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Divinity in Buddhist Tantras
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For the numerous deities of the Buddhist Tantras, the best de-
scriptive coverage is in Benoytosh Bhattacharyya. The
Indian Buddhist lconography. The luxurious growth of these cults is
bewildering in complexity. Therefore, some general explanations of
a unifying type are in order.

Naro-pada, in a Vajrapada-sara-samgraha-panjika (PTT Vol. 54,
p. 11-2), inaugurates his deity chapter by two citations to explain
the word “divinity” (devata). The (Kalacakra work) Vimalaprabha
states: Because conventional ecstasy has arisen in the body’s nature
of five elements, one speaks of ‘divinity” And the Sri-Vajramrta-
tantra states: Why does one speak of “divinity”? In the body is located
the body possessor; in order to comprehend, there is the
“comprehender”; in order to comprehend one-self, there is divinity.
For that reason, one speaks of “divinity.”

Naro-pada explains divinity in terms of the one who achieved
ecstasy in the body (the co-natal joy) and who comprehended, i.e.,
was enlightened. He implies the Buddha under the title “Tathagata”.
because this is the source of all the Buddhist Tantric deities, or the
dominion in which they serve. Mkhas grub rje, in his commentary on
the Hevajratantra called briefly the Brtag ‘grel (Lhasa Collected Works,
Vol. Ja, folio 104a-3, ff.), has a useful exposition, which | shall further
summarize and partially paraphrase as follows:

(a) Meaning of the expression “Tathagata”. The Tathagata has
the two collections, of Knowledge (jAana) and of Merit (punya).
Through Knowledge, i.e. the Insight (prajna) indissoluble from
Thusness (tathata), he has gone into the single taste of Thusness.
Through Merit, he has come (agata), i.e., returned from Thusness,
to the cycle of existence (samsara).

Besides identification with male deities, as in the Hevajratantra
with the names Brahma, etc., sometimes the Buddhas appear in
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the Diamond), and also Vajrasattva (Diamond Being), Samantabhadra
(Entirely Auspicious—the Vow of Enlightenment), or Kalacakra
(Wheel of Time). Vajradhara is sometimes depicted in union with the

Goddess, and some-times by himself, as in the illustration.

In explanation of Mahavajradhara, the Guhyasamajatantra (Chap,
XVII, p. 135) has the verse:

Then Vajradhara, the Teacher, who is bowed to by all the Buddhas,
best of the three diamonds, best of the great best, supreme lord of
the three diamonds...

And ihe Explanatory Tantra Vajramaaa (PTT. Vol. 3, p. 229) states:

Vajradhara is explained as endowed with the profound and
farreaching; the Diamond being (vajrasattva), best of those with two
(legs); who is master of destroying and benefitting.

As to Guhyasamaja verse (XVII, 39), the Pradipoddyotana (PTT.
Vol. 158, p. 154-3) states in part that the three diamonds are the
diamonds of Body, Speech, and Mind in the case of “supreme lord
of the three diamonds?. Tson-kha-pa’s Mchan-grel explains the “lord
of body”: displays simultaneously innumerable materializations of
body; “lord of speech”: teaches the Dharma simultaneously to
boundless sentient beings each in his own language; “lord of mind”:
understands all the knowable which seems impossible. Hence, these
are the “three mysteries” of the Buddha. The Vajramalaverse stresses
Vajradhara in human form as Vajrasattva, the chief hierophant.

Chapter-2
~Initiation of Disciples



Chapter-2

By “preparation of disciples” is meant their preparation to
evoke deities—a process frequently called in Sanskrit sadhana;
and this is to be distinguished from the initiation of disciples.
Thus there are two parts to the present essay, exhibited textually
toward the end of the present work with “outline of the Thob Yig
Gsal Bahi Me Lon,” because Chapter 4 of the outlined treatise
treats the lineages of permission to evoke deities. and its subsequent
Chapter 5 treats initiation and shows that Mantrayana begins with
initiation.

Preparation of Disciples for Evocation of Deities

It is well known that Tibetan monks meditate upon a wide
variety of deities. Many of these gods and goddesses are depicted
upon the temple banners called Tankas, of which a goodlly
number have found their way into Western museums as well as
into private homes. The Sanskrit word for these evocations is
sadhana, translated into Tibetan as sgrub thabs (pronouced drewp
top). Westerners invariantly want to know the meaning of these
deities and their accompanying incantations (mantra), in Tibetan
sngags, pronounced ngok: and would be surprised to learn that
they do not have such and such meanings in the Western sense
of intellectual understanding. Their meanings arise through the
regular practice and service of the deity. Nevertheless, there are
some general remarks that can be made about such practices.

