rnal "byor spyod pa'i sa
P5536-5538, vois. 109-110; Ton. 4035-4037, Dnarma vois. 78
Greunas or Beanisatrvas
bodhisattvabh(m1
Dydane cnuop mspalsa
P5538, vor. 110; Tan. 4037, Dhnarma vor 78
Sunskeies Unca Wogihnrn, Bodhlsauvnhhoml: A Statemant of the Whoie Course of the Bodni-
sattva (Belng the Fireencn Section or YogacarebhOml}. Leipzia: 1908; Tokyo: Seigo Ke-
nyOkal, 1930'1936 Aiso'. Nullnaksha Dutt. Bodhlsntwabhum{ {Bcllng the XVth Sctctlon of
Asangapada’s Yogacarabhumi). Tivetan Sanswrit Works Sories, 7. Patna, lagial K. P.
Jayaswal Researen |nstivure, 1966.
Engtisn transiacion or the Chapter an Suehness, the rourch erapter of Part |, which is the rir
teanth volume of the Greunds or Yagie Practicel Janice D. Wiins. On Knawing Reaniy.
Neow York: Columbia Unlvorslty Press, 1979; reprint, Daini: Motital Banarsidass, 1979.
2. ComDundlum Uqucertalnrm!nts
nirnayasamgraha / vini$cayasamgrahani
rnam par gtan la dbab pa bsdu ba
P5539, vois. 110-111, Tan. 4038, vor. =i
3. Compendium or Bases
vastusa & graha
gzhi bsdu ba
P5540, vai. 117 Tan. 4039, Dharma voi. 19
4. Compendium or Enumerations
paryayasa o graha
rnam grang bsdu ba
P5542, var. 117; Tan. 4041, Dharma vor. 719
5‘ Cumpondlum of Explanatlons
vivaratasa @ graha

rnam par bshad pa bsdu ba
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P5543, var 111; Tan. 4042, Dharma ver. 719
Bhavaviveka (!‘Pg.l’ lelan 7}}‘([!’, <. 500—5?(:0}
HBE"T. of the M|U°|9
madhyamakahedaya
dbu ma't snying po
P5255, var. 96; Tan. 3855, voi. aza
Bu-«an (bu ston, 1290-1364)
Connensecl Genernl PI’ESE”‘.ETJO“ of the Tantra Set‘s: KEy Openlng the DOOI’ to the praclous TI'GBSLI"y of
Tarn.ra SB‘S
rgyud sde spyi’i mam gzhag bsdus pa / rgyud sde spyi'i rnam par gzhag pa rgyud sde rin po che't
grer sgo "byed pa'i [de mig
Cuum:u_-a Warks, vol. 14, 8431~10]33 aata Pi;mka Nn. 54 New Deini: ]nturnationnl Acanemy
or lndisn CulLur:, 1969. Tnh. 5]67
Ex:enswe Expmnatlon of (bnandagarbbni) .Source or An VBJTES*. Wnsn-Granung Jewel
rdo rje thams cad "byung ba’t rgya cher bshad pa yid bzhin nor bu
CO“ECtEd WD"KE, wval, 11. 185'832. data Plpal\a NU. 51- NEW De|ﬂ|: |ntEfﬂBl|OﬂEl ADBUGI’“:" of In-
dinn Cuirure, 1968.
Extensive General Presentation of the Tantra Sets! Ornament Bﬂnutlfying the Precious Tantra Sets
rgyud sde spyl rnam rgyas pa / rgyud sde spyi’i rnam par gzhag pa rgyud sde rin po che’t mdzes
rgyan
CO“ECtEd Works. vol, 15. 1.1 '609.?- Gata P|pBKE NO. 55. NEW Delh|: |nternatlonal Academy of
Inaian Curcure, 1969; Ton. 5169,
Mm:llurn L.nngth Gl’.nnral Pruwrll.:ltlan of the Tnntrn Sul:f |||u minating the Scxcrzu of AII Tuntrn Sms
reyud sde spyi rmam bring po [ rgyud sde spyi'i rnam par gzhag pa rgyud sde thams cad kyi gsang
ba gsal bar byed pa
CO”ECtEG WOYKE, wvaol, 15< 611.1_91 3.?. Gata Plpsxa NO- 55. NEW Delhl: ]m:ernal:lonal Acauemy of
Inaian Curcure, 1969; Ton. 5168.
Practice af(/ilmudagarf!ﬁa:d Rite or the VaJrs Eiement IGFEEL] Mebcale: Seurce o Ann Vajrss‘.' Wisn-
Ful(lllmq Gcm o
rao rje dbyings kyi dkyil "khor gyi cho ga rdo rje thams cad "byung ba zhes bya ba'i lag len rin chen
bsam 'phel
COHEC[EU WOrks. vol. 12, 169_326. data Pipﬁk& NO. 52- NEW De|ﬂ|: }nt&rnetlonal ACBGEI’“}‘ of |ﬂ_
dian Culturo. 1968
Shlp far Lounchlng onto the Ocean of Yogn Tcntra
rmal ‘byor rgynd gyt rgyn mishor ‘jug pa’t gru grings
CO”EE‘&K’ Works. vol, 11. Gata Plpaka Nﬂ. 51 . NBW Delhl: |nl:ErﬂEr_|Oﬂ8| Academy of |nd|an CUI'
ture, 1968.
Buddhnguhya {sangs rgyas gsang ba)
Commentary on the erocnanabhisamboom Tuntra ‘Jr Exp:anatlun of the Valrcchanabmsambocm
TD"”’."G -
vairocanabhisa mbhdh|\”‘kLII‘V||:aﬂl\iﬁ'h&ﬂam&ha[ﬁﬂll‘av)tﬂl
mam par snang mdzad mngon par byang chub pa rnam par sprul pa'i byin gyis brlabs kyi rgyud
chen po't "grel pa
P3490, vor. 77, 5. 229, rayua 'grat, cu 1-230a.5; D2663, rayua, nyu 261a.1-e0 116a.7;
A'SD: vairccanabhisambodhivikurvitadhieihanamahatantrabhaeya
rnam par snang mdzad mngon par byang chub pa rnam par sprul pa'i byin gyis brlabs kyi rgyud
chen po't bshad pa
P3487, var.77, p. 110, cgyuda arei, ngu 766.8-3372.3; D2663, rayud, nyu 652.3-260s.7.

