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PREFACE

The present work embodies substantially the thesis
submitted by the author, and approved, for the Prem-
chand Roychand Studentship of the University of
Calcutta in 1987. Due to the abnormal conditions
prevailing in the Country during and after the World
War II, the author could not arrange to have his work
published earlier, it is being published after a lapse of
twelve years—an Indian Yuga. Though very late, the
author feels it a duty to bring before the reading public
the fruits of his labour in the hope that they may be
of some use and interest to those who find pleasure in
making an academic study of a religious subject.

Whether Vedic or Non-Vedic in origin, Tantricism,
both Brahmanical and Buddhistic, represents a special
aspect of the religious and cultural life of India. A
thorough study of Tantricism is, therefore, indispens-
able for a close acquaintance with the special quality
of the Indian mind. For a long time it was customary
to hold that Tantricism is an off-shoot of Hinduism, or
that it constitutes only a particular phase of Hindu
Sadhana ; but researches in later Buddhism have now
brought home that, so far as the extant literature is
concerned, the stock of Tantric literature is richer and
more varied in the domain of Buddhism than in that
of Hinduism. Much more, it is hoped, may be
recovered or reconstructed from the Tibetan and
Chinese sources. Thanks to the scholarly endeavour
of the Oriental Institute, Baroda, which has published
a number of important Buddhist Tantric texts and
made them available to the scholar and the general
reader. -

Tantricism, whether Hindu or Buddhistic, (and
we shall presently see that they are fundamentally the
same) has been the target of all sorts of criticism,
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charitable and uncharitable, from scholars, both
Oriental and Occidental. It has often been styled as
a school of religious mysticism, where the word mysti-
cism is taken, more often than not, as a loose synonym
for puzzling obscurity. The present author has, how-
ever, tried to keep his mind open as far as practicable
throughout the whole study. His interest has mainly
been academic and cultural. He has studied a consi-
derable number of texts, both published and un-
published, gathered information, analysed and classi-
fied them and has then tried to give a correct exposition
on textual basis, avoiding personal observations and
judgment as far as possible. There are many things
in the practices of the Tantrikas which are undoubtedly
unconventional ; the author has tried to exhibit them
without offering any apology or advocacy. If errors
have crept in, in the form of mis-statement or mis-
interpretation, they are due mainly to the fact that
ancient religious literature, embodying complicated
practices and subtle realisation, may not be deciphered
properly by “our modern spectacled eyes.”

The inspiration of the author came from another
source. It is known to all students of the Modern
Indian Languages that the literature of the early
period—particularly in Bengali—comprises a number
of songs and Dohas, dealing with the tenets of the
Tantric Buddhists. To understand and appreciate
the meaning of these songs and Dohas the Tantric
background must be clearly understood. The present
study was an attempt towards that direction. This
study brought to the notice of the author many new
and interesting facts which led him to pursue his study
' further and the findings of further researches in this
direction have been incorporated in his book, Obscure
Religious Cults as Background of Bengali Literature
(published in 1946 by the University of Calcutta).

As the number of published texts on Tantric



PREFACE 5.4

Buddhism is very scanty, the author had to collect his
materials mainly from unpublished manuscripts. As
there is no possibility of many of these texts being
published in the near future, the author has deemed
it proper to quote copiously from these manuscripts to
illustrate his points and to substantiate his generalisa-
tions. This, the author hopes, will give the reader a
better opportunity for making his own judgment and
also for testing the validity of the statements made
and conclusions arrived at. Because of the obscure
nature of the topics discussed the author had to re-
introduce some of them in different contexts, which
made some amount of repetition unavoidable.

A few words should be said about the manuscripts,
most of which are preserved in the Royal Asiatic
Society of Bengal, some in the Central Library, Boroda,
some in the library of the Cambridge University, some
in the Bibliotheque Nationale, Paris. Except the
manuscripts preserved in the Royal Asiatic Society of
Bengal, all the other manuscripts were available to the
present writer in rotograph - through the courtesy of
Dr. S. N. Dasgupta, M.A,, Ph.D. (Cal. & Cantab.), D. Lit.
(Rome), the then Principal of the Sanskrit College,
Calcutta. Apart from the fact that the manuscripts,
scribed on palm-leaves, or indigenous hand-made
paper in Newari (old Nepalese script), the texts are full
of corruptions. Further, the texts were not composed
in strictly correct and elegant Sanskrit. The metre is
often decfective ; words are sometimes used without
proper suffix ; wrong forms are used in analogy ; sandhi
is not treated as essential ; pseudo-Sanskritic words
have crept in due probably to the influence of the
Vernaculars. Because of all these the author has not
thought it wise to tamper with the reading of the
manuscripts in the form of corrections. Corrections
have been made or suggested only in cases where the
mistake or the corruption has been palpable. As for
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transcription, the author has experienced some typo-
graphical difficulty and a few words had to be left
unmarked or without proper marking.

The author acknowledges his indebtedness to his
predecessors, who have worked in the field. The
nature and extent of such indebtedness have always
been indicated in foot-notes. Reference of manuscripts
include the folio number and the serial number in the
libraries or institutions where they are preserved.

THE AUTHOR.
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CHAPTER 1

PRELIMINARY

(i) Mission Of The Tantras In General And The
Buddhist Tantras In Particular

The primary concern of the Buddhist Tantras is not
to establish a definite system of metaphysical thought.
Just as the Hindu Tantras, taking for granted the
fundamental tenets of the Darsanas, apply them to a
practical effort of realisation, so the Buddhist Tantras,
on the basis of the Mahayana principles, dictate practi-
cal methods for the realisation of the supreme goal.
Ideas, current in other religious circles, are also incor-
porated. These Tantras are primarily concerned with
the Sadhana or the religious endeavour, but not with
any system of abstract philosophy. The philosophical
portions introduced here and there can neither success-
fully explain the various practices and rituals, nor are
they always relevant to the topics with which the Tan-
tras are generally concerned. The main object of the
Tantra literature is to indicate and explain the practica{
method for realising the truth, and so, the abstract
metaphysical speculations could never find any pro-
minence in it. The different metaphysical systems deal
with the nature of the reality and the philosophic
method for its realisation ; whereas the Tantras lay
stress on the esoteric methods for realising that reality.

\fn short, the Tantra, whether Hindu or Buddhistie, has
o be regarded as an independent religious literature,
which utilised relevant philosophical doctrines, but
whose origin may not be traced to any system or sys-
tems of philosophy ; it consists essentially of religious
methods and practices which are current in India from
a very old time. The subject-matter of the Tantras
may include esoteric yoga, hymns, rites, rituals, doc-
trines and even law, medicine, magic and so forth.
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Etymologically the word Tantra may be taken to
mean any kind of elaboration (if derived from the root
tan, to spread), or to mean knowledge (if derived from
the root tantri).'! Taking the first derivation, Tantra
may be explained as that which spreads knowledge
(tanyate, wvistdiryate jiidnam anena iti tantram).

here is thus a wider connotation of the word Tantra
to mean any ‘expanded’ literature which deals ela-
borately with any department of study either in a
theoretical or in a practical manner. Thus some sys-
tems of philosophy have often been referred to as
Tantras, e.g., Nydya-tantresu, Samkhya-tantresu, or
Cikitsa-tantresu, and so on. Byt it has also a limited
connotation inasmuch as the word Tantra means an
esoteric literature of a religious and practical nature.
It is difficult to say how the use of the word Tantra
in this limited sense became so important that in com-
mon parlance the word seems to have acquired almost
entirely this specialised sense. The treatment herein
followed is limited to this specialised Tantra literature
as a practical esoteric science.

Because of this practical nature of the Tantras,
they have never been the subject for pure academic
discussion. They have always been transmitted from
the preceptor to the disciple in the most secret manner
and it has always been held an unpardonable crime on
the part of a Sadhaka to let the uninitiated into the
secret of their Sadhana.

A critical study of the nature of Tantric Buddhism
will reveal that there is no organic relation between
Tantricism and Buddhism of any form. It is not a
fact that. Buddhism, in the course of evolution in any¥y
of its aspects, developed within its arena the composite
practices known as Tantricism ; on the other hand,
Buddhism, in the later phases of Mahayana, seems to
have adopted these practices, which were a growth of

! See an article General Introduction to Tantra Philosophy by
Dr. §. N. Dasgupta in his Philosophical Essays (Calcutta University).
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the soil and as such a common heritage both of the
Hindus and the Buddhists. In short, Buddhism did not
evolve them out of its own materials. We have said
that as a religious science Tantricism has its independ-
ent history ; its association with Buddhism may histori-
cally be explained with reference to the spirit of
catholicity which characterises Mahayana Buddhism
as a whole. It will be more correct to say that the
Tantric theological speculations that are found in the
Buddhist Tantras represent the gradual transformation
of later Mahayanic ideas, effected through the associa-
tion of the various Tantric practices, than to say that
the practices are there because of the theological specu-
lations.

There seems to be no essential difference between
Tantricism within the province of Hinduism and that
within the province of Buddhism. Apart from the
multifarious accessories, to judge by the essentials,
Tantricism, both Hindu and Buddhist, lays stress upon
a theological principle of duality in non-duality. Both
the schools hold that the ultimate non-dual reality
possesses two aspects in its fundamental nature,—the
negative (nivrtti) and the positive (pravrtti), the static
and the dynamic,—and these two aspects of the reality
are represented in Hinduism by Siva and Sekti and in
Buddhism by Prajiia and Updye (or $unyata and
karuna). It has again been held in the Hindu Tantras
that the metaphysical principles of Siva-Sakti are
manifested in this material world in the form of the
male and the female ; Tantric Buddhism also holds that
the principles of Prajiid and Updya are objectified in
the female and the male. The ultimate goal of both
the schools is the perfect state of union—union between
the two aspects of the reality and the realisation of_
the non-dual nature of the self and the not-self. The
principle of Tantricism being fundamentally the same
everywhere, the superficial differences, whatever these
may be, supply only different tone and colour. While
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the tone and colour of the Hindu Tantras are supplied
by the philosophical and religious ideas and practices
. of the Hindus, those of the Buddhist Tantras are sup-
plied by the ideas and practices of the Buddhists.

If we analyse the Buddhist Tantras we shall find
three elements in them, viz., (1) the unsystematised
metaphysical fragments taken from the different
schools of Buddhistic thought, particularly from Maha-
yana Buddhism and also from cognate Hindu thought ;
(2) a Tantric theology, which, though substantially the
same as found in the Hindu Tantras, utilised relevant
later Mahayanic ideas ; (8) practices. Apart from the
fundamental theological position, we find in the Hindu
Tantras the ideas of Vedanta, Yoga, Sarhkhya, Nyaya-
vaiSesika, the Puranas and even of the medical sciences
and the law books—all scattered here and there ; so
also in the Buddhist Tantras we find fragments of meta-
physical thought, which are all taken from the leading
schools of Mahayana Buddhism as influenced by Upani-
sadic monism. Ideas are often put side by side
indiscriminately without knowing their import and
importance, and as a result we find Siinya-vada, Vijiia-
na-vada and Vedanta all confusedly jumbled together.
The leading tenets of early Buddhism also lie scattered
here and there side by side with the Mahayanic and
Brahminic ideas and the other Indian systems like
Samkhya and Yoga also have been frequently intro-
duced in a rather distorted form.

For all practical purposes, let us first of all try to
take a general survey of the philosophical and theolo-
gical background of the Buddhist Tantras and then
the three elements, spoken above, will be taken into
consideration in order.

(ii) The Sulient Features Of Mahdayina As
Contrasted With Hinayana

Buddhism has been historically as well as philoso-
phically divided into two' great schools, viz., Hinayana
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and Mahayana. By Hinayana is generally meant the
Pali Buddhism of the earlier period and it is also popu-
larly known as the Southern Buddhism and its follow-
ers are found in the Southern countries like Ceylon,
Burma, Siam, Java, Sumatra, etc.; by Mahayana
Buddhism on the other hand is meant the later Sanskrit
Buddhism current in the Northern countries like China,
Japan, Tibet, Nepal, etc.’ The later Buddhists
would style their school as the Mahayana or the ¢ great
vehicle’ in contrast to the narrow and orthodox school
of the Buddhists of earlier times, whom they would
designate as belonging to the Hinayana or the ‘little
vehicle’. In the Mahayana-sitralankara of Asanga the
Hinayana has been condemned as very narrow because
of its five points of difference with the Mahayana.
These are, firstly, the narrow aim of self-liberation and,
secondly, the narrow teachings to realise that aim,
thirdly, the narrow method applied for this realisation,
fourthly, insufficiency of equipment and, fifthly, the
shortness of time within which final liberation is
guaranteed.® In fact, the Mahayana school is always
characterised by a broadness of outlook, and deep
sympathy for the suffering beings. But it may be
observed in this connection that as on the one hand
this freedom of thought, broadness of outlook and the
spirit of liberalism saved Buddhism from the walls of
narrow scholastic dogmatism and raised it from the
selfish hankering after personal liberation to the sub-
limity of a religion for the suffering humanity, on the
other hand, it contained also germs of indiscipline and
revelry of wild thoughts which were responsible for the
incorporation of all sorts of practices in Buddhism.

The word Mahayana, as we find it mentioned in

! Many Mahayana scholars of recent times, however, think that
the Mahayana view is as old as the Hinayana.
* Ggsayasyo’ padesasya prayogasya virodhatah|
upastambhasya kalasya yat hinan hinam eva tat ||
Mahayana-satralankara. Ch. I, Verse 10.
' — Lévi’s Edition.
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the Awakening of faith in Mahayina (Mahdydna-érad-
dho-tpada-sitra) of Asvaghosa,’ meant the highest
principle or reality, or the knowledge which is the pri-
mordial source of the universe as a whole ; and all the
objects, animate and inanimate, are nothing but the
manifestations of that one unchanging and immutable
principle, and only through it final salvation of all
beings is possible. * But historically Mahayana refers to
the school of Buddhism which is styled by its adherents
to be the great way to salvation because of the univer-
sality and generosity of its tenets. It is held tradition-
ally that after the death of Buddha, there arose a
great controversy among his disciples as to the correct
interpretation of the sayings of the Master and also
about the rules of discipline indispensable for a monk.
Great councils were convened to settle these contro-
versies. It is said that in the second council held in
Vesali the controversy finally ended in a split up among
the Buddhists and the dissenters convened another
great assembly (Mahasangha) to have a separate school
of their own and they were known as the Mahasanghi-
kas. In this way, as time was passing on, the contro-
versy between these radicalists and the orthodox elders
(thera) began to be gradually accelerated and it finally
resulted in the growth of the two separate schools ; the
canonical tenets of the elders being styled as Hina-
yana, and that of the latter as Mahayana. Without
entering into the details of the historical development
of the Mahayana doctrine, it will be sufficient for our
purpose here to draw an outline of the leading tenets
of the Mahayana school and its points of controversy
with Hinayana. ‘

! Modern scholars are, however, loath to accept Asvaghosa as the
author of the work Mahdyana-éraddho-tpada-sitra. There is again a
great deal of controversy over the time of Asvaghosa; but Teitaro
Suzuki says,—* Suffide it to say that he lived at the time extending

fropAl gle,,latter half of the first century before Christ to about 50 or
80 A.D.

—Awakening of Faith in Mahayang, p. 17.
3 Ibidn, ppo 58'“.
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(A) THE FiNaL GoAL

As for the final goal the Mahayanists believe that
every man—nay, every being of the world is a potential
Buddha ; he has within him all the possibilities of
becoming a Samyak-sambuddha, i.e., the perfectly en-
Jlightened one. Consequently the idea of Arhathood of
the Hinayanists was replaced by the idea of Bodhi-
sattvahood of the Mahayanists. The general aim of the
Hinayanists was to attain Arhathood and thus through
nirvana or absolute extinction to be liberated from the
cycle of birth and death. But this final extinction
through nirvana is not the ultimate goal of the Maha-
yanists ; their aim is to become a Bodhisattva. Here
comes in the question of universal compassion (maha-
karuna) which is one of the cardinal principles of
Mahayana. The Bodhisattva never accepts nirvana
though by meritorious and righteous deeds he becomes
entitled to it. He deliberately postpones his own sal-
vation until the whole world of suffering beings be
saved. His life is pledged for the salvation of the
world, he never cares for his own. Even after being
entitled to final liberation the Bodhisattva works for
the uplift of the whole world and of his own accord
he is ready to wait for time eternal until every suffer-
ing creature of the world attains perfect knowledge and
becomes a Buddha Himself. Ordinary people of little
merit would always take refuge in the all-compassion;
ate Bodhisattva. To pray for the compassion of the
Bodhisattva was deemed as one of the best ways of
being relieved of all suffering. The grand example of
Avalokitesvara Bodhisattva’s renunciation of Nirvana
in favour of suffering humanity, described in the
Karanda-vyuha, will inspire a feeling of sublime rever-

! Cf. samanvaharantu mam buddhah krpa-karuna-cetasah |
ye ca dasa-disi loke tisthanti dvipado-ttamah |
yac ca me patakarm karma krtam piirvam sudarunam |
tat survam desayisyami sthito dasa-bala-gratah || ete.

—~Siksa-samuccayah. Bendall’s Edition, pp. 160-61.
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ence for all time to come.! The whole of Mahay&ana
literature breathes this spirit of universal compassion,
and all the metaphysical and religious discourses are
introduced avowedly with the intention of rendering
help to the afflicted in getting rid of their afflictions.
In the text Bodhi-carya-vatara we find the Bodhi-
sattva praying for the distressed:—* With clasped
hands do I pray to all the perfectly enlightened ones
in all the quarters,—light the lamp of religion for all
that are fallen in sorrow for attachment. With clasp-
ing hands do I beseech all the self-controlled wise, who
are bent on attaining the final extinction, to wait for
innumerable ages,—let not this world be dark (without
them). Let by all the good I have thus attained
through these (righteous) performances all the sorrows
of all the beings be completely pacified. . . . All my
existence—all my happiness—all my good in the three
worlds unconditionally do I renounce for the fulfilment
of the desire of all beings. My mind is bent on Nirvana,
and everything has to be renounced for the sake of
Nirvana, but if I am to sacrifice everything let all be
given to all things. . . . Let them sport with my body
—Ilet them laugh—and amuse ; when the body is dedi-
cated to them why should I take any more thought
of it? Let them do any work they please to do with
this body of mine ; my only prayer is,—let not any evil
come to them with reference to me. Let all that will

1 ¢ Tt is said that when Avalokite§vara Bodhisattva, after obtain-
ing Nirvéna, was about to merge himself in the eternal §tinya from
the summit of the Sumeru mountain he heard an uproar from a very
remote quarter and became remorseful. He sat there forthwith in
intense meditation, and immediately realised that the uproar was
nothing but the wailings of the people at the disappearance of
Avalokitesvara, the all-compassionate Bodhisattva. In their utter
helplessness at the prospect of losing the support of Avalokitegvara,
who was their only saviour from their worldly miseries and sufferings,
they rent the sky with their bitter wailings. Avalokitesvara was
deeply moved and when he came to know about this he resolved within
himself not to accept his well-merited emancipation so long as even a
single individual on earth remained unemancipated.” An Introduc-
tion to Buddhist Esoterism—by Dr. B. Bhattacharya, p. 29.
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speak ill of me—that will do harm to me, that will
laugh at me—Dbe entitled to attain perfect knowledge. '
"This feature of universal compassion was one of the
most important factors that popularised Buddhism very
much in the lands far and wide and gave the religion
a deep humanitarian tone. It is by this emphasis on
compassion and also on devotion that Mahayana
Buddhism could very easily attract the sympathy and
* attention of millions of people and could also harmonise
itself with the current religious trend of India.

(B) THE THREE SCHOOLS,—SRAVAKA-YANA, PRATYEKA-
BuDDHA-YANA AND BODHISATTVA-YANA

In connection with this question of universal com-
passion we may mention the general scheme of classi-
fying the Buddhists into the Sravakas (i.e., the hearers),
the Pratyeka-Buddhas (i.e., the individualistic Buddhas)
and the Bodhisattvas (i.e., those whose very essence
is knowledge). The Sravakas are those who always
listen to the preachings of the learned and try
to follow them in their life. They try to understand
the four noble truths (arya-satya) and to attain pari-
nirvana through a right comprehension of them. They
have mastery over the ten good actions, possess mental
power (citta), but they have not the universal com-
passion (mahd-karund) which might inspire them for
the well-being of the suffering world. They are always
busy with themselves and so are regarded as the low-
est in the rank. The middle place is assigned to the
Pratyeka-Buddhas. They are bent on self-control and
generally lead a solitary retired life. They do not re-
quire the instructions of any teacher to guide them at
every step. They can comprehend the cause and con-
ditions (hetu-pratyaya) of things, and through a right
comprehension of the nature of causality attain salva-
tion for themselves. They too do not possess karund

! Ch. III, Verses 4-6, 10-11, 18-15.
0. P. 105—2
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and so are ranked below the Bodhisattvas. The Bodhi-
sattvas are those who are more purified, have full
control over their passions, have the right knowledge
of all the expedients, have great resolution ; perfect
enlightenment is their only support. Through their
upward march through the ten stages (da$a-bhami)
and through the constant practice of the paramitas
(the best virtues) they attain Buddhahood ; and they
attain Buddhahood never for their own sake, but for"
saving the whole world. In them mahd-karuna has
got the fullest scope and so they are the best of men.

(C) THE PARAMITAS

In this connection we should also have a cursory
glance at the Mahayanic conception of the six parami-
tas or the best moral virtues and the conception of the
Bodhicitta or the mind as enlightenment, and the pro-
duction of the Bodhicitta (bodhi-citto-tpada). The
paramitas are the moral virtues through the practice
of which the aspirer crosses the sea of existence and
reaches the other shore.' These are charity (dana),
good conduct ($ila), forbearance (ksanti), spiritual
energy (virya), meditation (dhyana) and knowledge
(prajid). After these virtues are acquired and the"
moral ground is prepared the aspirer is to produce a
strong resolution in his heart for the realisation of his
citta as perfect enlightenment. This is what is called
the production of the Bodhicitta. The Bodhicitta pro-
_per involves within it two elements, viz., perfect

enlightenment of the nature of void ($ényata) and
universal compassion for the beings (karuna); these
$unyatd and karund combined together give rise to
Bodhicitta, After its production, the Bodhicitta pro-
ceeds on in an upward march through ten different
stages which are called the bodhisattva-bhiimis (i.e., the
stages of the Bodhisattva). The first of these is the

! Paramita literally means that which takes one to the other shore.,
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stage of Pramudita or the stage of delight or joy. Here
the Bodhisattva rises from the cold, self-sufficing and
nihilistic conception of nirvana to a higher spiritual
contemplation. The second is styled as the Vimala or
the stage free from all defilement. The third is the
Prabhakari or that which brightens ; in this stage the
Bodhisattva attains a clear insight—an intellectual
light about the nature of the dharmas. The fourth
stage is the Arcigmati or ¢ full of flames ’,—these flames
are the flames of Bodhi which burn to ashes all the
passions and ignorance. At this stage the Bodhisattyva
practises thirty-seven virtues called bodhi-paksikas
which mature the bodhi to perfection. The next is the
Sudurjaya stage or the stage which is almost invincible.
This is a stage from which no evil passion or tempta-
tion can move the Bodhisattva. The sixth stage is
called the Abhimukhi, where the Bodhisattva is almost
face to face with prajiia or the highest knowledge. The
seventh is the Durangama which literally means ¢ going
far away’. In this stage the Bodhisattva attains the
knowledge of the expedience which will help him in
the attainment of salvation. Though he himself abides
here by the principles of void and non-duality and
desirelessness, yet hig compassion for beings keeps him
engaged in the activities for the well-being of all the
creatures. The eighth is the stage of Acala, which
means ‘immovable’. The next is the Sadhumati or
the ‘good will’; when the Bodhisattva reaches such
a stage all the sentient beings are benefited by his
attainment of the highest perfect knowledge. The
tenth or the last is the stage of Dharma-megha (liter-
ally the ‘clouds of dharma’), where the Bodhisattva
attains perfect knowledge, great compassion, love and
sympathy for all the sentient beings. When this last
stage of Dharma-megha is reached, the aspirer becomes
a perfect Bodhisattva.'

! For a detailed study of the subject see Aspects of Mahayina
Buddhism And Its Relation to Hinayana, by Dr. N, Dutt, Ch, IV.
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(D) THE Doceric CoNcepTION OF THE THREE KAvas

Another departure of the Mahayénists from the
Hinayanists is in the docetic conception of the person-
ality of Buddha. The Hinayanists conceived Buddha
only as a historical personage in the life and activities
of Sakyamuni. But with the Mahayanists Buddha is
no particular historical man,—he is the ultimate prin-
ciple as the totality of things or as the cosmic unity.
But this highest principle has three aspects which are
known as the three kayas of the Buddha. These are,—
() Dharma-kaya, (ii) Sambhoga-kaya and (iii) Nir-
mana-kaya. The word Dharma-kaya is often explain-
ed as the body of the laws (dharma) ; and it may also
be remembered that Buddha is said to have told his
disciples that his teachings should be recognised as his
own immortal body. But the word dharma is generally
used in the Mahayana texts in the sense of ‘entity’;
and the Dharma-kaya means the.¢thatness’ (tathata-
rupa) of all the entities; it is in other words the
dharma-dhatu or the primordial element underlying
all that exists. It has been also termed as the Svabhava-
kaya’', i.e., the body of the ultimate nature. It is
described as devoid of all characters, but possessing
eternal and innumerable qualities. It is neither the
mind, nor matter—nor something different from them
both. The nature of the Dharma-kaya is described in
the Awvatamsaka-sitra® in the following manner:—
“The Dharmakaya, though manifesting itself in the
triple world, is free from impurities and desires. It
unfolds itself here, there, and everywhere responding
to the call of karma. It is not an individual reality,
it is not a false existence, but is universal and pure.
It comes from nowhere, it goes to nowhere ; it does not

! But we shall se€ later on that Svabhéva-kaya or Sahajaokiga or
Vajra-kdya was another kaya invented by the Vajrayanists and the
Sahajiyas as the ultimate stage even after the Dharma-kaya. This
stage also been styled as the Mahasukha-kiya.

2 Quoted in Suzuki’s Outlines of Mahayana Buddhism, pp. 228-24.



MAHAYANA AS CONTRASTED WITH HINAYANA 18

assert itself, nor is it subject to annihilation. It is for
ever serene and eternal. It is the One, devoid of all
determinations. This body of Dharma has no bound-
ary, no quarters, but is embodied in all bodies. Its
freedom or spontaneity is incomprehensible, its spiri-
tual presence in things corporeal is incomprehensible.
All forms of corporeality are involved therein, it is
able to create all things. Assuming any concrete mate-
rial body as required by the nature and condition of
karma, it illuminates all creations. Though it is the
treasure of intelligence, it is void of particularity.
There is no place in the universe where this body does
not prevail. The universe becomes, but this body for
ever remains. It is free from all opposites and con-
traries, yet it is working in all things to lead them
to Nirvana.”

The Sambhoga-kaya is generally explained as the
‘body of bliss’ or the refulgent body of the Buddha.
It is a very subtle body which manifests itself in the
various conditions of bliss in the superhuman beings
for preaching the noble truths and for arousing in the
mind of all the Sravakas, Pratyeka-Buddhas and the
lay Bodhisattvas joy, delight and love for the noble
religion (sad-dharma). It has been explained in the
Sata-sdhasrika and the Paiicavim$ati-sahasrika as “an
exceedingly refulgent body, from every pore of which
streamed forth countless brilliant rays of light, illumin-
ating the lokadhdtus as innumerable as the sands
of the Ganges. When this body stretched out its
tongue, innumerable rays of light issued forth from it,
and on each ray of light was found a lotus of thousand
petals on which was seated a Tathagata-vigraha (an
image of the Tathagata, a sort of Nirmana-kaya),
preaching to Bodhisattvas, Grhasthas (householders),
Pravrajitas (recluses) and others the dharma consist-
ing of the six paramitas.”

! See Aspects Of Mahayana Buddhism And Its Relation To Hina-
yam by Dl‘. No Dutt, po 1180
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The Nirmana-kaya is the historical personage of
the Buddha or the ‘ Body of Transformation’. The
historical Buddha is regarded as an incarnation of the
eternal Tathagata or the manifestation in condescen-
sion of the Dharma-tathata. Sakyasirhha Buddha is
only one of the incarnations of the Dharma-kaya Bud-
dha and his life and teachings are sought to be explain-
ed as the ‘apparent doings of a phantom of the
Buddha-kaya ’,— a shadow image created to follow the
ways of the world’ only to convince the ignorant
people of the world that it is not beyond the capacity
of a man to attain perfection. It is generally taken
that the human Buddhas (Manusi Buddha) like Dipan-
kara, KaSyapa, Gautama Buddha, Maitreya and others
represent the Nirmana-kaya ; the Dhyani Bodhisattvas
(Vairocana, Aksobhya and others) in their body of
supreme happiness represent the Sambhoga-kaya and
the Dhyani Buddha in Nirvana in a state of complete
union with all the truths for time eternal represents
the Dharma-kaya.

This Tri-kaya theory of the Mahayanists deve-
loped these cosmological and ontological significance
only in course of its evolution. Before it developed
these cosmological and ontological meanings, the
theory as mere Buddhalogy would be explained in the
following manner:—"

The quintessence of Buddha is Pure Enlighten-
ment (bodhi) or perfect Wisdom (prajiia-paramita), or
knowledge of the Law (dharma), i.e., the absolute truth.
By attaining this knowledge nirvana is also attained ;
the Dharma-kdya Buddha is the Buddha in nirvana
(Samadhi-kaya). Again, before he is merged into
nirvana he possesses and enjoys, for his own sake and
for others’ welfare, the fruit of his charitable behaviour
as a Bodhisattva, and this is the Body of Enjoyment or -
the Beatific Body (Sambhoga-kaya). Again, human

! See an article, The Three Bodies of a Buddha by Prof. La
Vallée Pousin in the J.R.A.S., 1908, pp. 945-46.
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beings known as the Buddhas, who are created by the
magical contrivances represent the Created Body
(Nirmana-kaya).

But after the Tri-kaya theory acquires an onto-
logical and cosmological meaning, Dharma-kaya means
the void and permanent reality underlying the things
(dharma), or, in other words, the uncharacterised pure
consciousness (vijiapti-matra). Sambhoga-kdaya means
the Dharma-kaya evolved as Being, Bliss, Charity,
Radiance, or the Intellect, individualised as the Bodhi-
sattva. Nirmana-kaya is the Transformation Body,
which is the same as consciousness defiled and indivi-
dualised as ‘common people’ (prthag-jana). Later
on, this Buddhalogy, cosmology and ontology were all
confusedly mixed up,—and we find the three Kayas
mentioned more often in their composite sense than
either as pure Buddhalogy or'as pure ontology.

(F) PREDOMINANCE OF PHILOSOPHICAL THOUGHTS

Another notable phase of Mahayana Buddhism is
the exuberant growth of philosophical thought in it.
The sayings of the Master were sought to be brought
to their logical and metaphysical conclusions, and
there developed distinct systems of philosophical
thoughts with a host of staunch exponents. The most
remarkable is the evolution of the import of the word
§unyatd. In the old canonical works the term
§iinyata probably implied the momentary or the tran-
sitory nature of all entities; but the Madhyamikas
built up a new system of uncompromising nihilism
through a different interpretation of the word $iunyata
and the Vijiianavadins again in their turn contradicted
the Madhyamikas offering another interpretation of
the word.

But we should not lay undue stress on the divisions
of schools or sects thus made. It has often been said
that these divisions of the ydnas are merely provi-
sional; they may be regarded as being relative and as
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having only methodological interest; the Lankavatdra
says, they (the ydnas) are but different methods suit-
able to different persons ; when the mind returns to its
original abode, there is neither the path nor any one
who adopts it.' Sravaka-yana, Pratyeka-Buddha-
yvana and Bodhisattva-yana have often been said to be
the different stages in the same school of faith,—a
Sravaka by further endeavour becomes a Pratyeka-
Buddha, and he again by further endeavour becomes a
Bodhisattva and the Bodhisattva becomes the Buddha
himself.

(iii) Philosophical Systems

Now, after taking this general survey of the main
features of Mahayana Buddhism let us take a bird’s-
eye-view of the philosophical systems of Mahayana;
and as the metaphysical fragments, found in the differ-
ent Tantric literature, are nothing but indistinct
echoes of these schools of Mahayana philosophy, we
think it proper to go into some detail of these systems
of thought. The Buddhist Tantras are based more on
the Yogacara school than on the Siinyavida,—and the
monistic tendency of the Yogacara school has often
been consciously and unconsciously drawn to pure
Vedantic thought. It is for this reason that we shall
deal with the Yogacara more elaborately and we shall
also try to explain very briefly the philosophical
affinity of Yogacara with Vedanta.

! citte tu vai pardvrtte na yanarm na ca yayinah ||
Lankavatara-satra. Lévi’s Edition, p. 822.
Cf. also:—

pardvrtte tu vai citte na yanarh napi yaninah ||
/ Advaya-vajra-sarngraha, p. 22.
Cf. 8190.—-

updya-kaugalya mameva riipan

yat trini yandny upddardayami|

ekam tu yanam hi nayaé ca eka

ekd ceyarh defand nayakdndm |

Saddharma-pundarika, Ch. II, Verse 69.
The Bibliotheca Buddhica Publication.
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Hiuen Tsang writes that when he came to India
in the seventh century A.D. there were four schools of
Buddhism, viz., Sautrantlka, Vaibhasika, Madhyamika

and Vijidanavada or Yogacara. The former two be-
longed to Hinayana and the latter two to Mahayana.
The Vaibhasikas took their stand on the Abhidharma
literature and did not accept the authority of the
Sutras. They believed in the reality of the extra-
mental world and according to them our knowledge of
the external world is an exact copy of it and as such
it is direct and real. The Sautrantikas based their
views on the Sitra literature; they were also realists
but like the Vaibhasikas they did not base the notion
of the external existence on the evidence of our direct
perception; it is but an inference. The point of dis-
cussion regarding the status of external objects
between the Yogacarins and the Sautrantikas may
briefly be stated thus: the Yogacarins contend that
the object of awareness and awareness itself are one
and the same, i.e., the different contents of knowledge
as yellow, blue ete. are but diverse forms or transfor-
mation of knowledge itself; the Sautréntikas hold that
it may be admitted that the diverse contents represent
the diverse forms of knowledge, or rather the content
may be regarded as in some sense identical with the
knowledge, if there must be something outside know-
ledge by the operation of which the diversity of the
forms of knowledge or its contents could be explained
or inferred." Though the early schools of Buddhism
were thus in a sense all realists they did not believe
in the substantiality or the permanence of the world,—
everything being momentary and as such ultimately
void ($unya).

Mahiayana Buddhism has been roughly classed
under two heads, viz., Siinyavada, and Vijiianavada or

! Sastra-dipika (1-1-5).
0. P. 105—8



18 TANTRIC BUDDHISM

Yogacara. The distinction between the two schools is
not, however, fundamental, and very often the one
verges into the other. Nagarjuna (100 A.D.) was the
chief exponent of Sinyavada with its uncompromising
spirit of negation. Another earlier current was flow-
ing on with a spirit of compromise with the Upanisadic
doctrine of monism. We find trace of the latter in as
early a Mahayana text as the Lankdvatara-siutra, we
find it somewhat systematised in the Tathata doctrine
of ASvaghosa' and it took a definite turn of uncom-
promising idealism in the hands of the Vijiianavadins
like Maitreya, Asanga, Vasubhandhu and others ; and
we may add here that this trend of thought attained
fulfilment in the Vedantic monism of Sankara. Let us
first of all understand the standpoint of the Sinya-
vadins and then we shall try to trace the development
of the other currents of thought in some detail.

(A) MapHYAMIKA PHILOSOPHY OF NAGARJUNA

The Madhyamika-vrtti of Nagarjuna, commented
upon by Candrakirti, begins with the declaration that
the Madhyamikas have no thesis to prove, their busi-,
ness is to contradict any and every thesis that may be
offered by any school of thought. First of all is taken
the principle of ‘dependent origination’ (pratitya-
samutpada) realised and preached by Lord Buddha
himself. The phrase pratitya-samutpiada has been
interpreted in two different ways by former commen-
tators ; * but after refuting both these views Candrakirti
holds that the real significance of the theory of

! It has been hinted before that modern scholars are not sure
about' the authorship of the work Mahayana-§raddhotpada-siitra where
we find the Tathatavada expounded.

* It may either be explained as the origination (samutpada) of
some existence (bhdva) getting hold of or obtaining (pratitya=pra +
v i+ tya=getting) some cause and conditions (hetu-pratyaya). Or it
may be explained as the origination with reference to each and every
destructible individual (vi=to go, to change, i.e., to be destroyed).
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pratitya-samutpada is no law about the ultimately real
nature of things; it is a mere law about the relation of
inter-dependence among the illusory appearances as
things; the law is concerned purely with the provi-
sional reality (samvrti-satya). These illusory appear-
ances which constitute the realm of our experiences
have their origin in a law of inter-relation of depend-
ence which is responsible for the world-process as a
whole. The real import of this law of relativity of the
Madhyamikas is indeed very difficult to understand.
Ultimately there is no origination neither cessation;—
no destructibility—no permanence; no reality—no
unreality; no coming—no going; no subjectivity—no
objectivity; no knowledge—no knowable—everything
is free from all the disturbances of birth, decrepitude
and death. There is neither real origination of the
thing by its own nature, nor by others—nor by a com-
bination of both,—nor by any un-reason;—there is
origination nowhere—at no time—and of none."*

Things cannot be self-originated; for, self-origina-
tion implies the existence of the thing before it
originates itself. If a thing exists already by itself,
there seems to be no satisfactory reason, why it should
produce itself once more. Moreover, if the existent
again require self-production, this will involve the
fallacy of the vicious infinite.” The Samkhya school,

But Candrakirti dismisses both the interpretations as unsatisfactory.
For, if we accept the latter interpretation, we cannot explain con-
sistently all the passages of the scriptures where the phrase pratitya-
samutpada occurs. An attempt may be made to solve the difficulty
by explaining the word ¢ getting > (prapti) as apeksa (dependence or
relativity), and pratitya-samutpada may simply be taken to imply,—
that being there, it happens (asmin sati idamh bhavati); but here the
exact meaning of each of the component parts, viz., pratitya and
samutpdda, remains unexplained.

! na svato nipi parato na dvabhyan napyahetutah |
utpannd jatu vidyante bhavah kvacana kecana ||

Madhyamika-vrtti. Lévi’s Edition, p. 12.

? As the Madhyamikas had no thesis to prove, they would never
lay any stress on the importance of formal logic. It has been held
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howevel, may say that by causality and the identity
of the cause and the effect they never mean that the
effect is a new manifestation in a particular form (e.g.,
a jar); but by causality is meant only potentiality. It
is said in reply that their argument does not stand to
reason; for if by causality is meant the mere poten-
tiality then the effect is never produced at all.'

The next consideration is about the possibility of
the origination of a thing by, or from, anything else.
But this position is assailed at once.by the argument
that the Madhyamikas do not admit any difference in
things, and so there cannot be any parabhava (other-
ness) at all. Moreover, the quintessence of a parti-
cular thing cannot remain in the extraneous cause and
conditions.* If the quintessence of anything could be
found in anything else, we might have expected the
possibility of darkness from the nature of light, and
in that case anything might have come out of anything
else. Neither can it be said that the things are pro-
duced by a combination of the self and the not-self;
for, the combination of two things cannot possess
the quality which they do never possess separately,
and whatever absurdity and incongruity have been
pointed out against them separately may as well be
pointed out against their combination. Neither is it
reasonable to hold that things originate without any
reason,—for, if there be no reason behind origination,
the conception of the world without having any suffi-
cient reason will seem just like the colour and scent
of a lotus growing in the sky.® Neither any transcen-

by Candrakirti that all the attempts of Bhava-viveka (an earlier com-
mentator on Nagarjuna) to adduce formal reasons in his favour only
bespeaks his own love of formal logie, but the Madhyamikas do not
require any formal logic at all. Moreover, had there been any reality
in the data of our logical concepts, there might have been any ques-
tion of formal logic at-all, but as all realities are absolutely denied,
there remdins no scope-and possibility of formal logic.

! Madhyamika-vrtti, p. 21. !

2 Ibid., p. 86. :

® Ibid., p. 88.
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dental being like God and others can produce the
things,—for,” any such being must also be included
within the alternatives that have already been discuss-
ed. Thus the final conclusion arrived at is that there
is nothing like production or origination; the world
process is a mere eternal flux of successional series.
The references to causality found in ghe scriptures
through the mouth of the Lord himself do not refer to
the immutable void nature of objects which reveals it-
self when the darkness of ignorance is removed; on the
contrary, it refers to the objects of knowledge of those
whose vision is vitiated by the darkness of ignorance. '
The scriptural texts must not be interpreted literally
and rigorously, we must try to get at the hidden mean-
ing aimed at by the master.

The emphasis of Nagarjuna is not only on the non-
causality of things, but also on the non-substantial
nature of things. Nothing has got any nature
(svabhava); for, had it any nature, that nature would
remain in it even in the absence of the cause and condi-
tions (hetu-pratyaya), and that self-sufficient nature
would no more require the help of any cause and condi-
tion for its production. Neither is it correct to say
that the nature of a thing does not exist before its pro-
duction through the collocation of cause and condi-
tions; for, in that case the nature of a thing would be
created by something else; but the nature of a thing
no more remains in its own nature when it loses its
independence,—for svabhdavae implies independence. ’
1t may, of course, be argued that if all the dharmas
are without svabhava, words which are included in the
totality of dharmas must also be devoid of essence,—
and so there cannot even be the proposition that noth-
ing exists, or that everything is void by nature. The
Madhyamikas will reply,—‘ Suppose that a fool wrong-
ly perceives a mirage as water, and that you argue

! Ibid., p. 41.
2 Ibid., Ch. XV, p. 260,
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against that wrong perception. The fact (viz., your
arguing against the existence of water in the mirage)
is just the same as that (viz., our arguing against the
essence of the dharmas)’’ But it may further be
objected,—‘ If there is neither the perception nor
the perceived, and the perceiver also be non-existent,
then there is neither the refutation, nor the refuted
and the refuter also does not exist.’’ The reply is,
—‘ Suppose that one man created by magic (prevents)
another man created by magic or that one Maya-
purusa (prevents) another Mayd-purusa (from doing
something). The relation (lit. the meaning) of the
refutation and the refuted is just like this.”

The Siinyatd-doctrine of Nagarjuna may seem in-
compatible with the doctrine of nirvana. If everything
be void and there be neither origination nor destruc-
tion, then by the destruction or arrest of what should
we attain nirvana?‘ The reply of Nagarjuna is that
nirvana is not something which is to be attained
through the destruction or the arrest of anything what-
soever ; it is but the complete cessation of all mental
constructions.’ It has been described as the destruc-
tion of nothing,—the attainment of nothing,—it is
neither annihilation, nor eternally existent ;—it is
neither the arrested, nor the produced—this is the
definition of nirvana.® Nothing is existent,—nothing is
non-existent ;' so the question of annihilation or sup-
pression does not arise at all. It is not the negation of
any existence,—it is but the cessation of all notions

! Vigraha-vydvartani of Nagarjuna, translated from the Chinese
and Tibetan Texts by Tucci (G.O.S., Vol. XLIX, Verse No. xiii).

2 Ibid., Verse No. xv.

% Ibid., Verse No. xxiii.
« Madhyamika-vrtti, Ch. XXV, p. 519.
s Ibid" po 522. -

¢ aprahinam asampriptam anucchinnam aéasvatam |
aniruddham anutpannam etan nirvanam ucyate ||
Ibid., p. 521.
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of existence and non-existence.' All consciousness
vanishes in nirvana like a lamp extinguished. Nirvana
is no Ens, neither non-Ens, it is like a knot entwined
by the empty space (@kdsa) and untied again by that
same empty space.’

As we have said, the exact position of Nagarjuna
is very difficult to understand ; but it seems clear that
his emphasis is more on negation, whereas the empha-
sis of the Vijiianavadins is on the existence of some
transcendental absolute reality in the form of the
‘thatness’ (tathata) of all entities or as pure con-
sciousness. The Lankavatara-sitra which is taken by
scholars to be one of the early texts of Vijiianavada
says that anutpdda (uncreate) and $iunya (void) mean
essencelessness of all that appear; but the reality re-
mains as mere consciousness (citta-matra-vyavastha-
nam) transcending all duality (dvaeya-bhdiva) of sub-
jectivity and objectivity.’

(B) THE TATHATA-VADA OF ASVAGHOSA

The ¢ Tathata’ doctrine of ASvaghosa (? 80 A.D.)
begins with a denial of the world of phenomena in
both its subjective and objective aspects, but with an
affirmation of an ultimate and absolute reality which
is the uncreate, eternal and immutable cosmic principle
underlying the diversity of the universe as a whole.
Two aspects of this reality may be distinguished,—the
aspect of pure ‘ thatness’ or ¢ suchness’ (bhuta-tathata)
and the aspect of the cycle of birth and death (sari-
sara),' each being inseparably connected with the
other.

! bhava-bhava-paramarsa-ksayo nirvanam ucyate ||
Ratnavali, quoted in the Madhyamika-vrtti, p. 524.
? gkasena krto ‘granthirakasenaiva mocitah ||
Ibid., p. 540.
3 Lankavatara-siitra, Ch. III.
¢ Compare the Sallaksana and the Svalaksana of the abhuta-
parikalpa in the Madhydnta-vibhage. Infra. .
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The ¢thatness’ (bhiita-tathatd) is ¢ the oneness of
the totality of things (dharma-dhatu), the great all-
including whole, the quintessence of the Doctrine’. In
the essence of the ¢ thatness’ there is nothing to be ex-
cluded, nothing to be added,—it has neither beginning
nor end—it cannot be expressed by words and expres-
sions which are but the representations of the
empirical concepts,—its very nature is unspeakable
and inexplicable,—it can only be indicated somehow
as ‘thatness’,

The external world, which appears under the
particularised forms of individuation, is nothing but a
creation of the mind with its inherited categories
(smrti), which are the mere products of ignorance. The
production of the objective world through the distur-
bance of smrti' in the all-conserving mind (alaya-
vijfidna) ‘ may be illustrated by the simile of the water
and the waves. Here the water can be said to be iden-
tical (in one sense) with the waves. The waves are
stirred up by the wind, but the water remains the
same. When the wind ceases, the motion of the waves
subsides ; but the water remains the same. Likewise
when the mind of all creatures, which in its own nature
is pure and clear, is stirred up by the wind of ignor-
ance (avidya), the waves of mentality (vijiana) make
their appearance’.’ So the external world, with all
its variety and complexity, has no real existence and
as such the fundamental nature of things is neither
namable nor explicable. Things have no signs of dis-
tinction, they possess absolute sameness (samatad).

! What the word Smrti signifies in this context is not exactly
known. Suzuki takes it to be the ¢ confused subjectivity *. (See,
The Awakening of Faith in Mahayana Buddhism, p. 56, f.n. No. 1);
but Dr. S. N. Dasgupta suggests it to be used in the sense of
Vasana (See, A History of Indian Philosophy, Vol. I, p. 180,
f.n. No. 1). This word however also reminds us of the ‘confused
ideas’ of Spinoza.

