



[image: Cover]













The material in this book is restricted. This book may be read only by those who have received a highest-yoga-tantra empowerment.


If, on the other hand, you intend to practice Yamantaka, it would be best if you have received the empowerment of Yamantaka together with the commentary and oral transmission. At the very least you must have received the empowerment.
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The Roar of Thunder is an indispensable guide to the practice of Yamantaka, giving the reader an unprecedented, panoramic perspective on the entire spectrum of Yamantaka practice.


 


“The Roar of Thunder is a treasure for practitioners who engage in the practice of Yamantaka. With its well-translated commentaries that explain the details of the generation and completion stages, it will wake us lazy practitioners up and inspire us to put effort into completing the preliminaries for the practice of highest yoga tantra and then engaging in the actual sadhana. The Yamantaka practice in particular puts us in touch with our anger and self-grasping and challenges us to vanquish them and instead to employ their energy in wisdom and compassion.”


— BHIKSHUNI THUBTEN CHODRON, author of Buddhism for Beginners and Working with Anger


“The Roar of Thunder is the definitive collection of Geluk Yamantaka practice texts: essential rituals, generation and completion stage teachings, and the history of the lineage. David Gonsalez, himself a dedicated Yamantaka yogi, has provided us with reliable and readable translations of these amazing texts, truly an extraordinary gift of Dharma. Kudos to Wisdom Publications for its commitment to this new collection, the Dechen Ling Practice Series.”


— JOSÉ IGNACIO CABEZÓN, Dalai Lama Professor of Tibetan Buddhism and Cultural Studies, UC Santa Barbara


“David Gonsalez made an extraordinary effort at numerous meditative retreats on tantric practices. In order to do that, he had to translate the tantric texts from Tibetan to English. His translations in this book are very special because he brings his experiential insights into them, which makes them very authentic.”


— JOSHUA W. C. CUTLER, executive director, Tibetan Buddhist Learning Center














Publisher’s Note to the New Edition


It is a pleasure for Wisdom Publications to bring out the Dechen Ling Practice Series. Ven. Losang Tsering provided a great kindness to qualified practitioners when he made available in English these incredible texts, which combine the depth of Madhyamaka philosophy with the sophistication of Vajrayana practices, as found in Lama Tsongkhapa’s rich tradition.


Some time ago, I expressed to Ven. Losang Tsering that these texts had been helpful in my own practice, and this led to conversations about Dechen Ling Press collaborating with Wisdom Publications. Not long before Ven. Losang Tsering passed, we both agreed that Wisdom Publications would be an excellent place to preserve the legacy of these books and make them available to practitioners throughout the world. I am very happy to see the fruition of our intentions. May this series be a support for practitioners under the guidance of qualified teachers.


Daniel Aitken











Translator’s Introduction


YAMANTAKA IS ONE of the most widely practiced deities within the Gelug tradition. It was Tsongkhapa’s foremost personal deity from whom he received direct visions that were a constant source of empowerment, inspiration, instruction, and even personal advice. He received his first Yamantaka empowerment at age seven from the Kadampa master Dondrup Rinchen. It is well known that Lama Tsongkhapa had been in direct communication with Manjushri and Yamantaka since the time of his retreat with Lama Umapa at Gadong, located about three miles from Lhasa, when Lama Tsongkhapa was around the age of thirty-five. It was from the time of this retreat onward that Manjushri acted as his direct guru, giving Lama Tsongkhapa many profound instructions. Because of this, the Gelug tradition contains many unique and unexcelled oral instructions on the practice of Yamantaka. These lineages fall into two main streams consisting of the Ensa tradition, stemming from Gyalwa Ensapa Losang Dondrup, and the Segyu lineage, stemming from Je Sherab Sengé. The quintessential instructions of both of these lineages are contained in the two commentaries presented in this volume. I have also provided in the appendix a translation of Je Sherab Gyatso’s introduction to his own commentary on the thirteen-deity practice, which provides rich detail concerning the origins and lineages of this practice.


For the practice of Yamantaka, there are three main aspects: Black, Red, and Bhairava. While all three are still practiced to this day, it is the last, that of Vajrabhairava, that is the subject matter of this book. Vajrabhairava contains practices of both thirteen deity and solitary hero, and while they are very similar, there are also some notable differences between them. Most of these differences stem from the additional twelve deities in the thirteen-deity mandala, whereas there is only one in the solitary-hero mandala. Also, Vajrabhairava in the solitary-hero practice is without a consort, while Vajrabhairava in the thirteen-deity practice embraces his consort, Vajra Vetali. Despite these differences, the two are very similar. In most instances, when a lama gives a commentary to the solitary-hero practice, he [or she] uses a commentary to the thirteen-deity practice as the root text upon which he bases his commentary. Therefore, if you are practicing solitary hero, you will easily be able to apply the commentary to the thirteen-deity practice to your practice by merely following along with your sadhana; in fact, an understanding of the thirteen-deity practice will deepen your understanding of the solitary-hero practice.


With regard to the commentaries included in part 1, the first commentary is by the great scholar, siddha, and lineage holder of the Gelug Mahamudra lineage, Ngulchu Dharmabhadra. His commentary addresses the thirteen-deity practice and contains a wellspring of oral instructions that provide rich and highly accessible details concerning the practice of Yamantaka that are equally applicable to the solitary-hero practice. Furthermore, the completion stages of thirteen deity and solitary hero are identical, and Ngulchu Dharmabhadra gives an amazingly eloquent, profound, and highly accessible presentation. I have also included a brief biography of Ngulchu Dharmabhadra in this publication.


As for the second commentary, it is a commentary to the solitary-hero practice and was composed by the Fifth Ling Rinpoche, Losang Lungtog Tenzin Trinley. He was the predecessor to Ling Rinpoche Thubten Lungtog Namgyal Trinley, who was the senior tutor and root guru to His Holiness the Fourteenth Dalai Lama, Tenzin Gyatso. This commentary contains many extraordinary instructions that have not been written down in other texts but have been preserved through the oral lineage. It was composed while Ling Rinpoche was engaged in a three-year retreat of Yamantaka when he was twenty-five years old. This text is part of a highly secretive volume containing many texts on solitary-hero Yamantaka entitled the Eighteen Steps of Solitary Hero,1 which was compiled by the Fifth Ling Rinpoche himself for those engaging in a three-year retreat of solitary-hero Yamantaka. After his retreat, he became a tutor to His Holiness Thubten Gyatso, the Thirteenth Dalai Lama, in 1895. The Fifth Ling Rinpoche, Losang Lungtog Tenzin Trinley (1856–1902), was forty-seven when he passed into the sphere of peace. As His Holiness the Fourteenth Dalai Lama states in his biography of the Sixth Ling Rinpoche, “Venerable Losang Lungtog Tenzin Trinley passed away after reaching forty-seven years of age on the eighth day of the eighth month of the Water Tiger Year. On the one hand, although it may seem that he did not live a full life, in fact his predecessor once again incarnated in the form of a supreme manifestation as a guardian protector for the sake of the Dharma and us sentient beings. . . . Having become the chief upholder of the scriptural teachings and insight, [his rebirth] turned out to be timed auspiciously for him to support the life and teachings of the Buddha in general, and specifically the teachings of the second Buddha, Losang [Drakpa].”2 Thus, the timing of the Fifth Ling Rinpoche’s passing worked out very well. His successor became the senior tutor to His Holiness and was one of the greatest living scholars and yogis of his day.


To facilitate greater understanding of the commentaries, I have included within this volume translations of two sadhanas of solitary-hero Yamantaka. This will serve several purposes. First, readers will be able to refer to the sadhana as a reference point and “marking post” for the progression of the commentary. Often these commentaries mention only briefly the relevant section of the sadhana, from which readers are expected to identify the appropriate passage; therefore, providing the sadhanas will help readers to better understand the commentary. Second, for those who are interested in practicing just solitary hero, the sadhanas can be used to identify the sections from the thirteen-deity commentary that are applicable to the practice of solitary hero, thus, for all intents and purposes, transforming the commentary on the thirteen-deity practice into a commentary on solitary hero. Finally, readers will have a copy of the sadhanas to use for their own personal practice. In this way, the sadhana can be used as the root text for their study and practice of these amazing commentaries.


The sadhanas were composed by Pabongkha Dechen Nyingpo and have become the standard for the practice of Yamantaka within the Gelug tradition. They are based almost entirely upon the sadhana composed by the Seventh Dalai Lama entitled A Drumbeat Resounding with Complete Victory over All Demons, which in turn is based on the sadhana composed by Tsongkhapa entitled Complete Victory over All Demons.