Transiation of Chapr.ers1 and 2 Aiex Wayman ana R Tajima. The Enljgm.gn ment o Vairoeana,

a ’ v - .
Thls is Bu'«on 5 leetanlzatluﬂ of the translation of pnanclagarbha 5 text, see the previous entry

for his full-fledged com mentary.
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Detni: Mearital Banarsidass, 1992,

Translanon: Stephen Hoclga. The Maha'Vatrc\cana'Abnls&o bodhi Tantra with Buddhagﬂ!{rﬁ l\

Commantarg. Lanagon & New Yorx: RoutlaagaCurzon. 2003.
Conuvensation of the “Vairocnanabhisambadni |antra

valrocanabhisambodhitantrapiocartha

rnam par snang mdzad mngon par rdzogs par byang chub pa'i rgyud leyt bsdus pa'l don

P3486, vai. 77

Transiatian: Stepnen Hodge. The Ma na-Valrucans-.-NJJJ'-‘NJ_'H‘H)IJ{){U'. Lantra with BJ’H!{F‘!J'#‘QH:'J{VJ-I’"
Com mentary. Lonaon & New Yarx: RoutleageCurzon, 2003.

|ntreducing the Meaning ot the [Compenulum or Pri m:iples] Tantra

tantrarthavatara

rgyud kyi don [a "jug pa

P3324, var. 70; Tan. 2501, vou.

Chranaraxre (zla ba grags pa, seventh cenr_ury)
Sapp{aﬂm: fo (Nsig&:jm':) Treatise on the Middie”

madhyamakavatara

dbu ma la jug pa

P5262, vor. 98; Tan. 3861, ver. &

Tibg:‘:an.' Louia de La anim‘: Pnussln. Mndhynmnkauamra par Cnndrak:rtl. Blhllcﬂ:hlﬂ:n Buddhica. 9
Osnabraek, Germeny: Bisiio Veriag, 1970.

Englisn transiation (cnep. 1-5): _Jerrrey Hopklns. Compassion in Tibetan Buadnism. London: Rider,
1980, reprint, ltnaca, N.Y.: Snow Lien, 1980.

Enullﬁh transiation {:hnp, 6} Sl.nphnn But:hnlor. E:hucs of demss by Gcsl'm Rabtcn. 4?92 Lnn‘
don! Wisdom, 1983,

Engiuh. transtation: S, W Huatingten, Jre The Emptines.of Emptines! An | ntreduction t5 Eariy |n-
dian Mauhyamika, 147-195, Honoiuiu, Hawaii: University or Hawaii Press, 1989.

Frenen transiation {up to chap. B, stanza 165} Lowis ae La Vanee Poussin. Museon 8 (190?) 249-
317; Museon 11 (1910): 271-358; Museon 12 (1911): 235-328,

Gorman translation (chup. 6 166226) Hulm ut Tauszhor. Canorak:rti-Madhyamnkbvatara_ und
Mudhyamakdvn:arabhdwnm, Vlannn: Wiuner Stucli@n Tur leetologln und Buddh-sm uskunda,
1981,

DZOHg'ks-:.‘-l L« "sang-drak-Ea (mng kha pa blo bzang grags pa, 135?'1 419)
Explnnntmn of the Rout |nfrnctlon5

rtsa ltung gl rnam bshad f gsang sngags kyl tshul khrims kyl rnam bshad dngos grub kyi snys ma

P6188, vai, 160

Engush transiation! Qaretn Sparnam. Tantrie Etnies: An Epranstian af the Preoept_-. for Budanist Va-
f}"ﬂ:}"-‘i‘ﬂﬁ Practice. Bostan: Wisaom, 2005.

Groat Exposltlon of Sa:ret Mantrn |'r Tho Stagas of tha Path to a Conqueror and Pervaswa Mastar, a Gruat

VaJrudharaf Ruvsallng At Secret Toplcs

wab bdag rdo rie g chen po'i lim gyt e pa gsane ba kun gyt goad roam par phye

ba

P6210, var. 1681, Aise: Dharmsata, |nais: Shes rig par knana, 1969, Aise: The Coneetes Warks ar
Rje Tse“-kha-pa Bio-bza”-grags-pa (Repl‘oduc&d from an exam ple of the old Bkra-sis-ihun-pe
redaction from the library of Klu "khyil Monastery of Lagakn), vors. 4 ana 5. New Daini: Nga-
wang Geiex, 1975, Aiso! The Collected Works (gsun "bum) of the Incomparasie Lora Tsa™-
kha-pa Bio-bzao'grags'pa (Repruduced fram prints from the 1897 I_ha-sa OIU Zhul [Dgﬂ,-
Idan‘phun'tﬁhogs‘grlo} nrocks). vet. 3. New Deni: Guru Deva, 1978-1979.

English transiation (Chaptef 1) H.H. the Datai Lama, Tsong-ka-ps, ana Jerrrey Hopkina. Tantra
in Tibet, Lonaan! Gearge Alien ana Unwin, 1977, reprint, with minar corrections, |traca,
N.Y.: Snow Lion, 1987,

Engllsn transiation [Cnspr_ars 2 and 3) HH the Dalal I_arrla, Tsu ng-ka-pa, and Jel‘\‘rey Hopklns.
The Yoga ar Tiseer Lanasnt Geurge Anten ana Unwun, 1981; reprintad as Delty Yoga. lthaca.

MN.Y.: Snaw Lion, 1987.
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English translation {Chapter 4) in this book.
Japanese transiacion {Chapters 1-4): Nlnkaku Takat,a. A Stuoy of 1ﬂd0'TiD€lel’| Mam:rayana Buda'
hism. Koyasan: Mlkkyo GBKU)LIY_‘:LI Sh-nk.okal. 1978.
Great Exposltion of the Stages of the Patn JrStages ot the Patn o Emlgnr.enrnem. Thoroughly Teacnlng Au

the Smgm of Practice arthe T hree Typl‘:. or Bei ngs

chen mo / skyes bu gsum gyi nyar

su blang ba't rim pa thams cad tsha r ston pa'l

Byang chub lam gyi rim pa

PGOD", vol, 152, Aiso! Dharmsa!s. lraia: Tisatan: Cucarai Prlm:lng Press, 1964. Auso! The Car-
tected Works of Rje Tsoo'khe'pa Blo'bzan-grags-pe (Rapronucea from an example of the old
Bkra'sls'lnun'po redaction from the library OF Klu )khyll MOTIQSTEI'Y Of Ladahn). vols, ‘lg and
20. New Delhi: Ngawang Gelek, 1975. Also: The Collected Works (gsun "bum) of the Incom-
parsbie Lora Tso%kha-pa Bro-bza®-grags-pa (Reproduced from prints from the 1897 Lha-sa
Oia Znat [ -1aan-phun-tshogs-aii”] biecks), vol. 13. New Deini! Guru Devs, 1978-1979.

