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Vajrayana and Hindu 
Tantricism 

By Sridhar SJB Rana 
(Chokyi Dorje) 

A s both Hindu Tantra and Buddhist Tantra are profound subjects and I am neither a siddha 
. nor a pandit, I gave great trepidations in writing about these subjects. However many 

writers have written about.them as if the two are basically the same and since the two are actually 
basically different, one being based on the Hindu Advaita view (or one form or the other) and the other 
totally based on the basic tenets of Buddhism expecially those as explained by Nagarjuna and his sons 
and Asanga/Vasubandhu groups. It behoves me to put pen to paper extricating the Vajrayana from 
wrong views about what it is.' . . -----

That Hindu Tantra may have influenced Buddhist Tantrayana or vice-versa is not the point here. 
And anyway, so far whatever has been written about this so called.influence by one or the other has 

, always depended on whic~h school·the writer belonged to. If he is a Hindu ,non Tantric (who felt uneasy 
with Hindu Tantra) he felt that Tantra came into Hinduism through Buddhism. If he was Hindu 

1 

Tantric. he felt that Hindu Tantra is, found in' the Vedas and the Buddhist copied it. If he was a Non-
Tantric Buddhist again he wrote thatlater Buddhist cop~ed Tantra from Hinduism etc. However, we 
must understand that all these are,hypothesis and no solid historical proof can be given to prove any of 
these. There are other hypothesis·:; too, about Vajrayana but that is tes~des ~he topic . . ' 

Now coming back to our main topic, since all · spiritual systems can be divided into ground, 
path and fruit (Bhumi, Marga and Phala) we shall attempt to show· how Hindu Tantra and Buddhist 
Vajrayana is totally different from each other in the ground, path and the fruit. 

But fIrst of all before we go into the ground, path and fruit, let is take up the word Tantra itself 
and see how the very use of the word Tantra in the two systems is totally different and fully based on 
each others tenets. The Hindu use of the word (as per Sir John WOOOroffe and Dhana Shumsher) is 
etymologically split up into tananat and trayate iIi tantra. Tallallat means to expand or expansion (the 
Nepali word tannu comes from the same root and trayate means to liberate or free. What the above root 
words mean is to free or liberate by expansion. E~pansion of what? Expansion on the limited 
consciousness into the infinite Braman, Chit, Chidanalla, Chit-shakti, Mahamaya. Para samvil, 
Paramshiva, Para bindu etc. In a very simplified Conn, the Jiva is limited by the various Kancukas 
(called Asta pasa). When the consciousness of the jiva breaks through these kallcukas and pasas by 
expansion he becomes siva. 
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Pasa Yukta bhavet Jiva 
Pasa Mukta Sadashiva 
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He who is bound by ,he. pars'Ql is: Jiv3., he. who i~ free of the pasas jg Sadashjv~ So this U the 
definition of the word Tantm witbln the. Hindu network~ 

Coming to Vajrayana, however, it must rust be clarified that Vajrayana is not limited to Tantra 
alone, some of the names of Vajrayana are Upayana, Guhyayana, Mantrayana.. Upayana means it is a 
way of skillful means, and that is very true because the Vajrayana does have infinite methods to attain 
the Buddhist enlightenment to suit individual temperaments. situation, communications, predilections 
etc. and includes among its methods non tantric (technically called Sutra methods) and tantric methods 
too. So it is not true the Buddhist tantra is limited to the use of mantras and deities on]y. We find 
within Vajrayana methods and techniques of surra meditation types of Vipassyana meditations on all 
the four mindfulness just like in the Vipassyana of the Pali Buddhism. But we also find tantrlc 
Vipassyana which uses mantra and deity visualization for samatha and vipassyana. How Vajrayana used 
visualization of mandaIs etc as samatha-vipassyana arid how it does not contradict even the principles 
of the Pali texts let alone Sanskrit'Buddhism is subject matter for another article; and that Sanskrit 
Buddhism is as old as Pali Buqdhism if not older is yet another issue and that there are forms of 
Vipassyana within Pali Buddhism itself which uses the mandala principles. for visnalisations and 
repetition of mantra (eg - the Laos Mounciin'Iin'eages and the Dliammakaya Foundation of Thailand) is 
yet ~other issue. ! .' . 