* Advaghosa’s Awakening of Faith, Suzuki’s translation, pp. 67-8,
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They are subject neither to transformation, nor to des-
truction. They are nothing but the one soul, for which
‘suchness > is another designation. But how can all
beings conform to and have an insight into suchness?
The answer is,—* As soon as you understand that when
the totality of existence-is spoken of, or thought of,
there is neither that which speaks, nor that which is
spoken of, there is neither that which thinks nor that
which is thought of; then you conform to suchness; and
when your subjectivity is thus completely obliterated,
it is said to have the insight’.

This ¢ suchness ’ of things may be viewed under two
aspects, negative and positive. On its negative side
($unyatd) it asserts the complete negation of all the
attributes of all things; in its metaphysical origin it has
nothing to do with things defiled, which are conditional
or relative by nature,—it is free from all signs of dis-
tinction existing among phenomenal objects,—it is
independent of unreal, particularising consciousness.
The suchness is ‘neither that which is existence, nor
that which is non-existence, nor that which is at once
existence and non-existence, nor that which is not at
once existence and non-existence; it is neither that
which is unity, nor that which is plurality, nor that
which is at once unity and plurality, nor that which is
not at once unity and plurality. In a word, as such-
ness cannot be comprehended by the particularising
consciousness of all beings, we call it the negation
($unyata).’ The ‘tathata’ is $iunya (void) for two
reasons,—firstly, there is no content in it, it being
the oneness of the totality of things; secondly,
there is neither any subject to comprehend it; so that
its nature involves the denial of both the subject and
the object; there is neither that which is negated, nor
that which negates—both being absorbed in the nature
of the ‘tathata’.

l Ib‘.d" p.‘ 58!
? Ibid., pp. 50-60.
O0.P. 105—4
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But this ‘tathatd’ may also be viewed as some-
thing positive (aéunyatd) in the sense that it contains
infinite merits, that it is self-existent; in it we perceive
the pure soul manifesting itself as eternal, permanent,
immutable and completely comprising all things that
are pure. By the non-void-nature of the ‘tathata’
should never be meant any sort of affirmation on it,—
we can have only a glimpse of the truth by transcend-
ing our subjective categories.

As for sarnsara, it evolves forth as the law of causa-
tion from the womb of the tathagata (tathdgata-
garbha). When the absolute reality assumes a relative
‘aspect by its self-affirmation, it is called the all-
conserving mind or the receptacle mind (alaya-
vijiidna). From the receptacle or all-conserving mind
evolves through the influence of non-enlightenment an
ego principle. ‘In the all-conserving mind ignorance
obtains; and from non-enlightenment starts that which
sees, that which represents, that which apprehends an
objective world, and that which constantly parti-
cularises” Thus the phenomenal world, established
only through ignorance and the root-instincts (smrti=
vasand) has no more reality than the images in a mirror
—all modes of particularisation being the self-parti-
cularisation of the mind. But by the belief in the
existence of the external world the mind becomes obli-
vious of the principle of sameness (samata) that under-
lies all things. The quintessence of all things is one and
the same, perfectly calm and tranquil, and shows no sign
of becoming; ignorance, however, is in its blindness and
delusion oblivious of enlightenment and on that
account cannot recognise truthfully all those condi-
tions, differences and activities which characterise the
phenomena of the universe. The annihilation of
ignorance is, therefore, the only way of liberation from
the cycle of birth and death. But it should also be re-
mémbered that the mere eradication of ignorance is
not sufficient to guarantee liberation, for, so long as



o

PHILOSOPHICAL SYSTEMS .

there will remain a mind, ignorance may recur at any
time; so the total extinction of mind is the safest course
for attaining eternal liberation.

(A) ViINANAVADA OR YOGICARA

After this ‘Tathata’ doctrine of Agvaghosa, the
conception of the Abhiita-parikalpa as found in the
Madhyanta-vibhaga, said to be originally expounded by
Maitreya and commented upon by'’'Vasubandhu and
Sthiramati, gives a more positive and precise concep-
tion of the ultimate reality. It begins with the’
aphorism,—‘ The Abhiita-parikalpa exists, no duality
exists in it; void exists in it and it also exists in the
void.”” This aphorism is a challenge to both the
extreme Realists (i.e., the Sarvasti-vadins) and to the
extreme Nihilists (i.e., the Madhyamikas),’ and the
thesis of the Abhiita-parikalpa is something like a
middle path between the two extremes. The word
Abhiuta-parikalpa literally means—that which is devoid
of all ¢constructs’—i.e., the substratum where there is
the mere possibility of all subjectivity and objectivity,
—but in which the duality has no reality.’

The aphorism may be interpreted, in the first
instance, as a refutation of the extreme sceptic view
of the Madhyamikas. They (i.e., the Madhyamikas)

' abhiita-parikalpo’sti dvayarh tatra na vidyate |
§tinyatd vidyate tv atra tasyam api sa vidyate ||
Madhyanta-vibhaga-tika. Lévi’s Edition, p. 10.

? An impartial scrutiny into the nature of the Siinyatd of the
Madhyamikas reveals the fact that the Siinyata of the Madhyamikas
may not be taken in the extreme nihilistic sense in which it has been
taken by the Vijfianavadins and the Vedantins; but as the Vijfiana-
vadins have always taken this §iinyatd of the Madhyamikas in the
extreme nihilistic sense, we shall also admit this interpretation only
to understand the exact standpoint of the Vijiianavadins.

3 Compare "here the definition of Abhiita-parikalpa as found in
the Mahaydna- siitralaikira of Asanga,—
abhiita-kalpo na bhiitv nabhito’ kalpa eva cal
na kalpo napi cakalpah sarvar jfieyar nirucyate ||
Ch. XI, Verse 81, (Lévi’s Edition).
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hold that all the elements are non-essential or unreal
(nih-svabhdva) like the pair of horns of the hare.
Against them it is said that all the dharmas are not
void (éunya) in the sense that nothing exists at all, but
in the sense that in the ultimate reality as Abhita-
parikalpa there is no duality of subjectivity and objec-
tivity. Siinyata is the absence of the knower and the
knowable (grdhya-grihaka-rahitatd), but it never im-
plies absolute pegation (ndstitva). So $unyata
exists in the Abhita-parikalpa as the absence of the
perceiver and the perceived. But even though this
non-dual $unyatd is already there in the Abhiita-
parikalpa, we are not at once liberated because of the
fact that in §unyata, which is of the nature of perfect
purity, also exists the Abhiita-parikalpa with the dor-
mant seeds of the subjective-objective world.

The same argument can also be directed against
the extreme Realists who believe in the reality of the
extra-mental objects (dravya). The objects do not
exist as extra-mental realities, they are real in the form
of the Abhuta-parikalpa, which is a mere transcen-
dental existence (bhava-mdtra). We cannot think
of any reality which is outside our mind, and our men-
tation arises without reference to any object as in the
dream; our mind (vijiidna) projects itself as an image
of the objective reality (artha-bhasa) as the fruition
(vipaka) of the seeds of the root-instincts (vdsam‘z).
But it may be argued that if the objective world is
totally denied, there remains nothing as the support
of our purity (visuddhydalambana) and, therefore, there
remains no possibility of liberation. The reply is that
$iinyatd in the form of the absence of all subjectivity
and objectivity remains there as the support of our
final punﬁcatlon But like the purity of the sky this
dlinyatd also is nof- easily realisable because of its con-
nection with the Abhita-parikalpa which contains in
it the ultimate seeds of the illusory mental and material
world. (cf. the kleéd-vardpa and the jiieya-varana).
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Some are of opinion that both subjectivity and
objectivity are absolutely chimerical as the possibility
of the son of a. barren woman. Others, on the other
hand, think that the negation of the dharmas implies
only the negation of a soul-substance to regulate the in-
ternal affairs (antar-vyapara-purusa-rahitata), but the
dharmas have their extra-mental reality. To repudiate
the denial of the universal absolute on the one hand and
to deny the substantiality of the external things on the
other, it is said that in the Abhiuta-parikalpa is con-
tained the $unyata in the sense of the denial of all
duality and the reality of the appearances.’

The world of subjectivity and objectivity is being
produced by our constructive imagination (vikalpa)
just like the magically evoked phantom of beasts.’
The word Abhiita implies that the images of things, as
they are constructed by our imagination, do not exist
in these very forms, and the word parikalpa implies
that they have not the reality they are supposed to
have.’ But though this phenomenal world of sub-

! From the moral standpoint the aphorism may be said to be
introduced only to examine the double nature of the reality as impure,
or phenomenal (samklesa) and pure absolute (vyavadana). The im-
pure phenomenal reality is a merely illusory representation of the
Abhauita-parikalpa,—which may, therefore, be said to be a transcen-
dental ilfusion. But the $anyata exists in it as the absolute purifying
force counter-acting the corrupting forces of impure illusion; but this
perfect purity is to be sought from the impure illusory phenomenal
reality itself,—there is no existential difference between the purity
and the impurity;—and it is therefore said,—* in her also exists it ’.
As the principle of perfect purity is there, the defiling principle of
phenomenalisation is also there; and hence the necessity for moral
efforts. Madhydnta-vibhagu-tika. Lévi’s Edition, p. 18.

2 Cf. wmaya-hasty-akrti- graha-bhranter dvayam udahytam|
dvayam tatra yatha na’sti dvayam caivo’palabhyate ||
Mahayana-sutralankara. Ch, XI, Verse 25.
3 ¢“gbhiita”-vacanena ca yatha’yarm parikalpyate grahya-griha-
katvena tatha na’sti’ti pradardayati |
“parikalpa’®~vacanena tu artho yatha parikalpyate tatha’rtho
na vidyate iti pradardayati |
Madhyanta-vibhaga-tika.
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jectivity and objectivity is illusory, the Abhiita-
parikalpa is not also chimerical. As the rope is void
(étinya) in the form of the snake, but not as the rope,
in the same way things are illusory and non-existent in
their subjective and ohjective nature, but not also in
the Abhuta-parikalpa nature. The correct description
of $unyata is that the thing, which is devoid of some-
thing, exists, but the thing, of which it is devoid, does
not exist. The nature of the $iinyata is to be realised
as both non-affirmation (anadhyad-ropa) as well as non-
negation (anapavdda). It is non-affirmation in the
sense of the denial of the duality and non-denial in the
sense of the affirmation of the non-dual (advaya).

The objectless consciousness manifests itself as
reflected awareness in the form of the object and the
subject and that which sticks to them; in absence of this
(the awareness) those (i.e., the images) are also non-
existent.’ The Abhiita-parikalpa in its specific nature
(sva-laksana) is of the nature of awareness. All
mentations arise out of the subliminal mind store, or
the all-conserving mind under the influence of co-
operating forces which bring their germs to maturity
and the difference which is produced in the subliminal
mind store in accordance with the influence of moral,
immoral or non-moral deeds, is responsible for the
manifold phenomenal individual existences in all the
spheres of life. Although our consciousness does not
contain a real plurality of different objects, it has the
capacity of producing manifold ideas. Each is
produced from its own germ in accordance with the law
of our experiential series.’

The absolute nature of the 4bhiita-parikalpa, how-
ever, cannot be known through the ordinary mind, for
it involves the paradox of proving the fact of insanity

! artha-sattvatma-vijfiapti-pratibhdsar prajayate |
vijidnarh nd’sti cd’sya’rthas tad abhavat tad apyasat ||
‘ Ibid., p. 16.
* Ibid., Comi., p. 19.
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to the insane. Its nature can only be intuited by
transcending all subjectivity and objectivity—and this
transcending the duality is perfect extinction. The
law of Karma is strictly observed here; and a future
birth always results as the fruition of the activities of
the former life which remain recorded in the form of
vasand and samskdara. But a saint, who has intuited
the absolute truth, is not affected thereby and is free
from the projecting rebirth. The realisation of the
sunyata-nature of things is the only way to perfect
purity, and this reality realised in the S$inyata is
synonymous with the ‘thatness’ (tathatd) of things,
the totality of things (bhiita-koti), the uncaused
(animitta), the highest truth (paramarthata) and the
ultimate element of things (dharma-dhatu).

The Abhiita-parikalpa has often been described in
the Madhyanta-vibhaga-tika as pure consciousness, but
this nature of the ultimate reality as pure conscious-
ness has not sufficiently been emphasised. This em-
phasis is to be found in the Vijiiapti-matrata-siddhi of
Acarya Vasubandhu, which begins with the proposition
that all the three elements are at bottom pure consci-
ousness—and all the phenomena are as much unreal as
the illusion of hair and moons to a person with defective
eyes. But how then to explain the spatio-temporal
laws, the law of the experiential series, and the laws of
duties? The reply is that all the laws are formed as in
dream. For, even in dream we perceive something
specific in some particular space and time without there
being any real object of experience. The universality
of experiential series is also to be taken as in the case
of the ghosts (pretas); they all see in hell rivers full of
pus though there is actually nothing there. The laws
of duties are like the night-discharges which happen
without there being any real activity.

The question here may be,—if all forms (ripa) and
fields of experiences (d@yatana) be nothing but pure
consciousness, how is it that the Lord himself spoke of
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them? The reply is that the Lord spoke of them only
to teach the lay disciples of low intellectual calibre—
but in speaking of them he had an ultimate intention
(abhipraya). In reality the ripas and ayatanas are
nothing but the manifestation of the dormant seeds in
consciousness (vijiiapti). These instructions of the
Lord were ultimately intended for making the disciples
realise the non-entity of the self (pudgala-nairatmya)
and the non-entity also of the things (dharma-
nairatmya). But by this non-entity is not meant any
nihilism; non-entity is spoken only of the nature of
things as the perceiver and the perceived (grahya-
grihaka), but not of the nature of things as intuited
by the perfectly enlightened ones.

As for our perceptions which are generally taken
to be the best evidence for the existence and non-
existence of things, it may be said that they are mental
constructions as in the drecam. In dream there is
neither the real object nor the senses to perceive them,
yet there is the perception; so also is the case with all
our perceptions which we falsely take to be the direct
copies of the thing itself. It may, however, be argued
that our dream-perceptions presuppose the memory of
the real perception; but the reply is that our memory
itself, instead of being the representation of the per-
ception of the real object, may as well be a mere modi-
fication of consciousness. Again, it may be objected,
that if perception of our consciouslife be as false as that
of our dreams, how is it that we ourselves are not
conscious of this illusory nature of our perceptions in
the same way as we ourselves are conscious of the falsity
of our dream-perception. The reply is that as a man
cannot be conscious of the falsity of his dream-
experiences unless he awakes from his sleep, so also,
people, who are engrossed in the sleep of false imagina-
tions, habits and the mental complexes (vasand), can-
not realise the illusory nature of their experiences un-
less they open their eyes in the flash of enlightenment.
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Our ignorance is the ultimate support of our vasands
and the vdsands in their turn are responsible for the
imagination of the subjective and the objective world,
—and this subjectivity produces our moral hindrances
through the veil of passions and attachment (klesa-
varana), and objectivity produces the veil of the know-
able (jfieyd-varana) ; by tearing off this veil of passion
we attain omniscience and by removing the veil of the
knowable we attain liberation. The reality is both the
absence of the notion of ego (pudgala-nairatmya) and
of the notion of all things (dharma-nairitmya)—
it is only pure consciousness (vijiiapti-matrata).*

The transformation of consciousness (vijiiana-
parinama) has three stages, viz., (i) fruition (vipaka)
of the root-instincts (vdsand), (ii) mentation
(manana) and (iii) objects of awareness (vijAiapti-
visaya). Through the fruition of the inherent root-
instincts there follow the waves of mentation which are
responsible for the appearance of the objective world.
The Alaya-vijiiana, from which follow all subjectivity
and objectivity, is but a transformation of the eternal
root-instincts which lie in the consciousness as dormant
seeds. The Alaya-vijiiana literally means the abode or
support (dlaya) of all mentation (vijiana). It has
been explained both as the receptacle where everything
is connected as effect, and as the prima causa in
things.” But if besides the world of our active

! Some, of course, may hold that if there be no soul-substance
as the ultimate reality, there cannot be any attribution (upacdra) of
qualities. In reply the Vijfianavadins argue that the view that the
ohjective world is an attribution of the soul-substance cannot be
accepted on any logical ground. Moreover, the quintessence of any
such soul-substance can neither be known nor be spoken of; and we
cannot establish the truth of any reality which is neither know-
able nor speakable. What we know and speak of is the world of
our constructive imagination which has its origin in pure consciousness.

? atha wvallyante upanibadhyante’ smin sarva-dharmah kdrya-

bhavena |
yad va liyate upanibadhyate karapa-bhavena sarva-dharmesv
i‘;y alayah || )
tjfiapti-matrata-siddhi, com. on the Triméika.
Lévi’s Edition, p. 78.
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consciousness (pravrtti-vijfiaGna) there be an all-con-
serving mind (4laya-vijfiana) it must have a form ; the
reply is that the Alaya-vijiaGna is of the form of an
illimitable support (aparicchinnalambana-kara)—we
only see it manifested as the internal categories and the
external categories; but the nature of these categories
cannot be determined. In the Alaya-vijiidna there
remain, in the form of the root-instincts (vdsana), the
potencies of both the ego*with the internal categories
and the external world of objects; and these potencies
project themselves as the fruition of the root-instincts
as subjectivity and objectivity in an inherent law of
deep harmony. But why should we admit the reality
of any such transcendental support of the subjective
and objective world when we cannot determine the
nature of their potencies in their original abode
(alaya)? Because, all schools of thought will agree
that even when the subjective and objective world is
not (as in the state of deep sleep), the existence of the
consciousness cannot be denied. This Alaya-vijiiana is
no eternal and unchanging principle—it is like an un-
ceasing flow of water which glides on and on through
the evolution of cause and effect.

Thus it is clear that anything and everything that
is imagined to be existent, does not exist by itself as
any real entity ; everything is but the transformation
of consciousness,' and it is the original seed of all, as
it possesses the potency of producing them all.*” All
these imaginations, which are all conditional (pratyayo-

Cf. Also:—aliyante sarve sdsravia dharmas tatra phala-bhavena
tac ca tesu hetu-bhavenety alayah |

Madhyanta-vibhagae-tikd. Lévi’s Edition, p. 82.
! vijidna-parindmo’yam vikalpo yad vikalpyate |
tena tan nd’sti ‘tene’darh sarvam vijfiapti-matrakam ||
' " Ibid., Verse 17.
* tatra .sarva-dharmo-tpadana-éakty-anugamat sarva-bijam.
. Ibid., p. 86.
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dbhava) are relative in nature (paratantra-svabhava),
in the absolute state (parinigpatti) there is neither the
subject (grahaka) nor the object (grahya),—it is like
the pure sky above. The nature of the dharmas may
thus be described in three ways; as the product of
constructive imagination (parikalpita), as relative or
conditional (paratantra) and as absolute (parinis-
panna).’ Now, parikalpand being the product of
imagination cannot constitute the real nature of
things ; in paratantra things have only dependent
nature, which cannot be real ; but in the absolute nature
things are neither ens nor non-ens ; this absolute nature
can only be somehow indicated as the ‘thatness’
(tathata) of things, and this ‘thatness’ of things is
nothing but pure consciousness. When our psychosis
thus gets rid of subjectivity as well as objectivity and
remains steady in pure consciousness, the highest
knowledge is produced which is supra-mental, uncog-
nisible and transcendental ; it is the involution of the
Alaya-vijiiana through the eradication of the two veils
(of passion and ignorance); that is the immutable
element which is beyond the reach of all mentation ;—
it is all-good, permanent, perfect bliss—of the form of
liberation—it is the substance itself.*

(D) ArFINITY WITH VEDANTA

The metaphysical dialectics of the Siinyavidin and
the Vijiianavadin Buddhists prepared the ground for
the monistic conception of the ultimate reality of the
Vedantins. The task of destroying the older doctrines
was undertaken and very ably done by the Buddhists,

! Cf. also Mahayana-sitralaikara.
Ch. XI, Verses 88-41.
? acitto’nupalambho’sau jiianar loko-ttarafica tat |
dfrayasya paravrttir dvidha daustulyae-hanitah ||
sa evld’ndsravo dhatur acintyah kusalo dhruvah |
sukho vimulkti-kdyo’sau dharmékhyo'yarih mahamuneh ||

Vijiapti-matrata-siddhi, Verses 29-80.

s



86 TENTRIC BUDDHISM

but the work of building up the edifice of a-construc-
tive system was left for the Vedantins to undertake.
Nagarjuna, as we have already seen, frankly confessed
that he had no thesis to prove, his only business was
"to contradict others. The Vijianavadins, however,
were not uncompromising negativists, but their posi-
tive standpoint is also not very clear and firm ; it was
left for Acarya Sankara to draw the logical conclusions
from the data supplied by the Buddhists. The exact
position of Nagarjuna is rather difficult to understand.
His opponents, viz., the Vijiianavadins and the Vedant-
ins have always criticised his Siinyaviada as pure nihil-
ism ; but his $inyata also admits the interpretation of
an absolute transcendental reality always escaping the
grasp of intellectual comprehension and verbal exposi-
tion,—and in this way it may be said to have assimil-
ated the Brahman of the Upanisads and anticipated the
Brahman of the Vedantins. The general attitude of
Buddha and the Buddhists towards the ontological
problem does not seem to be any clear-cut negation,
~—but a policy of silence ; and this attitude of silence
towards the ontological problem is no freak in the
evolution of Indian religious thought. The Upanisads
and the Advaita Vedanta of Sankara also took the same
device of silence as to the nature of the realisation of
the Brahman. The same attitude has often been taken
by the European Sceptics and the Agnostics. As Pro-
fessor Stcherbatsky puts it,—‘In many systems,
ancient and modern, eastern and western, the reality
in itself, the pith of reality is declared to be something
incognisable. It is, therefore, quite natural to find in
the Siitra literature, where the style of popular dis-
courses is.adopted, the device of impressing upon the
audience the mystic character of the Absolute by
silence. The Mahayana-sitras do not tarry in cha.rac-
tensmg it as “ unspeakable “ undefinable”, ' ete.’

’

! The Conception of Buddhm Nirvdua. p. 93,
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In the chapter on the nature of Nirvapa in the
M&dhyaymka—vrttz of Nagarjuna, we find the nature of
things (dharmas) described as:—

avaco’nakgarah sarva-$unydh $antadinirmalah.’

All the dharmas are unspeakable, unchanging, all-
void, quiescent and pure. Nagarjuna himself has else-
where admitted that the reality is neither void nor non-
void, but it is called void only with the purpose of
indicating it somehow. It is not absolutely impossible
to infer ‘ something ’ out of this ‘ nothing ’ of the Stnya-
vadins. The Tathatavada of Asvaghosa also admits
the Tathata-nature of things to be something substan-
tial, permanent and unchanging, it is also something
positive. The Yogacara-school’s conception of the
reality as the Abhiita-parikalpa or as pure conscious-
ness (vijiapti-matra) drives us very near to the Vedan-
tic conception of the ultimate reality as the Nirguna
(qualitiless) Brahman who transcends all knowledge,
knower and the knowable. It has always been vehe-
mently argued by the Vijianavadins that §inyata was
never spoken of by the Lord as pure nothing ; while it
is the negation of all duality, it implies at the same
time the reality of the Abhuta-parikalpa, which is pure
consciousness—unchanging, unthinkable, all-good, eter-
nal, all bliss, the ultimate element of the nature of
salvation. Again in the docetic conception of the Tri-
kaya in the Mahayana system the Dharma- kaya or the
body of the cosmic unity, or the organised totality of
things, though not as a purely philosophical concept, but
as an object of religious consciousness, seems to be just
the same as that of the idea of the Nirguna Brahman
of the Upanisads.

So it seems that as time was passing on, Buddhist
philosophy began to come more and more in contact
with the Upanisadic literature and through its influence
began to be more and more positive regarding the onto-
logical problem,—and we are not quite sure if we

! Madhyamika-vrtti. Lévi’s Edition, p. 589.
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shall be far off from the trutlr if we assert that the
Advaita-vedanta of Sankara with its colourless Brah-
man contradicting all the empirical realities is in its
turn the culmination of the evolution of the Upanisa-
dic Buddhistic thought. Professor Radhakrishnan has
gone so far as to say that ¢ Buddhism is only a later
phase of the general movement of thought of which
the Upanisads were the earlier.”’ He also quotes the
authority of Professor Max Miiller, who says that
‘Many of the doctrines of the Upanisads are no doubt
pure Buddhism, or rather Buddhism is on many points
the consistent carrying out of the principle laid down
in the Upanisads.’? We may further add to it that
the revival of the Brahminic thought again in its turn
had its stand on the systems of Buddhistic thought.
Gaudapada flourished after the advent of all the great
exponents of Buddhism and ¢there is sufficient evi-
dence in his karika for thinking that he was possibly
himself a Buddhist, and he considered that the teach-
ings of the Upanisads tallied with those of
Buddha.’® It has also been justly pointed out that at
the beginning of the fourth chapter of his karika on the
Mandukyo-panisad Gaudapa adores Buddha with
much reverence.

Gaudapada has expounded all his views in a com-
mentary on the Mandikyo-panisad. He admits the
ultimate reality to be a soul-reality, but this soul-
reality (atman) in its last or the highest stage
is neither the internal cognitive processes, nor the
external knowledge, nor is it the knowledge of the

 Indian Phslosophy, Vol. I, p. 470.
2 1bid., p.-470.
3 A History of Indtan Philosophy—by Dr. S. N. Dasgupta,
Vol. 1, p. 428.
7Mnena’ka6a»kalpena dhamwn yo gagano-paman |
ﬁieya-bhmncna ‘sambuddhas tan bande dvipaddrm varam ]
.-Gaudapada’s Comm. on Mandakyo-panigat.
Knand“rama—granthﬁvah series,
: p. 146.
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both ; neither is it awareness, nor the mere con-
tentless consciousness; it is neither conscious nor
unconscious. It is unseen, unrelationable, ungraspable,
indefinable, unthinkable, unspeakable, the essence as
oneness with the self, the extinction of all phenomenali-
sation, the quiescent, the good, it is the one.* The
omniscient wise in the final stage knows neither himself
nor others,—he knows neither the real—nor the unreal,
—he knows nothing at all.” The phenomenal world is
like a creation in dream ; it never existed in the begin-
ning,—it will never exist at the end,—it cannot exist in
the present. All the unreals are seeming to be real. The
world of differences, the plurality of the selves—all are
as much unreal as the imagination of the rope as a
snake in the dark night. In the deepest intuition all
the differences of forms and selves vanish and what
remains is one Brahman.

From an impartial examination of these general
views of Gaudapada we may say that his metaphysical
position is not something essentially different from the
standpoint of the Yogacarins.

What was out-lined by Gaudapada in his Karika
attained its full development in the hand of his worthy
successor Acarya Sankara. Although in the course of
his commentary on the Brahma-siitras, he has often
quarrelled with the Buddhists, yet we may say that the
net result achieved is but a rehabilitation of the
Upanisadic spirit in and through the metaphysical
arguments of the different schools of Buddhism.

The literature of this period, breathes in general
the same philosophical spirit as is found in the Vedanta
and the Yogacara Buddhism. In the Yogavasistha we
often find an echo of the Buddhist idealists in holding

! na’ntah-prajiiarn na bahih-prajiiarin no’bhayatah prajiam |
adrstam avyavahdryam agrahyam alaksanam acintyam—
avyapade$yam ekdtma-pratyaya-sarar prapafico-pasamam
§antarh $ivam advaitam ||

Ivid., p. 40.

2 Ibid., p. 47, Verse 12.
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the external world of diversity to be merely a construc-
tion of mind.' It has often heen held in univocal
language that the notion of the ego is purely an
illusion, and the illusion of the world is but an evolu-
tion of the consciousness (cid-vivarta), and the original
cause of this illusion and evolution is ignorance (avidya)
and the cessation of it is the real liberation. Neither the
ego (aham) nor the non-ego (anaham) is real,—both
of them are illusions based on our ignorance. *

1 Yogav&‘wtha, Vol. I, Ch. 27, Verses 84-85.
* Ibid., Vol. II, N:rvapa-pmkaranam, Uttararddham.
Ch. VI, p. 12,



CHAPTER 1I1

Unsystematised Philosophical Fragments Found In
The Buddhist Tantras

Fragments of Mahayanic philosophical ideas lie
scattered in the Buddhist Tantras sometimes as specu-
lations on the nature of the truth and mainly in the
context of the ceremonies and secret Yogic practices.”
In adopting Mahayana Buddhism and the cognate
monistic thought the Buddhist Tantras show little
power of assimilation and systematisation. The loose
speculations show a marked mixture of ideas, and the
concepts are freely used more often in their traditional
vagueness than in their precise philosophical connota-
tion. The study of these philosophical fragments has
no value by itself, for, as we have said, they say nothing
new. The really important and interesting study will
be the study of the history of the transformation of
these philosophical ideas into esoteric theology and
doctrines and their association with the esoteric prac-
tices with which the Tantras in general abound. Never-
theless, we are giving below some specimen of philo-
sophical discussions from some of the reprcsentative
Buddhist Tantras just to give the reader an idea as to
how they occur in these texts.

The Tattva-ratndvali' of Pandit Advayavajra
(popularly known as Avadhiitipd) sub-divides the
Yogacarins into (i) the Séakaravadins and (ii) the
Nirakaravadins, and the Madhyamika school also is
sub-divided into (i) the Mayo-pama-dvaya-vada and
(ii) Sarva-dharma-pratisthana-vada. It affiliates both
the Sravaka-yana and the Pratyeka-Buddha-yana to the
Vaibhasika school ; the Sautrantika, Yogacara and the
Madhyamika schools are all said to belong to Maha-

! Collected in the Advaya-vajra-samgraha, edited by MM. H. P.
Sastri. (G.0.S., No. XL.)

O.P. 105—6
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yana. The Mahdayana school has been further divided
here into (i) the Paramitanaya (including the Sautran-
tika, Yogacara and the Madhyamika schools) and (ii)
Mantranaya ; the nature of the latter is left unexplain-
ed because of its profound and subtle character.' There
is an attempt in the text at explaining the character-
istic features of the sub-schools ; but the whole account
given here is extremely confused and the views of
Sankara and Bhaskara have been presented incidentally
in a rather perverted and confused way.

In the Tattva-praka$a (of the same author) we
find a preference for the Madhyamika thought to the
Yogacara. Though the Yogacarins hold the world to
be as unreal as the perception of the locks of hair in
space by a man with retinal defects, yet they speak of
the reality of Vijiiana ; but even in this theory of
Vijiiana there remains scope for confusion. The
Madhyamika school, on the other hand, transcends all
the four possible logical alternatives leaving no further
scope for confusion. *

In the Apratisthana-prakdsa (of the same author
and collected in the Advaya-vajra-samgraha) also there
is a preference for the Madhyamika faith. It is said
that consciousness cannot have existence for the past,
present and the future,—and therefore the absolute
essencelessness even of consciousness has been spoken
of by the Lord.® The origination of the dharmas is in-
comprehensible and therefore it is called $iinyata. In the
Yuganaddha-prakdsa (in the same collection) it has
been said that anything that manifests itself should be
known to be in its nature pure knowledge without any
change or corruption,—for, in the ultimate nature
everything is $unya which is pure knowledge. As fire
belongs neither to that against which anything is rub-
‘bed, nor to the churning rod, nor to the hands of the

1 Advaya-vajra-sa'rhéraha, Tattva-ratnavali, p. 21.
2 Ibid., p. 46, Verse 7.
? Ibid., p. 48, Verse 6.
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operator,—but it is produced with reference to all these

_factors, so also is the case with all origination.' Thus,
because of this dependent origination, all the dharmas
are non-essential and illusory like the magic. Because
of the non-essential character there is the non-produc-
tion of the dharmas and because of the cause and con-
ditions there is also the non-destructibility of the dhar-
mas ; so-there is neither existence nor non-existence,—
existence and non-existence always appear in perfect
union.” The same non-essential nature of the world
has been spoken of in the Mahayana-vinéika. *

The Prajiiopaya-viniscaya-siddhi of Ananga-vajra
begins like the Madhyanta-vibhaga-tika with the asser-
tion that all existence comes from the absolute wherein
there is no imaginary construction of existence, ‘—and
from this false mental construction come all the pangs
of sufferings. False notions give rise to the cycle of
birth and death which is at the bottom of all miseries.
So long as there is this false mental construction none
can do any good either to himself or to others. So, to
attain perfect bliss either for the self or for the three
worlds, the wise must first of all do away with this notion
of existence. But the author warns that after destroy-
ing the notion of existence one should not go to the
opposite extreme of adopting the nihilistic view. It is
better to have the imagination of existence (bhava-
kalpana) than that of non-existence (abhava-kalpana);
for, the burning lamp can be extinguished; but if it be
not burning at all how can it be extinguished? ® If
there be the notion of bhava, there remains the possi-
ability of nirvana,—but if there be no notion of bhava or
samsdara, how can there be nirvapa or final extinc-

_ ! Advaya-vajra-saringraha, p. 49, Verses 2, 8.
. 2Ibid., p. 49, Verse 7.
3 Ibid., p. 54.
+ ¢ Prajiiopaya-~viniécaya-siddhi.
(G.0.S., Vol. No. XLIV), Ch. I, Verse 8.
8 nirvati jualito dipo nirvrtah kam gatirh vrajet
1bid., Ch. I, Verse 1.
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tion? There is ‘no possibility of annihilating the
beginningless vacuity.' Here the contention of the
author seems to be that our moral struggle for our final”
purification and perfection presupposes a world of
objectivity and it is for this reason that for the final
purification it is wiser to have even a false positive
notion about the objective world than a purely nega-
tive notion which leaves no scope for morality. But
we may mention here that this question did not escape
the eyes of the so-called negativists, and Nagarjuna in
his Madhyamika-vrtti did answer the question definite-
ly in his own way.’

It is, however, urged here that as the illusory notion
of existence should be abandoned, so also should be
abandoned the notion of non-existence. He, who,
abandons the idea of both the real and the unreal,
attains a state which is neither sawmsdra nor nirvana,
and this is pure knowledge (prajiia). In the chapter
on the meditation on truth (tattva-bhdavand) it has
been said that he who realises the truth and meditates
on it neither sinks deep in the unfathomable ocean of
samsara, nor does he remain in his narrow selfish
nirvana. In realising the truth one should meditate
neither on the void (§unyata) nor on the non-void
(a$unyata),—he should abandon neither the void nor
the non-void. In the taking of either $unyata or
asanyata there are involved innumerable false cons-
tructions,—even in their abandonment there is the
mental fungtion of determination; so this taking up and
giving up should both be avoided. When the concep-
tion of the egohood (ahamityesa sankalpah) does not
determine itself in the negative manner as non-void or
in the positive manner as void it becomes bereft of all
its basis of thought the wise, therefore, without any
attachment and deSlre, absolutely sinless, unruffled in

! Ibid., Ch. I, Verse 10.
? Vide, Madhyamika-vrtts, p. 58. Lévi’s Edition,
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mind and freed from the constructive imagination of a
beginning or an end, should consider himself as pure
vacuity. '

The exact nature of samsdra and nirvina has very
nicely been described in two verses at the end of this
chapter. Samsdra is nothing but a condition of our
mind (citta) which is overpowered with the darkness of
innumerable mental constructions and which is as fleet-
ing as the fickle flash of lightning in the storm, and
which is besmeared with the almost ineffaceable stains
of passions, etc. On the other hand, nirvana is a stage
of the same citta, which is effulgent, free from all cons-
tructions, from which all blemishes of passions etc. have
been obliterated, where there is neither the perceiver
nor the perceived. *

The Jiana-siddhi® also asserts that the ultimate
thuth is neither positive nor negative; for, in the positive
there is possibility of all the defects (sarva-dosa-
prasanga) and in the negative there is no way left for
the relief of all sorrow.* Pure knowledge is neither
with any form (sakara) nor is it formless (nirdkara).
Had knowledge any form, it would have been samskrta

1 Ibid., Ch. IV, Verses 7-8. Similar ideas are found in many
of the Tantras all of which need not be quoted here extensively.

* analpa-sankalpa-tamo’bhibhiutamn

prabhaiijano-nmatta-tadic-calam ca |

ragadi-durvara- mala-valiptam

cittarn hi samsaram uvaca vajri ||

prabhasvarar kalpanaya vimuktam

prahina-ragadi-mala-pralepam |

grahyam na ca grahakam agrasttvam

tad eva nirvana-varar jagada ||
Ch. IV, Verses 22-28.

These two verses and many other verses of the preceding chapters
of this text are also found in the chapter on Prajfio-paya-bhavand
(second chapter of the second section) of the Samputika or the
Samputo-dbhava-kalpa-raja. Vide MS. R.A.S.B., No. 4854; MS.
pp. 14B, 15A, 15B.

3 Jiianasiddhi (published under the head of Two Vajrayina
Works) (G.0.S.), Ch. I, Verses 19-20.

¢ Ibid., Ch. XII, Verses 8-4.
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(conditional and defiled) 'as all existence is.' Had
knowledge, on the other hand, been absolutely form-
less, there would have remained no possibility for
becoming omniscient,—and without omniscience there
would be no possibility of universal compassion.” A
distinction is drawn here between ordinary knowledge
(jfidna) and the knowledge of the highest truth (tattva-
jiiana).’ The distinction is ultimately the same as that
between Prajiia (the knowledge of the vacuity) and
Bodhicitta (the combination of both Prajia and
Karuna). The former (i.e., jidna, prajiid) however is
nirvikalpa, i.e., free from all the false constructions ; but
the latter tattva-jiiana should never be taken as the
complete cessation of consciousness (niscittata); for in
the tattva-jiidna there is the existence of universal com-
Wsion (karuna-bhava).

In the Sriguhya-samaja-tantra* it has been said
about the nature of the dharmas that the dharmas do
not belong to the kamadhatu (world of desire) nor to
the riapadhatu (material world) nor to the ariipa-
dhatu (supernatural sphere of existence), neither do

! Ibid., Ch. III.
2 Ibid., Ch. IV.
* Ibid., Ch. V.

¢ This text is edited by Dr. B. Bhattacharya, m.a., Ph.D., and is
published in the Gaekwad’s Oriental Series (Vol. LIII) ; it is taken
by the editor to be the earliest text on the Vajrayana School of
Buddhism and as such the most important of all the Vajrayana texts.
Prof. M. Winternitz in reviewing this book in the Indian Historical
Quarterly (Vol. IX., No. 1) says that this text published in the
Gaekwad’s Oriental Series is not the same as the Tathagata-guhya-
siitra quoted and referred to in Santideva’s Siksd-samuccaya. Prof.
Winternitz is loath to believe (and he also adduces reason for his
position) that the Guhya-samdja (the text in question) is written by
as great a personality and philosopher as Asanga, and he is not also
ready to believe that the text belongs to as early a period as the 8rd
or the 4th century A.D. We have our sympathy with Prof. Winter-
nitz so far as the time and authorship of the text is concerned; but
nevertheless, we must add that in many of the Buddhist Tantric texts
we find reference to and quotations from this $riguhya-samaja (or
simply Srisamdja) and these quotations most often (though not
always) tally with the text edited by Dr. Bhattacharya. -
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they belong to the four great elements.' It has been
said about the illusory nature of the dharmas that as
the sky remains pervading all space, yet it is mixed
up with nothing, neither is it unmixed ;—it is indescrib-
able, invisible and cannot be proved in any way,—so
is to be understood the nature of all the dharmas. This
void-nature of the dharmas belongs to none of the three
worlds (kdma, ripa and a-ripa),—and what is not in
the three worlds cannot be produced and what cannot
be produced cannot have any origination. Bodhicitta_
is said to be the producer of knowledge in all the
Tathagatas ; but this Bodhicitta remains neither in the
body nor in the word nor in the mind ; and what is
not in these three elements cannot be produced. The
function of the three elements (trai-dhatuka-kriya) is
like the dream, resembling the dream and originated
in the dream. Thus all the Tathagatas, all the
Buddhas of the ten quarters, all the Bodhisattvas and
other beings—all are to be understood as in the dream. *
Just as the well-known cintamani (wish-yielding) gem
yields gold, silver and other riches as soon as one thinks
of them, but these riches belong neither to the mind
of the suitor, nor to the gem itself, yet they are pro-
duced ; same is the case with the origination of all the
dharmas.” The Tathagatas asked the Lord Vajra-
pani,— Where do remain all the tathagata dharmas
and whence are they originated?’ The reply of the
Lord is,—‘ They remain in the body, speech and mind
of the Tathagata and are produced therefrom.’ ¢But
where does the body-word-mind remain?’ ‘In the
void (akasa)’ replied the Lord. ¢But where does re-
main the void?’ ‘Nowhere’ is the emphatic reply.*
*Aryadeva in his Citta-visuddhi-prakarana,® echoes
the views of Yogicara and Vedanta when he says that

! Ibid., Ch. IX, pp. 87-8.

2 Ibid., Ch. XV, pp. 109, 110.

3 Ibid., p. 110; also see Ch. XVII.
¢ Ibid., pp. 111-112.

® Verses 67-68.
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as the perception of silver in the shell is effaced only
when one perceives it to be nothing but the shell, so
all our ignorance vanishes after the realisation. of the
void (nairatmya-daréana); as the perception of the
snake is contradicted by the perception of the rope
as rope, so also all perceptions of phenamenalisation
are contradicted by $iinyatd or adamantine knowledge
(vajra-jiiana). The gem of mind is covered with the
mud of beginningless thought-constructions : it shines
forth when it is washed with the water of the knowledge
of the void and the experience of universal compas-
sion. *

/' Padma-vajra in his Guhya-siddhi says that the
wise should not think of existence ;—but he should also
shake off the idea of non-existence ; in the conception
of existence he has to admit the permanence of things ;
and the conception of non-existence involves extreme
nihilism, The reality is free from both existence and
non-existence—it is the supportless Nirvana purged of
all blemishes: it is beyond the comprehension of even
all the Buddhas who are endowed with the knowledge
of the void nature,—in it there is neither the goer nor
the going nor the place to be traversed : there is neither
the thinker, nor the thought, nor the thinkable ; it is
inexpressible,—indiscernible,—free from the taker and
the taken : it is indefinable, stainless—it is exclaimed
to be the Nirvina.? Thus the ultimate non-essential
nature of the dharmas is its Nirvana nature and this

1 Ibid., Verse 117.
2 bhavan na bhavayed dhiman abhavarh diiratas tyajet |

ekasmin s$advato grahya itaratra’pi sinyatd ||

» * * L] .
bhava-bhava-vinirmuktam nigpdditam andkilam |
apratigthita-nirvanarh nirdhiitd-sega-kalmasam ||
tan nihsvabhava-yuktanam buddhdnam apy agocaram |
na tatra gantd. gamanar gamyate yatra vé kvacit ||
bhavako bhavand-bhdvo na’bhavah (?) paramarthatah |
avdcyam aniriipuafi ca grahya- grahaka-varjitam ||
alaksanar virajefi ea nirvdnarh tat pragiyate ||
Guhya-siddhi, MS. (C.L.B. No. 3/24), pp. 12(B)—18(A).
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nature is not purely nihil ; it is rather the ¢ thatness’ of
the things,—the cosmic oneness ; it is the primordial
source of all the dharmas, it is the seed of all entities. Its
form is not known,—it is beyond the reach of speech,—
it is beyond all sound, scent and taste,—it is beyond
even the mind." This ultimate truth is the knowledge,
it is the pure dharma-dhatu as free from all phenomen-
alisation.” As the non-dual principle of supreme
good the truth is pervading all the objects—all the
universe.” It is neither one nor many, nor is it one
and many at the same time ; it is waveless, unmanifest-
ed—all-pervading.*

As we have said, the philosophical fragments occur
more often in connection with the rituals, ceremonies
and esoteric yogic practices than independently. Medi-
tation on the truth generally precedes all the ceremon-
ies, rituals and yogic practices. All ceremonies and
practices are absolutely useless until one attains a true
perspective about the nature of all dharmas through
meditation on the truth. In the Sadhana-mala, which
is a big collection of the Sadhgana of various Tantric
Buddhist gods and goddesses with all the parapher-
nalia of rituals and ceremonies, the principles of both

! Ibid., MS. p. 18(B).
2 sarva-prapafica-nirmuktam rapam yat paramarn Sivam |
dharma-dhatu-svabhava-khyam jaanam tad iha kirtitam ||
Ibid., MS. p. 16(A).
3 yat tattvam sarva-bhiitani(nam?) grihya- grahake-varjitam|
vyapayitva sthitarh divyar sarvagam paraman. $ivam ||
Ibid., MS. p. 27(A).

4 na tad ekan na c@’nekam eka-nekas ca naiva tat|

nistarangarh nirabhasar samsthito sarvato-mukham ||
Ibid., MS. p. 17(B).

In the same strain Kuddala-pada says in his Acintya-dvaya-
kramo-padeda (also known as the Bhadra-pada-krama according to
the name of Bhadra-pada, the preceptor of Kuddala-pada, MS. C.L.B.,
No. 18124) that meditative contemplation is nothing but viewing all
things as ¢ unconstruct ’. That which has neither any nature, nor
any origination, nor any destruction, is the non-dual truth—it is
perfect knowledge. Thought-construction is the outward world,—
unconstruct is the adamantine truth of the nature of supreme bliss.

0.P. 105—7
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Sinyavida and Vijianavada are mentioned cursorily
in connection with the various parts of the sadhana.'
In the Vajra-tari-sidhanam it is prescribed that
one should ponder over the nature of the dharmas,
whose ultimate nature is the citta; the citta itself
takes the illusory appearances of the varieties of the
dharmas. As in dream there is no knowable outside
the mind, and yet the mind perceives things,—so also
is the case with the life-experiences. So, all the
dharmas are made up of the substance of conscious-
ness, and the absolute negation of the perceiver and
the perceived is the ultimate reality.” With this firm
conviction the Sadhaka should do away with the illu-
sory appearances of things and perceive their ultimate
nature as infinite non-dual pure consciousness, which
is bright as pure crystal,—or the cloudless noon-day
sky of the autumn. This is the transcendental know-
ledge of the void,—free from phenomenalisation and
all thought-constructions. ’
> The Buddhist Tantras abound with mantras ; and
these mantras are often nothing but some cardinal
truths representing Mahayanic faith and philosophy.
These mantras are to be chanted in the rites, cere-
monies, meditations and also in connection with various
Yogic practices.

! See Sadhana-mala (G.0.S. No. XXVI), Vol. I, pp. 78, 98-94
and 146; Ibid., Vol. II, p. 398.

