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ASSOCIATED WITH THE PROMOTION OF WORLD PEACE, the Kalachakra—or “Wheel of Time”—tantra is one of the most detailed and encompassing systems of theory and practice within Tibetan Buddhism. This book contains a complete translation of the Kalachakra initiation ritual with commentary from His Holiness the Dalai Lama, and a comprehensive introduction by Professor Jeffrey Hopkins that explores the Kalachakra’s rich symbolism, meaning and history. The book also includes the Six-Session Yoga daily practice rite.
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HIS HOLINESS THE DALAI LAMA is the spiritual and temporal leader of the Tibetan people. A winner of the Nobel Peace Prize, he has dedicated his life to teaching compassion and understanding. He lives in Dharamsala, India.


JEFFREY HOPKINS is a professor of religious studies at the University of Virginia. He has served as the Dalai Lama’s chief interpreter and is the author of over twenty books on Tibetan Buddhism.




Preface


This book is concerned with a rite of initiation for the Kālachakra (Wheel of Time) Tantra, a Buddhist tantra of the Highest Yoga Tantra class. It presents the series of initiations authorizing practice of the first of two stages involved in the tantra, the stage of generation – the period of imaginative appearance as an ideal being. A system of daily practice required of those who have received initiation is also included. Discussed are the process of preparing the student for initiation and the actual stages of the seven initiations that authorize practice of visualization of a practitioner as a deity – or ideal, altruistically active being – in a mandala, an ideal environment.


This is the first time that a tantric initiation ritual has been explained in detail in a Western language. The initiation ritual is translated, interspersed with commentary from His Holiness the Dalai Lama, temporal and spiritual leader of Tibet, mainly from a ceremony conducted in Wisconsin in 1981. The Kālachakra initiation was offered for the first time in the West by His Holiness the Dalai Lama during July of 1981 (the year of the Iron Bird) at Deer Park, a small rural site outside of Madison, Wisconsin, that is the home of a Tibetan Buddhist monastery and temple. The initiation was organized and sponsored by the Deer Park Buddhist Center and friends, a Buddhist organization under the direction of the Venerable Geshe Sopa, author of Steps on the Path to Enlightenment.


During the process of the initiation, the Dalai Lama, as is customary, gave copious commentary detailing the proper attitude and motivation of the recipient and the individual steps of visualization and of reflection on profound and subtle topics that are at the heart of the initiation, or authorization, process. His explanations offered during the ceremony, as well as others given privately to me in preparation for serving as his translator, bring the basic initiation ceremony to life, rich with meaning and contextualization. The special tantric techniques for transforming body, speech, and mind into completely altruistic expression are thereby made lucid and accessible to interested readers.


The introduction first describes the general Great Vehicle view on purification into a state of altruistic service as well as the special tantric practice of deity yoga that is founded on compassion and realization of emptiness. Next, it describes the process of initiation for the stage of generation, outlining and explaining the many steps in the ritual. It also provides background on the history of the Kālachakra Tantra and introduces the authors and texts.


I would like to thank Elizabeth Napper for making numerous editorial suggestions on the entire manuscript, Gareth Sparham for typing the translation of the ritual text, and Karen Saginor and Daniel Cozort for proof-reading the galleys. As is detailed in the ninth chapter of the introduction, I have attempted, through consulting lamas competent in the tradition, to keep errors of translation and interpretation to a minimum; I ask for readers’ forebearance for those undiscovered.


Jeffrey Hopkins


Charlottesville, Virginia




Technical Note


The names of Tibetan authors, orders, and places are given in “essay phonetics” for the sake of easy pronunciation; for a discussion of the system used, see the Technical Note at the beginning of my Meditation on Emptiness, pp.19-22.


Transliteration of Tibetan in parentheses and in the glossary is done in accordance with a system devised by Turrell Wylie; see “A Standard System of Tibetan Transcription”, Harvard Journal of Asiatic Studies, Vol. 22, 1959, pp.261-7. For Sanskrit citations, ch, sh, and ṣh are used instead of the more usual c, ś, and ṣ for the sake of easy pronunciation by non-specialists; chh is used for ch.
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Introduction
by Jeffrey Hopkins




1   Altruistic Purification


In Buddhism, liberation is always from a state that needs healing and to a healed state of release and greater effectiveness.1 Buddha is viewed as like a physician; practitioners are like patients taking the medicine of Buddha’s doctrine in order to be cured from a basic illness and to achieve a state of health necessary for widely effective altruistic endeavor.


According to explanations standard in Tibetan Buddhism,2 even in the Low Vehicle3 schools of tenets – Great Exposition School4 and Sūtra School – in which the mental and physical continuum of an enlightened being is said to be completely severed at the time of death, there is a period, subsequent to enlightenment, of far more effective interaction with others, as was the case with Shākyamuni Buddha. According to the Great Vehicle schools of tenets – the Mind Only School and the Middle Way School – which hold that the continuum of mind never ends, the primary aim of Bodhisattvas is to bring about the welfare of other sentient beings and the means to accomplish this is their own enlightenment, the gaining of authentic freedom. For, with the attainment of a Buddha’s enlightenment, there is gained a limitless, unending, spontaneous capacity to help others effectively.


What distinguishes someone as a Bodhisattva is to engender an altruistic intention to become enlightened, which, through training, has become so spontaneous that it is as strong outside as it is within meditation. This is called bodhichitta, literally “mind of enlightenment” but more like “mind toward enlightenment”, “mind directed toward enlightenment”. As Maitreya’s Ornament for Clear Realization (mngon rtogs rgyan, abhisamayālaṃkāra) says:5


           Mind generation is asserted as a wish for complete Perfect enlightenment for the sake of others.


This has been formulated into a definition of bodhichitta or, as I translate it, “altruistic intention to become enlightened”:


           a main mental consciousness induced by an aspiration for [bringing about] others’ welfare and accompanied by an aspiration to one’s enlightenment.6


It is an attitude endowed with two aspirations, the first for others’ welfare and the second for one’s own highest enlightenment as a Buddha, the latter being seen as a means for accomplishing the first. Even though one’s own enlightenment must be accomplished first in order to bring about others’ welfare, service to others is prime in terms of motivation.


The enlightenment of a Buddha is seen as a means to bring about others’ welfare because a Buddha, being omniscient, knows all possible techniques for advancement and knows in detail the predispositions and interests of other beings. Between the two bodies of a Buddha, Truth Body and Form Body7 (the latter including the Complete Enjoyment Body and the Emanation Body), Bodhisattvas primarily seek Form Bodies, since it is through physical form that the welfare of others can be accomplished, this being mainly through teaching what is to be adopted in practice and what is to be discarded in behavior. Though Truth and Form Bodies necessarily accompany each other and thus are achieved together, the Bodhisattvas’ emphasis is on achieving Form Bodies in order to appear in myriad forms suitable to the interests and dispositions of trainees and to teach them accordingly.


Some Bodhisattvas’ motivation is described as like that of a king, for they see themselves as first becoming enlightened and then helping others. Others’ motivation is described as like that of a boatman since they strongly want to arrive at the shore of the freedom of Buddhahood in the company of everyone else. Again, others’ motivation is described as like that of a shepherd in that they want to see others safely enlightened before they become enlightened, like a shepherd returning home at the rear of the flock. The only realistic mode is said in Tibetan traditions to be the first, the king-like motivation, since there is no state superior to Buddhahood for accomplishing others’ welfare. Hence, the description that Bodhisattvas put off final enlightenment as Buddhas in order to be of greater service to sentient beings is considered to be an exaggerated statement expressing the greatness of their altruistic, shepherd-like motivation.


Buddhahood, with such altruistically oriented knowledge and activity, is the final aim – “final” in the sense that it is the path of no more learning, there being no further development of new levels of understanding or compassion. It is a beginning in the sense that for the first time one can serve others to one’s full capacity, forever, unceasingly, as long as there are beings who need to be helped, and that is forever.


This heroic effort to bring about others’ welfare is conceived in terms of there being (1) a basis for such purification and transformation within us, (2) objects of purification, (3) a path that serves as a means of purification, and (4) a fruit of that purification.


THE BASIS OF PURIFICATION


The basis of purification is the Buddha nature, which is viewed in two ways. One is the clear light nature of the mind, a positive phenomenon, and the other is the emptiness of inherent existence of the mind, a negative phenomenon, a mere absence of inherent establishment of the mind, which is a precondition for its transformation. Both of these aspects are said to be expressed in the famous statement from Dharmakīrti’s Commentary on (Dignāga’s) “Compendium [of Teachings] on Valid Cognition” (tshad ma rnam ’grel, pramāṇavarttika):8


           The nature of the mind is clear light.


           The defilements are adventitious.


