
Chapter Fifteen

Cloud-like fmanation of the Natural Mandala of Wrathful Deities

Root-text:

Then the identity of all the tath&gatas, the essential nature of

all the buddhae, manifested as the mandala of wrathful

deities. (1] For what, one might ask, is this revealed? (2)

Through conceptions which are deluded with respect to selfhood

and manifest attachment to the imaginary, beings are seParated(

from the genuine path. Without understanding the hidden secrets,

one becomes manifestly attached to the concealed secrets, and

then one is deluded with respect to causes and results. In con-

sequence, (3) one is cast down by the harsh seeds of existence.

and then one is born in the hottest of hells/ which is unceasing.

One is afflicted there by the excruciating sufferin gs of intense

heat, and at the very moment when one thinks,"Would that I might

experience intense cold rather than this!", one is thoroughly

numbed and utterly afflicted by severe pains which split (one's

body ) in the manner of a lotus flower. Such sufferings endured in

the eight (hells) beginning with the hottest, and in the eight

(hells) beginning with the coldest are connected with the world-

øystems and are experienced for twelve thousand great aeons. (4)

Then that process of maturation comes to an end and one suffers

pangs of hunger and thirst smong the tormented spirits. Desirable

objects become unpleasant, turn into diverse objects-- poisonous

and harsh, and they even become non-existant. Utterly emaciated
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and dry, one is born for six great aeons with body , limbs, and

sense-organs which are unsatisfactory . ( 5]

Then, when that process of maturation of the coarse obscurations

of pest deeds has gradually diminished, and one is united with

one's previous existence, as a tormented spirit, one becomes a

great ogre who is most venomous and fierce. Such beings have one

body with a hundred heads, and with diverse kinds of heads, or

they have a hundred bodies with a single head. They have diverse

kinds of bodies, with many limbs and diverse kinds of limbs. They

bear diverse kinds of harmful hand-implements, and they have a

multitude of retainers. The y have diverse terrifying forms, and

they bellow diverse kinds of terrifying roar. Their forms and

roars, stench and bad breath cause all beings to panic in fear.

With black vital energy, which is utterly terrifying, and with

breath which is cold and hot they disturb the (chilio)coems

throughout the ten directions. They inflict four hundred and four

kinds of disease; and they cause insanit y and debility . Through

these powers, they subjugate the n&ga domains, the realms of the

anti gods, the god-realms, and those of Brahmak&yika, Abh&svara,

ubhakrtsna, and Brhatphala downwards. (6]

Owing to the service which (Rudra), the (archetype of such

beings), had performed in the past, the omniscient (Heruka)

observed and then disciplined him through spirituality. (7]
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In order that the teth&gata, the Magical Net which is an

indestructible array of greatness, might display the charisma of

great pride which disci plines the lord of the three levels of

existence within the ten directions of the six world-systems,

this identity of the indestructible body, speech, and mind of e]1

the tath&gatas, the Transcendent Lord and Great joyous One,

became absorbed in th kingly contemplation of the Magical Net,

which emanates as the great cloud of the mandals of kingly

wrath?'il deities.	 [8)

From the expanse of the real, the great Krodhvari emerged. With

exclamation of "Hi, Hi!", and with a lustrous glow which is

j oyous, the jewel (penis) and the lotus (vagina) swelled, and

then penetratation occured through the joy of their non-dual

embrace. (9) From the cloud of their "enlightened mind"(=seminal

fluids), there emerged (the mantra) HflM HUM HUM V]VA KRODHA

JVALA MANDALA PHAT PHAT PHAT HALA HALA HALA HUM. (10]

At these words, pervading the infinite ten directions of the

six world-systems, the assemblies of the mandala of wrathful

deities came forth, as large as the trichiliocosni and equal in

number to the atomic particles of the ten directions, (11] and

thus all the ten directions of the six world-systems were

rocked, further rocked, and absolutely rocked. Sounds were

bellowed, further bellowed, and absolutely bellowed. (Instru-

ments) were rattled, further rattled, and absolutely rattled.

(Objects) were destroyed, further destro yed, and absolutely

destroyed.	 (Waves) were dispersed,	 further dispersed, and
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absolutely dispersed. Among those who abide in all the

chiliocosms of the ten directions of the six world-systems, they

conquered, further conquered and absolutely conquered those who

were most powerful and moBt resplendent, Mahebvara who was great

in strength, and all such bein gs. (12]

Then the Transcendent Lord, the Great Joyous One himself, became

transformed in all respects into the dark brown buddha-body of

the Blood-Drinker, very terrifying, most awesome, in a great

blaze (of li ght) which causes panic, with heads, arms, and legs

equal in number to the atomic particles of the chiliocosm,

holding diverse weapons; and he then turned into a form with

three heads, six arms, and four legs. Re j oicing in a great

charnel ground, in the midst of an ocean of blood, upon a

mountain of human bones, and at the centre of a spa'ious circle

which greatly blazes forth, he stood with (left legs) extending

and (ri ght legs) drawn in, upon a seat which comprised Mahevara

and the moBt proud mistress of the charnel ground, husband and

wife.	 113]

As for that cloud-mass of the mandala of wrathful deities: there

were some associated with the great glorious Blood-Drinker who

stands in the eastern direction, there were some associated with

the great glorous Ratna Blood-Drinker who stands in the southern

direction, there were some associated with the great glorious

Padma Blood-Drinker who stands in the western direction, and

there were some associated with the great glorious and universal

Karma Blood-Drinker who stands in the northern direction. All of

these were endowed with a very terrifying guise, an	 awesome
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roar, and a blazing aura, with three heads, six arms, and four

legs. They stood with (legs) extended and drawn in, upon seats

which comprise husband and wife couples of gandharvas, yaksas,

ogres, yama-s pirits, and other such beings. The host of the

great Blood-Drinker queens also stood, embracing their respective

buddha-bodies. [1k]

[These Herukas of the five enlightened families were absorbed and

subsumed together, and then as one (the y performed) the wondrous

act of granting many instructions]. [15)

Then the Great Proud Spirit and other such beings, in their

ferocious temper, revealed great miraculous abilities, diverse

and malignant, and with one voice and a malignant roar they

emitted fierce wrathful words, with an unpleasant exhalation of

breath. Saying,"Release us! Why do you act so, 0 lord of corn-

passion!", they were angered and enraged in their most venomous

temper.	 116]

Then the Transcendent Lord, the Great Joyous One, assumed a form

with nine heads, eighteen arms, and eight legs, and then with an

awesome voice he grew exceedingly wrathful in accordance with the

skillful means which instructs through spirituality. 	 Utter-

ing,"HflM HtIM HM HA HA HA KHAHI KHAHI KHAHI!", (17] he discarded

the hearts and all sense-organs of the hosts of great 	 venomous

s p irits such as Mahevara, he extracted their entrails, cut off

their limbs, ate all their flesh, drank all their blood, and wore

all their bones. (18) Then, utterin g these words: MOM HUM HUM

BHYOH E ARALI HRIM HRIM JAM JAM, the world-systems of the ten
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directions along with space were absorbed within an area the size

of a single mustard seed. [19]

Then they gathered the highest queens among the queens of all.

female elementals, who are the wives of the highest kings,

Including the Great Proud Spirit, among the kings of all the

male elementals. These are namely Mahàr&ksasl Manur&ksasl,

Brahm&nl, Raudri, Indrn1, Vaisnavl LNàràyanl], Kaumàrl, Pingalà,

Amrtá [Sryá], Saumi [ántI], Dandi, Ráksasi, Bhaksasf, Rati,

Rudhiramadi, EkacrIn1, Manohârikà, Siddhlkarl, Vàyudevl,

Mahámáraná, Agná'f, Várh1, Cémundi, Bhu j aná, Varunáni, Yellow-

red Mahàchàgal&,	 Dark-blue Mahàkumbhakarnl,	 Dark-yellow

Lambodarà, and so forth, along with their slaves arid slaves of

slaves, and their servants and servants of servants, equal in

number to the atoms of their surrounding fields. [20)

Then the Transcendent Lord, the Great Joyous One, the great

glorious Blood-Drinker, again manifested the very terrifying

forms of the five enlightened families through the skillful means

which grants instruction, and then all of them through their

j oyousness became absorbed in the contemplation called "the

emergence of the cloud-like nandala of dis play". [21) This

following (mantra) emerged from their indestructible bod y , speech

and mind: OM All HUM VAJRA PRAVEAYA ALALAHO. [22]

So saying,	 the queens of the elemental spirits were excited

with extreme desire. They contracted and expanded the lotus

mandalas (of their vaginas), and then, just as Iron unites

with a magnet, the great ogress Manur&ksasI, Pingall. Rati,
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Mahám&raná, Mahákáll, Yellow-red Mahichã galI, Dark-blue Mahá-

kumbhekarni, and Dark-yellow Larnbodará embraced the body of the

transcendent lord, or Great Joyous One, the great glorious Vajra

Blood-Drinker. Brahmini, Raudri, Indrànl, Vaisnavi, and Kaumàrl

embraced the body of the transcendent lord, the great glorious

TathIgata (=Buddha) Blood-Drinker. Amrtà, SàntI, Dandi, Bhaksasl,

and Riksasl embraced the bod y of the transcendent lord, the great

glorious Ratna Blood-Drinker. Rudhiramadi, EkacarinI, Manoháriká,

Siddhikari, and V&yudev embraced the body of the transcendent

lord, the great glorious Padma Blood-Drinker. And Agnáyl,

Vàrh1, CImundi, Bhu j ani. and Varunànl embraced the bod y of the

transcendent lord, the great glorious and universal Karma Blood-

drinker.	 [23]

Then these mandalas of wrathful deities, transcendent lords and

great j oyous ones, uttered the syllable HUM, whereby the

assembled lotus-mandalas (of those queens) tightened, and they

closely embraced. [24]

Then with j oy , they uttered (the syllable) HA, so that from

the	 cloud	 of their "enlightened mind" (seminal 	 fluids)

there came forth the host of Gauri, the host of 	 Caurf. the

host of Pramohá, the host of VetálI, the host of Pukkási,

the host of CandálI, the host of Ghasmari. and the host of

Smaáni, each with their respective hand-implements and wonder.

And havin g come forth, these assumed their terrifying forms with

their respective hand-Implements in a circle, startin g from the

eastern direction, at the radial points of the (mandala) circle

of the great blazing (Herukas). [25]
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Then with extreme j oy they uttered the syllable HE, so that there

came forth the host of great Simhamukht, the host of great

Vy&ghramukhi, the host of great rg&lamukh1, the host of great

v&namukh1. the host of great Grdhramukhl, the host of great

Kenkamukht. the host of great Kâkemukhi, and the host of great

Ulkamukhf, each	 with their respective hand-implements end

wondrous guise. And having come forth, they assumed their'

positions with an awesome glare in a circle from the eastern

direction, outside the circle of the great blazing ones. (26]

Then with extreme joy they filled all the fields of the ten

directions without exception, and uttered the syllable PHAT.

so that there came forth the host of Vajratejasl, the

host of Vajr&mogh& [/VajramukhI), the host of Vajralok&, and the

host of Vajravetul!, with their respective hand-implements and

wonder. And having come forth, these took their position with an

extremely awesome form at the gates of the blazin g mandala. (27]

Then, derived from that cloud of j oy , they chanted the syllable

PHAT throughout the ten directions so that they all grew

wrathful, and all, the M&taris then again were instantaneously

dispatched to their particular and respective abodes. (28]

Then all these transcendent lords, great j oyous ones, or great

glorious Blood Drinkers became absorbed in the contemplation

called "the emergence of nectar through great spirituality"; and

then these following (mantras) emerged from their indestructible

body, speech and mind: OM VAJRA MAHAMFTA MAHAKRODHA AM AM AM.

[29]
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So saying, all the Mahe&vara spirits and so forth were expelled

from the bowels of these transcendent lords or great wrathful

deities.. They were immersed in an ocean of unclean mire, and then

Ucchusmakrodha emerged from the bowels, and, drinking all the

mire, caused them to regain mindfulness. [30] Then, all these

hosts of the mandala of wrathful deities were indeed seen to be

present in an expanse of great blazing buddha-body , with nine

hundred heads, one thousand eight-hundred arms, and eight hundred

legs.	 [31]

At this time, the skillful means which train all the

proud Mahevaras in all the existences of the ten directions

of the six world systems manifested diversl y end were inconceiv-

ably different. But their subjugation occured simultaneously.

[32]

Then these (spirits) trembled greatly, and in fear, with a

most lamentable howl they swore an oath that they would become

subjects, saying, "Let me be your sub j ect. Let me be your

subject. If I do not remain an earnest sub j ect, tear my heads

and body in a hundred pieces. Break my heart too and cut it up.

Burn my putrid decomposing (body ) and cast it away. And let me

fall into hell. I beseech you!" Then they took up their

positions as the seats of the mendala. [33] They all said yet

again with one voice:

Please accept our wives,

Mothers, sisters, and daughters

Within the great maridala.
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Please accept them, heroic lord of gods.

Let all our respective retinues

Maintain only the name

Of this great assembled mandala---

Indeed, as our blazin g crown jewels,

May we adopt you with an attitude

Which is without deceit but respectful,

And then remaining on our crowns,

Let us venerate you.

Let us perfectly accomplish without exception

Whatever may be the purpose of those (in the mandala). [3ft]

And they said:

If here in the presence of these heroic ones

We do not do as we have said,

May our heads, bodies and hearts

Be broken, cut, and decompose in pieces. [35]

Then the host of their wives, and all the hosts of their mothers,

sisters and daughters instantly arrived in the mandala, and they

all spoke as follows with one voice:

May all the hosts of our retinues in their entirety

Become the subjects of the great heroic ones.

May the great heroic ones grant (injunctions) to us

Concerning the accomplishment of their rites.

Thus they spoke. [36]
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Then the Transcendent Lord, the Great Joyous One, presented the

vajra into their hands and conferred the name empowerment. Then

they were arrayed in the outermost (area) of the mandala. (37]

This completes the fifteenth chapter from the Secret Nucleus

Definitive with resoect to .fl Real, entitled Cloud-like

Emanation of the Natural Mandala of the Wrathful Deities. [38]
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Commentar (L&88.2-531&.LI):

The second part of the second section (of this text --i.e.

indicating how both the peaceful and wrathful deities emanate

from the natural mandala of the ground --see pp. 331; 5L3) is an

exegesis of the mandala in which the wrathful deities emerge

(Cha. 15-21). It has three parts, namely ; a teaching on the

appearance of the mandala of wrathful deities which is the nature

of the spontaneously present ground (Ch. 15); an extensive

exegesis of the branches of its means for attainment in accord-

ance with the path (Chs. 16-20); and a description of the eulogy

to the resultant buddha-body and pristine cognition (Ch. 21).

The first of these three parts (forms the subj ect matter of this

chapter). It includes an overview and an interlinear commentary.

Overview (L88.3-5O3.3)

The overview has three subdivisions, namel y , a general teaching

on the wrathful deities who are spontaneously present in the

ground, a detailed exegesis of the wrathful deities who emanate

therefrom, and a recognition of the significance of this chapter.

1. The term "wrathful deit y" (Tibetan khro-bo), derived from (the

Sanskrit) krodha, refers to those (deities) who are triumphant

over disharmonious aspects and who act on behalf of livin g beings

through the wrathful enlightened activit y of	 anger.	 When

classified, they are of three typeB: There is the buddha-body of
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reality free from extremes of conceptual elaboration, so-called

becau8e the wrathful counterpart of the reality of the peaceful

deities is without object or sign; there is derived from that

disposition the genuine abiding nature of perfect rapture which
1

appears as the mandala of herukes in Akanistha; and there is

their spontaneous spirituality, i.e. the essence of the

emanational body and nature of enlightened deeds or activities,

which manifests as wrathful deities to train each accordin g to

his or her needs. It says in the Lasso ..f Skillful Means (T.

835):

Obeisance to the one who is wrathful

Through the disposition of sameness;

Obeisance to the one who performs

Acts of perfect rapture through wrath;

Obeisance to the one who absorbs and emanates

The indestructible reality.

Now the wrathful deities are also disclosed through their four

attributes, namely: realit y , pristine cognition, deeds, and

enli ghtened activity. The reality free from conceptual

elaboration is dispositionally wrathful because it does does not

abide in the symbolic, as is said in the Indestructible Reality

(NGB. Vol. 15):

The great genuine discriminative awareness

Is supreme among wrathful deities

Because it subdues the symbolic.
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As	 to	 the second,	 the extensive pristine cognition	 is

dispositlonally wrathful with respect to the 	 objects	 of

renunciation because it does not abide in ignorance and error, as

is said in the Extensive Ma gical N.ej (T. 8311):

Through kin gly intrinsic awareness or pristine cognition,

All ten directions are overwhelmed,

And then all things indeed are absorbed

In the non-referential expanse.

As to the third, when livin g beings are protected through

spirituality, (deeds) are implicitly wrathful because dis-

harmonious aspects are subdued without effort. It says in the

Tantra f	 Deity (lha-rvud):

Without subjective thoughts,

Spirituality is wrathful

In its attraction and desire.

As for the fourth, (enlightened activities) are ostensibly

enacted In wrathful forms In accordance with (the acumen of)

those to be trained. It says in the S1tra Which Gathers &L1

Intentions (T. 829):

The peaceful deities will not benefit

Those who are most venomous and fierce.

All the tath&gatas therefore act in wr'athful forms,

Derived from their seals of discriminative awareness

and skillful means.
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Why , you may ask, do living creatures fall into the two

categories	 of the venomous and	 those who are peaceful,

passionate, and so forth? This depends on the greater or lesser

degree to which the energy of the wrethful and peaceful mandalas

Is spontaneously present In the crown- and heart-centres (of the
2

body ) respectively.

Indeed, when one Is bewildered in samsára through the egotistical

grasping of ignorance, the glow of the wrathful deities appears

Intractable and fierce through those deeds which manifest hatred

along with its two concomitants, pride and envy. Consequently,

this becomes the basis for external harmful (actions).

Through desire, on the other hand, the glow of the peaceful

deities increases, and one is overwhelred by delight and

attachment. Delusion, meanwhile, abides as the essence of these

two (conflictin g emotions). It says In the Tantra j	 DIsclav

Q.f Pristine Co2nition (ie-shes rol-oa'i rzwud):

The buddhas present in the ground

Are naturally expressed as the peaceful

and wrathful deities.

Derived therefrom, the three poisons of ignorance

Have a corresponding causal basis.

Whereby the sense faculties may appear

To be either peaceful or wrathful.

It is Indeed in order to train those (conflicting emotions) that

both peaceful and wrathful deities spontaneously emerge. As the

same text says:
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In order to train them, the two mendela8

Appear as peaceful end wrathful deities

In all directions and times,

And become spontaneously present

In an instantaneous moment.

Those (wrathful deities) are also present in the	 ground, path
3

and result.	 The wrathful deities who are primordially pure in

the ground comprise the mandalas of Blood-Drinkers who abide

spontaneously in the crown-centres of all sentient beings and of

all buddhas. As quoted above (p. O1I):

In the dark-brown palace of the skull which blazes forth,

The portals are constructed with the mighty kin g of Mares,

And rivetted with awesome wrathful deities.

And in the Subtle Array.' QL Gemstones (NGB. Vol. 9):

Within the respective heeds (of sentient beings),

There abide the bodies of the wrathful deities.

Those wrathfu]. deities through whom the path is actually attained

are visually created and meditated on within their mandalas. It

sa's in the Secret Tantra (Banz-r2yud):

One should meditate well on the mandala

Of wrathful deities, according to the path,

Who form a great blazin g assembly.

Those wrathful deities who are spontaneously present in the

result appear as the mandala of wrathful deities in the self-
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manifesting spontaneous Bounteous Array , where defilements are

purified in the expanse. The same text says:

The wrathful deities of the expanse of the real,

In accordance with the result.

Radiate as the self-manifesting spontaneous

Bounteous Array of the three buddha-bodies.

Now, if those wrathful deities were non-existent in the ground.

it would be incorrect, according to the way of the unsurpassed

vehicle, for them to be attained during the path. Many such flaws

would occur. For example, most of the mandalas which are reputed-

ly attained in the body according to the new and ancient

traditions would not accord with the truth. Even after being

propitiated they would not be accomplished; and it would be

incorrect for emanations to emerge from them because there would

be no emanational basis. It is, on the other hand, revealed that

the wrathful deities present in the ground are actualised by

buddhas, not actualised by sentient beings, and 	 subsequently

refined by those on the path.

ii. As for the detailed exegesis of the wrathful deities who

emanate	 therefrom:	 One	 should know that the	 extensive

explanation given here accords with the present tantra which

teaches that the Transcendent Lord Heruka tamed all the mundane

wrathful (deities) without exception and then arrayed them on

their seats and in the surroundin g rows of the mandala. The

(preliminary) account of the actual tamin g of Rudra through the

emanations of s pirituality , however, is found in the Sütra Which
5

Gathers AU. Intentions.
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Twelve thousand and six great aeons ago, during the aeon known as

Universal Array, the teaching of Akaobhya Buddha emerged in the
6

buddhafield of Abhirati. At that time, there was one monk, Thub-

bka' gZhon-nu by name, who turned the doctrinal wheel of the

unsurpassed (vehicle). Among his attendants there was a house-

holder Kaukala (Ke'ukaya) who had a son named Thar-pa Nag-po. and

his servant was called gDan-phag. At that time, Thar-pa Nag-po

and his servant approached the monk Thub-bka' gZhon-nu end made

the following request, " Great monk! Is it certain, as we have

heard, that the path of liberation exists for one who has freely

enjoyed all thin gs?" The monk said that that was indeed the case.

Then Thar-pa Nag-po and his servant asked," What is the path

which has regard for all things, and in which desire is present

after one has become a renunciate?" In response, he said:

If that real nature is not contrived,
7

Even the practice of the four shocking things

Resembles clouds in the sky.

This is the path of genuine yoga.

The pair went off rejoicing, and among them, Thar-pa, who was not

learned in skillful means end who had feeble intelli gence con-

trived to acquire a holy body by literally practising the four

shocking thin gs at will, and yet his mind entered on the paths of

evil existences. gDan-phag who was of keen intelligence and
8

learned in skillful means practised according to the meaning.

Although he was debased in body and a servant, his mind entered

upon the genuine path. But since those two had dissimilar views
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and conduct, they disputed among themselves, and then asked the

monk, who said, "gDan-pheg is definitive with respect to the

view." Thereupon, Thar-pa, in anger, exclaimed, 	 are two of

a kind!". In his imbalanced state, he thought that he alone was

being reproached, and then he rebuked both his servant and the

monk, and expelled them far (from the land).

Then Thar-pa literally practised the secret teachings of the

buddhas, and became perverse. Adopting a perverse ascetic

discipline, he ate the human corpses of the charnel grounds, he

wore human skins, he walked with the black 1ackals of the charnel

grounds and the wild dogs, and he associated with ogres. He slew

birds of prey, and he befriended Brahmany kites, carnivorous wild

boar, and other base creatures; and he deprived all beings of

their lives. He cohabited with many gatherin gs of whores and

lived while Indulging his great desire. In consequence of this,

after his death, he proceeded into limitless evil existences, and

finally became known as Rudra Thar-pa Nag-po. Holding sway over

the form realms downwards and trusting in flesh and flood, he

9
became a harmful obstructor to a host of living beings.

On that occasion Rudra was not subdued by forms such as glorious
10

Hayagrva.	 Instead, Guhyapati (Vajrap&ni) materialised as the

Great Glorious One (MahârI Heruka), and made him obedient and

amenable for the first time by entering Into his body and

stretching out. Tormented underfoot, with great distress and

contrition, Rudra confessed his previous evil deeds. Then, along
11

with his spouse, he was accepted as a servant and tamed.
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There were also Màra, Yama and other such (demons) who belonged

to species which could not have been tamed b y any means other

than sorcery (abhicàra). For their sake, Heruka again

emanated in his fearful buddha-body, speech and mind, and then

eradicated and disciplined them.

111. As for the recognition of the significance of this chapter:

It has three sections, namel y , the recognition of the mandala,

the recognition of Rudra, and the reco gnition of (appropriate)

times and teachers.

The first section has two aspects of which the former sets forth

the following argument:

	

	 The mandala of the wrathful deities in
12

this chapter must be either natural or emanational.	 In the

former case, it would contradict the explanation that the maridala

is emanated for the sake of those to be trained; and in the

latter case it would contradict the explanation, according to

this chapter which Is entitled The Natural Mandala of Wrathful

Deities, that they are self-manifesting in Akanistha.

The latter is a clear exe gesis in response to that (argument):

Sanientabhadra abides primordially as the mandala of wrathful

deities, and it is from his self-manifesting nature that these

(deities) accordingly appear. This is proven by the use of the

very term "natural mandala". The emanatlonal display (of this

mandala) should be known as the basis through which it

apparitlonally arises in the perception of those to be trained.

Described as such, the explanation is consistent.

1083



It is not that there are persons with inde pendent characteristics

to be trained by a mandala of emanations which also has

independent oharacteristicB. Rather, this emanation is like a

magic show or spectacle.

Although (this explanation) is consistent from the standpoint of

the teacher (Samantabhadra), in the minds of sentient beings

these (malignant) species such as (Rudra) are illustratively

trained in the above manner; just as before an artefact is

created, an illustration of it is designed.

Now, when that natural mandala manifests in and of itself from

the expanse, there is a self-manifesting dis play of pristine

cognition which appears. It abides in the crown-centre as the

mendala of Blood-Drinkers, and through its energy these

(emanations) are spontaneously manifested of their own accord.

They thence appear as such in the world-systems of those to be

trained, just as the moon in space appears (reflected) in a

vessel of water.

This movement from the self-manifestation of the peaceful and

wrathful deities to one of extraneous appearance resembles that

of	 the	 (buddha-body of) perfect rapture from which	 the

emanational body appears, in the manner of the moon reflected in

water. As is said in the Ornament QI	 Siitras .f the Greater
13

Vehicle (T. LLO2O):

These respectively resemble the forms

Of the moon in water and in the sky.
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This passage indicates that in the sky of the buddha-body of

reality, there is the moon of the buddha-body of perfect rapture

which appears as the (reflected) emanetional body within the

water of those to be trained.

Nor is it the case that the aforementioned natural expression of

the peaceful deities subsequently turns into that of the wrathful

deities. They (both) abide primordially and spontaneously, and

are not differentiated in a temporal sense. But when the

meaningful expanse which abides as such is set forth in texts of

expressive words these ( peaceful and wrathful mandalas) cannot be

revealed simultaneously. This is why they are taught successively

and the term "emanetional" is used.

The second, concerning the recognition of Rudra, has two aspects.

Among them the former sets forth the following argument:

Rudra who has been described here, must either be an ordinary

being or an emanation. In the former case, since he is said to be

a great tormented s pirit or ogre, that would be inconsistent with

him holding sway over the form-realm because such (ordinary

spirits and ogres) belong to the desire-realm, and have not
15

obtained	 contemplation in the meditative concentrations. 	 It

would also be inconsistent for him to perceive the visage of the

Great Glorious One end become an actual disci ple because the

Great Glorious One and he would not experience the same

perceptual range. In the latter case, it would be inappropriate

for him (as an emanation) to experience the sufferings of the

three evil existences.
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The second aspect is the response to that argument, which has

two parts: Among them, the response to the first proposition Is

that, although Rudra does belong to the realm of desire, there Is

no contradiction in him holdin g sway over the form realm; for one

who obtains the sublime levels in a form belonging to the desire

realm does hold sway over the form realms, and he in fact did so

because the force of his past deeds was inconceivable. Nor is it

found that one who is described as a great tormented spirit of

the desire realm cannot obtain the contemplations. It is not

contradictory even for one whose supporting form belongs to the

desire realm to obtain the contemplations of form, j ust as it is

said that an ordinary person of the desire realm might obtain the

mind of formless concentration, and just as there are sublime
16

beings within the desire realm. 	 The expression "great tormented

spirit or ogre" in fact indicates that he is great in contem-

plation and miraculous ability.

Again, it is most implicit that Rudra must have ex perienced a

perceptual range equal In fortune to that of the Great Glorious

One, in order to perceive the visage of the Great Glorious One.

Indeed, the defect (in the first argument) cannot be rejected

because it is also im plicit that sentient beings who perceive the

six sages experience the same perceptual range as the sages, and

that when one perceives gods, humans,, animals. material objects

and so forth one does experience the same perceptual range as

they do.
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Therefore, the Rudra who is depicted here along with his retinue

appears to be an ordinary being, but Is indeed extraordinary.

Just as sublime beings emanate in the worlds of the denizens of

hell and tormented spirits in order to protect sentient beings.

the self-manifesting teacher appears as the display of most

rapturous wrethful deities arrayed In Akanistha through the

contrivance of his spirituality and his miraculous abilit y to

actualise the wrathful deities who primordlally abide.

However, it is most Implicit that he too has an ordinary form

because he appears In the ordinary forms of tormented s pirits and

so forth. The sages who train livin g beings also appear to

emanate In ordinary forms which experience birth, old age, death,

sickness, distemper and so forth, and in fact they do become

ordinary (in form). Even the lion and other (animals) who support

the thrones In Akanistha appear in ordinary realms. In the desire

realm, It Is clearly explained that their display of five

attributes itself is a display of the conquerors, Inasmuch as

they are self-manifesting symbols, representing power and so
17

forth.

The response to the second proposition Is that Rudra does not

experience sufferings in evil existences as one endowed with

independent characteristics. This is because Rudra Is himself an

emanational array of self-manifesting pristine cognition. The

description of the omniscient (Heruka) perceiving him by virtue

of his past service does not indicate that this apparitional

Rudra actually had (the experience of suffering); but it does

indicate that (suffering) Is generated through such causes for
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those of posterity who do emerge in the world with independent
18

characteristics of the Rudra-type.

This is reminiscent of a common sOtra which reveals that when the

dwarf Angulim&la had formed a garland of the fingers of nine

hundred and ninety-nine men whom he had slain, he was tamed by

the Buddha and then shown to have (ultimately) no defect. However

it was in fact an emanation of the tath&gatas who slew phantom

human beings of his own emanation so that the garland was strung,

intending that the supreme antidotes would be untainted by
19

defects for the sake of posterity.

This is also illustrated by those emanational pious attendants

who have transcended the limits of their training. Having

previously transcended such (limits), they subsequently display

the miracle whereby they are perceived by a retinue of creatures

in the evil existences, and in this way they train (those

creatures) as mc,nks. On such occasions also, the emanations do

not experience suffering either through having accumulated deeds

(appropriate to suffering) or through the continuum of past and
20

future (events).

However the present case is even more sublime than these. An

emanational Rudra and his mandala are not revealed after being

(mundanely) revealed in the perception of others. Rather, when

the mandala of the wrathful deities is naturally actualised, the

contemplation of this dis play of pristine cognition becomes

manifest in and of itself as a miracle of magical pristine

cognition; and it is on this basis that the emanations occur.
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appearing in the world of those to be trained. If the emanational

basis were not so, it would be improper for such emanational

forms to emerge at all. These are consistent, just as the moon in

the sky and the reflection of the moon in a pool of water are not

different in their shape. There would occur the defect of

uncertainty If, for example, despite the presence of the moon in

the sky there were other forms such as a tree which appeared in

the pool.

Again, in the opinion of some, the oceanic emanations of the

buddhas which appear, do appear different to the display of

buddha-body and pristine cognition because there is a distinction

between (the former which appear) through the power of trainees,

and (the letter) which abide in the ground. Yet, in the genuine

essence samsIra and nirvana are without duality. In accordance
21

with axioms such as the single basis,	 the spontaneously present

pristine cognition arises as this or that (emanation) from the

disposition of the ground, which is the basis for their arising.

Nonetheless, you may ask, does this not mean that impurity would

also be present in the arising ground, or else that (the ground)

would appear (impure) to trainees? How can you say that there is

impurity? When (an emanation) is activel y perceived among the six

classes of living beings, its arising ground or display of

spirituality Is explained to be a naturally pure dis play which

appears in the oceanic perceptual range of the six classes of

living beings. This is because it is through the natural

expression of the six centres within the energy channels (of the
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body ) that the appearances of the world of the six classes of
22

living beings exist.	 It says in the Indestructible Reality

(NGB. Vol. 15):

The appearance of the six world-systems,

Through the natural expression of the six centres,

Is a primordial appearance, spontaneously present,

But it appears in Its (mundane) way

Through the action of vital energy and mind.

Now,	 although in the circumstances of samsâra 	 happiness,

suffering and so forth are experienced as such through ignorance,

when the nature of samsára has been conclusively realised to

resemble a reflected ima ge, the basis for the arisin g of those

(experiences, i.e. the six centres) also gives rise to the

disp lay of the six sages in the world-s ystems of the different
23

six classes of living bein gs.	 Since it is this basis for the

arising of the six classes of living beings that indeed appears,

no samséra is produced in which the six classes of living beings

have independent characteristics; just as when diverse miracles

are displayed, they are without (independent characteristics) to

those spiritual warriors whose deeds are pure, and j ust as a
24

mirror reflects all things and yet is essentially untainted. 	 So

it is that the Great Bounteousness 	 Buddhas (T. ILIL) says:

The oceanic natures of the fields

Appear as the diverse perceptual range of mind.

Just as in a clear ocean

Oceanic reflected images appear,

In the oceanic natures of earth, water,
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Fire, air, space and mind,

There are fields which equal the number of oceanic atoms.

There are no arrays which do not abide therein:

Some are naturally pure,

Some have diverse perceptual ranges,

And all the realms of livin g beings clearly appear.

Even in a sin gle pore of hair

There are oceans of buddhafields,

And their diversity is indescribable.

Therefore, the reality of the buddhas has an inconceivable

perceptual range. How can it be apprai ged by those of grasping

intellect?

Moreover, samsâra is not brought about by the appearnce of the

six classes of living beings who resemble either the six sages or

apparitional and illusory creatures. The different kinds of

suffering will indeed be reversed if the causal basis or egotism

which gives rise to the suffering of sams&ra is reversed. However

in this circumstance the nature of the teachers who appropriately

appear in samsára through the spirituality of the arisin g basis,

i.e. the petals of the six energy centres, does not become non-

exietant like (an image) on the surface of a mirror. Otherwise,

the (impure) perception of the six classes of beings could be
25

suddenly fabricated by anyone, 	 and all the attributes of

samsàra and nirvana contained within the great buddha-body of

perfect rapture would be incomplete, and the display of buddha-

body and spirituality which appears in impure sams&ra would be
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interrupted. This is why the yogins of the Mind-Only School also

profess	 that	 three essential natures 	 are	 present	 from

beginningleBs time in the ground-of-all, namely, those which
26

appear as objects, concepts, and corporeal forms.

It is held that although impurities are transformed into a pure

nature through refinement, the genuine ground-of--all is

spontaneously present as the buddha-body of reality, without

changing throughout the three times-- past, future, and present.

In this way, the display of samsâra and nirv&na or basis for

arising does not become non-existant.

When this response is condensed: Rudre attained buddhahood as

Samantabhadra in primordial ori ginal time, and then, in order to

subdue the Mare who appeared within his self-manifesting energy

centres, he became manifest in and of himself. He is indeed

without independent characteristics because he manifests in and

of himself. Nor is he an emanation, because emanations refer to

the extraneous perception of those to be trained, and becauae,

being self-manifest, he does not differentiate between those to

be trained and the training itself. Therefore, he appears

primordially at the beginning, manifest in end of himself. This

(ultimate view of emanation) is dissimilar to (the views of) the

stras, among which there are the following distinctions or

dissimilar purposes which ostensibly appear: differences in time,

differences in the mind which is trained and that which trains.
27

and differences with respect to the single essence.
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The third section (of the recognition of the si gnificance of this

chapter-- see p. 1075) is the reco gnition of times and teachers.

It comprises recognition of the similarity of times (at which

Rudra is subdued according to the s3tras and the tantras) and the

identity of teachers who tame (Rudra according to the sOtras and

the tantras).

The first has two aspects, of which the former sets forth the

following argument:	 One might suggest that there is some

dissimilarity inasmuch as the times are different because here

(in the tantras) Rudra Is subdued in beginningless time whereas

according to the sItras he Is subdued in the context of a

s pecific teaching; or that even the location is different because

it is said in the sOtras to be Jambudvipa and In this context to

be Akanistha. If so, the response would be that the words

"beginningless time" are expressed because here there Is revealed

to be an expanse of sameness throughout the four times. It Is not

exclusively one which precedes all years or aecins, nor does it

definitely refer, for example, to this teachin g- period or Bhadra-

kapla. The miracle which reveals the field of training and a

single indivisible time moment as the aeons, ancient and recent,

and	 as	 many world-systems	 is	 inconceivable.	 Therefore.

beginningless time is,	 with reference to the essence, an

indefinite time. There is no contradiction even when it is

recognised as a temporal setting in the individual perception of
28

living beings.
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Regarding Jambudvipa and Akanistha: apart from merely being

different manifestations of the individual perception of the

teacher and living beings, Akanistha cannot be recognised as a

specific spatial dimension. This is because it is in the

perception of pure bodhisattvas, and of buddhaa, and because

anything included in that (perception) is included in Akanistha.

It does not refer to an extaneouBly existin g field composed of

different materiel substances such as the Akanistha of the form
29

realms.

The second (i.e. the recognition of the identity of the teacher

who grants instruction) also has two aspects, of which the former

sets forth the following argument: One mi ght suggest that (the

teacher of Rudra) who grants instruction in the sQtres and the

one who grants instruction here (in the tantras) are identical or

different; and counter 1 in the first case 1 that they are

different because (the teacher of Rudra) in the sOtras is said to

be Guhyapati and here instruction is said to be given by Heruka.

In the latter case too one might counter that (the teacher of the

tantras) appears to be in harmony with that of the sOtras because

of the aforementioned quotation beginning, "The omniscient one
30

who perceived him by virtue of his past service. .

The response to those two points is that in general Guhyapati and

Heruka are not different. The one who appears as Guhyapati in the

presence of those to be trained abides as Heruka in the pure

self-manifesting field, so that they indeed resemble outer and

inner aspects.

109L1



It is not certain on the other hand that, just because (the

teacher of the tantras) is similar in aspect to (the teacher of)

the afitras, they are identical; just as there are other tantras

resembling this (Secert Nucleus) or just as the terms lha-sbyin

and mch pd-sb,'in are similar but different.

Therefore, just as (Meruka) grants instruction in the self-

manifesting Akanistha through a display of contemplation, he

appears as Guh yapati to grant instruction in the perception of

those to be trained. It is not a contradiction that the times and

teachers (of the tantras and afitras) are similar because they

both within the perceptual range of the buddhas. Such is the

power of their blessing.

In brief, just as the lion-throne appears to symbolise the

presence of the four kinds of fearlessness, Rudra appears to be

subdued in order to symbolise victory over all demons and outside

aggressors, and the complete mastery which overwhelms proud

spirits. At the time when enlightenment is attained, M&ra must

appear to be subdued. Thus when the subjugation of Rudra, as the

first and formost of the host of proud demons or Mares, is

revealed, one attains mastery over the appearances of the self-
31

manifesting energy centres.
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Interlinear Cocntaiy (503.3-531Lb)

The interlinear commentary (on Ch. 15) includes a brief teaching

on the emergence of the wrathful deities and a detailed exegesis

of their natural expression.

The former (comments on Ch. 15, 1):

Once the mandela of the peaceful deities had been revealed, then

(de-nas) glorious Samantebhadra, the great identity of all the

tath&gatas (de-bzhin shes-a thams-cad-ki bda- po) of the ten

directions and four times, who is the eBsential nature (no-bo---

riwid-kvis) of the indestructible body, speech and mind of all the

buddhas (sans-rvas thams-cad-kwi), manifested as (mnon-Dar

mdzad-de) the primordial buddha-body of perfect rapture in the

mardala of (Li. dk'il-'khor-du) self-manifesting wrathful deities

(khro-bo) in the field of the spontaneous Bounteous Array,

without straying from the disposition of the buddha-body of

reality, free from conceptual elaboration. In this way, he became

present as the ground for the emergence of the emanational

wrathful deities.

The latter includes both the emergence of the wrathful deities of

deeds who are to be trained, and the subjugation of them b y the

wrathfu]. deities of pristine cognition who grant instruction.
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ergence of the Wzathful Deities of Deeds who are to be Trained

(5011. 1-511. 6):

This is an explanation with two aspects, one inquiring Into the

purpose (of these wrathful emanations) and the other responding

to that inquiry. The first (comments on Ch. 15, 2):

For what (ci'i rhir) Intention or reason, one might ask (zfle-

ak), is there revealed this () mandala of wrathful deities,

including the body of perfect rapture or basis from which 	 they

arise and the emanations which arise from it?

The second (i.e. the response) comprises both the causal basis

from which (wrathful emanations) are created, and the result into

which they are matured. In order for the wrathful deities of the

emanational body to grant instruction, the wrathful deities of

the body of perfect rapture must necessarily be present. The

self-manifesting miraculous deeds displayed by the wrathful

deities of the body of perfect rapture are displayed in the world

of those to be trained by all hinds of wrathful deities of the

emanatlonal body. Their relationship Indeed resembles that of

water and the moon's reflection in it, so that the apparitional

nature is displayed to grant Instruction in im pure circumstances.

Although there may seem to be causes and results or good end evil

generated	 by good and evil trainees and instructions, in this

circumstance there is actually no dichotomy of good and evil

because the essence itself arises and appears In that manner.

Indeed, this (resultant path) and the s3tras both make a

connection between the ground for arising (i.e. the body of
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perfect rapture) end the act of arising (i.e. the emanetional
32

body).

Nor is it necessary for such forms to occur simultaneously:

Although the arising act is indeed simultaneous with the arising

ground, there is no certain need for the arising ground to be

simultaneous with the arising act, just as in the temporal

relationship between the moon and the moon's reflection in water.

However even when these two do coincide there is no contradiction

because they do so through the power of their blessing.

The former (the causal basis, comments on Ch. 15, 3):

Through the apprehension of a self and its possessions, the

conceptions (rto-a) of one's own mind which are deluded

(rmons-oa'i) with respect to selfhood (bdaz-tu) of the

individual grasp the coemergent ignorance and are attached to the

self; and (dan p ), without knowing that all things are merely

symbols similar to reflected images and that they are j ust given

imaginary (brtas- pa) status by the intellect, there arises a

anifest attachent to (la-mnon-Dar zhen) the true independent
33

existence of each thing.

Through (-oas) this ignorance of the imaginary, objects are

possessively grasped. In this way, one wanders in samsãra and the

causal basis of existence is activated. Beings (.az) who are

afflicted In san'is&ra by suffering are separated from (dan-bral--

) the profound discriminative awareness, the genuine path

( y ar. g-d pg -- pp 'j of disillusionment with sams&ra. This is the

causal basis of all compounded existence.
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In addition, without understandin g (ma-rtos--ar) the hidden

(ab-oa'i) nature or natural secrets (san-ba) contained in the

tantras and transmissions of profound meaning which are hard to

understand, one beComes manifestly attached (mnon-par 'chel) to

(].) willful misconduct concerning the concealed secrets (sbas-

oa'i san-ba) such as the skillful means of rites of sexual

union and "liberation". And then (na), actin g in that way , one

is deluded with respect to (la-rnions) one's dependence on

inevitable results derived from the relationshi p between virtuous

and sinful causes and (rvu-dan) pleasant and unpleasant results

('bras-bu).	 In consequence (- p eg ), those who practice the

profound	 secrets literally and enter into erroneous paths

resemble Thar-pa Nag-po, who was the causal basis for the
3L

(subsequent) emergence of Rudra.	 Accordingly it sa ys in the

Buddhasamvoza (T. 366-7):

Among the tathágatas' scriptures

Given by the eternal Great Identity

When he formerly emerged in the past

Are those concerning the nature of the living beings

Who formerly emerged.

At that time all sentient beings

Persevered in wrong views,

And through extremely wrong views

They fell into great Avid Hell.
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The latter, the result into which (that cause) is matured has two

parts, namely, the mature 	 result which is the experience of

suffering, and the associated result which is the harming of

others.

1. This has two sections, among which the former concerns birth

in the hells. (It comments on Ch. 15, EL):

Deeds such as murder which are motivated by past hatred, deeds

connected with pride and jealousy, malice directed towards one's

guru and associates (mched-ros), verbal abuse, wrong view and

other such flaws which violate the commitments are the harsh

seeds of existence (srid-a'i sa-bon rtsub). By (-mos) these

basest of non-virtues one is cast down ('Dhan2s) without interval

into indestructible hell, and then (n.a) one is instantly

transformed and born (skves-Bo) in (-bar) Avid, the hottest of

hells which is unceasing (mtBhams-med--oa'i rab-tu tsha-ba'i

dntval). Therein sufferin g is experienced for many aeons. One is

afflicted by the excruciatin g sufferings of intense heat (e rab-

j. tshe-ha'i sduz-bsnal dra- pos duns-a) there in the hells,

and (danp ) (the conseuerices of) one's deeds are to some extent

diminished. When one is almost released from that, one sees the

conditions of the cold hells, and at the very moment when one

thinks. "Would that I might (wane .J. ma-rune snvam- pa'i mod-la)

be born and experience the suffering in those regions of intense

cold rather than this? ('di-bas shin-tu zran), one is indeed

born therein. One is thoroughly numbed (rab-tu sbrebs-Da) and

frozen by snow, blizzards and so forth, and (danz) utterly (rab-

.ti.t) afflicted (zduns-Da) over many aeons by (-mis) severe pains
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pains (sdu-bsnal dra-o-da) which recur, are hard to endure.

and which eplit (as-ca'i) one's body into four parts, eight

parts and so forth in the anner of a lotus flower (tadma-ltar).

Such aufferings (i.e. lta-bu'i sdu-bsnza1) are endured alternately

in the unbearable hells in their respective pairs. i.e. in the

eight beginning with the hottest (rab-tu teha-ba la-sos-Dp

brvad), namely (Avid, Pratápana), Tapana, Maháraurava, Raurava,

Samgh&ta, Kálasi5tra, and Samj iva; and (danp ) in the eight

(brzyad-o da-tu) beginning with (1a-sos-Da) Mahápadma the

coldest (shin-tu	 rari-ba),	 namely, Padma, Utpala, Huhuva,
35

Hahava, Atata, Nirarbuda, and Arbuda.	 It says in the Sütra

Which Establishes Recollection (T. 287):

Those who have accumulated unremitting deeds

Are born in the Avid Hell.

And roasted for a long time by the fires of hell.

Then they are born in Mahàpadma.

And similarly in Arbuda.

Their respective sufferings are thoroughly experienced.

According to the ordinary vehicles, (these sufferings) are

revealed to exceed the number of years after which one is
36

released from the hells at (the end of) an aeon and so forth.

If, when beings are born in these hells, the destruction of their

particular world-system should occur, they are connected with

(bri'ud) other world-systems ('Ii-rten--wwi khams), and (cin)

should destruction also occur there, they are born elsewhere to

endure the eight pairs of hot and cold hell. These sufferings of

heat and cold are experienced (nwan-no) for (s..u) a duration of
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twelve tboueand treat aeons (bskal-Da Chefl-DO Etofl-hr pz beu-

rivis).

Concerning the term "great aeon", it is explained that in a

great aeon there are eighty aeons, twenty for each of the

processes of creation, duration, destruction, and dissolution
37

which occur in a single world-system.	 It says in the Treasury

.Q..f fli.e Abhidharma (T. 1&089):

Thus this created world-system

Endures for twenty eeons,

While its creation, destruction

And quiescent dissolution equal its duration.

These eighty (aeons) comprise a "great aeon".

While this creation and destruction of the external containing-

world	 and the hells (postulated) according to the	 pious
38

attendants has no true (inherent) existence, 	 in the perception

of its sentient beings, however, when one is born therein 	 it

does appear that the world-system is created and destroyed, and

it appears like a dream that one is born in the different hell

realms of other world-systems, which emerge from the propensities

and full force of bewilderment.

The latter section concerns birth among the tormented spirits.

(It comments on Ch. 15, 5):

Then (de'-nas) that process of maturation (rnam-Dar smin-pa	 ) in

the hells conies to an end and (zad-Da-dan) one is born among the

tormented spirits (Yi-dvas).
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Now there are two ways in which that (hellish condition) comes

to an end: there is the cessation of non-virtue, the ob j ect to be

renounced, by means of a virtuous antidote, as when the heat and

cold are subdued by an antidote and cease; end there is the

cessation through the maturation of one's own particular result--

as when the results of one's virtue and sin are experienced in

the manner of a shoot which is no longer able to grow from its
39

seed. The present case refers to the latter.

Now, one might ask, why is one who has the karma to be born among

tormented s p irits not born among them before endin g the karma

connected with his or her birth in the hells? If one has both

kinds of karma, one cannot permit the lesser to take effect until

the result of the greater has first taken its effect, just as

when the li ght of the sun is present the light of planets and

stars is invisible. Therefore, the process of ripening occurs

first for whichever is the most powerful among the respective

kinds of karma, and which is most potent in virtue or sin. It

also says in the Treasurw Q.f	 Abhidharma (T. LO89):

The cycle of deeds includes

Those which are heaviest,

Those which are closest,

Those which are being experienced

And those of the past.

Among them, the first (mentioned) ripen first.

So this (text) indicates that the heaveet (deeds) are the first

(to ripen).
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Tormented spirits are Bo-called because they are afflicted by the

fires of hunger and thirst. Food is entirely scarce, but desired

in their minds. When born as such, there are general obscurations

in that one suffers pangs of hunger and thirst (ltos-Da-dpn

skom-oa'i sdu-bsnal-vis nven-oa-dan); and there are external.

obscurations in that the sun and moon which are pleasant to all

become tormenting and unpleasant. External desirable objects

become unpleasant ('dod-oa'i dnos- po- rnams wid-du mi-'on-ba)

and pure water is seen as puss, blood and so forth. As it says in

the Letter to g Friend (T. L182):

To tormented s pirits, the moon is hot in summer,

And even the sun is cool in winter.

Initially one does not find food and drink, and if one does find

it, it cannot pass down the throat; but even if it does pass down

the throat one's internal organs blaze with fire.	 Because fire

blazes everywhere outside and inside the body, there is a cycle

of flames through which the ob j ects of one's enjoyment turn

('.ur-ba-danw) instantly into (gj.) diverse objects-- poisonous

and harsh (du-cin rtsub-ba'i dnos- po sna-tshos).

One desires to enjoy oceans and great rivers when one has thirst.

different kinds of food when one is hungry, and pleasant environ-

ments and necessities. One actually perceives these

(apparitions), but when one approaches them, they turn again into

scraps (lha-rol) or even ( yang ) their mere traces become non-

existent (med- par 'ur-zhin), and the suffering increases. Thus

one has the obscuration whereby food is scarce. One's bones
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become merely a cage covered with skin, lacking the complexion of

flesh and blood. Utterly emaciated and dry (shin-ru rid-cin

skan-Da-danz), one is born (skes-so) among the tormented

spirits, continuing from one world-system to the next, for six

great aeona (skal-oa chen-co dru-tu), with body (Jj) and limbs

wtich are unsatisfactory, and sense-organs (-dan2 dbanz-oo) which

are incomplete even to focus on Mount Sumeru. They are (wur-ta)

unsatisfactory (mi-'tshams-oar) in nature because the y	are

deformed-- with heads as large as Mount Sumeru, mouths as small
11.0

as the eye of a needle, and so forth.

ii. The second part concerns the result associated with that

causal basis which is one harmful to others. (It comments on

Ch. 15, 6):

Then (de-nas), when that process of maturation of the coarse

(rtsub-mo'i rnam-ar smin-ca ) obscurations of (-kwi srib-oa)

one's past deeds (]..a), or causal basis for birth among the

tormented spirits, has also gradually di1nished (khad-kyis

bsrabs-Da) the rough (causal basis) comes to an end; and (danz)

one is united (mtshams-sbwar) and born with (-oas) the mind of

Rudra and an existence (srld) determined by the karma of subtle

causal basis and of one's previous (snon- yi) birth-- i.e. as

when one has (previously) meditated on a wrathful deity with many

heads and arms, and clung to it as (a being with) individual

characteristics, and then visualised a retinue of Piácis and so

forth, recited harsh wrathful rnantras, and practised the four
11.1

shocking things (dnos-oo bzhi).
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While this form is essentially one assumed as a tormented spirit

( yi-dvas), one then becomes or takes on the guise of a treat

ogre (srin-ro chen-oo) bearing weapons, heads and skulls, who is

most venomous (rab-tu £dus-Da) in anger and terrifyingly fierce

(tum-oo). Such beings have miraculous abilities-- they have one

body with a hundred heads (Jjj zeiz-la brv-pa), and (dane)

with diverse (sna-tshozs-dan) dissimilar kinds of head (mo-bo)

such as those of a tiger or lion. There are gods. antigods and so

forth who have a hundred bodies (li.ja brva-la) with a single head

(mo-bo	 ci-Da-dan) like that of a buffalo, those who have

diverse kinds of bodies (Iu sna-tshos-oa-dan) such as that of

an elephant or sea-monster, those who have a single body with

many limbs (wan-lag man-Do-danz) and diverse kinds of limbs

(wan-laz sna-tshows-oa-danw) dissimilar in colour and form. They

bear diverse kinds of harmful hand-implements (du- pa'1 la-cha

snp-tshos thos-a) including stones and spears, and they have a

multitude of retainers ('khor rab-tu man- po-dan) including
12

mâtar!s, sha-za, and dàkint g .	 They have diverse terrifying

forms ('1is-Da'i	 zus sna-tshos-dan) including those whose

limbs appear as snakes and those which carry wings on their

bodies, and they bellow diverse kinds of terrifying roar ('.liws-

____ nza-ro sna-tsho g szrozs-t,a)-- rala rala, rulu rulu, and so

forth. As for their conduct, their terrifying forms and (zus-

danw) unpleasant roars (na-ro), their foul stench and (dri-dan)

bad breath (kha-rlan g -kyis) which suffocate and bring pJague and

sickness	 cause all beings to panic in fear (thains-cad skyi-bud.

zhes bed-a). They cover all directions with the darkness of
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their black vital energy, which is utterly terrifying (rab

'jjg-pp'j rlun-na) and with breath which is cold and hot (-

dane zran-ba-danz taha-ba'i dbus-kwis). They disturb ('khru

bed-oa) all the ehiliocosms throughout the ten directions

(Dhwozs-bcu kun-tu khamB), zenith and nadir. They inflict ('dabs -

bYad-Da) on living beings four hundred and four kinds of

disease	 bzhi-brva rtsa-bzhis) derived from a combination of

wind, bile and phlegm, and they have inconceivable powers to

cause (bwed-ta) insanity (mvos) of mind and (dane) debility

(nwams-rar) of body and recollection.

Through these powers (j mthus), they subjugate (dban-du bdus-

) the n&ga domains (klu'i r1s-dan) of Nanda, Taksaka and so

forth, the realms of the antigods (1t ma-yin-vi ris-danz) such

as Vemacitra, the god realms (lha'i r.j .) of desire including

those of Indra and Visnu, i.e. those from the Parinirmittevaa-

vartin downwards, and those of the twelve ordinary god-realms

downwards (man-chad); namel y Brahmak&yika (tshans--oa'i ris-

dane), Brahmapurohite, and Mahêbrahm& which sustain the first

concentration; ParittAbha, Apramânâbha, and Abh&svara ('od-sal-

danz) which sustain the second concentration; Par1ttaubha, Apra-

mnaubha, and	 ubhakrtsna (de-rwvas-dan) which sustain the

third concentration; and Anabhraka, Punyaprasava, and Brhatphala
44

('bras-bu che-ba) which sustain the fourth concentration.
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Subjugation by the Wrathful Deities of Pri.tine Cognition who

Grant Instruction (511.6-5311.11):

The latter part (of the detailed exegesis-- see p. 1096) concerns

the subjugation (of Such venomous bein gs) by the wrathful deities

of pristine cognition who grant instruction. It has two aspects,

the first of which is the observation of the beings to be

trained. (It comments on Ch. 15, 7):

Rudra, the () (archetype of such beings) had in the past

(snon) cultivated an enlightened attitude in the Greater Vehicle

and had received empowerments. Owing to (stobs-kvis) the merit of

the service (bsten-oa'i) which he had performed for his spiritual

benefactor, he had become a field (suitable for) greatness and

discipline. The omniscient (thams-ead mkhwen-Das) Great Glorious

fleruka observed (zzics) that the time had arrived for him to be

disciplined, and then (ii.a) through the deeds of his naturally

present spirituality (thuzs-res), learned in skillful means, he

demonstrated the miracle which disciplined ('dul-bar wur-te) him

a manner appropriate to that particular aeon, thinkin g that the

time for instruction had arrived.

The second, the detailed exegesis of that subjugation, has

three sections, namely, the overwhelmin g of the proud spirit

through the four miracles, the eradication of the proud spirit

through the enlightened activit y of wrath, and the injunction

imparted to him after bein g taken into the fold	 through

spirituality.
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Overwhelming of the Proud Spirit Through the Pour Miracles

(512. 11-516. 2):

This has two subdivisions, of which (the former) concerns the

meditative absorption in contemplation which is the causal basis.

(It comments on Ch. 15, 8):

Once the wrathful deities of deeds who are to be trained had

appeared, then (de-nas) in order to reveal the wrathful deities

of pristine cognition who grant instruction, the body of reality

of the tath&gata (de-bzhin shezs-na) emerged in the body of

perfect rapture of the wrathful deities, manifesting in and of

itself from the sky-like disposition of the Magical Net (szvu-

' phrul dra-ba), which is (j) without duality of appearance and

emptiness, and a natura] array (bkod-ra) of non-dual indestruct-

ible greatness (che-ba'i rdo-rte), without partiality or bias.

The reason (for this emer gence) is in order that he might display

the charisma (z1-br1id bstan- pa'i phyir) of great pride (nra-

rval chen- po'i) which overwhelms all proud beings including

those who have hatred, and which disciplines ('dul-ba'i) proud

Rudra, the lord of the three levels of existence (srid-zsum--zwi

bda-po) in the field of the ten directions of the six world-
115

systems ('.1i-rten dru-i Dhvos-bcu'i).

Thus Sernantabhadra, the great identity of the indestructible

body, speech and mind of all the tath&gatas (de-bzhin shes-oa

thams-cad-kwi sku-eun-thus rdo-rIe'i bdaw-Do), the

Transcendent Lord (bcom-ldan 'das) and Great Joyous One (dwes-Da

ehen-Dos) of skillful means which instructs those to be trained,
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became absorbed in the snyoms-Dar zhus-te) contemplation

(tin-ne--'dzin) of the kingly (rYal-Do'i) self-manifesting

pristine cognition of the Magical Net (swu-'ohrul dra-ba'i)

which emanates as the great cloud of the mandala of (.!J. di yil-

'khor-wyi sDrin-chen-oo rnam-ar ' phro-ba'i) Herukes, the kingly

(rwal-po)	 ones	 among the wrathful	 deities	 (khro-bo'i).

The latter concerns the nature of his miraculous emanation from

within that (disposition). It has four sections, the first of

which concerns the expanse from which this emanation occured. (It

comments on Ch. 15, 9):

From the expanse of (-kvi dbvinzs-nas) realit y or the reel

bzhin-nvid), the great KrodhlAverI (khro-mo dbari- phvuz cheri-mo)

of pristine cognition, Samantahhadr! the glowing female passive

object,	 emerged (mnzon-du hun-ste) manifest in and of her-

self. With exclamations of "Hi Hi!" (hi-hi zhes) and with (-kvls)

the lustrous glow (uzj-mdans) of her body which is joyous

(d yes-pa'i) to the male consort (Samantabhadra), the secret

lotus (adma= vagina) swelled (rvas-Dar mdzad) with bliss and

was displayed. Thereupon, the active male sub j ect Samantabhadra

exclaimed, "Ha, ha!", and the jewel. (rin-cen= penis) swelled

(rwyas- par mdzed).	 Through the joy of their (fl. dyes-as)
display, the non-dual embrace (nis-su med-Dar 'khril-ba) of the

male and female consorts, penetration occured (thim) of the "gem"
1&7

in the "lotus", and then (n.a) they played.
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The second, concerning the emanation, (comments on Ch. 15. 10):

The causal basis is that (the wrathful deities) emerged from

(j ) the cloud of the "enlightened mind" (bwan-chub sems-kvl

srrin= seminal fluid) of the male consort which descended into

the secret centre of the female consort. At that time there was

also a secondary condition, namely, (the following mantra) which

emerged: HUM HUM HUM VIVA KRODHA 3VALA MANDALA PHAT PHAT PHAT

HALA HALA HALA HUM, which means "May the blazing mandala of

wrathful deities on the crossed-vajra which is the identity of

buddha-body, speech and mind destroy to pieces the body, speech

and mind of venomous beings because they have three such

pernicious aspects!"

The third, concerning the essence which is emanated (comments on

Ch. 15, 11):

At these words (zhes brlod-tas). pervading (khab-ver) all the

infinite ten directions of the six world-systems ('i1-rten drum-

gj DhYos-bcu mtha'-vas-op ) in infinite space, without beginning

or end, the assemblies of the inandala of wrathful deities (khro-

bo'i dkyii-'khor-vi tshos) of the five enlightened families

came forth ('thon-ar) from the expanse of the secret centre of

Samantabhadrf the female consort, as large as the trichiliocosm

(ston-sum- yj 'ii-rten-tsam) in their extent, and equal in

number to the atomic particles of (.!J. rdul- phra-mp anved) all

world-systems of the ten directions (ohyos-bcu). Thus (-tas),

(space) was filled.
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The fourth, concerning the signs of that emanation, (comments on

Ch. 15, 12):

Since the cloud of wrath?ul deities radiated throughout the

expanse of space in that way, all the ten directions of the six

world-systems ('..1i-rten dru-i phyos-bcu thams-cad) and all

their mountains and continents were to a lesser degree rocked

(wYos), to a middling degree the y were further rocked (rab-tu

zYos), and to a greater degree they were absolutely rocked (kun-

jj. Yos-so). Sounds of thunder and so forth to a lesser degree

were bellowed ('ur-'ur), to a middling degree they were further

bellowed (rab-tu 'ur-'ur), and to a greater degree they were

absolutely bellowed (kun-tu 'ur-'ur-ro). The assembled instru-
L8

ments of music such as the divine drum	 were not merely beaten,

but sounding of their own accord they to a lesser degree were

rattled (ehem-chem), to a middling degree they were further

rattled (rab-tu chem-chem). and to a greater degree they were

absolutely rattled (kun-tu chem-chem-mo). Gross compounded

objects such as mountains and stones were not merely split, hut

they were to a lesser degree destroyed (shi-shiw), to a middling

degree they were further destroyed ( rab-tu shi-shi), and to a

greater degree they were absolutely destroyed (kun-tu shi-shiz-

&Q). The waves of the oceans and so forth were to a lesser degree

dispersed (tor-tor), to a middling degree they were further

dispersed (rab-tu tor-wtor), and to a greater degree they were

absolutely dispersed (kun-tu wtor-tor-ro). These three degrees--

lesser, middlin g , and greater, indicate the regions below, above

and upon the earth. There were therefore fifteen great signs
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when each of these five (actions) assumed the three degrees. This

applied to the external objects of the containin g-world, and the

containing-world was itself overwhelmed.

When (these events) were then applied to internal objects, i.e.

the sentient contents (of this containing-world), the three kinds

of rockin g applied to the past, present and future thoughts of

living beings ('ro-ba'i senis-sum). the three kinds of bellowing

to the three media (of bod y , speech and mind), the three kinds of

rattling to object, subject and their interaction, the three

degrees of destruction to the three poisons, and the three

degrees of dispersal to renunciation, antidote and retention,
LL9

making fifteen in all.

When they were applied to the secret objects of pristine

cognition, the three kinds of rocking applied to the self-

manifesting appearance of the five li ghts, the three kinds of

bellowing to the radiance of the celestial palace of pristine

cognition throughout the ten directions, the three kinds of

rattling to the supported mandala of deities, the three kinds of

destruction	 to the array of dissimilar appearances	 which

manifoldly appear, and the three kinds of dispersal to the
50

emanation, absorption, and display of the mandala.

Again, when these were applied to the unsurpassedly secret

objects, the three kinds of rocking applied to apparitional

objects which are positive, negative or neutral, the three

degrees of bellowing to consciousness which is refuted, proven

or neither, the three kinds of rattling to the naturally

liberated	 Sanientabbadra	 who	 arises	 as	 skillful	 means,
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discriminative awareness, and the:tr coalescence; the three kinds

of destruction to the pristine cognition free from conceptual

elaboration which at that time arises as bliss, radiance, and

non-conceptualisation; and the three degrees of dis persal to the

destruction of renunciation, antidote and retention b y natural

realisation.	 Thus, there were fifteen great signs of the
51

liberation of samsâra in reality.

Then as a result of such revelations, among those who abide In

all the (thanis-cad-na nas- pa'i) great trichiliocosms (ston2-

khams) of the ten directions of the six world systems ('Ii-rten

dru-i ohyos-bcu'i), those who were most powerful (dbari2 che-

as lords in their respective abodes, and (-dane) those who

were most resplendent (zi-briid che-ba-dan) and lustrous, the

god Mahevara (dbanw- phvu ehen-oo), who was great in (che-ba'i)

power, ability and strength (mthu), Brahmâ, Indra, and all such

beings (15-9025- pa thams-cad), collapsed.

The wrathful deities conquered (brval) them so that their

splendour wss diminshed, they further conquered (rab-tu brval)

them so that they could not speak at all, and they absolutely

conquered (kun-tu brwal-bar vur-to) them so that they were

terrified and forgot their show of bravado.



The Eradication of the Proud Spirit through the Enlightened

Activity of Wrath (516.2-530.2):

The second section (of the detailed exegesis of this subjugation)

concerns the eradication of the proud s pirit through	 the

enlightened activity of wrath. It has four subdivisions, namely,

the array of the foremost mandala of pristine cognition, the

actual "liberation" of the proud male spirits, the joyfulness

experienced through sexual union with the female spirits, and the

emanation of the mandala of the retinue.

i. The first of these has two sections, of which the former

concerning the presence of the central deity Che-mchog (comments

on Ch. 15, 13):

Then the Transcendent Lord, the Great Joyous One (de-nas bcom-

ldan-'d ps des-pp chen-oo) Samantabhadra himself (nvid)

manifested and became in all respects transformed (cir-yan

'vur-ba) into the dark brown buddha-body of (gjj,. smuw-naw) the

Blood Drinker (khraw-'thun) Che-mchog, a very terrifying ('.1i2s-

bwed chen-po) and most awesome (shin-tu rnam-ca) guise,

emanating in a great blaze ('bar-ba chen-Do) of light derived

from a hundred thousand suns-- the lustrous glow of pristine

cognition which causes panic (skvi-bud byed-oa'i). He is endowed

with heads, arms and legs (dbu-dan yhaw-danz zhabs). equal in

number to the atomic particles of the (-kvi rdul-sned) infinite

ahiliocosm (ston-khams), holding diverse weapons (mtshon-cha

sna-tshos 'dzin-Da) in his hands, such as the vajra end the

wheel.
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He then turned into a form with (wyur-te) three heads (dbu-um)

which represent the three approaches to liberation, six arms

(Dtwa-dru2) which represent the six transcendental perfections,

and four legs (zhabs-bzhir) which represent the four supports for
52

miraculous ability .	 He became present, rejoicing in a great

charnel ground (dur-khrod cherl-Dor dwes-nas), indicating that

sama&ra is inherentl y pure without having to be renounced, in

the () spacious midst (dk.'il) of an ocean of blood (khraz-i

rva-mtsho'i) indicating that desire is inherently pure, upon an

(kvi-sten) accumulated heap and great mountain (ri-rab) peak of

human bones (ken-rus chen-Do'i) to symbolise that hatred is

inherently pure without having to be abandoned, and at the

centre of a (.!J. dkwil-la) four-spoked spacious (klon-i) circle

('khor), which greatly blazes forth ('bar-ba ehen-ro'i) the

volcanic flames of pristine cognition to indicate that delusion

is inherently pure. There he stood with (jj bzhu2s-so) left

(legs) extending (brkans) and right (legs) bent (bakuma), on a

seat which comprised (gj dan-la) the god Mahe*vara (dban-Dhyu2

ahen-Do) or MahIdeva and (danz) the most proud mistress of the

charnel ground (dur-khrod-k.'i bda-o dres-Da ehen-o) or Um&-
53

dcvi, husband and wife (khyo-shu).

There are some who hold that the right legs are extended and the

left legs bent, but that system does not correspond to the pure
5,'

view of discriminative awareness and skillful means.
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The latter, concernin g the array of his retinue, the four

enlightened families. (comments on Ch. 15. iLL):

As for (k.'anw) the hosts who form that cloud-mass of the mandala

of wrathful deities (khro-bo'i dkvil-'khor- yi srrin-hunz

z) emanating in the above manner: they are the natural
55

expressions of the five or four enlightened families.	 There

were some (la-la-ni) belonging to the enlightened famil y of the

mirror-like pristine cognition who associated with (ur-te) the

great glorious Blood-Drinker (duel khra-'thun chen-Dor), Vajra

Heruks, who stands in the eastern direction (shar-phwos-su

bzhus-so) or spoke of the mandala. 	 Some hold him to be the

Buddha Heruka but they are imperceptive because Che-mchog himself
56

is said to be the Buddha Heruka.

There were some (la-la-ni) belonging to the enlightened family of

the pristine cognition of sameness who associated with (vur-te)

the great glorious Ratna Blood-Drinker (dDal khra-'thunz chen-po

rin-o-cher) or Ratna Heruka, who stands in the southern

direction (lho-ohwos-su bzhus-so) or spoke of the mandala.

There were some (la-la-ni) belonging to the enlightened famil y of

the pristine cognition of discernment who associated with (wiur-

te) the great glorious Padma Blood-Drinker (d pal khra-'thun

chen-Do ppdniar) or Padma Heruka, who stands in the western

direction (nub-Dhwos-su bzhus-so) or spoke (of the mandala).

And there were some (la-la-ni) belonging to the enlightened

family of the pristine cognition of accom plishment who associated

with ( yur-te) the great glorious universal Karma Blood-Drinker

(doal khra-'thunf chen-Do kun-tu las-su) or Karma Heruka, who
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stands in the northern direction (hyanw-hwos-su bzhus-so) or

spoke (of the mandala).

All of theBe (de-daw	 kvan) four enlightened families of

wrathfu) deities were endowed with a very terrifying guise

('i.s-bwed chen-oo'i cha-lus-dan) comprising the eight things
57

of the charnel ground,	 an awesome roar (rnam-Da'i na-ro-danw)

including sounds of HUM and PHAT, and an aura (klon-du) blazing

('bar-ba'i) forth the flames of pristine cognition. They were

endowed with three heads (dbu-sum) which indicate that the three

poisons are uprooted and that the three buddha-bodies are

present, six arms (Dhva-dru) which indicate that the six

classes of living beings are liberated in the expanse, and four

legs (zhabs-bzhis) in order to perform acts of benefit for living

beings through the four kinds of enlightened activity and
58

liberate the four places of birth right where they are.	 They

stood with legs extended and bent (brkwan-bskums-su bzhuzs-so)

in the previous manner, upon (la) seats (zdan) which comprise

(byas-pa) husband and wife couples (khwo-shu-i) in copulation

to symbolise that the four erroneous views and the four demons
59

have been subdued.