Engllsh trEnS'Et'Oﬂ: LE mrim CnEﬂ mo Trﬂnﬁ‘ﬂt'on Committee- The GfEEt Tfeall&e on the SI.EQES af
the Palh to Enllghtanmeﬂk., Josh ua W.C. CU[IE". editor-in-chiaf, Gu)f New'ﬂnﬂ. editar. 3 vols.
[thace, N.Y.: Snaw Lien, 2000-2004.

Enghsh transiation of the part on the excessively broad object of negation. Eluzabut.n Napp&r. Du-
pcndun\.'Arl!ing and Empum-.m, ]53‘21 5 an:lon: Wl:dum, ]989

Engiiah transiation of the part an the excessively narrow object of negation. Wllliam Mag«eu. Thn
NELUFE of Tnln§: Emptlrless and ES&B"CE in the Ge[uk Wﬂr'a. 1?9_192| |tﬂBCB| New Yﬂfk: SﬂDW
Lion, 1999,

Englisn transiation of the parts on calm abiding and special insight. Aiex Wayman. Calmlng the
Ming ana Discerning the Reat, B1-431. New York: Coiumbia Unl\fcrsn'.y Press, 1978; reprine,
New Duihl, Mutlinl Bnnnrs-dmsa. ]g?g

Mudlu m Expwlrlnn of the Stngcs of the P:lth fl Srnnll Expuslhon af the Sl,ugns of the Pnth tox Enljghtenmcnt
lam rim "bring / lam rim chung ngn / skyes bu gsum gyi nyars su blang ba't byane chob lam gy
rim pa

PEODZ. vol. 152_1 53. Alsﬁ. DharmS&'ﬂ. |ndla: T|Delaﬂ Cull’.ural Pfiﬂt_lng PrE‘SS. ]968. A'SD: Munﬂ_
god, India: dga’ Idan shar rtse, n.d. (includes outline of topics by Trijang Rinbochay). Aisa: The
Collocted WOI’I(!’- af RJD Tsoo‘khu‘pa Blu'bzao‘grngs'pn (Rnprodu:od from an example of the
oid Brra-sis-inun-po redaction from the library of Klu "khyil Monastery of Lagakn), vai, 21, 1-
438. New Delhi: Ngawang Gelek, 1975. Also: The Collected Works (gsun 'bum) of the [a-
comparable Lor:l Tsoo-kha'pa Blu'uzno'grngs'pn (R@produceq from prints from the ]89? Lnn'
sa Oia Zhot [Dga’igan-phun-tsnogs-g1i”] viocks), vor. 14, New Deini: Guru Deva, 1978-
1979.

EHg{'Sh translation of the section on Speﬂlai Iﬂmghl: JErrl'ey HQﬂk'ns. Dlher_EmpliﬂESE Sell"
Em priness. Dél'f‘”}"&ﬁ and I)ZGJ'I‘Q'J(Q-&H. lenaea, N.Y.: Snsw bion Pubiieatians, farthcoming. A
50, Rubarﬁ Thurrnan. 6\Thm Midula Transcenclent |r|§lght..“ Llfs and Taachlngs af Tsﬂng Khapn,
108-‘[85 Dharmsala, |nd-uf lernry of lestnﬂ Works and Archl\res‘ 1982

.purlflcntlon of AII Bau Transmlgratlons Tan:ra.wnh Annmatmns from the Spoach of the Furcmoz

,’n‘)éf!}(i‘[fka'lz)ﬂ}: Whitten by Gyel-«eng-va Dinranin-bul

ngan song sbyong ba’i regyud rie’t gsung gi mchan dang beas pa, written down by royal stengs pa
dan grub dpal

Tha Collocteo Works of rJo Tsoo'kha'pa blo-bian'grags'pa, wol. 15 New Delhl: Ngawang Gelek
Demo. 19?5:

Kamalashﬂla [5140-?95}

Slagee or Meditation
bhavanakrama

sgam pairim pa

P5310-5312, vor. 102; Ton. 3915-3917, Dharma vor. 73, Tokyo sae age vor. 15

Sanskrlt: Flrst. Bhavanakra ma, G Tucl:l. ad. Mlncr Buudhlst texts, || Serle Orlenmle Rorna |X. 2
Rome! Is=.M.E.O., 1958, pp. 185-229. Thira Bravanaxrama. G. Tucei, ed. Minar Buganis
texts, |1, Serie Orientate Roma XLIL Rame! s.M.E.O., 1971,
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Tibetan and Engl'mh: Second Bravarakrama. Tre Datai Lama. Stagn:s of Meaitation. Transiated by

Venerable Geshs I_Dbsang Joruhen. I_osang Choephel Gancnenpa. and Jeremy Russall. |r_haca.

N.Y.: Snow Lion Pusiications, 2001,
Ke'drup Ge'lek'sel'sang {mknas grub dge legs dpal bzang, 1385-1 438}
Exlensivz Explunu\.lon of the Furma\. of the General Tum.ra Seu
reyud sde spyi't rnam par bzhag pa rgyas par bshad pa
Cuuucm:ﬁ Werks of the Lcra Mkl’n‘ss'gruh rje dge'iegs'dpal'bzho'pn, wal, B, 443530 New Detni:
Guru Deva, 1980 Also: Collec{ea Works of Mknas'grub dge-iegs dpal, val. ‘l‘l. 21 5'368 New
Deini: Ngawang Gelak Dsmo, 1983,
Edlr_eo and translated by Fardmand D Lesslng anda Aiex Wey man. {1.':"&}’“".1 Grrnly Rj’:’" F-‘H.lffm!.lﬂf.lﬂi!\'
wr trie Budanise Tantrss. T he Hugue,‘ Muur.nn, 1968; reprint, Deini: Maritai Bnnarsld:ns. 1978.
Lﬂ'!‘ﬂ‘lng'cho'»yl‘gyal‘t_“en (I:llr) bzang chos kyi rgyal mishan, 1567”11682)
Notes on a Prasentation of the General Tum:hmg snd the | antra Sets
bstan pa spyi dang rgyud sde bzhi't rnam par bzhag pa'i zin bris
COHECtEd Works. vol, 4.NEW Deln-: Guruneva. 19?3.
Msltreya (byams pa)
Flvc Dru:r.rmzs of Malr_raya
1. Grzul. Vchlziu Trm:llslz @n the Sul:ll me Cf;nunuum
mahayallOTAralanird sasera
theg pa chen po rgyud bla ma’i bstan beos
P5525, ver. 108; Tan. 4024, Dharma ver. 77
SEHSK"“.: E. H. JOhﬂS‘.OI\ [Bﬂﬂ T. Cnowdhury). The Ratnagntravlnnaga Meneyanonsratsnua astra.,
Patna, lndial Binar Research Su:lnt_‘(. 1950.
Eng‘ish transiatian. E Ohurmnlur. “Sublime Sciencc of the Gruut Vehlzle to Sulvntion.“ Acl.a
Orisntatia 9 “931} 81-306. Aiso! J. Takasake, A Sr_udy an the Ratnngmruvlbhr\ga. Rome: lstitu-

to ltaians per il Medio ea Estremo Onente‘ 1966.