So, after classifying that there are infinite types of Vipassyana and not all of them use 
automatic~y visualization and mantra,s 'bu( also u~e pure sutra techniques. We .will go into the 
definition ofTantra it~If as per Buddh~m. · "; .; ~-: - . . 

Buddhism uses ··orie of the etymological meaning" of ·13ntra which means continuum. a 
continuity. :Another Sanskrit'word'for tantra~ is :santaan the Tibetan word for Tantra is "rgyud" which 
means the same thing. So the Guhyasamaja Tantra defmes Tantras as '1'antra is continuity and this is 
threefold: Ground, Path and Fruit." 

z ."'" 
'-' .. 

The above tantric · text also calls Tantra~Prabandha . . Though both Hindu and Buddhist use 
Prabandha, even here the meaning chosen is; again different. For Hindu tantra. Prabandha means 
systematization and to the Buddhist Tantra; Prabandha means continuity and integration. 

Rang Zorn Chokyi (11 th century . Tibetan and a contemporary of Marpa) who was a Sanskriti~ 
prefers the meaning of integration in the sense .of the integrating into one whole (or holistic) of the 
different aspects and processes of personality. However, the meaning of continuum has become more 

. popular than the integration. 

Of course within Buddhism, Tantra is so multi faceted (that is why it is called upayayana-the 
way of skillful means, that no one defining word/meaning like "integration" or "continuum" can really 
fully satisfactorily explain away its true significance ~ithin the Buddhist network. So then it would 
actually require multiple definitions to be " fair to it. Long Chen Rabjam-pa (1308-1363) a great 
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Nyingrna 'nbetan Master has thus in his 'Thepi Chog Rimpoche Zo' (Uuama V .. aRatna Kosha) 
has given a series of definition. In its svarupa (eaence) taDtra means the presence of VJdya (Tibetan 
Rigpa) and its operation. It can also be divided into two (a) Paratantra which means the true nature 
(lWabhava) of the mind and (b) the lilerary workJ which point out the fairness (swarup) etc. The great 
lUSter Jigme Tenpai NYlma (SkI. Abhaya Dhanna Bhanu) defines tantra. "The attainments to be 
realised is hIltra of ground (lUmmi) or base (Asraya). That by which one realizes the above tlwugh the 
,tile of skillful means (Upaya Kausalya) is the Tantra of path (Marga). The goal which one perfects 
(aiddbi i.e. enlightenment: freedom form sorry:) is the Tantra of result." In this way the ground path 
and the fnlit (bhumi, marga and phala) are limited in the same continuum Le. Tantra. The base 
('rt; mj) is what is primordially. This however is not something existing like the Braman or 
paranewit of Hindu Tantra. Nor is it beyo8cJ ~xisting and non existing like the Braman of Sankara it 
is free of such coacepts as existias or non existing <catuskoti vinirmukJam). It is a non-conceptual 
Msdombutdoes DOt bave an inhesent ai£tence (niswabhaya Biddba). The bhumi is spoken of in terms 
III die two truths (satya dwaya of Nagarjuaa). The ultimate truth aDd conventional/relative truth of 

Maprjuna is not the same as the two trudu of Sankara. Sankara's u1tima&e truth is an ultimately 
existent (paramartha satta) whereas there is Do such thing as an ultimately existent (paramartha satta; 
in Buddhism. In other 'w:011ds Buddhist tantra does not have an Asraya or Bhumi on which this universe 
is 1aaI. De univcne is baseJcss. groundless. This baselessness or groundless or groundlessness is a 
more,ldiKd fora 01 ~atma in that it is automatically inclusive of Anatma. The path is the skillfui 
bIeodiJtg of meaos 3IJd'1rildom .(upaya and prajna) to actualise the bhumi which is groundless wisdom 
... die fruit (pha1a) is die art8aIiation of the groundless wisdom, also called Vidya (Rigpa), Sahaja 
lII.a (Ulan cigkye Valle) Prakrita Agrah Jnana (Ma cho tharnal gyi shepa) etc. 