Those seats consist respectively of gandharvag (dri-za--danz) in

the eastern direction, yaksas (znod-sbwin-dan) in the northern

direction, ogres (srin-oo-den) in the western direction, yams-

spirits (shin-r1e) in the southern direction, and other such

beings (la-sos-Da), equal to the number of pernicious venomous

species.
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Tb. hoet of the great Blood-Drinker queens (btsun-mo khra-'thunz

chen-mo'i tshoe-rnams) of the five enlightened families of

Herukas, BuddhakrodhI&vari and so forth, a10 (kiP&n) stood

(bzhus-so), entwining and embracing ('khril-ba'i tshul-vi) the

buddha-bodies (sku-la) of their respective (so-so'i) wrathfu].

deities.

(Here there is a digression which comments on the interpolated

lines Ch. 15, 15:

Concerning this passage from "These Herukas of the five

enlightened families were absorbed and subsumed together" (rim-

lnza'j he-ru-k g £ci-tu batims-te bsdus-nas) down to " and then

as one (they performed) the wondrous act of granting many

instructions" (ci-2is man2-vo 'dul-ba'i n2o-mtshar-te): It is

not discernible in the Indian sPar-khab Commentar y (P. 11718). and

in the commentaries of Rong-zom-pa, sMan-lung-pa, and Yung-ston-

pa. Even the Sanskrit text (for these lines) is not to be seen.

However, because they do appear in the commentary by sGrol-chen

Sangs-rgyae Rin-chen, 	 I wonder If there were one or two

dissimilar Sanskrit manuscripts. In one Sanskrit manuscri pt even

the words "Then Mehevare, the greet proud spirit endowed with
60

loving kindness" are added!]

ii. The second subdivision concerning the actual "liberation" of

the male spirits has two parts. The former describes the fierce

awesome sounds made by the proud spirits in their arrogance. (It

comments on Ch. 15, 16):
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Then (de-nas) Rudra, the Great Proud Spirit (dress-op chen-oo)

who was laid out as a seat, and other such beings (la-spas-pp)

who belong among the twenty-eight male spirits of the Mahevare
61

class	 were angered and in (-k.'is) a malignant ferocious temper

(tum-pa'1 sems). Although their bodies were spread out as seats,

they revealed great miraculous abilities, diverse and malignant

(zduw-pa'i rdzu-'phrul chen- po sna-tshos bstan-nas), and

uniformly, with one voice (mrin-ci-tu) and a malignant roar

(du-a'i nza-ros), they emitted fierce wrathful words (tum-

tshi-tu smras-ba), with an unpleasant exhalation of breath

(brlan- po'i). Saying (zhes-zer-zhin), "Release us! (thon g-

thonw) 0 lord of compassion (snwin-rie'i bda-to), your

apparitions do not act for the benefit of living beings. Why do

you act so?" (j. de-itar bed-dam), they were angered and (khros-

na) enraged (rnam-mo) in their most venomous temper (shin-tu

du-pp 'i sems) because they had been surpassed.

The latter concerns the actual "liberation" performed through the

wrath of compassionate sorcery. It has two aspects, of which the

first is the emanation of a cloud of terrifying and awesome

forms. (It comments on Ch. 15, 17):

Then the Transcendent Lord, the Great 3oyous One (de-nas heom-

ldan-'das dwwes- pp chen-po) Che-mehog himself emanated and

assumed a form (znas) with nine heads (dbu-dzu) as an Indication

that he outwardly assumed the nine awesome airs of a heruka, and
62

inwardly possessed the nine kinds of meditative equipoise 	 with

eighteen are (oh,pw bcu-brzyad) to symbolise outwardly the

ei ghteen liberators (srol-zin bco-brvad) who "liberate" the
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63
venomous spirits, and inwardly the eighteen kinds of emptiness;

and eight legs (zhabs-hrwvad) to indicate outwardly that he acts

on behalf of sentient beings through the four inimeasurables end

four kinds of enlightened activity,	 and inwardl y that he
611

possesses the ei ght approaches to liberation.

And then (aa.a), with an awesome voice (rnam-oa'i skad-kvis)

directed at the proud s pirits, he displayed in the perception of

those to be trained a guise in which he grew exceedingly wrathful

(shin-tu khros-nas). This he did in accordance with the skillful

means which instructs through spirituality (thus-r1es 'clul-ba'i

thabs-kis), learned in skillful means. Uttering (zhes brlod-oas)

the following mantra,-- three syllables HUM In order that the

body , speech and mind (of the spirits) might be gathered, three

syllables HA in order to array, or select for eating, the three

poisons, and three syllables KHAHI in order to eat and enjoy

their flesh, blood, and bones, (the spirits) trembled and

paniced, and then were made emmenabie.

The second concerning the actual "liberation" (comments on Ch.

15, 18):

Those hosts of wrathful deities discarded the hearts (snvin) and

inner organs of the hosts of great venomous spirits such as

Mahevara (dbanw-ohwuz chen-ro la-sos- pa zduz- pa chen-to'I

tshows de-daz-i), cuttin g off the essence of egotism in the

aggregates of consciousness; and (dane) they discarded all (lurn

ohvun) their sense-organs (dban-Do) including the eyes, thereby

obstructing the senses which apprehend objects. They extracted
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all their entrails (nan-khrol kun drans) including intestines,

thereby rejecting attachment to the body which is the support of

the subject-object dichotomy. They cut off all their limbs (van-

laz bead tubs) including the head, thereby destroying the

propensities for existence, and then (n.a) they ate all their

flesh (alia-kun thereby purifying delusion, drank all their

blood (khra-kun 'thuns), purifying desire, and wore all their

bones (-nas rus-a }jjj 'chos-so), thereby purifying hatred.

iii. The third subdivision (of the eradication of the proud

s pirits) concerns the j oyfulness experienced through sexual union

with the female spirits. It has two parts, namely, the miracle of

absorbing the world and the display manifested through the great

rite of sexual union.

The former has two aspects, of which the first concerning the

absorbing of the container-world (comments on Ch. 15, 19)

Then (de-nas) they uttered the mantra which absorbs the world

together-- three syllables HUM, which mean "May (the world) be

absorbed by the body, speech, and mind of the Great Glorious

One!": BRYON which means "the Mêtarts"; E which means "here";

ARALI which means "dâkinis" or "female intermediaries"; HRIM HRIM

which means "gather together!"; and 3AH JAH which means,"Come,

come!", or "Draw in!". By uttering these words (zhes briod-Das),

the world systems of the ten directions ( phwos-bcu'i '.1iz-rten

ki khams), along with (dane beas-Da) the frontiers of space
(nam-mkha') all were absorbed within an area the size of a

mustard seed (wuns-'bru ei-tsani-du chud-ar badus-so).	 This

is the	 miraculous ability associated with the power of the

1122



buddhas, on which the Great Bounteousness	 the. Buddhas (T. Lt1&)

accordingly says:

The expanse of space, the expanse of reality itself,

And the expanse of the world-systems

Are ebsorbed in a single mustard seed.

But their dimensions are undiminished, as before.

This is a miraculous aspect of the expanse of the sugatas.

The second concerning the absor p tion of its sentient contents

(comments on Ch. 15, 20):

Then (de-nas) they gathered (bsdus-so) under their sway all the

twenty-eight Tvari or highest queens ( yanw ne-mo) among (j)

the queens of all (thams-ead-kvi rie-mo) the common classes of

female elementals ('byun-mo) such as Mahêkarni (rna-rnan chen-

lnQ), who are mistresses of ministerial class. These are the wives

of the (!j chun-ma) respective twenty-eight (Ivaras)

including (la-sows-pa) the Great Proud Spirit (dregs- p a chen-Do)

and Brahms, who are the highest kings ( yen rval-Do) among (j)

the kings of all (me-lus- pa'i ra1-oo) common classes of mighty

male elementals Ybwunz-co), such as Taksaka, Panders and Yaksa,
65

who are the attendants or great ministers of gods and antigods.

Although these (queens) act in the world according to the

ordinary point of view, they are, in the extraordinary view,

revealed to be supramundene; and, in the most extraordinary view.

they are held to be present within the centres of the energy

channels and to appear as such when buddhahood is attained, so
66

that they can be taken into the fold (by a buddha).	 In this

context	 however because they are easy to understand when
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described In accordance with their depiction in mundane speech,
67

thought and so forth, I must describe them accordingly.

Now these are known as the wives of their respective husbands,

namely: Mah&r&ksasl Manur&ksas (srin-mo crien-mo tni'i grin-mg

-dari), the wife of Mahevara, the proud spirit of the charnel

ground, who is delighted by offerings of fat and grease;

Brahm&n! (tshanw-ma-dari), the wife of Brahmâ, who was formerly

born from the celestel palace of the lotus-navel (of Visnu). At

that time, he emanated a mental body in the form of a girl, and

In order to gaze upon her he had four heads, one In each of the

four directions, and a fifth above them which Visnu out of

jealousy decapitated by hurling a wheel;

Raudri ('khru-mo-danw) is the wife of Mahevara master of the

ParanirmItavaavartin realm. When the gods and antigods were

engaged in dispute, she consecrated her body as a fortress into

which the army of the gods entered and from which they fought.

Consequently the gods were victorious;

Indrânl (dban-mo-danz) Is the wife of Satakratu. Formerly she

lived as the wife of a rsj and was once invited to a feast by

another rsj, who had prepared three seats and then Invited those

two to the feast. When (her husband), the rsj, asked why he had

done so, the other rsj 8ald, "There are three of you!", and he

made an (extra) gullet protrude from the stomach of IndrânL At

that time the rsj. grew angry and cursed him saying, "May your

body have a thousand female sexual organs", whereupon	 he was
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transformed into such an apparition. When the gods saw him, they

forgave the rsj and consecrated him with a thousand eyes, so that

he became known as the one "endowed with a thousand sexual organs

and a thousand eyes";

Va1snav ('.1u sred-mo-danw), the wife of Visnu who is pervas:Ive
68

above, upon and below the earth;

Kaum&r	 (zhon-nu-mo-dan), the wife of the youth Krtikeya.

When Agni, the god of fire, grew fascinated by a daughter of the

gods, Sadênana, the six-faced youth, was born, anl on becoming a

ktng among the gods was known as Kârtikeya;

Pingal& (dmar-mo-dan), the wife of Nârâyena ('ru-sred), who is

so-called because her body resembles copper;

Amrt& (bdud-rtsi-mo-dan), the wife of S3rya (the sun) who,

during the perfect age of the aeon, was produced from the

churning of the ocean, propelled thence into space, and so

Illuminated the world, whereupon he became known as "the nectar
69

(.e.mrta) of the eyes of living beings";

&nt1 (zh1-ba-mo-dan), the wife of Candra (the moon) who, when

the ocean was again churned, emerged and was propelled into

space, whereupon he became known as "the peaceful one" (nta)

and "the cool one" because he alleviates the afflictions of
70

heat;

Dandi (be-con-mo-dan), the wife of Danda, who is known as the

club-bearin g subduer of anai*cara (Saturn);
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R&keai! (srin-mo-dan), the wife of Râksasa, who is known as the

ten-heeded Daagr!va of Lank& in the town of Lank&purl;

hakas! (za-ba-mo-dan), the wife of Mah&k&la, lord of armies,

so-celled because she "eats" (tthaks) the antigods and violators

of commitments;

Rat! (da'-ba-mo-dan), the wife of the lord who grants joy, I.e.

Vairavana who pleases others by granting wealth;

Rudhiramad! (ra-ro khre-'thunw smvos-ma-danz), the wife of the

god Balahhadra, who is so-called because she became intoxicated

by wine arid then insane after casting a Vedic dice at a

sacrificial offer:tng to. Indra;

Ekae&rint (ci-pur srvpd-ma-danz), the wife of the gandharva

Tambura, a learned musician among the gods, who walked ahead

carrying the lute. He is also known as the son of Thvara, called

Bhrnglrita;

Manoh&rik& ( yid-ohrog -ma-danz) or Lakami, the wife of Kâniadeva,

the god of desire, is is so-called because she has a beautiful

form, captivating when seen by all;

Siddhlkarl (zrub-mp-dan), the wife of Vasuraksita, the protector

of wealth who accrues wealth and emits lustre;

V&yudevi (rlun-mo-dan), the wife of Pavana, god of wind, who is

the source of wind;

Mahm&ran& (sod-byed-mo-danw), the wife of the killer M&ra;
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Agn&y! (me-mo-den), the wife of Agni, god of fire;

V&xb&h! (oha-mo-dan), the wife of Mahêvârha, lord	 of the

locality, who is so-called because he supports the world below
71

the earth in the form of a pig;

C&inund (rwan-byed-mo-dan). the wife of Yama, so called because

formerly when she was the wife of Mahêdevs she grew angry when he

had regard for UmêdevI alone, and consequently was	 transformed

into an old woman (rzvan-bved-mo);

Bhu j an&	 ehen-mo-dan), the wife of Ganapati who was born as

the son of Thvara's wife Puspacâpt (=Pârvatt). At the time of his

birth,	 Umâdev	 inquired if the child was male, 	 and was

(deliberately) misinformed that it was a bo y , but headless. The

child then became headless in accordance with a curse which she

made to that effect. In distress, she begged forgiveness and

said, "Let him have a new head!" The head of a baby elephant was

attached, so that he became known as "elephant-nose";

Varun&n	 lha-mo-dan), the wife of Varuna, the god of water;

Mah&k&11 (nat-mo chen-mo-dan), the wife of the black Mahêvisêda.

In Lankêpuri there were four sons of râksasas, namely, Visda

(rnam-'ii), Daagr1va (mrin-bcu), Kumbhakarna (bum-sria), and

Râvana ('bod-2ros);

Yellow-red Ch&gal& (ra-mwo dmar-ser chen-mo-denz), the wife of

the ogre Daagr!va;
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Dark-Blue Mah&kumbhakarni (bum-sna snwo-na chen-mo-danw), the

wife of the ogre Kumbhakarna;

And Dark-yellow Lambodar& (sus-'dzin ser-na chen-mc'), the wife

of Lambodara (sus-po-che).

The words "and so forth" (la-sos-a) indicate that these (female

spirits) were gathered along with the wives of the most powerful

spirits, as many as there are, including their slaves and the

slaves of their slaves (bran-dane yan g-bran) who accomplish

external activity, and (dan) their servants and the servants of

their servants (Yo-dan yanw-wvo) who accomplish	 internal

activity, equal in number to the atoms of their surrounding
72

mundane fields ('khor-zhin-1 rdul-snved).

The second part concerns the display manifested by this great

rite of sexual union. It has three aspects, of which the first is

the causal basis or meditative absorption in contemplation. (It

comments on Ch. 15, 2l)

Once these queens had been overpowered, then the Transcendent

Lord, the Great Joyous One (de-nad bcom-ldan-'das d yes-ra chen-

), the great glorious Blood-Drinker (dtal khra-'thun	 chen-

g ) of living beings, through the skillful means which grants

instruction ('dul-ba'i thabs-kvis) to trainees, again (wane)

manifested (snan-bar bwas) the blazin g host of the very

terrifying forms of the five enlightened families (ris-lnza'i

'li gg-bved ehen- por). Then (aa) all these (de-da	 kun-kvan)

male & female consorts, without duality, became absorbed (snwon1s
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zhus-n ps), through their joyoune.	 (dYes-Das), in the

contemplation called the emergence ('b,unz-ba zhes-b.'a-bj tin-

ne-'dzin-la) of the cloud-like mandala of display (rol-Da'i

dk.'i1-'kh pr-wy i	 srin) which pervades the	 self-manifesting

expanse of space.

The	 second aspect concerns the secondary	 condttion.	 the

intonation of the secret mantras of supreme awareness. (It

comments on Ch. 15. 22):

This following (gj) (mantra) emerged (Dhwun-no) from their

indestructible body , speech and mind (sku-dan sun-dan2 thus

rdo-re-las)-- OM AX HflM Indicate the buddha-body, speech and

mind respectively.	 VAJRA PRAVEAYA means "let the vara

penetrate'; and ALALAHO Indicates greatest amazement.

The third aspect concerns the result or their non-dual union,

(commenting on Ch. 15, 23):

So saying (zhes brlod-ras), the queens of the elemental spirits

('bwun-Dc,'i rwal-mo rnams) were excited with extreme desire

(shin-tu chaws-pp 'j wid-zyps-nas) for the host of Herukas. They

contracted (sdud) or closed, and expanded (cin rwas-ar wur)

or opened the lotus-mandalas (Dadma'i dkiril-'khor) of their

(vaginas), and then (iia), dust as iron is attracted to a magnet

(dDer-na khab-len-l p lcas 'du-bp 'j. tehul-du), ei ght (queens),

namely, Mah&r&ksasl Manur&ksasi, Pingal&. Rat, Mah&m&ran&,

Mah&k&li, Yellow-red Ch& gal&, Dark-blue Mah&kumbhakarn1 and

Dark-yellow Lambodar'& (eriri-mo chen-mo mi'i srin-mo-dan dmar-mo-

dane dz&'-ha-mo-dan	 god-byed-mo-dan nag-mo chen-mo-darig dmar-

chen-mo-danw sno-na chen-mo-dan2 ser-na	 chen-mo-rnams)
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embraced ('khril-lo) the body of the transcendent lord, or the

Great Joyous One, the great glorious Vajra Blood-Drinker (bcom-

ldan-'das dves-s chen- yo dtal khraz-'thun ehen- po rdo-rle'l

sku-la).

Five (queens) of the eastern direction, namely, Brahm&nI, Raudr,

Indr&n, Vaisnav., and Kaum&r!. (tshn-ma-dan	 'Rhru-mo-dan

dban-mo-dan	 '.iu-sred-mo-dan.	 wzhon-nu-mo-rnams) embraced

('khril-lo) the body of (sku-la) the transcendent lord, the great

glorious Tath&gata Blood-Drinker (bcom-ldan-'das dDal khrsz-
73

'thuri chen- po de-bzhin fshes-Pa'i) or Che-mchog.

Five (queens) of the southern direction, namely, Amrt&, &ntI,

Dand, Bhaksasl, and R&ksasl (bduc1-rtsi-mo-dan zhi-ba-mo-dan

be-con-mo-danz. ze-ba-mo-dan. srin-mo-rnams) embraced ('khril-

j ) the body of the transcendent lord, the great glorious Ratna

Blood-Drinker (bcom-ldsn-'das doal khra-'thun chen- po rin-po-

che'i sku-la).

Five (queens) of the western direction, namely, Rudhipaadi,

Pkacarin!, Manoh&rik&, Siddhikar, and V& yudevt (khra-i sntvos-

ma-danw	 ei-ur sovod-ma-dan 	 'ohro-mo-dan	 rub-mo-dan..

rlun-mo-rnams) embraced ('khril-lo) the body of the transcendent

lord, the great glorious Padma Blood-Drinker (bcom-ldan-'das dDal

khra-'thun chen-op oadma'i sku-la).

And five (queens) of the northern direction, namely, Agn&yi.

V&r&ht, C&mundl, Bhujan&, and Varun&n! (me-mo-dan pha-mo-danz

rQan-byed-mo-dan	 sna-ehen-mo-danz chu-lha-mo-rnams)	 embraced

('khril-lo) the body of the transcendent lord, the great glorious
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universal Karma Blood-Drinker (bcom-ldan-'das dDal khra-'thun

chen- po hun-tu las-kvi shu-le).

iv. The fourth subdivision (of the eradication of the proud

spirits through the enlightened activit y of wrath) concerns the

emanation of the mandala of the retinue (of these wrathful

deities). It has five parts.

The first concerns the sexual union with these emanations (i.e.

Ivars; it comments on Ch. 15, 211):

Then (de-nas) these mandalas of wrathful deities (khro-bo'i

dkvjl-'khc,r de-dp -is) of the five enlightened families of

Blood-Drinkers, the transcendent lords and great joyous ones

thcr,m-ld an-'d as d21es-pa chen- po) uttered the syllable HM where-

by (ffm-zhes briod-oas) the assembled lotus-mandalas (adma'i

dkvil-'khor-kyi tshos) or vaginas of those mighty queens

tightened (bsdus) around the penises (vajra) of the five Blood

Drinkers, their arms end legs mutually entwined; and the upper

and lower parts of their bodies closely embraced (shin-tu hcum-

ar-vur), so that their bliss became extensive.

The second section concerns the emanation of the Mtarf. (It

comments on Ch. 15, 25):

Then with j oy they uttered the syllable HA so that (de-nas sves-

te ha-zhes brlod-oas) from the cloud of the "enlightened mind"

(bwanw-chub sems-kwi-sorin-las) of those male and female

consorts, I.e. the (seminal-fluid or) causal basis, there came

forth ('thon-to) from the secret centres of the Thvarls: 	 the
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host (tsho g-dan) of Gaurf (dkar-n,p'i)--- she who perfoms the

rites of pacification with pure buddha-mind.

Now, although one member of this host emerged from each of the

twenty-eight mighty Queens, there is no defect in the number (of

deities) being excessive because they are gathered in the single

family of Gaurl. The remaining (seven Mtar!s) also have similar
7LL

(retinues).

Also, if you think that there is a contradiction because the

Mtarts emerge in this context from the secret centres of the

mighty queens, and during means for attainment they emerge from

the union of the male and female consorts of the five enlightened

families, there is no defect. Formerly when the proud spirits

were disciplined, the Mâtaris purposefully appeared in this

manner. Subsequently, however, when (the mandale) is experient-

ially cultivated, they accord with their description in the means
75

for attainment.

There also came forth the host of Caur1 (rkun-mo'i tshozs-dan),

who perform rites of subjugation because they amass an

accumulation of enli ghtened attributes, the host of Preoh

(r!nons-mo'i tshos-dan) who perform rites of wrath by causing

amnesia because they are without duality of renunciation and

acceptance, the host of Vet&1t (thal-b yed-mo'i tshos-dan) who

perform rites of wrath because they pulverise disharmonious

aspects, the host of Pukk&sl (sbos-rno'i tshos-dan) who perform

rites of enrichment because they are full of 	 enlightened

attributes, the host of Cand&1! (2tum-mo'i tshows) who perform
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rites of wrath because they are aggressive and Quarrelsome, the

host of Ghasmart (sme-sha-can-wi tshos) who perform all kinds

of rite because they accomplish anything whatsoever, and the host

of maUn! (ma-tshos-m&'i tshos-rnams) or M&tar! who perform

rites of enrichment because they increase the lifespan and one's
76

utilities.

Each of them was endowed with (dane bcas-nes) their respective

hand-implements (ranw-ran-i 1a-cha) including human clubs

(zhin-dbyu) and bows & arrows, and (dan2) with light rays and

ornaments of wonder (no-mtstiar). And having come forth ('thon-

nas-kyan), these assumed ('khod-do) their terrifying forms

('..112s-oa'i 2zus) with their respective hand-implements (rang-wi

la-cha dan-bcas-nas) in a (.r.) clockwise circle ('khor) at the

radial-points of the (mandala) circle of the great blazing ('bar-

chen-oo '1hor'-lo'i rtsibs-mchan-nas) Herukas, starting from

() the south-eastern (shar) direction (hwos). Actually,

there are four at the radial points and four in the corners or
77

angles (between them).

The third concerns the emanation of the PiêcXs. (It comments on

Ch. 15, 26)

Then with extreme joy they uttered the syllable HA so that

shin-tu dzyes-nas ha-zhes brtod-yas) there came forth ('thon-

ur-to) the host of great Simhamukhl (sen-don chen-mo'i

tshos-danz) who perform rites of enrichment because they are

overwhelming, the host of great Vyaghramukhl (staz-don chen-

mo'i tshos-dan) who perform rites of wrath because they are

endowed with heroism, 	 excellent and fierce, the host of great
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rg&lamukh (va-zdon chen-mo'i tshozs-dan) who perform rites

of wrath because they subdue the demon of the components and are

learned in skillful means, the host of great Sv&namukh! (khwi-

2don2 chen-mo'i tshozs-danz) who perform all kinds of rites

because they subdue the deceitful m&ras and are learned in

keeping watch, the host of great Grdhramukhl (bzhad-don chen-

mo'i tsho g-danw) who perform rites of enrichment, unimpeded in

all that Is knowable, because they are sharp-eyed, the host of

great Kankamukh (kan-ka'i dori chen-mo'i tshos-dan) who

perform rites of pacification, subduing the demon of the lord of

death, because they enjoy lifeless corpses, the host of great

K&kamukh! (dur-bwa'i 2don chen-mo'I tshos) who perform rites of

subjugation without having to renounce anything because they are

liberated in reality without abandonin g samsâra, and the host of

great UlQkamukh! ('u-a'i zdon chen-mo'i tshos dan-bcas-oa

rnams) who perform rites of pacification, visually observing

semsêra because they see through darkness.

They too are endowed with their respective hand-implements (ran-

rang-wi la-cha) and wondrous guise (-dan2 no-mtshar-du cha-

n&s). For example, they press corpses to their mouths with folded

arms, and look upon them.

And having come forth ('thon-nas-kwan2), they assumed their

poeltions with an awesome glare (rnam-a'1 mdans-kyis 'khod-do)

in a circle ('khor-har), starting from the eastern direction

(shar-ohvos-nas) outside the circle of the great blazing ones

('bar-ba chen- po'i 'khor-lo'i Dhyi-rol), with the four canine

deities in the four cardinal directions and the four winged
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deities in the four intervening directions.

The fourth concerns the emanation of the four female gatekeepers.

(It comments on Ch. 15, 27):

Then with extreme j oy (de-nas shin-tu dves- pas) they filled all

field, of the ten directions without exception (Dh,o2a-bcu'1

zhinz ma-lus-- pr-kh,, pb) with the great appearance of their

pristine cognition, and (n.a.) they uttered the syllable PHAT so

that (Dfl.t-ces brlod-oas) there came forth ('thon-Dar .'ur-to)

the host of Vajratejasi (rdo-rie srinw-'2ro-ma-'i tshos-dan)

who has a horse-head, the host of Vajr&mogh& (/Vajramukhi] (rdo-

£donz-mo'i tshos) who has a sow-head, the host of Vajralok&

(rdo-rle 'ii-rten-mp 'j tshows) who has a bear-head, and the host

of Vajravet&li (rdo-rie ro-lan2s-ma'i tshowa-rnams) who has a

wolf-head, symbolising respectively that they act of behalf of

living beings through the four immeasurables and that they subdue
79

the four erroneous views and the four demons or mares.

These are endowed with (-du-bces-nas) their respective hand-

implements (rari2-ran-i 1a-cha), namely the iron hook, the

lasso, the iron chain, and the bell, and (danz) with ornaments of
80

wonder (no-mtshar).

And having come forth ('thon-nas-kvan), these took up their

positions with an extremely awesome and venomous form (shin-tu

rnzam-Da'i zuzs-kis znas-so) at the four gates of the mandala

(dkil-'khor-vi sor) of the great blazing ('bar) Herukas.
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The fifth part concerns the expulsion of these retinues to their

respective abodes. (It comments on Ch. 15, 28):

Then (de-nas) the male and female consorts and their retinues.

derived from that cloud of joy (dves-a'i sorin-las) chanted the

syllable PHAT throughout the ten directions (Dhyos-beu-naB Dhat-

bsras) without exception so that (-oas) their compassion

became awesome and they all grew wrathful (thams-cad khros). Then

all the M&tarls (-nas ma-mo thams-cad) who embraced the buddha-

bodies and were arrayed as their retinue again (kwanz) were

instantaneously (wud-tsam-vis) dispatched (ohwin-oar bkwe'o)

through miraculous ability to their particular and respective

abodes (ranz-ran-i	 nas zal-ba	 just as they	 had
80b

previously emerged from them.

The Injunctions Imparted to the Proud Spirits After Being Taken

Into the Fold Through Spirituality (530.2-534.I):

The third section (of the detailed exegesis of this training--

see p. 1108) concerns the injunctions imparted to (these proud

spirits) after being taken into the fold through spirituality. It

has four parts, namely	 a teaching on the vision of the manda].a

which (the proud spirits) had on being ejected to their

appropriate locations; their subjugation which occured equally

throughout all chiliocosms; the acceptance of the proud spirits

as subjects; and the empowerments and injunctions which were

subsequently imparted to them.
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1. This has three subdivisions, among which (the first) concerns

the causal basis or meditative absorption in contemplation, and

the secret mantras which are consequently recited. (It comments

on Ch. 15, 29):

Then (de-nas) all these (de-daw Isian) transcendent lords (beom-

ldari-'das), the great joyous ones (dwes-Da chen-oo), or the five

enli ghtened families of great glorious Blood Drinkers (dral

khra-'thunz chen-to), who take living beings into their fold,

became absorbed (snoms-ar zhus) from the expanse of reality in

the contemplation called "emergence of nectar (bdud-rtsi 'bwun2-

ha zhes-ba-ba'i tln2-nze-'dzin-la) through great (chen-Do)

naturally present spirituality" (thus-r:1e), which cures the

sickness of those to be trained. Then these following (mantras)

emerged from their indestructible body, speech and mind	 (-nas

sku-danz zsun-dan thu2s rdo-rie-1as 'di-da DhYun-no): OM

VA3RA MAHAMRTA which means "great nectar of indestructible real-

ity"; MAHANRODHA which means "great wrathful deity"; and AM AM

AM which signify that empowerment is thrice conferred.

The second concerns the reemergence of the proud spirits from

that (wrathful mandala), and their ablution. (It comments on

Ch. 15, 30):

So saying (zhes-br1od-as), all the Mahevara spirits and so

forth (dban2-ohYu ehen-oo 1a-so2s-v p thams-cad) whose flesh had

formerly been eaten and consumed were expelled from the bowels

(snm-nas bton-t p ), through the "lower door" of these (de-da-j)

five enlightened families of the transcendent lords, the great

wrathful deities (bcom-ldan-'das khro-bo ehen-o p ). They were
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intmereed in an ocean of unclean mire (mi-tsari-ba'i 'dam-vi

rva-mtshor chud-ra) including excrement (dri-ehen), and then

(Jg), in order that they might be purified, the wrathful deity

Ucchusmakrodha emerged from the bowele (snam-nas u-cuB kro-ddha

Dhvun) of the different wrethful deities. Then, drinking all the

(kun 'thuns-te) unclean mire ('dam), he caused those proud
81

spirits to regain mindfulnee (dran-a slar rnved-nas).

Ucchu8makrodha is the wrathful deity known (in Tibetan) as rme-ba

brtses-oa, "mound of impurity". He is so called because, in

addition to expelling the mire from the bowels, he drinks the

mire.

The third concerns the visage of the mandala of blazing deities

which was then revealed. (It comments on Ch. 15, 31):

Then (-nas) all theBe (de-da thams-cad) cloudlike hosts (tshos)

of the mandala of wrathful deitiec (khro-bo'i dkvil-'khor-v1),

along with the female consorts of the five enlightened families,

were indeed (kyari) eeen to be pregent in an expanee (klon-

dkvfl-na bzhuzs-- par mthon-nwo) of great blazing ('bar-ba chen-

o'i) flames of buddha-body (.k.i) and pristine cognition, with

nine hundred heade, one thoueand eight hundred arinø and eight

hundred lege (j du-brya Dhwa stonz-brvad-brva zhabs

br2ypd-brYa), to symbolise that each of the five pristine

cognitions and four kinds of enlightened activit y respectively

represents the Hundred Authentic Families (of Buddhas). This is

indeed the vision of truth which is beheld in the contemplation

of the inconceivable and spontaneous Original Buddha (Samanta-
82

bhadra).
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ii. This concerns the subjugation (of these proud spirits) which

oacured equally throughout the chiliocosms. (It comments on Ch.

15. 32)

At this time (de'i dus-su) when the miraculous array of self-

manifesting pristine cognition occurred by itself in Akanietha,

the display of the skillful means which train ('dul-ba'i. thabs)

each of all the proud Mahevarae (dres-e'i dban- phvuz chen-go

thams-ead) according to their needs, in all (kun-tu) the three

existences of the ten directions of the six world systems ('ii-

rten dru-z1	 h,os-bcu'i srid-ca), 	 was manifested (enan)

diversely (sna-tshows) and its particulars were visible in incon-

ceivably (bsam--vis mi-khab-ar) different (so-sor) world-

systems, zenith and nadir. But (- gas) for those who were sub-

j ected to this training, their subjugation occured simultaneously

(dus-ci-tu btul-lo) without temporal sequence. Accordingly.

whatever appears in the spontaneous self-manifesting Bounteous

Array is demonstrably manifest to others throughout the ten
83

directions.

iii. This concerns the acceptance of the proud spirits as

subjects. It has four aspects, of which the first is the oath of

allegiance which they make as subjects end the offering which

they obsequiously make of themselves as seats in the mandala. (It

comments on Ch. 15. 33):

Once that miraclulous display (of the mandala) had been arrayed,

then (de-nas) these (de-da) proud spirits were terrified. Their

bodies trembled greatly (shin-tu 'dar), and (zhin) in fear
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(bred-as) with a most lamentable (rab-tu zhum) and fervent howl

(nwa-ros) they swore an oath that they would become subjects,

saying (-cee 'banws-su mehi-bar mna'-'bor-nas), "Let me be the

subject ('banws-su mehi) of your bod y . Let me be the subject

('banwa-su mchi) of your speech. If I do not remain an earnest

sub j ect ('banzs-su nan-tan ma-bwwis-na) of your mind, tear my

heads and body in a hundred pieces (mwo-danw lus-ni brzvar-

zshaws-shinw). Break ('was) my heart too (sn yinw-,anw) into a

hundred thousand pieces and cut it up (-shinw wtubs wvur-ciw).

Burn (tahiw) my body with fire having cursed it to be putrid and

decomposing (rul-nwaws) and (n.a) then cast it away (briaw-Da) in

this life. And let me fall into hell (-danw dmal-bar lhunw-nas)

in the next life. "I beseech you ('bod-oar show) to help!" Then

(n) in their respective bodies they took up their positions

(bzhaw-wo) as the seats of the mandala (dkwil-'khor-wwl wdan-du)

of the five enlightened families of wrethful deities.

The second aspect concerns the offering of their retainers, which

they make with bowed heads. (It comments on Ch. 15, 3L4):

All (thams-caci-kyis) the proud spirits yet again said with one

voice (mwrin-wciw-tu anw smra-ra): Please accept (bzhes-su wsol)

our wives, mothers, sisters and daughters (bdaw-caw-rnams-kwi

mchis-branw-danw ma-dane srinw-rno bu-mo-rnams) within the great

mandals (dkwil-'khor chen-Dor) enjoyed by the assembled wrathful

deities. Please accept them (bzhes-su wsol) with certainty,

heroic (dta'-bo) subduer of venomous spirits, lord (jg) and

supreme refuge of the gods (jb.A) who takes us into your fold.

Let all our respective retinues (bdaw-caw so-sor 'khor-bcas-kvis)
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be creatures who maintain only the name of this great assembled

mandala (tshos-ki dkwil-'khor chen-Do 'di'i min-tsam 'dzin-ar

b/ed-Da) of visible wrethful deities. Indeed (wane), as (itar)

the crown (ztsuz-wi) of our heads is venerated by the blazing

('bar-ba) light of wish-fulfilling jewels (nor-bu), may we adopt

(blaris-te) you as an object of offerings, with an attitude

(sems-kyis) without deceit (Yo-svu-med) but respectful (-ciriz

us-ld pri- pa'i). Then, remaining (bzhew-ste) for ever on the

crowns (tsu-tu) of our heads, let us (-bar bvi) venerate

(bkur) and serve you. Let us perfectly accomplish (rdzows-rar

bdaw-ca bsrub) all your aspirations without exception (ma-lus),

whatever (ei-van-runz) of the four kinds of enlightened activity

may be the desired aim or purpose (dzos-a) of those (de-wi) in

the mandala who bear the symbolic implements.

The third aspect concerns the ritual assistance which they

provide with an oath of allegiance. (It comments on Ch. 15, 35):

And they said (zhes smras-so), "If here in the presence of these

heroic ones (wal-te dDa'-bo'i spyan-sna 'dir) we do not do as we

have said (smras-ra bzhin-du ma-bsrubs-na) in the oath of

allegiance which we have taken, may our heads, bodies and hearts

(bda-ca-kyi mo-lus-snyjns) be broken (bkas) into bits, cut

(stubs) with instruments of exorcism, and made to decompose In

pieces (dum-bur rul-bar mchi).

The fourth aspect concerns the request made by the mighty queens

for enlightened activities which they might obey on becoming

subjects. (It comments on Ch. 15, 36):
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Then (de-nas) the host of the wives of these (de-da2-i chunw-

ma'i tshos) proud spirits, and all the hosts of their mothers,

sisters and daughters (--dan ma-danw srin-mo-dar12 bu-mo'i tshos

thams-cad), who had previously been dispatched, once more arrived

instantly in the mandala (dkwil-'khor-du 'ud-tsam=wis 'ons) of

wrathful deities, and they all spoke as follows with one voice (.

thams-cad-kyis mzrin-zciz-ti smras-ba): "May all the hosts of

our retinues in their entirety (bda-caw 'khor-tshozs thesis-cad

wi) become subjects of the great heroic ones (dDa'-bo chen-po'i

'bans-su mchi) who subdue the armies of obstructing demons, and

thereupon, may the great heroic ones (dDa'-bo chen-tos) grant

(stsal-du sol) injunctions to us (bdaf-ca-la) concerning the

accomplishment of their rites (las-kvi dnos-rub), that we may

act	 according to the rites of	 pacification,	 enrichment,

subjugation and wrath, and in accordance with our own respective
8*

past deeds.	 Thus they spoke (zhes-srnras-so).

v. The fourth part concerns the empowerments and 	 injunctions

subsejuently imparted to the proud s pirits. (It comments on

Ch. 15, 37)

Then the Transcendent Lord (de-nas beon-idan-'das), Che-sichog,

the Great 3oyous One (dzes-ta chen-ros), for the sake of living

beings, presented the vajra into their hands (laz-tu rdo-rIe

bwin), and	 conferred the empowerment (dban-bskur-te) of (

zi) name (mine) respectively on them-- Vajramanur&ksas! and so
85

on.	 Then they were arrayed (bkod-do) successively in (i.a) the

outer courtyard, the outermost (øhwi-rol) area of the mandala
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(dkyil-'khor- yi) of blazing deities, their positions being
86

allocated in accordance with their respective rites.

The conclusion (comments on Ch. 15, 38):

This completes (.L) the exegesis of the fifteenth chapter (le'u

bco-lnwa-ba) from the (1&) supremely Secret Nueleu (san-

ba'i	 snwiri-),	 the pristine cognition of the	 display,

Definitive with resDect to Real (de-kho-na-nvis nzes-a)

nature of the buddha-body of perfect rapture. It is entitled the

great Cloud-like (aDrin) primordial and spontaneous manation

(rnani-ar sDros-ba'i) of the Matural Mandala (ran-bzhin-svi.

dkwil-'khor)	 of	 the Wrathful Deities (khro-bo)	 in	 the

spontaneous	 Bounteous Array-- self-manifesting and pervasive

without extremes or centre.
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Chapter Sixteen

emanation of the Mandala of Buddha-peeeh of the Great ABeembly

of Wrathful Deitlee

Root-text:

Then the transcendent lord, the Greet Joyous One, in order that

these great assemblies of the mandala might be accomplished by

commitment, brought forth these following mendalas of buddha-

speech from the awesome pristine cognition which is the

indestructible body, speech and mind of those assemblies of

wrathful tathâgatas, the great Blood Drinkers, along with their

queens.	 (1)

OM TATHAGATA MAHARtHERUKA MAHACANDA SARVADUSTANTAKA HANA

DANA PACA HUM HUM HUM PHAT

OM VAJRA MAHASRIHERUKA MANACANDA SARVADUSTANTAKA HANA DAHA

PACA HUM HUM HUM PHAT

OM RATNA MAHASR!HERUKA MAHACANDA SARVADUSTANTAKA HANA

DANA PACA HUM HUM HUM PHAT

OM PADMA MAHASRXHERUKA MAHACANDA SARVADUSTANTAKA HANA DANA

PACA HUM HUM HUM PHAT

OM KARMA MAHASR!HERUKA MAHACANDA SARVADUSTANTAKA HANA DANA

PACA HUM HUM HUM PHAT

OM SARVATATHAGATA MAHAKRODHXSVARI SARVADUSTAN HUM PHAT

OM MAHAVAJRADHARA MAHAKRODHISVARI JVALANt HUM PHAT

OM MAHASORYARATNA MAHAKRODH!SVAR! VIDAMA HUM PHAT

OM HRESITASAMANTAPADMA MAHAKRODHISVARt KNAHI HUM PHAT

OM SARVAMOGHA MAHAKRODHISVARt VISVA HUM PHAT (2)
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CM VAJRA GAURI HA

CM VAZYRA CAURT MA

OM VAJRA PRAMOHA HA

CM VAZTRA VETALT HA

CM VAJRA r'ANtALT HA

CM VAJRA PUKKSI HA

CM VAYRA GHASMART HA

CM VAJRA SMASANI HA

CM VAJRA SIMHAM'UKWT HE

CM VAJRA VYGHRAMUVHT HE

CM VA3RA RGALAMUKHT HE

CM VA3RA SVANAMITKHI ME

CM VAJRA (3RDHRAMUKHT HE

OM VA3RA KANKAMUKHT HE

CM VATRA KMAMUKHT ME

CM VAZTRA ULtTKAMUKH! HE (3)

CM VAJRA ARYATEATEN JAN

CM VAJRAMOGHA HUM

CM VAJRA LOKA VAM

CM VAJRA BHASMT vALAYAvATT HON (ft]

BHYOH BNYOH BNYOH RHYOM BHYON BHYOH

BHYOH BHYOH BHYOH BHYOM BHYOH BHYOH

SHYON BHYOH BHYOH BNYOH SNYON HYOH

BHYON BHYON BNYOH BHYOH BHVOH BRYON

BHYOM BNYOH BHYOH BHYOH (5)
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c RULU RULU HtM

EHYRHI ANAVA

JAH HUM VAM HOH

RAM [6]

OM VAJRA KRODHA SAMAYA HUM [7)

OM! Wrathful deities who pacify wrathful beings,

o host of awesome glorious wrathful ones,

Grant me through your spirituality at this time

The most amazing blessing which blazes forth.

OM VAJRA KRODHA SAMAVAS TVAM

OM VAJRA KRODHA SAMAYA PHAT

OM VAJRA KRODHA SAMAYA HOH [8]

ALl ULI TALl TAPALI

DAMSTRAGA NARAUDRA

KHARAM YOGINI KHAHI HOH

HUM HA HE PHA? [9)

With these words, all the ten directions of the six world

systems were burned, further burned and absolutely burned. They

blazed, further blazed, end absolutely blazed. Throughout they

were filled, further filled, and absolutely filled by the host

of the blazin g mandala. [10]

This completes the sixteenth chapter from the Secret Nucleus

Definitive With ResDect te Real entitled the Emanation of

the Mandela of Buddha-Speech of the Great Assembly of Wrathful

Deities.	 (11]
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Commentary ( 53LL.LL-5I3.1):

The second part (of the manda)a of the wrathful deities-- see p.

1075) is an extensive exegesis of the branches of its means for

attainment in accordance with the path (Chs. 16-20). It has five

sections, namely, the mandala of mantras of buddha-speech which

arouse the continuuum of buddha-mind (Ch. 16), the mandala of

reflected images which are supports for visualisation (Ch. 17),

the offerin gs which should be made to them (Ch. 18), the sequence

of commitments to be ken- by those who are committed (Ch. 19), and

the attainment of enlightened activities by those who are

committed (Ch. 20). Among these, the first is the subject matter

(of this chapter). It includes an overview and an Interlinear

commentary.

Overview of the Mantras of Buddha-Speech

(531k. 6-537.3)

The overview has ten aspects:

1. The meditation which accords with the three kinds of contem-

plation:	 At the outset, one should cultivate an enlightened
1

attitude; for it is said:

Meditate on the contemplation of the Magical Net

In order to establish the great pride

Which tames the sufferings caused by grasping

And the three levels of vile existence.

In order to instruct venomous beings through compassion one

should consider accomplishing the deeds of the buddhas and then

meditate according to the three kinds of contemplation.
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ii. The creation of the mendala: At the outset the celestial

palace and the deities should be visually created. Corresponding

to the means for attainment in this context, one visuall y creates

the buddha-body of Great Glorious (Che-mchog) Heruka through the
2

five ritual steps. He should be visually created within the

great celestial palace of wrathful deities, which emerges through

the mantra SHRUM VIVA VIUDDHE, and with his retinue in the

appropriate surrounding locations.

Because one's own mind is itself the Original Buddha (Samanta-

bhadra), the tathàgatas are said to be one's own sons; and as

such the deities of the mandala are visualised to emanate from

the secret centres of the central deities, the male & female

consorts,	 and then assume their respectivo positions. Yet,

because this enlightened family does not disappear and is

spontaneously present, one is also said to be the son of the

tathgates; and as such, one is visualised emanating as &

spiritual warrior of buddha-mind, cireumarnbulating and making

obeisance to the mandla, and then vanishing into the heart (of

the deity).

iii. The invitation of the mandala:	 After reciting the verses

(Ch. 9, 26) which begin:

The Great Identity of the mandalas

Of the directions and times..

one invites (the mandala) with the mentre (Ch. 16, 6):

RULU RULU RULtT HTM EHYHI ANAYA .7AH HTTM VAM HOH.
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iv. The scattering of the flowers of awareness: 	 Reciting RAM.

one visualises that the deities approach, and one's hands are

j oined in supplication.

v. The dissolving (of the inandala):	 One visualises that the

deities dissolve indivisibly (with oneself) through the following

verses (Ch. 16. 7-8):

OM VAJRA KRODHA SAMAYA HUM

OM! Wrathful deities who pacify wrathful beings,

o host of awesome glorious wrathful ones.

Grant me through your spirituality at this time

The most amazing blessing which blazes forth.

vi. The power which should be conferred by stabilising this and

summoning the commitments: Stability should be acquired by the

mantra (Ch. 16. 8):

OM VAJRA KRODHA SAMAYAS TVAM;

commitments are subsequently summoned by the mantra (Ch. 16, 8):

OM VAJRA KRODHA SAMAYA PHAT;

and one thinks, with soy, that power is conferred by the mantra

(Ch. 16, 8):

OM VAIRA KRODHA SAMAVA HOff.

vii. The offerings which are radiantly made by means of the

offering of mantras:	 The song of offering is accompanied by the

mantra (Ch. 16, 9):

ALl ULI TALl TAPALI DAMSTRAGANARAUDRA KHARAM YOGINT KHAHI

HOff
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viii. The visualisation: 	 The mandala of deities is visualised

with the rnantra (Ch. 16, 9):

HUM HA HE PHAT!

and with the verses (Ch. 17, 5):

The terrifying buddha-bodies are dark brown,

Dark blue, dark yellow...

And the deities should be pleased by the recitation of whiche"sr

secret mantras are appropriate.

ix. The offering: A feast-offering (tahoss) should be performed

once the rites of "liberation" & sexual union, nectar and the

five ordinary desired attributes have been offered, as they are
3

described in Ch. 18. If there are specific rites to be per-

formed,	 after the fast-offering one shoulo commence	 the

enlightened activity and cast out the residual torma-offering
1*

(1ha-ma'i tor-ma).

x. The subsequent activities: one should confess violations (of

the commitments), make prayers of aspiration, beg forgiveness,

dedicate (the merit), recite a benediction, and break up the

supporting (material) mandala, if indeed there is one.

Now, Ch. 15 concerns the natural mandala of the wrathful deities.

Ch. 16 concerns their mandala of secret mantras. Ch. 17 concerns

their mandals of reflected images which are supports for visuali-

sation. C!h. 18 concerns their skillful means of offering. Ch. 19

concerns their sequence of commitments. Ch. 20 concerns their

attainment of enlightened activities; and Ch. 21 is a melodious
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eulogy to the wrathful deities in the form of a joyous song.

These chapters completely reveal the aspects of a single mandala

(of wrathful deities). The means for attaining these stages in

detail are described in the Hol y Ornament	 f. ADearance (P.
5

1L 735), where they should be examined.

This overview has been presented with the though	 that these

rudimentary points should make the steps of actual realisatlon

and enlightened activity easier to comprehend.

Interlinear Coentary on the Mantras of Buddha-Speech

(537. 3-51t3. 1)

The interlinear commentary has three parts, namely: a brief

teaching on the emergence of the secret mantras; a detailed

exegesis of the nature in which they emerge; and a synopsis or

conclusion concerning their extraordinary signs.

The first (comments on Ch. 16, 1):

Once the natural mandala had been arrayed, then (de-nas) the

transcendent lord (bcom-ldan-'das), the Great 3oyous One (dves-

pa chen-pos), in order that ( phvir) these ('di-da) great

assemblies of the mandala (dkyil-'khor-wi tshos-chen-PO) of

wrathful deities revealed above might be accomplished by (-iE

2rub-oar bya-ba'i) yogins, and inasmuch as they are natural

expressions of the buddha-speech of great commitment (dam-tshi),

visualised that the so-called wrathful tath&g&tas (de-hzhin-

she2 g - p a	 khro-bo) of the self-manifestin g	array	 became

compounded by the extraneous perception of bodhisattvas and so
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forth, indicating that they are not dissimilar to the indestruct-

ible expanse of peaceful deities of the buddha-body of perfect

rapture. He brought forth (DhYun2-no) of his own accord these

following ('di-da) groups of mantras or andalae of buddha-

speech (sun-wi dkvil-'khor) from the awesome (rnem-na-lps)

roar of naturally present pristine cognition (we-shes), i.e. the

self-arisen natural sound of mentra equal to a thousand claps of

thunder, which is the identity of the indestructible body, speech

and mind (sku-dan sun2-danw thus-rdo-r1e) of those (de-daw-i)

respective assemblies (tshozs) of wrathful deities 1 the great

blood Drinkers (khre-'thunw chen-ro) along with their (dane-

bcas- pa'i) respective queens (btsun-mo).

The second part (the detailed exe gesis) has five subdivisions,

comprising the mantras which respectively: create the deities;

invite the beings of pristine cognition; visualise them for the

sake of accomplishment; scatter the flowers of awareness; and

offer torma-cakes for the sake of enlightened activity.

i. This group of mantras is also fivefold, and its first section

comprises the mantras which create the male & female central

deities. (It comments on Ch. 16, 2):

Among the mantras of the male consorts, (the first) is inter-

preted as follows: OM is the auspicious syllable which conse-

crates the mantra; TATHAGATA means "one who has passed away (to

nirv&na)"; MAHA means "great"; RX means "glorious"; HERUKA means

"Blood Drinker"; MAHACANDA means "great fierce one"; SARVADUSTA

means "all inimical forces"; and ANTAKA means "ending". These

syllables comprise the root mantra, which summons the t.ranscen-
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dent lord. RAA means "strike!" DAMA means "burn!" PACA means

"cook!" MUM MUM HUM means "subdue the body, speech and mind of

venomous spirits"; and PHAT means "tear into pieces". Theee

mantra-syllebles comprise the appropriate enlightened activity.

Those of the other (Herukas) are similar to the above except that

they replace (TATHAGATA) respectively with VAJRA which means

"indestructible reality"; RATPIA which means "gemstone"; PADMA

which, in the original (Sanskrit), means "lotus"; and KARMA which

means "activity".

Among the mantras of their female consorts, (the first is inter-

preted as follows): OM SARVATATMAGATA MAMAKRODHIVAR1 indicates

"the Tathgata or Buddha Krodhvari"; SARVADUTAN MUM PHAT means

"subdue and shatter all inimical forces!". As for the second, OM

MAMLVAJRADMARA MAMAKRODHISVARI JVALANI HUM PHAT means "holder of

the vajra, great blazing mistreses of wrathful deities, subdue

and tear apart the venomous spirits!". As for the third, OM MAMA-

SURYARATNA MAHAKRODHIVARI VIDAMA means "sun among gemstones,
6

great subduing mistress of wrathful deities!". 	 As for the

fourth, OM HRESITASAMANTAPADMA MAHAKRODMVARI KMAHI means "all-
7

neighing lotus, great mistress of wrathful deities, eat!".

(Mere the root text interpolates:	 There seems to be some doubt

as to whether this word corresponds to current Sanskrlt

usage. However, since the Sanskrit version of the tantra is not

ascertainable, in accordance with the advice of Rong-zom-pa, it

has been reconstructed and rendered in translation as rod-ma or
8

mare]
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As for the fifth, O SARVAMOGHA MAHAKRODHISVARI VIvA means

"diversified mistress of wrathful deities who accomplishes every-

thing!".

The second section comprises the mantras of the eight Mtr1s.

(It comments on Ch. 16, 3):

These are preceded by the syllables OM VAJRA, the meanings of

which have been explained above. Gaur! means "she who Is white".

In most texts of the past the word aurI is interpreted as such.

However it has many other meanings such as	 "repository",

"learned", and "delighting in lotus flowers", so that it may also
9

he translated as "repository" (mdzod-ldan).

Cauri means "she who is a thief".	 Pramoh& means "she who is

deluded". Vet&l! means "she who is a zombie". Cand&1! means "she

who is fierce". Pukk&sI means "she who is is fragrant". Ghamart

means "eater of unclean flesh". 	 ma&n! means "she who frequents

charnel grounds"

The eight syllables HA are their seed-syllables. When the

syllables;	 OM VAJRA GAURT JAH are added, the enlightened

activities (of the Màtar!s) are performed; and when the syllable

JAH is visualised, they are pleased. (Their ynantras) should be

known as such.

The third section comprises the mantras of the eight PIeis. (It

comments on Ch. 16, 3):

SIMHAMIYKHT means "she who is lion-faced"; VYAGHRAMUKHX means "she

who is tiger-faced";	 RGALAMUKH! means "she who is fox-faced".
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VANAMUKHt means "she who is dog-faced". GRDNRAMUKHI means "she

who is vulture-faced". PCANKAMUKHI means "she who is kite-faced".

KM(AMUKMI means "she who is crow-faced"; and ULUKAMUKHI means

"she who is owl-faced". The eight syllables ifUM are their seed-

syllables. Their mantras of enlightened activity are also com-

pounded in the previous manner (I.e. with JAn).

The fourth section comprises the mantras of the four female gate-

keepers. (It comments on Ch. 16, 1t)

ARYATE3ATEN, meaning "sublime charisma", refers to the horse-

headed one (VajratejaeI); AMOGHA, meaning "successful", refers to

the sow-faced one (Vajrâmogh); VAJRALOKA, meaning "indestruct-

ible illuminator of the world", refers to the bear-faced one

(Vajralok&); and BnASMI VALAVAVATI, meaning "turning to ashes",
10

refers to the wolf-faced one (Vajravetêl!).	 The terminating

syllables JAN. HUM. VAM, and MON are their res pective seed-

syllables.

The fifth section comprises the mantres of the Ivars or mighty

queens. (It comments on Ch. 16, 5)

There are twenty-eight syllables BWYON, to which names such as
11

bhainI or "sister", and bhrv or "wife" are combined. 	 BHYOH

Is in effect their seed-syllables. When their enlightened

activities are accomplished, these syllables are added to the

respective mantras, beginning with (that of Manur&ksas): OM

MANURAKSASI BHYOH DUSTAMARAYA HUT! PHAT.
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ii. As for those mantres which invite the beings of pristine

cognition. (It commenls on Ch. 16. 6):

CM RULU RULU RULU MOM summons the mandala to which the wrathful

deities are assigned. In the pest these syllables were conse-

crated by the Great Glorious (!eruka) as a ferocious song of
12

commitment which he imparted to the ogres of ritual activity.

flIYKHI means "come here, come here!" AMAVA MOM means "to this

place". JAM MOM yAM MOM are the syllables which summon (the

deities) to act on behalf of sentient beings through the four

immeasurables. RAM is the syllable through which the fiery forms

of the being of commitment and the being of pristine cognition,

who have been invited, become present almost side by side. bLa-ma

Rong-zom-pa explains that this mantra scatters the flowers of

awareness, so that oneself is realised to be indivisible In
13

nature from the deity and non-duality Is approached.

lii. As for the mantra which scatters the flowers of awareness

(commenting on Ch. 16, 7):

OM VA3RA KRODHA SAMAYA MOM means "gather your commitments, 0

wrathful deities!".

iv. As for the prayer for accomplishment (which comments on Ch.

16, 8):

OM! In addition to your self-manifesting forms, for the sake of

pernicious wrathful beings (khro-la) whose activity is to be

disciplined, you appear as wrathful deities (khro-bas), emanating

through your disposition of spirituality (thuas-res) as the
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wrathful once (khro) who pacify (zhi-mdzad--Da) the minds of those

to be trained. 0 host of (.!J. tshos) Herukas, exceedingly awe-

some (rnam-oa) and most glorious (dDal) among living beings.

Grant me (bda-la steol) at this present time (da-n1d-du-ni) the

accomplishments of buddha-body, speech, and mind without excep-

tion; for your buddha-body, speech and mind have the most amazing

blessing which blazes forth ('bar-ba'i bwin-rlabs rmad-Do-che)

self-manifesting forms of pristine cognition.

SAMAYAS TVAM means "confer your commitments". SAMAYA PHAT means

"send forth your commitments". SAMAYA HOH means "these are the

commitments".

V. The mantras through which torma-offerings are made for the

sake of enlightened activities (comment on Ch. 16, 9):

AL! and ULI are food and drink respectively. TALl and TAPALI are

respective branches of these.	 DAMSTRAGANARAUDRA means "canine

host of indestructible wrath". KHARAM YOGINI KNANI MOM means
15

"eat! 0 host of yoginis, with your faces ablaze". 	 While one

visuelises that they partake (of the offerings), the syllables
16

MOM HA H! PHAT are recited to the mandalaof thirty deities.

One should also be aware at this point that these secret mantras

were not translated into Tibetan because they are the solemn

words of the speaker, through which accomplishment is to be

attained. If they had been translated, their recitation would

confer no accomplishment. This is because the Tibetan language

was not consecrated in ancient times by speakers of the secret

mantras. There is no defect even for one who does not know how
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the different languages correlate. For, when one recites these

mantras with one-pointed faith and devotion, the great accomp-

lishments will appropriately emerge. However, if one does know

how to juxtapose the (Sanskrit and Tibetan) vocabulary, there are

indeed benefits. One who understands both word and meaning

manages to retain the meaning and is undeluded with respect to
17

word.

The third part (of this chapter) is the synopsis or conclusion

concerning the extraordinary signs (associated with these

mantras. It comments on Ch. 16, 10):

With these words (-ces-brtod- pas), the impure objects forming the

container, i.e. all the ten directions of the six world-systems

('1i-rten druz-i phyows-bcu thams-cad), along with the host of

obscurations which are their contents, (were transformed as

follows): Among them, the non-virtuous acts of body were burned

(tshiz), those of speech were further burned (rab-tu tshi), and

those of mind were absolutely burned (kun-tu tBh12-o). Then,

once these ordinary objects along with their obscurations had

been burned, the appariticnal containing worlds bla7ed as

appearances of pristine cognition-- the three media of those to

be trained respectively blazed ('bar) as the pristine cognition

of buddha-body, further blazed (rab-tu 'bar) as (the pristine

cognition) of buddha-speech, and absolutely blazed (kun-tu 'bar)

as (the pristine cognition) of buddha-mind. At this time

throughout (thems-cad-du) apparitional existence which comprises

the containing-worlds and their contents, confined by the limits

of space, all the reaches of space were filled (an) with the
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mandalla of buddha-body by (-kvis) the host of blazing manda1a

('bar-ba'i dkvil-'khor-.'i tshos) who are natural expressions of

the five enlightened families. Then, derived from these buddha-

bodies, they were pervasively or further filled (rab-tu	 an)

with the natural sounds of secret mantras, equal in extent to a

thousand claps of thunder. And finally, everything was absolutely

filled (kun-tu	 anw-bar	 ,,'ur-to) with the non-dual nature of

buddha-mind, and pervaded by the buddha-body of reality, with its

emanations of great spirituality, light and brilliance.

Moreover, these three mendalas (of buddha-body, speech and mind)

filled, further filled and absolutely filled (an rab-tu wang

kun-tu an) space, earth, and the firmament between them. The

self-manifestin g spontaneous Bounteous Array itself was filled.

further filled, and absolutely filled with an array of light,

charisma, and pristine cognition.

The conclusion (comments on Ch. 16, 11):

This eomplete (.LQ) the exegesis of the sixteenth chapter (le'u

bco-dru-ba) from the (1.) supremely Secret Nueleu (san-

ba'i snin-o) of buddha-speech Definitive with rsect

Real (de-kho-na-nvid nes-ra) natural sound of pristine

cognition. It is entitled the Fmanation of the (sDros-ra'i)

inconceivably secret Mandala of (gj dkwil-'khor) Buddha-Speech

of the Great AsBembly of Wrathful Deitiee (khro-bo'i tshos chen-

po'i sunz) of pristine cognition.
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Chapter Seventeen

Revelation of the Mandala of Wrathful Deities

Root-text:

Then the Transcendent Lord, the Great Joyous One, uttered this

following meaningful e,ipression in order to reveal the man1ala of

these (wrathful deities).	 (1]

The blazing mandale. with its four spokes

Is adorned with four corners,

Fndowed with quadrangular shape and four embrasured gates,

It is beautified by two blazing courtyards, (2)

Resplendent with skulls, snakes,

Diverse things, and sunlight,

And shimmering with many flaming bursts. [31

(Supported) by the talons of bull,

Buffalo, leopard, tiger, and fierce bear,

The mighty lords beginning with Mandeva are in union. ()

The terrifying buddha-bodies are dark-brown,

Dark-blue, dark-yellow, dark-red, end dark-green,

With three heads, six arms, and four legs wide apart. [51

They wear various raw hides--

Snakes, skull-garlands, and garb of sun and moon.

They roar in a great voice, awesome and terrifying. [6)
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To represent the chiliocosm and its horizon

They wield diverse hand-implements,

Including vajra. human skull-cup filled (with blood),

Sword, exe, and ploughshare.

And they are embraced by the terrifying host of their queens. (7)

These (deities) are well beautified

By the mudr&s of the sensory locations,

By the mudrás of the sense-objects

And by the mudrs of the four (sensory) gates. (8)

They are beautified by their retainers,

And a host of concubines and maid-servants,

Twenty-eight in number.

These maintain their own seats,

ifand-implemente, and servile guises. (9)

With these words, throughout the ten directions of the six world-

systems the entire blazing mandals became radiant. [10)

This completes the seventeenth chapter from the Secret Nucleus

Definitive with reseet . Real, entitled Revelation of the

Mandala of Wrathful Deities. (ii)
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Commentary (5113.2-550.6):

The second section (of the extensive exegesis on the branches of

means for attainment of the wr'athful deities in accordance with

the path-- see p. 11ft7) is the mandala of reflected images which

are supports for vigualisation.

There are three subdivisions, namely, a genera] teaching on the

causal basis for the emergence of the mandala, a detailed

explanation of the nature of that mandala, and the appearance of

its wondrous signs.

The first (comments on Ch. 17, 1):

Once the mandala of buddha-speech or secret mantras had been

revealed, then the Tr&nseendent Lord 1 the Great Joyous One

a bcom-ldan-'das d yes- pa chen-oos) uttered this following

meaningful expression in order to reveal the mandala (dR.vil-'khor

bstan-a'i hvir ched-du-brtod-na Li hr:tod-do) of reflected
images for the sake of those to be trained in posterity. This is

because it is required as a v1sualisatin support to clarify the

form of these (de-da-wi) cloud-masses of wrathful deities and

their secret mantres.

The second subdivision comprises both the supporting celestial

palace and the supported mandala of deitIe a . The former has three

aspects:
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1. As for the actual celestial palace (which comments on Ch. 17.

2):

As a symbol of the nature of the five enli ghtened families, the

ground below the palace comprises a circular andala with its

four spokes (dkril-'khor rtsibs-bzhi-a) in the form of a central

axis and perimeter. The palace Itself is an expanse of blazing

('bar-ba'i) fire. (confined) neither inside nor outside, which is

indicative of the five pristine cognitions. It is adorned with

four corners (ru-chad bzhi-'is rnam-Dar brYan) to s ymbolise the

four imineaaursbles and the four truths. In addition, the

celestial palace of pristine cognition is endowed with (dang

idan) quadrangular shape (ru-bzhi) to indicate that it is

extensive in enlightened attributes, and four embrasurel gates

(so-khwud bzhi) to symbolise the four approaches to liberation.

In its centre, to indicate the five buddha-bodies, it is beauti-

fied by a four-spoked circle and four rightangles. As such, it is

beautified (mdzes) by tiered pediments representing the eight

approaches to liberation, end b y two (nvis-kwia) courtyards

(bar-'khams) of blazing ('bar-ba'i) pristine cognition, outer

and inner, to symbolise the meaning of the two truths; and it is

raised hi gh upon great walls of skullg.

ii. As for the ornaments with which it is adorned (commenting on

Ch. 17, 3):

For the most part this description resembles that of the afore-
1

mentioned ( palace of the peaceful deities). 	 In particular

however, it has walls of dry and moist skulls (thod), girded by

wreaths of black snakes (abrul); it is adorned with diverse
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things (sna-tshos) Including tassles of skulls and snakes,

window appertures of sun and moon, beams of Brahm& gods, pillars

of supreme human corpses (mcho-chen), pillar-bases of tortoise,

laths of human corpses, planks of supreme animal corpses (mchow-

Dhran), roof slates of human skins, necklaces of intestine, half-

necklaces of hearts, and the four gates have thresholds of

tortoise, lintels of crocodile, steps (skves-bu) of black snakes,

and door-panels of charnel ground cadavers. It is resplendent

with (brild) roof-parapets and ornaments of sunlight (nvi-mas),

moonlight, and planets & stars, and It is beautified by

shimmering ('khru) light-rays and with many (man-oo) rings of

fiery sparks which burst ('thro-ba) forth into the ten directions

from the tips of their flaming ('bar-ba'i) blaze.

The third concerns the distinctive features of their seats (It

comments on Ch. 17, li):

The wrathful deities are supported by (-b ps-ni) the talons (star)

of (-wi) the bull (khwu-meho) who overpowers living beings, the

buffalo (ma-he) who has great brilliance, the leopard (zif-dan)

who is most malicious,	 the tiger (staz) who Is most courageous,
2

and the bear (m) who is naturally fierce (tum-a).

The explanation that these (talons) are claws with which Mah&deva

"grasps" the ignorant Is invalid. The male & female proud spirits

are in fact spread out upon seats formed of those (animals). Upon

those seats, the mighty lords (dban-DhYuz) among proud spirits,

beginning with Mah&deva (lha-chen la-sos), are in union (zunz)
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as husband and wife, and they are spread out. The term b2uri, "to

grasp", is a corruption in the text. These creatures (forming the

seats) in fact manifest in and of themselves in order to

symbolise the five pristine coltir,ns associated with buddha-
3

body, speech and mind.

The latter, the mandala of the supported deities comprises both

the presence of the central deities and the array of their

retinue.

i. The central deities have three aspects, of which the first

concerns the colours of their bodies and the forms assumed by

their faces and arms. (It comments on Ch. 17, 5):

As to their body-colours, the central deity (Buddha Heruka) is

dark-brown (smu-na2) because delusion is inherently pure. Vajra

Heruka is dark-blue (sno-naz) because hatred is pure. Ratna

Heruke is dark-yellow (wser-na-danw) because pride is pure.

Padma Reruka is dark-red (dmar-naz) because desire is pure; and

karma Heruka is dark-green (lThn-na) because jealousy is pure.

The basic face (of each of these Herukas) is coloured In that

manner.

The right faces of the four Herukas of the centre, east, west and

north are white, while the right face of (the Heruka) to ths

south is blue. The left faces of (the Herukas) to the centre,

south and north are red, while the left faces of those to the

east and west are yellow. All of them are said to be "dark" (.az)

because they indicate that the enlightened activity of wrath is

perfected. Such utterly terrifying buddha-bodies ('iws-Da'i JjLi.)

are visible in the perception of the venomous beings to be
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trained.

As for the positions of their faces and arms, all of these

deities are endowed with three heads (dbu-sum) because they have

purified the three poisons and possess the three buddha-bodies.

They have six arms (DhIa-dru) because they have mastered the

ix pristine cognitions, and they liberate the six classes of

living beings through the six transcendental perfections; and

they have four legs (zhabs-bzhir) which are wide apart (bzrad),

either stretched out or bent inwards, in order to s ymbolise that

they possess the four miraculous abilities and instruct the four
5

kinds of demons.

The Becond aspect concerns their ornamental garb and the display

of their buddha-speech. (It comments on Ch. 17, 6):

In the former case, they have eight kinds of glorious garb. They

wear ( zyon) various (na-tshos) raw hides (kg-non sos-ni) --

upper garments of elephant hide to illustrate that they possess

the men1ng of the greater vehicle, upper garments of human hide

from the charnel ground which overwhelms the hoRt of proud

spirits, and skirts of tiger hide which liberate (beings) from

extremes of the subject-object dichotomy. They have crown orna-

ments of white snakes (ebru].) representin g the rulin g class

(ksatriwa), ear and throat ornaments of yellow snakes re-

presenting the artisan class (vaia), necklaces and shoulder-

bands of red snakes representing the priestly class (brahman),

girdles of green snakes representing the unskilled class (udra),

and bracelets and anklets of black snakes representing the out-
6

castes (nd.&1a).
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They have skull-garlands (thod-rhrens) whlch include crown orna-

ments made of dry human cranium, shoulder-ornaments of old

decayed skulls. and necklaces formed r? fifty-one fresh Skulls.

They have the garb of sun and moon (nvi-zla'i chas) disks which

diffuse light from their right an'1 left shoulders, symholiir,g

that they are illuminated by skillful means end discriminatIve

awareness.

Illustrated by these ornaments, the eight (kinds of garb) ar

completed by spots of dry blood, marks of grease, and mounds of

human ashes. Thus the eight kinds, of garb assoclsted with the

charnel gonnd re ''aw bides, snakes, 	 ekull-gar'.ands	 sunlight
7

end moonhighi-, dry blood, grese, and ehe.

A for the disp lay or roar of their huddha-speerh, they roar In a

great voice, awesome and terrifying (rnam-na'I s,zra-cher 'j .fs,s,-

g.r. s,ross), which is equal in extent to a. thousand claps of

thunder.

The third aspect concerns their symbolic hand-implements, end the

conduct of their queens. (Tt comments on ('h. 17, 7)

As to the former, Buddhaguhya interprets this passage to mean

that they have hand-Implements including (la-sos) a vajra (rdo-

j ) and wheel In theIr firs t pair of right & left hands, a sword

(ral-r1) and human skull-cup (dun-chen) in their second pair

of hands, and an axe (dra-sta) and ploughahare (wshol) In their

final pair of hands. He then says that the words "including"

indicate the trident and the club. Rong-zom-pa claims, howe"er,
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that their first right hands respectively hold these respective

hani-impements, while their first left hands hold a skull full

of hlr1; and the other han1a hold those other implements in
8

sequence.

The	 present	 explanation	 corresponds to that	 of	 the

Indestructible Reality ..f Maicei (NGB. Vol. 15), in

which the first right hands (of the Herukas) respectively hold

these (identifying) hand-implements 1 I.e. the first right hand

of Vajra Heruka holds a nine-pronged vajra. The second right

hand of (all Merukas) of the five enlightened families holds a

five- pronged vara, while the second left hand holds a human

skull-cup, i.e. a hairles cranium filled with blood. The

first right hand of Vrma Herua holds a sword. The first left

hand of the Tathgeta (Buddha) Heruka and the last left hand

of te Ratna Heruka both hold an axe. The first left hand of

Karma Heru'a holds a ploughahare. The last left hand of Vara

Heruka and the lat left hand of karma Heruka both hold a

small drum to represent the chiliocosm and its horizon (ston-
9

.g.j 'iw-rten 'khor-bcas).