“Adventitious” (glo bur ba) here does not mean “uncaused” but instead means that the defilements do not subsist in the very nature of the mind. Since desire, hatred, and ignorance do not reside in the very nature of the mind – because the nature of the mind is clear light – the defilements can be removed without destroying the mind.


The clear light nature of the mind in its first sense as a positive phenomenon is also emphasized in Maitreya’s Sublime Continuum of the Great Vehicle (rgyud bla ma, uttaratantra), but it has its fullest exposition in Highest Yoga Tantras such as the Guhyasamāja Tantra and the Kālachakra Tantra. In these systems it is described as the fundamental innate mind of clear light – fundamental in the sense that its continuum exists forever, that is to say, both while one is afflicted and, after enlightenment, while unafflicted. It also is described as the all-good (kun tu bzang po, samantabhadra) and as the basis-of-all (kun gzhi, ālaya) in that it is the basis of all the phenomena both of cyclic existence and of nirvana.9 At first, it may seem surprising that a system emphasizing suffering as much as Buddhism does should also have a doctrine of a basic goodness or basic purity of the mind, but such a foundation is essential for the radical transformation of the condition of suffering into a state of freedom.


The second way of conceiving the Buddha nature is as the absence of inherent existence10 of the mind. This does not refer to a non-existence of the mind, nor does it refer to its lacking definition or nature, for the definition of consciousness is “that which is luminous and knowing”.11 Rather, it refers to the mind’s not existing under its own power, the mind’s not being established by way of its own character, the mind’s not existing from its own side. This is the emptiness of the mind, which is an existent quality of the mind while at the same time being the final nature of the mind. For instance, when analyzing to determine whether a table exists in its own right, one investigates whether it is exactly the same as its parts or completely different from its parts (one of these two being required if the table exists in its own right), one does not find such a table, but rather finds a non-finding of the table. This non-finding is the emptiness of the table. Its emptiness is a mere absence of the table’s existing from its own side; this emptiness exists and can be realized, first conceptually and eventually directly.


In terms of the mind, its emptiness also can be settled by way of many approaches, examining its production by causes, its production of effects, its relationship with the beginning, middle, and end of a moment of mind, and so forth. When, through these approaches, one realizes the emptiness of inherent existence of the mind, one can for the first time understand that the mind, and other phenomena, are falsities, appearing to exist in their own right but not existing in their own right. The conflict between appearance and fact is understood, this distortion being seen as having two aspects. One is the false appearance even to non-conceptual sensory perception of objects as if they inherently exist; the other is conceptual assent to that false appearance. This error is endemic in that not only do we innately, without any training, conceive phenomena to exist in their own right but also, even in raw sense perception, phenomena appear in a false aspect due to faults embedded deep in our minds (though not in the nature of the mind).


From this point of view all phenomena except emptiness are called saṃvṛti-satya, “truths-for-a-concealer”, truths for a concealing consciousness, saṃvṛti being primarily understood as that which covers, that which obscures. “Truth” here is specified as meaning that which exists the way it appears, and only an ignorant consciousness takes objects such as tables or a mind to exist the way they appear. These objects are truths for ignorance; they are objects that are taken by ignorance to exist the way they appear.


For a non-Buddha, only emptinesses exist the way they appear in direct perception and thus emptinesses are the only truth; this does not mean that other phenomena do not exist. Both emptinesses and all other phenomena exist, objects of knowledge – existents – being what are divided into two classes: truths-for-a-concealer and ultimate truths. Emptinesses are ultimate truths in that they are objects of an ultimate consciousness and exist the way they appear in direct perception. However, an ultimate consciousness is not the final consciousness, a Buddha’s omniscient consciousness, but is a non-conceptual “reasoning consciousness”, so called because it is gained from having analyzed, through approaches such as those mentioned above, whether an object exists from its own side or not.


Thus, both the clear light nature of the mind and the emptiness of inherent existence of the mind are the Buddha nature, the nature of the mind that allows for transformation into Buddhahood. The Buddha nature is, therefore, the basis of purification and transformation in that it is that from the company of which defilements are removed.


THE OBJECTS OF PURIFICATION


The defilements that are removed are primarily the two types of distortion just mentioned; they are called afflictive obstructions and obstructions to omniscience. The afflictive obstructions prevent liberation from cyclic existence, the round of powerless, repeated birth, aging, sickness, and death. The primary afflictive obstruction is the ignorance conceiving that phenomena – persons and other phenomena – inherently exist, but also included are the unsalutory consciousnesses that such ignorance induces – desire, hatred, pride, enmity, belligerence, miserliness, laziness, and so forth. All of these depend on ignorance for their very existence; without ignorance and with wisdom they cannot exist. They are called afflictions (nyon mongs, klesha) because they afflict, they distort oneself. The most common illustration is the distortion of the face that anger brings about, but not just desire and hatred are afflictions/distortions; ignorance is the basic affliction. It is the basic bondage, the basic distortion. From its super-imposition of an exaggerated status of phenomena, and entirely dependent upon it, the other distortions arise, seeming to be in the very fabric of life but actually not.


An even deeper distortion is the second type of object to be purified, the obstructions to omniscience. This is described as the appearance of objects as inherently existent and can only be removed after the afflictive obstructions have been eradicated. Since the primary motivation of Bodhisattvas is to help others, they mainly want to remove the obstructions to omniscience, for these are what prevent full knowledge of liberative techniques and subtle knowledge of others’ minds; however, they must first remove the afflictive obstructions, subsequent to which they can gradually do away with the basic false appearance of phenomena that prevents, obstructs, and hinders knowledge of all.


THE MEANS OF PURIFICATION


Based on its twofold analysis of the nature of the mind, Great Vehicle Buddhism holds the belief that these basic errors can be removed. However, discussion, dialogue, and argument are not sufficient for their removal. Although discussion and so forth are important aspects of many persons’ gaining the wisdom that phenomena do not inherently exist, realization that arises merely from such is not sufficient. A powerfully concentrated mind is also necessary. The path of developing a wisdom consciousness realizing the absence of inherent existence to the point where it can serve as an actual antidote to the afflictive obstructions depends upon developing one-pointed concentration and then alternating such one-pointed, fixed concentration with analytical meditation so that eventually analytical meditation, rather than harming stabilizing meditation, serves to induce a greater degree of stabilizing meditation, and vice versa. It is said that a calm abiding of the mind – a stability of mind – that is induced, not by stabilizing meditation, but by analytical meditation, far exceeds that induced only by stabilizing meditation.


Still, such a meditative stabilization that is a union of calm abiding and special insight is also not sufficient. The emptiness of inherent existence, which is the object of this consciousness of meditative stabilization, is being seen through the medium of a conceptual image called a meaning-generality. Gradually, the meaning-generality of emptiness is removed, one’s consciousness and the emptiness of inherent existence that is its object become less and less dualistic, and finally one achieves direct perception of emptiness in a totally non-dualistic cognition. It is non-dualistic in five senses:


1   there is no conceptual appearance


2   there is no sense of subject and object – subject and object are like fresh water poured into fresh water


3   there is no appearance of inherent existence


4   there is no appearance of conventional phenomena; only emptiness appears


5   there is no appearance of difference – although the emptinesses of all phenomena in all world systems appear, they do not appear to be different.12


Even this degree of perception of emptiness only removes artificially gained afflictive obstructions, that is, apprehensions of inherent existence gained through the fortification of study, analysis, and systems of philosophy. It is not sufficiently powerful to remove the innate afflictive obstructions – the ignorance, desire, and so forth that even animals and babies have. For this, repeated meditation on the reality already seen is needed; one must re-enter direct perception of emptiness again and again. Much like washing dirty clothing, the grosser levels of dirt are cleansed first, and then gradually the more subtle.


In time, all of the afflictive obstructions are removed, but this process is not sufficient to remove the obstructions to omniscience, which are primarily the appearance of objects as if they exist in their own right and the predispositions in the mind that bring about this false appearance. The same wisdom consciousness must be sufficiently empowered and enhanced through the Bodhisattva practice of the altruistic deeds of giving, ethics, and patience in what are described as limitless ways over a limitless period of time. Attitudes of altruism and the concordant deeds that such motivation induces finally somehow empower the wisdom consciousness so that it can remove the basic distortion, the false appearance of phenomena. In the sūtra system presentations, this entire process is said to take three periods of “countless” eons. In Highest Yoga Tantra, it is greatly enhanced through utilizing subtler levels of consciousness such that Buddhahood can be accomplished in one lifetime.