So as can be seen tJae whole PurpOses of Hindu Tantra is to actualise the basic ground of the 
• -a wllich is:called by various names like Braman. Parasamvit. Mahamaya etc. which are all 
exlClilioa ofa belief in an Atma where as the buddhist tantras are geared towards the 
Jalisatioo/actua1isationthat the Samsara and Nirvana both are groundless ie, have no ground or base 
which is an exlCOsion of the belief in Anatma also called Sunyata. PrajoaparamiR, Nairatma 
de. 

1bis time we look the defmition .of tantra in the two system to see that the very defmition of 
abe WOld are di&rent. ' 

Differences In Base, Path and Fruit (I) 

We shall now attempt to see how the two systems are very different from each other in their 
base, path and fruit. 

The base of Hindu tantra practice is of Advaitism in one form or the other. The Kashmir sbaiva 
tanara call itBelf very clearly Shaivadvaita and the Shakta tantra calls itself Shaktadvaita. Needless to 

ay Hindu tantra is not all unanimous in vouching for advaitavada. So there are fanns 01 HinW tantra 
which border on the Visistadvaita of Ramanuja and the dvaitavada of'Madhavacharya. But for Iact of 
space we shall not deal with (special nOPduaIfst) Visisladvaita and '(dualistic) dvaitavada scboob of 



BUDDHIST HIMALAYA / 7 

Hindu tantra as no effort is required to show that such fonns of llindu tantra are totally different from · 
Buddhist tantra.The ground (bhumi) of the Hindu (antra can be summed up in the word Sl'liiv.a 
Shaktyatmakam Viswam ie, Shiva and Shakti are the essence of the universe. In other words Shivct 
Shaktis is/are the base, the ground of the base. The universe is the lila (play) of the two. The universe 
is .ba~ or grounded in Shiva Shakti, comes out of Shiva. Shakti as its lila (play) and remains 
gounded in Shiva Shakti at the end. Anyone who knows the advaita vedanta can see that if Shiv:a, 
Shakti were replaced by Brahma Maya, this view is not very different from the advaita vedanta of 
Sankaracbarya. Of course, since there are many forms of Hindu tantra like Shakta tantra. · Shaiva tantra 
and even within Shaiva tantra there is Chumma Sampradaya. Pratyabhigya Sampradaya, Kaula 
Sampra~ya, the trika Sampradaya and within the Shakta tantra there are the Dachinachara and the 
vamachara and the Siddhantachara and Kaulachara, there are slight variations to the Basic ground as 
given above. But basically . and broadly speaking they would all agree to 'Shiva Shaktyatmakam 
viswam.' So it becomes necessary to understand what Shiva and Shakti means. . 

- Shiva is the static aspect of the universe and Shakti is the dynamic in the macrocosmic sense. 
In the microcosmic sense Shiva is the basic awareness aspect of Mind (as ir Shiva Sutra) which in 
.being only aware and not able to do anything else but be a witness (Sakchi of the Upanishads) is 
$tatic. Shakti is the moving thoughts, emotions . etc. of the Mind which is . ever in movement-
({tJpandana of the Span$na Karika). . - .~ _ 

The base of man is the interplay (lila) of these two (Kama Kala Vilasa ie-Erotic play of Kama
Shiva :and Kala-Shakti.) Likewise ifbe .base of the cosm:os is the same Shiva Shakti evoked in a 
macrocosmic scale. In the words ~f iibe .Pratyabhigya Sastra the base·is th·e ultimate reality is Prakash 
VlDlarsama¥'l- Prawh is ,the etemallightwithout wbich nothing can appear and it is Shiva Vimarsa 
is Shakti, the swauhaVa (OJ Stiiva~ It is so to speak, ' the riimor: in which Shiva realises his own 
grandeur, pow.er,lbrullity. Vimarsa is the Kartitva Shakti of Shiva. The ultimate . reality is CiLor 
Parasamvit, the non-relational consciousness which is Kama Kala, Shiva Shakti, Pqlka~h-Vimarsa. 

Whether the emphasis is given to Shiva .or Shakti · depends on whether one is seeing the 
ultimate reality from the eyes of the Shaiva Tantra or Shakta Tantra. So this is-the ultimate reality 
(the Paramartha Satta) of the Hindu tantra which substitutes only in the name the vedantic Brahman 
and is two rather than ·only one (Brahma) as in the Vedanta. However, like the Brahman, these two 

~ 

Shiva and Shakti are actually one. Therefore they truly exist. otherwise they could · not be the 
Paramarlha Salta, the ultimate reality. 

