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INTRODUCTION

The purpose of the present work is to examine some im-
portant aspects of the relationship between Indo-Tibetan
Tantric doctrines and esoteric medical and chemical pro-
cessas. This has been done by analyzing texts from several
varieties of Tibetan literature within two perspectives.

The first is that of the religious and scientific systems in
which these texts functioned. The second is comparative, an
attempt to relate doctrines and »ractices from the Tantric
milieu to those of the Gnostic groups which fluorished in
the Western Mediterranean area during the first centuries of
the Christian Era.

To proceed according to the first viewpoint is to pursue
the reasonable path of attempting to define a component of a
religious system within its proper context, which will aid in
judging the degree to which that component (here, two of the
traditional sciencesl) has been integrated into the whole
(the system of Tantric beliefs and practices). The purpose
of the second viewpoint is to set out briefly the similarities
which exist in the world-views of Tantrics and Gnostics,
noting how these have surfaced in their chemical and medical
symbolism and practices.

It is hoped that these sciences wiil be seen a2s important
compcnents in the complex of Tantric practices. To help sup-
port the data brought out in the above-mentioned texts,

biographical materials on one of the figures most responsible
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for introducing these concepts into Tibetan religious cul-
ture have also been included.

The studyv of esoteric scientific literature invalves a
proverbial store of difficulties revolving around two cen-
tral points. The first is that such scientific literature
represents a closed system. While all scientific disciplines
(traditional and mcdern) follow technical manuals which are
inscrutable to the untrained, practitioners of esoteric svs-
tems have in addition never composed clear and comprehensive
statements on the theorv and practice of their paths. Rather,
thev have entrusted their essentials to the more private and
defensible realm of oral transmission.2 Secondly, what has
been written down is very often in a rather corrupt state or
is veiled in curt, voetic formula‘tions.3

If the impediments just mentioned are familiar to those who
have studied Tantric literature in general, one may well
imagine the difficulties inherent in investigating the tradi-
tional sciences practiced in Tantric circles. Until sometime
between the third and sixth centuries A.D.LL it was as secret
a tradition as were many of those Gnostic and alchemical
groups whose existence we now know of only by name or through
some brief reference in a secondary source. After that time
many of their works came to be written down, but were fully
intelligible or.ly in the context of Tantric religious cul-
ture, a lifestyle far removed from the traditions of more
orthodox Hindus and Buddhists. This sameness of location

— far outside the mainstream of the culture of the area —
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is the most general similarity between Tantrism and Gnosticism;
many more comparisons will be drawn below, in Part One.

When investigating such secret scientific traditions we
then peer, as it were, through stained-glass windows at glim-
mering lights which are carefully hidden from the casual pas-
ser-by. It goes without saying that investigators interest-
ed in such phenomena amongst the Chinese, Muslims, Europeans,
et alii face similar obstacles.5 Fortunately, the rewards
for any sort of success in these fields are enormous. Con-
sider, for example, a few of the major desiderata c¢cf the Indo-
Tibetan area: compiling useable vocabularies for these dis-
ciplines which could be applied to a given number of texts;
the translation of even one major text, and the critical edi-
tion of nearly all others; finally, the relation — fairly
set out — of traditional sciences to the goals and practices
of the major reiigious.-traditions of these cultural areas.

It is hoped that what is discussed herein may provide a
perspective for the study of traditional sciences which will
suppiement the approaches taken bv many leading scholars in
the field of the History of Science, such as Prafulla Chandra
Ray and Marcellin Berthelot, whose works are-— from a nega-
tive point of view — piecemeal and materialistically orient-
ed.6 A criticism especially applicable to Ray and those who
have followed in his tracks in the study of alchemy is that
the time has long since passed that we should have to rely
upon the translations of a few §lokas or lines from a small

number of works as a basis for grandiose statements about the
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nature and history of an entire tradition. The same situa-

tion, fortunately to a smaller extent. obtains as well in the

study of Indian medicine and, mutatis mutandis, its Tibetan
counterpart.7

The ramifications of utilizing several approaches to the
history of such disciplines will perhaps also be felt on the
broader international stage. Many Orientalists and Historians
of Science have apvarently assumed that there is no more to the
storvy of these areas than has been heretofore presented, to
judge from the amount of primary research currently being con-
ducted in these areas. Yet, few if any basic questions in
these arezs have been answered, so we are hardly in a position
to conclude that Indian and Tibetan contributions beyond their
own borders have been of a particular shape, or in which
directions they have moved.8

Those Tibetan materials which have recently come to light,
together with those which we may hope to see, will ppovide
a boon to those students interested in the transmission and
adaptation of scientific ideas in Asia, especially in that
important period of the second half of the first millenium
A.D.9 In particular they are a grea’. gift to the historian
cf Indian science. In addition to providing, in certain
cases, translations and commentaries of lost Sanskrit origi-
nals, they will also show — through an extensive native
literature — a flourishing developme.:it of Indian conceptions
which will help make sense of what might otherwise remain

obscure or unnoticed tendencies in Indian and Central Asian
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scientific and religious materials. An omen for such develop-
ments was presented to us long ago in the discovery of what
has become famous as the 'Bower Manuscript'. This collection
of medical texts found in Eastern Turkestan in about the year
1890 is at once the oldest Sanskrit manuscript extant and a
striking proof for the popularity of Indian medicine in
Central Asia from the first centuries of the Christian Era

on. Inasmuch as the Tibetans copied much scientific material
which came into their hands,we can expect to find such

valuable things in their literature as well.lo
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FOOTNOTES

Traditional sciences may be said to differ from their
modern counterparts in that they have at least a partial-
ly sacred function. Under this description, all sciences
practiced in non-modern cultures may be included, for

"it must never be forgotten that for non-modern man

— whether he be ancient or contemporary — the very stuff
of the Universe has a sacred aspect. The cosmos speaks
to man and all of its phenomena contain meaning. They
are symbols of a higher degree of reality which the cos-
mic domain at once veils and reveals. The very structure
of the cosmos contains a spiritual message for man and is
thereby a revelation coming from the same source as reli-
gion itself...the cosmos itself is an integral part of
that total Universe of meaning in which man lives and
dies." [Sevyed Hossein NASR, The Encounter of Man and
Nature, London: George Allen and Unwin, 1968, page 21.]

As an example, in the Western alchemical tradition the
following may be noted: Although scholars in the area
are nearly unanimous in attributing to ancient Egypt's
hieratic orders a major role in the founding and develop-
ment of Hellenistic alchemical schools, no alchemical
text from their hands is extant. This is attributable to
both the esoteric nature of the science and the economic
wisdom of the Pharonic and Ptolemaic leadership. They,
like the Han rulers of the second century B.C., feared
the inflationary impact of loose gold. Zosimos, a third
century alchemist, reports that the Egyptian priesthood
was prohibited from writing down anything concerning
metallurgical matters [LINDSAY 1970:587.

The very act of writing down texts in an esoteric tradi-
tion may signal the end of 2 period of growth and hzil a
period of decline in which iis custodians are not so in-
terested in preserving its essentials, or have lost track
of them through overspecialization. SHEPPARD [1958:967
discusses the tensions between 'practical' alchemy and
religious Gnosticism which may be seen when one compares
a large number of Greek texts spanning a period of time.
He concludes that, after a period of time, Gnostic soter-
iology came to dominate and then replace interest in
applied alchemy. The picture is quite clear in India,
where even the earliest Tantric literature (the MafijuSri-
milakalpa and the Guhyasamaja-tantra, for example) is
specialized in content and purpose. Such factors as
these must also be taken into account when one attempts to
define an esoteric tradition as being 'this' or ‘that’
based on the study of a small number of texts.
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This is the generally accepted range of dates for the
composition of the Guhyasamaja-tantra, a Buddhist work,
in written form. On the time of its composition see
Benovtosh BHATTACARYYA, "Tantrika Culture among the
Buddhists" [The Cultural Heritage of India, Vol. IV:
2637, Maurice WINTERNITZ, "Notes on the Guhyasamaja
Tantra and the Age of the Tanzras", Indian Historical

Quarterlx IX, 1933:1-10, and Alex WAYMAN LWAYMAN 1977:
97

In the opening chapter of his Chinese Alchemy: Prelim-
inary Studies [Cambridge, Harvard University Press,
1968:12 ], Nathan SIVIN presents a competent essay on the
problems of study in that area, many of which are (as

the author points out) universal in scope. He sets

forth a simple, practical. yet rigorous methodology for
ceming to grips with this literature which is worthy of
imitation by scholars in other culture-areas: "The prob-
lem does not differ in kind from that of deciphering the
dead terminology of ancient technology . . . one begins
from a basic familiarity with classical Chinese and reads
the sources from one period or school together closely
and repeatedly, each time beginmning from a new level of

understanding, until their content has fallen intc place."

L P

While this approach will not solve the most difficult
problems, it will nevertheless take us further than we
have yet gone in understanding the inner consistency of
the svstems which we deal with.

Ray's History of Chemistry in Ancient and Mediaeval India
and the works of Berthelot are, indeed, "classics" in
their fields. It is, however, difficult to say whether
they achieved their status in spite of, or as a result

of, lacking anv sensitivity to the religious dimensions

of the works with which they dealt, and paving scant re-
gard to the cultural milieus in which they functioned.
They, like many others, have assumed that texts largely
composed of formulae and lacking in doctrinal content re-
flect the secular nature of the subject matter. Is it

not just as reasonable to assume that, like the highly
technical yogic and meditational manuals of various tradi-
tions, they are merely expanding on practices which pre-
suppose a spiritual preparation and orientation? At

least two modern Indian students of alchemy argue fér this
approach; see C.S. Narayaswami AIYAR, "Ancient Indian
Chemistry and Alchemy of the Chemico-Philosophical Siddhan-
ta System of the Indian Mystics" [Proceedings and Trans-
actions of the Third Oriental Conference, Madras, 1925:
597-61L], and Bhudeb MOOKERJI, Rasa-jala-nidhi [Calcutta,
1926-387, a five-volume compendium of recipes and adwice
culled from many alchemical works as well as oral teach-
ings from his rasacarya, alchemical teacher.
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A notable exception has been the attention drawn by the
pharmacological traditions in India and Tibet due to the
possibility of an immediate practical appllcatlon of that
information; notices of the first Portugese in India and
the earliest Western scholarship on Tibet show this in-
fluence. On the hlstory of Indian study see A.K. GHOSH,
"European Interest in Botanical Studies in India from
Mediaeval Times," in BOSE, pp. 400-402. One of the
first scholarly works on subjects Tibetan in the West
was Joseph REHMANN's Beschreibung einer Thibetanischen
Handapotheke; eln Beitrag zur Kenntnls Arzneyvkunde Asiens,
which appeared in St. Petersburg in 1811.

The most competent and energetic scholar in the field of
Indian medicine, Jean FILLIOZAT, has pointed out many
1nterest1ng parallels between Indlan and foreign concep-
tions in such works as La doctrine classique de la méde-
cine indienne; ses origines et ses paralleles grecs
LParis, l9h9] Beyond his valuable research little has

been done in this area.

The reader's attention is directed to a forthcoming arti-
cle by Christopher I. Beckwith in the Journal of the
American Oriental Society, "The Introduction of Greek
Medicine in Tibet in the Seventh and Eighth Centuries."

In point of fact, many of the Tibetan alchemical works
seen by this author show-—even upon g cursory inspection--
a non-Buddhist, and in particular a Saivite, influence.
The reader may note the colophons to two versions of the
Sarvesvararasaxanarogaharasarlrapustakanama / Thams-cad-
kyi-dban-phvug-bcud-len-nad-thams-cad-' joms-Sin-lus-kyi-
stobs-rgyas-par-byed-pa-zes-bya-ba, from the Bstan-

'8yur. In the Snar-than edition as printed by RAY (p.
451) we read: dbah-phyug gis bstan pa’'i rin po che’'l
bcud len grub par rdzogs so, "Here is finished the te text
on acquiring the prec1ous elixir, as_taught by I§vara.”
Inasmuch as ISvara is_an epithet of Slva. this is a text
eithered revealed by Siva or taught by one of his follow-
ers. The edition utilized by Berthold ILAUFER in his
translation and study [at the conclusion of Heinrich
LAUFER's Reitriage gur Kemntnis der tibetischen Medicin,
Berlin & Teipzig, 1900, pp. 84ff ] contains this addi-
tional statement in its colophon: "Der Yogin Clvadaca
aus Haridhobar und der aus Udyana haben die Schrift in
Bhutra ubersetzt.” Expllcltly Saivite materials are
also found in Vyadi-pa's RasaSastrasiddhinima / Dfiul-
chu-grub-pa’i-bstan-bcos (Book No of the Sde-dge “Bstan-
Tyur).

In the realm of Ayurvedic medicine, a number of works

not yet recovered may shed light on that tradition and

the manner in which it was utilized in Tibet. One notes,
e.g., mention of the Tsa-ra-ka-sde-brgyad, 'The Eight-part
(Commentary) on the Caraka', presumably materials_on

the Caraka-samhit3, the most fundamental work on Ayurvedic
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medicine (this eycle is mentioned in RECHUNG RINPOCHE's

Tibetan Medicine, illustrated in Original Texts, Berkeley
and Los Angeles 1973, on pages 8, 11, and 202).

The study of non-Buddhist Indian scientific works has not
been confined to the earlier periods of Tibetan history
only. A reference to a seventeenth-century grammatical
treatise by BhattojI Diksita may be found in a Bstan-'gyur
text; see the article by Sujitkumar MUKHOPADHYAYA, "Tibe-
tan Translation of Prakriya-kaumudl and the Mention of

Siddhanta-Kaumudi therein,"” Indian Historical Quarterly XX,

Number 1, lo44, pp. 63-9.

Very little need be said here about the 'Bower Manuscript'
and the considerable literature that has grown around it.
Let us simply note the first two articles written on it,
which have not yet lost their value: Georg BUHLER, "The
new Sanskrit MS. from Mingai," Wiener Zeitschrift fur

die Kunde des Morgenlandes V, 1891, pp. 103-110, and A.F.R.
HOERNLE, "On the date of the Bower Manuscript,” Journal

of the Royal Asiatic Society of Bengal IX, 1891, pp. 79-

96




PART ONE

CONSIDERATIONS ON LITERATURE AND TYPOLOGY



- 10 -
CHAPTER ONE

TANTRISM, GNOSTICISM, AND ALCHEMY
The present chapter is divided into two parts. The first
gives a brief svnopsis of the Indo-Tibetan materials avail-
able for study, examining their variety and the relationships
between them. The second part is a typologically oriented
comparison of some important doctrines and practices common
to Tantric and Gnostic schools which have aided in the de-

velopment of their respective alchemical systems.

i.
Tantrism and Alchemical Literature

Nearly all large alchemical texts in the Brahmanic and
Buddhist traditions are either Tantras or chapters within
them, or Tantric commentarial literature.l Many smaller
works also show evidence of having once belonged to (no long-
er extant?) Tantric works. 2

The remainder of the alchemical literature is basically to
be found in the principle medical traditions of India and
Tibet.3 Let us briefly discuss the varieties of Indian medi-
cal texts.

Because they share a faith in the existence of drugs which
can prolong and strengthen human life, the goals of alchemical
and medical systems in:.India have often coincided.4 Some-
times it is difficult to determine whether a particular
formula is medical or alchemical, or whether references to
the creation of an 'elixir' are meant to be taken literally.

This epithet is often used simply to praise the virtue of a
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particuiar drug; it is a common practice, z2nd may be referred
to as 'medical hyperbole'.5 The relationship of alchemy to
Ayurvedic medicine is thus close but rather narrow. Aside
from their interest in finding drugs possessing great cura-
tive and restorative powers, early Byurvedic texts such as

the Caraka- and Sufruta-sahhitas dc not contain information

on mercurial medicine or transmutation.6 Similarly, many
(perhaps all) alchemical tantras will proclaim the medicinal
virtues of mercury and par*ticular compounds, but this will
not be the central theme of the work.

Because of thelir common search for such drugs, when mercury
rose to a position of great importance in Indian medicinal
thought7 there evolved a school which blended Ayurvedic doc-
trines with a mercurially based pharmacology. This system,
known as Rasacikitsa or mercurial medicine, is represented in

such works as the T\nandakandam8 and the Rasaratnasamuccaxa.9

Such works may contain references to transmutation (no abso-

lute statements are possible at this stage of study), but
they are oriented toward the pharmaceutical use of mercury based
on Ayurvedic medicine.

There exists yet another medical system in India which is
alchemically oriented, but about which very little is yet
known. It is called the Siddha system, and it remains particu-
larly popular in southern India. For centuries it has combin-
ed mercurial medicine and chemistry to a degree not achieved
in either Ayurvedic, alchemical, or Rasacikitsa teachings.

Although only a handful of secondary works have yet appeared on
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Siddha meaicine, and none of its major texts (which number

in the hundreds) in various South Indian languages and scripts
have been translated, it is known to be strictly Saivite in
nature. It traces its origins and traditions back to the
Siddhas, i.e., perfected Tantric yogins.

So permeated by alchemical notions is this school that the
primary qualification for a Siddha physician is that he be
a Tantric practitioner and an alchemist, or the son of an al-
chemist. Thus, this highly organized school of therapeutics
based upon metallic medicinal compounds and alchemical pro-
cedures is the only tradition in India or Tibet which may be
referred to without qualification as practicing 'Tantric al-
chemy' and °'Tantric medicine' to the exclusion of::éverything
else.

In Chapter II we shall examine a sample of another sort of
Tantric literature dealing with alchemy and medicine, a yogic
text. It represents a system of internal alchemy very popu-
lar among certain Tibetan Buddhist sects.

It is hoped that this all-too-brief excursus on the sorts
of available materials has served to give some indication of
what awaits the armbiticus student of Tantric chemical and
medical sciences. Beyond this primary scurce material, it
should be noted that there exists a large number of references
to alchemical procedures and doctrines in literary and folk-
loric settings, from which we may gather additional data on

these subjects. Such works as the Katha-sarit-sagara and
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the Manasollasa, a collection of tales and an encyclopaedia,

offer two examples to us of popular works containing valu-
able materials.ll In Tibet there also exist biographies of

alchemists, such as the numerous versions of the lives of

the various Mahésiddhas.12

ii.
Tantrism and Gnosticism

What was there about Tantrism that so encouraged the grcwth
of these esoteric sciences? One way to approach this question
is to compare it to a religious and cultural phenomenon which
has also fostered within itself like devel~rments. The Gnostic
movements which flourished in the Mediterranean world in the
first few centuries of the Christian Era provide us with such
an example. Indeed, many scholars have already noted in
general statements the fascinating similarities which exist

between Cnosticism and Tantrism on both doctrinal and practical

points.13
Our outline will be arranged according to the common pcints
in Hermetic and Gnostic literature developed by Father André

Jean Festugi®re in his classic work, La Révélation d'Hermés

Trismégiste [Paris, 1950-19547, and recently recapitulated by

H.J. Sheppard in his discussion of the role of Gnosticism in
the development of alchemy.ln To limit the comparison to a
manageable length, only these five categories given by
Festugiére will be adduced; however, much more material could

be brought forward to expand the field, and some crucial
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similarities are brought forward in notes to the texts given
in Chapter II. While some points cry out for an historical
exposition to determine possible contacts and mutual influ-
ence, the primary goal of the presentation here is to show
how Tantrism's 'Gnostic' ambience naturally leadsto the de-
velopment of esoteric medical and alchemical practices be-

15

cause of its soteriological system.

Let us proceed with the exposition of Festugiére's five cri-

teria, as outlined on pages 229-230 of the first volume of his

R8vélation:

1. "La recherche angoissée de la vérité; . . .
les disciples (gnostiques - mlw) se donnent
un peine infinie pour decouvrir les sympa-
thies occultes des substances."

This is carried out in both systems within the framework
of a particular relationship of man to the cosmos, often
termed 'macrocosmic - microcosmic', to indicate the intrinsic
identity of all that exists on the sensory level with the
spiritual worlds 'beyond'. It has its classic formulation

in the so-called Tabula Smaracgdina: *That which is above is

like that which is below . . . to accomplish the One Thing."
This concept lies at the heart of Tantric doctrine.16 It
is the prerequisite for the development of a doctrine of

correspondences between all.that human beings are (and can be)

and all that which transpires in the Universe (or could

transpire). Without such a doctrine no supra-physical
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transformation can proceed. 0On the microcosmic level, all
the material necessary for the spiritual perfection of the
individual lies at hand, ané the attainment of a divine
state here and now is a matter of one's lower tendencies and
limitations being overcome.

Both traditions are based on elemental cosmologies and
deal, in their schemes of spiritual development, with a
purification of the constituent elements of the body. Their
belief in the necessity for this purification combines with
the doctrine of correspondences to strictly imply that such
changes could also be made to occur on the macrocosmic level:
the kev to immer development is necessarily the key to power
bevond the individual. The goal of both systems, generally
speaking, is not the power of transmutation or immortality
per se, but a separation from and rising above the world of
Matter to the world of Spirit. On their path of purification
they use the physical world to overcome the physical world.l7

One doctrine considered unique to the Gnostics in their
geographical sphere of activity was that the world — a
manifestation of Matter in their cosmology — was held to be
evil.18 The process of salvation is the breakthrough of
Spirit, the divine spark in all of us, from this world of Mat-
ter to the world of Light through a series of purifications
of the body. This was conceived of as a process of 'subtili-
zation', of ridding one's physical being of its material de-
filements. This was to be accomplished by ceremonies and pro-

. . 1
cesses revealed in a series of initiations. 2
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Yogic rituals to cleanse the elements of the body are
necessary preliminaries as well as advanced techniques for

'‘subtilization’ in both Brahmanic and Buddhist traditions.

They are usually referred to as paficabhutaviSuddhi or simply

bhﬁtaviéuddhi.zo One recent writer, comparing Neo-Platonisn

(he could here as easily have said Gnosticism) with Tantrism,
also noted that purification of the physical bodv is an im-
mediate and necessary goal to achieve the separation of Mat-
ter and Spirit, i.e., Gnostic spiritual progress.21 In both
svstems, initiatic rituals are the means by which power to
accomplish this is transmitted. They spiritually direct the

develooment of the Light-principle (variously referred to as

tattva, cit, or bodhicittah Qrakptiprabhésvaramzz) which is

often referred to in Indian traditions as in Gnosticism as
a 'spark' or 'rav of light' imprisoned in‘one's physical na-
ture.

These efforts at purification, which in both systems often
find expression in a vocabulary strongly alchemical in colour-

:i.ng,z'3 require initiates to undergo truly harrowing experiences

24

for which the mass of humanitv is not suited. Particular

schools of Tantrism have especially emphasized that a life
lengthened by artifical means provides greater opportunity
to continue 'the agonizing search for truth'.25 The aura

of Tantric and Gnostic cults has in large part radiated from
the stated difficulty of their goals; their secrecy, ‘elit-

ism', and initiatic structure reflect the fact that not all
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are fit for their instruction, and that if the door were
opened for somecne, it would represent merely the beginning
of his travail. The development of elixirs to put off death
indefinitelv, as well as to strengthen the body, may thus be
seen as one natural development of the central philosophies
of Tantrism and Gnosticism.
2. "Le sentiment qu'on ne peut atteindre au
vral par ses seules forces, et gu'il le

faut obtenir de la révélation d'un maStre

divin ou inspiré . . .";
3. "En conséquence, l'é&vocation de ce maitre . . ."
One of the most salient points made by Festugiére was that
in a Hellenistic world where the power of rational processes
to comprehend and deal with life's questions had declined,
religious groups sprang up which based themselves on non-
rational solutions to ultimate questions. A representative
work often consulted was Plato's Timaeus, a work which has

(and was valued for having) such an 'inspired’ nature.26

A situation very much like th’s also obtained among religious
groups such as the Buddhists in India during the first third
of the first millenium A.D. The Madhyamika school, which may
be described as following a scholastic philosophy of 'logical
argumentation’, had controlled the direction of growth within
the Mah3yana movement.2’! The Vi jfianavada school arose to con-
test its positions; in contrast to the Madhyamikan dialectic,
which showed by analyvsis that all sense-objects as well as the

basis of sensory experiences (i.e., consciousness itself) is
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unreal, the Vijfianavadins asserted that while, indeed, the ob-
jects are illusory, their basis — consciousness — 1is real.
Thus, Consciousness is all that really exists. It is Absolute,
the basis of all Reality and realities. While both schools
agree that only knowledge will free us from worldly illusion,
only the Vijfianavadins, who have set Consciousness over and
above illusion, actively pursue a goal which is ‘other' in
some definable way; Consciousness is transcendent (and so in-
cludes within itself the ascriptions given to éﬁnya in the
M3dhyamika school), yet it is also actively immanent as our
principle of individuation. Thus, it is macrocosmically and
microcosmically real. As such, it becomes a goal of spiritual
endeavor, more so than is éﬁnyata for the Madhyamikas, who are
more concerned with the intuitional process than in trying
to apprehend the Absolute. Discussions of the nature and de-
velopment of Consciousness (vijﬁéna) are very similar to
Gnostic conceptions of the Spirit (Light): "yijfiana can
undergo modification, and it can purify itself . . . (it) is
self-luminous: it is self-known (svasamvittip) like a lamp".28
Such a transcendent Reality may not be reached by any ration-
al methods, such as argumentation or intellectual analysis.
These would only carry the analyst around and around in ele-
ments created within his own psyche, without reaching back
to the underlving stuff of his own existence. Thus, the
search for Pure Consciousness had to be made through an in-
tuitional yoga.29 Because of this, the Vijfianavada school

is also known as the Yogacara school, 'the practice of yoga’
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school, to stand in contrast to the Midhyamika.Bo Their yoga
is accomplished in stages (bhimis) corresponding to the disci-
pline of the practitioner and as his transcendental under-
standing develops. This path is revealed by the active power
of the Tathigata.Bl just as the Gnostic Light wills itself
to be revealed to those who are prepared for its purification-

32

al entrance.

This doctrinal — one might say Gnostic — development was
crucial to the development of Tantrism. Asanga (ca. 375-430C),
acknowledged to be the founder of the Vijfianavada school, is
also widely considered to be the founder of Buddhist Tantrism.
Some have even attributed to him the authorship of the Guhva-

sama ja-tantra, of which we have spoken above.33 If one were

to accept the currentlv popular position that Buddhist Tan-
trism developed before its Hindu counterpart, we could then
sav that Gnostic tendencies which are later s$o well-developed
in these systems had certainly been there from their very
inception. However, from a conservative point 6f view no
arguments of priority can yet be considered decisive because
of the lacunae in our data and the pervasive atemporality of
the Tndian situation.

In sum, the yogas of Tantrism and Gnosticism have as a goal
preparation of the 'inner self' /to avoid using the term
‘soul” in a Buddhist context) for the entrance of a cleansing
and enlightening Reality which underlies, and has been hidden
by, material existence. This Light-Reality is actually con-

stantly striving to disclose itself to us.34 Most important
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for our comparison, however, is the necessity of blessing

(adhisthzna) through the divine Grace of that 6ther-power

which will sustain and guide the seeker's spiritual develop-

ment.35 This is a distinctive trademark for these movements

in relation to the dominant philosophies of their day.36
Not a great deal is said in Gnostic works of the process

of spiritual instruction by a master, who then initiates

those prepared into the higher mysteries. Certainly, to com-

pare their sketchy remains with the vast materials in yogic

and Tantric texts would be rather risky. Yet, in their pur-

pose and the character of their roles the masters in the two

traditions fulfill quite similar functions; we note without

comment the observations of W.Y. Evans-Wentz: "Each of the

numerous Gnostic communities . . . appears to have had its

own Chief Guru (such as Valentinus, Marcion, and Basilides)

and its subordinate gurus and Apostolic succession on Barth,

and its Supreme Spiritual Head, in the Christos, from Whom,

through the Saints and Aeons of Super-Human Intelligence,

was transmitted to His human followers the Divine Grace of

the Father . . ; As electricity may be passed from one receiv-

ing station to another, so . . . is the Divine Grace, vouch-

safed by the Buddhas, transmitted through the Buddha . . .

to the line of Celestial Gurus and thence to the Apostolic

Guru on Earth, and, from him, to each of the subordinate

gurus, and, bv them, through the Mystic Initiation, to each

of the neoph_vtes."37
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These conceptions are so widesvread that all of Tantrism
is referred to as a guruvada, 'the way according to a guru'.38
In systems where the spiritual goal is passive, as the tradi-
tional ycgic kaivalya ('isolation' of the soul), the teacher
is often just a psyvcho-physical engineer. In Tantric and
Gnostic svstems, however, because he is the conductor of
spiritual power, he is a necessary mediator between the sub-
Ject and his goal. He is defined as that one who gives the

initiation(s) (diksa, abhiseka; mudsis) which bestows a Grace

both his own and that of his spiritual lineage. Grace thus

comes from a teacher 'inspired' in the literal sense of the

wnrd.39

Tantrism, like fnosticism, relies heavily on supernatural
sources of knowledge. %his is supported in their doctrines
by complex cosmologies which posit layers of ascending reali-
ties — we could call them spheres or, less accurately, ‘'hea-
vens' — wherein reside beings who transmit knowledge or aid
in removing obstacles to spiritual development. The qakinis
qf Tantric Buddhism are the Gnostic daimones, for example.
(The latter figure prominently in alchemical processes. 1In
India beings such as gég§g§§§ also play important roles, aid-
ing the worthy in, or hindering the unworthy from, success in
transmutations.uo) Also, both traditions divinize past
‘teacher-saints’ within the tradition, who then may intercede
on behalf of the spiritual welfare of the initiate.ul

In terms of spiritual teachers, one noteworthy dissimilari-
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ty is the clzar-~ut figure of Hermes-Thoth, a composite Greek
and Egyptian deity who was the revealer of science and the
teacher of alchemy and other hidden arts. With the possible
exception of Siva in Hindu alchemical Tantras, there is no
Indian figure, historical or otherwise, who functions in a
similar mamner.LF2 This shows a greater systematization and
integration of Hellenistic alchemy into the Egyptian priest
cultus than was made by Indian alchemy in either the Hindu
or Buddhist systems.
4L, "La défence de divulguer la révélation,

ou, du moins, de la transmittre 3

d'autres qu'a son propre fils.”

Tantrism and Gnosticism are clearly defined in their eso-
teric approaches to spiritual teachings. Some general as-
pects of their religious life (such as those intended to be
morally edifying) might be taught to a relatively open audi-
ence, but they are most reserved as to essentials. TFor exam-
ple, an adept may instruct a ruler in generalities 'during the
day' f(i.e., publically), while initiating him into the deep-
er meanings of the doctrine 'at night', in secrecy. Since
any of the latter teachings are a direct preparation for en-
lightenment, Tantric commentarial literature and Gnostic
epistles tend to center on specialized teachings and methods
fitted to a particular purpose or situation. They are thus
written in such a style as to protect the unprepared from

harm by the spiritual forces in any individual instruction.
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The most specific teachings as well as general ritual and
cultic statements in the larger Tantras and texts of the Cor-

pus Hermeticx_zg_u'5 are rooted in the transcendent lineages dis-

cussed above. Thus, all such teachings are to one degree or
another revelatory discourses. Whether they are given by a
deity or supernatural being to a disciple who is either
human or is another supernatural being, the latter becomes &t
the moment of transmission a spiritual son- of the former.46

It is again due to a doctrine of correspondences that no

clear or qualitative distinction is drawn between the divine,

quasi-divine and human teachers in these lineages: empower-

ments (adhisth3na, byin gyis rlabs, dfnamis) exist to blur
this distinction, to make the devotee more like the beings
who are bestowing knowledge and spiritual aid upon him.u7
5. "La d8couverte, dans un temple, d'une
st8le contenant un secret.”

This rather general formulation describes the setting for
several examples in Gnostic literature, but gives no hint as
to the significance of this motif. Therefore, we shall ex-
pand on this statement to discuss perhaps the most interesting
similarity between Buddhist Tantrism and Hellenistic Gnosis.

The theme discussed here, taken in its broadest definition,
is that of gter mas, teachings concealed by an important form-
er personage in the tradition (in Tibet, principally by
Padmasambhava in the eighth century) and discovered. centur-

ies 1ater.u8 There are two methods by which this may be accom-



- 24 -

plished. According to the first, an important teacher from
the past (such as Padmasambhava) will appear in a dream or
vision to guide a member of his lineage to a cache of texts;
such 'dream initiation' is a distinctive Gnostic motif.}"'9
In the second, Padmasambhava or a dakini will appear in a
vision and directly bequeath mystical wisdom.50 It is al-
ways tacitly assumed, if not explicitly stated, that this
disciple has been karmically pre-ordained to receive these
teachings.51

Indeed, a doctrine of predestination is a logical product
of such a system of spiritual transmission. As we have seen,
blessing is an on-going process with profound results; it
brings one into the stream of a spiritual tradition just as
vital now as when founded in its earthly environment. It is
only by entering this stream that one is thoroughly immersed
in its doctrines and thereby can teach them. It is some-
times stated that those chosen to carry them are qualitative-
ly different individuals, and not just now but ab ae'terno.52

Such, then, is one rationale for a gter ma system: a direct
transmission which is a constant source of upiritual guidance
and vitality within the community of the faithful. There is
yet another purpose for this system, one rooted in general at-
titudes toward the nature and fate of the present world-order.

Tantrism and Gnosticism share a belief that the human race
is in the throws of a metaphysical ignorance which is increas-

ing as the forces of Evil/Darkness/Matter gain ascendancy

over those of Good/Light/Spirit. Hinduism has assimilated



- 25 -

its Tantras bv claiming that they alone have the spiritual
power to deal with this corrupt age;53 the necessity for
Tantrism within Buddhism is not formulated in quite so con-
sistent a mammer, but this motive is often stated by indi-
vidual authors and has become a de facto rationalization.5b

In view of such a radical prognosis for the human situa-

tion, Tantrism and Gnosticism have stressed the experience

of every 'evil®' in the sensory world in terms of their spirit-
ual goals, i.e., to show that the corruption and illness of
the world, which is supported by conventional morality and
social convenience, must be devalued and transcended, both
psychologically and metaphysically. Their libertine behaviour,
just as their better-known emphasis upon asceticism as a posi-
tive spiritual pratice, was a repudiation of the power of the
world over their destinies as members of special brotherhoods
with secret knowledge about the human condi‘cion.s5 Conse-
quentlv, both groups have from time to time had to suffer
persecutions from those who labeled them 'orgiastics' and im-
moralists.

As a result of such persecutions and a feeling of being at
odds with the religious establishments of their day, there
arose a real need for these esoterics to conceal even large
numbers of texts from all outsiders. This is often seen in
RAiin-ma literature5 and finds an excellent example in the

Fourth Book of the Pistis Sophia, wherein Jesus instructs

Mary that ". . . the mysteries which are in the Books of Yew,
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which I have made Enoch write in Paradise . . . I have made
him deposit them in the rock Ararad, and set the ruler
Kalapatauroth . . . as watcher over the Books of Yew on ac-
count of the flood, and in order that none of the rulers may
he envious of them and destroy them. These will I give you,
when I shall have told you the expansion of the universe.“57
The specific gter ma example cited by Festugiére is that
of one known as °'Pseudo-Demokritos', an alchemist who had
traveled to Egypt to learn alchemy from Ostanes, a famous Persian
magician. Although the latter dies before teaching his disci-
ple the secrets of transmutation, he transmits them to Pseudo-
Demokritos via texts hidden in a temple pillar, which splits
open to allow the latter to take them at the moment of their

58

greatest usefulness.

Now, in his supplement to Volume I, Festugiére finds it
timely to mention that Nagarjuna (according to an article of
Palmyr Cordier, q.v.) also had inscribed a medical formula on
a pillar. Of course, this is not technically the same as con-
cealing it within a pillar intentionally. To find a nearly
exact parallel to Pseudo-Demokritos’ experience we should
go to Tibet, where Grwa-pa-mhon-Ses (1012-1090), according to

the Rflin-ma’ischos-'byuh of Bdud—’joms-’jigs-bral-ye-ées-rdo-

rje and other sources, discovered the Rgyud-bzi — the funda-
mental textbook of Tibetan medicine — in a pillar known as
'Bum-pa-can' at Bsam-yas. Grwa-pa-mion-Ses is considered to

be an incarnation of Vairocanaraksita, a contemporary of Padma-
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sambhava and the Tibetan scholar most responsible for the
introduction of an Indianized system of medicine into Tibet.
In fact, Vairocana is credited with the translation of the
Rgyud-b%i into Tibetan, so that Grwa-pa-mhon-§es was acting
as his spiritual son, guided by his master in this discovery,

59

as was Pseudo-Demokritos.
* ¥* *

While the preceding essay, superficial as it is, has had
Xo presuppose a knowledge of things Hindu, Buddi.ist, and
Hellenistic which passes the boundaries of mere acquaintance,
to have presented the necessary preliminaries would have re-
quired a book in itself. It is hoped that the reader has
nevertheless seen that, without drawing outlandish parallels
or making unreasonable extrapolations, astonishing similari-
ties have been shown to exist between the complexes known as
‘Gnosticism’ and 'Tantrism'. That a large number of these
doctrines, attitudes, and practices have been instrumental
to the growth of similar esoteric and traditional sciences
in these systems has been shown. In the following chapter,
two selections of Tibetan literature from the Rfiifi-ma school
are studied in order to illustrate how Gnostic conceptions

in Tantrism function with regard to Buddhist Tantrism and

Indian medical theory.
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CHAPTER TWO

TWO ILLUSTRATIVE TEXTS:
PADMAIST MATERIAILS
i.

A text on internal alchemy is our first selection. It is
representative of a large number of texts found in collec-
tions of RAin-ma and Bon yogic and ritual literature.éo It
consists of an internal apvlication of the doctrine of the
transmutation of elements, the goal of which is to render
the yvogin immortal.

On distinctive feature pervades the meditational and ritual
systems of these schools: extracting the 'essences' of sub-
stances.61 The goal of this practice is the acquisition of
a spiritualized body free of those forces which involve one
in birth and death. Once this extraction is accomplished,
the yogin either nourishes himself with these essences or
transforms them into an elixir (bdud rtsi, amrta) in his yogic
practice. In either case he will achieve what is referred to

as a ’ja’ lus or 'od lus, a 'rainbow body' or 'body of
62

light'.
A point of special interest to note here is the continuity
between some yogic-alchemical sects in India and the RAin-
ma system typified in the fcllowing text. In particular, the
goals and methods of the Sahajiyas, Nath Siddhas, Siddhacar-
yas and Mahdsiddhas (to name the better known groupings) are

expressed through an alchemical terminology utilized in both
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a literal and a symbolic manner, often most difficult to
disentangle. The paucity of information in secondary sources
combines with this to produce a very confused picture of their
relationship to alchemy and medicine. In this the huge amounts
of Tibetan material, temporally and spiritually coincidental,

should shed considerable light.63

Some important doctrinal points to be observed in the pre-

sent text include the development of the bhutaviguddhi con-

cept (see above, page 16), and the role of divinized yogins
and alchemists such as the famous Nagarjuna. The work is
clearly 'Padma-ist', in the sense that Padmasambhava is the
necessary mediator at two important points in the rite. 1In
particular, it is through him that the principle figure in
Indo-Tibetan longevity rituals, Amitayvus ("Limitless Life"),
is made accessible to the yogin.

The fact that Nagarjuna and Vimalamitra are brought in
here in positions subservient to Padmasambhava is illustra-
tive of another aspect of 'Padma-ism', its syncretism. An
interesting question which has recently been posed65 concerns
the original relationship of Vimalamitra and his Rdzogs-chen
philosophy to Padmasambhava. It is asserted that these near-
contemporaries originally had little or no relationship to
one another. While this point certainly requires a good deal
more research, it is nevertheless clear that Padmasambhava's
religious character as exampled here puts him in a categorie
cally different position, one unique in Indo-Tibetan Buddhism,

as an assimilator of various philosophies and sect practices
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and an appropriator of many ideas from a variety of available

philosophical positions.
3* * *

Formally, the following text is a sadhana or 'evocation'
ritual. It has thus been divided up into the stages of reali-
zation of the deities and powers involved. It opens with a
statement of the arrangement of ritual materials and concludes
with an invocation of those protective forces which will guard
the yogin initiated into its powers. As such, it generally

follows the arrangement of sadhanas such as those of the Guhva-

sama ja-tantra ritual ’t:radition.é7

In its position in RAin-ma literature this work is from the

Kloni-chen-shiih-gi-thig-le, a gter ma which was received as a

vision (called dgoﬁs»gterés) by 'Jigs-med-glin-pa Ran-byun-

rdo-rje (1729-1798). It had been sent to him by Kun-mkhyen
Kloti-chen-pa Dri-med-'od-zer (1308-1363). The former is con-
sidered an incarnation of Vimalamitra (9th century) who, as
stated above, introduced the Rdzogs-chen system into Ti‘oe*l:.é9
Since the time of its distribution the 'Sfiin-thig' has been
considered one of the principle documents on the rituals and
doctrines of this school, whose teachings are a central part
of the Bon and Rfiif-ma sects.’0

Two collections of Klon-chen-snih-thig materials have been

consulted. The basic text transliterated below is a xylo-
grapvhic print distributed in 1970 from somewhere in either

India or Nepal.7l It is found in a single volume consisting of



- 31 -

selected Sfiin-thiz materials, each having its own pagination.
Alternative readings, found in parentheses, are from pages
254 to 263 of the first of a three volume reproduction from
the A-'dzom-chos-sgar Monastery's twentieth-century blocks.
It is a relatively inferior edition, containing a few more
misspellings. However, it does contain a few preferred read-
ings, and they are underlined. It was distributed in 1973

in Delhi by Ngawang Sopa.72

* * #*
TEXT

rig 'dzin tshe sgrub bdud rtsi bum bcud bZugs :

'chi med rig ’'dzin sku la ’'dud :

(tshe sgrub bdud rtsi bum bcud bstan : dben pa’i gnas su
stegs bu’i khar : rdul tshon ras tshom skabs sbyar gyi : dkyil
'khor dbus su 1ldin khri’i khar : tshe bum dbus la tshe ril
g.vas : tshe mda’ rgyab la tshe chan g.yon : tshe gtor mdun
bSam (b&ams) mchod pas bskor : bdag dah sgrub rten dbyer med
du : rig 'dzin 'dus pa’i las gZun bsran : bstod pa’i mjug tu
dzab ('dzab) khan dbye :)* hri :

tshe dbat rig 'dzin padma ’'byutr : snah srid zil gnon thugs
ka ru : bcom ldan mgon po tshe dpag med : dmar gsal lons sku

yum dan sbyor : padma ra ga’i bum pa ’dzin :

¥ Ritual instructions in this text are given in smaller letter-

ing than the doctrinal explanations. Such instructions are
rendered in transliteration and translation. within paren-
theses. See the Appendix to this work for a reproduction

of this text.
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[2r] thugs kar 7ii zla'i ga'u’i (gva'u’i) nan : srog gi sfiin
vo yi ge hrl : tha mar (tha mah) shags kyi phreh bas bskor :
'od zer 'phros pas brtan g.yo 1 bcud : rgyal ba rig ’'dzin
drann srot gi : tshe bcud bsdus la bcud du ’'dril : ba spu’'i bu
ga tshun chad (chod) kyah : tshe dpag med pas tham (them) gyis
gah : kun kyah buh ba tshah Zig ltar : hri : sgra ’'jam la sfian
par sgrog (sgrogs) : ’'chi med rig 'dzin 'grub par ’'gyur :

(hag tu brjod cih yid la bsam : ’jam rluh bum pa can dan
sgrags :) om ah huh badzra maha gu ru a yurdzna na maha punye
tshe bhrum nri dzah sarba siddhi hum :

(thun mtshams rig ’'dzin tshe ’'gugs ni : mda’ dar tshad bZag

gduh Sugs bskyed :) . om

ran snah zahs 'dog (mdéog) dpal gyi ri : lha ldan rah byun
('byurn) pho bran [2v] nas : bcom ldan mgon po tshe dpag med
’ja' lus rig ’'dzin tshogs dan bcas : thugs dam bskul lo dbyins
nas bZehs :

'chi med nam mkha'i bcud bsdus la : rnam Ses khams nas yar
ba'i tshe : dbyihs phyug rig pa’'i kloh du skyil (bskyil) :
’gvur med srog gi ka ba tshugs : tshe mda’ ’di la tshad cig
ston : sgrub rdzas ’'chi med bdud rtsir bsgyur : skye ’'chi med
pa’i dnos grub stsol : (rtsa shags brjod :) huk (hu) :

§ar nas rig 'dzin huh ka ra : yah dag thugs kyi klon nas
bZefis : 'byun ba chu yi bcud bsdus la : khrag gi khams nas
var ba'i tshe : ma ma kI yi kloh du skyil (bskyil) : ’'gyur med
srog gi ka ba tshugs : tshe mda’ 'di la tshad cig ston :

sgrub rdzas ’'chi med bdud rtsir bsgyur : skye ’'chi med pa’i
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dhios grub stsol : (rtsa snags brjod :) hum (hram)

lho nas rig 'dzin mafiju S§rl : 'jam dpal sku yi [3r] kloa
nas béens : 'byut ba sa yi bcud bsdus la : &a yi khams nas
var ba'i tshe : safis rgyas spyan ma’i klon du skyil (bskyil) :
'gyur med srog gi ka ba tshugs : tshe mda’ 'di la tshad cig
ston : sgrub rdzas ’'chi med bdud rtsir sgyur (bsgyur) : skye
’chi med pa’i dhios grub stsol : (rtsa sfags brjod :) hri

nub nas rig 'dzin na gardzu : padma gsun gi klohi nas biehs
'byurt ba me yi bcud bsdus la : drod kyi khams nas yar ba’i
tshe : gos dkar mo vi klon du skyil (bskyil) : ’'gyur med srog
gi ka ta tshugs : tshe mda’ 'di la tshad cig ston : sgrub rdzas
'chi med bdud rtsir sgyur : skye ’'chi med pa’i dhos grub stsol :
(rtsa snhags brjod :) a :

bvan nas rig 'dzin pra bha ha : phrin las phur pa'i kloh nas
bZens : ’'byuh ba rluh gi bcud bsdus la : dbugs kyvi khams nas
var ba'i tshe : dam tshig sgrol [3v] ma’'i klon du skyil (bskyil) :
'gyur med srog gi ka ba tshugs : tshe mda’ ’'di la tshad cig
ston : sgrub rdzas 'chi med bdud rtsir sgyur (bsgyur) : skye
‘chi med pa’i dnos grub stsol : (rtsa shags brjod) dza :

§ar lho rig 'dzin dha na sam : rbod gton zil gnon brtul Zugs
skyed (bskyed) : kloh gyur ye Ses lcags kyu yis : 'khyams dan
var ba’i bla tshe khug : ’gyur med srog gi ka ba tshugs : tshe
mda’ 'di la tshad cig ston : sgrub rdzas ’'chi med bdud rtsir
sgyur (bsgyur) : skye ’'chi med pa’i drios grub stsol : (rtsa
shags brjod :) huh :

lho nub rig 'dzin bI (bi) ma la : tshe la dbah ba’i brtul
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zugs skyed (bskyed) : 'da’ ka ye Ses fags pa yi : ’'thor ba
khug la zad pa srins : ’'gyur med srog gi ka ba tshugs :
tshe mda’' 'di la tshad cig ston : sgrub rdzas ’chi med bdud
rtsir sgyur (bsgyur) : skye ’'chi med pa'i dhos grub stsol
(rtsa shags brjod :) bah :

C4r7 nub byah rig ’dzin rombu gu : dreg pa (dregs pa) zil
gnon brtul Zugs skyed (bskyed) : dbyins grol ye Ses lcags
sgrog-gis : lha 'dres brkus pa'i bla tshe phrogs : ’'gyur med
srog gi ka ba tshugs : tshe mda’' ’'di la tshad cig ston :
sgrub rdzas ’'chil med bdud rtsir sgyur (bsgyur) : skye ’chi med
pa’'i dhos grub stsol : (rtsa shags brjod :) ho

byan Sar rig 'dzin §intam gha ra (§antim gha ra) : mhon spyod
dmod pa’'i brtul Zugs skved (bskyed) : mtha’ grol ye Ses dril
bu yis : byad du bcug pa’i bla tshe sdus (bsdus) : ’'gyur med
srog g1 ka ba tshugs : tshe mda’ ’'di la tshad cig ston : sgrub
rdzas ’'chi med bdud rtsir sgyur (bsgvur) : skve ’'chi med pa’i
drios grub stsol : (rtsa snags brjod : %es bkug tshe pra brtags

Pa’i rjes : rgyas gdab tshe mda’ dran por bsran :) a

'byut 1na’i dbyins su 'khyams pa’'i tshe : yum lha’i klon du
rgyas btab pas : ye [4v] §es lna la skye 'chi med : sku lha’'i
dbyins su tshe sbas pa : rigs Ilha’'i rgyal bas kyah mi gzigs
dharma dha tu badzra raksa : (Zes brjod spros bral dah pa (dan
du) gfag (bZag) :) sa ma ya : (lha shags tin 'dzin dmigs pa’i
gnad : kun las khyad ’'phags rig 'dzin gyi : tshe sgrub bdud

rtsi bum beud ’'di : chos bdag skyes bu'i srog mthud phyir :
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klon byah mkha’ 'gro’'i brda ru bstan : dus bab ’'gro don spyod
par Sog : gu hya : dha (brda) thim :
gfan la tshe yi dbah bskur na : slob ma khrus bya (byas)
bgegs dat phral : srun 'khor bsgoms la mardal phul : 1lo rgyud
b&ad la skyabs sems dan : rgyun bSags byas rjes gsol ba gdab :)
'chi med mgon po pvadma 'byun : srog gi ’'Jigs pas skrag pa
la : thugs rje chen pos fer dgons nas : tshe yi dban dain dnos
grub stsol : (lan gsum rjes su slob ma ni : las chus bsans la
gu rur bskyed :)
spyi bor tshe dpag med yab yum : mfiam par sbyor ba'i mkha’
gsan nas : [5r] bde chen byan sems bdud rtsi'i rgyun : babs
pas lus gah bde bas myos : rdo rje’i srog la dban thob dmigs
(spos rol dan bcas ye Ses dbab : tistha badzras brtan par
bya : de nas tshe bum spyi bor bskur :) hri :
snaft srid gZon nu bum pa’i sku : skye ’'chi bral ba’'i bcud
kyis gtams : skal ldan bu la dbanh bskur bas : ’'chi med rdo rje’il
srog 'grub Sog : (risa shags dah :) ka ya a bhi sifitsa cm :
(bdud rtsi mgrin par gtad la :) hri :
bde chen yum lha’'i bhan dha ru : ’'chi med bya’ sems bdud
rtsir ’'khyil : skal ldan bu la byin pa yis : skye 'chi med pa’i
dbatt thob Sog : (rtsa shags dah :) va kka a bhi sifitsa a :
(tshe ril sfiih gar gtags 1la :) hri :
brtan g.yo’i khams dan stobs bcu’i dpal : yonis kyi bcud ’'dus
tshe'i ril bu : rigs kyi bu la sbyin pa yis : rdo rje’i srog [5v]

la dbant thob Sog : (rtsa shags) tsitta a bhi sifitsa huh :



(rjes la tshe ’'gugs rgya yis gdab : gtan rag ’'bul Zin dam
tshigs bsrunt : thugs rje ldan pa'i slob dpon gyis : mos gus
(bus) ldan pa'i slob ma la : gZun bzin 'di ni sus bskur ba :
'chi bdag kha ru tshud kyan thon : rig ’'dzin dmod pa’i stobs
btsan pas : byad du bcug kyah ya mi nia : de phyir sfiin las

gces par zuns : bka’ srun lcam dral mel tshe gyis :) sa ma ya

(va : rgya rgya rgya

¥* * ¥*

TRANSIATION
Herein is contained: The Essence of the Vessel, an Elixir

which obtains for One the Life of a Magician.