THE FRUITS OF PURIFICATION


Although in this way the distortions of desire, hatred, and the ignorance conceiving objects to exist in their own right are removed, love, compassion, faith, and so forth are not thereby extricated because they do not depend for their existence on ignorance, no matter how much they may at times become involved with ignorance, afflictive desire, and so forth, and thus they are not removed when ignorance is removed. Love and compassion have valid cognition as their support, and since it is a quality of the mind that, once developed, such mental phenomena do not require the same effort for their production again, they can be developed limitlessly.13


The most basic distortions impeding full development – the obstructions to omniscience that are the appearance of objects as if they exist in their own right – are removed when altruism and altruistic deeds so enhance wisdom that no trace of false appearance remains. In this sense, altruism is in the service of wisdom, but also wisdom is in the service of altruism in that, concordant with Bodhisattvas’ fundamental motivation, the full enlightenment gained through this more advanced type of wisdom allows complete, spontaneous, altruistic display in forms more numerous than the sands of the Ganges to help sentient beings in accordance with their interests and dispositions.


Buddhahood is not a state of total non-dualism as was the case with meditative equipoise on emptiness. Out of the five dualisms listed above, three exist in Buddhahood. There is no conceptual appearance, but there is a sense of subject and object in terms of realizing conventional phenomena, although not in the perspective of the omniscient consciousness’s realization of emptiness, which is totally non-dualistic. There is no appearance of inherent existence but conventional phenomena appear – it is not that just emptiness appears – and thus there is appearance of difference; both the emptinesses of all phenomena in all world systems appear and those phenomena also appear. Within totally non-dual realization of the emptiness of inherent existence, a Buddha also perceives conventional phenomena, acting in myriad ways to bring about others’ attainment of the same state. This is freedom from bondage and freedom for effective altruistic endeavor.




2   Deity Yoga: The Special Tantric Technique


Because people are of different capacities, dispositions, and interests, Shākyamuni Buddha taught many different paths.14 He set forth sūtra and tantra; within sūtra, he taught four different schools of tenets – Great Exposition School, Sūtra School, Mind Only School, and Middle Way School – and within tantra, he set out four different sets of tantras – Action, Performance, Yoga, and Highest Yoga (literally “Unsurpassed Yoga”).15


Within the four schools of the sūtra system he described three varieties of paths – for Hearers,16 Solitary Realizers,17 and Bodhisattvas. Each of the four schools has internal subdivisions, and the four divisions of tantra also contain many different types of processes and procedures of meditation. The result is that there are many different levels of commitment – ranging from the assumption of tantric vows down to the assumption of only the refuge vow – many different paths and many different styles.18


To appreciate the special distinctiveness of tantra, it is necessary to determine the difference between the sūtra and tantra vehicles, and to do that, first it is necessary to settle the difference between the vehicles in sūtra – the Hearers’ Vehicle, Solitary Realizers’ Vehicle, and Bodhisattvas’ Vehicle or Great Vehicle – and then consider the further division of the latter into its sūtra and tantra forms.


THE DIFFERENCE BETWEEN THE SŪTRA VEHICLES


“Vehicle” (theg pa, yāna) has two meanings:


1   Since yā means to go, and na indicates the means of going, a vehicle is comprised of those practices which carry one to a higher state – those practices which when actualized in the mental continuum cause manifestation of a higher type of mind.


2   Somewhat unusually, “vehicle” can also refer to the destination – that place or state at which one is aiming. This is because just as a vehicle can bear or carry a certain load, so the state of Buddhahood – the goal of the Bodhisattva Vehicle – can bear or carry the welfare of all sentient beings, whereas the state of a Low Vehicle Foe Destroyer (dgra bcom pa, arhan)19 can bear much less.20


Since “vehicle” has these two meanings, the distinction between the two Buddhist Vehicles – Hearer and Solitary Realizer (being Low Vehicle) and Bodhisattva (or Great Vehicle) – must occur either within the sense of vehicle as the means by which one progresses or within the sense of vehicle as the destination or state to which one is progressing, or both.


In the interpretation of Low Vehicle and Great Vehicle according to the Middle Way Consequence School,21 considered to be the acme of philosophical systems by most Tibetan schools, there is a tremendous difference between the two in the sense of vehicle as that to which one is progressing. In the Low Vehicle, practice culminates in one’s becoming a Foe Destroyer, one who has overcome the foe of ignorance but is not omniscient and thus is not a Buddha. Unlike a Buddha, a Foe Destroyer does not have the ability spontaneously to manifest in various forms in order to help all beings. Since the states of being a Buddha and a Foe Destroyer are very different, there is a significant difference between the Low and Great Vehicles in the sense of vehicle as that to which one is progressing: the respective goals of Buddhahood and Foe Destroyerhood.


With this difference in goal, there must also be a difference in the two vehicles in the sense of the practices by which one progresses to these goals. The difference between the Low and Great Vehicles in terms of the means of progress can occur in only two places – method or wisdom, these two comprising the entire path, in that method mainly produces the Form Body of a Buddha and wisdom mainly produces the Truth Body.22 In the Consequence School’s interpretation, the Low and Great Vehicles do not differ with respect to wisdom in that both require realization of the subtle emptiness of inherent existence of all phenomena such as body, mind, head, eye, wall, consciousness, etc.23 Although the Low and Great Vehicles do differ in terms of how wisdom is cultivated – how many reasonings one uses for getting at the subtle emptiness, Bodhisattvas using myriad reasonings and Hearers and Solitary Realizers only a few24 – in terms of the object of the wisdom consciousness, the subtle emptiness of inherent existence, there is no difference between the emptiness a Low Vehicle practitioner realizes and the emptiness a Mahāyānist realizes. In this sense there is no difference in wisdom.


Since wisdom in the Low and Great Vehicles does not differ in terms of the type of emptiness being cognized, the difference between the two vehicles must lie in method.25 “Method” here specifically means motivation and the deeds that it impels. No matter how much compassion a Low Vehicle practitioner may have, his or her primary motivation is to release oneself from cyclic existence.26 However, in the Great Vehicle the primary motivation is the altruistic aspiration to highest enlightenment27 induced by great love and compassion in which one takes on the burden of the welfare of all beings. Thus, there is a significant difference between the Low and Great Vehicles in terms of method, even though not in wisdom.28


Hence, the Low and Great Vehicles differ in both senses of vehicle, as the means by which one progresses as well as that to which one progresses.


THE DIFFERENCE BETWEEN THE PERFECTION VEHICLE AND THE MANTRA VEHICLE


In the Great Vehicle itself, there are two vehicles – the Perfection Vehicle and the Mantra (or Tantra) Vehicle.29 The Perfection Vehicle is sūtra Great Vehicle, and the Mantra Vehicle is mantra or tantra Great Vehicle.


Do the sūtra Great Vehicle and the tantra Great Vehicle differ in the sense of vehicle as that to which one is progressing? The goal of the sūtra Great Vehicle is Buddhahood, and Tantrayāna cannot have another goal separate from Buddhahood as there is no attainment higher than the Buddhahood that is described in sūtra as attainment of the Truth and Form Bodies. Sūtra describes a Buddha as a being who has removed all obstructions and attained all auspicious attributes, a being who has no movement of coarse winds or inner energies;30 thus such Buddhahood has to include the attainments of even Highest Yoga Mantra,31 the primary aim of which is to stop the movement of all coarse winds and manifest the most subtle consciousness – the mind of clear light – simultaneously appearing in totally pure form.32 Hence, the Vajradharahood often mentioned as the goal of tantra and the Buddhahood described in sūtra are the same.33


There being no difference between the Perfection Vehicle and Mantra Vehicle in terms of the goal – the destination – they must differ in the sense of vehicle as the means by which one progresses. They must differ either in terms of method or wisdom or both. If the difference lay in wisdom, there would be many problems because the Perfection Vehicle contains Nāgārjuna’s Middle Way teachings on emptiness, and there would have to be some other more subtle emptiness than that which Nāgārjuna establishes with many different reasonings in the twenty-seven chapters of his Treatise on the Middle Way (dbu ma’i bstan bcos, madhyamakashāstra), whereas there is none. Thus there is no difference between sūtra and tantra in the view, which here refers to the objective view, that is, the object that is viewed (yul gyi lta ba) – emptiness or ultimate truth – not the realizing consciousness, since sūtra Great Vehicle and Highest Yoga Tantra do differ with respect to the subtlety of the consciousness realizing emptiness. Specifically, in Highest Yoga Tantras such as the Kālachakra Tantra, more subtle, enhanced consciousnesses are generated to realize the same emptiness of inherent existence. Still, because the object realized is the same whether the consciousness is more subtle or not, the “objective view” is the same.34


In this way, between the sūtra and tantra Great Vehicles there cannot be any difference in the factor of wisdom in terms of the object that is understood by a wisdom consciousness. Hence, the difference again has to lie in method.