The historical accounts presented in the appendix are from Je Sherab Gyatso’s commentary to the thirteen-deity practice entitled Notes on the Profound Commentary on the First Stage of Manjushri, the Lord of the Enemy of Time with a Buffalo Face and a Mandala of Thirteen Deities. Je Sherab Gyatso (1803–1875) was one of the foremost scholars and practitioners of his day. He was a geshe from Tashi Kyil Monastery, located in the eastern Tibetan province of Amdo, and his collected works contain seven volumes of very important and influential commentaries, ranging from the practices of Heruka, Guhyasamaja, and Yamantaka to a brilliant commentary on Chandrakirti’s Entering the Middle Way. He comes from a long lineage of great scholars and siddhas of Tashi Kyil Monastery, which include Jamyang Shepa — its founder — Changkya Rolpai Dorje, Konchog Jigmé Wangpo, Tuken Chökyi Nyima, and many more.


Prerequisites


The material presented in this book belongs to the class of tantra known as highest yoga tantra. Therefore, there are various prerequisites when approaching this material. Traditionally, you must have received the empowerment of Yamantaka to merely read the commentary. However, His Holiness the Dalai Lama has repeatedly stated that in this day and age, with so many corrupt teachings on tantra now available in the West, it is better to have authentic tantric commentaries available. With that in mind, if you merely intend to read this material, having received an empowerment of any highest-yoga-tantra deity will suffice. If, on the other hand, you intend to practice Yamantaka, it would be best if you have received the empowerment of Yamantaka together with the commentary and oral transmission. At the very least you must have received the empowerment. In either case, please read this material with the sense of reverence with which it has been preserved for over a millennium and, above all, with the altruistic motivation to achieve enlightenment for the welfare of all living beings.


Note on the Transliteration and Phonetic Rendering of Sanskrit Mantras


There is a growing and legitimate movement among Tibetan translators to present the Sanskrit in mantras in a way that transliterates the original Sanskrit characters into English characters. A transliteration of a word converts words written in the alphabet of one writing system to that of another — for example, a word written in Devanagari script to one using the Roman alphabet. In the case of Sanskrit transliteration, this requires adding diacritics to some of the characters in the Roman alphabet so as to be able to distinguish all the vowels and consonants of Sanskrit. Thus, from the transliteration into English of a Sanskrit word, someone familiar with Devanagari should be able to reconstruct the spelling of the Sanskrit word in Devanagari.


The goal of transliteration per se is to translate the written alphabetic characters of one language into those of another, not to render the sounds of the language. Sometimes a transliteration system aims also to achieve a partial phonetic rendering of the words. By choosing characters whose pronunciation in the target language is similar to that of the characters in the source language, one can get transliterations that also approximate the way the word should be pronounced — for example, the transliteration of Russian into Roman characters. In the case of Sanskrit transliterations using diacritics, the transliterations guide correct pronunciation only if one knows how the various vowels and consonants in the transliteration should be pronounced. For example, one needs to know that “c” in bodhicitta is pronounced as “ch.” Thus, a more phonetic transliteration would be “bodhichitta.” Not all transliterations have phonetic rendering as a goal. For example, the Wylie system of transliterating Tibetan into English does not, which is why Tibetan transliterations using Wylie look so bizarre and unpronounceable to readers unfamiliar with them — for example, ’Jig rten grags pa, which is pronounced as “Jigten Dragpa.”




The situation gets quite complicated with the Sanskrit mantras found in Tibetan Buddhist sadhanas. The Tibetan masters who received tantras from India recognized that there was power in the Sanskrit phonemes of the mantras and thus tried to achieve a transliteration that gave some guidance as to how the Sanskrit should be pronounced. But they also tried to transliterate the Sanskrit characters into Tibetan script, having the goal of strict transliteration in mind — that is, translating Sanskrit written characters into Tibetan written characters. At the same time, there developed an oral tradition, transmitted from master to student, of how these Sanskrit mantras, now transliterated into Tibetan script, should be pronounced. In some cases, the Tibetan pronunciation differed from the Indian pronunciation. For example, the word transliterated into English as “Vajrasattva” was transliterated into Tibetan correctly but was sometimes pronounced as “Benzra satto.” This was partly due to the fact that Tibetan doesn’t have the phoneme /v/.


Translators of Tibetan Buddhist sadhanas are thus faced with a daunting task. The mantras in the written text are Tibetan transliterations of Sanskrit mantras, which partially transliterate the written Sanskrit of the original mantras into Tibetan script. These need to be rendered in English. But translators must also take into account the Tibetan oral tradition, in which the way to recite these mantras has been transmitted unbrokenly from masters to disciples for hundreds of years. Translators must thus try to balance the need to render the Sanskrit in these sadhanas in such a way that (a) the Sanskrit words are recognizable (this aids in translating the meaning of the mantras into English), (b) English readers without knowledge of scholarly Sanskrit transliteration that uses diacritics will have a good chance of pronouncing the Sanskrit as it would have been pronounced by an ancient Indian Buddhist, and (c) English readers without knowledge of the oral Tibetan tradition will have a good chance of pronouncing the mantras as they have been transmitted orally by their Tibetan teachers. The last task is made even more difficult by the fact that there are differences in the way Tibetans pronounce the mantras: (a) regional differences in Tibetan dialects, (b) differences between practice traditions associated with different monasteries (for example, there are differences between the way the monks of Gyuto and Gyume Monasteries recite the same mantras even though these monasteries are both Gelugpa), and (c) differing degrees to which these Tibetan masters are trying to pronounce the Sanskrit as modern-day Sanskrit scholars would pronounce them.


One other factor that translators must take into account is that, in the last thirty years, certain conventions in rendering these Sanskrit mantras into English have become more entrenched. For example, in the mantra DZA HUM BAM HO, a more correct transliteration would be DZA HUM VAM HO. That is, in the case of the third word of the mantra, V is a better rendering of the Sanskrit written character than is B, so VAM would be a more accurate transliteration. But if BAM is closer to the way Tibetan masters pronounce it, and for the last thirty years all the sadhanas use BAM, should it now be changed to VAM just because this is a better transliteration of the Sanskrit?


Translators have not generally opted for a purely phonetic rendering of the Sanskrit mantras. There is still some felt need to indicate what the written Sanskrit characters would be. For example, the Sanskrit term PHAT is regularly used. If the term were to be rendered completely phonetically (as pronounced by Tibetans), it would be spelled PAY. But hardly any translators use PAY in their sadhanas because they don’t want to lose sight of the transliteration goal. It is rendered as PHAT because the H is supposed to indicate that the P is pronounced with a strong aspiration and because there is a Sanskrit character at the end of the word that is transliterated as T. So PHAT is partially a transliteration and partially a phonetic rendering. PHAT is not a wholly phonetic rendering; it can easily lead to a mispronunciation as FAT since the PH in English is sounded as F. One must know the conventions governing the pronunciation of these hybrid spellings in order to pronounce them as intended.


In sum, an accurate transliteration of the mantras requires using diacritics but offers no guidance of itself as to how the mantras sound, whereas there are no transliterations that are wholly or partially phonetic renderings that will satisfy everyone since there are so many different pronunciations even by those within established practice traditions. Since this volume is designed to be useful to those who wish to practice the Yamantaka sadhanas, I have spelled the mantras phonetically in the commentary and sadhanas in such a way that they accord with the way my lama pronounces them, even if this might be considered inaccurate by a Sanskrit scholar. I have also relied on some of the spelling conventions that have been used by other translators of Tibetan Buddhist sadhanas. Thus, many consonants are followed by an H to indicate a more breathy sound, as in PHAT, DHUPE, and BHAGAVAN, although SH is pronounced as it is in the English word “ship.” An E, especially when it is the final letter of a word, is pronounced more like AY, so DHUPE is pronounced as DHUPAY, ME as MAY, and so forth. Sometimes there are striking differences between the way a mantra is pronounced by Tibetans and the way the Sanskrit would be pronounced by a Sanskrit scholar. For example, in the Vajrasattva mantra, the more accurate transliteration of two of the phrases would be SUTOSHYO ME BHAVA, SUPOSHYO ME BHAVA, yet many Tibetans pronounce this as SUTO KAYO ME BHAWA, SUPO KAYO ME BHAWA, which is the way I have spelled them in the text. Since there are so many factors that affect the way these mantras are recited by Tibetan teachers (lineage traditions, regional dialects, etc.), it is important for practitioners to learn to pronounce them in accordance with the wishes of their lama or a qualified teacher in the tradition.


To help those who may be used to spellings that differ from the ones I have adopted, I have included an appendix in which most of the mantras are rendered in two forms: (1) phonetically, as they are in the text, and (2) as found in some of the Yamantaka sadhanas widely available in the West. The latter form is sometimes closer to an accurate transliteration of the Sanskrit (but without the diacritics that are needed for an exact transliteration).