Honour to the spiritual presence of the immortal magicians!73
(Here is the teaching on that essence af the vessel of elix-
ir which brings about (immortal) life: When one has prepared
the following items atop an altar7u in a deserted area, he
should circumambulate them making offerings: In the middle
of a mandala made of pigment or coloured cotton upon an acacia-
wood base (1din khri) at an astrologically auspicious time
(skabs) arrange a life-pill in the middle of a life-vessel
to the right, life-beer behind a life-arrow to the left, and

in front a life-oblation.75 There will then be correctly pre-

pared (bsrah) the penetration76 into those gathered magicians

who are, as foundations fer success (sgrub rten), not differ-

£177

ent from onesel After a stotra (a song of praise to

Amitayus - mlw), one opens the palace78 of the mandala
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(by pronouncing the mantra) Q;ip.}

[At that time there will appear| Padmasambhava, the magician
with power over life.79 In the heart of that one who has over-
come the phenomenal world80 there is the Reverend Lord Amita-

ayus. He is united with his consort in a sambhogakaya which

is glowing red; he holds a vessel made of ruby (padmarigg).Bl
At his heart-center, inside an amulet case (ga'u) marked with

figures of the sun and moon, one may see the letter hri, which

82

is the essence of the vital power of life. Finally, one may

see that this letter is surrcunded by a garland of mantras
(shiags). Because this hril is spreading forth its {creative)
rays of light, it is the essence of both the animate and in-
animate worlds.83 When one has extracted the life-essence
(tshe bcud) of those rsis who are successful magicians (rgyal
ba rig 'dzin)®" it will flow into that world-essence (beud).
The magician will find himself suffused by Amitayus, even
down to the pores in his body, and any dust particles at all
(buit ba) will be so perfected.85 Saying 'hri' in a soft
voice in praise of Amitayus, the immortal magician Padmasam-
bhava will then come to be invoked.

(That which follows is thought in the mind while pronounced
aloud. Speak it while holding the wind quietly within the
body.86) "Om! Ah! Hum: What great merit there is in
that knowledge of life belonging to that great guru of the

Vajra vehicle: Life!: Bhruh: Nri-dzah! Every success!

Hum'"
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(Dawn is the time to summon the lives87 of those magicians.
When one has arranged their respective marks (tshad) on the

divination arrow (mda’ dar)88 the powers of this lineage will

be activated.) Om!

[Having thus activated their life-powers, there will appear]

the self-created Zaﬁs-mdog-dpal—gyi-ri.89 From the five-fold,
spontaneously appearing castle on that mountain90 Reverend Lord
Amitayus and his circle of magicians who have attained the
rainbow body (’ja' lus rig 'dzin) will come forth from their
respective spheres of existence (dbyins) when the vow which

binds them will be spoken.9l

When he has then extracted the essence (bcud) of immortal

ether (aka$a, nam mkha’) [from the yogin's body], at the time

when it floats up (yar ba) frem its mental constituent element
(rnam $es khams, vijfiana-dhatu) it collects in the sphere of
activity (klon) of the spirit of Dbyiﬁs-phyug~ma.92 [(Thus
purified,] it enters the column of the eternal life-force93
and appears via a mark (ishad) on the life-arrow. [This sig-
nifies that] the ritual materials have been transformed into
an elixir of immortality. Amitayus has then granted the yogin

a siddhi of escape from birth and death. (One speaks the basic

syllable) huk.

From the east there appears the magician Himkara. % He is
coming forth from the sphere of activity of Yan-dag-thugs.
When he has extracted the essence of the water element, at

the time that it floats up from the constituent blood element
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(khrag gi khams, rakta-dhatu), it collects in the sphere of
activity of Ma-ma-ki. [Thus purified,] it enters the column
of the eternal life-force and appears via a mark on the life-
arrow. [This signifies that] the ritual materials have been
transformed into an elixir of immortality. Huthkara has then
granted the yogin a siddhi of escape from birth and death.
(One speaks the basic syllable) hum.

From the south there appears the magician MafijuSri. He
comes forth from the sphere of activity of 'Jam-dpml-sku.
Whenhe has extracted the essence of the earth element [from
the yogin's body, | at the time that it floats up from the con-

stituent flesh element (§a yi khams, mémsa-dhitu) it collects

in the sphere of activity of Buddhalocana. [Thus purified,]
it enters the column of the eternal life-force and appears
viz a mark on the life-arrow. [This signifies that] the ritual
materials have been transformed into an elixir of immortality.
Mafi juSrl has then granted the yogin a siddhi of escape from
birth and death. (OQne speaks the basic syllable) hri.

From the west there appears the magician Nagarjuna. He
comes forth from the sphere of activity of Padma-gsuh. When
he has extracted the essence of the fire element [from the
vogin's body,] at the time that it floats up from the constitu=
ent heat element (drod kyi khams, *Egggfgg§§g95) it collects
in the sphere of activity of Papgaré. [Thus purified,] it en-
ters the column of the eternal life-force and appears via

a mark on the'life-arrow. [This signifies that] the ritual
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materials have been transformed into an elixir of immortali-
ty. Nagarjuna has then granted the yogin a siddhi of escape
from birth and death. (One speaks the basic syllahle) é.
Prom the north there appears the magician Prabhahasti. He
comes forth from the sphere of activity of Phrin-las-phur-pa.
When he has extracted the essence of the wind element [from

the yogin's bodv,] at the time that it floats up from the con-
96) it

stituent breath element (dbugs kvi khams, *§vasana-dhatu
collects in the sphere of activity of Tara. [Thus purified,]
it enters the column of the eternal lifé-force and appears via
a mark on the life-arrow. [This signifies that] the ritual
materials have been transformed into-an elixir of immortali-
ty. Prabhahasti has then granted the yogin a siddhi of escape
from birth and death. (One speaks the basic syllable) dza.

From the southeast there appears the magician Dhanasahskrta.

Through his fulfilling the penitential vows (brtul Zugs, vrata)97
connected with Rbod-gton-zil-gnon he conjures up the life-soul
(bla-tshe) [of the yogin] which has wandered upwards (yar ba)

and flooded out with his iron hook of profound wisdom (klon

gyur ye Ses lcags kvu)98 It then enters the column of the

eternal life-force and appears via a mark on the life-arrow.
[This signifies that] the ritual materials have been transform-
ed into an elixir of immortality. Dhanasamsk?ta has then
granted the vogin a siddhi of escape from birth and death.

(One speaks the basic syllable) hum.

From the southwest there appears the magician Vimalamitra.
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Through his fulfilling the penitential vows connected with
Tshe-la-dban-ba he draws in the life-force [of the yogin]
which has been scattered with his snare of daka-wisdom (’da’
ka ye Ses Zags pa), and by this means he is able to postpone
the exhaustion of [the yogin's life]. It then enters the
column of the eternal life-force and appears via a mark on the
life-arrow. [This signifies that] the ritual materials have
been transformed into an elixir of immortality. Vimalamitra
has then granted the yogin a siddhi of escape from birth and
death. (One speaks the basic syllable) ban.

From the northwest there appears the magician Rombuguhya.
Through his fulfilling the penitential vows of Dregs-pa-zil-
gnon he recapture (phrogs) the life-soul (bla-tshe) [of the
yogin] which has been stolen by the lha-ldre [demons]99 with
his chain of the knowledge of deliverance into the dharma-

dhatu (dBvins grol ve Ses lcags sgrog). It then enters the

column of the eternal life-force and appears via a mark on
the life-arrow. [This signifies that] the ritual materials
have been transformed into an elixir of immortality. Rombu-
guhya has then granted the yogin a giddhi of escape from birth
and death. (One speaks the basic syllable) ho.

In the northeast there appears the magician éantigarbha.
Through his fulfilling the penitential vows of Mion-spyod-
dmod-pa he collects the life-soul (bla-tshe) [of the yogin]

which has been placed under a curse (byad du bcug pa) with his

bell of wisdom which rescues one from the four extreme views
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(mtha' grol ye Ses dril pg).loo It then enters the column of
the eternal life-force and appears via a mark on the life-
arrow. [This signifies that] the ritual materials have been
transformzd into an elixir of immortality. ééntigarbha has
then granted the yogin a siddhi of escape from birth and death.
(After examining the life-prognostics (ishe pra) which have

been thusly summoned, seal this ritual with a mudra and set

straight [the threads upon] that life-arrow. Then, speak the

following basic syllable:) a.

During the period in which [the body's constituent elements
and life force] are swirling about in the spheres (dbyins) of
the five elements, because they have been sealed in the spheres
of activity (klon) of the Five Mothers [i.e., the above-men-
tioned goddesses of the elements] they exist without birth

and death in those Mothers®' five sorts of wisdom.lOl They

102 (tshe) in the

have hidden [the vogin's’] duration of life
spheres of the Five Bodies.103 so much so that it cannot even
be seen by the Lords of the Five Families [i.e., the Dhyani
Buddhas themselves!]. "Dharmadhatu vajra raksa!" (— say
this now and you will come to reside in that pure, actionless

[dharmadhatu].) Samava!

(As the principal goal (gnad, marma) of that which may be

intended by divine mantraslou or samadhis, this “Essence of the

Vessel, an Elixir which obtains for one the Life of a Magician"

is more distinguished than all other (practices). So, to
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lengthen the lives of those saintly ones who would master this

teaching (chos bdag skyes Qg),los it has been taught in the
106 When

symbolic language (brda) of the kloh byan dakinis.
the proper time has come, iet the student create benefit for

sentient beings! Guhya is the subtle sign (brda thim) [to be

spoken here].lo?

{1f one will be taking an initiation (dbah bskur, abhiseka)

to benefit the lives of others [the following things must be
donel: When the disciple has bathed and has [magically] removed
all hindrances, he should create in meditation a circle of pro-
tective deities and offer them a mandala [to reside in]. Then,
when he has recited the legend (lo rgvus, of Padmasambhavalos)

and has mentally recited the triéarapg, all the while having
made atonements (rgyun bSags byas), he will offer the following
request:

'Oh Immortal Lord Padmasambhava: When one is filled with fear
for his life, after you have looked after him closely (fer
gggg§;°9) because of your great compassion, [deign to] grant
him a siddhi dealing with the power over life.' ([Repeat this]
three times; then, when the disciple has been bathed in ritual
water from the gggmg-vasello he will have generated himself as
the guru [in whom the deities take their seat - mlw].)

At the top of one's head [there will appear] Amitayus and his
consort, coming forth from their secret heaven locked in the
embrace of closed polarity (mfiam par sbyar ba). [From this

embrace] there will descend into the yogin a stream of elixir,
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which is the bodhicitta full of bliss. When the yogin's body

is suffused (gah ba) by this elixir he will be intoxicated
with joy, and will conceive the notion (dmigs) that he has

attained power over vajra-life [i.e., life unending].

(Accompanied by incense and music, the knowledge beingslll

will now descend [into the yogin]. Let him firmly fix them

112

with the mantra,tistha vajra. After that, he will conse-

crate the crown of his head [the location of the sahasrara-

padma-cakra] with water from the karma-vessel.lla) Hri!:

The yogin's body, a vessel for [continuing] youth in this

phenomenal world (samsara, snah srid), has been filled with a

deathless essence (bcud, i.e., bodhicitta). Because this

Blessed Son has such an initiation, may he attain the power

of life of the immortal vajra!llu (Now he utters this basic

mantra:) Kava-abhisifica! gg:ll5

(When the yogin holds some elixir to his neck [the location

of the viSuddha-cakra], then,) RKri!:

That deathless bodhicitta has swirled into an elixir (bdud

rtsir ’khvilll6) in the skull-cup vessels (bhandhas) of those

Five Mothers of the Mahasukha [again, the goddesses of the
elements]. Because it has been presented to this blessed son,

may he obtain powers beyond those of life and death!: (Now he

>

utters this basic mantra:) Vag-abhigifica!.

(When the yogin has fixed a life-pill to his heart [the loca-
tion of the anahata-cakral], then,) hri!:

Because that pill of life, the collected essence (bcud) of
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the entire spiritual sufficiency (dpal, §§i) of the ten powers
Cof a Buddha] as well as those elements which make up the ani-
mate and inanimate worlds, is offered to that blessed son, may
he attain power over the vajra-life: (Now he utters this basic

mantra:) Citta-abhisifica! Hum!

(To conclude, one will seal with a mudra this calling of the
life-power [ceremony]. Offering thanks to the deities invoked,

|
he will protect the pledge (dam tshig, samayz) made to them.” ™'

Whoever is empowered by such a text as this through the agency
of the genercus acarya [i.e., Padmasambhava] for the sake of a
devoted initiate [will realize this benefit:] Even though he

might enter Yama's mouth [i.e., die], he will emerge. And, he

need have no fear, even if seized by a2 tisan demon who has the

power to curse a magician! For such reasons as these, hold

the pledge more dear even than one's heart. Keep watch, oh

brother and sister spirits who protect these teachings!)

Samaya: Rgya. Rgya. Rgya!

ii.

The following is an example of what may be called 'alchemical
folklore'. In such texts, the main point is neither the trans-
mission of a doctrine nor the establishment of a ritual or ex-

pPerimental framework, but the use of alchemical motifs in a

setting of moral edification or entertainment. Much valuable



- 46 -

material may incidentally be gained in such a context, as in

the stories from the Katha-sarit-sagara mentioned above.

The central figure in this text is, again, Padmasambhava.
Like mahasiddhas and other Tantric saints he is here and there
credited with being an alchemist, but aside from the following

story there is o lengthy statement on his activities in thas

field known to this writer.ll8

Two versions of this story have been found, although it is
interesting that it is not in the two 'standard' acc unts of
Padmasambhava's life, those of O-rgyan-glifi-pa and Sans-rgyas-
glifl-pa.ll9 Rather, it makes up the eighteenth chapter of the

former's Rgyal-po-bka’izthah~-yig and the ninety-eighth of Padma-

glini-pa's lengthy biography entitled U-rgyan-slob-spon-Padma-

‘byun-gnas-kyi-khruis-rab-chen-mo-Zes-bya-ba-sans-rgyas-bstan-

a’i-byul-khuAs-mun-sel-sgron-me-las-rnam-thar-don-gsal-me-

120

lon.
While both accounts tell the same tale, O-rgyan's version
has a more expanded introduction which, since it essentially
only reczpitulates the events which follow, has been omitted
here. Because of their similarity, and to show some preferred
readings in the latter version (which readings are underlined),
these versions have been placed side by side. Page and line

references are according to the editions noted in footnote

120.121
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TEXT
Padma-glin-pa's version O-rgyan-glin-pa's version
[337] de nas mha' bdag khri
sronn lde btsan gyl : slob dpbn
chen po padma °’byud gnas la :
bdag kyah tshe tshad lna bcu
rtsa lna la : lo [3387 pan
rnams kyi sku rim byin rlabs
kyi : drug cu rtsa gsum phyir
la bsrin bar 'gyur : da ni
bdag fid rig 'dzin tshe dban
ba’'i : tshe dban zab mo padmas
bskur du gsol :
de skad gsol pas u rgyan
chen pos gsufis : sdig spyod
grogs dan blon po’i khar ma
btan : mis zer mflan yid giiis
the tshom sponis : tshe yi dban

ni bar chad §in tu sdan :

padma 'byun gnas skye §i [376] bgres rgud

bsgres rgud bral : mi mia’ ba’an yod do :

khri sroh rgyal po [377/6] rje fiia

mi lo stoh phrag gsum : mi yul du lo stor phrag gsum

mi yul bZugs pa bdag gis bya’o bZugs pa bdag gis bya’'o
gsuns : Zes gsuh no :
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Padma's version O-rgyan's version
brag dmar g.ya ma lun [3787 de nas brag dmar g.ya
gi dben pa ru : lut g1 dben gnas su :
tshe dpag med pa’i dkyil tshe dpag med kyi dkyil
'khor Zal phye nas : *khor Zal phye
phra men bum pa bdud rtsis Phra men gyi bum pa rtsi bcud
bkah ba la : kyis bkan nas
zla gcig sgrub pas zla ba gcig tu bsgrubs pa’'i dus
mgon po tshe dpag med : su mgon po tshe dvag tu med pa
*ja' tshon 1lta bur 'ja’ tshon gyi sku lta bu Zig
bum pa’i sten du byon : bum pa’'il stedt du byon nas
mi dan mi phrad lta bur mi dan mi ’'phrad pa lta bur
gsuh sgra sgrogs gsun sgrog ute
skal ba dan ldan skye ba skyes bu skal ba ldan pa
ga na yod : gan na yod
’jig rten 'di na tshe yi 'jig rten 'di na tshe yi
snod dkon te : snod dkon pas : des na
tshe la dban ba tshe la dban va
fiin mo’i skar ma tsam : i zla tsam :

tshe yi snod yod skyes bu su tshe yi snod yod skves bu su

la bya : la bya :

tshe [3397] 'dod skyes bu tshe ’'dod skyes bu

u dum va ra ’dra : me tog u dum 'dra :

las sgrib med na las sgrib med na

tshe chu 'di la ’thuh : tshe chu ’di la ’thuh :

'di ’'thuh tshe lo 'di 'thuf tshe lo
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Padma's version

stoh phrag bdun tsho gcig :
sems can lus la
skal pa bzan por ’'gyur :
rnam smin sgvu lus
rdo rje lta bur ’'gyur :
'bvunt bZi’i phun po
'jig pa kun dan bral : Zes pas
chos fiid ran sgra
mkha’' la sgrogs

de dus bsam yas lun pa
sman dris khyab :

tho rahs rgyal po
mnal ba’i rmi lam du :
tshe dpag med pa dbu rtse’il
stenn du bvon :
phyag ni brag dmar g.yd ma
lutr du brkyan
tshe yi bum pa bzun nas
'dug pa rmis
de nas nam lans
rgyal po gdan las bZehs
dus la bab par mkhyen te
dbu rtse nas : g.ya ma lun du
slob dpon chen po’i drun :

g8egs par dgonis nas

O-rgvan's version

ston phrag bdun tsho gcig :
sems can lus la

skal ba bzan por byas
rnam smin sgyu lus

rdo rje lta bur ’'gyur :
'byunt ba’'i phuh po
'jigs pa kun dan bral : Zes
chos fiid kyi ran sgra

mkha’ la sgrog go :

de’l dus su bsam yas kyvi lunh pa
sman dris khens :

£3797 tho rens rgyal po’i

mnal lam du :

dbu rtse’i sten du mgon po

tshe dpag tu med pa byon te
bsam yas mchims vhu’i g.ya’ ma
lun du phyag brkyans pa :

tshe chu bum pa la reg ge

'dug pa rmis so

de nas mnal sad pa’i dus su :
stan las bzens

dus la bab par Ses te :

dbu rtse nas g.ya’ ma lun du

slob dpon gyi spyan shar

gSegs par
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Padma's version

sgo druh phebs pa'’'i dus
rgyal po’'i blon po

lha bzan klu dpal gyi

blon po thams cad sbran nas

drun du byun :

mdo Zer spre chuh
khri ’brin lha lod dah :
§ud bu dpal sen

rgval tsha lha snan dan :

khri bzan yabd lha rnams kyi
{3407 gros lab pa :

klu dpal bu dan klu gon bu ghis
mthun :

mtha’ yi mon bu

mthu rtsal can ’'di vis :
rgyal po blun rmons

phag thont ’'dra ba 'di :
rtsi dug btan nas

gsod pas g8ol ba drag :

seh ge 'dra ba’'i blon la’an

ci 'byun ’dogs

rah raf so so grnen po

O-rgyan's version

sgo drun du slebs pa’i dus su :
blon chen
klu dpal gyis

blon po rnams sbran te

blon po chen po rta ra klu gon
dan : blon po chen po rdo rje
spre chuti da®i : blon po chen po
khri ’'brin lha lod dan :

blon po chen po §ud »u dpal sen
dan : blon po chen po rgya tsha
lha snan dann : blon po chen po
khri bzan yab lha rnams kyis
gros byas pa la :

klu dpal da’t klu gon ghis
gsun mthun par :

mtha’'i mon bu

'dod pa can ’dis :

rgyal po blun rmohs

phag gdonr 'dra ba 'di 1la

rtsi gtod bar ’dug pas

8ol thob

[3807 bdag blon po seh ge

'dra ba rnams la’an ‘on fien

yod pas :

so so’i ghfien po
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brten Zes smras

mdo %Zer Sud bu dpal sen
gros mthun par :
de fiid legs par bsoms §ig

mi srid do

slob dpon ’jig rten span ba’i

skyes mchog la :
rgyal pos rgyal sa

slob dpron ci bya zer :

klu dpal sras po

klu 'bum gsuh na re :

slob dpon rgyal po’i rgyal sar

rham par ’'dug :

g.va' ma luh du zla ba

sna ma la :

rje 'bans tshogs pa’i

dban gi dus su yan :

rgyal po’l sku tshe rinh bar
'dod pa na :

dkor mdzod Jjo mo

mha' ris phul ci gsuhs

nan rtags phyir S$ar

§ih gi yal ga 'dra zero :
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O-rgyan's version

bsten Zes smra’o :

rdo rje spre chut dan
Sud bu dpal seh ghis
gsun ’'cham ste

de nid legs par soms S§ig

mi srid do :

slob dpon ’jig rten gpans pa’i

skves mchog la :

rgyal po’i rgyal sras
slob dpon ci Zig bya :
Zes zer ro

klu dpal

na re

slob dpon rgyal po’il rgyal sar

rnam pa ’'dug :

g.ya' ma lun du zla ba

stha ma la :

rje 'bans tshogs pa’i

dban gi dus su yan :

rgyal po’'i sku tshe rih bar
'dod pa na :

dkor mdzod jJjo mo

mnha’' ris phul Zig gguﬁ :

nan rtags phyir Sar

§ih gi yal ga 'dra : Zes zer ro



- 52 -

Padma's version - O-rgvan's version

blon po rgyal tsha lha snan .rgya tsha lha snan

gsun na re : na re :
rgyal po tshe rith bod khams rgyal po tshe rin bod khams
yons la phan : yons la gces :

slob dpon ’phags pa’i slot dpon ’phags pa'i

nor gyl phyug pa la : nor gyis vhyug pa la :

dkor mdzod jo mo dkor mdzod jo mos

slob [3417 dpon ci bya zer : slob dpon ci Zig bya : %es zer

ro

blon po §ud bu dpal sen [381] Sud bu dpal seh na re :

zal nas su :

kun la gces pdirgyal po kun la gces pa rgyval po

tshe rin na : tshe rin na :

ran gzan kun gyi btsam pa ran fid kun gyi bsam pa

yid bzin 'grud : ces zero : yid bZin 'grub : ces zer ro
klu 'bum na re : klu dpal na re :

tshe rin ’dod pas tshe rin 'dod pas

rah srog rtsa ba skyel : ra srog rtsa ba skyel

nah na med na nan na med na

phyi ru ci la brdol : phyi ru ci la brtol

khyed rnams kun la khyed rnams kun la

'di 'dra’i tshod yod min :* de 'dra’i tshod yod min :

* There is a barely legible footnote tc this line, which
seems to read yod tshod ma’'i ’'di-__ ; a last syllable is totally
illegible.



Padma's version

rgyal po med na tlon pos
ci Zig bya :
rgyal po’'il spyan snhar
da lta la 'ur ’den :
khyed rnams smras pa'i
gos tsho gah lags kyanh :
rtih phug na yi thog tu
ma babs na :
tha ma khyi yi blon po
rluh gi khyer :

zer nas

blon po rnams

mnha’' bdag rgyval po'i drun :
rnam par thar pa’'i sgo gsum
sgo ’'gram du : )

rgyal po dban Zur byon pa'i
chibs kha bzun :

blon po rnams kyi

rje la phyag phul nas :
blon po klu ’bum

rgyal las ’'di skad Zus :
rgval po

tshe dban gsan par Zu dgons

te
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O-rgvan's version

rgyal po med pa’i blon pos
ci zig bya :

rgyal po’l spyan snar

da lta la 'ur !dehs :
khyed rnams smra ba'i
gros tshod gan lags kyan :
gtin phugs nha yi thog tu
ma byun na :

tha mar khyi yi blon po
rluh gis khyer :

fes zer te : klu dpal gyis
blon po gfan rnams sba

dbyug gis brdunis so : de nas
rgyal po'i spyan shar phyin te
rnam par thar pa’i sgo gsum
sgo khah du :

rgyal po phyir gSegs pa'i
chibs kha nas bzun ste

blon po rnams kyis

phyag byas zug nom pa’i dus su :
klu dpal gyis

Zus pa :

kye rgyal po chen po lags
tshe’i @ban la [3827] bzZud dgoﬁé

pa lags na



- 54 -

Padma's version

sku srog ’'dor par byed pa’i
fien gda’o
mtha’ yi mon bu 'dod pa can
'di fiid : rje yi [342]
gdan sar $in tu riA par ’dug :
tshe chu sgrub kyin
vod do skad pa la :
de la gSegs pa §in tu
blun rmons ’thib

kha san zla ba 'di yi sha ma
la : rgva gar rtsi dug
khur gifiis mchims phur son :
bla mchod pandi ta yi
gser ’jal te
khur nas g.ya’ ma lun du
son ba’'i mi gniis mthon :
rtsi dug ’'tshon mis
bzod pa ri gdon du :
vi ge bris §in ’phrin bskur
gon gyis
zer :

Zes gsol rje yi chibs kha
nan du slog :

khri sron lde b$san

thugs kyi dgons pa la :

O0-rgvan's version

sku srog ’'dor bz'i

fien gda'o

mtha’i mon bu 'dod pa can

'di rje’i

gdan sa la rins par 'dug skad do
tshe chu bsgrub kyin

vod skad

bde la gSegs pa na

blun rmons pa’o

kha san zla ba sna

mar rgya gar rtsi dug

khur ba’'i mi gfiis mchims phur son
ba las

bla mchod pandi ta ghiis kyis
gser bcal nas :

khud du sbas pa

mthonn ba 'dug go

rtsi dug pa griis kyis

bzod pa ri gdon gi brag la
¥i ge bris i gru pa la ‘phrin
brdzans nas : dogs yod zon gyis
§ig skad do

Zes smras te chibs kha

nan du bzlog pas :

regyal po’i

dgons pa la
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Padma's version

mi srid than de ci yvin
mi Ses sfiam :
‘on kyah khyod kyi mna’ Zig
gyis gsuns pas : klu ’'bum
na re de fiid mi bden ri
dkor sruhs rgyal pos
srog rtsa chod cig zer :

mha' bdag chibs nas gSol te
nah du baud :
de fiid slob dpon chen po'il
thugs kyi mkhyen :
g.vad ma luh nas
tshe chu'i bum pa khyer :
brag dmar ’'dzam bu glin du
phebs pa'il dus :
tshe chu bum pa’i nan nas
khol bar gyur :
[343] rlans
lhag lhag dkar ni rtse re

phyur

byuh : de nas
bva khyuh gSog ‘dra’i brag
la ni : mtshan ma btab ste

de 'og rdo sgrom brtsigs :

phra men bum pa dhul

O-rgvan's version

mi srid than de ci yin

mi Ses sham ste

chibs pa’i sten nas bSol te
nah du bzud do

de fiid slob dpon gyis

mkhyen nas

g.yd ma lun gi brag phug nas
tshe chu bsnams te :

'dzam bu glin stod du

byon [383] pa’i dus su :

tshe chu

rla’h pa phyur phyunh :

khol lhog lhog skad rtsir rtsir
byunn no : de nas

brag bya khyuh gi gSog pa 'dra
ba’i nos la mtshan ma btab ste
de’i 'og tu rdo sgrom gsum sbrag
byas :

phra men gyi bum pa gzi'il
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Padma's version

gvi bum par bcug :
zans kyi dril nas

sa yi gter du sbas

'jig rten 'di na

tshe yi dnos grub dkon
rig ’'dzin gral du

'gro ba’'i thabs bgyis kyan :
sfiigs ma’i sems can
bsags pa chun srid dam
rgyal po’i lus la

skal ba ma Sonh nham

skal 1ldan tshe rin

las ’'phro med srid dam :
rgyal po’i mi yi mial kha
stofis 'dogs sam :

skye §1 'byunr ’jug las la
‘phro g8in nam :

rlun ’'khor §iA rta

zo chu’l 'khyud mo b%Zin :
'khor ba'i skye yul

las fian ’'phro srid dam :
brtse ba’'il gros dan

£al lta flan mkhan med :

the tshom can gyi rgyal po

O-rgyan's version

ga’'ur bcug ste :
de zans kyis gril nas
gter du sbas so

slob dpon gyi Zal nas
'jig rten 'di na
tshe yi snod dkon pas
rig ’'dzin gral du
'gro ba'i thabs bgyis kyan :
sfiigs ma’i sems can
bsams pa chuli srid dam :
rgyal po’'i las la
skal bar ma Son riam
skal ldan tshe rin
las ’'phro med srid dam :
rgyal po ma yi mlal kha
ston dogs sam :
skye ’'chi ’'byuh ’jug las la
spro srid dam :
rlut ’'khor §in rta
zo chun ’khyud mo b%in :
'khor ba’'i gkyes bu
las Yhan dogs srid dam :
brtse ba’'i gros dan
zal ta fan pa med

the tshom can gyi rgyal po
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Padma's version O-rgvan's version

yi re mug : yi re mug :

nam zig skal ldan rgyal po nam Zig (3847 rgyal po skal ldan

las ’'phro can : las ’'phro can
rdo rJe spre chun rdo rje spre chun
skye ba bdun mtha’ la : skye ba bcu bdun tha :

khri rgyal Zes bya rgyal po’i  khri rgyal Zes bya rgyal po’il

mtshan brtag can : mtshan rtags can :

(3447 thugs sgam bka’' btsan thugs sgom bka’' btsan

khonh yahs gzutr thub pa : khoh yanis zuhis thub pa :
thugs stobs che Zin thugs stobs che Zin

gsan snags chos la spyod : gsan shags chos la spyod
kun gyi bkur gnas mchod kun gyi bkur gnas mchod
gnas rim 'gro’i gnas : gnas rim gro’i gnas :

skal ldan las 'phro can skal ldan las ’'phro can
dar 'phrad par 8og : dah ’'phrad par §og

gsun ste ces smon lam btab nas

brag dmar ’dzam bu glin la

sbas : sbas so

u rgyan gu ru padma ’byuh kha byah mdzod kyi lde mig
gnas kyi skye rabs rgyud las ’dzam bu glin stod
rnam par thar pa rgyal par kyi tshe chu’i le’u ste bco

bkod pa las : tshe chu gter du brgyad pa’o :

sbas pa’'i le’'u ste go b%Zi pa’o : :
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3* * *

TRANSLATION

122

[337] Lord Khri-srom-lde-btsan spoke to the great

acarva Padmasambhava: "Although I have reached the age of

fifty-five, through a sku 313123 blessirg of the translators
and pandits it would be lengthened to sixty-three years. I
now request Padmasambhava to bestow upon me a profound ayur-

vaSita consecration, one which rules over the lives of the

magicians (rig ’dzin)."lzu

Because he had made that request, the Great One from Uddi-
yana said to him, "You have not svoken treacherously125
about me, as have the ministers and “heir evil friends. Now
[to advance in knowledge] you must abandon doubts such as

those which people express about the nature of the mind and

body2126 Such hindrances as theselz7

are diametrically op-
posed (§in tu sdan ba) to gaining control over your life. I,
Padmasambhava, am certainly free from the limitations of
birth and death, o0ld age and deterioration, so for King
Khri-sron to reside among men (mi yul) even for three

thousand years is a matter to which I should attend:"

128

In a deserted spot in the Brag-dmar-g.ya-ma Valley Padma

opened the mou’chlz9 of the mandala of Amitayus. Then, when
he had filled a vessel made of phra ggg?Bo with elixirlBl
he performed sadhana over the course of a month. At that
time Lord Amitayus appeared above that vessel as a rainbow

[O-RGYAN reads here 'as one having the body of a2 rainbow', i.e.,
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in a rainbow bodyl321. He spoke the following to Padmasam-
bhava, in a voice not to be found among human beings: "Where
are truly blessed holy men to be found? Indeed, such vessels
of life133 are so rare in this world that attaining power
over life is like seeing a star in the daytime. Such a saint-
ly one (skyes bu) who has the vessel of life (tshe snod) is
that one who must perform the work, [while from the point of
view of his spiritual development] a saintly one who strives [339]
af ter mastery of life is like the udumbara [lotus]: when he

is rid of defiling acts he will drink the water of life (itshe
chu) in-his present existence (Lg;.;g).lBQ And, in drinking

this liquid he will realize various benefits in his human

body (sems can lus la) throughout a lifetime lasting one thou-

sand and seven years. His perfectly ripened body135 becomes
like a vajra, and his skandhas made of the four elements136
are totally free of decay.” Thus preached the very voice

137

of Reality Itself (chos fiid rah sgra) from the heavens above.

At that very moment, the Valley of Bsam-yas was permeated

(khvab, khens) by the aroma of medicines.

In the early morning [of that day?] the king had a dream,
in which Amitayus made himself manifest above the Dbu-rtse
(—lha-khaﬁ)138 and extended his hand into the Brag-dmar-g.ya-
ma Valley. His hand had held the vessel of life (tshe bum),
and it was now deposited there.

At daybreak the king rose from his sleeping place and,

realizing that the time had come [i.e., that the elixir had
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been prepared], he determined to go from Dbu-rtse to G.ya-ma

Valley before the great acarya. He was just at the door of

Padmasambhava's hermitage when all his ministers confronted

the royal minister lha-bzah-klu-dpal, who had summoned them.139
Mdo-%er-spre-churi, Khri-brin-lha-lod, Sud-bu-dpal-sen, Rgya-

tsha-lha-snan and Khri-bzaﬁ-yab-lha140 proferred this advice,

(3407 to which the sons of (Lha-bzan-)klu-dpal and (Rta-ra)-

klu-goh agreed: "This one powerful in magic (mthu rtsal can;
O-rgyan reads 'this greedy one') who hails from the Mon-area

borderland, is going to administer a liquid poison (rtsi dug)
to our foolish king, who is like a piglet (phagz thon) [in his
desire even to have such an elixir]. This will kill the king,
so it would be best to prevent it! Furthermore, what happens

we ministers who are like lions will be responsible for:lLLl

let us depend upon our mutual friendship [to see us through]:!"
Mdo~Zer-spre-chun and éud-bu-dpal-seﬁ, in a unanimous decree,

added: “Consider these things well! Can the situation be

otherwise (mi srid do)? About this acarya who is a saint

(skyes mchog, puru§ottama) who has abandoned the world: What
142

has such an acarya to do with the throne of a king?"

Then Klu-’bum, the son of Klu-dpal, said:l""3 "This Zc3Arya
is abiding in his greed for His Majesty's throne. Even while
(dus su yan) conferring initiations on groups of nobles and
their servants for the past month in G.ya-ma Valley he has been
saying, 'If Your Majesty wishes a long life, give me your

royal treasury (dkor mdzod), a2 lady of royal blood (jo mo),
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and Mﬁa’-ris.luu [Indeed, this Padmasambhava] is like the
branch of a tree, from his innermost heart to his outer skin."145

Following upr on that, minister Rgya-tsha-lha-sna spoke, say-
ing: "For the king to have a long life would be a benefit
to all the regions of Tibet. However, about the wealth of
this esteemed acarya: what business has such an acarya [ 341]
with the royal treasury and noble women?"

Minister §ud—bu-dpal-seﬁ added, "May there be realized that
thought which is the wish of all citizens, ourselves and
others: a long life for that king who is dear to us all:"

Klu-’bum (O-rgyan: Klu-dpal) now said, "Should His Majesty's
desire for a long life be a reason (rtsa ba) for risking it?

If there is no real substance to what Padmasambhava intends

to do (nah na med na), then what really can come of his ef-

forts? But, whether or not all you ministers agree with my
opinion (tshod), if we do come to be without a king, whatever
have we ministers to do abcut it‘?l46 [Therefore,] let all
this prattle disappear for now from His Majesty's presence:
Whatever points of dispute (gros tshod) there are now raised
by you, inasmuch as I am not ultimately (rtith phug or gtin
phug) responsible for what happens, you ministers who are low-
ly dogs may as well be scattered by the wind!" (0O-rgyan adds
that Klu-dpal then proceeds to beat the ministers with his
walking-stick to drive them away.)

Some time later the ministers went before the king at the en-
trance to Rnam-par-thar—pa’i-sgo-gsum.lu? They took hold of

the bridle of the horse which had been brought because
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he had requested initiation (rgyal po dban Zur byon pa'i
ggigg).lus After the ministers had bowed to that prince,
minister Klu-'bum (O-rgyan: Klu-dpal) made the following
respectful request of the king: "Oh King! In thinking to
request the teaching on [literally, 'to hear'] attaining power
over your life, there is a danger that you may throw away
your life (sku srog, the respectful form). This greedy youth
from the Mon borderland has remained around here for a very [342]
long time, enjoying the position of a prince; when he says

to you, *I am achieving the power over life', this increases
(’thib; literally, 'darkens') your delusion and foolishness

on the subject of your own death. 149

"Some time this past month two bearers came to Mchims-phu150

with poison made in India (rgya gar rtsi dug). Your chap-

lain paid them with the gold of the pandita, and after he

had carried the poison away I saw these two men who had come

to G.ya-ma Valley.151 These two poison sellers152 wrote a

note [about what they had done] on the face of Mount Bzod-pa.153
Take heed of this message, which has been left for you (phrin
bskur):"

While he was thus addressing his king, Klu-'bum was turning

inwards (nan du slog; i.e., reversing to turn around) the

bridle of the king's horse, and the latter began to reflect:
'Is it not possible? [After all,] I really don't know what
this drink (thah) is;'l54 nevertheless, he told Klu-’bum,

"Take your oath of obedience to me:" To this Klu-'bum replied,
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"Padmasambhava (de fiid) has no real value to you; oh king,
protector of our treasures, do kill him!"155

Khri-sron dismounted and went inside the retreat. Padma-
sambhava, the great acarya, knew by his clairvoyancé (thugs

kyi mkhyen, abhijfia) that Khri-sron would be arriving, so

he had brought the vessel with the water of life (ishe chu'i
bum pa) from G.ya-ma Valley. Just as the king arrived at
Brag-dmar ’Dzam—bu-gliﬁl56 the water of life was coming to

a boil (khol bar gyur). [343] Steam was rising from the

flask, and each wisp (rtse) was as white as it could be (3hag
lhag dkar).

When it was ready, Padmasambhava cast his sign upon a rock
which looked like the outstretched wings of a garuda; under-
neath it he constructed a chest made of stone (rdo sgrom).
Within this container he placed the water of life, 1in a
vessel made of phra ggng? which was itself in a silver ves-
sel. These vessels were then wrapped in copper. This ac-
compiished, that water of life was hidden as a treasure with-

in the earth (sa yi g}er).l58

Acarya Padmasambhava told Khri-sron, "Magical perfection of

one's life (tshe yi dhos grub) is difficult to attain in our

present world, so even though one has laid the groundwork
for entering the ranks of a magician (rig ’dzin), is even a

little [success] to be expected from the collected humanity

(sems can bsags pa) of this corrupt age?159 Is not ¥Your

Majesty's destiny held in your body? [This being so, then]
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can a long and blessed life be possible without continual
[spiritual] effort?lso [Following up on this,] is the womb

of the king's mother an advantageous place [to continue this] —
or does perhaps a corpse carry on that work which brings about
the continual round of birth and death?lél A person who [in
his ignorance] is spimning like a water scoop or a wind wheel

is probably going to continue his evil ways, isn't he'?lé2

Oh king who doubts in me (the tshom can), having no power

(mkhan med) to hear my gracious counsel and cautionings (gros

dan Zal ta/lta), despair [to receive the water of life from
'1'163

me_jo

"One day, oh king, that blessed and worthy164 Rdo-rje-spre-

chui, at the end of seven (re-)births, will possess the per-

ceptible characteristics (mtshan brtag can) of the king known

as Khri—rgyal.165 L3447 He will be resourceful, and he will

166

command a broad range of systematized teachings as well as

dharinis. Being thus very spiritually powerful, he will be

completely versed in mantra doctrine (gsah shags chos, *mantra-

dharma). May you meet with this blessed, worthy one [when

you have then achieved] a position worshipped by all, a posi-

tion of honour, a position of respect!"167

[There follow now the colophons to the two versions, which

need not be translated.lésj
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FOOTNOTES TO PART ONE

RAY has aptly termed the period of the development of
Indian alchemy the ‘'Tantric Period' [p. 1137; on page
128 he supplies a list of representative works. The
largest Tibetan works on alchemy yet discovered are
from BO-DON-PA's exegeses on the Kdlacakra-tantra sys-
tem: the Dus-'khor-nas-gsuis-pa’i-gser-'gyur-dah-bcud
len-la-sogs-pa’i-sbyor-ba~-b§ad-pa, the Bcud-len-gyi-man
hag-b§ad-pa, and the Gser-'gyur-dan-bcud-len-la-sogs
pa’i-sbyor-ba-b8ad-pa, totaling over 330 pages, are
found in volumes two and nine of his published collect-
ed works [Encyclopedia Tibetica; the Collected Works of
Bo-doft Pan-chen Phyogs-las-rnam-rgval, edited by S.T.
Kazi, New Delhi, 1970].

The *Vyadi-pa text mentioned above (page ten, note eight)
and two alchemical texts from the Peking Tanjur [Gser-
'eyur-gyi-bstan-bcos-bsdus-pa / Rasayana-§astra-uddhrti
and Gser-'gvur-gvi-rtsi / Dhatuvada, Suzukui edition
numbers 5803 and 3236 respectivelyl are suspiciously
similar in places and are perhaps to be traced to a com-
mon root.

Recipes for mercurial elixirs are very common in Tibet,
at all times and in all traditions. As interesting
examples we may cite the Dhul-chu-rjen-par-za-ba’i-thabs
of the First Dalai Lama, Dge-'dun-grub-pa (b. 1391
[Tohoku Catalogue Number 55427 and the Bcud-len-gyi-ril
bu-sgrubs-nas-spyod-tshul by the recent Dge-lugs-pa
scholar Dnul-chu Dharmabhadra (1772-1851) [on pages 419-
425 of the Collected Works (Gsuh 'bum} of Driul-chu
Dharmabhadra, Volume II, New Delhi, 1973]. Such works
belong to the field of mercurial medicine (see Rasa-
cikitsa, below) rather than to alchemy per se, since
transmutation or literal physical immortality are not
the stated goal. However, supra-natural results are of-
ten discussed, so such literature is certainly alchemical
in the widest sense.

The two principal Sanskrit terms for alchemy are rasa-
ayana (Tibetan bcud kyi len or °kyis len) and dhatu-
vada. The former, the earlier formulation, originally
applied to the use of elixirs.for longevity made of
vegetable products; it is even referred to in the Yoga-
stitrasof Patafijali (composed 300-500 A.D.), according
to the unanimous opinion of 1ts commentators [PENSA:
2037. The latter refers almost exclusively to metallic
transmutation, stemming from its original meaning ‘chem-
istry and metallurgy' [RAY: 239], Two points need to
be made about these terms.
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Rasayana as an organized practice_is best known to us
as one of the eight branches (astangas) of traditional
Ayurvedic practice. It deals with regeneratives and
restoratives, ‘'elixirs' in the popular sense of the _
word, in such works as the Caraka- and Sufruta-samhitas.
Our present work is not primarily concerned with this
use of the term, or with the interesting question of

the historical relationship between its use in early
yogic and medical literature, which certalnly deserves
a detailed study. The only two essays_which attempt

to relate these two conceptions of rasayana in a cogent
manner_are Arion ROSU's "Considérations sur une technique
du Rasayana ayurvédique" [Indo-Iranian Journal XVII,
1975, 1-297] and Priyadaranjan RAY's "Origin and ®radi-
tion of Alchemy" .[The Indian Journal of the History of
Science II, 1967, 1-2173 see note 61 infra.

Dhatuvada, unlike rasayana, has no calque in Tibetan
(it would presumably be *khams i smra ba), and gser
'gyur rtsi given above [page 857 as an equivalent is
certainlyv a random translation, as is Mahavyutpatti
#3754, where dhatuvadi, ‘'an alchemist', is rendered by
nor bsgyur mkhan, 'one able to create wealth'. Vidhu-
shekhara BHATTACHARYA long ago noted this discrepancy,
adding that gser ’'gyur rtsi would be *suvarnaparivar-
tana-rasa.["Sanskrit Treatises on Dhatuvada or Alchemy
as Translated into Tibetan", Acha a Ray Commemoration
Volume, Calcutta, 1932, pp. 121-135; see p. 123]. This
lack of consistency in dealing with the old Indian term
for metallic alchemy would seem to allcw us to conclude
that no organized body of knowledge identified with
‘dhatuvada’ reached the Tibetans, who consistently use
bcud len when referring to metallic, non-metallic, and
yogic alchemy, as well as in its Ayurvedic sense of
'tonic’'. This is rather surprising, considering the
large number of contacts and influences of Indian chemis-
try and medicine in Tibetan civilization.

This is an Indian practice which goes back to the mantric
medicine of the Atharva-veda and the Soma-hymns of the
Rg-veda; on this see Henry R. ZIMMER, Hindu Medicine,
Baltimore, 1948, pp. 29-31.

See BOSE, 252ff. According to RAY.[p. 717 there is only
one recipe containing mercury in the Astangahrdaya of
Vagbhata, which along with the two works mentioned here
constitutes the Brhattrayi, 'The Three Greats' of Indian
medicine. RAY's statement may or may not have any sig-
nificance; see footnote nine below.

The date of this event is very unclear; many circumspect
scholars, such as Julius JOLLY in his Medicin [Grundriss
der Indo-Arischen Philologie und Altertumskunde Band III,
Heft 2, Strassburg, 1901, p. 29], refer it only to India's
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later mediaeval period of the thirteenth to fourteenth
centuries. This is later than the flowering of mercur-
ial alchemy, but no scholar has as yet undertaken an
explanation of the hiatus here; again, see note nine.

A study and précis translation of _portions of this work
have been made by B. RAMA RAO: "Anandakandam: a Mediae-
val Medical Treatise of South India", BIHM Volume I,

Nos. 1-2, 1971, pp. 7-16, and Volume II, No. 3, pp. 121-

129.

This work was also written by a_Vagbhata, as is clear
from the colophons to each adhyaya of the text: iti
Srivaidyapati-simhaguptasva sﬁnor-vagbhapacagxasxa krt3u
rasaratnasamuccaye . . . Lthe edition used here is that
of Pandita Sridharmananda$arma, Delhi, 1977], "In the
Rasaratnasamuccaya, composed by Vagbhatacarya. the son of
Simhagupta the Glorious Lord of Medicine (this is adhxa-
ya number . ..)." Upon this meager data rests the im-
portant question of the date of the development of the
Rasacikitsa school, for we know that the Vagbhata who
authored the Astdngahrdava lived in the ninth centurv.
In order to accomodaté the birth of the Rasacikitsa
school to the probable era of production of a majority
of its works, most scholars have postulated a later Vag-

bhata as the author of the Rasaratnasamuccaxa. who must
have lived in the period which JOLLY and others have

fixed.

Without reproducing the entire argument against this as-
sumption, it will merely be stated that strong negative
proof against the 'two Vagbhatas' theory has been given
by Dinesh C. BHATTACHARYYA ["Date and Works ef Vagbhata
the Physician", Annals of the Bhandarkar Oriental Re-
search Institute Volume XXVII, 1947, pp. 112-127]. Un-
fortunately, the author has made little effort to put
forth a pos1t1ve argument reconciling the two works so
different in orientation [pp. 121ff], but in lieu of any
more thorough research we may ascribe to a single author
theory. This would at least bring into agreement dates
for the fluorishing of Indian (and Indo-Tibetan!) alchemy
and the birth of the medical system which rost clearly
shows its impact.

Sources for the data on Siddha medicine given here are the
series of articles which follow; all were published in
BIHM. It is not without interest to note that RAY and
BOSE devote a total of four pages to this school.

P. GURUSIROMANI, "A Short Note on History of Siddha Medi-
cine", Vol. II, No. 2, 1972, 78f; K. PALANICHAMY (tr.),
"Siddhars — their attainments and their role in Medicine
(extract from °'Cyclopaedic Dictionary')", Vol. III, No.

2, 1973, 71-73: idem, "Basic Principles of Siddha
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Medicine", Vol. II, No. 2, 80-82; D.V. SUBBA REDDY, "His-
tory of Siddha Medicine; Need for further detailed
studies”, Vol. III, No. &4, 182-183.

The best edition of the former is the translation of C.H.
TAWNEY with the notes of N.M. Penzer [The Ocean of Story;
being C.H. Tawney's Translation of Somadeva's Kath3 Sarit
Sagara (or Ocean of Streams of Story), London, 1925-28;
there are two interesting tales in Volume III [pp. 161-
63 and 252-567.

The Manasollasa is a courtly work of the sixteenth cen-
tury containing much lore on 2lchemy and medicine. It
was edited in 1925-26 by Gajanan K. Shrigondekar [Gaek-
wad's Oriental Series Volume XXVIII, Baroda]. For infor-
mation on contents and authorship, see the review by
'U.N.G.' in Indian Historical Quarterly Volume II, 1926,
207-09, and the notice of Mauritz WINTERNITZ, A _History
of Indian Literature Volume III, Part 2 [Delhi, 1967, the
first edition of the English translation], p. 613.

Such biographies (really, hagiographiesc) are a principle
source of Tantric folklore in Tibetan; they usually carry
a title such as 'Sgrub-thob-brgvad-bcu-rtsa-bfi’i-rnam-
thar'.

E.z., Guiseppe TUCCI in his Tibetan Painted Scrolls Vol-
ume I [Rome, 19527, 210ff; W.Y. EVANS-WENTZ in Tibet's
Great Yogi Milarepa [London, 1928], 8-12; Helmut HOFFMANN
in Tibet: A Handbook [Bloomington, Indiana, n.d.], 120;
idem, The Religions of Tibet [London, 19617, 51f; and
Mircea ELIADE in Yoga: Immortality and Freedom [ New
York, 19697, passim.

The best attempt at an essay which deals more generally
with Buddhism than Tantrism in its relation to Gnosis

is CONZE [q.v.].

SHEPPARD 1959.

In fact, references to Gnostic doctrines and texts will
be limited — as much as is possible — to those showing
the least amount of 'Iranization’'; otherwise, it would

be perhaps too attractive to simply dismiss some similari-
ties as mutual borrowings where there is no evidence for
jumping to such a conclusion.

The Buddhist reflex of this Hellenistic alchemical credo.
which has guided Western alchemy for so long is found
again and again in sadhanas and Tantric exegetical litera-
ture, e.g..lus ni gZal yas khan du gyur / sahs rgvas kun
g£yi yan dag rten, "The body shall become a palace, an
immaculate receptacle for all the Buddhas.” [WAYMAN 1973,
P. 83, quoting Tsoni-kha-pa.] See also the chapter 'Macro-
cosm and Microcosm' in WOODROFFE.
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Tantric and Gnostic practice both require the commitment
of the adherent in a battle with the forces of Matter

and mortality: *both Tantrist and alchemist strive to
dominate ‘'matter'. They do not withdraw from the world
as do the ascetic and metaphysician, but dream of con-
quering it and changing its ontological régime.” [Mircea
ELIADE, The Forge and the Crucible; the Origins and
Structures of Alchemy, New York, Harper Torchbooks, 1971,

page 129. ]
For a good discussion see Ksmneth REPROTH's 'Primer of
Gnosticism', page xii, which serves as an introduction

to MEAD.