.5 Duﬂerentlntlon of Pnenomena ana Noumenon

nnarmsuharmatevlnheogs

P5523. vor, 108; Ton. 4022, Dharma ver. 77

Engiish transiotion! Jim Score, Maitreya'’s Disungusshing Phenomena and Pure Being with commen-
tary by Mipham. ltnaca, New York: Snew Lien, 2004,

3. Dll’!’erl:lntlmltan of the Mlﬂﬂlo and the Extrsmss

Modhyontavlbhaogd

dbus dang mtha’ rnam par 'byed oa

P5522, voi. 108; Tan. 4021, Dharma var. 17

Sanskric. Gadajin M. Nagae. Maanyantavionaga-onasya. Teaxys: Suzuki Resesren Faundation,
1964, Aiso! Ramchandra Panua_ya. Maonynnla'vlbhaga-.;astra. Deini; Mot iial Banarslduss, 1971,

Enghsh translatian. Stel’aﬂ Anackor. st:ln Wurksof Vasuoandhu. Dalhl: Motllul Banersldass, 1984
A!so. of chapter -i', Tno mas A Kocnumuttom. A Buoomst Doctrlne of Expurlunw. Dmm: Motllm
Banarsiaass, 1982, Ausa, or chapter 1: F. Th. Stenerbatsky. Madnyantavionaga, Discourse on Dhis-
erimination between Middie ana Extremes Ascribea to Boonisattva Maitreya ana Commentea by
Vasubandhu and Sthiramati. Bintiotheca Bugdnica, 30 “936} Osnavrock, Germany! Biviio
Vsrlag. 1970; reprint, Calcutta: | ndian Studies Past and Presene, 1971, Ajsa, of chaptar 11 Da-
vid Lesar Frieamann: Stniramati, Madnyantavibnagebika: Anaiysis of the Migaie Patn ana the Ex-
trames. Ul:rechr_. Natnerlnnus: RUKsunlvarslmlr_ ta I_alden, 193?

4. Ornament ror Ciear Reatization

abhisamayala e kara-prajidparamitopade$a&istra

shes rab kyi pha rol tu phyin pa't man ngag gi bstan beos mngon par rtogs pa’i rgyan

P5184, vor. B8; Tan. 3786, Drarma vor. 63

Sanskrie! Th. Stenernatsky ana E. Obermitier, eds. Abnisamayaia o kara-Prajnaparamita-Upadeis-
oastra. Bbbuutneca Buddhlcs, 23 Osnabruck. Gsrmany: Blbllo VGI'IBQ, 1970

English transiation! Eaward Conze. Ahhisamayala skara. Serie Orientale Rome. Rome! latitute la-
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liano per il Media ed ES“.I’EP“‘-I Orienle. 1954.
5. Ornament for the GI’EEIE Vshlcle SOtI'EE
manayanasO\:rala & kara
theg pa chen po'i mdo sde rgyan gyi tshig le'ur byas pa
P5521, vor, 10B; Tan. 4020, Dharma ver. 77
Sanskeit: Sicansuseknar Bageni. Manayana-SOtraia o kara ™ or Asa®aa [with Vasubandhu's commen-
tary]. Budanise Sanskrit Texts. 13 Darhhnnga, lnaia: Mithita |nstir_utr:. 19?0
SEHS'\I'". text and translation into Francn: Sy|VE|ﬂ stl, Mahayanas()tralaﬂ kafﬂ. expose de la doctrine
du grand vehicule selon e systéma Yogacara. 2 wols, PBI’IE: Btbllothé{]l.lt‘ de JIECOlP des Hautes
Eruaes, 1907, 1911.
Sanskri:. text and translation into Engllsh: Suruu ha Vijuy Lumnye. MuhsyﬁnusotralabkArs by
A:nogﬂ- Biblimh=ca |nau-8udah.=a Ser-es, 94 D=|mI Sri Satguru. 1992
Evgiish transiation! L. Jamspar, The Universs) Venictes Discaurse Litarature. Editor-in-enier, Rabsrt
A.F Thurman. NEW YDI’K: Amarlcan |n5tllute of Bl.lﬂ dhist S".le|e§. CD|I.I mbia Unlversity. 2m4-
Paomavajra (ska! bzang rdo rJe}
Commentarial Explanation of (Buddbhaguhya’s) Vneroauction wo the Meaning of the Tantra "
tantrarthavatdravyaknyana
reyud kyi don [a "jug pa'i "grel bshad
P3325, var. 70: Ten. 2502, vor.
Pao-cnan aa-nam-drak-ld |pae chen bsod nams grags pa, 1478-1 554)
General PresenLaLuon of the TEI"T.I'E SE{E Cap(lvuung the Mlﬂﬂﬁ of the FDrlLIﬂBLE
reyud sde spyi’i rnam par bzhag pa skal bzang gi yid 'phrog
Dhnramsﬂ{n. I..lhra:r:,r of lem:nn Wurks and Archivnx, 19?5
Ratnakarasnant (ravnakarasanti, rin chen byung gras zhi ba)
OUI ntessential | nstructions on the qufoctlnn of Wisdum

prajnaparamitopadesa

P5798, vor, 114; Ton. 4079, Dharma ver. 81
Shawyamitea (shakya 't bshes gnyen)
Ornamwn\ of Kmuiu
kosalala & kAratattvasa O qruhﬂpaha
de ho na nyid bsdus pa’i rgya cher bshad pa ko sa [a'i rgyan
P3326, vais. 70-71; Tan. 2503, voi. yi.
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A

Abhayakara, 15

absence of inherent existence, 36, 38, 55.
100, 101, 102, 147,152

Achuevlng Alms, 2?, 28. 32, 44. 45. 69.
85

action seat, 30, 38, 40, 73, 75

Action Tantra, 16,17, 24, 70

afflictive emotion, 15, 23, 26, 28, 48.
49,52, 71,108

afflictive obstructians, 62

aggregates

mental and physical, 59. 60. 101.
136, 146

Akahobhya, 2?. 28, 32. 33. 69. ?2, ?3.
75,124,129, 139, 155

altruistic intention to become
enlightaned, 14. 23, 24, 35. 46. 4?.
65, 80, 83, 144