With regard to the Tibetan terms, I have used phonetic renderings, with the transliteration of important terms, titles, and persons presented in footnotes using the Wylie system. I have also kept the footnotes at an absolute minimum, using them only when I felt the text would be difficult to understand without them. Since this text is an oral commentary intended for practitioners, it is not academic in style and does not rely heavily upon citing quotations and so forth; therefore, the minimalist approach to the footnotes is in keeping with the style of the commentary itself.
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1. ’Jigs byed dpa’ bo gcig pa them skas bco brgyad.


2. This quote is from an unpublished manuscript of His Holiness the Fourteenth Dalai Lama’s biography of the Sixth Ling Rinpoche, Thubten Lungtog Namgyal Trinley, entitled The Jewel Garland, translated by Sharpa Tulku.











A Brief Biography of Ngulchu Dharmabhadra


NGULCHU DHARMABHADRA was born in the upper region of Tsang Yä Rü’i Cha in the region of Rong Tö Chug Mo, in the third rabjung of the Water Dragon Year (1772). His father was Tashi Päljor and his mother Kadro Pälkyi.


When he was eleven years old, he learned the alphabet from his elderly uncle. From then on, whenever he met someone learned, he would seize the opportunity to study the alphabet with them. As he spent most of his time tending sheep, whenever he found a flat, smooth rock or level ground, he would practice his writing using only his fingers, which would often cause them to bleed. However, this didn’t discourage him. Instead, he carried on until after a short time he learned all of the letters of uchen and uchung,3 thus becoming an expert at reading and writing. Later on, the Venerable One was to become a holder of the treasury of secrets of all the conquerors. According to many scholars and pandits, it was clear that he was endowed with the characteristics of Vajradhara abiding in human form. In this regard, as it says in the twenty-fifth chapter of the Key to the Secret Prophecies of the Great Knowledge Holder Padmasambhava,


In a place called Je and Podong,


Will come one with the name of “Dharmabhadra,”


An emanation of Vajradhara


Who will turn the wheel of secret mantra teachings.




Whoever has a connection with this one


Will reach the state of irreversibility


After seven rebirths.


This one of noble family with the name of “Dharma”


Was born in the area of Tsang.


Whoever at the time of death,


When all appearance of this life sets,


Should hear the name of this one,


Will attain the state of perfect joy.


Also,


Between Eh and Dar an emanation of Vajrapani will arise


Whose name will be “Dharmabhadra.”


These verses clearly show Ngulchu’s name and designate his birthplace as being between Podong Eh and Je Dar Ting. When he was still very young, whenever monks came to visit his family, they were all so surprised by his manner of thinking and acting and by his exceptional skill at reading and writing that they could not believe he was an ordinary person. Accordingly, they were all convinced that if he were to apply himself to Dharma, he would certainly become an excellent student.


At the age of fourteen, he was admitted to Tashi Gephel Monastery. It was there that he was given the name of “Losang Tsering” by Master Losang Gyaltsen . Early on, since he was skilled at writing, he was given one page of Ganden Lha Gyama, handwritten by Khedrup Ngawang Dorje, and was told to copy it.4 By the sheer act of copying the text, he memorized it, and just by seeing Khedrup Ngawang Dorje’s handwriting, he developed great faith and requested an audience with him. Due to his great faith, the moment he met [Khedrup Ngawang Dorje], all impure appearances immediately disappeared, and he began to weep profusely. It was from this that Khedrup Ngawang Dorje recognized that Ngulchu was a special being, and so from then on, he gave him very meaningful heartfelt advice, and with great love he gave him copious instruction on both the sutras and tantras, like filling one vase with another. In return, [Ngulchu] protected these instructions as if they were his own eyes. He received the novice vows of individual liberation directly from the great Khedrup and was given the name “Wangchuk Chösang.”


From the age of eighteen to nineteen, [Ngulchu] experienced a very sad period in his life when three people very close to him — his elder brother Tadrin Wangyel, his mother, and his aunt — died, one after the other. As a result, with the permission of his lama, he went into retreat in an isolated place to practice single-pointedly, where he remained until he was twenty. After this time, he was admitted into the ranks of a gelong5 and went to Ngulchu Cave, where he listened and contemplated with great effort. In the tenth month of that same year, he received the complete training as a gelong from Lopön Yeshe Päldrup, and consequently he had a lot to learn, such as how to obtain water, how to bless one’s belongings, how to give and receive various small articles, and so forth. As a gelong he practiced perfectly, maintaining complete moral discipline, and so he became a great Vinaya holder.6 From the age of twenty-two to thirty-two, he returned again and again to Tashi Lhunpo,7 meanwhile studying with such masters as Drongtse Losang Tsultrim and Guge Yongdzin Losang Tenzin, to name a few. In this way he studied with many learned pandits and listened to many teachings on both the common teachings and the uncommon teachings of sutra and tantra.


From the age of thirty-five on, he mainly practiced meditation but also taught extensively on the three important subjects of exposition, debate, and composition. At this time he also composed various works on sutra and tantra, which constitute six volumes of teachings. He had many disciples such as Yangchen Drupai Dorje, Khenchen Ngawang Nyendrak, Ripuk Tulku Losäl Tenkyong, and Dechen Tulku Losang Tsultrim, among others.




At the age of seventy, he made offerings to forty-one monasteries in Shay. Throughout his life, up to the age of eighty, he traveled to Truzin to give teachings several times. However, he spent most of his time staying in Ngulchu Cave, where he engaged solely in meditation. When he was eighty, on the eighth day of the fourth month of the Iron Pig Year (1851), for the sake of those to be subdued, he passed away into the dharmakaya.


In a mahamudra commentary written by Gaden Kälsöl is a request to the [lineage lamas] that says,


With the skill and stability of a second conqueror,


The Protector who illuminated the Conqueror’s teachings


With clear exposition,


To Jetsun Dharmabhadra, I make my request.


Colophon


Composed by Zephuk Gelong Lobsang Choephel.


_______________


3. Uchen and uchung are two forms of Tibetan script. The latter is equivalent to ume, or cursive script.


4. Ganden Lha Gyama (Tib. dGa’ ldan lha brgya ma) is a guru yoga practice of Lama Tsongkhapa, which is translated as “One Hundred Deities of Tushita.”


5. The Tibetan word gelong (Tib. dge slong) is a translation of the Sanskrit word bhikshu, which means a fully ordained monk.


6. The Vinaya is the set of teachings concerned with the moral discipline of monks and nuns.


7. Tashi Lhunpo is a famous monastery in Shigatse founded by the First Dalai Lama that was later to become the seat of the Panchen Lamas.











PART 1


Commentaries to the Generation and Completion Stage of Glorious Yamantaka Vajrabhairava
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Notes on the Profound Generation Stage of Glorious Vajrabhairava Thirteen Deity Entitled “The Oral Instructions of the Saintly Guru” (dPal rdo rje ’jigs byed lha bcu gsum ma’i bskyed rim gyi zin bris drang srong bla ma’i zhal lung) by Ngulchu Dharmabhadra


Preface


In the inseparable expanse of your mind-ocean, whose depth is difficult to measure,


Flows every stream of wisdom, compassion, and power with the eight qualities of mastery.


The supreme source of every jewel, you bestow the supreme stainless Dharma;


May the Jetsun Guru with three qualities care for me until enlightenment.


Without cause for arrogance, as the leader of all, you destroy unknowing, and


Your exalted wisdom is the sole embodiment of immeasurable knowledge and manifests


As the youthful illusion, accomplishing the deeds producing all buddhas.


You are Manjushri, the sole son of all the conquerors, the blazing manifestation of wisdom.


From among a cloud of lightning manifests peaceful and wrathful Manjushri,




Whose great laugh is like the roar of thunder, and if merely


Proclaimed would be unbearable to all powerful beings in this world,


Who, terrified of destruction, would bow with their hearts to the feet of the enemy to the Lord of Death.


Your delightful, immeasurable mansion,


The nature of five certainties of exalted wisdom,


Creates a festival of nectar for your three bodies,


Like a long row of assembled fortunate guests.


Because of that, the water of the Second Conqueror’s secret teachings


Are completely filled with the eight stainless limbs.


Like the immeasurable Ganges at the end of time,


A flowing stream descends from the mouth of the saintly guru.


In particular, if you endure difficulties to practice the difficult teachings,


There is great meaning in finding the difficult teachings, so difficult to find.


The great Bhagavan with the five greatnesses


Is this wondrous deity, the terrifying deity.


For that reason, the sunlight of the guru’s excellent teaching,


Which thoroughly blossoms as the lotus of the first stage


And, in particular, as his oral instructions that liberates mother beings,


Has been composed as a necklace for a few fortunate beings.