SHEPPARD 1959, p.hh. discusses this concept in terms of
Pseudo-Demokritos' Physika kai mystika (on the surviving
manuscripts of this work and its content see LINDSAY
1970, 100-104 and 404 note 24). This work is one which
mentions alchemical recipes used by the Egyptian priest-
hood (see above, Introduction, note two).

This five-fold purification deals with the 'subtle ele-
ments' (paficatanmatrani or de tsam Ina in both Hindu and
Buddhist Tantrism) of the yogin's body. its abstract
constituents earth (solldlty§ water (liquidity), fire
(warmth, 'liveliness'), air (gaseousness), and ether
(any hollow within the body). As the ritual or doctrinal
orientation requires, these are then brought into corres-
pondence with various cther grouplngs such as the pafca-
Jhanani, 9skandhah, Oindriyani, Omahabhiitani and °kulan1.
which are Buddhist concepts resulting from the pervasive
influence of the Five Tathagatas (pancatathidgatah) on
their Tantric system. Hindu Tantrism, on the other hand,
tends to resolve these elemenrtals into Prakrti (the per-
sonification of the material basis of zll existence) or
some manifestation thereof. On this ritual and doctrinal
complex see DASGUPTA 1974, p. 85, WOODROFFE, pp. 107-08,
and,the lattegr's Principles of Tantra; the Tantratattva

of Sriyukta Siva Candra vid arnava Bhattacarya, Volume
I1 [Madras, 1970], pp. 573-ﬁ83
The yogic text in Chapter Two below is an excellent exam-

ple of an alchemical adaptation and development of this
schena.

PENSA, page 226.

The latter term is briefly discussed in TUCCI's Tibetan
Painted Scrolls Vailmme I [Rome, 19497, page 211. It
may be rendered as "the thought (bodhlc1tta) which is
self-luminous (prabhasvaram) in nature (prakrti)'; and
since this 'thought' is by definition spiritually
directed, we have a complete correlation of the Buddhist

ideal of religious orientation with that of the Gnostic
spermatikoi. “Since their spiritual nature is possessed

of Light it will of its own accord tend upward, away
from Matter.
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SHEPPARD 1958, 93f, and PENSA, 225f note the Hellenistic-
Gnostic terminology, while WOODROFFE's translation of
MAHODAYA's text (see footnote 20 supra; unfortunately,
the text is unavailable) speaks also of 'purification’,
‘desiccation’, 'reduction', and 'oxidation' in saying

"In order that this unclean body may be purified, it is
dried up by means of Vayumantra, and burnt and reduced

to ashes by means of Agnimantra” in connection with the
bhiitaSuddhi (= bhiitaviSuddhi) ritual [Volume II, page

4777,
Both systems emphasize tbhat the initiate undergoes a real

ordeal in escaping the bonds of Matter, which certainly
shall try to hold him back [see JONAS, 166-68, and DASGUPTA
1974, 1697].

According to both systems, human beings are either 'mater-
ial' (hylikol, naSubhavinah or icchantikah), of indeter-
minate spiritual temperament (psychikoi, viIrabh3dvinah, or
aparinirvanagotrakah), or basically spiritual (sperma-
tikoi, divyabhdvinah, or samyaktvaniyatdh). The first

are not even fit for teaching, the second may benefit

from instruction, and the third are most fit to receive
the teaching. Terms given here represent the Gnostic,
Hindu and Buddhist terms respectively, although the Bud-
dhists maintain several systems of division. For philo-
logical and philosophical discussions see CONZE [p. 197,
WOODROFFE [pp. 59-65], MEAD [pp. 139, 1997, and Guiseppe
TUCCI, "Animadversiones Indicae" [JATnamuktivall; Commem-
orative Volume in Honour of Johannes Nobel on the Occasion
of His Seventieth Birthday, edited by Claus Vogel, New
Delhi, 1962, pp. 221-227 ], pages 224-27.

TUCCI and, after him, CONZE, wish to see here a Gnestic
influence in Buddhism, while WOODROFFE is inclined to see
the Hindu Tantric schema as a development of Samkhya, i.e.,
native Indian, philosophy. In lieu of any persuasive
textual evidence of borrowing or foreign influence, we

are inclined to agree with the latter's attribution. The
first explanation is as yet an argument ex silencio as
well as an example of the unattractive practice of over-
looking a known autochthonous doctrine in favour of a

more exotic, but farther fetched, alternative. It would
have been better had TUCCI and/or CONZE first of all

shown how the Samkhya system could not have been the source
for this development.

The school of the NZth Siddhas, for example, maintains
that "For mukti worth the name, . . . the body must be
preserved and perfected, and liberation is thus attain-
able only through perfection and preservation of the
body by the application of Rasa . . ." [DASGUPTA 1969,
Pagi 253, quoting the SarvadirSana-samgraha, verses 18-
22.
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26. FESTUGIERE Volume ‘I, page 18.

27. The best general essay on their philosophy and its rela-
tion to the philosophical schools around it is MURTI.

28. MURTI, pages 106 and 317.

29. Which intuitional yoga, of course, leaves it to the
discretion of the guru as to which disciples are capable
of developing it, or are prepared to receive it. This
follows, in the SUtras of the Vijfianavada school as
well as all Tantras, the rule that only those who are
prepared or ‘elect' (3rya) may receive the true meaning
of the Consciousness teaching [DASGUPTA 1974, p. 267.

30. MURTI, page 159.
31. To quote one of the principle philosophical foundations
of Yogicara doctrine, the Lanhkavatara-sutra: "The cleans-

ing [of the mind] is done by degrees, not all at once. It
is like the ripening of the amra fruit which takes place

gradually and not all at once . . . The Tathigata's
cleansing of ail beings of their minds from which extern-
al manifestations flow, is carried out by degrees . . ."

[D.T. SUZUKI, Studies in the Lankavatara Sutra, London,
1930, page 207]. It is difficult to conceive of finding
a more Gnostic concept in Buddhism than the role of the
Tathigata here: the indispensable spiritual guide who
bequeths his transcendent wisdom in parts to veritably
lead the yogin to enlightenment.

32. JONAS, vage 45, and Poimandrés, Chapter One, where the
"voice of Light”®” instructs the seeker, is a clear example.

33. DASGUPTA 1969, p. 17, notes this attribution, which
has been adequately refuted by WAYMAN [1973, p. 15, and

1977, p. 971].
34. See note 62 below.

35. Here is another central Tantric concept which receives
its imprimatur in the Lahkavatara-sutra: "Without this
Adhisthana on the part of the Buddha [i.e., the Tathagata -
mlw], the Bodhisattva may with all his assiduity and
penetrating insight be incapable of realizing the highest
truth in himself . . . It is thus due to the power of the
Buddhi that the Bodhisattva at the first stage attains
the Sam3adhi known as the Light of the Mahiyana . . . [and
the] personal presence of all Buddhas from the ten quar-
ters who will with their own body and speech accumulate
their power upon him." [The translation follows SUZUKI,
Studies in the Lankavatara Sutra, pp. 203-04; a nearl
identical version is the Sanskrit text given on page 42,
lines 7-10, of the Saddharma-lankavatara-sutram edited
by [Bauddha-samskrta-granthivall 3,
Darbhanga, 19637]; note mah3yanaprabhdasam nima bodhisattva-
samidhi therein. ]
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So it is that the original (i.e., Theravada and early
Mahdysna) conception of the historical Buddha has been
lost in a process of apotheosis which brings Buddhism
very close to the Gnostic stance perfected in Tantrism:
the Buddha — indeed, all Buddhas — are categorically
different beings than we mortals, and {rom time to time
we need their spiritual assistance to break the bonds
holding us to Matter. In the same way, an 'Untitled
Apocalypse' in MEAD [pp. 555, 5587 says of Christ in
portraying him as a Bodhisattva: “So when He had seen
the Grace with which the hidden Father had endowed Him,
He himself desired to lead back the universe to the hid-
den Father . . . such a Son-ship as the Pleroma could
not endure, because of the superfluity of its light."
The 'photism’' of these systems [see note 62 infra] func-
tions to nourish and empower: Light is life; it is also
the Preaking through of Spirit into Matter [JONAS, 252f].

Vide Greek rationalism and Madhyamika as discussed above.

W.Y. EVANS-WENTZ, Tibet's Great Yogi Milarepa; a Bio-
graphy from the Tibetan, London, 1951, pp. 9, 10.

DASGUPTA 1969, 87-8; WOODROFFE, 66-8.

One of our great lacunae on the traditional science of
alchemy is the content of the oral communications which
are the real essence of the art, accompanying and making
intelligible texts which often consist solely of either
repetitive or nonsensical formulae. Rather than con-
taining merely more technical advice or some nebulous
doctrinal orientation designed to pull the system togeth-
er, this oral instruction most probably is the verbal
Grace (kharis, adhisth3na) which flows through the al-
chemist to his disciple from the accumulated spiritual

power of his lineage.

This Grace has a metaphysical significance because of the
Pneumatic nature of Indian and Hellenistic alchemy. The
life force (pneuma, prina) of an individual may be en-
hanced by this act so that he is 'inspired' in transmu-
tation to interact with and dominate allied powers in
his raw materials. It is a state of heightened aware-
ness; "the initiate is assumed to reach a new unity of
self, in which all his facilities, thoughts, and emotions
are concentrated on . . . the Great Work" [LINDSAY, 1547,
We must here quote a remarkably similar sentiment in the
greatest Hindu alchemical work, the Rasarnavam: karma-
yogena deveSi prapyate pindadhi3ranam / rasa8ca pavanaSca-
1ti karmayogo dvidhd smrtah,. "Through karma-yoga (i.e.,
the Great Work), oh Goddess, preservation of the body is
attained:! That Great Work is known to be of two parts:

rasa (mercury) and pavana (prana).” [Rasarnavam,edited
by Praphulla Chandra RAY,as Numbers 1193, 1220, and 1238
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of the New Series of Bibliotheca Indica, Calcutta, 1910,
page 3, §loka 18.

See LINDSAY, pages 325, 336f for the role of the daimonés;
the goddess Prajhifparamitd and_the ‘'Glorious Yaksin? of
the Bodhi Tree' (Srivatayaksini) reveal recipes to_the
Buddhist Nagarjuna in his Rasaratnakara [RAY, 316f].

A very famous case in Hellenistic alchemy is that of
Ostanes and Pseudo-Demokritos, discussed infra, page 26.
In Tantrism the most famous immortals are the maha-
siddhas, usually enumerated as eighty-four, who include
in their ranks the alchemists Carpati, Ndgarjuna, and
Govinda. Overlapping with this ccnception is that of the
Naths, "believed to be immortal demigods and preachers of
the sect for all ages; . . . they are still living in the
Himalayan region; sometimes they are regarded as the
guardian spirits of Himalayan peaks."” [DASGUPTA 1969,
page 207]

Tibet does have such a figure, Padmasambhava. The forms
and functions of Padmasambhava and Hermes, as they have
come down to us, are really quite similar despite the
different nature of their cultural settings. Both were
originally esoteric adepts who came to occupy unique
positions in their cultures as revealers of traditional
wisdoms both were deified without losing their historical
role as teachers and founders of important movements.
Padmasambhava the ‘second Buddha' (Sans-rgyas ghis pa)

is still a historical personage to the sect which wor-
ships him, the RAiA-ma-pa, while Hermes is quoted in
alchemical recipes not as a god but one who mastered all
wisdom long ago [LINDSAY, 166f and 172; FESTUGIERE Volume
I, 240-527, while at the same time divine in his form

as Hermes-Thoth, the father not only of Hellenistic al-
chemy but of all traditional. sciences. Even their
method of operation as revealers is nearly identical;

see infra, under the fifth point in Festugiére's compari-
son.

Indeed, as is abundantly clear from the discussion here,
Indian alchemy really fluorished only within the lineages
and sub-culture of siddha-yogins who lived aloof from
society and mixed Hinduism and Buddhism — basically in
their Tantric forms — at will.

This secrecy applied both to the public dialogues as well
as to Gnostic epistles sent to kings with teachings which
could not be given ovenly [FESTUGIERE Volume I, 324ff and
Volume II, 35]. In the same way, Padmasambhava secretly
instructed Khri-sroh-lde-btsan and his other spiritual
sons at night in the temples at Bsam-yas [ compare O-RGYAN:
Btsun-mo, pp. 133f with DARGYAY, page 33.].
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This collection, in the edition of Arthur Darby NCCK
and FESTUGIERE [Paris, 19477, is a primary source of
data for FPESTUGIERE Volumes II-IV. This latter work
remains the only comprehensive study of these seven-

.teen discourses (logoi) of Hermes.

The most common terms for the disciple in the lineage is
sprul pa’'i sras or thugs sras, which latter term renders
the Sanskrit 3urasa, a vrddhi form of urasa meaning
'bosom (son)' [ Mahavyutpatti #6417; interestingly,
aurasa also means 'legitimate son' in terms of inheri-
tance.

See Hevajra-tantra Volume I, page 133 and index to note
its use in ritual contexts. Also, see FESTUGIERE Volume
IV, 202f, for the use of dynamis in Gnosticism.

There has not been nearly enough discussion about the
nature of the gter ma tradition in the religious life

of Tibet, considering that it functions as the principle
impetus for the spiritual development of the Rfih-ma and
Bon traditions as well as being an important facet in
the growth of various Bka’-rgyud sects.

Earlier Western writers, such as WADDELL [Tibetan Buddhism,
with its Mystic Cults, Symbolism, and Mythology, London,
1895, pp. 57-8] were almost completely ignorant of the
foundations upon which this system is based, and they made
no attempt to present the data available to them in a
coherent fashion.

Later. better informed scholars such as Frederick W.
THOMAS [Tibetan Literarvy Texts and Documents concernin
Chinese Turkestan Part 1, London, 1935, 264 ] and LAUFER
[0~-RGYAN: Btsun mo, p. 8] did not reject out of hand, as
had WADDELL, the authenticity and antiquity of all gter
mas. However, these scholars were solely interested in
the historical veracity of such texts, for which the most
thoughtful study remains that of Andrej VOSTRIKOV in his
Tibetskaja Istoriceskaja Literatura [available in English
as Volume IV of the Soviet Indology Series, Calcutta,
19707, pp. 38-43 (of the English edition).

Still other scholars have been interested in the politi-
cal circumstances within which the gter mas first arose
[TUCCI, page 53] or in their literary variety [Rolf
STEIN, Tibetan Civilization, Stanford, California, 1972,
pp. 274-75]. Of these various attempts to describe or
evaluate this huge body of literature, only one scholar
[THOMAS, op cit.] ventured a speculation on the direct
cause for the existence of the gier ma system. He made
a reference to the Indian Buddhist custom of concealing
sutras and other sacred texts in stiipas as a source of
merit (punya) for the scribe. Is this an adequate ex-
planation, one that is reasonable in light of Tantric
culture?
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It would not seem so, for two very basic reasons. One

is that, while gter ma texts are as canonical to the
Rfiif-ma and Bon as the Mahayana texts found, for exam-
ple, in Gilgit, the gter mas found in Tibet are basically
Tantric. In many cases, their authenticity 1is not even
accepted by other Buddhist sects there, and in all
probability no Indian original existed for them. Second-
ly, these texts were not copied down for merit's sake,
but as a result of merit; "gter ma designates a text . . .
concealed by a master . . . and later brought to light
by a religiously predestined and qualified person" is

an accurate definition given by DARGYAY [p. 6z7.

Thus, we can see that the metaphysics of the er ma
system is Tantric in nature. And, for purposes of dis-
cussion here we may view it as a manifestation of Gnostic
‘Padmaism' [HOFFMANN, p. 647, inasmuch as the system has
been completely oriented around him nearly from its in-
ception. We must be circumspect here because the research-
es of Per KVAERNE point to an independent, very old Bon
tradition from the eleventh century, coeval with the

first RAiifi-ma discoveries [“The Canon of the Tibetan Bon-
pos", Indo-Iranian Journal XVI, 1974, pp. 34-40].

We have discussed above [note 427 the unique characters
of Padma and Hermes within their traditions, which is re-
inforced in their roles as vrevealers. They have either
personally brought forward, or cause to be brought for-
ward, all the materials necessary to carry on their eso-
teric tradition; "Hermes saw the totality of “things. . .
Having understood, he had the power to reveal and show.
And indeed, what he new he wrote down. What he wrote, he
mostly hid away, keeping silence rather than speaking
out, so that every generation upon coming into the world
had to seek out these things," so says the Kor# Kosmou
[undated; quoted in LINDSAY, 160]. And, like the divinis-
ed Padma he also dispenses works from his heaven in
visions (¥nown in Tibetan as dgohs gter) [LINDSAY, 109].
In addition to all the necessary spiritual instructions,
Hermes also taught all that needs to be known in the
realm of sciences [according to Tertullian, Clement of
Alexandria and others quoted in LINDSAY, 160-169].

Padmasambhava functions in exactly the same way for his
cult: ‘Wmchod rten snon por bzo gter rig gnas sbas : . . .
bka’ ’gyur bstan ’'gyur regyud 'bum mgur bum dan : luin ‘bum
sgrub 'bum gzuns 'tum shags 'bum sbas" reads a short ex-
tract from the chapter in his biography on the treasures
he hides in Tibet. It says, "He hid texts on the sciences
concerning plastic arts (bzo, which presumably also includ-
es all mammer of technologies) in the Blue Stlipa; he hid
the Kanjur, the Tenjur, the (canonical?) Tantras, the
songs (Tantric dohas as well as perhaps even Mi-la-ras-
pa's works), books on prophecies, gadhanas, dh@ranis and

mantras.” [Quoted from O-RGYAN: Padma, folios 346r, 347r.]
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We may conclude from these examples that to accuse Padma
or later Rfif-ma authors of fraud or misrepresentation
misses the point of the developed gter ma system. When
Padma or one of his chief disciples guides someone to a
textual treasure, that gter ston is in a transcendent
state, spiritually 'prepared' to properly understand the
work through empowerments given directly or indirectly
by Padma. In fact, to his followers there is really no
other source for their entire culture: that omniscient
'Second Buddha' hid nearly all its literature (its cul-
ture, in the Buddhist view); in addition, the eternal
Padmasambhava guides yet today their spiritual develop-
ment through continuing revelations. Providing constant
inspiration and guidance, all textual revelations are
thus 'timeless' and questions of historicity — although
cf crucial importance to many scholars — are of little
ultimate concern. The Gnostic attitude toward the
dvnamics of their spiritual development was exactly the
same [Pistis Sophia, pp. lv-1lvi].

Thus is exvplazined the metaphysical basis for the gter ma
system. Unfcrtunately, the historical flow of these
events cannot yet be clearly seen. The most important
question is whether or not Padmasambhava himself was re-
sponsible for creating his role as Hermes to Tibet; if
not, does a long period of mythological development lie
behind it? 1In either event, direct foreign impetus must
not be discounted: “The great spiritual and religious
influences operating in the eighth century in the days
of Padmasambhava were Hellenism in the widest sense, the
influence of Greek scientific theories and of the Gnostic
systems, the antique mystery religions, and_the Iranian
national religion . . ." [HOFFMANN, page 51].

See especially FESTUGIERE Volume I, pp. 312-17.
DARGYAY, 87f, quoting Bdud-' joms-rin-po-che; q.v.

DARGYAY, 63.

Such as when an apparently anonymous work, the 0 rgyan
mdzad pa'i bka' than bsdud pa speaks of the gter - stons
as incarnations of Padmasambhava himself [discussed on
page 76 of W.Y. EVANS-WENTZ, The Tibetan Book of the

Dead, London, 1927].
WOODROFFE, pp. 41ff.

Ratna-glin-pa is quoted as saying, "Because beings de-
serve pity in this evil age (kali-yuga) the Books and
Treasures were hidden throughout the country" [DARGYAY,
page 867.

The Tantric attitude toward such behaviour is well-known:;
however, it is rather surprising to note the similarity
of expression in discussions of Gnostic practices. In
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Irenaeus we read, "(the Gnostics) shall not get free

from the power of the angels that made the world, but

always has to be reincarnated until he has committed

every deed there is in the world, and only when nothing

is lacking will he be released . . ." [JONAS, p. 273].
Ratna-glin-pa (1403-79) speaks of the las sad pas, those
with "matured fate" (literally, exhausted), who "in a single
lifetime will gain the road to deliverance" by carrying

out rituals in the gter ma texts [DARGYAY, p. 86]. 1In

such ways as this much seemingly amoral behaviour becomes

a necessity for salvation!
TUCCI, page 268; also DARGYAY, p. 37 hints at this.

Pistis Sophia, page 292.

FESTUGIERE Volume I, pp. 228f.

For a short biography of Grwa-pa-mnon-§es and an account
of his discovery of the Rgvud-b%Zi, see DARGYAY, pp. 94-6.

The following important collections of Rfiin-ma literature,
containing Tantras, their exegeses, sadhanas, et cetera,
may be taken as examples: Rin-chen-gter-mdzod, a sixty-
three volume set assembled by various er ston; Bla-ma-
dgons-'dus, uncovered by Sahs-rgyas-glih-pa (1340-96);
RAih-ma-rgyud-'bum, compiled by Ratna-glih-pa (1403-79);
and the Snin-thig=va-bZi of Klon-chen-pa (1318-63).

There are several variants of this system at work in Indo-
Tibetan Tantric culture, and we are not yet in a position
to fully describe any of them, nor to make a comprehensive
statement about their interrelationships. One of them
closely overlaps the traditional Ayurvedic concept of

.rasayana: lus nad mi 'byuA bar byed cih / rgas pa gso ba

beud i len pa’'i thabs kyis stobs dann tshe 'phel bar byed
pa'o / de la bcud len Zes bya ba ni rdzas kyi bcud dan

du blans pas tshe rin du byed pa'i phyir / rdo bcud dan /
sa bcud / §in bcud / sno bcud / rtsva bcud / rtsi’'i bcud
do,, says the second most important Tibetan medical text:
"Preventing illness in the body and doing away with old
age by virtue of obtaining essences: these bring about

an increase in o6ne's powers and life expectancy. On this
point: what is known as rasayana is the extracting of the
essences of things in a pure state (dahn du) in order to
lengthen one's lifetime; (such essences are those of ) rock,
earth, wood, vegetable matter, grasses and juices." [Cha-
lag-bco-brgyvad, p. 18].

The etymology for rasavana in the standard Ayurvedic works
is 'the method (ayanam, past passive participle of i-,

'to go') of rasa (the nutritive fluid within the human
body)'; likewise, in metallic alchemical works it is the
method of mercury (rasa) as the magical nutritive fluid
which pervades nature and in Hindu Tantras is often referred
to as 'Siva’'s semen' or as representing Siva himself [RAY,
page 1407.
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However, extracting essences from plants and rocks is not
taught in Ayurveda, although there are similar conceptions
[BOSE, p. 2427]. To explain this Tantric use of rasayana
we thus venture the speculation that the Tibetan calque
bcud kvi/kvis len represents a popular Indian etymology
not utilized in Ayurvedic ciréles but within Tantric
sects. 'To obtain essences' requires rasa and ayanam,

an incorrectly formed past passive participle of g - or
ayat- (these verbs have approximately equal meaningsg.

"to arrive, come to, reach; to grasp, possess' [APTE, page
3487. Such a derivation would explain this consistent
interpretation of bcud len in Tibetan Tantric materials,
when mercurial alchemy is not being referred to, as an '
traction' or 'obtaining' of essences.

Note TUCCI, pages 176f: "Betreffs der Rfiifn-ma, . . . sich
die Eremiten dieser Sekte in Zellen oder Grotten ein-
schliessen lassen, 1in die nicht der geringste Lichtstrahl
eindringen darf . . . Ihre Insassen pflegen eine Sonder-
art des Yoga, die den Geist (sems) mit dem Licht (’od gsal)
gleichsetzt . . . und daher darauf vertraut, das innere
Licht werde aus dem ihm wesensgleichen Geist hervorbrech-
en, um alles mit seinem gl#nzenden Strahl zu erhellen.
Einzelne Asketen gehen so weit, sich ohne Speise und Trank
einmauern zu lassen: ihrem religi8sen Vertrauen gentigt
"das Wesen" des Wassers (c'ui bcud) oder "das Wesen" eines
coh %2i genannten Steines als Nahrung.”

This succinct description brings together in a very clear
manner the union of the 'extracting of essences' just
spoken of with the most important doctrine ccmmon to Tan-
trism and Gnosticism, what is termed in the latter photis-
mos and yet today in Orthodox Christianity the 'theology

of Light'. On its role in Gnosis in general see FESTUGIERE

Volume IV, pp. 241-57.

It is so common to encounter the 'ja’ lus in Tibetan

texts of the Rfiifn-ma, Bon, and some Bka’-rgyud-pas that

it is one of the clichés applied to all their saints and
accomplished yogins as a token of their spiritual perfec-
tion [DARGYAY, passim, for example]. Here is what Jesus
informs His disciples concerning the result of perfection
in the First (i.e., Highest) Mystery: "(You will then come)
straightaway out of thy body, become a great light-stream
and pass through all the regions of the rulers and all the
regions of Light, while all are in fear of that (your)
soul, until it cometh to the region of the Kingdom."
[(Pistis Sophia, page 1987.

This is one Iranian influence so pervasive that a comment
of some sort is necessary. On the Tantric side, the

ex-
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doctrine 'Light is life' in an _active and supportive
sense is best personified in Amitabha and Amitayus among
the Buddhists; even the doctrine underlying the five
Dhyani Buddhas may easily be associated with Manichaeism
as its point of origin [HOFFMANN, p. 52]. A good exam-
ple of Manichaean influence is the statement of summa-
tion in the Tshe-sgrub-bdud-rtsi-bum-bcud-kyi-dbah-bSad-
lhan-thabs-su-bvas-pa | in the Kloéoh-chen-shih-thig, the
same work from which the yogic text studied herein was
taken, Volume I, p. 273]: ye Ses sems dpa’ la trten nas
rgyal ba 'od mtshan stoh 'bar mfhon du bsgrub cin tshe
dpag med kyi go cha bskon pa, "Relying upon one's jnana-
sattva (here, Amitabha is the 'knowledge being' who
takes us residence in the yogin at the conclusion of a
sidhana, bringing with him his wisdom), he visibly at-
tains the flaming Void of the light qualities belonging
to a Jina (i.e., a Buddha) and takes upon himself the

armour of Amitayus."”

This is an elliptical way of saying that the yogin will
become eternal/immortal. In Iranian cosmogonies the
Primal Man put on the armours of Light, which were the
components of his soul. Just as some of these were taken
away from him by the Powers of Darkness, so are they
lost to us gradually through life by the force of the
world's material nature. By putting on Amitayus' armour
one is thus protecting and preserving these light forces
within us and returning us to a complete state of
spirituality in its shining brilliance [JONAS, 217-19;
see also W. HENNING, "Geburt und Entsandung des mani-
ch4ischen Urmenschen," Nachrichten der Gesellschaft der
Wissenschaften in Gbttingen, Phil.-hist. Klasse, 1932,
i1 which Turfan materials are analyzed]. Might this
idea also underlie the numerous references to robes and
vestments of light used in initiations, and in a figura-
tive manner, in such works. as Pistis Sophia [1liv, 14f7?

Thg best secondary source on these sects in still DASGUPTA:
1969.

GZON-NU-DPAL [page 8217 reports that Bsod-nams-rgya-mtsho
"obtained the precepts of Padma-Amitiyus (Padmasambhava
in the form of Amit3ayus) imparted by the yidvadhara
Padma, and other texts.”

DARGYAY, pp. 30-35 in particular.

Another manifestation of Manichaean influence in Tibetan
Buddhism? See HOFFMANN, p. 58.

The role of s3idhana in Tantric practice in general is dis-
cussed in Chapter 7 of WAYMAN: 1973.

One may compare this sort of gter ma with one of the four
sorts of revelatory procedures outlined by FESTUGIERE
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Volume I, pp. 317-19. In both of these schemas, the re-
cipient has purified his spirit in meditation to the
point that a supernatural being (Padma, a d4ikini, a
deity or angel or even a dead teacher) can infuse his
consciousness with the meaning of a teaching, illus-
trating it instantly and completely. We are thus not
dealing here with the revelation of a text, but with

a vision of a teaching. It may be accompanied, however,
by a request or command that this vision be translated
by the recipient/gter ston into human language [see also

DARGYAY, p. 917.

The most understandable attempt to discuss Rdzogs-chen
(Sanskrit MahZsamdhi) doctrine and its function in Bon
and RfiiiA-ma systems is that of TUCCI, q.v.

The colophon to the collection says simply par 'dis (!)
o rgyan sbas yul rol pa glin fie '‘dabs §o roh dgon. sten
bSad sgrub chos glin du bZugs; no success has yet been
forthcoming in locating Ne-'dabs-8o-rot [on the use of
the term sbas yul see DARGYAY, pp. 131 and 220; on page
169 it is said to be an epithet applied to Bhutan].

The title page to this volume of selected texts is
Klon-chen-snin-tig-gi-shon-"'gro’'i-nag-'don-rnam-mkhyen-
lam-bzah-gsal-byed-bcas, which is, however, only the
title of the first work.

The complete title of this edition is Klon-chen-shnifi-thig;
Treasured Rhin-ma-pa precepts and rituals received in a
vision of Klon-chen-pa Dri-med-’od-zer by ’'Jigs-med-
glin-pa Rang-byuh-rdo-rje Mkhyen-brtse’i-’'od-zer.

Sku; on this usage see TUCCI, pp. 70-71. See note 77 infra.
Stegs bu, Skt. vedl; see WAYMAN 1973, p. 83n.

The ritual materials mentioned here (tshe chan, tshe .bum
et alii) are also used in what L. A. WADDELL referred to

as "The "Eucharist" of Lamaism" [Tibetan Buddhism, with
its %%stic Cults, Symbolism. and Mythology, London, 1895,
b -4h8], Its general outlines are very similar to the
sadhana described here, save that the ritual is a public
performance made by a Bla ma which is intended to serve
the life of an entire village. Like the ritual here, at
its conclusion the gadhaka is possessed by Amit3iyus, and
as his agent anoints the citizenry, distributes the con-
secrated materials, and generally behaves as Amitayus'
intermediary.

Las ghun bsran. A las gZuh pa is one skilled at his work
(las ka la serin po LCHOS-GRAGS, p. 703]), and las gfuds
1s concentrated effort atthe work at hand (bya ba la

geig tu 'grus pa [DAG-YAB, p. 676]), so that this phrase
literally states: there will be made straight the diligent
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work. One way of describing the evocation and orienting
of the figures in a sidhana is as a penetration of
their reality, their states of existence.

The term translated here as 'magician' is rig ’'dzin, Skt.
vidyadhara or 'knowledge holder'. In Tantric contexts
it applies to a group of spirits as well @& human bgings
with great magical powers; they form a retinue to Siva,
Vajrapani, and here to Padmasambhava. They are some-
times prominent in medical traditions (e.g., the Ravana-
kumara-tantra, as reported in Jean FILLIQZAT, Le Kumara-
tantra de Ravana et les textes paralléles indiens,
tibétains, chinois, cambodgien et arabe [Cahiers de la
Socidté Asiatique, Premidre sdrie, tome IV, Paris, 1937,
page 148]), and Jean PRZYLUSKI has noted a probable
Indian influence in Hermetic philosophy concerned with
the question of the vidyadhara in "lLes Vidyarija; contri-
bution & l'histoire de_la magie dans les sects mahayan-
istes,” Bulletin de 1'fcole francaise d'Extréme Orient
XXIII, 1923, pp. 301-18; see especially 317-18. Accord-
ing to these scholars, and to judge by many Tantric
sidhanas, vidvadharas more often than not are deified
magicians with tremendous powers, as in our present work.

WAYMAN 1973, pp. 82-3. The doctrine of correspondences
must be observed most carefully from this point on; each
action of the yogin and each manifestation of transcendent
power is to be interpreted as occuring outwardly (phyi)

in the ritual setting, inwardly (nah) within the yogin's
body, and secretly (gsan) within the subtle physiology
surrounding and pervading him. Thus, the palace repre-
sents at once the imner sanctum of the mandala and the
body of the yogin, prepared to receive the powers he can
now evoke.

tshe la dbah ba’i rig ’'dzin, *ayurvaSita-vidyadhara.
Avurvagitz is a term capable of various applications, qe—
pending upon the context. In Mahayana texts dealing with
the concept of the Bodhisattva, it denotes one of his ten
powers, and is described in general terms (Mah3avyut-
patti, #773:; see also Har DAYAL, The Bodhisattva Doctrine
in Buddhist Sanskrit Literature [London, 193271, p. 140).
This power over life is applied to the Bodhisattva him-
self, and comes to him 'automatically' as he advances
spiritually. Tshe la dbah ba'i rig ’'dzin, according to
DARGYAY, page 231, is "the knowledge of having power
over life," an advanced Rdzogs-chen yoga. Neither of
these usages seem directly related to an Amitayus cult.

However, in many of Padmasambhava's biographies and in
much RAin-ma literature, the acquisition of ‘power over
life' is through a sZdhana on Amitayus, and only by this
means; when in this way Padmasambhava became a tshe dban
I‘_.g 'dzin [0-RGYAN= Padma, le’'u ’44] he became a necessary
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intermediary in gaining this power. This position of
Padmasambhava is very well-exampled in the materials
studied herein.

Snan srid zil gnon. Snan srid is samsara, and this epi-
thet of Padma's, like so many others, points to his im-
mortal nature. At one point his biography goes so far
as to state that this teacher Padma had not been born
from a womb; springing from a lotus stalk, he was free
of such conceptions as birth and death. Thus, he has
conquered the three levels of reality (tridhatu) and
had vanquished by his power the three worlds in which
beings live (tribhuvana or triloka): slob dpon padma’i
sku la mial dris dben : pad sdoh sku ’'khruhs skye £i
gnis mi mha’ : khams gsum dban bsdus srid gsum zil gyis
mnan [0-RGYAN: Padma, 302r].

Tantrically this schema illustrates that creative power
which lies behind mundane reality, a point stressed in
all alchemical traditions. The red color symbolizes the
intense activity in the fire of alchemical and medita-
tional processes, and is constantly asscciated with
Amitabha. On these points see TUCCI, pp. 102-03 and
Anagarika GOVINDA's Foundations of Tibetan Mysticism
[New York, 19717, op. 120, 20L&,

This bilja-mantra is here transliterated 'hri' in accor-
dance with the orthography of the text, in which the
visargah is consistently omitted. It should, of course,
be read as 'hrih'.

Brtan g.yo is, according to DAS [p. 5587 = sthavara-
jangama, which is approximately equal to snod bcud as well.

Or: ‘'the life-essence of the ;jinas (i.e., Dhyani
Buddhas), vidyadharas, and rsis’.

Buh ba is rdo’'am sa rdog, which implies something larger
than the common conception of dust [CHOS GRAGS, p. 4747
These particles represent karmic defilements of the

skandhas.

' jam rluh bum pa can. Kumbhaka is the well-known yogic
technique of drawing in the breath by degrees so as to
form a 'pot' (kumbhaka) in the body. On this see, inter
alia, WAYMAN: 1973, p. 1l49n.

The reader is encouraged to compare this yogic text with
'La recette d'immortalité' translated and studied by
FESTUGIERE [Volume I, pp. 303-08]. In it we see several
general similarities to the present text: +the use of
breathing techniques (especially at the moment when
deities become manifest), the transformation of ritual
materials — as well as the body of the celebrant — into
an ‘immortal' condition, and a part of the ritual, near
the beginning, which calls down the archetypes of the
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elements from which the celebrant's earthly body has been
constructed: "du feu en moi premier Feu, Eau de 1'eau,
de 1l'eau en moi Eau premiére, Substance terreuse, proto-
type de la substance terreuse qui est en moi My

says that celebrant. Being uplifted in this way he may
thus enjoy celestial delights. Functionally, this
regeneration in the presence of archetypes, which has the
goal of allowing the Gnostic to enter an ecstasy, is
really very similar to the extraction of essences in our
yogic text. It is through this transmutation that the
body is prepared as a suitable vessel for the manifes-
tation of Amitabha.

Tshe ’'gugs. This phrase could be taken to mean their
life-essences (tshe bcud), but probably refers to their
immortality, thus: ‘'summoning their immortal lives’'.
See the Tshe-'gugs-ma-brgyad group in NEBESKY-WOJKOWIT2Z
[p. 426n7, and the brief description of a tshe 'gugs
rite dealing with prognosis in DARGYAY [p. 222].

This may te the tshe sgrub mda’' dar used in Amitayus
and Padmasambhava ceremonies noted on page 365 of
NEBESKY-WOJKOWITZ.

*Sritamravarnaparvata; one of the mountain paradises of

Padmasambhava, from which he dispenses dgons gter and
which is one of the places his devotees wish to be reborn.

In the Zans-mdog-dpal-ri’i-smon-lam-gter-ma (said to have
been hidden by Mkha’'-’gro Ye-§es-tshal) we read that
the name of this palace is 'Og-min, otherwise krown 2zs
the Akanistha Heaven of Samantabhadra. It exists in a
state of perfection, being composed of five streams of
light, for which it is known as five-fold in form ('od
gsal las grub 'og min pho brahh . . . ‘od lha 'khyil
ba’'i klon | pp. 1lv, 2V|;.

Thugs dam bskul lo. This phrase might also be rendered
'reverently offering devotion'; in either translation,
the implication is that the s3Zdhaka has offered some-
thing (a prayer, worship, a vow to perform some deed)
which satisfies the vidyadharas.

Read Dbyins-phyug-ma’i rig pa. Dbyinris-phyug-ma is an-
other name for Kun-tu-bzan-mo, the feminine reflex of
the Adi-Buddha of the Rfiif-ma-pas. As the central 'god-
dess of the elements' she replaces Vajradhatvi§vari

of the Indian tradition (see DASGUPTA: 1974, p. 78);
she is also prominently mentioned in the Gzer myig

of the Bon-po [A.H. Francke, "Gzer-myig, a Book of the
Tibetan Bon-pos," Asia Major 1928, p. 29].

She and the other goddesses enumerated here (Mamaki,
Buddhalocana, Pandara, and Tara) "enable a phenomenal
body to be formed; they are a sort of demiurge . . ."
CWAYMAN: 1973, p. 215]. They thus preside over the
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elements and are responsible for purifying them, i.e.,
returning them to their originally pure state.

'gyur med srog gi ka ba, which ought to be the avadhuti;
"The vital wind (prana, srog - mlw) must be united and
made into a subtle body, as it were, and made to flow
through the middle nerve . . ." is a similar sentiment
[DASGUPTA 1974, page 1657, based on very general Tantric
doctrine, but which is usually related_to the uniting

of the winds flowing thrcugh the lalana and rasana
'veins’'.

There are now enumerated the eight immortal magicians
who spring forth from the klohs of eight deities. These
deities are comnected with the eight pronouncements (bka’
brgyad), which some feel to be the only verifiable con-
tribution which Padmasambhava made to Tibetan Buddhism
in his lifetime [DARGYAY, 35].

Very little is really known about_any of these bka’
brevad deities (which DAS [p. 335] misinterpreted as
dka’ brgyad) and several of the magicians. Therefore,
we are at present in no strong position to explain the
discrepancies which others have noticed in this list,

as well as the added irregularities of our present text.
Lists and discussions of these deities may be found in
GZON-NU-DPAL [p. 1067, NEBESKY-WOJKOWITZ [p. 322n],

LI [p. 1477, DARGYAY [pp. 31-5], and NEUMAIER [p. 134].
Let us simply note the discrepancies in brief discussions
of the eight magicians:

a. Huhkara/Hom-mdzad, who emanates from Yan-dag-thugs,
found in all lists mentioned above. Bdud-’joms-rin-
po-che says he "became a Wisdom-Holder (Rig-'dsin),
who sustained himself by practising the technique
called ‘taking the essential juices' (bcud-len) and
then became invisible" [ DARGYAY, p. 417]. His connec-
tion to this deity may be seen in the fact that he
taught a Yah-dag gi skor Tantric cycle_in Tibet. He
was aéﬁontemporary of Padmasambhava [ GZON-NU-DPAL,

p. 106].

b. MafijuSri, who emanates from ’Jam-dpal-sku, found in
all lists. According to Bdud-’ joms, this deity's
Tantric cycle was propagaled by Sans-rgyas-ye-Ses
[ DARGYAY, p. 33], while GZON-NU-DPAL credits it to
Santigarbha [p. 106]. This 'MafijuSri' is in all
probability MafijuSrimitra/’Jam-dpal-bSes-ghen, the
teacher of that Sahs-rgyas-ye-§es, who was consider-
ed a2 manifestation of MafijuSri. He is important in
the Rdzogs-chen tradition [ GZON-NU-DPAL, pp. 167-8;
DARGYAY, 21].

c. NZgarjuna, who comes forth from the sphere of Padma-
gsuis. Literally, as an alchemical teacher and
writer he needs no introduction. It is not clear
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here, however, why he is attached to Padma-gsun.

In any event, it is interesting that the first
three bka' brgyad deities in the lists mentioned
above and in the present enumeration are tutelaries
bestowing attainments in the body (sku, kaya),
speech (v3k, gsuh) and mind (thugs, citta); all are
said to be manifestations of Mafijusrt [LI, p. 1477.

Prabhahasti, alias Sdkya-'od; Bdud-'joms Rin-po-che
reports that he was a direct disciple of Dga’'-rab-
rdo-rje, 'the first of all Rig-'dsin' and the most
important human persconalitv in the formulation and
transmission of Rdzogs-chen doctrine [DARGYAY, pp.

40, 187.

Phrin-las-phur-pa, from whom he springs, is more
commonly known as Phur-pa-phrin-las. For more in-
formation on this deity, who is also found in all
bka’ brgyvad lists, see NEBEBKY-WOJKOWITZ, ». 322.

Vimalamitra, the subject of Part TWo of the present
work. Also a contemporary of Padmasambhava, he was
responsible for introducing Rdzogs-chen concepts in-
to Tibetan Buddhism. He is consistently mentioned
as dispensing and teaching groups of texts with
bdud rtsi as the subject, such.as the Bdud-rtsi-vyon
tan-shin-thig [DARGYAY, pp. 31-37.

The deity from whom he sorings is known in the above
lists as either Bdud-rtsi-yon-tan or Che-mchog-yon-
tan; we have interpreted Tshe-la-dbar-ba (Ayurvas§i-
ta) here as an epithet of, or synonym for, that
figure.

Rombu-guhyva, also known as Rofi-bu or Ron-bu-guhya
Devacandra [DARGYAY, p. 36]. Not much is known of
him, save that Padma-dkar-po considers him to be
one of a group of eight Rig ’'dzin which includes

all those mentioned here except Prabhahasti [ DARGYAY,
p. 367].

Dregs-pa-zil-gnon, mentioned here, is not found in the
above lists; therefore, we venture this alternative
translation: "Through fulfilling the penitential
vows which overwhelm by their glory (zil gnon) the
Dregs-pa demons . . . ." On the Dregs-pa demons

as a group, see NEBESKY-WOJKOWITZ, pp. 253-317.

Dhanasamskrta is as obscure a figure as Rombu-guhya,
and is mentioned in the same list of Padma-dkar-po's
noted above. The only information this list pro-
vides us is that they were contemporaries of Padma-
sambhava and part of a group known_as the 'Eight
Great Acarvas (slob dpon brgyad)' [DARGYAY, op. cit.].

And, as with the above deity, Rbod-gton-zil-gnon
may be interpreted as other than a proper name. We
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may read the text as was suggested above for Dregs-
pa-zil-gnon. One of the bka' brgyad deities found
in all lists is Ma-mo-rbod-gton, who like Dregs-pa
is a single deity as well the lord of a group of
such gods carrying that name [NEBESKY-WOJKOWITZ,

pp. 322f].

h. Santigarbha whose name is more frequently spelled
Santir- or éantimgarbha, is attested in an indepen-
dent source. The Gso-dpvad-tshogs-kyi-man-fiag-rin
chen-'khruhs-dpe'-bstan-pa is a medical text of
great rarity, believed to date from the time of
Khri-sron-lde-btsan himself:; in the colophon we
read tha} this work was composed by the Indian
scholar Santirgarbha and the seven royal physicians
to the Tibetan court after they had discussed medi-
cal matters (rgya gar gyi mkhan po $antir-garbha
dah / gfan yah bla sman bdun bka' bgros nas bsgyur
ba’'o; thus reads the manuscript according to its
reproduction on page 583 of Three Tibetan Medical
Texts from the Libtrary of Ri-bo-che Rje-drud Rin-
po-che of Padma-bkod, Tibetan Nyingmapa Monastery
Camp No. 5, Arunachal Pradesh, 1973).

Again, the status of Mion-spyod-dmod-pa as a proper
name is problematic; we read of Dmod-pa-drags-

shags in the bka’ brgyad lists as a god and the name
of his circle [ NEBESKY-WOJKOWITZ, op. cit.]

While this individual work may not be able to offer any
aid in more clearly defining the bka’® brgvad deities,

one important question has perhaps been answered. Ac-
cording to DARGYAY [v. 357, "it is not quite clear who
belonged to the Siddha group of the Eight Wisdom Holders"
who are credited with disseminating the bka' brgyad
teachings themselves. This sidhana, together with sever-
al other references to these eight magicians in the
Kloh-chen-sfiini-thig materials, assures us that these
eight rig 'dzin are those to whom DARGYAY refers. Thus,
we have perhaps taken a step forward in the bka' brevad
problem as a whole.

Several of the Sanskrit equivalents given here are con-
Jjectural, as the use of khams/dhatu in this text does not
correspond to normative Hindu or Buddhist Ayurvedic
schemes. In these schools, dh3tu refers to either three,
six, or seven qualities or constituents in the human body.
As a triad, it refers to kapha/pitta/vata, or phlegm/
bile/wind, the body's 'humours'. The saddhatu as the six
constituent elements of the body brings us closest in a
comparison because it includes flesh %ﬁéﬁsa) and blood
(rakta), as does the list of the seven dhatus. However,
these lists omit heat, breath, and mental elements.

The choice of these five eleménts no doubt rests in the
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pentad system utilized here as interpreted by Rdzogs-
chen doctrine. Suffice it to say here that the five
constituent elements of the human body given in this
schema was derived only tangentially from Indian medi-
cal conceptions. The best discussion of the dhatu
concept in Indian medicine is to be found in Johannes
NOBEL's Ein alter medizinischer Sanskrit-Text und
seine Deutung [ Supplement No. 11 of the Journal of the
American Oriental Society, appended to Volume LXXI/3,
1951, 35 pp. |, PP. 7-12 especially.

96. There are many terms for ‘breath' and 'breathing' in
Sanskrit; this equation is merely a suggestion.

97. WAYMAN 1973, pp. 117-18, describes vrata/brtul Zugs
as 'ritual observance'. However, the essence of this
practice is a solemn promise to observe certain
regimens in one's contemplative life as a prerequisite
to achieve the blessing or knowledge of a spiritual
teing. Thus, particularly in the present context it
is more appropriate to translate brtul Zugs as ‘'peni-
tential vows'.

98. The four devices mentioned with f£he following yogins
are also attributes of the four deities who guard the
entrances at the cardinal points of a mandala. They
are enumerated, with their Sanskrit equivalents, at

NEBESKY-WOJKOWITZ, p. 70.
99. Lha-’dre is given as an equivalent of ‘dre by JASCHKE
on page 284.

100. These four extreme views (mtha’ bZi, catuskoti) are:
that the world is eternal; it is not eternal; it is
both eternal and not eternal; and thet it is neither
eternal nor non-eternal. It is one of a set of
erroneous Jjudgements about existence to be ieduced
to an absurdity by Madhvamikan dialectic; hence; it
is rather interesting to see it surface in a Rdzogs-
chen environment. On this doctrine in particular see
Jacques MAY's edition, Candrakirti; Prasannapada
Madhyamakavrtti [Collection Jean Przyluski, Tome II,
Paris, 1959, p. 16.

101. Five sorts of jfiana corresponding to the five Dhyani
Buddhas are discuss=d at DASGUPTA 1974, p. 85n, quot-
ing the Advavavajrasamgraha. It is most probably these
five wisdoms referred to here.

102. Tshe sbas pa, literally, ‘'the life hidden'. The verb
sbed pa has the connotation 'to preserve' and 'to guard’,
which certainly fits this context [JASCHKE, p. 405].

103. Sku lna'i dbyins, i.e., the spheres (again, dhatu!) of
the five Dhyani Buddhas. In Rdzogs-chen doctrine the
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dbyins are the passive spheres wherein Absolute Being
resides, 'above and beyond' the kloh, representing

eternal and unchanging Reality.

104. Lha stags are mantras pertaining to_the deities of the
families of the DhyZni Buddhas/Tathagatas. See MKHAS-

GRUB, page 102n.

105. DARGYAY [p. 166] renders chos bdag as 'master of the
doctrine', but here it certainly applies to those who

aspire to that status.

10€. Perhaps to be translated 'the dakinis of the profound
bodhi’'.

107. Brda thim; thim pa means °‘to disappear' or 'to dissolve’
(chu la thim pa lta bu [CHOS-GRAGS, p. 313]), and applies
also to that which is by its own nature ephemeral (rah
bZin gyis thim pa [DAG-YAB, p. 288]).

This term is found in connection with an esoteric song
which Vimalamitra sings as a riddle to display his
Rdzogs-chen teachings to Khri-sron-lde-btsan and others
at his court; this episode is reported in C-RGYAN: Padma,
295v and O-RGYAN: Rgyal-po, 43v. In the latter we read
bi ma la mi tras dha thim lan gsum gsuns, "Three times
Vimalamitra spoke a dha thim," where the spelling dha
agrees with that which we chose to set aside in this
sadhana. Brda yig is rather frequently encountered in
stories of the transmission of knowledge and gter mas
from a dakinl to a mystic [as at DARGYAY, page 193],
which persuades us to accept brda here. In both cases
it is a matter of using 'non-human'.language (not mere-
ly ‘'symbols', as DARGYAY translates it) to test and
awaken spiritual sensitivity.

We may compare this method with Ch'an and Zen koan
Philosophy. Both methods may separately base themselves
on the famous episode of KaSyapa recognizing_ ultimate
reality in merely observing a lotus held by Szkyamuni.

108. It must be understood that, as a well-rounded religious
movement, Padmaism possesses its own cosmogony and
cosmology (adapted from Buddhism, largely), presented
in the first chapters of the larger versions of his
rnam thar (hagiography), just as the Tibetan 'folk reli-
gion' and Ge-sar complex often open with similar reci-
tations [TUCCI, pages 202, 232].

With particular reference to Padma's lo-rgyus, we may
compare it in function with such Gnostic recitations

as take place in the first chapter of Poimandrés (q.v.).
In both cases it is important that the soul be given a
‘road map’' which can guide it through the demonic and
psychic dangers which face it, and even more importantly
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which gives one's soul an understanding about how it

has come to its present situation. Considering Padaa's
role as a saviour, we should not discount this rationale
when discussing the cosmology and cosmogony of Padma-
ism.

Ne bar dgons pa renders upanyas- according to DAS, p.
§86. The basic meaning of this verb is 'to place be-
fore; to entrust, commit to the care of' [APTE, page

452] L]

Sc. las kyi bum pa’i chu, karmakalaSodaka. This 'ac-
tion flask' 1s used for the generation of deities, and
when sprinkled upon the disciples brings the deity down
into him [MKHAS GRUB, pp. 285-87].