Amizabna, 27, 29, 30, 32, 33, 44, 70,
12, 73,75, 85,125, 129

Amognasiaani, 27, 30, 32, 33, 44,74,
75, 85,126, 129, 156

analysis, 15, 16, 60, 6" ¥ 62, 8?, gg. 104.
125,153

pnandagarbha. 18. ‘lg. 20. 29. 33. 3?,
38, 43,62, 71,73, 74,75, 76, 82, 85,
86, 87, 88, 93, 111, 113, 119, 123,
124,131,132, 133, 134, 135,137,
154,157,170

commentary on the first part of the
Comocnuium of prlnclples Tanl_ra.
37,76, 78, 82, 84, 95, 96, 97, 132

Extensive Explanar_inn of the
“Shriparamadya Tantra", 18, 20
29,71,75

|I|umir\auirjn of the principlus. 18‘ 20|
37,73, 74,76, 85, 86, 87, 91

longer Means of Acnlevement, 38, 84,
85, 86

Means af ‘Achieverment Called “Sonrce
of Vajrasauvz", 18, 3?, 38| 84. 85|
86, 106

Ri[ﬂ of the Vajra E|l‘sl‘|’lUI"ﬂL Gl"ll:el.
Macu;ala: Snurce of AII Vajras. ‘lB.
78, 86, 87, 88, 134, 135

shorter Means of Achievement, '|8, 38.
84, 85

two MG&I"S of AC"\I-QVOMGHL, 43. 82. 85

175

antidote, 51, 105, 153
Approximation, 44. 46, 62. 64, ?8, 86,
107,108, 110, 115, 116, 117, 143,
148, 149
brief, 46

B
basis of purification, 29, 30. 39, 42, 128
bathing, 24, 35, 42, 70, 83, 143

bewildermant, ‘i 28

Bhavavlveka

Heart of the M-aale, 94

Bndhlsatt\c'a ground, 61. 63. 66. ‘lO‘l

Bcld hisattva vows, 35. ?8, ?9, ‘]44

breatn, 49, 65, 93, 96, 105, 106, 113,
114, 151, 152

breath and distractian, 105. 106, 1]4.
152

Bu‘«cﬂ {Du ston rin chen grub}. 13. 14,
15,16, 17, 20, 24, 26, 29, 30, 31, 35,
37,42, 44,76, 78, 80. 84, 87, 110,
111,112,113, 136, 162, 170

Budaanagunya, 16, 17, 18,19, 20, 33,
62, 70, 73, 76, 88, 89, 93, 96, 100,
108, 110, 1171, 112, 114, 118,123,
132,133,154

|ntrcduct|on to the Mea ning of the

Cum pendium of Prim:lples Ta ntra,

18,41, 65, 69, 73, 74, 75, 79, 80,
83, 88, 89, 91, 92, 93, 96, 97, 98,
99,100, 104, 105, 108, 112, 113,
117,118,119, 134, 162
Buaananooa, 14, 16, 24, 25, 30, 41, 46,
54,58, 70, 101,113, 114, 119, 154,
157

burnt offering, 64

C

ealm abiaing, 18, 47, 48, 49, 54, 55, 67,
62, 63, 65, 92, 95, 97, 99, 104, 105,
106, 107, 108, 143, 151, 153

calm abiding and special insight, 104.
105, 153

etariry, 50, 51, 111

com mentary on the first part of the
Compunuium of Prlnciplcs. Seo
Dnandsgarbha

Compendlum of PrlncuplEs Tsnr_ra, 18. ‘lg,
20, 24,25, 26,28, 30,31, 35,36, 37,
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38, 41, 42, 43, 46, 47, 56, 69, 70, 71,
73,76, 82, 84, 88, 89, 91, 92, 96, 97,

98, 104, 106, 111, 112, 113, 119,
123,127, 154,155
CDI’\I‘_II’\UEtIDI’I. 28. 41, _J"O. 1"5
Contu nuation of the Contlnuation,
28,70, 89
four sections, 21, 28, 29, 30, 33, 44,
45,69, 70. 71, 72, 73. 75, 128,
129, 131
Intreduction, 26
Cnmplete EnJoymen: Body, 30, 123,
124,126, 133, 157
concentration, 42, 43, 48. 49. 54. 55.
64, 91, 110, 123, 149

Concentration CUntin uation Tanr_ra. ‘l?

concrete appearance, 60

Conq uest over the Three Renlms. 2_-',, 28.

44,69, 85
consonants, 36, 125, 144, 156
constituent, 29, 30, 49, 101, 128
contam inated, 23. 104

continuation-tantra, 26

eyelic existence, 23, 26, 42, 43, 49, 76

D

death, 35, 42, 76
Imminence of, 50

defilement, 26, 29. 58. 125. 144, 155.
156

deity yoga, 14, 15,16, 17, 24, 28, 54,

55, 58, 60, 62, 64, 65, 70, 76, 88, 90,

92, 106, 107, 110, 115, 139, 147,
150

dependent-arising

twelve inks, 49

desire, .[5, 16. 28. 32. 48, 53. _J"‘l, 128

dexterity, 65, g_fl. 150, ]51

diffusion, 55, g-l. g?. 151

direct perception, 47. 62, 63f 88. 14?:
156

disintegration, 60

distraction, 50, 52, 53, 65, 8?. 94. 95.
105, 114, 147, 152

divine body, 24. 36. 41. 55. 57. 58, 64,
75, 83, 84, 91,109, 139, 145, 147

doctrine saal, 40

/Ecmbhiheruka. 14

doubt, 4?. BD

Durjayachandra. 15

Dml’lg-ka-[i‘d {tsong kha ps), 13. ‘14, 15;
16, 17,18, 20, 21, 23, 26, 38, 47, 65,
69, 72, 73, 76, 80, 84, 93, 100, 104,
108, 110, 111,112, 113, 114, 143
Explaner_lﬂn of the Root Infra:tlnns. 78,
79

Great Exposn:lon of Secret Manr_rﬁ, 13.
16

Great Expcsition of tha Stagss of the
Path to Enhghr_anment. 23. ‘]07

lenger and shorter Exposlr_ucxns of the

Sr_nges af the Pa\:h. 4_1"

