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Summary


s.1
The Sūtra of All-Embracing Awareness is one of the pivotal tantras of the Old Tantras section of the Kangyur and is the root tantra of what came to be called Anuyoga‍—the second among the three highest levels of tantra according to the Nyingma tradition. In this text, the Buddha Samantabhadra-Vajrasattva, also called Custodian of the Supreme Secret, is exhorted to teach by his consort Samantabhadrī-Siṃhaśārikā. He thereupon enters a series of concentrations and empowers his spokesperson Sattvavajra to bestow the teachings that make up the tantra. These teachings cover a wide array of topics, ranging from the ultimate nature of mind, through a presentation of several key doctrinal notions of Anuyoga, to a variety of rituals that include those for sexual union and longevity, the benefits involved in reviving corpses, the fierce liberation of negative forces, the preparation of medicinal pills, the burnt offering, and the empowerments whereby the meditator is initiated into the Anuyoga tradition.
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Introduction


i.1
The Sūtra of All-Embracing Awareness is one of the fundamental tantras of the Old Tantras section of the Kangyur.1 As such, it is also found within the separate Nyingma Gyübum (rnying ma rgyud ’bum) collection, an alternative canon of tantras that are venerated in the Nyingma school,2 some of which have found their way into the Kangyur.3 Also known as The Adamantine Array (rdo rje bkod pa) or simply as The Array (rnam bkod),4 it is classified as the root tantra of what came to be called Anuyoga and is part of a wider list of four Anuyoga tantras, which additionally includes The Sūtra Comprising the Intentions5 (Toh 829), The Lightning Wheel of Magnificent Wisdom6 (Toh 830), and The Play of the Charnel Ground Cuckoo.7 This core list is sometimes expanded into five texts, in which case The Sūtra That Is the Great Authoritative Scripture of the Mind8 is also included, and we also encounter more complex lists of fourteen (seven earlier and seven later sūtras)9 and even ninety-two texts.10 Although The Sūtra of All-Embracing Awareness is thus considered by the tradition to be an Anuyoga scripture, this is not the way that it presents itself. Rather, it seems to cover the whole gamut of what eventually would crystallize into the three inner tantras (nang rgyud sde gsum) of the Nyingma school‍—Mahāyoga, Anuyoga, and Atiyoga‍—and this is also how it was understood by its earliest exponents. For example, in his Lamp for the Eye of Contemplation (bsam gtan mig sgron), the early Tibetan exegete Nupchen Sangyé Yeshé (ca. 844–mid-tenth century) quotes from The Sūtra of All-Embracing Awareness (usually under the title The Adamantine Array) in his Mahāyoga chapter (which also covers Anuyoga), yet he does so too (albeit somewhat less frequently) in his chapter on Atiyoga.11 On a number of occasions, the tantra itself makes use of the term great completeness (rdzogs pa chen po, rdzogs chen), which would eventually come to signify a distinct contemplative approach, although it must be said that the term is usually qualified in one way or the other and that it tends to be mentioned as part of other rubrics, without the same weight of significance attaching to it as in the later tradition. Nonetheless, the tantra discusses in quite some depth the absolute nature of mind and reality and the formless type of meditation that enables the practitioner to immerse themselves in this nondual state.12




i.2
In the above-mentioned list of four Anuyoga scriptures, which probably was settled on in the early twelfth century,13 a particularly close relationship can be seen to exist between The Sūtra of All-Embracing Awareness, which is considered to be the root tantra, and The Sūtra Comprising the Intentions, classified as the explanatory tantra.14 This relationship is discernible both in terms of the topics covered and in the sharing of textual passages between these two tantras.15 Given the relationship of root and explanatory tantra that is ascribed to both texts and given that The Sūtra of All-Embracing Awareness is shorter than The Sūtra Comprising the Intentions, it is likely that it was written first.16 We do not, however, have any information on the compilers of this scripture or even on its translators. One of the Nyingma Gyübum editions, the Tingkyé, contains a colophon claiming that the tantra was translated by Padmasambhava and Vairocana, and this statement is repeated by Terdak Lingpa Gyurmé Dorjé (1646–1714) in his Record of Teachings Obtained (thob yig).17 However, the fact that this colophon is absent from the Kangyur versions and from the Tsamdrak edition of the Nyingma Gyübum makes this doubtful,18 as does the fact that the catalog for the Degé edition of the Nyingma Gyübum contradicts the Tingkyé colophon, giving the translators as Vimalamitra and Chokro Lui Gyaltsen instead.19 The Sūtra of All-Embracing Awareness is not mentioned in the ninth-century catalogs of imperially sanctioned translations, the Denkarma and Phangthangma.20 This, however, is not in itself surprising given the esoteric nature of this scripture. Indeed, during the imperial period the propagation of such tantras was considered potentially subversive, so their omission from the official catalogs may well have been deliberate.21




i.3
Although there are no direct commentaries on The Sūtra of All-Embracing Awareness,22 the explanatory tantra, The Sūtra Comprising the Intentions, and the extensive commentary that Nupchen Sangyé Yeshé devoted to the latter, The Armor Against Darkness (mun pa’i go cha), provide some insight into an early exegetical tradition associated with this tantric corpus. These subsidiary texts can also help us suggest a tentative date for the compilation of The Sūtra of All-Embracing Awareness. For if we assume that Nupchen Sangyé Yeshé composed The Armor Against Darkness at the end of the ninth century following his repeated trips to India and Nepal,23 but before The Lamp for the Eye of Contemplation, which represents his literary masterpiece and which he is said to have written toward the end of his life (i.e., in the middle of the tenth century),24 it seems likely that The Sūtra Comprising the Intentions dates to the mid-ninth century. Evidence suggesting this is the fact that the empowerment scheme of The Sūtra Comprising the Intentions is somewhat archaic, with Nupchen seeking to update it to more recent tantric developments in his Armor Against Darkness, notably by combining it with other empowerment schemes (in particular that of the four empowerments), thus showing that the text on which he is commenting must have predated his commentary by several decades at least.25 Since the explanatory tantra, The Sūtra Comprising the Intentions, picks up on and systematizes ideas announced in The Sūtra of All-Embracing Awareness, it seems plausible that the latter, as the shorter root tantra, was compiled first, probably in the early ninth century.




i.4
The Sūtra of All-Embracing Awareness, along with the entire group of five Anuyoga scriptures, is among those tantras mentioned in the decree of Phodrang Shiwa Ö (fl. eleventh century) as having been fabricated by Tibetans while falsely claiming to have an Indian pedigree.26 The question of whether there was ever a Sanskrit original for this text is certainly a complex one. While the text displays features of the stilted style of Tibetan translations from Sanskrit, it also contains etymological discussions of technical terms, where the words (e.g., ye shes, “wisdom,” and dam tshig, “pledge”)27 are broken up into their constituent parts in Tibetan in a way that cannot be replicated in Sanskrit. Nonetheless, it cannot be excluded that these indigenous Tibetan etymologies are drawing on Indic traditions of etymological interpretation (Skt. nirukti), which are based on the principle that the description of a referent term must be directly tied to revealing the semantic meaning inherent in the linguistic term itself, including its individual components.28 Similar questions are raised by the discussion of the shapes of the vowels in the Tibetan alphabet that we find at one point in the text,29 although again this may be a reflection of Indian writing conventions too, appropriately adapted to the Tibetan context. A further problem concerns the Sanskrit title found at the beginning of the tantra, which looks like a back-translation from the Tibetan,30 and this is not to mention the numerous variants between the Kangyur versions on the one hand and the Nyingma Gyübum versions on the other: sarvatathāgata-cittaguhyajñānārthagarbha31-krodhavajra32-kulatantra-piṇḍārtha33-vidyā-yogasiddha-nāma-mahāyāna-sūtra.34 Taken together, these issues call into question the notion that the tantra was a straightforward translation from Sanskrit. Indeed, although during the early translation period some tantras were certainly translated from Sanskrit,35 it is also clear that a large number of them were revealed or compiled in Tibet itself, and it seems likely that The Sūtra of All-Embracing Awareness belongs to the latter category. These tantras freely recombined extant Indic textual and ritual modules by culturally adapting and localizing them to indigenous Tibetan contexts. The incorporation of Tibetan deities into their pantheons is an example of this,36 as are the indigenous Tibetan etymologies mentioned above. While such a practice of continual revelation may seem surprising from the standpoint of the stringent criteria of textual authenticity (i.e., the demonstrability of an Indian original) applied during the later diffusion of Buddhism in Tibet, we would do well to remember that those who revealed such tantras on Tibetan soil were in fact simply emulating the modes of scriptural revelation that had always been practiced in India, both in Mahāyāna and in tantric Buddhism.37




i.5
The Sūtra of All-Embracing Awareness is presented as a teaching that the Buddha Samantabhadra-Vajrasattva, also called Custodian of the Supreme Secret, gives to his great assembly of disciples after having been exhorted to do so by his consort Samantabhadrī-Siṃhaśārikā. The tantra’s main speaker is in fact Sattvavajra (alias Vajrasattva), for while Custodian of the Supreme Secret is the spiritual inspiration behind the tantra as a whole and empowers Sattvavajra as his spokesperson, it is Sattvavajra who gives voice to most of the text. As such, he is regularly addressed as a blessed one in his own right. In the Degé Kangyur edition (and the Kangyur versions more generally), the tantra consists of thirty-three chapters, but in the Tsamdrak and Tingkyé Nyingma Gyübum versions it has thirty-seven chapters. This discrepancy is not, however, due to any fundamental difference in content but is simply due to a different way of dividing some of the chapters, with the Tsamdrak and Tingkyé Nyingma Gyübum versions inserting two additional chapter titles in chapter 9, one in chapter 16, and one in chapter 19. Interestingly, not all the Nyingma Gyübum versions follow suit: the Degé Nyingma Gyübum edition has thirty-three chapters,38 like the Kangyur versions, which suggests a degree of regional variation in this regard.39 The text does not follow any clearly discernible logical structure, although a loose progression is observable between the initial chapters (up to and including chapter 9), which set forth the theoretical framework of the tantra, and the later chapters, which are mainly devoted to ritual concerns.40




i.6
Chapter 1 is the longest and most deeply philosophical, and it sets the stage for the entire tantra. It describes how Custodian of the Supreme Secret enters into a series of concentrations that inspire the teachings expounded in the tantra. Such concentrations also play a significant role in subsequent parts of the text. Chapter 1 presents many of the doctrinal elements that would subsequently form the building blocks of the Anuyoga system as a whole, notably the lists of eleven yogas and eleven (or, more usually, ten) stages. Among the subjects discussed in the initial chapters are the signs of spiritual progress (chapter 3), the pledges (chapter 4), and the symbolic modes of communication used in the context of tantric ritual (chapter 5), as well as the various types of concentration that are entered into and displayed by the two buddhas presiding over the tantra’s delivery (chapter 9). The later chapters in the tantra address a variety of ritual topics, providing fascinating details of a wide range of rituals, including those relating to sexual union (chapter 10, as well as chapter 12, which is about the feast gathering and the configuration of deities) and longevity (chapter 11). A number of the rituals involve corpses. For example, chapter 9 includes a special concentration to revive corpses (which even gives its name to one of the additional chapter headings found in the Tsamdrak and Tingkyé Nyingma Gyübum versions), along with specific instructions on the rituals to do so. Among the special accomplishments mentioned that the practice is supposed to yield is swift-footedness. Furthermore, in chapter 15 the substances obtained from a corpse’s sense faculties are ground and made use of to gain the supercognitions related to each of the five sense faculties, with chapter 16 explaining the procedures involved in producing human ashes from bones. Chapter 14 is particularly interesting, for it offers a corrective to the mistaken notion that tantric practice condones unbridled debauchery. In it a group of wild yogins boast of their ability to engage in unconventional forms of tantric conduct, inverting the traditional Buddhist virtues, yet they are chastised by Sattvavajra, who comments that their fixation on the external trappings of nonduality (the morbid fascination with unclean foodstuffs) causes them to miss the central point of mind-as-such.41 He subsequently explains that they should not inhibit their particular style of conduct and alludes to the correct manner of compassionately liberating the hostile forces represented by an effigy.42 The topic of the fierce liberation of the negative forces of ego-clinging, embodied by the figure of Mātaṃga Rudra and symbolized by his effigy, is taken up again in greater detail in chapters 20 and 21. This also leads to a number of related subjects, notably the extraction of the ritual ambrosia and the preparation of medicinal pills (chapter 24), which are consumed as substances of accomplishment, and the rite of the fire offering, whereby the effigy (also called the corpse) is burned (chapter 26). Other topics covered include a presentation of the mantras and emblematic gestures used in tantric ritual (chapters 27 and 28). Of particular importance to the later tradition are the configuration of deities (called the configuration of the supremely secret charnel ground, a complex structure in nine stacked-up tiers43 held to symbolize the nine vehicles) introduced in chapter 12 and the sequence of thirty-six empowerments expounded in chapter 32; both of these elements form the basis for the extensive sūtra empowerment (mdo dbang) ceremony, which has continued to be transmitted down to the present day.44 In a way befitting the grandiose teaching delivered in the tantra, the final chapter closes with a praise sung by the retinue of disciples.




i.7
This is the first translation of The Sūtra of All-Embracing Awareness to appear in English or in any other European language. Among modern scholars, Jacob Dalton provides a succinct overview of The Sūtra of All-Embracing Awareness in the appendix to his study of the explanatory tantra,45 The Sūtra Comprising the Intentions, and his work on the latter has been drawn on in this introduction, particularly as regards the tentative dating of both texts.




i.8
The present translation is based on the Degé Kangyur as well as the Tsamdrak and Tingkyé editions of the Nyingma Gyübum. Where relevant, reference has also been made to the variants reported in the Comparative Edition (dpe bsdur ma) of the Kangyur. In general, it can be said that the variant readings between the various Kangyur versions are negligible when compared to those between the Kangyur versions on the one hand and the Nyingma Gyübum editions on the other. In the case of difficult passages shared between the root and explanatory tantras and commented on in Nupchen Sangyé Yeshé’s Armor Against Darkness, the commentary has been drawn on to clarify their meaning.




The Translation



The Mahāyāna Sūtra

 The Tantra That Accomplishes Yoga, the Sūtra of All-Embracing Awareness of the Wrathful Adamantine Family, Being the Quintessence of the Meaning of the Secret Wisdom of the Exalted Mind of All the Thus-Gone Ones




Chapter 1: The Nature of Yoga


I. The Setting


1.1
Homage to the Blessed One, the glorious liberator, the compassionate king.




1.2
Thus did I hear at one time. The blessed lord among all the thus-gone ones, the glorious Samantabhadra-Vajrasattva,46 the heruka Custodian of the Supreme Secret, the omnipotent lord of blessings, was moved by his sacred engagement in the great meaning, the array of the inexhaustible treasury.




1.3
The place where he explained this wondrous meaning was the ultra-secret universal ground, the palace of the open dimension of phenomena, the unfurled expanse of the seminal nucleus, the wondrously renowned celestial mansion of emptiness,47 its extent unlimited throughout all directions.




1.4
From the sky of reality-as-such, miraculous clouds amassed, and the rain of awakening poured down. The torments of the afflictions were soaked, and the sprouts of wisdom grew. The place was without center or periphery; its peaks were everywhere equal in extent; and it was adorned with turquoises48 and beautified by braided pearls, flower wreaths, and tassels. In the sky, which was illuminated by the great sun, inlaid with the great moon, studded with stars and constellations, and totally radiant with the luminescence of precious diamonds, there arose a massive dark whirlwind, equal in extent to unlimitedness, and a billowing sea of blood, its extent unlimited throughout all directions. Thereupon was the abode of Mātaṃga Rudra, the blazing celestial mansion, propelled on frothy scum and built on a ground which in extent was everywhere equal to a heap of bones. Rays of light radiated everywhere. The walls were made of small piled-up reliquary lockets, and striking nails of meteoric iron were planted in the interstices. The sun and moon glided along all the mansion’s spokes, in courses propitious and unpropitious. Its pillars and beams were made of large fish, and it was full of rafters and lattices made of small fish. The pillar bases were made of moon, the pillar capitals of sun, and the pillars were adorned with wreaths of snakes, and so forth. The thunder and lightning of hūṁ struck. The palace was adorned with the canopies of reality-as-such, bedecked with tassels of wisdom, and covered in adamantine ornaments and ribbons. The drains were made of venomous vipers, and wherever there were intervals that fell like the shadows of dark clouds, these were beautified by jewels, pearls, and flowers. Requisites were exhibited49 on the surrounding maṇḍala: corpses great and small, upper and lower torsos, long and short limbs, and garlands of sense organs, totally bedecked with diamonds.




1.5
In the luminous places in the nine orifices of the body, there assembled all the adamantine wrathful deities, such as Adamantine Hatred, known as the adamantine regent; Jewel Pride, known as the adamantine spike;50 Lotus Passion, known as the adamantine envoy; Variegated Jealousy, known as the adamantine worker; Holder of the Insignia of Warmth, known as the adamantine raven; Harmonious Attendant, known as the adamantine juncture; as well as all the adamantine siblings, the adamantine brothers and sisters,51 the adamantine awareness holders, all the deities of the adamantine body, all the adamantine yogins, all the deities of adamantine speech, all the deities of the adamantine activities, all the deities of adamantine ideation, all the adamantine girls, all the adamantine envoys, all the adamantine ḍākinīs, all the adamantine śākinīs, all the adamantine piśācīs, all the adamantine blazers, all the adamantine yakṣīs, and all the adamantine rākṣasīs, all women, whether they be adamantine maidservants, adulteresses, or slave girls, as well as all the adamantine emissaries, and so forth.




1.6
All the buddhas of the adamantine family dwelled in a dignified manner without fear52 on the vajra seat together with their numerous retinues. These included the great miracle buddha known as Omnipotent Lord of the Sky, the great miracle buddha known as Provider of Liberation, the great miracle buddha known as Proclaimer of Liberation, the great miracle buddha known as Accomplishing Everything, the great yoginī sky maiden known as Omnipotent Mistress, the great yoginī sky maiden known as Assembler of Joy,53 the great yoginī sky maiden known as Tormentor, the great yoginī sky maiden known as Tārā, and so forth, and their retinue of the great secret. Moreover, the retinue of the great pledge comprised the great pledge buddha known as Vajragarbha, the great pledge buddha known as Quintessence of Gems, the great pledge buddha known as Padmagarbha, the great pledge buddha known as Arrayed Quintessence, the great yoginī of the great pledge known as Adamantine Omnipotent Mistress, the great yoginī of the great pledge known as Omnipotent Mistress of Gems, the great yoginī of the great pledge known as Lotus Omnipotent Mistress, the great yoginī of the great pledge known as Adorned Omnipotent Mistress, and so forth, and their retinue of great nontransgression. Furthermore, the retinue of the immeasurables comprised the great secret buddha known as Quintessence of Kindness, the great secret buddha known as Quintessence of Compassion, the great secret buddha known as Quintessence of Joy, the great secret buddha known as Quintessence of Equanimity, the great yoginī of the great secret known as Omnipotent Mistress of Bliss, the great yoginī of the great secret known as Conquering Omnipotent Mistress, the great yoginī of the great secret known as Omnipotent Mistress of Joy, the great yoginī of the great secret known as Pervading Omnipotent Mistress, and their retinue of immeasurables. There was also the retinue of the great display,54 comprising the buddha of the great display known as Yakṣaheruka, the buddha of the great display known as Rakṣaheruka, the buddha of the great display known as Bhīṣaṇaheruka,55 the buddha of the great display known as Viśvaheruka, the yoginī of the great display known as Yakṣaśārikā,56 the yoginī of the great display known as Rakṣaśārikā,57 the yoginī of the great display known as Bhīṣaṇaśārikā, the yoginī of the great display known as Viśvaśārikā, and their retinue of great displays. Moreover, the great terrifier retinue comprised the great terrifier buddha known as Takṣaheruka,58 the great terrifier buddha known as Keśaheruka,59 the great terrifier buddha known as Pakṣaheruka,60 the great terrifier buddha known as Viśvaheruka, the great terrifier yoginī known as Takṣaśārikā, the great terrifier yoginī known as Keśaśārikā, the great terrifier yoginī known as Pakṣaśārikā,61 the great terrifier yoginī known as Viśvaśārikā, and so forth, and their great terrifier retinue. Furthermore, the great conqueror retinue comprised the great conqueror buddha known as Dakṣaheruka,62 the great conqueror buddha known as Dīkṣāheruka,63 the great conqueror buddha known as Kaśaheruka,64 the great conqueror buddha known as Bhakṣaheruka,65 the great conqueror yoginī known as Dakṣaśārikā, the great conqueror yoginī known as Dīkṣāśārikā,66 the great conqueror yoginī known as Kaśaśārikā, the great conqueror yoginī known as Bhakṣaśārikā, and their great conqueror retinue. There was also the great devourer retinue, comprising the great devourer buddha known as Ṛtiheruka,67 the great devourer buddha known as Raktiheruka,68 the great devourer buddha known as Kharīheruka,69 the great devourer buddha known as Sahaheruka,70 the great devourer yoginī known as Ṛtiśārikā, the great devourer yoginī known as Raktiśārikā, the great devourer yoginī known as Kharīśārikā, the great devourer yoginī known as Sahaśārikā, and so forth, along with many retinues of yoginīs and nothing short of an infinity of inconceivably numerous herukas. Moreover, the retinue of the secret maidens comprised the secret maiden known as Lady White, the secret maiden known as Lady Thief, the secret maiden known as Lady Dull, the secret maiden known as Vetālī, the secret maiden known as Lady of the Middle,71 the secret maiden known as Caṇḍālī, the secret maiden known as Lady Butcher, the secret maiden known as Lady of the Assembly, and so forth, and their inconceivable retinue of secret maidens. Furthermore, the retinue of the maidens of joy72 comprised the maiden of joy known as Siṃhamukhā, the maiden of joy known as Gṛdhramukhā, the maiden of joy known as Vyāghramukhā, the maiden of joy known as Śṛgālamukhā, the maiden of joy known as Śvānamukhā, the maiden of joy known as Kaṅkamukhā, the maiden of joy known as Kākamukhā, the maiden of joy known as Ulūkamukhā,73 and so forth, and their inconceivable retinue of maidens of joy. There was also the retinue of devoted maidens, comprising the devoted maiden known as Hayāsyā,74 the devoted maiden known as Varāhamukhā,75 the devoted maiden known as Monkey Face, the devoted maiden known as Ash-Maker, and so forth, and their retinue of devoted maidens. Moreover, the retinue of the great killer sons comprised the great killer known as Glorious Tiger Throat, the great killer known as Glorious Yak Throat, the great killer known as Glorious Deer Throat, the great killer known as Glorious Leopard Throat, the great killer known as Glorious Hayagrīva, the great killer known as Glorious Wolf Throat, the great killer known as Glorious Lion Throat, the great killer known as Glorious Bear Throat, the great killer known as Glorious Boar Throat, the great killer known as Glorious Hyena Throat, the great killer lady known as Adamantine Murderess,76 the great killer lady known as Adamantine Charnel Ground Hauntress,77 the great killer lady known as Adamantine Mortar,78 the great killer lady known as Adamantine Ferocity,79 the great killer lady known as Adamantine Haughty Arrow,80 the great killer lady known as Adamantine Emitter of Sound,81 the great killer lady known as Adamantine Devourer, the great killer lady known as Adamantine Courtesan, the great killer lady known as Adamantine Raiser, and their many retinues of great killer ladies. They were all together, as numerous as particles of dust.