The word "including" (la-sos-a) also infers that the first

right hand of Buddha Heruka holds a wheel, that of Ratna

Heruka holds a gems t one, that of Padma Heruka holds a lotus:

the last left hand of Buddha Heruka holds a fl,tvnm. the

first left hand of Retna Heruka holds a noose of intestines,

the first left hands of Vajra Heruka and Padma Heruka hold

hells, the lest left hand of Padma Heruke holds a smell drum,

and the last right hands of all (the Herukas) brandish a club
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of human corpses (ti-re). In this way, they respectively wield

their diverse hand-implements (ran-fi la-cha sna-tshog

bsnanis). The Indestructible Realit y . Maic&l (NGB.

Vol. 15) also says:

Vajra Heruka holds aloft the vajra & bell

Along with (drum symbolising) the world and its horizon.

Buddha Heruka plays with the wheel and the axe,

And the Ithtvân2a club.

Ratna Heruka firmly grasps the gemstone,

The noose of intestines and the vajra-axe.

The one of supreme desire holds the great lotus,

And plays the bell end drum.

Karma Heruke has the sword and human ploughahare,

And (the drum) which rejects the world afar.

Their second (pair of hands) hold a vajra and cranium,

Stirring the red (blood).

And (with their last right hands)

They firmly strike a human club (ti-re chen-po).

As for the embrace of their queens: they are embraced by the

(dan-'khril) the terrifying host ('.fis-va'i tahos) of the

five queens (btsun-mo) belonging to their respective enlightened

families. These have one face and two arms, 	 the right one

entwining around the male consort, and the left one holdin g a

blood-filled skull to the mouth of her lord.
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The latter part concerning the array of their retinue has two

aspects.

i. First, there is the array of the twenty female wrathful

deities (which comments on Ch. 17, 8):

The eight Mâtaris of sensory location are the eight aggregates of

consciousness, i.e., the locations which generate sams&ra. They

are called the mudr&s of the enory locations (nas-kvi Dhwa-
10

r yp ) because these ( aggregates) are inherently pure.	 Among

them, Gauri is white, holding a corpse as a club end a blood-

filled skull. Caur is yellow, shooting an arrow from a bow.

Pramohâ jg red, raising in her two hands a crocodile banner.

Vet&l! is black, raising a vajra and holding a blood-filled skull

to her heart. Pukk&s is reddish-yellow, eating the entrails of a

child. Ghasmari is dark-green, stirring and drinking the blood

which fills her cranium-bowl. Sma&ni is dark-blue, eating the

heart of a child. Cand&U is pale- yellow, tearing apart the head

and body of a bloated corpse (.ain).

The eight Pi&cs are the mudr&s of the senee-ob ject. (u1-wi

phya-rwa-dan). They are called the mudr&s of the sense-objects

because the ob j ects of the consciousnesses of the five senses--

form, sound, smell, taste, and contact, as well as the phenomena

which are the ob j ect of the intellect, the ground-of-all which is

the object of the conflicted mind, and all things which are the

outer and inner objects of the ground-of-all are inherently
11

pure.	 Now, Simhamukh is yellow, seizing a corpse in her hands

and pressin g it towards her mouth. Vy&ghramukhl is red, staring

menacingly at a corpse. 	 rg&lamukh1 is black, lickin g a human
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corpse. v&namukh1 is blue, tearing assunder the belly of a

corpse. Grdhramukhi is red, eatin g the intestines of a corpse.

Kankamukhl is yellow, carryin g a large human corpse over her

shoulders. K&kamukhi Is black, raising a skull-cup and a knife.

Ulakamukh is blue, casting an iron hook.

These deities are also well beautified by the inudr&s of the four

(bzhi'i	 hya-rwas rab-mdzes-shin) female keepers of the

(sensory) gates (z). who subdue the four erroneous demons arid
12

seal them with the four pristine cognitions: 	 The horse-faced

one (Vajretejasi) is white, holding an Iron hook. The sow-faced

one (Vejr&moghâ) is black, holding a lasso. The bear-faced one

(Vejralok&) is red, holdingg an iron chain. The wolf-faced one

(Vajravet&11) is green, holdin g a large bell.

ii. Secondly, the array of the twenty-eight X*veris or mighty

queens (comments on Ch. 17, 9):

These are beautified (nidzes) and surrounded by (-kvis) their

retainers (slas) or wives, and (dane) a host of (. j tshos)

intimate concubines (bi-mo) and maid-servants (bran-mo), who are

named accordin g to the particular rites which they serve, twenty-

eight in number (bcu-znwis darl2-ni br yad). They maintain (fnas),

as a retinue, their own (ran-zi) respective seats (stan-dari) of

corpses, hand-implements (la-cha-danz) including fresh skulls

and servile guises (ci-bwi zhes-ni. chas-te) which request ritual

activities.
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They are present as follows: Manuràksas is dark-brown, holding

a fresh skull. Brahmên5. is reddish-yellow, holding a lotus.

Raudri is pale-green, holding a trident. Vaisnavt (here= rtos-

'dod) is blue, bearing a wheel. Kaumàrl is red, holding a short

spear. Indràn5. is white, holding a vaira. Plngalà (here= 'dod-Da)

is red, holding sandalwood. Amrtâ is red, holding a lotus. Saumi

(or ànt1, here= zia-ba) is white, holdin g a white lotus. Dandi

is green, holding a club. Ràksasl is dark-red, drinking a skull

full of blood. Bhaksasi is dark-green, eating entrails. Rati is

red, holding a curved knife. Rudhiramadi is red, holdin g a

ploughshare. Ekacrin3. is yellow, holding a razor. Manohàrikà is

red, shooting a bow & arrow. Siddhikari is white, holding a vase.

VàyudevI is blue, waving a flag. Mahàmàranà is white, holding a

sword. Agnà.yl is red, holding a bright firebrarid. Vàràhl is

black, holding a noose of canine teeth. Càmund is black, eating

a human corpse. Bhujanà is white, drinking blood from a skull.

Varunánl is red, holding a lasso of snakes. Mahákáll (is black),

holding an iron hook. The Yellow Ráksasi (Lambodar&) holds a

lasso. The Red Ràksasl (Mahàchàgalà) holds an iron chain; and

the Dark Ráksasl (Mehákunibhakarnl) rings a bell.

This chapter does not entirely coincide in its description (of

the deities) with that which is generally given in the drawing
13

(of the mandala), its meditation, and so forth.

iii. Thirdly (see p. 1162), the appearance of their wondrous

si gns (comments on Ch. 17, 10):
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With these words (-zhes brlod- pas), throughout the ten directions

or the six world-systems ('.ii-rten druz-i phos-bcu tiiarns-cad-

th), the blazing mandala ('bar-ba'i dk,7il-'khor) or fiery mass of

the wrathful deities of pristine cognition, equal in extent to

the number of atoms in the world-systems and entirely (kun-tu)

pervaded by space and reality's expanse, became radiant (sa1-

bar- yur-t p ) with the apparitions of buddha-body, speech and

mind.

The conclusion (comments on Ch. 17, 11):

This completes (LQ) the exegesis of the seventeenth chapter

(le'u	 bcu-bdun-pa) from the (1s) natural Secret Nucleus
(sanz-ba'i sriwin- po) Definitive with resDect to fl Real (

kho-na-nyid nes-pa) nature of the mandala, entitled Revelation

(bstan- pa'i) and analysis of the Mandala of Wrathful Deities

(khro-bo'i dk.vil-'khor).
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Chapter Eighteen

A Teaching on Genuine Off elin g and Liberality

Root-text:

Then the Transcendent Lord, the Great Joyous One, uttered this

meaningful expression concernin g the great offerings which are

pleasing.	 [1]

Now, as for genuine offerin gs and liberality:

At the outset, when liberated from the experiences

Which the self applies through (mis-)conception,

The non-dual intelligence should "liberate"

The pitiable world-systems of negative attitudes without

duality.	 [2)

The supreme offering produced b y embrace

And derived from sexual union,

Is pleasing to oneself,

And thereby should confer pleasure. (3)

The supreme sacraments for attaining sameness

Are offered to the assembly

Which is the same as oneself. [U

As for food, chewables, drink, clothing

And all things that possess the five raptures, (5)

They form a mandala which dissolves in the mandala. [6]
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If the most amazing enli ghtened attributes

Of the sugatas who emerge

In the ten directions and four times

Do not become extraneously present,

It goes without saying that nor do those

Of the gods, ogres and 80 forth. [7]

Worthy yogins have perfected the great seal,

And bein g without the dualistic mind which visualises.

They blaze forth as the great mandala. [8]

At these words, all the ten directions of the six world-systems

were filled with great offerings which are pleasing. [9]

This completes the eighteenth chapter from the Secret Nucleus

Definitive with resDect t.Q fl Real. entitled A Teaching on

Genuine Offering and Liberality. [10)
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Commentarw (550.6-556.1):

The third section (of the extensive exegesis of the branches of

the means for attaining the mandala of wrathful deities in

accordance with the path-- see p . 1147) concerns the offerings

which should be made (to the wrathful deities). It has three

subdivisions, namely , the background motivation, an explanation

of the meaning of its words, and a summary of the chapter.

The first (comments on Ch. 18, 1):

Once the mandala had been revealed, then the Transcendent I.ord

(de-nas bcom-ldan-'das), who is the Great .3oyous One (d2.'es-Da

chen- pos) with respect to the dis p lay of offering-clouds, uttered

this eaningful expression concerning the great offerings which

are pleasing (mnies-a'i mehoci-Da chen-Do LJ. ched-du briod-do)
1

on account of their outer, inner and secret natures.

The second subdivision has three parts, namely, a general

teaching on the offerings connected with rites of sexual union

and "liberation", a particular exegesis of the offerings of the

desired attributes which are sacramental substances, and a

description of their beneficial attributes or accomplishments

which are attained.

i. The first of these has two aspects, among which the former

concerns the offerings associated with rites of "liberation" (It

comments on Ch. 18. 2):
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Row (de-la), the provision of merit includes the offerings

(mchod) which are to be made on behalf of the conquerors, and the

liberality (sbin) which is to be exercised for the sake of

sentient beings. As for (iiii) these, the most genuine (dam-oa)

and supreme among them is the authentic offering of primordially

pure mind-as-such, in which there is no dichotomy between the

ob j ect of offering and the act of offering. This is the great

seal among offerin gs. Therefore, at the outset (thom-mar), when

one has been liberated (bsral) in the originally uncreated dis-

position from all negative attitudes which grasp the experiences

(zoms) of substance and signs in terms of the eight extremes of
2

erroneous conception and the subject-object dichotom y , i.e. from

those attitudes which the self (bda-nvid) applies to this

samsára through the mis-conception (rto) of i gnorance, one

should meditate that all outer and inner phenomena have the

nature of space. Accordingly the Oceanic Maica1 1j	 (NGB. Vol

15) says:

The supreme great seal of offering

Liberates all the mind's accumulated ideas.

One meditates in the natural disposition of space.

Referring neither to the act of offering,

Nor to the subject of offering.

There are some who add (by way of comment on this verse) that one

should "unite" (sb,or-ba) in ex periential meditation (zoms)

through which the view is "understood" (rtozs), but that seems to
3

be a form of misunderstanding.
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There is indeed no contradiction whether (this passage) is

applied to the preliminary stage or to the perfection stage of

offerings in general. Yet, because it refers more literall y to

the offering of "liberation" it should be interpreted	 as
4

follows:	 From beginningless time hatred freely emerges because

there are experiences (zoms) which misconceive (rtoz) in terms of

the dichotomy of self and others. Therefore, at the time of

liberation, one is said to be liberated (bszral), b y means of the

non-dual truth and the dis position of non-referential compassion,

from one's own apprehension of the subject-object dichotomy arid

from the attitude that skillful means and discriminative aware-

ness are objects to be attained.

As for the actual way in which "liberation" occurs: 	 Once one's

own dualistic ideas have been liberated in the expanse of

reality, then (de-nas) the non-dual intelli gence (znvis-med blo-

.'is-ni) of the object to be liberated and the self or sub j ect of

liberation, should practise rites of "liberation" through great

skillful means and compassion from a disposition in which dis-

criminative awareness does not abide in the two extremes. One

should meditate with immeasurable loving kindness and compassion

thinking of the pitiable (snwin-re-r1e) minds in the lower

world-systes ('iz-rten) where sentient bein gs of the ten fields
5

and so forth exist with negative attitudes (blo-nsan).	 Knowing

the self to be merely like an apparition or an 	 optical

illusion, one should "liberate" (bszral-bar-b,?a) them through the

realisation that although they do relatively appear, ultimately

beings are without duality (nvis-su med-ear).
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This (explanation) is suitable in the present context, but one

should also examine in detail the sections on the enlightened
6

activity of wrath in Chapter Eleven and in Chapter Twenty.

The latter concerns the offering associated with the rites of

sexual union. (It comments on Ch. 18, 3):
7

In accordance with the aforementioned explanation, the mandala

Is invited into the secret centres of oneself and one's female

consort who are visually created as the deities. Then, the

supreme (chen) sacrament of offerin g (rnchod) or blissful

"enlightened mind" (seminal fluids) produced by the non-dual

embrace ('khril-ba'i) of the male & female consorts, which is an

essence derived from the sexual union (mnvam-sbwor-bas) of the

vara (penis) and lotus (vagina), is pleasing to oneself (bdaz-

n'id mnes), and thereby (-oas), It should confer pleasure

(mnves- par-bwa) on all the tathàgatas.

ii. Secondly, the particular exegesis of the offerings of the

desired attributes which are sacramental substances has two

aspects, of which the former concerns the offerin g of nectar as a

sacrament. (It comments on Ch. 18, 11):

The supreme sacraments (rdzas chen-o-da) including the five

nectars for attaining (s2rub) the accomplishment of sameness

(mn,am-ta'i) with respect to self and others, or sanisàra and

nirvana, are one's own components, sensory bases and activity

fields which abide within the primordial mandala. Visualising

them through profound contemplation, they are offered to the

assembly (tshozs-la 'bul) of deities of pristine cognition, which
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is the same as oneself (bdaz-dan2 mnam-a'1).

These five nectars. namely excrement, urine, human flesh, blood.

and semen, essentially are the primordially pure expanse of

reality, and, naturally expressed, they are the five enlightened

families beginning with the enlightened famil y of the tathàgata.

They abide and are consecrated as the essence of the deities of

pristine cognition. When utilised, they are a supreme medication

because they dispel the five poisons and elemental diseases. It

says in the Penetratin Mazioal 	 (NGB. Vol. 15):

The medications compounded from

The ei ght thousand roots

Which are naturally present and originally pure

In the union of all the buddhas

Are sacraments for attainin g the five perfect pristine cognitions.

They are the supreme nectar which liberates

All sentient beings of the five classes,

And dispels the five poisons.

These medications compounded from eight thousand roots are
8

analysed according to the five pristine cognitions.

The latter concerns the offering of the desired attributes. It

has two sections, of which the first concerns the sacraments

which are offered. (It comments on Ch. 18, 5):

There are sacraments of food (bza'-dan2) such as meat and butter,

chewab].es (bca'-danz) Includin g the fruit of trees, drink (btunz-

dan2) such as tea and the wine of grapes, clothing (g) such as

Khotanese brocade (li-chu) and Sahor cloaks (za-ber), and all
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things (thams-cad) that possess the five raptures (lons-soyod

ln2a-ldan) or desired attributes of gods and humans. As for (j)
8b

these sacraments

The second section of the offering of desired attributes concerns

the making of these offerin gs. (It comments on Ch. 18, 6):

These sacraments of offering form a mandala (dkvil-'khor) of the

deitlea of desired attributes, which dissolves (thim) in the

(la-ni) object of the offering, visualised as a mandala (dkwil-

'Jthor) of the deities of pristine cognition. Thus the offering is

made, and it should be enjoyed, knowing that oneself is the male
9

consort, and by displaying the sacraments as the female consort.

The Buddhasamâvoa (T. 366-7) also says:

One who has the diverse edibles

Comprised in (the offerings of) meat and ale

Will indeed achieve the true greatness--

The supreme fortune of j oyous rapture.

iii. Thirdly, concerning the beneficial attributes of these

(offerings) there are two sections. of which the former depicts

the presence of truth even in the common accom plishments. (It

comments on Ch. 18, 7):

If all the most amazing enlightened attributes of the sugatas who

emerge (shes-va-wi bde-zshes won-tan rmad- po-che) for the sake

of sentient beings in the ten directions and four times (Dhvozs-

dus-bzhir) do not become extraneously present (wzhan-nas wod-

a ma-win-na) apart fom the experience of the mind, it goes

without saying that nor do those (amos ci-dos) common accomp-
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lishments which are attained, such as (obtaining) the service of

the gods and ogres (Rha-erin) and the minor rites of

pacification, enrichment, subj u gation, wrath and so forth (&L

sos). These are bona fidei ob j ects of accomplishment.

The latter concerning the supreme accomplishment (comments on

Ch. 18, 8):

Yogins (rnal-'bor) who are worthy (las-su run-rnams-kvis) in

realisation and contemplation have perfected (rdzozs-wur--ciri)

the symbolic creation stage in which the great seal (Phva-r,'a

chen- qo) of the deity's body resembles the reflection on a

mirror. And being (- pa-na) entirely without (m.e) the dualistic

mind which subjectively visualises (sal-ba'i wid-nwis) the

dis position of effortless non-symbolic Great Perfection as a

specific extreme of conceptual elaboration, they arrive at the
10

intention of Samantebhadra, the real nature. 	 They blaze forth

as ('bar-bar-'zvur) and obtain the great mandala (dk'i1-'khor

chen-r'o) of the three buddha-bodies, without conjunction or dis-

junction, along with their enlightened activities.

Now, all things are the miraculous dis pla of mind, and mind too

Is the nature of the five pristine cognitions. This is symbolised

by the sacraments of accomplishment which are made into the path

through skillful means, and from which both provisional and

conclusive goals are perfected. It says in the Penetratiriz

Mazical jjt (NGB. Vol. 15):
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Because all substances are mind-as-such

They are the signless expanse of reality,

The five pristine cognitions without independent existence.

And they manifest in and of themselves without fabrication.

Through contemplation of discriminative awareness

And skillful means,

Ability and power do emerge.

One who abides in such a path

Is blessed throughout the ten directions

By all buddhas without exception,

And obtains the blazing mandala.

The summary of the chapter (comments on Ch. 18, 9):

At these words (-zhes-briod- pas), all the ten directions of the

six world- gystems ('.liz-rten druz-i Dhwozs-bcu thanis-cad), outer

and inner, were filled (khyab- par zwur-to) with those great

offerings which are p leasing (mrives-Da'i mchod-r'a ehen- pos) among

the oceanic cloud-mass of outer, inner and secret offerings.

The conclusion (comments on Ch. 18, 10):

This completes (LQ.) the exegesis of the eighteenth chapter

(le'u-ste bco-brad-a) from (1am) the Secret Nucleus (san-

ba'i snwinz-o) of pristine cognition Definitive with res pect to

Real (de-kho-na-nwid rices-ca) all-pervasive nature, entitled

A Teachin g on Genuine (dam-na bstan- pa'i) Offering (rnchod) made

to the conquerors, And Liberality (sbiin) exercised towards

sentient bein gs by means of unsurpassed sacraments.
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Chapter Nineteen

Coinmitmente

Rot -text:

Then the Transcendent Lord, the Great Joyous One, uttered

this meaningful, expression concerning the great commitments in

order that mantra-adepta might succeed. (1]

When the unsurpassed vehicle is well ascertained,

All conflicting emotions and deeds are experienced,

Yet they are engaged, without bein g accumulated,

And they become the provisions.

This is the excellence of morai discipline and vows. [21

In the unsurpassed supreme commitments

Moral discipline through training,

And all the unthinkable vows that there are,

Without exception are all gathered and purified. (2)

There is no reference to existence, non-existence,

or the middle way.

Life is not existent, in a manner which resembles

An apparition and an optical illusion,

So there is in fact no taking of life.

Life and living creatures are merely misunderstandings. [IL]
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Because the two truths are indivisible.

There is no difference, as in Nirmáziarata.

Because there is nothing extraneous that is not given,

There is no taking.

All things are the expanse of the real. [53

Phenomena are like an apparition,

And they are lies to which names and words are applied.

They are themselves a lie, and when experienced as a lie,

There is nothing to be called a lie,

Even so much as a name. [6]

There is attachment to that which is without attachment,

But in this attachment, there is no attachment.

This is the supreme king of attachment.

It is the supremely great attachment. [73

One should not abandon the unsurpassed.

One should venerate the guru,

One should not interrupt the flow of mantras and seals,

One should have loving kindness

For those who enter the genuine path,

And one should not divulge the secret truths outside.

These are the five basic ones--

The supreme commitments to be attained and guarded. [8]

One should not renounce delusion, desire,

Hatred, pride and envy. (9)
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One should not dispense with the white seminal fliud,

The red seminal fluid, the excrement, urine and human flesh,

Because they form a pure container.

These ten ancillary commitments

Are experienced by the realisation

Of their primordial purity and sameness. [101

The five commitments to be attained and guarded

Are the basic ones through (degeneration of) which

One is deprived of the enlightened family. [ii]

The two (groups)--- the five which are not to be renounced,

And five not to be dispensed with

Are the ancillary commitments, hard to transgress. [121

If one maintains the commitment of sameness

Which unites n sameness,

One will obtain the Great Perfection of sameness.

But if one transgresses it, one will not obtain buddhahooci. [13]

Do not speak even for an instant or a moment

To those apathetic persons

Whose basic commitments have degenerated,

And who do not try to restore them.

The defects of those who have degenerated are indescribable. [iii]

If one's basic commitments have degenerated,

All that one would attain is reversed.

And one acquires against one's will

Diversified and unpleasant results. [15)
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If one's ancillary commitments have degenerated,

There is no result, and one falls into evil destinies. [16)

Commitments are the supreme indestructible realities.

They are the identity of all the buddhas. [17]

Among the five basic commitments

Each has two and then thirty subdivisions. [181

Among the two groups of five ancillary commitments

Each also has twenty subdivisions. [19]

These commitments are most amazing.

In the ten directions of the six world-systems

Commitments are emanated which equal the number

Of the livin g beings in the three spheres of existence.

In order to train their thoughts. (20)

Moreover the seal of Samantabhadra the supreme conqueror

In which all things are present without exception

Is accomplished in all that is genuine, without attainment.

Such (commitments) are infinitel y supreme. [21]

One who holds the supreme awareness of the conquerors

Is venerated by mundane lords and their retinues. [22]

One is intentionally consecrated as a son or brother

By the genuinely supreme ones and the genuine ones. [2)

Those who enter the range of the sugatas themselves

Unite with fearless Samantabhadra. [2*]
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The reality j ust as it is,

The skillful means which grant instruction,

And all the unthinkable vows that there are

Are without exception pure and spontaneously present. [25)

If there is degeneration,

It is perfected through rites of fulfilment.

Such (benefits) are infinitel y supreme. [26)

At these words, the tath&gatas themselves bowed to the tathàgata

himself.	 [27]

This completes the nineteenth chapter from the Secret Nucleus

Definitive with resDect to fl Real, entitled Commitments. [28)
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Commentar (556.1-596.4):

The fourth section (of the extensive exegesis of the means for

attaining the mandala of wrathful deities in accordance with the

path-- see p . 1147) concerns the sequence of commitments main-

tained by one who is committed. It has three subdivisions, name-

ly , the background motivation, an exegesis of the meaning of its

words, and a summary of the chapter.

The first (comments on Ch. 19, 1):

Once the offerin gs and liberality had been explained, then the

Transcendent Lord (de-nas bcom-ldan-'das) who is the Great Joyous

One (d.'es-a chen-tos) with respect to the nature of the great

commitments, uttered this eaningful expression concerning the

great eottents (dani-tshiz chen-to'i Li ched-du briod-do)

which are kingly and most secret in order that (DhYir) yogins

who are adepts ('chan-rnams) of secret mantra (snazs) might

succeed (don-wod-ar bwa-ba'i) in their aspirations by accomp-

lishing the result swiftl y and not falling Into error.

The second includes an overview and an interlinear commentary.

Overview of the Coitents (556.3-578.2)

This has three parts, namely: the nature of commitments which are

to be guarded; the distinctions of commitments and vows; and the

gathering of the three trainin gs without contradiction.
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Coitents which are to be Guarded (556.1-573.3):

There are five aspects-- verbal definition, classification, bene-

ficial attributes, retributions exacted (for their violation).

and their means of restoration.

1. As to the verbal definition: The (Tibetan) term dam-tshiz or

"commitment" is explained to derive from the (Sanskrit) sama.'a.

This definition is in three parts, of which the first is that the

"commitments" are laid down because benefits are obtained when

they are guarded. It says in the Indestructible Realitw (NGB.

Vol. 15):

If one who has obtained empowerment and consecration

In the intention of the genuine (or committed) ones

Acts precisely accordin g to the genuine commitments (ni).

Discrepancies will be burnt away (tshiz).

The second definition is that "commitments" are so-called because

retribution Is exacted when the y degenerate. The same text indeed

gays:

One who swears to maintain the injunctions

And blessin gs of the genuine (..am) ones

Naturally becomes accomplished.

One who transgresses these commitments (aza)

Is burnt away (tshi2), even when belonging to

(The vehicle of) indestructible reality.
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The third definition is that "commitments" are So-Called because

a conventional oath of alle giance is taken. It says In the

Sütra Requested	 Jñànottarp (T. 82):

In order that the most secret amazing

Doctrine of the conguerors

Might be firml y held without degeneration,

Pledges of allegiance are steadfastly upheld

In accordance with the teaching given b y the guru.

This is explained to be "commitment".

In brief, "commitment" is so-called because it refers to the

virtuous nature of one who perseveres with body, speech and mind

not to break the pledges one has undertaken concerning the

renunciation of what should be renounced, and the attainment of

what should be attained.

ii. The classification (of commitments) has three parts, namely,

the essential classification, the ancillary clasificatiori, and

the inconceivable classification.

The first comprises both the actual essence and its classifica-

tion. As to the former, there are both basic and ancillary

commitments. Basic commitments are said to be those which, in the

manner of the roots of a tree, are the source of attributes when

they are guarded and cultivated but not when they are unguarded.

Ancillary commitments are said to be the skillful means and aids

through which those (basic commitments) are guarded.
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As to the latter, those (essential commitments) are divided into

fifteen-- five which are basic and ten which are ancillar y . The

five basic commitments are not to abandon the unsurpassed

(vehicle), to venerate the guru, not to interrupt the mantras and

seals, to have loving kindness for those who enter the genuine

path, and not to divulge secret truths to others.

Concerning the first basic commitment:	 One should never abandon

the Three Precious Jewels. This means on analysis that, according

to the ground, one	 should not abandon all sentient be1ns

because they abide primordially as the Three Precious Jewels.

According to the path, one should not abandon the twofold

enlightened mind, ultimate and relative, the nature in which
1

creation and perfection stages are without duality. According to

the result, one should not abandon the three bodies of the unsur-

passed buddhas, their buddha-speech which com prises the literary

transmissions of sitra & tantra along with the doctrines of

realisation, and the communit y which studies these.

The mind of sentient beings is itself explained to be primordial-

ly pure buddhahood (Ch. 12, 14):

Mind-as-such is the perfect buddha.

Do not search elsewhere for the buddha.

The speech which emerges from the cycle of syllables is also

explained to be the doctrine. The Indestructible Realit y, (NGB.

Vol. 15) says:
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The languages of livin g beings

Which emerge from the vowels and consonants

Are the genuine doctrine.

The community is explained to be formed by those who become

fields of merit and virtue. As Bald in the Tantra Excellent

Attainment (T. 807):

All living bein gs without exception

Are themselves the virtuous community

Because they accomplish the doctrine In two ways---

They belong to the family which Increases

The aspects of merit including liberality

And to that which also attains virtue.

Furthermore, mind-as-such, the essence which is both relative and

ultimate, is the naturally pure buddha. The two truths and the

creation and perfection stages are the doctrine; and those who

experientially cultivate them are the virtuous community. It says

in the Magical	 Pristine Coznition (NGB. Vol 15):

The yogin who retains this nature of unerrin g truth

Is the embodiment of the Three Precious Jewels.

The three resultant aspects are also described in the following

passage from the SuDreme Continuum f flit Greater Vehicle (T.

02LL):

The three refuges are established

By Btudying the teaching of the Teacher.
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According to some expositors, the words "do not abandon the

unsurpassed" refer only to a single object (of refuge), but they

are incorrect because they have misunderstood the nature of the

Precious Jewels.

The second, the veneration of the guru, comprises both the types

of guru and the means of veneration. The former are five in

number, among which (the first) is the guru who guides: Such

teachers are exemplified by the preceptors of the renunciate vows

who guide one to the gates of the doctrine.	 It says in the

Vi nay a:

One should rise from one's seat

Immediately on seeing one's preceptor.

And in the Kárik (T. L125):

One should gently knock the door-bolt

Of the guru's residence.

On entering one should reverently inquire

After the guru's health and so forth.

(The second) is the guru who liberates the continuum of one's

consciousness, exemplified by those masters who explain the

doctrine. The Great Stitra of Final Nirván (T. 119-121) says:

One should reverently hold as a guru

The monks who expound the doctrine.

And In the Paoda j Precious Gems (T. 1&5-93):

One who expounds the doctrine

Is the supreme and best among gurus.
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He is venerated as a supreme offering-tree

Among the conquerors.

(The third) is the guru who teaches the esoteric instructions and

grants transmission, exem plified by the spiritual benefactors who

cultivate the enlightened mind. It says in the Stra Qf. •b

Arra.ved BouQuet (T. 111):

He is the spiritual benefactor through whom I be ginnin gless-

ly cultivated the enlightened mind.

(The fourth) is the master who repairs degeneration and viola-

tions (of the commitments), and becomes an object for the

confession of sins. It says in the Tantra	 Excellent Attainment

(T. 807):

The one to whom confession is made

Is indeed his guru.

(The fifth) is the guru who grants commitments and empowerment.

It says in the Oceanic Mazieal JL	 (NGB. Vol. 15):

The guru of indestructible reality

From whom supreme empowerment is obtained

Is the Tathàgata.

In addition to these types there is also explained to be a sixth.

namely, the guru whom all venerate as a holy bein g , and from whom

all obtain a little kindness. It says in the Clarification Q.L

Commitments (P. L7L1):
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There are the masters of all in general,

Those who guide, those who grant commitments,

Those who repair violations (of commitments).

Those who liberate the continuum of consciousness,

And those who reveal esoteric instructions and transmissions.

The latter concerns the means of venerating (the guru): The guru

is regarded as a genuine ob j ect of merit, offering and so forth.

Consequently, the self is considered as a disease, the teaching

as a medication, its experiential cultivation to be efficacious

in the mind, and the spiritual benefactor to resemble a learned

physician. It is said appropriately in the Sütra .f fl Arra,'ed

Bouauet (T. 11LL):

Son of an enli ghtened family, you should cultivate well the

perception of the self as a disease, the doctrine as a

medication, its ex periential cultivation as the curing of

the disease, and the perception of the spiritual benefactor

as a skilled physician.

In particular, the master of indestructible reality (valrácárya)

or of secret mantras is venerated in three ways. (Firstly ) he is

said to be the fourth precious jewel, as is stated in the

Indestructible Peak (T. 8O):

There is the buddha, the doctrine

The community, and also the master

Who is the fourth ( precious jewel).
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The equality (of the guru) and the buddha is also mentioned in

the following passage from the Maical rje.t. Qi Vairocana (T. 466):

The guru is the same as all the buddhas.

And (the guru) is even held to be superior in the Guhvasamá1a (T.
2

442-3), the glorious tantra of buddha-mind:

A single heir-pore of the guru is more supreme

Than all buddhas of the ten directions.

Thus the guru is to be venerated in the ways which please him.

The third basic commitment, that the inantras and seals should not

be interrupted, is also twofold. The inantras are a sequence of

skillful means for attaining the accom plishments of the different

deities,

	

	 in which recitation is performed in five steps,
3

beginning with the real nature of the deity.	 The seals are the

aspects which facilitate this attaining of accomplishment, name-

ly , the doctrinal seal of thought, the commitment seal of speech,

the action seal of transformation, and the great seal of the
4

deity 's body.

The best way not to interrupt these (mantras and seals) is when

their continuity resembles the flow of a river, the mediocre way

is when one abides in sessions (of meditation) by day and night.

and the worst is when they are not interru p ted for a set period

of months or years (in retreat), be ginning on the fifteenth or
5

ei ghth day of the month. It says in the Flash Q.f. Si,lendour (T.

830):
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The best perform recitation with a disposition

Which resembles the flow of a river

Or which does not waver day end night

For three days and three nights.

The mediocre do not interrupt (this flow)

For six or four periods durin g a single month.

In the worst cases, a yogin with perseverence

Engages in laborious efforts

At set times during each month or each season.

Those who do not do so, abandon the seed of enlightenment,

And similarly the feast- and torma-offerings.

The worst type does not go beyond years and months.

The fourth basic commitment is loving kindness for those who

enter into the genuine path. One should love such persons as a

brother. In general there are six types of siblin g, brother or

sister: Universal siblin gs include all sentient beings who are

primordial].y one's own brother or sister; siblin gs of unique

teaching include all those who enter into the doctrine of the

buddhas; harmonious siblin gs include those who have the same view

and conduct; dear siblings are those who have the same guru;

close siblings are those who listen to the doctrine together; and

intimate siblings or vaira-brothera are those who receive em-

powerment together.	 In this context one should have loving

kindness for those who enter into the path of liberation and the

greater vehicle in general. It says in the Sitra g Queen rimálá

(T. 92):
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Have loving kindness for those who are steadfast

in enlightened mind, and who enter into the greater vehicle.

In particular, one should love one's vajra-brothers. It says in

the Flash Qj Sp lendour (T. 830):

One should always reject attitudes

Which cause distress to vejra-brothers,

And also attitudes which scorn all siblings

Who enter into the genuine path,

Whether intimate or riot intimate.

Regard one another with love.

Abandoning the power to inflict (suffering).

In brief, one should fulfil the requirements

Of one's brothers and sisters

Without attachment even to life itself.

Therefore, one's vaira-brothers

From this time until enlightenment

Are supreme friends with whom one inse parably associates,

Similar to the light and the wick of a butter-lamp.

The fifth basic commitment, the one not to divulge secret truths.

indicates that the profound view, meditation, conduct and result

of the secret mantras are most secret to living beings who are

unworthy recipients. It says in the Pro pensit.r f j. Commit-

ments (P. 475):

There are ten categories, namely,

General secrets and interim secrets,

Each of which number four,
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Along with worthy secrets,

And entrusted instructions.

The four kinds of general secret

Are explained to be profundity of view and conduct.

Retention of the deity's name

And the signs of accomplishment.

The interim secrets to be acquired

Are the places, times, assistants.

And sacraments associated with attainment.

The commitments which are worthy secrets are:

The first fruits of offering,

Torma-cakes, feast-offerings, skulls,

Kilas, butter-lamps, sacraments,

Hand-implements and maridalas

Which should never be seen b y ordinary persons;

The sound of the bell, trinklets and so forth

Which should never ring in the hearing of ordinary persons;

The faults of friends, supressed irritations

Negative conduct of all sentient beings,

And actions harmful to all,

If kept most secret,

Are the causal basis of enlightenment.

Entruatment refers to the instruction

Previously explained by one's master and siblings.
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Thus, profound view, profundity of conduct, retention of the

deity 's name, and signs of accomplishment are the four' general

secrets. The places, times, assistants, and sacraments for

attainment are the four interim secrets. The first fruits of

offering, torma-cakes and so forth are the sacraments of commit-

ment which it is improper to see and which are worthy secrets;

and entrustment refers to injunctions such as are given by one's
6

master and siblings.

Concerning the ones from whom these ten categories should be kept

secret, the same text says:

(They should be kept secret)

From all those whose commitments have been violated.

From those who have erred in their commitments,

And those without commitments

Who have not seen the mandala,

Whether they are intimate or not.

And in the Flash g.f. SDleridour (T. 830) it says:

To persons who are unworthy recipients

The times and circumstances (for attainment)

Should be entirely secret.

They should not even be explained

To those who are worthy recipients

Until empowerment has been obtained.
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If such secrecy is kept, the same text sa,'B:

The mind should not think to teach,

The body performs all its activities covertly,

And speech should not be expressed,

Even though one has the tongue of indestructible reality.

So it Is that, among the basic commitments, those not to abandon

the deity, to venerate the guru who is the source of accomp-

lishment, and	 the commitment not to interrupt the mantras &

seals are the commitments through which extraordinary enlightened

attributes are attained. Their ancillary commitments, which

reQuire one to respect those who enter into the genuine path,

along with one's brothers and sisters, and not to di.vulge secret

truths to others are the commitments to be guarded because they

respectively guard against contradictions of the guru's mind, and

guard against contradictions of the reality of deit y , mantras

and seals.

There are some who say that the commitments to be attained are

those concerning the deities along with the mantras & seals,

whereas those to respect the guru & siblings, and not to divulge

secrets are commitments to be guarded because they guard against

contradictions of the buddha-mind. However that is not the case.

It says in the Buddhasamàvoa (T. 366-7):

The great commitments to be attained

Are those not to abandon the deit y and guru,

And not to interrupt the mantras and seals.
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Indeed, the guru is the basis on whom accom plishment i	 to be

attained. Accomplishments emerge when he is pleased. The same

text says:

Completely re j ect all offerings,

And commence with genuine offerin gs to the guru.

Through pleasing him, the supreme attributes

Of omniscience emerge without exception.

And in the Indestructible Realit y.' (NGB. Vol. 15):

The mi ghty lord of the mandale is the guru himself.

The guru is thus said to be central in the mandala of deities.

Those quotations from the scriptures contradict (the afore-

mentioned wrong o pinion) and explain that (devotion to) the guru

is exclusively one of the commitments to be attained because it

is absolutely necessary to please him.

These five basic commitments are also present in the three

commitments of buddha-body, speech and mind because they do not

transgress the three respective natures of buddha-body, speech

and mind. For example, in the commitment not to abandon the

unsurpassed, one should practise veneration through body, praise

through speech and respect through mind. Similarl y one should

have respect for the guru, and for one's siblings through body,

speech, and mind. Then, the commitment concerning mantras & seals

also utilises the body, speech, and mind in their entiret y ; while

the commitment to secrecy is kept secret and concealed by

activities of body, speech, and mind.
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There are some who say that respect for the guru & siblings is a

commitment of buddha-body because it basicall y concerns the

activity of the body , that the commitments not to abandon the

deity and not to interrupt the mantras & seals are those of

buddha-speech, i.e. the aspects of recitation, and that the one

not to divul ge secret truths is a commitment of buddha-mind

because it is to be pondered in the mind. This, however, is an

incorrect perception because (all the commitments) are similarly
7

endowed (with body , speech arid mind) when they are developed.

The latter concerns the ten ancillary commitments, of which there

are five not to be abandoned arid five to be acquired. The former

are the five conflicting emotions, which are not to be abandoned

(firstly ) because their true nature is known, (secondly) because

when retained by skillful means they assist the path, and

(thirdly)	 because they are the buddha-body arid 	 pristine
8

cognition.

The first (of these reasons) is in two parts, among which the

conflicting emotions are not to be abandoned ( primarily ) because

they are the enlightened families or seeds of the buddhas. There
9

is a sQtra which says:

The real nature of the deluded mind

Is the real nature of Vajrasattva.

The real nature of Vajrasattva

Is the suchness of reality.

And also in the Sitre Revealed	 Viinalakfrti. (T. 176) there is a

passage which begins:
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Conflicting emotions are the seeds of the tath&gata.

(Secondly), conflicting emotions are not to be abandoned because

they are naturally pure and thus neither to be accepted nor

re j ected. Even on a relative level conflicting emotions resemble

a mirage. They are abandoned of their own accord because they are

instantaneously impermanent, and their appearances do not need to

be abandoned because they do not exist as phenomena with true

recognisable substance or essence. Therefore they are not to be

abandoned. It says in the Indestructible Realitw (NGB. Vol. 15):

Conflicting emotions are apparitional,

Empty of inherent existence.

One who knows their true nature

Of natural impermanence is liberated.

Ultimately, too, conflicting emotions are not abandoned because

they do not substantially exist. Though sought everywhere, they

are not found as such. It says in the Sütra f .flg Irreversible

Wheel (T. 2LO):

Ignorance resembles space.

All things are without characteristics.

There is neither desire not hatred,

All pride and envy are apparitional,

Without inherent existence.

Unsupported, they are not referred to

As existent or non-existent.
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And in the Introduction t trig Conduct Qe. . Bodhis pttyp (T.

3871):

Conflicting emotions do not abide in objects.

They do not abide in space.

They are not present in the sense-organs and so forth,

Nor are they in between.

And:

In these things which are primordially empty:

What is gained and what is lost?

What is unpleasant and what is pleasant?

Let phenomenal beings, such as "I".

Accept all things to resemble space.

The second reason why conflicting emotions are not to be

abandoned is because they assist the path when retained by

skillful means:	 The five conflictin g emotions are the nature of

the five pristine cognitlons. By experientially cultivating their

nature according to the esoteric Instructions, one resorts to a

shortcut. It says in the Oceanic Mazical 	 (NGB. Vol. 15):

The path of conflicting emotions is most pure.

It is the supreme ornament or desired attribute

On the path of skillful means.

Absolutely everything Is transformed through that display

Swiftly into the glorious Heruka.

This nature (of conflicting emotions) Is also mentioned In the

stras, as In the followin g passage from the Pazoda QI Precious

Gems (T. i&5-93):
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Just as the unclean manure of cities

Benefits fields of sugar-cane,

So the manure which is the conflictin g emotion of

bodhisattvas

Benefits the fields of the conquerors' doctrine.

And in the Collection f tfl Greater Vehicle (T. LLOL8):

For those who possess the great skillful means,

Conflicting emotions are transformed into aspects of

enlightenment.

Moreover, if there are no conflicting emotions to be abandoned,

it is incorrect to renounce them because even the antidotes which

effect renunciation do not emerge. If, however, conflicting

emotions do have an apparent reality, it is not to be abandoned

because reality itself should be actualised, inasmuch as the

reality in which they are empty of inherent existence is also

present. In addition. conflicting emotions are not to be

abandoned because, dependent on them, one brings about subsidiary

benefits for sentient beings.

However,	 you might ask,	 if conflicting emotions are not

abandoned, surely enli ghtened attributes are not produced arid

buddhahood is not obtained? The enlightened attributes of the

path and the result are obtained exclusively through the seed of

conflicting emotions. Thi.s is because that seed is pristine

cognition and is experienced as such.

Then, one might ask, do they not connect and bind bein gs within

negative existences and so forth? If the true nature of con-
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flicting emotions has been known and then experienced, one is

uncovered by flaws, and one acquires exclusively the physical

forms and results experienced by happy beings.

There are some who say that if conflicting emotions are made

into the path they either mu8t or must not be retained by

skillful means. If they must be retained, the skillful means

rather than the conflicting emotions would be made into the path.

And If they must not be retained, it Is implicit that (this path)
10

would not be superior to the ordinary (path).

When this argument is raised, it is explained that barley is held

to be made into porridge, but that at the time when (the barley)

is roasted and ground it does not become porridge. Instead it

becomec flour. If, however, that flour Is not actually prepared,

there will be no porridge. How would one respond to that? Is it

not that the porridge Is produced through the causal basis or

barley and the conditions of roasting and grinding? In this

context too, it is invariably the case that the conflicting

emotions of causal basis are made into the path through skillful

means or conditions. The very object that is endowed with

conflicting emotions is seen as an object of renunciation by

pious attendants and self-centred buddhas. It is seen as an

ob j ect of conduct by bodhisattvas, it is seen as an object of

purity by ordinary adherents of the secret mantras, and it is

seen as an object to be acquired by the uncommon (adherents).

For example, just as things fashioned from gold have a single

nature but are dirt y when made into a wash-basin, clean when
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made into a trough, ornamental when made into bracelets, and

become receptacles of offering when made into the representative

images of deities, although (conflicting emotions) are

conditionally perceived in that way by the different vehicles,

their essence Is primordially pure pristine cognition. This is

truly why	 the nature of conflictin g emotions which	 are

transformed Into the realities of ground, path and result are not

to be renounced.

The third reason is that conflictin g emotions are not to be

abandoned because they are the buddha-bodies and 	 pristine

cognitions. It says in the Twent-Eiht Commitments (from the

Clarification f ..t.fl. Commitments, P. 174i4):

This is because the five conflicting emotions including envy

Are the primordial nature of the five enlightened families.

In this way, delusion is the commitment of Vairocana, who has the

pristine cognition of reality's expanse and belongs to the

enli ghtened family of the tathàgata. Hatred is the commitment of

Aksobhya who has the mirror-like pristine cognition and belongs

to the enlightened family of indestructible reality . Pride is the

commitment of Ratnasaznbhava who has the pristine cognition of

sameness and belongs to the enli ghtened family of gemstones.

Desire is the commitment of Amit&bha who has the 	 pristine

cognition of discernment and belongs to the enli ghtened family of

the lotus.	 And envy is the commitmnet of Amoghasiddhi who has

the pristine cognition of accomplishment and belongs to the

enlightened famil y of activity . Therefore, it is taught that from

the moment of the appaearance of the five conflicting emotions
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which arise in all the minds of living beings they are not to be

abandoned because they are present as the buddha-bodies and

pristine cognitions.

As for the five commitments to be acquired: these are the five

nectars. They are to be acquired because they are in fact the

display of primordial reality where there is neither acceptance

nor rejection. It says in the SuDDlementarw Mazical Ijet (NGB.

Vol. 111):

The five nectars are primordially pure phenomena,

Transcending all without acceptance or rejection,

They are to be acquired by the learned

As the supreme primordial commitments to be guarded.

These nectars are also to be acquired because they are the nature

of the five enlightened families. It says in the Penetratin

Magical 1Le. (NGB. Vol. 15):

The five nectars are the bodies,

Excrement, urine, and seminal fluids

Of the five enlightened families.

These are indeed to be acquired because they are sacraments for

attaining accomplishment. It says in the Guhasamâia (T. 1II2-3):

The supreme commitment of human flesh

Brin gs the accomplishment of the three supreme
11

Indestructible realities.

and so forth.
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Furthermore, these are to be acquired because, dependent on the

five nectars and the five meats, the dãkinls are gathered and
12	 .	 13

accomplishments are approached. 	 It Bays in a sQtra

If one eats the flesh of cow, dog and horse,

And the flesh of human and elephant and so forth

All enlightened attributes will be accomplished.

These are our excellent commitments.

And:

When the countless conquerors of the past

Emphatically practised these five ascetic disciplines,

They grasped the supreme commitments.

So these are renowned among the commitments of the past.

So the nectars are also to be ac quired because they assist one in

the conduct of ascetic discipline.

The second section (of the classification of commitments to be

guarded) concerns the ancillary classification of three hundred

and sixty. Now, commitment is the nature of the deit y . The basis

of all the deities is skillful means and discriminative

awareness. Therefore, in any one of the five basic commitments

such as not abandoning the unsurpassed, the basis is skillful

means and discriminative awareness. These two become six when

divided according to buddha-body, speech, and mind; and these

(six) become thirty when each is divided according to buddha-

body , speech, mind, attributes and activities. With the addition

of	 the	 basic	 two (categories) of	 skillful	 means	 and

discriminative awareness, they number thirty-two. Then, 	 by
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dividing all five (basic commitments) in that way, they number
jL*

one hundred and sixty in all.

As for (the remaining) two hundred ancillary commitments: there

are ten ancillary commitments, such as not to abandon desire,

each of which comprises both skillful means and discriminative

awareness. Skillful means then has ten aspects, concerning the

five pristine cognitions and their five objects, while

discriminative awareness also has ten aspects-- concerning the

five pristine cognitions and their five objects. These two groups

of ten make twenty, and all the ten (ancillary commitments)
15

possess these twenty aspects, making two hundred altogether.

Rong-zom-pa claims in his Precious Jewel Ccmmentar (dkon-co2

'2rel) that it is from the ancillary commitments that this

ancillary classification should be made: Each one of (the ten

ancillary commitments) subsumes within it the fivefold buddha-

body 1 speech, mind, attributes and activities, and the three

foundations of buddha-body, speech and mind so that the latter

are not themselves the basis for this ancillary classification.

As	 for the two basic	 categories of skillful means	 and

discriminative	 awareness,	 skillful means is endowed	 with

discriminative awareness and discriminative awareness is endowed

with skillful means. Both these basic categories are subsumed.

making four aspects, and these too are subdivided according to

the	 fivefold buddha-body,	 speech,	 mind,	 attributes	 and

activities. Therefore, without bein g grounded in the basic

(commitments), this category consists of each ancillary commit-
16

ment, subdivided into its twenty aspects.	 He Bays:
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These commitments are classified as attributes. This

enumeration of different characteristics is not explained to

refer to distinct (commitments).

The third section is the inconceivable classification: As anti-

dotes, the subdivisions of the commitments equal the number of

ideas	 accumulated by sentient beings, so that they are not

confined	 to	 one specific enumeration.	 It says	 in	 the

Clarification	 Commitments (P. LL7Li1):

Concerning the number of commitments:

Beyond description by the conquerors themselves,

The number of commitments which are antidotes

For the trainin g of thoughts

Equals the number of sentient beings,

And the number of erroneous thoughts.

iii. The third aspect (of the nature of commitments to be

guarded) concerns the benefits for one who has guarded the

commitments,	 namely,	 that	 all purposes,	 provisional and

conclusive, are accomplished. It says in the Array f	 Three

Commitments (dam-tshiz sum-bkod):

One who keeps the commitments of secret mantras,

(The vehicle of) indestructible reality,

Will fulfil all aspirations,

And will always be guarded by the deities.

The conquerors, supreme conquerors and their sons too

Assuredly think of that one as their son.

There are Inestimable attributes of contemplation,
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And one achieves the genuine awareness of Samantabhadra.

iv. The fourth, retribution exacted for not guarding (these

commitments), occurs when one's excellent (pledges) have been

violated and when one grants them to others with a defective

attitude. The same text says:

When the commitments have been transgressed,

One's happiness consequently declines.

One experiences diverse unpleasant things

And abides for ten million "countless" aeons

In the sufferin g cause by terrestrial fires.

And in the All-Gatherinw Awareness (T. 831):

7ust as sour milk, through its sourness

Makes all milk sour,

So does degeneration of a single yogin

Adversely effect all yogins.

v. The fifth is the means of restoring (the commitments):

Although	 there is no such method according to the pious

attendants, the secret mantras do possess the means capable of
17

restoring (violations).	 It says in the Flash	 Splendour (T.

830):

If, when degeneration of commitments has occured,

One understands the importance of pleasing one's venerable lord,

This (degeneration) becomes a source of fulfilment.

If one has abused one's guru and siblings,

And if, p leasin g them during this very lifetime,
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One is remorseful, with fervent confession.

That (abuse) becomes a supreme mode of fulfilment.

If one passes away from this life

Without having fulfilled (violations of commitments)

Relating to oneself or to one's guru & siblings,

One will transgress the bounds of fulfilment.

If one's pledge of buddha-speech has been torn to shreds,

Meditate on oneself as Vajradharma,

And recite man y hundreds of thousands of times

The pledge which one has lost.

If one's pledge of buddha-mind has been torn to shreds,

Meditate on oneself as Vajrasattva,

And without speaking for three years,

Be well united in meditative concentration.

If ancillary pledges have been torn to shreds,

They are fulfilled by means of the different

Respective enlightened families (of deities).

So it is that purification occurs when one has practised fulfil-

merit and confession, attempting to apply one's own body, speech

and mind to the foremost commitments of buddha-body, speech and

mind, which have been violated and broken. This is the genuine

skillful means, surpassing the lower (paths).

According to the code of vows upheld by the pious attendants, it

appears that (degenerations) can be restored seven times if 	 not

kept secret, but if kept secret they cannot be restored even

once, j ust like a broken clay vase. To bodhisattvas, (this
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reparation) resembles a broken vase made of gemstones, because

degeneretions can be restored by relying on a spiritual bene-

factor, just as a craftsman can (use the gemstones) to make a

container superior to the previous one.	 According to the secret

mentras, (degeneration) resembles a container of gemstones which

has been broken, but can be restored by its own power. It is as

if that which has been destroyed is rectified by its own creative

energy without the need for a craftsman (mar-ba mkhes-a).

Distinctions between Commitments and Vows (573.3-571L.5):

The second part (of the overview-- see p . 1189) concerns the

distinctions between commitments and vows: Vows depend on the

control over one's own mind whereas commitments are held by one

who holds the three secret indestructible realities of the
18

buddhas and does not degenerate.	 These resemble a vase which,

having been created, both exists and is impermanent, 	 i.e. they

refer to different aspects of a single essence. It says in the

Propensity LQi j Commitments (P. 471&5):

These three hundred and sixty (ancillary commitments)

Which oneself keeps by the three supreme Indestructible realities

Are said to resemble the actual ground of the vows

Through which one does not lapse into error.

And in the Flash ..f Splendour (T. 830):

Because all things are primordially pure

Erroneous thoughts are primordially pure.

And indeed the vows are pure.

This is the most amazing commitment.
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When this is appraised from the standpoint of the vows, there are

three kinds, namely, the vows of ortimoks, bodhisattva, and
19

awareness-holder.	 It says in the Indestructible Peak (T. 1&80):

There are the vows of râtimoks,

Those of the bodhisattvas,

And of the mantras of the awareness-holders.

And in the Flash .f Splendour:

There are monks, bodhisattvas

And great yogins, (masters) of yoga.

Concerning the vows of pr&timoksa, one who desires peace arid

happiness for oneself alone should guard whichever of their seven
20

kinds is appropriate for the duration of one's life. 	 The bodhi-

sattva vows bind the mind with moral discipline which has a dual

purpose-- they cause one to attain realisation and extraordinary

enlightened attributes	 through the gathering of the virtuous

doctrine, and they benefit others by actions on behalf of
21

sentient bein gs.	 The vows of the awareness-holders bring a

great wave of benefit for others and transform conflicting
22

emotions into pristine cognition.	 It says in the All-Gatheririz

Awareness (T. 831):

In this way the three kinds of vows

Are of great benefit to oneself and others.

Commitments, on the other hand, guard the nature of the three

indestructible realities without de generation, so that one is

consequently and exclusively devoted to activity for the sake of

others.
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Gathering the Three Trainings without Contradiction (5711.5-

578. 2):

Third (see p. 1189) there is a teaching on the gathering of the

three trainings without contradiction. This has two parts, name-

ly , the absence of contradiction end the means of gatherin g them.

As to the first:	 One mi ght think that these three kinds of vow

are completely contradictory because for pious attendants the

four inimical defeats (ohas-pham- pa bzhi) are the basic (vows of
23

orâtimoks) to be guarded against,	 and their branches include

(vows) not to drink ale and so forth; and because for bodhi-

sattvas acts harmful to sentient beings are ostensibl y opposed.

If so,	 it is taught that these do not contradict (the commit-

ments of secret mantras) for the following two reasons:

First there is no contradiction in the orât1moks, vows of pious

attendants because, when the defeat of murder occurs, four

elements are required to complete it-- the ground or the human

being, the thought of hatred which freely incites murder when

is not bewildered in other respects, the main part which is the

impeding of the life-breath with weapons and so forth, and the

aftermath or satisfaction. In this context (of the secret

mantras) however, when the rites of "liberation" are performed,

there is no defect at all because the aspect of the ground (of

murder) is incomplete-- the form (of the victim) is visualised as

the syllable HTYM, and because it is essentially uncreeted, there

is no human bein g , non-human animal or other creature. The aspect
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of the thought (of murder) is incomplete because one has

compassion which desires to separate (the being) from suffering

and the attitude of a willful murderer is not present; the aspect

of the main part (of the murder) Is also 	 incomplete because

there is neither an object to be killed, nor a subject which

kills, so that there Is neither life nor the killing of life; and

the aspect of the conclusion (of the murder) is incomplete

because	 afterwards there is no satisfaction motivated	 by
2/

hatred.

Similarly when stealing occurs, the foundation is the need to

ac quire property as one's own possession. Here however (in the

secret mantras), because oneself and others are realised to be

without duality , one takes property which is self-manifesting in

the manner of a dream, and rather than the need for the thought

of theft, in this context there is no thought of theft because

(the property) is simply the appearance of one's own mind, and

is a self-manifesting dis play . As for the main part (of the

action), quite apart from taking possession of (the property) by

conceiving elaborately of Its full value, that too Is Incomplete.

There is no conceptual elaboration because In the manner of an

apparition or a dream there is no dualit y . As for the aftermath

(of the theft), rather than having the thought that one has

acquired something, here is no apprehension of an obtained object

or an obtaining subject.

Again, when the defeat of sexual misconduct occurs, the founda-

tion Is the need for another man's woman and so forth. However in

this context (of the rites of sexual union) the individual
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(yogins and yogin!s) are creatively visualised as deities.

Rather than the need for one who has inserted the penis into the

vagina to experience a climax (bass-rim 'das-a), (here) these

two organs are visualised as a vajra and a lotus, and they are

not therefore complete with independently existin g character-

istics. Even the aspect of thought (associated with sexual mis-

conduct),	 namely, the desire to experience bliss with an

unbewildered attention is incomplete (in this context) because
25

here (bliss) is known within the three mandalas. 	 Therefore
26

there is no defect.

Then when lies are told, one has to convey a distorted perception

to other beings, as when sayin g that one sees a deity though one

actually does not. In this context, however, one knows that all

phenomena are considered to be lies, and may be beneficially

expressed for the sake of others. Therefore, there is no defect.

Similarly when ale is drunk, it is transformed (through the

secret mantras) into nectar. The statement that it is improper to

taste ale is not contradicted.

In all these Instances (of vows relating to the four inimical

defeats) it is necessary for oneself to be a monk, for the object

not to be bewildering, and for perception not to be distortred.

But here (in the secret mantras), the r&timoksa vows of the

pious attendants are not contradicted because phenomena are

transformed into the mandala of deities.
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Secondly, (in the secret mantras) the vows of the bodhisattvas

are not contradicted because they are retained by extraordinary

compassion and skillful means which desire to benefit others.

These two qualities are also conferred on s p iritual warriors, as

Is said in the following passage from the Great Bounteousness

.tfl. Buddhas (T. 41k):

The skillful means which genuinely acts on behalf of

sentient beings

Is the supreme training for the conquerors' sons.

It is a great cloudburst which reaps an excellent harvest.

The means of gathering together (these vows within the secret

mantras) are twofold. As to (the gathering of the vows) of pious

attendants:	 Those vows which emphatically attain one's own

benefit are gathered here (in the secret mantras) to bind the

mind in order that the yogin might be released from his own

sufferin g . At the time when life Is taken (b y the rites of

"liberation"), there are no non-virtuous thoughts of hatred and

so forth. Indeed, the vow which renounces killin g is actually

subsumed in that rite In order to control one's own corrupt

components with their individual characteristics. The remaining

(Drâtimoks, vows) are similarly encorporated. However coarse the

conduct of skillful means may appear, all vows of the pious

attendants are essentially and abBolutely gathered because the

corrupt components with their individual characteristics are

under control. For example, when certain doctors prepare a
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cooling medication for the sickness of fever, they are opposed by

some but benefit comes swiftly through the cure. Although these

two seem contradictory there is in fact no contradiction. Like-

wise, although the skillful means of the path appear contra-

dictory, they are actually in complete harmony with the renuncia-

tion of conflicting emotions and the attainment of virtue in

one's own mind.

The second means of gathering the vows together encorporates

those of the bodhisattvas. At the time when one engages in any

conduct,	 the moral discipline of control is present because the

willful indulgence of ordinary conflicting emotions is con-

trolled. Dependent on this, the moral disci pline which gathers

virtuous doctrines is present because the enlightened attributes

of the path are further increased. And, through that skillful

means, the moral discipline of action on behalf of sentient

beings is present because others are benefitted and taken into
27

one's following.

In this way, the vows of the secret mantras gather all these

(vows) within them because mind-control and the purification of

conflicting emotions are identical.
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Interlinear Coentary on the Coitents

(578.2-596.2)

The interlinear commentary (on this chapter) comprises a general

teaching on the essence of the supreme commitments, and a

particular exegesis of the structure (of commitments) to be

attained and to be guarded.

General Teaching on the ssence of the Supree Coitents

(578. 3-583. 5):

The former has three sections.

i. The superiority of the secret commitments to others (comments

on Ch. 19. 2):

When (r) the most secret unsurpassed vehicle (bla-med thez-var)

is entered by any individual and is well ascertained (rab-nes)

without error and experientially cultivated, all (J.Ln) the five

poisons or conflicting emotions (n yon-mons) and the deeds (las-

rnams) produced by them are experienced (swad). Yet (kvan)

these same deeds appear to be engaged (byes), without (la-mi)

obscurations end propensities being accuulated (wso), just as

an apparitional phantom is experienced. In addition, they becoe

(' yur-te) the perfect two provisions (tshos) of merit and

pristine cognition. This is because in the essence of that

experience the moral discipline (tshul-khrims) of orátimoks, the

vows (sdom-Da) of the bodhisattvas, end the excellence (phun-sum

tshos) of the commitments of secret mantra are complete and

perfect.
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ii. All instructions and VOWS are shown to be gathered in the

secret commitments. (It comments on Ch. 19. 3):

In the (t.) most secret unsurpassed supreme commitments (bla-med

mcho-i darn-tshi), the prátimoksa vows or moral discipline

(tshul-khrims) structured through (.!J. dbanz-is) the training

('dul-ba) of misconduct, and (dane), exem plified thereby, the

vows of the bodhisattvas, and the enlightened attributes of all

the unthinkable vows that there are (.1i-snwed sdom-Da bsam-was-

) in the three outer classes of mantra along with the inner

classes, without exception (ma-kus) are all (u.ri) progressively

gathered ('dus); and even the most minute defects of those lower

(vows) are purified (rnam-oar-da).

iii. The structure of the supreme basic commitments has four

parts of which the first concerns the taking of life (in the rite

of "liberation". It comments on Ch. 19. 11):

Ultimately there is no reference to (mi-dmis-shin) the extreme

of eternalism which upholds the existence of phenomena, the

extreme of nihilism which upholds their non-existence (nie.). or

the middle way (dbu-ma--'anz) free from the two extremes.

Relatively "liberation" ostensibl y appears, in a manner (tshul)

in which oneself, the subject, resembles (lta-bu'i) an apparition

(s2'u-ma) and the sentient being (i.e. the object or victim) an

optical illusion (mi-yor). However, from the very moment of this

appearance, life (sro) is not truly existant (m.e..) because

sentient beings are without independent characteristics. So there

is in fact no taking of life (sro-kwan 	 cod-du m) because

life lacks inherent existence, in the manner of a dream. Although
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there appear to be life and (sro-danz) living creatures (sk.ves-

.bia) who possess life, these are merely misunderstandings (log

-rtoz-tsam) of one's own bewildered mind, and otherwise there Is

actually no duality. Accordingly, it sa ys in the Stra Reouested

By Bãstraoàla (T. 62):

Oneself, others, life and livin g creatures

Appear, though non-existent,

And are naturally without duality.

Apart from mere error itself, they are not extraneous,

But inauthentic, imaginary and apparitional.

And in the Sfltra	 ouested By Uoàli from the Paoda	 Precious

Gems (T. 68):

Just as though a sorceror who has emanated

Many hundreds of sentinet beings in the world

May slay all these emanations

Although, being apparitions, they are not at all slain,

These living beings have an apparitional nature,

Which is never referred to finitely.

Those who appreciate this infinity

Do not feel sensation in the world.

Those heroes who know this reality.

Without independent existence,

Pass beyond the world into nirvana.

Though they experience the desired attributes,

They are without attachment.

Abandoning attachments, the y instruct sentient beings,

And as lords among men they benefit sentient beings.
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Concerning the purpose of this (rite of "liberation"), it says in

the SuDreme Tentra .f Clear Pxoression (T. 369):

The learned should constrain and slay

Those who harm the buddhas' teaching,

Those who perniciously try to abuse the guru,

And those who try to harm sentient beings.

And:

The necessity for such rites of "liberation"

Is that the conduct of enlightenment increases,

Sentient beings are happy, the deity is pleased,

One's own commitments are fulfilled,

And the suffering caused by negative deeds

And obstacles is reduced.

Also in the Tantra	 b.e. Slayer j Death (T. 1169, 1173-5, 1178):

Ernaho! this murder is excellent.

This murder is not murder.

The second concerns the taking of that which is not given. (It

comments on Ch. 19, 5):

All things are not actually existant because (-tas) in the two

truths (bden-a wnwis-kar), relative end ultimate, their natures

are indivisible (dber-med); and conventionall y too they are not

existent. As (tehul-de) the gods in Nirm&narata ('Dhrul-da'i)

who enjoy raptures of their own emanation, there is actually no

difference	 (the-dad-mm) between ob j ects which extraneously

appear and the sub j ect or oneself who takes them. Knowing this

nature, when one takes that which is not given it resembles the
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self-manifest taking of a self-manifest object. 	 Because (-Da'i.

Dhvlr) at that time there is nothing (men) to be taken that is

not given (ma-bwin) i.e. no object to be taken,	 no extraneous

(fzhan-dan)	 sentient being,	 and nothing with	 individual

characteristics to be appropriated thereby, there is indeed no

taking (blans-med) of that which is not given. This is because

all things (thams-cad), illustrated by (the dichotomy of) objects

or substances to be taken and the subject or self who takes them,

are the primordially pure expanse of the real (nvid-kwi dbiris)

sky-like nature. Accordingly, it says in the Pazoda Q.L Precious

Gems (T. 45-93):

Just as in a dream there is an apparitional (subject)

Who takes an apparitional gemstone,

Although that is purposefully experienced,

There is no deed and no maturation.

Similarly , when one has refined this pristine cognition

Devoid of attachment,

One proceeds to supreme, genuine, and quiescent nirvana.

The purpose of this takin g (what is not given) is that the

provisions of those who are rich are perfected, and the desires

of the poor are attained. It says in the Indestructible Reality

(NGB. Vol. 15):

One should take wealth from the avaricious,

And give it to poor sentient beings.

Therefore steal the wealth of aristocrats and the rich.
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The third, concerning the telling of lies, (comments on Ch. 19.

6):

If one has an extraordinary need to benefit others, insofar as

benefit is incurred, there is no defect, whatever one says.

Accordingly, the phenomena (chos-rnams) subsumed within ssmsára

and nirvana are naturally like an apparition (szwu-ma ita-bu),

dreamlike, and so forth. And (1.) they are themselves lies

(rdzun) to which different names and words are applied (min-dan

tshi-tu btas-a) because their names are suddenly applied by

perticularising thought. It says in the Intermediate Mother (T.

9):

Subhti, all things are naturally without substance. Those

things which are expressed and called appearances are

fictions or lies because they are suddenly arisen.

If this is realised, the ob j ects to whom (lies) are told are

themselves a lie (rdzun-nyid) and (la-ni) the self or sub j ect who

tells them is also a lie. Therefore, when these are told and

experienced as a lie (rdzun s pwod- pa) in terms of existence, non-

existence and so forth, from this very moment there is nothing

ma-win) to be called a lie (rdzun-zhes), either sub j ect or

object, even so ueh as a naae (btas-tsam). This is because the

outer and inner nature of sound does not exist in any respect.

and its essence is the uncreated (coalescence of) Bound and

emptiness. Accordingly, it says in the Stra Reauested 	 Uáli

(T. 68):

Just as a child bursts into tears

On being told to show and verbalise
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The notion which it had held

And seeing thereby that it is spurious,

Similarly 1 in the case of inconceivable buddhas,

When skillful and learned sentient beings

Nave acquired and fully understood all these phenomena,

They are shown (the teachings concerning)

The existence and non-existence of the world-systems.

What then is the purpose (of this)? It is stated in the previous

source:

This is the commitment or wealth of the guru

Which always acts on behalf of sentient beings.

In order to guard the lives of sentient beings

Even lies should be told.

The fourth concerning sexual misconduct (comments on Ch. 19, 7):

The nature of all things is em ptiness, the abiding nature which

is without attachment (ma-chas-a) in any respect, and without

even the slightest trace of substantial or s ymbolic existence.

When that nature is realised intellectually, there is attachment

to (J..a chas-Da-danz) it. But in this attachment (chas-oa-nwid-

n.e) to pristine cognition which occurs when the male 8. female

consorts sexually unite through discriminative awareness in a

disposition without the two extremes, there is no (me.) ordinary

desire or attachment (chas-oa). This is the (de-ni) nature of

great skillful means or compassion. It reigns supreme (mcho)

over one's own ordinary desire or attachment (chaw), as a king

of (rval-Do-ste) pristine cognition where there is no duality of
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bliss and emptiness. This commitment of pure sexual conduct is

(.jn) the Bupremely (shin-tu) pure, great attachment (chas-Da

chen-Do), the disposition of the enlightened famil y of the lotus

which emerges as spirituality for the sake of sentient beings.

Accordingly, it says in the Paoda .Q1 Precious Gems (T. t&5-93):

Living creatures who adhere to desire

Indeed resemble an apparitional or dreamlike nature.

Essentially empty and without substance,

They have no deeds end no maturation.

The purpose (of this commitment) is stated in the previous
29

source:

In order to please the buddhas,

To guard the commitments,

And to attain the secret mantras through awareness

One should adhere to the wives of others.

Particular Exegesis of the Structure of the Commitments to be

Attained and Guarded (583.5-596.2):

The latter part (see p. 1223) is the particular exegesis of the

structure (of commitments) to be attained and to be guarded. It

has four sections, namely essence and verbal definition, benefits

and retributions, natural expression and classifications, and an

explanation of their greet beneficial attributes.

j . As to the essence and verbal definition, the former has two

aspects, one of which concerns the basic commitments. (It

comments on Ch. 19. 8):
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The first basic commitment is that one hou1d not abandon the

(mi-s panz) Three Precious Jewels, which are uneurpas ged (bla-

me.) in the ground, path and result. The second is that one

ehould venerate (bkur) the gurus with whom one has a connection

through the doctrine or through commitments, and especially the

guru	 (big-ma)	 of the secret mantras,	 (the vehicle	 of)

indestructible reality.

Now, there is no more awesome guru than the one who has the

following three qualities: the ability to confer empowerment, to

explain the tantras, and to reveal the instructions. The mediocre

type has two of these appropriate qualities including the ability

to confer empowerment, and the somewhat less awesome type has one

of these qualities, whichever is appropriate. The order in which

they are venerated should also correspond (to these qualities).

Those who have the three qualities-- empowerment, exegesis and

esoteric instruction-- are increasingly more awesome than	 those

who have one or two of them. One should similarly know that gurus

are increasingly awesome in the types of empowerment which they
30

confer.

The third is that over a period of time and with degrees of

perseverence one should practise so as not (nil) to interrupt

(eod) the flow (rvun) of the fivefold recitation, including

the basic mantras (snazs) or unmistaken seed8 of the deities

present in any mandala, and (dane) also the seals or hand-

implements ( phwa-r ya) of the different deities which are

secured by means of the four seals, namely those of commitment,
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doctrine, action and the great seal.

The fourth is that one should have loving kindness for those (z2,

bwams) individuals who enter the genuine path ( yan2-da lam-du

zhuzs), i.e. the greater vehicle. And the fifth is that one

should not divulge (smra mi-ba) the secret truths (sanz-ba'i

n) concerning the hidden and concealed view and oonduct to

those outside ( phyir) who are unworthy recipients.

These ('di-ni) are the five basic ones (rtsa-ba lna-rnams-te)

among the commitments. The first three are the commitments to be

attained (srub) and (dane) the last two are the supreme commit-

nients (dam-tshi	 mcho) through which contradictions of the
31

buddha-mind are to be guarded (bsrun-ba'i) against.