The Buddhist bhumi is totally different. The ground of the Buddhist tanh-a can be described in 
various ways. The Sutra Mahamudra and the Mahnsandhi traditions define the ground as Primordially 
Pure which is just a technical way of saying Primordially Empty which again in Treravada language 
would boil down to Anatma·. Of course Primordially Pure goes deeper than just Anatma. but again this 
is another subject. In the Sakya tradition of the Tibetan Vajrayana, it is said Sal tong zung juk ryu yee 
chen key dang or in Sanskrit 'Prabhaswar sunyata yuganadha cha sahaja hetu' which means 'Clarity, 
Emptiness and their two in one are the spontaneously born Cause-Base'. Another term used is 
Groundless Awareness which means Empty Awareness. What all tbe above words (and many others 
mean is that the ultimate truth is that there is no ultimate reality/existent (paramartha satta) that one 

" " 
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enn gOl~p or hold to as something. And it Is exactly th~S non-graspability ~ecause the~e is nothing to 
'smsp because everything is ultimately. emJlIY of ~eal eXIstence or that there_ IS no Alman, (tndy existing, 
sell) whether in the persall (puclgal nalrntmya or m the phenomenal world dharma Nalratmya) that is 

the ground of Bucldhisttnntm. ' 

So Hindu tnntm has Il Par:lIl1arthn satta by the name ,?f Parasamvit whic~ is the union of Shiva 
nnd Shnkti as its base which is to be IIctuntised IIS ,i ts pI/ala (fruil), But Buddhist tantra has anatma or 
emptiness of reul existence of nil Dharma and pudga! .. Including th,e mind v:-hich is t~hnicalJY:in 
tnntrik tenninology called groundless or unity of Emptmess and Clanty, Emptmess,and Appearance, 

-Emptiness and Bliss or Primordially Pure as its base to be actualised as its fruit. In another words 
Buddhist tmura is based on the non existence of, any Paramartha satta and is geared towards the 
renlisntion/actunlisation of this existential fact. whereas Hindu tantra is based on a Paramartha Satta 

. • I • • I ~ • • -' 

and its actualisalion. " , -
• • I -

" 
"It is obvious that the very ground or base (Bhumi) on which these two systems of tantra are 

based are diametrically opposed. ' " ; ,! • ' ,', - ,: ' , " , 

' . _ 4_, ' -." ' .. 

One on the reaiis'ation ~y ~ Wisdom C~nsCiousness of the non-fin~ability (anupalabdhi) of any 
sort of Paramartha Satta (ultimate reality) anywhere and the other the actualisation or realisation of 
some Paramartha satta (an ultimate reality that truly exists). Needless to say this is the basic difference 
betWeen Buddhism and Hinduism as a whole. 

', .•. I: ' . •. . ., . 

Differences In Their Base, P,ath and Fruit(II) 
, ,.' '- -, 

) ,jl';':' . I . 

Many persons a~' confused about the fact that both Vajrayan~ and Hindu tantricis'm use mantra 
-and deities in their practices as a proof that tl~eif pnictices are basically the same; , , ' 

Needles to say, it is based only on surfa~e underst~'ding .~f both Hindu iantricis~ and-Buddhist 
Vajrayana, r , 

FlfSt of all, the very base.ie,~- ti,le - foundation on which Hindu tantric practices. is to realize an 
Ultimate rea1,/Existent (paramartha Satta). , ' i , ' ", , '; : ' - .. " , 

Where as the foundations of Buddhist tantra iS ,to ~eal'iz~ that there is no Paramartha Sa'tUt ie. 
there is Emptiness of the Paramnrtha satla. . , 

Anybody can see thnt to realize these t~o dia~etrically ~~posed base would require an aiinost 
equally clirunctrically opposed pnth. . 

, So just because both happen to use mnntras nnd deities it is naive to'state that these practices 
are the same or even similar. · ' 

To Buddhism all pmctices (meditation, mantra-visualisation), no malter what name you give it. 
are done to actualise something. Be that some r11uterial gain or some subtle form like the 
Bmman/Alma of Vedanlu or the Shiva-Stmkti of Shaiva and Shukta tanlm. 