The Sanskrit books available on these subjects convey mea-
ger information. This is because the collection of sa dhanas
contain only the bare description of the deity. These tiny treatises
may start out by saying that out of the void appears such and
such a germ syllable, which changes into a such and such, upon
which a certain deity is imagined with so many heads and arms,
with certain symbols in the right hands and certain ones in the left
hands, and so on. Separate books contain general instructions
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When the third of those three verses speaks of the dharmas
“as without intrinsic nature” and “without location” it refers respectively
to the first and second verses. This is because when the second
verse proclaims that “the Buddhas... themselves abide in the
heart of thee”, this is possible with the Mahayana position of the
“Nirvana of no fixed abode” (apratisthita-nirvana), so the Buddha
natures (Buddha-dharma) can be understood to abide in the
disciple’s heart while abiding elsewhere. Therefore the second
verse is expressed from the standpoint of supreme truth (paramartha-
satya), while the first verse, stressing that the dharmas are “like
reflected images” is expressed with conventional truth (samvrtisatya).
Since these are crucial points for grasping Mahayana Buddhist
thought, it is well to expend a little.

The mirror is incanted with an AH, which suggests breath
come to a stop on the mirror and thereby creating insubstantial
shapes. The guru recites the first verse, “All dharmas are like
reflected images...” to show that all mundane dharmas are without
intrinsic nature, yet truly arisen from cause and action, i.e., in
Dependent Origination (pratitya-samutpada). This is the scope of
conventional truth, or samsara.

Then the guru recites the second verse to show that when the
mind is smooth and clear like a mirror, i.e. when it is plunged in
samadhi, it can reflect the form of Vajrasttva, treasured in the
disciple's heart, But also in this case the Buddhas dwell in the
heart, meaning that there is no limitation to their dwelling—
whether in this person’s or that person’s heart, or elsewhere—
and so this refers to the supramundane dharmas that are without
location. This is the scope of supreme truth, or “Nirvana of no
fixed abode,” not limited to either samsara or nirvana, but both.

The third verse then alludes to the meaning of this initiation.
First the disciple’s knowledge eye is opened and then he is
brought to a new understanding—about mundane and supramundane
dharmas—so he can now perform the aim of sentient beings. This
shows the meaning of initiation as“maturation” of the candidate,
in this case, maturation through the “initiation of the mirror”.

Chapter-3
Offering Materials and Their
Meanings
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Among the profusion of ritual implements and other substances
of the tantric cults, the offering materials are paramount because
they are the most wide-spread in all the cults and of course stem
from practices far more ancient than Buddhism itself. The usual
Sanskrit word for “offering” is puja; the word for “food offering” is
bali, and for “burnt offering”, hama. Besides, the notion of an “offering”
is generalized, as will be seen below by their classifications.

Classification of Offerings

In tantric commentaries one frequently notices the terminology
of “outer” and “inner” offerings. Sometimes the category “secret” is
added. Usually the commentators take for granted that the reader
knows what is meant. However, some sources do give explanations,
and two such will now be presented.

Kukuri-pa, in his Mahamayasadhanaman dalavidhi. (Toh. 1630,
Derge Tanjur, Rgyud, Ya, 238b-4), states:

Then he makes offering with outer offerings, from “water for the
feet” down to “music.” The “inner offering” is the offering to the
host (tshogs) (of deities) after one has enjoyed the ambrosia.
The “secret offering” is the pleasure of the two organs. The
“ultimate (anuttara) offering” is the contemplation of non-duality.

The second passage is found in the manuscript remains of the
late Professor F.D. Lessing. Some lama, perhaps a lama-teacher of
his during the China years, wrote out in Tibetan script a classification
of offerings but without indication of a textual source. Here is my
translation:

Outer offferings (phyi'i mchod pa). The diversity of offerings as
feasible, such as mandala, incense, flower, water for the feet,
perfumed water, feet-cooling water, food, lamp,
music.

Inner offerings (nanfi gi mchod pa). Having meditatively created












40 Chapter-3.

B

(karmakalasa) for general sprinkling purposes. The gods are generateqd
in the victorious flask.

| found a number of itemizations of the fivefold sets in the
commentaries on the Vajra-vidarana-dharani. The commentary by
Smirti relates these to the body, speech, mind, marvellous actgion
(karma), and merits (guna) of the deity; as shown in the following
table, along with more or less standard listings in each set.

The commentary (Toh. 2687) by Jhanavajra says of the five
essences, (1) the essence from earth is sesamum, (2) from water is

salt; (3) from cream is butter; (4) from a tree, molasses, (5) from '

flowers, honey. The commentary (Toh. 2681) by Vimalamitra
Substitutes for (1) and (2) the fire-crystal and the moon-crystal
(presumably as the essence of the sun and the moon).

The greatest variety seems to be in the list of herbs. The list in
the table is from the Snags rim chem mo. Jnanavajra gives instead:
vyakri, sefkri, jirikarnika, hasa, hasadeva.