In both the sūtra and tantra Great Vehicles, the basis of method is the altruistic intention to become enlightened for the sake of all sentient beings; because of this, the motivational basis of the deeds of the path is the same. The other main factor of method has to do with the deeds induced by that motivation. In sūtra Great Vehicle these are the practices induced by the altruistic aspiration – the perfections of giving, ethics, and patience. However, since these are also practiced in tantra, the difference cannot be found there either. Furthermore, tantra has an even greater emphasis than sūtra on the deeds of the perfections in that a tantric practitioner is committed to engage in them at least six times during each day.35


Moreover, the distinction could not be made on the basis of speed of progress on the path because within the four tantra sets – Action, Performance, Yoga, and Highest Yoga Tantra – there are great differences in speed and in sūtra Great Vehicle there are five different modes of progress, slow to fast. In addition, the difference must not lie in some small or insignificant feature, but in an important one.36


The profound distinction occurs in the fact that in tantra there is meditation in which one meditates on one’s body as similar in aspect to a Buddha’s Form Body whereas in sūtra Great Vehicle there is no such meditation. This is deity yoga,37 which all four tantra sets have but sūtra systems do not. Deity yoga means to imagine oneself as having now the Form Body of a Buddha; one meditates on oneself in the aspect of a Buddha’s Form Body,38 imagining oneself as an ideal, altruistically active being now.


In the Perfection Vehicle there is meditation similar in aspect to a Buddha’s Truth Body – a Buddha’s wisdom consciousness. A Bodhisattva enters into meditative equipoise directly realizing emptiness with nothing appearing to the mind except the final nature of phenomena, the emptiness of inherent existence; the wisdom consciousness is fused with that emptiness. Even though, unlike their tantric counterparts, sūtra Bodhisattvas do not specifically imagine that the stage of meditative equipoise is a Buddha’s Truth Body,39 meditation similar in aspect to a Buddha’s Truth Body does occur in the sūtra system in the sense that the state of meditative equipoise on emptiness mimics a Buddha’s exalted wisdom consciousness in its aspect of perceiving the ultimate. However, the sūtra Perfection Vehicle does not involve meditation similar in aspect to a Buddha’s Form Body. There is meditation on Buddhas and so forth as objects of offering, etc., but there is no meditation on oneself in the physical body of a Buddha.40


Such meditative cultivation of a divine body is included within the factor of method because it is mainly aimed at achieving a Buddha’s Form Body. In the sūtra system the sole means for achieving a Buddha’s Form Body is, on the basis of the altruistic intention to become enlightened, to engage in the first three perfections – giving, ethics, and patience – in “limitless” ways over a “limitless” period of time, specifically three periods of “countless” great eons (“countless” being said to be a one with fifty-nine zeros). Though the Mantra Vehicle also involves practice of the perfections of giving, ethics, and patience, it is not in “limitless” ways over “limitless” periods of time. Despite emphasis on the perfections, practice in “limitless” ways over “limitless” time is unnecessary because one is engaging in the additional technique of meditation on oneself in a body similar in aspect to a Buddha’s Form Body.41 In other words, in the tantric systems, in order to become a Buddha more quickly, one meditates on oneself as similar in aspect to a Buddha in terms of both body and mind. This practice is significantly distinctive and thus those systems which involve it constitute a separate vehicle, the Tantra Great Vehicle.


In deity yoga one first meditates on emptiness and then uses that consciousness realizing emptiness – or at least an imitation of it – as the basis of emanation of a Buddha. The wisdom consciousness itself appears as the physical form of a Buddha. This one consciousness thus has two parts – a factor of wisdom and a factor of method, or factors of (1) ascertainment of emptiness and (2) appearance as an ideal being – and hence, through the practice of deity yoga, one simultaneously accumulates the collections of merit and wisdom, making their amassing much faster.42


The systems that have this practice are called the Vajra Vehicle because the appearance of a deity is the display of a consciousness that is a fusion of wisdom understanding emptiness and compassion seeking the welfare of others – an inseparable union symbolized by a vajra, a diamond, the foremost of stones as it is “unbreakable”.43 Since the two elements of the fusion – compassionate method and penetrating wisdom – are the very core of the Perfection Vehicle, one can understand that sūtra and tantra, despite being different, are integrated systems. One can understand that compassion is not superseded by but essential to tantra and that the wisdom of the Perfection Vehicle is not forsaken for a deeper understanding of reality in the Tantra Vehicle.


Summary


Let us summarize the points made in this discussion. The difference between the vehicles must lie in the sense of vehicle as that by which one progresses or that to which one progresses. The Low Vehicle differs from the Great Vehicle in both. The destination of the lower one is the state of a Hearer or Solitary Realizer Foe Destroyer and of the higher one, Buddhahood. Concerning “vehicle” in the sense of means by which one progresses, although there is no difference in the wisdom realizing the subtlest nature of phenomena, there is a difference in method – Low Vehicle not having and Great Vehicle having the altruistic mind of enlightenment (that is, the altruistic intention to become enlightened) and its attendant deeds.


Sūtra and tantra Great Vehicle do not differ in terms of the goal, the state being sought, since both seek the highest enlightenment of a Buddha, but there is a difference in the means of progress, again not in wisdom but in method. Within method they differ not in the basis or motivation of the deeds, the altruistic intention to become enlightened, nor in having the perfections as deeds, but in the additional technique of deity yoga. A deity is a supramundane being who himself or herself is a manifestation of compassion and wisdom. Thus, in the special practice of deity yoga one joins one’s own body, speech, mind, and activities with the exalted body, speech, mind, and activities of a supramundane being, manifesting on the path a similitude of the state of the effect.


DIFFERENCE BETWEEN THE FOUR TANTRA SETS


Within the Mantra Vehicle, there are many ways of differentiating varying numbers of tantra sets. [image: ][image: ]zong-ka-[image: ][image: ]a, in his Great Exposition of Secret Mantra, follows a system of division into four tantra sets – Action Tantra, Performance Tantra, Yoga Tantra, and Highest Yoga Tantra.44 These four are differentiated not (1) by way of their object of intent since all four are aimed at bringing about others’ welfare, nor (2) by way of the object of attainment they are seeking since all four seek the full enlightenment of Buddhahood, nor (3) by way of merely having different types of deity yoga since all four have many different types of deity yoga but are each only one tantra set.


Some say that the four tantra sets are for the different castes; however, the trainees of all four tantra sets are drawn from all levels of society, and, furthermore, not all persons of any level of society are suitable as practitioners of tantra. Others say that the four tantra sets are for persons following particular non-Buddhist deities; however, it is not necessary to take up a non-Buddhist system that has what, for Buddhism, is a wrong view on the status of persons and other phenomena before entering into the Mantra Vehicle; also, absurdly, someone who initially assumed Nāgārjuna’s view of the emptiness of inherent existence could not be a main trainee of any tantra set if it were necessary first to assume a wrong view.


Others, seeing that tantra involves the usage of desire, hatred, and ignorance in the path in order to overcome those and seeing that practices are geared for persons having one or the other affliction predominant among their negative states, say that the four tantra sets are for persons dominated by particular types of afflictive emotions. However, although a certain afflictive emotion in a tantric practitioner may be predominant in the sense of being stronger than the other afflictive emotions, tantrists are simply not dominated by afflictive emotions. Rather, they are especially motivated by compassion, intent on the quickest means of attaining highest enlightenment in order to be of service to others. With regard to trainees of Highest Yoga Tantra, the Seventh Dalai Lama [image: ][image: ]el-sang-gya-tso (bskal bzang rgya mtsho, 1708-57) says in his Explanation of the Rite of the Guhyasamāja Mandala (gsang ’dus dkyil ’khor cho ga’i rnam bshad):45


           Some see that if they rely on the Perfection Vehicle and so forth, they must amass the collections [of merit and wisdom] for three countless great eons, and thus it would take a long time and involve great difficulty. They cannot bear such hardship and seek to attain Buddhahood in a short time and by a path with little difficulty. These people who claim that they, therefore, are engaging in the short path of the Secret Mantra Vehicle are [actually] outside the realm of Mantra trainees. For to be a person of the Great Vehicle in general one cannot seek peace for oneself alone but, from the viewpoint of holding others more dear than oneself, must be able, for the sake of the welfare of others, to bear whatever type of hardship or suffering might arise. Since Secret Māntrikas are those of extremely sharp faculties within followers of the Great Vehicle, persons who have turned their backs on others’ welfare and want little difficulty for themselves are not even close to the quarter of Highest Secret mantra … One should engage in Highest Yoga Tantra, the secret short path, with the motivation of an altruistic intention to become enlightened, unable to bear that sentient beings will be troubled for a long time by cyclic existence in general and by strong sufferings in particular, thinking, “How nice it would be if I could achieve right now a means to free them!”