I.e., Amitayus and his consort. A knowledge being (ye
Ses pa, Jjfiana-sattva) is the catalyst of the transforma-
tion of the vogin's body upon his entry. By bringing
that being into a state of non-duality with himself,

the yogin takes on his qualities and realizes his per-
fect wisdom; thus, this is the apex of the ritual

[ DASGUPTA, p. 82; MKHAS-GRUB, p. 2437.

"Stand, vajra:" — as stated, this mantra establishes
Amitayvus in the yogin's body; cf. MKHAS-GRUB, p. 31.

See note 110, and compare this baptism with that of

the Gnostics in Pistis Sophia [p. 2497. In both rituals
the transformation of the body is accomplished because
it is filled with a deathless essence which separates
the material and spiritual constituents of the self.

The Peratae, an obscure Gnostic cult, went further in
the physiological description of this process, describ-
ing the travel of "the spiritual and life-giving essence”
from the cerebellum down through the spinal marrow. 1In
this process the mortal elements of the body were re-
placed by their 'ideas' [MEAD, p. 2117.

This sort of a transformation of the body, based on an
internal interpretation of the baptismal process, was
also — thanks to the doctrine of correspondences —
transferred to the cosmic stage. The Nith Siddhas

and the Peratae (according to the scanty materials pre-
served in Hippolytus) developed solar/lunar symbolisms
connected with this process, on which the reader is re-
ferred to MEAD, pp. 210f and DASGUPTA 1969, pp. 235-251.

I.e., one achieves a vajra body, the vajrakaya. One's
own pvhysical being has thus become an expression of the
Absolute Reality, synonymous with divyadeha and perhaps
siddhadeha as used in alchemical contexts [ DASGUPTA 1969,
v. 255]. With regard to the latter, we find vajrakaya
used in both Hindu and Buddhist alchemical works:

sarve vajrakdvd bhavanti / thams cad rdo rje sku ru
'gvur is the reward for the successful alchemists in the
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Dhatuvada [ V. BHATTACHARYA, "Sanskrit Treatises on Dhatu-~
vada or Alchemy as Translated into Tibetan," Acharyyva
Ray Commemorative Volume, Calcutta, 1932, p. 135], and
we have this recipe in the Rasarnava-tantra: ksira-
hiraSca jirnante vajrakiyo bhavennarah [ page 257 of the
edition of Praphulla Chandra RAY, Calcutta, 19087.

The dharanis which follow translate as "Anoint the
body:", "Anoint the speech (center)!", and "Anoint the

heart (center)!"

Amrtakundall, a popular goddess in Tantrism (especially
in alchemical and Tantric medical contexts), is a per-
sonification of this process.

Dam tshigs are described on pp. 65-8 of WAYMAN 1973.

His training in alchemy and the fashioning of jewels
(gser ’gyur rtsi dah rin po che bzo) is briefly noted

in chapter twenty-five of O-RGYAN: Padma. entitled

Rig pa’'i gnas lha la mkhas par sbyans ba’i le’u [folio
60r]. One author who seemed to take more than the usual
amount of interest in Padma's training in this area was
TARANATHA, who in his Slob dpon chen po Padma-'byuni-gnas
kyi rnam par thar pa gsal bar bved pa'i vi ge vid ches
gsum ldan Zes bya ba outlines the cemetaries wherein
Padma learned these arts and how he applied them [golios
507-508 and 510 of Five Historical Works of Taranatha,
Tibetan Nyingmapa Monastery Camp No. 5, Arunachal Pra-
desh, 19747.

As to the tale at hand: This interesting story finds
notice in at least two important historical surveys.

One is the La dwags rgyal rabs [pp. 32 and 87 of Volume

IT, Antiquities of Indian Tibet, editions and transla-
tions by A.H. FRANCKE, a 1972 New Delhi reprint]; the

other is the Rgyal rabs gsal ba’i me loh. Its presence
in the latter was brought to our attention by Berthold
LAUFER in his "Die Bru-¥a Sprache und die historische
Stellung des Padmasambhava,” T'oung Pao IX, 1908, page
18; the text, in the edition of B.I. KUZNETSOV [leiden,
1966; Scripta Tibetana, I], is on page 167.

In addit{ion to these obvious references to this epi-
sode, GZON-NU-DPAL [p. 1497 and Bdud-’joms Rin-po-che
[DARGYAY, pp. 124 and 140] also discuss findings of

the 'water of life' (ishe chu) left behind by Padma;

in all probability these notices point to this particu-
lar incident, especially considering the prophecy by
Padmasambhava given at the end of the episode.

The former is our O-RGYAN: Padma; the latter, the U-
revan-gu ru Padma-'byut-gnas kyi rnam thar rgvas pa

ser i phreft ba thar lam gsal byed. O-rgyan lived
from 1323 until ca. 1360, and Sahs-rgyvas from 1340 to

1396, according to DARGYAY.
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The Rgyal-po-bka’i-tharhi-yig is the second book of 0O-
RGYAN-GLIN-PA's famous Bka’'-that-sde-lha. The edition
utilized here is that one which appeared in 1976 in
Paro, Bhutan.

PADMA-GLIN-PA's version of Padmasambhava's biography
was photocopied and distributed in 1977 at Gangtok.
For the time being it is the only edition of this work
available; chapter ninety-eight is found in the second
volume of that version.

On the historical relationships between these versions
of Padma's life see A.I. VOSTRIKOV, Tibetskaja Istori-
ceskaja Literatura, as englished by H.C. Gupta and
published at Calcutta, 1970, pp. 32-51.

Read gyis for gyi after khri sroh lde btsan.

Sku rim is, according to TUCCI [p. 1337, a very general
term for rituals designed to bring about good fortune
in life in general or a particular object one seeks.

Again, read gyis for gyi after byin rlabs.
On avurva§ita, see note 79 above.

On page 34 JASCHKE cites the oral form *k'a téh wa¥,
“to use ill language", which would be kha gtoh ba in
written form, with the past tense kha btan.

Mian yid gfiis: the body is often spoken of in Buddhism

as a boat or vessel. This is particularly true in
Tantric dohas and caryas, since a cardinal principle

of their teaching is the indispensability of the develop-
ment of the body (kayasadhana) to achieve salvation.

As opposed to a strictly ascetic approach, some sects

of Indian yogins have always stressed the attainment of
an immuiable, perfect physical body as the ideal contain-
er for a self searching inexorably for release. This
may well be the ultlmate rationale for the adoption of
alchemical practices in Hindu and Buddhist Tantrism [see
on this DASGUPTA 1969, pp. 194-57.

The term used here for 'hindrance', bar chad, often im-
plies a physical threat to one's life. This is very
significant in Tantrism, where to die before one's
karmically appointed time (akalamrtyu) robs a person of
a full opportunity to utilize merlts gained through
previous existences to attain nirvana.

The region of Brag-dmar, in which this drama takes place,
is best known as the area in which Bsam-yas, the first
Tibetan monastery, was built [Turrel WYLIE, The Geograph

of Tibet according to the ’Dzam-Glin-Rgyvas-BSad, Rome,
1962 (Serie Orientale Roma, Volume 25), DP. 167 ].
Let us engage here in somethlng of a speculation which

is Jjustified by our comparisons with Hellenistic and
Mediterranean cultures.on esoteric topics. The phrase
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dkvil 'khor £al ’'byed pa, 'to open the mouth of a man-

dala', is often encountered in Tibetan Tantric ritua
texts. It seems not to render a Sanskrit word or phrase,
and most scholars have translated it simply as 'to

open' a mandala ceremony (as Laufer on page 221 of 0O-
RGYAN: Bisun-mo).

However, from the ritual context it seems clear that
this phrase designates the consecration of the mandala,
with the direct result that the deities within it are
brought to life; cf. JASCHKE page 474, 2al bsro, 'to
consecrate a temple', literally, 'to warm rm its mouth',
or better 'to warm the mouth (of the deity therein)’.

One of the more important esoteric rituals engaged in
by the Egyptian prlesthood was termed by BUDGE °'the
ceremony of opening the mouth' of a deity such as
Osiris, in order to bring it to llfe, or of a corpse,
to bring it back to llfe, if only in the next world.
In either case, openlng of the mouth gave the priest
or relative control over the deceased or the deity, Jjust
as knowing how to open a mandala or temple puts their
divine powers to work for " the yo yogin. On this practice
see E.A.W. BUDGE, Egyptian Magic [London, 1901], pp.
196-203 in particular.

Phra men, also spelled pra man/men, applies to a silver
1nlay pattern, apparentlv without regard to the material
from which the vessel is made [Guiseppe TUCCI, Prelimin-

arv Report on Two Scientific Expeditions in Nepal, Roma,
1958 (Serie Orientale Roma X, 1), page 88J.

Bdud rtsi, Skt. amrta. Like a good deal of the world's
alchemical literature, this story is susceptible of in-
terpretation on physical, psychic, and spiritual levels
which need not be mutually exclusive. For example,

this 'elixir' may have only been produced internally,
accordinf to the rules of the hatha-yoga of the Nath
D

Siddhas [DASGUPTA 1969, pp. 238f]. Indeed, as a purely
didactic vehicle in which Padmasambhhava and Khri-sron

are used to illustrate how one must be prepared spiritual-
ly to receive Tantric teachings (our metaphorical elix-
ir) this story also makes perfect sense. However one
chooses to intrepret it, clearly it provides us with
valuable insights into how yoga and alchemical processes

were combined in Tantrism.

See note 62 supra.

Tshe yi snod as a metaphor for an alchemist is based on
snod as symbolic of human potential to_receive and under-
stand spiritual teachings [DAS, p. 773].

The lotus has long been a model for spiritual develop-
ment in Indian literature; rising from the mud, it grows
up through brackish water until it greets the sun and
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unfolds in a perfect form above the defiling dirt which
has given it birth.

Rnam par smin pa, Skt. yipaka. As might be expected,
this term finds an alchemical interpretation in Buddhist
esoterism and the Nath system: "Until and unless the
'Skandhas' are strengthened or, in other words, the body
is made ripe through practice of Hatha-yoga . . . how
can there be a perfection in (Mahasukha)?", and ". . .as
this perfect body is produced through the burning away
of his physical body . . . he is liberated while living,
and is always living in his true body . . . A deathless
ripe body of this type is the first requisite for a
Siddha; for such a ripe body helps the Siddhas in at-
taining the final state of Para-mukti.” [ DASGUPTA

1969, pp. 93, 221]

'Byuh b%i’i phuh po. It is surprising that only four
clements are mentioned here as constituting the skan-
dhas, and it is inconsistent with the sadhana text Jjust
studied. However, akaSa/'ether', the medium of con-
sciousness, may be exempt from the list of elements in
discussions of their active role in the formation of the
body — it is by nature unchangeable and undecaying.
Also, consciousness need not be considered separately

in an enumeration of the elements because it actually
pervades them from the point of view of their abodes in
the cakras [WAYMAN 1977, pp. 66f; DASGUPTA 1974, p. 150].
Finally, all five elementals will be discussed when

one goddess is required for each of five vidya initia-
tions |_WAYMAN 1977, p. 697 or when, as in the previous
sadhana, the desire is to reach the essential elemental
(bodhicitta, metaphorically termed amrta at times) of
211 the elements of the human being, which of course in
?Egghism could not exclude consciousness [ DASGUPTA 1974, bp.

The ritual performed by Padmasambhava here duplicates
that described in O-RGYAN: Padma, chapter 44, ishe’i

rig 'dzin grub pa’i le’u [folia 171v-173r]. There is an
interesting description in that chapter about the desire
for longevity within general Buddhist doctrine and the
relationship between the rainbow body and the vajra body;
only the text will be given now, as_it is susceptible of
many pages of interpretation: [172v] bskal pa chags nas

' jig rten ma stofis par : rdo rje’i sku la skye 'chi med
dbah bskur : tin 'dzin bsgoms pas ‘'khor ‘das ru San
phyed : tshe yi rig 'dzin 'Ja’ lus thob par gyur :

sems rtags lus Sar bgres rgud mi mha’ ba : zag pa med pa
"3ja’' 'od zer ran biin : 'khor ba ma stohs bZugs pa’i
tshe thob gyur.:

Dbu-rtse-lha-khat, also called Bsam-yas-Gbu-rtse, 1s the
central temple of Bsam-yas.
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There is now something of a hiatus in the story; we
have a series of comments by the ministers about their
predicament which certainly precedes the king's arrival.

The reader is invited to compare the spellings and order
of the names of ministers in the two versions. Except
for 'Klu-'bum, son of Klu-dpal', all are also known from
that important source of O-rgyan-glin-pa. the Blon-po-
bka’'i-than-yig [in the collection Bka'-thah-sde-1na; see
the bibliographic entry for O-RGYAN: Rgyal-po]. F.W.
THOMAS has studied this text and compiled a list of

these and other important ministers in his Tibetan Liter-
ary Texts and Documents concerning Chinese Turkestan,

Part I [London, 1935], pp. 279-85; see especially p. 286n.

O-RGYAN reads "because of the coming danger ('onh fien yod
pas) for such as us leonine ministers . "

Neither version makes a great deal of sense here. It is
recommended that both versions be emended to read rgyal
po’'i rgyal sa slob dpon ci bya zer.

Klu-'bum does not appear at all in O-RGYAN, and so far
he has not been identified in, or mentioned as a figure
in, primary and secondary sources for Tibet's history

in this period.

In the extended prologue to O-RGYAN's version this advice
of Padmasambhava was recounted: slob dpon chen po Bdag
la’ah rig 'dzin gyi gral du itshe la dban ba’i dbah bskur
bar Zu Zes zus pas : slob dpon gyi %al nas rje gcig

lags jo mo 'khor 'bahs dah bcas pa dkor mdzod mna’ ris
dan bcas pa bdag la phul Zig, "When the king requested
the mahédcarya lord saying 'I request you (to bestow

upon me) an initiation ®f the power over life (i.e.,
ayurva§itd) into the ranks of the vidyadharas', Padma-
sambhava said tc him, 'Very well, my unique prince!

Give me a princess with her train of servants and your
royal treasury together with the royal holdings, Mha'-
ris!" [0-RGYAN: Rgyal-po, 377/109v].

The reference to a royal lady (jo mo) stems from the fact
that Padmasambhava was given one of Khri-sron's wives,
Ye-8es-mtsho-rgyal, apparently at the former's insistence

[HOFFMANN, page 55].

Both versicns read nah rtags phyir Sar §in gi yal ga
'dra, which is interesting, to say the least.

I.e., it is not the responsibility of ministers to pro-
tect their sovereign in Tibet; this was no absolute
monarchy, the king being primum inter partes, and the
ministers would have been just as happy without him.

Name of a religious retreat in an area of the same desig-
nation: rnam thar sgo gsum thah gi chos grwa ru, "at
the retreat on the plain of R." [0-RGYAN: Padma, 295r].
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O0-RGYAN reads, "the king took the bridle (literally,
'mouth') of a horse which had been sent afterhim"; in
either text it would seem best to read rgyal pos for

rgyal po.

A very provisional reading, interpreting bde la gSegs

pa as roughly equivalent to bde bar gSegs pa in the sense
of 'to die', which as sugata is used most often in the
death of a Buddha or saint. [ DASi-p+ 1250]. According to
PADMA Klu-'bum is telling the king that "going to that
one, your already great foolishness will increase".

Mchims-phu is well known as a meditation cave in the
Bsam-yas area and one of the centers for Padmasambhava's

activity in Tibet [O-RGYAN: Btsun-mo. peme 1347.

This is the Brag-dmar-g.ya'-ma Valley discussed in
footnote 128 supra.

Dug 'tshon ba is visa-vikraya, according to Mahavyut-
vatti #2500. It is one of a number of sinful attitudes
and occupations enumerated there, which of course is
designed to make Padmasambhava look even worse.

There has as yet been no success in locating this

mountain or promontory. In all probability it is not
to be found, since bzod pa means, among other things,
'to forgive, to pardon'; hence, an allegorical device.

Thah sman or sman thah is one of the great families of
preparations in Tibetan medicine, and applies to any
mixture which has sufficient liquidity to be drunk or
poured out of a container.

Khri-sron's order that Klu-ubum take an oath of
allegiance to him, and the lat*er's reply, are not
found in O-RGYAN.

From this we may conclude that ’'Dzam-bu-glin in Brag-
dmar, not heretofore attested in the standard geographi-
cal works in Tibet, is another name for brag-dmar

Mchims-phu.
On phra men, see note 130 supra.

This is one of the two principal forms of gter ma, the
other being the dgons gter; the latter are discussed

at DARGYAY; pege 63. It is not easy to fit this vessel
into the same category as a gter ma text, except  to note
that what other Buddhist sects consider to be relics
(g;ﬁ bsrel) only are also considered gter mas by the
RNin-ma-pas [ DARGYAY, p. 627.

Sfiigs ma for sfiigs ma’'i dus, Skt. kali-yuga, our present
age of spiritual decline.

Las ’'phro ba is another term which may not have an Indian
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equivalent; at least none has yet surfaced among the

few edited Tantras extant in both languages. Literally,
it refers to work in process as well as continuing re-
sults of some prior action [CHOS-GRAGS, p. 702: mjug
ma tshar ba’'i las ka; DAG-YAB, p. 676: las kyi ‘bras bu'i
lhag ma dah bya ba'i 'phro ‘dzar]; this is mostly in=
terpreted with reference to spiritual matters. Any good
work done in 2 previous life must mature, and when it
does it provides a spiritual impetus to further good
works [JASCHKE, p..5467. Eventually, one arrives at a
state of spiritual readiness (skal ldan, Skt. bhavya,
usually rendered 'worthy' or 'blessed') to receive
spiritual teachings, such as the las sad pas who may

uncover gter mas (supra, note 55).

161. A mixing of the two versions will render a better
reading: rgyal po'i ma yi mhal kha ston ‘dogs sam.

Stonr zdags (preterite of ’dogs pa) is the same as phan
btags pa UDAG-YAB, p. 278], suited, appropriate, bene-
ficial. The sense of this line seems to be that Khri-
sron's position in life has nothing to do with his
spiritual receptivity, or with a past accumulation of
merit — even a corpse carries with it karmic impulses

which will eventually be felt.

162. According to CHOS-GRAGS, p. 635, a zo chun khyud mo is
chu becu ba'i 'khrul 'khor gyi zo chun, the water bucket
on a device which scoops water. This simile is also
employed in the. lankavatara-sfQtra: "(The ignorant per-
son) drifts along on the ocean of transmigration, and,
like a derelict, he must follow its currents. He is
again compared to the water-drawing wheel (ghatIyantra)
turning around the sare axle all the time. He never
grows or develops, he is the same old blindly-groping
sin-committing blunderer."” [Quoting D.T. SUZUKI's
Studies in the Lankavatara Sutra, London, 1930, p. 156.]]

163. Yi re mug is an interesting verbal compound noted at
CHOS-GRAGS, p. 658, as sems mi gsal ba’am yid Zum pa,
'an unhappy thought; to despair’'. According to DAG-
YAB it is the same as yi mug.pa [JASCHKE, p. 508].

164. PFollowing the wording of O-RGYAN; on skal ldan las
'phro can, see note 160 supra.

165. This Rdo-rje-spre-chuh is in all probability the mini-
ster whose full name is Mchims-pa Mdo-bZer Rdo-rje-
spre-chuh [listed on folio 66r of O-rgyan-glin-pa's
Blon-po-bka’i-thanh-yig i% the edition cited under
O-RGYAN: Rgyal-po; q.v.]. It is not clear to what
doctrinal conceptlion or figure Khri-rgyal refers.

166. Bka' btsan khon yahs; bka’ btsan are teachings reduced
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to a system, according to CHOS-GRAGS (page 27: gtan la
phab pa’i bka’), while according to the same diction-

ary (page 72) khon yahs pa is gu yans pa, spacious,
roomy, wide.

Or: "May you then meet this blessed, worthy one (who
has all the above positions):i"

We need only note that, in PADMA's colophcn rgyzs par

is to be read for rgyal par, and that in 0-RGYAN's a
kha byah is a list_of hiding places for gter mas

[DARGYAY, page 1087.




PART TWO

VIMALAMITRA MATERIALS
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CHAPTER THREE
MATERIALS FOR A BIOGRAPHY OF VIMAILAMITRA

Although Vimalamitra (rarely called by the Tibetan form of
his name, Dri-med-b§es-ghien) ranked in eminence with the great
Padmasambhava and §§ntirak§ita at the court of Khri-sron-lde-
btsan (r. 754-797), he is today much less well-known than
these figures. In fact, a detailed biographical source on
Vimala comparable to the rnam thars of Padmasambhava, Vairo-
cana, or Ati$a, for example, seems never to have been com-
posed. Thus, any attempt to present his life and real signifi-
cance to Tibetan Buddhism must be provisional and awaits a
fair survey of the awesome amount of Rfin-ma and Rdzogs-chen
literature which today bears the influence of his work.l

A work has recently appeared which is a first attempt to

present an account of his life and times: The Biography of

2 14

Maha Pandita Vimalamitra by the Reverend Dodrup Chen.

was published at Gangtok in 1967 and is fifty-six pages long,
of which the translation of materials occupies a thin twenty-
seven pages, which could be reduced even further if one re-
moves the translator's paragraph-long synopses, often occupy-
ing a full third of a page. On page vii of the Introduction
he has listed six warks which he either thinks highly of as
sources or has consulted especially thoroughly; we are not
told explicitly why these were chosen to be cited. Also, on

page viii he states, "I have compiled (this work) after con-

sulting all the works relating to the life story of this
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venerable Pandita," a truly nazardous remark for even a RAiIN-
ma Lama to make.

Since Dodrup Chen's work has not received a wide distribu-
tion, it would not be inappropriate here to list those six
works exactly as he has given them, and to comment briefly
in notes on what could be determined about them after turning
the leaves of some central RAifn-ma materials:

(1) Vi-ma sNving-Thig-Gi Lo-rGyus Chen-po.3

(2) mKha'-'Gro Yang-Thig-Gi gler-'Byung

Rin-Pe-Che'i Lo-rGyus.

(3) Vi-ma Yang-Thig-Gi Lo-rGyus Rin-Po-Che'l
5

Phreng-Ba.
(4) Zab-Mo Yang-Thig-Gi Lo-rGvus Rin-Po-

Che 0d-Kyvi Phreng-Ba.’

(5) U-rGyan-Gling-Pa'i gTer-Ma bKa'-Thang
S’er-Brag-Ma.7
(6) rDzogs-Chen-Pa Pad-ma Rang-Byung rDo-
rJe or Rig-'Dzin 'Ji s-Med Gling-Pa'i
gSung and so on."8
The materials brought forward below are two sources not
listed by Dodrup Chen. The first, chapters from O-RGYAN:
Padma on Vimala's activities in Tibet, is especially rich in
data. In notes to the two translations here comparisons will
be made with Dodrup Chen's data and other important sources.

As is the case with Padmasambhava's rnam thars, all the

works discussed here were either composed or 'brought to

light' centuries after Vimalamitra's death. While this need
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not cause great skepticism about their accuracy, it is inter-
esting to note that no new body of data has been discovered,
and essentially all the materials in Dodrup Chen's compiled
text are also found in the two sources studied below. Indeed,
history has apparently not favored us with a balanced or
comprehensive biography on Vimalamitra, and the materials
which we so far are aware of have the same qualities as Padma's,
including the stereotypical activities and descriptions of
events more suited to stories of the Siddhas than to teachers
and innovators responsible for the formation of Tibetan
Buddhism.

The principal goal in pursuing the subject of Vimala's bio-
graphy had been, in this context, to determine the relation-
ship between Rdzogs-chen doctrine and medico-alchemical tech-
niques, which is plainly an important part of Vimala's contri-
bution to Tantric thought and practice. It is rather frus-
trating to report that at this time his role remains unclear
but definitely important, as the sadhana studied above shows
and as materials to be presented below in Chapter Four will
reinforce. Nevertheless, no biographical material yet studied
sheds the slightest light in this direction. The immediate
goal of further research ought to be the gathering and trans-
lation of all his compositions and translations, as well as
those of his disciples and later commentators. Only when
this is complete will we be in a better position to evaluate

his own personal contributions to traditional science in Tibet.
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i.

OQur first source on Vimala's life is a group of three chap-
ters, and the beginmning of a fourth, from O-rgyan-glin-pa's
biography of Padmasambhava. On this work see above (Part One,
page 46 and note 119); the colophon has also undergone a
translation and study, that by Laufer [0-RGYAN: Btsun-mo,
pp. 239-2517.

As is to be expected, this set of materials centers on
Vimala's activities in Tibet. It is a thorough and valuable
source in this respect, containing references throughout
to his translating activities, some of which are mentioned
in notes to the following materials.

This life of Padmasambhava has already been translated in
its entirety. In 1933 in Paris appeared Gustave-Charles

Toussaint's Le Dict de Padma; Padma Thang Yig, manuscrit de

Lithang, traduit du thib&tain [Bibliotheque de 1l'Institut

des Hautes Etudes Chinoises, tome III'].9 Some Jjustification
ought to be brought forward for this re-translation.

It seems a cruel judgement indeed to deem a work of such
scope (the text of the translation occupies 488 pages) as
essentially useless to the student of Tibetan religion and
culture. Whether a consensus of such students would agree,
this writer has arrived at that conclusion. By combining
as inconsistent translation with a spotty knowledge of
Buddhism and Buddhist literature--as well as an almost total

lack of useful annotations--Toussaint has guaranteed that
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his translation is a most inadequate substitute for the text,
even where no major difficulties are to be seen. He certain-
ly could not be faulted for his knowledge of Tibetan (he
sometimes succeeded in rendering difficult passages correct-
ly), but such devices as translating place and personal names
and the titles of works, and even confusing such items with
the ongoing text, betray a lack of attention, consideration
and methodology which is ironic when compared with the ex-
tent of his work. Because of such problems this biography
of Padmasambhava, a veritable encyclopaedia of information
on Padmaism and the introduction of Buddhism into Tibet,
shall one day have to be retranslated.lO

As in Part One we are using here the xylograph of O-rgyan's
work cut in 1839 in Peking. To judge by Toussaint's work

it is in all essential respects identical to the Li-than

copy.

THE TEXT

Chapter Eighty: the Inviting of Mahapandita Vimalamitra.

[285v] de nas bod kyi rgyal po’i thugs dgonis la : bod khams
’di dag chos la bkod ’'dod pas : sku rten gtsug lag khah ni
khyad ’phags grub : gsuh rten chos bsgyur lo tsa ma rfied de
rfied nas Ses rab blo stobs can rnams kun : rgya gar btan bas
khyvad °’phags chos rfied kyan : bon blon rnams kyis chos la
phrag dog byas : chos la dag ther ma thon spyug dgos byun :
bon chos yin min [286r7 med par bsgyur dgos bsam :

Zah Zun yul du gSen bon 'bod du btan : gSen bon §an ri
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dbu can fes bya ba i : lo tsa ba la thah nag bon po bcug :
arya pa lor klu ’'bum pod bZi btsgyur : bon gvi bstan pa ’'dzugs
Pa yin no bsgrags

bah so 'di dag bon lugs yin ’dug pas : don mkhar mu rin
ha yi ban so brtsigs : fes gsuns bon blon baid so brtsig tu
bcug : mchod rten ’'di dag chos lugs yin 'dug pas : gtsug
sna’i ri la na yi mchod rten brtsigs : Zes gsuns chos blon
thams cad brtsig tu bcug :

da ni rgya gar mkhas pa pandi ta : brgya da’ rtsa brgyad bod
du gdan drans nas : lo tsa slob cin rab tu byun bar byas
[286v] shar gyi chos rnams yin min der gsal sfiam : ska ba dpal
brtsegs cog ro klu'i rgyal mtshan : rma ban rin mchog gsum la
gser phye bskur : indra bo dhi dharma ra dza la : pan chen lfia
brgya’'i nan nas mkhas chen po : skyes lan bod du rdzons Zes
§Sog 'phrin bskur :

lo tsa gsum gyis rgva gar yul du phyin : rgya gar yul gyi
ser skya'i grohA khyer dbus : chos rgyal dharma ra dza %es
bya pandi ta ni lhabrgyas mchod gnas mdzad : de la rgyal po'i
dril yig gser phye phul : shar gyi ’phrin byas rgyal po rab
tu dgyes : bod kyi byan chub sems dpa’ ’'dir bfugs gsun :

pandi ta rnams dro la phyin pa’i dus : gdugs tshod gsol ba'i
gral la rgyal pos gsuhs : kye / pan chen mkhas [287r] pa chen
Po rnams : bdag la bod kyi rgyal po yis : §in tu bzan ba'i
skyes bskur nas : skyes lan papgi ta tzan ba : khyad par gsan
snags la mkhas pa : thoh Zig zer bas gcig btah 'tshal : Zes
gsol

slob dpon sans rgyas gsah ba yis : skyes skyel mi gsum
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gant na ’'dug gyur pa : 'dir khrid Sog gsuh rgyal pos khrid nas
'ons :

bi ma mi tra’'il sku yi mtshan bzan mthot : mos pa rab tu skyes
nas mandal phul : yar mar dus gcig bi ma la la blta : don gyis
so £ig bar bskul bi mas bZens : ma nu du ru kro he : Zes pa

lan gsum sgra brjod pas : lo tsa gsum la go lugs re : cog ro

klu yi rgyal mtshan gyis [287v] g%u mo dag la brten pa’i mda’ :
skyes bu’i mtheb mos rtsol phod na : mda’ yis 'bem drun phyin
pPar nus : Zes dan ska ba dpal brtsegs kyis : gru bo dag la
brten pa’'i mi : mfan pa’i skya bas rtsol phod na : grus
kyah chu bo sgrol bar nus : Zes da’ rma ban rin mchog gis :
yon tan dag la brten pa’'i mi : rah yul min pa'i sa phyogs su :
Jus kyi bum pa gar ’'dril bar : sems kyi chu bo de ru ’'bo :
Zes gsufis bod du b%ud par go

de nas bi ma mi tra yis : rgyal po khyed kyis gtoh phod na :
Na yis bod la phan thogs 'oh : spre’'u tsha bod kyi sa cha ru :
phyi nan chos mkhas bi ma la : shin thig ma bu tshar gcig
bcas : bod yul mi blu gdul byar 'god : [288r] ces gsuns
a tsar sa’i sfiinh g.yog por khrid : lo tsa gsum dah bsdebs nas
bod du byon :

de yi mtshan mo rmi lam thams cad ’'khrugs : mkha' ’gro ma
rnams cho fies ’'debs §ifh du : rgyal po'i chu tshod dbyu gu'i
rtsis kyan 'khrugs : nan par dus su rgyal po’'i pho brahn du :
rgya gar mi rnams thams cad 'dus byas nas : rmi lam bsdur bas .

kun mthun cis lan zer : la la can zer la la ci zer glens :

lha *dres brlams pa’'i bud med cig na re : rgyal po’i bla mchod
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bod du ma Sor ram : rgval po la dris zer nas dris pa dar :
mkhas pa bi ma mi tra bod Sor zer :

rgya gar mi yis rkan mgyogs brdzans par gyur : bod kyi sa
'gag srah mdo thams cad [288v] du : bod kyi bande gsum gyis
mu stegs va : phra men han shags mkhan po khrid nas son :
bod kyi rgyal khams thams cad phun nas ’'gro : Zes pa’'i ye ge
mdo bya’n man po btab :

de nas bi ma mi tras bsam yas brtol : rgyal po rje ’'bans
bsu ba byas pa’i tshe : phyag ni ’'tshal res gan yah med pa la :
lo tsz gsum gyis ho so dah beas nas : rgyal po’i sfian du
bi ma'itshags pa brjod : spyir na mdo snags sde snod mah po
mkhyen : khyad par mchog tu ’'bras bu gsan snags mkhas : 'di

l1ta bu la bkur sti legs par Zu : de skad gsol pas

rgyal po’i Zal nas ni : do nub dbu tshal gser gyi lha khan
gzims : nan par dro goh gan mos spro bar bya : Zes gsuns
dpon slob dbu tshal gser khah [289r] bzugs
. Pan chen bi ma mi tra gdan drans pa’i le’u ste brgyad

bcu pa’o

Chapter Eighty-one; Vimalamitra disvlays his Magic.
de nas bod kyi blon po gdug pa can : bah so mchod rten

brtsig pa’'i kha brgyags la : bsam yas pandi ta Zig byon zer
thos : mdo byah btags pa’'i yi ge bgrol nas phyin : blon po
thams cad rgyal po’'i spyan snar 'dus : ’o skol 'di na mtha’
mi phra men mkhan : bod la fian byed mi Zig khrid ’ohs 'dug :
'di ru ma bZag Zu phul yi ge bstan :

nah par lo tsa gsum gyis stia bar lahs : rgyal por %Zal mjal
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Zu Zes ’'vhrin bsrifis pas : bZefs ma zin zer 7ii ma Sar bar
‘gor :

de nas blon po 'ga’ [289v] Zig don byuh bas : lo tsa gsum
pos ma legs mgrin gecig brjod : rai la rah gi rig pa’i don
Sar te : rgyal po mjal bas Zal nas 'di skad gsuh : pandi ta
de g€a’ ma min yod ’'dug : mu steg phra men mkhan %Zig yin
tshod gda’ : Zag 'ga’ mtshan 7fiid brtag zer mjal ma gnan :
lo ts3 gsum po rab tu sdug bshal ZiA : yi dwags mdog 'dra
khasha zags par gyur :

bi mas mkhyen nas Zag gsum nan par de : rnam par snan mdzad
sgyu ma gzugs kyi lhar : bi ma mi tra ye Ses lha yi lhas :
kun rdzob gzugs kyi lha la phyag 'tshal lo : Zes gsuns Ddhyag
btsal lder tsho thal phuhh soi :vlo tsa gsum po o mishar
rab skyes nas : rgyal po’'i shan gsol rgyal po’'i %al nas ni
de kun phra men han sniags yin mod de : tia yis lha [290r]
de bZens par dka’ las byas : lha ’'jig pa la gdan drans pa
min gsuh : lo tsa gsum sems rab tu ma dga’ nas : gcig la
gcig blta bzin gyi dkyil ’khor fams

bdag cag gsum gyis rgya gar yul du phyin : dka' ba spyad
nas bod yul dbus su ’'ofis : thams cad kun gyi bla ru phyin
pa yi : mkhas mchog no mtshar ’'di ’'dra gdan drans na :
rgyal po ci fies sfiam nas thugs rab mug :

de nas Zag gsum bi ma la bZehs nas : rnam par snah mdzad
gzugs sku bcos ma’'i lha : bi ma mi tra ye Ses lha yi lhas :
ye Ses lha ldan rtags kyi dban bskur ro : fes gsuhis rnam snan
spyi bor phyag bZag pas : sku gzugs sha [290v] ma bas lhag
rgya gar lugs : 'od zer 'phros pas dbu rtse ’'od kyis khyab
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de nas bsam yas lha khah thams cad khyab : lo tsa gsum gyis
rgyal po'i sfian du gsol :

de nas rgyal po thugs ches mna’ 'og la : zla gcig rkan
mgyogs brdzans nas tshes bcu’i fiin ; bod kyi rgyal blon ma
lus thams cad ’'dus : dbu rtse rigs gsum sgo mdun g.yas phyogs
su : rgyal po’'i g.yu khri rab tu dpahs mtho brtsigs : rgyal
pos bi ma la phyag mdzad pas : rgyal po’i thugs kar rigs
gsum mgon po ’'dug :

de la bi mas rin chen brog %u la : om ah him sva ha :
Zes gsuhis se gol lan lha brdabs pa las : rigs lna’i sans
rgyas bkra lam kun gyis mthoh : [291r] bod kyi rgyal khams
kun gyis bstod cin bsnags : de dus bi ma mi tra gyis dan
gsuhs : bye ma mu tra las ni ma Ses so : lo tsa gsum bsgyur
bi mas chos mah gsuns :

degunn lo glan yin sum brgya lon nas byon : de dus sans
rgyas mya han las ’das nas : lo ni ston dah brgyad cu tham

pa son
. pan chen bi ma la mi tras rdzu 'phrul bstan pa'i le’u

ste gya gcig pa’o

Chapter Eighty-two; Khri-sron invites One Hundred and Eight

Panditas from India, and the Subsequent Destruction of Bon.

de nas rgyal po khri sron lde’u btsan gyis : mi phans gser

la byas nas gdran (sic! gdan) drans pa : rgya gar yul nas
buddha gu hya dah : sifiga la nas arya de ba da# : ma ru rtse
nas ka [291v] ma §I la dan :

rgya nag bha san khri gZer sam §i dan : rje’u rigs hwa §an



- 108 -

ma ha ra dza dah : rgya nag yul gyl hwa Sah de ba dan : hwa
§ah ma ha ya na Zes bya dah : rgya nag mkhas pa ha ra nag po
dah : rgya nag hwa $ah ma ha su tra dah :

rgya gar yul nas a tsar gsal ba dah : tsandra kirtti dharma
gl ti dah : §anta raksi ta dah gsal rgval dah : Santa de ba
buddha gup ta dah : &rl ba le dha ra tstshindha ma ni dan :
§antingarbha bi Suddha sihha : rom bu gu hya de ba tsandra
dann : da na 81 la bram ze 2 nanda : ka lya mi tra su rendra
bo dhi : dzi na mi tra &I lendra bo dhi

bal po §I la mafidzu ba su dha ra : chos kyi bdag po ga ga
kirtti dan :

Zan Zun yul nas g8en 1li §i stag rin : than nag bon po
tshe mi g.yun drul 'byurt : g8en bon dran pa khon spuns [292r]
bya ba dan : mi lus bsam lhag stag lha me ’'bar datl : thar
bon gru bskyil rta bon byon khri nag : ’'phrul bon gsan ba
nhah rins la sogs bos : arya pa lo’'i glin bZag bon bsgyur
bcug :

de dus rgyal po’i sku yi rim gro la : bon du §a ba rwa
rgyvas bved dgos zer : bon pos Sa ba gson ma bzu nas gyer :
lha cha dgos zer bon pos g.yag lug gsod : de la sogs pa’il
sdig pa gan Zig la : lo pan rnams kyis bon po’'i las la gzigs
pandi ta rnams gros med blo gcig tu : lo tsa brgyud nas rgyal
po’'i sfian gsol pa : chos kyi khrims da’h mi mthun bon lugs 'di :
mi dge phal gyi thun moh ma yin gyi : 'di ’'dra byed ’jug
hed rnams [292v] ran yul ’gro : bstan pa gcig la ston pa
ghis mi 'onis : chos lugs gcig la byed lugs gfiis mi run :
rgyal sa gcig la rgyal po giiis mi 'thad : sdig pa’l grogs dan
bskal par ’'grogs mi byed :
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de skad bsrifis pas rgyal pos lan bskur ba : bon chos giiis
ni g8ed ma phrad pa bZin : gcig la gcig ni dag pa mi ster
bas : chos ni dar cha chuh Zih bon kha drag &t lo tsa mkhas pa
ma po spyug dgos byut : bon chos gfiis kha dar 'jug bZugs
Zus pas : %es bsrins pandi ta rnams lan mi ster : chos gsui
Zu ba phul kya® chos mi gsun :

de dus rgyal ba’i blo gros a ma dan : blon po ta ra klu gon
&i ba la : bon chos gfiis kas bum chog byas pa’'i tshe : rgyal
po [293r] chos la yid ches bon the tshom : don mkhar thah la
fiag nus ’'gran bcug pas : rgyal po chos la yid ches bon the
tshom : slob dpon padma than nag bon po gfiis : grub mtha’
bzun nas ‘gegs res byed bcug pas : rgyal po chos la yid
ches bon the tshom : bo dhi sa twa $a ri’i dbu chen ghis :
grub mtha’' bzuh nas 'gegs res byed bcug pas : rgyal po chos
la yid ches bon the tshom : bi ma mi tra 1i §i stag rins
ghiis : grub mtha’ bzun nas 'gegs res byed bcug pas : rgyal
po chos la yid ches the tshom : bon gyi theg dgu chos kyi
theg dgu ghiis-: lo tsa rnams kyis ’gegs res byed bcug pas &
[293v] rgyal po chos la yid ches bon the tshom :

rgyal po’i mha' 'og bon po thams cad bsdus : khams gsum
na gar bon po’i gral byas nas : bon po’i skra bsgor pha jo’i
min du btags : mgo la wa Zwa lag par phyed rha gtad : gos su
ras shon zas su lhad zas byin : bon lugs sdig dah ’'dres pa
thams cad bsnubs : 'jig rten ’phral rkyen bzlog pa
tsam gyi bon : $a ba §in mgo rwa rgyas byed pa dan :

g.yag lug zan la gzugs brfian byed du bcug : lha g.yan skor
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gsum min pa thams cad bsnubs :

g&en bon rnams la khal du bon bu byin : ba lan gson mar
g.yun drun bon rnams bkal : 'bahs kyi gtsan stod bye ma
g.yun druh bskyal : rtswa mi §in mi ljan [294r] mo mig dgu’'i
yul : glah gi gyim Sod yu mo mgul gyi yul : sog po spre’u
slag can gyi yul du spyugs : sems can gsod la b§an pa’'i min du
btags : sdig glar mgo byin mi yi khyu nas phud : gral du
sgo rgyab skas ka'i 'og tu bfag : zas su 'bags lhag skom du
skyogs Zabs byin : kha bsruhds gos bsruts kun gyis skyug
bro blta : sdig mkhan yin zer ris su bcad nas bZag :

de dus blon pos lkog tu glen ba la : 'di 'dra’i rten 'brel
mi §oh g8&is mi dge : rgyal po’i mha’ than chuh nu ’'gro zer
skad

. . bod kyi rgyal pos rgya [294v] gar nas pandi ta

brgya rtsa brgyad gdan drans nas bon bsnubs va’i le'u ste
gya gnis pa'o

Chavter Eighty-three; G.vu-sgra-sfiin-po, having been sent

to establish Contact with Buddhist Doctrines, invites Vairocana

to return form Rgyal-mo-and Tsha-ba'i-ron.

de nas rgyal pos chos gsun Zu ba phul : u rgyan yul nas

spyan drahs padma ’byut : za hor yul nas spyan drans Zi ba
'tsho : kha che’i yul nas spyan drahs bi ma la : seh ge khri
la khri sfian pags pa bSams : yol ba tla re'i 'og tu gdugs
phub nas : g.yas su rgyal mtshan g.yon du ba dan phyar :
mdun du gser gyi mandal brgya rtsa brgyad : g.yu dan mu men

byu ru markat dah : rin chen sna tshogs mandal bkod nas bfag :
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so sor lo tsa btsugs nas chos gsun bcug : bi ma mi tra bai
ro tsa na 'dri : 'bans kyis rgyal mo tsha ron spyugs [295r]
fus pas : thal brdabs bai ro gsun £in spyan chab phyun :

mion pa pra ka ra na sde brgyad gsuns

de dus bod dan rgyal mo tsha ron ghis : tshon ’groﬁ ;aﬁ Po
yar mar 'gro ba las : rgyal ron tshoh po bod phyin log byun
bas : bod kyi gtam dris ji lta ba bZin smras : mkhas pa chen
po bai ro tsa na yis : rnam thar sgo gsum thah gi chos grwa
ru : g.yu sgra siiin po la yogs ’'dor du btan : bande phal pa
fig i chas su zugs : zwa gos lhwam la ltan pa sna tshogs
brgyab

sba ’'khar rin mo phyag tu bsnams nas phyin : g.yu sgras
mjal ba'i Zu ’'phrin bsrins pa las : chos kyi thun bab bag
tsam bZugs 8ig [295v] zer : g.yu sgra dan thuhs ma biugs
'tshans te phyin :

sba 'khar lag bkab og mkhar btsugs byas nas : bi ma la la
phyag mi 'tshal bar gzigs : ka ka pa ri ka ka pa ri gsunis :
bi mas brda thim gsunis nas dbu ’phafit smad : g.yu sgra sfiin
pos rje ’bafns yons la gzigs : slar yan ka ka pa ri zer nas
son :

rgyal po khri sroh lde’u btsan Zal na re : slob dpon dbu
'phaft sma (sic! smad) la gsuh re chuil : bande skya min ser
min skad re che : ka ka pa ri’i sgra de ci yin Zus :

slob spon bi ma mi tra'i Zal sha nas : wa dan spre’u ji ltar
sgra bzah yan : gcan gzan rgyal po sen ge’i sgra mi ’'khyur :
pha rog rdo rje ’'gros ni 'gro mgyogs kyan : [296r] ston gsum
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sa sten ’'khor ba can srid dam : fian thos byis pa’'i chos kyis
"tshan mi rgya : theg chen fies don bla med mi ’'chad par :
de skad zer ba yin no rgyal po gsuh : bdag gis brda thim
byas pa kha rog sdod : da dun dus la ma bab yin : rje ’'bans
yonis la bltas nas zer ba ni : mkhas blun bye brag mi fes
skyon can tsho : rmons pa 'dus nas mkhas pa sun phyun becug :
nan pa gfun log glen 'thoms bha ka ra : thams cad mkhyen pa
rgyal mo tsha ron spyugs : de skad zer ba yin no rje ’bahs
rnams

. [302r] g.yu sgra sfiin po chos gtug tu btan zin .
rgyal mo tsha ba’'i roh nas bai ro tsa na gdan drans pa’i le'u
ste gya gsum pa’o
A . * I* 3*

TRANSIATION

Chapter Eightv; the Inviting of Mahapandita Vimalamitra.

[285v] The king of Tibet thought, "I wished to establish
the regions of Tibet in the Buddhist tradition, so I prepared
an especially distinguished residence (vihara, gtsug lag khah)
for representations of its deities. Then I could not find
translators to render its texts into Tibetan;ll now that I
have found them, and have dispatched to India all those who
possessed wisdom and mental ability, even though the latter
have found especially sacred texts the ministers [sympathetic
to] Bon have become envious of this Buddhism. Also, since
[some Buddhists] have not shown themsalves pure (dag ther)
in their religion,? it was necessary to banish them. There

must be made translations of texts, whether or not (yin min)
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[286r] they represent Bon doctrine!"t>

Consequently, the gfen bon in Zah-Zuh was invited to Tibet.lu

His name was §aﬁ-ri-dbu-can. and Thah-nag-bon-po was appointed
as his translator. They translated the four books of the Klu-

‘bum at Krya-pa-lo.15 It then was announced that Bon teach-

ings had been introduced.16

[Khri-srofi then said,] "Since tombs have been a customary
activity of the Bon (bon lugs), build my monument at Don-
mkhar-mu-rin:!" Having said that, the ministers sympathetic
to Bon set about building his tomb. Then he said, "Because
stupas have been a customary activity for Buddhists to under-
take, build my stupa on Mount Gtsug-na!", and all ministers
sympathetic to Buddhism were ordered to construct his stupa.

"Now," thought Khri-sron-lde-btsan, "I have invited one
hundred and eight learned Indian panditas to Tibet who have
been made to teach translators and to ordain them as monks.
[286v] Now it will become clear whether or not our doctrines
from the ancient times are valid."l7 He then gave gold dust
to Ska-ba Dpal-brtsegs, Cog-ro Klu'i-rgyal-mtshan and Rma-
ban Rin-chen-mchog18 along with a note which was destined

for the dharmaraja Indrabhﬁti,l9 who had the greatest scholar

among five hundred panditas at his court. The message read,

*Send [that great scholar] as a return gift for this gold:!"
Those three translators then arrived in India. In the mid-

dle of the Indian city Kapilavastu20 there were five hundred

panditas who were acting as officinal priests?l for a Buddhist

(literally, chos skyoh, 'religion protecting') king named




- 114 -

Dharmaraja. The translators offered that king gold powder
and the scroll (dril yig) from their king. Then they read
to him that aforementioned letter, and king Dharmaraja was

very pleased. He said, "There now resides [as king] a

Bodhisattva in Tibe't!"22

The king then spoke to his banditas when they had gather-
ed for lunch and were seated in their respective ranks to
eat. He announced: "Oh great Panditas and greatly learned
ones! [[287r] The king of Tibet has sent me a most auspicious
gift; and, since he has also said, 'Send me a highly quali-
fied pandit, particularly one learned in mantras®', I do wish
to send such a oneto him."

Acarya Buddhaguhya (Sans-rgyas-gsan-ba) then said to the
king, "Where are the three men who brought that gift here
staying? Bring them here!" The king conducted them, and they
came to that gathering.

These three saw upon Vimalamitra's body auspicious marks

(mtshan bzah), and treating him with a great deal of respect

they offered him a @gp@g;g.ZB All those up and down the rows
immediately looked at Vimalamitra and [Dharmaraja] ordered him
to go to Tibet in order to help that country (don gxig).zu
Vimalamitra then rose and spoke these words three times: "Ma

nu du ru. kro he!"25 - Each of the three translators had their

e e— — ——— ——

own interpretation (go lugs) for this. Cog-ro Klu-yi-rgyal-
mtshan said, "[It is like] an arrow fitted onto its bow; if
one uses his thumb diligently, that arrow will be able to find

the bull's eye (’bem)."” Ska-ba Dpal-brtsegs said, "[It is
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like] a man who relies upon a vessel; if the navigator of that
vessel can cope diligently with it, the boat will be able to
cross the river.” Finally, Rma-ban Rin-mchog said, "[It is
like] a man who relies upon his talents (yon tan, guna): into
whatever area-he goes which is not his native land (ran yul),

wherever there is to be formed a vessel which is his body

(lus kyi bum pa) the stream of his thought (sems kyi chu bo)
will pour into that form."26 [Comprehending thus what Vimala
had said], they all understood that he would be going to
Tibet.

Then Vimala said to the king, "Oh king: If you could dis-
miss me, I would be of benefit to Tibet!" [To this the king
replied], "Vimalamitra, one learned in both Hindu and Buddhist

doc*t:r:’mesz7 and one who possesses at the same time the basic

text of the Snin-thig and its commentary,28 establish your-

self in the land of the Tibetans, the descendents of apes (spre’'u
tsha), in order to convert and liberate them.” [288r]
Dharmaraja then dispatched Ksitigarbha (Sa’i-sfiifi-po) with
him as his servant, and when they Jjoined the three transla-
tors all set off for Tibet.
That very night dreams disturbed everyone. Dakinis

were giving forth lamentations,and even the hands of the king's

water clock (rgyal po’i chu tshod dbyu gu) were disturbed in

their calculations. Early in the morning all the Indians
were ordered to assemble in the king's palace. When they com-

pared their dreams all asked in unison, "What does it mean?";29
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some said anything that came into their heads (cath for ci’'ah,
i.e., whatever), and some said, "What is this?" One woman,
possessed by gods and demons (lha ‘'dre), said, "Didn't the
king's sacrificial priest30 just set out for Tibet? Let's
ask the king!", and they were told that the scholar Vimalamitra
had set out for that country.

At this point, the Indians began to dispatch messengers
(rkah mgyogs) wip distributed many notices written on tablets
(yi ge mdo byah) at all places where narrow defiles (sran
mdo) closed off the land of Tibet [288v]. These messages

read, "Three Tibetan monks are bringing along (khrid nas son)

with them a Tirthika,Bl one powerful in the evil spells of
witchcraft.”

Sometime later, Vimalamitra arrived at Bsam-yas. And, while
the king and his subjects were going out to greet him, yet
no one in their turn saluted him. The three translators,
full of joy, spoke the praises of Vimala into the ear of the
king: "In general, he knows many collections (sde snod,
pitaka) of sutras and mantras, and in particular he is learned
to a high degree in secret mantras of effect.32 We thus re-
quest that you properly honour such a person as this:!"