They are only the extended versions of materialism. All of them are geared towards the 
achievement of one thin8 or the other; be it ,gross or subtle. 

" 
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The strategy .to. free oneself from this sorrowful world by creating/fabricating (ParikaJpit) on 
AIJIOIute/Really EXlstmg!Etemal. unchanging is merely a subtle version of the strategy of escaping 
.... &he problems and boredom of life by escaping with the help of achieving money or other sucb 
dUngs. 

AU of these are escapists sttategy and are labelled materialistic solution. 

By the same logic. the search for the eternal Unchanging Atman/Shiva Shakti and escaping to 
1IaeII from the sorrows of life is called spiritual materialism (adhyatmic bhautikvada) in Buddhism. 

1be ooIy true freedom must be a facing of the actual situation of the world as it is (,tathata) 
witbout creating escapist dreams or fabricating dream realities unlike the world and which therefore is 
.... ging. reaDy existing and so on. 

The whole of Buddhist path is geared towards teaching or making the individual re-learn bow to 

face the actually reality (yathabhuta) and not see the world acCording to a conditioned visions, whetbu 
tbey are ordinary human conditioning or learned ~onditioning through religions for example, an eternal 
~~theU~. . 

Whereas according to Buddhism, the whole of IIindu tantri~ism is geared towards the realjsatioo 

of exactly such a fabricated (albeit refined) dream like the Atman. 

Here, it is important to notice that it is not possible that Hindu tantricism which is based 
emirely in search of an Ultimate Reality separate. from this ~msara itself as Nirvana can have the same 
p.:Dces u Buddhisin. ' . ' 

Hindu tantric practices are based on the belief that 'the ten Mahavidya as (ten great ~om 
deities) are really existing and by continuous 'japa' of their mantra, one will slowly get their grace 
darough which one will slowly identify oneself with them and become the Mahavidyas themselves and 
lbe 1ibea3ted. . . . 

The progress of the practice is from Dasoham (I am slave) where the practitioner believes in the 
deity as his/her Master or Lord. With continuous 'japa' of the deity (as ,the saying goesjQpad slUddi. · 
japad slddhi.jopad siddhl no samsaya meaning siddhi is attained throughjapa ...... no doubt) one slowly 
merges into the deity (like Kali, Tara or Tripurasundari) and becomes one with the deity. 

At this stage it is caUed Soham (that I am ie., I am Shiva/Kali). 
Then with more japa or more accuratel~ more j~pa .of the man~ got in s~i~~ called Krama 

bikcba, he/she becomes completely dissolved Into Kali/Tnpurasundari so that no I IS left anymore 

1.00 only the deity is left. 
At this stage it is called Naham (no me). And this is the Acme of Hindu tantra where the 

J)CI'Ionality has completely dissolved into one of the tcn (dasa.Mahavidya) and what is left over is the 

ultimate reality called by whalCver name-KaUt Dhumavait so on. 

--

, -
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It is said in the Mahanirv:ma T:lIltra 'Krama dikcha yUllor dc}"i, Yamat sambhUT b/un'ef (As the 
person becomes endowed with Krama Dikcha (serial mantra inili~Lion) gradually the person becomes 
Sh1\,a). 

The actual modus ope r:md i is Ihat Ihe disciple first receives the init.i:uion of one of the 
Mnh:widya from a Guru. He lcams the mantra and dhyana (visualis.1tion). 

He. Ihen, does jnpa dhyana of the deity ie .• he visualises Ihe deity in front of him and repeats 
the nyns.1 and mnntra. 

'Nyas.1 is placing the deities in different part of the body and v:uies with different Kramas.. 

So one imagines various deities (who arc part of the Kanna of the "Mula DeV:1Il1' in different 
j<?ints of the body by touching th:ll part of the body wil~ ones, fingers and repeating the mantra. 

Exactly how it is done varies with the v:uious kramas. 

-, The rest depends ~n doing more and more japa (as s.1id above) and coinpletely gelting oneself 
absorbed into the visualised deity until their unity and fmally only the deity is lefL 

-
In Buddliist language this is mOIl? and more-sam~tha (absorp,tion) until identification and loss of 

self occurs. ' 

- , 

It has to be mentioned that all forms of Hindu \antra are not unanimous in their basic concepts 
uiilike all forms of Buddhist \antra'(who are all unanimous in there basic concepts). 