Furthermore, from the perspective of the good qualities of scripture and realization, those of our great guide surpass that of gods and humans. In the truest sense, Mahapandita Ngulchu the Great Dharmabhadra Palsangpo bestowed the profound commentary on the first stage of glorious Vajrabhairava, which is the principal and foremost deity of the incomparable Riwo Gelugpas, to his fortunate disciples on many occasions. His foremost heart-son, Jetsun Dampa Losang Tsering Palsangpo, merely arranged the most important parts by collecting portions from other disciples. Out of his great kindness, Yangchen Drupai Dorje proofread and edited the notes while interspersing them with various sections of the Venerable Guru’s own scriptures.


Introduction


As it is said by Tsongkhapa the Great, who manifests as the guru of migrating beings,


Those who enter this path are fortunate indeed;


With virtuous thoughts, a joyous expression,


And a bright smiling face, listen without


Distraction while abandoning the three faults of a vessel.


From this quote we [can understand] the way in which a person listening to the Dharma should set his or her motivation by abandoning the three unfavorable conditions of a faulty vessel as well as the way to rely upon the favorable conditions of the six recognitions.


The Jataka Tales states, “Sit on the very lowest seat . . . ,” and the Fifty Verses on Guru Devotion states, “Sit before [your guru] in a subdued manner. . . .” These extracts explain the general conduct for the person who is listening to the Dharma, such as being especially subdued and so forth, and are extensively taught from the perspective of limitless scriptures and reasoning.


Next, the object we are listening to is the holy Dharma, for which Master Manjushrimitra stated,


This life of freedom and endowments is very difficult to find,


And its acquisition should be used to accomplish the welfare of beings;


If we don’t accomplish such benefit while we are here,


How will we be able to get such perfect endowments again?


As he states, we have acquired this [life] that is difficult for us to acquire, we have found a precious human life of freedom and endowments that has great meaning and is difficult to find, and we have met the precious teachings of the Buddha that are difficult to meet. Now that we have come under the guidance of a fully qualified spiritual guide, by all means we should extract the essence of our freedom and endowments by using it to accomplish that which has great meaning and will benefit our next life, without being satisfied merely finding food and clothing until our death. The way of extracting its essence was [revealed by the Buddha, whose enlightenment can be divided into three segments]. In the past he attained perfect and complete enlightenment by first generating the supreme mind of enlightenment; next, he accumulated merit for three countless eons; and finally, he revealed the way to manifest complete enlightenment in Bodhgaya, after which he taught the eighty-four thousand heaps of Dharma as the antidote to the eighty-four thousand afflictive emotions of living beings. All of these [teachings] can be subsumed within the Mahayana and Hinayana. In the Mahayana there is the causal Perfection Vehicle and the resultant Secret Mantra Vajrayana. The Secret Mantra Vajrayana itself has four divisions based on the stages and dispositions of trainees. These four are (1) action tantra, (2) performance tantra, (3) yoga tantra, and (4) highest yoga tantra. Within those, the supreme is highest yoga tantra, which also has [the divisions of father and mother tantras]. Father tantra explicitly teaches the means of accomplishing the illusory body as the method aspect on the side of appearance. Mother tantra primarily teaches the means of accomplishing the clear light as the wisdom aspect on the side of emptiness. This [tantra (that is, Yamantaka)] is included in the former [father tantra] and is a method tantra utilizing anger. The cycle of teachings of Yamantaka has two aspects of Red and Black. There is the Black Enemy, Six-Faced [Red Yamari], and Bhairava, or [in other words,] Black, Red, and Bhairava. For Bhairava, there are five lineages that are the most well known. These are (1) Ra Lotsawa Dorje Drak, (2) Kyong Bromton or Kyo Ökyi Jungnay, (3) Zhang Chogdru Sherab Lama, (4) Mal Lodro Drak, and (5) Nyolo Yonten Drak. In the Ra tradition, there are [various systems], such as those with five, nine, thirteen, seventeen, and forty-nine deities, and there are three [translation] traditions of the old, intermediary, and new. And, as is said, “Now, the time has come to explain the latter,” and [the Ra tradition] gives an extensive presentation on the general and specific [instructions] of that class of tantra. Furthermore, [the praise composed by] Master Shantijnana states, “The nondual uncommon pervasive body . . .” up to “I prostrate to Bhairava Yamantaka.”8


Jetsun Manjushri himself is the father, mother, and son of all the conquerors and in that way, being the nature of the truth body, does not have the conceptual elaborations of love and hate. However, he reveals his body as the king of wrath for the sake of subduing the limitless vicious beings in the three worlds. Furthermore, wrathful Manjushri appears as Red Yamari. Black Enemy is slightly more wrathful than Red Yamari, and Vajrabhairava is much more wrathful than even Black Enemy. The first two do not have the causal vajra holder in the bodily shape of Manjushri, and during the resultant vajra holder, they don’t have either the face of Manjushri or meditation on the wisdom being Manjushri at their heart. Vajrabhairava does have them and has many special oral instructions for the conjoined practice of peace and wrath during the controlling-mantra recitation. Although one primarily accomplishes peace through those quintessential instructions, by accomplishing the secondary factor of wrath, not only are there special ways to accomplish the knowledge that fully discerns phenomena but there is also the emergence of unobstructed power and strength to overcome every type of demon and the forces of negativity. Although you are primarily accomplishing wrath, by accomplishing the secondary factor of peace, you not only accomplish unobstructed power and strength but also generate the unique view realizing emptiness and so forth in your mental continuum. In this way Yamantaka possesses limitless unique qualities that surpass other practices.


Five Unique Qualities


Furthermore, this supreme deity has five great unique qualities, not possessed by other deities, that were taught directly to the Foremost Great Being [Tsongkhapa] by Manjushri himself.




The first unique quality: Furthermore, the modern era is a time when the power of the five degenerations is on the increase,9 the Dharma practice of living beings is plagued with adverse conditions, and favorable conditions are at a minimum. Therefore, if you don’t have a deity such as this with incomparable power and strength to overcome external and internal obstacles, you won’t be able to complete the Dharma practice you began, and for that reason we absolutely must rely upon this deity.


The second unique quality: He also holds the hand implements of intestines and a brazier that symbolize that he contains the explanations from Guhyasamaja of the father tantras for the path of the illusory body and clear light.


The third unique quality: He also has the hand implement of a katvanga, which exists only in the mother tantra, and although it is not found in the father tantra,10 in this practice there is a katvanga hand implement. This reveals that [the practice of Yamantaka] contains the explanations of the mother tantra of Hevajra and Chakrasamvara for blazing [the inner fire], dripping [the bodhichitta], and so forth as the paths of bliss and emptiness.


The fourth unique quality: One of Yamantaka’s own unique features is that he holds the hand implement of a brazier; therefore, the wisdom of the practitioner increases much more than through other [practices]. The right hand is the method factor, and [Yamantaka] holds his threatening mudra in the sky as if he were saying, “I have the entire pith instructions of father tantra!” and says to the transcendent beings, “Swiftly bestow attainments on practitioners, and if you don’t, I will threaten you,” which symbolizes that attainments are much swifter [with Yamantaka practice] than with other [deities]. The left hand is the factor of wisdom, and with the threatening mudra facing downward, it is as if he were saying, “I have the complete pith instructions of mother tantra!” and says to the worldly beings, “Don’t create obstacles for my practitioners, and if you do, I will threaten you,” which symbolizes that the [practitioner] will be unharmed by obstacles. Holding the hand symbol of a person impaled by a spear reveals that regardless of whether you have engaged in the most nonvirtuous activities, such as the ten nonvirtues, or the five actions of immediate retribution, and so forth, if you practice this path with great force, you will attain enlightenment.


The fifth unique quality: As already explained, this practice simultaneously accomplishes the sole father of the conquerors, Manjushri — which is something not possessed by Red and Black [Yamantakas].


As we can see, [this practice] has five unique qualities. Furthermore, Je Rinpoche’s sadhana of the solitary hero [Yamantaka] states, “The primary obstacles for those fortunate beings who are accomplishing the path to liberation are ignorance that destroys the mind and the Lord of Death who destroys the body. The supreme Manjushri bestows wisdom that destroys ignorance, and the sublime Yamantaka destroys the Lord of Death.” For those fortunate trainees who are working to accomplish the state of liberation and omniscience, the greatest obstacles are ignorance that destroys the mind and the Lord of Death who destroys the body. We are making requests for wisdom, which is the antidote to the first — ignorance. Since Manjushri is the sole embodiment of the exalted wisdom that is the knowledge of all the conquerors and so forth, that makes him vastly superior to all other buddhas and bodhisattvas [for overcoming ignorance]. And Yamantaka is the ultimate antidote to the Lord of Death, who destroys our body. As cited in the historical accounts, the Lord of Death and his retinue offered the essence of their life, after which they promised to obey [Yamantaka’s] command and act as his servants and so forth. For this reason, this is the method to overcome all the inner, outer, and alternate Lords of Death, and through the power of relying on this deity, the practitioner will have a long life.