Also, the Snags rim, folio 195b-3, states that the herbs, grains,
and jewels are explained in the Hevajra-tantra tradition as tokens
(rtags) respectively of the mind of enlightenment, heart, and bodily
color, of the mandala-deities. On the same folio, Tson-kha-pa quotes
Kukuraja's samayoga-mandalavidhi (Toh.1671), “The five herbs are
the mind of enlightenment of the compassionate one; the grains are
the self-existence of the gods; the five kinds of jewels are the light
of their bodies; the essences are the heart-realm of knowledge; the
perfumes are the victorious merits of virtue.” Of course, these
correspondences in commentaries on the Anuttarayoga Tantra differ
from those which smrti givesin a Kriya Tantra commentary, and this
suggests that the commentaries on the different Tantra divisions,
Kriya, Carya, and Anuttarayoga, may have their own way of working
out the correspondences of the fivefold sets.

Chapter-4
Symbolism of the
Mandala-Palace



Chapter-4

l. Varieties of Mandala Symbolism

The Tibetan diagrams called mandala, usually in the form of
square paintings, have aroused much interest in the West. These
mandalas are especially depicted with an ornamented circular border
which encloses a two-dimensional form of a four-sided palace. The
present study is not meant to convey a thorough account of the rich
symbolism involved, but to show what light can be cast on the subject
by selected passages from authoritative works. For this purpose,
the abbreviation PTT with volume number will be used for citations
from the Japanese photographic edition of the Peking Tibetan canon.
The abbreviation Shags rim refers to Tson-kha-pa's Shags rim chen
mo in a separate Peking blockprint. The works of Ratnakarasanti
(known to the Tibetans as Santi-pa) have been especially helpful.

Introducing the palace

The palace demands a proper setting. For example, in
Ratnakarasanti's Mahamayasadhana (Sadhanamala, No. 239), we
read: “One should contemplate as below, a spot of earth made of
diamond; across, a diamond enclosure; above, a tent; in the middle,
a dreadful burning ground” (adho vajramayim bhimim tiryag
vajraprakaram upari vajrapafjaram madhye ghorasmasanam
vibhavya). The text continues: “In the midst of that, one sees a
palace with a single courtyard and made entirely of jewels—with
four corners, four gates, decorated with four arches, having four
altars, and radiant with nets and so on, and with nymphs” (tanmadhye
kutagaram ekaputam sarvratnamayam pasyet-caturasram
caturdvaram catustoranabhusitam/haradyair apsarobhis ca bhasvad
vedicatu stayam/).

Besides, the palace can be understood as the transformation of
the body, in the context of which Siiags rim (234a-6) cites the Ex-
planatory Tantra of the Guhyasamaja, the Vajramal/a: “The body
becomes a palace, the hallowed basis of all the Buddhas” (/lus ni
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frightening; the banner (dvaja) which is victorious; the umbrellg
(chattra) which is dignified; the lotus (padma) which is luminous; the
flask (kalasa) of acute mind: the conch (sankha) of purity; the golden
fish (matsya) of auspicious mind.” The Mt. Meru Mandala has two
entries, the Precious Umbrella (No. 36) and the Banner Victorious
over the Quarters (No. 37), which appear to be the same as two of
the above eight emblems, namely the umbrella and the banner.
Besides, the Mandala entry “flask of great treasure” (No. 25) may
very well be the emblem “flask”. As to those emblems being on the
yogin's body, in an early article | translated from a commentary of
the Yoga Tantra a certain list of the thirty-two characteristics that
included for the Buddha's hands (although usually the feet are credited
with these characteristics: the “lion’s seat” (simhasana), “fish” (mind),
“banner of victory” (dvaja), “thunderbolt” (vajra), the “hook” (ankusa),
the “flask” (kalasa), the Nandyavartta, the Srivatsa, the “conch shell”
(sankha), the “lotus” (padma), and the Svastika.

Let us now treat the three-storied palace which rests on the
cloud atop Mt. Meru.

Speaking about the eaved palace on the summit of Mt. Meru,
Lessing states that it is Indra’s palace called Sudarsana. This
continues the association with the name “Indra” since the golden
spot of earth from which the evocation beganis called “belonging to
Great Indra”. The tiny structure on the top of the palace roof is more
difficult. It may very well be a stylized part of a stupa. It will be
recalled that Mkhas grub rje’s mentions two kinds of stlpas that can
be generated in the palace. Like the standard stupa, this structure—
as the photograph is seen with a microscope—also has on its very
top the crescent moon surmounted by the sun, in turn surmounted
by a hook-like curve that should represent fire. While the usual rep-
resentation of stupa does not show lotuses in the superstructure, in
facttwo lotuses are mentioned in that position in the stupa description
recently published in a Tibetan educational manual. These lotuses,
although tiny, are visible in the tiny roof structure atop the three
storied palace, which considered as a reliquary house might contain
the three kinds of relics. The two lotuses shown in the roof structure
should be (lowest) the “lotus which is the throne for the flask” (bum