3 Ibid., p. 225.
s Ibid., p. 226.

This doctrine of Vijianavada is also found in the Khasarpana-
sadhanam (p. 89), Eka-jata-saidhanam (p. 254) and here and there in
some other places also. In the Sadaksari-lokesvara-sadhanam we find
that the three elements should be realised as of the form as well as
of the nature of magic illusion; all our visual and tactual perceptions
are in the dream, as it were. (Ibid., p. 29; also pp. 105, 271). In
another place it has been advised to think of the whole world as a
magic—as a mirage—as a moon reflected in water. (Ibid., p. 188).
All existence is to be thought of as void; for, there cannot be any
definition of its nature; and as we cannot find out sufficient reason
behind all existence it should be thought of as uncaused; the nature
of existence always escapes intellectual comprehension. (Ibid., p. 170).
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In the Paiica-karma of Nagarjuna-pada we find
four gradations in the Sunyata doctrine. The first is
Siinya, the second Ati-§iinya, the third Maha-§tnya,
and the fourth or the final is the Sarva-§tinya,—and
these are all different according to their cause and
effect.’ The first stage Stinya has been explained as
light (aloka)*®; it is knowledge (prajiia), and the mind
remains active in it,—it is relative (paratantra) by
nature.” In this stage mind has got as many as thirty-
three impure states (dosa) associated with it. These
are sorrow, fear, hunger, thirst, feeling (vedana), sym-
pathy (sama-vedand), self-analysis (pratyaveksa),
kindness (kdrunya), affectionateness (sneha-tantraka),
fickleness (cakita), doubt (samsaya), jealousy (mait-
sarya), etc.* This mental stage Siinya has been called
the woman (str?), and it has been said that of all illu-
sions the illusion of the woman is the greatest. * It is also
called the left (vama) and the lotus in the lunar circle ;
it 1s said to be the first vowel to indicate its adaman-
tine nature.®

The second stage, viz., Ati-Siinya is said to be the
manifestation of light (alokabhasa), it shines like
moon-rays and it proceeds from the former (aloka-
jiidna), and while Stinya is said to be Prajiii, Ati-§inya
is said to be the Upaya, or the means. It is also said

! {iinyafi ca atifinyafi ca mahastinyarn trtiyakam |
caturtham sarva-sunyafi ca phala-hetu-prabhedatah ||
Paiica-krama. MS. (B.N. No. 65) p. 20(A).
2 Cf. prajiio-tpanna alokah pradurbhitoh]
Lalita-vistara (Ed. by Dr. S. Lefmam), pp. 417-18.
3 a(‘a’ sic)lokam S$unyam prajia ca cittam ca paratantrakam|
MS. p. 20
In the commentary also séinya-prajiia is explained as light—
$unya-prajiia aloka iti yavat. MS. (B.N. No. 66) p. 43(B).
¢ Ibid., MS. p. 20(B).
* stri-samjnd ca tatha prokta mandi-karas tathaiva cal
Ibid., MS. p. 20(B).
Also sarvesam  maydnam stri- mayaiva visisyate |
Ibid., MS. p. 21(A).
® vama-samjiia (m, sic.) punas caiva candra-mandala-pankajam |
drdhikarana-hetutvat sa binduh pratha(mah) svarah ||
Ibid., MS. p. 20(B).
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to be of the nature of constructive imagination (pari-
kalpita) and it belongs to the mind as its (mind’s)
states (caitasika).' It is also said to be the right
(daksina), the solar circle (surya-mandala) and the
thunderbolt (vajra).” There are forty momentary
mental states of defilement, associated with it.” These
are passion, contentment, joy, pleasure, wonder,
patience, valour, pride, energy, courage, greed, shame-
lessness, cunning, wickedness, crookedness, etc.* The
third stage, viz., Maha-§iinya proceeds from the union
of Prajiia and Upaya or aloke and alokabhdsa, or
Stnya and Ati-§iinya, and it is called the intuition of
light (alokopalabdhi) and is of the absolute nature
(parinigpanna),—yet it is called ignorance (avidya).®
It has also been said to be the Svadhisthana-citta.®
There are seven impure mental states of defilement
(prakrti-dosa) associated with it,—these are forgetful-
ness (vismrti), illusion (bhranti), stupor, laziness, etc.
Thus aloka, alokabhasa and dloko-palabdhi—these are
the three stages of the citta and from them there follow
the principles of impurities which number hundred
and sixty in all (eighty in total, but doubled in day
and night), and they function throughout the whole
day and night with the flow of the vital wind (vdyu)

! nisakara-msu-sankasa aloka-jiagna-sambhavah|
aloka-bhasam ity uktam atisunyam upayakam ||
parikalpitarh tatha proktar proktam caitasikar tatha|

Ibid., MS. p. 20(B).

3 Ibid., MS. p. 21(A).

3 catvarithdat prakrtayah ksanikas ca’tisunyatah |
Ibid., MS. p. 21(A).

+ Ibid., MS. p. 21(A).

5 alokasyo’palabdhis ca upalabdhar tathaive cal
parinigpannakafi caiva avidya caiva ndmatah ||

Ibid., MS. p. 21(A).
¢ See commentary on Songs Nos. 12 and 44. )
Bauddha-gina-o-dohda, edited by MM. H. P. Sastri,
pp. 28 and 68.
- Cf. also:—svasya’dhigthanam svadhisthanam [ prajiio-payd-tmaka-
vijfidno-nmilanam ity arthah|

Paficakrama-tippani. MS. p. 46(B).
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which has been said to be the vehicle (vdihana) through
which these impurities of nature (prakrti-doga) func-
tion.’ It has been said, wherever there is the (function
of the ) bio-motor force or the vital wind, nature (pra-
krti) with all her impurities is also brought along with
it ; and so long as there is the function of this bio-motor
force or the vital wind, the principles of impurity will
not cease to function.” As the function of this vital
wind goes on day and night, the principles of impuri-
ties also function always. In the Sinya stage the
vayu remains mixed up with thought; im the next
stage thought predominates over this vayu and the
third stage is a mixture of both the previous stages.
Though knowledge is pure consciousness and is of in-
determinate nature like that of the sky, yet there are
differences in knowledge as there are differences in the
sky in twilight, night and day.’

The fourth stage, viz., Sarva-Siinya (all-void or per-
fect void) is free from all the three-fold impurities and
is self-illuminant. It is called perfect-void because of
its absolute purity obtained by transcending these prin-
ciples of defilement. It is the purified knowledge—
the ultimate truth—it is the supreme omniscience. It
is without change—without appearance, without dual-
ity—it is the supreme good. Whether it is any state
of existence or non-existence cannot be known ; it is
beyond the scope of verbal expression. From this self-
luminous purity, which results from the three preced-
ing stages, proceeds the Omniscient (Buddha) endow-
ed with all possible merits, all the thirty-two signs of

! etah prakrtayah sa(é. sic.)ksmah datam sastyu-ttararn dival
ratrau cipi pravartante (tate. sic.) vayu-vahana-hetund |
Ibid., MS. pp. 21(A), 21(B).
2 yatra yatra sthito vayus tam tar prakrtim udvahet |
yavat samirano-tpado (ho. sic.) nabhaso niscalo bhavet ||
Ibid., MS. p. 21(B).
3 samvitti-matrakam jianam akasavad alaksanam |
kintu tasya prabhedo’sti sandhyd-ratri-diva-tmana ||
Ibid., MS. p. 21(B).
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greatness and also the eighty consonants.’ In the
Abhisambodhi-krama of Paiica-krama it has been said,
‘ Perfect void may be said to be without beginning or
with beginning, without middle or with middle,—
without end or with end: this is what the wise say.”*
Here there is neither going nor not-going, neither
decrease nor increase, neither existence nor non-exist-
ence. It is free from the categories of either being or
non-being,—it is neither of the nature of merit nor of
the nature of demerit,—nor is it a combination of both.’

We have seen above how the Siinyata-doctrine of
the Mahayanic philosophers was adopted by the eso-
teric Buddhists ; but the emphasis of Mahayana is not
only on Siinyata ; as a religion it is characterised by
its stress on universal compassion. This Mahayana
doctrine of compassion was also adopted by these
Téantric Buddhists in toto. All the preachings, all the
rites and ceremonies, all the mystic practices have the
stamp of Karuna on them, i.e., everything is said to be
undertaken’ only with the view to saving the world
from all miseries. We have seen in the Bodhi-carya-
vatara how the devout Bodhisattva was earnestly
praying to all the enlightened ones, bent on entering

<

! $inya-traya-visuddhir yo prabhasvaram iho’cyate ||
sarva-$iinja-padam tac ca jhana-traya-visuddhitah |
jAiana-suddhi-padam tattvar sarvajiiatvam anuttaram ||
nirvikaram nirabhasam nirdvandvari. paramam givam |
asti’ti na ca na’sti’ti na ca tad vakya-gocaram ||
atah prabhasvarat suddhat jiiana-traya-samudbhavah|
dva-trimsal-laksana-dharo hy asiti-vyafijanda-nvitah |
sarva-kara-varo-petah sarvajfio jayate tatah ||
Ibid., MS. pp. 22(B), 238(A). -

? anadi-bhaitarn  tv athavd’di-bhitam amadhya-bhiitam atha
madhya-bhitam |

ananta-bhma};h ”tv athavanta-bhatar sarva-$iinyar pravadanti
santd
Ibid., MS. p. 80(A).

> yad asti-nasti-vyavahara-muktarh na punpye-ripan na ca
papa-rapamn |

na punya-papé-tmakam agra-bhiitarn tat sarva-iinyarh prava-
danti buddhah ||
Ibid., MS. p. 80(A).
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nirvana, not to accept nirvana until the suffering world
be saved from the miseries of life and every one be
helped in realising perfect wisdom. We find a very
beautiful echo of it in the J7idna-siddhi where all the
compassionate Buddhas are solicited not to accept their
own nirvand, but to wait on and on until all the crea-
tures attain perfect Buddhahood.' In the Sadhana-
mala we find it an essential part of many of the sddha-
nas to pray to the Buddhas and the Bodhisattvas, bent
on attaining nirvana, to wait for time eternal for the
benefit of all beings. The Buddhas, who are the
fathers of the afflicted helpless beings, are requested
to postpone their nirvana and to preach the true
religion among all the beings until they are enabled
to cross the sea of sarmsdara and attain perfect bliss.
The aspirer is found not only to pray to the Buddhas
and the Bodhisattvas to renounce their nirvana,—but
he himself also renounces his own nirvina and pledges
his life for the benefit of all beings. It is said—*1I
have deceived all the beings—how shall I save them
(who are pitiable alas!) from this unfathomable sea of
existence? Thus being filled with compassion for the
beings, the aspirer should reject the Siinyata which
makes a man altogether static,—and through the effort
of the mind he should produce a citta which is full of
the dharma-dhatu.® It is said in the Citta-visuddhi-
prakarana of Aryadeva that great beings with sound
wisdom and alert mind should win the fierce battle of
life and then save others alse. A beast also courts
affliction for his own interest; but rare and blessed
are those master minds who court affliction for the
sake of the world. The wretched selfish creatures also
bear the pains of cold and blast for their own sake,—
but why should they not do the same for the interest
of the whole world? * It is often seen, when a Sadhaka
t Ch. VIII.
? Sadhana-mala, Vol. II, p. 844.

® mahda-sattvo maho-payah sthira-buddhir atantritah |
jitva dustara-samagramarh tarayed aparan api ||
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is' going to worship any god or goddess with all the
paraphernalia of rituals and ceremonies, he takes, at
the outset, the resolution that he will deliver all the
beings and enable them to attain complete nirvana.’

Even in the description of the gods and goddesses
we see that compassion is almost everywhere an attri-
bute of them.” We may, for instance, compare the
description of the goddess Varahi as found in her medi-
tation in the Abhidhano-t{ara, where she is described
as having a heart melted with compassion for beings,—
as engrossed in the emotion of universal compassion,
bent on doing good to all beings. *

It may also be noticed that almost all the Tantras
are introduced with an apology of doing good to all
the beings by the teachings of the true religion. The
Arya-maiijusri-mula-kalpa-tantra introduces all the
ceremonials and ritualistic practices—all the mantras
and tantras as being instructed by the Lord Buddha
himself only for the good of all beings.* The Prajiio-

-

pasavo’pi hi kliyante svartha-matra-parayanah|
jagad-artha-vidhataro dhanyas te virala janah ||
fita-vata-di-duhkhani sahante svartha-lampatah |
jagad-artha-pravrttaste na sahante kathar nu te ||
Citta-visuddhi-prakarana, Verses 54-56,

! In the Sad-aksari-lokesvara-sadhanam of the Sadhana-mala we
see that the Sadhaka is taking the vow of enabling all the beings—
whatever be their origin, and be they endowed with form or be they
without form,—be they conscious or unconcious,—to attain the
anupadhi-§esa-samadhi (i.e., nirvana without any residuum; cf. the
nirupadhi-desa-samadhi of the Madhyamika-vrtti, Nirvana-prakarana.
Cf. also the Abhiseka-patala ef the Heruka-tantra.)

?In the Sri-guhya-samija Lord Mafijusri is depicted as com-
passionate to the whole world and bent on doing good to all beings.
(Ch. XVII, p. 146, G.0.S.)

* prajiio-paya-samapannd karuna-raga-sammukha|
sattvd-rtha-hetu-sambhiita karuna-rdrena-cetasa ||
gangand-bhoga-sambhoga maha-karuna-raso-tsuka|
sat-trrdati-bhava-sarm$odhya (?) sattva-rtha-krta-tatpara ||
§anyata-jiana-sambhiitd nirvikalpa nirdlaya |
nihsvabhava-para siksma vindu-nada-vivarjita ||

MS. pp. 48(B)—49(A).

¢ Cf. also Mahayana-vinéika,— By whatever merit I have acquired
through this, let all people be made bent on attaining the Bodhi’
(quoted in the Advaya-vajra-sarngraha). At the end of the Khasar-
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paya-viniscaya-siddhi also says that all truth was
preached and explained by the great sages only with
the purpose of rendering some help to the suffering
world. *

In initiating a disciple to the mystic cult for the
attainment of the Bodhicitta the preceptor should first
of all see that the disciple has a benevolent mind, * and
the Guru instructs the disciple to perform all the prac-
tices only for the benefit of the beings.® To bear with

pana-sadhana of the Sddhana-mald, the Sadhaka proclaims,—‘By
whatever merit is acquired by me by performing this sadhana of the
lord of the world,—let the world attain the (ultimate) status.’
Similar verses occur after the performance of many of the sidhanas.
(See Sadhana-mala, pp. 48, 75, 171, 206). Even the mystic circle
is to be described for the welfare of the beings. [Kriya-samgraha,
MS. p. 74(B)].
"In the Sanskrit portion of the Ddkarpava (edited by MM.
H. P. Sastri) the goddess Varahi entreats the lord Mahaviresvara to
remove all her doubts and to explain to her all the secrets of Yoga
for the good of the beings (kathayantu mama svami sattvanam
upakarakam); to this the lord replies,—*‘Propitiated am I, O goddess !
I shall explain in detail all that will bring about the good of all
beings, harken all with a concentrated mind.” (P. 187, Sahitya-
parisat edition). In the production of the Bodhicitta, in the prac-
tices, rites and ceremonies, even in the sexo-yogic practice it has
always been proclaimed that everything is done only for the good
of all beings. Thus it is said in the Kudrsti-nirghdatanam of the
Advaya-vajra-samgraha, ‘I shall produce the great Bodhicitta and
shall lead and guidc all the beings to the right path; I shall undergo
all the practices for the attainment of Bodhi—and shall be the
Buddha for the good of the world.” (Pp. 5-6; also see Sadhana-mald,
PP. 8, 29). In the Kriyi-sarmgraha (in the chapter on the production
of the Bodhicitta) it is said,—*‘By this meritorious work (kusala-karma)
soon shall I be a Buddha and I shall preach the truth for the good
of the world and deliver the beings oppressed with miseries.’
grhitam sambaram krtsnam sarva-sattva-rtha-karaflat |
atirpan tarayisyami amuktan mocayamy aham ||
MsS. (B.N. No. 81) p. 36(B).
anena caham kuéalena karmana
bhaveya buddho na cirena loke |
deseya dharmam jagato hitaya
moceya sattvan bahu-duhkha-piditan ||
MS. (B.N. No. 31) p. 36(B). Also see Advaya-vajra-
. samgraha, p. 9.
* Cf. dinoddharana-cittaya pmdl:eyam divya-sadhanam ||
Jualavali-vajra-mala-tantra. MS.
% akhinna-vigata-sangah sattva-rtham kuru sampratam ||
MS. (R.A.S.B. No. 4854) p. 18(B).
’ OQP‘ ]05—8 *
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a calm unruffled spirit all sorts of mental and physical
torture for the sake of the world was deemed to be a
great virtue in Buddhism ; as a result, we see that in
the Tantras, as in Buddhism in general, it became a
religious practice to inflict torture on the body.’ It
was also another practice to try to become one with
the whole universe through repeated and deeply con-
centrated meditation and to perform the religious
practices or the Yoga after one had realised oneself
completely identical with the universe, so that after
this identification of the self with the universe any
merit acquired by the Sadhaka would be a merit
acquired by the whole universe and the liberation of the
self will be the liberation of the whole universe.
Through meditation first the universe must be identi-
fied with the self, so that there may be complete
oneness of the self and the universe. *

In the songs and the Dohds of the Siddhacaryas
we find this spirit of universal compassion expressed
often in a very nice way. .In the Dakarnava the
Sadhaka is requested first to realise the pain of bond-
age in the world and to meditate on the compassion
for beings.’ It has been very nicely said by Saraha-
pada in his Dohas,—*“ Whoever thinks this to be the
self—this to be the other—perverts himself even in the
absence of bondage and even though he is liberated.

! Vide Advaya-vajra-samgraha, Ch. VIII, Also Sadhana-mala,
pp. 1, 57 (G.0.S.).
? $irasall pudato vapi yavad dhrdayam agatah|
bhuta-kotim videt yogi pinda-graha iti smrtah ||
sthavaram jangamar caiva piirvam krtva prabhasvaram |
pascat kuryat tatha-tmanam anubhedu-kramo’hyayam ||
$vasa-vito yatha’darde layar gacchati sarvatah |
bhata-kolith tatha yogi pravidec ca muhurmuhuh |
gaccharns tisthan svayar (?) bhuiijann unmnisan nimigan hasan!
anena dhyana-yogena sada tisthati tattvavit ||
Pafica-krama. MS. p. 80(B). .
Cf. also, 8ri-cakra-sambhara-tantra—Ed. by Arthur Avalon, p. 72.
Also see Sadhana-mala, p..504 (G.O.S.).
*loaga karuna bhavahu tumma/seala surasura buddhahu

e jimma " [
’t"ﬂ)akdmava—Ed. by Dr. N. N. Chaudhury, p. 122
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Don’t make the mistake of the self and the not-self ;
everything is of the nature of perfect enlightenment
from time eternal,—this great lord of unblemished
citta is pure by nature.”' “The great tree of non-
dual mind spreads throughout the three worlds in its
vastness ; it contains flowers and fruits of compassion,
—there is nothing beyond it.”* Saraha-pada con-
cludes with the verse,—* If no good to others is done,—
no gift is given at all,—what is the need of living this
life in the world at all? It is better to do away with
it. ”* This stress on Karuna in various ways is a charac-
teristic feature also of the Carya-padas. *

! Dohakosa—Ed. by Dr. P. C. Bagchi, p. 22. (Many of these
dohas are ascribed also to Tillopada, see Ibid., p. 2).

? addaa citta-taruaraha gai tihuvane vitthara|
karuna phulli-phala dharai nai paratta @ara ||
Ibid., p. 28.

3 para adare na kia@ atthi na died danal
ehu samsare kavana phalu varu chuddahu appana ||
Ibid., p. 28.

¢ It is said by Kambalambara-pada in a song that his boat of
karuna is filled with the gold of vacuity. (Song No. 8). In another
song where Kanhu-pada explains the esoteric doctrine by the meta-
phor of the chess-game, compassion has been made the play-board.
(Song No. 12). Again in explaining the ultimate stage Kanhu-pada
says that he sees his body in compassion and vacuity. (Song No. 13).
In the commentary of the Caryas the Siddhacaryas are said to have
composed these songs through deep compassion for the beings. (See
Comm. on Songs Nos. 1, 7, 8).



CHAPTER 111
SCHOOLS OF TANTRIC BUDDHISM

In describing the schools of esoteric Buddhism the
best thing would have been to trace historically the
origin and development of the various schools with
their particular faiths, doctrines and practices; but
the data for such a historical survey is so scanty and
confused that we do not venture to make such an
attempt. Dr. Benayatosh Bhattacarya in his Introduc-
tion to Buddhist Esoterism has of course made an
attempt at constructing some sort of a history of the
Vajrayanist and the Sahajiya preachers; but so vast
and confused is the field and so scanty and doubtful -
are the materials that the structure does not seem to
be very well built. The same remark holds good for
the attempt made by Dr. Shahidullah in tracing the
history of the Sahajiya Buddhist School in his work
Les Chants Mystiques de Kanha et de Saraha.

(i) The Evolution Of Mantra-yana

In the Tattva-ratnavali (collected in the Advaya-
vajra-samgraha) we find Mahayana sub-divided into
two schools, viz., Paramita-naya and Mantra-naya. The
principles of Mantra-naya are said to be very deep
and subtle and inaccessible to ordinary men; and
though the ultimate purpose of the Mantra-§astra is
the same as that of others, it is distinctly superior to
the other Sastras, which prescribe many easier
methods ; the reason is that it (i.e.,, Mantra-§astra) is
free from delusions and it is accessible only to people
of higher intellectual calibre.” This Mantra-naya or.
Mantra-yana school of Mahayana seems to be the
introductory stage of Tantric Buddhigm from which all

1 eka-rthatve’ py asarimohdt bahapayad adugkarat|
tiksnendriyd-dhikéric ca mantra-§astram visisyate ||

Tattva-ratndvali in Advayae-vajra-samgraha, p. 21.
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the other offshoots of Vajra-yana, Kalacakra-yana,
Sahaja-yana, etc., arose in later times. In the
Laghu-kala-cakra-tantraraja-tika, entitled Vimala-
prabha, we find that the doctrines of the Paramita-
naya are written wholly in Sanskrit, while those of the
Mantra-naya are explained in Sanskrit, Prakrit, Apa-
bhram$a and even in the non-Sanskritic languages
like those of the Savaras and others. '

Early Buddhism was a religion of rigorous moral
discipline, practices and contemplation. But such a
. religion of purely ethical codes and deep meditation
could not appeal to the masses and the systems of
moral discipline and the methods of the jhdnas were
not acceptable to them. To the ordinary mind religion
is something full of rites and ceremonies or other para-
phernalia of esoteric practices. It is for this reason
that for the sake of the common run of people the
Mantras, the Mudras and the Mandalas (mystic circles)
were introduced in Buddhism in course of time. These
Mantra, Mudra and Mandala, etc., introduced for the
realisation of the ultimate truth, gradually brought
with them various other practices and thus Buddhism
began to put on a different air, which is generally
known as Tantricism. We may recall in this connection
the later Mahayanic idea of Trailokya-vijaya or the
religious conquest of the three worlds. The idea be-
hind the whole drive was the idea of bringing people
of all calibre within the Buddhistic faith by making
Buddhism acceptable to all classes of people. With this
end in view the Mahayanic apostles had to incorporate
all sorts of popular ceremonies and practices in their

! samskrta-bhﬁsaya paramitanayam |

mantranayar tantra-tantréntararm samskrta-bhasaya prakrta-
bhasaya apabhramsa-bhasaya asamskrta-savaradi-mlec-
cha-bhagaya |

Laghu-kilacakra-tantra-raja-tika (MS. R.A.S.B. 4727), p. 80(A).
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religion, and as a result the ethico-religious nature of
Buddhism began to change rapidly.*

Tradition holds Asanga, the great exponent of the
Yogacara school, to be responsible for the introduction
of Tantrism in Buddhism ; he again, in his turn, is
believed to have been initiated into this mystic cult by
Maitreya in the Tusita-heaven. Others on the other
hand hold that Nagarjuna, the renowned exponent of
the Madhyamika school, was the real founder of the
esoteric school, and he received the doctrines from the
Celestial Buddha Vairocana through the divine Bodhi-
sattva Vajrasattva at ¢ the iron tower’ in South India.

But apart from these traditions, some scholars are
disposed to think that in the Mahaydna-sitralankara
of Asanga there are clear references to the sexo-yogic
practice of the Tantric Buddhists. As the point has
been discussed by the present writer elsewhere, he need
not repeat it here.” Dr. Benayatosh Bhattacarya /is
of the opinion that the esoteric elements were intro-
duced into Buddhism by Lord Buddha himself as a
provision for the lay people whose intellectual calibre
would not allow them to follow the path chalked out
by him.” We on the whole are rather loath to believe
that Buddha whose life and teachings were a direct
revolution against the prevalent religious system of
ceremonies and rituals should have himself made any
provision for Tantric practices of any kind in his
religion only to popularise his religion among the
uncultured and uneducated mass. *

! Vide As$oka and His Inscriptions by Dr. B. M. Barua, Part I,
Pp. 288, 812; also a lecture by Dr. Barua, named, Role of Buddhi.sm
in Indian Life and Thought, delivered at a symposium of the Indian
Philosophical Congress, 21st Session, Delhi. .

2 Vide Obscure Religious Cults As Background of Bengali
Literature (C.U., 1946) by the present writer.

> An Introduction to Buddhist Esoterism, p. 48. See also The
Introduction to the Sadhana-mala, Vol. II, pp. xvI-xvi.

¢ Vide Obscure Religious Cults, ete., pp. 18-20.
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When and by whom the Mantra element was intro-
duced in Buddhism we do not know' exactly; but
it seems that with the rise of Mahayana with its pledge
for dehverlng all the beings higher or lower, meritorious
or vicious, the Mantra, Mudra, Mandala and such
other popular religious practices began to make their
way into Buddhism. The Mahayanist preachers, with
their pledge of universal redemption, could not do’
without these ordinary masses and for them they had
to condescend from the prescription of strict ethico-
religious practices to the sanction of. the Mantra,
Mudra, etc. The innumerable Dharanis seem to be the
original form in which the Mantra element first found
its way in Mahayana. The word Dharani literally
means that by which something is sustained or Kept
up (dharyate anaya iti), i.e., the mystic syllables that
havé got the capacity of keepmg up the religious life
of 'a man. In the evolution of some of the Mantras in
the Dharanis there seems to be some sort of a history.
It seems that the ordinary followers of Buddhism could.
not follow the original aphorism of Buddhism ; for
them it was necessary to shorten the sitras into the
Dharanis and the ordinary followers were enjoined to
commit to memory and regularly recite these Dharanis
with implicit faith, and it was assured by the Bodhi-
sattvas that the recital of these Dharanis was capable
of producing infinite merit in the reciters and of con-
ferring immense benefit on them. Dr. B. Bhattacharya
has traced some sort of a history of the bqa-mantra
pram which symbolises Prajiia-paramita. The Asta-
sahasrika-prajiia-paramita, a Mahayana work of
stupendous volume, could hardly be expected to be
read and mastered by any ordinary follower ; it was
therefore absolutely necessary to abridge these 8,000
stanzas into a few stanzas, which became known as the
Prajiia-paramita-hrdaya-siutra, which again was further
reduced to the Prajiia-paramita-dhdarani. From this
Prajiia-paramita-dharani again evolved the Prajiia-
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paramitd-mantra, from which again evolved the bija-
mantra in on€ syllable as pram, and it was believed
that in response to the muttering of this bija-mantra
pram $inyata would transform herself into the goddess
Prajiia-paramita, who is a ¢veritable metamorphosis
of the Prajfia-paramita literature.’' These bija-mantras
are mono-syllablic Mantras symbolising some parti-
cular god or goddess. Thus ‘a’ represents Vairo-
cana, ‘ya’ Aksobhya, ‘ra’ Ratnasambhava, ‘ba’
Amitabha and ‘la’ Amoghasiddhi,  Hurh’ is the bija
of Vajra-sattva.’ The vowel ‘a’ being the first and
the most independent sound, has been taken to repre-
sent Siinyata or Prajia.*

This system of bija-mantra is very common in the
Hindu Tantras also, and they are even now prevalent
in all the Hindu systems including Saktaism, Saivism,
Vaisnavism, etc. It has often been assured in the
Buddhist Tantras that in response to the muttering of
these bija-mantras the ultimate void (Stnyata) will
transform herself into the particular form of god or
goddess and confer infinite benefit on the reciter. The
same belief is found in the Hindu Tantras.* In the
Mahasukha-prakase of the Advaya-vajra-sargraha it
has been said that the bija proceeds from the $iinyata-
knowledge, and from the bija proceeds the reflection
or the form (of particular gods and goddesses).® This

! Vide An Introduction to Esoteric Buddhismn, by B. Bhatta-

charya, p. 56.
: ? About the allotment of the bijas to the different gods and
goddesses there is no strict agreement amongb the Tantras. Thus in
the Pciica-krama we find that ‘omr’ is the bija of Vairocana, ‘ah’
of Amitabha, *hu’ of Aksobhya, ‘sva’ of Rantranatha and ‘ha’
of Karmanatha. [MS. B.N. Sans. Nos. 65, 66, p. 4(B)].

3 In the Mantra-putala of the Hevajra-tantra we find that the
bija-mantra of the Tathagata is o @h hurh phat svdhd; that of the
goddesses krum am jirh khani huih,—and that of Heruka is tam
mar pam tam bam o deva picuvajre hun hurn hunmh phat svaha.
MS. (R.A.S.B. No. 11817) p. 5(A).

¢ Vide Tantra-loka, also Vijfiana-bhairava (Kashmir Series of
Texts and Studies).

- % dnyatd-bodhito bijarn bijad bimbar prajayate|
Advaya-vajra-sarvigraha, p. 50 (G.0.S.).
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.kind of belief in a syllable representing a god or god-

dess is a very old belief current from the time of the
Aranyakas and the Upanisads. In the Upanisads we
often find that Brahman is to be meditated in the form
of the syllable ‘om’; this ‘om’ is taken to be the
representative of the Brahman. Even Pataiijali in his
Yoga philosophy accepts the pranava (i.e., ‘om’) to be
the representative of I§vara.

It must, however, be admitted that of these
Mantras (which are many in kinds, such as Bija,
Hrdaya, Upahrdaya, Raksa, etc.) only very few can be
historically traced back to some significant origin like
the biyja-mantra pram. A noticeable thing in this
Mantra element is the infusion of some particular
significance into some sound or syllable, which now
seems to us to be purely arbitrary ; and often purely
Sanskritic words have also been explained in that
technical way. Thus, in the Manual of a Mystic we find,
—“1In the word Arahan the first letter ¢ A’ means the
Treasure of the Law (Dharma) ; the second ‘Ra’ the
Treasure who is the Buddha and the third ‘ Han’ the
Treasure of the brotherhood (Sangha)”.' In the
Hevajra-tantra Sri-Heruka has been explained in the
following manner,—‘Sri’ means the non-dual know-
ledge, ‘he’ means the non-causality, ‘ru’ means the
nature as uncompounded and ‘ka’ means ‘not abid-
ing anywhere’.” 1In the Sri-cakra-sambhara-tantra we
find,—* Let him imagine in the centre of his own heart
the letter ‘A’ evolved from the experience which
knows that forms are unreal. Or let him think of the
clear lunar disc which symbolises world experience,
and upon that Mantra ‘Hum’ which symbolises
mind devoid of objective content. Of this ‘ Hurh’ the

! Manual of a Mystic (being the Translation from the Pali and
Sinhalese work entitled the Yogavachara’s Manual) by F. L. Wood-
ward, M.A. (Cantab), p. 2.

% $ri-karam advayam jii@nar he-karam hetusanyata |

ru-kara-pagatam byiuham kakare na kvacit sthitam ||
Hevajra-tantra. MS. (RASB. No. 11817) p. 19(A).

0.P. 1059
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letter ‘u’ stands for the knowledge which accom-
plishes all works ; the body of the letter ‘H’ for that

knowledge which distinguishes, the top of the letter

‘H’ for the equalising knowledge, the crescent (candra)

for the mirror-like knowledge ; and the ¢ Bindu’ above

that for the changeless knowledge. ” * This kind of inter-

pretation of the Mantras is frequently met with in

the Tantra literature in general.®

On the whole it seems that most of the Mantras
and Dharanis are composed of a string of syllables
which have lost their etymological meaning or which
had never an etymological meaning. Vasubandhu
says in his Bodhisattva-bhimi that this absolute mean-
inglessness is the real significance of the Mantras. A
Sadhaka is to meditate on these Mantras as something
absolutely meaningless and this constant meditation
on the meaninglessness of the Mantras will gradually
lead to a state of mind where it will be very easy for
him to meditate on the ultimate nature of the dharmas
as absolutely meaningless ; this meaninglessness is the
void nature of the dharmas and thus the meditation
on the Mantras will gradually lead a Sadhaka to the
realisation of the void nature of the dharmas.’

! §ri-cakra-sambhara-tantra, translated from Tibetan by XKazi
Dawasamdup, pp. 5-6.

? akaras tala-cakrastho vardhi sd vidhiyate |
rephas tatah samudbhato ya rekha bahni-ripini ||
akdaro vavadhiititi sarva-dharma-sukham hi sa |
rekha bahnimayi rekhda tadvartamano carita (sati) (?) ||
atrapyakiaro drastavyah prabhasvara-sukhakrti |
dvayoh samyogato ceti madhya-varno yato bhavet ||
hakarah sukha-cakrastho lekhaydlingitam (?) taydl
tatah samplavayan devim ikaro vindurucyate ||
tasmit tu lokottara kvacit lokottara-sukha-prada |
laksya-laksana-vibhava seyam ikara-ripini ||
etam saptaksarim devis trailokya-jiana-suddhatah | ete.
Marm?ll{o;likd-tantm. MS. (B.N. Sans. No. 88) pp. 2(B)—
8(A).
® Vide Bodhisattva-bhiumi—Ed. by Unari Wogihara (Tokyo),
PP. 272-74.

See also Obzcure Religious Cults, etc. by the plwor;
‘ pp- 21'22' °
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Thus according to Vasubandhu in this absolute
unmeaningness of the Mantra lies its real power which
helps the Sadhaka in realising the nature of the uni-
verse as absolute void. The Mantras are thus taken
only as a help for the realisation of the absolute void-
nature of the universe. So in the hands of Vasubandhu
the Mantras obtain a deeper significance than the mere
invokation of any particular god or goddess who might
confer mundanc benefit on us or fulfil some of our
selfish desires.

Besides these unmeaning mystic syllables we find
in later Buddhist Tantras that the letters (including
all the vowels and the consonants) were transformed
into Mantras. In this matter the Buddhist Tantras
agree fully with the Hindu Tantras. It is a general
custom with the Tantras to place these Mantras in the
form of the letters in different parts of the body for
the purification of the body, and there are often ela-
borate systems of the arrangement of the letters on
the different plexus (cakras) situated within the body
along the spinal chord.’ The two sets of letters, viz.,
ali (the vowels beginning with the vowel ‘a’) and kali
(the consonants beginning with the letter ‘ka’) are
often spoken of variously in both the Hindu and
Buddhist Tantric practices. It is therefore necessary
here to say a few explanatory words about these
Mantras as letters (varna).

In this transformation of the letters into the
Mantras, as Prof. S, N. Dasgupta explains in an
article,” the Tantras seem to have adopted the
Mimamsa theory of $§abda or sound. The Mimarsakas
hold that sound is eternal and is always in the form

—

! Vide Vajra-japa-krama of the Paica-krama.
MS. (B.N. Sans. No. 65) pp. 4(B)—5(A).
Also, Heruka-tantra, Bodhicitta-sankramana-patala.
MS. (R.A.S.B. No. 11279) pp. 74(A)—75(B).
2 General Introduction to Tantra Philosophy, by Prof. S. N.
Dasgupta, collected in his Philosophical Essays.

-
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of the letters of the alphabet, and a word is also nothing
more than the letters that compose it. The meaning
of a word is absolutely independent of any human’
agency and belongs to the word by virtue of its very
nature and some peculiar power is required for the
realisation of this inherent meaning. The words them-
selves are also eternal, but they require the auxiliary
agency of pronunciation to be cognisable to our con-
sciousness. The Tantras accept this view of the eternal
nature of the $abdas and further hol that “the
movement that produced the world shows itself, or,
is represented in us in miniature, in the production of
the sound. The process of the production of the sound
is the epitome of the notion as it were, of the cosmic
process of creation.” This creative power, which is
viewed as the mother of the universe in its aspect as
identified with the varnas is called the matrka. Now
$abda being of the nature of varna, the fifty varnas
from ‘a’ to ‘h’ are taken to be the totality of the
presiding force over the Sabda. The different varnas
therefore represent the different functions of the

matrkas and these matrkas being parts of the creative
forces are associated with particular conative, cogni-

tive and emotional tendencies and are also naturally
connected with corresponding physiological centres,
which form the physiological data of these psycho-
logical functions. This seems to be the metaphysical
ground on which this Mantra theory as the varnas is
based. In the Srisamputika we find that whatever
word proceeds from the mouth of man should be re-
garded as a Mantra, the sound (nada) is the Mantra. '
In the Vyakta-bhdavanugata-tattva-siddhi it has been
said that whatever pure movements of the limbs, pro-
ceed forth from the Bodhicitta, which is Sahaja, should

! yah kascit prasaro vacdm jananarr pratipadyate |
sa sarvo mantra-ripo hi tasmad eva prajayate ||
niddo hi mantra ity uktam sarvesarh tu sarivinam| ete.
Sﬁ-samp’uﬁkd. MS. (RvoSth NO. 4854) p' O(B)c
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all be conceived of as the Mudras, and whatever words
proceed from it are all Mantras. '

Closely associated with this Mantra element of
esoteric Buddhism is the Mudra element which is
generally taken to be signs made by the particular
position of the hands and the fingers.? This Mudra
element, however, with the Mantra and some other
esoteric practices has a deeper significance in the yogic
Sadhana of the Tantrikas, and as the Mantra element
contains all the secrecy of the potency of sound, the
Mudra element contains the secrecy of touch as asso-
ciated with the potency of the physiological system.
With Mantra and Mudra the element of Mandala or
describing the mystic circles was also introduced.
Though this Mudra element with the Mantra element
and some other esoteric practices may be traced back
to the later vedic practices, we have reason to think
that in the evolution of Mudra in esoteric Buddhism
the different postures of the hands and fingers of Sakya-
muni have something to do, and some of these postures
do allude to some of the incidents of his life. In the
University library of Cambridge there is a manuscript
with the colophon §rimac-chakyaraja-sarva-durgati-
parisodhana-mukhakhyana-prathama-adiyoga- n a m a-
samdadhih with as many as hundred and fifty-eight
coloured illustrations of the different kinds of Mudras.
Of these some seem to be purely the posture of the

! svabhiva-suddha-bodhicittat ye khalu sahaja-vinirmita-nga-
vikgepas te sarve eva mudra-karah[ye’pi vag-viksepas te’pimantra-
prakarah |

Vyakta-bhavanugata-tattva-siddhi. MS. (C.L.B. No. 13124)

. 90(A).

Cf. also tI;le Bengali song of Sadhaka Ramprasad,—

yata $una karna-pute, sakali mar mantra bate,

kali paficasat-varnamayi varne varne nama dhare ||
“Whatever you hear with your ears are but the Mantras of the
Mother; Mother Kali is of the nature of these fifty letters, and she
has her name in every letter.”

2 This Mudra should be carefully distinguished from the Mudra
or the Mahamudra who is the Prajia or the great woman to be
adopted in the Yogic practice.
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hands and fiingers ; some on the other hand illustrate
the different manners of holding the thunderbolt
(vajra), the lotus (padma), the bell (ghanta), the sword,
the conch-shell (éar’zkha), bunch of flowers, garlands,
etc. Others agaln illustrate the manner of offering
flowers, water, lncense, lamp and other materials of
worship. Some again illustrate the different manners
of .playing on the different musical instruments. All
these are done with the aim of obtaining final puri-
fication and final deliverance from the miseries of life.

Once the portals of Buddhism were flung open to
let in some elements of Tantricism in the form of the
Dharani, Mantra, Mudra, etc., all the traditional beliefs
in Magic and charms and sorceries with all their
details rushed in and quickly changed the whole ethico-
religious outlook of Buddhism ; and with the forms
and traditions of Buddhism and the materials of
Tantricism grew up the elaborate Tantric Buddhist
systems.

(ii)) Vajra-yana—The Most Common Name

Once this esoterism could find admission into the
Buddhist fold all sorts of popular beliefs and practices
began vigorously to be incorporated in it. The six,
kinds of Tantric rituals intended for the good or evil
of anybody (generally known as abhicdra) gradually
made their way in it, and the five accessories of Tantric
practices, generally known as the five ‘M’s (paitea-
makaras) also found place in Buddhist esoterism.® But
the aim of these practices is not always the fulfilment
of some or other mundane desire (though instances of
them are not altogether wanting), but these practices
with their minutest details are said to be undertaken
only for the attainment of the Bodhicitta, t.e., for the

' We do not find any direct mention of these paﬁca-makaras
in the Buddhist Tantras; but we find sporadic mention of wme,
fish and meat, etc., but more often we find mention of the paiica-
kima-gunas, and it is often said that a Sadhaka placed in the
Prajfio-paya can, without hesitation, enjoy the five objects of enjoy-
ment for the attainment of perfection.
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realisation of perfect knowledge and for the uplift of
all beings.

This composite system of Tantricism came to be
known by the general name of Vajra-yana' and from ‘
Vajra-yana developed the Sahaja-yana at a still later
time. * :

! The original name Mantra-yana is also sometimes used in a
general sense for the later Buddhist Tantric Schools.
E.G., mantra-mahayane tv anuvaeksyate, etc. Ilevajra-paiijika, MS.
p- 45(B).
Also,—mantra-yani-nusarena tad idan vaksyate’ dhunal
—Advaya-vajra-sarhgraha, p. 54.
Also,-—Comm. on the Dohidkosa of Kanhapada, Verse No. 12.
—Dr. P. C. Bagchi’s edition.

? Kazi Dawasamdup in his introduction to the Sri-cakra-sam-
bhara-tantra divides this Vajra-yana into six sects. He says,—
“The development or ‘fruit’ of the first three (i.e., Sravaka-yana,
Pratyeka-buddha-yana and Bodhisattva-yana) is the Vajra-yana and
Mantra-yana which is divided into six parts or states; (4) Kriya-
tantra-yana (Byavhi-rGyud-kyi-thegpa); (5) Carya or Upaya-tantra-
yana (Spyod-pahi-rtGyud-kyi-thegpa); (6) Yoga-tantra-yana (rNal-
hbyor-rg). The latter is again subdivided into three; (7) Mahayoga-
tantra-yana (Maha-yoga or Ma-rGyud-kyi-thegpa); (8) Anuttara-
yoga-tantra-yana (Anuyoga or (?) Blamed-rGyud-kyi-thegpa); and
(9) Ati-yoga-tantra-yana (Ati-yoga hi-theg-pa).”” From what
source Xazi Dawasamdup described these subdivisions we do not
know; the general practice, however, is to divide Vajra-yana into
four classes,—viz., Kriya-tantra, Carya-tantra, Yoga-tantra and
Anuttara-tantra. Mr. Waddell describes the first two divisions as the
““Lower Tantra’’ and the last two as the ““Upper Tantra’. (Lamaism
—p. 152). The Kriya-tantras and Carya-tantras are concerned with
the rituals, ceremonies, worship of gnds and goddesses and other
practices; but the Yoga-tantra and the Anuttara-tantra are much
higher types of Tantras containing the Yogic processes for the realisa-
tion of the ultimate truth and a discussion on the nature of the
ultimate truth. As a matter of fact if we go through the Buddhist
Tantric texts, we shall find that some of the texts contain nothing
but the detailed description of the gods and goddesses and elaborate
systems of worship and chantings—without having any element of
yoga or philosophy in them. It is for this reason that to study the
essentials of the Buddhist Tantras we should concentrate our atten-
tion more on the Yoga-tantras and the Anuttara-tantras and our
study is gencrally based on them. But the fact is that it is often
very difficult to arrange the Buddhist Tantras under the heading of
these four classes,—for many of the Tantras contain a mixture of
the different elements. _

The doctrines of the Kriya-tantras and the Caryii-tantras were
meant for the beginners for whom mere rituals and practices were
prescribed; but the Yoga-tantra and the Anuttara-yoga-tantra are
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(A) KALACAKRA-YANA, NATHISM, ETC.

The Buddhist Tantras are generally divided into
three schools, viz.,, Vajra-yana, Kala-cakra-yana and)
Sahaja-yana. ¥ We do not know on the authority of
what texts this division of schools have been made. Of
course, these names are often met with in the Tantric
texts, but the characteristics of the schools have never
been sufficiently explained, Mahamahopadhyaya
Haraprasada Sastri in his introduction to Modern
Buddhism and its Followers in Orissa of N. N. Basu,
speaks of Nathism as another school of Tantric Bud-
dhism in addition to the three already mentioned above.
This view of MM. Sastri seems to be based on a popu-
lar misconception.” The name of Kala-cakra-yana,
also appears to be perplexing. About it Waddell says,
in his Lamaism,—* In the tenth century A.D., the Tan-
trik phase developed in Northern India, Kashmir, and
Nepal, into the mdnstrous and poly-demonist doctrine,
the Kala-éakra, with its demoniacal Buddhas, which
_incorporated the Mantra-yana practices, and called it-
self the Vajra-yana %the ‘ Thunderbolt-Vehicle ’, and
its followers were namted Vajra-carya or ¢followers of
the Thunderbolt.’”* In another place he says,—*“ The
extreme development of the Tantrika phase was reach-
ed with the Kala-cakra, which, although unworthy of
being considered as a philosophy, must be referred to
here as a dactrinal basis. It is merely a coarse Tan-
trik development of the Adi-Buddha theory combined
with the puerile mysticism of the Mantra-yana, and it
attempts to explain creation and the secret powers of

meant for the advanced Sadhakas who would attain perfection
(siddhi) through processes of Yoga. Prof. La Vallée Poussin has
compared these divisions of the Buddhist Tantras with the arrange-
x(m)angﬁof thed\'aign)m%-tantras (found in the Padma-tantra) as the
1 ana-pida, (2) Yoga-piida, (8) Kriya-pada and (4) Carya- pada.
(J.R.A.S., 1001, p. 900).. . P P

! See Obscure Religious Cults As Buckground of Bengali Literature
by the present writer.

* Lamaism by Waddell, p. 15,
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nature, by the union-of the terrible Kali, not c;nly with
the Dhyani Buddhas, but even with Adi-Buddha him-
self. In this way Adi-Buddha, by meditation evolves a
procreative energy by which the awful Sambhara and
other dreadful Dakini fiendesses, all of the Kali-type,
obtain spouses as fearful as themselves, yet spouses who
are regarded as reflexes of Adi-Buddha and the
Dhyani Buddhas. And these demoniacal ¢ Buddhas’,
under the name of Kala-cakra, Heruka, Achala, Vajra-
bhairava, etc., are credited with powers not inferior
to those of the celestial Buddhas themselves, and with-
al ferocious and blood thirsty ; and only to be con-
ciliated by constant worship of themselves and their
female energies, with offerings and sacrifices, magic
circles, special mantra-charms, ete.” '

From what is said here about the Kala-cakra-yana
it seems that it is also a phase of Vajra-yana with a
predominance of the terrible gods and goddesses whom
Waddell has styled as the ‘demoniacal Buddhas’.
But we do not understand the relation of this terrible
aspect of Tantric Buddhism with the name Kala-cakra
given to it. The word Kala-cakra means the wheel of
time. Its Tibetan synonym “°‘Dus-Kyi-’ K’or-lo”
also means the circle of time. MM. H. P. Sastr]_
explains the word in the following way:—“ What
is Kala-cakra-yana? The word Kala means time,.
death and destruction. Kala-cakra is the wheel
of destruction, and Kala-cakra-yana means the vehicle
for protection against the wheel of destruction.”*

We have at our disposal a text of the title of Sri-
kala-cakra-tantra.’ As far as our knowledge of the
Buddhist Tantric texts goes, we have not found any
other text belonging to this Kala-cakra class. A study
of the text does not confirm the statement that Kala-
cakra-yana is that school of Tantric Buddhism which

! 1bid., p. 181.

? Modern Buddhism, etc. Intro., p. 8.

® Preserved in the Cambridge University Library (Cambridge
MS. Add. No. 1364).