1. Some forms of Hindu \antra (Kasmir Shaivism) believed that Shiva is in one's own mind; 
, but the majority believe that deities' exist independently and the personality which is unreal dissoh-es 
'into the Rea. Deity. ' ' -

All forms of Buddhist tantra believe the essence of all deities is ones own mind. 

2. Whe~as visualisation and mantras in Hindu \antra are limited to the ten Mahavidyas as the 
' highest forms of deities, bufin BuddhiSt ~_tras these are. relegat;d to the positions of only protecteors 
of the Dharma (dharmapaJas) who can only"clear obsCuration in a practitioners.practice but not re:illY 
give enlightenment. " 

But besides these dharmapalas like Mahakala or Mahakali Buddhist InntmS also h3'"C 
w isualisations and mantra of Gurus, Bodhisatvas like Manjushree. Avaiokitesvara, Vajr3pani:llld Ist:I 
devas. 

These, i~ is made clear-especially the Istadevas (called Yidam in Tibetans) are your own Mind 
and not.some.thm~ separate. And it is only the proper use ie., samatha-vipassyana of Mind Deities (the 
word Yulam III TIbetan means Mind Bond) that can liberate. 

Simply repeating mantras and visualising is not only said not to liberate autom3ticallY but ~ 
also lead to more subtle forms of spiritual materialism according to Buddhist tantra. 

.. 
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Among the Newars, the priests of Hindu Newars nre called Deobhaju whereas Buddhist 
Vajrayana priests and catled Gubhaju. It shows clear differences in emphasis'to Hinduism Devas are the 
supreme and represent various forms of god. That is why, the priest is called Deobhaju. But for 
Buddhism Deva are manifestations of the mind and the mimI and the Guru are one. So the Guru is the 
supreme. He CfC.1tes the devas and introduces. them to the disciple., He and ones own mind are not really 
two. Further more there is no God (Ishwar) in Buddhism. S01 th'=.: 'luestion of the devi/devatas in 
Vajrayana becoming manifestations of god (lsnwrur)i is; 'e0mp~tcL'y' out of question. That is why the 
priests of Vajrayanas are c31led Gu(ru)bhaju.. n is: also; not. s~rising that many wester.n scholar call 
Tibetan Vajrayanas as Lamaism. AUfrough tJilis is, inaccurate,and actually wrong'since there actually is 
no such thing as Lamaism, however it is' true that the WOIdi Lamas means guru and the lama is 
supreme in Tibetan Vajrayana as well. and l.anT:I is the Tibetan word for the Sanskrit Guru. The 
Buddha himself, in al1 fOllIlS of Buddhism is the Supreme Guru and not by any means some soil' of 
replacement for god in the other forms of religion. So the Devas are manifestations of the mind itself 
given archltypal forms for quick purification aWihSarnatba (called Shiney in Tibetan) i.e. quietening the 
mind. They are never really independent of. Mle' nature of mind which is called Empty and Luminous in 
Tantrik terminology. So all the deities; and! their consorts are sons are only metaphoric ways of 
expressing manifestations~ It is; totally stupid to say, as soine so called Vajracharyas influenced by 
Thefarava'd have written, that Vajrayana has created many Buddhas out of the one,Sakyamuni Buddha 
and given them wfves and children. Vajrayana has not created replacements for the historical 
Sakyamuni What Vajrayana has done is discovered easier ways to purifi(::ation and Samatha througb 
visualising metaphoric forms of the enlightened mind of Satcyamuni. Asffiaye aIready mentioned the 
fum of vippassyana most common in 'yajrayana is, t"rough Chiuanusmriti ie. mindfulness of the 
mind Visualising of various mandala like forms and spontaneous appearruice 'of Devas in meditation of 
this kind is found not only in Vajrayana but also the Theravada Buddhist tradition of the mountain 
tradition of Laos. So these Theravadin "Vajracharyas" who have fried to make fun of the mandalas or 
yajrayana are also criticising their own ,Theravada traditions as practiced in the Laos mountains. I 
believe this is breaking of one of the major shilas in the Thera'vad tradition (creating disturbance in the 
Sangha). ' 

'Hindu tantra certainly does' not use the Devl/Devata in this way except in' tTte Kashmir fonn of 
Shaiva tantra as mentioned before. 