69
gymbolism of the Mandala-Palace
._._,_-—'—'_'__

dan padma) and the other one (higher) the “lotus which supports
the parasol” (gdugs’ degs padma). : i
Finally, the top of the temple banner is describe

sgs . ‘y I : T
e

i — the
E)I!k:dhis-am\ara':-; joy. The silk (scarves)—five colored—have
meaning of five kinds of knowledge.
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Riiual in the Buddhist Tantras somehow always revolves
about the “three mysteries of the Buddha"™—his Body, Speech,
and Mind, and how the tantric performer correlates his own body,
speech, and mind with those “mysteries” or secrets. That will be
my first concern. Then | shall turn to various topics of the
Anuttarayoga Tantra, a note on mundane occult attainments
(siddhi), the “five ambrosias” of the Stage of Generation, finally
the three ritual observances (vrata) and other matters of the
Stage of Completion. The “three mysteries of the Buddha" are the
life of all these discussions.

Orientation toward the “Three Mysteries”

It was already pointed out that the officiant correlates his
body to the Body Mystery by means of gesture (mudr), his
speech to the Speech Mystery by means of incantation (mantra),
and his mind to the Mind Mystery by means of intense concentra-
tion (samadh)). | now go into these in reverse order, because
samadhiis the part which is shared with nontantric Buddhism and
in fact is a feature of Buddhism from its outset.

According to Mkhas grub rje’s (pp. 198-201), which should be
consulted on these points, calming (the mind) (samatha) and
discerning (the truth) (vipasyana) are the backbone of both the
“Paramita-yana” and the “Mantra-yana”. Mkhas grub rje points out
that the specific techniques of developing these two essential
ingredients of samadhi—as one can read about them extensively
in ordinary Buddhist texts—are not mentioned in the Tantras for
the simple reason that the contemplation, according to the rules,
of the yoga of the deity brings the complete characteristics of
calming. Likewise, for discerning reality, one must have the
voidness contemplation, which is an essential element in the
Buddhist Tantras even though they do not treat voidness in the
manner of a Madhyamika treatise, with its refutations of the
opponent and the like. This voidness contemplation in tantric
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commentary on the
“Sambarasamuccaya-nama-

vrttl (Toh. 1413, Derge Tanjur, Rgyud,
Tsa, f. 75b-2) writes: .

The words, “Now through himself emerging,”
yogin emerges from the realm of the heart, thro
of the sound of the damaru drum, in the mann
as the Dharmakaya of the clear Light,

Sambhogakaya, and waking state as the Nir

Therefore, when, as in Lui-pa’s precepts, we take prajia as
the sound of the damaru, it turns out that she, contemplating the.
yogin—the divine body on the couch—exhort him to rise.

ugh exhortation
er of deep sleep
dream like the
manakaya.

The Four Mudra-s

There is a great deal of information about this topic in Mkhas
grub rje’s, and the extensive definitions by Padmavajra cited in

the notes to that work, Pp. 228-29, show the situation prevalent in
the three lower Tantras. Her

e | wish to present some further
material from the Anuttarayoga Tantra that happens to be consistent
with the present chapter. The Sri-

itself with this topic in Chap. 36; and Tson-kha-pa's Sbas don
commentary (p. 71-1) presents the explanation of the four mudra-
s in accordance with Abhayakaragupta’s Amna yamanjari. Here
the four mudra-s are twice explained, that is, for the phase of the
path in the Stage of Generation and in the Stage of Completion,
and finally their fruit is established in terms of the four Buddha
bodies.

In that explanation, the

Mahasukhakaya is expanded as the
bodhicitta of bliss-void.

Sri-Cakrasamvaratantra, the

mean that the

Cakrasamvaratantra concerns
3

ic Rituals

TABLE-3
THE FOUR MUDRAS

Fruit

Stage of Completion

Stage of Generation

Mudha

The external prajna Nirmanakaya

Contemplation of an external
prajna only in the form of

Karmaudra

because she confers

pleasure if embracing,

Kamadevi (goddess of love)

ete.

The HUM and other syllables

Dharmakaya

The inner parana, the avadhuti
contemplated in the body.

Dharmamudra

(central channel)

Mahasukhakaya

The materialization of diverse
forms of the gods
acccomplished from the seed

Emanating and recollecting the

mandala circle of deities)

Samayamudra

syllables. etc.

Sambhogakaya

The Bodhicitta with great blissm
of the principal deity

Contemplating oneself as thebody

Mahamudra

which is the fruit of

those mudras.