II. Samantabhadrī’s Song


1.7
The consort, adamantine Samantabhadrī-Siṃhaśārikā,82 clasped the Buddha’s body, facing him all the while. The Blessed One Custodian of the Supreme Secret all phenomena and, knowing that they arise in equality, he entered the meditative equilibrium of the state called nonimaging of the equality of exalted body. He entered the state called nonimaging of the equality of exalted speech. He entered83 the state called nonimaging of the equality of exalted mind. He did not referentially image either entering, or reverting, or utter reverting. While the Blessed One Custodian of the Supreme Secret was unwaveringly resting in the state of the open dimension, his consort, the adamantine Samantabhadrī, besought him by intoning this song of emptiness:




1.8
“Through the yogic force that is empty of existence and nonexistence,84 From within the skylike state, let the pledge being85 come close. In the expanse of liberation, the ocean of wisdom, Be roused from the open dimension of space, neither abiding anywhere nor referentially imaging anything.” [1]




1.9
The Blessed One Custodian of the Supreme Secret knew that all phenomena arise in the mind of awakening, and from the state of emptiness he disclosed his adamantine body. It was like the stainless moon shining in the limpid sky. Beholding his consort Siṃhaśārikā, he smiled. His smile was like the light rays emitted by a thousand suns. From the rays of light, clouds of awakening amassed, and the rain of display poured down, instigating the thunder and lightning of variegated displays along with offerings, song and dance, drums, conches, cymbals, and flutes, ornaments, charm, and seduction, embracing and indulging, union, dissolving, and pleasure, yearning and tasting, biting and bliss, relishing, alluring, and entering, and the great joy of variegated displays. His consort Samantabhadrī, with her eyes half-closed, reverently gazed at the Blessed One Custodian of the Supreme Secret. Prostrating in the manner of applying yoga, she threw her entire body upon the ground and prayed to him with this song of the great display:




1.10
“The deity of the open dimension, in whose heart pledge the two great accumulations are complete, Is the enjoyment body of the great display. O Vajrasattva, you fortunate and glorious lord, Be roused from the open dimension of great bliss through the display of skillful means!” [2]




1.11
The Blessed One Custodian of the Supreme Secret, cognizant that he had been exhorted by this song, emerged from the state of great bliss in the manner of a great miracle. He pervaded the entire sky with his dignity and resplendence, with the great emblematic gestures of his dance, with his varied explanations, with the positions of his feet, stretched out and drawn in, with the poses of his body, with changing drawn patterns,86 and with emanated light rays. Custodian of the Supreme Secret pervaded everything everywhere‍—all signs and aspects, all of existence and nonexistence‍—and abided in their nature. The adamantine Samantabhadrī was in wonder and, prostrating in the manner of yoga, she threw her entire body upon the ground and prayed to him with this song of the miraculous occurrence:




1.12
“Through illusory wisdom, the body of the display Is the source of many compassionate87 emanations, Who have mastered means and acumen: Be roused, O Well-Gone One, and proceed to bliss!”88 [3]




1.13
The Blessed One Custodian of the Supreme Secret entered the meditative equilibrium of the concentration called suchness of the adamantine display and remained silent. His consort, the adamantine Samantabhadrī, as well as the great pledge being Vajrasattva and their numerous retinues were in wonder. All of them with a single voice prayed to and besought him with this song of the suchness of the adamantine display:




1.14
“Wonderful! With the supreme wish-granting body that is like the sky, You perform the adamantine dance of pervasive blessings. Through the play of majestic clouds, your exalted body is regally poised: Reveal unimpededly the miracle of the adamantine display! [4]




1.15
“Wonderful! With the supreme wish-granting speech that is like an echo, You pronounce the adamantine utterance of melodious blessings. Through your exalted speech that arrays an inexhaustible ocean of rhythmic facets, Reveal with a lion’s roar the ocean of secret mantras! [5]




1.16
“Wonderful! With the quintessence of wisdom that is like the sun, You engage in the adamantine bliss of wisdom blessings. Through your nonconceptual exalted mind that is the seminal nucleus free from elaboration, Reveal the definitive miracle of liberation! [6]




1.17
“For wandering beings, sunk in the mire of unknowing, foolishness, and dullness, Unravel through your skillful means the fetters that trap them in the ocean of suffering!89 Those blinded by the darkness of ignorance divide the absolute meaning; They are liberated from the ocean of cyclic existence through the boat of the display. [7]




1.18
“Please explain extensively to this assembled gathering The all-embracing adamantine tantra of the Great Vehicle of yoga, Which is the great exalted mind of all the thus-gone ones, Endowed with the supreme quintessence of wisdom’s absolute meaning!” [8]




1.19
With exclamations of joy, she prayed while bowing down before him. The Blessed One Custodian of the Supreme Secret, heeding the prayer of this song of the suchness of the adamantine display, gazed at all the retinues and smiled. When he smiled, the inexpressible sun of awareness, along with its infinite and similarly inexpressible rays of light, arose from the pure expanse of his heart, pervading everywhere. From each of these rays of light, there arose90 hosts of numerous adamantine herukas. From each of them, hundreds of thousands of buddhas along with their retinues and their individual servants were made to be spontaneously present. The rising sun of awareness alighted upon them,91 and the entire expanse of darkness was rendered clear. The thunder of the principle of awareness, its rain and varied songs, as well as various dances and offerings emerged. Various sounds occurred constantly, vibrant and everywhere pervading, hither and thither, upward and downward, as well as pell-mell in the sky’s infinity. A rain of offerings poured down. The Buddha’s amazing body was inconceivable, vibrant and constant; his amazing mind, too, was vivid. His amazing speech was inconceivable and proclaimed exclamations of joy. The melodious speech of the hundreds of thousands of buddhas exclaimed in a single inconceivable voice: “How wonderful is the absolute meaning of the doctrine of the amazing display!”




III. The Blessed One’s Reply


1.20
Hundreds of thousands of retinues and the various beings to be tamed generated the wonder of delight. They trained the dexterity of their awareness, discovered the greatness of their purpose, and were overawed92 and in wonder. They all remained close by. The Blessed One Custodian of the Supreme Secret entered the meditative equilibrium of the concentration called the adamantine ornament that trains the retinue. Once he had entered that equilibrium, he spoke these words of the adamantine mantra:




1.21
“Hūṁ hūṁ hūṁ. Among this adamantine assembly, The awareness holders of the great pledge Are installed in the rows of the adamantine secret According to their place in its hierarchy. [9]




1.22
“Those who are not of the noble family are classless. The pledge of those of noble family Must not fall toward those who are classless; If one trespasses against this, one will be obliterated. [10]




1.23
hūṁ krodha jvala samaya | rakṣa jvala samaya | yakṣa jvala samaya | citta jvala samaya ||”93




1.24
By merely pronouncing this, a great mass of luminous fire arose on his tongue, from which emerged a blazing garland of light consisting of wrathful ones, as well as, in succession, a blazing garland of light consisting of rākṣasas, one consisting of yakṣas, and one consisting of devourers. The raudras, demons, rākṣasīs, yakṣas, rākṣasas, as well as Viṣṇu, Nārāyaṇa, Īśvara, and Balavat, along with monkeys, goats, sheep, bees, crows, fireflies, the retinues, water, earth, sky, fire, sounds, and all evil thoughts, and so forth, were wiped out. As they no longer abided there, this produced amazement. The light rays swirled through the sky, and the numerous retinues became afraid and prayed: “Alas, O Blessed One, please bless us!”




1.25
The countenance of the Blessed One Custodian of the Supreme Secret emitted a lustrous glow. Light rays endowed with the peaceful and swirling light of wisdom, as well as with beauty94 and bliss, rendered all those in the assembly rapturous and cleansed them into suitable vessels. The light rays dissolved into the abode of light. The Blessed One Custodian of the Supreme Secret emerged from the expanse of great nonabiding wisdom and, with a sound like that of a victorious lion, explained the semantic layout, the certainty of secrecy, the elucidation of the tantra, the display of indications,95 and the locutions of the textual tradition relating to the adamantine regal poise:




1.26
a o oṁ | samaya adhi96 guhya97 pūti98 aho | kulam aho99 jitapatra100 amogha īśvara sayana101 guti102 alalaho ||




1.27
He said nothing more. Saying nothing at all, he indeed said nothing, yet his speaking did not stop and was ceaseless. He remained in the essence wherein the extensive explanation lies in not speaking.




IV. Empowering Vajrasattva


1.28
Remaining thus, he appeared in a vision before the great pledge being Vajrasattva and exhorted him through his smile. Aware that he was being exhorted, the great pledge being Vajrasattva rose from his seat. Touching the marks on his five places, he placed them upon the lotus of his tongue. He prostrated in the manner of yoga, throwing his body upon the ground. With a lion’s gaze, he looked upon the Teacher’s countenance, saying,




1.29
“O Vajrarāja, ruler of the gathering,103 consider me! You unwaveringly take up the royal way of a righteous king. O supreme king of kings, through the force of a righteous king, Please give the extensive explanation to this assembled gathering!” [11]




1.30
He prayed to him thus with exclamations of joy. The Blessed One Custodian of the Supreme Secret, in order to bless the sacred injunctions of his adamantine worker, entered the meditative equilibrium of the concentration called adamantine radiation and said, “vajrakarma cakrasattva raṁ.”104 A wheel of crossed vajras alighted on Sattvavajra’s hand, and he obtained the empowerment of the adamantine worker. He was equipped with the fierce105 confidence of the great display. Having been thus blessed, he became endowed with great gravitas106 that was totally unfabricated.107 Thereupon, Sattvavajra took in his hand the sign of his activity. Taking various poses108 and dance steps, with the adamantine words of various songs, he turned the wheel of crossed vajras twelve times.109 At the count of two and five, all the pure fields began to shake and tremble, to quake and quiver, and to whirr and rattle with ever greater levels of intensity.110 All the pure fields became nothing but the secret configuration. The entire scope of objects111 became the great seal. Eagerly he sat facing the Teacher in a dignified manner on a seat that was marked with an adamantine lion. Many of those gathered among the retinues assembled there said to the Blessed One, “It is wonderful, O Blessed One, that this Sattvavajra, who has such great force and such great blessings, who is so vast, so skilled, so clear, and so profound, was produced from the heart of the Blessed One.”




1.31
The Blessed One replied, “O you gathered here in this great assembly, this Sattvavajra is the ancestor of all bodhisattvas, the custodian of all compassion, the revered one among all the buddhas, the father of all the awareness-holding bodhisattvas, the grandfather of all yogins, the captain of all those who attain nirvāṇa, the great arch-demon to all demons,112 the treasury of all doctrines, the great source of all wisdoms. Why? From the time of equality without beginning or end, the furthest boundary without bounds, the time of infinity, unfathomable and unthinkable, he did his duty and his task, becoming fully awakened. Uniting with and abiding by the nature of all phenomena, he is produced from the heart of all the victorious ones and becomes the father of them all.”




1.32
When he had spoken thus, the whole of the assembled gathering was in wonder: “Wondrous is the Blessed One! Wondrous is the Well-Gone One!” Bowing down before the holy Sattvavajra, they prostrated in the manner of yoga, throwing their bodies upon the ground. Having presented amazing flowers and feast offerings, they prayed to him with exclamations of joy:




1.33
“You who are amazing and wondrous,113 Victoriously born from the Buddha’s heart, However you appear,114 You are the father of the yogins and the heir of the victorious ones. [12]




1.34
“Through your wondrous conduct, You turn the wheel of the sacred injunctions. Indicating it with your words, please clarify The supreme path of evocation for the holy ones.” [13]




V. Vajrasattva’s Teaching Song


1.35
The holy Sattvavajra115 thereupon turned116 his vajra and spoke these indicative words in a resplendent manner:




1.36
“Oṁ āḥ117 hūṁ. O joy! The heir of the victorious ones says nothing, Yet his not saying anything is an extensive explanation. The doctrine which is beyond explanation Has not been explained by the victorious ones. [14]




1.37
“The Teacher, the supreme Victorious One, Does not maintain that it can be described‍— This he intends as the extensive explanation. [15]




1.38
“The phenomena that are beyond birth Are maintained to be quintessentially unborn. There’s no good speaking in words About the quintessential meaning. [16]




1.39
“That elaborations are a deviation Has been correctly explained by the victorious ones. That is why Vajrarāja Intends not to speak. [17]




1.40
“Drawing forth the meanings of his intent Is like the reflections in a mirror: The intended meanings appear to awareness. [18]




1.41
“The unborn quintessential meaning Cannot be elaborated on in words; The yogin of words and signs Is precise about the words but coarse about the meaning.118 [19]




1.42
“Those whose intellect pursues words are weak in their dexterity: They rejoice in thoughts for the sake of that which is provisional And indicate through words the miracles Of referential imaging arising from nonimaging. [20]




1.43
“The heart of all the well-gone victorious ones Is the quintessential meaning of secrecy. Since I will clearly lay out and describe Equality, the Great Vehicle of awakening, Listen well, you who are gathered in this vast assembly! [21]




1.44
“I am the quintessence of all the victorious ones Who dwell throughout the three times. For the meaning that is hidden in emptiness, I open the door of the awareness of equality With the key consisting of words that indicate through analogy. [22]




1.45
“Drawing forth and clarifying the hidden meaning Is like a burning torch in a sal tree grove: When hoisted for clarity, the appearances so found are lambent.119 [23]




1.46
“When someone asks about the absolute meaning With an interest to engage in the profound, The nature of the conduct of secret mantra Rests in the analogies of the ten compatible imaged references. [24]




1.47
“The yogin should know that they appear As (1) an illusion, (2) a mirage, and (3) a dream, As (4) a reflection and (5) a city of gandharvas, As (6) an echo, (7) a water moon, a hallucination,120 As (8) a water bubble, (9) a figment of confusion, and (10) a firebrand. [25]




1.48
“(1) The evocation, (2) the secret mantra, and (3) the conduct, (4) The accomplishments and (5) the sacred places, (6) The sound of the incantatory repetition and (7) conceptions as the seal, (8) The concentration, (9) the view, and (10) the miracles‍—these should be examined. [26]




1.49
“The characteristic of illusion: How could there be any coming or going For whatever enthralls the senses and appears Due to the effort of persons and The application of remedies and mantras? The characteristic of evocation: Whatever appears to be established Due to the application of seed syllables and substances Is without an intrinsic nature. [27]




1.50
“The characteristic of a mirage: Due to the joining of warmth and sunlight In the timely month of farming, It is in the nature of childish longing To generate the notion of water‍— Yet how could one’s conscious continuum be satisfied with that? The distinction of the names of the secret mantra is that When the designations of signs are assigned To that which is empty and does not referentially image an intrinsic nature, The names are not referentially imaged, since they are empty. [28]




1.51
“By analogy, the nature of a dream is such that A person under the power of sleep Experiences pleasure and suffering During a minute, an instant, a fleeting second, A year, and so forth, Yet once having awoken, he no longer referentially images these experiences. Likewise, those engaging in the mantra May appear in all kinds of conduct Within the nature of emptiness, Yet when examined, they are free from all referential imaging. [29]




1.52
“The characteristic of the appearance of a reflection: Depending on a face and a mirror, A reflection occurs, Yet where can it be said to exist? It is likewise with the accomplishments of the mantra: It is by depending121 on evocation, concentration, and the requisites, That the accomplishments occur, Yet where is there any imaged reference of effortful attainment?122 [30]




1.53
“The nature of an abode of gandharvas: On the surface of space or in the sky of mind,123 The forms of the gandharvas occur, With their city emerging from that. Yet just as, having emerged, it is impermanent, So the sacred places where the secret mantra is accomplished Are generated by the yogins, custodians of secrets, On the surface of the sky of reality or124 of their minds. The celestial mansions of these abodes Do not remain after their emergence. [31]




1.54
“The characteristic of an echo: By analogy, due to the circumstance of sound, An echo occurs that is just like the sound. Yet even as it emerges and is heard as sound, it is without referential imaging: It is likewise with the sound of the repetition of the words of the mantra. By analogy, when examined in terms of nonexistence versus existence, And dependent on such signs, it is an empty sound, Yet it defies being shown through such descriptions. [32]




1.55
“The water moon: When the moon shines in a sky without obscurations, Its reflection appears in limpid water, Yet there is no conception of a grasped object even as it appears. Likewise, the seal of the appearance of form Is clearly visualized in the sky of the mind as the deity’s body, Yet the seal that appears to the awareness holder Is free from the conception of a grasping subject even as it appears. [33]




1.56
“During continuous rainfall, Water bubbles may emerge from puddles of water; From a single aspect, Many more can occur, Reassembling and splitting into fractions. Likewise, a yogin may desire to manifest many aspects From the concentration of his evocation. [34]




1.57
“The nature of confused appearances:125 Apart from the fact that they are free from elaboration and empty of realness, They appear as agents having vitality and stamina, As sentient beings, and so forth, Like the substances that appear to those with an eye disease. Being nothing but confusion, they are exhausted in their very semblance. Likewise, the view of the Mantrayāna Is that whatever manifold miracles manifest, They have the nature of nonappearance; Being variegated confusion, they are exhausted in their very semblance‍— Thus should they be viewed by the yogin. [35]




1.58
“The nature of a firebrand: When someone holds in their hand a firebrand And rotates it, it appears as a continuous circle, Even though the circle has no intrinsic nature. Likewise, the miracle of the mantra Is that from the unequaled nature of equality, The purposes that are referentially imaged occur: They are an uninterrupted stream of variegated miracles. Since all the phenomena with signs Are one in the state of signlessness, Whatever the imprints of conceptions that occur, All phenomena are one in the open dimension. Therefore, all the signs of elaboration and of discursive involvement Occur like miracles, without ever wavering from the open dimension that is unoriginated and unborn. [36]




1.59
“Whatever riches are seen in the treasure Of variously occurring qualities, The qualities of all the buddhas Are instantaneously assembled there. Hence, the wish-granting jewel Should be taken up without discursiveness:126 It is the supreme treasure of genuine absolute truth, The supreme gem among all yogas. [37]




1.60
“The attainment of this realization127 is oneness, Disconnected and difficult to obtain from others. Selflessness, free from duality, is the expanse of great bliss: It is the great bliss of all the buddhas. Primordial spontaneous presence is uncompounded; Since the reality of the seminal nucleus is emptiness, It is all-pervading and everywhere expanding, encompassing all within its matrix. [38]




1.61
“The mind of awakening is nonreferential and free from elaboration; Its definitive meaning, which appears in its profundity, Is difficult to fathom in its depth, like a knot in the sky. Yogins whose small intellects are concerned with referential imaging And who examine discursively with weak dexterity Examine the self that is like a sail, Yet despite examining it, they do not comprehend it. It is like, by analogy, examining The orb of the sun with the eye faculty: However much it is examined, one does not comprehend its purpose, And one’s eyes squint because of the rays of light. [39]




1.62
“It is in the nature of the childish That however much they examine the profound meaning, They cannot see the genuine absolute‍— Worn out, these childish ones of weak intellect faint. [40]




1.63
“The principles that are beyond examining Cannot be comprehended by those with discursive examining. Because they do not comprehend the absolute meaning, They helplessly fall into an abyss. [41]




1.64
“Unheard of since the beginning and virtuous, It should be left as it is128 since it is free from thoughts:129 I do not teach to the childish This principle of resting without examining. [42]




1.65
“Even were it to be taught, it would not be understood; It cannot be shown and is difficult to understand. Free from all verbal descriptions, How could it be taught to be like this or that? [43]




1.66
“Being an absence, it does not swerve toward the referential imaging that can be taught.130 Having trained the intellect in the principle of nonimaging, When the mirror of the mind has been made clear, And when the sky is examined, The nature of nonappearance Becomes just like space. [44]




1.67
“Reality-as-such is skylike, And the sky has no characteristics: How could the sky be described?131 Such description pertains to reified entities, Yet even as entities are described with names, They do not obstruct the sky. [45]




1.68
“Likewise, when describing nondiscursiveness, Such description is itself conceptual; Yet even as concepts are described with names, They do not obstruct nondiscursiveness. [46]




1.69
“In like manner, when looking at the mind, Mind-as-such is not established elsewhere. Similarly, phenomena are not established, And mind and reality are nondual. [47]




1.70
“That which is mind-as-such is reality-as-such, And reality-as-such is thus. Being endowed with the nonduality of reality and mind Is explained as unsurpassed great awakening. [48]




1.71
“The mind is like the sky: Free from conceptuality, how could it be discursively examined?132 It is like the great soil, in which The sprout of unsurpassed awakening grows. [49]




1.72
“It illuminates with its fire-like nature, Incinerating the fuel of dullness. It is like the nature of wind, Dispelling the dust of unknowing. [50]




1.73
“It is like the nature of water, Quenching the torment of the afflictions. It is like the nature of medicine, Removing the chronic disease of cyclic existence. [51]




1.74
“With a nature like that of a potion, It revives the dead.133 With a nature like that of a sharp blade,134 It cuts through the ocean of suffering. [52]




1.75
“With its light that is like the sun’s, It illuminates and dispels the darkness of dungeons. With a nature like that of Mount Meru, It is firm, unchanging, and without wavering. With a nature like that of the ocean, It is unwavering and great in blessings. [53]




1.76
“This mind, miraculously, Appears twofold‍—as cyclic existence And nirvāṇa‍—yet it is not such. The nature of mind135 can be analyzed and taught In terms of dualistic notions, such as good and bad. [54]




1.77
“Genuine wisdom originates from the mind, And so do pleasure and suffering. The Doctrine, the Buddha’s wisdom,136 And the Community do so too. [55]




1.78
“From the mind originate the perfections, As well as awakening, which is a lotus. From it originate Vajrasattva, Stainless Jewel, and Śrīdatta.137 [56]




1.79
“Unfathomable Diamond And Variegated Victory originate from it. From it originate the various emblematic gestures And all the quintessences of awareness. [57]




1.80
“From it originate attachment and hatred, Suffering, pride, and jealousy. Bewilderment, likewise, And all of the three realms originate from it, As well as men, women, and androgynes. From it originate desire and the sting of passion, As well as attachment and the torment of the afflictions. [58]




1.81
“Mountains and people,138 Space and wind, And scorching fire, too, originate from it. From it originate earth and water, As well as stones, seeds, and sprouts. Likewise, the lightning and stars, The sun, moon, and clouds originate from it. [59]




1.82
“All of conduct and misconduct And everything everywhere originates similarly. By analogy, when from the nature of the sky,139 Clouds, mist, and spray, Moon, sun, and stars appear, The sky remains as it is. [60]




1.83
“Likewise, whatever miracles with signs occur From within the sky of the mind, The sky of reality-as-such remains just as it is‍— Thus should the yogin view things. [61]




1.84
“As for mind-as-such, It is in the nature of realization or nonrealization That one will view according to the distinctions in one’s outlook. From the perspective of those caught up in discursiveness, Things appear as the essence of discursive confusion. To the feeling of those on the path of close resting, Everything appears as an aggregate of particles. To those engaged in the accumulations and who closely rest in compassion, Everything is viewed as being illusory by nature. When they remain in the knowledge of equality, They abide seeing the nature of the sky. [62]




1.85
“In the space of wisdom’s intrinsic illumination, Appearances are exhausted in the sky: Inexpressible, there is nothing to see, and one is free from referential imaging. This meaning which cannot be seen Was explained by the victorious ones of yore. There is nothing aside from this intent In the awakening of the well-gone one’s matrix. [63]




1.86
“For those endowed with such a view, Their pledge is skylike, Free from the positions of guarding or nonguarding: There is nothing to be guarded, So however many enumerations of guarding Have been spoken by the victorious ones throughout the three times, They are epitomized in this summary on guarding. [64]




1.87
“The skylike yogin Guards the skylike pledge And is at ease without anything to guard. Those in the other smaller vehicles Maintain boundaries to be guarded And thereby accept and reject phenomena with qualities and flaws. The principles that are free from guarding Should be left as they are without guarding them. [65]




1.88
“Just like the pledge, So should the intellect be left as it is. Mind-as-such, inexpressible,140 Should be restrained in the state where there is nothing to guard. This skylike pledge of nonguarding, Whose nature may be known as anything, May appear as a vow or discipline. For the childish, vows as oaths Are taught as a cause in relation to the two truths.141 In the unsurpassed supreme vehicle, engaging in the pledge Does not waver from the absolute meaning of oneness, Yet it is with respect to controlling those to be tamed that the pledges are known individually. [66]




1.89
“The supreme pledge is endowed with suchness. Whoever has this pledge is holy; Transgressing it, one will be burned. Therefore, the great pledge Has been explained by the skylike hero. None of the heroic victorious ones Possess a pledge beyond this one. [67]