E

eartn, 29, 30, 32, 37, 111, 128,129, 145

eight antidotes, 5‘]

elephant, 94, 151

Emsnatlnn Body. 30

emptiness, 15, 16, 24, 29, 34, 35, 36,
38, 44, 48, 54, 55, 57, 58, 59, 60, 61,
62, 63, 65, 70, 100, 101, 102, 105,
106, 107, 108, 108, 118, 125, 133,
136, 138, 144, 146, 152, 153, 155,
156

emptiness of inherent existence, 30. 48.
54, 55, 57, 61, 62, 65, 153

Engaging in the BDdhlsatth Deeds. Sse

Shb ntideva

entightenment, 14, 16, 23, 24, 36, 38,
42,72, 75,76, 84, 101, 139, 144,
145, 147, 148, 154, 155, 156, 157

equalities
three, 38, 85, 106, 147

essence-mantra, 30, 84, 89, 90, 93, 98,
100, 108, 115, 116, 132, 145, 150

excitement, 47. 49. 50. 5" . 52. 53, 55.
61, 62, 95, 105, 1561, 153

explanatory tantra, ]8. 25| 2?| 31| 98.
104, 1086, 123

Ex(ens-vu Geﬂafﬂl Prmntal-on of the
TE ntra Sers. Ke:,r Opening the Door to
the Preclnus Treasury of Tantra Sets.

See Bu-«nn

F

reat, 18, 27, 28, 47, 64, 65, 70, 71, 78,
79, 80, 89, 91. 98, 107, 108, 109,
110,113, 114, 115, 118, 119, 137,
143

controlling another’s mind, 117



diagnosing, 116
finding lost articles, 1‘] ?

going in space, ‘]12

Knowledge‘Mantra Bearer. ‘]13
love, ‘|‘|8

not sinking Into water, 12

physical display, 1"?

physical transformation, 114. 115
pledge seal, ‘]]5

protection, 1‘]6

revealing treasure, ]

supreme, 70, 711,113, 114, 115, 154
through burnt offering, 118

through repetition, ‘]15

weorldly, ?0
rire, 29, 30, 32, 37, 116, 128, 129, 145
F-rst Paachen ana- Sm ]’o‘aang‘cha-

Pyi-gyel~tsen

Five faults, 5". 52

five manifest enlighten meants, 21. 36. 42.

76, 84, 89, 123, 124, 125, 126, 127,
‘144. ]54, Sea also Five rites

five rites, 36, 84, 86r 144. Sne also five
manifest enlighten ments

FDG DGS(FO}‘EF. 14

forgetfulness, 49, 52

Form Budy. 24. 40. 5?, ?4

formless absorptions, four, 42. 148

Four Boalns, ?2

four mental engage ments, 51. 52. 61

FI’UIUGI‘\ Bor:ly, 30

G

gathering, 25, 55, 85, 91, 97, 113, 151

Grest Exposir_lun of Secrat Manr_rs. See
Dzong-ka-

Grent Expnsn:inn of the Stages of the Path

e Enligm:en ment, See Dmllg'ka'

Great Venicie, 13, 14, 79, 80

great yoga of self"completion, 34, 37, 42,

46, B4, 86, 88, 148, 149

Guh_yasa méaja Tantrs. 20. 25. 33. 47. 56.
.97
Conl:muation of, 107

Gyal'«eng'Ba Dﬁl]'drup'f‘l'? lrgyal stengs
pa don grub dpal), 39

lnnotations for the “Purification of

from the Speech of the FEII'EI'HDSt

[l 'Jw.nnlg- ka~ //Hf. 39

ndax -] _J"—J'r

H

hand-symbol, 31, 36, 47, 74, 130, 138,
150, 151

hatred, 28. 32, 49. ?1. 72. 128

Hearer, 14

Hearl: of the Mlddie. SPe Bhevavlveka

Highast Pura Larld. 123, 124, ‘]2?. ‘]54

Highest Yugn Tantra. "5. 2?. 29. 30, 33,
35,42, 47, 56, 58, 72, 76, 106

Hu © kara, 28, 44, 145

ignorance, 30

in-aesa, 23, 35, 43, 83, 118, 143, 149

|Humlnatior\ of the Prlncipla's. Saa
Dnandegarbha

iMusion, 41

impermanence, 48, 105

individual investigation, 6‘]. 8?, ‘]04.
125, 144

Indrabhuti. ]4. ‘l?

Iﬂclraboc!hl, 15

inherent existence, 30; 38; 581 59; 60|
61, 70, 85, 99, 100, 101, 102, 103,
108, 147, 152, 153

initiation, 23, 34. 36, 42. 43. 44. 62, 64.
75,78, 79, 83, 84, 86, 87, 88, 89, 90,
92,107, 110, 119, 123, 124, 126,
132,143, 147, 148, 149, 150, 155,
156, 157
master’s, 82, 143
student’s, 34, 82, 86, 143
vajra master, 34; ?8

Introuu:r_lun to the Meaning of the TE ntra.

SEE Buddhaguhya
introspection, 4?, 50, 5" A 52, 53. 94.
138, 146, 151

J
Jlnadatr_a, ]5, ‘l?
Jnénapads. 14. 15

Jnanashr‘l, ‘|4

K

Kﬁlachak-‘a. 15

Ke-drup-ge-lek'bl‘l-ssng. 21, 38, 69. _J"D.
71,75, 84,121,123,128, 134,135

knowledge-fund of long life, 64

knowledga - mantra, 2?. 98. 991 100, 102.
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103, 108, 132
Knowladge'Mantra Baarer. 65. ‘]13

K)Hh Gapada, ‘] 5

L

xicy, 47, 49, 50, 51, 52, 53, 55, 61, 62,
94, 95, 105, 151, 153

laziness, 51. 52

LBSSEI’ Vahlcla. 14

lettar a, 58 98. 152

lercers, 57, 98, 99, 100, 101, 102, 103,
105, 130, 136, 146, 152, 153

1neage, 27, 28, 30, 33, 64, 68, 71, 72,
73, 74, 75, 76, 78, 83, 84, B5, 88,
100, 101, 102, 103, 111, 112, 113,
115,116, 118, 128, 137, 143, 147,
152, 153, 154, 155, 156, 157
rour, 27, 28, 70, 72, 73, 74,100,