In that explanation, the Mahasukhakaya is expanded as the bodhicitta of bliss-void



Chapter-6
Tantric Songs and Twilight

Language




Chapter-6

In my paper published in the Louis Renou memorial volume* |
began, “Certainly the Vajrayana is not now as obscure as when
Prabodh Chandra Bagchi wrote his still valuable Studies in the Tantras
(University of Calcutta, 1939). Nevertheless, both the form, the
meaning, and illustrations of the expression samdha-bhasa deserve
a fresh approach based on primary sources.” In the first section of
the paper | concluded “that the correct forms are samdha-bhasa,
samdhi-bhasa, or samdhya bhasa, and that they all intend bhasa in
the manner of samdhi (=samdha)’." To continue:-

The Meaning of the Expression

Bagchi, in the same place (p. 27) writes, “Prof. Vidhusekhar
Sastri in the Indian Historical Quarterly (1928, pp. 287 ff.) has tried
to determine the exact meaning of the expression Sandhabhasa.
He has collected a large number of facts which justifies us in rejecting
the old interpretation suggested by Mahamahopadhyaya H.P. Sastri
as 'the twilight language' (aloandhari bhasa)...The large number of
texts quoted by Prof. Vidhusekhar Sastri has enabled him to interpret
it as abhiprayika vacana or neyartha vacana, i.e. ‘intentional
speech’....(V.S. Sastri) ‘intended to imply or suggest something
different from what is expressed by the words.” This interpretation is
general among modern discussions of the Buddhist Tantras; but
Edgerton (Buddhist Hybrid Sanskrit Dictionary), takes samdha as
“esoteric meaning” whence samdha-bhasita “expressed with esoteric
meaning’.

Candrakirti’s definition of snadhya bhasa is extant in the Bihar
manuscript of the Pradipoddyotana (Plate |, 2d folio) and | tran-
scribe the passage exactly as it occurs:/visistaruci-sattvanam
dharmatattvaprakasanam/viruddhalapayogena yat tat
sandhyayabhasitam/ “Whichever one reveals a truth of nature for
sentient beings having superior zeal, and by the method of ambiguous
discourse (viruddhalapa)- that one is expressed in the manner of
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—

by the Preceptor of the world,

And having heard this buddhadharama, Id thought “Indeed,
this is expressed in the manner of twilight; at the tree of
enlightenment the Jina reveals the knowledge that is inac-
cessible to logic, subtle, and immaculate”

lllustrations of Samdhya bhasa

The Samdhibhasa-tika is written by Nagarjuna, presumably the
same tantric who authored the Pafncakrama of the Guhyasamaja
system. In the Japanese Photo, edition, it is in Vol. 56, pp. 67-69.
He lists his explanations of the “twilight” expressions in seven groups
or rounds. It should be of interest to compare his explanations with

those in the Hevajratantra, accepting the work of Snellgrove in most
cases.

Hevajratantra Samdhibhasa-tika (1st round)

madh ya (_wine) is madana s the ambrosia (amrta) of
(intoxication) heaven, to be drunk
continously

mamsa (flesh) is bala is wind, is food, to be
(strength) controlled.

malayaja (sandlewood)is  the coming together of external

milana (meeting) states, sense organs, and
perceptions (based thereon)—
which is so tobe contemplated: also
the consubstantial joy

(sahajanada).
khe_'ra (phelegm) is gati the passage of the wind: also,
(going) when one has the four yogas, he
contemplates without holding it,
i.e. lets it go.
sava (corpse) is sraya is the yantra of body, having
(resort) infinite light (amitabha), and one

should resort to that group.
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asthyabharana (bone
ornament) is niramsuka

(naked)

prenkhana (wandering) is
agati :

krplta (wood) is
damaruka (drum)

dundura (emission) is
abhavya (non-potential)

Kalinjara (N. of a
mountain)is bhavya
(potential)

One should be convinced, “these
very bones of mine are my
ornaments.”

(coming) is inhalation; and one
should stop it from its violent acts.
the undefeated sound; also, by
controlling the prana and ayama,
one beats it (the drum) and makes
it even.

is vikalpa (mental emission) and
should not be elsewhere.

has avikalpa nature; also,
while the wind is being inhaled
there is no recitation.

Padnabhajanal(lotus vessel) is the four wheels (cakra [of the

is kapala (skull)

trptikara (satisfying) is
bhaksya (food)
malatindhana (jasmine
wood) is vyanjana (herbs)
catuhsama (a potion of
fouringredients) is gutha
(dung)

kasturika (musk) is mutra
(urine)

sihlaka (frankincense) is
svayambhu (blood)
karpura (camphor) is
Sukra (semen)

body] [one of which] is either the
wheel at the head or the wheel at
the navel; or it is the kakkola of the
karmamudra...the four wheels are
the padmabhajana...

is the meditation to be eaten by the
yogins.

that scrutiny scraping the element
is to be eaten.

is Vairocana, hence is present
through anointment of the body.
is Aksobhya, ditto.

is Ratnasambhava, ditto.