1.90
“The distinction of conduct: Reality-as-such is free from all action and searching142 And is without the referential imaging of accomplished and accomplishing. Persons engaged in143 confusion Mistakenly insert their mind of effortful suffering In the great bliss of awakening that is without referential imaging. They confuse engaging in nonaction with regard to the afflictions For reality-as-such, which is without action. Abiding in self-originated spontaneity, What is there to search for with the conduct of the childish? What will be accomplished by those who desire to do so? What is there to engage in, to accomplish, or to search for? Such suffering is not awakening. [68]




1.91
“For the great buddha of hell, Suffering is the path of awakening. Whatever is taught on the two stages of the hearers and solitary buddhas And according to the distinctions of the lower vehicles Is all confused because it involves doing and effort; It is a great obstruction to unsurpassed awakening. One who is without searching144 has the meaning of great bliss. If one does not see the expanse of the mind, However much one engages in accomplishing and striving, It is idle roaming, childish and meaningless. [69]




1.92
“In the nature that is without searching, What is one to do with effortful conduct? In reality-as-such, which is without grasping, The effortful actions that mistakenly grasp at words are absent. Reality-as-such, where there is nothing to traverse, Is free from the configurations that need to be traversed. Reality-as-such, which is without thoughts, Is free from the referential imaging of discursive thinking and thoughts. Reality-as-such, which is without searching, Is primordially and spontaneously present, without needing to be sought for. [70]




1.93
“Without center or periphery, it is a great unfurling. Without outside or inside, its primordial clarity is pervasive. Without faults or qualities, it is spontaneously complete. Without anything to accomplish, it is free from the searching mind. Without anything to hold on to, it is free from referential imaging. All-knowing, it is a great blessing And abides from the beginning on the dais of awakening. [71]




1.94
“The distinctions in conduct are like this: It is as if there were nothing apart from this single point. Compatible conduct, by nature effortful, May appear individually as the conduct corresponding to different concepts. For all those in confusion, there is the conduct of cyclic existence. For those aware of the undeceiving truth of cause and effect, there is meaningful conduct. For those aware of nonreferentiality, their conduct is like the sky. Engaging in all these forms of conduct Is the supreme conduct of absolute truth. For those who have become holy, There is nothing aside from holy conduct. [72]




1.95
“Because supreme beings who explain this Know this without any doubts, The thusness of their awakening is uncontrived. Reality-as-such, which is without anything to meditate on, Is without the referential imaging of meditation. Since there is nothing that could be labeled as concentration, It is not something that could be gained through meditating. Not meditating, there is nowhere to stray.145 Whatever the various phenomena of meditation that appear, One will not remain in that state by meditating. Hence, meditation is the objective scope of the childish. By analogy, it is in the nature of children To draw various forms in the earth, and so forth. Having been beautified, these forms are seen for a moment, Yet they are unestablished in the very act of seeing, And they perish in an instant, Appearing as particles of earth and so forth. [73]




1.96
“Likewise, childish yogins Meditate on various forms and so forth. The forms occur instantly as the particulars of mind Due to the various causes of ideation, Yet they are unestablished in the very act of occurring. When in the mind’s instantaneous recollection146 The referential imaging of ideation is interrupted, The limitation of interrupting sensations is relinquished. [74]




1.97
“Phenomena are like the sky: Referentially imaging them as inexpressible and uninterrupted, Supreme meditation is concentration without forgetfulness147 On the undistorted absolute meaning. [75]




1.98
“Why? The open dimension of phenomena Is uncompounded like space. Being without thoughts, it is like the sky. Inexpressible, it is free from form. In the total sky of the universal ground, Ideation is like the sun shining in space, And consciousness is covered up by the clouds of the afflictions. All of the latter are moved by the wind of the dispositions: Clear, their occurrence and involvement are dispelled and cease. Due to consciousness’ discursive examining of signs, One does not behold148 the sky of the universal ground. Beholding the universal ground is the body of reality. Not to forget the space of the absolute meaning Is uninterrupted great concentration. [76]




1.99
“Whoever holds in their ideation the absolute meaning‍— Whatever reified entities of forms may appear‍— Their mind is primordially nirvāṇa. For all the buddhas of great bliss, There is no intent beyond this. This sky that is without appearances Abides in great concentration. What chance might one seek beyond this? Even if the victorious ones were to seek it, they would not find it. What else might one search for? Searching, one’s life will come to an end.149 [77]




1.100
“Other or lower gateways150 Mistakenly insert the concentration of grasping In reality-as-such, which is without concentration. Those who engage in them Are as if inserting a thread Through the space in the eye of a needle.151 The activities performed by a child Are unsuitable for an adult. The sky of an adult’s conduct Cannot fit into the space of a needle’s eye. That is why this is not to be taught to others, For if taught, the childish will be tired thereby. [78]




1.101
“Reality-as-such is really like the sky: Its clarity is established by the sun of a thousand lights. The mere garland of the light rays of its blessings Appears as an illusion and is obtained as signs. Its real nature is unwavering and signless. If it is not seen with the birthless mind, It appears as the pranks that lure in the childish. [79]




1.102
“Mind-as-such, as the great accomplishment,152 Is the wish-granting jewel: It can transform into whatever is imagined. In it are complete all the great purposes that are to be accomplished. If one sees with the mind the true modality of mind, What are called the accomplishments will come from it. Whatever could be bestowed, and who could receive it? There is neither bestowed nor bestower that could be referentially imaged. [80]




1.103
“By analogy, like water, a mirror, The sky, a sword, a crystal, and so forth, Its nature is to render clarity. Unsullied and so forth, clear when looked at: Such is the nature of water and so forth; It is not so by virtue of some great wonder. When the water of the mind is clear, When its sky is unsullied by the clouds of the afflictions, It is strewn with the sun, moon, and stars of the accomplishments, And blessings inherently arise without obscuration. [81]




1.104
“In the universal ground, the matrix of space, The clouds of the afflictions cohere and aggregate.153 Until they have been scattered by the wind of acumen, It is like the conduct154 of a joker: Those who desire to attain the clarity of reality-as-such by eliminating the obscurations Are just like children, wetted with water, who, When the sun is clouded over, and the shadows Totally obscure everything, Blow with their mouths At the hosts of great clouds, Desiring to view the clarity of sunlight by eliminating the clouds. [82]




1.105
“The lord of yogins, therefore, Should examine the meaning of mind-as-such And know the root of the universal ground. Mind-as-such is clear when looked at. If one is endowed with the root, When the seasons, seasonal junctures, and years go by, It will blossom into twigs, foliage, and fruits. [83]




1.106
“But without the root, Whatever the yogins apply themselves to, When they insistently desire to receive with their childish minds The accomplishments with signs,155 It is in signs that they rejoice.156 [84]




1.107
“By analogy, the nature of fire Is to incinerate the earth and forests. From the truth of the accumulation of causes, Fire appears from nonexistence as if truly existing. Likewise, the yogin of signs Desires to attain the miracle of signs. From the accumulation of causes with signs, The miracle appears as a sign of rejoicing in signs. [85]




1.108
“During the constellations, such as Puṣya, By greatly engaging in the bodhisattva’s conduct And greatly referentially imaging absolute truth, One will quickly obtain the accomplishment of secret supreme awareness. [86]




1.109
“Since its nature is not discursively examined in terms of signs, To understand the great meaning of the profound, One should resolve the definitive meaning And trust the meaning of equality. [87]




1.110
“It is free from descriptive terms, Which express with descriptions what inherently Are mere words in the sky. Hence, like billowing mirages, Which in their very appearance are nonexistent, The nature of all phenomena Is that their clarity is not referentially imaged. [88]




1.111
“The path of profound acumen has great skillful means: Free from elaboration, it transcends the chasm of signs; Vast and extensive, it is free from dualistic paths. The path of equality does not referentially image a center or periphery: Assimilating all in oneness and equality, It is without objects and free from the mind of searching. [89]




1.112
“Having relinquished the dual extremes of acceptance and rejection, One abides in a manner without abiding. Because everything is of one taste in the open dimension of reality-as-such, There is no duality of knower and known. If the principle is known in primordial wisdom,157 What need is there to search elsewhere for reality-as-such? [90]




1.113
“By analogy, when the pleasure and suffering of an illusion Have been eliminated, they are no longer referentially imaged. Likewise, the pleasure and suffering making up the transformations of cyclic existence158 Are equal by virtue of their nature as equality. In like manner, when all times Are realized as equality, And when one no longer follows after disputatious words, Where should the times be referentially imaged once they have been equalized? [91]




1.114
“Because the sky is inherently formless, It cannot be held on to referentially. The mind cannot fathom the unborn meaning. Faults and qualities are distinguished as two, Yet after realization, the meaning of duality is relinquished.159 When resting in the absolute meaning as natural equality, This defies description in terms of names such as meditation. [92]




1.115
“Because the dualistic view is unborn, Whatever dualistic notions occur, They are self-originated peace, and the principle is not to inhibit them. Primordially uncontrived, their absolute meaning is clarity. [93]




1.116
“The unborn and pure mind of awakening Is the same as the exalted mind of nonabiding wisdom. It is from the distinction between awareness and ignorance That cyclic existence and nirvāṇa appear as dependently originated. [94]




1.117
“Because there is no conceptualization, there is no pacification thereof. It cannot be grasped and is not free from elaboration. Except when taught in terms of the provisional meaning, The absolute meaning is inexpressible through words. [95]




1.118
“In the nature that is without appearance, The mind of intellectual cognition does not occur. In the absolute meaning of empty equality, There is no exaggeration of an empty meaningfulness. [96]




1.119
“The peace of the uncontrived nature Is free from the discursiveness of signs yet endowed with knowing. Since it is not referentially imaged as a mere absence, How could there be any grasping at sensations? [97]




1.120
“Since awakening does not abide anywhere, It is not something that one could seek and accomplish. It is like being free from confusion once illusion has been dispelled: It abides as the quintessence of wisdom, free from elaboration. [98]




1.121
“That which pertains160 to cyclic existence is poison. Without knowing the suffering of cyclic existence, How could pleasure come from drinking poison? Yet when well concocted, even poison can become a remedy. [99]




1.122
“The activities of cyclic existence appear likewise: Just as the poisonous darts of confused appearances are difficult to bear, So are the sufferings of cyclic existence that appear from ignorance. This life‍—tormented and exceedingly wretched Due to its inexhaustible dreams161 and illusions‍— Is seized by the demon of the lord of death. [100]




1.123
“There is no other savior who will be of any benefit. One should comprehend that the supreme genuine path Is like a potion that eliminates demons: While dispelling the madness of poisoning, Demons cannot be tolerated even for an instant, Yet once dispelled through the remedy and the doctor’s exertions, They are no longer referentially imaged. [101]




1.124
“For the nonreferential confusion of cyclic existence, Even striving in evocation and concentration Is like the exertions to eliminate a dreamlike illness. The very realization that cyclic existence is empty is awakening. [102]




1.125
“Illusion, in the manner of undeceiving cause and effect, Appears to the dull and foolish. To those who are dexterous in their awareness of equality, The confusion of cyclic existence is a mere name; Aware of the unmistaken path, their intellect is clear, And they are without the conceit of effortful attainment. [103]




1.126
“When their purpose is not equal to mind-as-such, The absolute meaning cannot be fathomed through an equality that is merely verbal. Though the mechanisms of confusion do not in fact waver from equality, It is due to misconceptions162 that they appear in the mere manner of an illusion. [104]




1.127
“Mind-as-such is primordially aware of awakening; When one applies one’s perseverance to the purpose of awareness, The dynamism of self-originated qualities is contained therein‍— How is this connected to confusion? [105]




1.128
“Endowed with the mind of awakening, when all wishes are complete, The body of equality is endowed with supreme wisdom;163 The master’s empowerment is endowed with supreme concentration; The conduct of the body is endowed with the supreme accrual of virtue; The body of form is endowed with supreme merit: It is not viewed as something that can be accomplished in the manner of maturation, Nor is it obtained from searching, For the supreme fruition is present at the very time of the cause. [106]




1.129
“Concentration, as the very mind of conduct,164 Engages in its purpose when there are sentient beings. Spontaneously present, it does not traverse stages. Knowing the stage of cyclic existence, it remains endowed with bliss. Although nonabiding and free from the dust of cyclic existence,165 Awakening connects to the paths of cyclic existence. In a manner which does not inhibit the characteristics of illusion, It alone is equal to self-originated freedom from discursiveness. [107]




1.130
“Compellingly for the meaning of equality, Reality-as-such is clear in its reality. Even when equality is described with words such as equal, This is incompatible with the meaning of equality. [108]




1.131
“Awakening does not referentially image anything,166 Yet whoever describes it as nonabiding Takes a stance based on abiding and imaging.167 Those things that are called grasper and grasped Are similar to an illusion. Being absent in the mind of awakening, They are free from realness, objectless, and empty. ‘In space, their nature is nonabiding.’ This teaches that they are not existent.168 [109]




1.132
“Emphasizing the body in contemplation And being concerned with sacred places and with all the body’s emblematic gestures Is craving toward signs. The signless mind is without action and searching. Since the body is like a mirage, One does not referentially image it in terms of sacred places and emblematic gestures. [110]




1.133
“They are taught for the sake of being put to use, Yet one does not even referentially image nonaction as something to be done. Since it is unborn and groundless, It is useless169 to rectify the body in a comfortable place.170 [111]




1.134
“It is out of craving that one engages in the path of contrivance, Which is the conceptualization of grasper and grasped. It is not the body in contemplation that is solitude, But the mind as space that is supreme solitude. [112]




1.135
“Mind-as-such is the solitary place: It is the supreme abode to engage in yoga. It is not an enormous cave with a canopy, Yet mind-as-such is supreme in its fathomless immensity. It is an amazing celestial mansion of gems; Without outer or inner, it is total inwardness. [113]




1.136
“It is not an accumulation that can be assembled, Yet the mind is supreme in assembling the accumulation of wisdom: Comprising all principles‍—all without exception‍— It is an unfathomable accumulation of everything that gladdens the victorious ones, Yet it is not any of the requisites that are applied in relative truth. Mind-as-such is endowed with all assets and possessions; If one knows this supremely eminent substance, One will accomplish all that was to be accomplished‍—of this there is no doubt. [114]




1.137
“Meditation is not something that can be meditated on, For it does not referentially image an object of thought. It is thus the secret meditation of the mind: In the absolute sense, meditating on the mind is supreme concentration. [115]




1.138
“It does not referentially image anything that needs guarding: Mind-as-such, hidden in its emptiness, Transcends signs; if one knows this word, That is the holy secret to guard.171 [116]




1.139
“It does not referentially image equality through verbal descriptions of what is equal. There is no meaning of equality more eminent than The pure equality of mind-as-such: Knowing equality in this absolute sense is the meaning of equality. [117]




1.140
“Engaging in intrepid deportment is not conduct,172 Yet to engage in the display of mind embarking on mind Is the supreme conduct of the great and vast skillful means. [118]




1.141
“Awakening, as the absolute ancestor, Abides primordially as the ancestor of mind. It does not referentially image the very names of the signs of attaining one’s yearning, Yet the great accomplishments are uninterrupted. [119]




1.142
“When the mind thus sees the mind,173 It is through wisdom that one beholds reality-as-such‍— Throughout all times, it is without birth and halting. Seeing the absolute meaning that was not previously seen, One beholds no reified entities whatsoever. All phenomena being without an intrinsic nature, They are nothing but stirrings in the intellect. When the absolute meaning is thus beheld, There are no signs whatsoever to see. When they are known to be like a mere illusion, The absolute meaning, which is equal to the sky, appears. [120] “ ‘Why,’ some will say, ‘is appearance ascribed To the absolute meaning, When there is nothing whatsoever to see? Does this not contradict the meaning of absence?’ [121]




1.143
“To those who doubt in this way, it is replied, ‘Because the absolute meaning that cannot be seen Appears before one’s ideation, it is described as appearance. Therefore, for as long as confusion has not been exhausted, There is nothing to see in space. When it appears before one’s ideation, It does not appear as a form.’ [122]




1.144
“If mind-as-such is not seen in truth,174 One is not free from175 causing a medley Of ideation’s absolute clarity of signlessness And the confused fluctuation of signs. [123]




1.145
“If one sees it in truth, Immediately the ideational fluctuations are interrupted And one is free from prior confusion and the phenomena of signs: Therefore, it is seeing the truth. [124]




1.146
“Hence, O you gathered in this great assembly, It is mind that is the genuine path. Just as a bird’s flight leaves no trace in the sky, This has been explained by the Guide as the path without deviations. [125]




1.147
“In order for this path thus explained To be comprehended by all, It is explained and indicated verbally, Yet it is without referential imaging and free from the objects of words. [126]




1.148
“If its nature is like that, It is as signs that it wavers from its natural ground. Through the cause of assigning names to the nameless, Doubts concerning its being and nonbeing are produced. [127]




1.149
“This becomes the ground for strife, To eliminate which unfathomable doctrinal gateways are explained From the series of words with signs. It is thus when probing into the definitive meaning That from the expanse of the exalted mind is drawn forth The lamp of words, by which one searches for the absolute meaning. [128]




1.150
“What is the path like? Following after reminiscences, One turns about in the abodes of cyclic existence. Yet whatever wavering reminiscences have ceased176 Become cessation. [129]




1.151
“Fools who are without recollection Get caught up in the dark paths of the heretics. If one solely grasps at the mind, It is a mountain177 of conceptions with signs. If one resolves upon atemporality, This is the nihilistic extreme of nonexistence. [130]




1.152
“Whatever fleetingly wavers from the absolute basis Is produced and comes to a halt. When many reminiscences spread,178 And the calculations of searching for a path occur, The path of enumerations develops, Yet where is the reality of the path? [131]




1.153
“By analogy, childish beings Search for purity having relinquished the shadows, Yet if sought for according to the self-originated nature, There is nowhere shadowless to find. [132]




1.154
“The absolute meaning abides primordially; Purposefully searching for mind-as-such Until one is depleted by various sufferings Is the meaningless activity of Māra. [133]




1.155
“Describing the meaning through words Is like quarrelling about the sky. Although medicines and therapies can be explained through words, This will not benefit the sick. [134]




1.156
“If one does not know mind-as-such in the absolute sense, One will not realize the absolute meaning by describing it through words. Searching for nirvāṇa after having relinquished cyclic existence Is like searching for a shadow having given up form. [135]




1.157
“What is the path like? Ignorance and wisdom are not different; Incomprehension and realization are one on the path. Since it is mind that appears variously, Variety is one in the mind. [136]




1.158
“By analogy, from the single cause of gold,179 Different shapes and forms can be made,180 Which are known by several names. Yet despite being called by these names, their golden essence is one. [137]




1.159
“It is likewise with the nature of mind: Due to the distinctions between confusion and nonconfusion, Many manners of viewing the world appear, Yet even as they appear, they are not referentially imaged as being other than the mind. [138]




1.160
“Even if a jewel, blazing like a lamp, Is hidden away in a dismal hole, Its qualities appear of their own accord, Its light brightening the sky. [139]




1.161
“Likewise, even when the jeweled lamp of mind-as-such Sinks into cyclic existence along with body and speech, Because it is self-originated, intrinsically at peace, and intrinsically illuminating, Acumen brightens the sky of reality-as-such. [140]




1.162
“Mind-as-such is similar to the sky: Its pervasive emptiness and clarity can occur in various ways. All the sensations that waver and cease Occur naturally and are inherently appeased. [141]




1.163
“In brief, it appears as the essence of everything, Transforming according to however it is examined and thought of. In itself, it is uncontrived and without wavering; Though a cause of variety, it is not at fault. Its miracles are unobstructed, and it is without dread. [142]




1.164
“There is nothing but resting the intellect undistractedly181 In the nature of space, just as it is: That is the great purpose of the supreme person. It is mind that is the essence of the buddhas Originating throughout all three times. [143]




1.165
“Abiding for long in the absolute meaning,182 If one knows and becomes acquainted with it, The warmth of experience of seeing the definitive meaning will occur: The great indications of having encountered the absolute meaning Arise as eight, according to the pith instructions and authoritative scriptures. [144]




1.166
“One certainly will experience the meaning as threefold: (1) The great warmth of striking the point Is taught as an indication; (2) The warmth that occurs incidentally Is produced as the mind of awakening Of compassion toward the phenomena of cyclic existence. [145]




1.167
“Toward the phenomena discursively examined as signs, The notion of distrust is produced. Phenomena being what they are, Such confusion is a great wonder, And the notion of enjoying183 their marvels occurs. [146]




1.168
“For wandering beings who do not see the absolute meaning, It is through the great means of exertion and difficulty That the fruition is accrued On each of the paths that seek the genuine purpose. Yet the absolute meaning they do not see, And notions such as these occur. [147]




1.169
“(3) The experiential warmth of such knowing: For a fortunate person, Hundreds of thousands of doctrines spring forth from their mind.184 All of them are clear in the elocution185 of their delivery, Without one having to elucidate the tantras through verbal procedures. One is capable of drawing forth186 and of indicating through words The definitive axioms of the absolute meaning. [148]




1.170
“The absolute meaning is the inseparability and nonduality Of the body of reality and its equality. It is incongruent with the replicas Consisting of the supports of exalted speech, mind, and body. It is incongruent with the two conditions187 Of bodily pacification and ultimate cessation. It is incongruent, so have the victorious ones declared, With the bodhisattvas-in-learning188 on the stages. It is incongruent with the awareness holders’ and seers’ scrutiny of the meaning, And with the mind that is akin to the body. [149]




1.171
“Therefore, since the highway of purity Is the mind’s secret, That is the path you should know, O fortunate ones gathered in this great assembly, And there is nothing else for you to search for. It is through knowledge of this path That everything everywhere is accomplished, Without one having to undergo difficult exertions. [150]




VI. Terms Used for the Mind


1.172
“O you gathered in this great assembly, it is therefore that mind is called the path. It is called cyclic existence, sentient being, boat, journeyer, awakening, mind, acumen, concentration, abode, outstanding, supreme, exquisite, unsurpassed, profound, and secret. It is called difficult to fathom in its depth, principle, bodhisattva, and buddha.




1.173
“Why? Because it is entered into, it is a path. Because it is confused, it is cyclic existence. Because it does not know, it is a sentient being. Because it liberates, it is a boat. Because it moves, it is a journeyer. Because it is bliss, it is awakening. Because it is of certain recollection, it is the mind. Because it is skilled, it is acumen. Because it is clear, it is concentration. Because it is gone to, it is an abode. Because it is peerless, it is outstanding. Because it is wondrous, it is supreme. Because it is superior, it is exquisite. Because it is indomitable, it is unsurpassed. Because of its depth, it is profound. Because it is hidden, it is secret. Since it is subtle, it is difficult to fathom in its depth. Since it is the origin of all, it is the principle. Since it traverses the stages, it is the bodhisattva. Since it has gone to the end of things, it is the buddha.




VII. The Path


1.174
“Therefore, O mahāsattva, this path should be known thus. This path is the ground of all doctrines. It is the mother of all buddhas. Why? Because all doctrines originate from it, it is the ground. It is the path walked by all the buddhas who have gone to the end of things. It is thus189 the path walked on by the Teacher himself.190 That is why this path should be known thus.




1.175
“This path, therefore, is likewise called (1) the father of all the thus-gone ones, as well as their (2) mother. It is called their (3) heir, (4) custodian, (5) family line, (6) vitality, (7) wealth, (8) retainer, (9) exalted body, (10) speech, (11) mind, (12) quality, and (13) great activity. Why? It is known as these things because it is (1) great skillful means, (2) great acumen, (3) great awakening, (4) great power, and (5) thusness; because it is (6) difficult to transgress, (7) reality knowing no exhaustion, (8) great compassion, and (9) resplendent; and because it (10) teaches variously, (11) is all-knowing, (12) occurs as anything, and (13) performs various deeds.