0.P. 105—10
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introduced the demoniacal Buddhas in its fold,—at least
it is not the main characteristic through which the
school should be recognised. In the beginning of the
text we find that King Sucandra approached the
Omniscient Lord Buddha with salutation and asked of
him the yoga of the Sri-kala-cakra which is the way to
salvation of all people of the Kali age.' Then the Lord
replied that this secret of yoga is unknown to all, it is a
system of Yoga which, with all its accessories of Mandala
(magic circle) and consecration (abhiseka), is explained
within this very body, and the Lord then explained
how all the universe with all its objects and Iocalities
are situated in the body and how time with all its
varieties (viz., day, night, fortnight, month, year, etc.)
are all within the body in its processes of the vital
wind (prana-vayu).” In the body of the text Sahaja
has been fully explained and the details of the sexo-
yogic practices for the attainment of the Sahaja have
also been described. The only thing that strikes the
reader is the stress given to the control of the vital
winds (prane and apdna) and to the results attained
therefrom ; we find detailed discussions of how even
the different diseases are to be cured by the control of
this Prana and Apana. This theory of Kala-cakra has
very soundly been discussed in the sixth chapter of the
Tantrd-loka of Abhinava-gupta and a perusal of the
text will convince the reader that the explanation of
Kala-cakra as given in the Sri-kala-cakra-tantra is just
the same as described in the Tantrd-loka. The whole
chapter of the Tantra-loka is devoted to the exposition
of the doctrine of Kala (time) and the process of keep-
ing oneself above the influence of the' whirl of time.
Here also time (kala) in all its phases (day, night,
fortnight, month, year, etc.) has been explained with
reference to the functions of the vital wind (pranae and

! MS. (Cambridge Add. No. 1864) p. 1(B).
? dehamadhye samastar yogam vyakhyayamanam $rpusva nara-
pate mandalam ca’bhisekam | Ibid., p. 1(B).
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apana) spread through the whole nervous system, and
the process of controlling time is to control the vital
wind in the nerves through yogic practices.

The nature of Lord Sri-kala-cakra becomes clear
from the Laghu-kala-cakra-tantra-raja-tika, entitled
the Vimala-prabhda. Here he is saluted as of the nature
of Stinyata and Karuna ; in him there is the absence
of the origination and destruction of the three worlds,
he is an unification of the knowledge and the know-
able ; goddess Prajiia, who is both with form and
without form, is embraced by him ; he is bereft of
origination and change,—he is immutable bliss bereft
of all lower pleasure ; he is the father of the Buddhas,
possessing the three Kayas, the knower of the three
times (i.e., the past, present and future), the Omni-
scient,—the ultimate and original Buddha—the non-
dual Lord. By an examination of these descriptions
of the Sri-kala-cakra it will be found that there is no
difference between the conception of this Lord Sri-kala-
cakra and the Lord Vajra-sattva described hereafter.
Again the aim of the Kala-cakra-tantra as professed
here is no mundane benefit ; on the other hand, like
all other Buddhist Tantras it also professes the attain-
ment of perfect enlightenment, not only for the self but
for all the beings, to be the final aim.

That the conception of Kala-cakra is substantially
the same as the conception of Vajra-sattva and that
Kala-cakra-yana is not a distinct school of Tantric
Buddhism, but a particular name for the Vajra-yana
school, will be clear also from the text Sekoddesa-tika, '
which is a commentary on the Sekoddeéa section of the
Kala-cakra-tantra. There it is said that the ultimate
immutable and unchangeable one, remaining in the sky-
like dharma-dhatu (the element underlying all the
dharmas) is called Kala ; it itself is the immutable know-

1.G.0.S.—Ed. by Mario E. Carelli, Dr. Litt.
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ledge. Cakra implies the unity of the three kinds of
existence—the manifestation of Kala. It (the Cakra) is
the body of the Lord—point-like, containing the
potency of the existence of the universe. Kala-cakra,
therefore, implies exactly the same as the unity of
Prajiia and Upaya.’

Every syllable of the word Kala-cakra is said to be
pregnant with a meaning. Thus, the syllable ‘ka’
means causality (karana), ‘la’ means °cosmic re-
absorption’ (laya), ¢ ca’ means the unsteady mind, and
‘kra’ means the series of event or the process.” Kala,
therefore, means the state of absorption in the original
cause-potency, this is the state of Sunyata ; it is the
pure consciousness or the principle of subjectivity.
Cakra on the other hand means the principle of know-
ability, or the cycle of the world-process (jiieya-karam
jagac-cakram jieyar traidhatukam ananta-bhava-
laksanam cakram), which is also the principle of
Upaya. Kala-cakra, therefore, means the absolutely
unified principle of Prajia and Upaya.” We shall
presently see that the conception of the Lord Vajra-
sattva, the Godhead of Tantric Buddhism, is also
exactly the same. Sometimes we find in the Kala-
cakra-tantra salutation to Lord Sri-kala-cakra in the
very manner in which Lord Vajra-sattva, the Lord
Supreme, is saluted in most of the Buddhist Tantras. *
This Kala-cakra is the Bodhicitta ; he is the ultimate

! Sekoddefa-tika, p. 8. Cf. also,—
karuna-s§tinyata-martih kalah sarvicvrti-riping|
§uinyata-cakram ity uktarv kala-cakro’dvayo’ksarah ||

Ibid., p. 8.

? kakarat karane sante lakaral layo’tra vai |

cakarac cala-cittusya krakarat krama-bandhanaih ||
Ibid., p. 8.
% As for the unification of Prajia and Upaya see infra.

¢ numas te kala-cakriya sarva-varana- hanaye|
parama-ksara-sukhd-pirna jiidna-kiya namo’(a sic.) stu te ||
g§unyata-karuna-bhinnarv bodhi-cittarn yad aksaram|
tena sekena me natha prasadam kuru sampratam | ete.
Sekoddesa-tika, p. 24.
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immutable substance in the form of motionless great
bliss (acintya-mahdsukha).'

The Sahajiya school is an offshoot of Vajra-yana.
There is no exclusive literature belonging to Sahaja-
yana,—on the other hand, the Sahajiya poets_of the
Dohas and songs recognise the well-known texts of
Vajra-yana as their authority. The exponents of the_
Sahajiya school put the whole emphasis on their pro-
test against the formalities of life and religion. Truth
is something which can never be found through mere
austere practices of discipline, neither can it be realised
through much reading and philosophising, or through
fasting, bathing, constructing images and worshipping
gods and goddesses and the innumerable other para-
phernalia of rites and rituals prescribed in Vajra-yana ;
it is to be intuited within in the most unconventional
way through the initiation in the Tattva and the prac-
tice of yoga. This makes the position of the Sahajiyas
distinct from that of the Vajra-yanists in general.

The name Sahaja-yana seems to be doubly signifi-
cant ; it is Sahaja-yana because, its aim is to realise the_
ultimate innate nature (sahaja) of the self as well as of
the dharmas, and it is Sahaja-yana also because of the
fact that instead of suppressing and thereby inflicting
undue strain on the human nature it makes man realise
the truth in the most natural way,—i.e.,, by adopting
the path through which the human nature itself leads
him. What is natural is the easiest ; and thus Sahaja,
from its primary meaning of being natural acquires the
secondary meaning of being easy, straight or plain. As

namah §ri-kala-cakraya s$unyata-karuna-tmane|
tri-bhavo-tpatti-ksaya-bhavo jrana-jiieyaika-miurtaye ||
sdkara ca nirakrtir bhagavati prajia taya’lingitah |
utpada-vyaya-varjito® ksara-sukho hasya-di-saukhyo-jjhitah ||
buddhanam janakas tri-kaya-sahitah traikalya-samvedakah|
sarvajfiah parama-dibuddho bhagavan vande tam eva’dvayam ||

Beginning of the Laghu-kala-cakra-tantra-raja-tika (entitled

Vimala-prabha, MS. R.A.S.B. No. 4727).
As for the salutations to Lord Vajra-sattva see infra, Ch. 1V,
! Sekoddesa-tika, p. 8, also, p. 8,
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the Sahajiya school has been studied by the present
writer in a comprehensive way. in another work, entitled
Obscure Religious Cults As Background Of Bengali
Literature, he does not propose to deal with it ‘into
further detail here.

(B) GENERAL CHARACTERISTICS OF VAJRA-YANA

Vajra-yana or the ¢ Adamantine way’ is really the
way or means for the realisation of the Vajra-nature
or the immutable and impenetrable void-nature of the
self as well as of the dharmas.” But the scope and
characteristics of Vajra-yana have not been satisfac-
torily explained in any of the Tantric texts. The Sri-
samaja, which is credited by some to be the earliest
authoritative text on Vajra-yana, explains Vajra-yana
as the means which has recourse to the five families
(Kkulas) of the Bodhisattvas, viz.,, Moha (presided over
by Vairocana with his Sakti Vajradhatvi$vari), Dvesa
(presided over by Aksobhya with his Sakti Locana),
Raga (presided over by Amitabha with his Sakti
Pandara), etc.; but these kulas have always their
Toundation on the Vajra or the §anyata.* Thus, accord-,
ing to the Sri-samadja, the school that grew with the
system of the five families, the Kulas, of the Bodhi-
sattvas is the Vajra-yana school. In the Sadhana-,
mala we find some characteristics of Vajra-yana ex-
plained in connection with the Sadhana of Vajra-
tara. Here the Sadhaka takes the resolution before the
Cakra of the goddess that he will remove all the evils
(papa) in him—will hold in high regard all the merits
(kudala) of all the Buddhas, Bodhisattvas, Aryas (the
reverend) and of all the Prthag-janas (ordinary men)—
will develop all his merits which will lead him to
transcendental (anuttara) perfect enlighténment (sam-

! Vide infra, Ch, 1V.
? moho dvesas tatha riagah sada vajre ratih sthita |
updyas tena buddhanarivajra-yinam iti smrtam ||
$ri-guhyyasamaja-tantra, p. 154.
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bodhi) ; he will take refuge in Buddha, the supreme
one of all men—to Dharma tncluding the whole
Mahayana, to the Sangha,—the assembly of the immu-
table Bodhisattvas; he will attain transcendental per-
fect enlightenment for all the beings—for their good,—
for their happiness,— for establishing them in the ele-
ment of nirvana and in the wisdom of the Buddhas,—
and for all these he is going to adopt the path of trans-
cendental perfect enlightenment,—and that path is the
Vajra-yana.' In another place also, the attainment of
Bodhi through all the seemingly unmeaning practices,
rites, ceremonies, mantras and meditation is professed
to be the aim of Vajra-yana.’ In the Jiiana-siddhi of
Indrabhiiti it has been said that the Vajra-yina has
been explained in innumerable yoga-tantras, those
fools who do not know of it whirl in the sea of exist-
ence.’ Vajra-yana is compared to the raft by which
one is to cross’ the ocean of existence, which is full
of the snares of false subjectivity.* In the Guhya-
siddhi of Padmavajra Vajra-yana is characterised as
the transcendental path which is the unity of all the
religions, the doctrines of Vajra-yana are the most
secret ;—it is a religion of non-substantiality and
purity,—it has got no parallel.” .

But all these are mere cursory descriptions none
of which suggests any correct definition of Vajra-yana.
In fact, Vajra-yana cannot be defined ; for it incorpor-
ated within it so many heterogeneous elements and

! eso’ham anuttara-samyak-sambodhi-margam asrayami yad uta
vajra-yanam|

Sadhana-mala, Vol. I, p. 225. .
2 Sadhana-mala, Vol. II, p. 421,
* Two Vajra-yana Works, p. 81 (G.0.S.).
¢ kalpana-jala-purnasya samsdrasya maho-dadheh |
vajra-yanam samaruhya ko va pararmn gamisyati ||

Ibid., p. 68.
.................................... vajra-yanam anuttaram |
sarva-dharma-samekatvan yat tvaya bhasitarh prabhu ||
aho guhya-tiguhyasya vajra-yanasya desana|
nihsvabhavasya $uddhasya vidyale yasya no’pand ||
Guhya-siddhi, MS. p. 6(A).

v



80 . TANTRIC BUDDHISM

practices that any attempt at strict definition must be
futile. We occasionaldy find in it all the six Tantric prac-
tices technically known as abhicara, viz., marana (i.e.,
killing), mohana (enchanting), stambhana (paralysing),
vidvesana (rendering harm through animosity), ucca-
lana (removing or driving away) and va$i-karana (sub-
duing), carried on with the purpose of fulfilling the sel-
fish desires. Again, there are the elaborate methods of
worshipping the gods and goddesses, making their
images or paintings, chanting of the gathds (verses)
and the Mantras, the culture of the paramitas, the
application of the Mudras, and drawing the mystic
circles, the practices of Hatha-yoga as well as of the
contemplative yoga-system found in the canonical
texts like the Visuddhi-magga, etc., and last but not
the least, the sexo-yogic Tantric practices.’” We need
not here enter into the detail of these heterogeneous
practices, the mere enumeration and illustration of
which are not likely to throw any light of any kind.
Let us only notice here how these innumerable practices
have been given a Buddhistic colouring.

In spite of this heterogeneity of elements the most
striking feature of Vajra-yana, which justifies the
general name given to it, is the use and function of the
idea of Vajra. Vajra, as we shall presently see, is the

! Often we find mention of the rules of strict discipline, the
development of the paramitas, but often the Vajra-yanists declare that
there cannot be anything evil for the Vajra-yanist,—no work not to be
done,—no food not to be taken, no woman not to be enjoyed. Often
it is rather commended that a Vajra-yanist should steal the pro-
perties of others, always tell the lie, kill all the beings, eat everything,
should enjoy all women, whatever relation she may be.

para-sva-haranam kuryit para-dara-nisevanam|
vaktavyam ca mrsa-vakyam sarva-buddhan ca ghatayet ||
gamya-gamya-vikalpan tu bhaksya-bhaksyan tathaiva cal
peyd;ipeya'rh tatha mantri kurydn naiva samahitah ||
Advaya-siddhi, MS. (C.L.B. No. 18124) p. 86(A).
Ct. also Sriguhija-samdja-tantra, p. 125, p. 98, p. 20 etc.
' G.0.S.).

Kysna-yamari-tantra. MS. (R.A.S.B. No. 9964) p. 20(B),
quoted in the Catalogue of Sans.-Buddhist MSS. in R.A.S.B.,
Vol. I, p. 150,
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void ($unyatd),—and in Vajra-yana everything is
VaJra—-z e., perfect void. In worshlppmg a god, the god
is thought of as of the Vajra-nature, his image is Vajra,
—the worshipper is Vajra, the materials of worship are
Vajra, the mantras are Vajra,—the processes are Vajra
and everything is Vajra. This Vajra, as we have
already said, often serves as the stamp of the Vajra-
yana. In the Kriya-sarngraha-nama- pasijika the names
of the goddesses are generally Vajra-rupini, Vajra-
bhaskari, Vajra-humkari, Vajra-vilasini, Vajra-mohini,
Vajra-khecari, Vajrasani, Vajra-rasani, Vajra-trasani,
Vajra-sparsini, Vajra-cetani, Vajra-virasini, Vajra-
vikasini, etc.' It should also be noticed that the
supreme goddess is also called Vajresvari, or Vajra-
dhatvisvari or Vajra-varahi. In the rites and worships
we find mention of the articles incense, lamp, conch-
shell, bell, perfumes, flowers, garlands, sisamum (tila),
grains (yaba), seat (dsana), flag, jar, cloth, ornaments,
fried paddy (laja), unboiled rice (aksata), offerings
(arghya and aiijali), the five preparations from cow-
milk (pafica-gavya), the five sweets (paiica-mrta), etc.,
but all of them invariably bear the stamp of Vajra.*
There is laughing (hdasya), artistic gesture and move-
ment (lasya), music, dancing, playing on musical in-
struments—everything of which is Vajra. We need not
multiply the instances. If we examine the Kriya-
samgraha we shall find nothing there which has not
the determinant Vajra before it. Almost same is the
case with the Sadhanas of the Sadhana-mala. It was
the peculiar idea of the Vajra-yanists that anything
that bears the epithet vajra before it, necessarily leads
one to the realisation of the void-nature of the self
and the dharmas. We have seen that even the woman
to be adopted for the yogic practices was called the
vajra-kanya or the ‘thunder or, void girl,’ and so it

! Ch. III. MSs. 20-21.
* Vide Ibid., pp 88-40, 49, etc.
Cf. also bddhana—mdld, pp. 18-19, 821-22.

0.P. 105--11
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is in the fitness of things that the vehicle (yana) itself
should be called the Vajra-yana.

It is very interesting to note how in the popular
practices and worship of gods, goddesses and even of
ghosts and spirits the ideas of Mahayana Buddhism
lie interspersed. Thus in the selection of the ground
for a monastery, forty gods and goddesses are to be
meditated on and worshipped in the four quarters.
These are,—Pramudita, Vimala, Prabhakari, Arcigsmati,
Sudurjayd, Abhimukhi, Durangama, Acala, Sadhumati
and Dharmamegha (i.e., the ten Bodhisattva-bhimis)
in the east facing th ewest ; again the ten gods of the
nature of the ten paramitas, viz., Dana (charity), Sila
(good-conduct), Ksanti (forbearance), Virya (energy),
Dhydna (meditation), Prajiia (wisdom), Upaya
(means), Pranidhi (concentration), Bala (strength) and
Jitana (knowledge) in the south ; again ten in the west
facing the east, viz.,, Ayuh (life), Citta (mind), Parig-
kdara (cleanliness), Karma (deed), Upapatti (birth),
Siddhi (perfection), Abhimukti (that which is facing
perfection), Pranidhana (concentration), Jiidna (know-
ledge), and Dharma-vasita (control of the dharmas) ;
and ten goddesses in the North facing the South of
the nature of the ten Dharanis,—viz., Vasumati,
Ratnastha, Usnisa-vijaya, Marici, Parna-$avari, Aneka-
mukhi, Janguli, Cunda and Prajia-vardhini, Sarva-
buddha-krosati.’ In the description of gods and god-
desses we find that as they hold Vajra (thunder),
Khadga (sword), Pasa (noose), Padma (lotus), ete., so
also they hold Prajiia-pustaka (the book of knowledge),
Bodhi-vrksa (the tree under which knowledge was
obtained), etc. In-connection with making the bricks
for constructing the house it has been said that the
brick must be thought of as a mass of nectar and then
it should be sprinkled with the auspicious water of the
jar and worshipped with the five presents (pafico-

! Kriya-sumgraha-nama-paiijika.
MS. pp. 6-7.
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pahdra) and thus it should be purified ; and then they
should be meditated on as follows : —* This whole world
is of the nature of the Tathagatas ; the Tathagatas are
of the nature of essencelessness—and therefore, the
whole world is also of the nature of essencelessness.”

In the Sadhanas of the Kriya-samgraha in the form
of worship and the muttering of various Mantras the
fundamental aim of producing the Bodhicitta and of
relieving the whole world is not lost sight of. Here
also we find that through all the Mantras, Mudra and
Mandala and all other rites and ceremonies the
Sddhaka is bent on realising the nature of his citta as
luminous by nature (prakrti-prabhasvara), as the im-
mutable void (vajra) ; after the realisation of the self
as the void, he identifies himself with all the objects
of the world and becomes one with all.” Even in
constructing the image of a god and in establishing it
with religious ceremony and in worshipping it with all
the elaborate paraphernalia the aim is professed to be
the attainment of the Bodhicitta.

If we analyse the Sadhanas of the Sadhana-
mala, we shall see that the ideas of Buddhism are inter-
spersed with polytheistic idolatry. Let us, for instance,
examine the Vajra-sana-sadhanam. Here, first, the
Lord Supreme should be thought of with the five
Tathagatas, and then flowers are to be offered. Then
the five Tathagatas and their Saktis are to be saluted
and flowers, incense, lamp, and other offerings are to be
presented to them. Then the Sadhaka is to meditate
on the four Brahma-viharas, e.g., universal friendship
(maitri), universal compassion (karuna), self-content-
ment (muditd)e and absolute indifference (upeksa).
Then he should think in his heart the lunar disc trans-
formed into the letter ‘a’ and on that the syllable

' tathagato yat-svabhavas tat-svabhavam idanm jagat|
tathagato nih-svabhavo nih-svabhavam idar jagat ||
Ibid., MS. p. 21.

2 Ibidu, ppo 45'500
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‘humm’ of the colour of gold and then think of the
Guru, Buddhas and the Bodhisattvas emanating from
the rays of that ‘hurmm’. These Guru, Buddha and
Bodhisattvas should then be worshipped ; then follow
the confession of sins and the acceptance of the merits ;
then follow the taking shelter to the three jewels, e.g.,
Buddha, Dharma and Sangha, and the adoption of the
path followed by the Jinas (the self-conquered) and
then the production of the Bodhicitta. Then follows
the meditation on the void ($unyatd), and then the
realization of the nature of all the dharmas as essence-
less and the realization of the self as luminous, of the
form of the immutable Bodhicitta ; for the stabilization
of this state the following Mantra should be chanted,—
“ Naturally pure are all the dharmas, and by nature
pure am I ! ” After this follow the other details of the
Sdadhana.' This in general is the nature of many of the
Sadhanas that are collected in the Sadhana-mdala. It

' Sadhana-mala, Vol. I (G.0.S.), pp. 18-19. In the Khasarpana-
sddhana we find that first of all Lord Khasarpana should be saluted
and worshipped; then thc Sadhaka should confess his sin before the
Lord and take the vow that he will follow the merits of the Buddhas,
the son of the Buddhas (i.e., the Bodhisattvas), the reverend ones
and others and develop them to perfect enlightenment; then as usual
he takes refuge in the three jewels of Buddha, Dharma and Sangha.
Then he takes the resolution of producing the Bodhicitta for the
well-being and deliverance of all, and adopts the path followed by the
Sugatas and their followers. Then he should think of the world of
static and dynamic as all void and place himself in the void with the
Mantra, ‘om I am of the nature of the immutable knowledge of the
void.” Then he should realise that all the dharmas are pure by
nature and he too is pure by nature and then he should read,
‘Naturally pure are all the dharmas, pure am I by nature—amen !’
Then the Sadhaka should realise himself as pure consciousness
(vijiiana-matra-tmaka) and then think of a lotus of the colour of the
umverse (visva-varne-kamala) transformed as “the- syllable ‘pam’
and on that a clear lunar disc emanating from the letter ‘a’ and
on that the syllable .‘hrih’ which is radiating rays which cover the
sky; and then sece al] these terms formed into a full-blown, variously
decorated lotus with its seed within. Then the self should be medi-
tated on as the transformation of all these and as the Lord himself;
and then follows the list of the gods and goddesses with the detail
of their descriptions and the order in which they should be meditated
on by the either side of the Lord with their bijas and Mantras, etc.
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is remarkable that many of the Mantras here are
nothing but the well-known doctrines of Mahdyana
Buddhism with the addition of an ‘o’ or ‘phat’ or
‘svaha’, etc., ' with them. Another remarkable feature
of these Sadhanas is the construction of the mental
images of the lunar and the solar discs with the
scheme of the colours and the various lotuses often
with full decorations forming the canvas, as it were,
for the objects of meditation ; this seems to be signi-
ficant from the yoga point of view.

! The most general Mantras, as we have already noticed, are:—-
(i) om sanyata-jiiana-vajra-svabhava-tmako’ham!
(ii) o svabhava-suddhah sarva-dharmah svabhava-Suddho’ham |
In additiop other Mantras like——
(i) om sarva-tathagata-tmako’ham |
(ii) om dharma-dhatu-svabhava-tmako’ham| ete.

are also found.



CHAPTER IV

THE THEOLOGICAL POSITION OF THE
TANTRIC BUDDHISTS

We have said in a previous chapter that the most
important and the most interesting study in the Bud
dhist Tantras is that of the gradual transformation o
Mahayanic ideas into an esoteric theology and the
association of the esoteric Yogic practices with them.
We repeat here that it may not be a fact that the prac-
tices are there solely because of this theology ; on the
contrary we are inclined to postulate great influence
of these practices in evolving the doctrinal theology
through the gradual transformation of the Mahayanic
ideas. Let us now have some idea about the transform-
ation of some of the main Mahayanic thoughts into
Tantric esoterism.

oy ! L)

(1) Vajra And Vajrasattoa.

In the transformation of the ideology of Maha-
yana into Vajra-yana the first thipg to note is the trans-
formation of the idea of Stinyata into the idea of Vajra.
The word Vajra, commonly rendered as the thunderbolt,
is taken here to connote the immutable adamant-
ine nature of the dharmas. 1t has been said,—
“ Sunyata, whicheis firm, substantiaf,/ indivisible and
impenetrable, incapable of being burnt and imperish-
able, is called Vajra.”' To realise the Vajra nature
of things is, therefore, to realise the ultimate void
nature of things. Some of the most important Man-
tras of the Vajra-yanists are,—“1 am of the adaman-
tine nature, which is Stnyata-knowledge.”* “All the

' dydham saram asauéiryam acchedya-bhedya-laksanam |
adahi avinddi ca $unyatd vajram ucyate ||
Advaya-vajra-samgraha, p. 87 (G.0.S.).

Cf. abhedynm vajram ity uktam, Hevajra-tantra, MS. p. 2(A).
Cf. also,—sanyata vajram ity uktam, Jvalavali-vajra-mala-
tantra. MS., B.N., No. 47, p. 1(B).

! or $Gnyata-jiiana-vajra-svabhava-tmako’ham|



THEOLOGICAL POSITION OF THE TANTRIC BUDDHISTS 87

dharmas are of the adamantine nature, I am also of
the adamantine nature.”"'

We have seen before that the word Vajra-yana,
which is the name for Tantric Buddhism in general,
really means the Siinyata-yana—the path of void
which is the adamantine path. We have also seen that
this Vajra served as the stamp, as it were, of the
Tantric Buddhists, showing thereby that the aim of the
Vajra-yanists in and through all the paraphernalia of
Mantras and Tantras was nothing but the realisation
of the adamantine void-nature of the self and the not-
self. :

Who is then the Vajra-sattva? He is the Being
of adamantine substance—the ultimate principle as the
unity of the universe. It has been said,—* By wvajra
is meant Sinyata, and by sattve is implied pure con-
sciousness ; the identity of the two follows from the
nature of Vajra-sattva.”® Here it seems that the
ultimate principle of the Vijianavadins as pure con-
sciousness (vijitapti-matrata), which is pure know-
ledge and as such identical with Siinyata in the form
of the absence of subjectivity and objectivity, is the
Vajra-sattva. It has again been said, “ Stinyata is said
to be Vajra, and all manifestation in form is said to
be sattva; Vajra-sattva implies the unity and the
identity of the two.”° In other words the Vajra-sattva
is the Abhuta-parikalpa of the Vijhanavadins, where
both Siinyata and the world-manifestation remain un-
recognisably unified. But the fundamental departure_
of the Tantric Buddhists from the standpoint of the

! vajra-tmakdh sarva-dharma vajra-twnako’ham|
? vajrena $linyatda prokta sattvena jAana-matratal
tadatmyamn anayoh siddharh vajra-sattva-svabhavatah ||
Advaya-vajra-samgraha, p. 24.
3 $unyata vajram ityuktam akdarah sattvam ucyate |
tadatmyain anayor aikyari vajra-sattva iti smrtah |
Jvalavali-vajra-mala-tantra, MS. B.N. Sans. No. 47,
p. 1(B).
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of the Vajra-yanists, however negatively it might have
sometimes been described, was tacitly conceived and
more often frankly described as a Being—sometimes as
the personal God, -the Lord Supreme. Though the
Vajra-sattva is free from all existence and non-
existence, he, nevertheless, is endowed with the potency
of all form and existences and is himself the embodi-
ment of loveliness. ’ .

' This Vajra-sattva, as the Lord Supreme of the
Tantric Buddhists, representing a monotheistic con-
ception of the Godhead, has variously been described
in the Buddhist Tantras with all sorts of positive and
negative attributes. He is the Bhagavdn as he possesses
all the six excellences; or he is called the Bhagavan as he
possesses bhaga which means that which breaks or re-
moves; Stinyatda or Prajiia removes all afflictions and
drives away the Mara and so $iinyata is called the bha-
ga.’ He is saluted as the Siinyata-essence, transcending
all imagination, omniscient, embodiment of pure wis-
dom.® He is the abode of all merits and is of the nature
of all the beings.* He is the Being without origination
and destruction, the all-good, the soul-substance of all,
the enlightened one—including in him all the static and
the dynamic.® Perfect knowledge is his only eye, he
is the stainless embodiment of knowledge, pure, all-
pervading, the subtle seed (of all creation), the
immutable.* He eternally belongs to all the elements,
to all the beings—he remains pervading all the bodies
in the form of the flow of consciousness (citta-dhara) ;

! bhava-bhava-vinirmukto vajra-sattvah sucintitah ||
sarva-kara-varopetah asecanaka-vigrahah|
Pafica-krama, MS. p. 27(A).
* bhafijanamn bhagam akhyatam kleda-mara-di-bhafijanat |
prajiia-badhyas ca teklesas tasmat prajfia bhago’cyate ||
Hevajrastantra, MS, R.A.S.ﬁ.
S Prajfio-paya-viniscaya-siddhi, Ch. II1, Verse 9.
¢ Ibid., Ch. V, Verse 45. '
8 Jfigna-siddhi, p. 84.
¢ jianaika-caksur amalo jfidna-miirtis tathagatah|
nigkalah sarvago vyapi siksma-vijam andsravah ||
Quoted in the Jiana-siddhi, Ch, XV,
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he is immutable, unthinkable, pure, passionless, perfect
void like the sky, free from existence and non-
existence.' He is sometimes spoken of as of the
nature of infinite bliss (mahdasukha) ; this, we shall see
later on, is a great innovation which moulded the
whole Tantric system in a different form. *

The idea of the Dharma-kdaya Buddha, discussed
before, may be recalled in connection with this idea
of the Vajra-sattva. The Dharma-kaya of the Maha-
yanists seems to have been replaced by this Vajra-sattva
or the Vajra-kaya of the Vajra-yanists. The Vajra-
kaya has often been ideni/:iﬁed with the Dharma-kaya,

! §ri-vajra-mandala-lankara, quoted in the Jiana-siddhi, p. 84.
Descriptions of this type abound in the Buddhist Tantras. In the
Vyakta-bhavanugata-tattva-siddhi the Lord Vajra-sattva is saluted as
the Lord to be realised by the individual soul, the Lord without
parallel, all-moving, all-pervading, the only doer, the only destroyer,
the Lord Supreme over the world, the revealer of potentialities.—

pratyatma-vedyo bhagavan upama-varjitah prabhuh]

sarvagah sarva-vyipi ca karta harta jagat-patih ||

§ri-man vajra-sattvo’san vyakta-bhava-prakasakah|

MS., C.L.B., p. 91(A).

Elsewhere he is saluted as the Siinyata-essence, free from all con-

structive imagination, producing right knowledge; he is perfect wisdom

personified, he is the remover of illusion, the preacher of the pure
truth, born of the non-essential nature of the dharmas; he is Bodhi-
citta, from him come all the perfectly enlightened ones, all the

Bodhisattvas, all truth and all the highest moral virtues. He repre-

sents the three jewels, the great way to salvation, the reality in all

the static and the dynamie, he is all that are the transformations of
the three elements.—

namas te $iinyatd-garbha sarva-sankalpa-varjita|

sarva-prajfiana-sandoha jfidgna-murte namas tu te ||

jagad-ajfiana-vicchedl suddha-tattva-rtha-desakah |
dharma-nairatmya-sambhita vajra-sattva namas tu te ||
ratna-trayam mahdyanwn tattva-sthavara-jangamam
trai-dhatukam idam sarvan jegad-vira namas tu te ||
Samputika, MS. (R-A.S.B. No. 4854), p. 12(B).

Cf. also,—suvisuddha-mahdjianam sarva-deva-svarapakamn |
vajra-sattva iti khyatawm param sukham udahrtam ||
svayambha-ripam etat tu dharma-kaya-svarapakam |
tasyaiva sahaja prajia sthitaé tadgata-ripini || -

Ibid., MS. p. 48(B).
2 sa caiva sarva-bhavena sarvadd samavasthitah|
anadi-nidhanah sattvo vajra-sattvah pararmv sukham ||
Quoted in the Jaana-siddhi, Ch. XV,
Cf. also,—Advaya-samata-vijaya.

OOPQ 105—]2
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but often this Vajra-kaya has been conceived as a
fourth body added to the three kayas of the Maha-
yanists ; in the Sahajiya sect, or the Sahaja-yana, which
is a mere offshoot of the Vajra-yana, the Vajra-sattva
or the Vajra-kaya has been transformed into the
Sahaja-kaya, which is decidedly a fourth body con-
ceived above the Dharma-kaya.

A little thought over the nature of the Vajra-sattva
discussed above will reveal that the conception of this
Vajra-sattva is almost the same as the monistic con-
ception of the godhead variously conceived in Hindu-
ism. It is a well-known fact that Mahayana Buddhism
was gradually coming closer and closer to the Upanisad-
ic ideas and that many Vedantic ideas were tacitly
implied in the Siinyavada and Vijiianavada doctrines.
We have also hinted before how the Mahayanic idea
of the Dharma-kaya came nearer to the idea of a mono-
theistic godhead in popular faith. But what was
tacitly implied in Mahayana was fully developed,
consciously or unconsciously, by the Vajra-yanists.
The monistic conception of the Brahman is already
there in the conception of the Dharma-kiya Buddha,
and this conception finds its full expression in the con-
ception of the Vajra-sattva, who is pure consciousness
purged off of all the impurities of subjectivity and
objectivity ; he is pervading the whole universe—the
inner principle of all dharmas—the unity in diversity ;
he is a Being of infinite wisdom and merit, possessing
universal compassion—he is the Lord Buddha.

As a matter of fact, this Vajra-sattva is generally
taken in the Buddhist Tantras as the Supreme Being
and many of the Tantras begin with salutations to this
Lord Supreme in terms which are equally applicable
to the Brahman also.’ It is also interesting to note

! Cf. the salutation at the beginning of the Paiica-krama:—
trailokyd-cara-muktar gagana-sumagatarn sarva-bhava-
svabhavarn
durbodham durvicararn sva-para-hitutamam vydapinam  nir-
nimittam|
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that all the Buddhist Tantras of the Sangiti-type * open
with a galaxy of the Buddhas, Bodhisattvas and in-
numerable other heavenly, terrestrial as well as ghostly
beings assembled to listen to the words of the Lord
Supreme, who is none but the Vajra-sattva.®

The most striking feature of Vajra-yana associated
with the conception of the Vajra-sattva is the import-
ance attached to the self. According to the Upanisads,
the Brahman, who is both immanent nt and transcendent,
is to be realised within as the self. Brahma-realisation
really means the realisation of the self as the Brahman.

~The Buddhist Tantras also say that the Sadhaka, who
realises the Vajra-sattva, himself becomes the Vajra-
sattva. To realise the Vajra-sattva is to realise that
all existence is nothing but Stinyata in its pure nature ;
but once the Sadhaka becomes endowed with this
wisdom through his realisation, he becomes the Vajra-

g§uddham Santar viviktan parama-§ivamayam yoginam eva
gamyam, etc.

Cf. also,—mamo vujra-sattvay ya|
pranipatya jagan-natham sarva-jinavara-rcitam|
sarva-buddhamayam siddhi-vyapinam gagano-pamam |
sarvadam sarva-sattvebhyah sarvajiar varavajrinam|
bhaktya’har sarva-bhavena vaksye tat-sadhanane param ||
Jiiana-siddhi, Ch. I, Verses 1-2.

Cf. also,—the salutations at the beginnming of Advaya-siddhi
(MS. C.L.B. No. 13124), Tattva-siddhi (MS. C.L.B. No. 18124),
Acintya-dvaya-kramo-padesa (MS. C.L.B. 13124), Catur-mudra (MS.
C.L.B. 18124), Vajrayana-sidhana-ngani (MS. R.A.S.B. No. 4837),
Sodasa-manasi-bhava-cakra (MS. R.A.S.B. No. 10741B), ete.

! The Sangiti is the type of Buddhist literature which invariably
opens with an assembly of the faithful devotees to whom Lord Buddha
would preach all truth, and this type of literature also invariably
opens with a sentence like this : —evarh maya Srutam ekasmin samaye,
ete. (Cf. Gandha-varisa, Pali Text-book Society.) These Buddhist
Tantras are called the Buddha-vacanas (or the sayings of the Buddha)
and in Tibetan translations they form an important part of the
Kangyur collection while the translations of the texts, which are
composed by the Buddhist Acaryas themselves, form part of the
Tangyur collection.

¢ Cf. éasta sarva-buddha-bodhisattvandri sarva-tathagatandr ca
sa eva bhagavan maha-vajra-dharah sarva-buddha-jAana-dhipatir iti|
Sri-guhya-samajay, Ch, XVII.
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sattva. He is also called the Maha-sattva as he is full
of the bliss of infinite knowledge ; and as he is always
engaged in the right method of religious observances
(samaya), he is called the Samaya-sattva; as he is
eternally associated with the disciplinary practices for
the attainment of wisdom, he is called the Bodhi-
sattva, and as associated with perfect wisdom, he is
called the Jiiana-sattva.' It is emphatically said in
the Jiiana-siddhi that our Bodhi-mind, which is of the
nature of the Vajra, is itself the Buddhahood ; so
Buddhahood should be realised through conceiving all
things as the self.” In such a stage a man realises him-
self in all things, everywhere, in all aspects, by all
means and for all time, and he realises the universalised
self as the universal perfectly enlightened one.” This_
realisation of the self as the highest being is the reali-
sation of the self as God (devata) and the process is
technically called the svadhi-daivata-yoga.! It is fre-
quently prescribed that the self should be realised as
God and then it should be worshipped with all the usual
rites and rituals.’ In the Prajiiopaya-vini$caya-siddhi
it is said that the Lord is of the nature of all existence
in the form of the Bodhicitta ; he is the Lord, the holder

! abhedyam vajram ity uktwn sattvan tri-bhavasyaikata |
araya prajiiayd yuktar vajra-sattve iti smrtah Jl
maha-jiana-rasaih purno maha-sattvo nigadyate
nityar samaya-pravrttatvat samaya-sattvo vidhiyate ||
bodhi-carya-samasena bodhi-sattvain nigadyate |
prajia-jiana-samayogat jiana-sattvas tathagatah ||

MS. (R.A.S.B. No. 11817) p. 2(A).
® bodhicittam idarh vajrarn sarva-buddhatvam aimanah |
tasmat sarvatma-yogena sarva-buddhatvam apnute |k’

Jiana-siddhi, Ch. XV.
® sarvatra sarvatah sarvam sarvathd sarvada svayam|

sarva-buddhamayam siddham svaniatmanar prapasyati ||
Ibid., Ch. XV, Verse 52.

4 Cf. svadhidaivaia-yogena sarvam ekam vikalpayet.
Abhidhano-ttara. MS. (R.A.S.B. No. 10789) p. 7(A).
% sarva-bhogo-pabhogai ($ca) sevyamanair yathasukham|
svadhi-daivata-yogena svam atmanam pra%aiayet I
Ch, XV, Verse 54.
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of the thunder, and this self verily is God.' It is found
in most of these Sadhanas that gods and goddesses are
first of all to be thought of on the solar or the lunar
disc or on the lotus, but the whole group is then to be
meditated on within as idenlical with the self. The
Svadhisthana-krama of the Paiica-krama gives a very
clear exposition of this theory of self-worship. The
Yogin is first of all to meditate on the nature of the
world, and through deep concentration of the mind to
realise the nature of the phenomenal world as purely
illusory ; then he is to realise the Vajra-sattva who is
free from all the categories of existence and non-
existence, who is endowed with all the forms, yet of
whom no form can be conceived, and then it is added
that to realise the self is to realise this Vajra-sattva.
The self is described here as the all-powerful, the uni-
versal Buddhahood, and, therefore, it has been pres-
cribed that with all care the self should always be
worshipped.” All the Mantras and Mudras and
Mandalas—everything should be applied to the
worship of the self. The chapter concludes with the
injunction that everything should first of all be realised
in its Sd@nyata-nature and then should be thought of
as the self.’” This realisation of the self in all as of the
immutable and all-pervading nature is the svadhisthina
(affirmation of the self) and this svadhigsthana is the
secret of all Yogas.*

With the evolution of the idea of the Vajra-sattva
as the Lord Supreme there evolved a new pantheon in
Vajra-yana. The Vajra-sattva is the Primal Enlight-

! sarva-bhava-svabhavo’yam bodhicitta-svarapatah |
sa eva bhagavan vajri tasmad atmaive devata ||
Ch. V, Verse 83.
2 atind vai sarva-buddhatvarmn sarva-sauritvam eva cal
tasmat sarva-prayatnena hy atmanam pujeyet sada ||
MS. p. 27(B).
 bahunatra kim uktena vajra-yoge tu tattvatah|
yud yad alambayed yogi tat tad atmaiva kalpayet ||

Ibid., MS. p. 27(B).
¢ Ibid., MS. p. 28(B).
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ened One—the Adi-Buddha. This Lord Supreme
possesses five kinds of knowledge which are like five
attributes of the Lord. From these five attributes
proceed five kinds of meditation (dhydna) and from
these five kinds of Dhyana emanate five deities who
are known as the five Dhyani Buddhas. These Dhyani
Buddhas are the five presiding deities over the five
skandhas, viz., rupa (material element), vedana (feel-
ing), samjiia (conceptual knowledge), samskara
(synthetic compound mental states), and wvijidana
(consciousness). ' The deities are (1) Vairocana, (2)
Ratna-sambhava or Ratna-ketu (vide, Sri-guhya-
samdja, p. 12), or’ Ratna-natha (vide, Pafica-krama,
Ch. I), (8) Amitabha, or Amitayus (vide, Sri-guhya-
samdja, p. 12), (4) Amogha-siddhi, or Karma-natha
(vide, Paiica-krama) and (5) Aksobhya respectively.*

This pantheon of the five Dhyani Buddhas seems
to have evolved in later Buddhism with some influence
from the Sankhya philosophy. The five skandhas of
the Buddhists were confusedly mixed up with the
pafica-bhutas (five material elements) of the Sankhya,
viz., earth (ksiti), water (ap), fire (tejas), air (marut)
and ether (vyoma). These five material elements,
together with the five sense-organs, proceed, according
to the Sankhya, from the five Tan-matras or potential
elements or generic essences of sound, touch, colour,
taste and smell. The word Tan-matra may broadly be
explained as that in and through which the unmani-
fested and unspecified reality (tat) is measured, i.e.,
manifested and specified. In this sense the five Tan-

! In the Sri-cakra-sambhara-tantra these five deities are explained
as the five aspects of wisdom coming from the unobstructed mind;
they are the Dhyani Buddhas, whereas the presiding deities over
the five skandhas are Vairocana (riipa), Vajra-sirya (vedand),
Padmanartedvara (samjria), Raja-vajra (sariskdara) and Buddha
Vajra-sattva (vijtana). -Ch. on ‘The good wishes’.

2 rapa-vedand-sarnjid-sarhskara-vijianam eva ca|

pufica-buddha-svabhavan tu skandho-tpatti-vinidcitam ||
Vajra-varahi-kalpa-mahatanira. MS. R.A.S.B,, No. 11285,
p. 10(A)..
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mdatras may remind us of the five kinds of knowledge
of the Primal Lord which are popularly conceived as
the five attributes of the Lord, and from these five
attributes of knowledge follow the five kinds of Dhya-
nas, from which again proceed the five Dhyani Buddhas,
who are again the presiding deities over the five aggre-
gates (skandhas). The nature of these five kinds of
jiiana is not explained anywhere ; but they seem to be
five kinds of creative potencies in the ultimate nature
of the Lord, which is pure consciousness.’ We have
seen before that in Vijianavada Buddhism the ultimate
reality as the Abhuta-parikalpa, though bereft of all
subjectivity and objectivity, possesses in it the potency
of world creation. The nature of this creative potency
is also knowledge and from five kinds of such know-
ledge there proceed five kinds of specification in the
pure consciousness of the Lord and these five kinds of
specification of consciousness are the five kinds of
Dhyanas which are again the generic essences of the
five skandhas.

In the Tantric literature these five Dhyani Buddhas
are described with their Saktis or divine consorts.
Each Dhyani Buddha has got a particular consort, a
particular colour, crest, Mudra (posture) and Vahana ;
each again has a particular Bodhisattva, a human
Buddha, a bija-mantra, a location, and each is again
associated with a particular Kula or family ; they are
again associated with the pafica-bhiitas, and the five
sense-organs of sight, sound, touch, taste and smell.
They are again placed in different parts of the human
body. The whole thing may be illustrated with the

! The five kinds of jfidna, according to the Advaya-vajra-
sarhgraha, are (i) suvisuddha-dharma-dhatu-jiana producing (?)
Vairocana, (i) adarda-jiana, producing Aksobhya, (iii) pratya-
veksand-jiiana producing Amitabha, (iv) saemata-jfiana, producing
Ratna-sambhava, and (v) krtyanusthana-jiana, producing Amogha-
siddhi. The dhydna for creation in general is known as loka-
sarmsarjana.
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help of the table given in the next page (the contro-
versies being ignored). '

These five Dhyani Buddhas are also called the five
Tathdagatas and in the hierarchy of the Paifica-tatha-
gatas Aksobhya, the presiding deity over vijiidnais, often
given the highest place and the first four Tathagatas are
generally marked by the miniature of the fifth Tatha-
gata Aksobhya, and the latter again in his turn is mark-
ed by the miniature of the Vajra-sattva. The marking of
the first four Tathagatas by the miniature of Aksobhya
implies that the first four skandhas are nothing but
modes and modifications of consciousness,” they are
the constructions from the consciousness. But the
vijiidna, as one of the aggregates® is not the ultimate
reality, pure consciousness which is absolutely free from
the notions of the grahya and the grahaka is the ulti-
mate reality, and this ultimate principle of void is the
Vajra-sattva, and, therefore, even Aksobhya is marked
by the miniature figure of Vajra-sattva.

This Vajra-sattva is not merely of the nature of
Siinyata, it is a non-dual state of Sinyata and
Karuna; to imply that the void-consciousness is
also of the nature of an identity of both Sinyata
and Karuna, Aksobhya is marked by the Vajra-sattva.‘
Thus the Vajra-sattva is identified with the Bodhicitta.
It is said that when Prajiia or the Siinyata-knowledge

! For this, see Sri-guhya-samaja, Advayae-vajra-sarngraha (Chs.
on DPaiica-tathagata-mudra-vivarana and Paficikara), Hevajra-
tantra, Ch. IX, Samputika, Ch. I, Pafica-krama, Ch. I, The Gods of
Northern Buddhism by A. Getty, Buddhist Iconography by Dr. B.
Bhattacharya, pp. 1-8, and An Introduction to Buddhist Esoterism
by Dr. B. Bhattacharya, Ch. XIII,

? Paiica-tathagata-mudra-vivarana in Advaya-vajra-samgraha.

Cf. also,—ripa-vedana-sarnifid-sumskara-skandha-tmaka  vairo-
cana-raina-sambhavi-mitabhi-moghasiddhayo vijAidna-matrata  iti
pratipadundya akscbhyena mudryante iti|

Paficakara, Advaya-vajra-samgraha, p. 42.

* Vijfiana here seems to be taken in the sense of ‘awareness’.