Even though the path of the Mantra Vehicle is quicker and easier, a practitioner cannot seek it out of fearing the difficulties of the longer, Sūtra path. Rather, the quicker path is sought due to being particularly moved by compassion; a Mantra practitioner wants to achieve enlightenment sooner in order more quickly to be of service to others. The Dalai Lama has said in public lecture that proper contemplation of the difficulties and length of the Sūtra path generates greater determination and courage; this must be because contemplating one’s own altruistic activity over great periods of time undermines the thresholds of impatience, anger, and discouragement. It is a ridiculous position that the trainees of Mantra, who are supposed to be the sharpest of all Bodhisattvas, would be discouraged in the face of a long path and, from that depression, seek a short path. The altruism of Māntrikas is even more intense than that of practitioners of the Perfection Vehicle.


In this vein, [image: ][image: ]zong-ka-[image: ][image: ]a, in refuting the position of the Indian scholar Alaṃkakalasha that the Guhyasamāja Tantra is taught to those in the merchant caste whose desire and hatred are great but whose ignorance is slight, says:46


           In general, the chief trainees of the Great Vehicle must have strong compassion. In particular, the chief trainees of Highest Yoga wish to attain Buddhahood extremely quickly in order to accomplish the welfare of others due to their being highly moved by great compassion. Therefore, it is nonsense to propound that they must have very great hatred.


Similarly, the Mongolian savant [image: ][image: ]ang-[image: ][image: ]ya Rol-[image: ][image: ]ay-dor-jay (lcang skya rol pa’i rdo rje, 1717-86) says in his Clear Exposition of the Presentations of Tenets, Beautiful Ornament for the Meru of the Subduer’s Teaching (grub pa’i mtha’i rnam par bzhag pa gsal bar bshad pa thub bstan lhun po’i mdzes rgyan):47


           It is said in the precious tantras and in many commentaries that even those trainees of the Mantra Vehicle who have low faculties must have far greater compassion, sharper faculties, and a superior lot than the trainees of sharpest faculties in the Perfection Vehicle. Therefore, those who think and propound that the Mantra Vehicle was taught for persons discouraged about achieving enlightenment over a long time and with great difficulty make clear that they have no penetration of the meaning of tantra. Furthermore, the statement that the Mantra Vehicle is quicker than the Perfection Vehicle is in relation to trainees who are suitable vessels, not in terms of just anyone. Therefore, it is not sufficient that the doctrine be the Mantra Vehicle; the person must be properly engaged in the Mantra Vehicle.


Far from being taught for those who are unable to proceed on the Perfection Vehicle, the four tantras were expounded for persons of particularly great compassion, and thus the position that the four tantra sets are for persons dominated by different types of afflictive emotions such as desire or hatred is impossible.


Others say that the four tantra sets are for persons holding the views of the four schools of Buddhist tenets. This position is equally unfounded since the Mantra Vehicle is part of the Great Vehicle both from the viewpoint of school of tenet – the view of the Mind Only School or of the Middle Way School being required – and from the viewpoint of path, a Bodhisattva’s altruism being necessary.48


Rather, the four tantra sets are differentiated by way of their main trainees being of four very different types. Their main trainees have (1) four different ways of using desire for the attributes of the Desire Realm in the path and (2) four different levels of capacity for generating the emptiness and deity yogas that use desire in the path.


1 Four Ways of Using Desire in the Path


Based on descriptions of the four tantra sets found in Highest Yoga Tantras, it is said that in Action Tantra the desire involved in male and female looking or gazing at each other is used in the path; in Performance Tantra the desire involved in male and female smiling at each other is used in the path; in Yoga Tantra the desire involved in male and female embracing and touching each other is used in the path, and in Highest Yoga Tantra the desire involved in sexual union is used in the path. When desire arising from looking, smiling, holding hands or embracing, and sexual union is used in the path in conjunction with emptiness and deity yogas, desire itself is extinguished. Specifically, desire such as for sexual union leads to sexual union and, thereby, the generation of a blissfully withdrawn consciousness that the practitioner then uses to realize emptiness. The realization of the emptiness of inherent existence, in turn, destroys the possibility of desire.


The process is compared to a worm’s being born from moist wood and then turning around and eating the wood. In putting together the example and the exemplified, the wood is desire; the worm is the blissful consciousness; the consumption of the wood is the blissful consciousness’s destruction of desire through realizing emptiness. The reason why a blissful consciousness is used is that it is more intense, and thus realization of emptiness by such a consciousness is more powerful.


The process is most easily explained in Highest Yoga Tantra. In Highest Yoga Tantra, consciousnesses are divided into the gross, the subtle, and the very subtle. According to the system of the Guhyasamāja Tantra, a Highest Yoga Tantra that is parallel in importance to the Kālachakra Tantra, the most subtle is called the fundamental innate mind of clear light; the subtle are three levels of consciousness called the minds of radiant white, red (or orange), and black appearance; the gross are the five sense consciousnesses and the mental consciousness when not manifesting one of the above subtler levels. Through stopping the gross levels of consciousness, the more subtle become manifest. The first to manifest is a mind of radiant white appearance (“radiant” means vivid, not radiating from a center to the outside) that is described as like a clear night sky filled with moonlight, not the moon shining in empty space but space filled with white light. All conceptuality has ceased, and nothing appears except this radiant white appearance. When that mind ceases, a more subtle mind of radiant red or orange increase dawns; this is compared to a clear sky filled with sunlight, again not the sun shining in the sky but space filled with red or orange light. When this mind ceases, a still more subtle mind of radiant black near-attainment dawns; it is called “near-attainment” because one is close to manifesting the mind of clear light. The mind of black near-attainment is compared to a moonless, very black sky just after dusk when no stars shine; during the first part of this phase it is said that one remains conscious but then becomes unconscious in thick blackness. Then, with the three pollutants of the white, red, black appearances cleared away, the mind of clear light dawns; it is the most subtle level of consciousness.


The various systems of Highest Yoga Tantra seek to manifest the mind of clear light, also called the fundamental innate mind of clear light, by way of different techniques. One of these techniques is to use blissful orgasm (but without emission) to withdraw the grosser levels of consciousness, thereby manifesting the most subtle level of mind. This very powerful and subtle mind is then used to realize the emptiness of inherent existence, thereby enhancing the power of the path-consciousness realizing emptiness so that it is more effective in overcoming the obstructions to liberation and the obstructions to omniscience. This is how the desire for sexual union is used in the path in Highest Yoga Tantra; in this tantra set, the usage of desire in the path is explicitly for the sake of enhancing the wisdom consciousness realizing emptiness by way of actually generating subtler and thus more powerful consciousnesses that realize it. The difficulty of using an orgasmic blissful consciousness to realize anything indicates that it would take a person of great psychological development and capacity to be able to utilize such a subtle state in the path. It also indicates how, without the contextualization of how and why sexual union is used in the path, the practice could be mis-used or misinterpreted.


In the three lower tantras, it is said that even though such subtler consciousnesses are not generated from the desire involved in looking, smiling, and touching, the blissful consciousnesses that are generated are nevertheless used in realizing emptiness. In this way, the Mongolian scholar Nga-[image: ][image: ]ang-[image: ][image: ]el-den (ngag dbang dpal ldan, born 1797) says in his Presentation of the Grounds and Paths of the Four Great Secret Tantra Sets, Illumination of the Texts of Tantra (gsang chen rgyud sde bzhi’i sa lam gyi rnam bzhag rgyud gzhung gsal byed):49


           The three lower tantras involve using in the path the bliss that arises upon looking at, smiling at, and holding hands with or embracing a meditated Knowledge Woman [consort]; however, this is not done for the sake of generating a special subject [a subtle consciousness] realizing emptiness, for such is a distinguishing feature only of Highest Yoga Tantra. Nonetheless, most of [[image: ][image: ]zong-ka-[image: ][image: ]a’s] followers explain that this does not mean that the bliss [consciousness] that arises upon looking, smiling, and so forth does not realize emptiness.


The utilization of the subtlest level of consciousness allows Highest Yoga Tantra to be faster for someone who is capable of practicing it, and thus only through Highest Yoga Tantra is it possible to achieve Buddhahood in one lifetime.


2 Four Capacities for Practice


In addition to the four different ways of using desire for the attributes of the Desire Realm in the path, the four tantra sets correspond to four different levels of capacity for generating the emptiness and deity yogas that use desire in the path. The tantric path centers around emptiness yoga and deity yoga, and practitioners have different needs or mind-sets with relation to successfully implementing these yogas. Those who make use of a great many external activities in actualizing emptiness and deity yogas are trainees of Action Tantra. However, this does not mean that Action Tantra lacks yoga, for it has a complex and very powerful yoga for developing a meditative stabilization that is a union of calm abiding and special insight;50 rather, it means that the main trainees of Action Tantra also engage in many ritual activities such as bathing, for they find that these activities enhance their meditation.