As mentioned earlier the ten Mahavidhyns are the ultimate deities in Hindu tantra who 
represented God or the Ultimate Reality depending upon which nmnnya (way) of Hindu tantra one 
follows. However in Buddhist tantras as already mentioned non of the visualised represent either god or 
the Ultimate Reality (Paramartha Satta) and this has already been cleurly explained in the foregone 
pages. 

As already said what they request is the mind or the Guru. There nrc various classes of deities 
(visualisable form would be more accurate in Buddhist tantra) whose concept of Devas is so drastically 
different form that of Hindu tantra that they can not in any way be culled even remotely similar. The 
various classes of forms used for meditation in Vajrnyana nre: 1) Guru 2) Buddhas lmd Bodhisatvas 
3) Yidam 4) Dakinis and Dharmapalas. 

I 
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, 1. Guru: Who represent the entire lineages 'from Sakyamuni till '!ow. Since every 'teacher th 
comes from an unbroken lineage represents c:ery other in the lincage, ,their enli~tenment being u: 
s:une, it is not ncc.cssary that only Sakyarnum repres~nts ,the G~ru • .so In the VaJrayana tradition not 
only Sal-yamuni but also Padma...ambhava, Narc;>p~, Milarepa, V .JI1Jpada, K~~ ~.a host of ' others 
who represented the Enlightenment of Sakyarnum are ~Iso u.sed.as Guru-VlsuahsallOn. This is lotaIly 
non-existent in Hiltdu ,tantra ~hlcb .has .only GWll Pu.;a which IS .dcme to ODeS OWJl Guru on Ctll3in 
days like Gwu Pumima; 'but no meditatioos which :uses the Guru for Samatba-'.'ipassyana is 'foo:oo. 
Furthennorc the concept of a pure lineage, unbroken so that anyone living Guru's mind is the sc.me as 
any other before him (which is a technical way of saying that they have all experienced the same true 
enlightenment and not different states as per each Guru ~d certainly does not mean have lost their 
individuality or identity-sucli as a con,cept does, not exist. in ,any fonn of 'Hinduism except those 
influenced by Buddhism. What 1 am talking about is ,the iransmis~ion :from generation to generation of 
exactly the same enlightenment state without distractive -changes. not transmission of concepts or ideas 
from generation to generation which is found in Hinduis.!ll also. This concept of the same (pure) 
enlightened state "being tranmitted" generation to gen~ration without any br$ge (which would open 
up .distortions) is very important for all fonus of Buddhism which emphasis .meditation and the 
experience of enlightenment and especially for Vajrayana which is one of the most practically mental 
fonus of Buddhism. . " " 

" . 
.4_ • ' . ' 

2. Buddhas and Bodhisattvas: Although Bu'ddh'~ and BOdhisattvas technically came under 
, the beadin.g Guru. bere, we are talkiflg about fonns like the five TatliagataS (called by the misnomer 
paneha Dhyani Buddhas) and Manjushree. Avalokt~shvarn, Vajrapani etc. Of course all of these 

represent the Guru too. The panch tathagata represent the essence (which is primordially pure) of the 
five passions in us enumerated as Akshobhya for krodha. aggression, Vairochan for moha/srupidity/ 
narrow-mindedness, Amitabha for kama/passiofl/desire. Amogha Siddhi for paissunya/jeolousy, 
Ratnasambhava for ~/pride. If these passions (klesh~) were not primordially pure (which can be 
seen as either empty of real existence (NiswabhavaSiddha) ' for 'begining less time or as non-dual 
widsom (advaya jnana) .from beginingless time. One could never be free of them as they (the kIeshas) 
would really exist eternally .. This ,primordial purity of"eachpassion is represented by the five 
lathagatas. The pancha tatbagata also represent the. five skaii<uuis in their true nature(not as how they 
appear to the deluded mind) which again can be called as non.dual wisdom or emptine~s (which. when 
understood. property are not contradictory but this is a s~bject by itself) It is also important to roark 
the use of the word advaya as opposed to the Hindu advaita which are contradictory concepts and not 
the same at all - as many Hindu and Buddhist scholars have believed. So coming back to the pancha 

tathagatas. anybod!. can now see that they are not subdivisions of Sal-yamuni nor can you speak of 
them as .personahtJes who have wives and children. The consorts and sons are also equally 
metaphoncal automatically. 