¢ vijfianasya naihsvabhavyasya $unyatd-karunayos tadatmaka-
%zggm) 022 pratipadayitum a;:"sobhyo'pi vajra-sattvena mudryate.,

id., p. 42..



oK

ARy

ey

PH

asoN

. (vypued) [owg

(msy) quey

anduog,
(Bsua) ase],
(de) 1a3epy

Ay
(ednI) uorstp
(e1y) sefa,

s
(es1eds) yonoj,

(are) Jnayy

Tey
(spquy) punog
(19732) BWOAN

uedIo
-35U9s pus
uorydsorad
-asuds
‘(v10yq)
JudwWaly

¢ -Mﬂ:
‘10

:Hou

«48,
10

:ﬁ:

«BAS,,
I0

[ }]

Jamy,,
Jo

[ 2]

ausnv‘v

10

€69

eiig

o=t

eifes
“BASTA
vheyqy

19p
~gureg

epuRIBA

Bgaeds
-nqg

131 7]
IRy

(s1pngq)
amjsog

epnren siemeg

Ro00vag

uory

jueqd
-3

uodeIi

ehany
el

B}

edey -ne:)

ew ed
Uy -eAsey

Tunu
BioA(] -eYeuRy

epueyd

BUOl -nyery

(sueqep) (Spurey) eqppng

Junoy

¥y uswny

rirgduasip

BIBAS
-AO[EAY
10 ‘raed
-empe

rirgd
-BUIBY

Tued
-eilep

virgd
-BIYB) IO
rIpRYq
-BJUBWEG

eAjjuS
-Iypeqg

BIRY,
10 ®eIE}

-elIry  wdaIn
Biep

-red 5
I{BWBl  MO[[P X
BuBIO] g
BIB],

io

LA
-3A78Yp

-wifep AWM
uyes  mopo)

qHoN

LLEITY

qinog

1seg

anua)

uon
l§a

BIBY
-suregy

walueg

BuUBPIp

eugul

sdoyg

wp
-uex§

HppIs
-eqdomy

wqepmy

.

sAR[q@es
'ﬂsé

BAYQOSYY

suwo0ITEp

syppng
neAqq

O.P. 1056—18



98 TANTRIC BUDDHISM

commingles with universal compassion, there remains
no thinker, no thinkable, no thought : this is the state
of non-duality, this is called the Bodhicitta—this is the
adamantine truth—this is the Vajra-sattva—the per-
fectly enlightened one (sambuddha), this is perfect
wisdom." This Vajra-sattva (or Vajra-dhara, as he is
sometimes called) is also described in the Tantras with
his consort variously called as Vajra-sattvatmika,
Vajra-varahi, Prajiia, Prajiia-paramita, etc. and his
bija-mantra is hum.® This Vajra-sattva, the Lord
Supreme of the Tantric Buddhists, is found in the Bud-
dhist Tantras bearing many other names of which the
‘most important are Hevajra and Heruka.

(ii) Bodhicitta

(A) GENERAL CONCEPTION OF BODHICITTA

In the previous discussion we have seen that the
self as the Vajra-sattva has often been said to be the
Bodhicitta. The original meaning of the word Bodhi-
citta is citta or consciousness as bodhi or perfect
wisdom. Now, in earlier Buddhism wisdom meant
§iinyata-jiiana—the realisation of the nothingness of
the world ; but we have seen, in Mahayana wisdom
means S$unyata-jidna complemented by Karuna or
universal compassion. Bodhicitta in Mahayana then
implies the state of the citta where a perfect
comming of Sinyatdi and Karuna becomes the
very essence of our consciousness. In the Buddhist
Tantras the word Bodhicitta, though sometimes’
used in its older sense of $unyata-jiiana,’ generally
implies the Mahayanic sense of the unification

! etad advayam ity uktamn bodhicittam idaviv param |
vajram $ri-vajra-sattvam ca sambuddho bodhir eva ca ||
Prajiorpaya-viniscaya-siddhi, Ch. IV, Verse 17.
2 Cf. tan-madhye tu humkaraw vajra-sattva-svariapakam, ete.
«Heruka-tantra. MS. R.A.S.B., No. 11279, p. 28(A).
3In the Sri-guhya-samija we have a detailed discussion on the
meaning of the word Bodhicitta and though at the end of the discus-
sion Bodhicitta is described as the unity of Siinyatd and Karuna the
earlier discussion is domjinated by the clder sense of the word as the
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of the two elements of Sinyata and Karuna.
Breathing the general spirit of Mahayana, Saraha-pada
says in one of his Dohas, “ He who discards Karuna
and sticks to Siinyata alone never have access to the
right path ; he, again, who meditates only on Karuna,
is not liberated even in thousands of birth ; he on the
other hand, who can mingle Sinyata with Karunpa,
remains neither in bhava (existence) nor in nirvdna

realisation of the essencclessness of the dharmas. Here the Lord
is approached by the Tathagatas of the assembly to explain to them
the nature of the Bodhicitta. The Lord does not make any direct
reply, but asks them first to realise thc oneness pervading the body,
speech and mind. Through the realisation of the homogeneity under-
lying the body, speech and mind the Tathdgatas realise that all
origination is talked of about wnat 1s essentially unproduced. The
Lord then becomes absorbed in a special kind of meditation and
exclaims,—

abhave bhavana-bhavo bhavana naiva bhavana|

iti bhavo na bhavah syad bhavand no’palabhyate ||
The meaning of the verse, as explained in the Sekoddeda-tika (G.O.S.,
p- 41), is that when existence is viewed from the perspective of the
void (abhava), no thought-construction remains a positive thought-
construclion, and existence also ceases to be existence.

After this, Vairocana Tathagata cxclaims in his meditation on
the nature of Bodhicitta,— My citta is devoid of all (notions of)
existence, it is unassociated with any skandha, dhatu, ayatana,—or
with subjectivity and objectivity,—it is without origination and is of
the nature of void as are all the dharmas by nature’. Aksobhya
exclaims in his own turn,—‘All existence is without origination;
there is no dharma, neither any essence of the dharmas; all this
is essenceless like the sky,—this is the immutable bodhi’. We find
an echo of the same truth in the exclamation of Ratnaketu (or
Ratna-sambhuva), who says,—Unreal are all the dharmas,—for they
(dharmas) have no definition (laksana); everything originates from
the essencelessness of the dharmas (dharma-nairatinya), and this is
called the immutable bodhi’. Amitayus (Amitabha) in his turn gives
another description of the Bodhicitta; he says,—‘All the dharmas
being without origination there is neither any existence nor any
rotion of existence: existence of things is spoken of in exactly the
same way aé the existence of. the sky.” Then comes the turn of
Amoghasiddhi, who exclaims in his deep meditation that all the
dharmas are effulgent by nature, they are perfectly pure like the
sky. Then they all join in reciting the gdtha in praise of the
Bodhicitta which is described here as of the nature of pure truth,
pure entity (§uddha-rtha), originating from the non-essential nature
of things, filling the Buddhas with pure knowledge (bodhi), without
thought-construction, without any support, good all round, bene-
volent, the inspirer of \he bodhi-mind,—embodiment of the practices
for the Bodhicitta, immutable by nature.
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(extinction) ”.*. The Bodhicitta state of the self is
thus a transcendental state—it is a state of supreme
realisation transcending both bhava and nirvina. The
self in this state of Bodhicitta is the supreme reality—
it is the Vajra-sattva. It is “ without a beginning, with-
out an end, quiescent, it is immutable in existence as
well as in non-existence, it is the non-duality of Siinyata
and Karuna.”? It is eternal resplendent, pure, the
abode of all the Jinas, it includes all the dharmas with-
in it, it is divine—the cause of the whole universe.”

(B) SUNYATA AND KARUNA AS PRAINA AND UPaya

Siinyata and Karuna are widely termed as Prajia
and Upaya respectively in Tantric Buddhism. Siinyata,
is called Prajia simply because it represents perfect
knowledge. So far as an individual Sadhaka is concern-
ed, this perfect knowledge is rather a static or negative
state of mind which separates the individual from the
world of suffering beings ; Karuna, on the other hand,
acts in his mind like a dynamic force—the moral inspi-

! karuna chaddi jo sunnahi laggu|
naii so pavai uttima maggu IF
ahava karuna kevala bhavai|
jamma-sahassahi mokkha na pévai ||
sunna karuna jai joiinu sakkai |
nati bhave naii nivvane thakkai ||
—Dr. P. C. Bagchi’s Edition, p. 29. -

. 2 anadi-nidhanam Santarn bhava-bhava-ksayari vibhum|

$unyata-karuna-bhinnam bodhicittam iti smrtam ||
Sri-guhya-samdja, Ch. XVIII.

This definition of Bodhicitta has been commented upon in the
J#iana-siddhi, where it is said that by the epithet ‘without beginning
and end’ is implied the absence of origination and destruction, and by
that again is implied the all-pervading, unchanging and eternal nature
of the Bodhicitta. It is quiescent because all the klesas (afflictions)
end here; it is the lord, because it performs all the mundane as
well as supra-mundane duties. It is $anyatd because of the essence-
lessness of all the dharmas,—and it is karund because of the resolu-
tion in it of elevating all the beings to the state of perfect wisdom,
and helping them in attaining perfect peace. (G.0.S.) pp. 72-78.

® nityarh_prabhasvarari $uddhari bodhicittarh fina-layam|

sarva-dharmamayari divyar nikhila-spada-karanam ||
—Prajfio-paya-viniécaya-siddhi, Ch, II, Verse 29,
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ration that prompts one to find oneself universalised
in an emotion of deep compassion. This moral inspira-
tion as purified by perfect knowledge induces a man to
moral activities, which never bind the man, but liber-
ates him as well as others. Prajiia is passive by nature,
the religious inspiration is derived from the active
emotion of compassion, which serves like the means or
the expedience (upaya) for the realisation of the high-
est goal. Prajiia is the one universal principle, the
oneness as the ‘suchness’ (tathatd) underlying the
diversity of the phenomenal world, while the Upaya is
the principle that brings down our mind again to the
world of particulars. Through Prajia one is purified,,
while Upaya draws one’s perfectly purified mind down
to the world of particulars where the helpless beings
are found suffering the miseries of life. This Upaya
prompts man to benevolent activities for the removal
of sorrow, but as already hinted, these moral activities
are always associated with and guided by Prajna,
which is the ultimate principle of purification, and thus
they cannot leave any good or bad impression as
samskara on the mind of a man, so that by these acti-
vities he is never again bound in the snare of vasana
and samskara and consequently in the cycle of birth
and death. Further we have seen, Prajiia or Stnyata
makes one view the whole of existence from the para-
marthika point of view where there is neither suffer-
ing nor happiness and consequently no scope left for
the spirit of benevolence ; it is Upaya that draws our
attention to the world of suffering and inspires one
to sacrifice one’s salvation for the removal of the
miseries of the suffering world.

The use of the term Prajiia for Sinyata is well
known in Buddhist philosophy and literature, they are
often treated as synonyms; but the use of the term
Upaya for Karuna seems to be somewhat technical.
On the authority of Suzuki we find that these concep-
tions of Prajia and Upaya are already there from the
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time of A§vaghosa. It is said in his Awakening of Faith
in Mahayana (Mahdyana-éraddhotpada-sutra) that
Enlightenment a priori has two attributes, wviz,,
(1) Pure wisdom (Prajiia) and (11) Incomprehensible
activity (Updya? Karund).' Later on the word
Upaya is found widely used in Mahayana texts for
Karupa.® In standard Mahayana texts Upaya has
generally been used to indicate missionary activities
mainly in the form of preaching the truth among lay
people to remove their veil of ignorance and to enable
them to realise the truth.’

What is said above about Prajiia and Upaya and
their union has variously been expounded in the Bud-
dhist Tantras under various imageries. In the Hevajra-
tantra Upaya and Prajiia have been described under the
imagery of the Yogin and the Mudra (the great woman
to be adopted in Yoga-sadhana), and the Bodhicitta is
the perfect union of this Yogin and the Mudra who
stand for Karuna and Sunyata respectively.* In all
classes of Buddhist Tantras the most important thing
is the stress on this union of Prajia and Upaya, either

'P. 66. Also cf., p. 99.

* Nagarjuna used the word Upaya for Karuna (vide, Madhyamika-
vrtti, Lévi’s cdition, p. 2).

* Vide, Saddharma-pundarika-sitra, Ch. II, pp. 28-58, Bibliotheca
Buddhica publication.

In the Bodhipaksya-patala of the Bodhisattva-bhiimi this
upaya-kausala is said to be of twelve kinds in all; six from the
internal side concerning the adoption of the religion preached by
Buddha, and six from the external side concerning the fruition
of the essence. (Edited by Unrai Wogihara, p. 26.) For a detailed
discussion on the divisions of upaya-kausala see Bodhisattva-bhimi
(which is but the fifteenth section of the Yogacara-bhami of Vasu-
bandhu), pp. 262-72.

$ krpo-pdyo bhaved yogi mudra hetu-viyogatah|

$unyatd karund-bhinnar bodhicittam iti smrtam ||
: . —Patala X, MS. p. 80(A).

The commentary .says that the state of mind that feels the
self#bameness in all the beings is compassion, and it is the ‘great
medns’ (updya) as it is the means for attaining perfect enlightenment;
—and that is also the Yogin,—for, that is the cardinal -principle of
a Yogin. The mudrd is the prajfia, for she is the flinyatd in the
sense of the non-productiorn of all the dharmas,—and she is the




THEOLOGICAL POSITION OF THE TANTRIC BUDDHISTS 108

in the philosophical sense or the esoteric yogic sense.
The authority of renowned Buddhist Acaryas like
Arya-vimala-kirti and others have often been quoted,
who are said to have stressed the truth that Upaya is
bondage when unassociated with Prajia, and even
Prajiia is also bondage when unassociated with Upaya ;
both of them again become liberation when the one is
associated with the other. Their commingling through-
the instructions of the competent teacher, like the
inseparable co-existence of the lamp and the light, will
conduce to success in realising the real nature of the
self and the dharmas. Whatever practices there are,
they should, therefore, be preceded by a knowledge or
rather the realisation of the true purport of the union
of Prajiia and Upaya.' The cardinal principle of
Buddha, Dharma and Sangha, says the Dakini-vajra-
pafijara, points to the state of citta shining in the
unity of Sinyata and Karuna. ®

Upaya has again very nicely been compared to a
boat in the Prajiiopaya-viniscaya-siddhi. There it is said
that compassion is called raga (affection) as it affects
or causes happiness to all the beings who are distressed
with infinite sufferings. This compassion is like a boat
which brings all beings to the favourable shore, and it
is for this reason that it is called the Upaya. The com-

non-production of beings because nothing can originate either from
the self or from others or from the combination of both or from
something other than their combination.

krpe’ty adi/ sarva-sattvesu atma-samatd-cittar krpa saiva paramo-
payah [ samyak-sambodhi-prasadhano-piyatvat [sa ca yogi/yoginam
pradhana-dharmatvat [mudra prajid kasav ity ahe/sunyatd sarva
dharmanam anutpadah/katharn anutpadah S$iinyata/aha/hetu viyo-
gatah svatah parata ubhayato’nubhayatah sarva-bhavanam anut-
patteh | anutpdda-laksana $anyata/saiva parama prajia—Hevajra-
pafijika. MS. p. 41(B).

! Quoted in the Kudrsti-nirghatanam of the Advaya-van'a-
sarhgraha, p. 2; also p. 55.

* $unyata-karuna-bhinnar yatra cittarh prabhavy yate |
to hi buddhasya dharmasya sarighasya’pi hi desana ||
—Quoted in the Advaya-vajra-sarngraha, p. 26.
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mingling of this Prajiia and Upaya like the mixture of
water and milk in a state of non-duality is called the
prajiio-paya.’ It is an absolutely pure state free from
subjectivity and -objectivity, free from the mud of
reality and unreality—from the definition and the
defined ; it is neither duality, nor non-duality—it is
quiescent—all good—all pervading, immutable and
only to be intuited within ; it itself is the wonderful
abode of all the Buddhas—the divine Dharma-dhatu,—
from it emanate all the three kdyas, the three yanas,
innumerable mantras, mudrda, mandala, cakra—all
gods, demons, ghosts, men and everything else ; it is
like the wish-yielding gem (cintadmani)—a combination
of both enjoyment and liberation (bhukti-mulkti-
padam). In the chapter on the meditation on the ulti-
mate truth (fattva-bhavanda).of the Prajiio-paya-vinis-
caya-siddhi it has been said that the truth is both
Prajiia and Upaya combined together ; for, it is Prajiia
as it is the absence of all phenomenalization (nigpra-
pafica-svaripatvat), and it is compassion, because
like the wish-yielding gem it does everything for the
good of the beings. Supportless is Prajfia, and support-
less is the great compassion; they should be united
like the union of the sky with the sky. In that stage
there is no thinker—no thought—nothing to be thought
of ; there all seeing of sights, hearing of sounds,—

! raiijaty a$esa-duhkhaugha-nutthérhs tu duhkha-hetutah |
sarva-sattvan yatas tasmat kypa ragah pragiyate
upanayaty abhimatari yan naukeva’nukalatah ||
sada’nukula-yogena saivo’payah prakirtitah ||
ubhayor melanariv yac ce salila-ksirayor iva|
advaya-kara-yogena prajiio-payah sa ucyate ||
—Prajfio-pdya-vinifcaya-siddhi, p. 5.
For the first line, viz., rafijaty adesa, ete. MM. Vidhusekhara
Sastrl suggests the following correct reading (with the help of the
Tibetan Translation):—

raksaty adesa-duhkhaughad ragena duhkha-hetutah|
And for yannaukeva’nukilatah he-suggests yallokabhimatarh phalam,

—Vide Modern Review, October, 1980,
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muttering, laughing—enjoyment—doing of all deeds,—
all become yoga for a man.”

It is said in the Citta-visuddhi-prakarana that as
by the rubbing of two logs of wood fire is produced
which is pure in the beginning, in the middle as well
as at the end, and which shows everything by its illu-
mination, so also by the union of Prajiia and Upaya
the pure and luminous wisdom of the Yogin is pro-
duced. The absolutely pure dharma-dhatu, that is
obtained by properly churning the milk of Prajiia and
Upaya, is the destroyer of both pleasure and pain.*

! Prajfio-paya-viniscaya-siddhi, Ch. IV, Verses 10-16. Similar
discussions on the nature of Prajiia and Upaya are found in many of
the Tantras. In the Subhagita-sarngraha we find a discussion as to
whether Buddhahood is to be attained only through Prajfia or only
through Upaya. The answer is that Buddhahood is to be attained
neither through Prajiia alone nor through Upaya; but if the essence
of both Prajfia and Upaya becomes of the same nature—if the two
become inseparably connected—become uiited into one, then and then
only a Sadhaka becomes entitled to the highest reality which is at
once enjoyment and liberation.

idanih vicaryate| prajiiaya kevalaya kiri buddhatvar syan na
(no, sic.) ced upaya-matra-karmena’pi |

ucyate ce’dam, na kevalam prajia-matrena buddhatvar na@’py
upaya-matrena, . kintu yadi punah prajiio-paya-laksanau samata-
svabhdvau bhavatah etau dvaya-bhinna-rapau  hhavatah ekakarau
bhavatah .tada bhukti-mukti iti.—Bendall’s Edition, p..82. . .o

"It is further said that the.citta (i.e., “the Bodhicitta) is "neithér
affected, i.e., pleased (rajyate) by affection (rdga) or compassion or
the Upaya (rdga = karund=upaya), nor is it displeased by indifference
(virdga = $tinyatd, or prajiid); success is attainable only through the
equalization of both rdge and virdga. Tt (citta) is of the nature
of both Prajfia and Upaya,—and in the nature of the combination of
both Prajfia and Upaya it attains the highest realization.

na ragena rajyate cittarh na virdgena virajyate|

raga-ragarn samam krtva mudra-siddhis tu jayate ||

cittam “prajfia-svaripena tathaivo’paya-ripakam |

prajfio-paya-svarapena sambitti . . . . ? . prajayate |

. ) —Subhagita-samgraha.

It is also said in the S$ri-kala-cakra-tantra that the Sahaja-body
(Sahaja-tanu) or the dharma-kdya is neither Prajfia nor Upaya,—
it is of the nature of them both.

na prajiid ni’py updyah sahaja-tanur iyam dharma-kdyo babhiiva

prajfio-paya-svariipah khalu vigata-tamo-jiana-vifiana-vedat |

. —>8ri-kala-cakra-tantra, MS. (Cambridge, Add. 1864)

. p. 106(B). .

? Verses 08, 97, '
O.P. 105—14 -
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(C) CosMOLOGICAL AND ONTOLOGICAL ASPECTS
OF PRAJNZ AND Upiva

We have hinted before that the conceptions of
Prajiia and Upaya acquired a cosmological and onto-
logical significance in course of time. Prajiia is the
passive principle @s the dharma-kdya or the ‘ thatness’
(tathatd) with perfect purity and perfect knowledge in
her ; but the whole world (i.e., the sambhoga-kaya and
the nirmana-kaya) is a display of the Upaya, and the
world-process itself in the form of the sambhoga- and
nirmana-kaya is a means to lead all the sentient beings
to the ultimate goal of perfect purification; this
principle of passivity and the principle of activity are
then the two aspects of the one absolute reality.

We have seen that the difference between $inyata
and krpa is just like the difference between tlie lamp
and the light and the unity of $inyata and krpa is also
just like the unity of the lamp and the light. The
import is that as light cannot exist without the lamp,
so the lamp also is meaningless without light ; exactly
same is the case with éunyatd and karund; karund
which is existence cannot be there without the void or
the reality ; but the éunyatd also loses her meaning
without there being the world of existence,—and so
there is an inseparable connection between the two like
the relation of any illusory effect with eternity.® The
world-appearance as a result of dependent origina-
tion is the grand bridegroom ; had he not been there
the bride §iunyata would have been dead as it were.
But, on the other hand, had this beautiful bride of
$unyati- been separated for any time from the bride-
groom, he woyld remain eternally under bondage So,
the relation hetween $iinyatd and karuna is like the'
relation of inseparable conjugal love ; the love between

v bhavebhyah Mnyata M’nyq na ca bhavo’sti tan vmal
: avina-bhdvam tyat krtaka-nityayoriva || ,
. o —-Advuya»-vam»aamgmha, P u.



THEOLOGICAL POSITION OF THE TANTRIC BUDDHISTS 107

them is the most natural love (sahajarn prema) and so
it is inseparable.’

Goddess Varahi who represents Prajiia is spoken
of as of the nature of knowledge, whereas god Heruka
representing Upaya is spoken of as the knowable, and
the Awvadhati-mandala (the circle of perfect puri-
fication) is formed by the combination of both of this
knowledge and the knowable.”? From all these it is
evident that Prajiia is conceived as the absolute know-
ledge which is negative and passive, whereas Upaya is
the positive and active principle. Prajiia is conceived
as the female element while Upaya is conceived as the
male element.

These conceptions of Prajiia and Upaya have
important ontological and cosmological bearing on the
four philosophical systems of Nepalese Buddhism.’
The Svabhavika school holds that there is no imma-
terial ultimate truth in the form of the soul substance ;
matter is the primordial substance from which the
world proceeds. This matter as the ultimate sub-
stance has two modes which are called pravrtti and
nivrtti, action and rest, dynamic and static, concrete
and abstract. Matter is eternal as a crude mass (how-

t Ibid., Prema-paficaka (1-8). In the Subhasita-samgraha also
we find that the nature of Prajfia is non-existence, whereas the nature
of Upaya is existence; essencelessness is Prajiia and of positive
nature is Upaya. So the whole truth will be the unity of both
these positive and negative aspects.

atra evd'bhava-laksana prajiia bhava-laksana updya iti|

tatha co’ktarh, nihsvabhdva-laksana prafiii svabhdva-laksana
updya iti tasmdat prajiio-paya-vidhanena coditah|—pp. 81-82
(Bendall’s Edition).

In another place it is said that Prajiia is of the nature of essence-
lessness while Upaya is the cause of all existence.

nih-svabhdva-svariipena prajiia-bhagas tu samsthitah|

updyo bhdva-janako bhadrapddena desitah | —Ibid., p. 70.

In the Sanskrit portion of the Dakarnava (edited by MM.
H. P. Sastri) Upaya and Prajia have been spoken of as existence
and extinction (p. 158).

¥ Dakdrnava (Sastri’s Edition), p. 157.

* The systems are: (i) SvAbhavika, (ii) Aidvarika, (iii) Karmika,
and (iv) Yatnika.
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ever infinitely attenuated in nivrtti) and so are the
powers of matter. These powers are not only active
but also intelligent. The proper state of existence of
these powers is the state of nivrtti or rest as the abstrac-
tion from all phenomena. When these powers pass
from the state of rest into their causal and transitory
state of activity the phenomenal world comes into
existence and it again ceases to exist when the powers
repass from pravrtti to nivrtti. This nivrtti is -the
Prajiia ' and the pravrtti is said to be the Upaya.’
Prajiia is said to be the abstraction from all effects
while Upaya is the concretion of all effects or activities, *
In the Aisvarika school these Prajiia and Upaya are
deified as Adi-Prajiia and Adi-Buddha and the visible
world is said to be created from the union of the two.
According to the Prajiiikas ° Buddha as the principle
of active power first proceeds from nivrtti or Adi-
Prajiia and then associates with her and from their
union proceeds the actual visible world. “The prin-
ciple is symbolized as Prajiia being first the mother
and then the wife of the Buddha.‘ The well-known
triad of Buddha, Dharma and Sangha has often been
explained as Prajiia (Dharma), Upaya (Buddha) and
the world (Sangha) produced by their union. ‘Bud-
dha’ generally symbolizes the generative power.

! INlustrations of the Literature, etc.—Hodgson, p. 149.
* 2 Ibid., page 148.

3 A sub-division of the Svabhavika school. .

4 Here it is interesting to compare with it the Sakta cosmological
tradition of the Adi-Sakti, who is the mother of Siva and again the
wife of Siva in creating the world. The above principle has often
been explained also by the analogy of the Yoni. It is said, “That
Yoni, from which the world was made manifest is the tri-konakara-
yantra. In the midst of the yantra or tri-kona is a bindu: from the
bindu Adi-Prajiid revealed herself by her own will. From one side
-of the triangle Adi-PrajAd produced Buddha end from another side
Dharma and from the third side Sargha.” (Quoted by Hodgson,
page 126).. It is also very interesting here to compare with it, the
well-known triangular -yantra of the Hindu Tantras. Cf. also:
tn?cov,mkara-sambhato dharmodaya iti smytah—and from it originated
the whole universe and all the gods and goddesses.—See Acirtyd-
dvaye-kramo-padeda. MS. (C.L.B. No. 18124) p. 118(A). o
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‘Dharma’ (or Prajiia) the productive power and their
union produces Sangha.'

This conception of the two counterparts of the
ultimate reality has its correspondence in the concep-
tions of the Garbha-dhdtu and the Vajra-dhatu of
Northern Buddhism in general. The Vajra-dhatu or
the ¢ thunder-element’ is the immutable nature—it is,
in other words, the tathata element; while the Garbha-
dhatu is the ‘matrix element’ or the phenomenal
world corresponding to the tathagata-garbha. They
are the two parts of the Mandala.” 'Their union is
symbolized in Nepal by the flame arising from the lotus
or the moon-crescent (the flame symbolizing the male
element and the lotus or the moon-crescent symbo-
lizing the female element) or by the flame arising from
the kalasa (jar); in Tibet the union is symbolised by
the As$oka branch in the ambrosia vase, and in both
Chinese and Nepalese Buddhism by Yin-yang (the
female and the male)." There Yoga consists in the
mystic union of this immutable element, or we may
say, the ‘thatness’ of the dharmas with the active
element as the material world. It is for this reason
that the theory of Yabyum (the male and the female)
could find so much prominence in Northern Buddhism,
particularly in Nepal and Tibet where almost all the
divinities are accompanied by their female counter-
parts in a state of close union.

Getty interprets the Mudra (the posture, generally
of the hands) of Vairocana (the Lord Supreme of the
Shingon Sect) as indicative of this mystic union. “As
Dhyani Buddha he has the Dharma-cakra-mudra,

! Cf., ‘From the union of the essences of Upaya and Prajiia
roceeds the world which is Sangha’. (Paja Khanda) 3uoted by
odgson, p. 127. Also c¢f. The Gods of Northern Buddhism, by

A. Getty, p. 11.

? Here the Mandala is the circle with Buddha Mahavairocana in
the centre and with numberless manifestations of his body, such
as Buddhas, Bodhisattvas and others, gathered round him.

* See The Gods of Northern Buddhism, by A. Getty.
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which the Tibetans call Thabdong-shesrab, or the
union of wisdom with matter.” !

This two-fold division of the ultimate reality is
also found in the Taoism of China. There also Tao
means ‘ The Great’ (cf. Skt.. Brahman) and Tei is the
power, or activity or the Sakti of ‘the great’. They
are the negative and positive aspects of the one truth.
Creation proceeds through their union—through Yinn
and Yang (the female and the male).

With this conception of Prajiia and Upaya as
Nivrtti and Pravrtti or as Adi-prajiia and Adi-Budhha
we may compare the conception of Siva and Sakti and
the aham or the ‘I-ness’ produced by their union
(§iva-§akti-mithunapinda). According to the Hindu
Tantras the ultimate truth is the union of Siva and
Sakti. Siva represents pure consciousness which is in-
active—the static aspect of the ultimate reality; while
Sakti represents the world force—the kinetic energy of
the ultimate truth. Siva is Nivrtti and Sakti is
Pravrtti and in the ultimate state they remain in a
union of oneness.” From the cosmological standpoint

1¢¢Ag Adi-Buddha he has the mudra of the Six-elements, which
also indicates the same principle, and although rare in Tibet, is
often found in Japan. The index finger of the left hand is clasped
by the five fingers of the right. The six fingers represent the Six-
elements which when united, produce the six-fold bodily and mental
happiness’’. He further expl’;.ins “The five fingers of the right
hand represent the five material elements of which man is composed :
earth (little finger), water (ring finger), fire (middle finger), air (index
finger) and ether (the thumb). The index finger of the left hand
represents the same symbol of Adi-Buddha; for the sixth element,
the mind (manas) is a particle of his essence.
* The two hands, thus representing the union of the Spiritual with
the Material, correspond to the Vajra-dhatu and Garbha-dhatu of the
Mandala of the two parts. The Vajra-dhatu, represented by the
index finger, is the ‘diamond’ element corresponding to the spiritual
world. The Garbha-dhatu, indicated by five fingers, is the
‘matrix’ element, corresponding to the material world.” Ibid., p. 80.

* Cf. the Hindu Péntric principle of designating the Sahasrara
(situated in the cerebrum region) to be thees:ﬁde of Siva and the
lowest Milddhdra-cakra to be the seat of Sakti in the form of an
electric force, generally known as the Kalakundalini-éakti; this lower
region where Sakti resides is gemerally known as the. region of
Pravrtti while the higher region or the region of pure intellection
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Siva is said to be the Bindu (of white colour to suggest
the comparison with seed or semen) and Sakti is Rakta
(of red colour to suggest the comparison with oviim)
and this Bindu and Rakta unite together to produce
the principle of I-ness or egoism.

But we should notice here a very important point
of difference between the Buddhist conception of the
two aspects of the truth and that of the Saktas, Saivas
as well as of the Taoists. In Sakta-tantra, Saiva-
tantra as well as in Taoism the passive subjective
aspect of the ultimate reality is conceived as the male,
whereas the active counterpart. has always been con-
ceived as the female, and this conception of passivity
as the male and the active counterpart as the female
is found in many of the systems of Indian philosophy
as represented in the Tantras. The Purusa of the
Sarmkhya-system is absolutely qualitiless and inactive,
while all the gunas with all their active functions
belong to Prakrti who is generally conceived as the
female. In the Vedanta the Brahman is qualitiless
and indeterminate, while the world-illusion is ascribed
wholly to the activity of maya, and this maya in the
popular Vedantic literature bears an air of femininity.
But here, in Buddhism, we find the conception re-
versed; Siinyata or Prajiia which is qualitiless and
unchangeable is conceived as the female, while Karuna
or Upaya with the active inspiration is conceived as
the male. It may, however, be noted here that the
conception of the female as the passive and the male
as the active is not also quite unknown in the history
of Indian thought.

In the Buddhist Tantras Prajfia and Upaya have,
sometimes been expressly identified with Sakti and
Siva. Sakti is the $iinyatd-perception contradicting

is called the region of Nivrtti—and the Sadhana consists in rousing
the Sakti, residing in the region of Pravrtti, to unite with the Siva
residing in the region of Nivrtti; the bliss proceeding from the union
of Siva and Sakti is the highest religious realization.
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all affirmation about things.'! Perfect bliss is obtained
from the union of Siva and Sakti and this bliss is the
highest non-duality; but in the ultimate reality there
is neither the Siva nor the Sakti.’_

In some places, however, the Bodhi-mind in its
active state is spoken of as the Upaya while the god-
dess Nairatma or Sunyata or the void-knowledge as
the Prajia. In the Guhya-siddhi we find that the
presiding deity over the mind is the Lord Supreme
(Bhagavan) and Prajiia is the adamantine woman,® and
the Lord was amorously sporting with this adamantine
woman in the form of Mahasukha. When the Bodhi-
mind in its upward march reaches the ultimate state,
it merges itself wholly in Nairatma or Sinyata or the
Sahaja-bliss—and this merging of the Bodhi-mind in
goddess Nairdatmd, or perfect vacuity of the nature of
intense bliss, is called the union of the Lord Mind and
the Lady Vacuity. Thus Kukkuripada sang in a
song, ‘Desireless am I (the goddess Nairatmd), and
the void-mind is my husband’.* Tillopada says in his
Dohas, ¢ Where the mind and the vacuity enter into the
bliss arising out of this communion, the objects of the
senses are not perceived at all’.® ‘The mind is the
Lord and the Vacuity is the Lady; they should always
be kept united in the Sahaja’.® In a Doha of Kanhu-

! lakgya-laksana-nirmuktarh vag-udahara-varjitam |
étva-fakti-samdyogat jayate ca’dbhutarn sukham ||

na santi tattvato bhavah saktiriipena bhavitah |

$aktis tu $unyatd-drstik sarva-ropa-vindsini ||

—Nirnada-tantra, quoted in the Advaya-vajra-sarhgraha
(G.0.S.), p. 28.
? §iva-dakti-samayogat sat-sukhar param advayam
na $ivo ndpi daktié ca ratnd-ntargata-sarhsthitam ||
—Ucchugma-tantra quoted in the Advaya-vajra-sargraha.
3 bhagavaniti nirdigtarh cittasya’dhipatih prabhuh| .
vajro-yosit smytd: prajfid ya si savajrind-tmikd |
¢ haru nirdsi kha-mana-bhatdri| Song No. 20.
® citta khasama jahi samasuha palatthai|
(india-vizaa tahi matta) na disat ||
—Doha No. 5. (Dr. P. C. Bagchi's Ed.)
* manaha (bhaava) khasama bhaavail
. (divaratti sahaje rahiai) ||
b OM No. 17. (Dl’. Po C¢ B‘gchi" Edo)
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pada it has been said that the Lord-mind merges him-
self in his wife vacuity and becomes one with her as
salt dissolves in water.' In some places again intense
bliss (mahasukha) as the ultimate nature and as per-
fect knowledge has been spoken of as the Yogini,
and the Bodhi-mind as the Yogin. This Yogini is
variously called as the Jiiana-mudra (the woman of
knowledge) or the Maha-mudra (the great woman)—
she is the Sahaja-damsel, with whom the Yogin remains
united day and night. The Yogin often says, he would
not live without her kiss and embrace—he passes his
dark night (of ignorance) in union with that great
woman. In the Caryapadas of the Siddhacaryas we
find many songs about this transcendental love and
union of the Yogin and Yogini often garbed in the
metaphors of ordinary love and sex-union of man and
woman.

(D) PRAINA AND UPAYA AS MALE AND FEMALE

The fundamental theological position of the Bud-
dhist Tantras and that of the Hindu Tantras thus
become the same. As there is the belief in the Hindu
Tantras that the two aspects of the reality are revealed
in the world in the form of male and female in general,
so there is the belief in the Buddhist Tantras that all
men and women are nothing but the manifestation of
Upaya and Prajiia respectively; or in other words all
men and women are Upaya and Prajiia in their
ultimate nature.

In the Buddhist Tantras Prajiia has generally
been designated either as the goddess (bhagavati) or
as the Mudra (which technically refers to the woman
to be adopted for the Sadhana), or the Mahda-mudra,
or the Vajra-kanya, or as the young woman (yuvati),

! jima lona vilijjai paniehi tima gharini lai citta|
samarasa jai takkhane jai punu te sama npitta ||

—Dohd No. 82,
0.P. 105—15
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or often as the female organ.' In the Hevajra-
tantra Prajiida is called the mother (janani), the
sister (bhagini), the washer-woman (rajak?), the
dancing-girl (nartak?), the daughter (duhitd), the
Doma-girl (dombi), etc. These names are sometimes
explained very arbitrarily. It is said that Prajia is
called janani because she gives birth to all the beings
of the world; she is bhagini as she shows all the differ-
ences (vibhaga); she is rajaki because she pleases all
the beings (rafijanat); she is duhitd as she accumulates
all the qualities (duhanat); she is nartaki because of
her changing character; she is dombi (a woman of a
very low untouchable class) because she cannot
be touched.’ In the commentary of Krsnacarya
(Hevajra-paiijika or Yoga-ratnamadald) it has been
explained that Prajiia is janani because in the form of
¢ great-bliss’ (mahasukha) she gives birth to the
world.® Again as the beginners cannot grasp her
steadily, she is called nartaki.‘ She is aspar$a as she
cannot be grasped by the senses.’

! In the Vajra-sarasvati-sidhanam of the Sddhana-mala we find
Prajfia styled as the goddess (prajAar: bhagavatirh, etc., p. 829). In
the Kanaka-varna-prajiia-paramita-sddhanam also Prajfia-paramita is
said to be the Bhagavati (p. 821). In the chapter on Amanasikdra-
dhéra of the Advaya-vajra-sangraha we find éunyata described as
the Bhagavati Prgjiia (p. 62). In the Advaya-siddhi Prajfia is styled
as the goddess (MS. C.L.B., p. 86).

? janani bhanyate prajia janayoti yasmat jagaj-janam |

bhagini’ti tatha prajfid vibhagar darsayet yatah ||
rajaki’ti duhitd ca nartaki ca prakathyate|
rafijandt sarva-sattvandrn rajaki’ti tatha smria ||
gunasya duhandt prajid duhité ca nigadyate|
nartaki bhanyate prajid caficalatvat mahdkypa |
asparéa bhavati yasmat tasmat dombi prakathyate ||
—Hevajra-tantra, MS. (R.A.S.B. No. 11817) p. 18(B).
These lines also occur in the Samputika, Cf. MS. (R.A.S.B.
No. 4854) p. 4(A).
* maha-sukha-karena visvasya jananat janani|
—MS. (Cambridge Add. No. 1699) p. 20(A).
¢ adi-karmika-sattvaih sthiri-kartum adakyatvat nartaki|
. ) —Ibid., MS. p. 20(A).

8 indriyanam agocaratvit|

! ‘_Ibid-, Ms. p' QO(A)-

Here of course the designations of Prajfia as mother, sister,
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In the Sriguhya-samdja-tantra a beautiful girl of
sixteen to be adopted in the practice is said to be the
Prajia.’ Saraha-pada in one place salutes all young
women, who are described as the embodiment of
Prajiia—who are like the wish-yielding creepers per-
sonified—who destroy all the sufferings (klesa) of the
three worlds.” In the Hevajra-tantra also the female
is called the Prajiia whereas the male is called the

daughter, etc. have got some sort of metaphysical significance; but
in other places the plain implication is that the mother, sister,
daughter, or any woman of any caste, however low it may be, can
be adopted as the Prajiia (or the woman) in the mystic practice.

mataram bhaginificaiva duhitam biandhavintatha |
brahmanim ksatrinificaiva vaisydn sudrinivh tatha|
natim rajakimh ca dombim ca candalinirh tatha|
prajfiopaya-vidhanena pijayet tattvavatsalah ||
—Samputikd, MS. pp. 8(A), 8(B).

See also, Prajiio-paya-viniscaya-siddhi, Ch. V, Hevajra-tantra,
MS. ( ﬁ) 12(A), 60(B); Ekalla-vira-canda-mahi-rogsana-tantra, MS.
p. 8(B).

In justification of this action it 1s said, Prajfia is devoid of all
thought-constructions and consequently she is above all the notions
of differences; that being the case, for a Yogin there should not
be any notion of difference among the mother, the sister, the daughter
and any other girl even of the lowest caste. 1f there be any notion
of distinction at all it is to be understood that the Yogin is not
yet fully fit for the Yoga, for he has not obtained the S$iinyata-
knowledge which effaces all such notions of distinction. It is there-
fore warned that the Prajiia should be carefully worshipped so that
no notion of difference may arise at all—sevituvyja prayatnena yatha
bhedo ma jayate, Samputika, MS. p. 8(B); Hevajra-tantra, MS.
p- 12(A); cf. also Hevajra-pafijika, MS. pp. 17(B)—18(A); Citta-
visuddhi-prakarana, Verses 101-106. (Cf. Sri-guhya-samaja, Ch. V.)

! sodasa-bdikar sampripya yositar kanti-suprabham |
gandha-pugpiakularn krtva tasya madhye tu kamayet ||
adhivestya ca tam prajfidn . . . . . . ete

—Patala IV, p. 19 (G.G.S.).
Cf. also, . . . . . yam kadcit svabhd-(va ?) prajfia-ripena sarvi-
lavikyta-gatra-trivali-tarariga-bhatigabhirama. . . . . . ete.
—Quoted in the Subhasita-samgraha.

? yasdm akytir aprapafica-vimala- prajidmayl sarvaga|
saksiat kalpa-lataiva tri-bhuvane yah klesa-jvala-cchidah
§ri-mad-vajra-pada-nkita yuvatayas tabhyo namah sarvatah ||

—Quoted in the Subhagita-samgraha,
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Upaya.' In the Sri-cakra-sambhara-tantra we find—
¢ Appearance, Method and great compassion are the
male deity whilst the void, Prajiia, tranquillity and
great bliss are the female deity’.”? In the Jvalavali-
vajramala-tantra it is said that the goddess Prajiia
resides in all women and the Lord remains in all men.’
In the Ekalla-vira-canda-maha-rosana-tantra the Lord
Candarosana explains to the Lady that all men are of
the nature of the Lord who is Upaya and all women
are of the nature of the Lady who is Prajiia; and the
whole world is of the nature of the unity of Prajfia and
Upaya. As the son of Mayadevi Lord Buddha was the
incarnation of Upaya and his wife Gopa was the incar-
nation of Prajiia or Prajia-paramiti—and Lord
Buddha attained mahasukha (supreme bliss) of the
nature of Nirvdnae in union with the Prajiia Gopa.*

In the Paidica-krama of Nagarjuna-pada we find
four grades or stages in §unyata, of which the first is
the $iinyata and the second is atisiinyata. Sinyatd
has been described as Prajiia ® and it is also called the

! yosit tdvat bhavet prajiia upayah purusah smrtah|

—MS. p. 21(A).
Cf. also Ibid., MS. p. 89(B). Cf. also Sahaja-siddhi of Dombi-
Heruka. —MS. (C.L.B.) p. 82.

Cf. also prajfia pravesayet tatra vajra-kanyam athanyapat ||
-—Ddkarnava, p. 157 (Sahitya-parisat Edition).
2 Translated from Tibetan by Kazi Dawasamdup, p. 28.
3 sarvanari-maya-devi sarvo-pGyamayah prabhuh
—MS. p. 14(B).
* mayadevi-suta$ ca’ham canda-roganatar gatah|
tvam eva bhagavati gopa prajiia-paramita-tmika |
ydvantas tu striyah sarvas t(v)ad-riipenaiva ta matah|
mad-riipena pumamsas tu sarva eva prakirtitih ||
dvaiyjor bhiava-gatam caitat prajfio-paya-tmakam jagat|
—MS. (R.A.S.B. No. 9089) p. 16(B).
Cf. also,—narah vajradhara-karah yositah vajra-yositah |
—'Ibidr’ MS. po 15(A)0
*# dlokar éanyarn prajfia ca cittar ca paratantrakam
? _Ms' p' 20(A)0
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woman.' Atisunya is called Upaya,’ and the sex
analogy is also there.*®

In some places Prajiia is described as the female
organ and Upaya as the male organ. Prajiia is called
the female organ because it is the abode of all pleasure
which is great bliss (mahdsukha).* Again it is said
that Prajiia is called bhaga as she breaks or obstructs
all the afflictions.” It can also be inferred that the
female organ is called the Prajiia because all the beings
have their birth from here as all the beings have their
origin from the Prajia or the Sinyata.®

It is said in the Hevajra-tantra—* The lord is of
the form of the seed while its pleasure is called the
girl>.” These Prajiia and Upaya as the symbol of the
female and the male are generally called the thunder
and the lotus.® We have seen before that Vajra is

! stri-samjiid ca tatha prokta, etc.
: —Ibid., MS. p. 20(B).
2 aloka-bhasam ity uktam utisiinyem upayakam|
Ibid., MS. p. 20(B).

Cf. also,—-prajiio-paya-samayogad iti| $unyam prajia aloka iti
yavat| atisanyam updya aloka-bhasa iti yavat/ tayoh samayogo’
bhyasah.

Pajdica-krama-tippani, MS. p. 43(B).
* Cf. raga$ caiva virdgaé ca dvayor antarita-trayam|
dvindriyasya samdapatya vajra-padma-samagamat || ete.
Paiica-krama, MS. p. 22(A).
4 Cf. yena kleso-panihanyate| prajiia-dhinas ca te klesah saukhyat
prajiia bhaga ucyate.
—Heuajra-tantra, MS. p. 11(A).
Cf. also,-—yoni-svabhdvatah prajiia updyo bhava-laksanam ||
—S8ri-guhya-samija-tantra, p. 158.
Cf. kha-dhatu-vajra-samyogat, etc.
—Kriyd-sarngraha, MS. p. 75(A).
8 bhafijanarir bhagam akhyatar klesa-maradi-bhanijanat|
prajiiabadhyas ca te klesastasmit prajiia bhagocyate ||
—Hevajra-tantra.
® dharmo-dayo-dbhavam jrianam kha-samam sopaya-nvitam|
trailokyas tatra jato hi prajio-paya-svarapatah ||
—Hevajra-tantra, MS. p. 28(B).
Cf. Comm. iha tan-mudra-yosit-kamaularr dharmo-dayam |
7 $ukra-karo bhavet bhagavan tat-sukhair kamini smrtam |
—MS. p. 28(B). Cf. also Heruka-tantra.

* Cf. prajiiopdya-vinidcaya-siddhi, p. 42; stri-ndriyarh ca yathd

padmarnm vajram purhse-ndriyari tatha| »
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$unyatd; it has also been extensively used as the
synonym for the male organ. The use of the lotus as
the Symbol of the generating organ is rather well
known, but the use of the Vajra for the male organ is
rather technical. They are also technically called bola
or bolaka and kakkola or kakkolaka.®

(E) PraINAR-UPAYA AS LALANA-RASANA, LEFT AND
RiGHT, VOWEL AND CONSONANT, ETC.