Those who equally perform external activities and internal meditative stabilization are trainees of Performance Tantra; those who mainly rely on meditative stabilization and use only a few external activities are trainees of Yoga Tantra. Those who do not make use of external activities and yet have the capacity to generate the yoga of which there is none higher are trainees of Highest Yoga Tantra.


Still, Highest Yoga Tantra involves a great deal of ritual as will be seen in the initiation ritual and daily practice rite translated in this book; the point being made here perhaps is that Highest Yoga Tantra does not involve ritual bathing and so forth in the way that Action Tantra, etc., do.


This division of the four tantra sets by way of the capacity of their main trainees refers to their ability to generate the main yogas – the emptiness and deity yogas – of their respective systems within an emphasis on external activities, with balanced emphasis on external activities and internal meditative stabilization, with emphasis on meditative stabilization, and with no such external activities. The division is not made merely by way of persons who are interested in such paths, for some persons become interested in paths that they do not presently have a capacity to practice. As [image: ][image: ]zong-ka-[image: ][image: ]a says:51


           Also, though trainees in general are more, or less, interested in external activities and in cultivation of yoga, there are instances of interest in a path that does not fit a person’s faculties; thus, the main trainees of the four tantra sets cannot be identified through interest.


SUMMATION


The distinctive tantric practice of deity yoga, motivated by great compassion and beginning with emptiness yoga, is carried out in different ways in the four tantra sets. Various levels of desire – involved in looking, smiling, touching, and sexual union – are utilized by the respective main trainees in accordance with their disposition to styles of practice – emphasizing external activities, balancing external activities and meditative stabilization, emphasizing meditative stabilization, or exclusively focusing on meditative stabilization. The techniques are geared to the levels of capacity of trainees as they proceed in their practice over the continuum of lifetimes, the variety of vehicles and forms being a representation of Buddha’s compassionate knowledge. All tantric systems are built on a foundation of altruistic motivation and require the Bodhisattvas’ altruistic deeds.




3   Motivation: The Thirty-Seven Practices


To enact deity yoga, it is necessary to receive initiation, and to do that, it is necessary to have, as the foundation of the path, experience of some degree of compassion and the realization of emptiness. Therefore, it is customary for a lama, preceding an initiation, to lecture on the stages of the path common to both the sūtra and tantra paths. At the Kālachakra initiation in Madison in 1981, His Holiness the Dalai Lama first lectured for three days in a large auditorium on recognition of the suffering nature of life, generation of an altruistic intention to become enlightened, and the view of the emptiness of inherent existence. An eloquent example of this type of teaching, necessary and integral to tantric practice (not just a precursor) is to be found in the Dalai Lama’s Kindness, Clarity, And Insight52 in the chapter entitled “The Path to Enlightenment” (pp.118-156).


The emphasis on recognizing suffering and generating compassion is not just brought over from sūtra practice but is essential to tantra itself. The Initiation Chapter of the Kālachakra Tantra (stanza 12) speaks eloquently about suffering:


           In the womb there is the suffering of dwelling in the womb; at birth and while a child there is also suffering.


           Youth and adulthood are filled with the great sufferings of losing one’s mate, wealth, and fortune, as well as the great suffering of the afflictive emotions.


           The old have the suffering of death and again the fright of the six transmigrations such as the Crying and so forth.


           All these transmigrating beings, deluded by illusion, grasp suffering from suffering.


(For the Dalai Lama’s commentary on this, see pp. 196-197) Also, the compiler of the tantra, Mañjushrīkīrti, illustrates his compassion with protective wishes:53


           Just as those of the lineage of sages along with Ravi came to attain knowledge-wisdom from this [tantra],


           So may sentient beings dwelling in the three forms of cyclic existence become the same through the kindness of the Kālachakra [Tantra],


And:


           In just the way that my mind-vajra dwells throughout the earth for the sake of liberating sentient beings,


           So may it dwell in the three forms of cyclic existence of sentient beings through the force of Kālachakra.


And:


           May the Bodhisattvas above [the earth] who supremely frighten the demi-gods dwelling in the class of demons,


           The wrathful kings as well as their consorts who dwell in the directions and intermediate directions in the worlds of humans,


           And the kings of hooded serpents under the earth who at all times bind up the groups of evil spirits and unvirtuous ones –


           May all of them protect unknowing worldly beings in all respects each day.


Still, despite the fact that compassion is the basic motivation for the practice of tantra and integral to its practice, the best presentations of how to cultivate compassion are found in the Sūtra Great Vehicle. A famous example of advice on how to cultivate both compassion and the attitudes that are necessary prerequisites to it is the The Thirty-Seven Practices (lag len so bdun ma) by a scholar of the [image: ][image: ]a-[image: ][image: ]ya order of Tibetan Buddhism known as the Bodhisattva Tok-may-sang-[image: ][image: ]o (rgyal sras thogs med bzang po, 1245-1369).53a since it easily gives a feeling for the humble and altruistic attitudes that motivate a Bodhisattva’s endeavors, a translation of these renowned stanzas is included here.


THE THIRTY-SEVEN PRACTICES


By the Bodhisattva Tok-may-sang-[image: ][image: ]o


Homage to Avalokiteshvara.


Respectful homage always through the three doors of body, speech, and mind


To the supreme lamas and the protector Avalokiteshvara


Who though perceiving that all phenomena have no going or coming


Make effort single-pointedly for the welfare of transmigrators.


The perfect Buddhas, the sources of help and happiness,


Arise from having practiced the excellent doctrine.


That in turn depends on knowing its practices.


Therefore, I will explain the practices of Bodhisattvas.


  1   It is a practice of Bodhisattvas –


       For the sake of freeing themselves and others from the ocean of cyclic existence –


       To hear, think, and meditate day and night without deviation


       Here at this time of having attained the great ship of leisure and fortune hard to gain.


  2   It is a practice of Bodhisattvas to give up their fatherland


       That has, like water, the fluctuations of desire for the class of friends,


       That, like fire, has burning hatred for the class of enemies,


       And that has the darkness of obscuration forgetting to adopt and discard.


  3   It is a practice of Bodhisattvas to resort to isolation –


       Through abandoning bad objects the afflictive emotions gradually diminish,


       Through the absence of distraction application to virtue naturally increases,


       Through clarity of mind ascertainment of doctrine is generated.


  4   It is a practice of Bodhisattvas to renounce this life –


       Close friends who companied together for a long time separate,


       The wealth and articles achieved with striving are left behind,


       And the guest-house of the body is left by the guest of consciousness.


  5   It is a practice of Bodhisattvas to abandon bad friends


       Who, when accompanied, increase the three poisons [of desire, hatred, and ignorance],


       Cause the activities of hearing, thinking, and meditating to deteriorate,


       And make love and compassion non-existent.


  6   It is a practice of Bodhisattvas to hold more dearly


       Than their own body the excellent spiritual guide


       Who when relied upon causes faults to be removed


       And good qualities to increase like a waxing moon.


  7   Who could be protected by a worldly deity


       Himself also bound in the prison of cyclic existence?


       Therefore, it is a practice of Bodhisattvas to go for refuge


       To the Three Jewels which are undeceiving when refuge is sought.


  8   The Subduer said that the sufferings of bad transmigrations


       Very difficult to bear are the fruits of ill-deeds.


       Therefore, it is a practice of Bodhisattvas never to do


       Ill-deeds though it comes down to their life.


  9   The happiness of the three realms of cyclic existence,


       Like dew on the tip of a blade of grass, disintegrates after a brief time.


       [Therefore] it is a practice of Bodhisattvas to seek


       The supreme state of immutable liberation.


10   What is the use of one’s own happiness if mothers


       Who were kind to oneself since beginningless time suffer?


       Therefore, it is a practice of Bodhisattvas to generate the altruistic intention to become enlightened


       In order to free limitless sentient beings.


11   All suffering arises from wanting happiness for oneself


       Whereas the perfect Buddhas are born from altruism.


       Therefore, it is a practice of Bodhisattvas to switch completely


       Their own happiness for others’ suffering.


12   Even if someone out of great desire steals all their wealth


       Or sends another to steal it away,


       It is a practice of Bodhisattvas to dedicate to that person


       Their body, resources, and virtues of the three times.


13   Even if someone hacks away at their head


       When they do not have the slightest fault


       It is a practice of Bodhisattvas out of compassion


       To take to themselves the ill-deeds of that person.