. :urthennore these kinds of devas (Bodhisattvas and Buddhas) are used again like the Guru~ for 
specialized fonns of Samatha-Vipassyana; and needless to say such methods are not found in Hindu 
tantra. ' . ' . 

3! Istade~a (Yldam I.n .Tlbetan): The word Vi-dam translates something \ike Ma: 
bandh.a m Sanskrit. All these dietles are Mind-Bonds/Mind Bound. So evidently the use of the wO 

Q 
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Istadeva is not the same as in Hinduism. Although in both Hinduism and Buddhism you can speak of 
Istadeva as personal deity, in Hindusim he is someone who is lhe god and master above one and the 
onc into which one dissolves ones little self whereas in Buddhism the Ista being the nearest or personal ~ 
deity symbolising ones own mind. The true nature (svarupa of the deity) is the same as the nature of 
mind on which one does vipassyana of the chittanusmriti group. So Istadevas are merely-ones own_ ~ 
mind given visualisable fonns and vipassyana on them is . therefore Chittanusmdti. Using what is 
called the UtpatLikrnma and Sampannakrama (often translated into English as development/ generating), 
creative stage which is the tantrik way of doing Samatha and uses the Buddhist meditative principle 
called devanusmriti (called Devanussati in the Pali canons, and fulfillment/completion/ perfection stage 
which is doing vipassyana on the true nature of mind. This vipassyana on the true nature of mind is 
~e ultimate meditation in all fonns of Buddhism-Theravada, Mahayana Sutra or Mahayana tantra 
traditions. 

Hinduism has no concept of practice similar to the Yidam practice of Vajray~a. All yidams -
(Istadevas) belong to the five families (pancha Kula) ie. the Family of the five Tathagatas, Since the 
five Tathagatas are linked with the five predominant defilements practioners are also divi~ed into these -
five l--ulas. .- __ 

------
. . ~:# . -: -"- - :.:; ~ -:: : ~.:;::-::~;;::---- ". ~ 

So each person chooses an Istadeva out of the Kula he-belongloor is c.hosen by his guru. JOe 
deity, his emotional tone, the practice related to-him -~e suitable emoti~nafly ' for th~t particular ' 
Prnctioner who belong to the same fami~y. That is-why t~e Istad_eva ~~actice ~ yery'~swift in ripening 
in the mind to make it ready to recognise.or.realise:or actllalise.tJ1e nature-or-mind fully. Whereas in 
Hindu Practice, it is the deity that gives.iiberation - thro~gh his grac~,. in VajrayaIUl f!1t:. ~idaIn (Istadeva) 
is' the major support :or aid for the-spontaneous arising of the;actl!a)isatio.nof the n<:tture of mind and it 
is only the actuaIisation of the nature of mind that gives liberation. The v~ous deities used_for Yidam 
practice depends on which of the four tantras (or six tantras as per the old schools) is used to practice 
Samathavipassayana. The six/four. taritras are a topic by themsetves; but the fourth ta~tra called the 
Anuttara tantra (unexcelIed'tantra)is usually used as the quick way to -enlighten!llent. Some of the 
Istadevas of the Anutlara tantra are Kalachakra; .Mahamaya, Guhyasamaja, Chakrasamvara, Hevajra .. .. . .. . . -
and so on, none of which are found in any Hindu tantric scriptures. : . 

4) Dakinis and Dharamapalas: The fourth group of devas used are dakinis. dharmapalas 
and 10kapaIas. These deities correspond to the devas found in Hindu tantra, Mahakala/Kali etc; but they 
are used as protectors and clearer of obscuratiQns on the path of enlightenment. So the 10 Mahavidyas 
(with the exception of Tara) are not givers of enlightenments, but rather helpers on the way who clear 
away obstacles to practice and enlightenment in Vajrayana. So even with the group of dev3s (which 
seem to converge and to a greater degree to Hindu dieties) t1~~ir use is total ~y . differe~t. They are not 
even similar. But even Sri Lanka Theravada uses Indra as a dharmapal~ (protector of dharma), so such 

use of Hindu deity is found in all Buddhist tradition . . 