Prajiia and Upaya are also called Laland and
Rasana which are the names for the two nerves Ida
and Pingald well known in the Hindu Tantric nerve-
system. The nerve where the two nerves commingle
is called the Avadhiiti which is again the middle nerve
corresponding to the Susumnd nerve of the Hindu
Tantras; and this nerve is regarded as the way to
nirvana. It has been said, ¢ Laland is of the nature of
Prajia, and Rasand remains as Upaya, and Avadhiti
remains in the middle as the abode of Mahasukha.’*
We may note here that in the Hindu Tantras the nerve

Cf. wvajra-bja-gharsanat prajiio-paya-samapattya. Comm. on
Dohakosa of Kanha,

Cf. also,—Sahaja-siddhi of Dombi-pada, quoted in the Subhasita-
samgraha, p. 60; Ghanta-padiya-paricakrama, quoted in the Subha-
sita-samgraha, p. 74; Hevajra-tantra, MS. p. 21(B). (kha-dhataviti
padmesu); Dakarnava (Ed. by Dr. N. Chaudhuri), p. 128; Kriya-
sarhgraha, MS. pp. 75(B), 76(A); Sri-guhya-samdaja-tantra, pp. 25,
28; Comm. on Marma-kalika-tantra, MS. (B.N. Sans. No. 88)
p. 15(B).

Cf. also kamala kuliSa majhe bhaia miali (cf. prajfio-pdya-
samatam, etc. Comm,), Caryad No. 47.

vaja ndvae padi pdua khale vahiu| Carya No. 49.

(Cf. prajfia-ravinda-kuhara-hrade sad-guru-carano-payena prave-
gitam, Comm.)
! vajrarn volakawm Rhydatasi. padmar kakkolakar matar.
= —Hevajra-tantra, MS. p. 44(A).
* Sadhana-mald, p. 448, 4
Cf. also laland prajfid-svariipena rasano-plya-sarnsthitd|

tayor madhye gatarh devi arvikaran. visva-ripin ||
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Ida which corresponds to the Lalana and which is of
the nature of the moon is said to be the Sakti and
Pingala, corresponding to the Rasand and of the nature
of the sun, is spoken of as the Purusa (the male prin-
ciple). ' Again these Laland and Rasand are said to
carry seed and ovum respectively.” We may also
notice that Prajiia has been called vima (left) in the
Pafica-krama® and Upaya has been named daksina
(right),* and this Lalana is also the nerve in
the left side and Rasanad in the right side. Again
Prajiia is often spoken of as the vowel or the

Cf. also lalana prajfia-svabhdvena rasano-paya-samsthita|
avadhiti madhya-dede tu grahya-grahaka-varjita ||
—Vajra-varahi-kalpa-mahda-tantra, MS. p. 27(A).

Hevajra-tantra, MS. p. 8(a). Heruka-tantra, MS.
' p. 15(A).
laland rasand ndadi prajfio-pauas ca melakah ||
—Dakarnava (Ed. MM, H. P. Sastri), p. 158.

! vamaga ya ida nadi $ukla-candra-svarapini|
dakti-riipi hi sa devi saksad amrta-vigraha ||
dakse tu pingala nama purusah sirya-vigrahah|
raudratmikd mahadevi dadimi-kesara-prabha ||
—Sammohana-tantra quoted in the Satcakra-nirtipanam.
Ed. by A. Avalon. .

2 Cf. also,—aksobhya-vaha lalana rasana rakta-pravahini|
avadhiity amita-nathasya adhara-bhavini sada ||
—Sadhana-mala, p. 448 (G.0.S.)

aksobhya-vahd lalana rasand rakta-vahini|

tatha prajia candra-vahd avadhuti sa prakirtita ||
—IHevajra-tantra, MS. p. 8(A).

tesam madhye sthitd nadi lalana $ukra-vahini|

daksine rasand khyata nadi rakta-(pra)vdhini ||
—Heruka-tantra, MS. p. 14(B).

Cf. Vajra-varahi-kalpa-maha-tantra, MS. (R.A.S.B. No. 11285)
p- 26(B). This MS., preserved in the R.A.S.B., seems to be sub-
stantially the same as the S$r-Dakarnave Mahayogini-tantrardja
published with the Apabhraréa Dohas along with the Caryapadas
by MM. H. P. Sastri; but there are important additions and altera-
tions. .

We should note one important confusion here. Lalana is said
to be Prajfia but it is said to carry seed, whereas Rasana which
is said to be Upaya is said to carry ovum; but the statement
ought to have been reversed to be consistent with the analogy of
the Tantric Buddhists. .

3 vama-samjfidm punadcaiva, ete., MS. p. 20(B).

¢ diva puruga-samjié ca svard-karasca daksinah, MS. p. 21(A).
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vowel ‘a’, or the series of letters beginning with
‘a’ (dli); and Upaya, in contrast, is spoken of as
representing the consonants, or the letter ‘ka’ or the
series beginning with the letter ‘ka’ (kdali). In the
chapter on Amanasikara of the Advaya-vajra-samgraha
we find that the letter ‘a’ in the beginning of the word
¢ a-manasikara’ implies the non-organization of all that
is imagined to be produced.' In justification of this
interpretation it is cited from the Mantra-patala
(second chapter of the first kalpa) of the Hevajra-
tantra that as the letter ‘e’ is without beginning or
origination, so also are all the dharmas—so the un-
create nature of the dharmas as the $iunyata is repre-
sented by ‘a’; Prajiia who is §iinyata is, therefore, ‘a’.
About the nature of ‘a’ it has been said in the Nama-
sangiti that ‘a’ is the first of all the letters, it is full of
deep significance, it is absolutely immutable—it is long
—uncreate and free from all vocal modulations.” ‘A4’
is said to be the first and the most important of all the
letters and all other letters are said to have evolved
from this first letter ‘a’. In the Ekalla-vira-canda-
maharosana-tantra we find that the vowel ‘a’ means
the non-artificial innate nature, and, therefore, ‘a’ re-
presents Prajiia and ‘va’ represents the Upaya.” In
the Hindu texts we often .find that ‘a’ represents
Brahma or the creator of the universe.* In the Gita

1P, 61 (G.0.S.).
2 akdrah sarve-varpigro mahd-rtheh parama-ksarah |
mahd-prano hy anutpddo vag-udahara-varjitah ||
—Quoted in the Advaya-vajra-sarrgraha, p. 62.
Cf. also,—akdro mukharm sarva-dharmanam adyanutpannatvatl]
—Krgna-yamari-tantra quoted in the Catalogue of Sans.
Buddhist MSS., R.A.S.B., Vol. 1, p. 149.
Again, adi-svara-svabhdva sa hiti buddhaih prakalpita|
saiva bhagavati prajfia utpanna-krama-yogatah I
. —Hevajra-tantra, MS. p. 49(A).
3 akarend’kytrimary sahaja-svabhavam uktam
akérenocyate prajiia vakadrena hy updyakam |
prajfio-payaka-jjogena lakdm-sukha-la%qamﬁ il
g . —MS. (R.A.S.B. No. 9089) p. 28(B).
¢ akare liyate brahma ukdre liyate harih|
makare lyate rudrah pranave hi parah smriah || -
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Lord Krsna says that among the letters he is ‘a’. So
the fact of the letter ‘a’ being the representative of
Sunyata is significant. Often it is seen that Prajiia or
Sunyata is represented not merely by ‘a’ but by the
vowels in general,’ and is indicated by the general name
ali (i.e., the vowel series beginning with ‘a’).’ In
contrast with ali, representing Prajiia, kali or the con-
sonantal series represents Upaya. This Prajna and
Upaya or ali and kali are then associated with the moon
and the sun, or the night and the day respectively.® In
the Aitareya-Aranyaka it has been said that the night
is obtained through the consonants and the day through
the vowels.* Here in the Buddhist texts there is an in-
version of the notion. But this in general may explain
the association of ali with the moon or the night and of
kali with the sun or the day. Lalana and Rasana have
also been associated with the moon and the sun, and
they are said to be the two nerves flowing from the
left and right of the nasal cavity.®

t Cf. Sadhana-mali, pp. 476, 557.

2 prajia’li kaly upaycti.—IHcvajra-tantra, MS., p. 20(A).

Also kakara adir yasy@’sau kadih kalih, akarah adir yasya’sau

adir alih|
—Marma-kalika-tantra, MS. (B.N. Sans. No. 83),
pp. 9(A) and 9(B).

ali akara-di-sodada-svaran tathd temaiva kramena kali kakara-
di-hakara-paryantam | —MS., p. 58(A). Again, akara-dir alih kakara-
dib kalih.—Hevajra-pasijika, MS., p. 6(A).

3 sthita-li§ candra-ripena kali-ripena bhaskarah |
candra-siirya-dvayor-mela gauryadyas te prakirtitah ||
prajiia-li kaly upaye’ti candra-rkasya prabhedanat|

~—Hevajra-tantra, MS., p. 20(A).
candra-siiryo-parigesu prajid-vajra-prayogatah |
*  viline advaye jiiane buddhatvam iha-janmani ||
—Quoted in the Subhasita-sarngraha, p. 70.
* vyjafijanaireva ratrir apnuvanti svarair ahani|
—Aitareya-Aranyaka (II 2, 4).
Quoted by Dr. P. C. Bagchi in his Studies in the Tantras, p. 78.
& Cf. lalana rasana ravi-sasi tudia venna vi pase|
—Dohakosa of Kanhu-pada, verse No. 5.

Cf. also the comm. lalana-$abdcnd’lih prajia-candro vidhiyate|
tasya vama-nasaputa-svabhavas tena prana-pravahini lalana sthita)
rasand-$abdena kali-rapa . . . . . ete.

—MS., B.N. Sans. No. 47, p. 40(B).
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Again Prajfia has been said to be the syllable ‘e’
and Upaya the syllable ‘wva’. In the Sadhana-
mala we find that Prajiia should be meditated on as
the syllable ‘e’.* It is said in the Samputika, “ Prajiia
is said to be ‘e’ while Upaya is the syllable ‘va’; and
this ¢ e’ shines only when it is aborned with ‘va’.”” In
the Hevajra-tantra and in many other Tantras it is
said, “ That divine ‘e’ which is adorned in the middle
with the vajra is the abode of all bliss or happiness—it
is the abode of all the gems of the Buddhas; all joy,
qualified by the moments, is produced there ; when one
is established in this e-vam-kara one realizes bliss
through the knowledge of the moments.”® In the
Dohakosa of Kanhu-pada it has been said, ¢ He who has
understood e-varm-kdra has understood everything
completely.”* This ‘e’ has again been called the
mother and the ‘va’ the father and the bindu is pro-
duced by their union. Again, ‘e’ is the Prajiia and
‘va’ is the Lord in sex-intercourse, and the bindu is
the immutable knowledge proceeding from their
union.® This ‘e’ and ‘vam ’ have also been associated
with the moon and the sun. But in explaining the
well-known introductory line of the Sangiti literature,

! gva-dhatau cintayet dhiman prajiiam ekara-rapinim|—P. 444.
3 ekarena smrtd prajid vankara$ ca’py upayakam|
vankdara-bhusitas ca’sav ckarah $obhate dhruvam|
adho-rddhva-sambpattya prajfio-piya-svabhavatah ||
' —MS., p. 10(A).
3 ekara-krti yad divyarn madhye vankara-bhigitam |
dlayam sarva-saukhyandm buddha-ratna-karandakam ||
&nandas tatra jayante ksana-bhedena-bheditah|
ksana-jiiandt sukha-jianam evankire pratisthitam ||
—Hevajra-tantra, MS., pp. 88(B), 89(A).
¢4 evarnkara je bujjhia te bujjhia saala asesa|—Doha 21.
Cf. the comm. evamkadra iti $unyata-karunda-bhinna-ripini maha-
mudra ittham evamkaram|
8 ekaras tu bhave(t) matd vakaras tu pitd smriah|
bindus tatra bhaved yogah sa yogah paramd-ksarah ||
ekaras tu bhavet prajfia vakarah surata-dhipah |
bindus ca’nahatam jRianar taj-jatany aksardni ca ||
—Devendra-pariprccha-tantra, collected in the Subhdgita
samgraha. (Bendall’s Edition), p. 76.
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vi3., evam maya $rutar, etc., the Samputika explains
evar rather in a different way. It is said there that
by ‘e’ is to be understood the earth which is Karma-
mudra, also known as Locand ; she is of the nature of
great compassion and great expedience—she is of the
form of the whole universe and is known to the whole
universe ; she resides in the Nirmana-cakra in the lotus
in the nave. Vam implies water representing the
Dharma-mudra or the goddess Mamaki ; she is of the
nature of universal love and concentration and resides
in the Dharma-cakra in the heart in a lotus of eight
petals.’ We find this interpretation also in the
Hevajra-paiijika of Krsnacarya.® But in offering an-
other alternative meaning of the line evam maya
$rutam, etc., the Hevajra-paiijikd says that by ‘e’ is
meant the female organ while by ‘va’ is meant the

! Again ma (of mayad) is fire, Maha-mudra, Pandara is the
Sambhoga-cakra in the throat; yd means air, Samaya-mudra,
goddess Karmakula in the Mahasukha-cakra, etc.

Cf. ekaran: prthivi jiieya karma-mudra tu locana|

maha-krpa mahopaya visva-riipa visva-gocara |
sthitd nirmana-cakre vai nabhau visva-pankaje ||
vam-karar tu jalon jieyam dharma-mudré tu mamaki|
maitri-prapidhi-ripa tu devi vajra-mukhe sthital|
dharma-cakre tu hrdaye asta-dalimbuje ||
ma-kararm vahnir uc listo mahamudra tu pandara|
mudita-bala-yogena devi padma-kulodbhava |
sthitd sambhoga-cakre tu kanthe dvy-asta-dala-mbuje ||
ya-karam vayu-riapastu sarva-klesa-prabhaiijakah |
mahd-samaya-mudra vai devi karma-kula mukhya|
upeksa jhana-yogena tara samsara-tarini ||

-—Samputika, MS., p. 10(A).

2 ¢karah prthivi jiieya karma-mudra tu locana|
catuhsasti-dale nabhau sthita nirmana-cakrake|
var-karastu jalam jiieyarn dharma-mudra tu mamaki|
samsthita tu dharma-cakre suddha-divya-sta-dala-mbuje ||
$rutam sahajam ityuktarn dvidhd-bhedena bheditam |
samvrtar devata-karam utpatti-krama-paksatah |
vivrti sva-svariipan tu nispanna-krama-paksatah |
satya-dyayam samasritya buddhanam dharma-desana ||

—Ilevajra-tantra; See Hevajra-paiijika, MS., p. 2(B).
But c{. also:—
ekarena locana devi vamkarena mamaki smrta|
makarena pandara ca yakarena ca taruni |
-r-Hevajra-tantra, MS., p. 4(A).
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male organ ; by mayad is meant the sex-activity and by

$rutam is implied the double nature of the sddhana
(viz., sarmvurta and vivrta). The commentator further ex-
plains that the male is of the nature of the seed, while

the pleasure is the female—they represent the Dharma-
kaya and Sambhoga-kaya and both of them are com-
bined in the nature of the Lord (vajra-dhara). Thus
‘e’ and ‘va’ are the two aspects of the Lord ; they are
also called sarhvrta and vivrta which again correspond
to the $inyata and karuna or Prajiia and Upaya.’

It is needless to say that many of these derivations
and interpretations are merely arbitrary and they are
introduced to demonstrate some purely sectarian view.
It is for this reason that in the Marmakalika-tantra
and in the Hevajra-paiijika all the alternative inter-
pretations are called ‘sectarian interpretations’ (sam-
pradaya-vyakhya). Thus the verse—

candali jvalita nabhau dahati pafica-tathagatan|

dahati ca locanadinam dagdhe hum sravate $asi
has got as many as five interpretations. In the first
interpretation d@li has been explained as the wind blow-
ing through the left nasal passage and kali as the wind
blowing through the right.’ Again candad means
Prajiia as she is very terrible (canda) in destroying
all sorts of afflictions; and ali here means Vajra-sattva.*

2

! ekdram bhagam ityuktam vamkaram kulisarn smytam|
mayeti calanam proktar $rutam yat tad dvidhamatam ||
tatha ca vaksyati|

$ukra-karo bhaved bhagavan tat-sukharmkamini smytam|
dharma-sambhoga-ripatvarh vajra-dharasya lakganam ||
tatha ca

samurtariv kumkuma-sankasam vivrtarn sukha-ripinam |

ity anena hi vakyena $unyata-karuna-svabhavam prajfio-paya-

svabhavam dharma-sambhoga-kaya-svabhavam|

MS., p. 2(A).
* —Hevajra-tantra, MS., p. 4(B). .
* alir vama-nasa-puta-prabhavo vayuh/ tadaparah kalih|
—H evajra-pafijikd, MS., p. 9(B).
¢ canda prajfia kleSo-paklesa-nigkarantane (?) canda-svabhavatvds
dlir vajra-sattvah |

~Ibid., MS., p. 9(B).
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Again canda is Prajiia who is aw; and ali is Vajra-
sattva who is kram.' Again canda is Prajiia which is
the left nerve, while ali is Upaya or the right nerve.’
Again canda is Prajiia which is discriminative know-
ledge about the transcendental nature of origination
and the originated ; while ali is the mind full of univer-
sal compassion.’ Here in these interpretations it is
very easy to notice that ali has been explained as
Upaya which contradicts the interpretation of all the
Tantras including the Hevajra-tantra (of which the
Hevajra-paiijika is the commentary) ; ali has also been
said to be kram (while canda is am), which also is ab-
surd and self-contradictory.

(iii) Advaya (non-duality) and Yuganaddha
(Principle of Union)

A study of the above speculations on the nature of
the Bodhicitta will bring it home to us that the central
point of all the Sadhana of the Tantric Buddhists was
a principle of union. The synthesis or rather the uni-
fication of all duality in an absolute unity is the real
principle of union, which has been termed as Yuganad-

dha. This principle of Yuganaddha is clearly explain-
ed in the fifth chapter (Yuganaddha-krama) of the

Paiica-krama. There it is said that when a state of
unity is reached through the purging of the two
notions of the creative process (samsara) and absolute
cessation (nirvrtti), it is called Yuganaddha. When
the transcendental nature of both phenomenal (sam-
klesa) and the absolutely purified (vyavadana) realities
is realized and the two become unified into one, it is
called the Yuganaddha. Again, when the Yogin is

! canda prajiia amkarah/ alir vajra-sattvah kram-karah|
—Ibid., MS., p. 10(A).
2 candd prajiia vamad nadi/ ali-ripa updyo daksina-nadil|
—Ibid., MS., p. 10(A).
* canda prajiia utpatty-utpanna-krama-sambandhinam vicarah|
alir maha-karunamaya-cittam |
—Ibid., MS., p. 10(B).
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able to synthesize the thought-constructions of all cor-
poreal existence with the notion of the formlessness,
he can be said to have known the principle of Yuganad-
dha. Thus the text goes on explaining that the real,
principle of Yuganaddha is the absence of the notio

of duality as the perceivable (grahya) and the per

ceiver (grahaka) and their perfect synthesis in an
unity ; it is the absence of the notions of eternity and
limitation and is their synthesis in an unity,—the unity
of Prajiia and Karuna,—the state of all-void (sarva-
siinyata) through the union of Prajiia and Ubpaya.
Where there is no notion of extinction with some residu-
al substratum (sopadhi-Sesah) or extinction without any
residuum (anupadhi-§esah), i.e., no notion of the non-
essentialness of the dharmas (dharma-nairatmya) or
of the self (pudgala-nairatmya)—that is what is called
the Yuganaddha;—for, the very nature of Yuganaddha
involves its freedom from all kinds of thought-
constructions. To realize through constant practice
the truth of both svddhisthana (which is the third
éanyata as self-establishment or the universalization
of the self) and the resplendent (prabhasvara, which is
the fourth or the final stage as sarva-§iinya) and then
to unite them—this is Yuganaddha. To enter into the
final abode of ‘thatness’ in body, word and mind and
thence again to rise up and turn to the world of
miseries—that is what is called Yuganaddha. To
know the nature of samwvrti (the provisional truth)
and the paramartha (the ultimate truth) and then to
unite them together is real Yuganaddha. Where the
mind does neither lose itself in the absolute ¢ thatness’,
nor does it rise up in the world (of activity)—that
immutable state of the Yogin is called the state of
Yuganaddha. Here there is neither affirmation nor
denial, neither existence nor non-existence, neither
non-remembering (asmrti = non-subjectivity through
thé absence of the vasands) nor remembering (smrti),
neither affection' (raga) nor non-affection (araga),
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neither the cause nor the effect, neither the production
(utpatti) nor the produced (utpanna), neither purity
nor impurity, neither anything with form, nor anything
without form; it is but a synthesis of all these dualities
—that is what is meant by the principle of Yuga-
naddha. A Yogin thus placed in Yuganaddha is called
the omniscient, the seer of the truth, the support of the
universe;—he has escaped the snare of illusion by
attaining perfect enlightenment,—he has crossed the
sea of birth and death,—he has attained non-dual
knowledge and eternal tranquillity. This in fact is
perfect enlightenment (buddhatva),—this is what is
meant by becoming a Vajra-sattva,—this is the way to
attain all power and wealth. This stage is called the
absorption in the Vajropama (or thunder-like) medi-
tation,—the nigpanna krama or the absolute state, or
the absorption in the Mayopama (illusion-like) medita-
tion, or it is called the non-dual truth (advaya-tattva).
Words like ¢uncreate’, ‘non-dual”, etc., all refer to
this. In this way the Buddhas, whose number is in-
numerable like the sand on the bank of the Ganges,
attained perfection, a stage neither real nor unreal.
This principle of Yuganaddha should be meditated as

well as practised, and in such a stage, the mind being
absolutely free from the notion of all sorts of duality,

there remains no distinction between the self and the
enemy, no distinction of caste or relation; therc is no
distinction in his mind between cloth and skin, gem
and husk,—the scent of camphor or any other bad
scent, praise and calumny, day and night, dream and
perception, the ruined or the surviving, pleasure and
pain, evil and good, hell and heaven, merit and de-
merit.’

! samsara-nirvrtisceti kalpana-dvaya-varjanat|
¢ki-bhavo bhavet yatra yuganaddham tad ucyate ||
sarhklesarn vyavadanadica jiiatva tu paramarthatah |
eki-bhavarh tu yo vetti sa vetti yuganaddhakam|
sakara-bhava-samkalpan nirakaratva-kalpanam |
eki-krtya caret yogi sa vetti yuganaddhakam ||
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In the Yugananddha-prakasa of the Advaya-vajra-
samgraha it has been said about the principle of union
that the nature of the union of $iinyata and karund is
incomprehensible; void and manifestation always re-
main in union by nature. In the Prema-paiicaka of
the Advaya-vajra-sargraha, $unyata has been spoken
of as the wife and the manifestation of $iinyata as the
husband,—and the relation between them is that of con-
jugal love which is very natural (sahajarh prema) ; and
so inseparable are they in their deep love that $unyata
without the husband of manifestation would have been
dead and the husband of manifestation without
$unyata would have always suffered bondage. In the
Sdadhana-mala it is said that thé one body of the
ultimate nature as the unity of both $unyata and
karuna is called the neuter or often as the Yuga-
naddha. '’ This Yuganaddha is called Advaya, it is the
Bodhicitta * it is the Dharma-kaya.®

The conception of maithuna (conjugal intercourse)
or kdama-kala (as it is called in the Kama-kala-vilasa)
of the Saiva or Sakta Tantras refers to the same prin-
ciple. In the Kama-kald-vilasa we find the principle

grohya@ ca grahaka® caiva dvidha-buddhir na vidyate|
abhinnata bhavet yatra tadaha yuganaddhakam ||
§asvate cheda-buddhistu yah prahdyae pravartate|
yuganaddha-krama-khyarv vai tattvar vetti sa panditah |
prajia-karunayor aikyarm jiia(nam) yatra pravartate|
yuganaddha iti khyatah kramo’yarn buddha-gocarah ||
prajfio-paiyja-samapattyau jAdatva sarvar samasatah |
yatra sthito mahayogi tad bhavet yuganaddhalkam .
yatra sthito mahayogi tad bhavet yuganaddhakam
ity evam kalpand na’sti tat taddhi yuganaddhakan: ||
yatra pudgala-nairatmya(m) dharma-naitratmyam ity api)
kalpanaya viviktatvar yuganaddhasya laksanan ||
jhatva karmena tattvajiiah svadhisthana-prabhasvaram |
tayor eva samajarm yad yuganaddha-kramo hy ayam | ete.
Vide Pafica-krama.
1 ekah svabhavikah kdyah étinyata-karund-dvayah|
napumsakam iti khyato yuganaddha iti kvacit ||
Sadhana-mala, Vol. II, pp. 5, 505.
? etad adrayam ity uktam bodhicittam idam param|

Ibid., p. 17.
* Sekoddesa-tika (G.0.8.) p. 57.



THEOLOGICAL POSITION OF THE TANTRIC BUDDHISTS 129

very clearly explained. Siva or Mahe$a is pure illumina-
tion (prakasa-matra-tanu) or the abstract self-shin-
ing thought with all the principles of activity con-
tracted within him (antarlina-vimarsah); Sakti is the
principle of activity or the inherent activity of thought
(vimarsa or kriya-$akti) and she contains the seed of
the future worlds (bhavi-card-cara-bijam). Siva, how-
ever, realizes himself through the Sakti, and therefore
it is said that Siva is the form or beauty which is to be
reflected in the clear-looking glass of vimarsa.® The
philosophical implication seems to be that pure
abstract thought cannot realize its own nature unless
it comes back to itself through its own activity, and
when it thus turns back to itself through vimarsa it
becomes the ‘Egohood’. Thus at first there is pure
thought-illumination (prakasa), then the activity
(vimarsa) and by their union is produced ahamkara or
the ‘Egohood’. This principle of ¢ Egohood’ is called
the ‘mass produced through the union of Siva and
Sakti’ ($tva-$akti-mithuna-pinda).® We have already
indicated that this Siva is thought of as the white
matter (sita-bindu) and the Sakti as the red-matter
($ona-bindu), and if we are to expand the analogy, it
comes to this, that just as all production is through the
commingling of the seed and the ovum, through the
union of the male and the female, so this ¢ Egohood’ is
the son, as it were, produced through the unmion of the
Siva and Sakti.® This Siva is the Kama (he who is
desirable) and the Sakti is the Kala * and their union is
the Kama-kala.

The principle of union is often illustrated in the
Buddhist Pantheon by the representation of many of
the gods embracing their consorts or female counter-

! §iva~riipa-vimarsa-nirmala-darsah ||
Kama-kala-vilasa, Verse 2.
Kashmira Series of Texts and Studies, No. XII.
? Ibid., Verse 5.
3 Kama-kald-vildsu, Comm. on Verse 7.
¢ Ibid., Comm. on Verse 7.
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parts. The Lord Supreme as the Vajra-sattva or the
Vajra-dhara is often represented as embracing his con-
sort variously called as the Vajra-dhatvisvari or Vajra-
vardhi or Prajiia or Prajiia-paramita or Nairatma.
Lord Heruka in the Heruka-tantra is represented as
filled with erotic emotion ($rngara-rasa-samanvitam)
and deeply: embracing his consort Vajra-vairocani in
great joy of compassion (karuna-mahotsava).' In the
Sri-cakra-sambhara-tantra the Lord is depicted as em-
bracing Vajra-varahi who clings to him (in sexual
union) and who is red in colour (red colour of love).
To illustrate the principle of union they are depicted as
in sexual union touching at all points of contact.”? In
the Sadhana-mala we find that Heruka, as embraced
by his Prajfia, represents the knowledge of the non-dual
union.® Lord Adi-Buddha embraced by his Prajia is
said to be the non-dual (advaya) truth.* In many of
the Sadhanas we find that the god to be worshipped is
to be meditated on as in union with or deeply embraced
by his female consort and as enjoying great bliss.© We
have seen that the five Tathagatas or the Dhyani
Buddhas, viz., Vairocana, Aksobhya, Amitabha, Ratna-
sambhava and Amogha-siddhi, have their female con-
sorts Vajradhatvi$vari, Locana, Mamaki, Pandara and
Aryatara, and these Dhyani Buddhas or Tathagatas are
generally described with their own consorts or Saktis.
It is interesting to note that many of the Buddhist gods
of Nepal and Tibet are depicted in yab-yum or in
union. Often the god holds the yum (the female) on
his knee in the archaic manner of Siva holding Parvati
or Uma. Thus Avalokite§vara is often depicted as
. holding his Sakti on the knee.

Most of the Buddhist Tantras are Sangiti in type

! Heruka-tantra, MS. (R.A.S.B. No. 11279) p. 81.
2 §ri-cakra-sambhira-tantra, pp. 27, 29.
3 advaya-yoga-jfianans tu prajid-lingita-herukam |
Vol. II (G.0.S.), p. 508.
¢ Ibid., p. 505.

* Ibid., pp. 491, 500, 502, 529, 582, 587, 589, etc.
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and the Lord Supreme as the Bhagavan Buddha or the
Lord Vajra-sattva or Vajra-dhara is depicted as preach-
ing these principles of Sadhand in an assembly of the
Buddhas, Bogdhisattvas, Tathagatas and others; but
sometimes we see that the Lord Supreme is not preach-
ing in the assembly, but is depicted as explaining the
principles of esoteric practices by way of answering the
questions of goddess Nairatma or Vajra-varahi or
simply Varahi, who, out of compassion for the suffering
beings, puts all sorts of questions as to the secrets of the
practices through which all beings may attain libera-
- tion. In the Hevajra-tantra we see that goddess
Nairatma, deeply moved by the miseries of the beings,
is entreating the Lord to explain all the secrets through
which the suffering world may be delivered. The Lord
is moved by her request; he kisses her and caresses and
coaxes her in deep embrace and explains to her al! the
secrets of Yoga through which all beings may be
liberated.' In one place, however, goddess Nairatma
asks the Lord to explain what is meant by their Cakra.
The Lord replies that it is a place with four corners and
four doors decked with Vajra-threads; within it re-
mains the Lord with the Lady in deep passion of
the nature of Sahaja-bliss ; and from their union pro-
ceed all the goddesses in all the quarters.® The Vajra-
varahi-kalpa-maha-tantra,” the Ekalla-vira-canda-
maha-rogsana-tantra ‘, etc., are written entirely as dia-
logues between the Lord and the Lady in exactly the
! Cf. kapala-malinarh virarn nairatma-slista-kandharam |
pasica-mudra-dharam devam nairatma prechati svayam ||
asmac cakram tvaya kathitam padca-dasa-parivaritam|
tad idarih mandalamn kidrk prak na jiatan maya prabho ||
cumbayitva tu nairatman ksiptva vajrar. kakkolake|
mardayitvd stanam devo mandalam samprakasate ||
’ Hevajra-tantra, MS. p. 55(B).
prechati tatra sa devi vajra-puja-prayogatah |
tatksanari kidrso deva kathayasva mahaprabho ||
Tbid., MS. p. 61(A).
Cf. also pp. 61(B), 62(A), 69(A), 69(B), etc.
* Ibid., MS. pp. 55(B)-56(A).
3 R.A.S.B.,, MS. No. 11285.
¢ R.A.S.B., MS, No. 9089,
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same manner as described above. In the Ekalla-vira-
canda-maha-rosana-tantra the Lord says that in the
form of the unity of the four kinds of bliss, free from all
notions of existence and non-existence—as the principle
of non-phenomenalism, he resides in all men ; while the
Lady replies that she also, in the form of the unity of
$§unyatd and karund, as the ‘non-construct’ bliss,
resides in all women.' It may be noted that the
Hindu Tantras are also generally introduced by way
of a dialogue between Lord Siva and his Sakti Parvati ;
there also, Parvati (who is the mother of the world as
Prajiia also is), out of deep compassion for the beings,
asks the Lord about the path through which the
beings may be liberated, and in way of replying to the
questions of Parvati Lord Siva explains to her all the
secrets of Yoga. It is indeed very hazardous to postu-
late on the basis of this similarity of form in the
Buddhist and the Hindu Tantras any theory concern-
ing the priority of the one to the other; it is, never-
theless, to be admitted that the resemblance is striking,
and in later time with the gradual decay of Buddhism
and the revival of Hinduism the Buddhist Lord
Supreme with his female counter-part could very
easily conceal himself behind the Hindu god Siva with
his Sakti Parvati or Gauri or Durga. This confusion
between the two pairs of the Hindu and Buddhist
divinities is palpable in the Hindu-Buddhist vernacular
literature of India.

! bhava-bhava-vinirmuktas catur-anandaika-tatparah |
nigprapafica-svariipo’ham sarva-sarikalpa-varjitah ||
mam na jandti ye midhah sarva-puri-vapusi sthitam|
tesdm aham hita-rthiya pafica-karena samsthitah ||
atha bhagavati dvesa-vajri samadhim apadye’dam udajahara,—
$§unyata-karund-bhinng divya-kama-sukha-sthita |
sarva-kalpa-vihina’ham nigprapafica nirakula ||
mar nae jananti ye naryah sarva-stri-deha-sarnsthitam |
tasam aharh hita-rthaya pafica-karena samsthitam |
atha bhagavan krsniacano (P) gadhena bhagavati-dvesavajri
cumbayitvd samalingya ca’mantrayate smal
devi devi mahd-ramyam rahasyam ca’ti-durlabham| ete.

MS. (R.A.S.B., No. 9089) pp. 1(B)-2(A).
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The Buddhist Tantric literature of the Sangiti
class (i.e., where Lord Buddha himself is depicted as
the preacher of the truth contained in the body of the
book) invariably begins with the sentence—evarn
mayd Srutam ekasmin samaye bhagavan sarva-tathd-
gata-kaya-vak-citta-hrdaya-vajra-yosit-bhagesu™ vija-
hara. The general meaning of the sentence is—‘It is
heard by me that once upon a time, the Lord sported
in the heart of super-human knowledge arising out of
the body, speech and mind of all the Tathagatas’.
But the line has been explained in various ways in
various Tantras and their commentaries. Of course,
as pointed out before, in many cases the interpretation
is absolutely sectarian and as such purely arbitrary.
The word bhaga may be (and has often been) explained
to mean the six super-human qualities, viz., all
sovereignty (ai$varya), energy (virya), fame (yasas),
beauty (§r7), knowledge (jiana) and detachment
(vairagya) ; and taking this meaning the above line
may be explained in the following way : the lord shone
in bliss in the transcendental qualities belonging to the
body, speech and mind of the Tathagatas. But the
Guhya-siddhi of Padmavajra says—* There is renowned
Prajiia who is divine and who sanctions all fulfilment ;
that which remains in her is called the syllable bhaga,
—that is the pure truth; and I have worshipped it
from the standpoint of the absolute.’' Here it seems
that the truth (tattva) that remains in union with
Prajiia is the Lord himself. Thus the aphorism (evam
maya, etc.) means that the Lord remains in union with
Prajiia in the form of the tattva. Again it is said, that
the Lord of mind is the bhagavan and Prajiia is the
Vajra-yosit (the adamantine. woman), and there (in the
Vajra-yosit) sported the Lord in the form of great

1 sthita siddhi-prada divya namna prajiie’ti visruta|
tasydm vyavasthitam yat tad bhagam ity aksara-dvayam|
tan mayd $uddha-tattva-khyam sevitarh paramarthatah ||

Guhya-siddhi, MS. p. 9.
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bliss.' Again it is said, that all non-constructive and
universal knowledge, condensed into a mass, is the void-
element in the form of the bhaga.” This void-element
or $unyatd is the Prajiia ; and the Prajiia is depicted
as the eternal and infinite object of joy of the Lord of
elements (Bhiita-natha) ; she is pure in the beginning,
in the middle and in the end,—and she comes from
Vajra-knowledge and remains as Sarmvrtti (provisional
or phenomenal) ; she is known also as karma-mudra ;
and moved by her kindness towards the beings she
condescends to take human forms (as women).®

In spite of the above we may say that whatever
might have been the original meaning of the epithet
vajra-yosit-bhaga, it began to be taken in later times
in its sense as the female organ ; and the Lord (repre-
senting Lord Buddha), instead of being conceived as
preaching in the assembly of the adept, began to be
conceived as dallying with Prajiia or his female
counterpart and this will be confirmed by the manner
in which the dialogues of the Dakarnava (ed. by MM.
H. P. Sastri) are introduced. *

! bhagavan iti nirdistarh cittasya’dhipatih prabhuh|
vajra-yosit smrtd prajia ya sa sevajrina-tmaka ||

vijahira tatah $riman $ri-mahasukha-vajrinah ||
Ibid., p. 17.
? nirvikalpaka-sarvajfia-jianam pindikrtam tu yat|
sarva(m) yat bhagam akara-rapena tat kha-dhatum iti smrtam|
Ibid., p. 17,
3 ya sa $ri-bhilta-nathasya mud(r)a parama-§asvati|
namnd prajiie’ti vikhyata adi-madhya-nta-nirmala |
sthita samvrtti-ripena tu vajra-jiana-sambhava |
karma-mudre’ti vikhyata sattva-nugraha-hetunal
manugi tanum asritya sarva-sattva-hitaigini |
’ . Ibid., p. 14,
¢ The text begins with the line—evamm maya srutam ekasmin
samaye bhagavin mahd-vire-§vara(h) sarva-tathagata-vira-kaya-vak-
citta-yogini-bhagesu kriditavan. Then the Mahavire§vara begins to
narrate his experiences in the mahasukha-samadhi; but the goddess
Varahi interferes and puts questions to the Lord, and the Lord goes
on replying to her 'questions and removing all her doubts.
Dakarnava (Sastri), p. 185, )
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(iv) Raga (Affection) and Mahariga (Great
Affection).

Another factor to be noticed in esoteric Buddhism
is the conception of raga which ordinarily means deep
attachment. In the Samputlika it has been said,—
‘ Neither attachment (ragae) nor detachment (viraga),
nor any intermediate stage is perceived ; here the
nature of raga is attachment and the nature of viraga
is arrest (nirodha)’.’ The word rdaga is also used for
karuna. In the Prajiiopaya-viniscaya-siddhi it is said
that krpa or compassion is called rdga because it makes
happy (raiijati) or saves (raksati) all the beings who
are deeply immersed in the sea of sorrow. In the Jvala-
vali-vajramala-tantra we find the word raga used for
Upaya.® But gradually the word began to acquire the
meaning of intense and transcendental bliss arising out
of the sexo-yogic practice, which is the means or the
expedient (upaya) for attaining the Bodhicitta or the
Sahaja which is of the nature of great bliss (maha-
sukha). In the Kriya-samgraha it is said that the
nectar-like Bodhicitta is to be meditated on as melt-

Again:—
samsayariv sarvam atraiva ki rahasya-di-vakyakam |
kathayantu mama svami sattvanam upakarakam ||
tustamy aham mahadevi sattvo-pakara-hetukam|
kathayami samasena $rnvekagrata-cetasa ||
Ibid., p. 187.

' na rdgo na viragas ca madhyama no’palabhyate|
tatra raga asakti-laksano virago nirodham matam|
Samputika, MS. p. 10(B).
See also Hevajra-tuntra, MS. p. 22(B).
Cf. also,—Vajra-daka-tantra quoted in the Catalogue of Sans.
Buddhist MSS., R.A.S.B., Vol. 1, p. 100.

Cf. also,—na rago na viragas ca madhywnd no’palabhyate|
trayanan: varjanad cva sahajah sambodhir ucyate ||
Buddha-kapala-tantra-tiké of Abhayakara Gupta,
MS. (R.A.S.B., No. 3827) p. 88.

3 yuganaddha-mahdardgah sthito yatre saprajiakah|
MS. p. 19(B).
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ing through maharaga.' In the Hevajra-tantra also
we find that the Lord Supreme and his Sakti are in
deep union in the nature of Sahaja-bliss through the
affection of intense emotion.’ In justification of the
sexo-yogic practice in esoteric Buddhism it has often
been said that man is bound through emotion or at-
tachment and he is again liberated through that very
emotion.® It is further discussed, if perfect knowledge
is attainable through the emotion of intense attach-
ment, then all beings attached to worldly objects and
sex-emotions might have been delivered; but it is
warned that only by enjoying objects the incessant
bliss arising out of great emotion (maharaga-sukha)
cannot be realized ; maharaga-sukha can only be real-
ized after one has attained perfect knowledge about the
immutable nature of the objects which transcends the
threefold principles of defilement (bhasatraya). It

! maha-ragena dravibhata(n) bodhicitta-ripa-mrti-bhutast
cintayet | MS. B. N. Sans. No. 81, p. 12(B).

In the commentary of the Marmakalikia-tantra riga has been
explained as the nine emotions (rasa) beginning with Srigara;
sanuragom iti srngara-di-nava-rasa-sehitam/ MS. B. N. Sans. No. 88,
p- 86(A). In the commentary of the fifth Doha of the Dohalkosa
of Kanha-pada the word suraa-vira has been explained in the follow-
ing manner,—*The union of Prajfia and Upaya is the union (surata);
there, he (the Yogin) is the hero, because he controls all discharge
by the strength of his incessant and intense emotion (maharaga).
suraa-vira iti/ prajiio-payayor dvandva-yogah suratam/tatra’nava-
cchinna-maharaga-riipena viraga-dalanad virah/ [MS. B. N. Sans.
No. 47. p. 41(B)]. Again jimghai maararndae (in the same Doha)
is explained as,—‘Experiences undischarged bliss of the nature of
intense umotion (mahdaraga) through his strength in union. surata-
viratayd’cyuta-mahardga-sukkham anubhavati’ty arthah/ [Ibid., MS.
p. 41(B)]. )

? maha-raga-nuragena Sahaja-nanda-svarapatah |

MS. p. 55(B).

? rigena vadhyate loko ragenaiva hi mucyate|

viparita-bhdvand hy esa na jiatd buddha-tirthikaih ||
Quoted in the Comm. of the Dohas of Kanha-pada.
MS. B, N. Sans. No. 47., p. 48(B).

In the Subhasita-samgraha this verse is ascribed to the Praja-
tuntra.

Cf. also,—rdgena hanyate *dgo vahniddhar ca vahnind|

Ekalla-vira-canda-mahd-rogana-tantra, MS. (R.A.S'B., No
0089) p. 23(B).
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is further confirmed by the authority of the J#ana-
vajra-samuccaya-mahda-yoga-tanira where it is said
that those, who are attached only to sex-intercourse,
never attain perfect knowledge of the nature of intense
emotion (mahdaraga); on the other hand, he who,
through the intense joy arising out of the sexo-yogic
practice, perfectly knows the nature of the principles
of defilement (prakrty-abhasa) can enter into the bliss
of intense emotion (maharaga-sukha).’ Thus it is
clear that the intensity of bliss through which the
mind attains a transcendental stage where all the
principles of phenomenalisation and defilement vanish
away, is the maharaga. In the Dakini-vajra-paiijara
it has been said that the Yogin of the nature of great
emotion and absorbed in the Samadhi of intense emo-
tion should adorn and adore the Mahamudra through
deep attachment to great emotion.”* The world is pro-
duced through emotion and is again destroyed through
the abandonment of it (i.e., by mere indulgence in sex-
passions and discharge of the matter without knowing
the tattva) ; by the knowledge of ifs transcendental
nature mind becomes the Vajra-sattva.® Again it is
said in the Citta-visuddhi-prakarana that man is affect-
ed by his emotional and passionate mind, but is also
liberated through the enjoyment of passion.' The wise
should save himself from passions with the help of the
passion. °

So, it is clear from the above, that the word raga
was used to signify intense bliss of emotion which is
produced through the methodical and well-controlled

! Com. MS. B.N. Sans. No. 47, p. 44(A). See also pp. 43(B).
2 mahi-raga-nuragena mahd-raga-svabhavatah |
maha-raga-samadhistho maha-mudrim prasadhayet ||
 rageno’tpadyate loko raga-ksepat ksayam gatah|
Quoted in the Subhasita-samgraha.
¢ rajijate raga-cittena raga-bhogena mucyate ||
Verse 85.
5 ragenaiva tatha ragam uddharanti maniginah ||
Verse 87.
O.P. 105—18
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union of the Prajfia and the Upaya ; it is this emotion,
which, because of its highest intensity, would absorb
all the other constructive functions of the mind within
it and thus would bring about the liberation of the
Yogin. '

(v) Samarasa

Closely associated with the idea of rdga or trans-
cendental emotion is the idea of samarasa or the same-
ness or oneness of emotion. In a deeper sense sama-
rasa is the realisation of the oneness of the universe
amidst all its diversities,—it is the realisation of the
one truth as the one emotion or the all-pervading bliss.
The meaning of samarasa is well explained in the
Hevajra-tantra, where it is said that, in the Sahaja or
the ultimate stage, there is the cognition of neither the
Prajia nor the Upaya, there is no sense of difference
anywhere. In such a stage every thing whether the
lowest or the middle or the best—all should be realised
as the same." The self should be realised as neither
something static nor something dynamic;—through the
transcendental meditation on the underlying oneness
of the cosmic principle every thing should be viewed
as of the same character and function.’ The word
samarasa has been explained here thus,—sama means
the ‘sameness’ and rasa belongs to its cycle (cakra) ;
thus samarasa means the oneness of the nature of all
that is there in the cycle of existence.’ Samarasa
actually means the realisation of self in the whole
universe or the realisation of the universe as the self.
The universe is said to have come out of the self, it is
pervaded by the self—nothing else is found anywhere.

! hina-madhyo-thkrstany eva anydni ydni tdni cal
sarve tani samani’ti drastavyan tattva-bhavatah |
Hevajra-tantra. MS. p. 22(B).
3 sthira-calarh. yani tani’ti sarve tani‘ti naiva@’ham |
samani tulya-cestdni samarasais tattva-bhdvanaih ||
Ibid., MS. p. 22(B)-28(A).
3 samar tulyam ity uktarh tasya cakre rasah smriah|
samarasan tv ekabhdvatvam etend’rthena bhanyate | Ibid.
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This realisation of the universe as the self is called the
svatantryam ' which is explained in the commentary as
the state of absorption in the bliss of self-realisation.
All existence, static and dynamic including grass,
plants and creepers, etc., are to be realised as the highest
truth of the nature of the self ; amongst them there
is nothing which is other than the self,—for the
ultimate nature of all things is ‘great bliss’ (mahat
sukham) which is to be first realised within the self.*
At that time the five elements earth, water, air, fire and
ether shake off the distinctive features of diversity and
in no way do they disturb the oneness of the transcend-
ental emotion ; heaven, earth and hell become one
within a moment and they can no more be recognised
as the self or the not-self.” In the Abhiseka-patala of
the same text we see that the Guru (or the Preceptor)
should explain to the disciple (and also make him
realise) the samarasa,* which is nothing but a know-
ledge to be realised within, which is free from the
notions of the self and the not-self, which is sky-like,
stainless, void, which is of the nature of both existence
and non-existence and which is the ultimate truth;
it is a combination of both Prajfia and Upaya—bereft

! mad-bhavam hi jagat-sarvan mad-bhavam bhuvana-trayam|
maya vydptam idam sarvam nd’nyamayam dréyate jagat ||
evarr matvd tu vai yYyogl yoga-bhyase samahitah|
sa sidhyati na sandeho manda-punyo’pi manavah ||
khane pane tatha snanc jagrat-supte’pi cintayet |
svatantryar, tu tato yati maha-mudra-dhikanksakah (?) ||

Ibid., MS. p. 23(A).

2 gthira-calas ca ye bhavds trna-gulma-lata-dayah|
bhavyante vai param tattvam atma-bhava-svariapakam ||
tesam ekarn parar na’sticva-samvedyam mahat-sukham |
sva-sarvedyat bhavet siddhih sva-samvedya hi bhavana ||

Ibid., MS. p. 28(B).