128, 152

lion seat, 3?, 84. 85, ‘]45

ro'sa ng-ché-®?yi~gyel-tsen (blcl bzang chos
kyi rgyal mtshan}. 21. 154

Lokesnvara, 103, 153

1ove, 49, 65, 118

M
Mahlpéla. ‘Eg
Mahévairochana, ]23. 124. 126. ]56
Mahayoga. 19
M.au.reya
Ornnmcnt Tor Cll:‘.-ar R:‘:allzatlon, 26
Mafijuérikirt, 19
Man(ra Grﬂﬁt Vehlcle, 13, 14
Manera Venicie, 14, 34, 48, 54, 57, 58,
99, 108
maagala, 25, 3". 33, 38. 42, 44, 45, 54.
61, 73, 74, 75, 78, 85, 86, 110, 112,
113, 114,117,129, 143, 145, 147,
148, 149
action, 31, 45, 73, 74, 79, 129
doctrine, 3". 45, ?3. ?4, 129
four, 3" ’ 38. 75, ]29
four-seal, 45, ?2. 88
areat, 31, 45,73, 74, 79,129
pledge, 74
retention, 31, 45, 73, 74, 129
single-seal, 45. ?3. 8?. 88
mastery, 64, 110, 134, 136
matrix-a\"'One'Gﬂne-Th us, 25, ]03
ma[l’iX_OF_Onﬂ'GOHQ_EO_BIiS‘S, 26

meditation

analytical, 48, 61, 62, 105, 153
stabitizing, 48, 54, 61, 62, 99, 105,
153
meditative equipoise, 31 ’ 40, 48, 58, 84,
91, 112, 124, 125, 130, 132, 133,
137, 146, 154, 155, 156
meditative stabilization, 16, 31, 36, 4‘1,
42, 43, 45, 47, 52, 53, 54, 55, 64, 65,
70, 71, 89, 91, 92, 93, 97, 98, 99,
100, 104, 106, 110, 112, 113, 123,
124,126, 132, 144, 149, 151, 154,
157
meditative stabilizations, three, 3?, 44.
46, 54, 72, 73,76, 86, 87, 129, 148,
149
initial preparatien; 44, 45, 46, ?2, 73.
87,129,148, 149
supreme royal activities, 44, 45. 46.
72,73, 87,129, 148, 149
supreme royal madgala, 44. 46. ?2,
73, 86, 87, 129, 148, 149
merit, 30. 35, 42. 55. 5?. 83. ‘HB, 143
method and wisdom, 24| 42: 55| 5?
mimicking death, intermediate state, and
rabirth, 42
mind of enlightenmant, 24. 29. 61. ?2.
102, 125, 144, 155, 156
minaruiness, 40, 47, 49, 50, 51, 52, 53,
92, 94, 95, 105, 108, 138, 146, 151
miserliness, 28, 32, 71, 128
mode of apprehension, 49, 50. 5", 94
moon aise, 36, 41, 83, 124, 125, 136,
144, 155
Mount Mera, 37, 84,112, 124, 127,
145

N

Nagarjuna, 14 30. 133

Nairar’ijana Ri\"Ol’, 123, 124

Nsture Body, 29

nine mental abidings, 5"

nirvaca, 26, 35, ]43

nominal existence, 61

non"concaptual, 31| ?4. 106. 1301 136;
146

non-duality, 54, ]32. 133

nose, 47, 48, 55, 92, 93, 94, 95, 96, 97,
106, 137, 146, 150, 151, 152

noumenon, 87, 103, 124



Nylngma, 19

O

obeisance, 39, 83, 84, 88, 143

object of negation, 58. 59. 60

objects for purifying behavior, 48

obscuration, 28, 32, 49, 1

obstructions to omniscianca, 62

offering, 25, 31, 36, 38, 42, 44, 46, 65,
70, 74, 83, 84, 85, 88, 89, 92, 108,
110, 111, 113, 114, 118, 119,132,
143,147, 148, 149, 150

One-Gone-Thus, 27, 28, 31, 32, 40, 44,

46, 69, 71, 72, 74, 75, 83, 84, 88, 89,

100, 101, 113, 115, 116, 126, 144,
145, 149, 152, 154, 156, 157

Orns ment for ClP,Ef RER“ZBI’{DH. &E
Ma-treya

Orns ment of Knsala. See Shah’.ya mitra

P
Pad masattwva, ‘l 03

Pﬂd mavajra
Com mentarial Explanallon of
(Buddhagihya’s) “Introduction to
the Mean ing of the Tanr_ra 93,

119
particle, 40, 65, 102. ‘|‘|2. 126. 156

perfection of effort, 72
perfection aof giving, ?2
perfection of wisdam, 24,72

Per\"ecr_lon Vehicle, 13. 57. 58. 65, 66.
154

Pertormance Tantra, 16,17, 24, 71, 114

place-protection, 35. 83. 143

pledge-being, 36, 38, 64. 89, 92, ‘]10,
131

pleages, 17, 23, 78, 79, 80, 88, 118,
119, 143

pliancy, 51, 54, 55, 61, 62, 95, 107, 151

prige, 46, 49, 58, 76, 89, 110, 113, 135,
146

principles, ten, 24

Pur‘irrcéltlon of A“ B-ﬁﬂ TF&I‘\SI‘\'”QY&UO"%

Taneea, 20, 39, 43

R
Ratna karashanti, ‘l 4. 1 5

Qulntessentlal Insr_ructicms on the

Pcrrection of Wisdom. 10?

ndax -] ?9

Rsr_nsrskshtts, 15

Ratnasarnbhava. 2?. 32. 33. ?O. ?4, ?5,
125, 1565

ressening, 16, 48, 60, 99, 114, 136, 146,
152

refuge, 35. 83, 144

Relpseen, 19

repetition, 29, 28, 46, 47, 64, 65, 70,
85, 88, 89, 90. 101, 104, 107, 108,
109, 110. 111, 114, 115, 116, 117,
118, 119, 150