1.176
“Therefore, this path should be thoroughly known thus. It is likewise called (1) great desire, as well as (2) great sustenance, (3) great enjoyment, (4) great requisite, (5) cause, (6) condition, (7) effect, (8) conduct, (9) accomplishment,191 (10) cause of activity,192 (11) miracle, (12) emblematic gesture, (13) propitiation, (14) close propitiation, (15) evocation, (16) great evocation, (17) great feast gathering, and (18) total completion.193 Why? It is thoroughly known as these things because (1) it variously desires objects; (2) it nurtures through referential imaging; (3) it enjoys wantonly; (4) it accomplishes what is necessary; (5) it creates an effect; (6) it is totally inverted; (7) its purpose is accomplished; (8) it is accrued through maturation;194 (9) it is natural; (10) it performs actions; (11) it occurs in various ways; (12) it is shown as signs; (13) it pays reverence;195 (14) it veritably works; (15) it does what is desired; (16) it desires what is eminent; (17) it is totally attuned; and (18) it is spontaneously present.




A. The Three Yogas


1.177
“Moreover, the gathering of this great assembly has all of these. All the doctrines should be known to be included in the three yogas. What are these three? The three are the yoga of the cause, the yoga of the condition, and the yoga of the effect, and one should know what is derived from them. How?




1. The Yoga of the Cause


1.178
“As for the cause, it is by knowing (1) the one point of confusion and by desiring to realize it consummately196 that this path should be known. Likewise, it is by knowing (2) the two signs,197 (3) the three conceptions, (4) the four inversions, (5) the five afflictions, (6) the five aggregates, (7) the five sense faculties, (8) the six causes, (9) the twelve conditions, (10) the twelve productions,198 (11) the eighteen natures, (12) the eleven kinds of conduct, (13) the four maturations, (14) the five paths, (15) the six abodes, and (16) the three extremes, and by desiring to realize them consummately that this path should be known.




1.179
“Why? (1) Being the ground for the effect of desire, since this path is ignorance, it is called confusion. (2) Since it is the duality of objects and mind,199 it is called sign. (3) Since it discursively examines the three times as reified entities, it is called conception. (4) Being an inversion of certainty, since it deviates from the absolute meaning, since it deviates from equality, since it deviates from its orientation,200 and since it deviates from the ground, it is called inversion. (5) Being totally afflicted by cause and effect, since it is overcast by darkness, since it is tormented by thirst, since it is pressed down by tree trunks, since it is unswervingly solid, since it is totally disturbing, it is called affliction. (6) Being all-embracing, since it comprises the cause, since it is felt as the condition, since it is known as a sign, since it works everywhere, and since it is apperception, it is called aggregate. (7) Being clear in its gateways and controlling objects, since it controls seeing, since it controls hearing, since it controls feeling,201 since it controls tasting, and since it controls touching, it is called sense faculty. (8) Being the creation of an effect, since it takes ownership, since it renders pliant,202 since it creates attachment, since it spurs wavering,203 since it is clear while generating, and since it is contact within time, it is called cause. (9) Being connected to conditions, since it is seed, root, sprout, plant, stem,204 twig, trunk, leaf, flower, fruit, kernel, and parched grain, it is called condition. (10) Being the production of signs, since it produces seeing, appearances, hearing, sounds, feeling, smells, tasting, savors, touching, tangibles,205 knowing, and mental phenomena, it is called production. (11) Being possessed of the reality of signs, since it holds the reality of seeing, as well as that206 of appearances, of vividness, of hearing, of sounds, of clarity, of feeling, of smells, of satiety, of tasting, of savor, of flavor, of touching, of tangibles, of certainty, of knowing, of mental phenomena, and of realization, it is called reality.207 (12) Being engaged in signs, since it is conduct that transforms notions, conduct that is dominating,208 conduct that wavers, conduct that exaggerates, conduct that contradicts peers, conduct that is totally irritated, conduct that desires fierceness,209 conduct of grasping attachment, conduct that is totally demonic,210 conduct that is distorted, and conduct that depends on duality, it is called conduct. (13) Being ripened as an effect, since it matures completely, since it matures gradually, since it matures abruptly, and since it matures through transformation, it is called maturation. (14) Being traversed, since it is the path of torment, the path of cessation, the path of darkness, the path of muddiness, and the path of lightness,211 it is called path. (15) Being dependable, since it is an abode for those endowed with patience, an abode for those endowed with ideation, an abode for those endowed with equality, an abode for those endowed with desire, an abode for those endowed with strife, and an abode for those endowed with joy, it is called abode. (16) Since it holds on to the extreme of bliss, the extreme of an essence, and the extreme of a creator and omnipotent god, it is called extreme.




2. The Yoga of the Condition


1.180
“O you gathered in this great assembly, the yoga of the condition is as follows: it is by knowing (1) the one knowledge and by desiring to realize it consummately212 that this path should be known. Likewise, it is by knowing (2) the two meanings, (3) the three modalities, (4) the four means, (5) the five principles, (6) the six reasonings,213 (7) the twelve great deeds,214 (8) the twelve great miracles, (9) the eighteen wisdoms, (10) the eleven distinctions of the stages, (11) the four exalted bodies, (12) the five paths, (13) the six great effects, and (14) the single awakening, and by desiring to realize them consummately, that this path should be known.




1.181
“Why? (1) Merely engaging in its own condition and being the condition for the fruition, since it knows the path unmistakably, it is called215 the one knowledge. (2) Since it appears as the two truths, it is called the two meanings. (3) Being applied to the three characteristics, since it is the modality of existence that is compatible with imputation, the modality of nonexistence that is incompatible with heteronomy, and the modality that when inferred is neither of the two, it is called modality. (4) Being held to by those who are skillful, since it is the means that approaches slowly, the means that is joined to conditions, the means that approaches evidently, and the means that completes everything, it is called means. (5) Abiding in its nature, since it abides as the principle of the cause, the principle of the path, the principle of realization, and the principle of the fruition,216 it is called principle. (6) Knowing the future, since it is reasoning217 that recalls the cause, that recalls the effect, that recalls sound, that recalls application, that recalls place, and that recalls perception, it is called the six reasonings. (7) Working for the purpose of others and being involved with the purpose of wandering beings, since it is the modality of the essence, the modality of taking birth, the modality of sporting, the modality of studying,218 the modality of ruling, the modality of being drawn to release, the modality of asceticism, the modality of awakening, the modality of taming the demons, the modality of turning the wheel of the doctrine,219 the modality of showing miracles, and the modality of passing into nirvāṇa, it is called great deed. (8) Manifesting in various ways, since it is the miracle220 of concentration, the miracle of appearance, the miracle of magical feats, the miracle of edifying, the miracle of educating, the miracle of contemplation, the miracle of blessings, the miracle of production, the miracle of controlling,221 the miracle of strength, the miracle of qualities, and the miracle of the fruition, it is called miracle. (9) Knowing all outer and inner phenomena, since it is the wisdom222 that knows all inner phenomena,223 the wisdom that knows all outer phenomena, the wisdom that knows all outer and inner phenomena, the wisdom that knows all phenomena in their emptiness, the wisdom that knows all phenomena in their greatness,224 the wisdom that knows reality-as-such in absolute truth, the wisdom that knows all compounded phenomena, the wisdom that knows all uncompounded phenomena,225 the wisdom that knows all phenomena without referentially imaging limits, the wisdom that knows all phenomena throughout the three times,226 the wisdom that knows all phenomena without referentially imaging them in terms of acceptance and rejection, the wisdom that knows all phenomena in terms of their nature, the wisdom that knows all the phenomena that are contingent, the wisdom that knows all phenomena as the grasping at characteristics, the wisdom that knows all phenomena without referential imaging, the wisdom that knows all phenomena without discursively examining them in terms of signs, the wisdom that knows all phenomena in terms of their essence, and the wisdom that knows all phenomena without referentially imaging them as entities, it is called wisdom.227 (10) Remaining supported, since it depends on untainted awareness, on undeteriorated awareness, on unobscured awareness, on complete awareness, on unwavering awareness, on awareness of equality, on awareness of nonduality, on thoroughly pure awareness, on totally excellent awareness, on immediate awareness, and on awareness of complete and consummate realization, it is called stage. (11) Being foretold and abiding as the essence, since it is the body of the essence, the body of reality, the body of enjoyment, and the body of emanation as guide, it is called exalted body. (12) Being traversed228 and entered on, since it is the path of accumulation, the path of application, the path of seeing, the path of meditation, and the path of culmination,229 it is called path. (13) Being a meaningful cause, since it is completed in oneness, since it is all-knowing, since it is thoroughly pervasive, since it occurs in the manner of an accumulation, since it dominates everything, since it includes all that is needed, it is called effect. (14) Since it is actual and complete, it is called great awakening.




3. The Yoga of the Effect


1.182
“O you gathered in this great assembly, the yoga of the effect is as follows: it is by knowing (1) the one unmistaken point and by desiring to realize it consummately230 that this path should be known. Likewise, it is by knowing (2) the two certainties, (3) the three qualities, (4) the four intents, (5) the five greatnesses, (6) the six accumulations, (7) the twelve accounts of origins, (8) the twelve concentrations, (9) the eighteen great wisdoms, (10) the eleven great yogas, (11) the four great evocations, (12) the five unions, (13) the six great accomplishments, and (14) the single great completeness, and by desiring to realize them consummately,231 that this path should be known.




1.183
“Why? (1) Since the cause itself is accomplished as the fruition and since it is ascertained, it is called unmistaken. (2) Being without doubts, since it is certain on account of skillful means and certain on account of acumen, it is called certainty. (3) Being the occurrence of whatever is desired, since its qualities are to be thoroughly pervasive, to have great energy, and to be beyond reckoning, it is called quality. (4) Its intent being covert due to its skillful means, since its intent is directed toward equality, since its intent is directed toward other times on account of its characteristics, since its intent is directed toward other lives on account of its antidotes, and since its intent is directed toward other purposes due to its transformations, it is called intent. (5) Being eminently superior, since it is actual perception, since it is integral being,232 since it is just what is, since it is greatness in everything, and since it is totally complete, it is called greatness.233 (6) Being totally whole, since it is the great equality, the great asset, the great assembly, the great awareness, the great power, and the great admixture, it is called accumulation. (7) Occurring for the purpose of others and agreeing with the ways of wandering beings, since it moves in their abodes,234 since it is equal, since it walks gracefully,235 since it engages enthusiastically, since it is applied secretly, since it conquers signs, since it is without action, since it has the roar of a lion, since it is definitely complete, since it creates emanations that are terrifying,236 and since it is thoroughly pure,237 it is called the great account of origins. (8) Being clear and unrelenting, and being engaged with by the mind, since it is the concentration of the open dimension of purity, the concentration that unites with238 illuminating clarity, the concentration of the inexhaustible treasury, the concentration of actual realization, the concentration in which everything is complete, the concentration that emanates the great elements, the concentration whose skillful means yield control, the concentration that radiates one-pointedness, the concentration in which the great accumulations are complete, the concentration that is a jewel sprout, the concentration that is poison-conquering medicine, and the concentration that performs actions, it is called concentration. (9) Since it is clear as the wisdom of emptiness, the causal wisdom, the wisdom from which everything originates, the wisdom of the syllable, the wisdom of the emblematic gesture, the wisdom of emanation, the wisdom that can do anything, the mirrorlike wisdom, the skylike wisdom, the illusion-like wisdom, the jewel-like wisdom, the sunlike wisdom, the wisdom of the clarity of appearance-emptiness, the wisdom of equality, the individually discerning wisdom, the wisdom of insistent action, the nonconceptual wisdom,239 and the wisdom of phenomena’s open dimension, it is called great wisdom. (10) Since it abides in the yoga of inclination and intention,240 the yoga of the activity of the attendants, the yoga that opens the great noble family, the yoga of indications,241 the yoga of the authoritative scripture of the secret door, the yoga of continuous engagement, the yoga of the signs and indications, the yoga of attaining a great prophecy, the yoga of the awareness holder, the yoga of training in great dexterity,242 the yoga of thorough completeness, and the yoga of spontaneous presence,243 it is called yoga. (11) Since it is accomplished in equality, since it is accomplished in great bliss, since it is accomplished in thorough completeness, and since it is accomplished in everything’s spontaneous presence, it is called great achievement.244 (12) Since it unites cause and effect, since it unites skillful means and acumen, since it unites the open dimension and wisdom, since it unites mind and phenomena, and since it unites activity and compassion, it is called great union. (13) Since soothing the ocean of existence is accomplished in the open dimension, since the ocean of cyclic existence is accomplished as one’s own, since integral being is spontaneously accomplished, since whatever is referentially imaged is accomplished just as it should be, since miracles and magical feats are accomplished unimpededly, and since consciousness is vastly accomplished by means of the elixir of absolute truth, it is called great accomplishment. (14) Since all enumerations are complete in the great bliss of the mind of awakening, it is called the single great completeness.




B. Further Enumerations Relating to the Path


1.184
“Moreover, O you gathered in this great assembly, it is by desiring to tread the eleven stages of great distinction that one should study this path. What are they? They are (1) the uncertain stage that is under the power of change,245 (2) the stage that is a dependable basis, (3) the stage of important cleansing,246 (4) the stage that is an irreversible abode,247 (5) the stage of continual learning, (6) the stage of emanating miracles,248 (7) the stage of distinct progression through reliance, (8) the stage that produces the effect of referential imaging, (9) the stage of unchanging abiding, (10) the stage of the expanding of reality-as-such, and (11) the stage of the summit of completeness. It is by desiring to tread these stages that one should study this path.




1.185
“Furthermore, O you gathered in this great assembly, it is by likewise desiring to consummately realize249 the ten ends of yogic learning that one should study this path. What are they? They are (1) learning to hold the pledges that are the basis, (2) learning to liberate the conscious continuum through hearing, (3) learning to exquisitely perfect one’s expertise, (4) learning to compare250 all the doors, (5) learning to traverse the empowerments in sequence, (6) learning to discard by means of engagement,251 (7) learning to come to a resolution through the view, (8) learning to practice concentration, (9) learning to accomplish one’s purpose through the pith instructions, and (10) learning to synthesize everything in a nutshell.




1.186
“O you gathered in this great assembly, it is, moreover, by likewise desiring to bundle up252 the greatness of the qualities that one should study this path. What are they? They are the twenty greatnesses, the twenty displays, the twenty miracles, the twenty vows,253 the twenty great resplendencies, and the gem of the great crest.254




1.187
“Furthermore, O you gathered in this great assembly, it is by likewise desiring to obtain the twenty amazing great forces that one should study this path. What are they? (1) By desiring to hurl the six great worlds, (2) by desiring to inhale and dry up the great sea,255 (3) by desiring to bind an eon of air, (4) by desiring to bend a hundred thousand sun disks, (5) by desiring to put out three great eon conflagrations, (6) by desiring that a single hair should fill the whole of space, (7) by desiring to emit ten million buddhas from a single hair, (8) by desiring to fit ten million buddhas onto a single hair, (9) by desiring to inhale all of cyclic existence onto a single hair, (10) by desiring that a single hair should pervade all of cyclic existence, (11) by desiring to lengthen the great wheel of an eon, (12) by desiring to shorten it, (13) by desiring to turn the great wheel of time to equality, (14) by desiring to disturb its course,256 (15) by desiring to continually turn the great wheel of activities, (16) by desiring to interrupt it, (17) by desiring to reverse the wheel of existence, (18) by desiring to roll it forward,257 (19) by desiring to interrupt the great wheel of suffering, and (20) by desiring to shake up from its depths the great wheel of the hells: thus should one study this path.




1.188
“Moreover, O you gathered in this great assembly, it is by likewise desiring to expel the eighty-one mountains of conceptions pertaining to yoga that one should study this path. They are the nine conceptions relating to the main part, the nine conceptions relating to signs, the nine conceptions relating to indications, the nine conceptions relating to conditions, the nine conceptions relating to activity, the nine conceptions relating to conduct, the nine conceptions relating to movement, the nine conceptions relating to craving, and the nine conceptions relating to actual perception.




1.189
“Moreover, O you gathered in this great assembly, it is by likewise knowing the nine doors to the downfalls that one should study this path. What are they? They are (1) the door to the downfall of the level of the great Māra, (2) the door to the downfall of the realm of heretics, (3) the door to the downfall of the realm of rākṣasas, (4) the door to the downfall of the realm of yakṣas, (5) the door to the downfall of the great Rudra, (6) the door to the downfall of the great obstructors, (7) the door to the downfall of the level of Mahādeva, (8) the door to the downfall of the level of the great tax collectors,258 and (9) the door to the downfall of the great hells.




1.190
“Moreover, O you gathered in this great assembly, it is by likewise desiring to know this path that one will know the doctrine of the Buddha. How? The Buddha’s doctrines are eternalistic and nihilistic, and they appear in terms of production. They have referential imaging. The doctrine of the Buddha is endowed with attachment, with hatred, with bewilderment, with pride, with jealousy, with the five sins of immediate retribution, with the five subsidiary sins of immediate retribution, with the five heavy loads, and with the eight inversions.




1.191
“Moreover, O you gathered in this great assembly, it is likewise endowed with taking life, with stealing, with sexual misconduct, with lying, with slander, with harsh words, with gossip, with covetousness, with malice, and with wrong views. O you gathered in this great assembly, it is therefore by desiring to engage in the Buddha’s doctrines that one should study this path, that one should know it, familiarize oneself with it, and become proficient in it.”




1.192
Thus spoke Sattvavajra.




1.193
This is the first chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about the nature of yoga.




Chapter 2: Entering Yoga


2.1
Many of those assembled among the retinues thereupon prostrated with amazement in the manner of yoga and asked the holy Sattvavajra: “O mahāsattva, lion of speech, please allow us the eloquence to ask you something.”




2.2
The lion of speech replied, “O you gathered in this great assembly, since I shall impart what you request, do please generate total eloquence and ask about the meaning as you will.”




2.3
Those gathered in that great assembly prayed to him with exclamations of joy, saying, “O lion of speech, if we wish to follow the meaning of the great nature of yoga that you have extensively explained to us, there is an entrance gate. What are its skillful means like? How easy is this path? Please extensively explain to us its meaning, O mahāsattva.”




2.4
The lion of speech declared, “O companions, this is excellent, truly excellent, definitively excellent! Wondrous is that which you have requested! I will clarify and expand upon the entrance gate to all the doctrines. With your hearing relaxed,259 listen well! I shall clearly explain it. Among this retinue, I will clearly explain with the voice of a lion the opening of the gateway to the doctrines.




I. The Gateways


2.5
“Although the gateways to the Buddha’s doctrine Are inconceivable in number, In summary they can be clarified as being three: There is the gateway of approaching through effort, The gateway of the evocation, And the gateway of the culminating fruition. [1]




2.6
“The first is again threefold: There is the gateway of the means having characteristics, The entrance gate to the family of sages, And the secret gateway that is a prophecy of accomplishment. [2]




2.7
“Each of these gateways Has been explained by the Guide in threes. The second is again threefold: There is the gateway of realization through acumen, The gateway of familiarization through concentration, And the gateway of accomplishment through aspiration. Finally, the culminating gateway Is explained in terms of the three doorways to release. [3]




2.8
“It is likewise for the path that is entered upon, Which is clearly explained in terms of the three holies: The basket of the great guide, The entrance gate to the great sages, And the treasury of the great holy ones. [4]




2.9
“The means of approach are as follows: The activity of skillful means, the outcome of skillful means, and skillful means. If examined with the concentration On the meaning and on the syllables, And with its aftermath, That is the holy means of approach. In following up on the meaning, It is the mind that follows up on The absolute meaning, the quintessence of reality-as-such. [5]




2.10
“The occasions for the mind260 to unite with the doctrine Have been explained by the Guide as being of ten types. What, then, are these ten? They are (1) the circumstance of producing an inclination, (2) The circumstance of applying effort, (3) The circumstance of entering learning, (4) The circumstance of changing notions, (5) The circumstance of entering great application, (6) The circumstance of savoring taste, (7) The circumstance of approaching objects, (8) The circumstance of arriving at the watcher,261 (9) The circumstance of gaining confidence, And (10) the circumstance of becoming competent. [6]




2.11
“When the mind meets with the doctrine On each of these ten occasions, It is an occurrence of the mind of awakening of awareness. What, then, is the mind of awakening? Its enumerations are ten: There is (1) the wavering mind of awakening, (2) The mind of awakening of aspiration, (3) The emergent mind of great awakening, (4) The mind of awakening of application, (5) The mind of involvement, (6) the mind of virtue, (7) The unchanging mind of awakening, (8) the mind of awareness, (9) The abiding mind of awakening, and (10) the complete mind of awakening. [7]




2.12
“When the mind of awakening is accounted for in this way, The Victorious One explains it as the tenfold mind. When the nature of the mind of awakening Is applied to the ten occasions, It appears as a reflection before reality-as-such. What is the nature of the reflections that appear? A minute star, An average star, A great star, The moon on the first day of the lunar month, The moon on the second, third, fourth, and fifth days, On the eighth and sixteenth days‍— These are the reflections that appear. [8]




2.13
“These appearances are not entities: Like a water moon, there is nothing at which to grasp. Both the reflections that appear on the mind’s surface And the bright sun of reality-as-such, Like the objects and sense faculties, Are clear as the nature of the open dimension and wisdom. [9]




2.14
“These are the great means whereby The path of applying yoga can be traversed. When learning to familiarize oneself with this path, The end of learning yoga Has ten abodes, as follows:262 [10]




2.15
“Planting the seeds That ripen into fruits Is dependent on smoothing the soil. The ripening of the harvest of accomplishments Is dependent on the pledge, Which like the holder of nurturing vitality263 Is the whole basis of reality-as-such: It is the sacred holder of virtue’s vitality. Since it is the pledge of learning, It is very valuable to familiarize oneself with Holding the ground for all that is to be learned.264 [11]




2.16
“Just as a thoroughbred racehorse265 That has been bound by restraining chains Easily sets loose once liberated, Going forth unimpeded by anything whatsoever, So this thoroughbred horse of the mental faculty, Which has been bound by the chains of unknowing, Goes forth unimpeded once the conscious continuum Has been liberated through hearing of utter liberation. It is the unknowing conscious continuum that Is liberated or wanders on in bonds. It is very valuable to familiarize oneself with Learning to liberate the conscious continuum.266 [12]




2.17
“When climbing a high mountain peak267 With perseverance and without indolence, One reaches the top and treads upon the summit; One surveys the surrounding area and becomes expert in the path. It is likewise with the mountain of acumen: When one is without indolence in listening to and thinking about the doctrine, Acumen is exquisitely perfected, And the expert’s wisdom is immeasurable. It is for expertise in the absolute meaning That one’s learning is exquisitely perfected. It is very valuable to familiarize oneself with These great acumens.268 [13]




2.18
“By analogy, a bee searching for its hive269 Will everywhere go in and out; Wherever its own hive happens to be, It will definitely enter it and remain there. Likewise, the yogin seeking the absolute meaning Will be diligent in and compare270 the various doors of conduct;271 Entering the doors of the view, he examines and compares them In order to probe into the absolute meaning of reality-as-such As the unmistaken and definitive middle. This is the end of learning That compares all the doors: It is very valuable to familiarize oneself therewith.272 [14]




2.19
“Aristocracy originates from pedigree273 And confers authority over the many; Through the precious possessions, such as the wheel and so forth,274 It wields power over everyone. Likewise, yoga originates from pedigree And confers authority on the doctrine; Through the great insignia, such as the emblematic gestures and so forth, It comes first in all hierarchies. The distinction in the empowerments is such That the sequence of their stages Is dexterously traversed; as an end of learning, It is very valuable to familiarize oneself therewith.275 [15]




2.20
“When an elephant enters water,276 It is completely unhindered by doubt And advances to the other shore without reverting, In a manner that tastes of unalloyed enjoyment. Likewise, when the intellect of one who certainly engages in yoga Enters the oceanic waters of intrepid deportment, It discards all attachment unimpededly, In a manner that tastes of training in great dexterity. It is an end of learning. It is very valuable to familiarize oneself with The holy study of engagement.277 [16]




2.21
“When the great garuḍa soars through space,278 The dexterity of its wings spans the sky As it swoops over infinite gorges With a flap of its wings. Likewise, when the yogin soars through the space of equality, The infinite doors of the various vehicles’ conduct Are resolved through the energy of the view In the absolute meaning of great equality. The view cuts through the doubts Pertaining to hope and misgiving; Since the absolute meaning is viewed by the mind, It is very valuable to familiarize oneself with its study.279 [17]