To this Khri-srohh said, "Put him up in the Dbu-rtse Gser-gyi-lha-
khaﬁ33 for tonight, then tomorrow morning take care for all

his needs.” Accordingly, the master and his disciple [i.e.,

Ksitigarbhal] were housed in the Dbu-rtse-gser-khah [289r].
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Chapter Eightv-one; Vimalamitra displays his Magic.

Later, mischievous Tibetan ministers [i.e., those sympa-
thetic to Bon causes] heard in some idle conversation34
concerning the building of the king's tomb and stupa that

a pandita had arrived at Bsam-yas. They cut down the notices>?
which had been put up at the narrow passes and set off [for
court]. All the ministers then assembled in the presence

of the king [and they said,] "We have brought here a man who
will do harm to Tibet, an outsider36 who is a black magician

(phra men mkhan).37 We request that he not remain here.

They then showed the king the notices from India.

In the morning, the three translators got up early and dis-
patched a message saying that they would like to see the
king. However, the king had not yet arisen, it was said,

because the sun was late in rising.38

Because some ministers [289v] interpreted this event [for
their own benefit], the three translatcrs said unanimously
that that was not the case (ma legs). An understanding of
the meaning of this dawned on them spontaneously (rah gi rai),
and when they met with the king he told them, "That pandita
is not honest. It has also been rumored that he is a black
magician belonging to the Tirthikas. For a few days prog-
nostications shall have to be examined." Khri-sroh thus did
not grant them an audience, and the three translators were
very depressed (éggg bsthal £if); their visages had fallen,
and had taken on a color like that of the pretas (yi dwags).
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Vimalamitra knew what had transpired, and on the morning
of that third day he paid homage to the divine power (lha)
which was in an illusory form of Vairocana. Vimalamitra,
the god of the gods of wisdom.39 said, "Homage to that divine
power in its form as conditioned truth!"uo When he said
that, the potter's clay [from which Vairocana's image had
been fashioned] went to ashes. The three translators were
most astonished, and informed the king about this. He said,
"All that must indeed be just black magic and evil spells
(han shags): It took a lot of hard work for me to put up
[290r7] that image — there was no invitation sent out for
someone who destroys such images:" The three translators
were thus very unhappy, and looking at one another [they
saw that] their faces were filled with gloom.’"’l

"We three have traveled to the country of India. and af-
ter undergoing many difficulties we have come back to Dbus
in central Tibet. Inasmuch as we had invited this marvel-
ously learned one who has arrived at the summit of absolutely
all [learning], what's the matter with the king?" — thus
they thought, with heavy hearts.

Three more days passed after that, and Vimalamitra once
again arose. Vimalamitra, the god of the gods of wisdom,
consecrated that image (lha) which was an artificially form-
ed shaping of Vairocana with these words: "I consecrate you

with marks of the five sorts of wisdom!", and he touched the

top of [the pile of dust which was the image of] Vairocana
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with his hand, and when it consequently spread forth more
rays of light than it had before [290v] in its Indian cast-
ing*? it filled Dbu-rtse with its light. and then all the
chapels in Bsam-yas were penetrated by it. The three trans-
lators then reported this to tne king.

After this miracle, faith dawned in the king. After a month
he sent out messengers to his subjects. and on the tenth day
after that the king and all the ministers of Tibet had
gathered. Khri-sron payed homage to Vimala from his lofty

turquoise throne which had been erected before the door of

Dbu--r‘t:se-r':'Lgs-gsum,L"3 on the right side. When Vimala had

thus been honored the lords of the three familiesuh came
to be located in the heart (thugs ka) of the king.

In addition, Vimala spoke in the direction of the king's
jeweled crown ‘'Om zh hum svaha' and accompanied each of these
with five quick snaps of the finger. All who were there
clearly saw the Buddhas of the five :t‘axm:i.liesl"'5 surrounding
that crown. [291r] Because of this all the provinces of
Tibet praised and extolled Vimala and said to him, "Vimala
should do it [i.e., become the king's resident scholar]:”
[Vimalamitra then said,] "Bye-ma-mu-tra does not know activi-
ty (;Q§X'u6 Then, the three translators rendered many texts
recited by Vimalamitra into Tibetan.

That year was an iron ox year. Having remained in Tibet
three hundred years, he went away — at that time one thousand

eighty had passed since the nirvigg of the Buddha.47
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Chapter Eighty-two: Khri-sroh invites One Hundred and Eight

Panditas from India, with the Subseguent Destruction of Bon.
King Khri-sron-lde’u-btsan then made a liberal (mi phahs)

distribution of gold, and [more Buddhists] were invited.
From India there was Buddhaguhya; from Sifiga-la, Aryadeva;
and from Ma-ru-rtse there came Kamalaéila..’+8

[291v] From China the following were invited: Bha-sah-
khri-gfer-sam-8i, the rje'u rigs hwa-8an Maharaja, the Chinese
hwa-§ah Deva, the hwa-§ah Mahayana, the Chinese scholar Ha-ra-
nag-po, and the Chinese hwa-§an MahZsttra.*d

From India the following were invited: Acarya Gsal-ba,
Candrakirti, Santaraksita, Dharmagiti, Gsal-rgyal, Santadeva,
Buddhagupta, Sri-ba-le-dha-ra, Cintamani, Santifigarbha,
Viguddhisifha, Rom-bu-guhya, Devacandra, Dana-8i-la,2% the
brahman Ananda, Kalyanamitra, Surendrabodhi, Jinamitra, and
§Ilendrabodhi.>?

From Nepal there was invited S$Ilamafiju; the dharmasvamin

53

(chos kyi bdag po) Ga-ga-kirtti also.

From Zan-zun there was invited g§en Li-8i-stag-rin, Than-
nag-bon-po, Tshe-mi-g.yuh-drun, and the gSen-bon Dran-pa-

khon—spuﬁs.5b [292r] [Also invited were] Mi-lus-bsam-lhag,

Stag-lha-me-'bar, and the thar-bon Gru-bskyil, as well as

the rta-bon Byon-khri-nag and the ’phrul-bon Gsan-ba-nan-
rins, among others.55 When they had been installed at Arya-

pa—lo’i-gg;lil’xs6 they were instructed to translate Bon texts

into Tibetan.
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Then, at a royal sku rim blessing57 it was announced that
it was necessary for the Bon [to perform a ritual called]
'the stag with broad antlers'.58 The Bon-po then procured
a live stag and began their chanting.59 Declaring that it
was necessary to give a share to the gods (lha cha) they
then slaughtered a sheep and a g.yag. The translators and
panditas watched the work of the Bon-po, such sorts of sin-
ful things as that just described, and the panditas unani-
mously and without deliberation jcined with the translators
in a respectful petition to the king. "These customs which
the Bon follow are not in accordance with the precepts (khrims)
of Buddhism," they said; "And although they aren't ordinary
sinful deeds [i.e., not committed with any frequency], if you
permit such things to go on here, we shall all return to our
own countries. [292v] One does not find (’ohs) two teachers
of a single doctrine; in one religion it is not possible to
have twe methods of practice; it is not acceptable to have
two kings on one throne — so it is that we would not frater-
nize with such sinful company even in a kalpa."

When they had finished their statement, the king gave them
his answer: "This meeting of the Bon-po and Buddhists has
been like two murderers coming together: Since they will not
accede to each other's authenticity (dag pa), I have found
it necessary to exile many learned translators 0 because
Buddhism has spread to only a small degree while Bon is very
powerful. Might it not be better to ask both the Bon-po and

the Buddhists to remain here and to allow them to expand?”
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Such was the reply which Khri-sron issued; <o this the panditas
gave no answer, and even when he asked them to preach their
doctrines, they would not.

At that time the mother of *Jinamati and the minister Ta-
ra-klu-gon died.61 While the Bon and the Buddhists together
were carrying out their funeral rites (bum chog), the king
[293r1_began to doubt the Bon religion and faith in Buddhism
arose in him. When debates62 were held on the Plain of Don-
mkhar63 the king also came to doubt Bon and have faith in
Buddhism: Acarya Padmasambhava and Than-nag-bon-po set out
their systems of thought (grub mtha’, siddhanta), and the
king had faith in Buddhism and doubted Bon when they were
compelled to érgue their respective positions. The same re-
sult obtained for the king when the 'Bodhisattva' [i.e.,
§5ntirak§ita64] and §a-ri’i-dbu-chen65 set forth their posi-
tions and argued them, and when Vimalamitra and Li-§i-stag-
rins set forth their positions and argued them.66 The
translators on both sides then put forth the nine vehicles
67

of Bon and the nine vehicles of Buddhism, and when they

argued their respective sides [293v] the king had faith in
Buddhism and doubted Bon.
All the Bon-po who were subject to the king were gathered

together. They were given ranks as to where they would func-

68

tion within the three divisions of Tibet, and they were

given the name 'masters with twisted hair'.69 They were
furnished with fox caps on their heads and half drums (phyed
rfia) in their hands. For clothing they were given blue cot-
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i ton material and for sustenance impure foods (lhad ggg).7o
All Bon practices which were defiled by sin were suppressed,
and onlv such Bon rites as would avert accidents in the physi-

cal world (’jig rten ’'phral rkyven), the performance of the

‘spreading antlers' on the wooden head of a stag, and making
substitutes for g.yag and sheep [sacrifices’] out of ggg?l
were permitted. [All texts?] with the exception of the three
cycles of lha géxgg,materials72 were banned.

The g8en bon [priests] were given donkeys to ride, and
their texts (bon rnams) were loaded on living oxen. Their
servants were sent away73 to Bye-ma-g.yuh-druir on the Upper
G't;sar‘l.'ﬂ'F They themselves were exiled to Rtswa-mi, §iﬁ-mi.
Ljari-mo-mig-dgu, [294r] Glanh-gi-gyim-$od, Yu-mo-mgul and
the Sog-po country of Spre’u—slag-can.75 For butchering sen-
tient beings they were given the name of 'the butchers',76
and for offering the heads [of animals] as atonement for
sins they were banished from human society (mi yi khyu).

They were placed behind doors or under staircases, according

to their ranks; for food they were given leftovers and for

liquid refreshment the dregs of the cup (skyogs Zabs). All
who saw them covered their mouths and protected their cloth-

ing, for they looked nauseating (skyug bro hlta). They thus

became segregated as a group known to be sinners.
At this time the ministers spoke together in secret; they

said, *"Circumstances (rten ’brel) such as we have at present

can't go on; their nature is not propitious. The power of

the king will have to be diminished:!"
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Chapter Eighty-three; G.yu-sgra-snin-po, having been sent

to establish Contacts with Buddhist Doctrines, invites

Vairocana to return from Rgval-mo- and Tsha-ba'i-roh.

[294v] After banishing Bon, the king requested the Buddhists
to preach their religion; Padmasambhava, Séntarak$ita and
Vimalamitra, who had been invited from Oddiyana, Za-hor and
KaSmira respectively, were then arranged on lion thrones
covered with argali (sfian) hides. They had their own umbrel-
las spread out under a canopied curtain (yol ba bla re), and
royal standards were arrayed to their right and ensigns to
their left. Before them one hundred and eight mandalas were
arranged78 which were made of gold, as well as mandalas of
turquoise, mu ggg,79 coral and emeralds.

When a translator {lo tsa) had been distributed to each of
these panditas they were asked to speak of their doctrines.80
Vimalamitra then made an enquiry about Vairocana [the fore-
most translator--mlw], and when it was reported to him [295r]
that the people (’bans) had exiled him to Rgyal-mo- and Tsha-

ba’i-ron, he clapped his hands in despair and cried, "Vairo!",

and then wept. He then expounded the text Mhon-pa-pra-ka-ra-
81

na-sde-brgyad.

At this time manv traveling merchants were making their way
upwards [i.e., into Tibet from the east] and downwards between

82

the areas of Tibet and Rgyal-mo- and Tsha-ba'i-ron, and a

Rgyal-roft merchant had just arrived from Tibet. When asked

what the news was about Tibet he gave it to them straight: Vairo
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had sent for G.yu-sgra-sfiin-po while at the religious retreat83
84

on the plain near Rnam-thar-sgo-gsum in order to remove his
[religious] garments (yogs, for g.yogs). Vairocana then as-
sumed the appearance of an ordinary monk, sewing all sorts of
patches (lhan pa sna tshogs brgyab) onto his hat, clothing,
and boots (lhwam). [Thus ran the merchant's information.]
Vairocana then took ur a long walking stick and set off.
While he was thus occupied in transmitting a letter of re-

quest (Zu 'phrin) concerning his meeting with G.yu-sgra

Cwhich Vimala had sent], when it came time for his religious
activities G.yu-sgra would say, "Let's stay here awhile!";
L295v] however, he would only drink with G.yu-sgra and then
would set out again without tarrying.85

[Arriving,] he rested his hand on his walking stick and,
taking it by the staff (’og mkhar) he looked at Vimalamitra
but did not pay homage to him; instead, he said "Ka-ka-pa-ri.
Kg-gg-ggrg;!"Sé Vimalamitra said, "When you give forth such
a subtle sign87 you offend the dignity[of those around ycul!"
G.yu-sgra looked around at all the royal subjects, and
Vairocana once more uttered "Ka-ka-pa-ri!", and then left.

King Khri-sron-lde’u-btsan said, "What a trifling thing
that was to say to offend us! This was really something
great said (skad re che) by someone who is neither =z layman
working with monks88 nor a monk himself! What does this 'ka-
ka-pa-ri' mean?"

The acarya Vimalamitra said, "However good the language

of the fox and the monkey may be for them, it cannot hinder
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(’khyur) the roar of the lion, ruler among all the predators!89

Also, the raven who flies to the vajra may fly very quickly,
but [296r] can he possibly fly above the three thousand
worlds?qo By following the doctrines of children--the
Sravakas--enlightenment will not be attained (’tshaf mi rgya);
the highest meaning of Mahayana is not even understandable in
human language (mi ‘chad par). Vairocana has thus rendered

it in those sounds, oh king. Meanwhile, I remained silent as

he made this subtle symbolic sign (brda ihim); now that he has

thus expressed himself, it is even less the time (da dun) to
explain it." Then, surveying that whole group with a king

and his subjects present, he said, "When those who are spiritu-
ally perplexed (rmons pa) gather together they become perverse

(skvon can) and cannot tell the difference between the wise

and the foolish; indeed, they even insult those who are wise!

Q
Evil ones, misguided ones,’l feeble-minded ones (glen 'thoms)

and hypocrites:92 these people have exiled to Rgyal-mo-rons
and Tsha-ba’'i-rons someone who is profoundly wise! This is
what, oh lord and subjects, Vairocana was talking about.”
[This chapter continues with more interesting material on
methods employed by Tantric teachers. However, since Vimala's
role is no longer central, it would not be of great importance

to render the remainder here. )

NOTE: Materials presented here correspond to, and in
some cases supplement, DODRUP CHEN's narrative
(pages 18 to 24), E.g., he entirely neglects

material in Chapter 83. However, he is very
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detailed in describing which texts Vimala transmitted and
who translated them while he stayed in Bsam-yas. All of
this information is available in O-rgyan's and Sahs-rgyas'

biographies, but is scattered throughout the works.

ii.

Cur second source is a selection from the 'Dus-pa-mdo-

dbat-gi-bla-ma-bregyud-pa’i-rnam-thar-fio-mtshar-dad-pa’'i-

phren-ba, written in 1681 by Padma-phrin-las (1640-1718)
the second Rig-'dzin-chen-po incarnation of the Rdo-rje-
brag Monastery.93 It is an extensive history, with bio-
graphies, of the initiation and transmission lineages of

the ’'Dus-pa-mdo tantra system, the principle tantra of the
).

anuyoga class (rdzogs Dpa anu-yoga

In this work Vimalamitra is discussed after Dga’-rab-rdo-
rje (reputed founder of Rdzogs-chen in India), acarya 'Jam-
dpal-bses-giien / Maﬁjuérimitra,95 ‘Dge-sloh Dpal-ldan, iden-
tified with Nagarjuna', acarya Sahs-rgvas-gsah-ba / Buddha-
guhya,96 and acarya Sri-simha. Immediately following Vimala
is a combined biography of Vairocana and G.yu-sgra-sfiin-po,
prominent figures in O-rgyan's materials given above. These
figures represent the lineage of Rdzogs-chen teaching from
its inception to its establishment in Tibet; Vimala occupies
the pivotal position as transmitter from one culture to the
other.

In the general outline of its contents, and by discussing
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Rdzogs-chen history in terms of its lineage of teachers (bla

ma brgyud pa, guru-parampara), this work closely resembles

the biography of Vimalamitra found in the Lo-rgyus-rin-po-

che'i-phren-ba of the Sflin-thig-ya-bzi [Lo-rgyus]. Indeed,

this could have sufficed as the sole source and inspiration
for this section of Padma-phrin-las' work, so similar are

they in form and content (see Part II, note 5 below).
THE TEXT

(1057 slob dpon ’'di’i rnam thar zur tsam brjod na /

rgya gar nub phyogs glan po'il sgan %Zes bya ba’i gron khyer
na khyim bdgg bde ldan 'khor lo dah yum gsal rig ma Zes bya
ba'i sras su ’'khruns / phyi nai gi grub pa’i mtha’ thams cad
la mkhas par sbyats §in phul du byunh ba'i pap@i ta chen por
gyur te mtshan papgi ta chen po pi ma la mi tra Zes kun tu
grags par gyur to //

de ltar pan chen bi ma la de fiid pan chen lha brgya'i gtsug
rgyan du gyur nas rdo rje gdan na bZugs pa’i tshe / nub
phyogs su rgyan grags kyl sa 'dam bu’'i tshal ’'thug po me tog
gis brgvan par skyo safs la byon dus / rdo rje sems dpas luh
bstan pa / kye rigs kyi bu skye ba lha brgyar pandi ta’i lus
blafis kyah ’'bras bu ma thob pas / tshe gcig gis grol bar ’dod
na rgya nag gi dur khrod bsil spyin du son Zig ces thos ma
thag tu bi ma las byon pas /

slob dpon S§ri sinha dan mjal nas rdzogs pa chen po phyi nan
gsan ba’i skor rnams rdzogs par gnan ste / rgya gar dur khrod

tha chuh du spyod pa la gSegs so // skabs der slob dpon
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jha na su tras §ri sinha’i drut du phyin nas yah gsah bla na
med pa’'i skor rnams thob pa’i tshe / bi ma lar mkha’ ’gro ma
£106/53v] dpal gyi blo gros kyis luh bstan pa / kye skal ldan
snar bas zab pa’i gdams pa bZed na dur khrod chen po tha sin
o £ig ces thos ma thag tu phyin pas dzfia na su tra dah mjal /
rjes su bzuh bar Zu Zus pas gdams pa thams cad rdzogs par
gnan te 'od skur gfegs pa la smre shags bton pas rin po che’i
ga’'u nas 'das rjes bab bo //

de nas bi ma la nid rgya gar Sar phyogs ka ma ru pa’i rgyal
po seh ge bzah po’'i mchod gnas su fiin par bfugs §in / mtshan
mo dur khrod du mkha’ 'gro ma la chos stan (sic! bstan) pa
las / sprul pa Zig rgya gar nub phyogs su bhirgya’i gron khyer
du rgyal po dharma pha la’'i mchod gnas mdzad citt / mtshan mo
de las ’'das pa’'i dpag tshad 1lha brgya ’'dus pa’i byan phyogs
na dur khrod rab tu snah byed ces bya bar mkha' ’'gro ma rnams
la chos ston %ifi / grofi khyer ser skyar rgyal po indre bhu
ti chun ba'i mchod gnas kyahn mdzad do //

skyabs der bod chos skyon ba’i rgyal po khri sron lde’u
btsan gyis / dpal bsam yas bZens §in bod du sans rgyas kyi
bstan pa dar bar mdzad pa’i dus thal yig ltar na bai ro'i
luh bstan datt / gfan du rgyal po’i mchod gnas myah tin 'dzin
bzan po fes bya ba §a’'i spyan gyis glin bZi dus geig tu
gzigs pa des bgros pa ltar / rgyal po:s ska cog rma gsum la
gser phye dan gser gyl pa tra mahh po bskur te rdzams pa rgya
gar gron khyer ser skyar sleb ste rgyal po la skyes phul Zin
bi ma la rdzoh bar Zus [107/54r] par pan chen lfa brgya’i
dbus nas bi ma las bZehs te / ga ga pa ri fes gsuhs pa dan



- 130 -

thah yig tu ma nu du ru kro he %fes gsuhs par bfed /

sgra de la lo tsa gsum por go lugs mi 'dra ba re byun ste /
ska ba dpal brtsegs kyi go lugs la / gru mo dag la brten pa’i
mi / mfian pa’i skya bas rtsol phod na / mi yi rgya mtsho’i
pha rol sgrol / Zes dahn / cog ro klu'i rgyal mtshan gyis /
giu mo dag la brten pa’i mda’ / skyes bu’i mtheb mos rtsol
phod na / mda’ yis ’'bem la skyol bar nus / %Zes dan / rma rin
cen mchog gis / rgyal po khyod kyis gtoh phod na / lus kyi
bum pa gar 'dril bar / sems kyi chu bo de ru 'bo / fes par
go / tshigs bcad rjes ma 'di than yig tu / yon tan dag la
brten pa’'i mi / rah yul min pa’'i sa phyogs su / lus kyi bum
pa sogs shar ltar gsuis / de nas bod du byon pas rgya gar
gyi ltas mkhan rnams la fii ma bod du mgo dud pa sogs byut to //

bod du byon pa’'i lo rgyus gZan thah yig tu lta la / 'dir
rdzogs chen sfiin thig gi lugs su byas na / de ltar bi ma la
bod du byon nas mna’ bdag rje ’'bans kyis bsus te bsam yas su
phyag phebs / rin po che seh ge'i khri sum britsegs la bfugs
dus / om ah hum sva ha Zes gsuhs pas / thams cad kyis mthonh
bar nam mkhar rdo rje dbyins kyi dkyil ’khor bstan pa la /
thams cad to mtshar skyes [108/54v] nas mchod bstod byas /

chos bsgyur %in gsuh bar Zus pas rdo rje sems dpa’ sgyu
’phrul dra ba la sogs te gsan snags phyi nanh mtshan riid kyi
theg pa datt bcas mah po bsgyur Zin gsuhs / mtshan mo dbu
rtse bar khan du gsan ba mchog gi man fhag rnams rgyal po

yab sras / flahn tin 'dzin bzah po / ska cog ste lha la gsuhs /
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kun mkhyen kloh chen Zabs rma rin cen mchog de dus ’'das par
bsed kyat / sgyu ’'phrul gsan ba sfiih po’'i khog dbug sogs spvi
ltar na sgyu 'phrul sde brgyad / bSad rgyud sde bZi sogs rma
rin cen mchog kho nas bsgyur bar bZed cif / se ston rin cen
rgyal mtshan gyis mdzad pa’'i gsan sfiih bla brgyud gsol ’debs
kyi 'grel par / rma rin cen mchog gisbi ma la’i lo tsa mdzad
de sgyu ’'phrul sde brgyad / b8ad rgyud sde bEi dah beas pa
nos §in bsgyur te spel /

rgyud la bSad thabs bcu pa / man nag Ses rab spyan 'byed
kyi ’'grel pa la sogs pa yah mdzad ces gsufis pas na / ma ha
vo ga'i lo tsa phal cher rma rin chen mchog yin par ’'dod /

de nas bi ma las tsam yas su yun rifn por bZugs nas dam
chos man du bsgyur / lo chen bai ro sogs rjes su bzun /
rdzogs chen man fnag gi skor gcig tu bsdus pa’i zab mo’'i po
ti bZi mchims phu’i brag dmar dge goh du sbas te rgya nag

ri bo rise lhar gSegs §in bskal pa ma Zig gi bar du bZugs

la / mi lo brgva re nas sprul pa re yah 'byon fes grag go /

* * ¥*

TRANSIATION

[105/53r] An exposition in abbreviated form of the life
of this acarya would gc as follows:
Vimalamitra was born in the city Glaﬁ-pb’i-sgaﬂ97 in west-

ern India. His father was the householder (g;hapati. khyim bdag)

Bde-1ldan-'khor-lo and his mother was Gsal-rig-ma.98 Trained

thoroughly in all the philosophical systems (grub pa’i mtha’,
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siddhanta) of both Hindus and Buddhists (phyi nah), he had
become a great scholar accomplished in his learning; hence,
he was known to all under the characterization 'Vimala thc
Mahapandita'.

Accordingly, Vimala came to be the crown jewel (gtsug
rgyan) among a group of five hundred panditas. While he
was in that position at Vajrasana (Rdo-rje-gdan) he went
for a walk one day towards a dense forest ornamented with
growths of flowers, about two miles to the west, as a sort of
vacation. On his way there Vajrasattva delivered this in-
struction to him: "Oh, kulaputra!99 Although you have be-
come a panditz after five hundred births as a human being,
you have not derived any spiritual benefit (’bras bu, phalam)
from this. If you wish to attain release in this very life,

100

get vourself over to the Bsil-sbyin cemetery in Chinal"

As soon as Vimala heard this he set out for Bsil-sbyin.
At that place he found acarya Srisitha, who granted him

all that he had (rdzogs par) in the way of cycles of exoteric,

101

internal and esoteric Rdzogs-chen teachings. Vimala then

102 to put those teach-

went to the Indian cemetery fha-chun
ings into practice. During that period of time Jfianasutra

had also gone Yefore érisimha, and while he was thus obtain-
ing cycles of the very highest secret Rdzogs-chen teachings

(yah gsah bla na med pa'i skor rnams) the dakini Srinati

(Dpal-gyi-blo-gros) delivered these instructions to [106/

53v] Vimalamitra: "Oh, bhagavan! If you really desire



- 133 -

instructions (gdams pa, upade$a) more profound than you have
previously received, get yourself over to the great cemetery
(mahaSmadana) Bha-sin!"1%% Then he set out immediately after
hearing this, and he met with Jfianasutra; Vimala asked him,
"Accept me [as your student], plefse!", so Jfianasutra bestow-
ed upon him all such upade$as as were necessary in a complete
manner, and then he passed into a light body ('od skur gSegs
pa). When Vimalamitra expressed his grief at his teacher's
passing, a posthumous gift fell to him from a precious box.lou
Vimalamitra then occupied himself by day as the family
chaplain105 of the king of Kamarupa, Sithhabhadra, in eastern
India.106 At night he was then a teacher of religious doc-
trines to the dakinis in their cemeteries while one of his
magically created doubles (sprul pa £ig) was acting as the
family chaplain to King Dharmapala in the city of Bhiryal in
western India.lo? In the evenings it was also instructing
dakinis at the cemetery known as 'Prabhasa’ (Rab-tu-snari-ba)
which was located five hundred yojanas [anywhere from 2500 +to
4500 miles] to the north, and he was even the family chap-
lain to King Indrabhuti the Younger in the city of Kapila.108
It was during this time that Khri-srofi-lde’'u-btsan, the
religion-protecting king of Tibet, was building glorious
Bsam-yas and was promoting the spread of the Buddha's doc-
trine in that country. According to the Thaﬁ-xiz.lo9 Vairo-~
cana had made a prophecy about this. In other sources (gZan
du), a family chaplain of the king, one knovn as Myan Tif-

'dzin-bzah-po and one who could see into the four world
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continents at the same time with his naked eye, had given
him the advice to invite Vimalamitra.llo Accordingly, the
king dispatched Ska-ba Dpal-brtsegs, Cog-ro Klu'i-rgyal-
mtshan and Rma-ban Rin-cen--mchoglll with many gold plates112
and much powder. Arriving at the city of Kapila, they pre-
sented their gifts to the king, and when they requested

that he send Vimala back with them [107/54r7 the latter

came forward from among the five hundred panditas and said,
"Ga ga pa ri"; in the That-yig it is maintained that he said,

"Ma nu du ru kro he."113

Different interpretations (go lugs) of this utterance
occured to each of the three translators. In the inter-
pretation of Ska-ba Dpal-brtsegs it meant, "If men who rely
on vessels can exert themselves diligently with the oars of
their boats, they shall reach the far side of the oceanllq of
men." According to Cog-ro Klu'i-rgyal-mtshan it meant,
"Arrows which rest on thumbs can reach their targets if
people use their thumbs diligently."115 According to Rma
Rin-cen-mchog it meant, "Oh king! If you could but allow
Vimala to go, then to whatever place the vessel of his body
might be rolling the river of his spirit will pour forth
there."ll6 This latter verse reads in the Than-yig, "If
a man relies on his talents, in an area which is not his
native land the vessel of his body . . ." and so on as above.ll7

Then, at the moment when Vimala arrived in Tibet the Indian

118
soothsayers were able to see that the sun had set towards
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Tibet [a good omen] and 211 the fruit-bearing trees (rtsi
§in) had inclined their tops toward Tibet, et cetera.

For another story of his arrival in Tibet, there is the view
of the Than-yig and that which is given here in the judgment
(lugs) of the Rdzogs-chen Sfin-thig materials: Thus, Vimala
arrived in Tibet, welcomed by the king (mha’ bdag) and his
servants of the court. Then they all arrived at Bsam-yas,

and while Vimala was in residence there, seated on a three-

part (sum brtsegs) lion throne of precious material, he pro-

nounced [the dharani] 'Om: Ah! Hum! Svaha!' Because he did

that, just when everyone was looking [thams cad kyis mthon

bar] the mandala of the vajradhatu appeared in the heavens

above them, and all were stunned; [108/54v] then all praised

Vimalamitra.
Then, because he was requested to recite texts for purposes

of translation (chos bsgyur £in gsuh), he recited the Vajra-

sattvamayajala [-tantra] 119 .nd other texts, and many

vehicles120 on the true characteristics of exoteric and in-

ternal mantras (gsah shags phyi nah mtshan fiid) were also
rendered.121 After dark, Vimala would teach the king and his

son (rgyal po yab sras), Nah Tin-’'dzin-bzah-po, Ska-ba Dpal-
brtsegs and Cog-ro Klu’i-rgyal-mtshan concerning the most

secret uvadeSas on the second floor (bar khan) of Dbu-rtse

Temple.122

Although the venerable (Zabs) Kun-mkhyen Klon-chen-pa

maintains that by this time Rma Rin-cen-mchog had d:’Lec:l,‘l'z3

in the general consensus of such works as the Khog-dbug of
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the Sgyu-'phrul-gsah-ba-snin-po it is asserted that Rma

Rin-cen-mchog himself had translated the Sgyu-'phrul-sde-

brgxad,l25 the BSad-rgyud-sde-b and other materials.

Also, in the Gsah-sfiiA-bla-brgyud-gsol-'debs-kyi-'grel-pa
127

composed by Se-ston Rin-chen-rgyal-mtshan we read that

Rma Rin-cen-mchog received (nos), translated and propa-

gated (spel) the Sgyu- 'phrul-sde-brgyad and BSad-rgyud-

sde-bZi while acting as Vimala's translator (bi-ma-la’i

lo tsa mdzad gg).128

If it is said that he also rendered the Rgyvud-la-bSad-

thabs-bcu-pa, Man-hag-Ses-rab-spyan-'byed-kyi-'grel-pa

and other texts129 it means that Rma Rin-cen-mchog was
mainly a translator of Mahayoga materials.lBo
After this Vimalamitra resided for a long time at Bsam-
yas and translated many texts. He received the great
translator Vairocana and others as disciples. He hid the

Zab-mo-po-ti-bil}Bl a distillation in one cycle of Rdzogs-
132

chen upade§a texts, at Mchims-phu’i-brag-dmar-dge-gon
and left for Ri-bo-rtse-lha [i.e., Wu-t‘ai Shan] in China,
where he will remain as long as our kalpa has not passed

away (bskal pa ma Zig gi bar du). Also, one of his sprul
pas will appear at the end of every period of one hundred

133

human vears.

NOTE: Padma-phrin-las' work covers modo grosso the entirety

of
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material in DODRUP CHEN, omitting only a few minor details
but also includingseveral not in the latter. Also, his di-
gressions on Rma Rin-cen-mchog supplement both DODRUP CHEN
and Lo-rgyud. Otherwise, his narration is quite similar in

form and content, as was noted above, to the latter work.
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CHAPTER FOUR
TEXTS FROM A °'VIMALAMITRA CYCLE' ON TANTRIC MEDICINE

Introduction

Very little has yet been written on Tantric medicine in the
West; so little, in fact, that its very concept is an obscuri-
ty in an obscure area. In addition to lack of research, an
important reason for its neglect in recent times has been
the manner in which it has been studied.

As we have seen above [Part One, note 75], the popular
ritual described by WADDELL as a 'Lamaistic Eucharist' is
a social, 'popular' reflex of a profound yogic sadhana with
4 very long and well-developed tradition, especially in RAin-
ma literature. Before that, we discussed also the intimate
relationship between the pirinciples underlying Tantrism and
the alchemical work of transmuting elements, whether intern-
ally or externally.

The goal of medical practices in Tantrism — like those of
its alchemical, astrological, and hatha-yogic techniques —
is to provide the yogin's body with a state of development
favorable to attaining an ultimate religious goal. Such an
attainment will have its effect on the yogin; he will achieve
either an ethereal, transcendent body, a 'ja' lus, or an un-
decaying, physically perfect body which enjoys unending

earthly existence.lBu

Because it is ultimately an ancillary technique and not an
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independent system, we should be hard pressed to identify
serarate principles in its operation to the degree that we
can point to Ayurvedic principles in the G.yu-thog-pa medi-
cal tradition, for example. Bearing this in mind, let us
set forth a few traits which distinguish Tantric medicine:
(1) Its practice within ritual contexts; (2) Its use to pro-
long and strengthen the ascetic's life in comnection with
his religious practices; (3) Its use to achieve supernatur-
al powers (siddhis) in the same comnection. Thus, we see
that it is distinct from a strictly alchemical practice in
that it does not directly seek an elixir of life rendering
true immortality or a substance which transmutes base metals
into nobler ones. Nevertheless, it is based on the same

135

princivles as alchemy.
Recently several works have appeared which attempt to de-
scribe aspects of Tantric medicine, and this would be an ap-
propriate place to note them briefly and how they color our
view of this subject. The first is a work which bears the
promising title Yogic and Tantric lNedicine; it was written

by 0.P. JAGGI.136 The author presents chapters on the sub-

tle physiology of kundalini-yoga, the asanas of hatha-yoga,
and the literature and equipment of Tantric alchemists, among
other subjects. Unfortunately, he brings forth utterly no
new data, does not attempt a synthesis of what is already
known, and nowhere even tries to define Tantric medicine.

He apparently assumes that we already know what it is.

Several articles of a more ‘anthropolégical' nature have



- 140 -

also been published, apparently with the intention of pre-
senting a sort of overview of the system. For instance,

Alex WAYMAN's "Buddhist Tantric Medicine Theory on behalf of
oneself and others"137 presents material on a Tantric adapta-
tion of a Bhaisajya-guru cult ritual as well as a short de-
scription of the role of mantric medicine in physical ill-
ness. While this is no doubt an application of certain Tan-
tric practices no sense of a metaphysic is present, and the
emphasis ¢cf the article is purely psychclogiczl, =z2s i
medicine were nothing more than Buddhist and Tantric doctrines

internalized for their psychosomatic impact.138

In the same vein are two articles by William STABLEIN. The
first13? describes a ritual wherein Mahakila performs a fuic-
tion similar to that of Amitayus in our 'Eucharist'. Like
WAYMAN, STABLEIN centers on social application, but he also
notes the relationship of such concoctions to giddhi [p. 63].
Unfortunately, he then goes on to confuse Tantric medicine
with °'the Tibetan system of medicine', i.e., the G.yu-thog-
pa and Sman-ri traditions. He apparently has done this either
because he is ignorant of the histories of these traditions,
or he assumes that Tibetans do not distinguish them. The
feeling one comes away with is that there is one vast, popu-
lar-level, psychosomatic medical system with little critical
analysis. at work here, one which utilizes some Buddhist and
Tantric expressions in a purely formal (i.e., ritual) setting
which is so aesthetically attractive that the patient is

literally made to feel be‘t‘ter.ll"O
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Mr. STABLEIN's other general article is somewhat lack-

ing in organization and orientation if compared to the former.
Again, it deals with a popular ritual designed to contribute
to the health of the population of an area. However, rather
than informing his readers of the full significance of the
ritual events and then selecting from the views of the
villagers a present-day interpretation showing to what extent
the system is still understood, he interjects his own inter-
pretation of Tantric doctrine and terminology between the
villagers and the reader.luz This can only serve to

remove us from that spiritual continuum in the Kathmandu
Valley even more than we already are.

No descriptive schema of the history, practice and philoso-
phy of a science can be expected to emerge from such informal
'anthropological' studies. This would not be a reasonable
criticism if we were dealing with an area whose outlines were
known, limits perhaps measured, and whose nature had been
described previously in some detail. These criteria have yet
to be addressed in a thorough manner with regard to any aspect
of Tantrism. Therefore, one reasonable approach would seem
to be a search for earlier and more important sources with a
view to sketching, eventually, a comprehensive history of the
development of Tantric medicine. Not only would rituals held
today be more fully understood; the entire process for the
operation of esoteric traditions on a social level may per-
haps be made more understandable.

It is partially with such goals in mind that we present
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here four texts on Tantric medicine. They date from the peri-
0od of the first translations of Tantric materials into Tibe-
tan; from what we now know we may even speculate that they

are among the very first works on Tantric medicine and science
to appear in that language. We have here extracts frum a
series of texts known to some later writers as the Bdud-rtsi-

bam-po-brgyad-pa ("The Eight Books on Amrta").

These works are significant from several points of view.
First of all, theyare found in the Bka'-'gyur, although lack-
ing any formal evidence of being 'canonical’' Tantras, i.e.,
those delivered by the Buddha himself. (This is, after all,
the single criterion for the inclusion of a work there; lacking
a better idea, we may suppose that their translator's fame
has somehow been responsible for this.) Secondly, they deal
with some extremely explicit Tantric practices, such as were
frowned upon by the compilers of the Tibetan Tripitaka; we

should expect to see such texts in, inter alia, the RAin-ma’i-

regvud-'bum. Thirdly--perhaps the most significant point--they

are important Rdzogs-chen materials and form a core collection

within the Bdud-rtsi-yon-tan-sfiifi-thig cycle of Bka' brgvad

texts in the Padmaist system [see Part One, note 94, p. 84].143
Let us expand somewhat on this latter point; a contribution
to the relationship between Rdzogs-chen and 'Padmaism'--perhaps
the two most dominant aspects of the developed Rfif-ma sects--
will certainly shed light on the nature of Buddhism as it was

practiced when introduced into Tibet.

From the Rdzogs-chen perspective, these texts belong to



- 143 -

144

the Anuyoga class, according to Sans-rgyas-glin-pa. As

Tucci has pointed out.lus this eighth of the nine RAiA-ma
yoga vehicles emphasizes sexual union — bringing together
of male and female polarities — to bring about the trans-
formation of semen virile into luminous, immortal gggﬁg.lué
The Rdzogs-chen yoga of the ninth vehicle (Atiyoga), which
emphasizes the attainment of the 'ja’' lus [see Part One, note
627, is in comparison a most secretive, quietistic path. It
is thus interesting to note how Tantric medicine has been
adapted to these very different yogas.

We mentioned several times in Part One that Vimalamitra
had contributed one of the eight cycles of bka' brgyad texts,

the Bdud-rtsi-yon-tan-sfiifi-thig. According to Dpa’-bo-gtsug-

lag (1503-1565) this cycle consists of nine Tantras, among

them the Bdud-rtsi-rol-pa and the Bam-po-brgyad;pa.1’"’7 The

basic work in this cycle is the 'Chi-med-bdud-rtsi-yon-tan-

rgyud-sde-rnams, now found in the twenty-sixth volume of

the RAif-ma'i-rgyud-'bum. (Although containing materials
of great antiquity, this collection was created by Ratna-
glitt-pa (1403-1479), who hoped to preserve these works from

the vagaries of time.lhs)

A thorough study of all the Bdud-rtsi texts will reveal a
combination of Rdzogs-chen philosophy — revealed largely
through its distinctive terminology — with rituals of an
occult nature. In short, we have an obviously Rfiifi-ma

interpretation of Tantric medical practices. Because these

texts were transmitted by contemporaries of Padmasambhava,
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any attempt to clearly distinguish the bka' brgyad teachings
(which, it must be remembered, have not yet been described in
any clarity) from Rdzogs-chen philosophy will not be a simple
task unless one ignores the range of practice and the inte-
gration of teachings shown by those who introduced Tantric

sadhana into Tibet.¥d

The complete title of the Bdud-rtsi-bam-po-brgyvad-pa, which

doubles as the title for the first of its eight works, is:

Thams-cad-bdud-rtsi-1na’i-ran-bZin-dhos-grub-chen-po-fie-ba’i-

sﬁiﬁ-po-mchggebam-po—chen-oo—brgyad-pa.150 The conclusion of

the eighth work, along with the colophon to the entire set
151

which follows it, reads: "This spiritual instruction on

the Most Excellent Great Elixir is from among those which

have been taught from the ultimate statement of understanding,
the Great King of Spiritual Teachings.152 Now there is brought
to a close the eighth great section, which is intended as a
commentary to the eighth (or eight?) great section of spiritu-
al precepts. Vimala has thus explained a few points from the

class of Bdud-rtsi-'bum teachings in general, which have then

been translated by Lo-tstsha-ba Dzna-na-ku-ma-ra. Here is

completed the benefit to be derived from that very powerful
153

Vajra (-teaching)."
The new edition of the Sde-dge canon we have utilized here
contains this cryptic remark in its contentsnote: "Shorten-

ed by title: Bdud rtsi rol pa rim par bye (read phye - mlw) ba
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rgyas pa." This phrase is not found in the body of the canon

in connection with the Bdud-rtsi-bam-po-bregvad-pa; neverthe-

less, it does describe accurately the contents of this work,

which is a supplement to the Bdud-rtsi-rol-pa [Rol-pa], fol-

lowing it section by section. 1In fact, the eight parts of

the latter work are divided into rim par phve ba, 'consecu-
tively analyzed topics'.154 The only apparent difference
between these two works, drawn from a cursory comparison, is

that the first chapter of the Bdud-rtsi-rol-pa concerns it-

self in great detail with the construction of mandalas used
in subsequent rituals while the first bam po of the Bdud-

rtsi-bam-po-brevad-pa is more generally doctrinal. (These

groups of works deserve a detailed comparison, which is beyond
the scope of our present workD Thus, what we have here is a

set of (originally) oral spiritual instructions (luh, azama)

in the Rgyud/Tantra section of the Bka'-'gyur, while the

basic text resides in the RAin-ma’i-rgyud-'bum, which itself

contains just those texts considered 'dangerous' by the com-
pilers of the canon:

Of those eight bam po taught here by Vimalamitra, the
second has already received a superficial study.155 It is
very interesting in terms of its magical formulae, some al-
chemical and some more of the ;;ture of Tantric medical teach-
ings, wherein compounds are to be ingested by or applied to
the yogin to bring him a particular siddhi or magical power.

On the following pages we present an analysis of the first,

third, and sixth chapters. There being available three texts of
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Bka'-'gyur a critical edition has been prepared, with incorrect
or less acceptable readings placed in brackets. 'P' denotes
the Peking edition in the Suzuki reproduction [Tokyo, 1955],
'D' the Sde-dge in its 1977 reproduction [New Delhi, The Sde-
dge Mtshal-par Bka'-'gyur . . . prepared under the Direction
of H.H. The 16th Rgyal-dban Karma-pa], and 'L’ is the Lhasa

edition from Yale. This work is found in volumes 22, 99, and

book 2a of these respective editions. Pagination follows Sde-
dge, a completely clear copy (being a new 'facsimile edition'),
while L and P are in a few places nearly or totally illegible.
* 3* *
TEXT ONE

[202r] rgya gar skad du / sarba pafitsa a mri ta / sa* ra
siddhi ma ha du ka / hri da ya na pa ra bid twan agta / bod
skad du / thams cad bdud rtsi 1lha’i ran bZin dhos grub chen
po file ba’'i sfiiA po mchog bam pc chen po brgyad pa /

dpal kun tu bza’ po la phyag ’tshal lo /

bcom ldan 'das** gsan ba mchog gi dkyil ’khor na / $in tu
rnal 'byor dban phyug tshogs / rgyal ba rgya mtsho 'khor dah
bcas / skal' ldan rnams dan thabs cig bZugs / gnas mchog yum
gyi [D: kyi] dkyil ’khor na / gfiis med lhun gyis gnas pa’i tshe /
de tshe flan thos dge ’'dun dan / rah rgyal theg chen mdo sde
da® / byat chub sems dpa’i dge ’dun dah / fian thos dge ’dun
chen po dah / dgra bcom mih yan med nan du / kun bzah thugs
kyi dkyil ’'khor nas [D: na] / dgons te 'di skad bstan pa’i lun /

* All mss. read sa.
** 'das omitted in D, L.
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bSad cin ‘grel [L: 'grol] ba’i dus gcig datt / 'di skad
bstan pa’i dus gecig na / srid gsum ye nas bdud rtsi 1lta /
ma bcos ye nas rdzogs sans rgyas / kun tu bzan po’i thugs
dkyil [P: kyis] nas / dus gsum srid gsum sku gsuh thugs /
ye nas bdud rtsi yin pa'i phyir / fies pa i klon nas bka’
stsal pa / zab mo’i klon nas phyun ste bstan /

de nas bder [L: bde] gdegs thams cad dah / thabs cig bfugs
te dgofis pa ni / bla na med pa’i byan chub tu / ye
Ses mfiam fiid fiams rfied [P: sfied] nas / rdo rje gsan ba'i
gral bkod de / kun gyi dam par 'di gsuhs so /

bka’ yi dam pa mchog gi luh / tes par phyuh ste gsuhs pa
'di’o / sgrub dah bsgrub par bya [P: bye] ba dah / ’'bras bu
thob par bya ba’'i phyir / gsan shags gsan ba’i man nag 'di /
bdud rtsi dam pa mchog gi lui / sfiih por. bsdus pa’i Bes par
'di / byah byub ’'byun ba sfiih po mchog / lta ba dan ni spyod
pa dan / dam tshig sgrub [D, P: bsgrub] pa phrin las dan /
%ies par sgrub dah bsgrub bya’i phyir / zab mo bsdus pa’i luh
'di gsuns /

bsam gyis mi khyab bstan pa dan / brgyad khri bZi ston
rnam grans kyan / theg pa'i sgo ni gsum du gsuns / gsan fiid
theg par bsdus dah bZi / ldem por dgons dan don dam yan /
bkri ba’i don du [P: de] sahs rgyas yin / rna brgyud bstan
pas thugs brtol te / thig le chos skus khyab pa'i phyir /
nes pa'i lun yah sans rgyas so / safs rgyas mfiam dan dbyins
su 'gro /

nes pa'i lun yan rnam geig tu / gsan shags gsah bas sans

rgyas te / byan chub sems ’di kun tu [P, D: du] dag / rdzogs
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pa’i ye &es bde chen fiid / ma lus mtha’' dag #fiid kyi rgyu [L,
D: rgyal / ye nas bya med bya mi dgos / rgyu dah 'bras bu
'khrul ba'i sgra / mi rtog sbyon ba'i yul min no /

de lta’'i yul du rtog 'dzin gyis / 'khor ba’'i rgya mtshor
‘gyur pa vin / ties ’'byun chos sku chen po la / bha gar ji bfin
béag pas na / byan chub fiid de ltuh gnas med / bu gecig ma
rtsol bde bar gnos / rgyud dah lut dah man hag kyah / dmans
dah rje’u dah rgyal po’'i tshul / khyad par rtsal ’'phan thag
rin yah / geig la geig rten geig gi hant / dbyer med tshul
geig ran bZin pas / geig [D, P: cig] ste rnam grans yons kyis
med / dbyer med nah [L: dan] du rtogs pa la / bdud rtsi Zes ni
ni de la bya'o /

de bas [L: las] sku gsuh thugs kyi bdag / sku dah rgyan dah
'khor [203r] lo yah / luh chen zab mo’i nah na gsal / lha bfi
nart du ’'khor ba yah / ye Ses sahs rgyas de las med / dbyins
Su gyur pas mfiam gnas pas / ye nas sans rgyas bde chen fiid /
bdud rtsi Zes ni de la brjod /

skye §i med pa’'i dbyins su gyur / dbyins ’'gyur dag miiam
lhun grub pas / lta ba ’'di la gnas pa yi / rnal 'byor 'di ni
skal ba bzan / ci spyad ci bsgoms ci bsgrubs kyan / bdud rtsi
fiid de sman gyi mchog /

bder [L: bde] gdegs fiid kyi thugs dam fiid / byin rlabs [D,
P: brlabs] fo [P: po] mtshar rgya cher ’'byuh / rgyal ba rgya
mtsho rnams kyi gsos / sans rgyas bde chen fiid las ’'byut [D:
byunn] / thams cad ma lus bdud rtsi ’'di / spros med thig ler

gnas pa las / mtha’ yas sems can don gyi phyir / ran la mchod

cin ran gis bza' / sgrub pa pos ni nan tan byos /
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Zes bcom ldan ’'das dpal kun tu bzan pos / ye Ses chen po’i
thugs nas dgons te bka’ stsal pa'o /

bdud rtsi chen po mchog gi luf las / byan chub sems de kho
na 1nid 1lta bar bstan pa’i man hag chen po gsah ba’i don dan
po ste / thugs kyi rgya mtsho’i [L: mtsho] nah nas gsah ba'i
mdzod chen po las / bam po chen po brgyad pa’i dah po’o //