is Amitabha, hence is present
through anointment.
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|t is a well-known feature of Buddhist canonical literature that
one of the chief early disciples of the Buddha, Maudgalyayana (Pali:
Moggallana) was credited with special magical powers ( iddhi in
Pali, rddhi in Sanskrit) with which he often visited various other
realms of the world than ours. Such as the hells and heavens. The
Mahavastu (Vol. l) soon takes up an account of this disciple’s vis- -
its to the eight great and other realms. Thesestories do not explain
how he managed to accomplish the feat. It is only much later—as
far as | know—in the Buddhist Tantra literature, that one can find an
explanation of how a yogin can contact the subdivision of the tree
worlds, according to the traditional Buddhist classification, that is
to say, the realm of desire, realm of form, and formless realm. The
realms of desire is said to include the six passion deity families, as
well as men, animals, hungry ghosts ( preta), and hell beings. The
realm of form is called, for meditative purposes, the four dhyanas,
and has further divisions. The formless realm also has its divisions
of the bases of infinite space, infinite perception, and so on. These
divisions are known from early Buddhist literature and are dis-
cussed acutely in the branch of literature called Abhidharma. Ac-
cording to the tantric literature as will be cited below, the way a
yogin like Maudgalyayana can gain entrance to those worlds is
analogous to how a person might go there after death by reason of
destiny. In short, the yogin concentrates in a special way on various
body orifices that are deemed to be correlated with the beings of
various realms, while the person who dies with his stream of con-
sciousness passing through one orifice or another, goes to the
appropriate realm of the intermediate state ( antarabhava). The ori-
fices themselves are made salient in ancient Indian literature. The
rest may well have been strictly oral for centuries; but there are
suggestions of the rather curious theory herein unfolded in the wide-
spread injunction to think of a deity in the hour of death so as to go
to the realm of that diety. Such a teaching is found in the Hindu
classic, the Bhagavadgita, and the famous American Sanskritist
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Holding of view in the Kriya Tantra

The acarya Abhykara teaches inthe Vafravali-nama- mandala-
sadhana (Toh. 3140) that when one is conferred the six Initiation
(abhisheka), i.e. the flower garland, the water, the diadem, the
thunderbolt, the bell, and the name, he is authorized for all such
things as listening to and explaining the Tantras belonging to the
Kriya and Carya Tantra classes and for concretely teaching the
Initiation(s); and that consequently there are no other limitations
than those six in the Kriya and Carya Tantras. It is said in the
Jhana-tilaka-tantra (Toh. 422),

The water and the diadem Initiations

Are celebrated in the Kriya Tantra;

The thunderbolt, bell, and name Initiations
Are celebrated in the Carya Tantra;

The irreversible Initiation

Is revealed in the Yoga Tantra;

The passage shows that only flower garland, the water, and
the diadem Initiations appear in the Kriya Tantra; that to those the
Carya. Tantra adds only the three initiations [known as ] thunder-
bolt, bell, and name; that the Yoga tantra adds only the Initiation
of the Hierophant (vajra-.carya) [called] irreversible (avaivartika);
and that there are no others [in those three Tantra divisions], while
the Anuttara Tantra accompanies those with the three Higher Ini-
tiations.

Then how is it that an occurrence of the Hierophant's Initia-
tion in the Kriya and Carya Tantras is stated, among other, by the
acarya Rahula-s'ri-kalayanamitra (in Toh. 1818, the
Yugalanaddhaprakash-name-sekaprakriya)? He explains prophecy
(vyakarana), encouragement (prasvasa), and permission (anujna)
to be the Hierophant's Initiation but those are not the complete
characteristics of the Hierophant's Initiation. For the complete

























































Chapter-9
Fundmentals of the Carya Tantra




Chapter-9

There are two parts: the varieties of the Tantras, and method
of studying the steps of the path.

a . The varieties of the Tantra

The chief of all Tantras of the Carya Tantra class is the
Mahavairocana-abhisambodhi-tantra (Toh. 494). By whom was it
preached, and where ? It was preached by Vairocana, the Body of
complete Enjoyment ( sambhoga-kaya) of the Victor S'akyamuni,
by the lake of the snowy range in the Akanistha Ghanavyuha of the
wordly realms ( lokadhatu) called Kusumatalagarbhalamkara are
stated in the Vajrapany-abhiseka-tantra (Toh. 496); am extensice
description is found in the Buddhavatamsaka (Toh. 44, chapter eight).

There, 10002 of worldly realms of the four continents constitute
a 1000° system called Trisahasramahasahasraworldly realms. 1000°
of those taken together are a single medium series. 1000° of those
taken together are a single wide-spread series. 1000° of those taken
together are an array (vyuha) of worldly realms Kusumat-
alagarbhalamkara. That takes in everything.

This [Mahavairocana] Tantra is a Tantra of the Tathagata Fam-
ily. It describes three mandalas, beginning with the one in which the
face of the Lord is turned toward the West gate - (the three) consti-
tuting three tiers of the storied-palace (kufagara) in the mandala of
Vairocana.® There is also a Tantra Continuation, which, however,
describes only two mandalas.

No Tantras of the Padma Family in the Carya Tantra class have
been translated into Tibetan.

In the Vajra Family, there is no controversy concerning the
Vajrapanyabhiseka-tantra (Toh. 496). But such works as the
Nilambaradhara-vajrapani-tantra (Toh. 498) and the Vajrapatala-tantra

(Toh. 499) were viewed with suspicion by Bu ston Rin po che and
others.
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ture.