2.22
“By analogy, people who take riches from the ocean280 Accomplish their task by practicing in the midst of difficulties, Facing the tormenting sufferings caused By snakes, makaras, bees, and so forth. Likewise, if the yogin seeking bliss Practices the difficult activities that conquer The enemies consisting of concepts, sinking, lethargy, and distraction, He will obtain bliss. This is learning to practice The holy concentration. It is very valuable to become accustomed To the activity of familiarizing one’s mind therewith.281 [18]




2.23
“While darkness, poison, and base substances282 Can be transformed into medicine, luminescence, and gold,283 A person without the alchemical pith instructions Will fail to accomplish this, even if he painfully engages In various activities of great difficulty. On the other hand, for whoever is endowed with the pith instructions, The above elements will become medicine, luminescence, and gold Through transformations that occur in a natural284 manner without strain. Likewise, when it comes to accomplishing the purpose of the great yoga,285 Anyone who is not endowed with The pith instructions on the abiding transformation of the universal ground Will accomplish nothing, even if they engage in austerities. Yet whoever has seen the secret of the mind And is endowed with these pith instructions Will accomplish whatever supreme purpose he desires In a natural manner without strain. Since whatever the purposes that are to be accomplished, They are achieved by those possessing the pith instructions, It is very valuable to learn To accomplish such purposes.286 [19]




2.24
“By analogy, when a person who is a wandering mendicant287 Sets off for the country he desires to reach, The one thing needful is for him to remain on his path, Even though it may traverse an infinity of countries. Likewise, although an inconceivable 84,000 doctrines have been taught, Their words are provisional in meaning, And the object of their thought is one. To synthesize their meanings Is something holy to be learned. Since there is but one certainty, One should familiarize oneself therewith. If one familiarizes oneself with learning this, One obtains the infinite qualities of knowing.288 By knowing this, one becomes expert in the path.289 [20]




2.25
“One even comes to obtain the amazing Great qualities of the mantra. The distinction of the great secret Mantrayāna290 Is that every possible action Can be engaged with through its blessings Or engaged with through its power-wielding skillful means. [21]




2.26
“By analogy, the sky, the ocean, or fire are like a king: It is according to the distinctions in their great and small domains That they impart their favors. For a king, too, it is due to such distinctions That there is a hierarchy of great and small In the realms over which he wields power. [22]




2.27
“The way of yogic mantras appears as follows: Entering the conduct of the great skillful means, One approaches to directly cut across.291 By analogy, when an elephant enters a river, The ford and the elephant may or may not fall down. It is dependent on whether the elephant’s legs are strong or weak That some get across directly, Whereas others go through sideways And yet others push through sturdily.292 [23]




2.28
“Likewise, the cause of yoga Cuts to the bottom of the fruition’s absolute meaning. Yet due to the distinctions in high or low dexterity, This appears in the measure of one’s capacity. Hence, there are stages, circumstances, and wisdom, Obscurations, deviations, and conceptions, Conduct, pledges, and concentration, Time, accomplishment, and culmination, And the abiding transformations in the distinctions of the view. [24]




2.29
“Although all of these are but one, Their particulars, which can be enumerated and analyzed, Are applied to the dexterity of the vessels.293 Phenomena are one as the universal ground, Yet the universal ground’s abiding transformations are of five types, And their particulars appear as the phenomena on the path: There is (1) the universal ground which is the causal basis, (2) The universal ground which is the inclination of application, (3) The universal ground which is the absolute meaning of appearances, (4) The universal ground which is changeless, And (5) the universal ground which abides without searching. [25]




2.30
“Because the abiding transformations are related to five occasions, Distinct stages are traversed. Moreover, the principles are twofold: There is (1) the yoga of the totality And (2) proceeding toward the three purposes of wandering beings. The virtuous purposes and the adept Are complete in what is called an awareness holder. [26]




2.31
“The distinctions in terms of dexterity are as follows:294 First, if those in the small yogas‍— Namely, the yoga of activity and so forth‍— Abandon their own root And desire the purpose and perform conduct In the manner of the great yogas, Such as the yoga of completing great dexterity and so forth, They are like a tortoise295 engaging in the activity of the garuḍa: The object sought for will be severed. [27]




2.32
“A low-status worker of gems296 May abandon the livelihood that is his own share And imagine great enjoyments That befit the high status of a king’s means, Yet if he does not obtain them, he will be as if bereft of livelihood. Accomplishing the purposes of the fortunate Is difficult for those whose fortune is meagre. [28]




2.33
“When rooms containing various treasures Become a royal treasury, Even though all can enter the doors of enjoyment, There are hierarchies in the various jewels Due to distinctions in people’s outer and inner austerities. It is depending on whether their work and means are high or low That although their country is but one, Each person enjoys entry to its doorways based on their credentials. When one becomes king, One is the owner wielding power over it all. [29]




2.34
“When the nonabiding open dimension of phenomena Becomes an object to be viewed, It is due to distinctions in awareness’ dynamism That although the object viewed is but one, All disciples engage with the entrance gates individually. In the single nature of the open dimension, The distinctions in high or low dexterity Are like gauging the rungs of a ladder: It is based on the distinctions in the stages and vehicles That a hierarchy of high and low appears. [30]




2.35
“Though the ground of equality is one, Its meanings can be compatible or incompatible. By analogy, it is like a house with many doors, Each of these doors being the stages and vehicles. To specific individuals, some of these doors may appear incompatible. If they have not trained to enter The doors of the individual vehicles, They will cut off the universal root. [31]




2.36
“Being one, there is no difference at all:297 Whether on an ordinary mountain or on Mount Meru, Whether a wandering mendicant or a youth,298 Its meanings are thus dependent on Distinctions in how it is seen, heard, and shown.299 Hence, since all phenomena Are at root the mind, This can be illustrated with the analogy of the sky: One should know the universal root. [32]




II. The Ten Stages


2.37
“The yogin who knows it thus Is skilled in the means of the path. Straying from the path, searching for it, and finding it, The shortcut is accomplished when bliss is found.300 What is the path that is found? It is the stage of engaging in yoga. Because the ten stages are gradually traversed, The distinctions in the stages should be explained. A stage is engaged with by taking one’s place thereon.301 The ten are completed as one.302 [33]




2.38
“On303 (1) the uncertain stage that is under the power of change,304 There is contrivance, hybrid conduct, Holding on to indications of manner, devotion, And virtuous inclination‍—such are its five yogas.305 Being subject to entering, reverting, and falling down, One turns about everywhere and is uncertain.306 The yoga of inclination and intention Is called a stage of abiding and engaging. [34]




2.39
“On (2) the stage that is a reliable basis,307 There is the yoga of a beginner,308 The yoga of training in learning, and the yoga of certainty; They are engaged with both purely and impurely.309 The beginner’s yoga of the activity of the attendants310 Is explained as being a stage of abiding and engaging. [35]




2.40
“As regards (3) the stage of important cleansing,311 It is a stage of abiding and engaging; The yoga that opens the great noble family Performs with great strength what is positive and negative Through the modalities of stopping, cleansing, and applying312 All virtuous and nonvirtuous activities. [36]




2.41
“On (5)313 the stage of continual learning, There is the warmth of wavering, attainment, and stability.314 Likewise, for the great indications,315 There are six types of yoga pertaining to Wavering, attainment, and stability.316 Having gone to the end of the ten abodes of learning,317 The wisdom of one’s learning develops Like the brightness of the waxing moon, Producing wonderment without trepidation for the absolute meaning.318 Through knowledge of319 the approach of the mind of scrutiny,320 One enters the sanctuary that does not revert toward the evil destinies,321 Yet obstacles may occur.322 [37]




2.42
“The yoga of the authoritative scripture of the secret door, The yoga of continuous engagement, And the yoga of the signs and indications‍—such are the three.323 They are explained as a stage of abiding and engaging. [38]




2.43
“On (6) the stage that is a treasure of merit,324 The yoga of continuous engagement Is the abode of those with interest and inclination.325 It is the residence for those of dynamic intellect326 And the summit of the ten ends of learning. [39]




2.44
“On (7) the stage of distinct progression through reliance,327 There is the yoga of great relief,328 The yoga of the holder of a great noble family,329 the yoga of the great completeness of equality,330 The yoga of definite engagement,331 the yoga of training in great dexterity,332 The yoga of involvement with objects,333 and the yoga of uniting with awareness.334 Completely progressing through the seven,335 They are applied in the manner of familiarization With the ten causes and effects of learning. [40]




2.45
“Seeing everything in a state of repose, On (4)336 the irreversible stage, there is no activity of familiarization.337 Although the basis of application is one, The stages are gauged by obscurations That are individual and uncommon, A specific wisdom arising in each case.338 In this regard, the end of learning is one, Yet for each equipoise That corresponds to a great completeness in being irreversible and so forth, A specific wisdom arises. At the end, they are completed through self-origination.339 [41]




2.46
“Bringing to culmination, attainment, And nonreverting occur in due sequence.340 Whether in dreams, echoes, Or actual perception, whatever the appropriate certainty, One is appointed among the rows of adamantine yogins: ‘Vajra vajra such-and-such, You are of the earth element, Your pure field is everywhere renowned, And you are prophesied as a yogin.’ [42]




2.47
“On (8) the stage that produces the effect of referential imaging, There are three: the yoga of accomplishment, the great yoga, And the yoga of deliverance.341 For those victoriously born from the exalted mind of the victorious ones342 And the victorious ones’ heirs, who are their successors, There is total completeness on the special rank of dynamism343 and The union of concentration.344 [43]




2.48
“On (9) the stage of unchanging abiding, These three should be known to be complete: The yoga of the amazing display,345 The assembly of the great gathering, and the completion of great dexterity. The great seal is illusory. When the great universal monarch abides in seeing, The sixteen are completed; In that abode, there is enjoyment.346 [44]




2.49
“On (10) the stage of the expanding of reality-as-such, There is the yoga of the ornament of the display, The yoga of great bliss, and the yoga of completeness as the seminal nucleus. In the completeness of the three, The meaning of objects is united with wisdom, And all that was to be known is complete.347 [45]




2.50
“Though illusory, it is engaged with as the illusion that it is:348 (11) The stage of the summit of completeness Is the end of the ten,349 the first in which their competence350 Is ultimately complete, the topmost of them all.351 The quintessence of space, the vast expanse,352 Is cloudless and expands with the light of a hundred thousand suns. However it appears, it is nothing in itself. In its essence, which is neither produced nor obstructed,353 It appears however it is looked at. It is resolved through the extensive energy354 of the supreme vehicle. [46]




III. Seeking the Absolute Meaning


2.51
“Furthermore, in terms of the distinctions in the view, There is the yoga of integral being, The yoga of spontaneous presence, and the yoga of the consummately vast expanse. When the three are complete, self-origination expands.355 [47]




2.52
“This path of engaging in yoga Must be traversed by yogins. Moreover, if the yogins assembled here Desire to search for the absolute meaning, They should not generate complacency After just hearing a few words. [48]




2.53
“Though all of you are yogins, You are not attuned356 to the genuine absolute. Although you perform357 conduct, You are thoroughly devoid of the genuine absolute. Although you crave the activities related to attachment and hatred, You are entirely without craving for the genuine absolute. Although you partake of extensive enjoyments, You do not savor the absolute taste of reality-as-such. Although you claim to be selfless and free from bias, You are not free from the five afflictions. Although the conceptions relating to intrepid deportment have been conquered,358 The conceptions pertaining to grasper and grasped are entirely unconquered. [49]




2.54
“Hence, if the yogins assembled here359 Seek the gold of the genuine absolute Through the lamp of the words that have been heard, They should hold on to the monkey, the desire to comprehend, And tie up the thieving cat. Closing up all the gold mine’s windows, They should destroy the empty house bit by bit And open the treasury of the king’s property: Lo, they were buddhas all along! [50]




IV. Dealing with Defects


2.55
“If one seeks the path of the genuine absolute,360 One should relinquish the five defects of conception: The mountain of crude conceptions, As well as signs, fluctuations, feelings, And sensations‍—these five defects should be eliminated. [51]




2.56
“Conceptions are twofold: They appear either crude or subtle. Likewise, signs are twofold, great and small, And fluctuations may be both long and short; Feelings, too, are clear and unclear, And so do sensations as two appear: Swift and slow. [52]




2.57
“The great conceptions that obscure the absolute meaning Are the great obstructors. They are the reason why the absolute meaning is not seen: Like darkness and billows, Like overcasts, aggregating clouds, and mists‍— Since they obscure it, Genuineness is not clearly seen. [53]




2.58
“Their particulars, again, are twofold: Like great gloomy darkness And like overcasts, Amassing everywhere and obscuring everything; Overcasts are both great and small: They are overcast by great clouds and dimmed And are enwreathed by mists and blurred. [54]




2.59
“The three dismal abodes and the abode of humans, The four divine abodes of the desire realm,361 The realm of form and the formless realm, The abodes of hearers and solitary buddhas‍—these are the downfalls. [55]




2.60
“Concerning the great defects of falling therein, They are the six types of distraction through signs: Distraction due to natural objects, outward distraction, Inward distraction, distraction due to signs, Distraction due to apprehension, and distraction due to atrophies. They should be eliminated. [56]




2.61
“Once these have been eliminated, When362 in the meditative equipoise of the absolute meaning, The defects that obscure the meaning of equality are of five types: To be distracted on account of sensations, Overcast on account of sinking and lethargy, Inhibited on account of grasping and attachment, Eternal on account of perdurability, And nonexistent on account of evenness‍— These are the defects pertaining to equality. [57]




2.62
“The principle of patching over these defects, This treatise on the mind,363 has been explained by the Victorious One. If the yogins of this great assembly Seek the meaning of nonconceptuality, They should, alone, take hold of a solitary location. [58]




2.63
“With an intellect endowed with the three valid measures,364 One probes conceptually: Which of existence and nonexistence is prior? When examined, they are contingent on discursive omens. When conceptions are known to be illusory, The mountain of conceptions is appeased, And one does not fall into the three dismal abodes. [59]




2.64
“Whence do conceptions occur?365 They are contingent on phenomena with signs. If one knows signs to be illusory, The phenomena with signs are appeased, And one is no more in the inferior level of the desire realm.366 [60]




2.65
“Whence do signs occur? They are contingent on the fluctuations of reminiscences. When reminiscences are known as a defect, The flaws of fluctuation are eliminated, And by this force one is no more in the second level of the desire realm. [61]




2.66
“Whence do fluctuations occur? They are contingent on feelings. When purified, there is nothing to produce them.367 When feelings are known to be illusory, Flawed feelings are eliminated, And one does not fall to the third level of the desire realm. [62]




2.67
“Whence do feelings occur? They are contingent on outer and inner sensations. When purified, there is nothing to produce them. When they are known as defects, It is through the force of that knowledge That one does not fall to the fourth level of the desire realm. [63]




2.68
“Whence do sensations occur? They are contingent on mental phenomena.368 If one knows mind itself369 to be illusory, Mental phenomena are appeased. The aggregates being like a reflection, Mind is similar to a mirage. Liberated from the limitations of both existence and nonexistence, The yogin who knows in like manner Will not fall to the fifth level of the desire realm. [64]




2.69
“Viewing mind itself neither as an existent entity Nor in terms of nonexistence, One falls down neither among the heretics, Nor among those with sinking and lethargy, Nor indeed into notionlessness. Without following after notions, One does not cycle among the abodes of sentient beings. [65]




2.70
“By becoming familiar with the meaning of the universal ground, One does not fall into the abodes of the hearers. Not having to make things empty and peaceful, One does not fall into the view of the solitary buddhas. Not having to make things into pure emptiness, One does not fall into the conduct of the bodhisattvas. [66]




2.71
“Not having to analyze370 individual differences With regard to the absolute meaning of empty equality, One does not fall down into the sequence of stages, Neither training gradually nor leaping across. [67]




V. Signs and Indications


2.72
“The nature of the genuine absolute371 Is that there is nothing to abide on and nothing to take, Nothing to see and nothing to hear; Doing nothing, it is of tasks free. There is not even an iota’s worth of anything to hear. There is nothing whatsoever that appears: That is the holy vision. [68]




2.73
“Reality-as-such, unthinkable,372 Rests as it is without thoughts. In reality-as-such, which is without intrinsic nature, The mind’s unfeigned instantaneousness Should be recalled unwaveringly and continuously. [69]




2.74
“If one thus rests in equipoise in the absolute meaning,373 The feeling of the indications will occur: Warmth, indications, miracles, Supercognitions, and wisdoms will occur. [70]




2.75
“Regarding warmth, there is wavering and attainment; Regarding indications, there is occurrence and stability; Regarding miracles, there is occurrence and completion; Awareness is clear in all subtleties,374 And it is the completion of all purposes. By analogy, it is like darkness being dispelled, The occurrence of illumination,375 the sky, Total visibility, and everything being clear.376 [71]




2.76
“Through the force of such knowledge,377 The darkness of the imprints is totally eliminated. Like the wind sweeping away the clouds,378 By a mere instant of concentration, The aggregates of obscuration are swept away. When a butter lamp eliminates darkness, It is darkness itself that is illuminated; Likewise, the instantaneous awareness of the absolute meaning Eliminates the darkness accrued since bygone times. [72]




2.77
“A person with such awareness Opens the door to awareness of the absolute meaning; Endowed with the eye of the doctrine, He collates in four adages what is seen and heard, as well as the words and chapters. Being on the stages,379 he engages in the absolute meaning. [73]




2.78
“If one is not endowed with the eye of the doctrine, However one describes the designations for the absolute meaning With words pertaining to the extremes, One is mistaken and does not fathom the unmistaken meaning. Those savages whose intellects follow after words Are not380 on the stages and paths of learning. [74]




2.79
“Though it can be described with hundreds of thousands of meaningful words,381 It should not be taught to others. If one teaches it, one is a thief of the adamantine injunctions And will fall to the adamantine hell. The intellects of those whose manner is contrived Have not fully grown382 into the absolute meaning; Being led by words and letters, If they teach the doctrine according to such unknowing, They snatch away the life force of all sentient beings And are weighed down by teaching a doctrine which they do not know. [75]




2.80
“If one enters simultaneously and complies with The meaning of equality, The accomplishment one wishes for will not pivot on The length of the periods spent in meditation Or on karmic predestination.383 [76]




2.81
“If one rests in equipoise in the meaning of equality, Awareness arises immediately. If one does not waver from the meaning of equality,384 One does not fall into the abodes of the form realm. If one is not attached to equality, One does not fall into the formless realm. If one actualizes equality, One does not fall into the abodes of the hearers. If one sees the absolute that is nothing whatsoever, One is called a buddha. Yogins should meditate to acquaint themselves with These distinctions in concentration. [77]




2.82
“Everything being nondiscursive and birthless, The open dimension of the sky has relinquished discursive limitations. Unwavering equality, as it is, Transcends discursive objects with signs. From the nature of the sky without objects, The mind of awakening of great compassion Shines forth like the disks of a thousand suns, Pervading all phenomena with signs. From the orb of this blazing sun, Light rays brighten up as the supreme seed syllables. [78]




2.83
“The source of everything is the syllable a. From its nature, which can transform into anything, All emanated miracles occur. Among the distinctions in dexterity, There is the domain of the breath, that of feeling,385 That of hearing, that of seeing, and so forth, The domain of the mind, the open dimension of the sky, And the infinity of phenomena’s open dimension.386 [79]




2.84
“Within these, the natural syllable, the syllables of transformation,387 And the individual branch syllables Are endowed with the single ground of being the roots, and so forth. The measure of radiation and absorption, the emblems, And the number of their clusters are thus:388 [80]




2.85
“There is the phase of first entry, And gradually, there is acquaintance and familiarization. Generated from the wisdom of the syllables, The purposes are implemented and the emblems generated.389 [81]




2.86
“Treading on the ocean390 and climbing up a ladder in the sky;391 Binding the wind392 and reversing a stream; Putting out the eon conflagration;393 Riding on the sun and moon, and hurling the world away; Slipping into the earth394 and hoisting up Mount Meru; Inserting the third order chiliocosm into a mustard seed, Dissecting it and raising it up, and so forth: [82]




2.87
“Competent in familiarizing himself with Such inconceivable objects of thought, The yogin has exhausted his training in great dexterity. He has accomplished the culmination of the incantatory repetition And thoroughly completed the binding.395 He is competent in his goals,396 Has seen the absolute meaning, and has accomplished the words.397 His actions are thoroughly pure, And his purpose is one yet appears in accordance with individual objects. [83]




VI. Distinctions in Concentration


2.88
“As for the distinctions in concentration, Though one may meditate on the single open dimension, It is due to distinctions in a yogin’s dexterity That there are various objects of thought. [84]




2.89
“Abiding on the first stage,398 There are six types of yoga: The yoga of the activity of searching,399 The yoga of inclination and intention, and so forth.400 Due to the inferiority of acumen’s dexterity, The dexterity of concentration, too, is slight, And one does not see the absolute meaning. [85]




2.90
“If one meditates on the deity of one’s predilection, Whatever be the deity’s seed syllable, It is distinguished through its color. Having mounted the breath of the nose,401 The measure402 is the domain of the breath: Visualizing that entwined therewith, it radiates outward, One should generate it403 as the abode of radiation and absorption. The size of the deity’s body Is to be applied to one’s own measure. [86]




2.91
“Abiding on the second stage,404 There are four yogas: The yoga of the activity of the attendants, and so forth.405 As for the distinction in the dexterity of concentration, The natural syllable that is the seed Possesses blazing rays of light; The visualization of its radiation and absorption is generated As far as the reach of the domain of smell. The size of the deity’s body Is twice that of one’s own measure. [87]




2.92
“Abiding on the third stage, There are three yogas: The yoga of the commanding injunction of the authoritative scripture,406 and so forth. The referential concentration is maintained to be as follows: Whatever be the deity’s seed syllable, It transforms into the natural syllable; Endowed with blazing rays of light, Its radiation and absorption are visualized As far as the reach of the domain of hearing. The size of the deity’s body Is four times that of one’s own measure.407 [88]




2.93
“Likewise, for the sequence of yogas, Whatever be the distinctions among deities, Having implemented their syllables in sequence, The measure of their radiation and absorption is thus. Having applied this in due sequence, Radiation and absorption are visualized408 As far as the reach of the mind;409 As for the distinction in the size of the deity’s body, One meditates that the size of the deity’s body fills The infinity of phenomena’s open dimension.410 [89]




VII. The Seed Syllables


2.94
“Moreover, if the yogins assembled here411 Infer the meaning from the syllables, It is through the syllables that the meanings are taught. How does the absolute meaning appear as the syllables? A originates from the open dimension; From a radiate forth the variegated hosts of syllables. [90]




2.95
“A is the natural syllable: It is free from support412 and without causes and conditions; All-pervading, it is like the sky. A is the miracle of reality-as-such: Since the miraculous syllable a originates From the profound state of reality-as-such, It is a that indicates reality-as-such. [91]




2.96
“From a radiate forth hosts of seed syllables: Revealing a host of words, it resounds like the ocean. Holding all the sounds of the syllables, It transforms into the sounds of these various syllables. The many branches of the seed syllables Are contained in the state of a, the natural syllable. [92]




2.97
“A originates from the expanse of the heart; From a, rays of light radiate forth and are reabsorbed. Arising as the secret of the throat,413 The sound of speech radiates as the five syllables: A; ka kha ga gha nga. [93]




2.98
“Then, the light rays of the a Radiate toward the tongue’s crescent-shaped lotus.414 Swirling at the center of the tongue, The rays of light arise as the five seed syllables: Ca cha ja jha ña. [94]




2.99
“Then, the light rays of the a Radiate toward415 the tip of the tongue;416 The rays of light arise as the ten seed syllables: Ṭa ṭha ḍa ḍha ṇa, Ta tha da dha na.417 [95]




2.100
“Then, the light rays of the a Radiate from the door of the mouth,418 Arising as the five miraculous syllables: Pa pha ba bha ma. [96]