TEXT THREE

rgya gar skad du / pradzfia bha ga wa na [P,D: ban]
ma ha ra dza / bod skad du / bcom ldan 'das gfiis med kyi
rgyal po chen po la phyag 'tshal lo /

de nas spyod pa bstan te / luh a nu yo ga pa rdzogs pa'i
rnal 'byor du bstan te / lta ba dah ni spyod pa dan / gzuns
kyi mtshan fiid 'di gsuns so /

de bZin dam tshig chen po’ah bstan / las ’'di luh gis bsgrub
bya na / mi spon ba ni dan du blan / spyod pa dam tshig bco
[P, D: bewa] lha bsruni / Ses pa lha dah srun [D: bsrui] ba
gsum / stont rtsa brgyad du bsruns pas ni / rtsa brgyad
stont fes de la bya'o / de yan ma ha sa ma ya /

bZi po rdzogs na kun tu bzan / £i rgyas dban dan mnon spyod
dat / gnan [D, L: mnan] zlog drug ni gecig tu’o /

dah 1la ga na'i [D, P: ga ni] luh bSad de / khru tshad b%i
dah ldan pa ni / yon tan bcu gecig dah yah ldan / bZin bzan
[D: bzans] mig gi dkyus rin ba / stod smad phyed [L: phye]
la rked pa phra / tshigs pa zlum la sor mo rih / yon tan ’od
can beu geig lo /

ye Ses rigs can yin par b$ad / bcu gsum rdo rje rigs su
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'grub / bcu drug shags pas ’'grub nes pa’o / rin chen rigs
mchog yin par bstan / fii 8u geig pa padma’i rigs / spyan ras
gzigs dban rta mchog 'grub / fii &u rtsa 1lfa lon pas ni / thogs
med dbah chub sems kyan ’'dren / thams cad las kyi rigs mchog
'grub / sum cu rtsa gecig phan chad kyis / sems phebs tshun
chad kun tu dge’o / yid du ’'oni ba dam pa [fies pa] yin /
bder gSegs rigs su 'grub par bSad / bde chen ’du bral med pa'i
de dag ma lus gah rfied pa / lus kyah khrus byas gtsah mar
bya'o /

dri Zim tsandan go pan [L, P: go ban] dan / dza ti pha [D,
P: pa] la ku ru tshe / ka ko la dah ga bur [= P, pur] dah /
a ka ru dah tu ru ska [D: du ®; P: © kal / gi ban [P: ghi han;
L: ghi bam] / glan po’'i spos rnams kyis / byugs nas rgyan dah
phren ba gdags / dar dan ras bal ’jam po dan / gos rgyan chas
bklubs [L: klubs] bskon nas ni / gser gyi rna cha gdub skor
[D: kor: L: dkor] dan / do &al dpuh rgyan se mo do / rin
chen sna tshogs trgyan [L, D: rgyan] du gdags /

ji bZin bde ba’'i stan dag la / g.yon phyogs su ni gZag par
bya / bsfien pa dah ni fle bsfien daft / sgrub [D:bsgrub] dan
sgrub chen bya ba ni / dkyil 'khor 'dom gah gru bZi pa /
'phait du sor bzi’i ishad du bya / rdo rje dri chus mandal
byugs / §a chen gu gul pog gis bdug / dkyil 'khor de la bskor
te bdug [D: ’'dug] / g.yon du de byi [D: phyi] bfag nas ni /
bha ga de [L: da] fiid byin gyis brlab / spyi bor ot dkar ’od
ldan pa [P: 1a] / lce la a dmar dam pa bsam / sfiin

gar zla dkyil huh mthih ga / lte bar swa shon ’'od ldan pa /

* All mss. read swa; read swa.
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rkah par ha* ljah 'od ldan pa / bah [D, L: ba] las padma’i
[P: bad ma*i] dbyihs su yah / gru gsum me 'od ’bar ba bsam /

fion ‘mofs lha rnams sbyah ba dah / sdug bshal 1lha ni tshar
bcad phyir / lag g.yas gZan gyis mi thub ma / g.yon pa ro
lahs chen mo ste / de yi kha la khro gfier ma / ral pa gcig
ma padma la’'o / gsan yum lha dan khro mo bZi / byin gyis
brlabs te shags bzlas pa / om zh huhm swa ha / bha ga wan [D,
P: ban] ni fiid kyi bka’ /

phyag rgya bfi ru bdag gyur pas / giiis su med par mfiam sbyar
nas / lha yi bdud dan phut po’i bdud / fion moris bdud dan
'chi bdag bcom / phyag rgya chen po bfi dan ldan / mkha’ la
sems phebs [P: phabs] ’'phros pa’i tshe / byah chub ’'khor ba
mya han ’'das / gfils su med pa’i sar phyin no / bcom ldan ’'das
kyis bka' stsal to /

safs rgyas sems can thams cad dan / mtshan mar btags pa thams
cad kun / bde chen fiid las gfan ma yin / bde chen fiid las
gfan pa'i chos / sahs rgyas fiid kyis ni [D, P: mi] mkhyen to /
phyi nafh ma lus snod bcud kyan / byah chub sems su rnam dag
pas / skye med ye Ses yum gyi dbyins / gfiis med bdud rtsi
chen po ste / yab yum bde ba'i tah du gsal / 'di ni sfiint po
byah chub sems / bder gfegs kun gyis bka ’'stsal to /

lus kun yohs su 'khyud pa yis / rdo rje padmar [P: bad mar]
ldan byas nas / rah byuh [P: 'byuh] rnams ni bde mchog 'sems /
phul bas myur du grub pa ni [L: pa'o]./ ot ra*ga pu dza ho /
dhos grub blah £Zin ’'di brjod do /

byah chub sems kyis dbath bskur te / dhos grub sgrub (D, P:

* All mss. read ra.
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bsgrub] pa la gzut Hho [D: gzud do].

bdud rtsi chen po mchog gi lut gi nah nas / sgrub pa [D:
bsgrub pa] chen po’i lumt dat / gzuns kyi mtshan fiid dah /
sbyor ba i man hag dat / ga na bsgrub [L: sgrub] pa’i luh
dat / byah chub kyi sems kyi yon tan datt / a mri ta sgrub
(P, D: grub] pa’i luh ste / bam po chen po gsum pa /

TEXT SIX

regya gar skad du / a mri ta kunda 1li na ma [P: © ku-
ndha la 1i °] / bod skad du / bdud rtsi 'khyil_vpa la phyag
*tshal lo /

bdud rtsi rgyal la phyag ’'tshal nas / bdud rtsi sbyor ba'i
thabs bstan te / de bZin gfegs pa kun gyis bdud rtsi bsgrubd
[1: sgrub] pa'i dgons pa la Zugs te [P: ste] / de nas bdud
rtsi rgyal po yis / bdud rtsi sbyor ba’'i thabs ’'di bstan te
bka ’'stsal to /

dah por phun sum tshogs pa’'i yul / dga '%in bar chad med
pa’i gnas / btsal nas fiid kyi dbah du bya’o / de nas ran lus
bsruh ba’'i phyir / lag cha phun sum tshogs pa yis / bar chad
byed pa’'i dgra bgegs bzlog /

de nas bsgrub pa’i yo byad rnams / 'tsho ba zas kyi yo byad
dan / sgrub pa dam rdzas [L: sgrub pa pas rdzas] yo
bvad dah / rkyen zlog sman gyi yo byad dat / de ltar phun
sum tshogs ldan nas /

ji bZin bde bar 'dug nas ni / sa gZi rab tu sbyans [= D

sbyan] byas te / tshes grans yar gyi brgyad la brtsam /
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shia dro’i dus nas dkyil ’khor bya / mandal ’'dom gath ba lha
bri / sgrub [D, P: bsgrub] pa chen po bya ba’i phyir / dri
chen dri chu’i skyan [D: skyof] nul bya’o / dur khrod thod
pa lha nat du / tshil chen me mar re re yah / me mar sdoh
bu lha brgya bya’o / me mar lha brgya bltams [P: bltam; D, L:
gtams] nas ni / de nas sgrub [D, P: bsgrub] pa brtsam bya
zih / rdzogs pa’'i las ni rnam b%i bya /

2i ba'i tshe na byan du blta'o / ga na'i tshe na nub tu
blta’o / sta na [P: 1ta nal chen po lho ru blta’'oc / rgyas
pa’i tshe na Sar du bita o / yah na ’'phrin las rnam pa b%i /
so so’i phyogs phyogs dag nas blta’o /

de ltar 'dug stahs bstan nas ni / Sar gyi dkyil ’khor sten
du ni / sgrub [D, P: bsgrub] rdzas thams cad gfag par bya'o /
lho yi dkyil 'khor sten du ni / me mar lha brgya smos pa
giag [D, P: bfag] / nub kyi dkyil 'khor steh du ni / sgrub
[P: bsgrub] pa yab yum gnas par bya / byah gi dkyil 'khor
steh du ni / rgyu mchog chen po géag par bya / dbus kyi dkyil
"khor steh du ni / bram ze bkra 8is gtsan ma’i rigs / bkra
§is thod pa gZag par bya’o / yah na bhanda [P: ban da; L:
bandha] dpal 1ldan rdzogs / zlum Zinh ’'khyil pa padma ’dra /
dbus na bu ga gecig yod pa / de yi nanh du hrl Zes bri’o [L:
bri’e].

de yi nan du blugs pa ni / sfiih po tshim byed becud kyi
mchog / gtso bo lha dah 'bras bu lha / dri %im bcud ldan thams
cad kun / ’'di dag rab tu bskyab pa’i phyir / mah po 'dus pa
mthu byin che [D: tshe] / yah na rtsa ba brgyad dan sbyar /
go tsi [P: ci] hwa [L: h3i] dah leh leh hwa / gi wan [P: 'gi’'u
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hwah; D: gi’u wan] tsi’u [P: ci’ul tah ra sa yzan / ga bur
[L: pur] mu tig lan tshwa [P: +tsha] rnams / ’'di rnams rtsa
ba brgyad dan sbyar / yan na gtso bo lhar sbyar ba / a ’'bras
rgun 'brum pa na se / ger rgya a ru ra dan lha / 'di
ni nah gi ’bras bu lha’o /

§a lha dag dan sbyar ba yan / dbah po lha yi gzugs dan
sbyar / de vi phrad du dgos pa yan / mig dai rna ba sna dan
lce / gtso bo tsi tta [P: tsi tal fiid dan lna’o /

§in tog rgun 'brum ka ko la / a 'bras pa na bum Sa lha'o /
dri ni chen po sna lha dah / cha yi grats dah mfiam ste sbyar /
na [P: nal ga ge sar §in tsha [L; tshwa| dah / sug smel
gandha pa tra [E: ganda®; P: ’gan da®] dan / kun du ru
[D: ©%ral dan dri sna lha’o /

yan na dri yi rgyal po lha / rgya spos dza ti pha la [P:
'dza’ ti ba la] dan / ga bur [L,P: pur] tsandan [P: tsan dha]
1i 8i lha'o / de bzin spos lna'i dam pa yan / a ka ru dan
tu [P,L,D: du] ru ska / pog da sbrah rtsi lce pog dan /
gser dnul zans lcags g.yu dan lha / bdar [L: bdbrdar] ram £ib
tu btags te blugs / 'di dag rad tu mfiam Zin gsog [so L; D has
bsog, an equivalent. P has coalesced this and the following
line: 'di dag rab tu bsflam Zih btags pa’i shags] /

'di dag sbyar Zih btag [L: btags] pa’i sthags / om a mri ta
mu sa la / gra he [P: mri ta] ha na ha na hum phat /

'di rnams sbyar ba’i bdud rtsi mchog / dhfios grub 'bras bu
fies thob bo / 'bras bu rnam lha bsgral ba’i phyir / byan gi
phyogs kyi dkyil ’'khor du / me lce gla gli sfiin la sogs /
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gsah ba’'i brda [P: brda’] tshig dag gis ni / de dag rab tu
sba [L:spa) £in sgrub [D, P: bsgrub] / phyogs bZi dbus dah
lha ru gZag / rgyu mchog chen po khrus byas nas / mbon spyod
mhon spyod ya mtshan gyi / 'jigs [D: ’jigs] byed ’jigs byed
chen po yi / e yi dkyil ’khor sum rtseg gi [D, L: brtsegs kyil] /
steht du bZag nas dbah bskur ro /
de nas dpal chen he ru ka / dur khrod bdag po chen po ni /
che mchog 8in tu mi bzad pa / dbu man [P: mafis] phyag cha

rtsub [P: brtsub] pa bsnams / smug nag sku ni 'bar ba can /
£al ni fii Su rtsa gcig ste / phyag kyah bZi bdcu rtsa gfiis so /
oth badzra maha §ri he ru ka / ram dzwa [P: dza] la huh /

gsah ba'i yum yah yab dah mthun / ma ha kro dhi [P: ti] &wa
ri / oh sarba ta tha ga ta mu dra [P: mu tra; L: mu dra]]
a bhi si [P: §a] nfitsa hum / Zes yum dban bskur nas / gfan yan
rigs dat mthun [= P: ’'thun] pa ru / phyogs bZi dag tu dgod
par bya’o / de yaf tshul bZin byin gyis brlab [L: rlob] /
e hye [P: ha] hi ma ha ru dra* hum phat / sarbe da a a Ses
brjod pas / tsitta [P: tsi ta] drah to / yah nas yan du spar
[D, L: sbar] byas te / dug gsum rtsa ba der bcad do /

rgyu ’'bras mthun [= P: ’'thun] £iA sbyar ba yah / yans $§ih
rgyud la goms pa dah / chos sku £i ba’'i tin ’dzin yod / yon
tan brgyad dan ldan pa la / fhes pa'i don dban thob par**
bya’'o /

'byutt ba bZi las skyed pa’i yum / tshul bZi dag da® ldan pa’am /
yah na mtshan bzad sum cu ni / lus -la rdzogs par yod pa la /

zla gsan dkar dmar rlufi dkar lci / de .bZini'srif-mo.rnal ’'byor

* All texts read tra.
*% All texts read thos par, perhaps due to copying from an
dbu med manuscript.
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ma / btsal nas sgrub [D: bsgrub] pa chen po bya’o /

'o ma spos chus mgo lus bkru / dkyil ’'khor nat du gZag par
bya / 'dzag pa i dus su sbyar ba yi / khrag chen po ni sems
dah bcas / ra sa ya na'i gtso bor bya'o / bdud rtsi dam pa’i
snod bstan pa /

kun byed thams cad za ba yi [L: yin] / slob ma dpa’ brtul
[= L: rtul] gtsan sbra can / skyon drug rnam par spans [P:
sbans] pa yi / mi phyed pa ni dgu [L,D: dgra] dan ldan /
dam tshig thams cad ma fiams $if / srog lus bu dah chuh ma dap /
rin chen sna tshogs 'bul byed pa / srin mo $in tu brgyan pa
pa yan / slob dpon bla ma de la dbul [L: °'bul; P: ’bus]./

de ltar ’bul ba’i slob ma'i mchog / yut [D. L: yud] yah
pafitsa [P: ban tsa] yan chad kyis / rab tu 'bru ni gdams pas
bya'o /

thugs kyi dfios grub dam pa 'di / ran byuh fha yis bstan [P:
stan] pa’'i phyir / re ba med pas blah bar bya / ma dag pa ni
mtshams gecad [P: gcod] do / las kyi gtsor ni bskah ba dan /
sbyah dah mtshams [P: ’'tshams] dah gsal bar bya’o / fii zla
padma yah dag gnas / bdag fiid dpa’ bo ’bru lha yis [L: yi] /
gnas lha dag tu bsam par bya’o / dhos grub rab ’'brin tha ma
gsum / ma thob bar du mi gtah it / gtan [L: btat] na bar
chad chen por [D, P: po] gyur /

gsan shags bdud rtsi yon tan ’'di / sad pa’'i phyir yan
bsgrub dgos na / mkhas pas bden [P: bdan] pa’i don
Ses nas / don la the tshom [L: tshem] ci ste za / Zes the
tshom bcad la / dhos grub blan ba'i shags 'di’o / a ho [D,
P: hoh] su kha [P, L: ka] dharma ka*[D: ga; L: ga] ya ni /

* P actually reads ka.
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a mri ta siddhi [P: si ti] hrih [P: hri] Zes dhos grub blan

to /

gnas lha dag tu bsam pa yah / spyi gtsug dbus su zla ba ste /
der ni oh dkar 'od ldan pa / ’od zer lha ni ’'phros pa las /
slar 'dus snan mdzad gtso bo ste / rtag pa’i phyag rgya
beins [P: beif] ba'o / lce la hrih [D, P: hri] dmar 'od ’'phros
pas / slar ’'dus mtha’ yas chos kyi gsuh / mfiam pa'i phyag rgyar
gnas pa'o / sfiih gar yi ge huh mthih ga / ’od zer lha ni
'phro ba'o / slar ’dus mi 'khrugs sems pa [D: dpa’] ste /
phyag gfiis rdo rje dril bu bsnams / yah na bdud ’dul sa gnon
no / lte [L: 1ta] bar yi ge swa [P: swa] ser po / 'od zer lAa
ni ’'phro bo las / slar ’dus rin chen dam pa’i gtso / phyag
rgya yid bZin sbyin pa'o / gsah bar yi ge ha ljan gu [= L:
ljah khu] / 'od zer sna lha ‘phro ba las / slar 'dus don
yod grub pa ste / £i ba'i phyag rgyar mfiam rdzogs pa'o /

rigs lna gtogs pa 'di kun yah / ran byun [D, P: ’byun] gi
ni dkyil 'khor yin / de ltar ’od zer lha lha yis / fii &u
rtsa 1lha'i ’'phro 'du las / khams gsum 'gro ba’i don byas nas /
slar ’'dus sman lha flid la bsdu / sman fiid phyag rgyar gsal
’bar nas / 'od zer sna lha slar 'dus nas / phyag mtshan so sor
gsal 'gyur te / gser gyi 'khor lo zur brgyad las / dri chen
bdud rtsi Zu ba’o /

huh las rdo rje rtse lha pa / 'bar nas byah chub sems su
Zu’o* / swa [P: sa] las rin chen ’od bar te / mah3 mah [Pp:
mat] sa bdud ftsir Zu'o / hrih [P: hri] las ’'od zer sna
tshogs pa’o / padma rakta thig ler Zu’'o / ha®* ljah 'od ’phro

* All texts read Zu; correct to Zu'o by analogy with following

examples.
** All texts read

5
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sna tshogs pas / dag pa’i dri chu bdud rtsir Zu’'o / de ltar
'phro du bya ba yan / goms pas yan nas yan du bya'o /

de nas bdud rtsi rnam lha la / bsam pa’i yi ge dam pa lha /
oh huh swa [P: swa] hrih [D: hri; P: hri] a [P: a] / rtsa ba'i
yi ge lha po yah / 'od zer ’'phro ba sha ma bZin [D, L:
b%i] / de nas 'dzab sgom [D, P: bsgom] bzlas pa'i shags /
dgu pa 'di ni ’dzab tu drah / oh badzra tsitta [P: tsi ta]
sa ma ya huh tha / de la bdud rtsi’i phyag rgya ni / lag pa
g.yon pa’i dpuh pa brkyah [L, P: brgyad] / mthe bon srin lag
mthil du dgug / rdo rje mtshon gat bcas pa dah / mdzub mo
[P: ’'dzub mo] gul mo mthe'u chuh brkyah / sbyar te lag pa’i
mthil gyis ni / bdud rtsi snod kyi sten du gnon [L: mnan; P:
gnan] / de nas bdud rtsi byin gyis brladb /

tifn ’'dzin me dafi 'dra ba las / bzlas brjod rluh dan ’dra
ba yis / brla 1la*[D, L: glal] dah [P: han] lud pas bar [P:
par] mi gcad /

de nas bdud rtsi byin gyis brlab / badzra a mri ta ohm ah
huh hri [L: hri] tha / 'di ni risa ba’i dkyil ’'khor lha’o /
dzah huh bath ho [L, D: hoh] / maha a mri ta a [L, D: a] be
§a ho [D: hoh] /

Zes bcom ldan 'das bdud rtsi rgyal pos [L: bas] bka’ stsal to /

bdud rtsi dam pa mchog gi luh las / ’'bras bu chen pe lha
bsgral ba'i [L: bar] luh hes pa darnt / de bsgral nas de sman du

sbyar ba’'i thabs bstan pa’i bdud rtsi chen po sa ma ya 'bum sde

las / bam po chen po drug pa /

* Although this reading violates the metre, it seems to offer
a more understandable statement; see note 248 below.
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TEXT ONE: TRANSIATION
[202r] [The title is:] "Herein is the Essence of all Five
Elixirs, the Eighth Great Arrangement, an Exalted Supplemen-

tary Instruction on Mahasiddhi." 158

Homage to Sri Samantabhadra!>>7?
Once there were dwelling together in the mandala of the
Exalted Secret Bhagavan a fierce group of yoge§varas, and an

ocean of Jinas [Buddhas] with their attendents along with
blessed ones [human beings?]. 1In the mandala of the female

organ.]'s8 at a time when they were dwelling in non-duality,l59

there were also groups (samghas, dge 'dun) of Sravakas,

160

Pratyekabuddhas, Sautrantikas of the Mahayana, Bodhisattvas

and a great assembly of listeners. Here are the spiritual
instructions (lus, égggg)'spoken to them from the mandala
of his mind when Samantabhadra was meditating on them.l6l

At the same time that he was teaching these things, he was
also explaining them and commenting on them: that there are
five elixirs which have existed from eternity in the three
worlds;162 they are uncreated (ma bcos) and have been forever
in a state of perfect enlightenment. Because there are these
eternal elixirs of the body, speech and mind and of the thrée
worlds and the three times which are from the center of

Samantabhadra's mind, he spoke about them from that vastness

of Reality (fies pa’i klori; i.e., his mind). Bringing it

forth from that profound depth (2ab mo'i kloni), he taught it.163

Then, sitting down together with all the sugatas [i.e.,
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Buddhas], they meditated (dgohs pa). [202v] After they had

found in their minds the equalizing knowledgeléu in that

highest of all Bodhisattvas, he spoke the following things

in the most excellent way possible, giving proportion to his

vajrarahasgg:lés

"Now there shall be given those spiritual instructions (lun)
which are the holiest teachings, exhibiting them in a con-
crete manner (fies par). For the sake of the work (sgrub),
that which ought to be attained and the results which ought
thus to be procured, here is sacred advice (upadeSa, man tHag)
on secret mantras, instructions on the most sacred elixir.
Such is the gist (fies par) of that which has been here reduced
to its essentialss:s a teaching on the excellent essence of
the elements of pggg;.l66 Because the [Buddhist] doctrines
ought to be practiced, vows [of a Tantric nature] fulfilled,
and results attained in a concrete manner (fes par) along with
their powers (phrin las), these words have been pronounced
as an abridgement from the Zab—mo.167

“Further, this doctrine unable to be grasped in discursive
thinking totals 84,000 [verses?], but the ways of entering
its vehicle [i.e., practice] have been explained to be three,
which makes four with the [here explained] secret doctrine

168

-.condensed into a vehicle as well. Even meditating upon

impermanent things in the search for ultimate truth (don dam),
one will become enlightened. Reaching the heart of these mat-
ters by the teachings of the oral traditions (rna brgyud bstan

pa), his contemplation becomes so filled by the dharma-
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kixa that he beccmes a Buddha in accordance with these teach-

ings on Reality (tes pa’'i luf). Thus does one enter that

sphere (dbyins, i.e., the dharmadhatu) on a par with the
Buddhas.

“[Interpreting] this teathing on Reality in one way (rnam
- gcig, ekakara), there is [the process of ] becoming enlighten-
ed through secret mantras wherein one's perfectly pure bodhi-
citta, the very essence of both mahasukha and complete wis-
dom, is the cause of absolutely everything that exists —
and yet, this bodhicitta has been from eternity without any
action, and it has no need to act.l69 '‘Cause' and 'effect’
are words which deceive; they are not objects (yul) which
cleanse [the mind].

"By adhering to reflection upon such concepts, one will only
enter the ocean of gamsara. [However,] if one, for the sake

of that great dharmakaye which overcomes [sahsara], will put
170 that

it in such a way (ji b%in) into the bhagamandala,
very bodhicitta, an infallible guide,l7l will tend towards
the mahasukha like a mother caring for her only child. The

tantrss, Zramas, and upadeSas as well, although having a

great distance between the heights [attained] in their wvarious
accomplishments (such as between the manners of kings, nobili-
ty, and commoners), nevertheless have the disposition (ran)

of each resting on the same support.172 Having thus a unity
of their natural dispositions, there is just one method, lacking
in distinction, and there is no plurality at all here. When
one perceives that his own character is inseparable from

these dispositions, that is what is called elixir.



- 162 -

‘Consequently, this *Kayavakcittapati [i.e., the Adibuddha] —
his body, ornaments, and retinue — glow within this Zab-mo,
this great spiritual instruction (lun): the 'five' and the
*four' are also formed within it.l72 [203r] When one has

come into that dharmadhatu which is nothing more than the

enlightenment of one's wisdom, because one has thus attained
a position equal to that [of a Buddhal], one is in the state
of mahasukha of eternal enlightenment. Such is the explana-

tion for that which is called 'elixir’'.

"Coming into that dhatu which is without birth amd death [i.e.,

the dharmadhatu], the yogin who dwells in this state of con-

templation through his miraculously developed state of purity
and [Buddha-] equality associatedwith (’gyur) that sphere
experiences great good fortuné. Thus, whatever one may do,
whatever one may meditate upon, or whatever one may attain,
that elixir remains the most excellent of medicines.(sman gyi
mchog).

"Likewise, the vow of that sugata (bder gSegs - the yogin
himself?) will become a vast and wondrous blessing; with
this healing from the ocean of Jinas (i.e., Buddhas), one
will emerge a Buddha from this mahasukha. All these elixirs
are identical; so, while one is residing in an actionless
con‘t:empla‘l:ic:mlw+ the yogin should worship himself and he should
consume (bza’) these elixirs, to benefit endless sentient
beings. Indeed, the adept (sgrub pa po, sadhin) must strive
diligently:.*®

Thus spoke the exhalted Samantazbhadra, meditating upon them
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from his mind (thugs) of great wisdom.

From those spiritual instructions on the most excellent
great elixir, this is the first of the secret interpretations
revealed from great esoteric communications (man fag chen po)
which instruct one in investigating the essence of bodhicitta.
From the great ocean which is Samantabhadra's mind, this has

been the first of eight great sections (bam po chen po), just

a part of his great secret treasury.

TEXT THREE: TRANSLATION

In the Indian language: Prajfia-bhagavan-maharaja; in Tibet-

an: Homage to the Great King of Exhalted Non-duality.[i.e.,

Samantabhadra]!175

In due course, now teaching its practice, he will instruct
the yogin who is perfected in Lun Anuyoga.l76 The following
has been taught concerning its doctrine, practice, and the
essence of its dharanis.

In this same connection he also taught the Great Sacred Vow
(Mahasamaya): "If one will perfect himself in this work ac-
cording to these spiritual instructions (lut); if one does not
give it up and pursues it seriously; if one keeps to the fif-
teen sacred precepts of the practice--if he does these while
keeping all his vows through 1008 repetitions of them and
the five knowledges and three protections [208r], then one has
fulfilled what is referred to as 'The Eight-thousandfold Vow'.
That is also what is known as MahZsamaya.

"If one completes these four things [i.e., knowledge of the
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Anuyoga doctrine, its practice, its dharanis, and its vows],

that constitutes attainment of Samantabhadra. Also, those

six rituals concerning tranquil, wealth-bestowing and power-

ful soirits as well as witchcraft, the subduing of demonas

and their repulsion (2zlog) also constitute Anuyoga practices.178
"First there will be explained spiritual instructions con-

cerning the teacher.179 He should be four cubits [i.e., six

feet] tall, of fair appearance, with long eyes, a well-pro-

portioned physique,lao a slender waist, rounded joints and

long fingers; such are the eleven181 virtues of fine appear-

ance ('od can), according to tradition.
"Now there shall be taught the acquisition of those sorts
of wisdom related to the five kulas of the Tathagatas. Thir-

teen are accomplished in the Vajrakula, and by muttering its

mantra sixteen times they shall certainly be achieved.182

It is taught that the highest kula here is the Ratna.ls3
while the Padmakula has twenty-one mantras which cause

184

Avalokite§vara to be realized as Valahaka. If one can

complete the tiwenty-five mantras for all the kulas one will

conduct his bodhicitta in anunimpeded manner and the highest

kula--comprising within itself all works--shall be realized.185
If one can surpass thirty-one recitations of those twenty-
five mantras mentioned here he will arrive at complete bliss

[i.e., Mahasukha] because his bodhicitta will have achieved

perfection. This is a most sacred and pleasing teaching, one
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which explains the realization of the Sugatakulas (bder gSegs

rigs, i.e., the Tathagatas and their retinues). Whoever has

received all those dhérapis186 which have no union in or

separation from Mahasukha [i.e., they transcend all differences

with it, are identical to it] ought now to purify himself

by bathing.l87

"Phen he should annoint his consort with saffron (dri %im),

candanagooa,188 jatiphala (nutmeg), gg@ﬁci.lBg kakkola,190

191 192

camphor, aloe wood, olibanum, bezoar stone and gandha-
hastin (?)--incenses all. After this, she should be dressed
in garlands and jewels and attired in silk and soft cotton
materials which are covéred with Tantric ornaments. She
should be wearing in addition finger rings, golden earrings,
long necklaces (do §al), upper arm bracelets, half-length
necklaces (se mo do, ardhahara)--all these so that she might
be adorned in precious things.

"In the following manner she should be installed on the
left side of the mandala, on a pure and auspicious spot: One
will apply himself to whatever she needs (bstfien, sevati),

wait upon her (fie bsfien, upasevati), propitiate her and also

perform a great propitiation. One shall then erect another
mandala six feet on a side and raised four fingers in height.

This mandala should be anointed with vajrodaka (rdo rje chu)

which has been scented.193 It should then be fumigated with
- - - - 1 .
mahamamsa,lgu Srivasa, 95 and kunduru.196 all carried around

that area. After one places his devi in the left of that area
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one should consecrate her gggg_.l97 (While one is doing this]
the yogin should imagine on the top of her head a shining
white om, a sacred red ég on her tongue, [207v] a blue huh

in a half-moon shape on her breast, a shining bluish green
sva on her navel, a shining green ha on her feet and a shin-
ing, fire-colored triangle in the region of her padma [i.e.,
her bhaga or genitalia] which emanates from the yogin's

penis.198

"On the right side of the mandala there is [an image of]
Aparéjit5,199 who serves to eradicate the five defilements
(kleSas) and the five miseries (duhkhas) along with Maha-
vetall (Ro-laﬁs—chen-mo)200 who is placed to the left side.
In the mouth of the Devi [there should be imagined] Bhrkuti
(Khro-gfier-ma) and on her padma Ekajatl (Ral-pa-gcig-ma).201
One should consecrate these four terrifying goddesses to-
gether with the five Guhhyamatr [i.e., the goddesses of the
elements enumerated in Part One] by pronouncing the following

mantras: Om!Ahl Huh}Svaha!” These are the commands®°? of

the Bhagavan (Samantabhadra) himself.
203

204

Since the yogin has attained control over the four Mudras
when he will have achieved the perfect union in non-duality
he will have conquered Devaputramara, Skandhamara, KleSa-
mara and M;tyupatimira.205 Possessing these four great Mudras

the yogin will at this time have his bodhicitta continually

streaming into the sky, and the bodhicitta, nirvana and sam-

sara will all come together in the state (sa) of non-duality.206

On this, the Bhagavan (Samantabhadra) has had this to say:
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"All Buddhas and all sentient beings who possess those
favorable signs [indicating that they too may achieve Buddha-
hood]: all these beings are not different from that mahasukha
itself. It has been the understanding of the Buddhas them-
selves that [the goal of] the doctrine is nothing other than
that very mahasukha. Because all of animate and inanimate
nature and the animate and inanimate beings within it are
totally pure in their bodhicitta, it is both the sphere (gdbyins)
of the Mother of Innate Knowledge (Skye-med-ye-§es-yum, i.e.,
Samantabhadra) as well as the great elixir of non-duality.

Yuganaddha thus appears as shining in the very essence of

§g§§§.207 This bodhicitta is the essence (sfiih po) [of all
things]."” This is what the sugata Samantabhadra has said,
as well as the following:

"Because the yogin has embraced her whole body in this way,
and has brought the vajra into the padma, he will achieve
perfection quickly because his bodhicitta (sems) has reached

the highest bliss (sukha) of those self-originated ones

[(i.e., Buddhas and Buddhas-to-be mentioned above]. *Om! Raga-
puja: Ho!" — this should be said as one achieves the siddhi
[of mahésukha].zo8 This initiation which takes place by
the process of bodhicitta is to be embraced as the perfection
of all sidghis."

This is the third great section — spiritual instructions

209

on the characteristics of the consecrated woman, secret

instructions on union with her, instructions on the completion

of the gana [of spiritual beings in the mandala], and
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instructions on perfecting the amrta — from among those spiri-

tual instructions on the exhalted and great elixir.

TEXT SIX: TRANSILATION

In the Indian language: Amrtakundalinama. In Tibetan:

Homage to Bdud-rtsi-’khyil-pa!Zlo

In teaching the methods for the creation of the elixir (bdud

rtsi sbyor ba), fcllowing the homage which has been paid to

this King of Elixirs (Bdud-rtsi-rgyal-po, Amrtaraja), all
the Tathagatas had entered & meditation which had the goal
of preparing the elixir. At this time Amrtaraja spoke to
them, teaching them the methods for the elixir's preparation.

In the first place, one must procure for himself an environment
which is pleasant and free of hindrances in a place which is
perfectly suitable; he should then take possession of it [by
certain magical practices]. Thereafter, in order to keep
himself [ritually] pure (srud ba), [one needs] excellent
utensils to avert enemies and demons who create hindrances
(bar chad).

Here are necessities for the work[with which one should be
rrovided]: consumable necessities for sustaining life; [214r]
the actual tools for the work (sgrub pa dam rdzas); the
necessities for remedies to avert accidents (rkyen zlog sman).
One should possess just those excellent things.

Having thus come to reside in a state which is auspicious
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(bde bar 'dug nas), here is how one should proceed: Cleansing

thoroughly the soil of the area, one ought to begin the ritual
on the eighth day of a waxing moon. Sometime in the morning

of that day a mandala {(dkyil ’khor) ought to be made: paint

a mandala (mandal) a fu¥l five fathoms in size. [It is not
clear whether this refers to circumference or diameter--mlw.]
In order to carry out the Great Work211 it will now be neces-
sary to cover the mandala with excrement and urine (dri chen
dri chu). Five human skulls from a cemetary should be placed
in it st the four cardinal points and the center; for each
there should be a lamp fueled by human fat (tshil chen).

One should also have five hundred lamp wicks, and when five
hunc¢red lamps are filled for them the work should commence.
This will be a ritual (las) completed in four parts.

"One should look north during the time of rituals dealing

with pacifying deities (Zi ba, Santika). At the time of

2 213

the ggpg21 one should look west. During the mahasthana
one should look south. Finally, during rituals for the
wealth-bestowing deitieSZlu one should look east. Specifical-
ly (yah na), one should look upon the mandala from each of
these directions while pursuing the four parts of the work.
"Then, when one has been shown just the right (de ltar) man-
ner of sitting, one resides in the mandala, facing east, and
arranges all ritual materials (sgrub rdzas). Moving to the

south he arranges the five-hundred lamps. On the western side

the sadhaka and his prajfia ought then to be installed.
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On the surfafe of the mandala in the norther direction there
are to be arranged the most excellent ritual materials (rgyu

mchog chen 29_).215 In the center of the mandala itself

there shall be placed the skull of a Brahmin from an auspicious
and pure lineage. Specifically, such a skull which will be
perfect in its glory should be round, bound in a circular
shape (’'khyil pa) like a yoni, and it ought to have only one
hole in it, inside of which a hrih is written.

"As to what should be- poured into that skull, there are
the most excellent of rasas, those which satisfy all desires,216
and five sorts of fruit as well as the five essential ingredi-
ents:21? all these are fragrant and possess rasa. In order
to protect these ingredients there must be collected together
many things which have great blessings and powers.(mthu

byin). For example, the above must be mixed with the eight

basic materials: gojihva, len leh hwa, bezoar stone, apri-

218

cots, rasavana, camphor, pearl and salt; these are to be

combined, in turn, with the following five equally essential

materials: mango fruit (amraphala, a ‘bras), grapes, jack-

fruit.(pa na se, panasa), [214v] gerz19 and Chinese myrobalan.220

Such are the five fruits among those which follow.

"These ingredients must be protected by also being mixed
with the five sorts of flesh mixed with materials made from
the five sense organs.z21 Specifically (yan) it is necessary

to mix into that latter commound parts from the eyes, nose,
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ears, tongue, and most important of all the heart itself (gtso

bo tsi tta #fid).

There also should be mixed [in that skull] wood-apple,

222

grapes, Luvunga scadens.223 mango and jackfruit, iive fleshy

fruits shaped like pots (bum §a), along with these five very
aromatic materials, all in equal amounts: ironwood blossoms,224
cinnamon, cardamom, gandhapattra225 and olibanum (kunduru).

Moreover, there ought to be mixed in these five kings of
aromatic materials: tagara [a sort of manufactured incense -
mlw], nutmeg, camphor, sandalwood and cloves. In the same way
should be added the five superior (dam pa) aromatics: aloe,
Egzgggg.226 pgg?27 honey (:) and lce Egg.228 Gold, silver,
coprer, and iron — all of which make five with turqauise229 —
will then be ground into fine powder and poured in with the
rest. Gather all these in the most equal proportions (rab tu
mfiam) possible.

While mixing this compound, these are the mantras which
must be used: "0Om: The Elixir:! The Pestle! The Support:230
Kill: Kill! [all evil influences - mlw] Hwh! Phat!”

That excellent elixir (bdud rtsi mchog) which is mixed to-

gether from these things will certainly bring the yogin a
siddhi as a result. In order that he pass beyond the five re-
sults of his labors,230 the yogin should strive on after hid-
ing in a mandala to the north fof this central mandala] the
heart, et cetera, in a flickering (? - reading gla gli) fire
while [speaking] secret mantras (gsah ba'i brda ishig). They
should be placed at the four corners and the middle of that

mandala. Then, following an ablution with that great and
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most excellent of subs*tances.z32 the yogin should then stack
up three ‘e’ mandalas on one another which belong to the
frightening Mahabhairava and which relate to the supernatural
abhicaras on witchcraft. When these mandalas have been
arranged appropriately the yogin will imbue them with life

(dbath bskur ro).

"Now the yogin will become the Great Lord of Cemetaries,
Heruka in great glory, an outstanding figure most repulsive
in appearance (§in tu mi bzad pa). He has many heads, and
holds cruel instruments. His body is blood-red in color and

surrounded by flames; he has twenty-one faces and forty-two

hands. [The yogin now says,] "Om! Vajra: MahasSriheruka!’

Ram: Burn: Hum!"

"Now the yogin's consort becomes the Secret Mother, on a
par with her male counterpart, by name Mahikrodheévari.233
After the yogin has consecrated her, saying "Om!. Sprinkle
the Mudra of all Tathagatas! Hum!", he should arrange images
at the four directions in accordance with the orientation of
2ach of their families. Then he should consecrate these
images according to customary rules, [215r] saying "E-hye~hi!
Great Rudra! Hum! Phat! All be successful (read sarvedam
in text): A: :". He will then tear out the heart from
the above-mentioned materials, grasping it again and again.
The roots of the three poisons will then have been cut.234

"Then, bringing cause and effect together, the yogin and his

consort will unite.sexually. In such a way as this he achieves
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extensive and long-lasting powers, and he will reach the

samadhi of the tranquil dharmakazya. He will thus realize
a consecration within the realm of absolute truth235 as well

as eight worldly siddhis.236

"This mother (i.e., the consort) who is produced from the
four elements possesses within her body, in a state of com-
plete perfection, the four methods as well as the thirty
auspicious signs.237 She is the yogin's sister and a yoginl
within whose secret moon lies the heavy white wind and the
red and white materials.238 When one has obtained such a
voman one should make the (Great %Work.

"Having found her, bathe her head and body in milk and
scented water and then place her inside the ggg@glg.ng Let
there be sexual union during the time of her menstrual flow
('dzag pa)--her great blood (khrag chen) together with the’
yogin's semen will be known as the most excellent sort of

rasayan 2k0 Such is the teaching concerning the proper

vessel for the sacred elixir.
"A disciple who is pure in ¢éonduct and has a strong moral

41 and,

character ought then to consume all the kun nggz
avoiding completely the six faults, he will come to possess
nine indivisible qualities.(?). Not violating any of his
vows, he will offer to his teacher various jewels, his wife,
his children, and even his life. Also, a consort (bhagini)
fully adorned in Tantric garb is to be offered to the acarya-

guru.
“That outstanding disciple who will make offerings of such
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a sort will present alsoc thoroughly examined seeds in
addition to the five mentioned above as well as mustard.
"Because I [Amrtakundali as Bdud-ritsi-rgyal-po] have
presented this excellent siddhi of my heart (thugs) as
something produced within me (ran byun), let one who is hope-
less receive it; let the one who is impure be stopped from
receiving it. The foremost disciples of the work (las kyi
gtsor) will find fulfillment; they will be freed from their
faults (gsal ba) [or from their material impurities?] in ac-
cordance with the degree to which they have been cleansed.
Therefore, let the yogin meditate upon the five cakras
(gnas lha) at the place where the semen and blood meet, the
padma (fiid zla padma yah dag), by means of the seed(-syllables:

’bru = bija)of the viras themselves. If one does not obtain
the lowest, middle and highest siddhis [right away], don't
give up, because if you abandon the search you will meet
with a great punishmen‘t:.zu2

"In order to examine these merits of the elixir and its

related mantras (gsan shags bdud rtsi yon tan), if that

should become necessary for further realization, then when
the alchemist (mkhas pa) shall have become aware [through
their usage] of their real value (don) he will say, "What
is there to doubt in such power (daon) as this?" However,
to suppress any doubt [before such attainment is realized]
there are the following mantras for acquiring siddhis:

"Aho! Sukha! [Read Mahasukha here?] Dharmakaya ni'! Amrta-

siddhi! Hrih'!" Siddhis will thus be attained.
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"Also, one will imagine the following upon those five cakras:
At the crown of the head, in the middle, there is a moon upon
which is a luminous white om sending forth light in five
rays; when these converge again there emerges at the top
Vairocana. That om should be fixed by using the nityamudra
(rtag pa’i phyag rgya). At the tongue a hrih of red light
is radiating; when it is once again brought together, there
emerges the pronouncement of the dharma of Amitabha. This
hrih abides in the samayamudra (mfiam pa’'i phyag rgya). At
the heart there is an indigo hum. There will be flowing
from it five light beams; when they again converge consider
that to be Aksobhya, holding a vajra and a ghantha in his
two hands. Moreover, he is conquering demons (bdud) and
controlling their regions. At the navel there is a yellow
swa which radiates a five-fold light: when these converge
again there appears at their apex Ratnasambhava. Fix that

swa with a cintamanimudra (phyag rgva yid bZin). At the

genitals there is a green ha which radiates a five-fold
light; when these come together there emerges Amoghasiddhi.

In the Santimudra (Zi ba'i phyag reva) he will likewise find

perfection.

"All these things pertaining to the five families of the
Tathagatas (paficakulani) make up a mandala which is self-
originated. There are thus five of these five-fold light
rays; from the expansion and contraction (’phro ’du) of their

twenty-five individual rays benefits result for the three

worlds and their :'n.nhab:i.tants.zl'"3 When these rays once again
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become condensed, the yogin should procure for himself those
five medicines (enumerated now). When these medicines have
been made to burn brightly in their respective mudras, and

their five resulting lights are then condensed again, these
mudras and the attributes of all the Tathagatas are clearly

244

seen while mahagandha drips down as an elixir from the

eight-spoked golden w}‘lec-,=l.21+5
"Then, from the huh there will come forth a five-pointed
vajra which, flaming, melts into bodhicitta. From the swa will

appear a flaming jewel melting into mahamamsamrta, and from the

hrin various sorts of light melting into drops of menstrual
‘clood.246 Finally, from those lights shining forth from a green
ha a pure urine will drip down as an elixir. And, although this
process of expanding and contracting these lights has thus
been completed, one who is skilled will practice doing this
again and again.

"After this has been done, their five sacred syllables, om

huh swa hrih ha, will then be conceived of as originating in

~

those paficamrta. Moreover, those five fundamental letters
[216r7 will be spreading forth rays of light, as was stated
above, during which time the following nine syllables are
those mantras spoken while meditating upon them: om badzra
tsi ta sa ma ya huh tha. Pronouncing these nine syllables
should be accompanied by this amrtamudri: One should extend

the shoulder of his left arm and bend into the palm of that

same hand one's thumb and ring finger, so that one may hold
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within that space a vajra of one finger's width. One should
then extend the little, middle, and index fingers. Having
brought them into that position, one should cover the top of
that elixir-vessel with the palm of the hand. After this
one consecrates the elixir.

"One consecrates it during a samadhi which is like fire;
during this time there is a muttering of mantras (japa)

2h7? this ensures that there will be no

248

equal to the wind;
impediment by phlegm in the genital region.

"Following that samadhi one again consecrates the elixirs

with a mantra: Vajra! Amrta! Om! Ah! Huhm'! Hri-tha!

Here have been explained the five basic mandalas. Dzah!: Hum!

Bam: Ho: Such is the entrance to the great elixir:"
Such was the teaching given by Bhagavan Amrtaraja.

From the Bdud-rtsi-dam-pa-mchog-gi-lun, this is the teach-

ing on Reality (fies pa) which sets loose the five great re-
sults ('bras bu, i.e., the paficamrta). Having thus set them
free, this will also be found to be the sixth large section

from the Bdud-rtsi-chen-po-sa-ma-ya-’'bum-sde, which teaches

methods for transforming (meditational and physical materials)

into medicines.
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It would not be possible here--nor had it been antici-
pated--to produce a set of tightly-knit conclusions about
the role of alchemy and medicine in Tantrism in general. In-
deed, every attempt has been made to present several cate-
gories of texts, so as to give a broad introduction to such
literature. In this way the reader may more easily see the
variety of materials available for study as well as the
problems which arise with each sort.

Nevertheless, it does fall within our purview to draw some
conclusions from these materials regarding the systems of
Vimalamitra and Padmasambhava, and to make firmly grounded
statements about the differences which exist between them.
In this way some specific data will be contributed to a
definition of the practice of rasayana as one of those
siddhis advanced yogins are routinely said to have perfected
themselves in. A precise description of this power has not
yet teen formulated, in part because it is usually listed

only perfunctorily.zl"'9

It is obvious that rasayana is interpreted quite different-
ly in-these two systems. In the literature surrounding Padma
the goal is the utilization of individual essences (bcud or
rasa), e.g., of the mahabhutas. This process may be purely
meditational--what is internal alchemy only--or it may in-
volve physical {laboratory) labor; most sadhanas studied
have been rather ambiguous in this respect. And, although

other materials certainly point to an actual ingestion
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of substances in a yogic procedure.25e there is no certainty
that all such texts are susceptible of a literal interpre-
tation, and further academic speculation upon this point
would be futile; one should then rather have recourse to an
adept of this system, assuming one could be found.

Whether or not these texts describe a system practiced in
any sort of laboratory, the figure of Padmasambhava as an al-
chemist can be analyzed as one of the functions which devolved
upon him as a Second Buddha (Sa:’ls-rgyas-gﬂis-pa).z51 In
particular, in the allegory of Padmasambhava and Khri-sron
recounted above we find closely mirrored an important image
in Mahayana literature: +that of the dharma (Buddha's teach-
ings) as a soothing and nutritive fluid given to aid sentients
in various states of spiritual developmen*t.252 (In other,

related contexts this dharmarasa is used less symbolically

and takes on metaphysically creative functions.) Two dif-
ferences only separate this theme from Padma's tale: Padma
actually creates the elixir, and then hides it from Khri-
sron. Upon examination, such departures from the Mahayana
norm can be explained as Tantric and Padmaist embellishments
draped upon the original frame of the story. As a Tantric
siddha Padma recreates the Buddha's teachings in an appropri-
ately magical way. Similarly, the hiding of the elixir as a
Zter ma reinforces the attitude that it is a metaphorical
equivalent of the Buddha's teachings presented in a Rfiinh-ma
cloak, with the appropriate degree of Gnostic flavoring, i.e.,

the necessity to hide and preserve such teachings.
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However, the most visible mark left in this story by its
Padmaist author is the treatment accorded the king and his
ministers. Ever the foils for demonstrations of Padma's
transcendent nature triumphant over their own vices and
ignorance, all alchemical significance to this tale must
stand behind its use as a vehicle for Padma's further glory.
These doubting and corrupt figures must not receive the
totality of his knowledge — it is only meant for the elect,
in the Gnostic sense — and Padmasambhava must remain
the transcendent shepherd. Padmasambhava the Alchemist is
only a function of Padmasambhava the Teacher.

As even a cursory inspection of Vimalamitra's materials
will show, that system is a profound and highly esoteric
yogic discipline independent of his personality as a yogin.
In fact, the representative samples of biographical litera-
ture chosen above show that, while an accomplished yogi
with magical powers, his career is only important insofar as
it relates to his activity as a human teacher and (not less
sigrificantly) a contemporary of Padmasambhava.

As has been shown above, Vimala's system is centered uvon

bodhicitta as the basis of Reality:; its production and per-

fection are then the results of sexual and alchemical prac-
tices. Most of the recipes in these works aim at procuring

a particular siddhi for the yogin or at fixing his bodhicitta

(and consequently his body) like a vajra. This signifies,
at one and the same time, the attainment of the ultimate in

a Vajrayana system, as well as physical immortality.
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Fixing the bodhicitta is the yogic process of controlling
one's flow of semen on the physical level, which develops
along with attaining the state of mahasukha (i.e., nirvana)
as the ultimate spiritual goal. Arresting the flow of semen
during a ritual union with a consecrated consort is the
heart of the teachings of the Lunn Anuyoga vehicle. The
texts transmitted by Vimala thus combine this view of bodhi-

citta as materia prima with the most sexual aspects of

yogic and Tantric teachings, and we see bodhicitta as the

purely Tantric reflex of the more abstract rasa in Padma's
system.253

Other points of distinction may also be drawn between these
systems. First of all, there is a large element of magic
(sometimes black magic) in some of Vimala's recipes; the
power tokill is taught, for example, and organs from bodies
are used to attain powers. Further, Vimala's texts show
clear Hindu influences (as mentioned above, this should not
be surprising)zsu which, in view of the nature of Padmaism,
one could not find in the latter’'s literature, despite the
fact that both concepts of rasayana owe something to Hindu
traditions. Finally, there is a large body of Rdzogs-chen
terminoiogy embedded in Vimala's texts, which bids us to in-
vestigate closely the relationship between this system and
esoteric scientific practices in Tantrism. (It will be clear
to anyone well-read in Padmaist literature that considerable

Rdzogs-chen flavoring is often to be found therein as well,

but it must always be kept in mind that, with no evidence to



- 182 -

the contrary, it would be hazardous to date any important
sadhana cycles or other practices attributed to him before

271) 0f course, these

the twelfth or thirteenth centuries.
points have been exampled in the writings studied above.

In conclusion, we venture to hope that we have attained,
in the minds of the most critical of those who may read this
work, two of the goals set forth in the Introduction as
worthy to attain. These are an illustration of some of the
parallel principles which governed the development of eso-
teric sciences within Gnosticism and Tantrism, as well as a
statement of a few examples from Tibetan literature where
these conceptions have been developed to a degree not known
from Indian materials. Whether this is a belief resting on
ignorance concerning as yet undiscovered materials, or
whether these are indeed novel conceptions representing new
developments, remains to be decided to a greater degree of

certainty only in later researches, some of which cannot be

now carried out.
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FOOTNOTES TO PART TWO AND CONCLUSIONS

Tucci, in his Tibetan Painted Scrolls [Rome, 19497,
prefers Vimalamitra to Padmasambhava as a figure re-
sponsible for the spiritual continuity of Rfiin-ma
traditions: "(Rfiin-ma) doctrines centred around
particular interpretations of the Guhyagarbha, of the
Mayajala and particularly of the Khasama-tantra, and
were traced back to the escteric teachings of the first
Vimalamitra, who came to Tibet in Kéri-sron-lde-btsan's
times; they represented the foundations of the rDzogs-

c‘en school.”" (Page 108.)

'‘Dodrup Chen' is not the author's name, but his title:
he is the fourth Rdo-grub-chen, a RfAiifi-ma incarnation
line in A-mdo. Among other works edited or authored by
him is The Collected Works (Gsun-'bum) of Rdo-grub-chen
'Jigs-med-bstan-pa’i-fAi-ma.[ Gangtck, 19747, his pre-
decessor. The author's full ecclesiastical name is
Kun-bzan-’ jigs-med-chos-dbyifis-ran-grol, Rdo-grub.

This is perhaps the Rdzogs-pa-chen-po-sfiin-tig-gi-lo-
rgyvus-chen-mo, found in the second part of the Bi-ma-
sfiifi-thig section of the Sfiiri-thig-ya-bZi (Volume IX
in the New Delhi, 1970 edition, which is the edition
used in all refererces below). Material on Vimala be-

gins on folio 68r.