The “signature” ( lag rjes) of that intense contemplation is the
transfiguration of the body of the deity on the manas-face ( yid o) as
though before the eyes, after reaching the limit of Yoga with images.
And when he contemplates in the manner by which that brightness
appears only on the buddhi-side ( blo kha phyogs pa) without leav-
ing it, and the body of the deity appears to be like the illusion of a
void accumulation, he is able to attract the complete characteristics

of higher vision ( vipas'yana).

The method of intense contemplation in Yoga without imagesis

explained intensively in the above way by the Vairocana (Toh. 494)

as well as in the concise commentary (the Pinda rtha, Toh. 2662)

by Buddhaguhya. Moreover, it is consistent with the Madhyamika
Bhavanakram.

(2) MANNER OF ACCOMPLISHING SIDDHIS AFTER APTITUDE IN
THE SERVICE

In this Tantra it is set forth that by taking recourse to external
materials such as the sword ( khadga), one accomplishes the
[ siddhi] khadga-vidya-dhara,and so forth; that by contemplating
intensely the earth, water, fire, and wind mandalas at their positions
within the body, one accomplishes the rites of Appeasing, Increas-
ing, and so forth; that by evoking Manjus'ri and so forth, those
Bodhisattvas touch one's head, or say, “Excellent! ( sadhu!); and
that if they appear at the conclusion of reciting “Appear, appear!”

one obtains the samadhi’ The unforgotten Mind of Enlightenment'.

And the Tantra explains many methods of accomplishing such siddhis _|'

as those.
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There are two parts: the method by which the Yoga Wheel of
the Law was set in motion ; the method of studying the steps of
the path.

a. Method by which the Yoga Wheel of the Law was set in
motion

Since the method of becoming a Manifest Complete Buddha
(abhisambuddha) according to the Yoga school has already been
explained, we now take up the method by which the special Wheel
of the Law of Yoga was set in motion.

Vairocana, dwelling in the Akanistha Heaven, does not pro-
ceed elsewhere because he is the Sambhoga-kaya possessing
the five certainties. But with the magical apparition ( nirmita) of a
Vairocana Nirmana-kaya having four heads, he proceeded to the
summit of Mt. Sumeru and took his place in the eaved palace (
kutagara) of precious thuderbolts. There he took his place on a
lion’s throne ( simhasana) formed of the Bodhisattvas in their last
life who had been transformed into the appearance of lions. Then
he took his place on a throne consisting of elephants and the like,
formed by the remaining four Tathagatas who are Aksobhya and
so forth and by the Bodhisattvas in their last life who had been
transformed into the appearance of elephants and the like.

Thereupon, he setin motion the Wheel of the Law of the Yoga
Tantra, including the Fundamental Tantra of all the Tantras of the
Yoga class, the Explanatory Tantras, and the Tantras which con-
form to [respective] sections ( cha mthun) [of the fundamental
Tantra].

Among them, the fundamental one of all the Yoga Tantras is the
Tattvasamgraha (Toh. 479). In that work the initial summary ( nidana)
shows Vairocana as having the perfection of the two goals ( artha).
Therefore, it generates the desire to attain them. Assuming that [the
desire] has been generated, all of the subsequent Tantra teaches
the means of realizing those goals to be attained, and the Funda-
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tion that the gods make offering to the gods by means of all sorts
of bodily postures (iryapatha), such as dancing; that the gods
make offering to the gods by way of all sorts of vocal expres-
sions (abhilapa), such as singing; that even the food, drink, and
so forth, are all in essence the indisssoluble union of the deities
and voidness; and that the various types of action (karma) ap-
pear in shapes and sounds. And one contemplates with reliance
on continual mindfulness and awareness of the conviction that
the gods make offering to the god. When one is firmly habituated
in contemplating that way, and when one ‘materializes’ the Mar-
vellous Action of the gods by means of all the attitudes of body
and voice, there is the ‘final cause’.

Great Seal

The ‘efficient cause’ of the Great Seal is chiefly the thunder-
bolt fist.

The method of casting the seal is to enact the Great Seal
which abides in self-existence (svabhava). This is such a seal
as the one of highest enlightenment (paramabodhi).

The ‘final cause’ is the contemplation of those gods and of a
five-pronged ‘primordial thunderbolt’ in each of their hearts.

The ‘final cause’ consists in attaining firmness in the deity
yoga (devatayoga)of non-duality of the Profound and the Bright,
until contemplating it as attained. As this is easy to comprehend,
its purport need not be explicitly explained.