® prthivi apas ca vayus teja akasam eva cal
ksanat sarve ca vadhyante sva-para-samvitti-vedanam ||
svarga-martyais ca patalair eka-martir bhavet ksanat|
sva-para-bhava-vikalpcna badhitum naiva $akyate ||

Ibid., MS. p. 24(A).
¢ karitavyaii ca tatraiva samarasa Sisya-gocaram ||
Ibid., MS. p. 27(A).
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of both rdga and viraga; that is the life of the crea-
tures, the ultimate and immutable, all-pervading and
belonging to all the bodies—that is the great life iden-
tified with the universe.' Thus samarasae in its philo-
sophical bearing means the same thing as the advaya
or the yuganaddha® In the Vyakta-bhava-nugata-
tattva-siddhi it has been said that when one enters into
the state of Mahasukha, produced through the union
of Prajiia and Upaya, a state free from all thought
constructions, the whole world becomes of the nature
of a unique emotion in the form of Mahasukha.
Through this unique emotian of bliss the whole world
as static and dynamic takes the form of Mahasukha
and all become one.*

In the Carya-padas and the Dohas of Saraha and
Kanha the word samarasa is used freely in the sense of
advaya. It is said in a song of Bhusuka-pada that as

! spa-sarmvedyat bhavet jiianan sva-para-saivvitti-varjitam|
kha-samam virajam Sanyam bhava-bhava-tmokai param ||
prajfio-paya-vyatimisrarn raga-raga-vivarjitam |
sa eva praninam pranah sa eva parama-ksarah ||
sarva-vyapi sa evasau sarva-dehe vyavasthitah|
sa eva’sau maha-pranah sa evd’sau jaganmayah ||

Ibid., MS. p. 27(A).

All these lines with slight deviations in readings are also found
in the Samputika. Cf. MS. (R.A.S.B., No. 4854) pp. 18(A)-18(B).

Cf. further the Samputika where it is said that samasara is the
pure mixture of both rdga and virdga,--and that samarasa is the
unique knowledge about all existence.

rdgafi caiva virdgat ca mi$rikrtam anavilam|

tatha raga-viragabhyam ekah samarasah ksanah |

samarasah sarva-bhavandm samayas tv eka ucyate|

Samputika, MS. p. 10(B).

? In the Acintya-dvaya-kraomo-padcéa of Kuddala-pada it is said
that as all the entitiecs come from transcendental knowledge of the
form of samarasa, they are non-dual in nature.

advaya-kara-sarvan tu dvayam etat na vidyate|

samnarm samarasd-karam acintya-jfiani-sambhatam ||

MS. (C.L.B.), p. 108(B).

* asmin prajiio-payo-tpanna-mahdsulcha-loka-sthane parityakta-
sakala-kalpana-kalapa . . . . . . . . . atiéaya-bhogatam upagata-ka-
rana-gramena praviste sati jagad idam eva mahasukhd-kara-rasai-
katam prayati/ ..........samarasa-sukha-sampad-anutpida-
ériya sakalam eva cala-calarh visvarh mahasukha-karam eyit/.

Vyakta-bhava-nugata-tattva-siddhi, MS. (C.L.B.) p. 89(A).
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water mixed with water leaves no difference of any
kind, so also the jewel of mind enters the sky of sama-
rasa.’ In samarasa both the positive and negative
aspects of the mind vanish; it is pure and free
from all existence as well as non-existence.” Where
the mind sets in, all bondage is torn off,—there in
a non-dual state every thing becomes same, there
is neither the Sadra nor the Brahmana.® Samarasa is
that state where the mind enters into the vacuity as
water enters into water; it is the receptacle of all merits
and demerits.* It is said by Kanha-pada,— He who
has made his mind steady in samarasa which is the
Sahaja, becomes at once perfect, no more will he suffer
from disease and death.® If the mind is absorbed in
his (mind’s) wife (i.e., $iinyata) as salt is absorbed in
water, there follows samarasa which is an unique state
of mind with a never-failing flow of oneness.® This
samarasa or the samarasya is the union of the Prajna
and the Upaya.” In the Hindu Tantras also the word
samarasya is extensively used in the sense of the union,
or rather the oneness of emotion proceeding from the
union of Siva and Sakti.

! jima jale pania talia bheda na jaa|
tima mana (marapa, Sic.) raana (aana, Sic.) re samarase
gaana samaa ||
Caryi-pada. Song No. 48. (Sastri’s Edition).
% jahi jai citta tahi sunahu acitta|
samarasa [nimmala bhavabhava-rahia] ||
Doha of Tillopada, No. 11. (Dr. Bagchi’s Edition).
* javve mana atthamana jai tanu tuttai vandhana|
tavve samarasa sahaje vajjai naii sudda na vamhana ||
Doha of Saraha No. 46.
* jatta vi paisai jalahi jalu tattai samarasa hoi|
dosagunaara citataha vadha parivakkha na koi ||
Doha No. 74.
5 sahaje niccala jena kia samarase miamana raal|
siddho so puna takkhane naii jaramaranaha sa bhaa ||
Doha No. 19.
8 jima lona vilijjai paniehi tima gharini lai citta|
samarasa jai takkhane jai punu te sama nitta ||
Dohia No. 82.
7 prajfio-paya-maha-guhyarn samarasd-{dhyalm (?) ucyate ||
Subhagita-samgraha, p. 69,
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(vi) Mahasukha (Supreme Bliss) As The Final Goal:
Nirvina And Mahasukha

The next important thing to be considered is the
conception of nirvina as Mahasukha. The problem of
making out the exact implication of the conception of
nirvana is rather a stumbling block with the Buddhist
scholars ; the reason for it is that, though it is the most
highly spoken of in many of the canonical and philoso-
phical texts, it is, and by nature could be, the least ex-
plained. Not that its nature has been least discussed,
but that out of all the controversial discussions it is
not possible to form any definite notion about it, and
in general it is the unspeakable transcendental nature
of mirvane that has variously been emphasised.
Buddha himself observed the principle of significant
silence with regard to the problem of nirvana and it is
in consonance with his general agnostic attityde to-
wards all the metaphysical problems. According to
some scholars, however, the problem of nirvana was
no vital question with primitive Buddhism which was
concerned more with the four noble truths (arya-
satya) than with the problem of the after world.'

(A) NirvanNA As A Positive StaTE OF BLiss

Apart from the controversial views of the scholars
as to whether the conception of nirvana in early Bud-
dhism was positive or negative, we may say for our-
selves that though the Buddhist conception of nirvana
from the early time may admit of negative interpreta-
tions, the description of its positive character is not
also wanting. The etymological meaning of the
word ® is an eternal stoppage to a flow; and in this sense
we may take the word to imply the complete cessation

! Vide, The Principles of Mahdiydna Buddhisin by Suzuki,

' Ch. XIII. o

2 The word nirpana is derived as nir+ Yva (fused with the V vr)

+ta. The prefix nir implies negation, the root vvd means to blow

and the suffix ta is added in the impersonal voice (i.e., bhiva-
vacya).
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of the cycle of birth and death. The derivation of the
word also gives the meaning of the blowing out as of a
lamp, or, the eternal tranquillity resulting from the
cessation of all the vasands and samskaras and the
consequent escape from the life of birth and death.
From this idea .of tranquillisation the word developed
the meaning of perfect peace. From the discourse of
Reverend Nagasena with king Milinda in the Milinda-
paiiho, (which is a Pali work of antiquity) it appears
that whatever might have been the philosophical con-
cept of nirvana, it was something positive so far as the
popular belief was concerned." The element of nirvina
(nibhana-dhatu) is said to be quiescent (santa), bliss™
(sulkha), excellent (panita), it is to be attained through
perfect knowledge (paiiiia) by the removal of the deep-
rooted impressions (sankhara). Just as a man burn-

! Nagasena explains to the King that it is not possible to speak
of any definite form (riipa) or situation (santhanam), or time (vaya)
or evidence (pamana) of nirvana either through any example
(opamma) or causc (ldiana) or reason (hetw) or system (naya) of
nirvdna; but as we cannot say anything about the denizens of
heaven, yet we do believe i their existence, so also the existence
of nirvana should be believed in, though we cannot say anything
about it. Nevertheless, nirvina has got its qualities (gunpas). It
contains one guna of the lotus, two gunas of water, three gunas of
medicine, four gunas of the occan, five gunas of eating, ten gunas
of the sky, three gunas of the precious jewel, three gunas of red
sandal, three gunas of the sappi-manda (preparations from butter)
and five gunas of the peak of the mountain. As the lotus is never
wet in water, so also nirvana is never affected by the afflictions
(Iilesa). As water is cold and quenches thirst, so also nirvana is
cool and calm through the extinction of the klesus and it also
quenches our thirst (tanhd) for all the worldly desires. As medicine
(agada) is the cure of a man affected with poison, so, nirvana is
the cure of all the poison of afflictions (kilesa-visa). Like medicine
nirvina removes all sorrows and is itself nectar (amata). Like food
nirvana gives us strength and energy and it sustains us throughout.
Again like the sky nirvana is not produced, it does not produce,
it is incomprehensible, uncreate, unveiled, infinite like the sky. Like
a precious jewel nirvana fulfils our desires; like red sandal it is rare
and scente(; ; like the preparation from butter (sappi-manda) it has
colour and qualities (guna-vanna-sampannain), scent of good conduct
(sila-gandha-sampannarn), and is tasteful (rasa-sampannai); like the
mountain peak it is lofty, immutable, difficult to be attained, and
destroyer of the seeds of afflictions.
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ing in a great fire escapes the fire through his own effort
and enters a fireless place and enjoys supreme bliss
there, so also, a man, who through deep reflection on
the nature of things gets rid of the threefold fire of
raga (passion), dvesa (hatred) and moha (attachment),
obtains nirvana which is supreme bliss (parama-
sukha).! Though in Paili literature we often find nirvana
described as something unspeakable, yet in course of
poetic description we find it described as the supreme
(param), tranquil (santa), pure (visuddha), excellent
(panita), calm (santi), immutable (akkhara), eternal
(dhruva), true (sacca), infinite (ananta), unchanging
(accuta), permanent (sassata), immortal (amata), un-
born (ajdta), uncreate (asamkhata, akata), eterngl
(kevala), all good (siva) and the safety of Yoga (yoga-
kkhema), ete. It is, as Rhys Davids puts it," “the
harbour of refuge, the cool cave, the island amidst the
floods, the place of bliss, emancipation, liberation,
safety, tranquil, the home of ease, the calm, the end of
suffering, the medicine for all evil, the unshaken, the
ambrosia, the immaterial, the imperishable, the abid-
ing, the further shore, the unending, the bliss of effort,
the supreme joy, the ineffable, the detachment, the
holy city,” ete. In the Sutta-nipata nirvana is spoken
of as the quiescent.’ In the Majjhima-nikaya nirvana
has been described as a higher bliss than the acquisition
of perfect health; the eightfold path alone leads to
perfect peace—to ambrosia.* In the Anguttara it has
been said that a man by removing all his impurities
attains nirvana and thus is relieved from all kinds of

! Milinda-paiiho—Ed. by V. Trenckner, pp. 823-24.
For general discussion on nirviana in the Milinda-pafiho see
pp. 815-826.
* A Dictionary of Pali Language. See the word nibbana.
3 santi’ti nibbanam #atva, ete. Ibid., p. 988.
¢ drogga-paramilabhda nibbanar paramarin sukharh|
atthargiko ca magganan, khemam amata-gdminarh ||
Majjhima, 1.508, cf. Dhammapada. Verse. 204,
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sorrows." In the Vimana-vatthu nirvana is spoken of
as an immutable state where there is no suffering any
more.” In the Theri-gatha it is said that eternal bliss
can be attained through the attainment of nirvana.’
Anguttara describes it as the supreme safety attained
through Yoga. Saifijutta-nikaya describes it as nectar-
like (amatarn = immortal ?),"quiescent and immutable
(amatam santim nibbana-padam accutam). Similarly
the Dhammapada speaks of it as the path to peace,’
as the supreme bliss.’ In the Katha-vatthu it has
been said that the self or the soul (puggala) is not
permanent (sassata) like nirvana.® By a study of the
views of Buddhaghosa as expressed in the Visuddhi-
maggo against the Sautrantika view of the negative
conception of nirvana we may come to the conclusion
that according to Buddhaghosa nirvana is some posi-
tive state of mind reached through the four kinds of
jhanas. It is of the nature of peace (santi lakkhanam)
and is a never-failing intuitive flow (accuti-rasam).
The weli-known lines of the Itivuttaka, viz., atthi
bhikkhave ajatam abhiatam akatam asankhatam (there
is that, 0 Bhiksus, which is unborn, unoriginated, un-
create and unproduced) also suggest a positive con-
ception of nirvana.

Without multiplying instances we may conclude
that in early Buddhism we do not find any consistent
and clear-cut conception of nirvana,—it is sometimes
described negatively (particularly by the Sautran-
tikas), but sometimes positively, and on the whole it

! odhunitva malar sabbarm patva nibbana-sampadan |
muccati sabba-dukkhehi sa hoti sabba-sampada ||

Anguttara, IV, 289 (Quoted by Rhys Davids).

? patta te acala-tthanam yatha gatva na socare |
Vimana-vatthu, 51.

3 nibbana-{thane vimuttd te pattd te acalamn sukham|
Theri-gatha, 850.

¢ santi-inaggam eva brihaya nibbanam. sugatena desitam |
Dkammapada, 285.

8 etarn flatvd yatha-bhatam nibbdanary paramarm sukhar|
Dhammapada, 208, 204.

* Kathda-vatthu, 170 (p. 84); (Quoted by Dr. N. Dutta).

O.P. 105—19
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seems that a conscious or unconscious positive tendency
predominates over the negative one.

Coming to the Mahayana we find that the Madhya-
mikas spoke of mirvana not as something which is to
be attained through the destruction or arrest of any-
thing whatsoever, it is but the complete cessation of all
mental constructions. It is the destruction of nothing,
the attainment of nothing,—it is neither annihilation

‘nor external existence, it is neither the supressed nor
the produced—this is what is meant by nirvdana. It is
extremely difficult to conceive what this nirvana may
be; but with this transcendentalism of Nagarjuna we

.may compare the transcendentalism in the realisation
of the Brahman as described in the Upanisads ; but the
great difference between the Upanisadic conception of
the realisation of the highest truth with its conception
as found in Nagarjuna is that, whereas, in spite of all
the negative descriptions, the Upanisads are definite on
the point that in the realisation of the Brahman, or, the
complete merging of the self in the absolute, there is
infinite positive bliss,—Nagarjuna will not allow
nirvana to be determined by any categorical descrip-
tion whatsoever.

Candrakirti in his commentary on the
Madhyamika-vrtti, however, quotes the view of a
school of thinkers according to whom there are two
distinct types of mnirvane,—viz., mirvina with some
residual substratum (sopadhi-éegsa) and nirvana with-
out any residual substratum at all (nirupadhi-esa).’
In the Visuddhi-magga also Buddhaghosa mentioned
these two types of nirvana. In Pali literature we often
find mention of savupddhi-sesa-nibbana and anupadhi-
sesa-nibbana corresponding to the above division. In
the Advaya-vajra-samgraha also we find these divisions
maintained. . Prof. La Vallée Poussin, however, is
inclined to connect these two divisions of nirvana with
the Sautrantika division of prati-sarnkhya-nirodha and

! Madhyamika-vrtti, Ch. XXV, Lévi’s Edition.
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apratisarmkhyda-nirodha. We may, however, refer here
to the conceptions of Samprajiiata and the Asam-
prajiiata Samadhi of the Pataifijala-yoga system.

We have seen that in the other school of Mahayana
Buddhism, wviz.,, the school of Vijiiana-vada, the ulti-
mate reality began to be more and more positively de-
scribed, and consequently the conception of nirvana
also became positive. In the Tathata-doctrine of
Asvaghosa it has been said that when through the
eradication of the root-instincts or the complexes the
disturbance in the subjective realm is destroyed, we
become free from all processes of false idealisation and
can realise the truth as the ¢ thatness’ or the ‘ oneness’
underlying all phenomena, and the complete eradica-
tion of individuation and the realisation of the ‘that-
ness’ as the oneness or the totality of the universe is
what is meant by nirvana. In such a state, there is no
activity of the consciousness, and through the cessation
of all conscious processes there remain only eternal
calmness and quiescence. In the Saundarananda
Kavya of ASvaghosa it has been said of nirvana,—* As
the light, when blown out, goes neither towards the
earth nor towards the space above—neither towards any
quarter, nor towards what is not a quarter, but attains
perfect calmness due to the complete exhaustion of oil ;
so also, when one attains extinction, one goes neither
towards the earth nor towards the space above, neither
towards a quarter nor towards what is not a quarter,
but due to the annihilation of the afflictions attains
eternal quiescence.”’

In the Vijfiana-vada doctrine of Asanga and Vasu-
bandhu mnirvane means the realisation of the void-
nature of both the self and of the external objects. But
§inyata with them is no nihil, it is not the absolute
denial of any reality ; it is but the negation of subject-
ivity and objectivity, pure consciousness (vijfiapti-

! Saundardnandarn Kavyam, edited by MM. H. P. Sastri and
published by the R.A.8.B., Ch. XVI, Verses 28-29,
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matrata) is the one ultimate reality. In nirvdna these
grahya and grahaka are. annihilated, but the pure
consciousness remains. This pure consciousness is the
dharma-kaya,—it is the undifferentiated absolute one-
ness. But can it be said that this dharma-kdya is a
positive state of absolute bliss? . The Vijiidna-vadins do
not make any definite reply to this question ; but in the
Vijiapti-matrata-siddhi it has been said about the
nature of the pure consciousness,—“It is the immut-
able element which is beyond the reach of all menta-
tion ; it is all good, permanent, perfect bliss,—it is
liberation—the substance itself”.' According to the
Vijfiana-vadins there is no heterogeneity between sar-
sara and nirvana; but the perfect knowledge of the
samsara as the Sinyata or as the pure consciousness
(according to the Vijiiana-vadins) is itself nirvdna.
(B) N1rviaNA AS MaHASUKHA IN THE BUDDHIST
TANTRAS
From the above we may conclude that from the
early period down to the period of Vijiiana-vada the
conception of nirvana admits of positive interpreta-
tions, at least in a popular way, if not in the strictly
philosophical sense, and it is described in some places
not only as positive but as intense bliss. This concep-
tion of nirvana as intense bliss was elaborated to a
great length by the Vajra-yanists, particularly by the
Sahaja-yanists where nirvina is identified with intense
bliss or Mahasukha.® With them nirvana is the ulti-
mate reality,—it is the Dharma-kiya,—and that is.the
Lord Buddha—that is the Vajra-dhara or the Vajra-
sattva ; >—it is the Mahasukha,—it is the Bodhicitta, ¢
! Triméika, Verse 80.
2 YVide, BSarva-devatd-gama-tanira, quoted in the Subhdsita-
- samgraha.
* Vide, AGdBaga-aamataamyaya quoted in the J#iana-siddhi
¢ lena-s(zddha, .{lhp. XV. See also Comm. on Marma-kalika-
tantra,—jina-éri-herukah [tasya hrdayam akgara-bodhi-

cittam /tasya hrdaya-mahamkham etc. MS. B.N, Sans.
No. 88, P 29(B).
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—it is the Sahaja,—it is pure consciousness, and the
nature of pure consciousness is bliss.*

In the Buddhist Tantras the element of nirvana
(nirvana-dhatu) is described as incessant bliss (satata-
sukhamaya), ® it is the abode of both enjoyment as well
as liberation;® it is called Mahasukha, where there is no
change or decrease.* It is the seed of all substance,
it is the ultimate stage of those who have attained
perfection ; it is the highest place of the Buddhas and
is called the Sukhavati (the abode of bliss). *

But this bliss (sukha) has often been repudiated
as a mere thought-construction (vikalpa), whereas
nirvana is the annihilation of all sorts of thought-
construction ; it is therefore said by Nagarjuna-pada in
his Apratisthana-prakdsa that as long as there flows in

! Caturabharana—MS. (R.A.S.B., No. 4801) p. 7(B)..

¢ Pafica-krama, Ch. IV.

* bhukti-mukti-padam divyam nirvana-khyan param padam |

Guhja-siddhi, MS. p. 18(A).
¢ ksaya-vyaya-vinirmuktam $ri-mahasukha-sarjiitam |
Ibid., MS. p. 13(A).
8 tad-bijam sarva-vastinam siddha(t, sic.)narm ca param padam|
buddhana(n) tat paraw sthanam sukhavatyabhidhanakam ||
Ibid., MS. p. 138(B).

In this Guhya-siddhi the transcendental arrest (divya-samadhi)
is also characterised as of the nature of great bliss. (Cf. divya-
samadhimasthiya mahasukha-sukhitmakam—MS. p. 5A, 6A). In
another quotation in the Subhagita-saiiigraha it has been said that
those wise men who have been able to realise the nature of the
whole universe as Sahaja—as free from all imagination—as the
supportless (nirdilambam), have attained the state of the Sugata
which is of the nature of pure and intense bliss. In the Dakarnava
the Vajraydna yoga has been described as the union of Prajfia and
Updya und as of the nature of immutable bliss. (P. 158, Sastri’s
Edition). In this ocean of existence, ruffled by huge waves and
with poisonous water and full of ferocious animals of passions etc.,
bliss is the only shore. (Sadhana-mala, Vol. II, p. 449). In the
Kriya-sargraha the path of esoteric Buddhism has been characterised
as the ‘vehicle of great bliss’ (mahasukha-yina). (MS. p. 74A). In
the Adi-buddha-tantra it has been said that there is no greater vice
than detachment (virdga) and no greater merit than bliss. So the
citta should always be kept absorbed in the changeless bliss.—
virdgat (na) param paparm na punyam sukhatah param/ato’ksara-
sukhe cittarh nive$yantu sada nrpa// Quoted in the Comm. of the
Dohakoga of Kanhupada, Dohé No. 10,
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'

' the mind any sort of thought-construction ‘(vikalpa)—
every thing is to be left off ; for, even that which is of
the nature of bliss and makes the heart happy is itself
a mere mentation ; even the feeling of detachment,—
nay, both of attachment and detachment, should be
cast off ; for, all these are main causes of existence ;—
there is nirvana nowhere except in the transcendental
existence of the self.'

In a Doha Saraha-pada warns not to confuse the
truth that is only to be realised within ; both positive
and negative thought-constructions bind the man. In
the final stage the individual consciousness or egohood
should merge in the all-pervading universal conscious-
ness like water merging into water.” In the comment-
ary it has been said that to identify the final state with
Sukha is a mere confusion. No positive conception of
this final stage nor any negative conception or any
construction of this type can conduce to perfect
enlightenment. There is no difference between a
golden chain and an iron chain, for both will bind a
man and therefore both are to be avoided.® It has
further been said that the wise never enter into any
thought-construction about the ultimate state; for
there is no fundamental difference between a thought-
construction that is bad and the one which.is good ; for
both will bind a -man in the world of suffering ; no

! yavat kadcid vikalpah prabhavati manasi tyajya-riipah sa sarvah
yo’sava’nanda-riipah  hrdaya-sukha-karah  so’pi  sarhkalpa-

matrah|
yad va vairdgya-hetos tad api yad ubhayan tad bhavasyd’
© grahetuh ‘ .
nirvanam nd’nyad asti kvacid api visaye mnirvikalpa-tma-

bhavat IL i
Quoted in the Comm. on the Carya Song No. 18. Also
Cf. Comm. on the Doha No. 58 of Saraha-pada.
" 2 saasamuitti ma karahu re dhandhal

-bhdva-bhava sugati re bandha ||

nia mana munahu re niune joi|

jima jala jalahi milante soi |
Saraha-piada, Dohd No. 82..

* S8ee Comm. on Doha No. 82 of Saraha-pada,
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difference is produced in the burning capacity of fire
through the change of fuel ; if fire be made even with
the logs of a sandal tree it will burn whenever touched.!
But though here it has been strongly warned not to
confuse nirvana with sukha, yet in a general way
nirvdna in esoteric Buddhism has been described all
along as Mahasukha and it is identified with Maha-
sukha. The advocates of Mahasukha will justify their
own position by describing Mahdasukha as transcend-
ing all kinds of thought-constructions, it is an ab-
solutely pure emotion of bliss in which all the acti-
vities of the mind are absolutely lost. *

(C) THE COSMOLOGICAL AND ONTOLOGICAL
SIGNIFICANCE OF MAHASUKHA

As Mahayana Buddhism often speaks of nirvana
as the ultimate reality—as the Dharma-kiya—so also
4he nature of this Mahasukha has variously been
described in the Buddhist Tantras as the ultimate
reality transcending, or rather absorbing within it,
both existence (bhava) and extinction (nirvana).
Mahasukha is something which has neither the begin-
ning nor any middle, nor any end: it is neither
existence ~ nor annihilation; this transcendental
supreme bliss is neither the not-self nor the self.” In
the Mahasukha-prakasa (collected in the Advaya-

! parama-rtha-vikalpe’pi na’valiyeta panditah|
ko hi bhedo vikalpasya subhe va’py asubhe’pi va ||
na’dhara-bhedat bhedo’sti vahni-dahakatam prati|
spréyamano dahaty eva candanair jvalito’py asau ||
Quoted in the Comm. on Dohid No. 82.

2 Cf. “All thought-construction is destroyed in sat-sukha’.—
Subhasita-samgraha.
Again,—*“That supreme transcendental bliss is void and perfectly
pure, where there is ncither any vice nor any merit’’. sunna niradi-
gma parama-mahasuha tahi punna na pdava |—Doha quoted in the
evajra-tantra,
3 3i na anta na majhu na pau bhava nau nibhana|
ehuso parama mahdsuha nau para nau appina ||
Quoted in the Hevajra-tantra, MS. p. 61(A).
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vajra-samgraha) Mahdasukha is described as the Lord
Vajra-sattva of the nature of the unity of Prajfia and
Upaya; it is the non-dual quintessence of all the
entities.© It is further said that perfect wisdom is
never possible without bliss ; perfect wisdom itself is
of the nature of bliss.” All objects are Mahasukha by
nature; but due to our ignorance they appear as
poison to us.” It is said by Bhadra-pada that every
thing proceeds from supreme bliss; the highly luminous
Prajiia, which enables a man to attain perfect Buddha-
hood, also proceeds from this supreme bliss.* The
body of knowledge, which is undisturbed and un-
changing supreme bliss, itself takes the form of the
whole universe.® In the Samputika it has been said
that perfectly pure knowledge, which in essence is the
goddess herself (Prajiia=goddess), is called the Vajra-
sattva—it is also called the supreme bliss ; it is self-
originated—of the nature of Dharma-kaya and to it
belongs Prajiia, absorbed in the nature of Sahaja.®
The Hevajra-tantra describes elaborately the nature of
sukha as the ultimate reality. It is the Dharma-kaya,
it is the Lord Buddha himself. Sukha is black, it is
yellow, it is red, it is white, it is green, it is blue, it is
the whole universe: it is Prajiia, it is Upaya, it results
from the ultimate union; it is existence, it is non-

! vajra-sattvam namaskriya prajiio-paya-[svalrapinam|
mahasukha-dvayam vaksye vastu-tattvarn samasatah ||
Advaya-vajra-sarhgraha, p. 50 (G.0.S.).

? sukha-bhave na bodhih syatmata ya sukha-ripini|

Ibid., p. 50.
8 ete’pi visayd(h) svaritpatah mahasukha-rapinah |
kintu avidya-vaédt visavat nigpadyante|
Comm. on the Marma-kalika-tantra.
¢ Subhagita-sarngraha.
8 sarva-kararn prayaty aksara-sukha-nahatar jiiana-kayam |
Sri-kala-cakea, MS. (Cambridge, Add. No. 1864).
® suvifuddha-maha-jidnar sarva-devi-svaripakam |
" vajra-sattva iti khyatam param sukham udérhrtam ||
svayambhu-riipam etat tu dharma-kdya-svaripakam |
tasyaiva sahajd prajid sthitd tad-gata-riipini |
Samputika, MS, p. 48(B). ~
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existence—it is the Vajra-sattva.’ But the question
is, if everything be by nature nothing but Mahdsukha,
what is the necessity of any origination (utpada) at
all? The reply is that sukha is not possible at all
without the body, for without body none would even
be able to speak of saukhya. The implication seems
to be that sukha as the highest reality can only be
realised through the medium of the body and hence is
the necessity of the world of objects though every
thing is by nature nothing but sukha. Sukha itself
pervades the whole world as the pervader (vydpaka)
as well as the pervaded (vyapya); but as the smell of
a flower cannot be perceived without the flower, so
also sukha as the quintessence of all that is originated
can never be realised without the world of originated
objects.” In the Guhya-siddhi it is said that through
the union of the void-element (kha-dhdtu) and the
thunder (vajra)’ the great element is produced in the
form of bliss which yields parama-nanda ; after the
cessation of paramda-nanda is produced virama-nanda *
and the supreme bliss that follows virama-nanda is of
indescribable nature ; it is bereft of all the senses (i.e.,
inaccessible to all the senses), undisturbed non-dual
and good ; it is all-pervading non-essential, it is perfect
wisdom—it is the ultimate state; it is divine, all-good,
it is the ultimate stage of liberation to the Sadhakas,—
this is what is the pure transcendental non-substantial

1 gsukham krgnam sukham pitam sukham raktam sukhar sitam|
sukhar §yamarh sukhar nilariv sukham krtsnam card-caram
sukhar prajiia sukho-payah sukham kundurujam tatha)
sukham bhévah sukhd-bhavo vajra-sattvah sukhah smrtah ||

Hevajra-tantra, MS. p. 85(B).

2 deha-bhave kutah saukhyarn saukhyam vakturir na sakyate)
vyapya-vyapaka-riipena sukhena vyapitarn jagat ||
yatha puspd-éritarh gandharih puspa-bhave na gamyate|
tathd utpannd-dy-abhdvena saukhyam naivo’palabhyate ||

Ibid., MS. p. 86(A).
3 kha-dhdtu is $iinyatd, it is the Prajfis—the female and vajra
is the Upaya, the male. Vide Supra. . .
¢ Perami-nanda, Virama-nanda, etc. will be explained later on.

0.P, 105—20

*
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Bodhicitta.' The bliss that is produced through some
cause itself destroys the cause of Samsdra; supreme
bliss is of the nature of self-produced knowledge with-
out involving any mental construction.” The nature
of Mahdsukha cannot be realised through the theories
of the void etc. and all other false constructions;’
through the purification of Prajiia and Upaya it is
revealed that Mahasukhe is the one non-dual know-
ledge.® All the entities, static or dynamic, remain
ultimately in a state of non-duality,—they are by
nature pure from the beginning and clear like the calm
sky above ; the epithet non-dual is also a mere name of
this ultimate nature, this name also does not remain
there, and this non-duality, in which there is neither
the knowable nor the knower, is what is called the
Mahasukha. When Prajiia and Upaya are combined
together in oneness,—the non-dual knowledge is pro-
duced which is Mahdsukha. That Mahasukha of the

! kha-dhatu-vajra-sarhyogdt samsparédc ca mahd-bhatam |
sukham utpadyate yat tat parama-nanda-karakam ||
taj-ksayac ca viramas tu viramat tu (mastu, Sic) yat param|
anirdedya-svarapar tu kim tg)y utpadyate tu yat ||
sarve-ndriya-vinirmuktam nirdvandvam paramam $ivam|
vydpakari nihsvabhavaiica tad bodhih paramar padam ||
divyarh samanta-bhadri-khyarh visamd-nte vyavasthitam|
iddhakan&:h para'rh*hy etat ;mukti-sthfnam pralcirtitam Il

nihsvabhdvar parem suddhar bodhicittam anuttaram ||
Guhya'siddh", Ms- pn lo(B)o

? yad idz;m ga'nnimitta-mkham tad-eva jagatan nimitta-pari-

jiidna-svayambhi-riiparh mahasukhari kalpana-éanyam ||
Vyakta-bhavanugata-tattva-siddhi, MS. (C.L.B. No.
1812) p. 86(A).

3 §tinyo-palambha-videna mith%a-vddcna vahitah |
kalpana-jala-vandhena naiva budhyanti $ri-sukham ||
dugkalpa-kalpand bahya prajhio-paya-visuddhitah|
mahaayogd-dzt’mya-iﬁanam ekam eva mahdsukham ||

Acintya-dvaya-kramo-padesa, MS. (C.L‘.E.. 18124)
. ol . 109 .

¢ sarva-sthira-cald bhiva advayena vyavgsthitah
svabhltvena visuddhds te $anta-kdada-sunirmalah
advayari ndma-matrah tu tac ca ndmarh na vidyete|
vedya-vedaka-nirlakgam advayerh tu maohdsukham g .

R ' ) Ib‘dl’ Ms.'p. 109( )o
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nature of non-dual knowledge transcends all colour,
sound and taste, it is free from smell and touch, it is of
the nature of pure and supreme knowledge made up
of the ultimate element behind the dharmas (dharma-
dhatu); it is bereft of all mentation, free from the
knower and the known ; it is the naturally pure abode
as ultimate non-duality.' Through perfect knowledge
the transcendental bliss of the Buddhas is infinite, it is
all-pervading—spontaneous flow of intense bliss—it is
the non-dual truth.’

We have already seen that in Vajra-yana the ulti-
mate reality is identified with the conception of a Lord
Supreme (Bhagavdan) as the Vajra-dhara or the Vajra-
sattva or simply the Lord. Here in the conception of
Mahasukha also we see that when Mahdsukha was
identified with the ultimate reality it was conceived
variously as the Lord Supreme. We sometimes find
goddess Varahi (the goddess supreme, the Siinyata or
the Nairatma) deeply embracing the Lord Maha-
saukhya,’ sometimes we hear of the Lord Sri-maha-
sukha as of the form of infinite bliss, ‘ sometimes again
the lord is saluted as the Sriman-mahdasukha.® The

! prajiio-paya-maha-karunda-semarasa-karam ekatah |
tasmin nigpadyate jiidnam advayam tu mahdsultham ||
riipa-$abda-rasa-titar gandha-sparéd-di-varjitam |
dharma-dhitumayar $uddham jAdnam uttamam ||
sarva-sanka(lpa)-nirmuktarm grihya-grahaka-varjitam |
svabhava-§uddharh nilayam advayam paramdrthikam ||
Ibid., MS. p. 109(B).
? anantamn vydpakar sarva-jfidna-prabhdvatah |
sva-cchanda-parama-nandam advayarr buddha-sat-sukham ||
. Ibid., MS. p. 112(A).
3 Cf. varahy-alingita-maha-saukhyam.
Sadhana'mwo VOI. II, po 4910
* ananta-sukha-ripatvat séri-mahldsukha-samgiitam |
Prajfio-paya-viniscaya-siddhi, p. 6.
* sarva-buddha-tmakam nitham natvé éi-man-mahdsukham |
Paiica-krama. MS. p. 15(A).
Also:—
jayati sukha-rdja ekah karana-rahitah sado-dito jagatam|
yasya ea nigadana-samaye vacana-daridro babhiétva sarvajfiah ||
. Vyakta-bhava-nugata-tattva-siddhi. MS. (C.L.B.) No.
RO 18124, p. 85(A).
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secret of the ultimate truth is said to be explained by
the Lord Mahasukha' as all the doctrines of Buddhism
are said to have been explained by Lord Buddha him-
self. Sometimes it is said that Lord $ri-mahdsukha
has created this world of differences from his non-dual
nature.’ He, as the Lord Candarosana of the nature
of incessant bliss, remains in the lotus,” which is often
called the abode of Sukhavati.*

(D) MAHASUKHA IN RELATION TO THE ESOTERIC
PracTICE

The advocates of Vajra-yana and Sahaja-yana hold
that the pleasure that is realised through the discharge
of matter is much lower, in respect of degree as well as
in quality, than the bliss that can be realised through
the control of this matter, i.e, by checking its down-
ward flow through subtle yogic processes and by
giving it an upward flow so as to make it reach the
lotus situated in the cerebrum region (usniga-kamala,
corresponding to the sahasrara-padma of the Hindu
Tantras) and to make it steady there: the bliss result-
ing from the steadiness of the matter is the Maha-
sukha. But in a popular way we often find semen-

mahasukham pranamya’dau vak-patha-tita-gocaram |
vaksyate padma-vajrena guhya-siddhir anuttaram ||
Guhya‘siddhio Ms. (CcLoBc) NO. 18124’ p' l(B).

! yan mahdsukha-nathena guhya-tattvam udahytam|
Ibid., MS. p. 14.
Cf. also,—éri-mahdsukha-nithena yatha éri-dharma-vajrine |
darsitarh suddha-tattva-khyari tatha natha prasida me ||
Ibid., MS. p. 40. ‘
Also,—$r-mahdsukha-nithasya padae-padmo-pajiving|
racitah padma-vajrena sarva-sattva-nukampayd ||
Also,—vijahdra tatah éri-man éri-mahdsukha-vajrinah ||
Guhya-siddhi. MS. p. 17.
3 eka-loli svabhavena jagad-Gkdra-nirmitam|
$ri-mahlisukha-ndthena advaya-kéra-bhedatah ||
Acintya-dvaya-kramo-padesa. MS. (C.L.B.) p. 109(A).
® kuru padma yathd kéryerr dhairya-dhairyam ( ?)mpfayogatahl
svayam canda-mahdirogah sthito hy atra saddsukhah ||
Ekalla-vira-canda-mahd-rogana-tantra. MS. (R.A.S.B.

9089 . 5(A)-5(B).
¢ Cf. aho sukhavati kgetra ete, ) ep- BAYSR)
' : Ib‘d-’ Ms. Po O(A)n
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virile described as Mahdsukha, and it is the Lord
Buddha himself. Lord Buddha (Amitabha Buddha)
dwells in the elysium of Sukhdvati (the abode of bliss).
Here the female organ is described as the Sukhdvati
where the lord Mahasukha dwells in his own nature as
supreme bliss. In the Hevajra-tantra we find that the
Lord (Bhagavdn) is explaining his own nature to the
Bodhisattva Vajragarbha where he says,—“I am exist-
ence—I am not existence,—I am Buddha (perfectly
enlightened one) as I have perfect knowledge about
things: fools can never know anything of me. I dwell
in the Sukhdavati of the vagina of the good thunder-
woman (sad-vajra-yogit) which is of the form of the
letter ‘e’ and which is the abode of the jewels of the
Buddhas. I am the preacher, I am the religion—I
myself am the audience; I am the worshipped,—the
sovereign of the world,—I am the world and every
thing that belongs to the world. I am of the nature of
the Sahaja-bliss,—I am Parama-nanda as well as
Virama-nanda etc.; I am the faith, like a light in dark-
ness. I possess the thirty-two marks (of greatness)—I
am the lord with the eighty consonants; I dwell in the
Sukhavati of the vagina of the female in the name of
semen.””” It is further said,—“Without him (i.e. semen)
there is no bliss, and again without bliss he cannot be.
As he can never be related, there is no other source of

' Cf. ekarakyti yad divyan ete. Supra.

3 bhavo’harn naive bhavo’ham buddho‘harm vastu-bodhanat|
mar na jananti ye madh@h kausidyo-pahatas ca ye || (?)
vihare’harh sukhavatydrh sad-vajra-yosito bhagel|
ekara-di-riipe tu buddha-ratna-karandake |
vyakhyata’® ham ahariv dharmah érota’hari sva-ganair yutah|
sadhyo’ hari. jagatah $asta loko’ hanr laukiko’ham ||
sahajd-nanda-svabhdvo’har pararma-virama-dikam|
tathd ca pratyayar putra andhakare pradipavat ||
dvatrimsal-laksano $asta’éity-anuvyafijano prabhuhb|
yosit-bhage sukhdvatydrn sukra-ndmna vyavasthitah ||

Hevajra-tantra, MS. pp. 86(A)-36(B).
These lines occur also in the Saempntika, MS. (R.A.S.B. No.
4854) p. 47(A). ‘
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realising him excepting the divine esoteric practice.”*
1t is therefore said that Buddha (in the form of semen)
is neither existence nor non-existence; in spite of having
a face and form—he is formless in the nature of
supreme bliss.*

(E) THE TRANSFORMED IDEA OF BoDHICITTA IN RE-
LATION To THE EsoreEric YoGic PRACTICE.

The identification of Mahdasukha with nirvina or
the ultimate reality modified the Mahayana conception
of Bodhicitta in Vajra-yana, particularly in the Sahaja-
yana. The Mahayana conception of the production of-
Bodhicitta (bodhi-citto-tpdda) is transformed in Sahaja-
viana into the production of a state of intense bliss
through the sexo-yogic practice ; and as after the pro-
duction, the Bodhicitta rises upwards through ten stages
(technically known as the Bodhisattva-bhumis) so also
Sahaja-yana practice involves the yogic process of
breath-control and other psycho-physical practices
through which the disturbed semen should be checked
in the Manipura (situated near the navel) known
generally as the Nirmana-cakra, and then it must
march upwards through the Dharma-cakra situated in
the heart and the Sambhoga-cakra situated in the
throat and then reach the Usnisa-kamala (i.c., the lotus

! vind tena na saukhyam syat sukham hitva bhaven na sah|
sdpeksam asamarthatvdt devatd-yogatoh sukham ||
Ibid., p. 86(B). Samputika. MS. p. 47(A).

Cf. also the Comm :—s$ukra-bhave kdrand-ntardndrn tathdvidha-
sukho-tpddane samarthya-bhavat| Hevajra-pafijika. ;
? asmat dbuddho na bhdvah syat, abhdva-riipo’pi naiva sah|
bhuja-mukha-kdra-ript ca ariipi parama-saukhyatah ||

Ibid., MS. p. 86(B).

Cf. also the Comm :—na bhidvo nd’bhivo sukra-riipatvat/tatra
phalamayi-buddho (?) na bhdvo na’bhavah/ Hevajra-pafjika.

In the $ri-kala-cakra we find that the downward flow of semen
should be checked in the Manipura (the lotus in the navel) and
then, by making it steady, bliss is to be realised; this steady bliss,
says the Kala-cakra, at once gives Sahaja, which is the ultimate
element of all the things (dharma). .

tasmat nigpasds:m;khyarh ksanam iha sahajon dharmadhétur

Sri-kala-cakra-tantra, MS. p. 105(A).



THEOLOGICAL POSITION OF THE TANTRIC BUDDHISTS 159

in'the head) where it will produce the Mahasukha of the
nature of Nirvana. The word Bodhicitta sometimes in
Vajra-yana and almost always in Sahaja-yana is
synonymous with the word semen.

This Bodhicitta of the nature of the Mahasukha,
produced through yogic practice, is the ultimate sub-
stance of the nature of the five elements (viz., earth,
water, fire, air and ether). In a Doha of Kanhu-pada
this Bodhicitta has been spoken of as the seed of the
five elements.' In the Hevajra-tantra as well as in the
Samputika (the same lines occurring in both the texts)
we find an explanation of how in the process of being
produced through yogic practice the Bodhicitta acquires
the nature of the five elements, and we have already
seen that the presiding deities over these five elements
(confused with the five skandhas) are, Vairocana,
Aksobhya, Amitabha, Amoghasiddhi and Ratnasam-
bhava, and these five Tathagatas or the Dhyani
Buddhas again represent the five Kulas or the families
of the esoteric Buddhists. Thus Mahasukha in the
form of the Bodhicitta is the one ultimate reality com-
prising within it the five families of vajra-yana.*

! pafica mahabhiia via lai simaggie jaia|
puhabi ava tea garmdha-vaha gaana sanjaia ||
Doha No. 7.
2 kunduresu bhavet pafica pafica-bhiita-svaripatah|
eka eva maha-nandar paiicatam yati bhedanaih ||
bola-kakkola-yogena sparsat kathinya-vdsana|
kathinyasya moha-dharmatvat moho vairocano matah ||
bodhicittam dravar yasmat dravam ap-dhatukan matam|
dapam akgobhya-ripatvat dvesah aksobhya-nayakah ||
dvayor gharsana-sainjyjogat tejah (sam)jayate sada|
rdiah amita-vajrassyat ragas tejasi sambhavet ||
kakkolakesu yac cittam tat samirana-rapakam |
irga’moghasiddhih syat amoghat vayu-sambhavah ||
sukham ragarn bhavet raktarm raktir akasa-laksanam|
[sukharn raktam bhavel cittam ratnam tu rakti-laksanam
Samputika]
akadari pisunamn vajrampisunam akasa-sambhah ||
ekam eva mahac cittam pafica-ripena laksitam
- paficagu kulesu’ tpannd statrd® neka sahasrasah ||
tasmad eka-svabhdvo’sau mahdsukhah parama-éasvatah |
poficatdm yati bhedena ragadi pafica cetasd ||
Hevajra-tantra, MS. pp. 87(B)-88(A).
Samputika, MS. pp. 47(B)-48(A).



CHAPTER V
THE ELEMENT OF ESOTERIC YOGA

In the previous chapter we have made an attempt
at studying, on textual basis, the theological ideas that
are associated with the yogic practice of the Tantric
Buddhists. If we sum up the above we shall see that
Lthe fundamental standpoint of the Tantric Buddhists is
more or less the same as that of the Hindu Tantrikas.
We hear from the time of the Aranyakas and the
Upanisads that bliss is the quintessence of Brahman,
the ultimate Being. From bliss proceeds the universe,
it is sustained in bliss and it again dissolves in bliss.

According to all schools of Tantra, bliss is the
nature of the Absolute, which is conceived both positive-
ly and negatively. The Absolute is realised by us when
we realise our self as perfect bliss. The ultimate aim
is, therefore, to attain a state of perfect bliss. In all
our ordinary experiences of pleasure we have but a
momentary glimpse of the same bliss which constitutes
the ultimate nature of our self. But these experiences
of pleasure, because of their extremely limited and
defiled nature, bind us to a lower plane of life, instead
of contributing to our advancement towards sell-
realisation. Hereinr comes the question of Sadhana
which may transform even gross sense-pleasure into the
boundless serenity of perfect bliss.

In our ordinary life we have the experience of the
most intense pleasure in our sex-experiences. Wide is
the difference between this sex-pleasure and perfect
bliss which is the ultimate nature of the self and the
not-self; yet the distinction can be wholly removed by-
a total change of perspective and process. The sexo-
yogic Sadhana of the Tantrikas is a Sadhana for trans-
forming this sex-pleasure into a realisation of infinite
bliss in which the self and the world around are lost in
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an all-pervading oneness. This immersion of the self
and the not-self in the all-pervading oneness of bliss is
what is conceived as Nirvana by the Tantric Buddhists.
Let us now see what practical processes of Yoga were
enjoined by the Tantric Buddhists for the realisation of
this end.

(i) Body—The Medium for Realising the Truth
(A) THE THEORY OF THE PLEXUS

On the practical side, which obviously is the funda-
mental side of the Tantras, the most important thing
is the stress laid on the body as the medium in and
through which truth can be realised. The Buddhist
Tantrikas, in unison with the other schools of Tantra,
hold that the body is the abode of all truth; it is the
epitome of the universe or, in other words, it is the
microcosm, and as such embodies the truth of the whole
universe. Attempt has actually been made in many
Tantras to identify the universe completely with the
body even by locating the seas, rivers, mountains, etc.
in the different parts of the body. Whether we are ready
to accept them in toto or not, the fact remains that the
importance of the Tantras, as a science of religious
methodology, consists in its analysis of the body and
the discovery of all tattva in the nervous system and
in the plexus and thus making the body, with the whole
physiological and biological process, a perfect medium
(yantra) for realising the ultimate truth.