The second aspect refers to the ancillary commitments which are

of two kinds. Among them are the five commitments not to be

renounced (which comment on Ch. 19, 9):

One should not (nil) ever renounce (san-no) the delusion (ti-

m.u.z) which is non-conceptual in any respect, the desire (chazs-

dane) which is supreme bliss, the hatred (zhe-sdan-dan) which

is supreme radiance, the pride (na-ral) which is supreme pride

(dregs- pa chen-po), and the envy (ohra-doz) which is supreme

wrath, because they are the primordially pure ground, which Is

transformed into the path of skillful means, and which naturally

arises as the resultant buddha-body and pristine cognition.

Secondly there are the five commitments to be acquired (which

comment on Ch. 19. 10):

One should not dispense with (mi-dor-ro) the five kinds of pure-
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essence, namely those of the white seminal fluid (dkar-rtsi) or

"enlightened mind", the red seminal fluid (dmar-rtsi) which is

the blood of the lotus (vagina), the human excrement (dri-chen),

urine (dri-chu) and human flesh (sha-ehen). This is because (

g) those essences which some hold to be dirty and which the

intellect, in consequence of their opinion, knows as things to be

renounced, form a pure (daz-ra'l) vacuous container (snod),

according to the sacraments of commitment.

There are some who interpret this verse to say that one should

not dispense with (mi-dor) them because they form a primordlally

pure container and its contents (da-Da'i. snod-bcud); and others

that one ahould not dispense with the pure sacraments of commit-

ment and the skull-cup which is their container. They appear

however to have misunderstood (the verse), which is in fact
32

understood by a reading of the text itself.

These are called the ten ancillary commitments (wan-la bcu-1

dan-tshiz te) because they assist the basic ones, or emerge as

their skillful means. If they are indulgently experienced, one

becomes like ordinary beings, but by the realisation of (rtos-

.a) their primordial ( ye-nas) presence as the three kinds of
33

purity (g) and four modes of sameness (mnvam), 	 their true

natures are to be known, and they are experienced (aDYad) by the

retention of their respective skillful means.
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The latter or verbal definition has two aspects of Which the

first is the verbal definition of the basic commitments. (It

comments on Ch. 19. 11):

The five ooitmentB to be guarded and attained (bsrunz-zhinz

szrub-pp 'i dam-tshiz lna) are the basic ones (rtsa-ba in-te)

among the commitments through which the secret mantras are to be

attained. When they are guarded in the manner of the roots of a

tree, accomplishments emerge, but on their degeneration, one is

deprived of (med-'vur) the enli ghtened family (rims) of the

greater vehicle, or the fortune associated with manifest

awakening.

Now according to these words, one Is not deprived perpetually of

the enlightened family or good fortune, but one's (unfortunate)

circumstances are merely prolonged.	 This is because	 (the

enlightened family ) g ives birth to the seed of liberation, 	 and
3L1

because it is impossible to belong to a cut-off family.

As for the term "enlightened family", the vehicle of dialectics

holds it to be the virtuous seed of the beginningless expanse of
35

reality .	 It says in the Siitra Which Reveals tue Nuclej

The expanse of beginningless time

Is the abode of all phenomena.

If thl8 is present, all living beings

Will obtain nirvana.
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This enlightened family is present in two modes--- as reality end
36

as apparent reality,	 on which the Supreme Continuum

Greater Vehicle (T. 1L0211, Ch. 1. v. 1119) says:

One should know this enlightened family to be twofold:

One similar to treasure and the other to a fruit tree.

The (first) is that which naturally abides without beginning,

And (the second) is supreme through having been genuirke]y acqu1re

The former refers to the mind-as-such, the genuine ground-of-all,

which is primordially and naturally pure, and inwardly radiant.

As is said in the Su preme Continuum of	 Greater Vehicle:

Thus, as a precious treasure within the mind,

Reality is indeed immaculate,

Neither to be clarified nor established.

In addition to the genuine ground-of-all, apparitional reality is

held, in the manner of the seeds of a tree, to be beginninglessly

present in the nature of the subtlest ob j ects which may emerge

as the buddhas' major end minor marks and their rays of light;

and through the refinement of which the buddha-body of form

emerges. The same text gays:

Just as the imperishable seeds and shoots

Present in fruits such as the mango,

Gradually take form as the kingly objects of fruit trees

By ploughing, irrigation and so forth,

The virtuous seed of the doctrine abides

Within the skin of Ignorance and so forth

Which are the fruits of sentient beings.
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Indeed, by relying on that virtuous seed,

Beings are gradually transformed

Into their true nature, the King of Sages.

Through the first (of these two enlightened families) the buddha-

body of reality is produced, and through the second the buddha-

body of form is produced. The same text says:

The three bodies of the buddhas are held to be obtained

Through these two enlightened families.

The first buddha-body emerges through the first (family)

While the last two emerge through the second (family).

Therefore when the enlightened family which is present in the

ground is awakened, one has the good fortune to cultivate an

enlightened attitude and to attain the path. As for the signs

that one has awoken to the first enlightened famil y , it says in

the Introduction to	 Madhwaniaka (T. 3861, Ch. 6. v. LL-5c):

One who, having heard about emptiness

Even as an ordinary person,

Experiences, within, sheer delight again and again,

And who, owing to this delight, is brought to tears,

And whose body hair stands erect,

Has the seed of intelligence which attains to perfect buddhahood,

That one is a vessel for this very instruction,

To whom the ultimate truth should be revealed.

And concerning the signs that one has awoken to the second

family , the previous text (Ornament of tfl Sütras	 fl Greater
37

Vehicle, T. 11020, Ch. 3, v. 5) Bays:
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Even prior to practice,

Correct conduct with respect to compassion,

Volition, patience and virtue,

Is truly explained to be a sign of that family.

Concerning this enlightened family : The adherents of the secret

mentras hold that buddha-body, pristine cognition end buddhafield

are	 primordially and spontaneously present,	 and that all

phenomena are not without primordial buddhahood. This resembles

the sun that is obscured by clouds, or the gemstone that Is

covered by mud. As our text says, in the passage beginnin g (Ch.

2, 2):

The aspects of the component of indestructible reality...

And (continuing down to Ch. 2, 2):

Phenomena extraneous to the buddhes themselves

Have not been found by the buddhas themselves.

Accordingly, it is held that the suddenly arisen and imaginary

stains themselves are liberated in pristine cognition, Ztust as

ice melts into water. It says in the Indestructible Reality (NGB.

Vol. 15):

The five conflicting emotions are the five pristine cognitiona,

The three spheres of existence are Sukh&vatt.

This nature is also described in the sQtras of definitive meaning
38

belonging to the final transmitted precepts. 	 It says for

example in the Sütra .f tb Nucleus f flg Tath&ata (T. 258):

It is uat as a man's pot of gold may fall into mire,

But however many years it remains there,

Its apparent realit y is imperishable,
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And then the gods, seeing it with their divine sight,

Say to others, in order that it might be cleansed:

Herein is contained the most precious gold.

You should cleanse it!

Similarl y , though all sentient bein gs persistently perceive

With conflicting emotions for a long time,

I know these to be suddenly arisen conflicting emmotions,

And reveal the doctrine of skillful means

In order to refine their true nature.

Therefore, even though one does not really degenerate from this

enlightened family, one is said to do so because, according to

the Yogâcêra or Mind Only School,	 one temporarily degenerates
39

from that family in which the path is attained.

The second, concerning the verbal definition of the anci]lary

commitments, (comments on Ch. 19, 12):

The two (wrivis-ni) groups, consisting of the five which are not

to be renounced (mi-sDarIz) and the five (lnza) commitments not

to be dispensed with (mi-dor lnwa) are called the ancillary

commitments (an-la dam-tsh1) because they are required as an

aid for the attainment of the basic (commitments). 	 They are

extremely hard to transgress ('da'-clka'-'o) because their awesome

nature Is necessarily equal to that of the basic ones, like the

ditch around a fortified enclosure.

ii. The second section (of the particular exegesis) concerns the

benefits and retributions (associated with those commitments). It
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has two parts, of which the former concerns the benefits for one

who keeps them. (It comments on Ch. 19. 13):

This great commitment of sameness (mnwam-Da'i dam-tshi2) is the

nature which unites (nrnwam-Par Bbvor-ba-yi) one through the

skillful means of the path and profound discriminative awareness

in () the truth that all things are sameness (mnani) in the

primordial buddhahood of buddha-body and pristine cognition. If

one maintains (J.a nas-na) it, one will obtain (thob-'wur)

buddhahood, the Great Perfection (rdzos-a chen-Do) spontaneous

in its attributes of sameness (mnwam), where the resultant three

buddha-bodies are without conjnuction or disjunction. Therefore

this commitment is indeed to be guarded. But (-b ps) if one

transgxes ges this ('das-na) commitment, one will not obtain

buddhahood (sans-rvas ma-win-no). So it is not to be trans-

gressed, just as one finds happiness by maintaining the laws of

a king, but is punished when one transgresses them.

The latter, the retribution exacted for degeneration (of the

commitments), has two aspects. The first concerns the harm which

degeneration and obscuration bring to others when the defects of

degeneration occur in the basic commitments. (It comments on

Ch. 19. 1U):

Do not befriend even for an instant (skad-ciz), or do not speak

(smra ma-bwed) conversationally even for a moment ( yud-tsam) to

those persons (.A.g) whose basic commitments have degenerated

(rtsa nwams-Da'i) and who, bein g apathetic (Dhwal-ba), have

rej ected their training end vows, and (danz) do not try (nwethar

mi-btson) through skillful means to restore them (so-la).
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Why so, you may ask? It is because the defects of those who have

degenerated are indescribable (riYams-wwur nwes-ca briod mi.

lane)-- in this life they undergo various undesirable conditions

of sickness 1 affliction and so forth, and in the next they must

equally proceed to the hell8. Thus one is said to degenerate

through association with (such persons).

There are some who say that one should additionally not drink the

water in a place frequented by such persons, but that is not

intended here.	 The lower	 classes of secret mantras are

increasingly more restrictive end the higher ones are increas-

ingly more open. Therefore the limits of the commitments to be

guarded change correspondingly. According to the Kriyãtantra, it

is explained that one should not drink water in a place

frequented by (violators of the commitments). It sa ys in the

Array f Commitments (dam-tshi bkod-Da):

Extraordinary among the Kriy&tantras

Is the commitment not to drink water

In a place frequented (by violators).

Accordin g to Ubhayatantra one should not see (such a violator)

even though one lives in the same place. Accordin g to Yogatantra,

one should not meet him even though one does see him. According

to Mah&yoga, Anuyoga and Atiyoga, one should not Speak to him

even though one meets him, but it is not said to be a defect
10

simply to live in the same place.
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The second concerns the defects of degeneration which oneself

incur's (with respect to the basic commitments. It comments on

Ch. 19, 15):

If one's basic commitments have degenerated (rtsa-ba'i dam-tshi

nyams-wur-na) all that one would attain (szrub-Da thams-cad) is

reversed (lo-ar-'.wur), as if drought were to occur when it

rains, or a magical spell which one has cast were to backfire.

One acquires (!.u) powerlessly and against one's will (rni-'dod

bzhin-tu) the suffering of provisional end conclusive results

('bras-bu) produced by degeneration of the commitments of a

diversified (sna-tshows-ta'i) nature, which are unpleasant (vid-

mi-'ori) for oneself. These include all sorts of unpleasant

experiences--- in	 this	 life one has all	 the	 undesirable

experiences of poverty, sickness, ailments caused by spirits,

affliction, and shortening of the lifespan; and in the next life

one falls Into the hells and endures suffering for many aeoris.

The next, concerning the defect of degeneration in the ancillary

commitments, (comments on Ch. 19, 16):

If one's ancillary commitments have degenerated (van-laz dam-

tshi nams-vur-na), in this life there is no (m) supreme or

common accomplishment at all, i.e. no result ('bras-bu) of

attainment, and (cin) in the next life one falls into evil

destinies	 (n2an-son	 ltun).	 It says accordingly In	 the

Indestructible Reality (NGB. Vol. 15):

Through the degeneration of commitments one goes downhill.

In this life, too, there is no positive result.
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iii. The third section (of the particular exegesis), the exegesis

of their natural expression and classification, has two aspects,

among which the former is the natural expression of the commit-

ments, (commenting on Ch. 19, 17):

Basic and ancillary commitments are (dam-tshiz-rnams-ni) the

essence of the supreme indestructible realities (rdo-rle	 of

buddha-body, speech end mind. They are the (j) genuine

identity of all the buddhas (sans-rzwas kun-wi bda-nvid).

Therefore it is appropriate that benefits emerge when they are

guarded, and great retributions when they degenerate.

The latter is their classification, which is in two sections,

namely the classification of enumerated (commitments) and the

classification	 of inconceivable	 (commitments).

The first comprises two aspects, of which the former, concerning

the classification of the basic commitments (comments on Ch. 19,

18):

Among the five basic commitments (rtsa-ba'i dam-tshi	 1na-1a

nfl, each (zciw-la) of them-- for example, not to abandon the
unsurpassed-- has two (-'an 	 nvis) basic divisions of aki)lful

means and discriminative awareness, and then (danw) these two

each have the three subdivisions of buddha-body, speech and mind,

making six; while each of these (six) also has five subdivisions

corresponding to buddha-body, 	 speech, mind, attributes and

activities. Combined in this wag, there are thirty subdivisions
Al

(bcu-ohra	 sum) of the basic commitments.
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The latter, concernin g the classification of the ancillary

commitments, (comments on Ch. 19, 19):

Among the two groups of five ancillary commitments ( yan-la dam-

tsh1 lna-nyis-la). i.e. the ten which are exem plified by the

commitment not to renounce desire, each (ci-la) one also (.

'anz) has twenty subdivisions (bcu-ohra wnwis-su dbve); for each

has skillful means and discriminative awareness, while skillful

means includes five pristine cognitions and their five objects,

end discriminative awareness Includes five pristine cognitions
L12

and their five objects; maKIng twenty altogether.

The second 1 the inconceivable classification, has two aspects of

which the former reveals that commitments are inconceivable

because apparent reality is inconceivable. (It comments on
L13

Ch. 19, 20):

These ('di-ni) basic and ancillary commitments (dam-tshiz) are

wondrous and most amazing (rmad-r,o-che) because they instruct the

world-systems of living beings in the great pristine cognition.

It is taught that, just as sentient beings are infinite, the

three hundred and sixty subdivisions of the commitments which

relate to each of these beings become as many as the number of

beings, so that they too are infinite. In the ten directions of

the six world-systems ('.1i-rten dru-i Dhvos-bcu-na) basic

and ancillary commitments (dam-tshi2) are emanated (aDro) which

equal (de-snwed) the number of living bein gs ('ro-ba 1i-snyed-

) subsumed in the three spheres of existence (srid-sum 'wro-

fl.) in order to train ('dul) their thoughts (rto), which are as

many in number. Thus they are inconceivable as the expanse of
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space or the expanse of reality.

There are some who explain that there are dissimilar kinds of

commitments, equal in number to the multifarious thoughts of

sentient beings, but that is not intended here. It is contra-

dicted because one aspires to these commitments immediately

after, and in consequence of, the explanation of the basic end

ancillary commitments.

The second reveals that the commitments are Inconceivable because

reality is inconceivable. (It comments on Ch. 19, 21):

Apart from this teaching that there are commitments which equal

the categories of apparent reality, there is moreover (zhan-

anz) the sky-like seal (vhva-rva) In which all things without

exception are (tharns-cad rna-lus) gathered without duality in the

supreme display of the effortless Sainantabhadra (kun-bzanz-wI).

He is the supreme conqueror (rwal-mcho), in whom all things of

phenomenal existence, samsára and nirv&na transcend renunciation,

acceptance and limits to be guarded because they are primordially

without acceptance or re1ection. This nature is without (nie.)

fabrication, laborious attainment (s2rub), hope and doubt; and it

is accomplished in ('ruh) all that is genuine (dam-ca), the

supreme nucleus of all the commitments without exception (m..&

Jj). Therefore it should be known as the dis position of the

Great Perfection, the abiding nature, devoid of fabrication.

corruption, hope and doubt with respect to the real. It also says

in the All-Accomtlishin KInz (T. 828):
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0! I, the all-accomplishing king, teacher of teachers.

Understand that all things are one

In the basic enlightened mind,

And that all things are indeed

The unique commitment of the nucleus,

Transcending objects which are or are riot to be guarded.

0! the commitments of the all-accomplishing king's view

Are uncreated, like space transcending direction.

Thus, one who well understands them

Realises the commitment of the all-accomplishing king.

0! Just as all things are one in basic mind

They are one in the basic commitment, without being guarded.

0! This commitment which is the intention of mine,

the all-accomplishing king,

Becomes naturally present through unwavering recollection

As the actual pristine cognition,

Unfabricated and uricreated by anyone at all.

Empowered by awareness,

It is neither to be guarded, nor not to be guarded.

All things in their entirety which accordingly appear

Are empowered by radiance In the naturally present nucleus,

And then, created by the all-accomplishing king,

All things transcend the range of awareness and ignorance.

This is the commitment where there is nothing

To be transcended, violated, or limits to be guarded.
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Therefore, the commitment of the genuine abidin g nature is

contemplation-- indescribable, unteachable, without character-

isties, and unchanging in primordial reality throughout the three

times.

Such	 (de-la sc,2s-ra)	 commitments transcending objects	 of

thought, expression and reference are essentially the abiding

nature of	 infinitely supreme (mtha'-was mcho) genuine Great

Perfection. All commitments are dispositlonally gathered within

these commitments even when they are not yet attained. Concerning

these enlightened attributes, it says in the Tantra QI.	 Open

SDace f	 (nam-mkha' klon-vans-ki rwud):

Just as a man who finds precious jewels

Has no need for mundane commerce,

If, without meditating, the meaning of mind is realised,

All enlightened attributes without exception

Are spontaneously present.

The commitment is not to transgress this.

lv. The fourth section is the detailed exegesis of greet

enlightened attributes which has five aspects. Among them the

first concerns praise and veneration b y mundane beings. (It

comments on Ch. 19, 22):

One who () holds ('dzin-a) the secret mantras, the supreme

awareness of the conquerors (rval-ba'i rls-mcho2) and keeps the

commitments, is praised, venerated (bkur), and honoured by (vis)

mundane lords ('liz-rten tso) such as Brahrnê and Satakratu and

their retinues (dane 'khor).
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The second concerning the blessing granted b y sublime beings

(comments on Ch. 19, 23):

One is considered intentionally (dons) and consecrated (bin-

wia rlob) by the genuinely supreme ones (dam-ra mcho) among

gods and humans, who are central deities end buddhas, and (dane)

by the genuine ones (dam- pa-vis) or terrestrial bodhisattvas who

are their sons. In this way, through their buddha-body, speech,

mind, attributes, and activities, one attains the pure essential

nature as a senior son (sras) or brother (-dan spun).

The third, concerning the beneficial attributes of one who has

attained the perceptual range of the conqueror. (comments on

Ch. 19, 24):

Those	 who have kept the commitments enter' the (la-zhus)

perceptual range of the sugatas themselves (bde-shes nid-ki

.jJ.) as the three kinds of awareness-holders, namely, those who

enter into that level, those who abide on it, and those who are

mature on it. Finally they unite with (sb yor) and obtain (the

nature of) supreme Samantabhadra (kun-tu bzan- por) who is fear-

less ('i1s-med) wtth respect to all things.

Now, Samantabhadre is explained to be the resultant buddha who is

fearless with respect to the two obscurations, the four demons,

the dichotomy of sams&ra and nirvana, and anything that Is to be

known. The awareness-holders who enter Into that level are those

who, entering the mandala, first receive the creation and

perfection stages. The awareness-holders who abide on that level

are those who have obtained realisation and contemplation, and
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who then continually abide therein. The awareness-holders who are

mature on that level are those who have become most powerful

through that very attainment. Once one has obtained the status of

an (awareness-holder) of maturation, of power over the lifespan,

and of the great seal, one unites with and obtains (the status
115

of) an awareness-holder of spontaneous presence.
d

The fourth, concerning the beneficial attributes of one who has

gathered the enlightened attributes of vows and commitments,

(comments on Ch. 19, 25):

Among the unsurpassed commitments, the sky-like reality just as

it is (.1i-bzhin-nvid-dan) or' the abiding nature of all things,

along with the meanings of all the vehicles or skillful means

which grant instruction ('dul-ba'i thabs) to sentient beings, and

all kinds of all the unthinkable vows that there are (ii-sned

adorn-o p bsam-.vas-pa) includin g those of the pious attendants,

self-centred buddhas and awareness-holders are without exception

(ma-lu g ) progressively gathered, j ust as small measures of grain
116

(ohul) are scooped up into greater measures (bre-mi-tu); 	 and

their enlightened attributes are without exception [pure and]

spontaneously present (frnani-da1 lhuri-vis 2rub).

The fifth concerns the beneficial attributes of beings able to

restore (the commitments) though they have degenerated. (It

comments on Ch. 19, 26):

If there is degeneration (nvpms-na) of the basic and ancillary

commitments, it is restored and perfected (rdzos-oa-danz) as

before through rites of fulfilment (bskans-bas). These are
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effected not by the disci p line of the pious attendants which

cannot repair them 1 as if they were a broken clay vase, but by
117

receiving empowerment, confession and so forth. 	 Such (de-la-

sos-pp) benefits are present In the infinitely supreme (mtha'-

mcho) secret maritras.

Summary of the Chapter (596.2-596.11)

The summary of the chapter (comments on Ch. 19, 27):

At these words (-ces-brlod-oas), the hosts of the self-

manifesting tath&gatas (de-bzhin shes- pa) themselves (mild)

bowed to ('dud-oar ('dul-bar] vur-to) the tath&gata (de-bzhin

shes-pp ) Samantabhadra himself (nwid) who is the lord of the

mand ala.

The conclusion (comments on Ch. 19, 28):

This completes (LQ) the exegesis of the nineteenth chapter

(le'u-ste bcu-du- pa) from (j) the Secret Nucleus (2sari-ba'i

snvin-oo) of commitment Definitive with resoect to	 Real

kho-na--nyid nes-oa), entitled (.&i) a teaching on the meaning of

the basic and ancillary Commitments (dam-tshiz).
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Chapter Twenty

Consecration of Spontaneous Enlightened Activity

Root-text:

Then the tethêgata, Transcendent Lord and Great Joyous One,

became absorbed in the contemplation called "the consecration of

the	 spontaneous commitment",	 and uttered these meaningful

expressions.	 [1]

In the supreme mandala of feast-offerings

(Tn the shape of) the syllable E,

(The mantrin) should make offerings

With an attitude of wrath

To the awesome, and most fierce blaze.

Even the body of a buddha with its merits will be destroyed. [2)

A symbolic representation (of the victim),

With the five nectars or five edibles,

Should be prepared with the name attached.

Once (the victim) has been summoned,

Stab the effigy with the kIla of indestructible r eality--

Reduced to atomic particles,

It should be offered to the assembled host. 13]

In the supreme mandala of feast offerings

In the shape of the syllable F

(The yogins) are bound together in a chain.

Then, sealed, (their bodies) shake and move

Throughout the ten directions,
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Whereupon (the victim) becomes insane,

Bursts asunder, and is incinerated. 	 [I]

In the supreme mandala of feast-offerings

In the shape of the syllable VAMP

(The mantrin) should make offerings

With an attitude of attachment

To the resplendnt and enormous blaze.

Even indestructible speech will he subjugated. [5]

A symbolic representation (of the victi,)

With the five neetars or five edibles

Should be prepared with name attached.

Stab the effigy with the kila of indestructible desire

And offer it to the assembled host of desire

Until it has vanished. 	 [6]

In the mandala of the feast offerings

In the shape of the syllable VAMP

(The yogins) are hound together in a chain,

Then, summoned, even Vajra-(padme) becomes an attendant.

Whatever one desires will similarly come to pass. [7)

In the supreme mandala of feast offerings

In the shape of the syllable MA

(The mantrin) should make offerings

With an attitude of joy

To the blaze that is absorbed

And emanated with great brilliance.
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En].ightened attributes will equal the limits of space. [8]

A symbolic re presentation with name attached,

With the five nectars or five edibles

Should be prepared and conceived

As a wish-fulfilling treasure of attributes.

Stab this effigy with the kla of joyous pride,

And indestructible brilliance will multiply. [9)

In the mandala of the feast offerings

In the shape of the sy]lable MA

(The yogins) are bound together in a chain.

They shake, and emit great magical transformations

of blazing brilliance.

Space becomes filled with wish-fulf:llling ( gems).	 [10]

In the supreme mandala of feast offerings

In the shape of the syllab)e YA

Which shines forth as luminous brilliance

(The niantrin) should make offerings

With an attitude of clarity.

Even beings of most awesome ferocity will become lustrous. [11]

(A symbolic representation) with the five nectars or five edibles

Is conceived as an essence of disturbing awesome ferocity.

Stab this effigy with the k.la of lustrous radiance.

Offer it to the assembled host of blazing lustre. [12)
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In the mandala of feast offerings

In the shape of the syllable YA,

(The yogins) are bound together in a chain.

They fill that blazin g (fire)

With the blessin g of their lustre.

All things are rendered undisturbed. [13]

One should make offerings to the retainers,

The hosts of their concubines, and female servants,

Who desire to he given the residual offering.

One should proclaim well their commitments,

And then command them to perform

The rites which they desire: (ii]

Swiftly actualise without impediment

The oaths which you pledged and upheld

When in the past the Great Glorious Heruke,

Most malignant, fierce and fearful,

Had most amazing power and blessing

Which disciplined you all., without exception.

He overpowered Mandeva and so forth,

Making you, their retinues, into his tvarfs and retainers,

And he assigned you your different rites.

If you do not act as you have pledged,

Like those who have sworn and then transgressed

Their oaths of allegiance,

If you transgress this commitment
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May the Wrathfui Yaksa sever your very heads,

Bodies and hearts into seven pieces.

Rather, nay you perform the tasks

With which you are charged

By this yogin who holds the mantras.

If you do not actualise these activities,

Which you yourselves have sworn end pledged,

May you decompose, be burned and then proceed to hell.

May we yogins who keep the commitments

Entirely accomplish our activities,

And may our retinues be protected as an only son.

May you Piácis also obtain accomplishments,

And actualise the rites as you have been charged.

-- Such an injunction is to be given. 	 (153

The main part of the rite in which the wrathful deities are

attained i.s this which follows.	 [16]

By the great songs and verses,

Dance-steps and gesticulations,

Of the Great Blood-Drinkers and so forth,

Whatever is desired-- all and all,

All end all are accomplished. 	 [17]

By the great songs and verses,

Dance-steps and gesticulations

Of the Great Repository Goddess and so forth,

If one desires to subjugate

Subjugation is accomplished.
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And if one desires to increase

Increase is accomplished.

By the great songs and verses,

Dance-steps and gesticuietions

Of the Great Incense Goddess and so forth,

If one desires lustre,

Lustre is accomplished,

And if one desires languor

Languor is accomplished. [18]

By the great songs and verses,

Dance-steps and gesticulations

Of the great SimhamikhI and so forth,

All beings in their entirety are consumed,

And are made non-existent,

Even to the extent of the smallest atomic particle.

By the great songs end verses,

Dance-steps and gesticulations

Of the great Grdhremukh end so forth,

(Organs) are all extracted, without exception,

And are all thoroughly depleted. [19]

By the great songs and verses,

Dance-steps and gesticulations

Of the host of retainers, concubines and female servants,

Curses and imprecations should he made.

All rites are accomplished in their entirety. [20)
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Near trees, groves of thickets,

A single tree trunk, and a place touched by fire,

And with clarity, joy, attachment and wrath

The "consonantal" rites shou)d be we]l performed. [21]

At these words, the tathàgatas were purified in the presence of

the tathgata himself. [22]

This completes the twentieth chapter from the Secret Nucleus

Definitive with res pect to	 Feal, entitled The Consecration of

Spontaneous Enlightened Activity. [23)
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Commentary ( 596.1t-606.6):

The fifth section (of the extensive exegesis of the means for

attaining the mandala of wrathful deities in accordance with the

path-- see p. 11L17) concerns the attainment of enlightened

activity by those who keep the omm1tments. It has three sub-

divisions, namely the background motivation, an exegesis of the

meaning of its words, and a summary of the ehsptr.

The first (comments on Ch. 20. 1):

Once the sequence of the commitments had been explained, then

(de-nas) in order that those who keep the commitments might

accomplish enli ghtened activity, [the tath&ata, de-bzhin 2shes-

.], Transcendent Lord (bcom-ldari-'das) and Great 3oyous One

(dwea-Da c'hen-os) of pristine co gnition became absorbed in the

contemplation called (zhes-bya-ba'i tin-ne-'dzin-la snvoms-Dar

zhuws) the	 of the (bin- yis rloh-oa) primordial,

natural and spontaneous commitment" (lhun-wis rub-a'i dam-

tshiz) as enlightened activity, and uttered these meaningful

expressions (-nas ched-du brod-ra L.1 brod-do) through which

all is accomplished.

The second subdivision has three parts, namely a general teaching

on the sequence of the four kinds of enlightened activity; a

particular exegesis of the injunctions which follow these rites

and the benefits of the dance-steps & gesticulations; and the

distinctionR between the places and contemplations associated

with the attainment of the four rites.
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Sequence of the Four Kinds of nhightened Activity (597.1-602.a):

The first has four aspects-- the rite of wrath, the rite of

subjugation,	 the	 rite of enrichment,	 and the	 rite	 of

pacification.

1. The rite of wrath has three sections, of which the first is

the rite of the burning fire. (It comments on Ch. 20, 2):

In the midst of feast-offerings (tshos-kvi) complete with the

characteristics of the rite of wrath-- with a triangular hearth
1

in the shape of the ayllable E (E-vi), the being of commitment

corresponding to the supreme mandala (dkvil-'Rhor mcho) of the

different deities is creatively visualised, and the being of

pristine cognition enters therein. With an attitude of wrath

(khros- pa'i pid-kwis) direi'ted towards the one who is the object
2

of the rite (I.e. the victim), the mantrin should make offerings

(mehod sbvin-bva) of wrath and present burnt sacraments to (j)

that non-dual nature, which assumes the awesome and most fierce

(tum-chen rnarn-ra) form of Agni-- a blaze ('bar-ba) or mass of

raging fire. Thereupon, even the body (sku-wan2) of a buddha

(sans-rvas) attained through the two provisions, and adorned

with the si gns of its hundred merits (bsod-riams) will be

destroyed ('.112). What need one say about ordinary mundane

beings! Alternatively, one might interpret this verse to mean

that the present person who is the object of the rite is

destroyed because all sentient beings are explained to he

buddhas.
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The second section is the rite of the stabbing k!la	 (which

comments on Ch. 20, 3):

A symbolic representation (mtshan-me) or effigy of the victim

should be (-Dar-bYa) prepared (bees) from materials which include

soil from the footprints fresh with the scent of the victim mixed

with the five nectar's or (bdud-rtst lna'am) the five edibles

(zas-lnza-le), i.e., the flesh of fish, molasses, dark sesame,

honey and rice. That form should bear the inscriptions of the

victim's name (min-du) attached to its forehead, of the clan-

name attached to its heart, end with the appropriate ]ife-

supporting talisman and the syllables MARAYA PHAT attached to
3

Its genitals.	 One should draw on bark, cotton or paper a

surrounding series of syllables JAH, which effect the summons,

and insert that inside (the effigy) or else attach it back and
IL

front, whichever is appropriate. Once the actual victim has been

summoned (hku-nas) by means of mantras, contemplations and

seals, one should visually created one's kila, made of iron and

so forth, as Vajraklla, the kla of indestructible reality (rdo-

ohur), and stab the effigy (2dab) with (-oas) it in the heart
5

and so on. Visualising that the body and speech (of the victim)

are reduced to atomic particles (rdul-du b,a-nas), it should be

offered (dbul) as a burnt offering to the assembled host (tshos-

j) of Karma Heruka or to the assembled host of the deity of the
6

wrathful rite who was previously visualised in the hearth.
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The third is the rite of the dance-steps of oppression (which

comments on Ch. 20. A):

At the circumference of the hearth or the andala (dkvil-'khor-

of feast-offerings (tshos-kwi) associated with the

wrath?ul rite, which is in the (triangular) shape of the syllable

E (E-vi), the yogins are bound together in a chain (lu-u-rvud-

du sbrel-bsdams) by their little fingers, with their thumbs

pressing down on the middle and ring fingers and the index

fingers outstretched. Then (ii). once this seal has been sealed

(bcins-vur), their bodies shake (bskvod-nas) and, with dance-

steps of indestructible reality , they move (g2LQ.) their bodies

and hand-seals throughout the ten directions (hvos-heur .g2LQ),

saying:

HtYM HtIM !flM!

By Indestructible hatred and its concomitants

Au the myriad world-systems

Are instantly destroyed.

There is nothing at all that is not destroyed.

MARAYA PHAT!

Thus it is visualised that the feet dance upon the effigy,

whereupon the victim is reduced to atomic particles. The victim

to whom this refers becomes insane (mvos-nes), his heart bursts

asunder (as-te) and his body Is incinerated (tshif-oar-'vur)

and becomes insubstantial.
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There are some who gay that once the previous rite of the burnt-

offering has been concluded, the site (of the mandala) is erazed

clean, and upon it the male & female yogins form a triangle. They

visualise the form of Karma Heruka in the midst of the flames,

and joining all their ring fingers, they place the effigy in the

middle and dance around it. Now, although rites are indeed

accomplished by any of these three individual steps-- burnt

offering, oppression and dance, the supreme accomplishment occurs
7

when all three are complete.

ii. The rite of subjugation also has three sections. Among them

the first is the rite of the burning fire (which comments on

Ch. 20, 5):

In this ease the hearth is symbojised by the shape of the

syllable VAM (y.-vi) and drawn as a semi-circle. The supreme

mandala of the feast-offerings (tshos-ki dkvil-'khor mehow)

conveys end entirely corresponds to the characteristic nature of
8

the hearth and the central and peripheral deities. In It the

fire of the hearth end Agni, the fire-god, are present in the

subjugating form of an intense blaze ('bar-ba), resplendent (zi-

br:iid) and enormous (lhun-chen) in stature. The mantrin should

make offerings (mchod-sbvin-bwa) to () it with an attitude of

attachment (cha..s- pa'i wid-kvls) for the victim, offering to the
9

fire those sacraments corresponding to the rite of subjugation.

Thereby, even (wane) Amitábha, the one of indestructible speech

(rdo-rle sun) will be subjugated (dban-du-'vur).
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The second is the rite of the stabbing klla (which comments on

Ch. 20, 6):

An image or symbolic representation (nitshan-ma) of the victim who

is to be subjugated, is made with the five nectars or five

edibles (bdud-rtsi lnm'am zas-lna) and an article of clothing

which bears the scent of the victim. Inside it one should insert

paper-inscriptions and so forth, which should be prepared (hess-

par-bvp ) and drawn with the victim's name (minw-du), elan and

talisman attached, and then inserted. Visualising one's kila

(hur), made of copper and so forth, as Padmakila, the one of

indestructible desire (rdo-rle cha.s-a), stab the effigy (dsb)

with (- pas) it; and then offer (dbul) that effigy which has been

stabbed to (j) Padma Heruka and his retinue, the assembled host

of desire (ehas-ta'i tshows-la), or to the deities who were

previously in the hearth, until it has vanished (thim-par)

without duality.

The third is the rite of the dance-steps of oppression (which

comments on Ch. 20, 7):

At the extremities of the hearth or the mandala of feast-

offerings in shape of the syllable VAN tshos-kvi dkvil-

'Rhor), i.e., in (i.i) the mandala of subjugation, the yogins are

bound together in a chain (1u-u r,.'ud-du sbrel-bsdants); and then

(n.), after performing a dance, all living bein gs are summoned

('us-'vur).

	

	 ven ('an) Vajrapadma (rdo-r1e), or beautiful
10

Mahendra becomes an attendant (r'h yi-bzhin 'bran).	 What else

need one say about ordinary human beings!	 Whatever one desires

(ci-'dod) in one's mind will similarly come to pass (de-bzhin
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'onz-bar 'vur)

iii. The rite of enrichment also has these three parts. Firstly,

(the rite of the burning fire comments on Ch. 20, 8):

In the supreme mandala of feast-offerings, In the square hearth
11

shape of the syllable MA (ma-vi tshos-kw1 dkwil-'khor mcho),

the fire and Agni. the fire- god, are both inwardly absorbed (i)

as a mess of light-rays which blaze ('bar-ba) forth, so that

raptures are gathered; and they are outwardly emanated ('nhr'o) so

that hopes are fulfilled with great brilliance (zzi-chen). The

mantrin should make offerings (mchod sb.'in-bva) nf enrichment to

(J.) it, with an attitude (vid-kvis) of joy (dwa'-ba'i) and

gladness. Thereupon, one will obtain enlightened attributes ( yon-

such as an increase in lifespan, glory and riches, equal (

dan mnwam) to the limits of space (nam-mkha'I mtha').

The second (is the stabbing of the kila which comments on Ch. 20,

9):
A symbolic representation should be prepared with name attached

(mtshan-ma'i mi.n-du bcas-Dar of those objects which one

desires to increase and multiply-- gems, gold, silver, pearls,

horses, oxen and so forth, and mixed with grains of rice,

precious stones and other things and with five nectars or five

edibles (bdud-rtsi lna'am zas-lna-La) which are appropriate.

This is meditated on and is to be conceived (brta) as a treasure

(ter-du) of wish-fulfilling (wid-bzhin) precious gems in which

emerge the desired enlightened attributes ( yon-tan) that are

required. Visualise one's kila, made of gold and so forth, as
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Ratnakile. the one of joyous pride (nwa-rval da'-' phro'j) who

is a downpour of accomplishments, and stab this effigy with the

kila (vhur- pas dab). Then, in order that the great brilliance

(zzi-briid) of indestructible (rdo-rle) enlightened attributes

will multiply (' phel-bar 'vur), make offerings to the assembled

host of Patna Heruka, i.e., in the aforementioned hearth for the

rite of enrichment.

The third (is the r:lte of the dance-steps of oppression which

comments on Ch. 20, 10):

At the extremities of the mandala or hearth where enrichment is

brought forth in the mandala of feast-offerings in shape of the

syllable MA (ma-vi tshis-kwi dkvil-'khor-du), the yogins are

bound together in a chain (lu-u-rzwud-du sbrel-bsdams). They

shake (bskvod) throughout the ten directions, and through the

light-rays made by their dancing-steps, they emanate (sro) the

contemplation in which a cascade of the glorious cloud-masses of

rapture descends right where they are, along with great magical

transformations of blazing brilliance (zi-briid 'har-ba'i

'ohrul-chen soro). This is visualised to dispel the poverty of

sentient beings, whereupon space becomes filled with wish-

fulfilling (wid-bzhin nam-nikha' zan2-bar-''ur) gems in which all

desired attributes emerge and all aspirations are fulfilled.

iv. The rite of pacification also has three parts, among which

the first (is the rite of the burning fire, which comments on

Ch. 20, 11):

The supreme mandela of feast-offerings in shape of the syllable
12

VA (w-yi tshows-kvi dkvil-'khor mcho2) has a circular hearth,
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inside which both the fire and Agni, the fire-god, are visual]y

created in a form which shines forth as luminous brilliance

(sa1-ba'i zi-br1id 'tsher-ba). The mantrin, with an attitude of

clarity (dan-ba'i yld-kyis), should make offerings (mchod sbvin-

to (Ia) it, which pacify sickness, harmful forces, and

fears. Thereupon, even beings of ('an) most pernicious and most

awesome ferocity (tum-chen rnam-a) such as Màra and Rudra will

be thoroughly pacified and will become lustrous (ihan-rier 'ur)

in enlightened mind. What else need one say about ordinary

mundane beings!

The second part (is the stabbing of the kila, which comments on

Ch. 20, 12):

A symbolic representation or effigy is made as before, mixing the

clothing, scent and other articles of the one whom one desires

to pacify with the five nectars or five edibles (bdud-rtsi

lna'am zas-lna-la). This is conceived as an essence of (rio-bor

brta2) hostile, obstructing spirits and so forth who are endowed

with ferocity (ztum) in body, awesome (rnam) speech, and

disturbing ('khru2-Da'i) mind. Visualising one's kl]a, made of

silver and so forth, as Buddha-kfla, the one 	 of lustrous

radiance (ihan-ner wsal-ba'i), stab this effigy with the kila

(tihur-pas dab). Offer it to (J.a dbul) Buddhaklla and his
retinue, the assembled host of blazin g lustre ('bar-ba ihan-

ne'i). or to the fire-god in accordance with the rite of

pacification.
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The third (is the rite of the dance-steps of oppression, which

comments on Ch. 20. 13):

In the mandala of feast offerings in shape of the syllable YA

(.'-i tshos-kvi dkvil-'khor-du), at the extremities of the

mandala or hearth of the peaceful rite, the yogins dance, bound

together in a chain (lu-u-rud-du sbrel-nas bedams). Thereupon,

by pacification they fill (khab) even that blazing ('bar-ba)

fire of Inimical wrath with the blessing of their lustre (ihan-

ne'I bwin-,,is). All things (tharns-cad) includin g negative and

malicious attitudes do not even minutely agitate the mind, so

that they are rendered undisturbed (Yo-ba med-Dar bwed).

Thus the shapes of the hearths are symbolised by the shapes of
13

the four syllables K-yAM MA-VA.

Accordin g to the bla-ma Rong-zom-pa, those who apply the rites of

pacification and subjugation perceive dissimilarly shaped

syllables, representing differently shaped objects, because they

absorb end secure the repetitive sound of the syllable BAM.

The Injunctions which Follow these Rites and the Benefits of the

Dance-steps and Gesticulations (602.1-606.1):

The second subdivision (see p . 1257) is an ex planation of the

injunctions which follow those rites and the benefits of the

dance-steps & gesticulations. This has two sections, namely, the

in j unctions given to those who are under oath, and a teaching on

the benefits of dance-steps & gesticulations.
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The former has two aspect g , of which the first describes how

injunctions are given concerning the rites. 	 (It comments on

Ch. 20, 111):

Immediately after any of these four rites of enlightened activity

has been performed, one should partake of the communal feast-

offerings. The residue (lha-ma) of food and drink is then

gathered and consecrated by the exhaled breath (kha- phru) of the
15

master of indestructible reality.	 One should make offerings

(sbin) (of this residue) to the retainers (slas) who gather in

the maridala of the Great Glorious One, and (dane) to the wives

of the Mah&deva class and to the hosts of their (j tshos)

girlfriends or concubines (bi-mo) and female servants (bran-mo),

because they are guests who desire to be given the residual

offering (lhaz-ma'i mchod-sb yln 'dod-na). Carrying it to an
16

eating-place at a distance of seventy paces,	 one should

proclaim well (rab-bazras) their (ran-i) respective commit-

ments (dam-tshiz), i.e. those which they previously took in the

presence of the Great Glorious One (SrTheruka), and then (r.a)

command them to perform the rites (las-dc b'e-tar bso) such as

pacification, which they desire (an-'dod).

The second aSpect concerns the actual injunctions which are

given. (It comments on Ch. 20, 15):

Swiftly actualise (im,'ur-du mnzon-oar-ohwunz), Instantly and

without Impediment (ma-thos), the results of your rites, in

accordance with the oaths which you pledged and upheld (ii-ltar

dam-bcas khas-blanws-Da'i) previously when (tshe) in the past

(sn2on) the Great Glorious Heruka (dDal-chen tie-ru-kg ) grew most
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malignant, fierce, and fearful (shin-tu zdu2-cin2 £tum baz-can)

to tame the proud Ivari spirits. He had most amazing power and

blessin g which disciplined ('dul-mdzad-a'i dbanz-danz byin-riabs

rmad-vo-che) you proud spirits of all (thams-ead) world-systems

without exception (ma-lus). He overpowered (dbanz-bsdus-nas) all

s pirits, Mah&deva and so forth (iha-chen la-sos), making (bas)

end consecratin g you, their retinues ('khor-rnams), wives,

daughters, mothers, and sisters without exception into his

tvarts and retainers (dban-ohwu slas-su) for the sake of

en j oyment. And then the Great Glorious One assigned you (bkos-Da-

&) respectively your different rites (so-so'l. las-rnams) such as

attraction, emprisoning, and slaying. If you do not act as you

have respectively pledged (dam-bcas bzhin-du ma-b yes-na), like

those who (1i-lter) in the past have sworn and then transgressed

their commitments and oaths of allegiance (dam-bcas mna' bor-ba'i

sdom-bcas de-las 'da'-bar-'zwur), if you transgress this commit-

ment (dan,-tshiw dc-las 'das-'vur-na) may (' yur) the Wrathful
17

(khro-bos) Yaksa ( ya-ksa),	 blazing forth fire, sever (stub-

your very heads, bodies and hearts into seven pieces (m po-

lus-snwinz wanz tshal-a bdun). Rather (de-bas) therefore, may

you perform the tasks with which you are charged (11-ltar bed-ba

bzhin-du bwos) by (-1s) this yogin, myself, who holds the

mantras (rnel-'bwor snas-'ehariz). If you do not actualise these

activities (las-dc mnon-du ma-bwas-na), in accordance with the

oath which you yourselves have sworn and pledged (ran-zi nina'-

k.Q. khas-blanfs-Da'i), may you decompose, be burned and then

proceed to hell (rul-mvas 'tshi-nas dnwal-bar 'ro). May we

yogins who keep the supreme commitments (rnal-'bior dam-la fnas-
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£yur-Da'i) entirely accomplish (Yons-su b,'a-ba) our desired

activities (las-rnams) and (dane) may the retinues ('khor-rnams)

of us yogins be protected (skons) as an only son (bu-ciz

bzhin-du). By the power of this, may you Pi&&cIs also (rtira-men-

p 'an) obtain (thob) supreme and common accomplishments (dnos-

grub), and actualise the rites as you have been charged (beol-

bs'i las-rnams mnon-du byos) by us yoging.

-- Such an injunction Is to be given (-zhes bso'o).

The second part concerns the benefits of the dance-steps &

gesticulations. It comprises both the recognition of their

significance and a detailed exegesis. The former (comments on
17b

Ch. 20, 16):

The main part of the rite (las-kwi tso-bo-ni) or activity In

which (- pa' j ) the mandelas of the wrathful deities (khro-bo) are

attained (bszrub) is this ('di-vin-no) rite of the dance-steps &

gesticulations which follows.

The latter has four sections:

i. The benefits of the dance-steps & gesticulations of the five

central deities (comment on Ch. 20, 17):

By the great (cten-vos-ni) tumult of songs and verses (1u-

tshI), revealed during the four rites and the dance-steps and

gesticulations of (-Da'i bro-war) the Great Blood Drinkers

(khraw-'thun ehen-o), Buddha Heruka and so forth (la-sos).

along with their queens 1 whatever is desired (j 'dod- par), all

(thams-cad)	 the common accomplishments including those 	 of
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pacification and enrichment and all (thams-ead) the supreme

accomplishments-- i.e. , all (thems-cad,) enlightened activities

and all (thams-cad) accomplishments are accomplished	 (bed-ta-

ii. The benefits achieved by (the dance-steps and gesticulations)

of the eight Mâtarts of the sensory locations (comment on Ch. 20,

18):

By the great songs and verses, dance-steps and gesticulations

(bro-ar £lu-tshi ehen-mos-ni) of the four goddesses who are

radiant in the cardinal directions-- i.e., the Great (chen) White

One or Respoitory (mdzod-ldan) Goddess (jfl), whose name derives

from (the Sanskrit) Gauri, and so forth (le-sos- pe'i), if one

desires to subjugate ('du-bar !dod-na) living creatures, the

subjugation (.!j.t) is accomplished (bar-bec1), and if one desires

to increase (' phel-bar 'dod-na) the lifespan, material resources

and so forth, this Increase is accomplished ('hel-bar bed).

By the great songs, verses, dance-steps and gesticulations (bro-

&g lu-tshiw chen-mos-ni) of (j) the goddesses in the four

intermediate directions-- the Great Incense Goddess (sos-mo

chen-mo), I.e., PuRkâs and so forth (la-sozs--a), if one desires

('dod-na) to pacify and establish in lustre (ihan-ner) those

spirits who are hostile, obstructive and so forth, pacification

or lustre is accomplished (lhan-ner bed); and if one desires

('dod-na) to establish languor (rmus-var) and unclarity in their

minds, languor Is accomplished (rmuws-Dar bwed).
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iii. The benefits of the dance-steps and gesticulations of the

eight Piâcfs of the sense-objects (comment on Ch. 20. 19):

By the great songs, and ver ges, dance-steps and gesticulations

(bro-ar lu-tsh1. chen-mos at) of (Li) the Piâcis in the four
cardinal directions-- the great Simhamukh! and so forth (senw-e

wdon2 chen-mo la-sozs-oa), the bodies and life-breath of all

(thams-cad) malignant beings and all hosti]e and obstructing

sp irits in their entirety (kun-la) are consumed (za-bar-bwed);

and they are made non-existent even to the extent of the smallest

atomic particle (rdul-cha tsam-an med- par bwed).

By the great songs, verses, dance-steps and gesticulations (bro-

g. lu-tshi chen-mos-ni) of (=Li) the Picis in the four

intervening directions-- the great GrdhramukhI and so forth

(bzhad-wdon	 chen-mo la-so.s-va). the entrails and hearts are

extracted ('bin-ar bed) from all (thams-cad) malignant be:fns

without exception (ma-lus);	 and the excellent attributes of

their lives and so forth are all thoroughly depleted (kun-la rab-

nyams-oar-byed) -

iv. The benefits of the dance-steps and gesticulations of the

twenty-eight tevarts (comment on Ch. 20. 20):

By the great songs, verses, dance-steps and gesticulations of

[the host of] retainers, concubines, and female servants (sias-

dane byj-mp bran-mo'i ftshos1 bro-ar lu-tshiz chen-mos-ni),

curses (rbad) delivered to enemies by means of a messenger and (

ein2) imprecations (tan-bar) ritually delivered by an envoy
18

should be made (bwa-ba-ste).	 Thus, all (thams-cad) rites which
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externally	 rectify contradictory sets and all rites which

internall y achieve the desired accomplishments are accomplished

(byed- pa-yin) in their entirety (thams-cad).

Distinctions between the Places and Contemplations associated

with the Attainment of the Four Rites (606.1-6o6.LL):

The third part (see p. 1257) concerns the distinctions between

the places and contemplations associated with the attainment of

the four rites. (It comments on Ch. 20. 21):

In places which are respectively near (druns) forests of trees

(1on- pa-dan-ni), groves of thickets (1cuw-hra.n-tsha1)

surrounded by trees, a single tree trunk (sdonw ci) and (danw-

nj ) a place touched by fire (mes-rez), i.e. a forest which has

been burned by fire, in order to attain the rites of pacifice-

tion, enrichment, subjugation and wrath, one should be endowed

with (- pas) the respective attitudes of clarit y , j oy , attachment

and wrath (danw- pas da'-bas has- pas-dan khros). In this way,

the "consonantal" rites (kâ-li), i.e. the four rites of

("liberating") skillful means, should be well performed (rab-tu

There are some who explain this section also refers to union with

four female consorts, saying that the term "vocalic rites"

(.-li) is implied, but there is no occasion for such an
19

explanation.
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The summery of the chapter (comments on Ch. 20, 22):

At these words (-zhes brlod-Das), in the presence of (].) the

central deity or the tath&gata himself (de-bzhin she2s-pa-nvid),

the tath&atas (de-bzhin shes-ra--nid) of the retinue 	 were

purified (sbYon-Dar	 Yur-to) in the realisetion of the four

kinds	 of	 enlightened	 activity,	 through	 receiving	 his

authorisation.

The conclusion (comments on Ch. 20, 23):

This completes (.L) the exgesis of the twentieth chapter (le'u

nvj-shu-Da) from the () natural Secret Nucleus (sanc-ba'i

snwin-o) Definitive with resDect to .fl.g Real (de-kho-na-nid

nes-t'a) pristine cognition, entitled (zhes-bwa-ha'i) The

Consecration of (bvin-vis nob-pa) the great d€els of the

buddhes as the four kinds of primordial Spontaneous	 nlihtened

Activity (lhun-vis £rub-oa'i 'hrin-1as) for the sake of those

to be trained.
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Chapter Twenty-One

u1ogy to the Wrathful Deities

Root-text:

Then the mandala of the assembled host of the Transcendent Lord,

the Great loyous One, sang this following song with a most

awesome glare. (1)

HflM! Most ferocious, blazing forth

Like the fire at the end of time,

There are light rays which have the radiance

Of a hundred thousand puns,

Frowns of wrath like the flashing

Of a thousand lightning bolts,

And sharp fangs which devour. WOH! (2)

HflM! With an awesome roar, most ferocious

Like the rumbling of 	 thousand claps of thunder,

And the sound of a hundred-thousand Mount Sumerus crumbling,

There is the loudest laughter of Ala and Hala,

And the whirlwind that is emitted has a greater blast. 13)

HflM! The great light of wrathful diseriminatve awarenss

Je radiant in all mandales of pristine cognitiGn.

It entirely subdues (conflicting emotions)

In blazing pristine cognition.

The pristine cognitions of diverse kinds

Are present in this great seminal point. HOH! (1&)
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HtM! The king of wratbful deities is a great cloud,

Causing a great cascade of wrathful mandalas.

The diverse wrathful treasures

Of the wish-fulfillin g mandalas that emerge

Are present In this great semtnal point. TOH! [5]

HtJM! The great demons of all demons

Are those demons among demons who subdue demons

And also terrify their fearsome hosts.

These most terrifying (Herukas)

Are present in this great seminal point. HOH! [6)

HflM! The great rock of indestructible reality Is the solidifier.

The water of indestructible reality Is the grea t dissolver.

The fire of indestructible reality Is a migh ty hlae.

The air of Inde o tructible relly is a great whirlwind. HflH! [7)

Such was the song they purposefully sang. This completes the

twenty-first	 chapter from the Secret	 Nncieus	 Definitive

with resoect	 o	 Real entitled A Eulogy to the Wrathful

Deities.	 (8]
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Commentary (606.6-6i0.6)

The third part (of the exegesis of the mandala in which the

wrathfu]. deities emerge-- see p . 1075) is a dacription of the

eulogy to the resultant buddha-body and pristine cognition. It

comprises a brief teaching on the how the eulogy arose and a

detailed exegesis of its actual words.

The former (comments on C'h. 21, 1):

Once the deeds of the manlala of wrathful deities had been

perfected, then (de-nas) this great apparition or the aandala of

(dkvil-'kh pr-syis) of the five enlightened families of Blood

Drinkers and their retinues, which is the ansbled hoot of the

Transcendent Lord, the Great Joyous One (bcom-ldan-'das dwes-ns

chen- po'i tahoss), in order to praise the self-manifesting

buddha-body and pristine cognition, sang this following song

(1u-'di blans-s p ) of joy with a most awesome glare (shin-tu

rnam-pa ' i mdaris-kwis).

The latter includes both a eulogy to the enlightened families and

the lord of the enlightened families, and a eulogy to the

mandalas of supporting (buddha-body) and supported (pristine

cognition).

Pulogy to the Pnlightened Patlies and their Lord:

This has two parts, namely, a general eulogy to the five

enlightened families and a particular eulogy to the mighty lord

of the mandala.
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1. This has five aspects, beginning with a eulogy to all the

mandalas in the enlightened family of buddha-body. (It comments

on Ch. 21, 2):

The syllables HM begin each of the songs to the wrathful

deities, symbolising that they possess the five buddha-bodies and

five pristine cognitions. Now, the buddha-body is most ferocious

(tum-chen) because it tames proud spirits such as Mra and

Rudra; and it is blazing forth ('bar) like the fire at the end of

time ((dus-mtha'l me-itar), which destroys the aeon. From the

buddha-body, present in the midst of that flaming mass, 	 there

are light-rays ('od-zer) of pristine cognition which simult-

aneously absorb and emanate throughout the ten directions the

radiance of a hundred thousand suns (nvi-ma 'bum-vi .zzi). There

are frowns of wrath (khro-nver) which threaten venomous heins,

and which travel like the flashing of a thousand lightning bolts

(low-5ton2 ' yu-ba bzhin). This buddha-body maintains a most
1

() terrifying guise with four sharp (zan-a) white fangs

(mche-ba) which uproot venomous beings and devour (za-hwed) the

pernicious ones. The syllable HOH! Is a laugh of astonishment,

which is also added to the subsequent songs.

The second aspect, which is a eu)ogy to all mendalas of the

enlightened family of buddha-speech (comments on Ch. 21, ):

The buddha-speech of the wrathful deities is endowed with an

awesome roar (rnam-oa'1 na-ro), most ferocious (2tum-chen) like

the simultaneous rumbling (idir) of a thousand claps of thunder

('br'u-ston), arid in its terror It is equivalent to the sound
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(skad) of a hundred-thou gand Mount Sumerus (ri-rab 'bum) simulta-

neously crumbling (bsnvil). There is the loudest laughter of (j

fad-rwwans be) Ala and Hale (a-la ha-la); and the great

whirlwind that is emitted (dbyuws-Da'i 'thor-rlun) from the

force of their breath has a blast (wYen-ba) greater (che'o) than

the wind at the end of time because it terrifies venomous beings.

The third aspect is a eulogy to the mandalas belonging to the

enlightened family of buddha-mind (which comments on Ch. 21, It):

One who knows all objects. of knowledge without exception

possesses the greet light ('od- po-che) rays of discriminative

awareness (shes-reb) which are wrathful (khro-bo) to the host of

ignorant beings. That light is radiant in all mandalas of (dkwil-

'khor kuri-tu sal) the fivefold pristine cognition (ve-shes), so

that it entirely subdues (kun-tu-'.loms) the energy of conf-

licting emotions with their individual characteristics, which

provisionally appear, blazing ('bar-ba'i) forth as the five

poisons, but abide essentlaiJy in pristine cognition (ve-shes-

Moreover,	 this pristine cognition, 	 with reference to the

emanational body, comprises both the pristine cognition which

qualitatively knows (the view) and that which quantitatively

knows (phenomena); and, with reference to the body of perfect

rapture, it comprises the mirror-like pristine cognition and so
2

forth. These pristine cognitions of diverse kinds are present

(sna-tshos ve-shes) of a single savour in the pristine cognition

of genuine reality, this great seminal point (thi-le	 which
3

is the non-dual essence.
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The fourth aspect is a eulogy to al] the mandalas of the en-

li ghtened family of attributes. (It comments on Ch. 21, 5):

One who possesses the enlightened attributes which instruct

venomous beings is the king of wrathful deities (khro-bo'i rval-

Q.Qj . That one is said to be a great cloud (sDrin chen- po) because

he is the basis for the downpour of manifold emanations, causing

a great cascade of wrathful mandalas (khros-a'i dRvi.]-'khor

char-chen 'bebs) through the wrath of his buddha-mind. Among the

diverse wrathful (sna-tshoes khros-a'i) forms emanated from the

treasures of (ter) the anda1as (dkvil-'khor) that	 erge

('h,un-ba'i) as desired, in the manner of the wish-fulfilling

(wid-hzhin) gem, and which for the sake of those to be trained

instruct each according to his or her needs, all of them that

pervade space are indeed present in this great se1nal point

(thi-le	 or abiding nature.

The fifth aspect is a eulogy to all the mandalas of enlightened

activity. (It comments on Ch. 21, 6):

The great deons (bdud chen-) are so-called because they subdue

the power of (vi-ni) all (1iuL) four kinds of demons (bdud)
Li

including the components. They are those demons (bdud-de) who

subdue ('oms) the demons (bdud-rnams) of deeds and conflic'ting

emotions because the twofold obscurations and propensities whic'h

compound saisra and are the mightiest among demons (bdud-kYi)
5

are indeed tamed; and also those who terrify their fearsolse

hosts ('.iis- pa'i tshos-kwanz '.1is hyed-pp ), such as Mra and

Yams. These most terrifying ('1is-bed chen- po) Herukas are
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present in this great seminal point (thi2-le .c.he) because they

are naturally free from extremes of conceptual elaboration.

Alternatively (this passage might be interpreted) as follows:

The great demons are those such as the Lord of Desire (d2a'-rab

dbari-ohwu) among all the demons of the Paranirmitavaavartin

realm and so forth; and the demon supexior to these demons is the

proud spirit Rudra. The one who terrifies his fearsome host and

their wives is the terrifyin g Great Glorious (Heruka) himself,

and he is called the great seminal point because he is present in
6

the essence without conceptual elaboration.

ii. The particular eulogy to the mighty lord of the mandala

(comments on Ch. 21, 7):

The buddha-body of the male & female consorts Che-mchog Heruka is

the great rock of indestructible realit y (rdo-r:le bra-chen)

because it is without birth and transference at death. It is the

great solidifier (sra-ba-Do), blazin g forth with major and minor

marks, because it is free from mundane aggregates.

The buddha-speech and attributes (of that Heruka) are the water

of indestructible reality (rdo-re ehu-bo) or pristine cognition,

which is the great dissolver (sdud ehen-o) and satisfier of the

host to be trained.

His buddha-mind is the inwardly radiant fire of (me-ste) omni-

scient pristine cognition or indestructible reality (rdo-re),

which manifests all knowable things without exception, and

dispels the darkness of the ignorance of livin g beings with a

mighty blaze ('bar-ba fl.e) of light rays of spirituality.
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His enlightened activity embodies spontaneously accomplished

indestructible reality (rdo-rle). It is the air (rlunv) which

pervades and arouses 1-hose to he trained, and it ia a whirlwind

('thor-nuns) which scatters demons, extremists and so forth--

one in which the goals of the four rites are entirely end

spontaneously present in the Great (g) Perfection.

Eulogy to the Supporting & Supported Mandalas:

Next, the eulogy to the mnc1a]as of supporting (celestial palace)

and supported (deities) has two sections, of which the first is a

eulogy to the mandela of the supported deities. In this context,

the above verses (Ch. 21, 2-6) from:

HtTM! Most ferocious, blazing forth

Like the fire at the end of time.

down to:

These most terrifying (Herukes)

Are present in this greet seminal point.

respectively become eulogies to the mandalas of the 	 five
7

enlightened families of Herukas.

The second, the eulogy to the supporting celestia] palsee, refers

to (the lest verse 1 Ch. 21, 7), in which context it is explained

as follows:

The great rock of indestructible reality is Mount Meru composed

of skeletons. The water is the ocean of blood (rakta). The fire

is the fire-mountain of pristine cognition; and the air is the
B

wheel of vital energy below (the palace), which is the basis.
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The cone1iison (comments on ('h. 2], 8)

Such (-zhes) was the song purposefully sang (ched-du zlu-b1an-

g) hz,' the ts1-hgates. This completes (.LQ) the exegesis of the

twenty-first chapter (le'u ate. nwi-shu ci-ca) from the

resultant Secret Nucleus (san-ba'i sn yin-po) Definitive with

reacect	 .tb.e Real (de-kho-na-nid nes- pa) buddha-body and

pristine cognition, entitled A Eulogy to the Wrathful Deities

(khro-bo-la bstod-a'i) of se1f-manifet1ng pristine cognition.
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Chapter Twenty-Two

That Which iB PleaBinZ and Retained

Root-text:

Then the Transcendent Lord, the Great Joyous one, uttered this

meaningful expression to the tathgatas themselves, indicating

that this king of the secret mantras must be firmly retained. [1]

0! 0! These natures of the ten directions and four times

Are the very essence of the tathgata. [2]

Those who hanker for conceptual elaboration

Of the subject-object dichotomy

Enter into conceptual thoughts,

And so apprehend differences.

Distinctions are indeed arrayed in the levels,

But these are paths which progress to the Secret Nucleus. [3]

The infinite wondrous pristine cognition

Never speaks without bringing benefit. []

Once this most secret nucleus, the seal

Of all the tathégatas has been realised,

The one who divulges It becomes me,

And the empowerments too are perfected. [5)
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All the tathégates do not possess

Anything other than this secret.

This real Secret Nucleus

In which exageration and depreciation are quiescent

Was brought forth from the definitive expanse. [6]

Those (retainers of this tantra)

Are prophesied to become genuine beings--

Sons born from buddha-mind

Who will abide on the excellent level

Of the awareness-holders. [7]

With these words all the tathàgatas indivisibl y re j oiced and then

remained present as the expanse of sameness throughout the four

times and as ornaments of the spontaneous Bounteous Array of

buddha-body, speech and mind. (8]

This completes the twenty-second chapter from the Secret Nucleus

Definitive with resoect to t.fl Real, entitled That Which is

Pleasing arid Retained.	 [9]
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Commentary (610. 6-620. 1):

The third section (of the actual exegesis of this Tantra Qi tJie

Secret Nucleus-- see p . 331) indicates how the tantra is taught

to genuine beings and then subsequently entrusted. It has three

parts, namely, the background motivation, an exegesis of the

meaning of its words, and a summary of the chapter.

The first (comments on (h. 22, 1):

Once the mandala of the Root Tantra Q.f. Maicl Lt had been

perfectly revealed, then the Transcendent Lord, the Great Jopous

One (de-nas bcom-ldan-'das d yes- pp chen-pos), glorious Samanta-

bhadra, whose other epithets include Supreme Bliss, Nucleus of

Indestructible Reality, First Genuine One, Original Lord, Great

Ve1radhara, and the Teacher, uttered this eaningfu1 expression

( j checl-du hrtod-do) to the tath&gatas themselves (de-hzhin

ebes-pp nyid-l) who comprise the five enlightened families of

the self-manifesting spontaneous ounteous Array, their eight

spiritual warriors and so forth, indicating that this king of the

secret mantras (sanw-sna p-kvi rwal-ro) muet be firmly

retained (brtan- par wzun-ha) in order that it might not vanish

and that it might benefit living beings. In particular he save

this instruction to the spiritual warrior of awareness, (Vajra-

páni) the Lord of Secrets.

There are some who gay that the lord of Secrets is the one who

explained (the tantra) and that he then taught Vajrakarma, Vajra-

dharma, and the glorious ones who appeared from all directions.

However that is an incorrect perception. The teaching was not
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given to Vajrap&ni without being given to others. This is beacuse

in Akanistha Samantebhadra himself appeared as Vairocana. the

central deity among the five enlightened families, and so he is

the one who taught and explained (the tantra), and because the

Lord of Secrets, who appears in the retinue, is a retainer (of
2

the tantra).

The second part (the exegesis of the meaning of its words)

teaches that this (tantra) is the result of all paths, and that

it is supreme among all secrets. The former refers to both the

nature of the tantra in which instruction is to be given, and the

greatness of the recipient to whom instruction is given.

The first has three aspects:

1.. The first, teaching that this is the actual tantra of the

result, (comments on Ch. 22, 2):

0! 0! (k,'e-kve) is an exciametion directed at the nature of the

self-manifesting retinue, where skillful means and discriminative

awareness are without duality, and which appears as the male and

female consorts. All these natures of (ran-bzhin . j) the things

of apparitional existence, sams&ra and nirv&na, subsumed in the

ten directions and the four times (hos-bcu dus-bzhi'i) are the

very essence of (.Li nwo-bo-nid) of primordial buddhahood in the
mandalas of the peaceful and wrathful deities, i.e. the male end

female consorts of the five enlightened families of the tath&-

gates (de-bzhin shes-Da) alon g with their spiritual warriors.

This is the Secret Nucleus of the ground, and exemplified there-

by , the Secret Nucleus of the path and the result also comprise

the essence of this tantra.
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ii. The second teaching that other paths are steps in its

direction (comments on Ch. 22, 3):

Those (-vie) living beings who hanker for conceptual elaboration

(er'ros-la 'chel-ba) of the external object (szuns) arid the

internal subject ('dzin) or mind, and who then wander in the

three spheres of existence, enter into (zhuss) endless

conceptual thoughts (rnam-rtow) of outside, inside, extraneous

entities and so forth. And so they apprehend differences (-nas

The master Dignga sys inso-sor 'dzin), which are suffering

his Eulo.v to Meuhos (1'. 271?):

Apart from conceptual thought,

There is nothing at all

Which is called samsêra.

And in the Introduction tQ.	 Medhvameka (T. 3861) it says:

At the outset, the expression "I"

Brings attachment to the self;

And the expression "mine"

Creates attachment to objects.

Obeisance to he who resorts to compassion

For the sake of living beings
3

Who are powerless as a rotating irrigation wheel

In this way, when sentient beings of varyin g degrees of acumen.

who wander in samsàra, apply themselves (to the teaching), hier-

archica) distinctions are indeed arrayed (khwad-oar bkod- pa yen)

in the levels (sa-rnams) and the paths of the dIfferent vehicles.
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But these ape paths which progress to the ('ro-ba'i J.an) natural

Secret Nucleus (san-ha'i sriwinz- por), and are not themselves

the actual unerring and complete path. On their conclusion, one
IL

is obliged to enter into that (complete path).

iii. The third concerning those types to whom it must not be

spoken (comments on Ch. 22, IL):

Since it would therefore he sufficient to teach the Secret

Nucleus alone, why, one might ask, are the many enumerations of

the vehicle, high and low, revealed? because sentient being

provisionally have diverse degrees of acumen, (the vehicle) is

differently revealed, satisfying each according to his or her

needs. Preliminaries or steps are taught because this (Secret

Nucleus) Is at first extremely difficult to understand or

encounter. Subsequently, in order that it should be encountered

end practised, the naturally present spiritualil-y of the teacher,

Samantabhatlra himself, 	 who possesses the infinite wondrous

pristine cognition (we-shes nso-mtshar rah-'hams-k yis) of re-

nunciaton and reallsation appears in the world in the emanat-
5

ional body. He never speaks ( yonss ma-sunss) in the slightest,

or at any time, any of those doctrines which have been divulged,

without bringing benefit (don-du mi-'vur) to sentient beings.

Accordingly, it says in the Stra Reouested Sudatta (les-bvin

zhus- pa'i .m.):

In order to benefit the world-systems

The conqueror and guide teaches the doctrine.

He pacifies desire, hatred, and delusion,

And he establishes (beings) on the path to nirvna.
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The greet sage is one whose defects have ceased.

Who has abandoned lies, and who never has (conduct)

Which does not benefit (living beings).

The doctrine so revealed actually perceives all knowable objects

without exception, and is exclusively beneficial because the

speech of the buddhas has renounced all obscurations.

Now concerning this perception of pristine cognition, it says in

the Sunreme Continuum	 Greater Vehicle (T. 110211):

In a single instant of knowing

It pervades all mandalas of knowable objects.

As for being free from all obscurations: a buddha is validly

cognised to be one who has abandoned lies. It says in tt'e

Ascertainment	 Valid Conit1on (T. 11211):

Because he has abandoned defects

He has no reason ever to tell lies.

Therefore, one should know
6

According to literary authorities

That his defects have ceased.

In accordance with the benfic:tal teachings given by the huddhas,

their sons and students follow the conquerors' transmitted

precepts and compose exegeses which accord with the transmitted
7

precepts.	 As is said in the Su preme Continuum Q.f. lhe. Greater

Vehicle (T. 110211, Ch. 5. v. 19)

There are some who teach with undistracted mind,

Referring solely to the Conqueror, the Teacher.
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Conforming to the path which attains to liberation,

Let them be reverently accepted In the manner

Of the Sage's transmitted precepts.

The second, concerning the greatness of the recipient to whom the

instruction is to be given, (comments on Ch. 22, 5):
This (!.dj), the most secret (sanw-chen) nucleus (snwin-to) of

all things of the ground, path and result is the genuine seal

(thva-rwa) of the excellent body, speech, mind, attributes and

activities of all the tath&gatas (de-bzhin shes-oa thams-cad--

Ki) of the ten directions and four times. It is explained to be

a seal because both its expressed meaning and expressive tantra-

text are hard to transgress, inasmuch as they have been sealed by

the seal of the teth&gata. It resembles, for example, the sealing
8

of a royal edict. The Buddhasamâvo2a CT. 366-367) sayB:

!Tard to transgress and likewise imperishable,

Are the si gns indicative of the Conqueror's supreme seal.