Furthermore, in accordance with the common expression “Through killing one will have a short life,” we are meant to understand that if one engages in killing, one will have nothing but a short life, which is the result similar to its cause.11 However, if one has completed the generation stage of this path, [one will have complete mastery over the Lord of Death]. As stated in the spiritual songs of Ra [Lotsawa] the Great, “I killed thirteen vajra holders with Darma Dodé taking the lead” and “Killing and accomplishing a long life is a unique quality of the old Ra Lotsawa.” [Darma Dodé] was a holy being who was the son of Marpa. [Ra Lotsawa] also annihilated limitless ordinary beings with his wrathful, enlightened actions. Nevertheless, he passed away after completing a hundred-year life span, which is said to be due to the greatness and limitless unique qualities of this supreme deity.


Historical Sources of This Teaching


Now, I will offer a concise commentary on the first stage of this very deity that possesses such unique qualities. Furthermore, as it is stated,


For the sake of the disciple generating faith,


Explain the historical accounts of the lineage gurus.


This will cultivate faith in the teacher


As well as respect for the source of the teachings.


With regard to the historical accounts of this Dharma, the way in which Conqueror Vajradhara taught it was in accordance with the place in which the disciples lived. For that there is the root tantra, the explanatory tantra, the corresponding tantras, and so forth. From there, it was transmitted through an unbroken series of lineage gurus, which is the general biographical historical account. In particular, the [Tantra] in Seven Chapters and so forth were requested by Lalitavajra, who received them from a dakini at the Dharma Ganja Dharma Treasury in Orgyen. This teaching was then invited to the Land of Snows [Tibet] for the glory of the teachings and living beings by the glorious Ra Lotsawa the Great. And in particular, as it is said,


[image: Image]


This profound pith instruction on the two stages of the complete path


Has not been experienced by others in this place before.




Having seen such a thing, you should make requests


To engage in the essence of its practice and accomplish its meaning.


None of the beings from the Land of Snows, whether scholars or practitioners of the past, could understand these [teachings]. According to the biography of the Foremost Great Being [Tsongkhapa], once he had experienced the unmistaken, ultimate meaning of the two stages, he engaged in great enlightened actions of body, speech, and mind and composed [texts] for the fortunate beings, teaching and clarifying them for his foremost disciples. Furthermore, there were divergent explanations according to the individual scholars of India and Tibet. After putting an end to the mistaken interpretations of the thirteen [-deity practice], he gave perfect explanations and so forth through stainless scripture and reasoning while providing detailed and extensive sources in the same way that an unbroken descent of a flowing stream sounds so pleasant. If the foremost scholars who have trained extensively in the complete teachings of the scriptural tradition find it difficult to mentally grasp [these teachings], how can we ignorant and foolish beings ever have any hope in grasping it? Bit by bit this trickled down into my mind, and although I fear I will be unable to set this down due to growing weary of writing, I will pretend to set forth not much more than an outline of the teachings to provide some small benefit for myself and others.


In that way, for this deity there are the generation and completion stages. The way to practice the completion stage will be explained in exact accordance with the Foremost Great Being’s sadhana entitled Jeweled Casket.12


For that there are three sections:


1. THE PHYSICAL BASIS OF THE ONE WHO IS PRACTICING


2. THE PLACE WHERE ONE PRACTICES


3. THE WAY TO ENGAGE IN PRACTICE




The Physical Basis of the One Who Is Practicing


The Jeweled Casket states, “Yogis of this [practice] should engage in practices such as generosity, moral discipline, and so forth, and with a mind of love and so forth should possess the completely pure intention to strive for the welfare of living beings. They should be adorned with faith and hearing, and in particular, strive sincerely to protect their sacred words of honor and vows once they have perfectly obtained the empowerment upon entering the mandala of Vajrabhairava the Great.”


Here, I shall give an explanation according to the [above quotation]. “Generosity, moral discipline, and so forth” belong to the six perfections, of which there are four more.13 “Love and so forth” belong to the teachings on bodhichitta, which also include compassion and superior intention and are the path of the “great being.” Concerning the “completely pure intention,” there are three: without being defiled by the thoughts of striving for one’s own welfare through (1) the appearances of this life, (2) the resultant happiness in a future life as a human or a god, or (3) the bliss of nirvana. The first two [intentions] reveal the path of a being of small scope and the third reveals the path of a being of middle scope. In short, it reveals that you should generate the thought of wishing to obtain enlightenment in dependence upon the quick path for the welfare of living beings, which is the preliminary training of your mental continuum through the common path. “Adorned with faith and hearing” reveals the teachings of the four causes for accomplishing attainments taught by Master Shantijnana that state,


Furthermore, with irreversible faith,


Remove your doubts with wisdom,


And with single-pointed concentration,


Maintain extreme secrecy.


Thus, you need extremely stable faith in the guru and deity. Concerning that, there are also disciples of faith with dull faculties and disciples of Dharma with sharp faculties, of which the latter are superior. For that reason, you should have faith. You should perfectly annihilate your superimpositions, whereby you become free of doubts, by listening and contemplating how to practice the generation stage. On such occasions, your mind should never wander to other visualizations or topics but should remain fixed and serviceable. Also, you should never let unsuitable beings see your paintings, statues, texts, and so forth, but should maintain secrecy.14


In particular, you should perfectly obtain the four empowerments in the mandala of this tradition of glorious Vajrabhairava. Also, it has been extensively taught that it is indispensable that you perfectly maintain the sacred words of honor and vows taken at that time.


The Place Where One Practices


Lalita states,


Initially, stay in a charnel ground, along the banks of a river, near a solitary tree or a place with one lingam, at a crossroads or a mountain peak, an empty house, a house of female spirits or with a beautiful roof, in a pure temple, on a battlefield, or in an empty city; or stay in a pleasing place. Having sat on a cushion and so forth, set up a painted image or another image.


The Jeweled Casket states, “Staying in places taught in the tantras such as the wilderness and so forth, should be appropriately suited to one’s disposition.” In accordance with this teaching, the other places mentioned in the tantra are most effective for powerful persons. For beginners, the wilderness and isolated places are not places that will increase one’s concentration. Regarding the places that are pleasant or agreeable, it has been extensively taught that it is extremely important that they be places where it is easy to find necessities such as water, firewood, and so forth, and where you will easily generate insights.




The Way to Engage in Practice has two sections:


1. THE ACTUAL WAY TO ENGAGE IN THE PRACTICE OF THE GENERATION STAGE


2. THE WAY TO ACCOMPLISH ATTAINMENTS ONCE YOU HAVE STABILIZED THE GENERATION STAGE


The Actual Way to Engage in the Practice of the Generation Stage has two sections:


1. THE YOGA OF THE ACTUAL SESSION


2. THE YOGA OF THE SESSION BREAK


The Yoga of the Actual Session has three sections:


1. WHAT ONE SHOULD DO AT THE BEGINNING OF THE SESSION


2. WHAT ONE SHOULD DO DURING THE ACTUAL SESSION


3. THE WAY IN WHICH ONE SHOULD END THE SESSION


What One Should Do at the Beginning of the Session has four sections:


1. ACCEPTING THE THREE COMMITMENTS


2. DISPATCHING THE PRELIMINARY TORMA


3. BLESSING THE OFFERING FOR THE SELF-GENERATION


4. MEDITATION ON AND RECITATION OF VAJRASATTVA


Accepting the Three Commitments has two sections:


1. THE SEQUENCE OF INITIAL ACTIONS FOR ACCEPTING THE THREE COMMITMENTS


2. THE ACTUAL ACCEPTANCE OF THE THREE COMMITMENTS


The Sequence of Initial Actions for Accepting the Three Commitments


The Jeweled Casket states, “First, wash and clean the mandala and spread out flowers in front of a painting or statue [of the deity]. Once you have sat on a comfortable seat facing south, purify your mouth with a nectar pill.” As for the “washing,” you can do it at the beginning of the retreat, the first of four sessions, or at the beginning of each session. Furthermore, whether you go to a riverbed or not is not very important in highest yoga tantra; therefore, it is permissible to just dispense with [washing]. There are also auxiliary practices of this as well, such as the four types of washing: (1) bathing is the outer washing; (2) making confession and restraining yourself to purify your broken and defiled vows and commitments is the inner washing; (3) transforming your mind into the nature of bliss is the secret washing; and (4) ascertaining emptiness with a blissful [consciousness] is the suchness washing.