14   Even if someone proclaims throughout the billion worlds


       Various types of ill-repute about them,


       It is a practice of Bodhisattvas to speak with a mind of love


       Of the good qualities of that person.


15   Even if someone crowds into the middle of a gathering of many beings


       And accusingly speaks bad words about them,


       It is a practice of Bodhisattvas to bow respectfully


       With a discrimination of that person as a spiritual guide.


16   Even if a person sustained dearly like their own child


       Views them as an enemy,


       It is a practice of Bodhisattvas to be greatly merciful


       Like a mother to her child stricken with illness.


17   Even if a being equal with or below them


       Derides them out of pride,


       It is a practice of Bodhisattvas respectfully to take


       That person to the crown of their head like a guru.


18   Though they are bereft of livelihood, always despised by people,


       And afflicted by awful illness and demons,


       It is a practice of Bodhisattvas without discouragement


       To take all beings’ ill-deeds and sufferings to themselves.


19   Though they are famous, respected by many beings,


       And have attained the likes of the wealth of Vaishravana,


       It is a practice of Bodhisattvas to be uninflated,


       Seeing the essencelessness of the glory and wealth of cyclic existence.


20   If the internal enemy of hatred is not tamed,


       When one tries to tame external enemies they increase.


       Therefore, it is a practice of Bodhisattvas to tame their own continuum


       By means of the soldiers of love and compassion.


21   The attributes of the Desire Realm, like salt water,


       Increase attachment no matter how much they are used.


       Therefore, it is a practice of Bodhisattvas to abandon immediately


       Things generating attachment and desire.


22   Whatever appears is one’s own mind; the mind itself


       Is free from the start from the extremes of elaborations.


       It is a practice of Bodhisattvas through knowing just that


       Not to take to mind the signs of object and subject.


23   When they meet with attractive objects,


       It is a practice of Bodhisattvas to view them as untrue –


       Even though appearing to be beautiful like a summer rainbow –


       And to abandon attachment and desire.


24   Like the death of a child in a dream, through holding the erroneous appearances


       Of the varieties of suffering to be true one makes oneself so tired.


       Therefore, it is a practice of Bodhisattvas when meeting


       With unfavorable conditions to view them as erroneous.


25   If it is necessary for those who want enlightenment to give up even their body,


       What need to say anything about external things?


       Therefore, it is a practice of Bodhisattvas to give gifts


       Without hope for reward or fruition for themselves.


26   If without proper ethics one’s own welfare cannot be achieved,


       To assert that others’ welfare could be achieved is a source of laughter.


       Therefore, it is a practice of Bodhisattvas to keep ethics


       Without aspirations involved in cyclic existence.


27   For a Bodhisattva wanting the resources [arising] from virtues


       All harmers are like a treasure of jewels.


       Therefore, it is a practice of Bodhisattvas to cultivate patience


       Without anger or resentment for anyone.


28   In that even Hearers and Solitary Realizers achieving only their own welfare


       Are seen to make effort as one would to stop a fire on one’s own head,


       It is a practice of Bodhisattvas to make effort,


       A source of good qualities for the sake of all transmigrators.


29   Understanding that the afflictive emotions are completely conquered


       Through special insight thoroughly endowed with calm abiding,


       It is a practice of Bodhisattvas to cultivate concentration


       That exceeds even the four formless absorptions.


30   Since one cannot attain perfect enlightenment


       Through the [other] five perfections without wisdom,


       It is a practice of Bodhisattvas to cultivate the wisdom


       Possessing method and not conceptualizing the spheres [of object, agent, and action as inherently existent].


31   If one does not analyze one’s own mistakes,


       One can perform non-practices with the form of a practitioner.


       Therefore, it is a practice of Bodhisattvas continually to examine


       Their own mistakes and abandon them.


32   If due to afflictive emotions Bodhisattvas speak fault


       Of another Bodhisattva, they themselves degenerate.


       Therefore, it is a practice of Bodhisattvas not to speak of the faults


       Of persons who have entered into the Great Vehicle.


33   To dispute back and forth out of [wanting] goods and services


       Causes the activities of hearing, thinking, and meditating to deteriorate.


       Therefore, it is a practice of Bodhisattvas to abandon attachment


       To the households of friends and patrons.


34   Harsh words disturb others’ minds and cause the mode


       Of a Bodhisattva’s behavior to deteriorate.


       Therefore, it is a practice of Bodhisattvas to abandon


       Harsh words about the unpleasantness of others.


35   If one becomes accustomed to the afflictive emotions,


       They are hard to overcome through their antidotes.


       Therefore, it is a practice of Bodhisattvas to overcome


       The afflictive emotions of desire and so forth immediately upon their first being produced.


36   In brief, it is the practice of Bodhisattvas to achieve


       Others’ welfare through continually possessing mindfulness and introspection,


       [Knowing] the state of their mind


       In each and every form of behavior.


37   It is a practice of Bodhisattvas to dedicate to enlightenment


       With the wisdom of the purity of the three spheres [of object, agent, and action]


       The virtues achieved with effort in this way


       In order to remove the suffering of limitless transmigrators.


For the sake of those wishing to train in the Bodhisattva path


I have written down these thirty-seven practices of Bodhisattvas,


Meanings related in the sūtras, tantras, and treatises,


Drawing on the speech of the excellent.


Because my intelligence is low and training slight,


This is not poetry to delight scholars.


However, because it relies on sūtras and the words of the excellent,


I think it is the unmistaken practice of Bodhisattvas.


Still, it is difficult for one with a low mind such as mine


To penetrate the depths of the great waves of the Bodhisattva deeds.


Therefore, the excellent are asked to bear with


The groups of faults – contradictions, unrelatedness, and so forth.


Through the virtue arising from this may all transmigrators


Become the same as the protector Avalokiteshvara,


Not abiding in the extremes of cyclic existence and [solitary] peace


Through the supreme minds of enlightenment, ultimate and conventional.




4   Emptiness Yoga


With compassion and an altruistic intention to become enlightened as their bases, practitioners must also probe the nature of phenomena, generating wisdom realizing the emptiness of inherent existence. Otherwise, innate false superimpositions on phenomena of a goodness or badness beyond that which they actually have will lead to the biased and distorted states of desire and hatred. The process of cultivating such wisdom involves meditating on the selflessness of persons and on the selflessness of other phenomena. The following description of these practices is based, for the most part, on the concise and lucid explanation of the perfection of wisdom in the Fifth Dalai Lama’s Sacred Word of Mañjushrī (’jam dpal zhal lung).54


Meditation on both the selflessness of persons and of phenomena is framed around four essential steps:


1   ascertaining what is being negated


2   ascertaining entailment


3   ascertaining that the object designated and its basis of designation are not inherently one


4   ascertaining that the object designated and its basis of designation are not inherently different.


FIRST ESSENTIAL: ASCERTAINING WHAT IS BEING NEGATED


With respect to the selflessness of a person, specifically of yourself, the first step is to identify the way we innately misconceive the I to exist inherently. If you do not have a fairly clear sense of an inherently existent I, you will mistake the refutation as negating the I itself rather than a specific reification of the I. Shāntideva’s Engaging in the Bodhisattva Deeds (byang chub sems dpa’i spyod pa la ’jug pa, bodhisattvacharyāvatāra, IX.140) says:


           Without contacting the superimposed existent,


           Its non-existence cannot be apprehended.


If an image of the object of negation does not appear well to the mind, the meaning of the selflessness that negates it cannot be ascertained.


The Ge-luk-[image: ][image: ]a order of Tibetan Buddhism makes a clear differentiation between the existent self and the non-existent self as it is posited in each of the four major Buddhist schools of tenets – Great Exposition School, Sūtra School, Mind Only School, and Middle Way School. This assumes a dual meaning to the term “self” – the first, existent one as the person or I and the second, non-existent one as a reification of the status of any object, the reification here being inherent existence (rang bzhin gyis grub pa, svabhāvasiddhi).


This distinction is upheld through the observation that when the I is apprehended, there are basically three possibilities with respect to how it is being conceived in relation to the other meaning of “self”, inherent existence:


1   You may be conceiving the I to be inherently existent.


2   Or, if you have understood the view of the Middle Way School, you may conceive the I as only being nominally existent.


3   Or, whether you have understood the view of the Middle Way School or not, you may conceive the I without qualifying it with either inherent existence or an absence of inherent existence.


Though uneducated common beings do not propound either inherent existence or nominal imputation, the I does appear to them to be inherently existent, and because they sometimes assent to that appearance – though without reasoning – they also have a conception of an inherently existent I. Also, they, like all other beings, even including those who have been educated in wrong systems of tenets, have consciousnesses that do not engage in conceptions of inherent existence, such as when just conceiving of themselves without any particular attention. Therefore, it is not that all consciousnesses conceiving I in the continuum of a falsely educated person are wrong or that all consciousnesses conceiving I in the continuum of uneducated persons are right. Rather, both the uneducated and the falsely educated have the misconception of an inherently existent I as well as consciousnesses conceiving an I that is not qualified by being either nominally imputed or inherently existent.