The symbolic form of Great Identity

Is thus said to be a seal.

Accordingly, once (zia) the many seals have been made and this

secret truth, natural and provisional, has been realised (rtos)

by oneself Incontrovertibly, the one (dc-mild) who divulges it

(snira-bar zari g -bwed-ta) to other fortunate beings becomes (j.)

e (ng.a) Samantabhadra, the excellent teacher of tantra. And the

empowerments (dban) of beneficence and abilit y too (wane) are

primordially,	 dispositionally	 and	 spontaneously perfected
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(rdzos).

This passage indicates that the expositor of the tantra has been

empowered by the Teacher in beginningless time, saying, "Even

though you have not received it in this lifetime, you are

empowered in the tantra. Act on behalf of yourself end on behalf

of others, because you have been blesd by me Samantahhalra in

person, have attained primordial buddhahood, and aspire to the
9

profound secret truth without fear".

The second part (of this exegesis-- see p. 1286) teaches tht

this is the supreme among all secrets. There are two sections,

namely, the actual secret meaning and prophetic declarations

concerning the genuine persons who uphold it.

The first (comments on Ch. 27, 6):

All the tath&gataa (de-bzhin zshezs-r'a thams-cad-le) of the ten

directions and four times do not possess anything other than this

('di-las szhan mi-mnsa') genuine tantra, which Is the conclusive

secret (zsans-ba) of buddha-body, speech, mind, attributes and

activities. Therefore one should retain that which is supreme

and genuine.

This actually refers to the tantra of the ground where all things

are buddhahood in the secret nucleus of primordial sameness. Tt

is	 the	 conclusive truth to be established by 	 all	 the
10

eonuerors.
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Now, among the collection of texts, there are those in which the

teacher applied exageration (sro) to the profound truth 	 from

the extreme standpoint of eternalism, and (dane) there are those

in which he applied depreciation (skur-ba) to it from the extreme

standpoint of nihilism. However, this Secret Nucleus (zsan-ba'i

snwin-oo) transcends intellectually conceived objects because

its primordially empty and selfless nature is quiescent of (zhi-

ba-wi) all conceptual elaborations including those which posit

both existence and non-existence and those which posit neither of

them. This real (de-kho-na-nvid	 ) nature of all things was

brought forth (Dhwunz) as a truth to be expressed by the teacher

from the definitive expanse (nzes- pa'i dbwins-nas) of unthink-
11

able inexpressible reality. 	 Accordingly,	 it says in the

Ornament	 Emerzerit Realisation (T. 3786):

This profound nature is itself free

From the extremes of exageration and depreciation.

And in the Root Stanza.	 Madhwamaka.. entitled Discriminative

Awareness (T. 382L1):

Absence of extraneous perception,

Quiescence, absence of conceptual thought,

Non-differentiation, and absence of conceptual elaboration--

These are the characteristics of this (reality).

And In the Stra	 Adornment	 f Pristine Conitjpn'

At'earance (T. 100):

Phenomena are uncreated

And thoroughly quiescent like space.
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Such is the perceptual range of those who see the ultimate.

The conqueror and guide reveals this uncorrupted quiescence

From the expanse of dust what is.

These twenty-two chapters of expressive verses, comprising the

profound genuine view end extensive conduct in which exageration

and depreciation with regard to the real nature are quiescent,

are secret to unworthy recipients and revealed to those who are

worthy recipients. Their nature is the nucleus of all thin gs, the

reality of ground, path and result. They are brought forth from

an indefinite expanse within the expanse of Samantsbhadra's

buddha-mind; and are simultaneousl y spoken for the sake of those
12

to be trained in the retinue.

Next, the prophtic declarations concerning the genuine persons

who uphold this Secret Nucleus, (comments on Ch. 22, 7):

Those (de-ni) individuals who retain end teach this tantra are

prophesied (lun-bstan-te) to become the absolutely genuine

(ries-ar) bein gs of awareness who will teach it to others, and

to attain buidhahood without impediment in a single lifetime.
13

liberating themselves. 	 As our text says (Ch. 22, 5):

The one who divulges it becomes me,

And the empowerments too are perfected.

And in the Indestructible Realitw (NGB. Vol. 15):

Whoever practises this doctrinal tradition

Will attain perfect buddhahood in this lifetime.
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And in the Mirror	 Indestructible Realit' (T. 833):

In order to reveal the meaning

Of intrinsic awareness or pristine cognition,

The self-manifesting awareness is actualised.

Even without the power or ability

To contemplate spontaneous presence

As a supreme awareness-holder,

The spiritual warrior who refines the (bodhisattva) levels

Without deviating, will obtain a prophetic declaration

That he or she will become a being of awareness
lL.

With the same perceptual range as the sugatas themselves.

Such individuals are the genuine sons (sras-ni) of all the

buddhas, because they are born from (las-skwes- pa gin) this

amazing secret nature of buddha-mind (thu gs), j ust as for example

the eldest son of a universal monarch is born as his regent.

Provisionally , those individuals enter into the levels, they

abide on the levels, and they become mature in the levels	 and

then conclusively they will turn to the supreme excellent level

(sa-rab) of the result, which is called Holder of Indestructible

Reality (rdo-rie 'dzin-Da). They will abide on	 nas) that

conclusive (level), which is also called the "level of supreme

skillful means and discriminative awareness", and the "level of
15

the awareness-holders" (ri-Da-'dz1n).

The words "The one who divul ges it becomes me" indicate that from

the very present moment the teacher who expounds the tantra

abides on the level of the awareness-holders because that one is
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said to be Samantabhadra himself. Although the enlightened

attributes of those individuals appear not to be entirely

perfect, they are in fact perfect because they have attained

buddhahood primordiall y in the mandala of the buddhas. For

example, j ust as when a pauper perseveres to extract a treasure

of gemstones, located underground or in a house, he lives during

that period as a pauper because the (object of his) en j oyment is

not visible. However, when he has actually possessed that great

treasure, he is endowed with riches. Similarly, it should be

explained that the excellent level of the awareness-holders

abides within oneself, and that by striving to actualise it and

entering therein, one is said to abide on the excellent level of

the awareness-holders. The great tantrapitakas do not expl3in by

one-sided eternalist or extremist dogmas that onl y one specific

enumeration (of the result) is definitive. The verses of indes-

tructible reality are profound and may be applied in any context
16

whatsoever.

The summary of the chapter (comments on Ch. 22, 8):

Once the teacher of this tantra had completed the exegesis of his

great deeds, he revealed his continuing presence. Now, some

s€tras and taritrapitakas, after their exegeses, simply reveal

that the retinues subsequently rejoice and manifestly praise (the

teacher). They indicate that there is an alternation in time

because other modes of conduct are clearly assumed. It says in

the Lasso f Skillful Means (T. 835) that the mandala is absorbed

and then becomes invisible:
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Entering into the heart of that being,

It becomes invisible.

Those (texts) alternate in their teachers, teachin gs, retinues,

times and places.	 They are inferior because they	 become

extraneous to the Teacher himself. Their doctrines, too, are

diverse, and the locations (in which they are taught) are corn-
17

pounded by the perception of those to be trained.

However, in order to reveal that this is more secret arid superior

to those ordinary teachings, the point of this tantra that is

expressed with these words (zhes-briod-Das) is as follows: All

(thams-cad) the tath&gataB (de-bzhin shes-a) of the five

enlightened families, arrayed as self-manifesting inner radiance,

who, as many as sesame seeds, fill the extremes and centre of

space,	 did not relate dualisticall y , but in essence they

indivisibly rej oiced (dbwer-med-oar dzves). Then (n.&) their

perfect spontaneous nature in the ground of unchanging dis-

position manifested as the buddhafield of the expanse (dbin)

of space without extremes or centre, where there Is sameness

(mn,,am-ca-nwid-kvi) of the cycle of realit y throughout the four

times (dus-bzhi); and all their arrays remained present (bzhus-

), subsequently just as the y previously were, as ornanients

(rzyan-n,,id-du) of the spontaneous Bounteous Array (lhun stuz-ro

bkod-Da'i) derived from the nature of (-ki) the inexhaustible

wheels of adornment-- the buddha-body, speech and mind (sku-
18

sun2-thus) of the Teacher himself.
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The conclusion (comments on Ch. 22, 9):
This completes (LQ) the exegesis of the twenty-second chapter

(le'u-ste nvi-shu rtsa-2nvis-oa) from (1) the Secret Nucleus
(2san-ba'i snYin-D p ) of the buddhafield Definitive with resDect

to Real (e-kho-na-n.vid nzes-oa) self-manifesting nature of

pristine co gnition. It is entitled That Which is Pleasing (mnes-

a) because (the Teacher's) intention continues to be present

after his deeds have been completed, and Retained (dan ons-su

bzun-ba'i) by the retinue because the tantras are entrusted so

that they do not disappear.
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The Perfect Conclusion

Root-text:

This concludes the supreme result within those promulgations of

the doctrinal wheel, in which all (vehicles) without exception

emanate, from the Secret Nucleus Definitive with restect t. tJi.

Real, the secret nature of all the tathágatas, the general

transmission of all the dialectics and tantras, derived from the

Qiie Hundred Thousand Chaoters .f .tfl	 kinl	 Magical .Ij	 of

sublime realisation.

Commentary (620.1-627.L4):

Finally, there is the perfect conclusion (of this comnientar y --

see p . 318). It has three sections. of which the first concerns

the tantra-cycle to which this Secret Nucleus belongs.

This tantra of expressive verses is indeed said to be sublime

('Dhas-p a)	 because it reveals primordial buddhahood,	 the

meaning of indivisible truth, more sublime than other expressed

meanings. All the tantras of skillful means through which mundane

and supraxnundane accomplishments are attained are said to have

realisation (rtos-oa). but this one belongs within end is

derived from the Great Tantra of tb. Magical Nt L Va.lrasattva

i.c. Qn.e Hundred Thousand Charters (rdo-rie	 nia-da' szu-'phrul

dra-ba'j rz.'ud chen-vo), which is the kin gly realisation (rtozs-
1

pp'i rz'al-Do) because it is supreme among them all.
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The second section concerns the supplements of this (Great

Tantra): Within that (cycle of the Maical rLe.t), this (Tantra

t Secret Nucleus) is called the general transmission (lun-i

stvi) because it is the emanational basis or source of the causal

vehicle of dialectics (mtshan-nid) and of all the tantras (-danz

rg ud thams-cad-kyi) of the resultant way of secret mantres. It

itself is the secret nature ( gsan-ba) of the indestructible

body , speech and mind of all the tath&gatas (de-bzhin shezB-Da

thams-cad-ki) of the ten directions and four' times. It is

supremely sublime, and it demonstrates topics which are most

profound and extensive. Therefore it is called the Charter 1 .t.te

Secret nucleus. Definitive with resDect .t. Real (wsan-ba'i

sriyin-ro de-kho-na--riid nes-Da) ground, path and result. Prom

it (1) all (thants-ead) the inconceivable vehicles emanate

('hros-te) and are revealed without exce ption (ma-lu g -oar). Thus
2

it is the basis of them all.

The third section teaches that it is the supreme result: The

conquerors for the sake of living beings have made those (de-da2)

inestimable promulgations of the doctrinal wheel ('khor-lo bskor'-

.a) of the Magical .e.t in. Qn.e. Hundred Thousand ChaDtera and so

forth, within ( gj ) which this great Tantra Secret Nucleus

is perfected as the supreme (mcho) basis of the resultant
3

('bras-bu'i) unsurpassed secret mantrss.	 This concludes the

excellent establishment. (of the Tantra f the Secret Nucleus).
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5

6

pi1ogue

Through the spirituality of the conquerors,

The profound end extensive meaning of this tantra,

The utterly marvelous, infinite

And most secret nature of Hlmamahàsàgara.

Who, in the perceptual range of those of sublime intelligence,

Is quiescent like space, entirel y unblemished,

Inwardly radiant from the beginning, uncompounded,

And who quantitatively perceives (phenomena)

Arid qualitatively perceives (the view),

Was manifested to living beings,

And it somewhat illuminated this Range of Snow Mountains.

That meaning has been adorned by the golden net

Of the eloquence of successive scholars.

Yet even now the doctrinal ocean of word and meaning,

Hard to traverse, is not entirely clear.

A most secret treasury,

Extremely hard to realise,

This is not an object of perception for all beings,

But it is the supreme and most secret (nature)

Which abides in the minds of those beings

Who belong to the enlightened families.

The forms of its variegated word and meaning

Have manifested here, in the lotus grove of my intellect.

Illuminated by a share of bliss, which resembles
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The reflection of the moon arising in a clear pool,

And is filled with its entirely pure mandala

Which permeates and adorns these waters.

It is ornamented by the deities' display

And their most marvelous and purest spirituality.

Accordingly, at the request of the genuine one

bLo-bzang dGe-ba'i 'Byung-gnas, a supreme student of good fortune.

And âk-ya Ye-she g bZang-po who is supreme among the fa:tthful,

Praiseworthy for their generosity,

A yogin who experiences the truth of just what is

Jas brought forth the nature of this tantra

And its profound meaning,

And then established it in the place called O-rgyen rflzong,
a

At the neck of Gangs-ri Thod-dkar, core of gemstones.

Although the truth of j ust what is has been divulged,

Contradiction and error are naturally present

Because the meaning of the tantra and its verses

Of Indestructible reality are profound;

For I have not obtained the sublime level.

May I therefore be forgiven by the conquerors,

Their sons, the host of gurus, and all those

Who possess supreme intelligence.

As well as by the cloud-mass of d&k1ns

Generated by pristine cognition

And the oceanic oath-bound (protectors).
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In a past life in the forest of Bhelaheta

In the eastern direction of Kámarpa,

As Mahàmitra, a follower and student of Padma,
9

I learned all the points of outer & inner accomplishment.

Coming thence to this land, I had a genuine intellect

In which the sÜtras and tantras were dispositionally clear.

Mollified by nectar which is the nucleus of profound meaning,
10

I venerated this tradition of the Secret Nucleus.

Nowadays, the treasure of gemstones.

Which is the Conquerors teaching,
11

Has nearly vanished,	 though it does possess

A thousand lights of s piritual and temporal wel1-being,

And even the eyes of excellent beings are mostly closed.

Since doctrinal traditions like this are rare anywhere,

Earnestly develop study, thought and essential meaning.

Ever impermanent, the lifespan of livin g creatures moves on.

It disintegrates like a bursting bubble,

And one wanders through existences

In a cycle of happiness and suffering.

But on the death of saxnsàra,

One passes beyond that existence
12

To the grove of blissful peace.

This is why one should prepare with perseverence,

And instead enter upon the excellent path of liberation.

Disillusioned with existence from today,

Determine from this very moment
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That one is powerless to remain even for a day.

Striving in all ways, try to accomplish well

All excellent attributes of clear light--

The most marvelous, clear and profound oceanic treasure,
lit

Which is that of Jñànahimamahàsàgara,

Among (all buddhas) who are endowed with treasure-stores.

At all times one should please the genuine unsurpassed guru

Who performs the deeds of the conquerors of the three times.

Guard the commitments and vows appropriately

And without transgression.

Meditate on pure su perior thought,
15

And profound superior contemplation.

By this excellently taught doctrinal tradition of quiescence,

The pleasant sounding drumbeat of Brahmà,

May the three world-realms intoxicated by the sleep

Of ignorance awake instantly therefrom.

May they abide on the level of genuine pristine cognition,

Reach the conclusion of the original ground.

And manifest the mandala of the buddha-body of form

Within the immaculate expanse of the body of reality.

May the outer containing world and its inner sentient contents

Be naturally pure without exception

In the fields of the five enlightened families.

May conflicting emotions be immaculate pristine cognition,

And recollection & awareness be the supreme mandala of buddha-mind
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May the two suddenly arisen obscurations be purified

Because they are primordially present and radiant as such;

And may all thin gs, existing nowhere apart from in name.

Become Saxnantabhadra himself.

By this excellent composition, an array which clarifies

This original manifest awakening,

A glorious joyful meadow of non-duel nature

Throughout the ten directions and four times.

May living beings become well absorbed

In the expanse of quiescence.

Naturally and without efffort.

May the lotus of buddhahood enclose them

Because buddha-body and pristine cognition

Are without conjunction or disjunction.

This natural Secret Nucleus, well taught.

Is a most radiant palanguin of clouds

Of glorious enlightened attributes,

With a bountiful downpour of spiritual and temporal well-being

Which fills space with the motion of its activity.

By the merit of its extensive exegesis

May all creatures of infinite space
16

Obtain the abode of Samantabhadra.

May they cross the ocean of existence

With its deeds and conflicitn g emotions;

May they accomplish the levels, paths, retentions. and

contemplations.

May they perfect all hopes, provisional and conclusive,
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And see the pure fields entirely filled by conquerors.

May the host of obstructing spirits, elementals,

Ogres and dákas be pacified.

May they be well endowed with longevity, glory, and fortune.

And by rites of pacification, enrichment, subjugation and wrath,

May the supreme gemstone of the twofold benefit

Excellently emerge for living beings.

May this doctrinal tradition also perform acts of benefit,

Which, for the sake of living beings,

Endure as long as space itself endures.

And may all directions be pervaded

By great spontaneous deeds which resemble

The supreme sun and moon, and a supreme vase

Of wish-fulfilling gemstones.

May this tradition continually benefit others

For as long as the River Ganges continues.

Like the supreme nectar of the stars

May it dispel the torments of confliciting emotion:

Like a cloud-mass of wish-fulfilling gemstones

May it fulfil the hopes for all that is desired;
17

And like the supreme sun of the four terrestrial continents,

May it dispel the darkness of the expanse of the mind.
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This doctrinal tradition, like the form of the autumn moon,

Has a band of constellations of eloquence.

The jasmin flowers of clear intelligence are opened

By its white light of radiant meanings.

Without obscurations and defective aspects,

It is the glorious one, dis pellin g the darkness of ignorance.

Propelled by a carriage drawn by five horses of intelligence,

It illuminates those living beings who are fortunate.

May those who wish to know the outer and inner meanings,

And those who wish to behold through the eye of analysis

The very meaning of j ust what is,

Present in the oceanic textual tradition,

Greatly increase their j oyous intelligence

When they perceive this doctrinal tradition.

May they become extremely learned in the tradition

Of its variegated words and meanings, known and unknown.

One who desires to cross to the other side

Of the ocean of the meaning of tantra

Should embark on this precious ship of eloquence,

And unfurling the sails of profound meaning

Should correctly acquire the two kinds of benefit,

Which accord with its word and meaning.
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The meaning of tantra, in this work

Is a supreme ocean of milk,

Well churned by the fine analysis of my own intellect.

Distilled into elixir like the disposition of the nucleus.

It has been manifested for living beings of the future.

Unbiased, it clarifies all meanings.

Unknown externally, it is devoted to others' benefit.

The meaning of this doctrine is not found externally,

But it is perceived as external.

It is not a defective exegesis, but an ocean of eloquence.

Like a palace of variegated gems of pristine cognition,

Like a rainbow, or nightime,

Like supremely bright variegated sunlight,

And a meadow of nectar-like moon-beams--

This nature of ground, path and result

Has been well illustrated.

The supreme meaning of the secret Great Perfection

Is this genuine Secret Nucleus,

Which reveals all things in a single nature.

More beautiful than a web of lotus flowers

Touching the nucleus of the stars,

And endowed with a most secret store of nectar,

Which is an offering of gods, humans or any beings,

This path which reaches the resultant Secret Nucleus
19

For all who have been the mothers of the conquerors,

Is an extensive tradition, excellently taught,
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And hailed as supreme by the great ones.

All who enter this path become supremely fortunate

And abide as awareness-holders of the excellent level.

They are venerated by the foremost beings in the supreme

World-systems of gods and humans, and by those who are sages.

Endowed with the resultant twofold benefit in this lifetime,

They become the extensive genuine bein gs of the buddhaflelds.

The storehouse in which these attributes emerge

Is therefore this ocean-like exegesis.

Those who wish for liberation should reverently accept

This supreme doctrinal tradition as a crown ornament.

Its excellent virtues extensively appear.

EmanatIng as the wish-fulfilling clouds of autumn.

Its diverse light-rays permeate all directions

And illuminate ten million buddhafields.

All those without exception who are steadfast In this path

Will accomplish the supreme excellent result.

Strongly exhorted by all the lords of the ten directions,
20

This has been composed at the behest of all.

This commentary entitled "an analysis of the kin g ly Mazical Iie.

the glorious Tantra ..f fl Secret Nucleus Definitive with resPect

to	 Real, which actually dispels all the darkness of the ten

directions through the great appearance of its sunlit and moonlit

clouds"	 (doal zsanz-ba'I snyInz- po de-kho-na-rivid nzes-pa'i

rzud-kwi rz'al-Do sz,'u-' phru1 drva-ba'l rnam-bshad ni-zla'1
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sDrin-vi snanz-ba chen-Dos phyo p -bcu'i niun-a thanis-cad nzee-

eel-ba) is a natural lotus-lake of intelligence, filled with

the growing flowers of extensive study and excellent refinement

in the ocean-like traditions of mantra and	 transcendental
21

perfection.	 It was brought forth in the clearest manner by the
22

intellect of rDo-rje gZi-brjid, 	 a yogin of the greater vehicle,

who for the benefit of others has subsumed the many great

commentaries of the past,	 the collection of the manifest

eloquence of his gurus, and the essence of many tantras, literary

transmissions and esoteric instructions. This excellent work was

completed at the neck-like (geomantic centre) of Gangs-ri Thod-

dkar at sunrise on the auspicious fifteenth day of the first
23

autumn month in the dragon year.
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Annotations

Foreword and Introduction:

Tib. ma-lus mi-lus lus-a med-Da.. As explained below, p.

353, these synonymous terms respectively indicate the three

buddha-bodies, i.e.. those of reality (dharmakàra), perfect

rapture	 (sambhogakâ,a)	 and emanation	 (nirniànakàwa).

Identified respectively as Samantabhadra, the five

enlightened families of conquerors (rsiial-ba riss-lna),

and VajraBattva. these are the subj ect of the first three

atanzas of the invocatory verses which follow.

2	 On Guhyapati (esane-bda.e), the "Lord of Secrets", who is a

form of Vaj rap&ni, see NSTB, Book 2. Pt. 2, P. 80. Vajra-

sattva here is a generic term meanin g "spiritual warrior of

indestructible reality" and does not refer to Aksobhya.

3	 I.e., the Guhva.aLrbhatattv&vin1ea.Yamah&t&fltra.

a	 I.e., the intellect of the author, kLon g-chen Rab-'byams-pa.

5	 Tib. mis-thur db'e-bas.

6 The doctrines concerning the abiding nature of reality

(nas-lus) are held to be either vast (r2lras) because they

contain manifold skillful means, or profound (z1.eb) because

they essentially represent diBcriminatiVe awareness and

emptiness. See also NSTB. Book 1. Pt. 4, pp . 132ff.
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7	 Of the three as pects of the secret mode enumerated here.

the first corresponds to the tantra-texts of this cycle,

which integrate creation end perfection stages with the

Great Perfection, the second corresponds to texts of the

Mental Class (sems-ede) and Spatial Class (k1on-sde) of

the Great Perfection, end the third corresponds to the

Esoteric Instructional Class (man-na-i 2.e). See below,

p . 997. On the distinctions between these classes, see

NSTB, Book. 1, Pt. li, pp. 190a-211b; and for their

lineages. ibid., Book 2, Pt. 2, pp. 120-lL3. The term

swYu-'Dhrul drva-ba (m&v1ála) is explained in two parts--

the first ("magical emanation") indicating that psycho-

physical components inherently abide as the male deities,

Vairocana et cetera, and the second ("net") indicating that

the elements inherently abide as the female deities,

Dh&tvfvar1 and so forth. See below, Ch. , p. 582, Ch. 11,

pp. 889-890.

8	 The dialects of the western region, sTod mna'-rIs skor-

sum,	 and the eastern region of mDo-khams are here

differentiated from that of the central region, dBus-tsan.

9 On the distinctions between provisional meaning (drenw-don)

and the primordial or absolute meaning (nes-don) in terms

of the causal vehicles of dialectics (rzwu mtshan-nyld

thew-va), see NSTB, Book 1. Pt. 3, pp. 92s-95b, 116b-121a.
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10	 On the period of the early eighth century translations end

the reforms instituted by Ral-pa-can, see '3igs-med gLing-

pa, rzvud-'bum dris-lan, pp . 285-288.

11	 This term renders Skt. bhaaván, Tib. bcom-ldan-'das. The

hermeneutical signifiance of each Tibetan syllable is

explained here. pp. 32t-326, 351-352.

12	 Respectively these are: Tib. 'chi-bdez-i bdud; lha-'i bu'i

bdud; r.hunz- po'i bdud; and nvon-mons- pa'i bdud (Skt.

mrtyupptimra; devaputramira; skandhamra; and kleamra).

Of these the first two are said to be demons of non-human

agency (âin usvanira ) and the letter two demons of con-

ceptual thought ( y ikal panmára). On the difference between

residual (1ha-bcas) and non-residual (lha-med) nirvne in

terms of the causal vehicles, see NSTB. Book 1, p. 124a.

The residue concerns the consciousness of the cessation of

obscurations and the knowledge that they are not recreated.

In terms of the Greet Perfection (rdzos-oa ehen-oo) the

residue refers to the traces of rtlDeskandha which are left

behind in the lesser attainment of the 'la'-lus, but not in

the attainment of the '.ia'-lus ' pho-ba chen-Do (Skt. mah&-

mkrntikwa). See NSTB, Book 1, pp. 20Le.-211b.

13	 Tib. non-mons- yp-dpnw shes-bwa'i szrib-ra. On how these

two	 obscurations are abandoned in the three 	 causal

vehicles, see NSTB. Book 1. pp. 123h-131b.

1312



IA	 Tib. dban-yhvu ("lordship"), zus-bzan2 ("noble form"),

dal ("glory"), zrazs-dan we-shes ("fame & pristine

cognition"), and brtson-'rus ("perseverence"). See also

H.V. Guenther, Matrix Q.f Mvsterw, p. 236. The Skt. and Tib.

equivalents for the:Ir corres pondin g buddha-bodies	 are

enumerated above, p. 138, n. 39. On these and their

pristine cognitions, see NSTB, Book 1, Pt. 2, pp . 60a-63a.

15	 The expression "sublime" ('Dhas- pa) indicates those bodhi-

sattvas who have reached the levels of non-regression,

particularly the tenth, Dharmanieha.

16	 The reality (chos-nvid) of dharmakwa is contrasted with

the apparent or apparitional reality (chos-can) of the

rtr'akva.

17	 I.e. benefit of self (rant-don) and others (wzhan-don).

18	 On this GhenavyTha realm of Akanistha which is associated

with the teaching of the sambhoakva, see below, pp. 357-

389.

19	 The present usage of "beginningless" to designate the

common ground of samsàra and nirvana or the resultant view

of an atemporal dharmakwa is here contrasted with its

interpretation in the causal vehicles. The rvakas 	 hold

consciousness and phenomena respectively to comprise a

continuous or beginningless series of time moments and of

indivisible atomic particles, while adherents of the Mah-

y&na. focus on the emptiness, whereby phenomena are without
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beginning or inherent existence. On the distinctions

between these three views, see NSTB. Book 1, Pts. 3-Li,

Dassim.

20 Spirituality (Tib. thus-rie) is described as the

motivating force behind the ri pakáva's appearance in the

world and as the means whereby sentient beings are released

from samsre. See below, Cbs. 2-3. It is differentiated

here from the tern snvin-re,	 which refers to the

compassion cultivated by bodhisettvas on the path.

21 The resultant view of the secret mantras is held to have

its fullest expression in the anuttaravoatantras among the

transmitted precepts (lews-bshad sunw) and in the esoteric

instructions (man-nwa) among the treatises (bsteri-bcos).

The treatises composed by Padmasambhava and Vimalamitra are

largely comprised in the Peking bsTan-'vur, Vol. 83; while

their corresponding ter-ma works are mostly contained in

snvin-thi	 -bzhi. See also above, pp. 77-81.

22 The basic tanta-texts of Atiyoga (NGB. Vole. 1-10) concern

the nature of Samantabhadra. Among equivalent treatises,

one might note kLong-chen Reb-'byams-pa's own KCZD.

23	 I.e. the nirmànakàwa which appears but is in reality

identified with the dharmak&wa.
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Chapter One:

1	 The three classes of outer tantra (DhYj-r yud-sde 	 sum),

namely, Kriy&tantr'a, Ubhayatantre (or Carytantra) and

Yogatantra, are discussed in NSTB, Book 1, Pt. IL, pp. 152a-

15LLb, 211b-219b.

2 The author, pp . 337-338, differentiates between the general

interpretation of the stitras which derives this expression

from Skt. maya, and the particular interpretation of this

text which, in his view, infers Skt. mává.

3 On the sthavira Kâ.yapa, see NSTB, Book 2, Pt. 1, pp. 1L6-

IL9, and on the lineage of the athavires who largely

transmitted the texts of NIna y na, see HBI, pp. 226-236.

It	 According to this view, it is because the tantras were

given atemporally in Akanistha that they could then be

comprehended mundanely at a specific point in time. See

also below, pp. 362-363, the Quotation from the Ghana-

vnThastra CT. 110); also Lankávatáras3tra, T. 107, Ch. 10,

v. 38ab + 39cd; and NSTB, Book 2, Pt. 1, pp. 15-16.

5	 On this Quotation, see above, p . 157, note 115.

6	 See also NSTB, Book 2, Pt. 2, p. 69.

7	 It is certainly the case that from the eighth century

onwards when	 the early translations were made, 	 the

Anuttareyogatantras were widespread, while other classes of

tantra were rarely studied. Cf. the contents of the bRa'-
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'wvur and the rNvin-ma'i r2 yud-'bum, where Anuttarayoga-

tantras predominate.

8 Tib. nanz-ltar. Lo-chen Dharmar1, san-bda2 dons-rzyan,

Ch 1, P. 52. reads nanz thabs-lam, which accords with the

present explanation.

9 The pract:tce associated with the control of energy

channels, currents and seminal points (rtsa-rlun thi-le)

and with the consequent experience of the sixteen delights

is described below in great detail, Ch. 11. pp. 899-9111,

and Ch. 13, pp. 1006-1022. The "time of inconceivable

transformation through the crown-centre" refers to the

conclusion of this practice, whereupon the body Is pervaded

by bliss and pristine cognition-- see below, p . 909.

10	 This hermeneutical interpretation Includes the Sanskrit

ii mayp and the Tibetan 'di-skad bshad-Da'i dus-na. Mav

is Interpreted as a combination of madamanu (Tib. sdom-bed

w.j ) and vna (Tib. the-Da). The affix	 indicates

ultimate reality (Skt. 	 Daramrtha). See also Lo-chen

Dharma4rI, wsanz-bdaw dzons-rvan, Ch 1, p. 56.

11 See also Lo-chen Dharmar1, pp. 56-57. On the

four kinds of activity or rite (las-bzhl) corresponding to

the syllables Evam Maya, see below, Ch. 9, pp . 783-786; Ch.

20, pp. 1258-1266. The four energy centres in the body are

those referred to as the "upper gate" (stenz-ezp ), in

contrast to the sexual centre or "lower gate" ('o-so).
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See Ch. 11, pp. 899-9111.

12 The secret inner radiance (zsanz-ba 'od-sa1) r'efere to the

technique of All-surpassing Realisation (thod-ral) in the

Great Perfection ('dzozs-. chen). For a detailed explanation,

ace below,	 Ch.	 13,	 pp. 1022-101111.

13	 As expounded in a great many tantra-texta and treatises of

rdzos- pa chen-o, the ground is considered in terms of

essence (nzo-bo), natural expression (ran-hzhin) and

spirituality (thuzs-rie), which respectively indicate the

Trik&ya.

111 The fusion of consciousness with the vita) energy of

pristine cognition (ve-shes-kvi rlun) at the moment of

death is referred to in texts such as the bar-do thoa-rol.

See also below, Ch. 13, pp. 1 039-10 11 0. On the status of the

mandalas of the peaceful and wrathful deities in the heart

and crown centres respectively. see below, Ch. 1, pp. 11 03-

11011, Ch. 13, pp . 1022-101111, and Ch. 15, pp. 1078ff.

15	 Cf. Lo-chen Dharmarf, san-bdaz donza-rwan, Ch. 1, pp.

55-55. where this line is clearly interpreted to mean that

the seminal point in the form of the syllable am is

blissful and radiant of its own accord (ranz-is ran-la

bde-ba £aal-bar stan- pa) rather than in an extraneous

manner. kLong-chen-pa, phyo-bcu mtzn-ael, p. 21, does not

fully explain this line.
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16	 Tib. mtha'-bral thyir. Cf. Lo-chen DharniarI, wsari-bda

dzons-rvan, Ch 1, P . 511.: snza- phyi-bral, i.e., free from

past and future time.

17 Tib. kun-zzhi lunz ma-bstan rten For an explanation of

these aggregates of consciousness, viz. kun-zzhi. rnam-var

shes-op , yld-kwi rnani- par shes- pa, nion-mon-i rnam-oar

shes-oa, and so-lna'i rnam-oar shea-o p see below, pp,

11.17-1118; and on their inherent purity, pp. 39L-5 and 1170-

1171; also see NSTB, Book 1, Pt. 1, p. LLbff.

18	 Tib. mp-soans wnas-su da-r'a. The inherent purity of seni-

sara	 is at the heart of kLong-chen	 Rab-'byams-pa's

treatise. On the term "inherent purity", see also below,

Ch. 5, p. 606.

19	 Tib.	 riwia-su med-oa. On this trio of essence,

spirituality and natural expression, see above note 13.

20	 I.e. the mandalas of ground, path and result. See above,

pp. 59-61.

21 Tib. rol-oe'i bde-ba. See below, Ch. 11, pp . 899-9111. for

the implication of this term in sb yor-ba practices. Also,

on the purity of the elements, see Ch. 5, p . 606.

22	 N.L.

23	 Tib. bdaw-is thos-t'a dua-ciz-na. On this controversy, see

above, pp . 63-67, 337-338.
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2U	 The Vaibh&sika view expressed in the Abhidharmakoa, Ch. 6,

v. 2lLeb, holds ákyanuni to have been an ordinary

individual until the moment of his enlightenment rather

than an expression of the nirmnak&a. See NSTB, Book 2,

Pt. 2, p. 13.

25	 I.e. buddhas who have "unobscured omniscient vislon" and

bodhisattvas who are "sublime beings".	 On the	 term

"sublime", see above, foreward & title, note 15.

26	 N.L.

27 Tib. bye-ba min-bwed cho-tshos. Cf. the translation in

K. Holmes 8. Khenpo T. Gyamtso, Tue. Chaneless Nature, p.

82.

28 On the five buddha-bodies, see above, p. 138; also NSTB,

Book 1, Pt. 2, pp. I1b-66b, especially pp. 60a-63a. This

definition of tatháata according to the sambhozakâva is

contrasted, in the section whIch follows, with conventional

definitions according to the nirmának&va.

29	 These are the definitions accepted respectively by the

rvakas and bodhisattvas among adherents of the causal

vehicles. See NSTB, Book 1, Pt. 2, pp. 50a-60a, Book 2, Pt.

1, pp. 12-0. On the four modes of birth, see above, pp.

118, 173, note 207.

30 As indicated above, p. 338, the nirm&nekáva is said to give

teachin g at specific points in time with reference to a

s pecific audience.
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31	 The term "Great Identity" (bda-nvid chen-oo) in tantra-

texts refers to the central Heruka figure. In the case of

this text, it indicates elther the male 8. female consort

Samantabhadra (kun-bzanw yah-yuin) or their wrathful

expression -- Che-mchog Heruka. On the usage of this term

as an axiom in Mah&yoga. see above, pp. 116, 173. note 2011.

32	 Concerning this controversy of four times as opposed to

three, see also above, pp . 67-68. On the four ages-- viz.

krtayua (rdzows-ldan). tretavua (sum-].dan), dvâvaraua

(nvis-ldan) and kalivuza (rtsod-ldan), see NSTB, Book 1,

Pt. Li, p. 151a, note; also A.L. Basham, T. Wonder That 'tLa&

India, pp. 320-321. On this and other temporal structures,

see R. kloetzli, Buddhist Cosmolov.

33 On the five pure abodes, viz. Akanisthe, Sudarana, Sudrse,

Atapa, and Avrha, which are regarded as the highest of

seventeen form-realms (rThadhâtu) attained in consequence

of the fourth meditative concentration (dhw&na), see the

chart in NSTB, Book 1. introduction; also ibid., pp. be-

lib.

3L1	 This verse, which is explained in the following paragraphs,

is derived from the 92vu-'Dhrul rdo-re, I.e. the

exegetical tantres of the M&yà.j&la cycle contained in NGB.

Vol. 15. Cf. NSTB, Book 2, Pt. 2, p. 68.

35	 On the role of Samantabhadra and his appearance as Vajra-

dhara,	 the buddha-body of perfect rapture,	 In	 the
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intentional transmission (dfons-Pa'i brzud-t'a) of rdzos-

. chen-o,	 see e.g.,	 NSTB,	 Book 1,	 Pt. 2. pp. 11b-I5b;

Book 2, Pt. 2. pp. 61-69.

36 The self-manifesting nature of this communication is also

revealed in passages such as the following (bder-'dus rtsa-

rzwud, NGB. vol. 32):

I am king of the great,

And I am both teacher and listener.

37 The highest of the uddhanivsa, on which see above note

33, is held to comprise these five fields corresponding to

the four directions and centre. See also NSTB, Book 1, Pt.

2, pp. 5oaff.

38	 This is descrlbed, in nvi-zla kha-sbvor (NOB. vol. 9), as a

"semi-manifest	 emanation of natural expression."	 The

distinctions between this level and the Akanistha of per-

fect rapture are also clarified in works such as Dharma-

mitra, Prashutaad. See NSTB, Book 1, Pt. 2, p . 51. This

is also referred to as the "special Akanistha". See NSTB.

Book 2, Pt. 2, pp. 67-68.

39	 Tib. mos-sDvod bzhf-i-sa. This expression refers to the

initial cultivation of enlightened mind through the paths

of provision and connection (tshos-sbor 	 lam-nvis).

According to bpd-ra tehi-mdzod chen-mo, these are said

to resemble respectively earth, gold, full-moon, and fire.

Alternatively, they are known as: attainment of light

(snan-ba thob- pa, Skt. &lokal&bha), increase of light
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(snan2-ba mched-oa, Skt. &loka yrddhi), pursuit of the real

truth (de-kho-na'j don-'i DhYos-ci-la rles-su zhuB-Da,

Skt. tattvârthadeànu pravea), and uninterrupted contem-

plation (bar-chad med-Da'i tinz-nze-'dziri, Skt. &nant-

arvvasamdhi).

Ito	 On the ten bodhisattva levels, including the first (rab-tu

dza'-ba) and the tenth (chos-kvi sorin-Da),	 see the

quotation from S€tr&laiik&ra, below. pp. 965-966; also Her

Dayel,	 Th.e. Bodhisettva Doctrine in. Sanekrit Buddhist

Literature, pp . 270-292.

42. On this conventional location associated with the trans-

mission of the causal vehicles (esp. the àramit& teaching)

and outer tantras, see NSTB, Book 2, Pt. 2, p. 69.

42	 On the three kinds of mantra (vidv. dhAranj, and yoa)

which are here contrasted with causal doctrines, see above,

pp. 123, 178, note 226; and below, p . 939. "Yoga" is

normally	 rendered in this clasasification as "secret

mantra" (zsan-snzas, Skt. uhyan,antra).

43	 This text is generally attributed to Vimalamitra. See NSTB,

Book 2, Pt. 2, P. 110. The present passage concerns six.

modes of Akanietha, viz, the true Akenistha (don-vi 'oz-

nj ), the conventional Akanistha (rtaws-kvi 'o-min), the

aware Akanistha (riz-oa'i 'oz-niin), the secret Akaniatha

(zsanz-be'i ' p2-mm), the conceptual Akanletha (rto2-pa'l

'o2-m j n), and the mundane Akanistha ('.1i2-rten znas-kwi
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o-min).

44	 The	 two purities (da-ra	 nyis) associated with the

dharmak&va or va:Irak&wa are the absence of the two kinds of

suddenly	 arisen obscuration,	 i.e.,	 kleâvaran,	 end

iiiewàvaran, on which see NSTB, Book 1, Pt. 2, p. 60b.

45 Tib. ii-lta-ba-dan ji-snyed-pa mkhYen-Da'i ve-shee. See

NSTB. Book 1, Pt. 2, pp. 6laff., where the former is

identified with dharmadhâtuñ&na and saniatà'tñâna, and the

latter with daraiñâne, pratvavek ganaiñna, and krtvuoa-

sth&naiñàna.

46	 N.L.

47 This, of course, is the view held by adherents of the

causal vehicles, the &râvakes in particular. See NSTB, Book

2, Pt. 1, pp. 12-40.

48	 Tib. zhin2-rnams bye-ba beam mi-khvab. Cf. NSTB, Book 1,

Pt. 2, p. 43b zhin-rnams bkod-ca beam mi-khvab.

49	 Mvt. nos. 135-153. See also NSTB, Book 1, Pt. 2. p. 60b,

and Ibid. , glossary of enumerations.

50 On these consummations of the elements, which are

indicative of accomplishment In the rdzos-Da chen-Do, see

below, Ch. 5, pp. 608-609, 619-621; Ch. 13, 1008-1009. For

a biographical account of the effect of such practices, see

the life of rBa-sgom In NSTB, Book 2, Pt. 11, pp. 193-195.
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51 Compare this enumeration of zil-2non brad with that of

rnam-Dar thar-Da brzwad, below. p. 381. In terms of the

realisation of rdzos-chen, inner form (nan-zu g ) corres-

ponds to emptiness (nvatâ), formlessness (zus-med)

corresponds to signlessness (animitta), and the apprec-

iation of beauty (sdu-Da.r mos-Da.) to aepirationlesaness

(aDraflihita), On these three "approaches to liberation" see

below. pp. 378-380. and in the context of the causal

vehicles, see also NSTB. Book 1. Pt. 3, DaBsim.

52	 For an illustration of the vimàna accordin g to the Mài'-

iála, see opposite p. 374. In this s ymbolism of the four

projecting bays, the central dharmadhátulii&na is not in-

cluded since it itself is represented by the s pire. See p.

376.

53 The five shapes are square, round, trian gular, crescent-

shaped, and bindu-sha ped. The five colours are white, blue,

yellow, red and green.

54	 For an alternative readin g , see above, p . 263. note 6.

55	 For an illustration of these architectural features of the

vimàna, see p. 373b, and the plan in fi g . 4, immediately

above, which iB derived from the k1on-chen sniin-thi-i

tor-ma'i dDe'u rig.

56 Tib. 'dod-ion-'i snam-bu. The kmauna. are of course the

offerings of the five sense-objects, symbolised by the

Apsaras (mchod-Da'I iha-mo).
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57	 Lalitavistara, xxv. 1.

58	 Interpreted accordin g to the oral teaching of Dil-mgo

mKhyen-brtse'i Rin-po-che. Cf. zil-znon br'ad, above, p.

3714. By the eight kinds of liberation the form and formless

realms are liberated. On the formless activity-fields, see

NSTB. Book 1. chart.

59	 Each step of the pediment com prises one vertical and one

horizontal unit. On the distinction between the causal and

resultant pediments (rzru-danz 'bras-bu'i rta-babs), see

Lo-chen Dharinar1, zsan-bda dzons-ri'an, Ch. 1, p . 76.

60 The present context of the self-mainfesting hanavyCiha

realm is the resultant Akanistha and not one in which the

structures of the path apply.

61 Sanakrit and Tibetan equivalents for the four fearless-

nesses (caturvai.radva) are enumerated in Mvt. 130-1311.

See also NSTB. glossary of enumerations.

62	 For the ten powers (daatathatabala), see Mvt. 119-129;

also NSTB. glossary of enumerations.

63	 On the "all-knowing" horse (can-shes-oa r.t), known as

Aj aneyabalaha, see the Pali Valahassa Jitaka; also R.A.

Stein, Recherches	 l'Koocde	 g Barde	 Tibet, pp.

426, 510-1.
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6Z1 Sanskrit and Tibetan equivalents for the four supports for

miraculous ability (caturrddhi p de) are given in NSTB,

glossary of enumerations.

65	 On	 these ten powers (daavasja),	 see	 Candragomin.

Commenter	 Secret Tantra	 Mañugri, 75-71-3-2;

also NSTB, glossary of enumerations.

66	 Scribal error: This verse includes chos twice among the

da&avasjta, omitting mos- pa (devotion).

67	 The shan-shan (Skt. cvamcvaka), synbolising enlightened

activity, has a human torso and a bird-like lower body.

68 Concerning these four kinds of genuine particular awareness

(catuhoratisamvid), see NSTB, glossary of enumerations,

under "four modes of specific genuine awareness." In this

present context, our text erroneously reads tshi for

and skad for tshi.

69 The relationship of these families to the outer tantras of

Kriyâtantra, Ubhayatantra and Yogatantra, as well as to

Mahâyoga, is discussed in NSTB, Book 1, Pt. Ii.

70	 On the rotation of the central deity dependent on specific

enlightened families, see also above, p. 68. It is on this

basis that kLong-chen Reb-'byams-pa, alone among

commentators, places Vairocana at the centre. His reasons

for so doing are outlined below, pp. 397-LIO1. For a

conventional view,	 see Lo-chen Dharmar1,, 	 gaan-bdaz
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dzonzs-rvan, Ch. 1, pp. 81-86, where Ak8obhya-Vajrasattva

is at the centre.

71	 In the present case of the tathAatakula, the author holds

the central deity, Vairocana, to represent the mirror-like

pristine cognition (âdarañna). See below, p. 1120.

72	 N.L.

73 In line 2 of this verse our text reads an-zhiz bda-danz

sans-rwas-rnams. Cf. NSTB, Book 1, Pt. 3. p. 112b: anz-

zhi bda-dan sems-ean-rnams. Also in line 11 it reads

bde-bar shes-Dar £suns. Cf. NSTB, Book 1, Pt. 3, p.

112b: de-da bde-bar zshews-Dar 'vur.

711 Tib. bsrun-ba med-a'i dam-tshi. On this term, see NSTB,

p. 226b. As indicated in the text, it refers to the true or

resultant perspective of the five poisons.

75	 On the distinctions between causal and resultant vehicles,

see NSTB, Book 1, Pts. 3-LI. In the former case, hatred is

to be purified, while the latter views hatred as primord-

j elly pure.

76	 Tib. zlo-bur kun-tu btas- pas rtow-pp 'i sras-pps. See

NSTB. Book 1, Pt. 1, pp. Ltb-7b.

77	 TIb. 'dzam-bu chu-bo'i wser: A metaphor for excellent gold

accessible to a universal monarch.

78	 On the provisional awareness-holders of maturation, power

over the lifespan and the great seal, as well as the
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resultant awareness-holders of spontaneous presence, see

below, pp. 810-811, 959-9711, pp. 12ft7-1248.

79 Note that authors such as Lo-chen Dharmar!, fsan-bdaz

dzons-rwan, Ch. 1, p . 88, hold DhêtvThvart to be the

consort of Aksobhya in this context. On the importance of

Vairocana in the form imamah&sgare at the centre of the

self-manifesting ground, see kLong-chen Rab-'byams-pa,

the-meho rin-to-che'i mdzod, pp. 7ff.; also NSTB, Book 2,

p. 10ff.

80	 N.L.

81	 N.L.

82 kLong-chen--pa's arguments are often accompanied by robust,

outspoken remarks, such as this one directed against

Ll&vajra, the author of the sPar-khab Comnentar?. See also

e.g., below, pp. 578, 6119.

83	 N.L.

81i	 On the presence of the peaceful and wrathfui mandalas in

the body, see below, pp. 1103- 110 11, pp . 1022ff.

85	 This enumeration of six buddha-bodies considers the abhi-

sambodhik&va to have two aspects-- the buddha-bod y of same-

ness (samatâkâva) and the buddha-body of pristine cognition

(rñnak&va). See below, Ch. 6, pp. 6711-675.

86	 A direct reference to the distinction between the Atiyoga

interpretation and that of Mah&yoge favoured by the bka'-ma
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tradition, derived from Llâvara's sPar-Rh pb Commentary.

87 As stated in Ch. Li, pp. 579-580, they are considered

separately in terms of their mantras to symbolise that the

sambhoak&wp arises from the dharrnakàva. In Ch. 6, pp. 6Lt5-

6L19, in the context of the contemplative Tnandala, they are

held also held to be in the courtyard as the basis of the

emanational nirmnak&va, but note the author's explanation

of the phrase "in the courtyard" in this chapter, p. b03.

88	 On this meditative practice, see below, p. 61L6.

89	 For a further explanation of £dans-k yi kun-bzan2 yab-vum,

see Ch. 6, pp. 6LI5-6L9.

90	 On the experiential cultivation of the body-rnandalas des-

cribed in this section, see Ch. 13, pp. 1022ff.

91	 See also below, Ch. 15, pp . 1078ff. for a discussion on the

wrathful mandala of the crown-centre.

92 Tib. mtshozs-san nvis-dan lta-san znyis: As

indicated and illustrated in Dr. Lobsang Rapyay, Tibetan

TheraDeutic Massage, p . 7, the first two comprise the

anterior fontanelle and the anterior bilateral fontanelles;

while the latter are described as the posterior fontanelle

and posterior bilateral fontanelles.

93	 The phrase 'di-vi sku-ni. bdun-da mtho-ba-dan, "his body

has seven well-proportioned parts", 	 indicates that the

shoulders, trunk and backs of the four limbs are full and
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rounded. See also Har Dayal,	 .	 and E. Conze, Ahhi-

samav&Laitkâra.

91&	 "His sides are round..." (dku-zlum).	 eku-zlum.

95	 N.L.

96	 As stated below, p. 121, Akâadhâtviver represents the

expanse of apparition (snan-ba'i dbvins) and is the

consort of the central deity.

97 In accordance with Anuttara yogatafltra , all the deities are

multi-armed and in union with their respective consorts,

except the six sages (thub-Da druw). This distinction

between common and uncommon tentras is drawn by kLong-chen

Rab-'byams-pa, rub-mtha'i mdzod, pp. 292-29 Lt , where it Is

explained that in Kri yatant ra the deities regard each

other, in Ubhayatantra they smile at each other 1 in Yoga-

tantra they embrace, and In Anuttarayogatantra they are in

sexual union.

98	 On the hand-implements held respectively by the central

deities, see below, Ch. 6, pp. 6I9-651, Ch. 8, pp . 723-731.

99 For enumerations of the five components (amsamaañca-

skaridha), see Mvt. 1011-108; for the eighteen sensory bases

(stadaadh&tu), see Mvt. 20110-2058; end for the twelve

activity fields (dvádavatane). see Mvt. 2027-2039.

English equivalents are given in NSTB, glossary of enumera-

tions.
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100	 I.e. consciousness of the ground-of-all (&lawavi1ñna),

consciousness of the intellect (manovitñ&na). consciousness

of	 the	 intellect endowed with conflicting 	 emotions

(k1ist arnanoviñ&na), and the consciousnes ges of the five

senses (aeendrivavitñâna). See above note 17; also NSTB,

glossary of enumerations; and on the purity of these eight

aggregates of consciousness, see above, pp. 3911-395.

101	 I.e.	 sukhaveden,	 uh1havedan&, and samavedanA; a pra-

mAnvasamjAA, varittasamjfi, and n,ahadatasamjA.

102	 On these fifty-one mental events (sems-bun lna-bcu rtsa-

zc1), see NSTB, Book 1, Pt. 3, pp . 68b-70a & glossary of

enumerations; also Mi-phem rNam-rgyal, id-bzhin mdzod-kvi

wrub-mtha' bsdus-na, pp. 13ff., and its translation in H.V.

Guenther, Buddhist Philos p rihy in. Theorw Practice, pp.

63-611. The relational propensities number twenty-three. See

H.V. Guenther,	 p. 611.

103	 Tib.	 rnam-Dar	 ri-byed ma-vin-ca'i	 zuzs refers	 to

Imperceptible	 forms which maintain certain behaviouai

patterns throughout past, present and future. See MI-pham

rNam-rgyal, mkhas-Da'i tshul-la 'u-c'a'i 	 folios lIe-b;

also NSTB, Book 1, Pt. 3. p. 69e-b.

1011	 Skt. DrainoDêva, the male consort representing skillful

means and the female consort discriminative awareness. On

the phrase ma-lus mi-lus lus-Da med- pa, see above, p. 353.
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105	 The present context is that of the Ghanavyaha realm, where

the sambhoak&wa is manifest in and of itself (ran-snariz)

end not that in which the five enlightened families become

extraneously manifest to bodhisettvas, or that in which all

phenomenal existence is pervaded by buddha-body, speech and

mind.

106	 Tib. phul-chun-ba'i ohyir. See above, p . 57, note 100.

107 As explained below, pp. LL30-31, each of these buddha-sense

organs supports the apprehension of five types of sense-

object, and these are consequently subdivided according to

twelve hundred sensory attributes.

108	 Skt. Drasena. See NSTB, Book 2, Pt. 3, p . 155.

109	 On the deities comprising these extensive mandala-clusters

(thom-bu), see below, Ch. 9, pp . 797-801, Ch. ii, 935-9LUL

110 Again kLong-chen Rab-'byams--pa emphasises the Atiyoga

interpretation, rejecting structures associated with the

path in this context of the self-manifesting ground.

111	 See T. Skorupski, I	 SarvadurwatiDar1odhanatantra, Ch. 2,
pp. 35ff.

112	 The precise format of the introductory words expressed in

this tantra-text of course has important differences, as

has already been explained, pp. 336-31&9.
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Chapter Two

1	 See Ch. 11, pp. 897-898; Ch. 12, pp. 9511 ff.

2	 As explained in Lo-chen DharmarI, san-bdaz d2ons-rzYan,

Ch. 2, pp. 98-1011, this refers to the conferral of the

secret empowerment (san-dban). On this empowerment, see

below, Ch. 9, pp.	 801-801t, Ch. 10, pp. 870-871; and on

empowerment in general, Ch. 9, pp. 786-8011 and Ch. 10,

tassim.

3	 On the activity-fields and sensory bases, see above, Ch. 1,

note 99; also NSTB, Book 1, Pt. 1, pp ZIb??.

11	 On the underlying emptiness of this cosmological structure,

see NSTB, Book 1, Pt. 1, pp. lLb-7b and chart.

5	 These three levels or spheres of existence (erid-sum) are

the nether world of n&gas (sa-'o klu'i arid- pa), the

surface world of humans (sa'i sten mi'i grid- pa), and the

upper world of gods (nam-sten lha'i srid-a).

6	 The author holds the five degeneratione or impurities to

refer to the five poisons ( pañcaklea) of râa, dvea,

moha, mâna and rather than the pañcakasA. (sny1s-ma

lna) or impurities of life, view, conflicting emotion,

sentient beings and time (Mvt. 2335-23110).

7	 The following five stanzas indicate how the five pristine

cognitions perceive their respective atemporal or prim-

ordial ob j ects, viz, the ateniporal nature of creation is
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perceived by the dharmadh&tulñ&na, the etemporal nature of

cessation is perceived by the âdara1ñâna, the atempor•al

nature of abiding is perceived by the samatâlñ&na, the

ateniporal nature of referential objects is perceived by the

Dratwaveksana1nna, and the atemporal nature of motion is

perceived by the rtvuoasth&na1lâna. On these stanzas, see

also H.V. Guenther, Matrix 	 Mster, pp. 29ff.

8 These stanzas have been related to the five aspects of

"seminal enlightened mind" (sems-lna), on which see above,

p. Z6, note 97, and Lo-chen Dharmr!, san-bdaw d2ons-

rvan, pp . 106-109. The exegesis of the latter seeks to

explain the five stanzas in terms of both the path of

liberation (rol-lam) and the path of skillful means

(thabs-lam) and it is in the context of the latter that the

four delights are introduced. kLong-chen Rab-'byams-pa

however, followin g the Atiyoga interpretation, maintains

that this is not a structure related to the path but to the

self-manifesting ground.

9 Again the author rejects the view that would include inter-

pretations associated with the continuum of the path rather

than the ground. The former view that the realit y should he

kept secret from unworthy recipients is also expressed

below in the context of the path, e.g., Ch. 10, section 6,

and Ch. 13, section 22.
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10	 In this enumeretion of only five classes, the antigods

(lha-rna-win, Skt. asura) are subsumed with the gods

Skt. deva). See also NSTB, Book 1, Pt. 1, chart.

11	 This line indicates the self-manifesting nature of the

mandala in Ghanavytha. According to Lo-ehen Dharmar1,

san-bda donzs-rvan, p. 115, it means that the coemer-

gent	 retinue was transformed into the tathêgata 	 on

perfectly receiving the empowerment.

12 The ultimate enlightened mind (r'ararnrthabodhicitta) refers

to the Indivisibility of Samantabhadra & Samantabhadrl,

while the relative enlightened mind (ni.rttibodhicitta)

refers to the generation of spirituality for the sake of

beings suffering in samra.

Chapter Three

1	 On this function of dharmakva see above, Ch. 1, note 23.

2	 In the present case, 	 kyamuni.

3	 A "countless" aoen (rans-med bska]-ra) is a specific
59

temporal dimension, enumerated in Abhidharmakoa at 10

See R. Kloetzli, Buddhist Cosmolozv, pp. 113ff.

U	 N.L.

5	 On 2ambhramra and pravoamra, see below, pp. 506-507,

and e.g., Sgam-po-pa,	 Jewel Ornament ..f Liberation, pp.
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232-233.

6	 On the first to seventh levels, from which regression is

possible, see below, pp. 961t-968; also Sgam-po-pa,

pt,. 239-21L8.

7	 On the three pure levels, i.e. the eighth to the tenth,

which are those of non-regression, see below, pp. 961t-968,

and Sgam-po-pa,	 pp. 2U8-252.

8	 On the three trainings and six transcendental perfections,

see below, notes 62 and 69. 	 The two provisions are those

of	 merit	 (rwasambhrp)	 and	 pristine	 cognition

(iñànasambhra).

9	 Abhidharmakoa, Ch. It, v. 118.

10	 On this assertion, see above, pp. 357ff.

11	 Cf. Lankvatáre, Ch. 10, v. 3Bah & 39cd.

12	 N.L.

13	 Concerning the enumeration of twelve deeds (mdzad-r'a bcu-

£nyis),	 see below, pp. 1195- 1L96; also NTB, Book 2, Pt. 1,

pp . 18-ItO.

lit	 I.e.	 €kyamuni before his enlightenment at the bodhimand,

on which see also below, note 36.

15	 Lalitavistara, 11, v. I.

16	 Lalitavistara, III, 8-10.

17	 Lalitavistara, III.

I.e the following six contemporaries of 	 kyamuni: Vardhe-

m&na, Saijaya, Ajita Keakamba1jn, Prna K yap &, Mska-
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rputra Gos1a, and Kakuda Ktyyana.

19	 Lalitavistara, III.

20	 These dhermlokamukha ere enumerated in Lelitavistarp , IV,

pp. 23-25.

21	 Skt. anutrattikadharmaks&nt1: Lalitavistara, IV. 1. 17.

72	 Laitavistara, IV, v. 1-3.

73	 Ls1itevitara, V, p. 20, 1. 11-20.

2Z	 Lalitavistara, VI, v. 1.

25	 See NSTB, Book 2, Pt. 1, p. 20. Cf. Lalitsavistara, VI.

26	 Lalitavistare, VII.

27	 Lalitavistara, VII.

28	 On these kingdoms and personalities, see HBI, Chs. 1-2, pp.

1-25, and A. Csoma de Kdr5s,	 e LLfe	 Teachin	 f

Buddha, p . 27.

29	 Lalitavistara, XII, v. 17-18.

30	 Lelitavistara, XIII, v. 1-3.

31 According to HBI, p. 31t6, the Sacred St3pa (mchod-rten

rnam-da) is located near Rmagrma, ea8t of Kapilavastu.

?or another opinion, however, see NSTB, Book 2, Pt. 1,

notes.

32	 Lalitavistare, XVI & XVII; also NSTB, Book 2, Pt. 1. These

contemplations are associated with the formless realms at

the summit of existence in samsàra. See NSTB, Book 1, pp.

7b-llb.

33	 Lalitavistara, XVIII.
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34 Refer to Abhidharniakoa, Vol 2. pp. 966-970. in whict

Ya4omitra compares this vairooainaaamádhi to a diamond drill

which pierces all because it pierces eli dispositions.

35	 Lalitavistara, XVIII.

36
	

Lalitavistara, XIX-XX. The term bodhimanO. refers to the

outer piece and time at which 	 kyamuni attained enlighten-

ment, i.e. the Vejrsana at Bodh Gay 	 and also to the

inner bodhimand or Akanisthe realm, and the secret bodhi -

or varakàwa.

37
	

Lalitavistara, XIX, V. 57.

38
	

Lelitavistara, XXI, v. 87-88.

39
	

Lalitavistara, XXI.

110
	

These three kinds of awareness (treividwatá, Tib. ri-ra

sum) are the three higher supernormal eognitve powers

(abhi), viz, knowledge of past lives, of the trans-

ference of consciousness at death and rebirth, and of the

cessation of corruption. On the ten powers (daabala), see

above, pp. 384-5, note 62.

111
	 Lalitavistara, XXII, v. 2; and for the account of his seven

weeks silence, ibid. , XXIV.

112	 Lalitavistara, XXV, V. 1.

113	 Lalitavistare, XXV, v. 9 and 11.

1111	 Lalitevistara, XXV, v. 18.

45	 Lalitavistara, XXV, v. 17.

116	 Lalitavistara, XXV.

117	 Lalitavistara, XXV, v. 21.
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48	 Lalitavistara, XXV, v. 34.

49	 Lalitavistara, XXV. v. 35ac and 36d.

50	 On the distinctions between these three promulgations, see

NSTB. Book 1, Pt. 3.

51 On the three pitakas, the three trainin gs and the classifi-

cations of the vehicle, see NSTB, Book 1, Pt. 1, pp. 16a-

28a.

52	 The complete text of the Mahávibhás is extant onl y in its

Chinese translation (Taishô 1545). On this quotation, Cf.

NSTB, Book 2, Pt. 1, p. 40.

53	 On the traditions connected with the original reliquaries

and relics mentioned in this quotation, see HBI. pp . 24-25;

A. Bareau, Recherches	 la BioraDhie jj. Buddha, 11.11,

pp . 308-323; I.B. Homer, Chronicle QI. t. Buddhas, p . 98;

and J.F. Fleet, "The tradition about the Corporeal Relics

of Buddha" in JRAS, 1906, no. 2, pp. 655-671, 881-913; and

1907, no. 1, pp. 341-364.

54 The standard enumeration of the Thousand Buddhas associated

with this Sahalokadhátu is given in the Bhadrakaloikasttra.

In the tradition of rdzos-Da phen-Do, two additional

emanations are included. See kLong-chen Rab-'byams-pa,

thez-mcho mdzod, p. 24. Elsewhere, these are stated either

to be Vaj rapáni and Mañjudrl ( phiows-bcu mun-sel, p . 131)

or Lha-'i bu nyl-ina rab-tu snang-ba and dga;'-byed dbang-

phyug (sra-thal-'2,ur and dPa'-bo ch ps-'bYun2, p . 200).

55	 In addition to the present account derived from the

Lalitavistara. see also the account of S&k yamuni's life in
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NSTB, Book 2, Pt. 1, pp. 20-LID.

56	 On the six supernormal cognitive powers (sadabhi1ñ), see

also below, p . 1016; and NSTB, glossary of enumerations.

They are respectively lha'i miz-i mnon-shes (divva-

.aksurabhiñ), lha'i rna-ba'i mnon-shes (divvarotir-

ahhiiñá), Dha-rol-vi senis ahes-oa'i mn2on-shes (Dara-

eittbh1.iñ), rdzu-'Dhrul-Q y,'i bva-ba shes-Da'i mnwon-shes

(rddhwabhiiñ), snon- yi wnas r!es dran- pa'i mnzon-shes

( p rvanivs&nusmrtvabhiii), and zaw-ta zad-ra'i mnwon-shes

(&ravaksybhii).

57	 I.e. throughout the realms of kmadhtu and r3iadhtu. See

NSTB, Book 1, chart.

58 This refers to the three kinds of emanational buddha-body

(nirmnakava), enumerated in, e.g., NSTB, Book 1, Pt. 2, p.

5Obff. , as emanations of natural expression (ran-bzhiri

sPrul-Da), emanations which train living beings ('ro-ba

'dul-ba'i sDrul-Ps), and diversified emanations (sna-tshos

srul-ra), which include inanimate objects.

59	 On this quotation, see above p. 19, note 21.

60	 This is the enumeration inferred in kLong-chen Rab-'byams-

pa, rub-mtha'i mdzod, pp. 361ff., where the treatise is

concluded by a discussion of the 'od-fsal rdo-rle snvinz-

pp'j the-a, i.e., the thod-rwal system of rdzos-Da chen-

. The five non-Buddhist vehicles are those of Sàmkhya,

Vaisnava, AThvara, 3ainism, and Nihilism, on which see also

below, pp. 988-990 and NSTB, Book 1, Pt. 1, pp. 11b-16a. On
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the nine Buddhist vehicles, see above, pp. 18-19.

61 On these realms, virtues, meditative concentrations, and

formless absorptions, see NSTB, Book 1, Pt. 1, pp. 7b-llb,

and the chart.

62	 On the three trainin gs of 1la, vra.l9á, and citta, and the

rvaka view of subject and objective forms, see	 NSTB,

Book 1, Pt. 1, pp. l7bff., Pt. 3, pp. 68b-71a, 121b-l2LLa.

See also below, pp . 991-992, on the eighteen divisions of

the rêvaka.

63	 On these thirt y-seven branches or aspects of enlightenment

(bodhiDaksadharma) and the corresponding five paths, see

Her Dayel,	 pp. 80-165, and NSTB. Book 1, glosp.ary

of enumerations.

61&	 Cf. NSTB, Book 1, Pt. 3, p.	 12La; also on these four

results of rot penna.	 anam, and arhat (Mvt.

5132-5136), ibid., glossary of enumerations.

65	 On the pratyekabuddhavána and its three divisions, see also

below, p . 992; and NSTB, Book 1, Pt. 3, pp. 70a-70b, l2LLa-

127a.	 -

66 On pratltwasemutDáda, see also NSTB, Book 1, Pt. 3, pp.

1211a-127b. As stated therein, in the rNying-nia view, the

internal objects or mental phenomena are not realised by

pratyekahuddhas to he without inherent existence. See also

below, p . 992.

13L1



67	 Tib. 'bras-bu ,'id-bzhin bde-ba mchoz. See also NSTB, Bcc,k

1, Pt. 3, p. 127a.

68	 On the bodhisatt y&yánp , see below, pp. 992-99 11; also Har

Dayal, Bodhisattva Doctrine in. Sanskrit Buddhist

Literature; and NSTB, Book 1, Pt. 3, pp. 71a-121a, 127a-

131b . On the distinctions between smon-ta'i b.an.-sems and

'iu- pp 'j bMan-sems in particular, see Sgam-po-pa, .Ifl.

7ewel Ornament f Liberation, pp. 112ff.

69 On the bodh1sattva,àna's approach to the aforementioned

thirty-seven branches or aspects of en]ightenment and the

five corresponding paths, see NSTB, Book 1, Pt. 3, pp.

128ff.; also Sgam-po-pa, ibid., pp. 232ff. O the six

t&ramit&, ibid., pp. 1118-231; Har Dayal,	 .	 pp. 165-

270. See also below, pp. 9611-968 for their status in Mah-

yoga.

70	 On the Sv&tantrika-Madhyamaka system from the rNying-ma

standpoint, see NSTB, Book 1, Pt. 3, pp. 72b-73b; also H.V.

Guenther, Buddhist Philosophw j Theorw	 Practice, pp.

1211-1111.

71	 On the Prsangika position from the rNying-ma standpoint,

see NSTB, Book 1, Pt. 3, pp. 73b-77a; and H.V. Guenther.

ibid., pp. 1111ff. For a comprehensive account of the Indisn

background to this school, see D.S. Ruegg, ir Literature

fle Madhvamaka School ..f Philosohv in India; and for a

dGe-lugs-pa statement, 3. Hopkins, Meditation	 mpt1ness.
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72	 For a discussion on tathyáBamyrtisatYa and the Ithwsant

rtisetva, see NSTB, Book 1, Pt. 3, pp. 72bff., l27aff.

73	 N.L.

711 On this rarwáva1DaramárthasatYe, and the apary&iararam-

&rthesata to which synonyms cannot be applied, see NTB,

Book 1, Pt. 3, p . 72bff.

75	 On Kriytantra, see also below, pp. 995-996; and NSTB,

Book 1, Pt. 11, pp. 150 b-153a, 213a-215b.

76	 Cf. NSTB, Book 1, Pt. 11, pp. 153a, 215b, where this result

is also held to be achieved in seven lifetimes.

77	 On Caryàtantra or Ubhayatantra, see be]ow, pp. 995-996;

also NSTB I Book 1, Pt. 11, pp. 153ab, 215b-26b.

78	 Cf. NTB, Book 1, Pt. tj, pp. 153b, 216b. where a period of

five lifetimes Is specified.

79 On Yogatantra, see below, p. 996; also NSTB, Book 1, Pt. IL,

pp. 153b-l5fth, 216b-219b. On the Ghanavyl3ha Akanistha

realm, see above pp . 357-389.

80	 On Meháyoga and its emphasis on ut pattlkrama and the

control of vital energy (rlunz, Skt. v&vu), see also above,

pp . 23-25, and below, Cha. 11-12; also NSTB. Book 1, Pt. 2,

pp . 156a-162b, 221a-221,Ia.

81	 For the specified duration of this lifetime, see below, pp.

810-811.
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82 Tib. nam-mkha'i '.10-ba rab-rdzos-Das. This refers to the

practice of inner heat associated with the Cand&lI energy

channel (tum-mo). in which the essential nectar of the

white syllable A melts and descends w!thtn the body from

the crown-centre. See also below, Ch. 13, pp. 1018-1019 and

the quotation from swu-' phru1 rva-mtsho on p. 1006, where

the expression "cow of space" (nam-mkha'i 	 occurs.

83 On Anuyoga and Its realisation of the meh&sukhaka, see

above pp. 25-26; end also NSTB, Book 1, Pt. It, pp. 162b-

166b, 221&a-228a.

811	 On Atiyoga, see above pp . 26-27, and below, Ch. 13. pp.

997,	 1022-1050; also NSTB, Book 1, Pt. 11, pp. 169a-211b,

228a-229b.

85	 I.e. the mandalas of ground, path and result. See above,

pp . 20, 59-61; also NSTB, Book 1, Pt. It, pp. lLL7h-150b.

86	 On ràvakas and pratyekabuddhas, see above notes 62-67. The

distinction between the outer end inner pratItYasamutPda

which deal respectjvly with physical elements end mental

components, is drawn In e.g., NSTB, Book 1, Pt. 3, p.125a.

87	 kLong-ehen Rab-'byams- pa here reads rtos-Da. Cf. Lo-chen

Dharmart,	 san-bda dons-rwan, p. 130.A, who reads

'dows-a. Both interpretations have been included.
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88 I.e. the view of "those of no understanding" (ma-rtos-De)

and of the Aivara and Nihilists among "thoBe of wrong

understanding" (lo-rtos-r'a). See NSTB, Book 1, Pt. 1, pp.

lib-i.6a.