2.101
“Then, the light rays of the a Radiate toward external objects, Radiating as the various miraculous syllables: Ya va ra la śa ṣa sa ha kṣa;419 I ī u ū e ai o au aṃ aḥ.420 [97]




2.102
“It is through the miraculous light radiating from the a That the host of garlands of syllables originates. It is in the wisdom of the branch syllables That the seed of the Buddha’s body originates. Unfathomable victorious ones, With their hosts of emanations relating to exalted body, speech, and mind, Appear beautified by various emblems. Hence, the nature of the syllables Is explained to be the body of the Victorious One. [98]




2.103
“A is the seed of exalted mind. The first five, comprising ka and so forth,421 Are of the nature of the secret of the throat. The second five, comprising ca and so forth, Are of the nature of the tongue’s crescent. The third ten, comprising ṭa and so forth, Are of the nature of the tip of the tongue. The fourth five, comprising pa and so forth, Are explained to originate from the lips.422 The fifth set, comprising ya and so forth, And consisting of letters from two groups of ten, Is explained to radiate forth from the body. [99]




2.104
“From the light rays of the wheels of the feet423 Arises the seed syllable ha, which incinerates the obscurations. From the light rays of the secret sky Arises the seed syllable kṣa, which occurs like a miracle. From the navel of the body’s measure in height Arises the seed syllable sa,424 which fulfills all desires. From the swirling endless knot at the heart Arises the seed syllable śa, which purifies all signs. From the light rays of the wheels of the hands Arises the seed syllable ṣa,425 which reveals miracles. From the shoulders of the great person Arises the seed syllable la, which conquers conceptions. From the hips of the great person Arises the seed syllable ra, which incinerates attachment. From the waist of the great person Arises the seed syllable va, which eliminates bewilderment. From the calves426 of the great person Arises the seed syllable ya, which suppresses427 cyclic existence. [100]




2.105
“From the two eyes of the great person Arise the two i428 as natural syllables. From the two ears of the great person Arise the two u429 as natural syllables. From the two nostrils of the great person Arise the two e430 as natural syllables. From the two canine teeth of the great person Arise the two o431 as natural syllables. From the crown protuberance of the great person Arises aṃ,432 the seed syllable of victory. [101]




2.106
“Then, all the branch seed syllables Arise as the body, speech, and mind of an ocean of victorious ones. Oṁ is the nature of the exalted body; Āḥ is the characteristic of exalted mind.433 All the many garlands of syllables Have the nature of expressing exalted speech. [102]




2.107
“Āḥ is the nature of the body of reality; Oṁ is the body of enjoyment; The garlands of blazing seed syllables Are explained as the bodies of emanation as guide. [103]




2.108
“Āḥ is the open dimension of phenomena; Oṁ is the wisdom of awareness;434 The garlands of blazing seed syllables Are of the nature of phenomena and of reality-as-such. [104]




2.109
“A is the cause of expression;435 Oṁ is the cause from which originates a host of words; The host of words itself is the syllables; Awareness of the syllables represents a treasury of words.436 [105]




2.110
“When the syllables radiate blazing rays of light, The faculty of speech is opened For the doctrine and its negation alike, Unfolding in meanings and in words. [106]




2.111
“The host that contains all sounds Is complete in the state of the garland of seed syllables. All words and seed syllables Are complete in the state of the nature of oṁ. [107]




2.112
“All the miracles of oṁ Are pacified in the open dimension that is the nature of a. A is the treasure of all seed syllables; A dissolves in the open dimension of phenomena. [108]




2.113
“Then, all the victorious buddhas With the vajras of exalted body, speech, and mind Transform and appear in manifold ways According to the distinctions in the faculties of those to be tamed. [109]




2.114
“For the wandering beings to be tamed Through the substances of Earth, space, fire, wind, water, and so forth, They appear as the essence of Earth, space, and so forth, of water and of wind. [110]




2.115
“When taming beings With whatever bodies are appropriate, They reveal all over the world different supports, Such as statues, images, and relics. [111]




2.116
“When the time to tame them with their speech occurs, They teach the forms of the letters, The various sounds, such as the sixty facets of melody and so forth, And they appear in the realms of cyclic existence. [112]




2.117
“Why? The syllables are the Thus-Gone One himself, Being of the nature of the Thus-Gone One. Since they are of the nature of compassion, They liberate all beings Through the various particulars of skillful means. [113]




2.118
“Thus this host of syllables, Variously joining and assembling its ancillaries, Is understood by all as words. The wisdom nature of the syllables Should be explained in terms of their individual meanings. [114]




2.119
“A is the wisdom of the unborn: It reveals the nature in which everything is empty. Ka is the wisdom of action: It reveals the path through which everything is liberated. Kha is the door of pervasion:437 It reveals the nonreferentiality in which everything is liberated. Ga is the door of meaningfulness: It reveals the absence of objects in which everything is liberated. Gha is the door of abiding: It reveals the oneness in which uncertainty is liberated. Nga is the door of nongrasping: It reveals freedom from grasping in which everything is liberated. [115]




2.120
“Ca is the door of the unobstructed: Appearing as anything at all, everything is liberated. Cha is the door that cannot be bypassed:438 Being indissociable, everything is liberated. Ja is the door of the unoriginated: Being nonabiding, everything is liberated. Jha is the door that is unsullied: Purifying all stains, everything is liberated. Ña is the door that is free from conduct: Being without action, everything is liberated. [116]




2.121
“Ṭa is the door of the absence of pride: Being without essence,439 everything is liberated. Ṭha is the door of the absence of trickery: Being without tasks, everything is liberated. Ḍa is the door of that which is unmixed: Being without quarrel, everything is liberated. Ḍha is the door of that which is undeceiving: It liberates all illusions. Ṇa is the door that is free from names: Being unlabeled, everything is liberated.440 [117]




2.122
“Ta is the door that is free from designations: Being inexpressible, everything is liberated. Tha is the door that is free from supports: Since there is nothing on which to abide, everything is liberated. Da is the door that is free from giving: Being without anything to take, everything is liberated. Dha is the door that is without an intrinsic nature: Being without characteristics, everything is liberated. Na is the door that is free from objects: Being without grasping, everything is liberated. [118]




2.123
“Pa is the door of certainty: Being unobstructed, everything is liberated. Pha is the door of the absence of entities: Being nothing whatsoever, everything is liberated. Ba is the door of the inexpressible: Being free from expression,441 everything is liberated. Bha is the door of the immaculate: Being free from conceptions, everything is liberated. Ma is the door of nonattachment:442 Being without permanence, everything is liberated. [119]




2.124
“Ya is the door of nonattachment:443 Being untainted, everything is liberated. Va is the door that is without causes and conditions:444 Since there is no result, everything is liberated. Ra is the door that is free from conditions: Since there is nothing to reject, everything is liberated. La is the door in which there is nothing to accept: Since there are no qualities, everything is liberated. [120]




2.125
“Śa is the door that is without elaborations: Being appeased, everything is liberated. Ṣa is the door that is free of burden: Being without heaviness, everything is liberated. Sa is the door of the genuine secret: Being certain, everything is liberated. Ha is the door that is free from any cause: Being free from conditions, everything is liberated. Kṣa445 is the door that is free from constituents: Being without characteristics, everything is liberated. [121]




2.126
“I is the door of that which is not seen: Being free of form, everything is liberated. U is the door of that which is not heard: Being free of sound, everything is liberated. E is the door of that which is not felt: Being free of smell, everything is liberated. O is the door of that which is not felt:446 Being free of touch,447 everything is liberated. Aṃ is the door through which miracles occur: Appearing as anything at all, everything is liberated.448 [122]




2.127
“The phenomena of nirvāṇa and of cyclic existence‍— All the phenomena that exist and are seen, all that appears and resounds‍— Are actually awakened as the host of syllables. There is nothing that does not transform into the syllables. In the sun which is the quintessence of449 reality-as-such, Rays of light blaze forth as the host of seed syllables. Reality-as-such, which is like the sky, Is inlaid with various seed syllables, And the configurations of the victorious ones of the three times are complete. [123]




2.128
“From the light rays of the blazing sun Blazes forth a vajra of blazing light; Its light radiates as the syllable hūṃ: Called the seed of Vajragarbha, It resounds in the pure field of the adamantine family. [124]




2.129
“From the jewel emanating out of the sun’s light rays Radiates a luminous seed syllable sva: Called the seed of Ratnagarbha, It resounds in the pure field of the jewel family.450 [125]




2.130
“From the blazing lotus that radiates from the sun Blazes the aṃ, the syllable of miracles: Called the seed of Padmagarbha,451 It resounds in the pure field of the lotus family. [126]




2.131
“From the radiating light of a variegated sun, The syllable of miracles is visualized as ha: It is the seed of Variegated Quintessence And resounds in the pure field of activity. [127]




VIII. The Nature of the Five Families


2.132
“The adamantine wisdom is the mind Of all the victorious ones of the three times. The unfathomable victorious ones Who emanate through this holy wisdom Are explained as pertaining to the adamantine family. [128]




2.133
“The wisdom of their qualities is the jewel. The unfathomable victorious ones Who emanate from the jewel Are explained as pertaining to the jewel family. [129]




2.134
“The wisdom of their speech is the lotus. The unfathomable victorious ones Who emanate from the lotus wisdom Are explained as pertaining to the lotus family.452 [130]




2.135
“Their activities are the crossed vajra. The unfathomable victorious ones Who emanate from the wisdom crossed vajra Are explained as pertaining to the activity family. [131]




2.136
“Their body is uncontrived thusness. The unfathomable victorious ones Who emanate from the wisdom of thusness Are explained as pertaining to the thus-gone one family. [132]




2.137
“The axioms of the families: The uncontrived body is thusness, So the unchanging family is the adamantine family. The source of all qualities is the jewel family. The speech of detachment is the lotus family. The performance of actions is the activity family. [133]




2.138
“All the body emanations Are holders of the bone lineage of the thus-gone one family. The buddhas emanated from the mind Are holders of the bone lineage of the adamantine family. The buddhas emanated from the qualities453 Are holders of the bone lineage of the jewel family. The buddhas emanated from speech Are holders of the bone lineage of the lotus family. The buddhas emanated from the deeds Are holders of the bone lineage of the activity family. [134]




2.139
“Why are they called families? First, because of their origin; In between, because of the actions they perform; And lastly, because of the lineage that they hold‍— That is why they are known as families. [135]




2.140
“By analogy, in fire and water, In the sky and on earth, There dwell limitless sentient beings, Who hold their names based on their residency there. [136]




2.141
“The sentient beings who abide in fire Are called the female hungry ghosts of fire. The sentient beings who abide in water Are called the makaras that cross over the currents.454 The sentient beings who abide in the sky455 Are called the ḍākinīs who are causes of action.456 The sentient beings who abide on the earth Are called the water buffaloes that sleep upon the earth. The sentient beings who abide in the air Are called the female hungry ghosts of air. [137]




2.142
“Why are they said to be five? All the victorious buddhas Have body, speech, mind, qualities, And the activity of their deeds‍—these five; There are five awarenesses, So everything clearly appears as five. That is why they are definitely explained as fivefold. [138]




2.143
“Why? The buddhas neither occur nor exist In ways other than as fivefold. The distinction in the buddhas’ names Is that their names are assigned out of signlessness, Yet all of them are assigned as five. All the particulars of their names Are nothing but the labeling of mere designations. Because they are classless, they are spoken of as families. Although they appear as five to control those to be tamed, This is the provisional meaning and is without real basis. [139]




2.144
“Being nothing whatsoever, however they appear, It is like a rainbow occurring in the sky: That all phenomena are skylike Has been explained by Custodian of the Supreme Secret. [140]




2.145
“Equal and unequal are the same; There is neither buddha nor sentient being, Neither cyclic existence nor reality-as-such, Neither referentiality nor nonreferentiality: Knowing this, one is an expert. [141]




2.146
“Awareness and ignorance are but a single modality: Knowing this, one is a victorious one. Sentient beings are by nature awakening; Buddhas are by nature sentient beings; Sentient beings and buddhas are one: Knowing this, one is an heir of the victorious ones. [142]




2.147
“Awakening is nothing to be gained; That in which there is nothing to gain cannot be gained: To see the meaning which is without anything to gain Is the supreme gain. [143]




IX. On the Illusory Nature of Reified Entities


2.148
“Moreover, if the yogins assembled here Desire to seek the essence of the path, The path’s indications are hinted at through analogies. One should familiarize oneself with the meaning of the path. Through the lamp that is endowed with the nonabiding eye, One should become skilled in the causes of the path. [144]




2.149
“The signs of comprehension based on the imprints: Although various phenomena appear as reified entities, They are like a mirage in the sky. Moreover, if one realizes what is indicated through the analogies Of the definitive axioms, They are like billowing clouds, rainbows, Showers, and so forth: though they appear in the sky, They are nothing but the sky’s miracles And are not as constant as they seem to be. [145]




2.150
“By analogy, the nature of an illusion Is that it can appear as anything that deceives and lures, Yet its illusory manifestations are exhausted in their very semblance And are not as constant as they seem to be. [146]




2.151
“By analogy, the entity of a stone May appear as solid and rigid,457 Yet when ground or smashed into powder, It can be scattered by the force of wind‍— Where, then, is its intrinsic nature? [147]




2.152
“By analogy, the nature of fire Is to totally incinerate the thickets in its flare, Its radiating blaze flaring up in bright illumination, Yet when it is put out by the force of water, Where, then, is its intrinsic nature? [148]




2.153
“By analogy, when a substantial entity Is incinerated by the force of fire, Where, then, is its intrinsic nature? [149]




2.154
“Though sentient beings, held together by cognition, May have various forms and recollections, Beautiful faculties, and so forth, When their impermanent aggregates die and mutate, The reified entities that they were become unstable. Their forms having perished individually, Even their bones disappear. Once they have perished, rotted, and so forth, At the end, they disappear entirely. [150]




2.155
“When the worlds with their animate and inanimate reified entities, Such as great mountains, and so forth, Are obliterated through the third eon, Consisting of the eon conflagration, and so forth, Where, then, is their intrinsic nature? [151]




2.156
“Hence, all the phenomena of reified entities Are not examinable in terms of being entities; When phenomena are known to be without intrinsic nature, That is the supreme yogic path. O you gathered in this assembly, you should familiarize yourself therewith.” [152]




2.157
Thus Sattvavajra, the lion of speech, explained the supreme yogic path.




2.158
This is the second chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about entering yoga.




Chapter 3: Showing Miracles


3.1
The lion of speech, Sattvavajra, thereupon entered the meditative equilibrium of the concentration called showing various great miracles. Through the blessings of that concentration, all the pure fields shook, and there occurred presages of the thoroughly complete absolute meaning. Those assembled among the retinues sat upon sun and moon disks and soared into the sky of reality-as-such. Some of them propelled Mount Meru into the distance. Some of them propelled the third order chiliocosm. Some of them came to behold the meaning of the truth of reality-as-such. Some of them sat on the lion throne.




3.2
When Sattvavajra emerged from the miraculous concentration, the yogins assembled there were in wonder and prostrated before him in the manner of yoga, throwing their bodies upon the ground, and asked, “O mahāsattva, what is the meaning of these extensive miracles? Please explain to us what these miracles are.”




3.3
The great lion of speech declared, “O you yogins assembled here, they are the great omens of the thoroughly complete absolute meaning. When the signs of these presages are applied, they are the presages for yogins to leap across from stage to stage and behold the absolute meaning of genuine certainty.”




3.4
The gathering of yogins asked, “O mahāsattva, what are the presages for traversing the stages? What are the presages for beholding the absolute meaning? Please explain this to us.”




3.5
Sattvavajra replied, “O you gathered in this great assembly, this is excellent! I shall extensively explain the meaning as requested by you. Lend your ears458 and respectfully listen!




I. The Presages of Certainty


3.6
“When the yogin whose purpose is evocation Applies the meaning of yoga, It is due to distinctions in the activities engaged in That whatever the realms and stages he goes to, They are prophesied through the five modalities of the fundamental meaning. [1]




3.7
“Among the presages of certainty that occur, The distinction of the meaning of the result Is that one is capable of showing various miracles And attains the genuine truth. [2]




3.8
“The presages of certainty are fivefold. Those that occur at the time of the cause Are verbally described as follows: (1) There are distinctions in the activities of intellectual dexterity, As well as (2) presages in bodily appearance, (3) Indications of the manner of finding wondrous substances, (4) Dream omens that are prognostic signs, And (5) presages of numerous inclinations, By which any result is accomplished. These signs clearly occur in the tantras. [3]




3.9
“By analogy, the presage of fire Is the occurrence of smoke. In a place where smoke occurs, It is certain that there is fire. Likewise, the presage of water Is that where steam, waves,459 and small creatures occur, It is certain that there is water. The omen of wind is that When clouds race and stop in fractions, It is certain that a great gust of wind will occur. [4]




3.10
“Just as where plants, vermilion, and leaves occur, There a gold mine is found, So will results high and low be attained Through the signs of these presages. [5]




3.11
“Being expert in the cause, One should apply this to whatever signs occur; Through unremitting diligence, Disregarding one’s very life, One should enter the object of yoga. For the endeavor relating to the awareness of concentration, One should train in the stages that rely on all antidotes And persevere in the stages of yoga. [6]




3.12
“Doubtlessly, For some yogins doubts are not produced, And they enter uncertainty460 without any doubts. By analogy, in the world, children461 Pine after their mother for lengthy periods And, when hearing the sound that presages her approach, They cheerfully anticipate her coming. Likewise, it is due to the cheerful manner in which great omens occur That one perseveres and obtains bliss. Hence, it is by knowing the presaging signs That it is appropriate to exert oneself perseveringly. [7]




A. Distinctions in the Activities of Intellectual Dexterity


3.13
“Due to distinctions in the activities of intellectual dexterity,462 The presages of the warmth of concentration may occur. When the meaning of genuine truth is shown, One is without trepidation or panic, and joy is produced. When one certainly views the genuine meaning, Weariness is produced toward the phenomena of cyclic existence. When one becomes acquainted with the genuine meaning, One is without faith in the doctrines of enumeration. When one sees the genuine meaning, There is no liking produced for words. [8]




3.14
“When one closely holds on to the absolute meaning, One sees the meaning, and wisdom is produced. When wisdom is produced, Everything that appears as reified entities Is known to be like an illusion. Depending on knowledge that it is a mere illusion, When one views the meaning of reality-as-such, The meaning of the absence of appearances Is seen as nonappearance. When one sees existence as nonappearance, All the miraculous fluctuations occur: This is a presage of the truth. [9]




3.15
“Then there occurs the sign that is like dust particles Appearing in the sun’s light rays: This is the presage of wavering. There then occurs the sign that is like a mirage: This is explained as the first warmth. There then occurs the sign that is like the ocean’s waves: This is explained as the intermediate warmth. There then occurs, unimpededly, The sign that is like a great gust of wind: This is explained as the final warmth. [10]




3.16
“Then, through the warmth radiating from the seed syllable, There occurs the sign that is like a great downpour of rain: This is called the warmth of attainment. Then, like clouds soaring in the sky, The dexterity of concentration becomes elevated: This is the warmth of stability. Then, as if it were a mere palm leaf, One’s body involuntarily Leaps up in the sky and strives upward: This is the warmth of clarity. [11]




3.17
“Just as when the great earth shakes,463 It veritably quakes and quivers: This should be known as the first indication. If one then cultivates concentration, Whatever one imagines is accomplished: [12] “If one meditates on the sense basis of fire, One becomes the nature of fire. If one meditates on the sense basis of water, One becomes the sense basis of water. If one meditates on the sense basis of air, One becomes the sense basis of air. If one meditates on the sense basis of the seed syllable, Any seed syllable will become clear. If one thus meditates on the sense basis of substance,464 That too one will become. This is the attainment of the great indication. [13]




B. Presages of Truthful Speech


3.18
“Once dexterity in the intellect’s concentration is complete, There occurs the dexterity of truthful speech: When one sees an incinerating great fire,465 By one’s saying, ‘Be appeased!’, It is pacified indeed. If there is a harmful stream, By one’s saying, ‘Stop!’, It will stop indeed. If there is a great gust of harmful wind, By one’s saying, ‘Be appeased!’, It will stop indeed. [14]




3.19
“When one sees hosts of diseases, Wherever one imagines the illnesses to be, By merely snapping one’s fingers And saying ‘Illnesses be appeased!’, The hosts of diseases will be pacified indeed. Likewise, whatever is expressed through one’s speech, Everything without exception will be accomplished. [15]




C. Presages in Bodily Appearance


3.20
“When the dexterity of truthful speech is complete, There occurs dexterity as bodily warmth:466 The conception of sleep is conquered, And one attains bodily patience: This is the first warmth. Free from material food, One’s luster and faculties are clear: This is the second warmth. Light like cotton, One’s constitution is blissful and does not become unwell,467 And one is free from all illnesses: This is taught to be great warmth. [16]




3.21
“Even without relying on material food,468 One’s sense faculties have a dazzling luster and are clear: This is the indication of savoring the taste of concentration. Moreover, there are presages concerning the body: Assuming the cross-legged posture of meditative equipoise, One leaps up a full cubit, Then goes up as high as a palm tree: This is the indication of a great omen. [17]




3.22
“Furthermore, when the sky of appearances Can be traversed with one’s steps and walked through, When one does not sink into water and can slip into the earth, When one is not burned by fire and can bind the wind: These too are great presages. [18]




D. Indications of Finding Wondrous Substances


3.23
“When the dexterity of the truthful body is complete, The dynamism of force occurs. The blessing of this force is inconceivable: If one desires or needs to, One can transform earth, stones, and sand Into gold, silver, and so on. From barren earth water is drawn forth; From charcoal trees are made to grow; These and other such needs Are accomplished as desired. [19]




3.24
“When the force and dynamism of conduct are complete, The qualities of the assets are complete: Delightful riches occur, And all that is desired is accomplished. One finds the wonder That transforms into precious substances. These are suitable presages. [20]




3.25
“There are presages of assembling disciples wherever one goes: One is honored and liked by all, Being delightful to all. Taming everyone, one becomes The supreme one to wield power over all. These are great presages. [21]




E. Dream Omens that are Prognostic Signs


3.26
“The dream omens that are prognostic signs469 Can occur in extensive ways And should be known by the yogin. There are presages of cleansing the imprints: To be constantly naked Or constantly taking great baths; To be purified of all stains Or be crossing a river; To be swimming in a pure lake Or be washed by a shower of rain; For another to be pouring a vase full of water Over one’s body; To be incinerated by great flames of fire Or be tossed about and scattered by the wind On a very high peak‍— These are the omens of cleansing the imprints. [22]




3.27
“There are presages of being free from fear: To return from battle Or be released and healed from illness; To be released from prison Or escape from the executioner’s hands; To flee from a predator Or be healed from poisoning; To be liberated from fetters Or to cut through a rope‍— These are presages that are good signs. [23]




3.28
“There are presages of attaining the stages: Climbing upon a pedestal Or climbing an ordinary ladder; Climbing a tree Or going uphill; Climbing a mountain peak Or climbing a jeweled staircase; Climbing upon a stūpa Or climbing a sky ladder‍— These are presages of the absolute meaning. [24]




3.29
“There are presages of treading the stages: Being seated on a high throne Or riding an elephant; Riding a lion Or a great soaring garuḍa; Arriving in front of a stūpa Or sitting on a mountain peak; Being seated in the open dimension of space Or having clouds emerge from one’s body; Sitting upon the moon Or upon the sun‍— These are indications that one abides on the stages of yoga. [25]




3.30
“There are presages that one is an heir of the buddhas: Issuing the king’s injunctions Or being appointed as plenipotentiary; Wielding power over others Or descending upon those appointed in the world; Overwhelming other groups Or being victorious over great armies; Becoming king oneself Or having a flower blossom upon one’s head‍— These are omens that one is an heir of the victorious ones. [26]




3.31
“There are presages of obtaining power over the doctrine: Finding profound volumes Or likewise writing them down many times;470 Scrutinizing them471 Or explaining and teaching them to others; Ascertaining the absolute meaning Or looking in a mirror; Looking at, examining, and drinking from A full crystal vase; Collecting precious gems Or turning a wheel with one’s hand; Seizing the sun and moon in one’s hand Or circumambulating on top of Mount Meru‍— These are the presages of obtaining power over the doctrine. [27]




3.32
“There are presages of seeing the truth: Seeing a country one has not seen before Or seeing the full extent of the third order chiliocosm; Going to other islands Or arriving in front of Mount Meru; Seeing the full extent of space Or going into the depths of the ocean; Bearing a lamp in one’s hand, Looking at the orb of the sun, Or scrutinizing472 appearance-existence‍— These are the great omens of obtaining power over the doctrine.473 [28]




3.33
“There are presages of obtaining a prophecy: Hearing the sounds of music Or the resounding rumble of thunder; Hearing the lion’s roar Or an account of the doctrine; Seeing an image with a smiling face Or hearing the Buddha’s speech without seeing his body; Hearing goddesses intone melodious tunes Or the sounds that occur in celestial mansions; Being described as a companion Or discussing the doctrine‍— These are the presages that a prophecy will occur. [29]




3.34
“Signs such as these, Appearing as all the great omens, Are explained as the presages by which An individual who is a beginner Transforms on the individual stages of the awareness holders. [30]




3.35
“Whichever of these great omens occurs To a beginner yogin, He eliminates the frivolity of cyclic existence And realizes the absolute meaning, training on the stages. [31]




F. Presages of Numerous Inclinations


3.36
“When one touches the absolute meaning, It is through the blessing of the awareness of the absolute meaning that474 One is spontaneously accomplished as an adamantine awareness holder. Abiding on the stage of an awareness holder, On the stage when training in great dexterity, Various miracles of dexterity occur. [32]




3.37
“To go riding the sun and moon;475 To grab Mount Meru at its halfway point; To hurl the world across the distance; To put out the eon conflagration‍— All these miracles are capable of revealing476 The distinction of one’s dexterity. These magical feats Are the miracle of magical feats. [33]




3.38
“There are miracles pertaining to education: Teaching compatible features in their individual languages To all the wandering beings to be tamed; Being capable of teaching them in their individual languages Through the various doors of taming‍— These concern education. [34]




3.39
“As for showing the definitive miracles Of the appearance of the doors of the doctrine, It is due to the distinctions in the dexterity of concentration That even though the realms of the world may shake, Wonders are produced everywhere. Rejoicing with the thoughts of one’s mind, One savors the joys individually‍— These are the miracles of the appearance of the doctrines. [35]




3.40
“Being pronounced everywhere and always, It is from the garland of secret letters That the magical sounds of the doctrine resound. Since all the phenomena that are seen, exist, appear, and resonate Resound as the mantra’s sound, There is nothing that is not the mantra. Hence, it is from the distinctions in dexterity That these and all such qualities occur.” [36]




3.41
Thus declared the great lion of speech, Sattvavajra.




3.42
This is the third chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about showing miracles.




Chapter 4: The Supreme Secret of the Pledges


4.1
The lion of speech, Sattvavajra, thereupon entered the meditative equilibrium of the concentration of the supreme secret of the pledge that should not be trespassed. When he emerged from that concentration, the great yogins assembled there said, “O lion of speech, mahāsattva, we see you as the paragon of the great pledge.”