Rite of the VBJFE Eiement Great Maacaia:
Source of Al VaJras. SP(: Dnanaagsrnhs

S
Samnyavauru. 14, ‘]5
Saruﬁrthas{ddhr, 123. 124, 125. 126, 154
Satrs Greet VEhIClE, 13
action, 31, 32, 33, 39, 73, 128, 129,
130, 132,133, 138, 139
doctrine, 3". 32, 33, 39, 40, ?3. 84,
128, 129, 130, 132, 133, 136,
137,138
etymology, 40
external, 39. 130
rour, 21, 30, 31, 33, 36, 37, 38, 39,
40,41, 46, 73, 74, 75, 84, 85,
110, 128, 129, 130, 131,132, 145
great, 31, 32, 33, 36, 38, 39, 40, 64,
73,74, 75, 83, 84, 89, 109, 114,
128, 129,130, 131, 132, 133,
136, 137, 138, 139, 145, 146,
147,157
impression, 36, 38. 39. 40. 4‘]. 75.
83, 84, 85, 86, 128, 131, 133,
134,136, 138, 139, 140, 145, 146
internat, 39, 40, 41, 130, 131
preage, 31, 32, 33, 39, 40, 73, 74, &3,
84,115,116, 117, 128, 129, 130,
132,133,134, 135, 145, 147
vajra-palms, 83. 84. 144
seal-mantra, 98. 100, ]32
hand, 39, 41
secret-mantra, 2/, 98, 99, 100, 108
self-blessing, 92
self-generation, 33, 34, 36, 37. 42, 85.
86, 131, 144

selr-instituting, 29



180 fndex

selflessness, 59, 60. 83, ‘lOD‘ 10" ' 104.
106, 108, 152, 156
self-protection, 20, 34, 83, 143
serviceabinity, 04, 78, 91, 94, 95, 97,
15" See also pliancy
sesame, 47, 55, 93, 150, 154
rour, 36, 82, 83, 85, 87, 88, 95, 96,
106, 112, 115, 116, 117, 118,
119, 143, 147, 149, 151
Shak_yamltra. 18, 62, 76, 93. 94. 106r
119,123, 132, 133, 134, 154
Ornament of KOSEIE. 18. 19. 92, 94,
95,97, 104, 105, 134
Shakyumunl. 23. 42. 148
Sh&ntldeva
Engaglng in the Bonhlsﬂt:va Deeas. 58
Shr:dhara, 15. 17
Shr:paramanya Tﬂﬂlrﬁn 18: 25: 29| 31:
37, 41,71, 75, 79,106, 131, 137
signs of success, 64
single yoga, 34. 36, 3?. 38, 42. 84, 85.
86, 147
Six powers, 51
snapping fingers, ?4. 123. 154
Solltary Reullzer. 14
special insight, ]8, 61. 62. 63. 65. 104.
105, 106, 107, 108, 143, 153
sport, 58, 61
stabinity, 48, 50, 51, 53, 55, 88, 91, 94,
95, 97, 125, 138, 144, 150, 151, 156
state arisen from meditation, 61. 65
subsequent trainees, 125; 126
subtie ebject, 47, 55, 56, 64, 91, 92, 85,
97, 150
such ness, 35, 36. 54, 61. 64, 98, 99.
107, 102, 106, 133, 137, 146, 155,
156
superimposition, 59
supramundane feat, 2?| 64| 69| 70| 110

through concentration, HO

Susiddhi Tsnr_ra. ‘I?

T
Taming Transmigrators. 27. 28. 32. 44,

45,69, 85

etymological meaning, 25
Taranatha

His‘tor'y of Buddhi'sm in |ﬂdi&. 19

tautness, 50, 51
three lower tantras, ‘]01 fi 118

threa masters expert in Yogu Tanr_ra, 18.

19,62, 106, 119, 123, 154
thusness, 102, 103
treasure, 04, 110, 111, 112
Trlpnakﬂmala, 14, 15
Triscng Da\_sen. 19
Truen Boay, 29, 35, 40, 57, 58, 109,
133

uncontaminated, 29. 104
uniaon of calm abiding and special

insigne, 62, 63. 65, 153

V

Vairecnana, 26, 27, 31, 32, 33, 38, 43,
44, 46, 58, 69, 72, 73, 75, 76, B4, 85,
87,100, 126, 127, 129, 134, 135,
136, 139, 144, 145, 146, 149, 152,
157

Valrochananh.samnodln Tam.ra, 1_1"

vajra, 27, 28, 32, 34, 35, 36, 39, 41, 42,
47, 55, 57, 64, 70, 72, 74, 78, 83, 85,
90, 93, 96, 100, 101, 102, 111, 112,
116, 117, 125, 126, 130, 134, 135,
136, 137, 138, 139, 144, 145, 146,
147, 149,150, 151, 152, 154, 156,
157
subtie, 91, 92, 93, 94, 85, 96, 110,

‘|‘|3, Sae also vajra, tiny
uny, 47, 55, 88, 92, 137, 146, 151,
SGQ also vajra, subtle

VEJFB Element. 18. 2?. 28. 32. 39. 44.
45,69, 74, 75, 78, 85, 86, 87, 88,
111,113, 134, 135, 149, 156

Veur‘aghaorapada. 14

Va_jrapaﬁjara Tan(ra. 15

VaJrapaoi, 14

VEjrasEttva. 20. 36. 3?, 38, 40, 42, ?4,
84, 85,101, 114, 130, 145, 148, 152

Vajrashekhars Tanr_rs. ‘lB, 25. 26, 2?, 3" "
34, 35, 62, 79, 80, 100, 101, 102,
103, 104, 106, 123, 131, 154

Varabodani, 16, 17

vehicles
difference between, ‘|3

Very Joyful, 101, 102, 103

Vikramaéila, 20



Vlnayadar_ta, ‘|5

vitality and axertion, 105, ‘106
stopping, 105, ‘]‘]4

vowers, 36, 125, 144, 155

vows, 23, 35,78, 79, 80, 81, 88, 118
143

W

walking on water, 65

water, 29, 30, 32, 35, 37, 65, 83, 103,
112,116, 128, 129, 143, 145

Welnberger, Steven. 18, 36, 3?, 43. ?3,

83, 154, 155

wheel of doctrine, 3", 35. 143

wina, 29, 30, 32, 37, 54, 93, 96, 105
106, 113, 114,118, 128, 129, 145
8 The

wisaam, 14, 24, 25, 29, 30, 31, 32, 42,

| ndax -] 8‘1

44, 48, 54, 55, 57, 58, 61, 74, 85, B,
91, 94, 98, 99, 101, 104, 110, 118
124,125,126, 130, 135, 136, 138
145, 146, 152, 155, 156, 157

wisdem realizing em ptiness, 14, 24. 58.
61, 152, 155

wisdom-being, 33. 36. 38. 64. ?5, 83;
86,110,113, 131,135,139, 145
descent of, 64. 84. ’!44

Y

yoga
meaning, 24

yoga with signs, 34. 40. 5?. 6‘]. 84. 130,
143

yoga without signs, 34, 40. 5?, 6‘] i 84,
98, 100, 104, 130, 143, 152



EIGHT YOGA TANTRA SEALS
Demonstrated by Ven. [hado Tulku, abbot emeritus of Namgyel Tantric College

1 Great seal of Vajrasattva

2 Pledge seal of Vajrasattva



4 Action seal of Vajrasattva



5 Vajra-binding

6 Vajra-palms



8 Iron hook