Let us now see how the Tantric Buddhists dis-
covered the different tattvas within this corporal struc-
ture. This question itself will naturally lead us to the
physiological analysis of the nerves and the ‘lotuses’
and this will also help us a good deal in understanding
the yogic process of the Tantric Buddhists.

This analysis of the physical system starts with the
spinal cord, widely known as the Merudanda, which is
taken to be one bone from the bottom of the back up

O.P. 105—31
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to the medulla oblongata. The name Merudanda is
significant, and the analogy involved in the name is
clearly brought out in the $ri-samputika, where it has
been said that in the form of the skeleton-bone the
great mountain Sumeru remains in the body.' This
spinal column, compared to the mountain, is said to be
very profound. It is the cave of the highest truth
where all the world vanishes away.” The next thing is
the theory of the cakras (plexus) or the lotuses as they
are also called. According to the Buddhist Tantrikas
there are four such plexuses. The first is the lumbar
plexus situated in the navel region. The next is the
cardiac plexus in the heart. Next is the laryngeal and
pharyngeal plexus at the junction of the spinal cord
and the medulla oblongata ; the last and the most im-
portant is the cerebral plexus called the usnisa-kamala
(the lotus of the head). In the Hindu Tantras, how-
ever, there are six cakras or plexuses in addition to the
Sahasrara or the highest cerebral plexus.’

-—

! sthitah pada-tale vayuh bhairavo dhanurd-krtih|
sthito’sti kati-dese tu tri-kono-ddharanan tatha ||
vartuld-kara-riipo hi varunas tridale sthitah |
hrdaye prthivi caiva caturasrd samantatah ||
kankala-danda-riipo hi sumnerur girirat tathal

3 vara-giri-kandara guhira jagu tahi saala vi tuttai |

Dohakosa of Kanhu-pada, Dohd No. 14.

3 The first is the Malddhara-cakra, or the sacro-coccygeal plexus,
situated between the penis and the anus and facing down; it has
four petals of red colour with the four letters ‘v, §, s and s”.
Next is the Svadhisthana-cakra or the sacral plexus, near the root
of the penis with six petals of the colour of vermilion with the
letters ‘“b, bh, m, y, r and 1”. Next is the Manipura-cakra or
the lumbar plexus in the region of the navel; there are ten petals
of the colour of the cloud, with the letters *d, dh, n, t, th, d, dh, n,
p and ph” on them. After that is the cardiac plexus or the Anahata-
cakra in the heart, with twelve petals of the colour of the Bandhuka-
flower (red) with the letters ‘k, kh, g, gh, n, ¢, ch, j, jh, #, t
and th”> on them. Next is the laryngeal and pharyngeal plexus
(Visuddha-cakra) at the junction of the spinal cord and the medulla
oblongata with sixteen petals of smoky colour with the sixteen
vowels on them. Above it is the Ajild-cakra between the eye-brows;
it is the seat of the mind or the centre of all sense knowledge
and dream knowledge. There are only two petals of white colour
with the letters ““h and ks’® on them. Above all is the Sahasrdra-
cakra in the highest cerebral regions. It is of thousand petals of
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Of the six Cakras described in the Hindu Tantras
only three are found in the Buddhist Tantras, viz., the
plexuses in the navel region, in the heart and in the
region just below the neck (i.e, Manipura-cakra,
Andhata and Visuddha-cakra). The Sahasrdara of the
Hindu Tantras corresponds to the Usnisa-kamala of
the Buddhists. But the most remarkable thing in the
Buddhists’ conception of the Cakras is the location of the
three kayas, viz., Nirmana-kaya, Sambhoga-kiya and
Dharma-kdaya in these Cakras. Thus the lowest Cakra
in the navel region represents the lowest kaya, i.e.,
Nirmana-kaya ; the Cakra in the heart is identified with
the Dharma-kaya and the Cakra just below the neck is
said to be the Sambhoga-kaya. In the natural order
the Cakra in the heart being next to the Cakra of
Nirmana-kaya ought to have been the Sambhoga-kaya
and the Cakra below the neck ought to have been the
Dharma-kaya ; but we do not know why the order has
slightly been changed. The Sahaja-kaya is located in
the Usnisa-kamala or the Sahasrara of the Hindus. It
is also called the Mahdsukha-cakra or the Mahasukha-
kamala being the seat of great bliss.

In this theory of the Cakras there are some anoma-
lies as regards the number, location and the other de-
scriptions. Let us therefore discuss some of the descrip-
tions of the Cakras found in the different texts. In the
Heruka-tantra (thirty-first patala) we find that in the
Mahasukha-calkra, situated in the head, there is a lotus
of four petals representing the four noble truths or the
four categories (catuskoti); it is pure, of the nature of
a circle of enlightenment (bodhi-mandala) as the re-

white colour and is facing downwards. On the petals the fifty
letters including the vowels and the consonants are placed in twenty
rounds. In the six cakras (excluding the Sahasrara) there are six
presiding goddesses, viz., Dalkinl, Rdikini, Lakini, Kakini, Sakini
and Hakini respectively. In the Sahasrara there is the union of
the Siva and Sakti. Vide Sal-cakra-nirapana of Purnananda (with
the commentaries of Kalicarana, Sankara and Viévanitha), edited
by Arther Avalon. (Tantric Text. Vol. II). See also,—Siva-
sarihita, Ch, V,
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ceptacle (ddhara) and the seed (bija) of all ; outside is
a lotus of thirty-two petals, and inside it is the letter
“ha” in the downward way which is of the nature of
the Bodbicitta and the fifteen digits of the moon. In-
side is the Yogini of sixteen kalds or digits of the moon,
carrying intense bliss with her. By the two sides are
lalana and rasand of the nature of ali and kali ; and the
supreme goddess herself is of the nature of Sahaja-bliss
and non-duality.' The description seems to be rather
significant. The sixteen kalas of the Bodhicitta, doubled
in day and night seem to be represented by the thirty-
two petals of the lotus in the head ; and lalana and ra-
sand by the two sides of the Paramesvari (referring to
Avadhitika) of the nature of ali and kali are but the
two nerves (corresponding to the Ida and Pingald of
the Hindu texts) by the two sides of Awadhiitika,
who is of the nature of Sahaja-bliss and non-duality.
Next in the neck is the Sambhoga-cakra with sixteen
petals of red colour, within it is the syllable “ hurh”;
above it nectar flows down incessantly through a
tunnel.” In the heart is the Dharma-cakra with eight
petals ; it is a viSva-padma which is the double lotus,
one facing upwards and the other facing downwards ;
within it is the syllable “hurh” downwards; a little
above there is a white lotus, representing the universe
(brahmanda-sadréa-karam) ; within that is pure con-
sciousness (vijiianarn) which is ever manifest, all-per-
vading ; it is the receptacle of all, and the source of all

! §irasi mahdasukha-cakre catur-ddala-padmarih $uddham mada-
sthine sarvasyd'dhara-rapatvat| bodhi-mandala-svabhdvam/ bija-
bhiitam/ bahye dva-trimsad-dala-padmam| tan-madhye ha-karo’
dho-mukhah bhavati/ bodhicitta-tmakam ce’ndu-kald-pasica-dada-
tmakar/ mahasukharh vahen nityar yogini sodadi kald| lalana-
rasand dvayoh parsve ali-kali-svariipini] sahaja-nanda-svabhdvasi ca
advayar paramesvani ||

Heruka-tantra, MS. (R.A.S.B. No. 112A79) Pp- 78(B)-
74(A).

2 Cf. kanthe sambhoga-cakran tu godada-dala-raktakam| tan-
madhye hum-karam [tasyo'rddhve ghantikd-randhra-margena amytam
gravati nirantaram |

Heruka-tantra, MS. p. 74(A).
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self-produced knowledge (svayambhii-jiiand-dhdram),
it is the great Lord (parameévara).! In the navel
region is a lotus of sixty-four petals of blue colour ;
within that is the syllable “arm ” like a dazzling pearl.
Slightly below is the kanda which is the receptacle of
all the nerves numbering seventy-two thousand in all.
From this kanda rise the nerve lalana of the nature
of Prajiia and rasana of the nature of Upaya ; and in
the middle is the Goddess in the forin of the universe,
represented by the syllable “ arm ”, she is of the nature
of the four ‘bodies’ and grants all perfection and
supreme bliss. *

According to the Sekoddesa-tika, the Usnisa-padma
possesses four petals, the lotus in the forehead posses-
ses sixteen petals, the lotus in the heart possesses
thirty-two petals and the lotus in the navel region
possesses sixty-four petals.’

In the Sri-samputa we find that the four Cakras
are associated with the four Mudras, viz., Karma-
mudra, Dharma-mudra, Maha-mudra and Samaya-
mudra, which are again associated with the goddesses
Locana, Mamaki, Pandara and Tara respectively who
again in their turn are the presiding goddesses over
the elements (confused with the skandhas, as we have
already seen) of earth, water, fire and air ; these are
again represented by the syllables “e, vam, ma and ya ”
(Cf. evam maya $rutam etc.). Thus the Nirmdna-
cakra in the navel region stands for the element of
earth represented by the syllable “e” and presided
over by the goddess Locand, who is associated with the
Karma-mudra. In this way the elements with their
syllabic symbols and presiding deities and the associ-
ated Mudras are located in the other three Cakras.*

~

! Heruka-tantra, MS. p. 74(A).
2 Ibid., pp. 74(A)-74(B).
2 G.0.S. p. 27.

¢ ekdram prthivi jiieya karma-mudra tu locana|
mahd-kypd maho-paya visva-riipad vi§va-gocara ||
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It may be noted in this connection that according to
the Hindu Tantras also we find that the Cakras or the
Padmas are associated with different goddesses, viz.,
Dakini, Rakini, Lakini, Kakini, Sakini, and Hakini,
and we also find that the Muladhara-cakra represents
earth, Svadhisthana water, Manipura fire, Andhata air
and Visuddha ether.’ Again goddess Locand in the
Nirmana-cakra represents universal compassion
(karuna), Mamaki in the Sambhoga-cakra represents
universal brotherhood (maitri) and concentration
(pranidhi), Pandara represents self-contentment
(mudita) and Tara represents absolute indifference
(upeksa).® These descriptions of the Cakras are also
confirmed by the Hevajra-tantra,’ and the Hevajra-
tantra reminds us in this connection that as the Cakras
are four in number, all the tattvas are four. Thus four
are the moments,* viz., vicitra, vipaka, vimarda and

sthita nirmana-cakre vai nabhau visva-pankaje ||
vam-karath tu jalam jieyarn dharma-mudra tu mamaki|
maitri pranidhi-riipd tu devi vajra-mukhe sthita ||
dharma-cakre tu hrdaye asta-dala-mbuje ||
ma-karam vahnir uddisto mahis-mudra tu pandara|
muditi-bala-yogena devi padma-kulo-dbhava ||
sthitda sambhoga-cakre tu kanthe dvy-asta-dala-mbuje ||
ya-karo vayu-ripo’stu sarva-klesa-prabhaiijakah|
mahda-samaya-mudra vai devt karma-kula mukhya ||
upeksii jfiana-yogena tard samsiara-tarini|
mahasukha-cakre tu dva-trim$ad-dala-pankaje ||
Sri-samputika, MS. p. 10(A).

Cf. tatra nabhyabje bhuvah pafica-guna gandha-ripa-rasa-sparsa-
fubda-laksanah/ hrdayidbje toyasya catvaro gund riapa-rasa-sparsa-
$abda-laksanah/ kenthabje agnes trayo gund rasa-spar$a-$abda-
laksanah/ lalatabie maruto dvau gunau $paréa-$abda-laksanau/
usnisabje Sanyasye Sabda-matram eko gunah/  Sekoddesa-tikd
(G.0.S.) p. 51.

! Vide Sat-cakra-niriipanam, ed. by A. Avalon. ©

Cf. Also,—1nandalahari quoted in the commentary of the verse
No. 8 of the Satcakra-vivrti of Vivanatha, ed. by A. Avalon.

? See f.n. 4 of the previous page.

3 e-karena locand devi van-karena mamaki smrta|

ma-karena pandard ca ya-karena ca taruni ||

karmamudra-dharmamudra-mahamudrd-samayamudrah | nir-
mana-cakre padmam catuh-sasti-dalom/ dharma-cakre agta-dalam/
sambhoga-cakre sodasa-dalam/ mahasukhe dvatrithéaddalam |

“ For the interpretation of the ‘momcnts’ see Infra.
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vilaksana ; four are the angas (stages in the methods
of the Sadhana), viz., seva, upa-sevd, sadhana and
maha-sadhana, four are the noble truths (arya-satya),
Viz., sorrow, its cause, its suppression and the way of
suppressing it ; four are 1he tattvas, viz., the tativa of
the self (atma-tattva), the tattva of the Mantras
(mantra-tattva), the tattva of the gods (devata-tattva)
and the tattva of knowledge (jiiana-tattva) ; four are
the anandas (states of bliss), viz., ananda, parama-
nanda, virama-nanda, and sahaja-nanda; four are the
Nikayas, viz., Sthavira-vada, Sarvasti-vaida, Sarrvidi-
vada and Mahasanghika ; sixteen (which is a multiple
of four) are the Sankrantis,' sixty-four (multiple of
four) are the dandas, thirty-two nerves, four praharas
and thus all are four (or multiples of four).” About
the number of the petals of these Cakras or lotuses
the Hevajra-tantra holds the same view. As in the
Hindu-tantras, here also there is the scheme of
arranging the letters on the petals of the lotuses.” But
in some texts the Nirmana-cakra, instead of being
located in the navel region, is located in the region
near about the sex-organ. Thus it is said in the
Hevajra-tantra (the verses being found also in the
Samputika) that four are the kayas, viz., Dharma,
Sambhoga, Nirmana and Mahasukha, of which the first
three are situated near the sex-organ, the heart and the
neck respectively. Nirmana-kaya is the region whence
all the animate and the inanimate originate and there-
fore it is located near the sex-organ. The Dharma-
cakra is of the nature of the consciousness of all the
dharmas and is located in the heart. Sambhoga means
enjoyment of the six rasas; the Sambhoga-kaya is of
the nature of all-existence (as pure delight) and is
situated near the neck ; the Mahasukha-kdaya is in the

! See Infra.
? Hevajra-tantra, MS. pp. 4(A)-4(B).

3 Vide Hevajra-pafijiki or Yoga-ratnamala.
MS. (Cambridge Add. No. 1699) p. 6(B).
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head.' Then it has been said that Sthdvari is in the
Nirmana-cakra wherefrom all the static (sthavara)
originate. What is exactly meant by this Sthavari we
are not sure; but it seems from the context that it
may refer to the old Sthavira-vada or Thera-vada
(the school of the elders). The Sarvasti-vada or the
Realistic School which originated from a scrutiny into
the nature of the dharmas (things) is said to be in the
Dharma-cakra ; Samvidi-vdda is in the neck, whence
are all our perceptions (sarmvedana); Mahasamgha is in
the Sukha-cakra, and Mahdasulkha is in the head.” The
Samvidi-vada generally refers to the school of Vijiiana-
vidda, but in the commentary of the Hevajra-tantra
Samvidi is explained as referring to those who realise
high emotions ; Mahdsukha being the ultimate unity of
all the dharmas, Mahasukha-cakra is the Mahasanghi.’
Again it is explained that the body (kaya) is called the
Nikaya which is explained in the commentary as the
assemblage of the Bhiksus (Bhiksu-sangha), and the

! tri-kayany deha-madhye tu cakra-ripene kathyate |
tri-kayasya pafica-jianarm cakram mahasukham matam ||
dharma-sambhoga-nirmanaiiv mahasukha. tathaiva ca|
yoni-hrt-kantha-madhye tu trayah kayih vyavasthitah |
aseganam tu sattvandm yairo’ipattih pramiyate|
tatra nirmana-kayah syat nirmanam sthavaraiv yatah ||
utpadyate mimiyate anena nirmanikam matam (not found in

the Samputika)
dharma-citta-svarapam tu dharma-cakram tu hrd bhavet ||
sambhogar bhufijanam proktam sanndm vai rasa-ripindm |
sarva-dharmesu drdhatvat sarvam asti-svaripakeh (not found
in the Hevajra-tantra)
kanthe sambhoga-cakrari ca maha-sukharv $irasi sthitam ||
Hevajra-tantra, MS. p. 50(A); Samputika, MS. p. 46(B). For
the location of the Nirmana-cakra in the region of the sex-organ
see also Sri-kala-cakru-tantra, MS. Cambridge, Add. 1864) p. 24(A).

* sthavari nirmdna-cakre tu nirmanai sthavaran yatah|
sarvasti-vado dharma-cakre ca dharma-vada-samudbhavah ||
samvidi sambhoga-cakre ca kanthe -sathvedanam yatah |
mahasarghi sukha-cakre ca mahasukhariv mastake sthitam ||

Hevajra-tantra, MS. p. 50(B); Samputika, MS. p. 46(B).
3 mahattvat sarva-dharmandarn sammghatvdt  mahasukha-cakram
muhasanghi/ ata evam aha/ (mastake sirasi sarvegdri upari sthitam |
Hevajra-pafijikd, MS. (Cambridge Add. No. 1699)

pr 50(A).
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udara (literally the belly, but explained in the com-
mentary as the womb of the mother, matuh kuksih) is
called the monastery (vihdra).'

(B) THE NERVE SYSTEM

After the discussion on the Cakras the next import-
ant thing is the analysis of the nerves. In general the
nerves are said to be seventy-two thousand in number
(excluding the smaller nerves, i.e., the wupa-nadis,
which are innumerable). The Hindu Tantras and the
Yogo-panisads in general agree with the Buddhist
Tantras as to the total number of the nerves (though
controversies are also found). Of these, again, thirty-
two are said to be more important, * and of these thirty-

two, again, three are the most important,—these are
Lalana, Rasana and Avadhiti corresponding to Ida,

Pingala and Susumna of the Hindu system. Lalana
is the nerve in the left side and Rasand in the right
side. There are pairs of names for them, of which some
of the more important are : —Ali and Kali, e and vam,
Ganga and Yamuna, Candra and Surya, Dhamana
and Camana, Grahya and Grahaka, Prajia and
Upaya, etc.’ About the position of these nerves we
find in the Hindu Tantras that inside the passage of
the spinal cord (according to some outside the spinal

! nikayan kayamn ityuktam udaran viharam ucyate |
Hevajra-tantra, MS. p. 50(B); Samputika, MS. p. 46(B).

?For a list of these thirty-two principal nerves, sec S$ri-
samputika, p. 8(B).

37 all the names given to these two nerves in the left and

tlﬁe right are classified into two groups, the two groups will stand
thus:—

i Daksina (right)—rasand, pingala, surya, ravi, agni, prana,
camana, kali, bindu, upaya, yamuna, rakta, palita, siksma, retas,
dharma, sthira, para, dyau, bheda, citta, vidya, rajas, bhava, purusa,
§iva, nirmane-kaya and grahya.

ii Vama (lefty—lalana, ida, candra, S$asin, soma, apana,
dhamana, ali, nada, prajia, ganga, Sukra, baliy sthila, rajas,
adharma, asthira, apara, prthivi, abheda, acitta, avidya, tamas,
abhava, prakrti, sakti, sambhoga-kaya and grahaka.

Vide Studies in the Tantras—by Dr. P. C. Bagchi, p. 69.
0.P. 105—22
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cord) flows the nerve Susumnd, which in reality is
made up of three nerves, viz., citrini of the nature of
Sattva-guna (intelligence stuff), vajra of the nature of
Rajas (energy), and Sugumna of the nature of Tamas
(inertia). All the nerves start from a seat called the
Kanda which is situated about one inch above the anus
and one inch below the penis. The Susumna seems to
be a sort of duct inside the spinal cord and encases
within it the nerve wvajra, which again encases within
it the citrini, which again has an aperture called the
Brahma-randhra running to the Sahasrara. The Ida
and the Pingala are outside the spinal cord and proceed
from the left and the right sides respectively towards
the nasal region in a symmetrical course encircling all
the Cakras. According to other views, the Ida and the
Pingala proceed from the right and left testicles res-
pectively and pass on to the left and right of the
Sugumna in the bent form of a bow. The Ida is also
called the moon, of white colour, and the Sakti; the
pingala the sun, of red colour and the puruga;
Sugumna is of the nature and of the colour of fire.
The three are again said to be the rivers, Yamund,
Sarasvati and Ganga respectively and the three meet
at a point at the root of the penis, which is regarded
as the triveni or the juncture of the three rivers.
Through these Ida and Pingala blow the vital winds
prana and apana.

In the Buddhist Tantras we find that the nerve
Lalana or the Ali starts from the neck and enters the
navel region from the left side, and from the navel
again starts the Rasana or the Kali and enters the
neck from the right. Within these two and passing
through the lotus in the heart (hrt-saroruha-madhya-
ga) is the Avadhuti, through which flows the Bodhi-
citta, and this Avadhutika gives the Sahaja-bliss, and it
itself is often described as the Sahaja-bliss. The most
important thing is that the nerves in the left and the
right have been identified with Sinyatd and Karuna
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or Prajiia and Upaya, the two cardinal principles of
Mahayana Buddhism ; and the Avadhuti, as their
commingling, is the Bodhicitta or the goddess Nairat-
ma or the Sahaja-damsel.’ We have discussed at
length the question how these nerves Laland and
Rasana are identified or associated with Stinyata and
Karuna, Prajiia and Upiya, Ali and Kali, etc. In the
Ekalla-vira-canda-maha-rosana-tantra we find that the
Lady (the female counter-part of Candarosana) asks
the Lord (Candarosana) how the bliss produced
through Prajiia and Upaya can be enjoyed in the body.
In reply the Lord says that there is the nerve in the
left, named Laland which is of the nature of Prajfia
and in the right is the nerve Rasand of the nature of
Upaya.” Through the commingling of these two
nerves in the middle nerve the bliss of Prajiio-paya is
to be realised. We should also notice that these three
nerves Laland, Rasana and Avadhiti have also been
identified with the three Kayas, viz., Sambhoga,
Nirmana and Dharma. Again, we have seen that the
Lalana is said to carry the seed and Rasana the ovum
and Avadhiiti to carry Bodhicitta (which is a mixture
of the seed and the ovum). Again Prajiia and Upaya
mean subjectivity and objectivity or the grahaka and
the grahya, and so these two nerves are also called
grahya-grahaka.® About the names Ganga and
Yamund we may also compare the Hindu Tantras
where Idd is said to be the river Yumna, Pingala the

! Heruka-tantra, MS. (R.A.S.B., No. 11279) p. 8(A), pp. 18(B)-
15(A

Cf. Vajra-varahi-kalpa-maha-tantra, MS. (R.A.S.B., N.o. 11285)
p- 26(B).
2 laland prajiid-svabhavena vama-nadi prakirtita|
rasand co’paya-ripena daksine samavasthita ||
Ekalla-vira-canda-mahd-rosana-tantra,MS. (R.A.S.Bik ;\Io. 9089)
p. 15(A).
Cf. Also,—Akulagama-tantra, quoted in the Studies in the
Tantras of Dr. P. C. Bagchi, p. 69.
faﬁg&,-yamune’ti sandhyayd candra- bhasa-sirya-bhasau grahya-

3
grahakau/ Comm. on Song. No. 14, Caryi-pada (Sastri’s edition).
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river Sarasvati and Susumna the Ganges.' The names
Lalana and Rasana and Dhamana-camana seem to be
rather technical.’ ’

The most common names for the pair of the
nerves in the right and the left are the sun and the
moon. These names are found in the Buddhist and
the Hindu tantras alike. The nerves in the left and
the right are called the Ali and the Kali which repre-
sent the vowels and the consonants, which again in
their turn are associated with the night and the day ;
the night and the day are again associated with the
moon and the sun,—and thus the nerves in the left
and the right are also called the moon and the sun.
The Hatha-yoga-pradipika speaks of these two nerves
as day and night.” The Sammohana-tantra says that
the left nerve is the moon because of its mild nature,
whereas the nerve in the right is called the sun because
of its fierce nature (raudra-tmika). We have also
seen that the left nerve is said to carry the seed and
the right the ovum ; the seed is said to be the Siva—it
is the moon,—and the blood is the Sakti,—it is the
sun.* In the commentary on the Dohdkosa of
Kanhu-pada we find that the moon originates from the
seed and the sun from the ovum.® These two nerves

! idayar yamund-devi pingal@yar sarasvati|
rusumnayédnm vased ganga tasdm yogas tridha bhavet ||
Sat-cakra-niriipanam, Comm. on the first verse.
Saraha said in a Dohd,—‘here (within the body) are the Ganges

and the Jumna’.
Saraha’s Dohakosa, Dohda No. 47.

? Dr. P. C. Bagchi, however, suggests that dhamana may be
derived from ./ dhméd which indicates a forward or outward move-
ment, whereas camana may be derived from v cam which means
‘to eat’, i.e., taking in.

Vide gtudies in the Tantras, p. 65.

3 diva na pijayet lingarh ratrau caiva na pujayet|

sarvada piijayet lingarm divd-rdtri-nirodhatablﬁ

¢ binduh §tvo rajah Saktir bindur ind@ rajo ravih |

Goraksa-siddhanta-sarhgraha, ed. by Gopinatha Kavi-
réja, p. 41.

¢ §ukrdd utpadyate candro raktit sirya-samudbhavah |

Comm. on Dohidkosa of Kanhu-pada, MS. p. 88(B).
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are also said to carry the vital winds prane and apana
and the prinae has again been said to be the Rahu and
the apina to be the ‘fire of time’ (kalagni).’ About
the names 4li and Kali we find in the commentary of
the Marmakalika-tantra that Ali and Kali represent the
vowels and the consonants which are forty-nine in
number (‘ks’ being a mere combination of the letters
‘k’ and ‘s’ is excluded), and forty-nine are the
Vayus (winds) and thus Ali and Kali denote the winds
and are thus associated with the two nerves in the
right and the left.” In the Vaispava Sahajiya cult of
Bengal we find Ida, Pingala and Susumna identified
with Vayu, Pitta and Kapha.®

In the Sekoddesa-tika of Nada-pada we find men-
tion of five important nerves, presided over by the five
Tathagatas. According to it, the left nerve in the
upper region, which is the moon, the Lalana or the Ida,
which carries water, is of the nature of the Tathagata
Amitabha ; the right nerve, which is the sun, the
Rasana, which carries fire, is of the nature of Ratna-
sambhava ; in the middle of the lower region is the
nerve (passage?) for stool, carrying earth, and it is of
the nature of Vairocana ; the left nerve (in the lower
region) is the nerve for urine and carries air and is of
the nature of Amogha-siddhi ; the middle nerve of the
upper region is the nerve Rahu carrying Sinyata and
is of the nature of Aksobhya ; the left nerve below
it is the channel for semen; it carries knowledge
(jfiana-vahint) and is of the nature of the Vajra-
sattva. ¢

! prdnato.rdhu-nigpattih kalagnir apy apanatah ||
Ibid., MS. p. 88(B).
2 MS. B.N. Sans. No. 88, p. 9(B).
% ida, pingald, susumnd tina nadi hayal
véi pitta $lesd bali loke yare kaya ||
Nayika-sddhana- tikd, quoted in the Post-Chaitanya
Sahajiya Cult, by M. M. Bose, M.A., p. 71,

¢G.0.8., p. 5L



174 TANTRIC BUDDHISM

The middle nerve is generally called the Avadhati.
The word has been explained in the following way,—
Avadhiiti is that which destroys through its -effulgent
nature all the sins.’ In the commentary of the Carya-
pada also Avadhuti is described as that which washes
away all the beginningless thought-construction of
existence.’ It has also been said to be Avadhiiti as it
removes all the evils of afflictions very easily.® It is
also called, as we have already said, the goddess Prajiia,
or the Nairatma, the Yogini or the Sahaja-damsel.

(i1) Selection of the Preceptor

Yogic practice is always indispensable for the
attainment of the Bodhicitta. It is said in the Paifica-
krama that the vows and practices (vrata-carya-
dilkam) are indeed useless without the tattva; but
perfect enlightenment again can never be attained
without practice. As the fire in the log of wood never
manifests itself without friction, so the Bodhi (which
is already within) will never be produced without
proper practice.* In this practice great importance
has been attached to the selection of the preceptor,—
for it is neither by much reading nor by penances, nor
by any amount of labour undertaken in innumerable
practices that a Sadhaka can get at the truth ; it has
been repeated over and over again that truth can never
be attained without the blessings of the preceptor.
Common sense will gllow us to understand that where

Y avarir paparm dhuvarm (?) dhvastarn  prabhdsvara-riipatvat
anaye’ty avadhiiti/ )
Comm. on the Dohikosa of Kanhu-pada (Dohd No. 4),
MS., No. B. N. Sans. 47, p. 89(B).
? avadhuiti $abda-sandhyaya anadi-bhava-vikalpasi ca dhiitva
prakrti-parisuddha-vadhati-riipena, ete.
Comm. on Song No. 2. .
* avahelaya anabhogena klesa-di-papar dhanoti ity avadhati|
Comm. on the Dohakosa (Doha No. 4) of Kanhu-pada
(ed. by MM, H. P, Sastri).
¢ yatha’gnir daru-garbhastho no’ttisthen manthanad vina|
tath@’bhydsad vina bodhi(r) jayate ne’ha janmani ||
MS. p. 24(B).
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there is anything practical to be performed, there
naturally comes the question of adopting a proper
guide,—and Indian religions, from the very beginning
in the Vedic time down to the modern era, invariably
involve some kind of practice either ceremonial and
ritualistic or yogic; hence is the importance of the
Guru. The Guru is very often regarded higher than
God himself, for God is something absolutely fictitious
to a man unless he has been blessed by the practical
instruction of the Guru which enables a man to realise
what God or the ultimate reality is. The Tantras, as
we have seen, lay the greatest emphasis on the practi-
cal aspect of religion and the practices enjoined in the
Tantras are very secret and complex,—there is the
chance of physical or mental aberration at every step.
As on the one hand, these practices, when properly
and systematically carried out, will lead a man to the
highest spiritual elevation through the realisation of
the truth ; on the other hand, they may lead a man to
the darkest abyss of hell, if these are not very cauti-
ously and methodically carried out with the directions
of the experienced Guru. Because of this difficulty in
carrying out these practices and because of the great
dangers they may very easily lead to, these practices
have always been kept most secret and there is no
other way to learn them than the blessings of the well-
experienced Guru. It is for this reason that we find in
most of the Tantras chapters devoted to the selection
of a good preceptor and a good disciple. Even the
Caryd-songs and the Dohas of the Siddha-caryas refer
to this importance of the Guru every now and then.
This Guru-vada in India, current from a very old time
and emphasised in the Tantric ages, has also flowed on
in all the minor religious sects of India.

After securing a suitable preceptor and also a suit-
able Prajiia (woman) the Yogin should approach the
reverend Guru and propitiate him by worship, hymns,
etc. Then follows the ceremony of Abhigeka or initia-
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tion into the cult. This Abhiseka is a very old custom
of initiation with religious rites and ceremonies and it
is also found in early Buddhism in the initiation to the
vow of pabbajja (pravrajya, literally, going out, i.e.,
the vow of renunciation) and the initiation to upasam-
pada (literally, arrival, i.e., the entry into the circle of
the fully accredited members of the Sangha or monas-

tery). Even now this ceremony of Abhigeka is current
in all schools of Buddhism in all the countries. This
Abhiseka is held to be indispensable for the Sadhana
in esoteric Buddhism. It is said that the Yogin who
wishes to attain the Yogihood without proper initia-
tion only darts a blow to the sky with fists and drinks
the water of mirage.' The Abhiseka in the secret cult
is generally known as the Vajra-bhigseka.” In some
texts we find Mantras for four kinds of Abhiseka, viz.,
Kalasa-bhiseka (i.e., initiation by outward purification
by the water of the jar, etc.), Guhya-bhiseka (initiation
into the secret cult), Prajiia-bhiseka (initiation to per-
fect wisdom) and Vajra-bhiseka (i.e., initiation to the
adamantine truth).’ In the Sekata-nvayae-samgraha
we find that this Kalasa-bhigseka comprises within it
six Abhigekas, viz., initiation with Udaka (water),
Mukuta (a crown), Vajra (the thunder), Ghanta (the
bell), Nama (name) and dcarya (the preceptor), and
these six Abhigekas are of the nature of the six Tatha-
gatas.* Thus the initiation with water is of the nature
of ideal knowledge, and so of Aksobhya’; the initiation
with the crown is of the nature of equalising know-

! na’bhigikto hi yo yogl yogitvam abhivafichati|
hanyate mustina’kasamr pivet ca mrga-tysnikam ||
Quoted in the Kriyd-sarigraha-paiijika, MS. p. 5(A).

? For this Abhigeka, see Prajiio-paya-viniscaya-siddhi, Ch. V,
Jiana-siddhi, Ch. XVII; Samputika, first patala of the
second Kalpa, etc.

? Vide the Ch. on Abhiseka in the Kriyad-samgraha-padijika, MS.
Pp. 4(A)-6(B); Sekata-nvaya-sarngraha, collected in the
Advaya-vajra-sargraha (G.0.S.), Hevajra-tanira, Man-
dala-krama; Sekoddesa-tika (G.O.S.).

4 Vide Sri-cakra-sambhara-tantra.

8 Advaya-vajra-sarngraha, pp. 86-87.
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ledge (samata jiiana), and so is of the nature of Ratna-
sambhava; initiation with the thunder is of the nature
of discriminative knowledge and represents Amitabha;
the initiation with the bell is of the nature of the per-
formance of duties and so represents Amogha-siddhi:
the initiation with a name is of the nature of the know-
ledge of the perfectly pure dharma-dhatu and re-
presents Vairocana and the initiation by the Acarya is
of the nature of the adamantine knowledge (vajra-
jfidna). But in general Kalasd-bhiseka seems to be
the rite of initiation by pouring the water of the jar.
Next is the Guhya-bhiseka or the initiation into the
secret cult. Here the preceptor explains all the secret
processes of the yogic sadhana by which Bodhicitta
should be produced through the union of the Upaya
and the Prajiia, how its downward tendency should be
checked, how it should be sent upward to the Usnisa-
kamala and how Mahdasukha of the nature of nirvana
is to be attained. After the Guhya-bhigseka the pre-
ceptor explains to the disciples the void nature of the
self (pudgala) as well as of all the objects (dharma),
and also how this yogic process leads a man to the
realisation of that perfect knowledge (prajiia). This
part is, therefore, called the Prajiia-bhiseka or the
Prajiia-jiiana-bhiseka. But as Vajra is the ultimate
adamantine reality and the ultimate principle of purity,
the initiation ends with an initiation into the Vajra-
jiana called the Vajra-jiiana-bhiseka.

(After initiation the Yogin with his Mudra is led to
the Mandala or the mystic circle and is then permitted
to perform the Yoga in company of the Mudra or the
Prajfia.” In some texts, however, the intiation is
performed within the Mandala.

! For the Abhisekas also see Vajra-vali-nama-mandala-pafijika,
MS. R.A.S.B., No. 18855, pp. 80(A)—81(A) and 98(A)—100(A).

2 For details see Hevajra-tantra; also Sekoddesa-tika (G.0.S.),
p. 25. The Prajfia here is called Mudra as she is instrumental to
the attainment of bliss (muda sukha-visesarn ratirn dadati’ti mudra
—Sekoddesu-tika, p. 56).

OoPo 105—'28
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.In some texts again we find other preparatory
rites of killing or driving away the disturbing ghosts
and spirits and all other evils of the ten quarters
through the help of Mantras and other practices, and
of placing the ten Buddhas in the ten quarters for safety
in Yoga. We have already seen that in this yoga-
sadhana the Yogin has to be a god,—he must realise
himself as the god or the Supreme Lord Buddha, and
the woman to be united with, must be realised to be
nothing but the embodiment of Prajiia or Suanyata-
knowledge. For this realisation the Yogin places the
five Tathagatas and their female counter-parts with
their respective bija-mantras in the different parts of
the body (both of himself and of the Mudra), and
during all these processes he should meditate and
recite that he is of the nature of adamantine know-
ledge. !

(iii) The Production of Bodhicitta and
Its Regulation

After all these preparatory rites follows the
esoteric practice, which is strictly prohibited to be
taken in the ordinary sense; it should be performed
only as a process of Yoga for the attainment of the
Bodhicitta or for the realisation of the ultimate Sahaja-
nature of the self and the dharmas.” Through the
yogic union of the Prajiia and the Upaya, the Bodhi-
citta is produced within, and after it is produced its
flow must be checked in the navel region which is the
Manipura-cakra or the Nirmana-kaya-cakra.' It is

! Cf. The Pindi-krama of Padica-krama; Jvdld-vali-vajra-mala-
tanira, MS. pp. 14(A)—14(B); Citta-visuddhi-prakarana, Verses
76-78.

? Cf.,—manthayet kamala-mbhodhirh  sahaja-mrta-kanksaya /
Jvala-vali-vajra-mala-tantra, MS. p. 18(B).

This line is quoted in the Marmakalika-tantra as belonging to
the Guhya-vajra-virasini-sidhana, MS. (B.N. Sans. No. 88) p. 26(A).

3 Vide Sri-kala-cakra-tanira, MS. (Cambridge, Add. No. 1864),

p- 104(B).

Cf. Comm. on Caryd-pada No.2, pithake vajra-manau patat

dharapam na yati.
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held that as long as the Bodhicitta remains restless, it
binds us to the world of existence and non-existence;
but when its movement is stopped once for ever in the
lotus in the head, it produces the state of supreme bliss
which is of the nature of liberation. Thus this Bodhi-
citta has got two aspects; in the ordinary restless
aspect it is called the sarmvrta and in the motionless
aspect of intense bliss it is called the wvivrta or the
paramarthika. It is said in the Hevajra-tantra,—
“ One should produce Bodhicitta in the form of both
vivrta and sarvurta; the samorta is like a Kunda flower
(i.e., white in its physical form), and the vivrta is of
the form of bliss.”' We have seen that the Madhya-
mikas believe in two aspects of the reality, the sarmorti-
satya, i.e., the phenomenal or the provisional truth and
the paramarthika-satya which is the ultimate truth
(corresponding to the vyavaharika and pdaramarthika
of the Vedantists). These twofold aspects of the
Bodhicitta, the physical or the phenomenal aspect (in
the form of semen virile) being the sarmvrta and the
ultimate aspect (in the form of incorporeal all-pervad-
ing Mahasukha as the ultimate nature of the dharmas)
being the paramarthike or the vivrta seems to be
drawn in analogy with the twofold conception of the

vajra-mani-$ikhara-sudire bodhicittarn . . . . . . vandhayati [
Comm. on Caryd-pada, No. 8.
mani-kule bahia odiane sagaa | Song No. 4.
mani-mildd drddhvam gatva gatvd  mahdsulha-cakre  antar-
bhavati] Comm. on Song No. 4.
mani-miilla-dvara-nirodham kartavyam| Ibid.
kacchika-mani-malam  gatam, tad eva bodhicittamn sahaja-
nandena vidhrtam sad vaimalyam cakro-ddesena pravaham kuru/
Comm. on Song No. 13.

See also Pafica-krama of Ghantapiada quoted in the Subhasita-
samgraha of Bendall, p. 72; Kriya-samgraha-pafijika, MS. p. 75(A);
Marma-kalika-tantra, MS. p. 4(B).

! bodhicittam utpadayet vaivrtti-samvrtti-rapakam |

sarhvrtarn  kunda-sarhkasam. vivrtarn sukha-rapinam ||
Hevajra-tantra, MS. pp. 47(B)—48(A).
Cf. Also Heruka-tantra, MS. (R.A.S.B., No. 11279) p. 74(A).
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truth of the Madhyamikas.’® For the attainment of
the Mahasukha the flow of Bodhicitta must be arrested.
It is said that as long as the Yogin does not discharge
Bodhicitta, he enjoys intense and unruffled bliss aris-
ing from the joyous sensations; but if Bodhicitta, which
is the cause of all perfection, flows down, it cannot be
made to rise through the middle nerve and no perfec-
tion is attained. *

How then to check the downward flow of the
Bodhicitta? For this purpose Hatha-yoga is resorted

! In the Hevajra-tantra it is clearly explained how to produce
the gross Bodhicitta through the physical process and how to turn
it to the Vivrta form through the yogic process. Pleasure may
also be realised through the discharge of the Bodhicitta, but that
has unreservedly been condemned by all the Buddhist Tantrikas;
and it has been said that instead of delivering a man it binds
him to the realm of gross sense-pleasurc. It 1is, therefore, that
we find in all the texts repeated warnings not to discharge the
Bodhicitta; if it be discharged, the Mahdsukha is never realised and
if the Mahdasukha be not realised, the ultimate Sahaja-nature can
never be realised, and if the ultimate nature be not realised, a man
is not liberated from the world of illusion. MS. pp. 48(A)—49(A).

2 ¢There is no greater sin than discharge and no greater merit
than bliss (arising from the motionless Bodhicitta).”” Again, “Dis-
charge is the progenitor of detachment (virdga) and from detachment
arises sorrow, and from sorrow is the loss of the vital element and
from the loss of the element comes death’.

na virdga(t) parave paparm punyam na sukhatah param|

tathd ca,—cyutir viraga-sambhiitir viragad duhkha-sambhavah|

duhkhad dhatu-ksayam purisarn ksayat mrtyuh prajayate ||

Quoted in the Comm. on the Marma-kalika-tanira, MS.
p- 5(A).

Also quoted in the Comm. on the Dohakosa of Kanhu-pada as
belonging to the Adi-buddha, MS. (B.N. Sans. No. 47) p. 49(B).

In the Sekoddeéa we find that the Sahaja-form of the Lord
is nothing but the motionless state of the fluid.

yavan na(o, sic.) patati prabhasvaramayah $ita-msu-dhara-dravo

devi-padma-dalo-dare samarasi-bhato jinanam ganaih|

sphurad (sic. sphurjjad) vajra-s$ikha-gratah karunaya

bhinnamn jagat-karanam
garjjadd hi karuna-balasya sahajarm janihi riiparh vibhoh ||
Quoted in the Comm. of the Carya-pada, Song No. 8.
8ri-kala-cakra definitely declares that salvation is impossible
tlllrough the discharge,—so the Yogins should always shun worldly
easure.
indor mokse kva mokso gata-parama-sukhe yogindrr janma-bije
tasmat sarsira-saukhyam ksanamiha yatibhih sarvada varjaniyam ||
T MS. Ch. V. (jiana-patala), Verse 126. .
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to. In the commentary of the Marma-kalika-tantra,
we find that the flow of the Bodhicitta is to be checked
by the help of Sadanga-yoga or the Yoga with six
parts; these are: abstraction (pratyahara), medita-
tion (dhyana), restraint of the breath (pranayama),
attention (dharand), remembrance (anusmrti) and final
absorption (samadhi). '

In the Sri-guhya-samaja (Ch. XVIII) we find
detailed description of these six parts of Yoga, and
these descriptions are again fully commented on in the
Sekoddesa-tika of Nado-pada. The first part of Yoga,
viz., pratyahara means the restraint of the ten senses
from their respective objects through a process of
abstraction. Through pratyahara the Sadhaka deve-
lops an aversion to all physical forms and perception,
and he further develops an insight whereby he can
view all objects of the world from the Sunyata pers-
pective. The second part, viz., dhyana means viewing
the paiica-kamas (five objects of desire) as of the
nature of the five Buddhas. The five objects of desire
stand here for all the objects of the world (sarve
bhavah sthira-cala-tmakah) and the five Buddhas stand
for Buddha in general. Dhyana here then means
meditating on all existence as of the nature of Buddha
in the ultimate essence. This dhyana is again of five
kinds, viz., vitarka, vicara, priti, sukha and ekagrata.
Vitarka means guhya-trayo-daya, i.e., the sudden flash
in the citta of a general ideal reflection (caitya-sthila-
karena) of the three elements of three times. Vicara
means meditating on the specific nature of objects as
of the nature of perfect enlightenment. Priti means
an agreeable state of mind resulting from the taking
in of the objects; sukha means the delight resulting

! pratyaharas tatha dhyanarh pranayamo’tha dharana|
anusmrtih samadhi§ ca sad-arngo yoga ucyate ||
$7i-guhya-samaja-tantra  (G.0.S.), Ch. XVIII, p. 168.
Cf. Maitrayaniya Upanigad (Cowell’s Edition, Ch. VI, p. 129) where
the six Angas are described as Pratyahdra, Dhyana, Prandyama,
Dharana, Tarka (self-examination) and Samdidhi.
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from such meditation; ekagratdé means the fixing of
the mind in the Siinyata, i.e., the one-pointed state of
mind which remains steady in the realisation of the
Stinyata-nature of all objects.

The third part of Yoga is pranayama, which
means the control and arrest of the vital wind (prana-
vayu). This prana-vayu is of the nature of the five
elements (paiica-bhiita) as well as the five Buddhas.
The wind that flows through the left nostril (which is
lalana) represents the principle of the five skandhas
(which are identified with the paiica-bhiitas) and the
wind flowing through the right nostril (which is
rasana) represents the principle of the five Buddhas.
These two courses of the vital wind must be united and
made into a subtle body, as it were, and made flow
through the middle nerve passing through the lotuses
in the navel, heart, neck and the forehead. Then this
vital wind must be made steady in the lotus between
the two eye-brows. This is what is meant by
pranayama.

This process of pranayama is regarded as very
important in the esoteric Yoga of the Buddhists and
is variously described in different texts. We have seen
before that in the Paiica-krama the vital wind has been
described as the vehicle (vahana) for our defiled nature
(prakrti) and this vayu is described as the root of
all the principles of defilement and as such the root-
cause of the sarsara or the cycle of birth and death.
In the Vajra-japa-krama of the Paiica-krama we find
that mantra-tattva is nothing but the wvaya-tattva
(the science of the vital wind). This vayu-tattva com-
prises within it the five tattvas (which when combined
together constitutes the ultimate truth); these are the
tattvas of the five Dhyani-Buddhas and, therefore, of
the five skandhas. It is said in the text Vajra-mala
that from the air of the right nostril issues forth a
lustre of red colour; it is the circle of fire and Padma-
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natha is the presiding deity here; from the left issues
forth the lustre of deep green colour in an aerial circle
and Karma-natha is the deity here ; the lustre issuing
forth from both the nostrils is of yellow colour and it
is said to be the circle of Indra and presided over by
Ratna-natha. The steady wind within, of the colour
of the white Kunda flower, or the moon, is the circle
of Varuna, prescribed over by Vajra-natha, and the wind
pervading the whole physical system and prompting
all the active tendencies is of the nature of Vairocana.'
These five kinds of lustre of thc nature of the five
Buddhas are to be thought of in the region between
the two brows, t.e., at the starting point of the nose
(nasagra) and they are to be thought of united into
the form of a mustard seed (sarsapa); in this mustard
seed, however, the whole universe of the static and the
dynamic should be meditated on,—it is also to be
thought of as the place of all wisdom—of all the
mysteries of knowledge.? This mustard seed, however,
represents the Lord himself of the nature of the five
wisdoms.’ This small figure of the form of the mustard
seed representing the five kinds of winds of the nature
of the five elements and the five kinds of wisdom, is

! daksinad vinirgato ras$mir hutabhun-mandala@i ca tat|
rakta-varpam idam vyaktarn padma-natho’tra devata ||
vamad vinirgato ra$mir vayu-mandala-samjiitah |
harit-syama-sankasah karma-natho’tr