The Gter-'byun-rin-po-che’i-lo-rgvus, found in the
first part of the Mkha’-'gro-yah-thig (Voiume IV of
the Sfiih~thig), does not contain much data on Vimala.

If one emends 'Vi-ma' to read 'Blz-ma', this source
would be the Rdzogs-pa-chen-po-gsah-ba-shiithi-tig-gi-lo-
rgyus-rin-po-che'i-phrerfi-ba, Kloh-chen-dri-med- 'od-zer's
chronicle accompanying the Bla-ma-yah-thig (SAin-thig-
ya-bzi, Volume I), known also as the Lo-rgyus-rin-po-
che’i-phrefi-ba (see below, page 128). It contains an
extensive biography of Vimala which begins on folio 1llr.

This is the lo-rgyus-rin-po-che-’od-kyi-phreh-ba, the

opening work in the Zab-mo-yah-thiz (SAifi-thig-ya-bii,
Volume X). Vimala is only occasionally mentioned here.

This is a middle-length version of Padmasambhava's life
composed by O-rgyan-glini-pa best known as the Padma-bkal-
thanh-Sel-brag-ma, and whose title page reads U-rgyan-
ghu-ru~-padma-"'b i es-rabs-rnam-par-thar-pa-
rgyas-par-bkod-pa-padma-bka’i-thar-yig. For more infor-
mation on this work see Andrej VOSTRIKOV, Tibetan Histori-
cal Literaturé (see above, page 91, note 121), pp. 32ff.
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No works by Padma-ran-'byun-rdo-rje have yet been seen
by this author. However, it is not surprising that the
gsuh 'bum of ’Jigs-med-gliti-pa would contain much
material on Vimala, since it includes the entire Klon-
chen-snin-thig cycle revealed to him at Bsam-yas.
'Jigs-med lived from 1729-1798.

Li-thah Thub-chen-byams-glin is a monastery founded in
the sixteenth century by the third Dalai Lama Bsod-nams-
regya-mtsho [Luciano PETECH, China and Tibet in the Early
XVIIIth Century; History of the Establishment of Chinese
Protectorate in Tibet. Leiden, E.J. Brill, 1972; Mono-
graphies du T 'oung pao, Vol. I. Page 217]. 1In extreme
eastern Tibet, it lies at ca. 30° long. & 100° 1lat.

A few of Toussaint's translations and interpretations
will be noted below. The notes given here are intended

to compliment those provided by Toussaint.

The terms used here are sku rten and gsuh rten for images
and texts. Along with thugs rten they represent the
kaya, vak and citta on a material level which allow the
ruler beth to further the religicn in his kingdom and

tc improve his own spiritual state at one and the same

time [TUCCI: 237.

This is apparently a reference to some more extreme
Tantric practices, as chos la dag ther ma thon would only
refer to other Buddhists.

TOUSSAINT renders bon chos yin min med par bsgyur dgos,
"Existe-t-il ou non une religion tibétaine? Il y a
beaucoup 3 traduire." As has prev 1ously been pointed
out, T. has misread here bod chos for bon chos--perhaps
due to a faulty text--and “has erred in renderlng yin
min [HOFFMANN 1950: 136]. This min is coordinated
with the vin min at the end of 28 r- snhar gyi chos rnams
vin min der gsal snam, '... clear whether or not our
former doctrines are valid.' Thus, the negation of the
expression means approximately the same as the positive;
cf. regardless and colloquial irregardless.

A gSen--a sort or priest--may be distinguished from a
certain class of Bon-po:; they are not inherently related
concepts [ see Helmut HOFFMANN's Gsen. Eine lexicograph-
isch-religionswissenschaftliche Untersuchung. ZDMG

194k, page 344 in particular. In some contexts we may

be certain that a Bon-po who holds sacrificial animals

is being referred to [TUCCI. 2567, but here we have to

do with the class of bon gS§en, whose special duties
included "diffusing the doctrines of Bon of the Enlighten-
ed Ones", according to Legs-bSad-mdzod: 80.
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On Arya-pa-lo we may quote here LAUFER, Lozn-words in
Tibetan. T'oung pao XVII, 1916, p. 451: "From Sanskrit
Aryivalokita (written QOte) . . . (it seems) to have been
adopted literally from Indian vernacular."”

0f course, this cannot be historically verified, and
should be considered a literary ornament enhancing the
magnitudz of Khri-sron's activities on behalf of Buddhism.

See note 13, above.

Three translators who are among the most famous in
rendering canonical works. We know that Rin-chen-mchog
was killed in a suppression of Buddhism following Khri-
sron's death [HOFFMANN: 827.

Frequently, as here, miswritten as Indrabodhi, it was the
name used by several kings of Oddiyana.

The birthplace of the Buddha. Notice that Indrabhuti

is quickly replaced by Dharmaraja, implying some sort of
hiatus. DODRUP CHEN consistertly refers only to Indra-
bhuti.

Mchod gnas; according to TUCCI: 150 a family chaplain.
Although his functions seem to be the same as a puro-
hita, the etvmology of the term is obscure and there is
no evidence that the office follows an Indian model.

Another glorification of Khri-srofi, later regarded to
be one of the three chos skyori/dharmapalas.

Submitting a mandala to a teacher signifies a request
to become his student. Such a gift is often an amount
of gold or precious stones in a bag or wrapped in a

scarf.

TOUSSAINT renders don gyis soh Zig as "Par bénédiction
veuille venir:!"; don gyis should be: beneficially, or

'as a benefit'.

Another expression from an Indian vernacular. The last
element could be krodhe, "Oh Angry One:", in the
feminine, perhaps an address to a dakini. DODRUP CHEN
has Vimala saying here "Gha-gha-pa-ri”, which better
fits a later context; see note 86, below. Also, SANS-
RGYAS: 228r adds after this dharani the phrase bo dhi
sattva thim. On gha gha pa ri see note 113, below, and
on thim Part One, note 107.

The Zen-ish form of this dialogue is meant to reveal
Vimala's state of perfection in Rdzogs-chen while at
the same time testing the spiritual development of the
respondents.

The arrow and the ship are frequently used symbols in doha
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literature and the caryagitis; note, e.g., discussions
in MOJUMDER: 22ff and BAGCHI: 76-9. Portions of
several caryas show a special affinity to the above
statements: "Turn the guiding arrows of the guru into

a bow and shoot your mind with arrows. Take one arrow,
shoot it, towards 'Nirvana'", in MOJUMDER's rather

bland translation (gurub3k puficZ bindha niamana bzne /
eke Sarasandhine bindhaha bindhaha paramanivane)
[MOJUMDER Part II: 16 and 66]. Savarapida is here
saying that one must rely on his guru's words to destroy
the attachments to this world. And Saraha has said:
"Make the mind quiet and steer the boat--by no other
means can one reach the other shore. The boatman tows
the boat . . ." (cia thira kari dharahure n3hi /

Zna updye pira pa jai / naubdhi nauki tagua gune . . .)
[MOJUMDER Part II: 21 =nd 79; see also M. SHAHIDULLAH's
translation in Les chants mystigues de Kanha et de Saraha.

Paris, 1928. Texts pour 1l'étude du Bouddhisme tardif,
t. I. Page 2347.

The first two formulations here: are parallel in their
intended meanings: The bow string, also the ferry's
fetter line (sometimes replaced by a sail), represents
the yogi's (Vimala's) instructions. The space between
the archer and target or between one shore and another
is occupied by the river of existence (samsdra). The
thumb or boat is kaya, while the arrow or passenger is
citta. Of course, the target or the 'other shore' is
the non-dual state of Mahasukha.

The third illustration emphasizes the suppleness or
adaptability of the realized yogin, one who relies on
his natural virtues or abilities (guna) to be an effec-
tive, living example of the dharma. MOJUMDER [Part II:
89f7] has shown that guna expresses both the towing rope
as well as the more usual 'virtue' or 'quality'. The
message here is that the guru's instructions and his
being are flowing as one. Thus, the statements of the
translators are praises for Vimalamitra's attainment

in Rdzogs-chen. (The reader should compare the above
interpretations with those found in BAGCHI: 79 and
DODRUP CHEN: 14f.)

We remind the reader here of the catholicity of the
Tantric approach to religion, yoga and science (see
above, page 8).

Sfiin-thig ma bu, which - ought to apply to nearly all
Rdzogs-chen literature transmitted by Vimala, such as
Tantras in the RfAin-ma’i-rgyud-bcu-bdun. On ma and bu
see VOSTRIKOV: 115n.

Cis lan, literally, "With what is the answer?" or
"In what way is the outcome of this?".
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Bla mchod, contracted from bla ma dah mchod gnas, the
counselor and sacrificial priest (above, note 21) to a
royal figure. DAS' definition of this compound as

"the entire body of the sainted lamas (Bodhisattva), &c,
who are most worshipful", must be emended.

I.e., a Mu-stegs-pa, standard epithet for a Saivite in
Tibetan literature. Indeed, Vimala had to compose a
credo to pacify skeptical ministers about his orthodoxy:
it is found both on page 176 and page 282 of Volume

of the Bstan-'gyur, Peking edition. It is entitled

Skyabs-'gro-yan-lag-druz-pa (*SadangaSaranagamans), and

in it Vimala says: rgyal blon yid ches ma gyur pas

.Skyabs ’'gro'i tshig bdag gis bSad.

'Bras bu gsanh shags, the more powerful mantra teachings,
the less being mantras of cause [TUCCI: 67].

That same temple wherein Khri-sroh was staying when he
dreamed of Amitayus (supra, pp. 59 and 93).

Kha brgyags, not attested in lexicons of literary or
'classical’ Tibetan, means here 'to speak irresponsibly’
or 'to gossip', perhaps with some maliciousness. Today
kha rgyags means "cheeky, sassy, impertinent” (Melvyn
GOLDSTEIN, Tibetan-English Dictionary of Modern Tibetan

[Kathmandu, 1975), page 110).

According to SANS-RGYAS the ministers were arguing
amongst themselves at the site of the tomb-building when
a letter about Vimala reached them.[229r].

Mtha' mi, which CHCS-GRAGS: 381 renders as phyi rol gyi
mi, may mean one outside the dharma as well as simply an

alien.

A phrz men mkhan knows how tc manipulate evil demons,
as phra men pa = srin po [DAG-YAB: 4237 or r3ksasas.

We must assume that Vimala has caused this to happen, so
as to have a more dramatic background to display his
powers.

Ye Ses lha'i lha, *jfianadevadeva, "the god representing
transcendental truth” [DODRUP CHEN: 20]. This recalls
the third interrretation of the ma nu du ru kro he pro-
nouncement, that Vimala incarnates the dharma to a degree
that the statue of Vairocana could not. This term is
very likely closely related to the concepts of jfiana-
sattva and jfidnak3dya, which express the identity of the

ru with a Buddha manifest on the sambhogakdya level.
|MKHAS-GRUB: 26, 234-367.
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Sgyu ma gzugs kyi lha, *mayarupadeva, and kun rdzob gzugs
i lha, *samvrttirupadeva, may thus be seen as equiva-

lents.

2

BZin gyi dkyil 'khor fiams may be rendered literally as
"their faces fell" or "sank". TOUSSAINT: 36: "le
cercle de leur face n'etait plus intact."

Rgya-gar lugs. To our translation of O0-RGYAN, and that
of DODRUP CHEN: 22 ("the clod . . . transformed into a
very handsome image of Vairocana, like that of the Indian
style") there might be preferred the reading in SANS-
RGYAS: 230v, gzugs sku snha ma bas kyan legs pa rgya gar
lugs ltar gvur cih 'od zer dpag tu med pa byun ste . . .
("The image came to be, in its Indian style, even more

beautiful than befere, and measureless rays of light
appeared on it.").

Another name foi Dbu-rtse-lha-khan, about which O-RGYAN:
Btsun-mo says [p. 35], dbu rtse rigs gsum sku gsum Zin
khams : dpe kha gsum yod pas : dbu rtse rigs gsum Zes bya,
that its three stories have styles representing the
realms (ksetras) of the three nathas, on which latter

see the next note.

Rigs gsum mgon po, which are Avalokite8vara, Vajrapani,
and MafijuSri [ NEBESKY-WOJKOWITZ: 2217.

I.e., the five Tathagatas.

In various contexts Vimala's name may from time to time
be spelled this way. DPA’'-BO: 157 says, bi ma la mi
tra dri med bSes ghien 'di dga’ rab rdo rje’'i dhos slob
ste phvag rgya rgva chen %Zes bl ma la mu itra dag par
kloh chen pa ’'chad, "Vimalamitra, our Dri-med-bSes-gfhien,
was a direct disciple of Dga’-rab-rdo-rje, and the mudra
known as Mahamudra is explained by Klon-chen-pa as the
pure vimalamudri (? It is interesting that the last ele-
ment is invariably mutra, while here only mudra could be
meant.) Apparently a miswritten form of his name has
given rise to a folk etymology within some circle of his
followers, but it camnot be rejected that perhaps this
was one of his initiatic names; Padmasambhava had at
least eight such names [DARGYAY: 233].

Incidentally, the assertion of Vimala's studentship
under Dga’-rab, the first figure in Rdzogs-chen tradi-
tions, is at variance with several other authoritative
spiritual genealogies [cf. DARGYAY: 18, 20f, and the
charts on page 27 ].

We note without comment TOUSSAINT's rendering [p. 316]]
of this cryptic line: "Le sable ignore 1l'eau basse dont
on le souille."”
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This would be a date in the 770's, the second decade
of Khri-sron's reign.

This Sitga-la is almost certainly a small country
north-west of India [D.C. SIRCAR, Studies in the Geo-
aphy of Ancient and Medieval India. Delhi, 1960.

Page 110]. Ma-ru-rtse is either Mar-rtse-lah or
Miruchay, two locations just south of Leh. See

A.H. FRANCKE, Antiquities of Indian Tibet. New

Delhi, 1910. Archaeological Survey of India, New
Imperial Series, Vol. XXXVIII. These localities are
discussed on pp. 64-7 of Volume I and appear on the
accompanying map.

Such lists of those who conveyed Buddhist literature,
philosophy, and practices are common in Padmaist litera-
ture. In addition to rnam thars of Padma, there is a
long list in the thirty-third chapter of 0-RGYAN: Lo-pan
which serarates the dramatis personae into panditas,
lo-tsd-bas (by country and family), upadhyiyas, etc.
The availability of Lo-pan allows scholars to ascertain
more exactly the spelling of names and ethnic affilia-
tions. In the case of hwa §Sah, for example, we find
there Mahadeva for our Deva [f 97r].

O-RGYAN: Lo-pan: A-tsarya Gsal-mchog-dbyans [98v-99r].

Later in O-RGYAN: Padma his name is given as Dha-na-§r%-
la, leaving us uncertaln as to whether the -§i- is a Pra-
kritized form of -Sri- or correct as in 31la. the latter

would seem preferable.

Q-RGYAN: Lo-pan [96v] gives Si-la-pra-bodhi, to which
Silendrabodhi is preferable.

0-RGYAN: Lo-pan does not mention Ga-ga-kirtti, but
rather a Buddha-kir-ti. Could these be interchangeable?

This is another name for Dran-pa-nam-mkha'. On g§en
bon see note 14 above.

'Phrul bon is short for ’'phrul gSen bon po, on which
see David SNELLGROVE, The Nine Ways of Bon, London,

1967,/ 98ff.
See note 15 above.

See note 123 of Part I above. 3By comparlng this epi-

sode with the Padmasambhava story in Part I we may ob-
tain a clearer idea about how Buddhists and Bon-pos
approached this ritual and carried it out, and how such

an action relates to their attitude toward klngshlp

More importantly, however, it shows us one way in which
these rellglons served the Tibetan rulers, whose rplwglous
character is sometimes altogether effaced in the compari-
son of early Bon and Buddhism in Tibet.
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The significance of this ritual has been discussed in
HOFFMANN 1950 [p. 175f7.

Gyer ba. from dgyer ba, is a loan-word from £an-Zun and,
like almost all such vocabulary, a technical term in Bon
religious texts. Here, in a verbal usage, it could be
rendered ‘'to act like a Bon' or even 'to Bon'; as a sub-
stantive it designates Bon or the state of Bon-ness (bon
fiid). For ideas on its usage, consult NI-MA-GRAGS-PA:

7, 9, 11.

Khri-sron is here referring in particular to the fate
which befell Vairocanarakgita. the subject of Chapter
Eighty-tnree.

Rgyal-ba’'i~blo-gros, *Jinamati, is well-known in Padma-
ist devotional literature, such as the Gsol-'debs-le’u-
bdun-ma and Zahs-mdog-dpal-ri’i-smon-lam materials, as
that yogin who turns a corpse (the vetdla) into gold;
this is usually presented formulaically in statements
like rgyal ba’i blo gros ro lah gser bsgyur. See also
HOFFMANN 1961: 61.

Nag nus ’gran ' jug pa, literally 'to have a contest on
the powers of words'.

The fact that Khri-sron ordered these debates to take
Place on Don-mkhar-thah gives the royal imprimatur to
his role of arbiter; Mu-ri was the traditional place
of internment for Tibetan xings [HOFFMANN 1950: 260n].

In older literature Sa@ntaraksita is of+ten referred to
with this epithet.

His name is also_found as Sat-ri’i-dbu-chen. In Zan-
Zun his name is Sa-ri-u-chen, usually rendered in
Tibetan as Dpal-ldan Gsari-chen (*Sri- or &rimad-
Mahaguhya or Mahdgupta) [NI-MA-GRAGS-PA: 197]. His
name is typical of the large amount of vocabulary in
that language: §a ri/dpal ldan is §ri(mad), while u
might be a greatly corrupted form from guhya or gupta;
this latter association is highly speculative.

This passage, along with the opening lines of Chapter
Eighty-three, shows Vimala's high status during his
stay in Tibet. It is only after Padmasambhava's cult
begins to take shape that Vimala is neglected and even
deliberately shunned as a contributor to the intro-

duction of Buddhism; Padma then comes to fill the void thus

created. While all this is quite reasonable as a hypo-
thesis, there is almost no solid evidence now to support
this particular sequence. Thus, while DARGYAY's basic
conclusion may in fact be correct [p. 31], we should
note that it is both a needless step and an unnecessary
incongruity to conclude that Padma was ignorant of
Rdzogs-chen.
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As an alternative to such a conclusion [DARGYAY: 32], it
would seem just as reasonable to assume that Padma — an
accomplished yogin — had practiced Rdzogs-chen tech-
niques and had contributed to their spread, just as had
Vimala. However, Vimala also introduced the dominant
lineage for this yoga, and it was this implicit bid for
equality with Padma which caused the latter's subsequent
followers and worshippers to unreasonably diminish
Vimala's role.

Bon gyi theg dgu, chos kyi theg dgu. Note that O-RGYAN
does not pass Jjudgement on the priority of either sys-
tem; i.e., does not put forward the argument that Bon
is a priori false because it is only a plagiarization
of Buddhist literature, lore, and yogic methods. For
an explanation of O0-RGYAN's attitude one could consult
Per KVAERNE's Aspects of the Origin of the Buddhist
Tradition in Tibet [Numen XIX, 1972, pp. 22-407.

The khams gsum are Dbus-gtsan, Mdo-khams, and Mna’-ris-
sker-gsum _WYLIE: 557.

Skra bsgor pha Jjo; pha jo is rendered by R.A. STEIN as
"peres et vénérables" or "doyens" [Recherches sur
1'épopée et le barde au Tibet, Paris, 1959 (Bibliotheque
de 1l'Institut des Hautes Etudes Chinoises, XIII), page
4587T. 'Fatherly masters' would seem a more accurate

and colourful rendering; perhaps we are even dealing
with a Bon technical designation.

We have thus here an aetiological myth for the tradi-
tional appearance of some Bon pos, especially the
shags pas or sorcerers. Lhad may mean simply 'dirty’
[DAG-YAR 76L4: skyon dah dri ma sogs kvis gos pa],
and thus has no ritual significance.

Zan is a combination of flour and water frequently
used in the creation of sacrificial images. See
NEBESKY-WOJKOWITZ: 319f.

The Legs-bSad-mdzod, quoting a gter ma, enumerates
twelve kinds of lnowledge making up Bgyu'i bon, the
'Bon of Cause'. One of these is g.yah Ses phya bon,
rituals which increase wealth and well-being in the
material sphere. It is probably the literature of
this vehicle here referred to; see page 31 of the
above work for a brief discussion of it.

Bskyal, preterite of skyel ba, which means basically
either 'to send' or 'to accompany; conduct’'. Thus,
we might also read here: 'Their servants accompanied
them to Bye-ma-g.yun-druh,..'. In either case read

kyis for kyi.
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Bve-ma-g.yuh-drunt is in old Zan-%uh and, just’as de-
seribed here, onlvy a short distance north of the point
of origin of the Gtsan-po; see the map at the conclusion
of the Legs-b§ad-mdzod translation and study.

In all but one case these ancient localities are difficult
to locate precisely. Save for Yu-mo-mgul they are, how-
ever, mentioned by Sar-dza Bkra-§is-rgyal-mtshan as re-
fuges to which Bon priests (g8en) fled [Legs-b8ad-mdzod:
A4 — a discrepancy in the scenario here is that the
priests devarted from Glat-gi-gyim-8od]. In addition to
the following data we also report here the parallel
passage from SANS-RGYAS [f. 234v] with the general pro-
viso that this author's spellings of personal and place
names tend to be inferior to C-RGYAN's: ritsa mi §in mi
ljah mi gor ga’i yul dan sog po spre slag can gyi yul
rnams su sSpyugs so.

Rtsa=-mi-8§in-mi must have shared a border, as they are
nearly always mentioned in this doublet. STEIN [p. 72]
discusses Ca-mi (i.e., Rtsa-mi) and concludes that it
must have been far in the east, in the old Mi-fiag area.
This view is supported to a certain extent by a report
in the La-dwags-rgval-razbs, which locates Rtsa-mi and
S§ih-mi in 'the east' while speaking of their conquest
by Srohn-bitsan-sgam-po [FRANCKE II: 83]; however, mere-
ly bteing east of westernmost Tibet is hardly a precise
description.

Ljan-mo-mig-dgu most likely refers to an area in the

far southeast, as Ljafi/’Jan designates the old Mo-so
country, a center of the Bon even to modern times

[Rolf STEIN, Tibetan Civilization (Stanford University
Press, Stanford, California, 1972), p. 2417. We can-
not positively identify Mig-dgu as an area in this
country because there appears to have bteen another
Ljat/’'Jaft_located relatively to the northeast [THOMAS
IIT: 1071 or to the northwest [DAS: 4527 from the
center of Tibet. One of the thirty-seven places most
sacred to Bon is ’'Jan-kyi-rgyan-mkhar [ Legs-bSad-mdzod:
40 and Rgyal-rabs: 56v read 'Jad-°, while the map_ac-
companying the Legs-bSad-mdzod gives it as 'Jed-° and
locates it on the upper Gtsah-po in the Dar-1difA region],
and this locality apparently induced DAS to locate 'Jan
to the northwest. Thus we may have had two regions with
like-sounding names, prone to be confused also by their
connecticn to Bon. Interested readers are referred to

a brief discussion in THOMAS III: 107 and to references
in important historical works to ’Jat-tsha-’'phan-snan
[Reyal-rabs 57v] and ’Jati-tsha-lha-dbah [ THOMAS:III:

321n ], descendents of Ljan-mo mothers.
Glah-gi-gyim-80d is one area whose location is in no
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eat doubt; a Sum-pa Glaf-gi-gyim-Som (same as °-8§on,
_-Sod) is found on the map of Zan-Zuh accompanying
NI-MA-GRAGS-PA, located between the confluence of the
Sog-chu and the Nag-chu to the west and Ri-rtse-drug
to the east in Khyun-po. Although not on the map to
the Legs-b§ad-mdzod, the monastery Rtse-drug is found
there, lending credence to the otherwise sketchier
map in NI-MA-GRAGS-PA. In view of this, the reader is
invited to compare the observations on Rtsa-mi, Sin-mi
and Glah-gi-gyim-Sod in STEIN: 72.
On Yu-mo-mgul (the Gor-ga'i-yul of SANS-RGYAS?) there
has as yet been found no data.

Sog-v0 Spre’u-slag-can is a very puzzling and potential-
ly very interesting toponym. W¥ithout engaging in a
lengthy discussion on the identity of Sog in its various
occurrences (a tovic of considerable complexity), we
will center here on the cormmon conception that Sog-po
must mean "a Mongolian" this or that,_no matter the con-
sequences. Thus we have the text of Sar-dza Bkra-§is-
rgyal-mtshan, a twentieth-century scholar, and the
transiation by Samten Karmay: sog po vul nas spre’u
slag £ig gon nas 'on pas min sog po spre’u slag can tu

btags "As he came from Mongolia wearing a robe of mon-
key skin he was called . . . (Mongolian monkey-skin

robe)" [Legs-bSad-mdzod: 105, 271]; note also Sog-po
Spre’u-slag-gon-va [ibid.: 64, 239] and the interesting
equation "Sog-po sprel-slag-can (Mongolia)" [ibid.: 57.
Aside from the anachronistic nature of this rendering
(in a discussion of ninth-century history), we might
question the comprehensibility of a monkey-skin robe
from Mongolia. Actually, we need attach no importance
to the -can or -gon pa suffix here; it was undoubtedly
added to this toponym in a mistaken analogy with such
attributional names of Bon personalities as Dbal-bon
Khyuh-lag-can, Dbal-bon Stag-slag-can, Ti-ti Me-slag-
can, G.yag-slag-can and Grum-bu Sin-slag-can [ibid.:
4g-50, 106-077]. Of course, Sprel-slag is not to be ex-
plained in this way; it is even identified as a country
inuD%S: 813 and by Sum-pa-mkhan-po [see HOFFMANN 1952:
224n |.

DAS' reference comes from the Bai-dur-g.va'-sel of Sde-
srid Sahs-rgyas-rgya-mtsho (1653-1705), which has been
described as a defense of one of his prior works but
is really more valuable as another of those encyclopaed-
ic sources of information for which he is justly famous.
Its sixth section presents a variety of views on the
shape and size of geographical divisions of the world
(sa’i glih tshad dan dbyibs mtshan ma’i skor glin phran
gnas pa). Let us join the discussion in progress at

a convenient point of entry:

Mkhas-grub-dge-dpal [1385-1438; abbot of Dge-
l1dan -- GZON-NU-DPAL: 10797 gyi de fiid snah
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bar 'di ka'i Mion-pa dah 'Gal-spoh gi skabs
sogs b&ad pas na / de "fiid snah bar 'dzam bu'i
glin chen po la , gllﬁ A bZi rnams kyi thun mon
ma yin pa'i so so'i mtsham gsuhs pa %Zes khams
le'i bcu bdun pa mtshams sbyor £yi 'grel
tshig béad rjes

Nepalese Egndlta of the thirteenth century --
GZON-NU-DPAL:™ 7277 yi phyag dpe’i rgya dpe

las / Sar du rlun zlum po phved pa Zes pa ni
Sar rlun gi dkyil 'khor gyi ran b%in gyis ™)
zlum po phxed ba ste zla ba phyed pa’i i rnam
pa'o Zes pa dah / byah du chu'i dkyil khor
gyi ran an bzin gvi zla ba Na ba'i rnam pa’o Zes
‘byur la /

kha gcig (Bla-ma-dam-pa) [this is a note to the
text itself; Chos-rje Bla-ma-dam-pa was a 1l4th-
15th century Bka'-brgyud-pa -- GZON-NU-DPAL:
65871 de ltar bvas na gZuh goh 'og thams cad dan
mi 'grig ces zer ro / de ltar ma bvas na 'di
da 1ta niid du gan zig Sar zlum Do phxed daf
ggg gru "bZi yin pa de’i vhyir fes 'byun ba dan /
le'u __g ma dag tu'an rluh zla ba phyed pa’i
rnam 7—§ hu zlum por yah vaﬁ b3ad pa
thams c 7 al bar ’gzur gyi / de lta
byas pg gg g% pa gan x__ med pas ldog
ste ma smra zig des na rgva dpe ltar bva
dgos so Zes gsuhs pa daﬁ

yah lho’i gru gsum gyi rise fhos byan dan lho
phyogs gan la Gtad-rgyud-'grel du mi gsal
bSad rgvun dan bris cha phal cher la bvah fos
bstan vod pa’i rgyu mtshan phyi nan chos
mtshuls pa’i mi'i gdoh dbyibs kyi lkog ma hos
sog pa'i yu ba i rnam pa rgya chuh ba / dpral
dbyes sog pa kXrun krun g; rnam pa kha skor
(usually kha s ;g, r) nos yln %es dan / Rab-byed-
dgu-na’'i-'grel-pa der yan zur g01g pyan gi
bs1l ri phxogs la bstan tshul Sog bu fer bdun
pa’l rgxab Sog tu bSad dug c1ﬁ / bris s riin
phal cher la xgﬂ de =. zon gi 'dug kyan dogs
par / Rab-dgu’i-'grel-pa'i 3og bu her brgyad
pa'i regyab tu luh ’dren la 'dug pa ltar 5

rgyal ba Yan-dgon-pa'i Ri-chos [the Ri-chos-
skor-gsum of Yanh-dgon-pa, a Bka'’s-brgvud-pa

who lived from 1213 to 1258 -- GZON-NU-DPAL:
200, 688f7] su / sa dpyad skabs 'dzam glin gi
dbylbs sog khar yod pa’i bod rnams sog pa’i

fer ter dah L rg%E- kha che / Eagz1n rnams
sog pa’'i yu ba dan ﬁL_gx “nag / 'jah / hor

run la gnas par bsad pa

dah / ‘grel pa de Aid snah bar yah mi’'i byad

E
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dbyibs sog pa'i rnam par yod pa b§ad cin /

Ratna-glin-pa’i Phur-pa-yanh-gsan-bla-med-
5%; chos skor [ this gter ston lived from
1403 to 1L479; his text is mentioned in
DARGYAY: 1477 dpyad nas / lho ‘dzam bu
glin pa'i mi rnams kyan mi'i gdon mgo lus
lhu tshigs rnams danh lus po thams cad pa
sog khar yod pa’o / bod rnams sog pa'i ther
la yod pas drah zin dbul ‘'phons dran pa
gsal ba'o / rgva gir / kha che / ta zig
gsum sog pa'i yu ba la yod pas sems chunh
blo srab / 'byor ba ldan pa'o / rgya nag
hor / ’'Jjah gsum sog pa'i kha gdahs cag 'a
yod pas reya che / khog yans 5 rig pa bzo
lonis spyod phun gsum tshogs pa'o /

gfan yan sog pa'i kha segor la mtha' 'khob

sum cu so drug ces bya ba la / klo dan /

rdo dan / kha khra dan / kha sag dan / gia’

dann / kha sur dan / dmar dan / rtswa phun

dan / rdo bo ro dan / bram cha dan / hu

thug dat / kha glin dan / sprel slag 2an /

khvi khvo dan / dar slog dan / Zan tsha bya

sogs pas / 'di dag ni mun pa'i glih ste 71_

safs rgvas bstan pa'i min med / dkon mchog

£l min mi Ses / dge sdig mi Ses / reyu ’bras

mi go / §a khrag la dga' Zin gsod geod la

rhams pa / mi min 'dre min dud 'gro’i rnam

pa man no / . . .
Sans-rgyas-rgva-mtsho then concludes his discussion of
this geographical conception with a few words and the
following illustration (text and illustration have been
taken from Volume I, pp. $5-97, of The 18th Century
Sde-dge Redaction of the Sde-srid Sans-rgyas-rgya-
mtsho's Vai dirya Gya' sel, with the Snan sgron fis
brgyva brgyad pa.[Dehra Dun, 1976]):

2

.-é-q{.éz’a.‘g uq-
X T A
IR
NIRRT fn'ﬁ%’

g&'gﬂ' 28

As the above discussion shows, there were several
opinions--an entire school, one might say--on the
scapula shape of world regions. Considering the anti-
quity of this viewpoint it would seem that, in addition
to doing away with a few more thoughtless equations of
Sog-po with something Mongolian, many other references
to sog po, sog kha, etc., in early texts will have to be
reconsidered. Also, one must keep in mind that anyone
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from the Sog-chu arga in east-central Tibet is a Sog-
po (see the map in NI-MA-GRAGS-PA). This area is call-
ed Sog-sde, and its principal valley Sog-khul [PETECH:
162n7, as at DPAL-LDAN II: 624: Hor stod Sog-sde'i-
khul khul du tin rnu Bon dgon Nor-bu-glin. Sog G.yuh-
druin glin and Sog Gser-thur-dhul-thur [ ibid.: 598f,
6277 are no doubt also located in that region. Of
course, as in all later literature Dpal-ldan-tshul-
khrim's history (completed only a few years ago) iden-
tifies that Sog-po which is Mongolia: §ar mtha' Rgyal-
mo-khyi-khyo Tho-gar gfiis / byah mtha'® Scz-pc Aan ni
Sbal-kha enis Libid.: 1: 61, taken from Rgval-rabs:
11]. To conclude—as if the problem were not complex
enough—we have not even approached the question of the
Sog, Seg-dag, etc., in contexts suggesting Soghdians

or other Iranian peoples; on this see FANG-KUEI Li,
Notes on Tibetan Sog, in Central Asiatic Journal III,
1958: 139-42, and Helmut HOFFMANN, The Tibetan Names
of the Sakas and Soghdians, in Asiatische Studien XXV,
1971: U440-55, and the references therein for an orien-

tation to this problem.

Now, as to Sprel-slag: Can we determine precisely which
country might have been meant here? Perhaps not, at
least for now, inasmuch as it is more difficult to find
mention of than several other mtha’' 'khob in the above
list. The mtha’ 'khob, as is clear from their descrip-
tion above, are primitive and vicious border peoples
[DAS: 1897. For example, the Klo are most likely the
Kla-klo or Muslims (i.e., meat-eaters), while the Kha-
khra and Khyi-khyo are mentioned in DPAL-IDAN [I: 61].
More identifications and citations could be brought for-
ward, but the significant point is that Sprel-slag is
not found in such lists from Bon sources or published
geographical works. Let us, then, merely suggest an
identity: Sprel-slag is the area of Kapi$a, a realm
Just north-east of present-day Kabul, forming part of
the region between the Kubha and Suvastu rivers.

Evidence for this identification is based, first of all,
on the equation of kapi and sprel with 'monkey', so well
attested that further discussion is unnecessary [e.g.,
Maha. #4830 and the standard lexicons’]. To equate -S5a
with slag we must understand what Tibetan~ and Indians
centuries ago took XapiSa to mean as a Sanskrit word,
although this toponym is probably not of Indian origin
at all (hence variant readings such as Kapi&I, KapiSyam
and Kapi§a). In Sanskrit the suffix -§a forms deriva-
tive adjectives, such as kapi$a, ‘'brownish', from ‘'pos-
essing a monkey (-brown color)', or krsnaSa, 'blackish’.
However, tradition seems to have associated this suffix
with the idea of hairiness or furriness itself, which is
close to the idea of slag, a fur or hair covering. Thus
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we have this etymology for kapiSah in the Sabdakalpa-
druma, a traditional Indian lexicon: kapih varnaviSesah
astasya kapinZmisyisti v lomaditvat Sah, " . . . and be-
cause it has body hair, etc., (there is the suffix) §ah"~
[Sabda. II: 251. The author no doubt had in mind that
lomaSa/romaSa, 'hairy, woolly, shaggy', is one of the few
further examples of the use of this suffix. Thus, the
color kapiSah as well as its homonymic toponym was analyz-
ed to be monkey + hair-covered, very close to sprel slag.
We also note with interest that Hiuen-tsang described the
population of Kapifa as wearing hair garments or those
trimmed with fur, and as being rude and barbarous [LAW:
9C7l. Thus, local custom may have served to reinforce
this etymology of the name of that region.

Finally, need for further research prevents us from pur-
suing a next deduction which would equate Sprel-slag with
Ka-pi or Ka-pi-ta. It is from the language of the gods
of that country that, according to some traditions, the
Bon-po are supposed to have received their sacred texts
[(Rgyal-rabs 106: 3Bye-brag-khri-drug-'bum las./ Ka-pi-ta
lha skad las Sanskri-ta dag par bsgyur . . .; see also
NI-MA-GRAGS-PA: 3 and 6 and HOFFMANN 1952: 98n].

SANS-RGYAS: 234r has an interesting addition to this
formulation: sems can gsad pa la dsgg' bas bSan par
btags nas GSen-rab-ston-pa zer.

Za-hor is Sa@bhir or Sabara, a city in East Bengal's
Vikramptr District; see Alfonsa FERRARI's mK‘ven-brtse's
Guide to the Holy Places of Central Tibet, Rome, 1958

LSerie Orientale Roma, XVI|, p. 130.

Symbolic of the desire by Khri-sron that these teachers
instruct him and, by extension, Tibet in general.

This stone has not yet been precisely identified. Three
common Indian equivalents are vairata EDAS: 968; 'JAM-
DPAL: 377 and rajivarta or rijapatfta [DAS: 311].

0f these vairata is the most problematic, being a vrddhi-

derivative meaning 'come from Virat' which could apply to

several products. It may be a sort of diamond [DUTT: 23;
GARBE: 91n7, as rajavarta might also be [GARBE: 91ln].

R3javarta (rgyal po ’'khyil ba—DAS: 311) and rzajapatta
are usually associated with lapis lazuli [GARBE, 1ib.;
FINOT: xviii; most lexicons’], which fits very well the
description in 'JAM-DPAL: 37, although the latter gives
vairata; gser thig 'dres pa ni mchog / shio nag thig med
Pa ni rdo mu men phal pa'o.certainly fits lapis best.

The system for rendering texts which developed in Tibet
hinged on teaming translators (almost always Tibetans)
with Indian scholars. TOUSSAINT has not understood this
and has read: "Les lotsava furent installés séparément .

(p. 3207.
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This is one of the few passages in these chapters from
O0-RGYAN finding neither repetition nor reformulation in
SANS-RGYAS. Also, this work is not listed by DODRUP
CHEN in his list of Vimala's works in the RAih-ma'i-
rgyud-"bum, nor is it found in the Tripitaka Index of
Suzuki.

Rgyal-mo-ronn is the old Sum-pa country of far eastern
Tibet, beyond the Mekong River: Tsha-ba’i-ron was located
between the Salween and the Mekong [WYLIE: 98].

In later usage a chos grwa denotes a monastic facility
for teaching; at this time we see that it applies to

a much simpler structure. This confirms the definition
of Csoma de K¥8r8s, 'a cell', for grwa, which was
questioned by Jaeschke.

'The Three Gates to Liberation', Skt. Vimoksamukha-
(traya), is the literal meaning of this interesting place
name. The three are: §Sunyatd, animitta, and apranihita,
Voidness, the Unconditioned, and the Unattached [ Mah:i.:
##1541-L47), SANS-RGYAS: 235v reads Sgan-gsum-than here.

His destination, of course, is Bsam-yas, as is clear
from SANS-RGYAS' version of the following line: spa
mkhar rin mo Zig phyag tu bsnams te Bsam-yas su Bi-ma-la-
mi-tra chos gsuh ba’i chos grwar bvon.|235v .

A plausible rendering of this phrase into Skt. would be
'passing beyond (parin) the speech of the raven (kakah)'.
SANS-RGYAS gives here ki ka sa ri, an inferior reading.

Brda thim; see Part I, note 107.

Bande skya are laymen living near a monastery who provide
services for monks which, according to Vinaya proscriptions,
they cannot provide for themselves [TUCCI 1958: 587.

Simhanada, 'the lion's roar', is a traditional expression
of the power and majesty wielded by the ultimate truth

of Non-duality. Hence it has become a symbol for the
Buddha's teaching itself, and he becomes Advayavadi [ DAS:

4937.

Ston gsum sa for trisahasramahasahasralokadhatu, a common
expression for our world system in later Mahiyana works.
SANS-RGYAS reads ston gsum ston [236r].

GzZun log pa is to depart from or turn one's back to an

essential part (gZzun) of something. Compare lam log pa
and chos log pa at Jaeschke: 553.

Bha-ka-ra, a corrupt form of bakakara. In Indian litera-

ture the crane (bakah) is a symbol for hypocrisy; a -kira
is one who acts In that way [cf. APTE: 11497].

Thub-bstan~-rdo-rje-brag is one of the three principal
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Rfiin-ma monasteries, along with Rdzogs-chen-ru-dam-bsam-
gtan-chos~glin and O-rgyan-smin-grol-glin [DARGYAY: 3227].

A brief discussion of the transmission line for this sys-
tem is found at DARGYAY: 38-43.

The Mafijusdri of pp. 39 and 84 above.

This figure is better known in relation_to the trans-
mission of the Guhyagarbha and Guhyasamaja systems

[DARGYAY: 30].
There has as yet been no success in ascertaining the loca-
tion or Indian name of this city.

Sukhavaticakra and Svapraka§ika, respectively, according
to DODRUP CHEN. It is not known on what authority these
equations are made, but there is no reason to doubt them.

Rigs kyi bu, a term which in Indian literature refers to
any son of a noble family, but in such contexts means 'a
Buddhist' as one who belongs to one of the families (kula)
of the Tathagatas [MKHAS-GRUB: 437.

#S57tadana? Also, how seriously are we to take references
to locations Chinese in Rdzogs-chen lo-rgyus? Skepticism
is certainly not unhealthy here, but what is needed most
is a group of sources outside that cycle which grew up
around the Sfiin-thig materials, sources which thoughtless-
ly repeat themselves through a long period of incestuous-
ness.

DODRUP CHEN's version of this experience more closely
follows the narration of LO-RGYUS: Lo

"Once, while he was accompanied by Ye-8es-mdo a resident
of the city called Kamalashila in eastern India, the son
of Shantilagpa belonged to the lower caste and whose
mother was dGe-ba'i Sems-pa was going to a garden at a
place about a distance within an earsnot towards the west
of the said city. A voice was proclaimed from the heaven
and the god dPal-rDo-rJe Sems-dPa’ bodily appeared to them
and gave spiritual precepts to them, saying,—
"You two, . . . " (the remainder of the paragraph is near-
ly identical to Padma-phrin-las' account given above).
[DODRUP: 2]
slob dpon Sri-sinhas . . . dur khrod chen po Bsil-sbyin du
gSegs so / de’'i tshe rgyva gar nub phyogs Glah-po-sgan Zes
bya ba'i gronh khyer na / khyim bdag Bde-ldan-'khor-lo dan
vum Gsal-rig-ma Zes bya ba’i sras slob dpon chen po Bi-ma-
la-mi-tra dah / rgya gar Sar phyogs Ka-ma-la'i groh khyer
na / yab gdol-pa San-tif-lag-pa dah / yum Dge-ba’i-sems-
ldan-ma gnis kyi sras Ye-Ses-mdo fZes bya ba gris rigs pa’i
as lna la mkhas Sin / Rdo-rje-ldan la bzugs pa’i tshe .
snarrative here same as above

"kye rigs kvi bu ghis . . .
[LO RGYUS: llr-v]
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Lo-rgyus: 1llv adds the expected comment that Vimala also
received the spiritual instructions passed orally through

Rdzogs-chen lineages (shan brgyud kvi gdams pa rnams).

As with the remainder of those great cemetaries (maha-
gmagana or, as DPA'-BO: 207 refers to them, dur khrod
gtso bo) mentioned here, we really have no idea where
they were located.

Lo-reyus reads also bha-sin [folio 12r7], DPA'-BO ba-gin
p. 206], and DODRUP CHEN: 5,6 "Bha-Shing".

DODRUP CHEN refers to this text as a "last will" [p..5],
which shows that he followed a tradition like DPA’-BO's,
wherein the text is termed a %al chems.[p. 206]. Both
Lo-revus: 12r and DPA'-BO identify the work as the BZag-
Thabs-bzi-pa. It was delivered to Vimala in this way:
"Within the luminous cirecle of light in the sky Jnyanasutra
showed his face personally and offered [that work]
contained in a basket (2a-Ma-Tog) studded with five Precious
articles, by stretching the lower portion of his right

hand (below the elbow) to Vimalamitra. Immediately, he
could follow the words thereof with their meanings.”

[ DODRUP CHEN: 87.

Such a method of instruction was also used when Srisimha
bequethed the Gzer-bu-bdun-pa to Jfianasutra [Lo-rgyus:

12r.
See Part II, note 21 above.

Kamarupa is now a district of Assam. It long played an
important role in the transmission of Tantric practices
+o Tibet. On its location see LAW: 226ff.

We thus follow the reading of DODRUP CHEN: 9, whose
source apparently reads Bhir-ya-la; cf. also DARGYAY:

25. Lo-rgyus: l2v reads bhi-rui gron khyer, and either
alternative seems preferable to PADMA-PHRIN-LAS' bhirgya,
unless one sees all these as permutations of Bharukaccha/
Bhrgukaccha/Bhirukaccha, the modern Broach on India's
western seacoast. Although the Tibetan form is too brief
to allow a tentative identification, this city is cited
in several Pali and Sanskrit Buddhist sources and cer-
tainly deserves consideration as the intended location

[see LAW: 277ff.7]..

.The appearance of ‘a king Indrabhuti indicates Padmaist

influence; while discussing episodes in Padma's career
"the appearance of the older and younger Indrabhuti in
;2% legend must be regarded as typical . . . " [ HOFFMANN :
This is SANS-RGYAS; on folio 224v is Vairocana's speech,
which is not to be found in C-RGYAN.

This passage about Tin-nrie-’'dzin-bzan-po, who was Khri-

sroni-lde-btsan's guardian in his childhood as well as
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a recipient of Vimala's Rdzogs-chen precepts [GZON-NU-

DPAL: 167, 1747, is not found in 0-RGYAN or SANS-RGYAS,
but is found in Lo-rgyus: 12v as well as DPA’-BO: 208.
This indicates a more august position of this minister-
advisor in Rdzogs-chen materials than in Padma’st texts.

Three of the most important lo-tsa-bas of their time,
this passage definitely illustrates Vimala's fame among
Tibetans and Indians even before his zrrival in Tibet.
It is also cited in all the sources used here; see, for
example, page 113 above.

Rin-chen-mchog and Tin-re-'dzin were later killed in tine
persecution under Glah-dar-ma; could it be this circum-
stance which caused PADMA-PHRIN-LAS to note the dispate
about the time of the former's death on pa%es 134-5
here? [On these events, see HOFFMANN: S3Z]. -

Gser gvi pa tra, i.e. patra, interpreted by DODRUP CHEN
as "golden pictures" but probably simply gold leaf.

See above, Part II, note 25; here again the Rdzcgs-chen
and Padmaist traditions differ, for Lo-rgyus: 13r and
DODRUP CHEN have ka ka pa ri.

That the vessel is the human (body) is clear from the
final lines in O-RGYAN and PADMA-PHRIN-LAS, grus kyan
chu bo sgrol bar nus and mi yi fread yis, as Lo-rgyus:
13r] rgya mtsho’i pha rol sgrol. See Part II, note 26
above.

We thus see that ’'bem la skyol (i.e., skvel) ba and ‘bem
druh phyin pa are equivalent expressions.

PADMA-PHRIN-LAS follows Lo-rgvus: 13r; SANS-RGYAS, pre-
dictably, O-RGYAN.
DPA’-B0 has not included any of the above interrogation,

rather abruptly shifting from Tin-ne-'dzin's vision of
Vimala to just that point where PADMA-PHRIN-LAS continues

here.

Note the interesting construction here: bod du byon pas
rgya gar gyi ltas mkhan rnams la . . ..
Rdo-rje-sems-cpa’-sgyu-'phrul-drwa-ba, the most basic
text of the Mahiyoga tradition, which teaches the medi-

tative creation of universal . powers in terms of Tantric
deities. See DARGYAY: 28f for Vimala's role here.

Theg pa, an_elliptical phrase for books from the three
Vehicles (yana); the dan bcas pa which foilows it here
is awkward, and lo-rgyus: 13v is preferred.

DODRUP CHEN: 24 reads gSang-sNgags Phyi-Nang-Gi rGyud,
Tantras on the exoteric and esoteric mantras (those of
cause and effect?).

On Dbu-rtse-lha-khan. see Part II, note 43 above.
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PADMA-PHRIN-LAS here refers directly to our Lo-rgyus,
where Klor-chen-pa savs: rgyal sras mu ne btsad po /
Hah ska cog gfiis dah lha gsuis so / rma ni de dus 'das
pas med do. We have seen above (note 111) that the
latter is, indeed, mistaken.

A khog dbub or khog ‘'bug is a critical analysis of the
topics within another work (see Kristina LANGE, Die Werke
des Regenten Sans-rgyas rgya mc o (1653-1705) [Akademie-
Verlag, Berlin, 19761, p. 133), e.g., don gyi khog phub
Pa, an analytical probing of important subjects (don as
artha) at DAS: 643,

The work in question here is, no doubt, G.yun-ston-pa's
thirteenth century commentary noted at GZON-NU-DPAL:
149. Unfortunately, that author does not give us its
full title, but since few of G.yun-ston's works have
arzpeared in the West that information has no great value

now in any event.
DPA’-BO: 238 also supports this assertion.

Problems concerning the enumeration of works within the
Sgyu-'phrul-sde-brgvad are discussed at DARGYAY: 28f;

see also DPA’'-B0O: 238f.

According to DPA'-B0O: 239 these four works are the
Grol-lam-rim-gyis-ston-pa-ye-Ses-sfiih-po, tne Cig-char-
ston-pa-rdo-rje-me-lont, the Thabs-lam-rim-gvis-ston-pa-
rdo-rje-thal-ba, and the Cig-char-ston-pa-rdo-r je-rgva-
mtsho.

The Sa-skya-pa Rin-chen-rgyal-mtshan, born 1238, whose
brother was ’'Phags-pa Bla-ma and thus had close ties to
the court of Qubilai (Se-chen) [GZON-NU-DPAL: 211f].

Interestingly, because Klon-chen-pa believed, and
transmitted the tradition accordingly, that Rma-ban Rin-
chen-mchog was by this time deceased, we must search

anv historical source outside of the Klon-chen Sfiin-thig
materials to appreciate his importance.

The context leads one to believe that these two texts
were also written by Se-ston, but that is by no means
certain.

On the real importance of Rma-ban to Rdzogs-chen tradi-
tions, see DARGYAY: 29, 60.

This collection of the 119 most secret instructions

was originally contained in an Indian text (bla na med pa'i
gsanh ba shin tig gi po ti rnams rgya’i dpe las bod kyi

yi ger bsgyur [Vi-ma I: 4 and TIIA: 3.

See Part I, ncte 150; to judge from GZON-NU-DPAL: 110
Dge-gon is a location within the Mchims-phu area. PADMA-
PHRIN-LAS has this from Lo-rgyus: 13v.
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The last such incarnation noted in DARGYAY is 'Jam-dbyans-
mkhyen-brtse’i-dban-po (1820-1892).

This concluding remark is not in Lo-rgyus, and seems to '
represent an informal observation by Padma-phrin-las.

Tantric traditions have posited both divine luminosity
and phy51ca1 immutability as goals of alchemical practice,
exampled in the apposition of such terms as 'xxadehg/
siddhadeha and Suddhamaya respectively. These ideas were
never successfully integrated; they represent, rather,

two means of concretizing the elusive concept of jivan-
mukti, one who is liberated while still embodied. Ideas
of relative and absolute immortality were manipulated

for the same purpose. See DASGUPTA 1969: 254f for a
concise statement of these positions.