89 Tib. kun-svod von-tan lnza. This refers to maipractices

relatin g to conduct of bod y , speech, mind, attributes end

actions.

90	 I.e. those of the r&vakas, pratyekabuddhas, bodhisattvas,

deva- R manusyayna.

91	 Here the resultant Atlyoga aspect of Anuttarsyogatantra is

emphasised. Cf. the quotation from the kun-bved rpwal-o,

above p . 19.

92	 sic! zhi-sku. Cf. NSTB, Book 1, Pt. 2, p. 66a: zhinw-sku.

93 Maturation (smin-Da) and liberation (szrol) are synonyms

respectively for the conferral of empowerment (dban-bskur)

and esoteric instructions (rnari-na).

91t Here and in a similar passage below, Ch. 13, pp. 988-996,

kLong-chen Rab-'byams- pa identifies the Guhvaarbhe with

rdzos- pa chen-r'o. On the three pitekas see also NSTB, Book

1, Pt. 1, pp. l7bff., and on the classes of tantra, ibid.,

Pt. IL.

95	 N.L.

96 Tib. rnam- yp mchoz-dan ldan-t p ston-pa-nvid. This is the

description of the continuum of the ground according to the

Great Madhyamaka, on which see NSTB, Book 1, Pt. 3, pp.

77e-80b.
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97 Tib. thugs mkhven-Da n.'is. This indicates the pristine

cognition which qualitatively knows the view (ti-lta-ba

mkhwen-ta'i ye-shes) and the pristine cognition which

quantitatively knows phenomena (.ii-snved-r,a mkhwen-Da'i

shes). See above, pp. 6obff.; also Ch. 1, note &5.

Chapter Pour:

1	 On the series of twenty-three non-relational propensities

(mi-ldan-ra'i 'du-bved) recognised by the Vaibh&ikas, see

above, Ch. 1, p.	 1t 19, note 102.

2	 Tib. shin-tu rin-po.

3 See Sambhotavwkaren, pp. 133-136, according to which the

hard unaspirate series of syllables (NA etc. ) along with RA

and HA is masculine; the hard as p irate series (RHA etc. )

along with LA Is neuter; the soft unas pirate series (GA

etc. ) along with A is feminine; while the nasal series (NA

etc. ) along with VA, YA and SA is extreme feminine.

I.e. breath (vâsa) is the coemergenee of conceptual

thought (vikalra) and vital energy (vâu).

5	 On the presence of these syllables in the body which are

said to produce the form of buddhas and sentient beings,

see p . 553.

6	 On the seed-syllables of the forty-two peaceful deities,

see below, Ch. Ii, pp. 587-592, and on those of the fifty-
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eight wrathful deitlee, see Ch. 16, pp. 1114-1i55. As for

the six seed-syllables giving rise to the six classes of

sentient beings, A corresponds to the gods, SU to the

antigods, NR to humans, SU to animals, PRE to tormented

spirits, and DU to denizens of hell.

7 In dkon-mchpg 'rel, Rong-zom-pa adds these three

syllables, their shape corresponding to their Sanskrit

representation. kLong-chen-pa's own view, given immediately

below, is that these three shapes indicate three kinds of

punctuation mark-- introductory, medial and final.

8	 I.e. OM, AM, and HtTM.

9	 Skt. utvattikrama. The deities corresponding to these seed-

syllables are enumerated below, pp . 587-592.

10	 Skt. samannakrama.

11	 On these four rites, see below, pp. 783-786, 1258-1264; and

on the feast offerings (g.nacakra), Chs. 11-12.

12	 As explained above, pp. 552-553, the syllables are held to

be the basis of buddha-body, speech and mind, as well as of

all sentient beings.

13	 The tlistfnctive elemental properties of solidity, cohesion,

combustion, movement nd vacuity are held to derive

respectively from the mahbhut p , the "great elements" of

earth, water, fire, air and space. The mah&bhuta are also

identified with the tañcaskandha. See below, pp. 1001-1002.

ilL	 "upward	 contraction"	 ('rib.	 bku2-Da)	 and	 "downward

contraction" (Tib. smad-Da).
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15	 "retroflexion" (Tib. bsrirn-a) end "lateral action" (Tib.

1od-Da).

16	 "hard palate" (Tib. rkan-i dbus) end "blade of the

tongue" (Tib. lce'i dkwil).

17	 Tib. lce'l rtse-mor nwe-ba rkan-wi mthar.

18	 TIb. dra-tu bos-a.

19	 Tib. zhan-du bps-na.

20	 Tib. cher bps-na.

21	 I.e. the shape of the Sanskrit syllables A and KA.

22 On the meditations which connect the syllables with the

right and left energy channels (rasan& & lalanâ) and their

respective colours, see below, pp. 1006-1019.

23	 kLong-chen Rab-'byanis -- pe , p . 186.3, interprets tshos (Ch.

Li, sectIon 10) as sna-tshos.

211 On the manifold clusters of deities who emerge from the

basic series, see below, pp . 797-801, 935-9114. A g the basis

of the mandala of deities, it is also known as the t?ne-

sattva.

25 Again, kLong-chen Reb-'byems- pa emphasises the resultant

aspect of the wheel of syllables-- its appearance as the

fully mature mandala of deities or of buddha-body, speech,

mind, attributes, and activities.

26	 N.L.

27	 On this initial punctuation mark, see Lo-chen Dharmar,

ean-bdag dons-rwan, p. 1511, where three a8pects are

considered-- its symbolic representation in the shape of a
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staff, its purpose which is to illustrate the non-dual

pristine cognition, and its action which resembles a

pathway in that it precedes all the syllables.

28	 Tib. cod-ar bved-pa'i las-can.

29	 Tib. Dhius-pes-kYen phvus .jfl.

30	 The four extremes of eterrialism, nihilism, selfhooci, and

substance. See below, pp . 590-591.

31 Among these symbolic appellations of the deities, "reality"

(cJios-nwid) indicates the emptiness behind phenomena rather

than its appearances. See above, pp . 138-139. notes U0, 3.

32	 This after-death experience of the chos-n yid bar-do is

discussed in e.g., the translations of the bar-do thos-

ro1, which indicates that the five days correspond to the

deities of the five enlightened families. See above, p.

129, note 1, and also below, Ch. 13, pp . 1039-10110.

33 I.e. the thod-rwal instructions of rdzozs-a chen-to, which

fuse together all instructions of Mahâyoga, Anuyoga and

Atlyoga. See below, Ch. 13, pp. 1022-buLl.

34 In particular these instructions refer to Padmasamhhava's

mkha'-'wro snyin-thi and Vimalamitre's bi-ma srivinz-thlz

contained in kLong-chen Rab-'byams-pa's own compilation,

the snyinf-thi yp-bzhi (vols. 2-3 and 7-9 respec1vely)

as well as to their Mahyoga based commentaries in Pek1r

bsTan-' yur, Vol. 83.
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35	 On the absence of independent existence, which is conc-

lusive in the Pr&sengika system, see the aforementioned

references, Ch. 3, notes 71-72, 711. the causal vehicles,

see NSTB, Book 1, Pt. 3.

36	 kLong-chen Rab-'byams- pa, p. 200.6, interprets thuws (Ch.

Li, section 23) as thuws-re.

37 For an explanation of ch ps-nwid zad-a, which is the last

of the four visionary appearances (snan-ba bzhl) in thod-

real, see below, pp . 1029, 10311.

38	 The explanation strictly refers to the syllable AUM. with

anusv&ra. The terms for these parts of a written syllable

are bindu (superscript point), zla-tshes (superscript

crescent), kho-a (central form), nâda (vibration), and

ranw-bzhin (natural expression).

39	 On these forty-five mandalas, see above pp . 571-57 2. The

text,	 p. 203.3, reads dkvil-'khor lna-bcu rtsa-lna

(sic!).

110	 On the practices associated with the wheel of syllables in

the energy channels of the body, see below, Pp. 1006-1019.

The four wheels (cakra) referred to are those of crown,

throat, heart and navel.

Lii	 On the path of liberation (wrol-lam), see below, pp. 1019-

1021. The three contemplations on this path of liberation,

i.e. those of real nature, universal appearance and causal

basis, are also discussed below, pp. 679, 771, and 851. See
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also NSTB, Book 1. Pt. 4, pp. 158ff.

112 TIb. thabs web-kvi z].a-ba-danw shes-rab wum-vi ri.'i-ma. On

the path of skillful means (thabs-larn), see below, pp. 899-

9111, and especially, pp. 1006-1019.

43 "arousal" (Tib. bsrubs-r'e), "filling" ('ens-te), and

"extension" ('zrerns- pa). On the four pristine cognitlons

associated with the four delights, see below, pp. 1006-1019.

1111	 See T. Skorupski, Ifl Sarvadurwatit'ariodhanatantra.

45 The present description of the wheel of syllables, is held

by the author to indicate the continuum of the gund, and

is thus distinguished from their utilisation of the path,

as described below, pp. 1006-109.

Chapter Five:

On the four rites, see below, pp . 78 3-7 86 , 1258-126 11. On

the consummation of the five elements, see also above, Ch.

1,	 note	 50;	 and	 on this	 enumeration	 of	 eight

accomplishments, see pp. 609-610. On the term "inherent

purity" (wnas-su da-), see above Ch. 1, note 18; and on

the significance of "pure in the expanse" (dbwins-su dam-

•a), see Ch. 1, pp. 3911-5 and note 17.

2	 "ailments caused by imaginary spirits" (kun-brtazs wdon-w1

na^1). "ailments caused by immediate conditions" ('thral-

bunz rken-w1 n^1), "future ailments" ('bvun-'dus zzhi-
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.i n.a), and "past ailments" (ran-bzhin snon-vi .ri.e). On

these ailments and their combinations of rlun, mkhrls-Da,

and bad-kan, see Rechung Rinpoche, Tibetan Medicine, Ch. 2,

section 12; also below, Ch. 15, note 43.

3	 Tib. dus-kvi 'kh.'ud-sbar.

4	 The particular means for attainment is described below. pp.

619-620.

5	 This quotation is a sli ght variant on Ch. 9. section 19,

and the dra-ba sdom-Da corresponds to that very chapter of

our text.

6	 For a longer account of the recitation of mantras relating

to this tradition, see MI- pham rNazn-rgyal, sDwi-don 'ad-

zsal sru'in-Do, pp. 252-259.

7	 On these four seals and their subdivisions, see Ch. 8, pp.

711-745.

8	 On these requisites, see below, pp . 850-852.

9	 These aspects of contemplation based respectively 	 on

skillful means (thabs) and discriminative awareness (shes-

are discussed in the followin g pages of this chapter

from the standpoint of the ground. In terms of the path.

see below, Chs. 11-13.

10	 On the three kinds of contemplation. i.e. those of reality

(de-kho-na-nid), universal appearance (kun-tu snan-ba),

and causal basis (r2fu) according to utDattikrama. see also

pp. 679. 771. and 851.

11	 Cf. below. Ch. 9, p. 782.

1352



1.2	 "paralysis" (rens- pp ). On these four rites of pacifica-

tion, enrichment, subjugation and wrath, see below, pp.

783-786, 1258-1264.

13	 See above, Ch. 1, pp. 373-4, note 50, for the association

between the five colours and the five elements; also below,

pp . 1022-1044.

lit	 Cf. Chs 11-13 below.

15 See NSTB, Book 1, Pt. it on the inte gration of utpattikrama

and sampannakrama In the path of rdzos-a chen-Do; also

below, Ch. 13. pp . 1001-1044. The visualised nandala of the

perfection stage is said to become spontaneously present

"in the manner of a fish leaping from the water."

16	 The emphasis which kLong-chen Rab-'byams-pa places on the

rdzozs-chen content of this chapter is not accepted by

exponents of the bke'-ma lineage, especially gYung-ston-pa

rDo-rje dPa]. who, in order to present the gradualist

structure of the path, was responsible for altering the

exegetical order of the root-verses. Lo-chen Dharmari,

sans-bde dons-rvan, Ch. 5, pp. 167ff., differentiates

three interpretations which recognise different structures

in Chs. 1-9 from the respective standpoints of "the essence

which is to be realised" (rtozs-bya'i nzo-bo), the "means

of realising it" (rtozs-bwed thabs), and the "conclusive

result"	 (mthar-phwin-e'1	 'bras-bu).	 Among them	 he

attributes the second to gYung-ston-pa.
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17 "tranquility" (zhi-znas, Skt. amatha) and "higher insight"

(lha2-nithon, Skt. viva yana). See below 1 pp. 1019-1020 &

1026. on the integration of these in rdzos-e chen-Do. On

the five branches of mantra, see also below, pp. 850-851.

Chapter SIx:

The All-Accomplishing King (kun-bed rwal-o) is a synonym

for Samantabhadra or dharmakva. See also Eva K. Dargyay,

"A Preliminary Study of the ñin-ma Text, Kun Byed Rgyal

Po'i Mdo" in STC.

2	 The two artificial types (bcos-ma nvis) are those mandelas

drawn on cotton and with coloured powders, which ere

indicated in the following paragraph. They are so-called

because they are held to be inferior to the body-mandalas

described below, Ch. 9, pp . 812ff.

3	 "mandala	 drawn on cotton" (ras-bris-R1 dkil-'khor),

"mandala of coloured powders" (rdu1-tshon-wi dkvll-'khor),

"mandale of focal points" (thiz-i d.kwil-'khor), 	 and

"mandala of flower-clusters" (tshom-bu'l dkvil-'khor).

Tib. dpa'-bp ci-oa, Skt. ekevira, refers to a single two-

armed wrathful deity, without consort.

5	 N.L. However these verses are reminiscent of Ch. 13,

section 8, 1. 5-6.
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6	 In this context, the second line actually reads de-tshe

eku-].na lhun-wis rdzows. However cf. p . 675, de-tahe sku-

lnwa kun-k'anz rdzos; also see above, p. 20L1, note Lu.

7	 I.e. earth, form and delusion are present as dharmadh8tu-

tñna; water, feeling and pride are present as samatàiñna;

fire, perception, end desire are present as oratyaveksana-

1ñ&na; and air, habitual tendencies and envy are present as

rtwupasthânatñ&na.

8	 Ch. 6, section 3. On the "four immeasurables" and "four

kinds of liberation," see above, Ch. 1, pp. 378-381.

9	 The point is that, if there was a single courtyard in which

both sambhokâva and nirmânakva appeared, the mandala

could not be considered in terms of ran-snan and Ghana-

vyOha Akanistha.

10	 On these thrones and the "four fearlessnesses", see above,

Ch.	 1, pp . 383-389.

11	 Cf. Ch. 1, where the western throne of Arnitâbhe rests on a

peacock (rme-bva), rather then an eagle (khwun).

12	 enefit of self and others (Tib. ran-dan	 zhan-don

nvia); "posture of indestructible re q lity" (rdo-r.ie skvil-

krun)

13	 "posture of the spiritual warriors" (sema-da' Bkil-

krun)

ill	 "outward gaze and posture of vigorous gait" (oh yir-z1ss-

zh1n wypd-kyj dor-thabs).

15	 "standing posture" (mi-bzhus-ar bzheris-ta).
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16 Tib. b.'ed-oa- po kun-tu bzanz- po gd pnws-kvi 'cbar-bved-dan.

byp-ba-mo kun-tu bzan-mo dans-kwi 'char-zhi. On this

expression, in addition to the following explanation, see

above, Ch. 1, p. LLOI-b03 and notes 87-89.

17
	

Tib. tshon anz-ba.

18 Cf. the above quoted passages, pp. L88-LL91, concerning the

way in which the body-body is said to assume different

appearances. kLong-chen-pa, p. 235.IL, also reads 'rhaws-ta

rnams-kvi instead of ' phas-ps rnams-k.'is.

19
	

This passage corresponds to Hevaira Taritra, II, v, 26.

20	 As kLong-chen-pa explains below, pp. 61R-9, these state-

ments confuse the position of Samantabhadra as expositor,

central deity and basis for the arising glow of the

deities. On his controversial placement of Vairocane rather

than Aksobhya at the centre, see shove, Ch. 1, pp. 399-AOl.

21	 Tib. ba-lanz rdzi-dag -zis bstan-a'i	 m. Cf. kLong-chen-

pa's above remark, p. 578, note 29.

22 The order of the hand-imp)ements here would appear to agree

with Lo-chen Dharmar, zsenz-bdaw dons-rvan, p . 185,

who suggests that Aksohhya should be at the centre since he

holds the vajra, and Vairocana in the east since he holds

the wheel. kLong-chen-pa himself agrees with this symbolism

in Ch. 1, p. 397. In Ch. 8, however, as in the present

context 1 he asserts that Vairocana, as the central figure,

holds the vajra, while Aksobhya in the east holds the

wheel. He trys to resolve this problem, below, p . 650, by
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indicating that Vairocana holds the wheel as a secondary

implement.

23	 The "four kinds of enlightened activity" (hrin-1as bzhi)

are identical to the four rites (las-bzhi), on which see

below,	 pp. 783-786, 1258-1261L. On the diverse hend-

implements, see also above Ch. 1, p. 414, where the sword

emblem of Amoghasiddhi is replaced by the crosged-vejre,

and below, p . 650.

24 On the general distinction between mehâsâdhana end its

preliminary steps of sev&, uasevâ, and s&dhana, see above,

p . 176, note 218.

25 This implies in kLong-chen-pe's view, that Aksobhya holds

wheel 8 bell, vajra R lotus, sword & gemstone: Ratns-

samhhava holds gemstone & bell, wheel & lotus, sword &

vajra: Amit&bha holds lotus & bell, wheel & vajra, sword 8.

gemstone; Amoghasiddhi holds sword & bell, wheel & lotus,

vajra & gemstone.

26 "those held with the right hand extended" (Tib. Yas-

' pwed), "those held with the left hand extended" (LYon-

'ved), "those held with both hands equally extended"

(mnemzed), and "those held with the surroundin g hands

extended" ('khor- 'ved).

27	 The author asserts that even in the preliminary step of

ritual service (sev&), on which see above, p. 176, note

218, the fully mature form with three faces and six heals

is visualised. The distinction between the simplifiecl/
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causal and multiarmed/ resultant herukes is illustrated by

an incident in the life of Zur-po-che (NSTB, Book, 2, Pt.

5, pp . 30 11-339), when sculptors are commissioned to make

such images.

28 On the four affirmations of the doctrine (chos-kvi sdom

bzhl., which etakratu taught to the devas of Tusita, name-

ly, impermanence, suffering, emptiness & selflessness, and

quiescence of nirv&ria, see NSTB, Book 1, Pt. 1, pp. 16a-b;

also below, Ch. 22, note 8.

29	 The four attractive qualities of a bodhisattva (b2du-ba'i

dnos- po bzhi) are liberality (sb.vin-a, Skt. dana),

affectionate speech (snwan-tar smra-ba, Skt. rriavacana),

purposeful activity (don-sod-a, Skt. arthaear,â), and

agreement in purpose (^n mthun-a, Skt. samanavih gra). On

the four immeasurables, see above, Ch. 1, pp . 378-381.

30	 According to the author, Ch. It, p. 553, the seed-syllable

of the animals, TR, is located in the throat centre and Is

therefore given the colour green, in accordance with his

tradition which attributes green/ yellow to the throat

centre. In most uadee systems, however, this syllable is

located in the navel centre and given the colour dark red,

e.g., 'ZTigs-med gLing-pa. khrid-i we-shea bla-ma, p. 6b.

Lo-chen Dharmart, san-bdaz dzons-rwan, p. 189, concurs

with the latter view, describin g it as dark red. See also

below, note 33.
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31	 Lo-chen Dharmar!,	 san-bdaz dons-rwan, p . 189, speaks

of these as the nine styles of the peaceful deities (zhi-

ba'i tshul and describes the first et of five as

"essential attributes" (no-bo'i won-tan) and the second

set of four as their "secondary attributes" (rnam-te'i

won-tan).

32	 Tib. 'od-zer bwe-ba khraz-khri.

33	 These brilliant purificetory colours diffused from the six

centres of the deities are distinguished from the

lustreless colours of the seed-syllables within the corres-

ponding centres of sentient beings, which are respectively

dull white, yellowish green, pale blue, dark red, smoke

grey, and black. See 'Jigs-med gLing-pa, khrid- yi we-shes

bla-ma, p. 6b.

3L	 On the different readings for this verse, see above, p.

203, note 3L.

35	 On this verse, see also NSTB, Book 1, Pt. 3, p. 126b, and

below, pp. 667-668.

36	 Cf. the description of Gendhamdana and its tree (aoka-

yrks) in Divv&vadâna, p. 157.

37	 I.e. the paths of sembhâramâra and orawoem&ra. See

above, Ch. 1, note 39, Ch. 3, pp . 506-507 & note 5.

38 I.e. the aaiksamârza, surpassing these two paths, is

reached through the causal vehicles. On the paicaniâra, see

Sgam.po.pa, Ifl. Jewel Ornament ..f Liberation. pp. 232-238;

also see above, pp. 506-513 and corresponding notes; and
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NSTB. Book 1, Pt. 3.

39 The three provisional kinds of awareness-holder are those

of maturation (rnam-smin), power over the lifespan (tehe-

dbanz), and the great seal (hwa-chen). See also below,

pp . 810-811, 959-9711, 1247-12118.

40	 Tib. kun-tu	 padma-can, wi-re 'khor-l p tsho2s-chen,

bde-ba chen-Do, rdo-rIe 'dzin-Da, and kun-tu bzan-co dbve-

s. med-oa'i . The last of these or sixteenth buddha-level

is also known as ye-shes bla-ma, on which see p . 1111, note

51. On these hi gher or resultant levels, see also below.

pp . 672-673. 9611-968.

ILl	 As stated above, p. 662. this section is known as the

appendix ('hon) of buddha-body in thirteen àdas.

112	 Tib. srib-nis baz-chazs-bcas-ca. On the twofold obscura-

tion, see above, p. 3211, note 13.

43	 On brlvakas and arhats, see above, Ch. 3, pp. 506-508. On

the four truths (bden-Da bzhi), namely, j.jhkhasat,.'a,

samudaasattva, nlrodhasatwa, and màrasata, see NSTB.

Book 1. Pt. 3. pp. 123a-124b. end glossary of enumerations

under "four truths," and on their interpretation according

to the resultant or mantra vehicles, ibid., Pt. 11, p. 1113b.

114	 On pratyekabuddhas, see alBo above, pp . 508-509, cap. note

65.

115	 The	 meaning of this disclosure is clarified in the

following paragraphs. pp. 669-670.
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116	 On the causal interpretation of thse ten levels, see also

below, pp. 9611-968, pp. 1011ff.

117	 This Is held to occur on the eleventh level, Samantaprabh,

on which see also below, pp . 672-3, 9611-968.

118 On this 'od-zer chen-po'i dbanw-bskur, which concludes the

path of the causal vehicles, see NSTB, Book 1, Pt. 2, p.

62.

119 Here and in his tshans-dbvanws 'bru-sra, p . 65, the

author holds that the yi-e 'khor-lo'i tsho2s-chen-ZYI P,p

does not refer to the actual emanation of the syllables,

but to their causal basis 1	or dharmakâwa. On these

resultant levels, see also below, pp. 967-969.

50	 See below, pp. 675-676, 967-969, for a clearer explanation

of this point.

51	 The	 v&stika is employed to symbolise the eternal or

unchanging nature of the dharmakwa.

52	 On the rNying-ma interpretation of five or six buddha-

bodies, see also NSTB, Book 1, Pt. 2, pp. 60a-63a.

53	 Cf. NSTB, Book 1, Pt. 2. pp. 60a-63e.

54 The three preceding paragraphs explain the rnandala of

pristine cognition as an Integrat!on of ground, path ani

result. In the sections which follow the same verses are

explalnerl one by one, according to the ground, path and

result.

55	 Cf. above p. 392, note 73. The present passage reads

bzhin shes-pa.
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Chapter Seven:

1 This, of course, is not the view of bka'-ma commentators,

such as Lo-chen DharmarI, sanz-bdaz dzonzs-rvan, p. 205,

who assert Vejradhrk to be the mantra of Aksobhya and

.line j ik to be that of Vairocana.

2 According to Dil-mgo mkhyen-brtse Rin-po-che's oral

exegesis, these are metaphors respectively for utility and

care.

3	 I.e.. a synonym for dharmadhâtuiñána.

IL This appears to contradict the statement made above. p.

390, that Vairocana is the buddha-mind of the tathágata

family and Aksobhya the buddha-mind of the va j ra-famil y . A

more logical reading would therefore be: rdc-rie'i thuss-su

mtshon-Das.

5 On the composition of this number through the

multiplication of the blessin g s of buddha-body, speech and

mind, see below, Ch. 8, pp. 736-71L1.

6 I.e. the syllables OM. AM, HUM in the three centres of

crown, throat and heart, which are identified respectively

with buddha-body, speech and mind, manifest also as the

seed-syllables,	 SVA	 and HA,	 indicating	 enlightened

attributes and activities.

7	 Tib. lte-ba rnam-riyis zi p-ba-la indicates the navel and

secret centres.

8	 "Brahma-like voice" (tshanzs-Pa'i db yans), "orchestral

sound" (sil-snvan), "song 8. dance" (lu-ar), "cuckoo-like
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trill" (ka-la-Din2-ka), "thunderous bass" ('bru-sra),

"echo" (sra-brnvan), "giving rise to perception" ('du-shes

bskwed- pa), "apperceptive" (rnam- par ri-Da), "audible"

(mrian- par 'os-oa), "harmonious" (mi-mthun-ra med-Da),

"most profound" (shin-tu zab-Pa), "consecutive" (rles-su

'biun--ba).	 "imperturbable"	 (an-is	 mi-tshuzs-oa),

"euphonous" (ma-bar snvan-oa), "orderly" (rnam-oar

'khrus- pa), and "exceedingly clear" (shin-tu sal-ba). For

an enumeration of the actual sixt y aspects of buddha-speech

formed by the combination of these modes, see Mvt. LLL5-5OA

and the translation provided in T. Ellingson, Ifl Mnd1a

•Qf Sound: Coneects an. Sound Structures .j Tibetan, Pt. 1,

pp . 122-123.

9 "greatness of melody" (zdanzs che-ba), "pervasiveness"

( yons-su khab- pa), "swift appreciation" (co-bar m.vur-Da),

"precision" (the-tshom cod-a), "one-pointed audio-visual

attention" (ci-la zizs- pa snam b,,'ed-ya). "momentari-

ness" (rivi-tsher ston- pa), "total accessibility" (kun-nas

'.luz- pa), "devotion" ('dun-Pa bskved-a), "sublimation"

(khwab-du zhus-a), and "discipline of all beings" (thams-

'dul-ba).

10	 See above, p. 662, where this section is referred to as the

appendix of buddha-speech in twenty-one oàdas.

11	 Tib. han-bde.

12	 This phrase can be rendered in English either formally as

"removal of numbness", which corresponds to the meanings

given immediately below, or colloquially as "sneezing",
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which is the meaning implied in the following paragraph.

13	 N.L., but Cf. the incident recorded in NSTB, Book 2, Pt. 1.

p. 39, where Prajápati, âkyamuni's nurse, on hearin g him

sneeze, mistakenly encourages the view of permanence.

As explained in Ch. 3, pp. 505-518, these are the manus

yan g & devawàna, the .ràvaka'àna, the oratekabuddhavàna.

the bodhisattvay .na, and the va.lravâna or uhamantravána.

Chapter Eight:

1	 The title of this tantra-text itself exemplifies the

ultimate seal of Samantabhadra.

2 Lo-chen Dharmar1, zsari-bde dzonzs-rz'an, pp. 225-6,

concurs in this description of Vairocana and Aksobhya,

citing in support Vimalamitra's GuhwaarbhaDindàrtha.

3	 "gesture of the indestructible palms" (rdo-rle thai-mo).

Li These variations on the general seal depend on the

different seed-syllables, which change owing to the the

rotation of the central deities.

5	 Tib. bcin-ba dam-tshi-i c,hvaz-rzya.

6	 Tib. rdo-rle khu-tshur, Skt. valramustj.

7	 Tib. bsam-Da dam-tshi-i Dhva-rYa.

8 The visualised doctrinal seal (bsaln-Da chos-ki oha-rzya)

is contrasted with the expressed doctrinal seal (briod-a

chos-kwi pha-rwa).
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9	 See above, p. 212, note 3L, where the reading sDos-mcho-ma

is also given.

10 "gesture of menace" (sdia-mdzub-kvi tshul). On the

application of this gesture, see also NSTB. Book 2, Pt. 5,

pp . 290-300.

11	 Satakratu holds the lute, Vemacitra bears the armour,

S&kyamuni holds the begging bowl, Sthirasintha holds the

book. Jv&lamukha holds the casket, and Yama holds the fire

& water.

12	 There are, particularl' in the context of Anuttara'oga-

tantra, forms of the nirmànakàwa such as Padmasambhava in

union with a consort. The number of deities in this case,

however, excludes that possibility.

13	 I.e., pp . 722-730.

iLL Cf. Lo-chen Dharmar1, san-bda dons-rzyan, p . 234. On

the distinction that is drawn here between Samantabhadra

the central deity and Samantabhadra through whom the glow

arises, see above, Ch. 6. pp. 645-61L9.

15	 This section, as stated above. p. 662. is known as the

appendix of buddha-mind in four Dàdas.

16	 Cf. Lo-chen Dharma&rl, 2aan-bda dons-ran, p . 237, who

interprets this passage with the words: wan-la-2i .1X

bzhi-beu tham-Da rtsa-lha £niis-la bkod-Da'i thabs-iha

bzhi-bcu. This staightforward reading enables him to avoid

kLong-chen-pa's explanation, p . 739. that the two basic

deities are subsequently excluded from the calculation.
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17	 See previous note.

18	 Lo-chen Dharmag rl,	 pp. 236-7, effectively holds

this position.

19 Lo-chen Dharmagri, p. 238, while agreeing that

the sages have no consorts, holds that they still number

twenty-four thousand because he includes a retinue of inner

& outer male & female bodhisattvas associated with their

energy channels, alongside the standard enumeration of

twenty-three male and seventeen female deities in the

limbs.

20 This is an obscure passage, even within the extant oral

exegetical tradition of the Guhazarbha. It appears to

indicate, however, that in Rorig-zom-pa's view, the verse

bcu-nvis druz-i 'vhro-'bar is combined with the

previous section on the threefold diffusion of the forty-

two deities, rather than on the mandala of 21,000 buddhas.

21	 On the attainment of power over the lifespan (tshe-dban),

see below, Ch. 9, pp . 810-811, Ch. 12, pp. 959-9711.

Chapter NIne:

1 This difficult and terse passage has been interpreted

according to the oral exegesis of Dil-mgo mKhyen-brtse Rin-

po-che.
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Fig. 5: The 1to-hwe or serpent earth spirit. The dark rectangle

indicates the spot where the soil should first be excavated.
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2	 N.L.

3 On the practice of concealin g treasures to replace others

extracted by ter-aton, see NSTB. Book 2, Pt. 6, Dassim;

also T. Thondup. Hidden Teachings ..f tibet. p . 137. note

240.

4	 Cf. Lalitevistara. XXX; NSTB. Book 2, Pt. 1, pp. 23ff.;

also see above, Ch. 3, pp . 480-482.

5	 N.L. Regarding the pig-faced lord of the soil, see also

below, p . 1127. where he appears in the wrathful znandala.

6	 Tib. phur-a dmar-Do he-ru-kg.

7	 For an explanation of the lto-'h3.'e, "lord of the soil,"

which serves to clarify the following quotation, see T. L.

Gyatsho, Gatewai Temtle, pp. 29-33; also F. Lessing

& A. Wayman, Mkhas Grub Rie's Fundamentals j the Buddhist

Tartras, pp. 280-281. note. An illustration from the former

is reproduced in fig. 5, immediately above.

8	 Tib. sa-zha sDos-chen rnam-ln2a.

9 As explained by Di].-mgo mKhyen-brtse Rin- po-che, when

Vairocana is at the centre, this wrathful deit y Is Amrta-

kundalin.

10	 OM SUMBHANX SUMBHA HUM HUM PHAT OM GRHNA GRHNA HUM HUM

PHAT Cfl GRHNAPAYA GRHNAPAYA HUM HUM PHAT 	 4 ANAYA HOH

BHAGAVAN VAJRA HUM HUM PHAT. See S. Beyer,	 g Cult

Tárá. p . 356. According to G. Tucci, Tibetan Painted

Scrolls, I, p . 3, the deities Sumbha and Nibumbha are
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mentioned as chief of the vihna (Tib. bes) or obstacle-

creating demons. On this class of deities, see also

Nebesky-Wojkowitz, Oracles gfl. Demons j Tibet, p . 285.

11 These ten wrathful deities (khro-bo k.jj) are HGmkara,

Vi j aya, N2ladanda, Yarnàntaka, Acala, Hayagrlva, Aparacitta,

Amrtakundalin, Trailokyavijaya, and Mahâbala. They are the

ten guardians of attainment, corresponding to the ten

directions of the inner protective circle. See also below,

pp.	 800-801; and T. Skorupski, Tii	 Sarvaduratioari-

odhanatantra, p . 313, note, where eight of them are

enumerated.

12 As indicated above, Ch. 7, pp. 689-690, the deities

associated with the vimàna and its ground are Vairocana and

Usn Is acakravart in.

13 "strand of yarn" (Tib. snol-ma). Before the actual or

terrestrial lines of the mandala can be pitched, they are

drawn in the space above the mandala, and as such are known

as the "spatial line of indestructible reality" (rdo-rle

nam-thi) or the "spatial line of pristine cognition"

shes-ki 2nanl-thi2). See below. p. 76L; also Cf. F. Lessing

and A. Wayman, Mkhas Grub R.ie's Fundamentals

Buddhist Tantras, pp. 285-286, where the "line of pristine

cognition" (we-shes-kii thi, Skt. 1ñnasitra) is said to

be pitched after the "line of action" (las-kyi thi, Skt.

karmasfltra).
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As described below, pp. 812-83 1L, the "four-inch mandala"

(sor-bzhi'i dk pi1-'khor) refers essentially to the vagina-

inandala of the female consort, but it may also refer to a

materially constructed mandala on a base of ivor y. On the

dimensions of the largest manda].ae in terms of wolanas or

infinity . see also below, pp. 838-839.

15	 As indicated below, p. 766, black is painted on the inside.

This is applicable in all traditions. Cf. F. Lessing & A

Wayman, Mkhas Grub Rie's Fundamentals QL tb.s. Buddhist

Tantras, p. 286, note.

16	 "north-east" (Tib. dbanz-ldan oh.'ozs).

17	 For an illustration of the Brahm& and diagonal lines, see

D.L. Snellgrove. Ts. Nine Waws j	 also F. L.essing & A.

Wayman, Mkhas Grub Rie's Fundamentals .f.	 s. Buddhist

Tantrap , p. 281, note. See also the drawin g of the Guh.'a-

arbhp mandala in fig. 6, immediately above, which is

reproduced from Bhutanese archives and kindl y provided by

dKon-mchog bsTan-'dzin. Fi g . 7 depicts the finished mandala

of the zhi-khro nan-son sb'on.-ba from the klon-chen

Brwin-thi-2i wtor-ma'i dDe'u-ris.

18 The descri ption given in this passage corresponds for the

most part to fig. 6. Note that each side of the square in

the illustration has ei ghteen rather than sixteen large

bands (cha-chen). among which the verses omit the ei ghth on

each side, renaming the ninth as the eighth.

3.9	 On the 'zins-phur which makes a cavity at the centre of

the mandala, see below, p. 837.
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20 The four half-vajras indicate the shape of the crossed-

vaj ra (rdo-rie r ya-rarn, Skt. vivavatra) formed around

the four tiered pediments.

21 The seven precious things or offerin gs (rin-cen bdun) are

the precious wheel ('khor-lo rin-o-che), the precious

jewel (nor-bu rin-Do-che), the precious queen (btsun-mo

rin- po-che), the precious minister (blon-o rin-Do-che).

the precious elephant (1an-oo rin- po-che), the precious

supreme horse (rta-mcho rin-Do-che), and the precious

general (dma-dDon rin-Do--che).

22	 These are the three contemplations according to Mahàyoga.

viz, the contemplation of reality or emptiness (de-kho--na-

nwid-k'i tin-nze-'dzin), the contemplation of universal

appearance or compassion (kun-tu snanz-ba'i tinz-ne-

'dzin), and the contemplation of the causal basis, i.e. the

seed-syllables of buddha-speech from which the 	 seals

emanate (rvu'i tinz-ne-'dzin). 	 See also above, p . 679.

and below, p . 851.

23	 Cf. above, p. 6LL6. note 17. and p. 6L7, where the author

considers the mistaken view of others who would hold this

presence of Samantabhadra casting flowers or lots on the

periphery of the mandala to be kun-tu bzari2-Po bed-oa-o,

rather than riz-ta'i kun-tu bzanz-t'o.

2L1	 N.L., but cf. Ch. 7. section 11.
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25	 On the mandalas associated with the sexual or secret

centres of the male & female consorts, see below, pp. 812-

835.

26 "the scattering of the (offerin g ) flowers of one's aware-

ness" (ri-Da'i me-toe dor-ba), "seal indicative of un-

differentiated awareness" (so-so ma-iin- pa'i r12-Da 'dun-

pa'i ohwa),	 and "entrance into the self-manifesting

mandala" (ran-snan-i dIoiil-'khor-du '.1u-Da'i tshul).

27	 As indicated above. p . 775, this is held to be the dharma-

kâwa, in the form of ri-Da'i kun-tu bzanz-Do.

28	 On Nirmânarata (Tib. ' phru1-da'), which is the penultimate

realm among the ten realms of kâmadhâtu, see NSTB, Book 1,

chart.

29	 See especially below, Chs. 11-12, 18.

30	 On these appropriate marks of a female consort, see below,

Ch. 11. pp . 900-907.

31	 On pjnwasambhâra and lñânasambh&ra, see above p. L&68.

32	 See above, Ch. 5, p. 619. The difference in number of

recitations could be explained by the distinction between

"ritual service" (sevâ) and signs of accomplishment derived

from the complete rites of attainment (sâdhana). See also

below, Ch. 11, pp. 9L6-9L&8, on the appropriate times and

dates for these rites.

33	 The distinctions between and integration of meditative

equipoise (mna.m-zha) and its aftermath (rles-thob) are
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discussed in works such as O-rgyan dPal-Bprul 'Jigs-med

Chos-kyl dBang-po. tshi-sum nad-du brde-Da.

34	 Viz, pacification (zhi-ba, Skt.	 àntikrama), enrichment

(rzyas-pa, Skt. stikrama), sub j ugation (dban, Skt.

va&wakrama), and wrath (draz, Skt. abhicârakrama). See also

below, pp. 1258-12611; T. Skoru pski, "Tibetan Home Rites;"

and S. Beyer, I.. Cult of Târâ, pp. 2611-278.

35 On the inspection of dreams within the preparatory stage of

an empowerment ceremony , see also The Dalal Lame & .7.

Hopkins, It Kalachakra Taritra, pp. 201-208.

36 Cf. the slightly different description of the rite of

pacification, which accords with the Sarvaduratiariho-

dhanatantra, in T. Skoru pski, "Tibetan Home Rites." pp.

407-409. Note that the illustrative diagrams therein do not

exactly correspond to the present description of these

rites. For an illustration of the three-tiered railing

(kha-kh.'er bari-r1m sum-a), see D. Sneligrove, The Nine

Wars ..f The "four darts" (mda'-bzhi) are represented

by the form of a half-moon with a vajra-handle.

37	 Cf. T. Skorupski, "Tibetan Home Rites," pp. 1109-411 and

illustrative diagram.

38	 Cf. T. Skorupski, "Tibetan Home Rites," pp. 410-411, and

the illustrative diagram.

39	 Cf. T. Skoru pski, "Tibetan Homa Rites," pp. 411-412.
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40	 On the composition of these effi gies and other sacraments,

see also below, pp. 1258-1264.

41	 I.e. OM for pacification, TRAM for enrichment, HRIH for

subjugation, and All for wrath.

112	 N.L., but of. S. Beyer,	 p. 268.

43	 Lit. "Pacify ! Increase! (or Enrich!) Subjugate! and Kill!"

The respective root mantras are those s pecified above, p.

785.

414	 On these concluding ceremonies, see S. Beyer, Q. 	 , p.

274.

115	 N.L. in related literature, but cf. the Dalal Lama & 3.

Hokpins, fl Kalachakra Tantra, p. 4411.
46 N.L. On the dissolution of obscurations in the manner of

mercury, the three contemplations of Maháyoga, outlined

above in note 22, are applied.

47	 "water of hell" (Tib. dnwal-ba'i 	 Xiu), i.e. lava.

48	 The attributes of the five senses (Tib. 'dod-va'i yon-tari

1na, Skt. Dañcak.maunâ).

119	 N.L.

50	 N.L.

51	 N.L.

52	 Tib. mi-znas-Da indicates that the lñânasattva does not

abide in any extraneous or qualified manner.

53	 Tib. rtsa-nas dra-ba' i tshul-du rias-Da sa-wa- phra	 bcu-
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zsum. On the enumeration of energy channels, see also

below, pp. 1006-1007.

5L1	 Tib. rtoz-tshos bzhi-bcu rtsa-znyis refers to the unpuri-

fied nature of the forty-two syllables. See Ch. IL Also, on

i-e 'khor-lo'i tshos-chen-z.'i 	 , see above, Ch. 6, pp.

661, 672-673.

55	 On the nature of the crown-centre or mahâsukhaeakra, see

above Ch. 1, p. L0L, and below, Ch. 13, p . 1007.

56	 I.e. the elements which form the bodies of the male &

female consorts, their inner pathways of bliss, along with

the essential seminal fluids in the central channel.

57	 Tib. mdud tshad-ldan- par dra-ba'i rtsa.

58	 On the following five empowerments of ability (nus-a'i

dban-ln2a), see also below, Ch. 10, pp . 870-877.

59	 On the male consorts forming the retinue of the five

central deities, see T. Skorupeki, Sarvadurzatioario-

dhanatantrp, pp . 311-312, note 5, where they appear in

almost identical forms as the "sixteen Vaj rasattvas". For

ValrasQrya (rdo-rie nvi-ma), the latter reads Vajratejas,

and for Vajrapâèa (rdo-rle zha2s-Da) it reads Vajrahàsa

(rdo-rle bzhad-Da). Among the consorts of the first four,

Varasukh1 corresponds to rdo-rie bde-ma.	 The male &

female gatekeepers in this context of Ratnasaznbhava are the

pair among the khro-bo & khro-mo jj. who guard the

southern gate. See below, p. 936.
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60	 Tib. ohwa-r'a iha-mo bzhi indicates the four female gate-

keepers, Anku ga, P&, Sphotâ, and Ganthá. See e.g., Ch. 1,

p .	 30.

61	 This view of Buddhaguhya's ('rel-Da rnam-dbe) is not

accepted by Lo-chen Dharniar1,	 san-bda d pns-rwan, p.

287, who explains the sacrament of this empowerment to be a

rosary.

62	 Vajravák (rdo-rie smra-ba). Cf. T. Skorupski, Q	 p.

312, Vajrabhâsa.

63	 For VajrarakBita (rdo-rle bsrun-ba) & Vajramusti (rdo-rie

khu-tshur). the latter gives Vajraraksa and Vajrasandhi.

61 Cf. T. Skorupski, p. 312. Sthirava j r& (brtan-nia

rdo-rle) is rendered here as idan-ma rdo-rle, but see

below, p . 935, where brtan-ma rdo-rle is given.

65	 On the khro-bo	 see above, note 12..

66 On these three forms of the secret empowerment, see also

below, pp. 812ff., 870-871. Note, as stated below, p . 803.

that this empowerement is acquired symbolically in the form

of sacramental pills by the maj ority of practitioners.

67	 Tib. bde-2sal mi-rto-oa.

68	 On the reversal of "seminal enlightened mind" upwards

through the body ,	 ee below, Ch. 11. pp. 900-91k and 1010-

1019.
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69	 This is equivalent to the 'dod-chazs chen- po'i dban-bskur,

which concludes the path of Anu yoga. See NSTB. Book 1, Pt.

2, p. 62.

70	 At the present day , empowerments are generally conferred in

this symbolic manner.

71	 The shes-rab ye-shes-ki dban	 is indicated implicitly in

Ch. 10. section 2.

72	 I.e. in Ch. 10. sections 2-7.

73 The eighth bodhisattva level (Acala) is held to be that

from which regression is impossible. See also below, pp.

9614-968.

714 On this subsumption in one lifetime of the attainments of

Kriyâtantra, which generally are said to be acquired in

sixteen lifetimes, see below, pp . 810-811, 853-8514.

75 Accomplishment is also said to occut within seven lifetimes

through Kriyâtantra. See NSTB, Book 1, Pt. 14, pp. 153a,

215b.

76 The name empowerment (rdo-rIe min-zi dbari) is known in

Caryâtantra. See NSTB. Book 1, Pt. 1, p. 216a; and for

biographical examples of its prophetic application, see

Book 2, Pt. 5, pp. 11311. 1137, 11115.

77	 This empowerment is clearly seen as an entrance into the

path which leads to the desired level.

78	 N.L.
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79	 Tib. rdo-rie dnwal-ba (Avid), the loweSt level of samsàra.

See Sgaxn.po.pa , I	 Jewel Ornament	 Liberation, Pp . 56-

57.

80	 Tib. dnos-rub zhinz-w.vur dban-thu-ni.

81	 On the enumerations of basic and ancillary commitments, see

below, Ch. 19.

82	 On these types of vidwâdhara. see also below, pp. 853-854.

959-961.

83	 See below, p . 961.

84	 See below, pp. 854-862, 962-969.

85	 This point is elaborated in pp . 853-854.

86	 On the appropriate signs for the mudrà or female consort,

see below, Ch. 11, pp . 900-908.

87 Cf. Lo-cheri Dharniari, sanz-bda donzs-ran, P. 271, who

clearly states the four-inch mandala to be that of the

vagina or "lotus" of the female consort (sor-bzhi-Da'i

Dadma), and the finger-sized mandala to be that of the

penis or "vaira" of the male consort (mdzub zanz-ba'i rdo-

On the four deli ghts (dza'-ba bzhi), see below, pp.

899-914, 1011ff.

88	 See below, p . 815, for a more external interpretation of

this mandala and its attributes.

89	 On the pitching of the Brahmâ lines, see above p . 765 and

note 17.
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90 On the "twenty-five resultant realities" ('bras-bu chos

nwer-lna) of the buddha-level, which are described here,

see below, pp . 103 11-1039; also NSTB, Book 1, Pt. 14, p.

162a. Cf. S. Beyer, Th Cult of Târâ, p . 290, for a

slightly variant list of symbolic substances.

91	 I.e. vaginal fluids, semen, urine, excrement and human

flesh are inherently pure as the five enli ghtened families.

92 On the making of offerings and attainment associated with

the present mandala of the female consort, see below, pp.

818-828.

93	 See above note 87.

911	 Tib.	 dmis-pa'i rten wod-dam m 	 indicates that the

offerings may or may not be physically present.

95 I.e. the female consorts generate deli ght through the

secret offering of this blissful display, the female

gatekeepers do so through the Inner offerin g of the

blissful object, and the female bodhisattvas do so through

the outer offerin g of the sense-organs which perceive

bliss.

96 On the four rites of burnt offering, see above pp. 783-786,

and below, pp. 1258-12614. Cf. Lo-chen DharmarI, zsan-bda

dans-r,.ran, pp . 262-263, who states that the words "where

the nature of the fire-god has become a mouth to consume

the offerings" are an e pithet of Agni.
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97	 The	 subsequent	 establishment is also known as 	 the

"absorption which followB after insi ght" (mthon-ba'i ries-

la 'i px- pa) which occurs through blessin g and after

recalling the view that one has studied and pondered. See

NSTB. Book 2. Pt. 1. pp . 161-163. in the context of the

perfection stage of Mahâjoga.

98	 Cf. NSTB, Book 1, Pt. 2. pp. LL6b-47a, and Bhadracar.'â-

nidhânarâia, v. 3a:

On the surface of a sin gle atom

Are as many buddhas as there are atoms.

99	 On this entrance and empowerment, see above, pp. 777ff.,

and below, pp. 829-831L.

100	 Contrast this explanation where the outer, inner and secret

offerings are identified with the union of male & female

consorts with that given in the preparatory section above.

pp. 818-819. where they are identified with the female

deitieB of the mandala. The pattern of subject, ob j ect and

their interaction is however maintained.

101	 On the tridhâtu, see the chart in NSTB, Book 1. intro-

duction. The r1Dadhâtu Is said to be semi-manifest (rhed-

snan2) in the sense that its hi gher expressions are ranz-

snan, i.e. manifest only in and of themselves, whereas its

lower expressions are considered to be zzhan-anan. I.e.

extraneously manifesting . See NSTB. Book 1, Pt. 2, p . 51;

and on the purification of tridhâtu with Its propensities,
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ibid., Book 1. Pt. 2, p. 62.

102	 Tib. chos-nwid bzhi-ni: I) ]J.La £n/.1s-su med-Da'i chos-nvid;

ii) nzaz nwis-su med-oa'i chos-nwid; iii) jg zriis-su

med-oa'i chos-nvid; iv) ye-shes nyis-su med-oa'i chos-

nvid.

103	 Tib.	 'od-sal bzhi-ni: i) bde-ba'i 'od-sa1; ii) sal-ba'i

'od-sal; iii) mi-rto- pa'i 'od-sa1; iv) bsam-vis j

khwab-a'i 'od-sal. For a further explanation of inner

radiance ('od-zsal) and its s ymbolic indications, see

below, Ch. 13, pp. 1006ff. The Kâlacakratantra and other

works include sli ghtly different enumerations of these ten

signs. See NSTB. Book 1, Pt. L, p . 206, where this tantra

is said to enumerate the ten signs as smoke, mirage,

radiance, immaculate sky , butter lamps, blazing flames,

noon, sun, vaj ras, and supreme seminal points.

10L	 This non-dual union of subjective ye-shes and objective

dbwins is emphasised in Anuyoga. Cf. NSTB, Book 1, Pt. L&,

pp. l62bff.

105	 I.e. the first of the three contemplations outlined above,

note 22.

106	 On these seventeen procedures ('.iu-a'i chos bcu-bdun),

see above, pp . 786-795.

107 On these various categories of abhiseka, see NSTB, Book 1,

Pt. LL, Dassim, and T. Skorupski, Sarvadurzatiariodhana-

tantra, Ch. 2, pp. L&7- L 8. For the s pecific category of
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fifteen in the Guhiaarbha, see above, pp. 795-804, end

below, Ch. 10.

108	 In the outer three classes of tantra, the vase empowerment

has five aBpects-- those of water, crown, valra, bell and

name, which correspond respectively to Aksobhya, Ratnasam-

bhava, Amit&bha,	 Amoghasiddhi, and Vairocana. Cf. F.

Lessing & A. Wayman Mkhas Grub Rie's Fundamentals the

Buddhist Tantras, pp. 141ff. Here, according to Mahâyoga,

the first four are subsumed in these empowerents of benefi-

cence (han-ca'i dbanz) while the fifth lB implied in the

fifth empowerment of abilit y (nus-va'i dbanz). See above,

pp. 797-781.

109 The rdo-rie rz,.'al- po'i dban-bskur is the hi ghest of the

empowerments of ability , in which all five clusters of

deities (lha-'i tehom-bu lna) are present. See above, pp.

800-801, and below, Ch. 10, pp . 876-877.

110 On the higher or three profound empowerments (zab-a dbanz

sum), see above, pp. 801-8 .04 and below, pp . 870-871; also

NSTB, Book 1, Pt. 4, pp. 221a.ff.

111	 Tib. mthonz-ba'i chos	 lkoz-mo'i 'or-la don- pa. I.e. the

signs of birth as a denizen of the hells would be manif-

ested in this very lifetime.

112	 Cf. Lo-chen Dharma*rl, zsan-bda2 d2onzs-rzyan, pp . 271-2

who reads: "takin g the female consort into the lap of the

male consort, visualised as the great seal of the deity's

body , the learned one should perform (the empowerment) in
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accordance with the ritual, in the supporting mandala where

pristine co gnition is generated, i.e. the secret vajra

( penis) which is symbolised by the five-pronged vajra, one

finger span in dimension."

12.3	 "permissory blessing" (Tib. r:les-snanz, Skt. anuiñâ).

114	 This is the order in which the empowerments are presented

in the author's synopsis, above, pp. 795-804, and also in

works of the bka-ma tradition, e. g ., Lo-chen Dharmari, Q

pp . 241-280. Interestin gly , it requires a rearrange-

merit of the root-verses of the Guhazarbha, which present

the empowerments in the resultant sequence favoured by

kLong-chen--pa's exegetical tradition. Cf. Ch. 5, above.

115 Note that the author emphasises the rdzows-a chen- po view

of an atemporal or primordial purification, even in the

context of the external mandala of coloured powders.

116	 Tib. 'win-Dhur sor-bzhi; b2es-bsrunz-ba'i don-du

bco-brwad- pa. On the term 'winz (also in), a class of

"liberating" spirits who protect the mandala from impedi-

ments, see Nebegky-Wojkowitz, Oracles	 Demons 1 Tibet,

pp. 278-280. The number four indicates the presence of the

zinz-chen sde-bzhi; while the number ei ghteen indicates the

zsan-b p s2rol-zin bco-br.'ad, on whom see also NSTB, Book

2, Pt. 5, p . 308.
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117	 Tib. khrun-du dlu.'il-'khor n yis-'.'ur Yod-Da. The double

length threads are twisted together to form the .'e-shes-k.vi

this. See below, note 119.

118	 On the attributes of the karmamudrâ, see below, Ch. 11, pp.

900-907. There are occasional incidents in NSTB, Book 2,

Pta. 3-4, which describe the role of a female assistant in

the drawing of these lines.

119	 On the distinctions between the ye-shes-ki'i thi	 and the

las-Iu.'i thi2, also known as the terrestrial line (sa'i

this). see above, pp. 762-765; also F. Leasing & A. Wa'man,

Mkhas Grub Rie's Fundamentals L LtJl Buddhist Tantras, pp.

283-287.

120 These two incidents are briefly related in NSTB. Book 2,

the former in Pt. 4, p. 180, and the latter in Pt. 5. pp.

465-466. On the Vajradhâtumandala, see also below, Ch. 11.

pp. 943-944, and on its first dissemination in Tibet, NSTB.

Book 2, Pt. 4, pp. 182ff.

121	 Tib.	 byan-chub	 sum indicates the realisations 	 of

râvakaa, pratyekabuddhas and buddhaa.

122	 On Jyotiaka, see Div,âvadâna, pp. 271-282; and on Uttara-

kuru, ibid., pp. 215-216.
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123 Although discrete objects are said to resemble dreams, a

distinction is still drawn between their efficacy within

the perception of sams&ra and their ultimate or purified

status. This is illustrated in the life of Zur-chung-pa

Shes-rab Grags (NSTB. Book 2, Pt. 5, pp. 339-359) by the

followin g incident:

Zur-chung-pa when asked by one, gLan-ston àk- ya bZang-po,

if, in the Guh.'aarbha/ M&vâIâla tradition, all appearances

are regarded as male & female deities, replied:

"Who would refute the validity of direct perception, to

which discrete, inanimate objects appear?"

And when asked if he did not maintain these appearances

to be deities, he replied:

"Who can contradict the intention of the 	 tras and tantras

concerning the purification of the discrete,	 impure,

delusory appearances perceived by sentient beings?"

121	 kLong-chen-pa emphasises that the gradualist view of an

accumulated ñânasambhâra, as upheld in the causal vehic-

leB, is not intended here. Cf. Lo-chen Dharmari, san-

bda2 dzons-rvan, pp . 277-278, who expresses a similar

interpretation of this verse.

125	 N. L.

126	 The text reads zhi- gku for zhin-sku. Cf. above. Ch. 3,

note 92, for a similar occurance.
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127 This is the definition of the five kinds of ritual (cho-a

1na), the five requisites (iod-biad ln2a). and the five

aspects of attainment through the mantras (snas-ki.'i 'an-

].g ln p ) which accords with the perfection stage (sam-

ppnnakrama). For the enumeration corresponding to the

creation stage (utatt1krama), see below, pp. 851-852.

128	 On these variant readings, see above, p. 220, note 72.

129	 This explanation of the five requisites according to

utr pttikrama is developed in Ch. 12. pp. 954-959; . and on

the five aspects of mantra, see Ch. 11, pp . 934ff. The

definition of these categories according to samarinakrama

has already been given, p. 850.

130	 On this verse, see also below, pp . 1026-1027; NSTB, Book 2,

Pt. 2, p . 105.

131	 "Genuine" (dam-oa) and "supreme phenomenon" (mchoz-chos)

are both technical terms, respectively indicating distinct

steps in the mantra and sOtra paths. On the latter term as

an aspect of DraYoamâra, see kLong-chen Rab-'byams-pa,

rub-mtha'i mdzod, pp. 142-146, also NSTB, Book 1, Pt. 3,

p . 130.

132	 See also above, pp. 810-811.

133 As explained, the two parts of section 32 refer to the

tshe-dban ri-'dzin and the lhun-rub ri-'dzin directly.

whereas the rnam-smin riz-'dzin and Dh'a-chen ri-'dz1n

are implied. For an explanation of all four, see pp. 959-
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974.

134 The means of realising this m.nifest AWakeninZ p.f k&va and

lñàna are outlined in Ch. 13. pp . 1022-1044.

135 The last verse of the previous section and the whole of

section 311 are together known as the appendix of

enlightened attributes in ei ght Dâdas. See above. p. 662.

136	 Tib. i'in-Da-la win- par shes-Das jfl tho-tu slebs-Da yin-

The meaning is that through the ground and path, the

result Is directly reached. On "the three degrees of

enli ghtenment" (byan-ehub sum), see above, note 121.

137 This resultant descri ption of the dharmakâa as inner

radiance without extraneous appearance is also referred to

as the "Youthful Vase Body" (zhon-nu bum-oa'i Jia). on

which see NSTB, Book 1. Pt. 2, p . 113, Pt. 4, p . 207.

138	 For a more detailed account of these "four visionary

appearances" (snanz-ba bzhi), see below, Ch. 13. pp . 102-

1044; also see note 139.

139 "visionary appearance of actual realit y" (chos-n.'Id mnzon-

sum-vj. snan-ba), "visionary appearance of ever Increasing

experience" (nwams-on-du 'Dhel-ba'i snan2-ba). "visionary

appearance which reaches the limit of awareness" (riz-a

tshad-Dhebs-k.vi snan-ba). and "visionar y appearance of the

cessation of reality" (chos-nId zad-oa'i snan-ba). On the

"enclosure of spontaneous gemstones" (lhun-rub rin-Do-

ehe'j abubs), which is a synonym for the "Youthful Vase
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Body" (2zhon-nu bum-Da'i j) or dharmak&3'a, see also

IISTB, Book 2, Pt. 2, pp. 64-65.

140	 Mahê..'Inottaratantraâstra, Ch. 2, v. 53cdff. On this verse,

see also NSTB, Book 2, Pt. 1. pp. 19-20.

141.	 On this causal path of the Dâramità in general, see above

Ch.	 3, pp. 509-513; and on the term zran2s-med in

particular, p . 466, note 3.

142	 On the Eambhâramârza, see above Ch. 3, p . 467, note 5, p.

468, note 8.

143 On the outer tradition of mantras in general, see Ch. 3,

pp . 514-515 and notes 75-79. The opinion that the outer

tantras lead to buddhahood within less than three lifetimes

is not the norm in texts of the rNying-ma school. For the

orthodox view, see Ch. 3, pp. 514-515.

144 On Mahâyoga in general see Ch. 3, p. 516, and on this

result of the tshe-dban riz-'dzin, see above, pp. 810-811,

853-854.

145	 See pp. 853-854 on the tshe-dbanz ri-'dzin and the ihun-

zrub riz-'dzin. As in previous contexts, so in terms of the

result, the author seeks to differentiate between the

mainstream Mahâoga tradition and that of the Guhi'aarbha.

146 This refers, as stated above, pp . 853-4, to the reduction

of sixteen lifetimes. On such temporal transformations, see

also the quotation from the Dharmaaamzltisfltra. T. 238, In
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NSTB. Book 2, Pt. 3. pp. 102-103.

1117	 N.L.

Chapter Ten:

1	 Tib. rz.val-Do sbyin-oa.

2	 "three media" (szo-sum) of body (lu.a), speech (n2a), and

mind (jg).

3	 As stated above. p . 835, the structural order in which

empowerment is conferred requires the empowerments of

beneficence (ohan-Da'l dban) to be followed by the

empowerments of ability (nus-oa'i dban), and then by the

empowerments of profundity (zab-oa'i dban2).

11	 The deities forming the mandala of Ratnasambhave are

enumerated above, Ch. 9, pp. 797-798.

5 On the distinctions between the "outer tantras of capa-

bility" (Tib. ph.'i thub-oa r,ud). i.e., Kriyâtantra,

Ubhayatantra. and Yogatantra, and the inner tantras of

skillful means (nan-oa thabs-kii r2/ud). see NSTB. Book 1.

Pt. 11, pp. 211b-213a.

6	 "ground of recollection" (Tib. dran-2zhi).

7 On the mandala of buddha-mind associated with the som-a'i

dban2, see above. Ch. 9. pp . 798-799. Any meditational

deity (ri-dam) representing buddha-mind is appropriate in

this context, except in the view of Buddhaguhya who asserts

that it refers to Aksobhya.
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8	 "consciousness of contact" (Tib. re2-shes).

9	 kLong-chen Rab-'byazns-pa, p . 373, reads jflM&j oh3.'az-rva,

but see above p . 223. note 20, and Lo-chen Dharmar1,

sanz-bda dons-r.'an, p . 287.

10 For the deities in the mandala of enli ghtened activity

(Dhrin-las-kyi dk,i1-'khor). which is that of Amoghasiddhi,

see above, Ch. 9, pp. 799-800.

11 On the class of intermediaries (c.ho-n,a) who perform the

activities of the central deities, see Nebesky-Wojkowitz,

Oracles ax Demons j Tibet, pp. 303-30 1L; also see below,

Ch. 20, p . 1271.

12 On the deities formin g the mandala of Amit&bha, which is

associated with the empowerment of the ex positor ('chad-

oa' j dban2), see above, Ch. 9, p. 799.

13	 "sense-organ of the body" (Tib. lus-ki'i dban-o).

11 On the deities forming this mandala associated with the

empowerment of the kin g of indestructible reality (rdo-rle

rval-Do'i dban), see above, Ch. 9, pp. 800-801. The ten

wrathful deities (khro-bo	 ) forming the protective

circle are enumerated in Ch. 9. note 11.

15	 I.e. free from extremes of existence and quiescence (arid-

16 "three evil existences" (nan-sonz sum): those of animals

(dud-'ro), tormented spirits (i-dvas) and denizens of

the hells (dmial-ba).
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Chapter Aleven:

For a further explanation of the term "Magical Net" (s,u-

'ohrul), see above, p . 582. The recognition of this

abiding nature (nas-lus), from the moment when it arises

as the phenomena of sams&ra, is said, in the rNying-ma

view, to be enli ghtenment. See also NSTB. Book 1, Pt. 1,

pp. ab-7b on the non-recognition of this nature, and on its

recognition, ibid., Pt. 2, pp. 1&1b-L5a.

2 This quotation is interpreted according to the oral

exegesis of Dil-mgo mKhyen-brtse Rin- po-che. On the term

"great element" (mah&bhta) and its identification with

skandha, see also below, pp. 1001-1002. The "five teachers"

(ston-ta 1na) are,	 of course, the five conquerors,

Vairocana	 cetera.

3 On the distinction between "realit y" (chos-nvid) or "empti-

ness" (storl2-Da-nMid) and "apparent reality" (chos-can) or

"phenomenal appearances" (snanz-ba), see above, Ch. &, note

31.

A	 On these axioms of Mahá,yoga, known as the "four kinds of

excellent realisation," (viz. ri'u ci-pa, i'i-'bru'i

tehul. b,in-wis briabs, and mnon-sum-oa), see also above,

pp. 116. 172. note 201; also H.V. Guenther, Matrix of

MvsterM, p . 13.
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5	 The "real nature of the expanse" (db.'in p de-bzhin-nid)

indicates the explanation according to the ground, in con-

trast to those of the path in Its utoattikrama and sam-

Danrkakrama aspects which follow.

6	 Tib.	 sum-bral indicates freedom from the dichotomy of

subject, obj ect and their interaction.

7	 The "coalescence of the two stages" (rim-znia-k.'i zun-

'iu) refers to rdzos-pa chen-Do, and is most commonly

implied in the phrase bsk.'ed-rdzo2s sum. where sum refers

either to the coalescence of the two stages or to the

second stage of the perfection stage. See e.g., NSTB, nook

2, Pt. IL pp. i.84b-185a.

8	 Tib.	 ciz-ras zci2-a'i mtshan-nid-dan. The translation

of this verse follows the interpretation of Dil-mgo mkhyen-

brtse Rin-po-che.

9	 The procedures connected with the wrathful mandala are

explained below, Chs. 15-21.

10	 The six offerin g goddesses (mchod-ca'i iha-mo drum) are

those embodying the raptures of the six senses, Láa y& and

so forth.

11	 Tib. rnam-a nii-shu bvanz-chub-oa. On this verse, which is

interpreted exoterically in accordance with the causal

vehicles to mean the emptiness of the four extremes
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(existence, non-existence, their conjunction and

disjunction) as applied to each of the añoaekandha, or to

indicate the reaching and refinement of the ten bodhisattva

levels,	 and esoterically according to the resultant

vehicles to mean twenty kinds of yogic exercise 1 see NSTB,

Book 2, Pt. 1, p. 20. note.

12	 Tib. bde-ba'i rtsa khvad-Dar-can. This Is a requisite for

the practices outlined below. pp. 908-914, 1006ff.

13	 I.e. most yogins who engage in such practices would have a

human consort, generating bliss through her beauty , who is

by definition a karmamudrá. On the distinction between the

latter whereby káinadhátu is mastered and the Iñánanudrá

whereb,' radhtu is mastered, 	 see NSTB, Book 1, Pt. Li,

pp. 175ff.; also see F. Lessing & A. Wayinan. Mkhas Grub

R-le's Fundamentals .f fl Buddhist Tantras, pp.319-323,
where the distinction is made on the basis of whether or

not the consort is concretely present.

14	 Tib. adma-can (Padmini), dune-can-ma (ankhin1), ri-mo-can

(Iarrtin.L),	 ri-dvas-can-ma	 (MrinI),	 21anz-o-can-ma

(Hastini), and sria-tshozs-aan-ma (Citrinj). See also H.V.

Guenther,	 fl.g Life	 Teachiri of Nàroa, p . 77 for

sources pertaining to these in the bKa'-brgyud tradition.

15	 Tib. skyes-Da-las rtsa-sna bdun-cu rtsa-nwis-k.vI man2-ba.

Cf. above, note 12.
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16

17

18

dust as the oadma-can is held to be the consort of Sanianta-

bhadra, so the dune-can-ma is that of the tath&eatakulp,

the ri-mo-can is that of the ratnakula, the ri-dva2s-can-ma

is that of the vairakula, the 2lanz-oo--can-ma i.e that of

the padmakula, and the sna-tehos-can-rna is that of the

karmakula. See below, pp. 903ff.

Hevaira Tantra, Pt. 2, ch. viii, v. 9-lOd. See also NSTB.

Book 2, Pt. 7, p. 758

Tib. brten-oa'i .'e-ehes,

delight associated with	 _____

conBort.

19	 On ritual service (sevá), and the rites of attainment &

great attainment (s&dhana & mah&s&dhana), see above, p.

176, note 218. The term dnos-zhi indicates the main part

of the practice.

20 N.L. dza'-ba'i ve-ehes bzhi-nl: da'-ba'i ie-shes, mchoz-

da'i e-shes, da'-bra1 we-shes, 1han-da'i we-sheB. See

also below, Ch. 13, pp. 1006ff.

21 Tib. 'khru1-'khor-dan dmiB-Da-danz dmizs-med-a'i nad-

Leum. The yogic exercises are described in many traditions

or cycles of the rNying-ma school, the best known of which

at the present day being probably the riz-'dzin br2vad-kwi

'khrul-'khor from the ter-ma cycle of 'Ji gs-med gL.ing-pa.

See e.g., 'Jigs-med gLing-pa, k1on-chen sn/in2-thi rsta-

gg. Vol. 3, ri-'dzin 'khrul-'khor abas-don sal-ba, pp.

i.e. the inner experiences of

the supporting mudr& or female
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36-51.

21b	 On the five parts of a seed-syllable, see above Ch. 4, pp.

592. note 38.

22 For an example of those who do not re quire such discrimina-

tion, see the life of HCamkara in NSTB, Book 2, Pt. 2, pp.

103-106. On the attributes of diverse female partners and

the enlightened families (kula) to which they belon g , see

above, pp. 900-907.

23 On these four rites of ritual service and attainment in

general, see above, p . 176, note 218; and on the descent of

the seminal fluids from above ( yas-rim), see also Ch. 13,

pp. 1010-1015.

211 Tib. mas-rim-i'is. On this resultant phase of the experien-

ce of the four deli ghts when seminal fluids are drawn

upwards through the body, see below, Ch. 13. pp. 1015-1017.

25	 I.e. this practice is considered wholly internal, and is

not to be confused with the conduct of a student during the

secret empowerment (sanz-dban2), on which see above, Ch.

9, pp. 801-803.

26	 On the resultant attainment as a skyfax'er (mkha'-'2r0 / m.

or mkha'-sD/od-Da/ ), see NSTB, Book 1, Pt. 11, pp. 151&b,

where, as the provisional result of Yogatantra, it is

clearly held to be equivalent to the tshe-dban ri-'dzin,

and ibid., p. 152b, where, as the result of Kriy&tantra. it

is confined within kámadh&tu.
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27	 On the traversal of the levels and paths specifically

during the experiences of the perfection stage, see below,

Ch. 13, pp. 1012-1016.

28 "eight common accomplishments" (thun-monz-i rub-pa

brzvad). Cf. NSTB, Book 1. Pt. 4, p. 144, where sky-faring

and invisibility are added to complete the eight, and where

"alchemical transmutation" is replaced by "immortality &

the suppression of disease". These are held to be the

lowest accomplishments of a mundane vidyàdhara.

29	 I.e. the sixteenth buddha-level or e-shes big-ma, on which

see above, p . 27. note 51, and below, p . 968. note 23.

30	 On these rites of "liberation," see above, pp. 61-63, and

especially below, Chs. 15, 20: and for an example of the

importance of compassion and realisation for one who would

accomplish the rites of "liberation," see the life of

gNyags Jñ&nakumára in NSTB. Book 2, Pt. 5, pp. 281-289.

31	 N.L.. but for similar quotations from the Ud&navara (T.

213) and the Bodhisattvacaryànirdebasfltra (T. 184), see

respectively NSTB, Book 1. Pt. Li, p. 120. and Book 2, Pt.

7, p . 738-9.

32	 On this incident from the past lives of 	 &kyamuni, see

dPal-sprul Rin-po-che, kun-bzan bla-ma'i zhal-lun, pp.

108a-b.

33	 On these techniques, see below, Ch. 20.
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3L1 Cf. Ch. 20. Lo-chen Dharma grI. san-bdaz dons-r2'an, p.

311L. does not mention the seed-s yllables MA and A in his

interpretation of this verse.

35	 Among these five wa's in which the yogin is liberated

(mkhas-tshul lna), the fourth refer's to the sbor-ba

practices, and the fifth to the present rite of wrathfu].

"liberation".