4.2
The mahāsattva replied, “O you yogins assembled here, you should know that the life force of all the doctrines is the pledge.”




4.3
Those gathered in that great assembly told the mahāsattva: “We wish to hear, O mahāsattva, the secrets of the supreme pledge. Having heard them, we wish to comprehend them; and having comprehended them, we wish to abide by them. Please, O mahāsattva, explain them extensively to us.”




4.4
The mahāsattva answered, “O you gathered in this great assembly, the pledges are as follows:




4.5
“Regarding the very secret pledges, Which are threefold‍—outer, inner, and secret‍— One should engage with the means that conceal them From those who are not suitable vessels;477 The secret doctrines should be kept secret from them! [1]




4.6
“Dismal vessels who are not abodes for the teaching Are comprised of four types; their particulars478 Are explained so that, once known, they can be relinquished By the yogins of the future who possess the elixir. [2]




4.7
“Worldlings and those following the lower vehicles; Heretics who delight in wrong views; Those without faith, whose weak intellects are distracted and agitated; Those who, having learned, do not persevere, like beasts; Those whose faith is wrong-headed, whose pledges are deteriorated, and who deviate from the absolute meaning: For them, the rope of awakening has been deeply cut through, And the root of the sprout of the mind has been burned, As they are turned downward in the mud of the evil destinies. [3]




4.8
“The secrets should not be spoken To such downward-turned, unsuitable vessels. If they are, one will turn downward oneself. Even if the secret words are spoken aloud, The meaning of the hidden secrets will remain unknown. [4]




4.9
“When one excessively speaks of the secret meanings479 To such flawed and ostentatious480 companions, Even if the sound of the secret words pertaining to propitiation and evocation Be heard by them, they will not pursue the meaning. [5]




4.10
“Those unable to keep secret the quintessential meaning Are devoid of the elixir and contaminated by cyclic existence. Those who speak of the secrets To such dismal vessels, who cannot endure the secret meanings‍— Both they and the unsuitable, dismal vessels Are alike in being contaminated by the realms of cyclic existence. [6]




4.11
“Even if one knows how to speak of the three holy treasuries Of the view,481 the pledge, and the evocation, One cannot abide thereon without the force of familiarization And is tormented by dismal illusions, jealousy, and avarice. [7]




4.12
“Intellectually focusing on the doctrine of nonaction,482 Yogins who engage in coarse conduct and rend their pledges Without confidence483 are said to be of inferior view: They are defeated and transmigrate within cyclic existence. [8]




4.13
“Speaking of the secret meanings To such dismal vessels who transmigrate within cyclic existence, One deteriorates Through the power of debasing the secrets. [9]




4.14
“Guiding484 dismal peers who are out to test one,485 One is beguiled into flattery and duplicity, And one’s mind is held by the five afflictions. Delighting in thieving, crafty conduct, and lies, For the sake of renown in this single life, One follows after individuals and, having listened to a few words, One hypocritically desires to express them And falls among the vilely poisonous who wrongly speak. [10]




4.15
“Speaking of the secret imaged references486 To those who have fallen among the poisonous Is a great impairment for yogins, And one falls to the bottom of cyclic existence. [11]




4.16
“If one reveals to such defeated, dismal vessels What the meaning and nature Of the greatly secret secrets are, That is a defeat, a downfall, and an obstruction. [12]




4.17
“Therefore, they should not be revealed. If they are revealed nonetheless, The teacher and the listeners Will both be incinerated, the object of their sight ruined.487 [13]




4.18
“Before those skilled in yoga, endowed with the clear meaning, If those who do not know yoga Generate the mental series Of jealousy, being under the power of arrogance, They will experience terrible results For an equal number of eons. [14]




4.19
“Once they have accepted their karmic predestination, They will need to enter anew after as many eons. As before, if one thinks badly Of such experts endowed with the clear meaning, One will take to the dismal abodes, Yet the experts will be unwearied. [15]




4.20
“If through evil words one mentally disturbs Those properly endowed with the meaning of yoga, And if one exaggerates and denigrates, thieves and behaves rudely, One will fall to the adamantine hell. Even if the result ripens but incidentally, It will agree with its cause. [16]




4.21
“Yogins of inferior fortune,488 Whose root pledges are impaired and whose nature is faulty, Are evil-minded and aggressive, And they engage in inexhaustible hybrid activities. [17]




4.22
“Those who do not know yet put on airs Have a childish nature and weak intellect; Since their mind is tied to an inferior view, They will honor hypocrites. [18]




4.23
“Those endowed with the qualities of the pledges Abide in kindness and are always patient; In an auspicious manner, they straighten out the textual traditions of the absolute meaning. For those without such an inclination, Who engage in the pledges like monkeys, The buddhas having obtained The quintessence of awakening will not occur‍— Their occurrence has not been seen by me. [19]




4.24
“Before yogins who become the victorious ones’ heirs, Who are skilled in showing the path and in eliminating flaws, If due to arrogance and jealousy someone Deprecates them for having relinquished anger, He will fall to the depths of cyclic existence, like a stone, And there will be no release for him. [20]




4.25
“Unknowing yogins do not follow Men endowed with the genuine meaning, And instead follow and bow down before Those possessing enjoyments and frivolity: This is a wrong path. [21]




4.26
“For the profit of the yogic view489 and of awakening, They think nothing of cutting the cord.490 For the profit of the wealth of material things and their fickle illusions, However small, they would risk their life to achieve it. [22]




4.27
“Those who are naturally skilled in yoga491 Are like a bright lamp within a vase; Though endowed with a treasury of acumen, They are like the claws of a feline: When the absolute meaning concealed within is revealed, The fools see nothing at all. [23]




4.28
“By analogy, it is like the single manner in which A man holding a treasure on his body Is accompanied by those dwelling492 as paupers:493 They are alike and there is no distinction between them. [24]




4.29
“Those who extol concentration Yet do not pursue concentration; Those who extol what is genuine Yet do not pursue the genuine; Those who extol the pledges Yet do not pursue the pledges: They are like those beings who, Of a precious gem, Will say, ‘It is the source of all desirable sense qualities,’ Describing the qualities of the jewel‍— Yet when other beings ask, ‘If it fulfills all desires, Do you have a small piece?’, They will respond, without even possessing it, ‘Fulfilling whatever one needs, The qualities of even a small piece defy description, Yet I do not have it.’ [25]




4.30
“Thus are yogins who do not persevere: Lacking the principles that are to be learned, Although they extol reality-as-such, They do not possess reality-as-such. [26]




4.31
“Those who engage in misconduct494 Will be relinquished by those holding their pledges. Debased yogins and icchantikas Are seen by the holders of yogic doctrine As enemies who destroy the secrets. Having seen their sins, They banish and punish them; These persons495 are heirs of the victorious ones. [27]




4.32
“By analogy, when a minister commits a fault and transgresses the law, He is delivered to the law if he does not give up his transgression. The minister who has set him straight following royal decree Becomes everywhere renowned As one firmly holding the king’s wishes. [28]




4.33
“If a poisonous plant grows in the garden, As soon as this is known by the owner, He will uproot it, so that it is no more. Why? Because otherwise, those who eat the garden’s plants Will be poisoned and die. [29]




4.34
“It is likewise with one who is debased and poisonous: The yogins of intrepid deportment Will either relinquish the place or else evict him for years.496 Anyone who does not relinquish him and acts as warden for him Is a devil for the pledges of secrecy. [30]




4.35
“Yogins of the absolute meaning, Who are endowed with the profound oaths, Will not waver in their resolve to guard them. Even if those endowed with the root and branch pledges Were unwittingly to perish, And if the results of their actions were to mature, the root pledges would not be impaired. [31]




4.36
“Even when the elephant and the female blackbuck Die and turn into corpses, Potions made from their bezoar can still provide benefit. Likewise, when an experienced yogin turns into a corpse, He becomes an object to be honored And thus is capable of providing benefit. [32]




4.37
“Even though this is the case, Not all of them will see any dreams. Why? Just as when a small amount of milk Goes sour, all the milk will go sour too, So if a single yogin becomes debased, All the yogins will be spoiled. [33]




4.38
“All the depraved yogins, Who have been vanquished by the hordes of cyclic existence, Must be tied up and relinquished By the yogins skilled in the absolute meaning. If they are not relinquished and continue to engage in depravity, The hordes of cyclic existence will be victorious, And the force of the blessing of truth will be lessened. [34]




4.39
“When everyone says that engaging in virtue has little purpose; When people are disheartened by the genuine meaning And relish wrong doctrines; When everyone engages in depraved activities, Various abominations occur. [35]




4.40
“Whatever be the punishments For both exaggeration and denigration, Those who view with wisdom will by nature Never cause any harm. Yet those with great pernicious force Who abide in their retinue Will, upon merely seeing the flaws Of yogins who engage in depravity, punish them. [36]




4.41
“When all of them have fallen headlong into the evil destinies, Only the supreme vessels of the evocation remain: They are totally and completely incompatible with the above. They listen to the tantras, are purposeful, and have a good temperament; They are not attached to anything and have a mind of giving; With the key of liberating acumen, They open for the intellect the locks497 of bewilderment. Endowed with the eye of the quintessence of the doctrine, They see the chasms498 that are eternalism and nihilism. Knowing how to enter the unmistaken path of the middle domain, They tame the great tree among trees. [37]




4.42
“According to the authoritative scriptures concerning the oaths, Those capable of straightening out the textual tradition Are the heirs of the victorious ones. Hence, it is for them that the doors of the secrets should be opened. As long as one can keep the pledge, It is a wish-granting gem, Through which delights, desires, and bliss occur. It is the mother of all awareness holders and victorious ones. As long as one can keep the pledge, It is a support on which one may abide. [38]




4.43
“The pledge is the universal life force; The pledge is supreme among all gems. The pledge is a refuge from fear. The pledge is the supreme path to traverse. The pledge is a ship to ford the river. The pledge is the sacred accomplishment. The pledge is supreme among companions. The pledge is a sighted guide for the blind. [39]




4.44
“As long as one can keep the pledge, One can conquer other groups And be victorious over the hordes of cyclic existence. That is why one should continuously guard the pledge. [40]




4.45
“In brief, when one’s three doors Have held the limits of the three purities,499 The deity, the companions, the instructor, And oneself are pure and unembarrassed; The three commitments are not to give up500 these three modalities. [41]




4.46
“The four maxims are not impaired:501 At the culmination, when endowed with the four emblematic indications, One enumerates and dedicates one’s recollection of the fundamental meaning. As regards the pledge of the conduct of intrepid deportment, It comes before all other pledges. [42]




4.47
“The fox, the thoroughbred, and the racehorse502 Are not free503 from acceptance and rejection; The lord of great wrath has a mind like that of a mad elephant. Heroic and brave, the supreme tiger is awesome and ferocious. [43]




4.48
“The sky-soaring great garuḍa never looks up. Drinking ferociously, the great bear is like a tree trunk.504 Irreversible fortitude is like the gold of the ocean. One whose intellect is dumb and bewildered Is unchanging and stable like a mountain. [44]




4.49
“Vast like the sky, free from all narrowness, His fierceness is like a flaming meteor: Such is Vajrapāṇi, the custodian of intrepid deportment. The raven’s505 mind is cautious and suspicious. The pride of certainty is like the elephant. The peerless lion is victorious over all wild animals. The intellect that accompanies attachment is like the serpent bird.506 [45]




4.50
“The wavering whip is the seal of illusion. Enjoying everything without any concepts of cleanliness and filth, The jackal and raven kill unimpededly and enjoy their prey. The pride of greatness is the intellect of the supreme tiger.507 One whose intellect conquers all508 is like the sky-soaring garuḍa: Capable of the stages, he takes up gravitas and protects the Victorious One’s retinue.509 [46]




4.51
“The great intrepid deportment of yoga Is twelvefold and endowed with three intellects. One practices it through familiarization. The injunction for yogins is to keep it secret. [47]




4.52
“Those with a leisurely conscious continuum, endowed with the oaths, Guard, describe, and keep secret The vajras of exalted body, speech, and mind. The pledges engaged in as branches; Taking up what is delightful; Engaging in profound intrepid deportment; Applying without discarding or relinquishing All the yogas among yogas‍— These should be known by those of noble family; Having obtained them, they should be accomplished. [48]




4.53
“Each of them is fivefold; Among the root and branch pledges, They are twelve and eight. Engaging in them is the supreme wealth. [49]




4.54
“The conduct of those heirs who definitively examine The continuum of the yogic mind of awakening Is taught in the authoritative scriptures as intellectual certainty With regard to the supreme bliss that is profoundly complete. [50]




4.55
“This is the oath that comes before: Preceding the profound evocation, It is a strict adamantine oath. Because they guard against the treacherous paths, If the general and special pledges Are guarded by those intent on the definitive meaning, They will be vessels of wealth. [51]




4.56
“Hence, as for the general vows, For as long as one abides thereby, The one capable of guarding them Is indestructible like the lion, The king of predators. [52]




4.57
“It is inappropriate to deprecate510 as poison511 A receptacle for the treasure of desires. It is inappropriate to prune The twigs of the jewel sprout. [53]




4.58
“Boiled water from melted snow Will not be drunk by experts. The closed anthers of the lotus Will not open without the rays of the moon. [54]




4.59
“An unexamined pierced vessel Should not be opened, nor should elixir be poured therein. One with the indications of being contrived and devoid of purpose Should neither be looked after nor engaged with. [55]




4.60
“A precious crystal egg Should not be churned in a hole in a swamp. The milk of the white lioness Should not be poured in a poisonous vessel. [56]




4.61
“A precious wish-granting gem Should not be incinerated. The great garuḍa’s outstretched wings Will not be broken. [57]




4.62
“An incandescent fiery meteorite Should not be battered. One should not assemble the remainders Of a tiger or a leopard’s work, all torn apart.512 [58]




4.63
“The ground full of great diamond rocks Will not be dissected. The interstices in an adamantine enclosure Will neither be tied together nor ripped apart. [59]




4.64
“A lamp made of incinerated fuel Will not be moved by the wind’s tossing about. The stream of adamantine words Will not be stopped in a gutter. [60]




4.65
“The seals of the royal mandate Will never be wiped away. A castle full of diamonds Will not be repelled in its foundation. The blazing crest gems Should not be dislodged from the tip of the victory banner. [61]




4.66
“The distinctions in the activities of yogins Are the pledges of the fortunate ones: They are the supreme wealth of the fortunate. The supreme wealth which is to be continuously enjoyed Consists in the specks513 of the adamantine workers; Through the great syllable trom of the adamantine spike,514 The enemies who create obstacles for one’s life force And the overcasting afflictions should be conquered. [62]




4.67
“Sloth marshals the armies of laziness. A compelling resolve is the ground of pride. Arrogance is the elixir that maddens the faculties. The heroes should restrain such conditions. [63]




4.68
“Apart from the secret adamantine words, One should not pronounce, even as an aside, The childish words of mixed individuals; One should keep the adamantine words secret from everyone. [64]




4.69
“Just as those to be killed Strive for a means of release When they are to be put to death by the executioner, So should one exert oneself in conquering the enemy of laziness. [65]




4.70
“Yogins who eliminate the obstructions of the obscurations Are knotted in the vows of their austerities. Those to whom desires and enjoyments are disagreeable; Those in whom the general and the inward are not one, Who cause harm outwardly and inwardly; Those with maddening desire, sinking, lethargy, and greed; And those without faith, who impair the root pledges, who swagger, and are distracted Should be tied up and relinquished by the experts. [66]




4.71
“These are the obstructions of yogins: They cut off the river of the accomplishments. For yogins who engage in certainty,515 Five demons may occur to cause obstacles: The demon of vacillating concepts, The demon of laziness with regard to equanimity, The demon of frivolous distraction due to enjoyments, The demon of the sharp weapon of harsh words, And the disturbing demon of aggressiveness and short-temperedness. These five demons of a yogin’s conduct Obscure the genuine meaning. Through the supreme mind of awakening as antidote, They should be repelled into the state of great peace. [67]




4.72
“There are four enemies of a yogin’s conduct:516 They should be tamed by those skilled in means. By spreading the secrets of the concealed517 vajra, The faculty of speech deteriorates. There is the enemy of being associated With those hit518 by misdeeds. Through the craziness of inferior views and coarse conduct, One engages wrongly in abandoning the textual tradition of the injunctions; Because one is mistaken, the enemy of obstacles occurs. The activities of conduct consist mainly in the pledges: When the three supreme vajras, which are difficult to trespass against, Are lost to an equanimous evenness, The place is befallen by a great punishment, Like a tree whose root has rotted. When one applies oneself to the activities of one’s undertaking, One’s purposes will not be achieved If the dynamic impulse of one’s exertion is slight: This is the enemy of snatching, by which the result does not occur. For those engaged in the great yoga, There is the enemy who snatches away the supreme wealth of their desire. Those who are skilled in means Should relinquish these four flawed enemies. [68]




4.73
“The three existences are the fields of liberation: They are comprehended as buddha fields. Training simultaneously in the stages Is the supreme pure field. [69]




4.74
“The three realms are the causes of offering: They are supreme among great requisites. The cause that gladdens all the victorious ones Is the amazing offering. [70]




4.75
“The abodes of the charnel grounds of cyclic existence519 Are the abodes of great bliss. In the unmistaken, uncontrived open dimension of phenomena, Which is spontaneously present without searching, The fluctuating roots of the five poisons Are the roots of the five wisdoms: This is the clarity of all-knowing universal awareness. [71]




4.76
“The wisdom of intrinsic awareness is self-originated. Yogins endowed with the eye of the doctrine Should thus view the definitive meaning. [72]




4.77
“These are the pledges of continuity: They should be guarded without being pronounced. For those able to guard them, The distinctions in the dexterity of the pledges Have been prophesied with certainty in terms of the intellects Of the awareness holders. [73]




4.78
“Attachment and conquering, Bewilderment, pride, and jealousy Are the pledge of the great yoga: They are engaged with by persons endowed with the absolute meaning. [74]




4.79
“Union and liberation, As well as stealing and deceptive speech Are the supreme conduct of the yogin’s pledge: They are activities to be engaged in. [75]




4.80
“All victorious ones and sentient beings, As well as everything that can be examined in terms of reified entities, Are one in the state of the absolute meaning: They are the paragon of exalted body, speech, and mind. [76]




4.81
“All the phenomena of signs Are clear in the state of great equality. The distinctions in the lower vehicles Are all clear to the intellect of intrinsic awareness. [77]




4.82
“One does not describe the qualities that occur And does not deprecate the lower vehicles. Everything is the pledge of equality. Knowing this, the supreme accumulations are complete. [78]




4.83
“Forms are Vairocana; Words pronounced are Amitābha; All concepts are Sattvavajra; Awareness and feelings are Ratnasambhava; Ideation’s wavering is Amoghasiddhi. [79]




4.84
“Union and liberation520 are by nature an object to be engaged in: If endowed with the ten fields, The enjoyment of great bliss Is unimpededly completed as the four types of activities. [80]




4.85
“The outer objects and the inner mind521 Abide in the equality of everything. ‘This is an obscuration, this is not’‍— The king of equality has never spoken thus. [81]




4.86
“Since everything is the open dimension of equality, The five aggregates are, in an absolute sense, the five wisdoms. The omnipotent lord of exalted body, speech, and mind Is the awareness holder of the great seal. [82]




4.87
“Aside from the nature of the objects and wisdoms, There is no other intrinsic nature. Hence, whatever the types of signs that appear, They are without the abode of nihilism. [83]




4.88
“What are the sacred pledges? The pledge of sacred realization Is that whatever one discursively examines Is the great pledge. [84]




4.89
“Everything abides in the state of equality; From the miracles of concentration, One should really perform all manners of conduct: That is a great pledge. [85]




4.90
“The universe is the open dimension of the mother; Its inhabitants are the sky of the father, the Victorious One. Enjoying them with the awareness of occurrence and involvement Is an adamantine oath. [86]




4.91
“All the sentient beings of existence And all the doctrinal enumerations relating to release Appear, all of them, individually: All are clear in the state of equality. [87]




4.92
“The activities of conduct, as well as realization, Everything pertaining to signs, And the outer and inner scopes of the mind Are, if examined, accumulations of enjoyment. [88]




4.93
“Unborn emptiness is the seal of exalted body; Natural aspirationlessness is the meaning of exalted speech; Signlessness that transcends ideation is the exalted mind: The great bliss of these three types is awakening. [89]




4.94
“Wielding power through the view of equality, The entirety of cyclic existence appears as the open dimension: This is the supreme completion of all activities, And there are no activities left elsewhere. [90]




4.95
“Suffering is great awakening, And cyclic existence is primordially nirvāṇa; The obscurations are the utterly pure open dimension of phenomena, And all afflictions are the absolute meaning of awakening. [91]




4.96
“When one beholds the nonapparent meaning, The stages and their grades Are not grasped in terms of being this or that: This is the abode of attaining what is nonapparent. [92]




4.97
“Abiding in the state, just as it is, Of nonwavering exalted body, speech, and mind, Whatever one transforms into, it is through reality-as-such That it cannot be described as an abode of nihilism. [93]




4.98
“Absence, evenness, and oneness Are the great pledge that is spontaneously complete. Being thus called, impartiality Is a pledge to be guarded. [94]




4.99
“Because there is nothing to engage in or to do in terms of conduct,522 All the forms of conduct that appear For the worldlings of existence and of the heretics Are engaged in as spontaneously present deeds. [95]




4.100
“Since without relinquishing anything, it is inseparable from spontaneous presence, There is no object to view other than the open dimension: This is the pledge of the view. [96]




4.101
“The universe and its inhabitants‍—consisting of earth, water, fire, and air‍— Are all by nature reality-as-such; In an absolute sense, there is nothing other than reality-as-such:523 It is clear as self-originated wisdom. [97]




4.102
“The precious wish-granting gem Is present in oneself without searching: The enjoyment of the source of all desirables Is the accumulation of the enjoyment of great bliss. [98]




4.103
“All those in the evil destinies and higher levels And all the phenomena of the noble path and of cyclic existence Are not referentially imaged as individually having an intrinsic nature: That is the nature of awakening. [99]




4.104
“All the classes of conduct and of form Are of the nature of the great seal. When taught extensively through the words relating to exalted body, speech, and mind, Awareness of the absolute meaning is the nature of exalted mind. [100]




4.105
“Unborn and unoriginated, Without attachment for what is nonabiding, When one realizes and assimilates the distinctions of the absolute meaning, That is the supreme stage of Samantabhadra. [101]




4.106
“All the major and minor marks being complete, Everything is the absolute meaning of exalted body, speech, and mind, And everything is complete as integral being. Expanding everywhere as the great pervasion Of spontaneously complete great bliss, All the obscurations are cleansed and all the accumulations complete. Liberation, free from all fetters, Is the great abode of spontaneously present bliss.” [102]




4.107
Thus declared the great lion of speech.




4.108
This is the fourth chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about the supreme secret of the pledges.




Chapter 5: The Symbols of Yoga


5.1
Sattvavajra thereupon entered the meditative equilibrium of the concentration called indicating all doctrines through symbols. When he emerged from that concentration, the retinues of the great assembly said, “O mahāsattva, we see all phenomena symbolically524 as the essence of sheer awareness.”