Simply put, those principles include the ever-present
doctrine of correspondences (at tha foundation), the
spiritual bases of psycho-physical experiences (in diag-
nosis). and the effectiveness of sharing many medical and
religious practices and 2ven pharmacopoeia (in 'treat-
ment'). Although well-exampled in Vimala's texts, one
could consult a massive amount of RAin-ma ritual litera-
ture and such works as the Bahxantara—amrta—kalpa / Phyic
nati-bdud-rtsi-bcud-len-gdams-pa of the Tantric and al-
chemist Vyadi-pa [ Peking Bstan-'gyur, Volume 69, p. 215],
best xnown for his metallic and mercurial recipes [Part

I, note 27.

It was published at Delhi in 1973 as the fifth volume of
his Historv of Science and Technology in India, which
has now reached six volumes and threatens to grow larger.

Kailash I, 2, 1973, pp. 153-159.

Page 159: "It is plain that the cures(of others -- mlw) -
such as occured - depended on psychological art factors,
including the magnificence of the Bhaisgajya-guru cult
trappings and paraphernalia."”

Tantric Medicine and Ritual Blessings, The Tibet Journal
I, 3-4, 1976, pp. 55-69.

Page 65: "Aesthetics is obviously an important aspect

of the rite where ideas such as beauty and happiness play
an important role in the effectiveness of the ritual.

. + « The tantric ceremonial circle of healing, is then

a holistic method par excellence that appeals to man's
thirst for aesthetic experience, a healthy existence

and liberation.”

If one truly accedes to the existence of a doctrine of
correspondences in Tantrism (as do the two writers above),
and if one acknowledges that levels of significance exist
in Tantric texts and ritaals (which cammot be denied),
the superficiality of this formulation is indeed striking.

Socially-oriented manifestations of esoteric traditions
are by nature reduced to their most attractive, least
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difficult-to-grasp elements. To then define such an exo-
teric ritual while ignoring its inner core--the tradition
from which it came--is to sever it from its true roots

and render a balanced view impossible. Since this deficien-
cy may hardlyv be said to be remedied by viewing or inter-
viewing those connected with such rites--those who, to

be realistic, may be relatively poorly trained or educat-

ed and will overate at any rate under initiatic injunc-
tions--one's powers of judgment should not be greatly

influenced bv setting only.

The reader is invited to peruse these articles and to
compare this viewpoint--social applications of some Tantric
concepts--with Vimala's materials. Vimala deals in a
very "plain" language (symbolically profound but totally
lacking in aesthetic content!) with an equally important
and more essential dimension of Tantric science. (Indeed,
we are obliged to say: We hope not to have overstepped
certain bounds in rendering such materials.) Any view

of the practice and theory of Tantrism pretending to be
comprehensive must cope with these very different mani-
festations and yet remain judicious in its appraisals.

A Medical-cultural system among the Tibetan and Newar
Buddhists: Ceremonial Medicine, Kailash I, 3, 1973, pp.
193-203.

E.g., construing samadhi as a 'use of the imagination'
and thus fabricating an interesting etymology for tin ne
'dzin (p. 197n), or his lack of understanding of the
complementary nature of exo- and esoteric procedures in
a ritual setting (p. 201n).

Since these texts "contain the most important teachings
of the Rdsogs-chen system as to its practical applica-
tion" [DARGYAY: 31f], it would behoove interested par-
ties to undertake the time-consuming tasks of locating
the bka' brgyad literature and arranging it in its proper
hierarchical value.

SANS-RGYAS: 290r-v: luh anu-yo ga'i ‘gyur byad la / . . .
bla med don rdzogs kvi spyli rgyud sgos rgyud [ general and
specialized ts.] / sgrub pa bka’ brgyad kyi sgos rgvud
Sgyu-'phrul-brgyad-ra [ see Part II, note 125 Bzi-bcu-
pa / Brgvad-bcu-pa / Sgyu-'phrul-bla-ma / Legs-ldan-'jam-
dpal-rgyud / Sgyu-'thrul-drwa-ba-chen-po / rgyud Thabs-
kyi-zags-pa / *Bdud-rtsi-'dus-pa-rtsa-ba’i-rgyud Rol-
a’'i-rgyud / Dum-bu’i-rgvud / Bdud-ritsi-bam-po-brgyad-
pa / . . .

It must be pointed out that SANS-RGYAS®' division of Tantras
here is not generally accepted; indeed, the above works are
usually considered to belong to the Mah3dyoga class. This
would seem to make perfect sense, for if we look into the
bka’ brgyad materials as a whole one point which is clear
is that it deals with the meditative generation and con-

trol of the sde brgyad (*astasena) or eight sorts of
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supernatural beings. They then serve the yogin in his
further spiritual exercises, as on pages thirty-eight

to forty-three above. However, it is clear that our al-
chemical works here develop beyond that point; perhaps
SANS-RGYAS wishes to tell_us that they are Anuyogic con-
tinuations beyond the Mahayoga stage. All in all, the
situation is considerably more complex than any previous
study has shown, and despite compartmentalizing by
generations of scholastics such as Klon-chen-pa into sys-
tems such as those of Maha-, Anu-, and Ati-yogas, the
bottom line is that Padma's system originally had little
to do with Rdzogs-chen [see DARGYAY: 61i].

Pages 97-99, where we read: "Der wichtigste Aspekt ist
hier das Zusammensein des Vaters (yab) und der Mutter
(yum), d.h. des Meisters und seiner Paredra, in inniger
Umschlingung. . . . In der zweiten Weihe nimmt die Paredra
den Platz des bla ma ein, in der dritten tritt an die
Stelle der Anrufung der Gottheiten die Vergottung des bla
ma und seiner Paredra . . . Vierfach ist auch die Uber-
legenheit der zweiten Weihe dieser Gruppe im Vergleich

mit der vorhergehenden. Der bla ma befindet sich hier
nicht mehr ausserhalb, sondern der Korper des Initianden
ist mit dem in das mandala verwandelten bla ma identisch
geworden. In dieser zweiten Weihe steht die Paredra nicht
ausserhalb des Initianden, sondern sie ist mit ihw in

eins verbunden . . ."; reference to divinization contrasts
Anu- to Maha-yoga. In the Padmaist ritual in Part One we
saw the descent of the jhdnasattva through Padma's
evocation; this is classic Mahidyoga, and is to be com-
pared with Vimala's Text Six, pages 168-174.

TUCCI: 97: "Die Symbolkraft dieses Prozesses, in dem
die Erleuchtung mit dem aus dieser Vereinigung hervor-
gehenden Samen gleichgesetzt wird, durchdringt das ganze
Schema."” On the metaphysical basis of this doctrine,

see Text One, page 161.

DPA’-BO: 240f: Bdud-rtsi-rol-pa / Bam-po-brgyad-pa sogs
Bdud-rtsi-yon-tan g¥i rgyud dgu. He also tells us there
34 tantras for 'Jam-dpal-sku, 12 for Padma-gsun, 18 for
Yah-dag-thugs, etc., among the bka’ brgyad materials.

With the two tantras listed in SANS-RGYAS [note 144 above]
we have now identified four of the nine alchemical texts

in the Bdud-rtsi-yon-tan cycle.

DARGYAY: 145fF.

I.e., Padma and, for example, Vimala stood far apart in
their use of sadhana (Tantric practice). We might say
that, within their traditions, the former was more magician
than yogin and the latter more philosopher. Nevertheless,
membership in one ganacakra does not exclude other study
and practice, so we may suppose that many of their contem--
poraries (Vairocana, Gnubs Sans-rgyzs-ye-8es, Khri-sron's
son *Mu-ne-btsad-po, et alii) were already synthesizing
their positions. There is now no indication that we shall
meet with a significant body of literature the "real"
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the "real" viewpoints of one or the other. Indeed, as
sadhana is the essence of Tantrism, a history of its
doctrinal viewpoints would be its elegy, and is still
not possible.

The Sanskrit original for this title has been poorly
preserved in its Tibetan transliteration; we give here
the original with a reconstruction, by the editors of the
Sde-dge Bka’'-'gyur, in brackets: Sarvapaficimrta-
sarasiddhimahaduka- [s@rasiddhimahadgata-] hrdayana-
parabidtvanasta [hrdayaparivartdstaka|. The several
emendations bring the Tibetan and Sanskrit closer,
where sara is quite plausible for ranh bZin, 'essence’,
and parivarta-astaka for bam po brgyad pa (yet we must
read po to bring perfect agreement: 'the eight-fold
chapter (arrangement)' (our translation on page 159
follows the Tibetan only). Also, siddhimahadgata is
an imaginative reconstruction which could easily be

rendered drios grub chen po. From the unreconstructed
version, however, we can derive hrdaya-anapara, sfiih po
mchog. By such an accomodation these two versions may

be brought tolerably close to their Tibetan calque.

Lun, Skt. agama, covers both traditional sacred know-
ledge (Zgama as the Vedas, for example) as well as
supplementary oral spiritual instructions in both the
Hindu and Buddhist Tantric traditions.

There is a peculiar Rdzogs-chen use of this term which
bears noting here. Some who read the renderings of the
texts below will doubt the literal interpretation given
these rituals. “Surely," some will say, "these must be
interpreted syvmbolically." However, in Rdzogs-chen tradi-
tion luh applies to the direct or literal interpretation
of a text (as khrid and dbah apply to technical and
initiatic meanings), to guide the disciple in the actual
physical performance of his sadhana [Herbert V. Guenther,
Kindly Bent to Ease Us, Part II (Dharma Publishing,
Emeryville, California, 1976, on page vii of the foreword
by Tarthang Tulku)].

The reading of lun gi rgyal po chen po rtog pa’i mchog

is problematic; the entire phrase may be an informal title
for a group of teachings. Rtog pa’'i mchog is very awk-
ward and has been interpreted here as in an apposition

to Lun gi rgyval po chen po, but this is certainly open

to question.

Sde-dge 222r; which corresponds to Peking 226v: bdud
rtsi chen po mchog gi lunr / luh gi rgyal po chen po
rtog pa'i mchog las ‘khor lo bskor ba'i nant nas luh gi
bam po chen po brgyad pa'i ’grel pa chen po'i don /
bam po chen po brgyad pa rdzogs sho // spyir bdud rtsi
'bum sde las myur Sas tsam cig bl ma la mi tras bsad

cif / lotstsha ba dzfiana ku ma ras bsgyur ba'o / rdo rje
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yan dban gter gyi lags rdzogs so //

Gfiags Jfianakumara was a prominent translator of Khri-
sron's time. 1In addition to aiding Vimala in this work,
he studied Rdzogs-chen with Vairocanaraksita, an im-
portant figure in the study and translation of scien-
tific works [DARGYAY: 33, 49].

A Bdud-rtsi- 'bum-gcig finds mention at GZON-NU-DPAL:
953. There 1is, however, no special evidence convincing
us to equate this text with that one mentioned above.

154. The titles of these eight sections are: 1. Byah chudb
sems de kho na fiid bstan cin dkyil 'khor kun tu ’phrul
pa; 2. Ra sa ya na sgo mtha' yas par bstan pa; 3. Chos
thams cad griis su med pa'i tshul du yah dag par sbyar
ba'o; L. Khro bo'i dkvil 'khor mfon par 'du mdzad pa;
Drios grub kyi dkyil 'khor fie bar bsgrub pa'i tshul;
. Dkyil ’khor gsah ba’'i bdud rtsi bsgrub pa'i cho ga;
Bsrien bsgrub chen po’i gnas la 'jug pa’i tshul bstan;
Ne bar bsdus pa'i tshul bstan pa.

155. A Treatise on Indo-Tibetan Alchemy, by Michael Walter
[M.A. Thesis, Indiana University, 19757].

156. The implication of the term mahdsiddni being that those
successful in this method will join the Mahasiddhas, the
greatest magicians in Hindu and Buddhist Tantric tradi-
tions [DASGUPTA 1969: 202ff]. -

157. The Adibuddhas of the Rfin-ma-pas, i.e., their First
Principle both in matters of spiritual lineage and as a
metaphysical entity. The first text here, unlike many
studied up to this time, emphasizes his metaphysical
position; cf. WAYMAN 1973: - 75.

158. Gnas mchog yum gvi dkyil ’'khor, i.e., of Samantabhadra.
Unlike other Buddhist Tantric traditions the feminine
reflex of this Rodhisattva is his equal, their dual exist-
ence continuing through the highest aspects of their
being. Here, in union with Her, Samantabhadra communi-
cates essential truths directly; secondary teachings
usually are passed via a form of Mafiju$ri, or Amrtar3ja
(as in Text Six) or related supernatural beings.

159. This is taking place on the Sambhogalagic plane, in
accordance with the Vajrayanic tradition making this the
communicative manifestation of a Boddhisattva; cf. Rol-pa
226r: rah gi ye Ses gnas lohs spyod / thabs mchog gsan
ba’i dkyil ’khor fiid / bde chen dgyes la gsan ba’'i sku /
Kun-tu-bzah-po kun gvi mchog / sahns rgyas kun gyi gtso bo
¥is / dkyil *khor gnas lohs spyod pa'oc //

160. Ran rgyal theg chen mdo sde might also be read Pratyeka-
buddhas, Mahayanikas, and Sautrantikas, which better follows
the rhythm of the language. Howewer, this leaves us to
deal with "Mahayanika", a very vague term.

03 O\n
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Dgonhs pa does not mean simply 'to think' but more 'to
intend; to will; to project mentally with a desire to
inform'. Rol-pa: 226r gives us Kun-bzah thugs kyi
dkyil ’khor nas / dgons pa'i don kun rnam par gsal /
thabs dan Ses rab rol pa'i mthus / . . ., "Here are
explained fully those subjects which have been project-
ed from the mandala created within Samantabhadra's
spirit. By virtue of the play taking place there
between prajfid and upava . . . (he spreads the illumina-
tive power of his wisdom)." [On dgohs pa see also
BAGCHI: 75.1

The above statement also exvlains the title of the work,
which is in full: *Mahatantrar3jamrtavinatananama / Rgyud-
kvi-rgyal-po-chen-po-dpal-bdud-rtsi-rol-pa fZes-bya-ba.

The Tibetan transliteration gives us Y9-bi-na-sa-na-ma,

but vinatanam brings forward the idea of the rlayful dance
(rol va). The vocabulary here not only suggests the
creative aspect of Siva's sexual activity (wharein re-
tention of the semen, as is also the case above, is a
necessity to retain creative potency), but a general
likeness of this situation to that met in Hindu Tantras
[DASGUPTA 1974: 119-207]. It is through this metaphysical
view of sporting in closed polarity that rol pa developed
in usage to mean both illusory existence (from an abso-
lute viewpoint; its lexically attested use) as well as
simply 'to be' (from the relative viewpoint). So, in
both traditions the internal transformation of feminine
and masculine principles (prajfizd/upava, Sak¥i/&iva)

into a purified bodhicitta famed as the 'elixir', amrta,
is given as an on-going cosmic process to which the yogi
must be brought into harmony to overcome mortality.
[DASGUPTA 1969: 29-31; see also the use of kriditavan/rol pa
as quoted from the Dakarnava in DASGUPTA 1974: "121In].

Srid gsum or tribhuvana represent three possible realms

of existence: rUpa, Artpya, and kima, i.e., those of dei-
ties in forms and heavens recognizable to man, those be-
yond such forms, and all sentients in various modes of
existence from the infernal and earthly through all spirits.

Beneath the ventadic formulation here, wherein esach elixir
is the essence of an element filtered through the kulas
of Tathagatas (as per the text on extracting essences
studied above), we see the remains of a fascinating and
truly ages-old Indo-European mythology exampled in the
correspondence of ambrosia and amrta. Of relevance to
the discussion here is the metaphysical position of this
substance: Higher beings, who are just like the first
beings and thus serve as models for us, are predominantly
amrtic in nature (as was all of Creation at that time).
Gradually, of course, human beings became coarser in
nature and lost their way spiritually. Discovering the
amrta in nature and cultivating it is tc return to that
former state of immortality.
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Bibliosraphv: FESTUGIERE i: 255-50; WAYMAN 1973: 24-
29; Helmut von GLASENAPP, Unsterblichkeit und Erldsung

in den indischen Religionen [ Schriften der Kdnigsberger
Gelehrten Gesellschaft, Heft 1, Halle, 1938], pp. 2 and
34 in particular; and, for some Semitic and Central

Asian notices with references, P.J. de MENASCE, Une
l8gende indo-iranienne dans 1l'angelologie judéo-musulmane:
34 propos de Harut et Marft, Asiatische Studien I, 1947,
pp. 10-18.

TUCCI: 100 gives us the first clear conception of Samanta-
bhadra in this role: "In seiner Verwirklichung (the ground
of existence, no bo fiid kyi sku) entfaltet er sich spontan
als Intelligenz, "nous" (rig v2); sein symbolisher Name

ist Kun tu bzan po. Wir sind selbst im Wesensgrunde diese
rigpa . . . Nicht-Intelligenz ist die Ursache der uns

an die Kette der sams@rischen Erscheinungen schmiedenden
triugerischen Dichotomien. Diese Dichotomien sind eine
Wirkung des sems, der also wohl von rig pa zu unterscheid-
en ist." The dualism of thought here, as well as the
natural tendency of the intellect to rise, provide

profound similarities to Gnostic doctrine.

Szmatajﬁéna/xg Ses mfiam fiid, on which see DASGUPTA 1974:
160.

Rdo rje gsan ba’i gral bkod de. This is a way of saying
that S. is speaking from his ‘'heart of hearts'. Cf.
Guhyasamaja.: 40: tatredah paramam vajrarahasyam /
hrdayvamadhyagatah stksmah mandalinam vibhivanam / tasya
madhyagatam cintedaksaram paramam padam, "That excellent
vajra-secret, the innermost essence in the middle of

(the Tathagata's) heart, that point of origin of mandalas,
should be thought of as inside his heart, as its highest,

imperishable part.”

Rol-pa: 228r reads bdud rtsi dam pa mchog gi luh / sfiin
po bsdus pa’'i nes don 'di / thams cad byah chub ’byun ba'i
gnas, "The ultimate meaning of this spiritual discourse
on that excellent and sacred elixir, reduced to its
essentials, is that all things find their point of origin
in bodhicitta.” This seems to make better sense.

Is this really a reference tc a text, or merely a
restatement that these teachings come from the vajra-
rahasyva?

On theg pa/yana see note 120, p. 201.

Here the Bam-po has elucidated and corrected Rol-pa, which
reads here ye nas bya bved bya mi dgos [228r].

In this clear formulation of bodhicitta as the materia
prima of our universe.we see that it is the precise Tantric
reflex of amrta (as discussed in note 162 above), and that
these concepts are interchangeable; especially in works
such as the Bam-po and Rol-pa, which show influences from

both Hindu and Buddhist traditions. Thus: "Bodhicitta
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has two aspects; in the former restless aspect (i.e.,

in the form of gross sexual pleasure . . .) it is call-
ed Saivyta, and in the motionless aspect of intense bliss
it Is called Vivrta or the Paramdrthika. This Samvrta
and Paramarthika represent . . . the phenomenal . . . and
the ultimate aspect of Mahayana philosophy" is the atti-
tude of the Buddhist Sahajiyds, while the knowledge that
"the quintessence of the body in the form of soma or
amrta being thus dried up, the body falls victim to the
fire of destruction (Xalagni), -- this is how death comes
as the inevitatle catastrophe of life in the course of
things. This ordinary course of the flow of nectar must
he checked and regulated . . . conservation and the yogic
regulation of the Mahdrasa are at the centre of the yogic
Sadhan3 of the Nath Siddhas." [DASGUPTA 1969: 93, 240-
L42; see also DASGUPTA 1974: 157 and Rol-pa 249r for
Buddhist adaptations of k&ldgni and mah3drasa/rtsi chen.]

The Guhyasamajatantra mentions deha-, bhaga- and bodhi-
citta-mandalas. These are, respectively, those of the
physical "body of the yogin, the 'mother-lotus’ of the
vogini, and the mind of the vogin (i.e., those mentally
produced). See WAYMAN 1974: 135f.

Ltun gnas med, 'having no place to fzil', could also be
read as 'not being provided with a place to fall' and
thus refers to the retension of semen.

I.e., the Buddha-dharma.

Rol-pa 228v reads lna bzi’'i nan du 'khor ba las; we could
judge that this thus refers to the five skandhas coming
forth from the four mah3dbhitas; this certainly would be

a logical step in Vajrayanic cosmogony [DASGUPTA 1974:
1517. More likely, because of the similarity of context,
is that this refers to theégeneration of the nine goddesses

mentioned herein on page 1

Spros med thig le, which presupposes an incredibly highly
develoved state of yogic concentration, requires one to
realize within himself 211 potentialities of existence
without any meditative consciousness of a difference te-
tween his (subiective) creative powers and their (objec--
tive) creations, i.e., his own existence and theirs

[TUCCI: 1C05: thig le as therefore the same as the dharma-
kaya of a Buddha, to which_the yogin indeed becomes equal
according to the text here].

I.e., Samantabhadra in closed polarity with his consort
Samantabhadra (the Prajfii). The peculiar pseudo-compound
prajfia-bhagavin-mahdraja emphasizes the authority of his
teaching while in this posture.

On Anuyoga see note 145, p. 205; in view of this exposition,
how could these materials be viewed as simply mahdyogic

(as per note 144)°?
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Even armed with the only commentary to this text, there
is still no guaranty of success in interpretation when
the necessary oral supplements are lacking. Thus, few

of the items enumerated in this paragraph can be explain-
ed satlsfactorlly The parallel passage in Rol-pa reads
mi span ba dah dah du blah / spyad pa’i dam tshig gtso
1ha bsruns / Ses lha bsgrub lha bsrun ba gsum / ni 8Su
rtsa brgvad gtso bo mchog / stoh rtsa brevad du rnams
spros pas / thams cad don kun rdzogs par sbyor [ 254r .
From this we can see that Vimala wishes us to read bco
for gtso, turning *five principal vows of practlce “into
fifteen (less important?) vows. The Ses 1lha are in all
probability the Tath3gatas' accompanying wisdoms [ DASGUPTA
1974: 84n]. Also, if we add the ggrub lha above to

the enumeration in Bam-po we have the twenty-eight

most important items (providing, however, we retain the
bco lha reading!).

On 2i, rgyas and dban spirits see TUCCI: 192, 269.

Abhicara/mhon spyod as "magic" covers a wide area of
occult doings, and is also a technical term for a set
group of Tantric rituals.[DASGUPTA 1974: 63, 717.

Here Bam-po clearly renders Rol-pa understandable, for
the latter gives no warning of the change of subject.
The verse added by Vimala, dan la ga ni lun bSad de,

has the transliterated ganin, a “teacher who is a leader
of a yogic group [EDGERTON: 208: tshogs kyi slob doon].

Literally, stod smad phyed la means "half above and half
below (the waist)".

There is really no way to obtain eleven items from this

list. Also, the last item as read in Rol-pa: 254r
is bcu griis lon, "(at least) twelve years old". The list

here has obviously been taken--in damaged condition--from
another text or tradition.

I.e., the paficajfidna/ye Ses lha again. The 'families'
(kula) represent meditational and emanational points of

concentration for the yogin [Hevajratantra I: 30f, 1287,
among which are Guhyamatr ('Goddesses of the Elements')
mentioned below, and the mahabhutas. "It has often been
assured in Buddhist Tantras that in response to the mutter-
ing of these bija-mantras the ultimate void (Sunyata)

will transform herself into the particular form of god

or goddess and confer infinite benefit on the reciter.”

[DASGUPTA 1974: 57.7]
Apparently orally, for nothing of this teaching is given
here or in Rol-pa: 254v. It is interesting that Ratna-

sambhava's kula is here singled out for its excellence,
since Samantabhadra belongs to Vairocana's family.

Dban-rta-mchog.or simply Rta-mchog, also known as A§va-
ratna. "Buddhist legend claims that he was manifested
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333 times on earth . . . and that all the manifestations
were human, with the exception of the miraculous horse
Balzha . . ." [Alice GETTY, The Gods of Northern Buddhism,

Rutland (Vermont) and Tokyo, 1962, p. 59].

Presumably the kula of Vajrasattva is meant here [DASGUPTA
1974: 88; Hevajratantra I: 28f7]. Rol-pa reads ni §u rtsa
la sogs dag kun tu las rnams spyod mkhas pas / Thogz med
bvah chub sems mchog 'dren [ 254v]. The reading thogs med
in Bam-po is preferred; Vajrasattva is identified with
(better: he is the idealization of) bodhicitta, perfect

wisdom [DASGUPTA 1974: 887.

Gzuis/dharanl may also refer to the consecrated woman, in
one of those common Tantric developments where a consort
embodies any and all ritual apparatus{see WAYMAN 1973:

657. Thus, Rol-pa: 254v reads.bde chen ’du ’'bral med pa'i
gzuhs / rigs rnams lha mo gan bshien dag, "Those who would
propltlate the full compllment of devis (i.e., consorts)
for each of the families, devis who are supports (in
practice) identical with the attainment of mahdsukhi .
Further on Rol-pa refers _to her by yet another name,

rigs kvi lha mo (kuladevi).

Rol-pa adds vhyi nah: phyi nah khrus byas, an 'external’
and an 'internal' bath or lustration. All the following
ritual actions must, of course, be carried out by the
yogin physically as well as within hlS spirit, with the
result that the mandala and its Yoglnls are replaced by
the proper correspondlng splrltual entities. This will
also apply te all the recipes below, in accordance with
the universal alchemical attitude that all such procedures
are projections from psycho-spiritual powers into the
material realm.

See Hevajratantra I: 133f for a discussion of bahya and
adhyatmika, the bahvantara of Vyadi's text (Part 1I,
note 135 above).

The remainder of these two texts will be basically con-
cerned with the ritual use of physical substances, some

so well known as not to require discussion. However,
those which are problematic present us with two levels

of difficulty in interpretation and identification. First,
one must be constantly aware of the_intentionally mislead-
ing Tantric terminology (sandhabhasa. sandhavacana). In
a few instances Vimala has substituted 1tems. and we may
assume that thereby he explains the item in Rol-pa to be
either really that thing, or equal to it in effectiveness.
(Thus supplementing our meager vocabulary of these secret
Tantric terms.) In cases where the difficulty is more

or less lexical--a matter of the incompleteness of our
dictionaries and nharmacologlcal works--the best approach
would be that of Meulenbeld's study of Madhava [G.J.
MEULENBELD, The Madhavanidana and its Chief Commentary,
Chapters 1-10, Leiden, 1974 (Orientalia Rheno-Traiectina,




- 213 -

Volume XIX)]. Rather than choosing one of a number of
alternatives for the reader--a choice by necessity more

or less arbitrary--Meulenbeld merely lists the most im-
portant and plausible alternatives, in descending order

of preference. Such a methodology is not yet possible here
because most of the principal alchemical and medical works
in Tantrism have yet to be indexed. For now we must be
content with some more 'standard' approach, relying (un-
fortunately) on standard Ayurvedlc studies whose applica-
bility to Tantric contexts is yet untested.

NB: Henceforth all references to the page number of diction-
ary entries are omitted if the entry is found in exactly
the spelling given in the text itself or the form just

preceding the reference.

188. Dri Zim tsandan go ban dan / is not found in Rol-pa.
Dri zim (saffron) is not difficult, while we may support
the identification in MONIER-WILLIAMS of candanagopid with
Ichnocarpus frutescens, "Indian Sarsaparilla", which is
more usually called siriva [SINGH: 429f; Pharm. II: 4467.

189. Spelled ghu ru rtse in Rol-pa, these are Middle Indian
forms from Skt. ggduc » Tinospora cordifolia; presently
used vernaculars for this plant include gurach, gulancha,
and gurjo [Pharm. I: 55; DUTT: 106; an even more analogous
form, unattested elsewhere, is Hindi guruca at SINGH: 1417.

190, This is "the Sanskrit name of a rutaceous berry, apparent-
ly that of Luvunga Scadens. . . . The berries are used in
preparing a oerfumed medicinal oil (Kakkolaka) . . ."
[Pharm. I: 267]. SINGH: 61f is therefore to be correct—
ed; without any justification he has identified it as a
pepper, while the present context entirely supports the
(older) identification.

10i. Rol-pa gives arura, which is a very famous medicine but
one not known for its aromatic properties. Vimala has
emended this to agaru or aloe, world-famous as a perfume
from early antiquity [Pharm. III: 217f71.

192. Du-ru ka or du ru ska for turuska, is one of the few
ancient Indian products show1ng a clear forelgn origin in
its name (i.e., via Turkestan). Olibanum is franklncense
from the Levant [MONIER-WILLIAMS; SINGH: 188 gives us
storax, "the Turuska of Ayurveda, which is a balsam obtain-
ed from forelgn trees of Liquidamber (L. orientalis Miller
and L. styraciflua Linn.)." Unfortunately, he prov1des
no documentation for this identification, and it is vir-
tually an argument ex silencio if compared with critical
research (i.e., Pharm. I: §93f).

193. Rol-pa here reads bdud rtsi lna sogs rdzas gzls byug
interpreted by Vimalzam rtﬁ%‘ NIy or perhaps with
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the understanding that urine_is the dominant ingredient
(it is a common practice in Ayurveda, for example, to
list a compound only under a principal constituent as a
sort of shorthand). In other Tantric traditions rdo rje
dri chu has come to mean only 'scented water®' [WAYMAN
1973: 193: MKHAS BRUB: 2891, and the Chinese also gloss-
ed mitra (urine) in Tantric language with kasturika (musk)
LBAGCHI: 30)]. Since dri means 'odor' and dri ma 'filth,
excrement’, Tibetan traditions have been able to stand on
both banks of that river at the same time. However, the
best guide to interpreting bdud rtsi lha/paficamrta is

no doubt the general tenor of each text and the *tradition
to which it belongs.

Sa chen is likely not 'human flesh' here, since sorts of
incense are called for. Mahimahsa is also 'a little
shrub' [MONIER-WILLIAMS], but nothing further seems to be
known about it. Only two well-known materia could fit
here without a painful torture of the context. Mamsa
is the same as bala in Tantric language [BAGCHI: 32], so
with a slight emendation we have mzhabala, Sida spinosa
Linn. [SINGH: 270; Pharm. I: 208'. A better bet, per-
haps, is Nardostachys jatamamsi (i.e., jatamihsi) [ DASH:
366; DUTT: 1817], an aromatic root sometimes known simply
as mamsi. Vajra- and mah3- are occasionally prefixed to
names of items used in Tantric rituals, and this might be
another case.

Pog is equated with Srivasa in Astangahrdayasahhit3d
FILLIOZAT: 1807]. The latter is the well-known resin

of Pinus longifolia [DUTT: 2477. See note 228 below.

The gum resin of Boswellia serrata, wnich "has all the
characters of olibanum, but does not harden like that
article. It burns readily, and diffuses an agreeable
odor" [Pharm. I: 3037.

Another verse inserted by Vimala to explain an abrupt
transition in Rol-pa. On the bhaga, see supra note 170,
p. 210.

Bam las, 'from the vam'. Quoting the Tantric text Sam-
putikd, Dasgupta tells us: "Prajfia is said to be the ‘e’
while Upaya is the syllable 'vah'; and this 'e' shines
only when it is adorned with 'vam' . . . this 'e' and
'vam' have also been associated with the moon and the sun"
[DASGUPTA 1974: 1107. Thus the Rol-pa reads here thabs
dah Ses rab gsal bar bsgom . . . zla ba'i dkyil 'khor
gnas su bZag . . . pa (i.e., vam) las padma’i mkha' dkyil
'khor du u gsum me 'od ’bar ’'dra bsam / #fii ma la gnas
rdo rje fiid / him om sva yis rnams mdzes pa’o [255r].
GZan-gyis-mi-thub-na, also known as Krodha Aparzjiti

or Prajfiantaka. She has a close connection with Vajra-
vetall (cf. next note).
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Mahavetall is the Prajfid, in her complementary furious
aspect (Krodha), of the Krodha form of Mafijusri, Yaman-
taka, Jjust as Prajiiantaka is also; the first guards

the eastern direction, the second the southern, arcording
to MALIMANN: 113-115.

Bhrkutl is the respective Krodha Prajfid of Padmantaka.

the Krodha Mafijusri of the west. Similarly, Ekajatl is

the Prajfia of Vighnantaka, who turns out to be identical
to Amrtakundalln, the personification of the alchemical

practice mentioned above [Part One, note 1167. On these
points see MALIMANN: 117n, 119f.

Bka', ajfia; it has a special application in sadhana:
spyi bka' represent fully and mcre generally explained
ritual ori vrocedures, while zur bka' are centered on one
level of realization or one set of rituals [MKHAS-GRUB:
1137.
Here we are on the purely psycho-spiritual level; these
Mudras are not the yogin's consorts, but rather refer to
the passage of the bodhicitta through the nirmana-, c¢harma-,
ambhogi-, and mahdsukha- czkras (of course, the maha-
mudra corresponds to the last cakra). This paragraph
actually represents a summation of the internal trans-
formations which should@ have taken place during this
sadhana [DASGUPTA 1974: 174f7. We can see that, in fact,
these mudris are only symbolic stages for mahasukha
in the parallel Dassage from Rol-pa: bphyag rgya chen pe
g£i’i bdzg, where Bam-po reads phyag rgya bzi ru bdag . . ..

Rol-pa: 255r amplifies this description: don kun Esee
note 161, p. 208 gsah ba ston byed pa'i / thabs dan Ses
rab dkyil 'khor tshogs / ran bzin lha mo rgyan bcas g:i7
mdzad pa bcu ghiis phro 'du dan / 'phrin las rnam b%i kun
gsal bved / mar me ’phref ba Jji bZin du /47hos rnams thams
cad bdud rtsi'i dbyins / nies par bstan pa’'i don chen . . .

For a good discussion of some of the yogic aspects of the
defeat of these Maras see Alex WAYMAN, Studies in Yama and
Mara, Part II, Indo-Iranian Journzal III, 2, 19, pp. ll2-
131.

For which reason Rol-pa equates union with the PraJna as
entering the realm of space (akaSadhatu), which is eternal,
unchanging, and ever-pure: bdud rtsi chen po mkha’ dbyiis
su / safs rgyas sems can miiam par sbyor, "Mahamrta is the
bringing into union ion (samputa) in the realm of space (here
identical with the sky in the text) of (all) Buddhas and

sentient beings.

DASGUPTA 1974: 137f: ". . . that perfectly pure know-

1edge. which in essence is the goddess herself (Prajfii),

is called the Vajra-sattva--it is also called the supreme

bliss; it is self-originated--of the nature of Dharmakaya
and to it belongs Prajrid . . . Sukha itself pervades the

whole world as the pervader (zxapaka) as well as the per-

vaded (vyspya)."
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Vimala has here given an alternative reading to the

dharani in Rol-pa: 255v: om bo dhe tsi ta ga ra pu
tsa ho. .

Gzuhs kyi mtshan fiid; see note 186, p. 212 above.

This deity finds brief mention in many Tantras and their
studies, but the text herein is one of the few as yet
Imown in which he has such a high function, i.e., as

an equal in teaching to Samantabhadra. His epithet
here, 'King of Elixirs', emphasizes what has been said
above, i.e., that he is a personification of the process

of transformation.

Discussions on Amrtakundalin (Bdud-rtsi-thabs-sbyor,
Bdud-rtsi-'khyil-ba) have basically centered on questions
of iconography or the 'real' spelling of his name. On
the former see NEBESKY-WOJKOWITZ: 320ff and MALLMANN:
119-21, and on the latter Franklin Edgerton, Buddhist
Hybrid Sanskrit Grammar and Dictionary, Volume I, New

Haven, 1953, pp. 71, 72, 79.

Sgrub pa chen po/Mahasadhana means literally °'Great
Evocation'. However, since all Tantric work is sidhana,
the above rendering was chosen *to bring the text in line
with the world's alchemical literature.

All texts read ga na, but we must presume that a gather-
ing is meant. Rol-pa gives us dbah gi dus su, 'at the
time of calling up the va$ya (spiritgy', those concern-
ed with subduing evil influences. Thus, we have a gana
of vaSva spirits.

Thus the texts appear to read. Rol-pa: 269r mrion spyod
refers to abhiciruka or 'terrible rites', noted at
MKHAS-GRUB: 177. How mahasth3na relates to this is as

vet unknown.
Paustika/rgyas pa. Again, see MKHAS-GRUB: 177.
Rol-pa reads here khams gsum dag pa'i rdzas rnams biag,

'materials exhalted throughout the three worlds (tri-
loka)', i.e., of gods, spirits, and men.

I.e., the physical bodhicitta, holding within it the
potential of spiritual perfection [see note 169, p. 2097].

What these groups of materials might be composed of is
not certain. The 'five essentials' could be a group of
paficAmrtas. This term is a collective phrase_for various
substances whose use depends on the sort of sadhana per-
formed (see, for example, DASGUPTA 1974: 73].

Of these eight:

Gojihva is Elephantupus scaber, Linn., a common plant
throughout India [Pharm. II: 243f].

Leh leh hwa is one of the most mysterious items on our
lists. We can only say it bears an interesting similarity
to the Chinese term for 'white lotus’', ling hua ( ).
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This identification is not improbable, since this term
found its way into Central Asia at an early time, as
exampled by Uygur linxua (Drevnetjurskij Slovar',
Leningrad, 1969, p. 333).

Rasayvana is used very seldom to denote a varticular

plant product or mineral; perhaps we simply have a mis-
writing here, e.g., rasadfjana. However, first of those
plants listed in MONIER-WILLIAMS under_rasayana is Embelia
ribes, Burm., which is very famous in Ayurvedic materials
[(Pharm. II: 349ff, which does not, however, list rasa-
avana as one of its synonymsT.

None of these eight items are enumerated in Rol-pa, which
says only ritsa brgyad ston du sbyar.

For ger-we should probably read skyer, which is identi-
fied@ by LAUFER with haridra [p. 314], which is Curcuma
longa or turmeric [Pharm. III: 407f]. It is also ex-
plicitlyv identified with darvi in the YogaSatakam [ DASH:
2787, which latter is Berberis aristata, the barberry
[Pharm. I: AL4f].

Rgva a ru ra. Rol-pa has given us an entirely different
set of ingredients in the second half of the list: na 1li
ger bregya a ga ru. The list in Bam-po seems to make
better sense.

FPive sorts of flesh are discusse¢ at WAYMAN 1973: 116f,
following the exegesis of Tson-kha-pa; however, no idea
of the interpretation of these items is given beyond a
connection to Hindu mythological tradition. Ultimately
their consumption symbolizes victory over the five skan-
dhas [Hevajratantra I: 72f], just as consumption of
pieces of the five sense organs--whether meant to be
literally present--symbolize control over those organs,
the sign of a true yogi.

Spelled §in thog in Rol-pa, it is the well-known kapittha
of Ayurveda, Feronia elephantum [Pharm. I: 281ff]. Hére
again YogaSataka has given us something unexpected, an
equation of sin tog with tila, Sesamum indicum [ DASH:
3387.

On kakkola see note 190, p. 213 above.

NagakeSara, Mesua ferrea, Linn.; "the dried blossoms
are prescribed by Hindu physicians as an adjunct to
med%cinal oils on account of their fragrance" [Pharm. I:
1701,

Rol-pa has here !ga’ na pa tsa, which makes no sense.
Gandhabhadra/dri bzah, 'good smelling', is not often
met with in Indian botanical or pharmaceutical works,
but is described in 'JAM-DPAL: 200,

See above, note 192, p. 213.
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227. See above, note 195, p. 215.

228. Although simple pog has been identified with Srivasa
above, as a memter of a compound it simply signifies
the use of that substance as an incense; cf. sarjarasa
or sra rtsi pog (Vatica or Shorea robusta) [LAUFER 18%&:
3977 and the synornym compound pog spos (Mahi. #6260) for
kunduru. Already DAS had noticed that pog was the same
as spos [p. 7867, which calls into question the value of
acceptlng that Dog is kunduru, one sort of incense, as
is stated once in the Bstan-'gyur [LAUFER 1896: 397,°
repeated in DAS? Thus, in lce pog we have 'lce used as

incense’ Ice is Skt. thva. the root of Ceylon jasmine
or Tabernaemontana coronaria [ MONIER WILLIAMS; Pharm...II:

413f7. This identification is, however, tentative, 51nce
data on the aromatic nature of this root are lacking.

229. In place of turquoise Rol-pa gives conch-shell (dun).

The reader has no doubt noticed the many series of five-
fold materials here; as our knowledge of the pafica-
tathagata system increases we can improve cur analysis
of the distribution and meaning of these items.

230. Grahe, vocative of grahi; for the table or bench on which
the work takes nlace° There is 2lso a group of female
spirits, the Grahl, who perhaps would be invoked here
[MALLMANN: 1677. However, the vocative here ought to be

Grahi.

Rol-pa [269v] says that this is Amrtakundalln s dharani:
bdud rtsi 'khvil ba'i shags kyis sbyahs / ok a mri ta ha
na ha na a mri ta mu sa la svih3.

231. TI.e., that perfect knowledge-set gained from a complete
experience of the five families--the paficajfizina [WAYNAN
1973: 347. This is made clear in Rol-pa: rta mgrin
dban gi dkyil 'khor gyis / dfios grub bdud rtsi’i dkyil
"khor rdzogs / rgyu 'bras mthun par soyad pa yan / rigs
tshogs ’'bras bu’i dkyil 'khor nid.

232. I.e., appropriate offerings to each of the kulas; see
WAYMAN 1973: 81 for a small selection of possible
materials here. Rol-pa does not mention this, nor the
mental ?rranqement of mandalas which follows here, but
rather a long series of mandalas representlng aspects
of the kulas, the last that’given in the note above.

233. MzhakrodheSvari is the Krodha or fierce aspect of the
consort of the Adi-buddha, Samantabhadra (in other sys-
tems one would speak here of VaJrasatta and Vajradhatvi§va-
ri--MKHAS-GRUB: 143). This is why the followinz dhira-
ni refers to the mudras, the Gthamatr or Goddesses of
the Elements, of all the Tathagatas.

234. A very basic concept in Buddhism is that of the trldosa.
lust (raga), delusion (moha) and hatred (dvesa).
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Nes pa'i don, nitartha, has several applications in
Buddhism. It is always opposed to neyartha, the 'simpler’
(i.e., shallower) interpretation of realities. Not

only does nitartha mean that the yogi now fully under-
stands the real meaning of the ritual he has undergone
(in the szmadhi he has entered), it also applies to the
very material used, following the Tantric custom of
using outwardly repulsive materials to reveal the most
profound truths. Thus, the term nitartha itself is a
secret Tantric term for menstrual blood, and hes pa'i
don dbah is the descriptive name for this ritual [ WAYMAN

1973: 87f, 133].

A short and not extremely enlightening discussion of

the eight siddhis is found at MKHAS-GRUB: 220n. In our
text they are referred to as yon tan brgvad, the asta-
guna; cf. WAYMAN 1977: 314.

The four methods are the four mudras, the Goddesses, as
sources (i.e., methods) of enjoyment for the yogin
[DASGUPTA 1974: 174f has a good discussion of these].
What these thirty laksanas are is not yet certain;
Rol-va has an entirely different reading: mtshan mchog
bzah po bdud risi gfiis / cha lugs rdzogs par ma 'dres
gsal, (With this woman) the excellent, auspicious sign
and the elixir will be visible in an unccmbined form
upon her perfect attributes’', where the sign is her mark
of femininity and the elixir bodhicitta: cha lugs probably
refers to designs, etc., on her Tantric garb.

Thus greatly impbroving on the reading in Rol-pa: zla
gsan dkar dmar kluh kar lci [270v].

The secret moon (guhvacandra) is the yogini's padma;
the 'red and the white' are menstrual blood and semen;
the 'heavy white wind' is that normally uncontrolled
power within the human body responsible for pushing it
inexorably forward in life, dependent upon the sense
organs. When the yogi controls it it takes upon itself
a spiritual power, the inward-directed and quieting
white (light). See WAYMAN 1977: 195f and 1973: 159f.

For gZag par bya Rol-pa reads fie bar sbyar, upasatharati,
which may involve sorts of foreplay.

This use of ras3yana is quite unique to Vimala and this
Anu-yoga insofar as our knowladge of Tantric systems--
largely confined to studies of the Guhyasamija- and

the Hevajra- Tantras--is concerned.

Kun byed is sarvakarmakrt, that which makes all to act: and,
according to the Guhyasamdja tradition, is that combination
of unrestrained bodhicitta and wind described in note 238
above: pranabhfitaSca sattvandm vAvvikhyah sarvakarmakrt
("That which is called 'wind' is the pranic-force element

of all beings, and the doer of all", says Nagdrjuna in his
Guhyasamd ja commentary, the Paficakrama) [WAYMAN 1977: 1987.
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The reference to 'consuming' (za ba) the kun byed appears
as a metaphor for the gradual and moderate controls applied
by the yogin in samadhi when tackling this powerful
forces "The fault of not doing it that way is that the
wind swirls, whereupon the heart gets diseased, the body
heavy; one is panic-stricken and one's thoughts become
tumultuous (i.e., they race). DlNoreover, if one holds

the breath fiercely, a fault occurs in this case: it is
taught that upon reverting from that, the samadhi is
spoiled. When, like 2n animal, the vital air is not con-
trolled, it is said, "There is no accomplishment of sama-
dhi." . . . " [WAYMAN 1973: 1487.

What appears as a somewhat important technical point in
the hatha-yogic systems of the Guhyasamaja, etc., materials
is to the Rdzogs-chen a most fundamental doctrine. In-
deed, the first independent essay devoted to Rdzogs-chen
centers on a discussion of the Byah-chub-sems-kun-byed-
rgyval-po, AKA Kun-byed-rgyal-po or simply Kun-byed,
which the author of this article considers to be one of
the most important texts of that school [Samten KARMAY,
A Discussion on the Doctrinal Position of rDzogs-chen
from the 10th to the 13th Centuries, Journal Asiatique
1975, po. 147-567. It was considered a heretical con-
cept and actively suppressed at various times; this re-
action has been explained by Karmay as due to the simi-
larity between kun byed and the prakrti of Sahkhyva as
active creators of the universe. Be that as it may, it
was nevertheless the practices of the Rdzogs-chen which
aroused great ire [ibid, p. 1507, and in this connection
we may compare Vimala's materials: they would certainly
ruffle feathers in any society, at any time.

242, It is a universal characteristic of such cewwst doings
as these occult rituals, that the violation of those vows
which have bound supernatural beings to help the yogin
will bring down upon him their vengeance. Aiso, Amrta-
kundalin is here echoing the Buddhist attitude that one
either succeeds completely or falls back into the arms
of sathsdra; there is no 'little’success.

243. Rol-pa reads here: rigs lha gtso bo yum beas kun / ran
"byun bdud rtsi’i dkyil 'khor fiid / ye Ses lha las der
snah ba'i / Ni Su rtsa 1na’'i 'phro 'du las / khams gsum
'gro ba’'i don mdzad cin / Al Su rtsa lha’i ’vhro 'du yis
khams gsum bsgral ba'i don mdzad cin / . . . L272V].
Such is the logical conclusion of the Tantric system,
combining the Bodhisattva ideal with a system centered
ggg% the metaphysical reality of amrta [see note 162, p.

24L. The following five 'most excellent' paficZmrtas which
now flow as the essences of the TathZigatas represent a
bridging of Mahd- and Anu-yoga practices, and are not
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simply utpatti-krama methods, as indicated by WAYMAN [1973:
1167, inasmuch as mahZsukha is associated with the highest
stages of yoga. In the chart on WAYMAN 1973: 34 the
amrtas are thus associated with the Tathagatas: Vairocana
with excrement (dri chen, mahagandha), Amitabha with semen
(bodhicitta), Amoghasiddhi with human flesh (mahamZmsa),
Ratnasambhava with menstrual bloed (rakta), and Aksobhya
with urine (dri chu, mitra). This is merely another appli-
cation of repulsive material terms to the highest truths,
not so much to hide anything as to shock, and to force
one's mind to adapt a facile, anti-formal attitude toward
those truths. Even yogins can fall victim to this trick

of combining truly 'horrible' rituals with a smoke-screen
vocabulary; see WAYMAN 1973: 219, where a misunderstand-
ing may be cleared up with reference to our present passage
under consideration.

245. This eight-spoked wheel (its color not mentioned in Rol-pa)
is symbolic of Vairocana, Tathigata of the sahasrara-
cakra. This center is located, in terms of gross anatomy,
at the crown of the head. The nectar drips down from
there when the opening which is normally there has been
closed by the yogin [DASGUPTA 1969: 240f7]. This opening,
the vairocanadvara, is also known as 'the golden portal’
[WAYMAN 1973: 218].

246. Rol-pa formulates it thus: dmar po hrih (text: tri) las
padma gvur / chags pa'i ragta sbvon bved pa'o [27lv|.

2k7. J8pa, i.e., vajrajdpa:; it is "nothing but pranavama
associated with the mantra for the control of the vital
wind . . . to control the vital wind is to control the
mind, and to control the mind and to destroy it is to
realize the essencelessness of the dharmas" [ DASGUPTA
1969: 1687.

248. One of a number of possible readings; see the text, page
158. To arrive at this interpretation we have read brla,
'thigh', perhaps as a password for the muladhara-cakra.
Rol-pa reads here tifh ’dgzin me dafi 'dra ba la / bzlas
brjod rluh dah ’'dra bas bskul / le lo fiams spans g.yeh
ba yvi / dbyal dah sbrid pas bar mi bcad, "In that fire-
like samadhi, which is urged on by Jjapa .that is like
(i.e., equal to) the wind, (the yogin) is not hindered
by being torpid along with having dbyal (?) which dis-
tracts the yogi's mind from removing its impurities;
nor is he hindered by indolence." [273r]

249. Such as when the Sadhanamala mentions rasarasayana siddhi
[edited by Benoytosh BHATTACHARYYA in Gaekwad's Oriental
Series Nos. 26 and 41, Baroda, 1925-28, p. 3507, or when
a famous yogi's biography speaks of sman gyi bcud len,
bdud rtsi bum pa, and gser ’'gyur gyi ritsi as separate
siddhis [ GZON-NU-DPAL: 1036 .




250.

251.

252.

253.

254,
255.
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E.g., those works listed in notes 135 and 155 in Part II,
above.

Various chapters throughout the versions of his biographies
emphasize his mastery of outer, i.e., exoteric sciences
as well as inner. It was as much for his omniscience as
his religious and salvational activities that he was accord-

ed this epithet.

Such as when the Goddess Drdha vows to satlate herself
with an 'imbibing' of the Dharma, after which she will
moisten the earth with that nectar which brings longevity
and health to sentients: atmanam canena dharmaSravanena
dharmamrtarasena sathtarpayisyami . . . prthvimandalam
snigdhena prthivirasena snehisyami . . . ayurbalavarnendri-
yani vivardhayisyanti [Suvarnaprabhasasttra, ed. by
Sitansusekhar BAGCHI, Darbhanga, 1967 (Buddhist Sanskrit
Text Series No. 8), p. 64)7]. This story is very similar
to Padma's activities in the third chapter of the Lha-’dre-
bka’-thah (the first book of the Bka'-thah-sde-lnha),
wherein various forms of Padma create elixirs to =z2id

all sorts of non-human sentients on earth.

In fact, we have yet to find Padmaist materials in which
rasa or amrta carries the real metaphysical importance
it has been shown to have (in note 241, p. 219) in Rdzogs-

chen.
See p. 117 and note 31, p. 187 above.

The first Gter-ston whose activities were closely connected
to Padmasambhava was Nan-ral Ni-ma-'od-zer (1124-92), who
gathered materizls ascribed to Padma from, among other
localities, Mchims-phu [DARGYAY: 97-997.
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