Still, neither the falsely educated nor the uneducated can distinguish between an imputedly existent I and an inherently existent I. Both must become educated in the Middle Way view of non-inherent existence and imputed existence in order to overcome their innate tendency to assent to the false appearance of the I as if inherently existent, existing from its own side, or existing under its own power. This is the immediate purpose of meditation on selflessness.


The first step in this meditation is to gain a clear sense of the reified status of the I as inherently existent. Even though such a misconception of I is subliminally always present, a condition of its obvious manifestation is required. Therefore, the meditator remembers a situation of false accusation that elicited a strong response or remembers a situation of happiness that did the same, trying to watch the type of I that manifested and how the mind assented to its ever so concrete appearance. Since watchfulness itself tends to cause this gross level of misconception of the I as inherently existent to disappear, the first essential is recognized as very difficult to achieve. One has to learn how to let the mind operate in its usual egoistic way and at the same time watch it, keeping watchfulness at a minimum such that the usual conception of a very concrete and pointable I is generated. The demand for watchfulness is mitigated by the need to allow what is usually unanalyzed to operate of its own accord.


When success is gained, the meditator has found a sense of an inherently existent I that is totally convincing. As the Dalai Lama said while lecturing to Tibetan scholars in Dharamsala, India, in 1972, one has such strong belief in this reified I that upon identifying it, one has the feeling that if it is not true, nothing is. It would seem, therefore, that the first step in developing the view of the Middle Way is the stark and intimate recognition that for the meditator the opposite of that view seems to be true.


In the face of this particular consciousness, mind and body are not differentiated, and the I is not differentiated from mind and body. However, the I is seen to be self-established, self-instituting, under its own power, existing in its own right. It is not that you have the sense that mind, body, and I cannot be differentiated; rather, for that consciousness, mind, body, and I simply are not differentiated. For instance, for a consciousness merely apprehending a particular city, say, Chicago, the ground, buildings, and people of that city are not differentiated. These are the bases of designation of Chicago, which seems inextricably blended with them and yet has its own thing.


Recognition of such an appearance with respect to the I and recognition of your assent to this appearance constitute the first essential step in realizing selflessness, emptiness. With this identification, analysis can work on that object; without it, analysis is undirected. From the viewpoint of the Ge-luk-[image: ][image: ]a tradition of Tibetan Buddhism it would seem that most Western attempts to penetrate emptiness fail at this initial step, tending either to assume that the phenomenon itself is being refuted or that a superficial, philosophically constructed quality of the phenomenon, rather than one innately misconceived, is being refuted.


SECOND ESSENTIAL: ASCERTAINING ENTAILMENT


Whereas in the first step the meditator allows an ordinary attitude to operate and attempts to watch it without interfering, in the second step the meditator makes a non-ordinary, intellectual decision that must be brought gradually to the level of feeling. Here, you consider the number of possible relationships between a phenomenon designated and its basis of designation.


Phenomena designated are things such as a table, a body, a person, and a house. Their respective bases of designation are four legs and a top, five limbs (two arms, two legs, and a head) and a trunk, or mind and body, and a number of rooms arranged in a certain shape. The meditator considers whether within the framework of inherent existence these two – phenomenon designated and basis of designation – must be either inherently the same or inherently different or whether there are other possibilities. If there seem to be other possibilities, can these be collapsed into the original two – being inherently the same or being inherently different?


Nāgārjuna is interpreted as listing five possibilities and Chandrakīrti two more beyond the five:


1   inherently the same


2   inherently different


3   the object designated inherently depends on the basis of designation


4   the basis of designation inherently depends on the object designated


5   the object designated possesses the basis of designation either as a different entity in the way a person owns a cow or as one entity in the way a tree possesses its core


6   the object designated is the special shape of the basis of designation


7   the object designated is the collection of the bases of designation.


The last five can be collapsed into the first two as refinements of them: The third and fourth are forms of difference; the first aspect of the fifth is a form of difference; the second, a form of sameness of entity; the sixth and seventh are variations of sameness. Hence, it is claimed that all possibilities of inherent existence can be collapsed into the original two.


Conventionally, however, it is said that the I and its basis of designation, mind and body, are different, but not different entities, and the same entity but not the same. This is technically called being one entity and different isolates55 – essentially meaning that conceptuality can isolate the two. Why not consider this an eighth possibility?


If the relationship of being one entity and different isolates is within the context of inherent existence, then this possibility is internally contradictory since within the context of inherent existence whatever is inherently the same is the same in all respects, making different isolates impossible. However, if the relationship of being one entity and different isolates is within the context of conventional existence, then there is no need to include it here in this list of possibilities within inherent existence.


The list of possibilities, therefore, does not include all possibilities of the existence of a phenomenon designated – such as the I – and its bases of designation – such as mind and body – because the examination here is concerned only with whether the I exists in the concrete manner it was seen to have during the first essential. If it does exist so concretely, you should be able to point concretely to it when examining it with respect to its basis of designation.


Since this decision – that inherent existence involves the necessity of the phenomenon designated being either one with or different from the basis of designation – is the anvil on which the sense of an inherently existent I will be pounded by the hammer of the subsequent reasoning, the second essential is not an intellectually airy decision to be taken lightly. It must be brought to the level of feeling, this being done through considering that anything existent is either one or different, as the great eighteenth century Mongolian scholar [image: ][image: ]ang-[image: ][image: ]ya (lcang skya rol pa’i rdo rje, 1717-86) says in his Presentation of Tenets (grub mtha’i rnam bzhag.)56 A chair is one; a chair and a table are different; a chair and its parts are different; tables are different, etc. The yogi must heroically set standards that intelligently limit the possibilities so that the subsequent analysis can work, causing disbelief in such an inherently existent I.


Upon coming to this decision, you begin to doubt the existence of the self-instituting I identified in the first essential. Geshe Rabten, a contemporary Ge-luk-[image: ][image: ]a scholar living in Switzerland,57 compared the effect of this step to having doubts about an old friend for the first time. The emotionally harrowing experience of challenging your own long believed status has begun.


THIRD ESSENTIAL: ASCERTAINING THAT THE I AND THE AGGREGATES ARE NOT ONE


The next step is to use reasoning to determine whether the I and the mental and physical aggregates could be inherently the same or inherently different. Reasoning, here, is a matter not of cold deliberation or superficial summation but of using various approaches to find one that can shake yourself to your being. Since this is the case, the seeming simple-mindedness and rigidity of the reasonings suggested must be transcended.


A series of approaches, rather than just one reasoning, is used on the assumption that certain of the reasonings would not work for some people. The first is a challenge from common experience: If the I were one with the body, how could we speak of “my body”? If the I were inherently one with the mind, how could we speak of “my mind”? Should we also speak of the body’s body? Or my I?


Still, the Fifth Dalai Lama does not seem to expect that this will be sufficient; he continues with a citation from Nāgārjuna on the same reasoning:


           If, upon thinking thus, [your attempt at understanding] is merely verbal and you do not gain strong conviction, contemplate the following. Nāgārjuna’s Treatise on the Middle Way (rtsa shes/dbu ma’i bstan bcos, madhyamakashāstra, XXVII.27) says:


                When it is taken that there is no self


                Except the appropriated [aggregates],


                The appropriated [aggregates] themselves are the self.


                If so, your self is non-existent.


The interpretation among Ge-luk-[image: ][image: ]a scholars is not that Nāgārjuna thought that beings commonly conceive the I to be one with body or one with mind. Rather, his thought is that if the I inherently exists, then oneness with its basis of designation would be one of only two exhaustive possibilities. Nāgārjuna’s reference is not to ordinary misconception but to a consequence of inherent existence, such concreteness requiring a pointable identification under analysis.


The rules for inherent existence, therefore, are not the rules for mere existence. Within the context of concrete existence, sameness of entity requires utter oneness in all respects. Thus, the question is not whether beings ordinarily conceive of such oneness, since it is not claimed that we do, but whether the rules of concrete, pointable existence – the way we experience the I as was discovered in the first essential – are appropriate.


More Reasonings


Permutations of the same reasoning need to be considered; the mere presence of the reasoning is clearly not expected to be convincing. For these permutations to work, the meditator must have gained belief in rebirth. If the I and the body are one, after death when the body is burned, the I also would be burned. Or, just as the I transmigrates to the next life, so the body also would have to transmigrate. Or, just as the body does not transmigrate, so the I also would not transmigrate.
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