With regard to the phrase “cleaning the mandala,” on this occasion it refers to cleaning the retreat house. The visual support of a painting or statue should be set out so that it is facing you. As for the place where you are staying, regardless of whether it is a pleasure garden or whatever, you should imagine that it is a charnel ground. Concerning the seat, it is also appropriate to use either an actual corpse or an imagined one. As for facing south or imagining facing south, this is because the object of subjugation is the Lord of Death, who dwells in the south, and this is an essential point for accomplishing wrathful actions. Purify the impurities of your mouth by tasting either a nectar pill or the inner offering [with a nectar pill in it]. You can (1) actually wear your hair in the aspect of a mahasiddha and either smear your whole body with great ash or place a drop on your forehead while adorning yourself with bone ornaments, or (2) merely imagine this.


Next, reflect on the leisure and endowments [of this human life] and on how difficult they are to find, death and impermanence, and so forth, and visualize the lineage of empowering gurus stacked upon the crown of your head. The uppermost is glorious Vajrabhairava, either as the Solitary Hero or with a consort. If it is Solitary Hero, below him is the dakini Vetali, below her is Lalitavajra, and so on, going in sequence. You should imagine that they are all the nature of your root guru appearing in the aspect of Vajrabhairava with one face and two arms, together with their consorts. This symbolizes that all the root and lineage gurus attained the state of this [deity] in dependence upon the generation and completion stages of this deity. Next, after making a request to the lineage gurus, purifying nectar descends. As you finish making your request to the upper guru, he dissolves into the one below him, and as you recite, “The sole father of all the conquerors . . .,” you should visualize your root guru.15 Recite: “Easily attain the state of the three bodies.” When you complete the request, imagine that your root guru dissolves into you.


Next, imagine that you melt into blue light from the soles of your feet upward and from your crown to your heart downward and finally disappear into emptiness. With (1) the subjective experience of bliss, (2) the mode of apprehension ascertaining emptiness, and (3) the appearance of a pure vacuity, (4) establish divine pride that thinks “I am the actual truth body” on the basis of the first three points. Next, in one’s own place, a variegated lotus emerges, in the center of which is a moon mandala, upon which is a cubit of blue light, the nature of your own mind. And on the basis of that, establish the divine pride of being the enjoyment body. Once again, that blue light itself becomes more and more coarse and instantly transforms into glorious Vajrabhairava with one face and two hands. You have the face of a buffalo, with a wrathful expression and teeth like swords, and your bared fangs are like snow mountains. The nostrils on your face are like copper trumpets blazing with fire. The veins in your eyes and the soles of your hands and feet are red, as if covered in blood. Your eyeballs are blazing with the light of fire and are darting. Your fingernails are like a raven’s beak. You have a necklace, bracelet, and earrings. The phrase “at your crown is a jewel, and you wear an ornamental cloth”16 means that you are adorned with the five mudras, such as a [bone] apron, great ash, and so forth. Your right leg is bent and your left is outstretched, with a distance of five handspans between them. You are embracing the Mother Vetali, whose body is slightly smaller than your own. She is blue in color and has a wrathful facial expression. She is adorned with the five mudras. Both of them hold a curved knife in their right hand and a skull cup filled with blood in their left. They are embracing each other, and firelight blazes from their bodies. In this way, imagine that you have transformed into the body [of Yamantaka Father and Mother], and with powerful divine pride, think “I am the resultant Vajrabhairava and have exhausted all faults, and I am endowed with all good qualities.” Although this is a rather brief presentation of bringing the three bodies into the path, it nevertheless fulfills the requirement for [the first of the three commitments,] the commitment of body.


The Actual Acceptance of the Three Commitments


Although, in general, in the sadhana for the Tantric College of Tashi Lhunpo there are a variety of both reliable and unreliable sources, the stages of blessing the vajra and bell accords with the sadhana.17 For that reason, I shall explain it in accordance with Je Rinpoche’s Ocean of Attainments of Burned Offerings18 that carries the intention of the Vajra Rosary of Mandala Rituals.19


For this there are three sections:


1. BLESSING THE VAJRA AND BELL


2. BRANDISHING THE VAJRA


3. PLAYING THE BELL


Blessing the Vajra and Bell


The vajra symbolizes the factor of method, from the proper reliance upon the virtuous friend up to the union of no-more-learning. The bell symbolizes the factor of wisdom, from the proper reliance upon the virtuous friend up to the union of no-more-learning. In short, while imagining that both together are the nature of the nondual exalted wisdom of bliss and emptiness as the ultimate mind of enlightenment, you recite, “The bell is method . . . ,” and through this proclamation, you bless them.




Brandishing the Vajra


Recite OM SARWA TATHAGATA . . . up to HUM HUM HUM PHAT SÖHA. The three parts of OM: A, U, and MA, and the three HUMs symbolize the three vajras [that is, the body, speech, and mind of all the buddhas]. SARWA means “all.” TATHAGATA means “those gone to suchness.” SIDDHI VAJRA means “vajra attainment.” SAMAYA means “commitment.” TISHTA EKATAM means “consider this closely.” DHARMA MI means “hold it without letting go.” The five HIs are the five exalted wisdoms. Therefore, all together it means, “Maintain without violating the commitments and consider closely the vajra attainment that is the inseparable nature of the five exalted wisdoms as well as the body, speech, and mind of all the tathagatas.”


Thinking in this way, make a lotus-turning mudra as a preliminary and then pick up the vajra with the thumb and ring finger of the right hand and hold it at your heart. Contemplating in this way is maintaining the vajra commitment and the promise made during the “conduct” section of the empowerment you previously obtained when you promised to never be separated [from the vajra].


Playing the Bell


Recite OM VAJRA GHANTA HUM. OM is as before. VAJRA means “indestructible.” GHANTA means “bell.” HUM is the nature of the five exalted wisdoms. The nada [of the HUM] is [the exalted wisdom] of the dharmadhatu; the crescent moon is the mirror-like [exalted wisdom]; the head of the HA is [the exalted wisdom] of equality; the U vowel is [the exalted wisdom] of individual investigation; and the long vowel is the nature of the exalted wisdom of accomplishing activities. Pick up the bell and hold it on the left side of your body with your thumb and ring finger of your left hand and think, “I should hold the bell that is inseparable from the five exalted wisdoms and the body, speech, and mind [of all the buddhas].”


Brandishing the Vajra has one section:


1. THE WAY OF BRANDISHING THE VAJRA




The Way of Brandishing the Vajra


Chant HUM melodiously as a preliminary through which you delight Vajrasattva and others. How is it that they are delighted? It is the antidote that destroys the darkness of ignorance of living beings because it is the vajra of nondual exalted wisdom. By generating that very bliss and emptiness, you delight the tathagatas, such as Vajrasattva and others. Initially, you generate it in your own mental continuum, and then, for the sake of transmitting it to living beings, you brandish [the vajra] as though being prepared to express it through ordinary terms. For this reason, brandishing is beautiful and noble. As for liberating living beings from the abodes of samsara, this is the function of emptiness and is also quite necessary. For that reason, think, “Because of that, I will hold it with extremely powerful joy.” Contemplating this, with the recitation of the three HUMs and three HOs, think that you will liberate living beings of the great, intermediate, and small [scopes] from samsara. With this, brandish the vajra in the eight cardinal and intermediate directions; this is the commitment of mind.


Playing the bell has one section:


1. THE WAY OF PLAYING THE BELL


The Way of Playing the Bell


OM is the inseparable three vajras. VAJRA is the inseparability of bliss and emptiness, or “undisturbed by the elaborations of grasping at true existence,” and for that reason it is “emptiness.” DHARMA means “reality.” RANITA means “proclaim.” PARANITA means “proclaimed well.” SAMPARANITA means “always proclaimed well.” SARWA BUDDHA KYETRA PANTSALINI means “vibrating all buddha lands.” PRAJNA PARAMITAYA means “the perfection of wisdom.” NADA means “sound.” SÖBHAWA means “nature.” VAJRASATTVA means “vajra being.” HRIDAYA SANTOSHANI means “to please the mind.” The three HUMs and the three HOs symbolize liberating living beings of the small, intermediate, and great [scopes]. Therefore, this means, “In order to liberate the small, intermediate, and great [scope] beings, I shall work to please the minds of all vajra beings by proclaiming the emptiness of inherent existence of all phenomena, which is the perfection of wisdom. I shall proclaim it well. I shall always proclaim it well. Through merely proclaiming it, all buddha lands vibrate.” Thinking in this way, play the bell in the eight cardinal and intermediate directions; this is the commitment of speech. Embracing the action mudra while holding the vajra and bell is the commitment of exalted wisdom of mind.


Dispatching the Preliminary Torma


For this, there are two variant assertions. The Segyu practitioners state that when reciting YAMA RAJA . . . , Vajrabhairava and his assembly of deities are instantaneously generated in the space before you, and once you offer them the first section of the torma, the harmful spirits20 are given their permission to partake of the flesh and blood.


Je Shaluwa’s root verses state,


Offer it to the Bhagavan with the king of mantras,


To the assembly of yamas with the close-essence [mantra].