36	 On the class of deities from which the enumerations of

p rol-inz	 and their functionaries, the zinz-Dho

are derived, see Nebesky-Wojkowitz, Oracles 	 Demons .f

Tibet, pp. 278-279. See also above Ch. 9, note 116.

37	 The action described here is also known as "transference of

consciousness" ('Dho-ba, Skt. ankrànti). On its self-

application in consequence of the samDannakrama practices

at the time of death, see below, Ch. 13, pp. 1039-1OUO.

38	 On the importance of compassion in this rite, see above,

note 30.

39	 Cf. T. Skorupski, SarvaduratiDari godhanatantra, pp. 79-80.

L&O	 The importance of realisin g the absence of inherent exist-

ence (njhsvabh&vatâ) with respect to the	 sb'or-szro1

practices is elaborated further in Ch. 19. pp . 1218-1220.

tshos rnazn-a bzhi-ni: skal-idan 'dus-Da'i tshos, 'b yor-

idan yo-byad-kyi tsho p , dnos-2rub lha'i tshos, and bsod-

nanis ie-shes-ki tsho2s.
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42	 Tib. dDa'-bo'i da'-ston-danz doa'-mo'i ston-mo.

43	 On these sacraments of meat (a) and ale (chan), which

are prohibited in Kriy&tantra (NSTB. Book 1. Pt. 4, p.

21.Lla) but required within the enumeration of five meats and

five nectars accordin g to Mahàyoga, see ibid., p. 222a.

44	 "deliberate practices" (kun-tu SD3.'od-Da).

45 "gesture of the three-pronged vaira" (rdo-rle rtae-sum-

Da'i Dh.'a-r21'a). The master of ceremonies (karmàcàra) who

performs the practical functions of the empowerment is

contrasted with the master of Indestructible reality

(valrâc&rya) who presides over and actuall y confers the

empowerment.

46	 On this fusion of the four abhise1j with the vinaya vows,

see also NSTB. Book 2, Pt. 7, pp . 758-764. On the ethavira

(nas-brtan) and their affinity with the 	 bodhisattva

vehicle, see NSTB. Book 2, Pt. 1, pp. 52-55; and J. Tate,

The Sixteen Elders.

117	 Tib. rna1-'bor-1a nas-Dhar so1-dab-a.

48	 N.L.

119	 Tib. bezs-z-tor are offering-cakes which remove impediments

outside the mandala. See e. g .. the illustration In klon-

chen sn.'in-thi2-i ztor-ma'I dDe'u-ris. no. 236.

50	 On these perimeters of the mandala, see figures 1 and 4,

opposite p. 13211 and 1369 respectively ; also the illustr-
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atlon of the vim&na opposite p. 374.

51	 Tib. bsan2-sbrar1zs ppel-bszur .ii-lta-ba-bzhiri 	 g: This

procedure	 is	 accompanied by visualisation and the

recitation of mantras.

52	 Tib. thod-Da'i snod, Skt. kaâla. On the purity of the five

meats (sha-ln2a) and five nectars (bdud-rsti ln2a), see

also above, Ch. 9, pp . 815 & note 91; and below, Ch. 19,

pp . 1210-1211.

53	 "lotus seal or gesture" (oadma'i Dhva2-r1?a). The tshos-

j ].. yab-yum jj are the offering gods and goddesses of

the five senses visualised on the ten fingers.

54	 N.L.	 The significance of these verses is that they

emphasise the purity of all, conventionally impure

substances, which are to be consumed as sacraments of the

five meats and five neatars.

55	 N.!...

56 On the offering of the residual tor-ma (1ha-ma) which is

made in the course of the feast-offerin g , see below, Ch.

20, p . 1267. "songs of indestructible realit y" (rdo-rie

giLl), "dedication of merit" (sno-ba), "benediction" (bkra-

shis briod-a).

57	 On this axiom of the "three purities" (da-r'a £sum). see

above, p . 172, note 202; also ft.V. Guenther, Matrix

M3.'sterM, p. 10.
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58	 On the axiom of the "four samenesses" (ninwam-na bzhi), see

p. 172. note 203; and H.V. Guenther, Matrix ..f M'ster.', p.

10.

59	 On the five re quisites and five rituals, see above, Ch. 9,

pp . 850-852; for the four rites, pp . 783-786, 1258-1264;

and for the types of vidâdhara, provisional and conc].u-

sive. pp. 810-811, 853-854, 959-9711.

60	 The deities of the five clusters (tshom-bu 1na'i lha-

tshos) correspond to those appearing in the fifth empower-

ment of ability , the rdo-rIe rz.'al-oo'i dban. See above,

Ch. 9, pp. 800-801; also below, 942-943.

61	 For the enumeration of khro-bo b..ia, see Ch. 9, note 11; and

on the khro-mo b.jj including Vajran&ditI, 	 see the Vaira-

k1laram1latantrakand, P. 78. Vol. 3, pp. 154.4.8-155.3.8.

62	 On these classes of deities forming the wrathful mandala of

the fifty-eight "Blood-drinkers." see below, Ch. 15.

63	 On the varadhâtumandj..â, see also above, Ch. 9, note 120,

and below, pp. 943-944.

64	 N.L.

65	 On these three kinds of mantra, see also above, p. 123,

note 226.

66	 The words "in this context" indicate the single cluster of

deities, which represents the vairakula or buddha-mind, in
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contrast to those of three or five clusters which follow.

On the status of an "awareness-holder of the great seal"

(Dhya-c!hen ri-'dzin), see pp . 959-962.

67	 This preceding Bection is known as the appendix of attain-

ment in twenty-two Dàdaa. See p. 662.

68	 The ei ghteen deit y mandala is that of the sin gle cluster,

enumerated above. Ch. 9, pp. 797-798, 937.

69	 On the appropriate locations for these rites, see above,

Ch. 9, pp . 756-758, and below, Ch. 20, p . 1272.

70	 Hevaira Tantra, II, V. 57.

Chapter Twelve:

1	 This first section concerns the sealing of the bod y with

the dance-movements and hand-gestures of the respective

deities, on which, see above, Ch. 8.

2	 On Maudgalyâ,'ana's visit to Marlcik&, see Divw&vadàna, pp.

52ff.

3	 N&ryana (sred-med-k.vi jj), a proverbially mi ghty being,

often identified with Vianu, on whom see the definitions in

F. Edgerton, Dictionary	Buddhist H/brid Sanskrit. The

point of this passage is that even the status of a ârávaka

surpasses that of the highest gods of the k&madhàtu.

4	 These da&atath&zatabala are enumerated above, Ch. 1. pp.

384-385.
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5 A-li and k&-li are re8pectiVe s ymbolic terms for the sbior-

szrol practices. See also below, Ch. 20. p . 1.272; and NSTB,

Book 1, Pt. Li, p . 167. According to Dil-mgo mKhyen-brtse

Rin-po-che, the phrase "human and non-human flesh and

blood" (zhin-dan. zhin2-Dhran-i. sha-khra2) may also be

rendered as "flesh & blood of those born in seven

successive lives as a pure brahman (i.e., as a vegetarian],

and the flesh & blood of ordinar y beings." On the si gnifi-

cance of tasting pills derived from the flesh of such

seven-times born beings, see NSTB. Book 1, Pt. 6, p. 522,

note.

6 On the four kinds of vith'âdhara, see also above, pp. 810-

811. 853-BSLL, and below, pp. l2l7-1248; also NSTB, Book 1,

Pt. 11, pp. 1L&Liff., 160ff.

7 The attainment of this maturetional body or body of pure

essences (viDâkak&,a) is contrasted here with that of the

va1r'ak'a (rdo-rte'i a1.ii). The former through union with a

consort is said to result on its abandonment in the mah&-

mudrk1wa (where one's body jg identified with that of

one's particular yi-dam). The latter, however, by trans-

forming rather than abandoning the metux'ational body , has

the attainment of the tshe-dban-ri-'dzin and ultimately

of the 1hun-rub ri-'dzin on the buddha-level. See also

above, pp. 853-851t.
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8	 Tib. ben-oa bar-ma. The "middling degree of truth" in the

context of this Anuyoga text indicates the path of insight

(darkana.mâra), which subsumes the sixth bhümi and which,

on the cessation of corru ption8 and the transitory bliss of

the prawoamàra, is said to confer great release or

inspiration and the accomplishment of the divine body,

coalescing bliss and emptiness. See NSTB. Book 1., Pt. 11,

pp . 165b-166a.

9 Cf. pp . 965-966. where, accordin g to the S3trâlamkâra,

there is said to be only a "proximity to enli ghtenment" on

the first level.

10	 Cf. NSTB, Book 1, Pt. 3, pp. 80b-8Ia, where there is a

discussion on	 the two kinds	 of	 renunciation	 and

realisation, viz, one that is ateinporally ac quired and one

that is dynamically acquired throu gh the experiences of the

path.

11 TheBe are "discriminative awareness produceed by study"

(&rutimvaoraiñà), "discriminative awareness produced by

thought" (cintmaxaDraiñ&), and "discriminative awareness

produced by meditation" (bhâvan&mavaDralñ&).

12 The Mah&brahmá (tshans- pa chen-Do) is the third of the

twelve ordinary form realms (so-sk.ve'l 2nas bcu-n.'is)

attained through the caturdhvâna. See the chart in NSTB,

Book 1, introduction.

13	 This entire section is reproduced in the authors's tshans-
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dbi'anes 'bru2-s2ra, pp. 61-62.

ut	 Cf. NSTB, Book 1. Pt. 4. pp. 161b-162a, and kLong-chen Rab-

'byams-pa, tshans-db.'anB 'bru-sra, p. 62.

15 There is a distinction drawn between the dynamic

realisation of the lhun-zrub ri-'dzin which belongs to the

path and the resultant realisation of the thirteenth

buddha-level which is a fait accomDlI. See note 10 above.

16	 I.e. in the view of the Guhwa2arbhatantr&, the lhun-zrub

ri2-'dzin is held to be attained on the path to buddhahood,

and	 the oh,az-r.'a riz-'dzin,	 while not	 explicitly

mentioned, is implied in the descriptions of the tshe-dban

rig- 'dzin.

17	 On the gradual acquisition of the dagaDaramita, see e.g.,

Sgani.po.pa , The Jewel Ornament Liberation, pp. 148-231,

Har Dayal, I Bodhisattva Doctrine j Sanskrit Buddhist

Literature, Ch. It, and NSTB, Book 1, Pt. 3.

18 On the immediate acquisition of the da g aparamita, which

accords with the view of rdzos-oa chen-oo, in addition to

the present account, see also below. Ch. 13, p . 1014. and

NSTB, Book 2. Pt. 7, pp . 736-758, esp. the quotations from

ri-oa ran-shar-kwi r'ud (NGB. Vol 10) and the Brahma -

viAes acintiDariDrcchasftra.

19	 Tib. brod-ciz m indicates the ei ghth bhümi, from which

regression becomeB impossible.
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20	 "two kinds of perception" ('du-shes £nvia): perception

which g ignificantly apprehends reality (don-la mtshan-mar

'dzin-Da'i 'du-shes) and perception which significantly

apprehends conventional expressions (tha-zru.'ad-la mtshan-

'dzln-ca)

21 Tib. sDrin-bzhin £nvis: retention (zun2s) and contemplation

(tin-ne-'dzin) which exemplify respectively urwasambhára

and iñInasambhàra.

22 On these attributes, see also kLong-ahen Rab-'byams-pa,

tshans-dbyans 'bru-sra, pp. 64-65; also, on their

acquislf^,n through samcannakrama and rdzo g -oa chen-DO, see

below, Ch. 13. pp . 1029ff, and espcial].y NSTB. Book 1, Pt.

4. pp. 208-209.

23	 On the six hi gher or reBultant levels, see also above, pp.

661, 672-673, and below, pp. 974-976, 1015.

24	 For further informatin on "retention" as the causal basis

for the "path of liberation" (rol-la.m) in Mah&.yoga, see

also NSTB. Book 1. Pt. 4. p . 158.

25	 The distinction here is again one between causal and

resultant modes of buddhahood.

26	 The nirmânakâva is said to appear in diverse realms and

diverse forms, in the manner of the moon's reflection in

water. i.e. without straying from the dharmak&va or sam-

bhoakàira. Cf. NSTB. Book 1, Pt. 2, pp. 50a-60a. Similarly,
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bodhisattvaa may appear in the same realms through their

past aspirations, and yet they are differentiated from

buddhas in their attributes and purpose. Cf. NSTB. Book 1,

Pt. 3. pp . 8obff. Also, see the followin g paragraph.

27 Among these four "ways in which birth lB assumed", the

first corresponds to sentient bein gs, the second and third

to bodhisattvas, and the fourth to buddhas. Cf. NSTB, Book

1, Pt. 3, pp. 8obff. On the twelve deeds (mdzad-oa bcu-

erwis) see above. Ch. 3, pp. 469-1191.

28 On this "feelin g of warmth" on the r,raioamâra (sb.'or-lam

drod), see NSTB, Book 1, Pt. 3, p . 130; also kLong-chen

Rab-'byanis- pa, rub-mthp 'i mdzod, pp. 1112-1116.

29 'fib. the-tsho'n mi-d pi zad-Da-dan. The "ei ght freedoms"

(dpl-bp br.rad) are the freedoms from birth in the heliB,

as tormented spirits, animals. fronteir tribes, long-living

gods, those with erroneous views, those born in a time when

there is no buddha, and the stupid. Cf.	 mrt/uDasthâna-

sQtra, as quoted in Sgam.po.pa, Ihs Jewel Ornament .f

Liberation, p. 14.

30	 N.J...

31	 See the above discussion, pp. 661. 672-673, on the inter-

pretations of the eleventh and thirteenth levels as those

of the nirmânaká.va and dharmakâva respectively. In this

context no real distinction is made between the thirteenth

level and the sixteenth. On the phrase "enclosure of spon-
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taneous gemstones", see above p. 858.

32	 See above. pp . 679. 771. 851.

33	 This causal system of Buddhist philosophical systems is the

subject of NSTB. Book 1, Pt. 3.

This emphasis on the direct experience of the resultant

view of buddhahood according to rdzos-a chen- po, trans-

cending , or regardless of one's skill in, utDattlkrama is

repeated in biographical literature of the rNying-ma

school, e.g.. the life of Mi-phain rNam-rgyal in NSTB. Book

2, Pt. 6, pp . 709-710. where the latter is advised by

mKhyen-brtse Rin-po-che of the difficulties in utattikra.ma

and the directness of non-conceptual meditation in khres-

chod.

35	 I.e. both the creation and perfection stages include paths

of symbolic and non-symbolic meditation. See the respective

paths of Mah&yoga and Anuyoga in NSTB, Book 1. Pt. a.

Chapter Thirteen:

1	 On the terms "hidden" (g) and "concealed" (sbas) with

reference to the meaning of the tantra-texts, see above.

pp. 321-322, and below, p. 998.

2	 On this teaching by the nirmâriak&a, see above, Ch. 3; and

on the sahalokadhàtu and the bhadrak&lDa in particular, see

R. Kloetzli, Buddhist CosmolozM; NSTB. Book 1, Pt. 2, p.

52. Book 2, Pt. 1, pp. 10-12. notes.
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3	 Udânavara, Ch. 4. V. 9.

Ii	 On these categories of non-Buddhist philosophy and views.

see also above. Ch. 3, pp. 505-506, 521-522; and for a

slightly different classification, which places the

"apathetic" (Dhl'al-ba) and "materialiats" (r2.van-'Dhen-op)

among "those of no understandin g" (ma-rtoa-a), see NSTB,

Book 1., Pt. 1. pp. l2ab.

5 On these philosophical schools, see also NSTB, Book 1, Pt.

1. pp. 12b-16a. Note that here the distinction between the

Diganibara 3ains and the B&rhaspatya nihiliats is not made.

Kanâda and U].ka are alternative names for the founder of

Vaiesika atomism.

6 râvakas are said to realise the selflessness of the

individual (oudalanair&tm.'a) and pratyekabuddhas are also

said to realise the selflessness of the external phenomena

composing the outer world (dharmanairâtm.'a). The y are not

however considered to have realised the selflessness of the

inner phenomena of consciousness. In addition to the

following account, see also above, Ch. 3, pp . 506-509, 520;

and NSTB. Book 1, Pt. 3, pp. 68b-71a, 121b-127a.

7	 See Blue Annals, pp . 27-33, and NSTB, Book 2, Pt. 1, p. 114,

where the account is based on Bu-aton, Eistorv	 Buddhism,

Pt. 2. p. 98.

8	 Cf. F. Leasing & A. Wayman, Mkhas Grub Rie's Fundamentals

Buddhist Tantras, p . 69.
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9 Note that mKhaa-grub-rje' g desciption is at variance with

this one in that the language is said to be Apabrama,

the number of fringes to be 23-27, and the edge-symbol to

be the ankha.

10 F. Leasing & A. Wayinan, p. 69, differ in holding

the Sthaviras to speak in Prakrit, their robes to have 21-

25 fringes, and their edge-symbol to be the cakra.

11	 F. Leasing & A. Wayman,	 .jt.. p . 69. add that their

edge-symbol was the Sorsika flower.

12	 Cf. above, note 6.

13	 Cf. above, note 6.

iLl	 On the silence of the pratyekabuddhas, see NSTB, Book 1,

Pt. 3, p . 126.

15	 Cf. above, Ch. 3. pp . 509-513; also NSTB, Book 1, Pt. 3,

pp. 7laff.

16	 On these divisions of Cittainâtra, known as Sâkâravâdin and

Nirâk&ravàdln, see NSTB, Book 1, Pt. 3 • pp . 78a-72b.

17 For the rNying-nia view of the Sv&tantrika and Pr&sangika

schools of Madhyamaka. see NSTB. Book 1, Pt. 3, pp. 72b-

77a.

18	 On these and other distinctions between the causal and

resultant aspects of the Mah&y&na, see NSTB. Book 1. Pt. LI,

pp . 131b-143a.
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19	 This distinction is also discussed generally in NSTB, Book

1, Pt. 4, pp. 131b-143a.

20	 For an exegeBis of this verse, see NSTB. Book 1, Pt. 4, pp.

133-134.

21	 As quoted in NSTB. Book 1. Pt. 4.

22	 Tib. sems-bsk.red, dka'-thub-dan smvun-znas, and ri-ztad

r1 es-nan.

23	 "temporal con j unctions" (dus-tshis).

24	 On the term abhicr&ya. see also NSTB. Book 1, Pt. 3, pp.

11 Ba-i 21 a.

25	 On Mah&yoga, see NSTB, Book 1, Pt. 4, pp. 156a-162b. The

category of Mother Tantras (ma-rvud) iB also included in

Mah&yoga, and indeed in the Guhvaarbhatantra, as is

illustrated by the following incident from the life of Zur-

chung Shea-rab Grags (NSTB, Book 2, Pt. 5, pp. 339-359):

On one occasion Zurcungpa had to leave his hermitage to

attend to the problems of three "useless men" could not

uphold the teaching . One of these was 'Go-bya-tsha who

went to 'Gos Khug-pa Lhas-btsas, a noted critic of the

Zurs and of the Guhyagarbhatantra. saying that he needed

the Mother-tantras as the background for the path of

skillful means. He has failed to realise the because the

paths of skillful means and of liberation are both

contained in the GuhMaarbha, it fulfills the definition

of a Mother-tantra.
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26 As previously stated, kLong-chen Rab-'byams-pa classifies

the Guh.ia2arbhptantra in accordance with the classes of

rdzos-a chen-po. On the second of these, see NSTB, Book

1, Pt. 4, pp. 190b-198a, and on the others, ibid., 198a-

211b; also see below, pp. 999-10411.

27	 On the pb.'or-s2rol practices symbolised by the coded terms

a-li kâ-li, see Ch. 11, pp. 896-922.

28	 While identifying the teacher of the tantra and its

compiler (Cf. p . 67), a distinction is drawn between its

teacher (Sainantabhadra) and the var&cár.'a who extracts

meaning from the tantra.

29	 This analogy whereby the purification of obscurations is

compared to a phlegmatic eye disease is frequently utilised

in the exegeses of the causal vehicles, particularly in the

case of Great Madhyamaka (dbu-ma chen- po). See NSTB, Book

1, Pt. 3, pp . 77a-116b.

30	 Bliss (bde-ba), radiance (sal-ba) and non-conceptualis-

ation (mi-rto-pa).

31	 This particular verse is seen as the basis for kLong-chen

Rab'-byams-pa'd great exegesis in Dh.'os-bcu mun-sel on the

thod-ra1 practices of the rdzos-a chen-Do, pp . 1022-

10411. Cf. its more exoteric treatment in Lo-chen Dharmari,

san2-bda dons-ran, p . 331, which is representative of

the bka'-ma tradition.
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32 Tib. ston-Da--n'id 2zua snsn-ba-ste. The elements are

regarded as the nature of the ground or emptiness, known in

the causal tradition of the greater vehicle as Praj ñ-

p &rami t &.

33 These corresponding external forms are respectively earth,

water, fire, air and space. On the term "great element"

('biun-ba chen-o) see also above, Ch. 11, note 2.

:3 14	 N.L.

35	 I.e. the five external elements are understood as the five

female consorts, the five inner components are understood

as the five male consorts, and the sense-organs, objects,

times and awarenesses are understood as the male & female

bodhi gattvas and gatekeepers. See also above, Cbs. 1, 6.

36	 N.L.

37 On the importance of this immediate reco gnition of the

inherent nature of the five poisons or conflicting emotions

(Dañcakle ga) at the moment of their arising, see also

above, Ch. 11. note 1.

38	 The basic creation stage (utDattikrama) is the sub j ect-

matter of Chs. 11-12. Here, where utc'attikram.a is seen as

an integral part of the entire path, including

aamDannakrama and rdzos-Da chen-Do, there is a greater

emphasis on the inner ex periences which connect this stage

to the others, rather than on structural visualigation.
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39	 The coded language of thiB verse is explained in the

following paragraphs. The "upper gate" (sten-so) refers

to the energy centres of crown, throat, heart and navel

within ones own body. The "lower gate" ('oz-so) refers to

the secret or sexual centres of oneself and ones yogic

partner. The former, with reference to the "three life-

giving trees" (sroz-shin) or energy channels, includes the

practice of 2tum-mo, and the "milkin g of the cow of space"

(nam-mkha'i .a). on which see also above, Ch. 3, p . 516,

note 82; The latter generates the sixteen delights through

which the sixteen levels are realised. The "three steps" in

which seminal fluids are "drawn in" (bkus-Da sum)

indicate the upward or inward, downward or outward, and

balancing or retentive action of vital energy. The "five-

sequences of seminal enlightened mind" (sems-lna'i .r.j,in)

refer res pectively to its activation from an inactive

state, to its descent through the energy channels and its

coming to rest, to its retention and consequent stability,

to its being drawing inwards and its induction upwards

through the energy channels, arid to its pervasion of the

entire body. Cf. kL.ong-chen Rab-'byaina-pa. svi-don yid-k.'i

mun-sel, p . 6 gb; also see above. p. 16, note 97.

110	 On these three practices, see below, respectively. pp.

1007-1010. 1010-1018, 1018-1019.

41	 N.L.

112	 "vital energy of deeds" (las-kvi rlun), "vital energy of

pristine cognition" (las-ki'i rlunz). Cf. H.V. Guenther, IX
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Life	 Teaching	 NIroDa, pp . 53-61. 270-272.

43	 For the standard enumeration of five ma j or and five minor

kinds of rlun2, which includes the three mentioned here.

see NSTB. glossary of enumerations; also A. Wayman. T.h.g

Yoza	 the Guh.'asam&ia, p. 256.

1111	 These apparitional forms includin g smoke and mirage are

enumerated above. Ch. 9, pp. 827-828 & note 103.

115	 On this mental refinement,	 which finds its	 highest

expression in the thod-rzal practices, see below. pp. 1022-

10411. The "five pure essences" (dvanzs-ma lnQa) are the

elements & components in their most subtle material form of

light. See also, NSTB. glossary of enumerations, under "six

pure-essences," (the sixth bein g the mind itself in a

refined state).

46 This is the samoannakrama ex perience developed out of the

sbypr-ba practices, which have been described from the

standpoint of utoattikrama in Ch. 11.

47	 On the d2a'-ba bzhi, see also above, pp. 908-910.

48 The structure outlined in this verse is explained in the

following paragraph. The four centres (nas-bzhi) are those

of crown, throat, heart and navel.

49	 The entire path as conceived in the causal vehicles, from

sanibhâram&ra to the eleventh level, Samantaprabh&, is

comprised by the downward motion (was-rim) of "seminal
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enli ghtened mind" from the crown centre to the tip of the

penis.

50 The two impurities ( pni'is-ma niis) are the pure-essences

in their unrefined state. On the shea-rab 'e-shes-kii

dban, see also above, Ch. 9, pp . 802-803.

51 Cf. the immediate presence of these dagaDaramit&, pp. 9611-

965, which iB described from the standpoint of the £rol-lam

in contrast to this account based on the thabs-lam.

52 The experiences of this bde-ba chen-Do'i dban-bskur or

'dod-chars chen- po'i dbanz-bskur, on which also see above.

Ch. 9, p. 802 & note 69, are described in the following

paragraphs.

53	 Through	 the upward motion (mas-rim) of the "seminal

enli ghtened mind" from the tip of the penis to the crown

centre and thence to its pervasion of the entire body, the

entire structure of the resultant paths and levels are

comprised, including the higher buddha-levels.

511	 On these hi gher levels, see also above, pp. 661. 672-673.

964-968.

55	 On these sadabhilñâ, see also Ch. 3, note 56.

56	 For an explanation of this verse, which considers the major

& minor marks from the resultant stand point, see NSTB, Book

1. Pt. 2. pp. 47bff., and notes. "The vital energies become
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radiant" (sic! lunz-sal). "twofold bliBB of vowels and

consonants" (sic! &-li k&-li bde-ba-ni'id).

57 "Receptiveness" (bzod-Da, Skt. ks&nti) indicates an

experiential stage of the Drayomarza. See also NSTB.

Book 1. Pt. 2, p. 117b, Pt. 3, pp . 121a-131b. and kLong-chen

Rab-'byazns-pa, rub-mtha'i mdzod pp . 1112-146.

58	 On Cand&li (2tum-mo), the channel where this practice is

activated, see also H.V. Guenther, Ib.g Life e.n. Teachin	 j

NâroDa, pp. 53-61.

59 On the rol-lam stage of samDa.nnakrama. which is contrasted

with the thabs-la.m and is not to be confused with the srol

practices outlined above in Ch. 11, see also NSTB, Book 1,

Pt. 4. under the respective paths of Mahê.yoga and Anuyoga.

60	 On this unity of tranquility (aniatha) and higher insight

(viDaana), which is achieved through the integration of

periods of meditative absorption (thun) and their aftermath

(rles-thob), see also below, p . 1026.

61	 Bodhipattvacaryâvatâra. VIII, 4.

62	 N.L.

63	 Cf. NSTB. Book 1, Pt. 4, pp . 156a-162b. under Mah&yoga.

64	 kLong-ohen Rab-'byams-pa. Dh/oa-bCU mun-sel, p. 1163.11,

reads bsam-was for mtha' -i'aa.
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65 On the distinctions between the three provisional kinds of

vidv&dhara, the anbhoavidádhara, and the conclusive

dharmakàa or buddha-level, see above, Ch. 12. pp. 959-976.

66	 Cf. Ch. 1, pp. 403-1L04.

67 See Ch. 1, pp. L O3- L&0 1 , where Akanistha is said to be

present in the heart-centre. The point that buddhahood

through the path would be impossible but for the primord-

lally present pure ground of buddhahood is reiterated in

texts of both causal and resultant vehicles. See NSTB. Book

1, Pts. 3-Il, passim.

68	 These seven postures are outlined in the following para-

graph. On the importance of a darkened house (mtshan-mo'i

khan-Da) for the "darkness retreat" (mun-mtshams)	 con-

ducive to the experience of 'od-sal, see also NSTB. Book

1, Pt. LI, under the Derfection stare 	 Mahà.'oa.

69	 Tib. don-rtse: coins with a central hole held together by

a rod.

70	 On these si gns of inner-radiance, see Ch. 9, pp . 827-828.

71	 The standard enumeration is of ten kinds of doctrinal

conduct (chos-aDvod viz, writing, offering,

veneration, listening, retention, reading, exegesis, daily

recitation, thought and meditation. Cf. Madhiàntavibha.

Among these, the last Is the only one recommeneded in the

present context.

1LIi6



72
	

The si gnificance of this period of time is discussed above.

pp. 853-854.

73 On the "four visionary appearances" (snan-ba bzhi) see

also above, p. 858. The structures through which these

visionary appearances are experienced are also known as the

"six lamps" (sron-ma bzhi). The lamp of the "far-sighted

watery eyes" (r'an2-zha2il chu'i s2ron-ma) perceives the

apparitions of inner radiance. It is connected to the lamp

of the "flesh of the heart" (citta sha'i a pron-ma) by means

of the lamp of the "soft white channels" (dkar-'iam rtsa'i

szron-ma). Then, the lamp of "naturally present discrimina-

tive awareness" (shes-rab ran-b.'un-zi sron-ma) is the

basis of the apparitions of inner radiance which are per-

ceived by the first three lamps. The lamp of "the pure

expanse of awareness" (ri-a db.'ins-Iu.'i sron-ma) is the

ornament of that apparition, and the lamp which is the

"emptiness of the seminal point" (thi-le Bton-Da'1 szron-

) is the characteristic of that apparition. See NSTB.

Book 1. Pt. 4. pp. 204a-211b, on these lamps and visionary

appearances.

74	 Cf. previous note.

75	 Cf. note 73.

76	 Cf. note 73.

77 kLong-chen Rab-'byains-pa here differentiates between the

resultant emanational modes of buddha-body, as expressed in

NSTB, Book 1. Pt. 2. pp. 46b-60a, and those acquired as a

stage on the path towards dharmak&va.
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78 I.e. the practices of thod-ral and 'od-sa]. described in

this section are held to have the potential to grant their

result within this present lifetime.

79	 The names of the thousand buddhas associated with this aeon

are enumerated in the BhadrakalDikaaütra. See also above.

Ch. 3, note 51.

80 These twenty-five resultant realities ('bras-bu'i chos nii-

shu-rtsa-ln2a) are enumerated below, pp. 10311-1039. See

also NSTB, Book 1, Pt. L, pp. 161b-162a.

81.	 Tib. won-tan nwi-shu-rtsa-lna.is identical to the 'bras-

bu'i chos rn,i-shu-rtsa-1n2a. See previous note.

82 Tib. me-lone ita-bur chos-brz.'ad: This enumeration is

identical to the "ei ght similea of apparition" (swu-ma'i

dDe-brwad), which are explained in the ei ght chapters of

the author's szvu-ma'i ng al- go. i.e., dream, illusion,

optical illusion, mirage, reflection of the moon in water,

echo, castle in the sky, and phantom. Cf. NSTB, glossary of

enumerations.

83	 On these sixty aspects of buddha-s peech (sunz wan-lag

drum-cu), see above, Ch. 7, notes 8-9.

811 I.e. the speech classified here as that of the sambhoak&va

belongs to the "extraneously manifest" sambhoak&va, which

appears to tenth level bodhisattvas, and not to the self-

manifest sambhozakia of Ghanavyüha. On this distinction,

see above, Ch. 1, pp. 357-389.
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85	 Tib. ston-oa-ri,id-k,i i'e-shes: This is equivalent to the

dharmadh&tuiñ&na.

86 See above. Ch. 1. pp. 383-389, for an explanation of the

enlightened attributes (Mon-tan) associated with the five

thrones of the vlmâna.

87	 This text belongs to the nikha'-'zro sn.'in-thiz. See NSTB,

Book 2. Pt. 4, pp. 213-215.

88	 This text, which belongs to the bi-ma srLvin-thi, NSTB.

Book 2. Pt. 4, pp. 215-238. concerns the means of applying

the practices of thod-ral at the moment of death in order

to attain buddhahood in the post-death bar-do state.

89	 This is the practice known as 'Dho--ba. For its application

on	 behalf of others through the rites of wrathful

"liberation" (sro1), see also above, Ch. 11, pp. 914-922.

90 On the distinctions between these types of vidwâdhara and

their preliminary status of rnam-smin ri-'dzin and tshe-

dban ri-'dzin, see also pp . 959-976, 853-854.

91	 For the ten si gns of inner radiance ('od-sa1 rtas-bcu),

see above, pp. 827-828.

92	 This is the fourth visionary appearance (ahos-nvid zad-oa'i

snan-ba) described above, pp. 858. 1029. 1034. The four

mandalas identified in this verse respectively refer to the

natural ground (as in Ch. 1). the visualised ground (as in
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Ch. 6). the inner radiance of the bod'-mandala (as in Che.

11-13). and the diBcriminative awareness of it (as in Chs.

11-13).

92b This section is the appendix of enli ghtened activities in

five D&das. See above. p. 662.

93	 As indicated in NSTB. Book 1, Pt. 1. pp. 22-28, Book 2, Pt.

7, pp . 758-764, these other levels of Buddhist teaching are

not rejected but integrated within the overall structure

from the resultant point of view.

911	 Cf. Hevaira Tantra, Pt. II, viii, 9-lOd. which makes a

similar claim.

95 On the direct emergence of buddhahood through the resultant

vehicle, see NSTB, Book 1, Pt. 11. and on the inte gration of

the nine vehicles. ibid., Book 1, Pt. 1. pp. 22-28.

96	 N.L.

97	 Cf. the argument in support of the atemporal result in

NSTB. Book 1. Pt. 11, pp. l3lbff.

98	 On Sadaprax'udita, who e pitomises the ideal student or reci-

pient of the teachin gs in the Astas&hasraDraiñâo&ramitâ,

see E. Conze,	 Perfection f Wisdom j iht Thousand

Lines	 g	 Verse Summary , pp. 277-300.

99	 N.L.
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1 aptep Fourteen:

On these tones, which with Rsabha form the seven pitches of

the octave (lu-dbians-kvi nzea-a bdun, Mvt. 5027-5034),

see T. Ellingson, Tji.g ndal of Srund ConaeDts Sound

Structures j. Tibetan, Pt. 1. pp. 161-162; and Savithri

R&j an & M. Nixon (eds.), Shobhillu SaDtasvara, appendix

two, where the attributes of these p itches are compared in

tabular form. In the case of the present melod y , the

intonations occur in the order 5, 1, 4, 3. 6, 7.

2 kLong-chen Rab-'byania-pa interprets sections 2-6 in an

integrated manner which accords with his unique exegetics].

approach. The first of them considers the dharmadhátuiñána

In terms of buddha-body, and its subdivisions of body,

speech and mind. According to Lo-chen Dharmadrl, san-bdaz

dons-r'an, p . 360, however, this section refers simply

to the five buddha-bodies. Thus, in his view, this first

verse refers to the abhisambodhikàya.

3	 Lo-chen Dharmadrl, 	 p. 360. associates this verse

with the dharmakà.wa.

Lo-chen Dharmar'1, ga., • interprets this as the ra-

kàya, "the mandala of merits" referring to the sambhOak&wa

and the "assembly of buddha-body" referring to the

nirmàn akàwa.

5	 According to Lo-chen Dharmarf,	 jt. • this verse refers

to the valrakàva.
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6	 Again, in kLong-chen-pa'a view, section three considers the

prat'aveksAnaIn&na in terms of buddha-speech and its sub-

divisions of buddha-body, speech and mind, whereas L.o-chen

Dharmahrl interprets it sim p ly in terms of the five kinds

of buddha-speech. On these five, see above, pp. 1035-1036.

7	 kLong-chert-pa interprets this section as a commentary on

the ádara1ñna in terms of buddha-mind and its sub-

divisions of body , speech and mind, whereas in Lo-chen's

view it refers to the five pristine cognitions.

8 Again, in kLong-chen-pa's view this section concerns the

samatà1ñna in terms of enlightened attributes and its

subdivisions of body , speech and mind. Lo-chen, however,

considers it in terms of the five kinds of enhightned

attributes 4 on which see above. pp . 1037-1038.

9 In kLong-chen--pa's view, this section refers to the Ex.

ur,asthànaJñàna in terms of enlightened activities and their

subdivisions of body, speech and mind. Lo-chen, on the

other hand, sees it as a commentary on the five kinds of

enlightened activit y , on which see above, pp . 1038-1039.

10 On the terms kun-tu bzanz-Do b.'ed-oa-o and kun-tu bzan-mo

bMa-ba-mo, see also Ch. 1. pp. Z01-L&03, Ch. 2, note 1, and

Ch. 6, pp. 645-649.
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(Iptep Fifteen:

1 This is the mandala described in the present chapter. On

the position of these deities in the crown-centre, see

above, Ch. 1, pp. l&03-1OZI, and below. pp. 1078ff.

2	 C!, above, Ch. 1. pp. 403-40U.

3	 Just as the peaceful deities appear according to ground,

path end result, so these wrathful deities of ground, path

and result are respectively the sub j ect of Ch. 15, Chs. 16-

20. and Ch. 21.

4	 As explained above, this atempora]. presence of the ground

is elaborated in both the causal and resultant vehicles.

See NSTB. Book 1, Pts. 3-IL.

5	 dons-Da 'dus-Da,	 Che. 22-31, 1 1L7.5.1. ff. The

Transcendent Lord Heruka (bcom-ldan-'das he-ru-kg ) or Che-

mchog He-ru-ka is Samantabhadra in wrathful form.

6	 Cf. the account in Yeshe Tsogyal, .s Life	 Liberation

.f Pgdmasambhgvg, Pt. I. pp. 26-1L7 where Rudra is subdued

by Ha'agr1va and Vajravaráhi.	 Thub-bka' gZhon-nu Is

regarded as an emanetlona]. form of Vajrasattve. On AbhI-

rati, the buddhafield of the eastern direction, see above,

Ch. 1, pp. 36IL.

7	 The four shocking thin gs (dnzos-oo bzhI), as explained

below, Ch. 19. pp. 1218-1222, are identified with the
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Vinaya enumeration of "four inimical defeats" (Dhas-Dham-oa

bzhi), viz., murder, theft, sexual misconduct, and false-

hood. See also, p . 1105. on their misapplication.

8 Just as Thar-pa is said to have become Rudra through his

misapplication of the sb yor-sro1 practices, so gDan-phag

through his genuine progess became Vajrapáni.

9
	

I.e. as Rudra, Thar-pa became a lord of rtitadhltu and

k&madhltu.

10	 This version derived from the m dzons-Da 'du g -ca differs

from that of Ye-she Tsogyal, Thg Life Liberation Q1.

Padmasambhava, Pt. I, pp. L&1-L16. where the task of taming

Rudra is assi gned to Hayagrlva.

11	 The subjugation of Rudra is here assi gned to Vajrapáni

because, as	 Dan-phag, he had formerly made a spiritual

connection with Thar-pa.

12 Tib. ran-bzhin i'in-nam scrul-ca Lin. The former is the

self-manifest sambho2akà.wa in wrathful form, and the latter

is the extraneously manifest nirmáriak&va.

13	 Cf. the explanation in NSTB, Book 1, Pt. 3, pp. 95b-106b,

including a similar quotation from kLong-chen	 Rab-'byazns-

pa's ghin-rta ehen-mo.

iLl Cf., Ch. 11, pp . 581. 592, where the final syllable AU is

said to represent the " glow of the peaceful deities which

appears as the wrathfu]. deities" because both peaceful &
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wrathful mandalas are equally represented by the garland of

syllables.

15	 On the interrelationship of the caturdh.'ána and the twelve

lower realms of rtiDadhltu, see the chart in NSTB. Book 1.

introduction.

16	 It is generally considered that human beings, by definition

within kàmadhàtu, can attain the caturdhiàna of the form

realms (Mvt. 14117-1481) and the catuhsamáoatti of the

formless realms (Mvt. 1492-1495).

17	 On the five thrones anf their respective attributes, see

above, Ch. 1, pp. 383-389.

18	 By emphasising the emanational character of Rudra, kL.ong-

chen-pa indicates the allegorical and didactic nature of

the Rudra legend. The phrase "by virtue of his past

service..." ( snon bsten-a'i stobs-kwis... ), on which

see also pp. 1094, 1108, refers to the past connection

between Rudra and Vajrapáni, i.e. between Thar-pa and Thub-

dka' gzhon-nu.

19 See the Anulimál1rastra, T. 213. The "supreme antidotes"

(nen-oo mcho-rnams) refer to the wrathful means of

disci pline assumed by the wrathful deities.

20	 e.g., the soj ourn of Slx'i putra and Maud galylyana in the

hells. See NSTB. Book 2. Pt. 1. pp. 38-39.
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21	 On the axioms of Mah&yoga, including the "single basis"

(r2.'u 2cia), see above, Ch. 11, pp . 890ff.

22	 On the pure and impure expressions of the seed-syllables

within the six centres of the body , which are said to give

rise to buddhahood or to the six realms of sams&ra, see

above, Ch. 4, pp . 552-553.

23	 On these appearances of the six sages and their colour

symbolism, see also above. Ch. 6, p. 655. note 30.

24	 The pure emanational character of fields, which to obscure

vision appear as sazns.ra, is indicated in the following

verses from the EuddhávatamsakasiItra. Cf. NSTB, Book L, Pt.

2. pp. lL6bff, es pecially the quotation from s.'u-'ohrul

r'as-Da, p. 50a.

25	 I.e. impure perception would recur if the basis for its

purification were a transient phenomenon.

26	 In the Cittaznátra view, the ála.wa is said to give rise to

three propensities (baz-chas sum): those of objects (w.i&2.)

which appear as the container world-systems, those of con-

cepts (d..) which appear as the eight aggregates of con-

sciousness. and those of corporeal forms (1.u.) which appear

as the physical forms of the different classes of living

beings. For a rNying-ma discussion of this structure, see

kLong-chen Rab-'byains- pe,	 'id-bzhin mdzod, pp. 10ff. The

distinction between this Cittazn&tra view and that upheld by

the Great Madhyamaka (dbu-ma chen-o) is that the former
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identify the &lava with mind (citta) while the latter

identify it with pristine cognition (ñmna). Cf. NSTB. Book

1. Pt. 3, pp. 84a-92a.

27	 On these differences in the time, trainees, trainings. and

essence of the nirmànak.'a, as expressed in the sitras and

the tantras, see below, pp. 1093-1095, and NSTB, Book 1,

Pt. 2, p. 63a-66b.

28	 On the nature of this fourth temporal dimension, 	 also

known as "indefinite time" (ma-nes-Da'i . gi. ․ ), see above,

Ch. 1. pp. 35I-357.

29 On the distinction between the extraneously manifest

Akanistha of the huddhanivàsa and the self-manifest Ghana-

vyüha Akanistha realm, see above, Ch. 1, pp. 357-389.

30	 TheBe words imp ly that the omniscient one (fleruka) is

identical to Vajrapàni. who, as gDan-phag, had this past

connection with Rudra. See also above, note 18.

31	 Again,	 the subjugation of Rudra is viewed from the

resultant standpoint as an internal event occurring at the

moment of enlightenment.

32	 Tib. 'char-zhi-dan 'char-b.'ed. Cf. NSTB, Book 1. Pt. 3,

pp. 95b-106b, for the sitra view of this connection.

33 On the three modes of i gnorance, viz. "the ignorance of

belief in individual selfhood" (bda-ni'id ci2-Du'i ma-ri2-

..a), "the coemergent i gnorance" (lhan-ci sk.'es-Da'i
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riz-Da), and "the i gnorance of the imaginary" (kun-tu

bpt&E-Da'i ma-ri-Da), which are said to give rise to

sams&ra, see NSTB. Book 1. Pt. 1, pp. L&b-7b.

3	 See above, notes 8-9.

35 The root-text, p. 1064 (Ch. 15, section 4) clearly

indicates that these hot and cold hells are experienced in

pairs. AvId with Mahápadma, and so forth.

36	 Cf. the duration of these hot and cold hells, as enumerated

in Sgam.po.pa , Th 2ewel Ornament . Liberation, pp. 58-62.

37	 For a general view of the Buddhist concept of cosmic aeons,

see R. Kloetzli, Buddhiet Cosmolo' pp. 73-76.

38 I.e. in the view of adherents of Madhyamaka among the

causal vehicles and in the view of the resultant vehicles.

Cf. NSTB, Book 1. Pt. 3.

39	 I.e the duration of Rudra's stay in the hells was deter-

mined entirely by the exhaustion of his past deeds, and not

by the positive application of an antidote, which under the

guidance of Yama (the sage of the hells) would have reduced

that period.

40	 On the sufferings experienced by these Dreta, see e.g.,

Sgam.po.pa , The Jewel Ornament ..f Liberation, pp. 62-63.

£11	 See above note 7.
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42 On the subjugation of these female consorts, who comprise

the twenty-eight Xvar1 and their retinueB. and on the

emergence of the M&tarl. Pi&c, and gatekeepers from their

union with the Herukas, see below, pp . 1122-1136. The sha-

a are identified with the Pic1.

113	 On these ailments, see above, Ch. 5, note 2; also Rechung

Rinpoche, Tibetan Medicine, Ch 2. section 12.

44	 On these kàmadhàtu and rtioadhàtu realms, see the chart in

NSTB. Book 1, introduction; also ibid., Pt. 1, pp. lOa-llb.

45	 The "three levels of existence" (srid-a sum) refer to

aerial, terrestrial and subterranean realms.

116 On the term £dans-kwi bia-ba-mo kun-tu bzans-mo, see

above, Ch. 6, pp. 645-649, and on the way in which the

wrathful deities are said to arise from the glow of the

peaceful mandala, see above. Ch. 4. pp. 581, 592.

117	 Cf. the corres ponding causal basis for the emergence of the

peaceful mandala, which is the subject of Ch. 2, above.

1&8	 The "divine drum" (lha'i rna-bo-che) is the drum of Dev-

endra, the sage of the god-realms, which rouses the gods

from their complacency and reveals the impermanence of

their celestial condition.

119	 "subject, object and their interaction" (zzuns-dan 'dzin-

Da-dan2 £rwi p-bcas); "renunciation, antidote and retention"

1429



(EDan-n.'en- 'dzin-Da-dan beas-Da.)

50 On the self-manifest appearance of five lights or seminal

points, which gives rise to the mandala of deities, see

above, Ch. 13. pp. 1O22-i011.

51	 "consciousness which is refuted, proven, or neither" (shes-

da-srub bar-ma Leum)

52	 On the "three approaches to liberation", see above, Ch. 1.

pp . 378-380; and on the "four supports for miraculous

ability", ibid., p . 385. For "the six perfections", see Har

Da'al,	 gj.. pp . 165-270.

53 As stated below, p . 1117, in kLong-chen-pa's view, this

description refers to the transformation of Che-mchog

Heruka into the embodiment at the centre of the wrathful

mandala, who is known as Buddha Heruka when corresponding

to Vairocana. According to Lo-chen. . • p . 375, this

central figure is Vajraheruka, corresponding to Aksobhya.

Regarding the "Beat", it is perhaps si gnificant, as ILV.

Guenther, Matrix Q M3.'sterM, p . 279, has indicated, the

Indian tradition holds Rudra to be the offspring of Mahá-

deva and Um&devi.

511 Cf. L.o-chen, Q.. • pp . 375-376, who, while recognising

kL.ong-chen-pa's view, holds the alternative opinion on the

basis of a Sanskrit manuscri pt which read .fldhaDàda, with

reference to the right leg being extended.
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55	 The enumeration of five includes the retinue of Buddha

Heruka at the centre.

56	 As stated above, note 53, Lo-chen Dharmar1 is represent-

ative of the alternative view.

57 The "eight things of the charnel ground" (dur-khrod-kj-i

chas brw.'ad) are those enumerated below, Ch. 17. pp . 1166-

1167.

58	 The "four kinds of enlightned activit y" (Dhrin-las bzhi)

are the four rites, described above, pp. 783-786, and

below, pp. 1258-12611. The "four places of birth" (skves-

prias bzhi, Skt. caturioni) are birth from the womb (iàrà-

u1a), birth from the egg (ndg.j), birth from moisture

(ansveda 1 a), and miraculous birth (uDaDàduka).

59 The "four erroneous views" (Dh/in ci-loz bzhi) are to

apprehend impurity as purity, to apprehend selflessness as

self, to apprehend sufferin g as happiness, and to apprehend

impermanence as permanence. The "four demons" (bdud-bzhi)

have already been enumerated, foreward & title, note 12.

60	 This section is not commented on either by kLong-chen Rab-

'byams-pa or by Lo-chen DharmarI. The source for this

passage is version A of the root-text.

62. For the full enumeration of twenty-eight male-spirits of

the Mahebvara class (dban-Dh/u chen-Do r'ud rwl-shu-rtsa

brvpd-Do) alongside their spouses, see below, PP. 11211-

1128..
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62	 The "nine awesome airs of a heruka" (he-ru-ka'i 2u-klon2

rr1ama-Da) are enumerated in the Hevalra Tantra, II, v. 26.

For the "nine kinds of meditative equipoise" (sri.voms-'.iuz

.gzu) see also above. Introduction. p . 173, note 206.

63 On the "eighteen liberators", see above, Ch. 9, note 116.

The "eighteen kinds of emptiness" (ston2-Da-nwid bce-

brvad) are namely: emptiness of outer phenomena, emptiness

of inner phenomena, emptiness of emptiness, great empti-

ness, ultimate emptiness, emptiness of the compounded,

emptiness of the uncompounded. emptiness transcending

extremes, emptiness without be ginning or end, emptiness

that cannot be abandoned, natural emptiness, emptiness of

all	 things,	 emptiness of individual characteristics.

emptiness without reference,	 essential	 nonsubstantial

emptiness, non-substantial emptiness, and essential

emptiness. See bod-r.va tshi-mdzod chen-mo for Tibetan

equivalents.

611 On the "eight approaches to liberation" (rnam-Da thar-Da

brvad) and the "four immeasurables" (tahad-med bzhi) see

above, Ch. 1. pp. 378-381.

65 The ordinary classes of male & female elementals ('byunz-Do

/ mg). including the n&ga king Taksaka. are considered to

be of ministerial rank in relation to the Thvaras and

Thvarts, who are likened to kings and queens. Cf. Lochen,

Q... cit.. p. 378. Note that Mah&karnl, the queen of female
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elementals who is of miniBterial status is not to be

confused with Mah&kumbhakarnt, one of the twenty-eight

Ihvart enumerated below.

66	 See above, pp . 1092-1095. where Rudra is viewed in same

manner.

67	 Despite the inevitable Puránic source for much of this

material, the Sanskrit names of the twenty-eight spouses

have been rendered in accordance with their corresponding

mantres, which are given completely in the sz.'u-'Dhrul rdo-

me-1on exegetical tantra, Pekin g bKa'-'.vur, Vol. 10,

no. £56, p. 20.IL.5-20.1L.8. Note that both Manuràksasl and

Raudri are considered to be spouses of Mahebvara, whereas

Lo-chen Dharmar1, p. 379, claims Manuràksasl as

a consort of Daagr1va the ràksaaa and Raudr as a consort

of Mahádeva. According to the present description, however,

Manuráksasi appears to be the spouse of Rudra, end this

logically accords with her position at the head of the

twenty-eight Thvarl.

68	 '.1u-sred-mo may also be rendered as N&ràyanl.

69	 bdud-rtsi-mo is also given as Scir ya in rdo-rie me-1on.

70	 S&ntl is also known as Saumi, the "cool one". Cf. rdo-rie

me-1on.

71	 On the si gnificance of this deity in the geomantic rites

connected with the construction of a mandala, see above,

Ch. 9, pp . 759-760, notes 5-7, and fig. 3.

1433



72	 These	 peripheral deities include	 the	 aforementioned

elementa].s of ministerial class. See p . 1123.

73 One would expect kLong-chen Rab-'byams-pa consistently to

place the Tath&gata or Buddha Heruka at the centre. Here,

however, he clearly indicates the central position of the

Vajra Heruka, with Buddha Heruka ox' Che-mehog in the east.

Lo-chen,	 nfl., p . 381, has Vara Heruka in the centre

and Tath&gata Heruka In the east.

74	 Cf. Lo-chen Dharmar1.	 p. 382. The host of each

of the eight MItarl numbers twenty-eight.

75	 In Ch. 17 below, which concerns the visualisation of the

wrathful deities, and in works of practical instruction,

such as Karma gLing-pa's bar-do thos-rol 	 there is no

reference to the emergence of the Mátarfs from the union of

Herukas and Ibvarls.

76 For an explanation of the ei ght Mátaris as the mudrês of

the eight sensory locations (nas-k3.'i Dhva-rw..'a br2wad),

j . e.. the eight aggregates of consciousness, see below. p.

1170. Also see above, pp. 394-395.

77 I.e. Gaurl in the east, Caurl in the south, Pramohà in the

west. VetàlI In the north, Pukkàsl in the south-east,

Cand&]i in the south-west. Ghasmar. in the north-west, and

Sma&n1 in the north-east.

1434



78	 I.e. Simhamukhl in the east. V y&ghramukhl in the south,

SrgulainukhI in the west, v&namukh1 in the north, Grdhra-

mukhl in the south-east, Kankamukhr in the south-west,

K&kamukhf in the morth-west. and U1ikamukh1 in the north-

east.

79	 On the "four erroneous views and four demons", see above.

note 59. In the case of Varàmoghà (rdo-rie don-l'od). there

is the alternative reading Va j ramukh. (rdo-rie don-mo).

For Vajratejasl (rdo-rie srin-'ro-ma) an alternative

reading, Va j rabhagavatI, is possible.

80	 Note that these hand-implements are identical to those held

by the female gatekeepers of the peaceful mandala. See

above, Ch. 8, p. 733.

80b	 I.e. the abodes of sensory location. See above, note 76.

81	 There are sàdhanas dedicated to this deit y in bsTan-'vur,

e. g ., T. 3743.

82	 The Hundred Authentic Families (dam-op rizs-br2va) are

those of the forty-two peaceful deities and the fifty-eight

wrathfu]. deities combined. The symbolic number of nine-

hundred heads corresponds to the nine-hundred attributes,

when each of these deities assumes the we-shea 1na and the

ohrin-las bzhi.
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83	 On the relationship between this subjugation within the

self-manifest mandala and its extraneous or emanationa].

appearances, see the argument outlined above. pp . 1083-

1095.

84

	

	 On these rites, see above, pp. 783-786. and below, pp . 1258-

1264.

85

	

	 Vajra is added to the names of the twenty-eight Ivar1s to

indicate that they have been transformed and encorporated

into the wr'athful enli ghtened mandala. In rdo-rie me-lonz,

their respective mantras are listed with the prefix vaira,

but cf. Ch. 16. p . 1155. for an alternative description

without the prefix. On the "name empowerment" (minz-i

dbanz-bskur), see also above, Ch. 9, note 76.

86	 I.e.. those associated with rites of pacification are in

the east, those with enrichment in the south, those with

subjugation in the west, and those with wrath in the north.

Chapter Sixteen:

1 de-Rho-na-nyid snan-ba dam-Da rvan, p . 102.3.7. On the

three kinds of contemplation accordin g to Mah&,yoga, see

above, pp. 679. 771. 851.

2	 The "five ritual steps" (cho-za ln2a) are enumerated above.

pp . 850-851, under "five kinds of ritual".

3	 See below, pp. 1174-1183.

1436



See below, Ch. 20. p. 3.267.

5	 PekIng bsTan-'vur, Vol. 83, pp. 102.2.8-103.5.1.

6	 kL.ong-chen-pa reads VIDAMA (rnain-ar 'joins-ma), i.e. "sub-

duing". For an alternative reading . see Lo-chen Dharmart,

.cit. • p . 395, where ri-ma is suggested.

7 Both kLong-chen-pa and Lo-chen, p. 395, reed

"all-neighing" (kun-tu rod-Da). For an explanation of this

maritra, see following paragraph.

8	 This section is derived from version A of the root-text.

Tibetan attempts to reconstruct the Sanskrit are unclear

here as on many other occasions. Lo-chen. for example,

reads hrtkruta.

9 See below, Ch. 20, p . 1270 (commentary on section 18),

where Gaur5. is actually rendered as mdzod-ldan-mo, "Great

Repository Goddess".

10	 It is hard to determine correctly the Sanskrit for this set

of mantras. Cf.. Lo-chen Dhermaz'I, p. 396, where

the first is glossed "'Dhaws-ma srin-'ro-ma-'am ring

-'x'o-ma." The second is interpreted by him as "donw-mo'am

don-.'od-zna, showing that he is very much aware of the

alternative readings-- VAJRAMOGHA and VAJRAMUKHI. In the

case of the fourth, he reads BHASMX VAL.AYAVATU, and inter-

prets this to mean "she who turns to ashes" (thai-bar bi.'ed-
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11 The mantras of the twenty-eight Thvarl are liBted in rdo-r-te

me-lonz, Peking bsTan-'rur p . 20. without the inclusion of

bhain1 or bhàr.'à. L.o-chen,	 p. 396 gives two

possible interpretations for bhâr.'a, either "wife" or "she

who causes terror."

12	 L.o-chen,	 p. 397, interprets RULU as a compound of

RUJ ("destroy") and LO ("cut off"). Tib. las-ki srin-o,

"ogres of ritual activit y" indicates the Thvarl c1a88 of

spirits who were entrusted with their rites by the Heruka.

See below, Ch. 20, section 15, and its commentary. pp. 1267-

1269.

2.3 kLong-chen-pa and Lo-chen, pp. 396-397, concur that these

mantras contribute to the descent of the Ys-ahes-Da, and

that the function of scattering the flowers of awareness is

a8Bunled by the following mantra.

i1 Lo-chen interprets these mantras as follows: ALl is drink,

ale in particular. ULI is food, meat in particular. TALl and

TAPALI are sacramental substances including grains and

fruit. According to LXl&vajra. 'rel-ra sDa.r-khab, p . 189,

TALl means fruits and TAPALI means various chewables (bca'-

. .g sna-tshos). kLong-chen-pa agrees with the latter in his

interpretation of ALl and ULI.

15	 Lo-chen, p . 398. interprets KHARAM as "harsh" (stob-p),

rather than "with faces ablaze" (zhal 'bar-ba).
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16	 I.e. these offerings are made to the Herukas. Krodhlgvarls.

M&tarls, and Pi&c1s, but not to the twenty-eight Ibvarls.

17	 On the nature of the seed-syllables and the efficac y of

reciting mantras, see above Cha. LI-5.

Chapter Seventeen:

1	 See above, Ch. 6, sections 2-5.

2	 Cf. H.V. Guenther, Matrix QL M3,sterv, p. 163. where kh."u-

mcho	 is rendered as Eagle (Garuda?) and 	 as boar. Lo-

chen,	 p. IO1, holds the central throne to be that

of the bear, while the eastern throne in his view is that

of the bull.

3	 Lo-chen,	 p. 1O1, reads zzunz. In addition, he

explains that Mah&deva and consort are prostrate on the

central throne, Gandharvas are prostrate on the eastern

throne, Yama spirits on the southern one, R&ksasas on the

western ones and Yaksas on the northern one.

4	 On the six lñâna, see above Ch. 1, p. 413.

5 The rdzu-'Dhrul bzhi are identical to the rdzu-'hrul

rkan-bzhi enumerated above, Ch. 1. p. 385. On the "four

demons" see also above, foreward & title, note 12.

6	 Cf. R.V. Guenther. Matrix ..f M.'ster', pp . 165-166, who

explains how the position of these bodily ornaments corres-

ponds to the status of the four classes of human beings
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recognised by traditional Indian society.

7 dur-khrd chas-br'ad: raw hideB (ko-rion), snakes (sbrul),

skull-garlands (thod-hren), disks of sunli ght ( a j) and

of moonlight (z.1j. dry blood (rakta), grease (zha) and

ashes (thai-ba). As stated in Lo-chen, 	 jt., p. O3,

the spots of dry blood are between the eyebrows, the grease

marks are on the throat, and the mounds of human ashes are

on the forehead. Cf. H.V. Guenther. Q... nit.. p. 166.

B	 All commentators state that in their first right hand the

Herukas hold the symbol which designates their particular

enlightened family, usually vazjra, wheel, gemstone, lotus

and sword.

9	 Lo-chen,	 p. IWA, generally agrees with kLong-

chen-pa. with the following exceptions: he allocates the

ploughshare to Karma Heruka's last left hand, points out

that all the exegetical tantras allocate the crossed-vajra

instead of the sword to Karma Heruka's firBt ri ght hand,

and he allocates the bell to all their first left hands. He

asserts that this descri ption is consistent with their

means for attainment which derive from the ei ght exegetical

tantras (NOB. Vol. 15). kLong-chen-pa. also on the basis of

the exegetical tantras (svu-'Dhru1 rdo-rle). gives the

following sequence: Vaira Heruka (nine-pronged vajra &

bell, five-pronged vaira & skull-cup, human club & drum);

Buddha Heruka (wheel & axe, five-pronged vaj ra & skull-cup.

human club &	 tv&na); Ratna Heruka ( gemstone & noose of
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intestines, five-pronged vaira & skull-cup. human club &

axe); Padma Heruka (lotuB & bell, five-pronged vaira &

skull-cup, human club & drum); Karma Hex'uka (sword &

ploughshare. five-pronged va jra & skull-cup, human club &

drum). See the followin g quotation, p. 1169.

10 On this inherent purity of the rnam-ahe tshos-brzi'ad, see

also above, pp. 39L-395. Cf. H.V. Guenther, Matrix L

Mwster.', p. 167.

11	 On this inherent purity of rnan,-shes u1-br'ad, see also

above note.

12	 The gatekeepers represent the sensory gates though which

the activites of pure sensory location and object emerge.

Cf. H.V. Guenther, pp. 170-171. On the "four

demons", see above, foreword & title, note 12. The 3ie-shes

bzhi are the four peripheral pristine cognitions.

13 Cf. Lo-chen Dharmaérl, p. L0LL, who preBents

slightly different account of these hand-implements from

the standpoint of the "means for attainment" (szrub-thabs).

Also, pp. 106-1407, he explains how the number of deities

forming the wrathful mandala may be extended in the course

of meditation.

Chapter Eighteen:

1	 On the distinctions between outer, 	 inner and secret

offerings, see also above, Introduction, p . 121, note 219.
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2 The "eight extremes of erroneous conception" (Dhi'in ci-1o2

spros- pa'i mtha' brad): the extremes of creation (sk.re),

cessation ('zag ), permanence (rta), impermanence (chad),

going ('ro),	 coming ('one),	 singularity (ci2) and

difference (tha-dad).

3	 Lo-chen, Q	 sit.. p. io8, includes both rtog and rtos in

his explanation of this verse.

11 Lo-chen clearly comments on this section onl y in terms of

the liberation of oneself and not from the stand point of

the compassionate "liberation" of others. kLong-chen-pa

includes both interpretations.

5 The "sentient bein gs of the ten fields" (zhin-bcu lta-bu'i

sems-can) are those of the kâmadhàtu, i.e., the Kâmadeva-

satkula (Mvt. 3078-3083) along with the humans, animals.

Dretas, and denizens of the hells. See the chart in NSTB,

Book 1, introduction.

6	 I.e. Ch. 11, pp. 91I-922; Ch. 20. 1258-1261..

7	 See Ch. 11, pp. 900ff.. esp. pp. 912-913.

8	 According to mKhan-po Thub-bstan of rDzogs-chen, they

comprise ei ght roots, each of which has one thousand

branches.

8b	 This renderin g of the obscure terms li-chu and za-ber is

suggested by mKhan-po Thub-bstan. 	 As an alternative,

"silken	 cloaks" (zab-ber) has also	 been	 suggested.

According to Lo-chen, p. 1&09, the clothing offered is said
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to be "fine and soft" (erab-':fam).

9	 Tib. bda	 ab-tu shes- pa-la rdzas Mum-du rol-Da. Cf. the

explanation of the sbi'or-ba practices in Ch. 11. pp. 900-

913.

10	 I.e.	 the non-symbolic rdzos-a chen- po is	 directly

experienced, without bein g conceptually elaborated. Note

that	 kLong-chen--pa	 emphasises	 the	 rdzo2s-chen

interpretation of	 this verse rather that 	 that	 of

samDannakrama. Cf. Lo-chen,	 aiX... p . 1110.

Chapter Nineteen:

2. On "ultimate & relative enli ghtened mind" (don-dam-Da-dan2

kun-rdzob b.'sn-ahub-kvi sems), see above Ch. 2. On the

utattikrama and samDannakrama, see Cha. 11-13. The non-

duality of these two stages indictates the Great Perection

(rdzos-ta chen-oo)

2	 On the structure which refers to this tantra as that of

buddha-mind, see above, Introduction, pp . 33-36.

3 On the five steps for the recitation of mantra, see above,

pp. 850-851, under "five aspects of attainment according to

the secret mantras."

11	 On the "four seals," see above, Ch. 8, pp. 711-7115.

5	 The fifteenth day of the lunar calendar bein g dedicated to

&kyamuni Buddha. and the ei ghth to the ei ght buddhas of
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medicine.

6	 Tib. ita-ba zab-mo s03rod-Da br1an-Do lha'i mine zuns.

rub-Da'i rtas-ta stir san-bzhi swrub-Da'i 	 nas-dust

ros rdzas-te bar-sanz bzhi hud-dan 2tor-ma la-sos-

D& mthon-du mi-run-ba'i dam-rdzas-rnams zsar-Dar 'os-oa

bla-nia-dan mched-lcam-zwis 'di-ltar ia-shi la-sos-ca

£rLvex'-du £tad-Da. Cf. Lo-chen, p. 419- 1120. On entrustment,

see below, Ch. 22.

7	 Cf. Lo-chen,	 • p. 420, where this is considered as

an alternative mesn of ex plaining the five basic commit-

menta in an abbreviated form.

8 The Dañcaklea of delusion, hatred, desire, pride and envy,

as stated above. pp. 393-394 and in other tantras such as

Guhvassmàla, are actually the oañcakula and Dañcalñàna in

their purified state. Cf. Lo-chen, g. pp. 420-421.

On the retainin g of them as skillful means 1 in addition to

the followin g explanation, see NSTB. Book 1, Pt. 4, pp.

132.b-1113a.

9	 N.L.

10	 This discussion is closely paralleled b y the argument at

the beginning of NSTB, Book 1. Pt. 11, p. 131b-132a.

11	 The "three supreme indestructible realities" (rdo-rIe	 sum

mcho) are the buddha-body, speech and mind.
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12 The five meats (aha-1na) are enumerated in the following

verBes. The "gathering of d&kinls" (mkha'-'r p 'du-ba) is

one of the three "gatherings" connected with enlightened

activity and its accomplishments, viz. "the gathering of

people during the day" (nvin-mor mi 'du-ba), the "gathering

of d&kinls by ni ght" (mtshan-mor mkha'-'ro 'du-ba), and

"the gathering of material resources at all times" (rta-tu

zag -nor 'du-ba). See NSTB. glossary of enumerations. For

examples of this gathering of d&kinls consequent on the

offerings of meat and nectar, see the life of kLong-chen

Rab-'byams-pa in NSTB, Book 2. Pt. 4, pp. 238-277.

13	 N.L.

14	 In Lo-chen's view,	 .	 p. 425, each of the five basic

commitments has two aspects of skillful means and dis-

criminative awarenessa, making ten. Each of the five basic

commitments also has thirty further aspects, ( i.e. the ten

ancillary aspects multiplied by buddha-body, speech and

mind)-- making one hundred and sixty aspects altogether.

15	 Lo-chen.	 • p . 425, concurs with this enumeration of

two hundred ancillary commitments (10 times 2 times 10),

although he does not indicate the nature of their sub-

divisions.

16 As indicated in the following line, Rong-zom-pa's view

appears to be that the ten ancillary commitments subsume

within them all the other members of this classification.
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both those forming the enumeration of 160 and those forming

the enumeration of 200. The three hundred and sixt y are not

therefore distinct commitments, but attributes of the

ancillary commitments. Lo-chen, .Q. cit., p. 425, advises

those who wish to discover more about the 360 ancillary

commitments to consult LXl&vajra's Samay nuayanirde ga, P.

1*745.

17	 However, it is stated below, pp. 1214-1216, that violations

of vows held by râvakas may be repaired seven times if

openly confessed.

18 I.e. "vows" (adorn-o p. Skt. .&rnvara ) pertain to the practice

of the causal vehicles, while "commitments" (dam-tshiz,

Skt. srnva) maintain the practices of the resultant vehic-

lea.

19	 On the detailed distinctions between and inte gration of

these three vows, see mNga'-ris Pan-chen Padma d8ang-rgyal,

sdom-sum rnam-nes ; also 'Jam-mgon Kong-sprul. shes-bi'a

kun-khvab, Vol 2, pp . 34-204.

20 The seven orâtimoks.& vows (so-so thar-oa'i sdom-oa bdun).

more usually forming an enumeration of eight, include the

vows of laymen & laywomen (uo&saka. & uo&sIkà), those of

male & female practitioners of the purificatory fast (uoa-

vàsa & uoavâsi), the male & female novitiate (ramangr.a &

ramanerikâ), and the complete vows of monks and nuns

(bhiksu & bhiksjnj). On the enumeration of seven, also see

NSTB, Book 1, Pt. 3, pp. 128ff.
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21	 On the three aspects of moral discipline cultivated by

bodhisattvaa. see below, p. 1222.

22 These include the categories of commitment maintained by

adherents of the outer tantras, Kriy&tantra, and so forth.

See NSTB. Book 1, Pt. Ii, pp. 213a-219b. They are contrasted

immediately below with the commitments 	 of buddha-body.

speech and mind, which are upheld from Mah& yoga onwards.

See NSTB. Book 1. Pt. 11 pp. 221a-229b.

23 On these oham-Da'i sde-tshan bzhi, namely murder, sexual

misconduct, theft and falsehood, see 'Jam-mgon Kong-sprul,

shes-bwa kun-khrab, Vol. 2, pp . 52ff.

211 On the pure view and practice of the rites of "liberation".

see above Ch. 11, pp . 91 11-922. Ch. 18. pp. 1176-1179. Ch.

20. pp . 1258-1261.

25	 Tib. dlu.'il-'khor sum, i.e., those of the male consort, the

female consort, and their coalescence.

26	 On the pure application of the abvor-ba practices, see

above Ch. 11, pp . 900-913, Ch. 13. 1006-1022.

27	 On these three aspects of moral discipline, viz. "gathering

the virtuous doctrine" (d2e-ba chos-sdud). "acting on

behalf of sentient beings" (sems-can don-bved), and "con-

trolling maipractices" (nves-D17od sdom-Da'i tshul-khrims),

see also NSTB, Book 1, Pt. 3, pp . 127a-131b. under "moral

discipline"; and on bodhisattva conduct in general see
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'Jam-ingon Kong-sprul, shea-bi'a kun-kh.vab, Vol. 2. pp. 98-

1311.

28	 Nirm&narata ('Dhrul-da') is the penultimate realm of the

kâmadh&tu. See the chart in NSTB, Book 1. introduction.

29	 I.e. from the Indetructible Realitw Q.. tb.e. Ma1cal Net

(su-'Dhrul rdo-rie, NGB. Vol. 15).

30 On the grades of empowerment (dbanz-bskur) according to

Mah&yoga, from those of beneficence (Dhan-0a'i dban) to

those of profundity (zab-dbari), see above, Cha. 9-10.

31	 On this distinction, see also above, pp. 1202-1203.

32	 On these and other alternative readings, see above. p . 305,

note 211. Lo-chen Dharmari, . p. 1122. in common

with kLong-chen-pa, holds the readin g snod-bcud to be

corrupt, and instead offers snod-chu on the basis of an

Indian ma. which read lalam or "water". The "water" in

question would of course refer to the	 contents.

33	 On these axioms of "purity and sameness", see above, Ch.

11, section 15.