[A Remark on the Procedure]

“After executing the seal of Vairocana, when.one is executing
the seal of Aksobhya, does one do that by contemplating one-
selfin the aspect of Vairocana, or does he do that after transform-
ing himself into Aksobhya ? In the former case, would not the
seal be executed on Vairocana and the seal not executed on
Aksobhya ? In the latter case, is it that one contemplates Aksobhya
of the East shifting hither, leaving the Eastern Square (kosthaka)
empty, or does one contemplate two Aksobhyas ?”-

Without oneself changing from the aspect of Vairocana, one
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executes the seal of Aksobhya of the Egsi. sees the i;nﬂzﬂzgﬁf
Being (jnana-sattva) of Aksobhya dwe\!mg‘ |rl1 fron_t [O. gl .
and contemplates the deeds of ‘attracting .h_drawll?gl;nmtr,lagwgy.
i ing] in himself. f
‘subduing’ [of that Knowledge Being] in h _

:gf c;snly,ar is tﬁa! Aksobhya [of the East] midlss_o:jgbly lcg;‘;\b;gid
i i Iso oneself is indissolu G
with the Knowledge Being, but a r i
i there is the contempla

ined with the Kiowledge Being, because ; :
?i\lon: that oneself and Aksobhya have a single mental series (or

stream of consciousness) (ekasmtana, ekatantra).

This has to be understood as applying to all the other basic
deities as well.
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There are three parts: division into two Tantras; meaning of the
several divisions;' procedure in the meaning of the subject mat-
ter.

a. Division into two Tantras

The Sambarodaya (Toh. 373), the Vajrapanjara (Toh. 419),
the Buddhakapéla (Toh.424), and other [Anuttara-yoga) Tantras,
make a basic division of the Anuttara-yoga Tantra into [ maha]
yoga-tantra and yogini-tantra. The Kéala-cakra (Toh. 362) and oth-
ers make a basic division of the Anuttara-yoga Tantra into upaya-
tantra and prajAa-tantra. The Vajrahrdayalamkara (Toh.451) and
others speak of the daka-tantra and the dakini-tantra.

Among those expressions, (maha] yoga-tantra, paya-tantra,
and daka-tantra are different terms with the same meaning. Moreover,
yogini-tantra, prajna-tantra, and dakini-tantra are also synony-
mous terms,

Now, that which is held in common between the two Tantras,
yoga and Anuttarayoga, is called the yoga-tantra. Peculiar to the
Anuttara-yoga is the mahayoga-tantra; and when one makes the
basic division in the Anuttara-yoga Tantra, yoga-tantra pertains
to a single one cf the [two] divisions. These expressions present
similarities as terms but have different meanings; hence they must
be well distinguished.

b. Meaning of the several divisions

There are two sections: refutation of other schools; establish-
ment of our own school.

(1) REFUTATION OF OTHER SCHOOLS

Some persons, when making the basic division in the anuttara-
yoga Tantra, divide it into three: Father ( pitr) Tantra, Mother (matr)
Tantra, and Non-dual ( advaita) Tantra, and maintain that the three
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1. Tantric Agnijanana

(a) Preliminary: Among the manuals current in Bengal the
Tantric fire-ritual has been elaborately described in the Tantrasara
by Krsnananda Agamavégisa (16th century?) and the Sakt-
anandatarangini by Brahmananda Giri (16 century).! These are
collection works and quite naturally the citations from different
works have not always been conducive to clarity regarding the
order of items as followed in the original treatises. A systematic
as well as closefitting description is available in the Saradatilaka
by Laksmanadesikendra who was a disciple of the Kashmirian
master Upalacarya (c. 10th cent).? The Pafcaratra fire-ritual finds
description in the Jayakhyasamhita,® The present study mainly
follows the ST with Raghavabhatta's Padarthadarsa commen-
tary (1550 Vikrama Samvat. C. 1492 A.D.)

The Tantric fire-ritual is called Agnijanana—'generation of fire’,
or Homa, many of which are performed in it. Unlike the
Agnyadheya the Agnjijanana is not an independent rite but forms
a necessary part of various other ceremonials. In the ST it is
described among the rules of the initiation-ceremony (diksa).
For this reason the active performer of the fire-ritual here is the
high priest (dcdrya) who acts as the guru of the individual to be
initiated. The Agnijanana comes in as part of kriyavatidika that
is initiation consisting of external rites.

(b) Synopsis of the ritual: The fireplaces are called kundas.
There are nine kundas. The major part of the ritual is performed
with the kunda of the Acarya. this kunda is square-shaped like
the Ahavaniya fireplace.*

There occur eighteen perfections of the kundas after which
three lines are drawn in these pointing towards the east and three
pointing towards the north. These are then sprinkled with water.
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20.
2]s

22.

views: binduh prasiddhah; paramatmarnpah tasyag-
nlsomatvar, tadbhavo vahnir baindavah; anye bindur bhri-

madhyam in vadanti (on ST. V.13).

See IV. 1 supra.
On ST. V. 46: source not mentioned. The explains the pur-
pose of heating the ghee-pot.

See Dipak Bhattacharya, Journal of Research, Visva Bharati,
l., 1976-77, pp 45-50.