And after you offer it to the directional lords with the essence mantra,


Offer a portion of food, outer, and inner offerings.


Thus, with the YAMA RAJA mantra, make offerings to the Bhagavan Vajrabhairava and his assembly of deities. With the close-essence mantra of YAMANTAKA . . . , offer it to the seven inner Lords of Death guests with this name mantra. Offer it to the fifteen directional protectors with the essence mantra OM HRIH TRI . . ., which contains the syllables of their first names; thus, they assert this [quotation] as the basis for their argument.


Concerning the Ensa hearing lineage,21 once you bless the torma with the YAMA RAJA [mantra], you offer it to the outer and inner worldly guests; yet at this point you don’t offer the torma to the supramundane deity. Our own tradition comes from Khedrup Rinpoche, who quotes Lalita’s great sadhana that states,




The offering, nectar, and so forth


Are especially for the peaceful and so forth.


The torma containing all the meats


Is given to the terrifying, such as evil spirits.


First, make a request to the deity and


Then send everyone off, such as the field protectors.


This teaching teaches the preliminary torma. The phrase “the offering” reveals presenting the offering of close enjoyment and so forth to the guests of the preliminary torma. The phrase “nectar and so forth” reveals presenting the inner offering. The phrase “are especially for the peaceful and so forth” reveals giving it for the sake of entrusting them with special enlightened actions of peace and so forth. The phrase “the torma containing all the meats” reveals the substance of the torma. The phrase “is given to the terrifying, such as evil spirits” reveals the object to which they are given.


Furthermore, the Ocean of Dakinis states,


According to the teachings, the preliminary torma is for worldly beings and is offered to the field protectors. Other valid texts of highest yoga tantra have explanations for making the preliminary torma and state that the [preliminary] torma is for the individual worldly beings.


When it comes to offering the preliminary torma to the mandala deities at this point, it is not explained in any of the texts or by any of the Indian or Tibetan scholars. As for those who say, “It was taught by Lalita,” this is a lie! In the phrase “First make a request to the deity for forbearance,” we should not entertain any doubts whatsoever that “deity” is anything other than a mundane deity. Since there are so many deities included in “mundane deities,” “deity” is just a word; therefore, who could possibly be capable of proving that they are supramundane deities by merely using the term “deity”?


In both sadhanas of the omniscient Je [Tsongkhapa], it states, “Having offered the torma to the deity and spirits.” Concerning this, Lalita states, “Give it to the terrifying spirits and so forth” and “First request the deity for forbearance,” which establishes the true meaning of the teachings that the guests of the torma are gods and spirits. The phrase “gods and spirits” describes the word “god” as being separate from the spirits; therefore, it is an extremely grave mistake to maintain that they are supramundane deities. Since that is the case, in the General Secret Tantra22 and many of the qualified mandala ritual texts, the words requesting the deity during the preparation state, “The deities, worldly protectors, and spirits who abide in the teachings of enlightenment.” With regard to the first line, in the General Tantra we find, “The deities who are worldly protectors.” Furthermore, concerning these “deities who are worldly protectors,” they are the fifteen directional protectors and so forth. Concerning the “spirits” from among those, there are others who have entered the path to enlightenment and are both human and nonhuman spirits who are virtuous and abide in the Buddha’s teachings. The manner of all their various activities is extensively explained in the Great Exposition of Secret Mantra, and we should learn them in accordance with [this text]. Here as well, “deity” refers to the fifteen directional protectors who are primarily worldly protectors. Concerning “spirits,” these are assembled in the surrounding area, where it states, “The collection of spirits of the three worlds who delight in the teachings.” Concerning “first” [in the phrase quoted above that states, “first make request to the deity for forbearance”], this means prior to requesting them to depart. “Request the deity for forbearance” is, for instance, when we say “through not finding or being thoroughly confused.”


Next, we request the torma guests to depart. For this, we recite: “All of you field protectors and so forth, please depart.” Therefore, [Je Rinpoche’s sadhana] states, “You should learn about this from the teachings.” Furthermore, in general there are three types of directional protectors: (1) those who are emanations of Vajradhara, (2) those who are virtuous, and (3) those who are nonvirtuous. On this occasion, they are virtuous guests of the torma.


Once you understand all these aspects in this way, there are four sections for dispatching the preliminary torma:




1. BLESSING THE INNER OFFERING


2. BLESSING THE PRELIMINARY OFFERINGS


3. BLESSING THE PRELIMINARY TORMA


4. THE ACTUAL OFFERING OF THE PRELIMINARY TORMA


Blessing the Inner Offering


The basis of accomplishment is the skull cup filled with alcohol, with a nectar pill placed in it, and so forth.


Blessing the Inner Offering has four sections:


1. CLEANSING


2. PURIFYING


3. GENERATING


4. BLESSING


Cleansing


Recite the action mantra [OM HRIH TRI . . .]23 while simultaneously emanating limitless wrathful deities identical to yourself [as Yamantaka] from either the dark blue HUM — the nature of your own mind of bliss and emptiness — in the center of a moon mandala at your heart, the nada, or the mantra rosary. They exit from your right nostril and chase away all the harmful and interfering spirits from the place of the inner offering and scatter them to the furthest edges of the universe,24 like a hawk chasing away baby birds so that they can never again return. After this, imagine that the [emanated deities] reenter your left nostril and dissolve into the HUM at your heart. Concerning the process of emanating from and withdrawing into the syllable HUM that is the nature of bliss and emptiness, the external harmful and interfering spirits are accomplished from your own [extremely subtle] wind and mind; therefore, if you destroy the internal afflictive emotions with nondual bliss and emptiness, what need is there to mention destroying the external harmful and interfering spirits?




Purifying


OM symbolizes that the three circles of the inner offering are [the nature] of unobservable [emptiness].25 SÖBHAWA means “nature.” SHUDDHA means “pure.” SARWA DHARMA means “all phenomena.” SÖBHAWA SHUDDHA has the same meaning as before. AHAM means “I am.” In short, [the entire mantra means] “I am the pure nature of all phenomena that are included in the apprehender and apprehended.” 26 Reciting this purifies ordinary appearances and conceptions, and at that point, you should imagine that the basis of the inner offering together with the container become unobservable [in emptiness].


Generating


From the state of emptiness, in the place of the inner offering, comes a blue syllable YAM, the nature of bliss and emptiness, which melts into light and transforms into a blue, bow-shaped wind mandala with the flat edge facing you. At the two bow tips are vases, from which emerge marking pendants. Upon the [wind mandala] is a red syllable RAM, which melts into light and transforms into a three-cornered, red fire mandala with the single point facing you while all the edges are marked with blazing fire. Upon each of its corners are either red or white AH syllables that transform into three freshly severed, moist human heads. All three are situated so that their foreheads are facing inward. In the space above those three is a white syllable AH that melts into light and transforms into a skull cup that is white on the outside and red on the inside and is broad and extremely vast. Within that, in the east, the nature of the mirror-like exalted wisdom and the seed syllable of Vairochana, is a white syllable BRHUM. This completely transforms, and from it emerges black bull meat lying on its right shoulder and facing inward. Its left shoulder is marked with GO. The GO is white in color and is the first syllable of the name for bull [in Sanskrit]. In the south, the nature of the exalted wisdom of equality and the seed syllable of Ratnasambhava, is a yellow syllable AM, from which emerges red dog meat marked with a yellow syllable KU on its left shoulder, which is the first syllable of the name for dog, kukkura. In the west, the nature of the exalted wisdom of individual investigation and the seed syllable of Amitabha, is a red syllable DZIM, from which emerges white elephant meat marked with a red syllable DA on its left shoulder, which is the first syllable of the name of a tusked elephant, danita. In the north, the nature of the exalted wisdom of accomplishing activities and the seed syllable of Amoghasiddhi, is a green seed syllable KHAM, from which emerges horse meat marked with a green syllable HA on its left shoulder, which is the first syllable of the name for horse, haya. In the center, the nature of the exalted wisdom of the dharmadhatu and the seed syllable of Akshobya, is a dark blue syllable HUM, from which emerges red human flesh, with its head to the right and facing inward, marked with a blue syllable NA at its left shoulder, which is the first syllable in the name for human, nara. These are the five meats.


In the southeast, from a white syllable LAM, the seed syllable of Lochana, emerges yellow feces marked by a yellow syllable BI, which is the first syllable in the name for feces, bishtha. In the southwest, from a blue syllable MAM, the seed syllable of Mamaki, emerges red blood marked by a blue syllable RA, which is the first syllable in the name for blood, rakta. In the northwest, from a red syllable PAM, the seed syllable of Pandaravasini, emerges white bodhichitta marked by a white syllable SHU, which is the first syllable in the name for bodhichitta, shutra. In the northeast, from a green syllable TAM, the seed syllable of Tara, emerges human marrow marked by a MA, which is the first syllable in the name for marrow, manja. In the center, from a blue syllable BAM, the nature of Vetali, comes blue urine marked by a blue MU, which is the first syllable in the name for urine, muta. These are the five nectars.