34	 On the absence of a "cut-off" famil y (azotraka, Skt. r125-

med-na), see NSTB, Book 1, Pt. 3, pp. 95b-106b.

35	 Tib. thor-ma med-ta'i ehos-khams dee-ba pa-ban jp a synonym

for dharmakva. See NSTB. Book 1, Pt. 3, pp. 95bff.
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36	 Corresponding to the dharmak&3'a and the rftDak&,a respect-

ively, these are known as chos-nvld ran-bzhin £nas-Da'i

rigs and cho g-can ran-bzhin nas- pa'i rims. See references

in previous two notes.

37	 Cf. NSTB. Book 1, Pt. 3, pp . 96b-97a.

38	 I.e those belonging to the third dharmaeakraDravartana. See

NSTB. Book 1, Pt. 3. pp.66b-68b, 92a-95b. 116b-liBa.

39 This refers, in the view of Great Madhyamaka or Yog&c&ra-

Madhyamaka, to the division of the "enli ghtened family"

(zotra) into that "which naturally abides" (ran-bzhin

nas-a'i rizs) as the "causal basis of separation" (bral-

rvu) from obscuration, and the "enli ghtened family of

inner growth" (rzas-'z.'ur-z,i ris) through which the

culminating "result of separation" (bral-'bras) from

obscuration takes effect. See NSTB. Book 1, Pt. 3, pp. 95b-

lo6b.

On the differing attitudes expressed with respect to

violations of the commitments in these different vehicles,

see the recapitulation of the resultant vehicles in NSTB.

Book 1. Pt. li, pp. 211b-229b.

41	 I.e. each of the five basic commitments has thirt y sub-

divisions. See also above. pp. 1211-1212, and note ilL

42	 I.e. each of the ten ancillary commitments has twenty

subdivisions. See above, p. 1212, and note 15.
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43	 This section is known as the a ppendix of commitments in

four nà.das.

44 As emphasised by Rong-zom-pa (above. p . 1212). the enumera-

tion of three hundred and sixt y iB not one of distinct or

dissimilar commitments, but rather one com prising the

attributes of the ten ancillary commitments.

45	 On the four kinds of vid'âdhara, see also above, pp. 810-

811. 853-854, and 959-976.

*6	 TIb.	 iar-ldan-'i	 tshul bre-mi-tu	 Dhul-ltar	 'due.

According to bod-rva tshi-mdzod chen-mo, there are six

hul in one	 The g is said in the same source to be a

square measuring container, twenty of which comprise "one

load" (khal-ciz).

47	 See above, pp. 1214-1217.

Chapter Twenty:

1	 The trian gular hearth in the shape of the Sanskrit letter E

is deBcribed above, Ch. 9, pp. 784-786.

2	 Tib. bs2rub-b.'a. The compassionate motivation behind this

wrath is emphasised elsewhere, e.g., Ch. 11. pp. 914-922.

3 The syllables MARAVA PHAT express the wrathful rite. See

above, p . 786. On the significance of the "life-supporting

talisman" (bla-btse/ bla-nas). which is a magical means
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of personal protection often in the form of a fierce

animal, see the life of gNyage Jhmnakum&ra in NSTB, Book 2,

Pt. 5, pp . 281-289, and note; also Nebesky-Wojkowitz,

Oracles	 Demons	 . Tibet, pp. 173-174. 481-483.

4	 "The syllables which effect the summons" ('2us-b.'ed-1u.'i

5	 The wrathful rite is effected by Vaj rakla in the form of

an iron material kila. Cf.. p. 1262. the rite of sub-

j ugation effected by Padmakila in the form of a copper

material kila; p. 1263-1264. the rite of enrichment

effected by Ratnaki].a in the form of a gold material k1la;

and p . 1265. the rite of pacification effected by Buddha-

kila in the form of a silver material kila.

6	 As stated above.	 p. 1258. different deities may be

visualised in the hearth. Karma Heruka is indicated here

because Vaj rak5.la corresponds to the enlightened family of

activity (karmakula).

7	 kLong-chen Rab-'byamg-pa'e view is that all, three steps

occur in conunct1on. Lo-chen,	 .jt.. p. 429, considers

these rites to have five steps-- the preparation of the

effigy, the visualisation of the mandala deities, the

actual rites which are to be attained, the offerings to be

made and their attributes, and the rite of dancin g in a

chain with its attributes.
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8 On the rite of subjugation and Its hearth, shaped as a

semi-circle in the manner of the Zanskrit syllavle VAM, see

also above, p. 7811.

9	 The sacraments of this rite are enumerated above. pp. 7811-

785. Cf. Lo-chen,	 p. 1134.

10	 Vajrapadma and Mahendra are aspects of Rayagz'tva. Cf. L.o-

chen,	 £j., p . 426, who reads Vajrapàni for these two.

11 On the rite of enrichment, its hearth, shaped as a square

in the manner of the Sanskrit syllable MA. and its

offerings, see also above, p . 7811.

12 On the rite of pacification, its hearth, round like the

Sanskrit syllable VA, and Its of ferings, see above, pp.

783-784.

13	 On the symbolism of these syllables, see above, Ch. 1. pp.

336-349.

111 This is merely a tentative explanation of Rong-zom-pa's

view, accordin g to which our text should read bsnan-Da'i

ara for ban-na'i sra. Another suggested reading is ban-

ni'i sara, meaning that the shapes of the syllables VAM and

VA are imitations or derivativeB of the syllable BAIl.

15 The "residual offering" (1ha-ma) is gathered during the

feast-offerin g ceremony from each participant and, once

consecrated, is offered to those lesser deities of ritual

activity, who abide outside the locus of the gacakra,
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either because are are immobile or because their arrival

there would cause obstacles.

16	 Tib. a-1am bdun-cu'i 8.A bskral.

17 The Wrathful Yaksa (a khro-bo) is a form of Gu-ru Dra g-

p0, here performing the function of a "messenger or inter-

mediary of the rite" (las-ki.ri Dho-nwa). On this term, see

Nebeaky-Wokowitz, Oracles	 Demons f Tibet. pp . 303-

3011.

17b The sections 16-20 are known as appendices of enlightened

activity in twenty-four Dàdas. See above, p. 662.

18 Tib. ho-nva d2rs-la rbad-cin mnza-zzhu las-la £tan.

Cf. the life of gNyags Jñ&nakum&ra in NSTB. Book 2, Pt. 5,

pp. 281-289.

19	 On the sexual practices, which are clearly distinguished

from the present rites, see above, Ch. 11, pp . 899-9111, Ch.

13. 1006-1022.

Chapter Twenty-One:

1	 See the explanation of this term in L.o-chen. Q.,.. 	 p.

445, where zans-i'a	 is said to be equivalent to Skt.
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2 On these categories of iñâna, see above, Ch. 2., note a5;

also see NSTB. Book 1, Pt. 2. pp. 60a-63a. Note that the

latter presentation is somewhat different in that the

rt.'uasthána:InS.ria is said to be the preception of the

nirmán.akva. and the ji-Bnved-Da mkh.'en-Da'i 'e- phes is

said to include that.

3	 I.e. dharmadhâtuñn is the perception of the dharmakâ'a.

Cf. NSTB. Book 1. Pt. 2. pp. 6Oaff.

Si	 On these "four kinds of demon" (bdud-bzhi), see above.

foreword & title, note 12.

5 On srib-nyis. see above, foreword & title, note 13; and

for an explanation of the wa' in which these compound

sams&ra, see NSTB. Book 1, Pt. 1, pp. ib-7b.

6	 The latter explanation corresponds closely to the

description of the subjugation of Rudra given in Ch. 15.

7	 These eulogies are therefore made respectively to Vajra

Heruka, Padma Reruka, Buddha Heruka, Ratna Heruka, and

Karma Heruka, with their corres ponding retinues.

8 On the "wheel of vital energy" (rlun-i dki,il-'khor), an

energy field or mandala of wind on which. according to

Abbidharma, the universe is based, see NSTB. Book 1, Pt. 2,

under the Emanatiorial Both', pp. 50a-60a.
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Chapter Twenty-Two:

Tib. bde-ba chen-no, rdo-re snwin-no, dam-na dan-po,

ciod-ma'i mon-no, and rdo-r1e 'chan2 chen-no. On these and

other epithets of Samantabhadra, see NSTB. Book 1. Pt. 2,

pp. Lib-16b.

2	 On the role of Vajrap&ni as a compiler of Mah&yoga, see

NSTB. Book 2, Pt. 2, pp. 69-81.

3	 Tib. zo-chun 'nh3.'an-ltar ranz-dban med-na-i.

This clearly pinpoints kLong-chen Rab-'byams-pa's view of

the Guhvaarbha as an Atlyoga text.	 Cf. NSTB, Book 1, Pt.

1. pp. 17b-28a. on the the2-oa'i rim-na and Pt. 1*, pp.

169a-190a, on the superiority of Ati yoga over lower

vehicles.

5 Tib. snans-na-dan rtos-na'i we-shes. As explained in

NSTB, Book 1, Pt. 3. pp. BOb-84a, renunciation and realis-

ation are of two kindB. one a passive fait accomnli and the

other a dynamic process.

6 "Literary or scriptural authority" (lun g, Skt. &ama) is

recognised in Buddhist logic as a valid form of appraising

objects which are "indirectly evident to an extreme

degree". See NSTB. Book 1. Pt. 1. pp. 37b-38a.

7	 The motivations behind the composition of such treatises

(bstan-bcos) and the transmitted precepts (bka') with which
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their different categories accord are discussed at length

in NSTB. Book 1, Pt. 1, pp. 28a-la.

8 Teachings of buddhas such as &kyamuni are Bald to have

"four seals indicative of the transmitted precepts" (bka'-

rtas Dha2-rQva bzhi), namely that all compounded phen-

omena are impermanent, all corru ption is sufferin g, all

things are without self, and nirvêna is peace.

9 This aspiration resembles the mandate received by £ter-

ston, who, according to the lineage known as bka'-babs

lun-bstan, are entrusted with the central intention of

their discoveries and subsequently encouraged through

prophetic declarations. See NSTB. Book 2. Pt. 6, pp.

511ff.; also T. Thondup, Hidden Teachins Qj Tibet, p. 614.

10	 On the continuum of the ground, see above, pp. 20ff.; also

NSTB, Book 1. Pt. 14, pp. 11L7b-150b.

11	 On the differin g degrees of intention (abhirâa) with

which different texts are motivated and the distinction

between the provisional and ultimate meanin g of texts, see

NSTB. Book 1. Pt. 3. pp. 116b-121a.

12	 The "Indefinite time" (ma-ries-a'i gja.a) at which this

teaching is disseminated is discussed above. pp. 3514-357.

13	 See above, Ch. 12, pp . 959-976 on the meanin g of vith."à-

dhara; and on the use of the term ri-na'i ski'es-bu as an

epithet for the six sages, see !4STB, Book 2, Pt. 1. pp. 16-

18.
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Expositors of this tantra who pursue the bodhisattva path

are therefore predicted to attain sami'aksambuddhatva.

whether or not they have yet become "awareness-holders" of

the anbhoza type.

15	 On these different names for the thirteenth level, see

above. pp. 967-968.

16	 On the multidimensional meanin g of the valraDâdas, see

NSTB. Book 1. Pt. 14, pp. 166b-169a.

17 The point is that the concludin g words of this text are in

harmony with the concept of "indefinite time". so that the

tantra or' continuum is thought to have no cessation.

18	 See the description of Ghanavyflha above, pp. 357ff.

The Perfect Conclusion:

I This extensive version of the B1'u-'Dhrul dra-ba is said to

be that from which all ei ghteen tantrapitekas of Mahá,yoga

are derived. See above, 33-58. 72-711.

2	 On the position of the Guhvaarbha within the Máy&jála

cycle, see above. pp. 37-59.

3	 I.e. the Anuttarayogatantra.

Li	 Tib. [ye-shea] ana-chen nitsho or Vairocana in the form of

.lñInahimameh&eàgara. said to be the frame around which all
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world-systems appear. See above, Ch. 1, note 79; also NSTB,

Book 1, Pt. 2. pp. 53b-5 lLa; Book 2. Pt. 1. pp. 10-11.

5	 Gane ri'i khrod, of course, indicates Tibet.

6	 I.e. that of kLong-chen Rab-'byams-pa.

7 The latter is perhaps to be identified with kLong-chen-pa's

lab' patron, Si-tu S&k-ya bZang-po, the myriarch of dBus-

stod. See the biography of kL.ong-chen Rab-'b yams- pa in

NSTB. Book 2. Pt. 4. pp . 238-277. notes; also ILV.

Guenther, Kindly Bent	 . Ease U8.. Vol. 1, p . xv.

8	 O-rgyan rDzong is the celebrated cave and hermitage of

kLong-chen-pa at Gangs-ri Thod-dkar, situated above 'On-

chang-rdo Lha-khang in the mountain range known as Tibet's

Ri-bo rtse-lnga. See the biography in NSTB, Book 2, Pt. 8.

pp . 238-277; A. Ferrari et. al.. Mk'ven Brtse's Guide

Holy Places Central Tibet, pp. 73, 166. The

expressions "neck" (mwul) and "core of gemstones" (rin-cen

snwin-o) liken this location to a geomantla centre. On

the geomantic centres of Tibet. see dPa'-bo gTsug-lag

Phreng-ba, mkhas-oa'i da'- p ton, Vol. Cha, 35a-39bff.; also

M. Aria, Bhutan, pp. 15-81.

9	 Tib.	 kan-ru'i shar-hvos. kLong-chen--pa claims that

formerly, before his series of lives in Tibet, as a direct

student of Padmasambhava he had mastered the teachings of

the outer and inner vehicles.
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io on kL.ong-chen-pa's former lives in Tibet. especially as

Padma Las-'bral rtsal, and his discovery of the mkha'-'ro

snvin-thi, see NSTB, Book 2. Pt. Li, pp . 213-215.

11 Until kL.ong-chen-pa's extensive dissemination of, and com-

positions on. the philosophy and history of the rNylng-ma

school, there were few such linea ges during the fourteenth

century. See NSTB, Book 2. Pt. L&.

12	 Tib. zhi-bde'i nas-khrod is a synonym for quiescence or

nirv&na.

13	 Concerning the analytic meditation on im permanence (mj..

rtA-Da, Skt. ait,a) and Its benefits, see e.g., Mi-phazn

rNam-rgyal, bired-szom 'khor-lo-ma; Sgazn.po.pa ,	 g Jewel

Ornament	 Liberation, pp. Ll1-5L1.

Tib. mdzod-ldan-rnams-Iuil. we-shea ang-can-mtsho.

15	 Tib. lha-bsam rnam-da lha- pa'i tin-'dzin zab-mo bsom.

ThIB phrase, in combination with the previous verse on

commitments & vows. indicates the three correct trainings

(wanw-da-r,a'i balab-pa sum) of superior 'ila, citta, and

ra1ñâ. See also NSTB, Book 1, Pt. 1, pp. 16ab.

16	 For sIu.'e-ru wonza-Kwi read skwe-ru wona-kwia.

17 I.e. Pürvavideha in the east, Jambudvipa in the south,

Aparagodaniya in the west, and Uttarakuru In the north. See

the chart in NSTB, Book 1. introduction.
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18	 Tib. ston-ka'i ri-bone 'dzin-2zus.

19	 Tib. r.va1-ba'i i'um-rur kun-vi,

20	 Among the various motivations which justify the composition

of treatises, outlined in NSTB. Book 1. Pt. 1. pp. 28a-Llla,

there are those composed after prophetic declarations and

exhortations have been obtained. The works of kLong-chen--pa

are considered within this category.

21	 "mantra and transcendental perfection" (anzas-dn	 ha-

rol-du 0h3/in-Da'i tshul), respectively mantrana.i'a arid

o&ramit&n&va, indicate the resultant & causal vehicles. See

NSTB, Book 1, Pts. 3-4.

22	 The name given to kLong-chen Rab-'byams-pa by Ve-shes

mTsho-x'yal in a viBion concerning the redaction of the

mJth p '-'rp sn'iri2-thI2. See NSTB. Book 2. Pt. 4, pp . 238-

277 and notes.

23	 This dragon year would have to be be either 1340, the year

in which he taught the srwinz-thi teachings at bSam-yas

mChims-phu, or 1352. Since the biography clearly states

that he moved to Gangs-ri Thod-dkar after this initial

dissemination of Atlyoga, and then systematically arranged

his writings and discoveries in that location, the latter

date is the more likely. The first autumn month (ston-zia

ra-ba) indicates the seventh month of that year. According

to the tables in D. Schuh, Untersuchun2en Z3L Geschichte

Tibetisohen Ka1enderx'echnun, the fifteenth day of that

month would correspond to 28 July , 1352.
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The edition of the commentary is concluded at this point by

a eulogy in praise of the author and a further colophon,

added by 'Gyur-med rDo-rie, the son of A-dzom 'Brug-pa

Grub-dbang Dri-med kLong-yangs who had been responsible for

publishing this edition but had died during the printing of

its final pages.
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g.e.1. A. Padmasambhava. NL.

11165



C

Ckkraaav.ra. 'khor-lo sdom--oa, bde-mh, 'Rhor-lo meho. T.

368. See also under Root-tantra of Cakraavava.
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Padmasaznbhava. From the context, this may well be a section

of the author's commentary on the Buddhasam&vo2a.

Cutter of Indestructible Reality. rdo-re cod-Da. Also known as
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MTTWL. 55. HIL.7.1., pp . 31-32, 126.

Eulogy to the Ground. zhi-la bstod-t,a. NA.

Eulogy to Mañjughoea. 'ani-dDal bstod-oa. A. Dign&ga. T. 2712.

Extensive Magical Net. s23'u-'Dhrul rz7As-Da. The root-textB of
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of the Extensive Magical Ret.

Ext.nsive Pristine Cognition we-shes ras-oa. Skt. ftjstA.

at pbhaavaJ ñànavaibülyasfttraratnànt&nma-m&h&YnasQtra.

T. 99.
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Ey.-op.ning commentary on the Supplementary Magical Net. 1e-1&-

zi so,&n- 'rel. Skt. V as at tvam&.3i&f &latantraArfeuhwa2&rbha-

nâ&e stjJ.&. A. Buddhaguhya/ Vintalamitra. P. 1L756.

P

Flash of Splendour. rnam-1o. NGB. vol. 12. no. 163.

Forty-Chapter Magical Net. (s2,u-'Dhrul) bzhi-bcu-Da. NGB. vol.

lit, no. 1.90. Pull title: dDal-san-ba'i srLvin-oo de-kho-na

-nwid nes-oa.

Fulfillment and Confession of the Denizens of Bell. na-rak

skone-bshaws. A rite of Vajrasattva belonging to the Trans-

mitted Precepts of the rNying-ma tradition: DZ. vol. 1. pp.

1114-158. LCSB. vol. 13. NMKMG. vol. 13.

G

Garland of Narration.	 klo-zi thren2-ba. NL.

Glorious Tantra of the Cessation of the Pour Rlements. doal

'b3,'un-bzhi zad-Da'i rvud. NA.

Great Bounteousness of the Buddhaa. 'cha2s-oa san2s-r'as thal-

o-che'i mdo. Skt. Buddhávatamaaka. T. 4*. EIPRB. 967-983.

MTTWL. 211. A complete translation into En glish is in prog-

reas: Thomas Cleary , g Flower Ornament ScriDture. Boulder:

Shambhala, 1984 onwards. See also: Sütra of the Arra'•d

Bouquet.
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Great Trea.ury of Detailed Expo.ition. b,e-br&2 bihpd-mdzod

Lhen-ino). Skt. Vibh&sakoa. A. Vasumitra. Now extant onl y in

Chinese: Taishô 1545. EIPRS. 459-463. La Vallée-Pouasin.

L'Abhidharm&kc, ga g.e Vasubandhu, vol. 1. pp. xliii-].ix. HBI.,

pp. 197-209. and Dassim.

Guhvasa&Ja Tantra.	 sanz-ba 'dus-Da'i r'ud. T. 4112-443. NGB.

vol. 17. nos. 211-212. BST. 9 (1965). GOS. 53 (1931).

H

Heart SQtra of Diecrialnative Awareness. sher-snirin. Skt.

Pra&o&rmit&hrdaya.scitra. T. 21. 531. EIPRB. 10116-1068.

MTTWL. 85. BST. 17 (1961).

H.vaj ra Tantra. brta- g rii'i p ,	 dves-rdor, k.'-.'i rdo-r1e. Skt.

Revaratantrar&1a. T. 417-418. Ed. and trans. D.L.

Sneligrove. Th.e Hevalra Tantra 1 Parts 1 and 2. London

Oriental Series. vol. 6. London: Oxford University Press.

1959; reprinted 1964. 1971. SP. 70 (1966).

Hidden Seinal Point of the Moon. zla-san thi-le. 	 SRt.

Candrauh.'atilakatantra. T. 1177. NGB. vol. 16. no. 210.

Holy Ornaaent of Appearance. dAm-Da r.van. Skt. Tattv1okADara-

m&lamk&ra. A. Buddhaguhya. P. 4735.
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Hundred	 Perables on D•eds.	 mdo-sde	 g br1'a-Da.	 Skt.

KarmaA&taka. T. 3L10.

I

Indestructible Peak.	 (rde,-rle) rtse-mo. Skt. VairaAskhara-

mahâuhya.'oatantra. T. ABO.

Indestructible Reality of the Ma&ical Wet. s'u-'ohru1 rdo-rLe. A

generic name for the exegetical tantras of the MáyáJála

cycle, contained largely in NOB. Vol. 15. and referrin g in

most cases	 to the Mirror Q1. Indestructible Realitw, g.v.

Intention of the Nucleus of aoteric Instructions. man-n2a

snwinz-zi dons-a. NOB. Vol. 5. no. BA. See also under

Tantra of Intention: the Nucleus of Eaoterl.c Instructions.

Intermediate Mother.	 bar-ma. See Transcendental Perfection

of Discriminative Awareness in Twenty-five Thousand Lines.

Intermediate Purificatory Rite of the Creation and Perfection

Stages according to the Gathering of the Sugatas. bd-sha

'dus-oa9. bEkyed-rdzo2s 'brine-Do. A. Padmaaambhava. The main

tantra-texte formin g the subject of this commentary are found

in NOB. vol g . 31-32, nos. 375-379.

Introduction to the Conduct of a Bodhisattva. bxPan2-chub sems-

dt'a'i sDwod'-Da-lA 'Iu-ca.	 Skt. Bodhisattvacar.r&vat&ra. A.

&ntideva. T. 3871. EIPRB. 3412-3AA3. MTTWL. 31&. HIL.7.1.,

pp . 82-83. 128, 131. BBudh. 28 (1929). BST. 12 (1960).

1A71



Introduction to the Madhyamaka.	 dbu-ma-la 'Iu-a.	 Skt.

Mgdhj-amak&vat&ra. A. Candra}crti. T. 3861. EIPRB. 2081-2083A.

MTTWL. 109. HIL..7.1., pp . 71-74, 130. BBudh. 9 (1907-1912).

3

Jewel Garland.	 rin-chen ohren-ba.	 Skt. Ratnâvali. A.

N&g&rj una. T. 4158. BST. 10 (1960). EIPRB. 686-689. MTTWL.

189. A number of newly recovered Skt. fragments have been

published by S. Dietz, Journal L tke Nepal Research Centre,

Iv, pp. 189-220. See also, C. L.indtner, Naariuniana, pp.

163-169. Michael Hahn, Nàzàr:luna's Ratnâvall. Bonn: Indica et

Tibetica Verlag, 1982.

K

K&rik&.	 kg-ri-kg.	 Skt.	 rânianakàrikâvrttiDrabhâvat1. 	 A.

S&kyaprabha. T. 4125.

L

Leap (for the Eye) of Coateaplation. bsam-tan (mi)-i sron-me,

A. gNubs-chen SangB-rgyag Ye-shea. SSS. 74 (1974). 1-Tib 74-

See also S. Karma', "Origin and Early Development of the

Tibetan Religious Traditions of the Great Perfection";

Jeffrey Broughton, "Early Ch'an in Tibet," in Robert M.

Gimello and Peter N. Gregory, eds., Studies j Ch'an

Hua-ren. Honolulu: University of Hawaii Press, 1983.
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Lamp of Precious Gems rin-oo-che'i 	 ron-ma. A. Vimalamitra.

Lamp of Precious Inner Radiance 'od-sal rin-po-che'i sron-ma.

A. Padmasainbhava.

I.amp of Pristine Cognition ye-szron. i.e. we-shes zsanz-ba

s2ron-ma rin-oo-che man-na2--i rz.'ud. NGB. Vol. 4, no. 56.

See also under Tantra of the Precious Gems of Pristine

Cognition.

Lamp of the Three Modes.	 tshul-2sum sron-ma.	 Skt.

Na.'atraiarada. A. Tripitakamala. T. 3707.

Lasso of Skillful Means thabs-kyi zha p -a (oadmo'i phren-ba).

T. 835.

Letter to a Friend.	 bshes(-a'fl sDrinz(-.'i). Sht. .u1.r1lek!a.

A. Nâgàrjuna. T. 4182. EIPRB. 690-693. MTTWL. 218. HIL.7.1.,

pp . 26-27. Trans. Gè ghe Lobsang and Artemus B. Engle, Nââ-

riuna's Letter: I	 r1lekha. LTWA 1979.

Litany of the Names of Mañju*ri. '1am-dDal-Yi mtshan Man-daz-

br1od-a. Skt. Maur1nêmaaam2iti. T. 360. NGB. vol.

15, no. 196. SP. 18 (Ca. 1963). SP. 69 (1966). Ed. and

trans. Ronald M. Davidson, "The Litany of Names of Mañ j u-

br!.," in MCB. 20 (1981), pp. 1-69. Alex Wayman. Chanting te
Names	 Mañ1ur1. Boulder/London: Shambhala. 1985. NMKMG.

vol. 22.
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M

Magical Net of MañJu*ri. 'iam-dtal gz.'u-'Dhru1 drva-ba.	 See

Litany of, the Names of Man3urt.

Magical Net of Vajra.attva. x'do-re semg-dDa' R/u-'Dhrul drya-

or s2vu-'ohrul rdo-r,te seYnR-dDa'.	 To be identified in

general with the root-texts of the cycle, contained in NGB.

Vol. 11*, and especially with the Guhvazarbhatattvavinicava.

Magical Net of the Goddess iha-mo avu-'Dhru1. Skt. Deviila-

mahnâvtantra. T. 836. NaB. Vol. 15.

Magical Net of Pristine Cognition i'e-shes dra-ba. i.e., doal

p 1pu-'Dhrul dra-ba ie-she snYin-Do'i rvud. NOB. Vol. 15.

no. 198.

Magical Net of Vairocana rnaxn-snan2 svu-'ohru1 dra-ba. Skt.

Mâ'&1âlamah&tantrar&1a. T. 1166. NOB. Vol. 19.

M&y&J&l&bhieekavayaka. sYu-'Dhru1 dra-ba'i dban2-21 ui-Do. A.

Buddhaguhya. P. 11721.

Mah&m&ya Tantra. Mahmva, or s,u-'Dhrul chen-Do. T. 1125.

Mirror of Indestructible Reality. sQi'u-'Dhru1 rdo-rIe me-lone.

Skt • Va rasattvam&w&i 1auhyasary&darga-n&iii&-tantra. T. 833.

NOB. Vol. 15.
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N

Non-dual Victor.	 riiia-med rnam-rval.	 Skt.	 Adva.'asnmat-

yif avanmavai rarivaranIah&kalD&di. T. 453.

0

Oceanic Magical Net. s2iu-'Dhru1 r'a-mtsho. NOB. vol. 15. no.

199.

Oral Instructions of the Moment of Death 	 'da'-ka-ma'i £dams-

nza. A. Vimalamitra.

Ornament of Emergent Realisatiori. 	 mnon-rto2s rzYafl.	 Skt.

Abhisaxnv&lAn1kâra. 	 A. Maitreyan&tha. T. 3786. EIPRB. 1224-

12110. MTTWL. 2. BBudh. 23 (1929). BST. 11 (1960). See also.

Lati Rinbochay ,	 et al.,	 Meditative States j Tibetan

Buddhism. London: Wisdom, 1982.

ornament of the Sütraa of the Greater Vehicle. (the-ra ehen-Do)

m4o-ede r'an. Skt. Mah'ânasItrAlamkâra. A. Maitreyanâtha.

T. 11020. EIPRB. 1253-1266. MTTWL. 129. BST. 13 (1970). Trans.

Robert A.F. Thurman. Ornament Q.L e. ScriDtuIes Qi

Universal Vehicle. Forthcoming.

P

Pagoda of Precious Gems. dkon-mchoz brtEes-D&. Skt. M&hâratna-

k1ta.	 T. 115-93. EIPRB. 127-135. MTTWL. 122.
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Penetrating Magical Net. bshed-rud s2wu-'Dhru]. thai-ba. NGB.

vol. 15, nos. 200-201.

Precious Jewel Coentary. (sanw-snvinz 'rel-pa) dkon-mcho-

'zrel. A. Rong-zom Chos-kyi bZang-po. NMKMG. Vol. 25. Pub.

Gangtok: Dodrup San gyay Lame, 1976. 1-Tib 76-90211&0.

Propensity for the Commitments. dam-tshi	 Dhra-rYaa.	 Skt.

Se	 flu	 ari1rdea. A. L1l&va j ra (Vilâsavajra). P. 117115.

Root-Stanzas on the Madh yamaka entitled Discriminative Awareness.

dbu-m.a rtAa-ba shes-rab. Skt. Pra1ñânniam1lamadh,jakak&riká.

A. N&g&rjuna. EIPRB. 61*11-678. MTTWL. 135. HIL.7.1.. pp. 9-18,

126-127. 130. BBudh. 11 (1903-13). BST. 10 (1960). Vicente

Fatone, Thg PhilosoDhP Q.f N&2&rluna. Delhi: Motilal Banarsi-

dasa, 1981. David Kalupahana, trans. Miiamadh/Akak&rik&s.

Albany: SUNY Press, 1986.

Root SOtra of the Vinaya. 'dul-ba mo rtsa-ba. Skt. Vinavastra.

A. Gunaprabba. T. 11117.

Root-Tantra of Cakrasamv&ra. bde-mcho rtsa-rx'ud. 	 See Short

Tantra of Cakrasaavara.

S

Samputatantra. sam-Du-tA. kha-sbi'or thi-1e'i r.'ud. T. 381-382.
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Secret Suinal Point. thi-le san-ba, Cf. thi-le san-ba'i

bpda'i r'ud. NGB. Vol. 5. no. 89, and rdzos-chen thi-1e

sanz-ba de-kho-na-riiid nes-Da'i rvud, NOB. Vol. 5, no. 92.

Secret (Tantra) of Pristine Cognition.	 dral ye-shes £aanz-ba'i

rz'ud. T. 392.

Secret Tantra (of Wrathful MañJuAri). 'lam-dDal £san-ba'i rwi'ud,

or 'iani-dal khros-Da an-r.'ud. Skt. MañIurikarmacatu-

g cakrauhyatantra. T. 838. NOB. vols. 20-22.

Secret Treasury of Tantra rwvud £san-mdzod. NL. but Cf. the

long title of i'e-shes rnam-lo, listed above as Flash of

Splendour.

Sequence of Indestructible Activity. rdo-rle las-rim. Skt. Vaira-

karmakrama. A. Buddhaguhya. P. 4720 & 4761.

Sequence of Li ght. 'ad-rim. Skt. Mâ&âlarrabhâkrama. A. Buddha-

guhya. P. 4731.

Sequence of the Patti (of the Magical Net). (swu-'hrul) lam-

Skt. Mvâ1&1ar,athakrama. 	 A. Buddhaguhya. P. 4736.

NMKMG. vol. 23. The shorter version alone is given in DZ.

vol. 1, pp. 1-15.

Short Coentary on the Secret Nucleus. snvin-oo'i 'rel-chun.

Skt. ruh.varbhaDindàrthat. A. Vimalamitra. P. 4755.

Sit&t&patr&.	 wdus dkar-Do-can zhan-vis mi thub-a' i 	 zuns

Skt. Tath&atosnjaasit&tADatre ararâiitadhâranj. T. 593.
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sPar-khab Cosntazy (on the Secret Nualeuc). (e&n2-ba m.'in-

to'i ('rel-Da)) soar-khab.	 Skt.	 Guhj'aarbhamah&tantrp-

r1atj&. A. L!làvajra (Vil&savajra). P. 4718. NMKMG. vol.

23. Pub. in Commentaries Qfl Guhvaarbha Tantra other

rare Ninzma Texts from .b.e. L1brar/ f. Dudlom RinDoche. Vol.

1. New Delhi: Sane Dore, 1974. I-Tib 74-900928. Zhe-chen

xylo. ed. pub. Gangtok: Dodrup Sangyey Lame. 1976. 1-Tib 76-

902711..

(Sublime) SOtra which Penetratee the Range of the Tath&gata'a

Inconceivable Prietine Cognition. de-bzhin wshes-oa'i .g.z.

hes bgam-2jia mi-khvab--a'i yul-la 'iu-Da betan-op. Skt.

tathatawunânacint'avisaiâvatàranIrdearn1tra. T. 185.

Subeequent Tantra of Guhyaaam&j a.	 san-'dus rz'ud Dhvi-ma. T.

443.

Subtle Array of Gematonee. nor-bu Dhra-bkod. NOB. Vol. 9. no.

1118.

Suation of the Mandala. dk'il-'khor (chos-mdor) badu-ba. Skt.

Dhariiamanda1asütra. A. Buddhaguhya. T. 3705.

Suation of the Real. de-khb-na-ni.Pid bsdus-b p. See under Tantra

of the Suation of the Real.

Superior Magical Net. (sevu-'ohrul) bla-ma. T. 837. NOB. vol. 14,

no. 193.

Supplementary Magical Net. s2wu-'Dhru1 le-la-. NOB. Vol. 14.
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Supreme Coiitment.	 ga-th1 mcho. See under Tantia of the

Supreme Coitaent the Great Array of Pristine Cognitjo.

Supreme Conqueror.	 ri'al-mcho. Ni...

Supreme Continuum of the Greater Vehicle. (the2-ehen) r'ud bl g (-

na).	 Skt. M&h&vânottaratantraA&atra. A. Maitreyantha. T.

EIPRB. 932-9b1I. MTTWL. 181-182. Tib. ed. Zuiryu

Nakamura, Z6-wa-taishô, KuIu/ô-ichilô-hi5shôrori-kenkviL ToKyo:

Suzuki Gakujut gu Zaidan (Suzuki Research Foundation). 1967.

Supreme Reasoning. ri-bred bi g-ma. NL.

Supreme Tantra of Clear Expression. ne-briod bla-nia/ mnon-

briod bl&-ma. Skt. Abhid&nottaratantrp . T. 369.

SQtra of the Arrayed Bouquet. adon-ro bkod-ta'i m g a. Skt.

aandavw3hastra. Part of the SOtra of the Great Bounteousness

of the Buddhas, T. 4i, q.v. MTTWL. 76. BST. 5 (1960).

SQtra of the Awakening of the Doctrine and Its Rapture.	 chc,s-

d&n lon g-sp ,od mnon-par b.v&n-chub-pa'i m. NL.

SOtra of the Bounteous Array. ri'an tu2-Do bkod-Da'i ni. Skt.

GhanavyühaItrg . T. 110.

Sütra of Compassion's White Lotus. snv1n-rie Dad-dkar. 	 Skt.

Xarunjndarikasfltra. T. 111-112. MTTWL. 93. Skt. ed. lashi

Yamada. 2 vols. London: School of Oriental and African

StudIes, 1968.
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SQtra of the Cornucopia of Avalokitevara's Attributes. mdo-gde

za-rna-to (bkod-va). Skt. Axwakarandav'1hanâmamah&.'&nasQtrk.

T. 116. MTTWL. 90. BST. 17 (1961). See also, Constantin

Regemey,	 "Motifs Vichnoultes	 et	 1va!tes	 dens	 le

kârandvyQha," in tudes tib&taines d&dies	 j mmoire g

Marcelle Lalpu. Paris: A. Maisonneuve. 1971.

Sütra of the Descent to Lank&. 	 1ank&r shes-Da, or

('haB-Da) lanw-kâr she2s-Da( 'i mdo-sde). Skt. Lankâyat&ra-

stra. T. 107. EIPRB. 96-966. MTTWL.. 103. BST. 3 (1963).

Sfitra which Dispels the Grief of Aj&ta&&tru. ma-ski'es-dra'i

wwod- pa beal-ba '1	 Skt. A1 &taatrukaukrtiav1nodana-

sfttra. T. 216.

SQtra which Establishes Recollection. dran-Da rn.rer-zhaz-Da. Skt.

ZrtwuDasthâna. T. 287.

SOtra of Final ffirv&na. n yan-nan-1as 'da-va'i	 chen-o.

Skt. MahoarinIrvàna.st3tra. T. 119-121. MTTWL. 118.

SQtre which Gathers All Intentions.	 (syi)-mdp don2s-Da 'dus-

. T. 829. NGB. vol. 11, no. 160. NMKMG. vola. 11-16.

SQtra of Inconceivable Secrete. £san2-ba beam-'ia mi-khvab-Da'i

m. Skt. Tatha2atacintyauhyanirdegasi1tra. T. 117. MTTWL.

232.

SQtra at the Invitation of BimbisAra.	 zua-can sywin-os bsu-

.a. Skt. EimbisâraDrat3,'ud2amana. T. 289.
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SQtra of the Irreversible Wheel. ohvir ni-bzlo-ra 'khop-lp'j.

mg . Skt. Avaivartacakras1tra. T. 21&0.

SOtiba of the King of Contemplation.	 tir-nwe-'dzin ri'a1-pp'j

, or m	 tin-'dzin rz'al-o. Skt. Sam&dhirâlasütra. T.

127. EIPRB. 997-1000. BST. 2 (1961).

SQtra of the Lamp of Precious Gems. dkon-mcho2 sron-me'i , or

dkon-mcho ta-la-la. Skt. Ratnlkanâadh&ranimahâ,&natra.

T. 1 L15, 87. MTTWL. 190.

SQtra of the Non-emergence of All Things. ehos thams-cad 'bwunz-

med-t&r bgtan-Da'i gQ.	 Skt. Sarvadharm&Dravrttinir-

deasQtra. T. 180.

SQtra of the Nucleus of the Tath&gata.	 de-bzhin shes-ca'i

snyin-Do'i m.	 Skt. TathâataarbhasQtra. T. 258. MTTWL.

231.

Satra of the Ornament of Pristine Cognition's Appearance (which

Penetrates the Scope of All Buddhas). sans-ras thama-cad-

rul-la 'ju2-Da we-shea snan-ba rvan-wi	 . Skt.

Sax'vabuddhavisawâvat&raiñ&n&lokâlamk&rasütra. T. 100.

Sütra of Queen rim&l&. doal-Dhrer1. Skt. 	 rimâl&devisimhanâda-

sfttra.	 T. 92. MTTWL. 215. Translated in Gar'ma C.C. Chang.

ed. , Tre&surw Mah.'âna Sitras: Selectiona from fl.g

Mah&ratnakfttA, pp. 363-386. University Park/ London: The

Pennsylvania Otate University Press, 1983.
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SQtra of Renunciation.	 mnpn-Dsr	 'bun-ba'i ma.	 Skt.

Abhinlskram&nasütra. T. 301.

SOtra Requested by the Devaputra (Suvikz4ntacinta).	 lha'i

rab-rt pal-sems-kx'is	 m.Q. Skt. Suvikrântacintadeya-

putraDariDrcchâs3tra. T. 161.

Sütza Requested by Druma.	 sdor1-Doa shus-oa'i m. 	 Skt.

DrumakimnaDarâ1aDariDrehâs13tra. T. 157.

Sütra Requested by Jñ&nottara.	 'e-phes daln-D&'i	 . Skt.

3ñriottarabodhisattvaDariDrceh&sutrà.	 T. 82. Translated in

Garma C.C. Chang,	 . Lit.. pp. a27-1L68.

Sütza Requested by R&stxap&la yu1-'khor-is zhus-a.	 Skt.

straDâ1aDarioreeh&s0tra. T. 62.

Sütza Requested by Sridatta. dal-b'in-Pis zhus-Da. NL. but

perhaps it should read dcas-b yin-wvis zhua-Da • i.e., Skt.

Viradattarhaoat1DariDi'cch&sQtra. T. 72.

SOtz'a Requested by SubAhu.	 dDun-bzan-1s zhus-Da.	 Skt.

SubâhuDariDrcch&Qtra. T. 805.

Sütra Requested by Sudatta. 1ezs-bin-'is zhus-Da'i 	 . NL.

SOtra Requested by Ugra. dra-shul-can-vis zhus-Da. Skt. rflA

Dati-U2raDariDrceh&sQtra. T. 63.

SOtia Requested by Up&li. nve-'khor-ziis zhus-a. Skt. Vina'a-

vinicawa-UD&1iDariDrcchâsQtra. T. 68.
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SOtra which Reveals the Diffusion of Li ght Rays Everywhere.	 d-

Run-tn bk-ba bstan-Da'i mg . Skt. Rathnisam&ntmukta-

nirde*asitra. T. 55.

SOtra which Reveals the Nucleus. sn.'in-co bstan-Da'i m. NL.

SOtra of the Supreme Golden Light. £ser-'od dam-oa mdo-ade. Skt.

Suvarnaorabh&ottama. T. 555-557. EIPRB. 98 11-99 6 . MTTWL.

226. BST. 8 (1967).

Str'a of Supreme Pristine Cognition at the Moment of Decease.

'da'-ka ye-shag . Skt. Ata1ñ&n pnma-m&h&y&nas3tra. T. 122.

SQtra of the Ten Wheels. 'khor-lo bcu-Da'i	 i.e., 'dus-Da

chen-oo-1as sa-'i srlyinz-Do 'Rhor-lo bcu-Da. P. 905.

SOtra of the Three Buddha-bodies. sku-sum zhes-b.'a-ba the-Da

chen-Do'i	 . Skt. Trikâwanma-mahâvânasütra. T. 283.

SOtra of (/ Revealed by] Vimalakirti. dri-med ras-as bstan-

D&'i	 Skt. Vimalakirtinirdehasütra. T. 176. Tib. ed.

JiBahu Oshika.	 Ata Indolo2ica 1 (1970), pp . 137-2110.

Tx'anslated by E. Lamotte, L'Ensei2nement Vimalakirti.

Louvain: Inetitut Orientaliate. 1962; R. Thurman, The. Holy

Teaehin ..f Vimalaktrti. University park/ London: The Penn-

sylvania State University Press. 1976; and C. Luk, Ih&

Vimalakirti Nirdea Sfltra. Shambhala: Berkeley/ London. 1972.

Sword at the Gateway to Language. smra-so mtshon-cha. Skt.

Vaansmukh&.rudhooamannia. A. Smrtijfi&nakirti. T. 11295-4296.

Ed. Beijing: Minorities Press, 1980.
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T

Tantra [/Sütra] of All-Gathering Awareness. rtsa-rziud kun-'dus

(riz-a). T. 831. NGB. vol. 12. no. 162.

Tantra of the Array of Coitments.	 dam-tshiz (chen-po'i rzal-

_____ rnam-Dpr bkod-Da'i rz.vud. NGB. Vol. 12, no. 167.

Tantra of the Awakening of Vairocana. rnam-snan mnon-Dar

bvpn-chub-Da. T. 494. See under Awakening of Vairocana.

Tantra of the Coalescence of Sun and Moon. nvi-zla kha-sbior.

NGB. Vol. 9. no. 1146. GCD. Vol. 3.

Tantra which Comprises the Supreme Path of the Means which Clear-

ly Reveals All-Positive Pristine Cognition (or: "the pristine

cogntion of Sainantabhadra"). kun-bzan2 we-shes zsal-bar

ston-Da'i thabs-k.vi lam-meho 'dus-o p 'l rvud. NGB. vol. 3,

no. 46.

Tantra of the Deity. lha-rw.'ud. Possiblv to be identified with

lha-rzMud rin-Do-che suns-a. NGB. Vol. 14, no. 69.

Tantra of the Display of Pristine Cognition. we-shes rol-ta'i

rzMud. NL.

Tantra of Excellent Attainment. les-ar £rub-Da'i r'ud. Skt.

SusiddhikaramahâtantrasâdhanoD&vikaDat1â. T. 807.

Tantra of the Extensive Magical Net. See Extensive Magical Net.
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Tantra of Gemstones: the Secret Seminal Point. san-ba thi-le

nor-bu'i rvud, i.e., 'Dhas- pa sanz-ba nor-bu thi-le

P. 125.

Tantra of the Hidden Point of the Moon. zla-2san thi2-le. Skt.

r1candrazuhvatilaknániamahâtantrar&1a. T. £177. NGB. vol. 16,

n. 210.

Tantra of the Illuminating Sun: the NucleuB. snyin-po n.'i-ma

rab-tu snan-b.J'ed-k3.'1 rvud. NL.

Tantra of Intention: the Nucleus of Esoteric Instruction. (man-

ria)-sriwinz-i dons- pa'i r'ud. NGB. Vol. 5, no. 84.

Tantra of MañJuri. 'am-dDal (rtsa)-rvud. Skt.	 Mañ1uri-

mialatantra. T. 543. BST. 18 (1964). Ariane Macdonald, j.,

M.nd1a Mañ1urtmfllakalDa. Paris: Adrieri-Maisonneuve,

1962. Macdonald's biblio graphy . pp. 177-181. thoroughly docu-

ments earlier studies of this tantra.

Ta.ntra of the Marvellous Kin g. rmad-bwuriz rzval-Do'i rwud. NGB.

Vol. 2. See also under Marvellous King.

Tantra of the Ocean of Activit y. las-lu.'i r2i'a-mtsho'i rud.

i.e. bdud-rtsi las-kvi rwa-mtsho'i rvud. NGB. Vol. 26. no.

310.

Tantra of the Open Space of the Sky. (rdzozs-chen lta-ba'i) nam-

mkha' klonz-'anzs-kvi r.'ud. NOB. Vol. 7, no. 114.

Tantra of the (Precious) Empowerment. 	 (rin-Do-che) dban-i

r'ud. This is perhaps to be identified with dban-i r'al-

dban-bskur r,al-D&i rz.'ud. NGB. Vol. 12. no. 165. Note
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however the commentary on Mah&yoga empowerments by IndrabhQti

entitled Ratnaaakr&bhisekoDadeakrama. T. 21172.

Tantra of the Precious Gems of Pristine Cognition. we-shes rin-

o-che'i r.vud. See under Lamp of Pristine Cognition.

Tantra which Purifies All Evil Destinies. nan-aori sbwori-r'ud.

Skt. Sarvaduratioari&odhanatantra. T. 1183. Skt. and Tib. ed.

and trans. Tadeusz Skorupski, Th SarvaduratiDariAodhana

Tantra Elimination All Evil Destinies. Delhi: Motila].

Banarsidase, 1983. See also, idem.. "Tibetan Homa Rites," in

J.F. Stsal, Awni:	 .b.e Vedic Ritual ..f	 Fire Altar.

Berkeley: Asian Humanities Press, 1983. vol. 2. pp. *03-417.

Tantra of the Radiant Expanse. (r2.'ud-k.ri r'al-oo ni-zla 'ad-

'bar mkha'-klon rnam-da2 rz.yq-mtsho klon2-zsal rzyud. NOB.

Vol. 7, no. 124.

Tantz'a of the Rutting Elephant. 	 lan-Do-che rab-'ba-i rQ.vud.

NOB. Vol. 19. no. 221.

Tantra of Sky-like Pristine Co gnition. ,'e-ahes nam-mkha'-dan

mnyain-oa'i r'ud. NOB. Vol. 8. no. 136.

Tantia of the Slayer of Death. ta-ma-ri. The great proliferation,

particularly in the Nyingma tradition, of meditational and

ritual cycles focusing upon the manifold wrathful aspects of

Mañu&ri -- Yam&ntaka, Yam&ri, and Bhairava, makes exact

identification of texts especially difficult. Following are

some main collections of relevant texts: T. *67-475, 1178.
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NGB. vols. 20-22. NMKMG. vola. 11-6. See also under Black

Yam&ri.

?antz'a of the Summation of the Real. ('Dhas-Da) de(-kho-na-

nvid bsdus-Da('i ri'ud) or g.m-ra-ha. Skt. Sa.rvatathâata-

tattvamahanâmAmaâânps11tra. T. 479. Ed. Isahi Yamada.

Sarva-tath&zata-tattya-s&nraha-nâma Mahna-rntra. SP. 262

(1981); L.okesh Chandra and David Sneligrove, Sarva-tath&2&ta--

tattva-sanwraha--- Facsimile Rerroduction . Tenth Centuri

ManuseriDt from NCDA1. SP. 269 (1981).

Tantra of Supreme Commitment: the Great Array of Pristine

Cognition. 3le-shes bkod-ca chen-Dcl dam-tshi2 mcho-i rvud.

IlL. • but see also under Supreme Commitment.

Tantra of the Supreme Seminal Point. thi-le mcho-zi rwi'ud.

Possibly to be identified with the Tantra of the Hidden Point

of the Moon. a.v.

Tantz'a of Vajrakila. rdo-rle Dhur-Da'i r,ud. T. 1139. NGB. Vols.

19. 27-29; and Vol. 32, no. 3811.

Transcendental Perfection of Discriminative Awareness in Eight

Thousand Lines. (sher-Dhwin) brz.'ad-eton--Da. Skt. Astas&ha-

srik&traIñ&D&rAmit&. T. 12. EIPRB. 108-126. MTTWL. 22. BST. 11

(1960).

Transcendental Perfection of Discriminative Awareness in Twenty-

five Thousand Lines. shee-rab-kvi Dha-rol-tu hvin-r'a stonz-

thra ni'i -shu-rtsa-lna-Da.	 Skt.	 Panavinthatig&hasrikà-
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a1n&DAramit&. T. 9. EIPRB. 98-99. MTTWL. 15&. See also

Nancy R. Lethcoe. "The Bodhisattva Ideal in the LatA. and

Pañca. Pralnàbâramit& Slltras" in PRS.

Transmissions of the Vinaya. 'dul-ba lung . T. 1-7.

Treasury of the Abhidharma. (cho p mr12on-Da) mdzod. Skt. AbhI-

dharmakoa. A. Vaeubandhu. T. 1*089. EIPRB. 1395-11*30. BB. 5-8

(1970-72). Bbudh. 20 (1917. 1930). 21 (1912-1931). MCB. 16

(1971). TSWS. 8 (1967, 1975).

Two Stases. rim-Da sn,is. Skt. r uhaarbhakranadva.yoddea. A.

King Ja (Indrabhi3ti). P. 11771.

V

Vajraaattva. the Great Space. rdo-rte sems-dDa' riam-mkha'-che.

NOB. vol. 1. noB. 9, 13, 19; vol. 2, nos. 31-32.

Verification of Secrets.	 arip-ba rub-Da. Skt. Sakalatantra-

sambhavascani-Arizuh.'asiddhin&ma. A. Padmavara. T. 2217.

Verse	 Suation of the Transcendental Perfection 	 of

Discriminative Awareness. a sdud-Da, or sher-hvin adud-Da.

Skt. Prai ñ&D&ramit&samcava2&th, or Ratna2unmea1raethâ. T.

13. EIPRB. 41*5- 1154. MTTWL. 183. BBudh. 29. BST. 17 (1961).

See also E. Conze, Ig Perfeation	 Wisdom j Eight Thousand

Lines fl.g jg Verse Summarw. Four Seasons Foundation: San

Francisco. 1983.; Akira Yuyazna, "The First Two Chapters of

the Pra â-D&raitâ-ratna-un&-sa1nea.ra-&th&," in PRS.. pp.

203-218.
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W

White Lotus Commentary on the Magical Net of MañjurI. 'iam-dral

swu-dra 'zrel-Da radma dkar-Do. NL.

White Lotus of the Genuine Doctrine, also known as the Lotus

S3tra. dam-chos Dad-dkar. Skt. SaddharmaoundarlkaBütra. T.

113. EIPRB. 556-601. MTTWL. 191. BBudh. 10 (1908-1912). BST.

6 (1960). SBE. 21. Akira Yuyama,	 . Bib1ioraDhz QL

Sanskrit Texts or .t.b.g SaddharmaundartkasQtra. Canberra:

Australian National University Press. 1970.
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2. Texts Referred to in Introduction and Motes

(Note that this section does not include texts alread y given in

the list of abbreviations]

i)	 Extant Canonical Works j . Sanskrit	 Tibetan:

Sanak.rit editions:

Abhidharmakoa A. Vasubandhu. Ed. Dwarikdas Shastri. BB. 5-8

(1970-1972). Trans. Louis de in Vailée-Pouasin, L'Abhidharma-

koa g Vaaubandhu. 6 vois. Paris: Paul Guenthner, 1923-1936.

Reprinted. MCB. 16 (1971).

Kálacakratantra (Param&dibuddhoddhrtar1k&laaakranámatantrar&1a].

T. 362. Tib,, Skt., and Mon golian ed. Raghu Vim and Lokesh

Candra, .Is Klacakra Tantra	 Other Textsi. SP. vols. 69-

70 (1966). DZ. vol. 10.

Guh'asamL1a Ed. S. Bagchi, BST. 9 (1965). Ed. Benoytosh Bhatta-

chsrya, GOS. 53 (1967). NGB. Vol. 17. T. 442-443. Trans. in

F. Freemantle,	 . Critical StudM	 g Guhirasam1a Tantra,

Thesis 744, 271989. University of London. School of Oriental

& African Studies.

.&ndAmah&rosAnatantra , Chs. 1-8. ed. and trans. by Christo pher S.

George. American Oriental Society, Vol. 56. New Haven.

Connecticut. 1974.

Tattvasamzraha,	 K&rik and Pañ1iká.	 A.	 &ntaraksita. Ed.

Dwax'ikcias Shastri. BB. 1-2 (1968). Trans. Ganganath Jha, GOS.

80 (1937), 83 (1939).
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Divv&dna, Ed. E.B. Cowell & R.A. Neil: Cambridge 1886.

reprinted Amsterdam: Philo Press Publishers & Oriental Press

NV Publishers. 1970.

Ehadracary rp njdh&n pr&tp. Skt. and Tib. ed. Suniti Kumar Pathak,

1h ryabh&drp &rrárpnjdhán pr&f a. Gangtok, Sikkim: Namgyal

Institute of Tibetology, 1961.

L&nkáypt&pas3trp. Ed. P.L. Vaidya, BST. 3 (1963). Trans. Dajsetz

T. Suzuki, Ib. Lank&vat&ra Sitra. London: Routledge and Kegan

Paul, 1932, 1956, etc.

Lalitavi g taraaitrp . Ed. P.L. Vaidya. BST. 1 (1958).

SarvAdur2atiarjOdhan ptant pp Ed. and trans. of Skt. and Tib.

texts by T.Skorupski, e S&rvadurati pari4odhan p TntrA.

Delhi: Motilal Banarsi. Das, 1983.

Heva1ratantr p . Ed. and trans. of Skt. and Tib. texts by D.L.

Sneligrove, Ih. flevaira Tantra, Pta. 1 and 2. London Oriental

Series, vol. 6. London: Oxford University Press, 1959;

reprinted 1964, 1971.

Tibetan Titles:

kar-ma ma-is, NGB. vol. 17.

kun-'dus rf-Da. T. 831.

kun-bi'ed rva1-Do'i rvud. T. 828.
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kun-bzan	 s'e-shes £sa1-bar p ton-Da'i thabB-. Iu.'l lam-mchp	'dug-

Da'i rwud, NOB. Vol. 3.

khro-bo rin-Do-che'i. atobs-kyis rnal-'b.'or dban-Dh.'u 	 wrub-

pp'i swu-'ohrul dra-ba'l r'ud, NGB. Vol. 16.

lariz-chen rab-'bo, NOB. vol. 19.

rzan stuw-op bkod-oa, Skt. Ghanavy 3hastrp. T. 110.

rzyud-kyi. rval-Do chen-to swu-'ohrul sn,.'inz- po bkod-oa, NOB.

Vol. 16.

s.'u-'chrul br'ad-bcu-oa, T. 834, NGB. vol. 14.

siu-' phrul brzMpd-oa., NGB. vol. 14.

B2YU-'chrul bzhi-bcu-t,p, NOB. vol. 14.

szyu-'Dhrul bla-ma, NOB. vol. 14, T. 837.

sw.2?u-'Dhrul le-la don-bsdus-ki'j r.vud, NGB. Vol. 14.

szrub-chen bka'-brvad dbe-'du g rtsa-ba'i rz,'ud, NGB. vol. 32.

mchod-batod. NOB. vol. 32, T. 844.

'chi-ined bdud-rtsi on-tsn-zii rud-sde-rnanis, NOB. vol. 26, T.
841.
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'lani-dr, pl s2vu-'Dhrul drv&-bp 'i r'i'ud, T. 320, NOB. vol. 15.

'm-dDa1 zhin-r1e shada'i rvud-kor, NOB. vola. 20-22, T.

838.

x'nin2-nla'i ri'ud hcu-bdun. 3 voi g . New Delhi: San j e Done. 1973-

1977. 1-Tib 73-9061138.

srivin-r1e rol-r,a, NOB. vol. 18, T. 8110.

tin2-'dzln rtse-i, NOB. vol. 8.

rta-mcho2 rol-Da, NGB. vol. 18, T. 839.

thabg -kvl zha g-oa, NOB. vol. 19, T. 835.

dam-tshi bkod-ra, NOB. vol. 12.

dra.- gn2as, NOB. vol. 32, T. 8113.

bdud-rtsi rol-r'a, NOB. vol. 18.

gQ. don-Da 'dus-ta. T. 929, NOB. Vol. 11.

mdo-Bde bkal- p bzan-Do, Skt. Bhadraka11kas5tra. T. 94. MTTWL.

26.

rdo-re r'a-mtho, NOB. Vol. 15.

rdo-r1e thai-ba, NOB. vol. 15.

rdo-rle me-lone, T. 833. NGB. vol. 15.

rdo-rle 2Ban-ba'i 8nwinz-o rtsa-ba'i rzud	 de-kho-na-nwid

neg -pa. NOB. Vol. 16.
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rnam-Bnan2 p vu-'Dhr'ul drva-ba, NGB. vol. 19, T. A66.

dDal-mcho2 danz-Do, NGB. vol. 17, T. 487.

deal rta-mrin vadma dban-ohen rta-mcho 	 rol-a'1 r.'ud-sde-

rriams, NGB. vola. 23-24.

doal rdo-rie Dhur-oa'l rvud-sde rnan, NGB. vols. 27-29.

deal an-da2 thuzs-kwi rz.rud-sde-rnams, NGB. vol. 25.

rhur-oa bou-znyis-oa/ kila.va 'i-'bru bau-rI17i, NGB. vol. 19.

balro'i r2wud-'bum. 8 vole. SSS. 16-23 (1971). 1-Tib 70-924557.

mamo srid-a'i dzon lung chen-mo	 bzuri-ma'i dnos-zrub chen-

moL 'j r yud-rnams-danz ma-mo rtsa-rvud 'bum-ti-i skor, NGB.

Vole. 30-31, Vol. 33, T. 842.

z1a-ean thi-1, NGB. vol. 16, T. 477.

Me-shes rriam-lo2, T. 830.

i'e-shes snving -Do, NGB. vol. 15.

ri-bo brtse2a-a, NGB. vol. 6.

ri g-ta ranz-shar-k,ii rvud, NGB. Vol 10.

sanzs-rwas mn.'am--sbyor. Skt. Buddhppam&yoa. T. 366-367. NGB.

vol. 16.

san-ba'i snvinz-Do de-kho-na-nwid n g es-Da'i khro-bo stobs-
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.i rud-rva1, UGB. Vol. 16.

es&n-ba'i snying -qo'i DhJi-ma, NGB. vol. 1*.

heruka ro1-a, NGB. vol. 18. T. 8*0.

iha-mo s.vu-'Dhrul-'i rvud, T. 836. NGB. Vol. 15.

ii) Indian Commentaries:

Buddhaguhya:

M1akrodhAbhi9ekajnp ndpl pyp jrpkgrmpkrama. Tib. rdo-rie las-

rim-kx'i smad. P. 4761.

Má.?ái&1bhisekáya4yaka. Tib.	 .'u-'phrul dra-ba dban-i al-vo.

P. *721. *762.

Abtdsekhrthanirbhed p . Tib. nes-'b'ed che-chun. P. *722.

Cittabind3Dade p . Tib. thi2s- pa sum. P. *738. [authorship shared

with Lalavajra and Vimelamitra).

Máv1laoathakrama [/Mr2ayy 3ha]. Tib. swi,u-'rhrul lam-rim. P.

4736.

1lapathakrania. Tib. lam-rim cThun-ba / sYu-'Dhrul lam-fyi

rnam-bhad chun-ba. Dz. Vol. 1.

.sma1ala. Tib. dra-ba hunz-n2u. P. 4734.

Tattv&1okararamálamkára de-kho-na-vid riari-ba dam-Da rvan • P.

*735.

Guh.va2ar'bhavibhâeavr.j. Tib. 2san-ba'i srwin-Do-la 'zrel-ba
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rnam-bshadl rnam-dbye-Iu.'i '2rel. NL. (his major commentary on

the Guhvawarbha].

MLvfá1 pvairakarmakramp . Tib. rdo-rle 1a-rim 1ni,1a-k'j atodi.

P. 4720.

Dharmainanda1asitra. Tib. dluj'il-'khor ehos-k yl bsdu-don. T. 3705.

Ratnai1ábhisamDatti. Tib. drva-ehen, P. 4733.

IndrabhQti:

Má'&1â1aDathayyaypsthâoana./ UDade4pv1hp. Tib. szyu-'chrul jn1

rnam-bkod. P.4737.

Tib. rim-pa znwis- pa. P. 4771.

Kukkur&j a:

Sadzuh&rthadharay ,üha. aan-don rnam-oar bkod-ca 	 T. 1664-

1669.

Sarvamand.alánuvarti p afjc pvidhj. dkvil-'khor thams-cath-kyl ries-su

'.1u-a'i eho-& 1na-a. T.1670.

Lflávajra:

Maur1namasam1titflj. Tib. mtshan-brl pd-kyj 'rel-ba. T. 2533.

Guhvaarbhamahátantrar&fatjIj&. TJ.b. san-ba 	 'rel-va

sar-khab. P. 4718, NMKMG. Vol. 23.

Cittabindu. thuzs-Iuii this-pp. P. 4723.

KramasAt. Tib. rim-na drum- pa. P. 4741.
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Samava1trac'r&kha. Tib. dam-tshi zsal-bkra. P. 4744.

Samayànuai'anirdeha. Tib. dam-tshi	 Dhra-r/aB bstari- pp .	 P.

4745.

Maitreyan&tha:

Mpdhw&ntay ibhâzp . Tib. dbus-mtha' rnam-'byed. T. 4021. BBudh.

30 (1936). EIPRB. 1241-1.2119. MTTWL. 50. TSWS. 10 (1967).

N&gárj uria:

Perp &yak1rnasorânan pvakp* Tib. Yu-than2-ma kra9-dzu. P. 4729.

Padmesambhava:

Ra1or,ade g adaranama1a.	 Tib.	 man-ria-2i	 r.'a1-o	 lta-ba'i

'ohrenz-ha. P. 4726.

Guhwaarbhaywákhwána-mah&tflj,. Tib. 	 san-snin-zi rnam-bshad

chen-moj 'bum-tjlj. Library of L'ABeociation de Chariteloube,

Dordogne, France. Forthcoming in NMKMG. addenda.

Odanasambhâraba1y&de p . Tib za-tshozs. P. 4750.

Prahásavajra (dGa'-rab rDo-rje]:

Samav&vadar ganaloka.* Tib. la-shan lta-ba'i sron-ma. P. 4727.

S&ntldeva:

Iodhisattvacar.'vatâra. Tib. b.yan2-cthub sems-doa' sDYod-va-1a

'Ju-Da. T. 3871. EIPRB. 3412-3443. MTTWL. 311. BBudh. 28

(1929). BST. 12 (1960).
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SflryaprabhIsimha:

r1zuhyazprbhptattvan1rna.yavyâkhw&natflA. Tib. £aan-sn.'±n2 g

kho-na-riwid nes-oa'i ra-c!her bshad-a'i 'zrel-a. P. &719.

NMKMG. Vol. 27.

Vimalainitra:

M&'aIu1opadeg aprakaad1r,a. Tib. svu-' phrul man-na £sal-ba'i

sron-me. P. 11739.

su-'hrul bla-ma'i 'rel-ba mun-sel. NL.

Varasattvaálatantrar!2uhYa2arbhanâma 	 Tib. rdo-

pems-dDa'i svu-'chru1 dra-ba'i rud dDal	 sarig-ba'i

snw1n2-Do shes-ba-ba'i BDYA?1 '2rel-Da. P. 11756.

brg wad-bcu--ra'i bsdus-' g rel. NL.

Mah yog arrnaprave gacaksuruoade pn&nia. Tib. rnal-'b.'or cheri-po

8hea-rab BDyan-'byed-Iu.'i man-na. P. 11725.

MLy&i&lopadeg akramatra,a. Tib. s2i'u-'Dhrul dra-ba'i. man-na rim-

2sum-Ca. P. 117112.

Mv&.iálamudrâdhwána. T. svu- 'ohrul DhMa-r.va bpam-2tan. P.

4732.

M&i&lahomasaniIsiDtakrama. Tib. swu-'ohrul sbwin- prez-i rim-c,a

mdo1-badus-Da. P. 47116.
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MêY&1lphavaa3nBk&rakarm1yAlf. Tib. a2'u-'Dhrul ro-are l&-k'i

thren-ba. T. 117117.

Guh.wabindcadeakram p. Tib. thi-rim. P. 117611-11765.

GuhvaarbhaDirtdrth p . Tib.	 an-gnw1n	 don-b2dus 'r'el	 j.nd.

&rtha. P. 1*755.

Vairasattvam&y laprabhkrama. Tib. 'od-rim. p . 1*731.

KulMakarmâyali. Tib. sku-dun2 lap-Dhreri. P. 117119.

M&âi&1AlahudrBtantaRvà.ra.yakramp. Tib. dur-khrocl bde-ba'i doe-

churi rar-ria, P. 117118. (attributed alao to LXl&vajra).

Krodhaikamudrá. Tib. khro-bo ohva-ra zei-ra. P. 1*779.

Caturmudr&dhw&na. TIb. 	 rtge-ci bsdu g -Da Dhwa-r ya bzhi-t>p'i

baam-ztari. P. 11778.

CittabindDadea. Tib. thu-kii thi-ca'i man-na. P. 11738.

NGB. Vol. 111, pp . 639-665.

Vivamitra:

Guhya8amatantropadeasá2arbindu* Tib. dDal san-ba 'dus-ca

'rel-eheri. T. 181111.

Saroruha (uPadmavaira):

r1zuhwasiddhi. Tib. 	 san-ba Brub-ca. T. 2217. P. 3061, Vol.

68.
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iii) Tibetan CommeritarleE:

kLong-chen Rab-'byarne-pa:

rin- po-Che'! mdzod-bdun. Ed. Dodrup Chen Rinpoohe. Gangtok

Slkklm, Ca. 1969.

the-mpho r1n-to-Che'i mdzod. 2 vole. I (SIK)-Tib 72-909430.

KCDZ. vole. 3-ft.

zrub-mtha' rin-Do-ehe'i mdzod. I (Sik)-Tib 78-909429. KCDZ.

vol.	 6.

choe-dbyin	 rin-Do-che'j mdzod. I-Tib-20. KCDZ. vol. 2.

man-naz rin-o-che'i mzod. I (Sik)-Tib 74-909428. KCDZ.

vol.	 6.

tahi2-don rin-oo-che'i mdzod. I (Sik)-Tib 76-909431. KCDZ.

vol. 5.

2nas-lus rin-o-che'i mdzod. I-Tlb-.- 1LI0. KCDZ. vol. 5.

vid-bzhlri rin-r'o-he'i ndzod. 2 vole. I-Tib-143. KCDZ. vol.

1. Ch. 1 translated by Kennard Lipman, in Cr'stal MIrror 5

(1977). pp . 344-364.

znal-25o ekor-sum: Comprising sems-nvid n2a1-2so, bam-ztan

nal-wao and e'u-mp nzal-zso. Ed. Dodrup Chen Rinpoche.

Gangtok, Sikkim: 1973. vole. ft. I (Sik)-Tib 73-903533. Root-

texts of all three translated in N. y. Guenther, Kindlr Bent

.g Ease jjg. 3 vole. Emeryville, California: Dharma Publi-

cations. 1975-76.

ehin-rta chen-mo. Autocommentary on sems-nid nal-zeo.

1500



riyinz-thi	 ma-bu'i 10-rvus 2ton-thun ctheri-mo. NVZ. bi-ma

nvin2-thi2, pt. 3, Tha, pp . 1-179.

mun-Rel gkor-eum.

bduB-don ma-ri g mun-Da gel-ba. NGKMG. Vol. 27. Xylo. ed.

Sonam Kazi, Sikkim, 1973. I (Sik)-Tib 73-905823.

SDWI-don wid-mka' mun- pa sel-ba. NGKMG. Vol. 27. Xy]o. ed.

Sonam Kazi, Slkkim, 1973. I (SiIc)-Tib 73-905821.

zhun-don Ban2-sn3.'in2 're1-chen vhvos-bcu'i mun-a sel-

. NMKMG. vol. 26. Pub. Varanasi: Tax'thang Tulku, ca. 1967.

I-Tib-248. Paro: N&odup, 1975. I (Bhu)-Tib 75-903142.

ran-rol kor-sum. DZ. vol. 1. pp. 744-888. NNS. 4 (1969) 1

(Slk)-Tib 72-9084811. Pub. Dodrup Chen Rinpoche. Partial

translation by H.V. Guenther in Crwstal Mirror 11 (1975), pp.

113-1116.

sn p s-kyi p 03.71-don tshan2s-dbYan2B 'bru-sra. Pub. Varanasi:

Tarthang Tulku, ea. 1968. Also in vol. 11 of Dodrup Chen's

edition of na1-so skor-sum.

sKa-ba dPal-brtaegs:

ita-rim snan2-ba bou-bdun-oa. T. 4356. NMKMG. vol. 23. On this

text, see Katsumi Mimaki, sal £rub intha' (K yoto: Zinbun

Kagaku Kenyusyo, 1982), pp. 41-42.

sKa-ba dPal-brtsega and Nani-mkha'i sNying-po:

bKa'-'.'ur dKar-ch& lDan-dkar-ma. 1'. 43611. Mercelle Lalou, "Leg

Textes Bouddigues au temps du Rol Khri-sron-lde-bcan." lournal

Aiatiaue, CCXLI-3 (1953), pp . 313-53.
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'coa Lotsàwa gZhon-nu dPal:

deb-ther snon-oo. Pub. Lokesh Chandra. SP. 212 (197k). 1-TIb 75-

900107. Typeset ed., Chendu Sichuan Minorities Press, 198g.

2 vole. Translation by Goerge N. Roerich, I	 Blue Annals.

2nd. ed., Delhi: Motilal Banarel.daee, 1976.

'Gyur-med Phan-bde'i 'Od-zer:

dDal	 ean2-ba'i en/ink-Do de-kho-na-rn,id nes-a'i r2vud-kyi

'rel-oa zab-don ao-br'a 'bYed-Da'i lde'u-mI. NMKMG. Vol.

36. Also Pub. in Commentaries on	 Guhvaarbha. I Tib-74--

900817.

'Gyur-med Tshe-dbang mChog-grub:

bde-bar 2shes-Da'i ede-enod rdo-r:le thee- pa ena-'.'ur r2vud-
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