All the meats maintain their original shapes but are cut into bite-sized pieces. All of the nectars remain pooled in their individual places. Concerning the necessity of utilizing the marking syllables that employ the first syllable of the individual names [of the substances], they serve the purpose of revealing that the substances are merely imputed through names and conceptions and are not established through their own entity. For the two meat substances in the center, they sit within the pool of urine, and the two syllables should be facing each other.


Blessing


In the space above all ten substances is a white syllable OM. Above that is a red syllable AH. Above that is a blue syllable HUM. This is the meaning behind the phrase “stacked upon each other.” Next, light rays radiate from the HUM at your heart and strike the two pendants of the wind mandala. Once those two begin moving, the wind moves, which causes the fire upon it to blaze. The substances inside the skull cup melt and boil, and the steam rises and strikes the three syllables. White light rays radiate from the OM, go to the ten directions, and invoke all the blessings of the bodies of all the buddhas in the aspect of the vajra-body Vairochana, who is white in color with three faces and six arms. Red light rays radiate from the AH and invoke the blessings of their speech in the aspect of the vajra-speech Amitabha, who is red in color with three faces and six arms. Blue light rays radiate from the HUM and invoke the blessings of their mind in the aspect of the vajra-mind Akshobya, who is blue in color with three faces and six arms. They dissolve into their individual syllables, whereby the three syllables turn upside down. After this, initially, the syllable HUM begins falling into the skull cup, and after stirring [the substances] three times, it mixes inseparably with the substances. The syllable HUM is the seed syllable of Akshobya as the mind of inseparable bliss and emptiness; therefore, that exalted wisdom has the potential to purify every type of fault, and for that reason, it purifies all faults of bad color, scent, taste, and potentiality.


Next, the AH dissolves. The syllable AH is the seed syllable of vajra-speech Amitabha and the deity of immortality [Amitayus], and for that reason, it realizes27 the nature of the nectar into a (1) medicinal nectar that eliminates illness, (2) a life nectar of immortality, and (3) an inexhaustible nectar of exalted wisdom.


Next, the OM dissolves. The syllable OM is the pure form aggregate and is the seed syllable of vajra-body Vairochana. Because the previous continuum of a similar type is subsequently increased significantly, no matter how much the guests partake of it, it remains inexhaustible due to being considerably enhanced and increased. You should imagine all of [the above] as you recite the three syllables.


It is asserted by those of the Segyu lineage that if you have the time and inclination, at this point, while visualizing yourself as Yamantaka, you should imagine your [former] self in its ordinary aspect upon a moon mandala at your heart. In front of [your former self in its ordinary aspect] are your father and mother of this life, to the right are your relatives, to the left are your dearest friends, and surrounding them are all living beings. Once you have visualized them, imagine that the essence of all the negative karma and obscurations they have accumulated with their three doors since beginningless time is expelled through the doors of their sense organs and so forth in the aspect of smoke, soot, and so forth. These substances dissolve and transform into nectar.


Blessing the Preliminary Offerings


Set out the preliminary offerings before you, beginning from your left, complete with the two waters [mixed with] saffron water as a preliminary to the close-enjoyment offerings and music.28 Cleanse and purify them as before [during the inner offering]. Regarding their generation, at the place of each of the offering substances appears a white syllable AH that melts into light and transforms into a skull-cup vessel with each one facing the recipient of the offering. Within each of them appears a dark blue syllable HUM, and each one melts into light, whereby [each substance] becomes the nature of the exalted wisdom of inseparable bliss and emptiness. Each of the individual offering substances are accomplished [as various wrathful substances]. For instance, the drinking water appears in the aspect of blood; the perfume as blood, fat, and bile; the flowers as the five sense organs; and so forth.29 They function to generate special exalted wisdom of bliss and emptiness in the sense organs of each of the individual guests. Thus, bless them to possess these three special features.30


Blessing the Preliminary Torma


This is blessed in exactly the same way as the inner offering.


The Actual Offering of the Preliminary Torma has four sections:


1. INVOKING THE GUESTS OF THE TORMA


2. OFFERING THE TORMA


3. ENTRUSTING THEM WITH ENLIGHTENED ACTIONS


4. ASKING THEM TO DEPART AFTER PURIFYING FAULTS


Invoking the Guests of the Torma


OM is the nature of the inseparable three vajra bodies. HRIH means “snatcher.” TRI means “fangs.” WI TRI TA means “transformed” and NA NA “mouth”; by combining them, we get WI TRI TA NA NA. HUM HUM means “summon.” PHAT PHAT means “split.” SARWA means “all.” DUSHTAM means “horrible beings.” INDRA means “Indra.” ADIN means “and so forth.” SAPARIWARA means “together with your retinue.” AKARSHAYA DZA means “hook.” SÖHA means “establish a foundation.” Thus, you are saying, “Once each of you have transformed into a fanged mouth, summon each of the horrible beings, such as Indra and so forth! If they don’t come, their heads will be split open. Establish a foundation.”31


At the same time [as reciting the above mantra], emanate countless wrathful deities from your heart. They have one face and two arms. Their right hand holds a hook and their left a noose. Otherwise, emanate sixteen deities: two to the east, south, north, and below, and [emanate] three above and the other five in the remaining cardinal and intermediate directions. With hooks, they seize the hearts of the principal outer and inner directional protectors and bind their necks with nooses. They are instantly summoned to the space before you and wrathful Inner-Accomplishment Dharmaraja. To their right is Palden Lhamo Magsorma and to their left is Tsamundi, with both of them facing inward. In front of those three, or [in other words in] the east, is white Peaceful Yamaraja, with a damaru, a silken arrow, and a mirror. To the right, or [in other words] the south, is yellow Increasing Yamaraja, with a sword and a victory banner. Behind, or [in other words] to the west, is red Controlling Yamaraja, with a jewel and a skull cup. To the left, or [in other words] the north, is black Wrathful Yamaraja, holding a skull-ornamented mace and a noose. These are the Outer-Accomplishment [Yamarajas]. All four have the face of a buffalo and [together with the previous three] constitute the seven inner guests.


To the east of this group is Indra, and to his left is Vishnu and so forth, in accordance with the ritual.32 Above the inner guests is Chandra, in front of him is Surya, and between them is Brahma. Below the inner guests is Prithividevi (the goddess of the earth), and to her right is Vemachitra; these are the chief demigods. Each one is surrounded by their own immeasurable retinue together with the harmful spirits of the three worlds. Imagine that they are all arranged so that they are facing inward toward the Principal.


Alternatively, it is the intention of Jampa Rinpoche that you can arrange the seven inner guests before you with the fifteen directional protectors in their own cardinal and intermediate directions.33 The directional protectors above are in sequence going clockwise [around] Indra, and the directional protectors below are in sequence going clockwise [around] Varuna. Furthermore, there is also a tradition of arranging them in their individual places — above, below, and in the cardinal and intermediate directions — with the inner guests in the south.


Next, the [first part of] the mantra for striking the ritual dagger is the same as the others mentioned earlier. [OM HRIH TRI WI TRI TA NA NA] HUM PHAT is for the exhortation for the ritual dagger and hammer. Recite KILAYA PHURBU and emanate countless wrathful deities who are identical to yourself [as Yamantaka] from the HUM at your heart. They have one face and two arms. In their right hand is a hammer marked with a vajra. In their left they hold a ritual dagger. Excluding the inner guests, they strike the directional protectors with the ritual dagger and bore a hole straight through their hearts, throats, and from the crown of their heads to the soles of their feet, whereby their mind, speech, and body enter into the clear light. The [directional protectors] instantaneously transform into the body of glorious Yamantaka with one face and two hands, in the same way as when a practitioner who is eighty years old eats an elixir pill and is immediately transformed from an old man to a sixteen-year-old in the bloom of youth. On each of their crowns is an identical Lord of the Lineage, and upon each of the seven inner guests is a black, five-pronged vajra that is their crown ornament.34


Offering the Torma


Next, a single-pronged, white vajra develops from a HUM on the tongues of the guests, which transforms into a tube of white light. Upon the nectar is the YAMARAJA mantra rosary in a circle, from which a collection of white light rays radiate, whereby all undesired things such as your negative karma, obscurations, bad dreams, and so forth, as well as that of others, including enemies, obstructing spirits, curses, sorcery spells, and so forth, are summoned and dissolve into the nectar. Alternatively, from the HUM at your heart, the YAMARAJA mantra rosary breaks free and dissolves into the nectar, whereby it is blessed, and your negative karma, obscurations, and so forth are summoned, after which they dissolve [into the nectar]; imagine whichever seems appropriate.
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