5.2
The mahāsattva replied, “O you gathered in this great assembly, you should know that all phenomena are symbols, designations, and mere labels. All the phenomena of labeling abide neither outside nor inside. All these phenomena are without a basis for naming and are free from the designations of labeling. A symbol is a designation that is labeled to conceal.




5.3
“Because concealed doctrines are secret, They should all be concealed and transmitted. Yogins should thus know How to apply this to symbols.” [1]




5.4
The yogins assembled there asked, “O mahāsattva, please extensively explain to us the symbolic doctrines.




5.5
“We too will transmit the symbolic meaning Of all the doctrines. What are the symbols like? What are the concealed doctrines? What are the secrets that should not be revealed?” [2]




5.6
Having been requested thus, the lion of speech declared,




5.7
“Listen well, O you gathered in this great assembly! A symbol is a word concealed. Having been concealed, the secret doctrines Are for the engagement of the great yogins. [3]




5.8
“Unrevealed means that they are secret from others. The groups of the heretics and so forth Deride the conduct of yogins. Since they are patched over525 and concealed, They should be taught through concealed symbols. [4]




5.9
“The great qualities of symbols Are inconceivable if enumerated. In summary, they are of four types: [5]




5.10
“Not being the scope of others, Being the scope of yogic awareness, Being close to the accomplishment due to concealment, And not impairing the pledges of secrecy. [6]




5.11
“The mātṛkās and sisters, liking the symbols, Become close and are full of longing. Therefore, the concealed symbols Will be expressed by indicating them through words. [7]




5.12
al ala hoḥ | atipu hoḥ | pratipu hoḥ | mahāguru526 saṅkrama | guhyadevī samaya | mahācandra mahāpuruṣa527 guhyabhaga mahāvajra | samaya hoḥ | samayas tvaṁ | rāgo ’ham528 rāgayāmi | samaya jaḥ |




5.13
Together with529 oṁ āḥ hūṁ | samaya samaya | e hye hi | e hye hi | ha he ha | ha he ha | mataṁkha530 mataṁkha | karukṣa karukṣa | kṣaṁbari kṣaṁbari | raho haṁ raho haṁ | samaya hi samaya hi531 | alastoṃ532 alastoṃ | kha khale khale533 | śadapa śadapa | kharaṃ khāhi kharaṃ khāhi | khale bhyo khaleha bhyo | khaka khakha kakha534 | kha hyi ha he | rakṣa khāhi rakṣa khāhi | ha ha he raṁ | guhya guhya | sama sama | male mule | tale dule | maca meca | guhyasiddhi | parama parama | śarihoḥ śariho | mama khaka traṃ | e e e e | hriṃ hriṃ bhyo bhyo | khakha lele | karmamati bhyo | rakṣakrama bhyo rakṣakrama bhyo | karmamale karmamale | kṣutiśane kṣutiśane | rakṣakarma rakṣakarma | krodha kṣaṁ | khāhi bhyo khāhi bhyo | caleyaṁ caleyaṁ | pracale pracale | gurpayaṁ gurpayaṁ | vigurti535 vigurti | mamo ’haṁ mamo ’haṁ || The symbols of speech are the seal of the pledge.




5.14
vyāghricarma vyāghricarma | vayaṁ kṣaṁ gari vayaṁ kṣaṁ gari | vavyā jño vavati536 vavyā jño vavati | narahasa narahasa | bandhakapāla bandhakapāla537 | carmanaga truṁ carmanaga truṁ | rāgarakṣa ca rāgarakṣa ca | rudhiramata rudhiramata | karugaca karugaca | bhavyavati538 bhavyavati | gaṃgroṇa gaṃgroṇa | tharpata tharpata || Eat, O hero! Eat, O hero!




5.15
“The moon, waxing and complete, The white moon and the moon’s supreme glimmer, The mistress of all holders of longevity, The gentle great release, The supreme taste of what is called important, The fragrant smell of great dazzling resplendence, Slave girls, servants, and barmaids, Mañjuśrī’s sharp blade:539 [8]




5.16
māthaya māthaya | parpati parpati | rvathama rvathama | khataṃña khataṃña | rvati hūṁ rvati hūṁ | śiñaṃtha śiñaṃtha | karaṃtha karaṃtha | śaktikha śaktikha | yoga carbhāna540 yoga carbhāna || The symbols of sound are the seal of the pledge.




5.17
“Regarding the emblematic gestures of the hands, The movements of the dance turn right and left. Snapping the fingers is the symbol of inviting. Rotating the hands and joining the palms is the symbol of sealing. [9]




5.18
“Rotating the hands and unravelling them at the crown of the head Is the symbol of worshiping. Rotating them and holding them at the heart Is the symbol of adamantine stability in concentration. [10]




5.19
“Turning the dance steps and stamping541 both feet Is the symbol of proffering worship. Turning the dance steps and placing the hands on the lady’s crown Is the symbol of approaching for the purpose of union. [11]




5.20
“Once the lord of means has placed his hands upon the crown of her head, Lady acumen places her hands on her heart. When the lord of means inserts the secret to the right, This is the secret for lady acumen’s ear.542 [12]




5.21
“When the lord of means raises his nose to the right,543 Lady acumen raises her nose to the left. When the lord of means shows the emblematic gesture of the vajra, Lady acumen shows the emblematic gesture of the lotus. [13]




5.22
“When the lord of means moves his right eyebrow, Lady acumen raises her left eyebrow. When the lord of means lifts his left hand, Lady acumen reveals the manner of embracing with her right hand. [14]




5.23
“Having turned the emblematic dance steps and clapped her hands, The lady touches her tongue: This is the symbol that the time for the feast offering has come. Rotating both hands, the lady scatters flowers. Then, when the lady touches her tongue, This is the symbol of distributing liquor.544 [15]




5.24
“The pledges of the symbols pertaining to The activities of the great envoys And the holders of the indications of adamantine warmth Should be engaged with and accomplished by yogins.” [16]




5.25
Thus declared the lion of speech.




5.26
This is the fifth chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about the symbols of yoga.




Chapter 6: The Gathering of the Bliss of Yoga


6.1
The lion of speech, Sattvavajra, thereupon entered the meditative equilibrium of the concentration called the gathering of the display of yoga. When he emerged from that concentration, those gathered in that great assembly said, “O great lion of speech, we see all phenomena as the configuration of the adamantine gathering.”




6.2
The lion of speech declared, “O you gathered in this great assembly, you should know that the nature of all phenomena is the adamantine gathering.”




6.3
The gathered assembly requested, “O mahāsattva, please extensively explain to us the meaning of the nature of all phenomena being the configuration of the adamantine gathering.”




6.4
The mahāsattva replied, “Listen well, O you gathered in this great assembly!




6.5
“The configuration of the adamantine gathering Is the heart pledge of the victorious ones. Those on the path who journey to the supreme stage Are on the path engaged in by all yogins. I will explain it to you, O you gathered in this assembly. [1]




6.6
“For beginners in this undertaking,545 When one enters the adamantine gathering, It is according to distinct phases And by nature of the supreme activities That, having trained in these phases, One journeys to the supreme stage. [2]




6.7
“One journeys through the five supreme means: The adamantine gathering and the propitiation, The close propitiation and the evocation, As well as the great evocation‍—to these should one apply oneself. [3]




6.8
“Just as hidden means are applied to conceal them From those for whom the count, the holy time, And the signs have not occurred, Those who perform the great means unbeknownst to anyone Are custodians of the secret. [4]




6.9
“The childish who enter this abode, Even after having been led away from the dust of the world, Rest on the uncertain stage that is under the power of change. Why? Because they are beginners. [5]




6.10
“A child’s intellect, not fully grown, Does not know good and evil, happiness and suffering, Nor does it referentially distinguish what is shown from what is secret; The command for the conduct of yogins Makes one scared so as not to open the doors of the secrets. [6]




6.11
“Aside from childish ordinary persons Who have not realized the natural modality, The demons who make unsuitable vessels into vessels Take the life546 of yogins. Because this involves reverting toward uncertainty, They are to be endowed with secrecy.547 Therefore, those engaging in this Should apply the pleasant means in conformity therewith.” [7]




6.12
The lion of speech thereupon entered the meditative equilibrium of the concentration called the adamantine gathering of means. The great yoginīs disappeared, and those in the assembled gathering said, “O great lion of speech, we see the nature of all phenomena as the nature of the seal of means.”




6.13
The mahāsattva declared, “O you gathered in this great assembly, you should know that the transmission is the hidden gathering.




6.14
“The deity endowed with the gathering of adamantine yogins, The five hidden gatherings that are the seals of great means, The sixteen vajra holders, and so forth, Along with the vajras of their configurations: Regarding their signs‍—whether they be drawn or thought of, Whether they be pronounced or real548‍— One generates belief549 and recalls them According to the doctrinal system that posits a sovereign of the world. [8]




6.15
“When the deity descends from its natural domain,550 One worships it through prostrations and so forth, And offers to the gathering of the adamantine means The requisites and so forth, Concocted from the adamantine medicines and potions. The adamantine yogins intone songs; Having gladdened the deities, one completes the count of the accomplishment.551 One should desire to worship the deity and fulfill one’s pledges. [9]




6.16
“It is upon disciples who are suitable vessels That those who are heroic and knowledgeable Bestow, by way of entry, the empowerments and accomplishments. [10]




6.17
“In terms of the five types of adamantine oaths, If anyone in pursuit of learning Is provided for according to the grades of their dexterity, The oath of adamantine importance is discarded. [11]




6.18
“Then, as insistently desired552 By the great and small adepts, The adamantine yoga will be bequeathed. [12]




6.19
“Not imparting anything to those who are incapable: One should insistently be attached to this pledge. Since this must be kept secret from the dull-witted, one generates the mind of awakening And wondrously transforms the notions of words. [13]




6.20
“Before the eyes of the knowing,553 All knowable objects should be gradually taught. For those whose swirling intellects are endowed with warmth, One opens the door to the treasury which is raised upward within the yogin.554 [14]




6.21
“For savages whose demeanor is coarse, The distractions555 of cyclic existence and its narrow paths are taught. For those endowed with the criteria discussed in the adamantine authoritative scriptures, The empowerments are conferred according to their capacity. [15]




6.22
“For incapable subjects without dexterity,556 A single benefit is extolled. When present or absent in this abode,557 The light is not erased and the weight does not descend.558 [16]




6.23
“For subjects with an adamantine intellect, They are instructed to train in great dexterity. Among the rows of the empowerment of the adamantine assembly, One checks the great bale of their adamantine purpose. [17]




6.24
“Analyzing the distinctions in their dexterity and awareness,559 The emblems of the individual families Are applied either generally or to each one.” [18]




6.25
Then the lion of speech entered the meditative equilibrium of the concentration called the gathering of the mnemonic consorts of acumen. When he emerged from that concentration, those in the assembled gathering said, “We see the nature of all phenomena as being the configuration of the gathering of acumen.”




6.26
The mahāsattva declared, “O you gathered in this great assembly, you should know all phenomena to be awakened as the configuration of the gathering of acumen. Why? Because all phenomena originate from the nature of acumen and are clear as the nature of acumen.”




6.27
Those in the assembled gathering requested, “O mahāsattva, please extensively explain to us the nature of the mnemonic consorts of acumen.”




6.28
The mahāsattva replied,




6.29
“O you gathering of assembled great yogins, Give heed for I shall extensively explain The nature of the mnemonic consorts of acumen. [19]




6.30
“As applied to the gathering of means,560 Those endowed with a yoginī should apply this to The female vajra holders and so forth, And the hosts of goddesses. [20]




6.31
“He who likes entering the place, and so forth, Conceals the seal of means as the sign.561 The mnemonic consorts of adamantine equality Are gladdened through the offerings of equality. Through dance and the words of songs, and so forth, The awareness holder will evoke the yoginīs.” [21]




6.32
Sattvavajra then entered the meditative equilibrium of the concentration of all phenomena as the mutually connected latticework of means and acumen. When he emerged from that concentration, the retinue said, “O Blessed One, we see the nature of all phenomena as being the nature of interconnected means and acumen.”




6.33
The Blessed One declared, “O yogins of this great gathering, all phenomena are interconnected means and acumen; you should know them to be nondual.”




6.34
The yogins of the assembly requested, “O mahāsattva, please explain to us the meaning of the interconnected latticework of all phenomena.”




6.35
The mahāsattva replied,




6.36
“The meaning of connection is as follows:562 The characteristics of all phenomena Appear in the manner of mutual connection. It is from the characteristic of space that all phenomena emanate; However their particulars563 appear, They are connected in the manner of a nondual latticework. [22]




6.37
“This is the supreme secret of yoga: The secret door of those endowed with dexterity Is the secret door that should be opened. It is for the heirs who assimilate the secret That the injunctions of the adamantine secret are proclaimed. [23]




6.38
“In the sacred configuration of the secret, The five adamantine kings and their queens Clasp each other closely, Embracing each other from right to left. [24]




6.39
“In their right hand the male consorts hold the vajra of awakening Along with their individual blazing sign,564 Whereas in their left the female consorts hold a resounding bell And are beautified by their insignia‍—thus are they visualized. [25]




6.40
“Those endowed with the luster of pouring565 and paying reverence, With lust and in a shaking manner, Are regally poised in a modality in which The seats of the lion, bull, and so forth,566 are complete. [26]




6.41
“With blazing five-colored lights, These charming ones with their sixteen567 accoutrements Are generated gradually and simultaneously; This should be applied to the grades of the faculties. [27]




6.42
“Among the retinues of the gathering of secrets, Whose nature is that of transformation, The kings of the seal and their queens Embrace each other in two groups of eight.568 [28]




6.43
“Kṣitigarbha,569 Ākāśagarbha, Avalokiteśvara, and Vajrapāṇi, Maitreya, Sarvanivaraṇaviṣkambhin,570 Samantabhadra, and Mañjuśrī Are gladdened by and unite with the two groups of four,571 The internal and external requisites;572 Thus should you think of them. [29]




6.44
“Together with the adamantine gatekeepers,573 The adamantine consorts whom they embrace are a secret gathering.574 Yogins who unite in great enjoyment Gradually present offerings to gladden the deities and fulfill their pledges. Through such ways of entering the secret, One accomplishes the secret purposes.” [30]




6.45
The Blessed One Sattvavajra then entered the meditative equilibrium of the concentration called the open dimension of totally connected vajras. The retinues assembled there said to the Blessed One, “We see the nature of all phenomena as the open dimension that is a latticework of vajras.”




6.46
The Blessed One declared, “O you gathered in this great assembly, you should know it as the latticed open dimension. This is because all phenomena originate from the awareness of exalted mind, and the nature of exalted mind is exclusively adamantine.”




6.47
Those in that assembled gathering requested, “O Blessed One, please extensively explain to us the gathering of the great latticework of vajras.”




6.48
The Blessed One replied,




6.49
“O yogins in this great assembly, Listen one-pointedly for I shall definitively explain to you The meaning of the awareness of the great vajra, The open dimension that is an interconnected latticework. [31]




6.50
“Since the awareness of the great secret of the exalted mind575 Is the vajra of certainty, The meaning of the connection between the adamantine faculties and objects576 Should be known as the open dimension, for everything originates from it. [32]




6.51
“The female vajra holders, together with the male holders,577 Are poised in union as they embrace each other. Abiding on the representation, the concentration, and the nature,578 One applies this in a gradual manner; It will be as one desires.” [33]




6.52
The Blessed One Sattvavajra then entered the meditative equilibrium of the concentration called the equality of all four times. When he emerged from that concentration, those gathered in that great assembly said, “O Blessed One, we see all phenomena as one in the equality of the four times.”




6.53
The Blessed One declared, “O you gathered in this great assembly, all phenomena are realized in the equality of the four times. You should know all phenomena to be complete in the state of the four times. Why?579 Because in the state of equality, temporal succession does not appear.”




6.54
Those in that assembled gathering requested, “O Blessed One, please extensively explain to us the time of great equality.”




6.55
The Blessed One replied,




6.56
“O you gathered in this great assembly, When aware of the time of equality,580 There is not even the name of time. When you know the four times as equal, That is the nature of the equality of reality-as-such. [34]




6.57
“The gathering of the goddesses of adamantine time; The queens of equality who control581 past, present, and future factors; Those who cause destruction, birth, and maturation, As well as cessation; The adamantine releases and immeasurables;582 The male bodhisattvas and their female counterparts, poised in union; And the circumference consisting of the ladies of acumen and the core consisting of the glorious ones: Worshiping them sequentially with the requisites That are the adamantine goddesses of song, dance, and so forth, The manner of entry is as before. [35]




6.58
“Without bypassing the time of these factors, They refer to the days of the goddesses. The emblems of great bliss and so forth, As well as of the clusters,583 Should be applied generally or to each one.584 [36]




6.59
“For the past, one beseeches the gathering of releases; For the present and the future, One generates the immeasurables and the bodhisattvas, poised in union: One becomes the king of equality, Becoming the king of the well-gone ones’ time.” [37]




6.60
The Blessed One Sattvavajra entered the meditative equilibrium of the concentration called the gathering of the sun and moon. When he emerged from that concentration, those gathered in that great assembly said, “O Blessed One, we see all phenomena as the gathering of the sun and moon.”




6.61
The Blessed One declared, “O you gathered in this great assembly, you should know that the nature of all phenomena is the nature of the mind of awakening and of great compassion. All phenomena originate from the mind of awakening and have the nature of compassion.”




6.62
Those in that assembled gathering requested, “O Blessed One, please extensively explain to us the meaning of compassion and of the mind of awakening.”




6.63
The Blessed One replied,




6.64
“The requisites of all phenomena Are compassion and the mind of awakening. Without being endowed with these requisites, One’s purposes will not be achieved. [38]




6.65
“The completeness of the awakening mind of yoga585 Is like the full moon, in which the sixteen parts are complete. The rising of the wisdom of compassion Is like the bright sunrise in the sky. [39]




6.66
“Yogins who complete the two purposes Are on the stage of yogic certainty. Journeying toward the stage of certainty, The gathering of the continuity of adamantine time Should generate the two types of great accumulations. [40]




6.67
“Just as at the center of a host of stars is the full moon, Complete in its sixteen parts, So the thirteenth stage, that of completing great dexterity, Is complete in terms of the gathering of sixteen.586 [41]




6.68
“It is through sixteen beautifying suns That the core of the moon is sealed in light. Bliss, beautifully bedecked, Generates merit through the gathering of sixteen. [42]




6.69
“Once the half is complete and the accumulations have developed, The intellect is trained in the principle of nonimaging. Pacifying them more and more, nonimaging Curbs the knowable objects with signs. [43]




6.70
“Without referentially imaging the accumulation of merit, When one becomes emptiness through equality,587 Everything is complete as the body of reality, And suffering and awakening are nondual. [44]




6.71
“Generating this amazing mind of awakening, It is through both the signs relating to the appropriate times of the month And the secret offerings that one should worship. When the subtle warmth occurs, Quickly, those in whom it occurs Should cut to the root, whereby all is complete. [45]




6.72
“Having accepted it without doubts, It is like the time of sunrise:588 If obstacles occur at that time, It is difficult to repel them through propitiation; If obstacles occur, there must be restoration and atonement. [46]




6.73
“Just as when the bright moon is sumptuous in the sky, So the yogin on this stage is sumptuous: He should perform the activities of The great development of merit and the great dedication. [47]




6.74
“In terms of the great fruition, He will go riding on the sun and moon, And once he arrives at the stage of an awareness holder, The sixteen great glories589 will be accomplished on this stage.” [48]




6.75
Then Sattvavajra entered the meditative equilibrium of the concentration called abiding continuously. Having emerged therefrom, those in that assembled gathering said, “O Blessed One, we see that all phenomena abide in the configuration of continual syllables.”




6.76
The Blessed One declared, “All phenomena are the nature of the configuration of victorious ones. All the victorious ones should be known as the nature of the configuration of syllables.”




6.77
The assembly requested, “Please extensively explain to us what the meaning of the seals of syllables is.”




6.78
The Blessed One replied,




6.79
“All phenomena are the nature of the Victorious One;590 Visualizing them as the body, speech, and mind of the Victorious One, Exalted body, speech, mind, as well as their seals, Are complete as the garland of syllables. [49]




6.80
“The configurations of the seals of syllables Are to be evoked continuously. One attains the concentration of continuity; Its continuity is uninterrupted. [50]




6.81
“At the adamantine times of night and day, The gathering of syllables should be generated and the gathering applied. It should thus be applied together with the select remainder.591 Through this shortcut to the absolute meaning, One quickly generates merit. [51]




6.82
“Through the cause of the totally complete accumulations, The sacred bliss supreme, Which is like a great gathering of genuineness, And its greatness one becomes. [52]




6.83
“The conduct and view of the entrance gate are compatible;592 Everything being one, There is the abundance of being endowed with the causes and conditions. Through the medicine593 of meeting with one’s spouse, one is endowed with joyful union. [53]




6.84
“The hosts of deities and awareness-holding yogins, All without exception, engage in this doctrine. Whether an instant, a second, or a minute, One thirtieth of a day, a twenty-four-hour period, a month, Or an auspicious day of the gods‍— When the time for the gathering has come, It is the great time of blessings. [54]




6.85
“Whatever the requisites that are furnished,594 They are distinct in terms of being outer or inner: Clean foodstuffs are offered to the bhūtas, Whereas freedom from conceptuality is offered to the victorious ones. Whatever is furnished, one should do this insistently. [55]




6.86
“Relinquishing the four defects595 Of self, others, both, and of not assimilating the meaning of the doctrine, One is endowed with the manners that reverse them: A yogin, regarding them like his heart and eyes,596 Should closely rest on the notion of longing devotion. Employing whatever is desired, He should come close to597 the deities And pacify the obstructors. [56]




6.87
“In order to achieve one’s purposes and restore the dead, Engaging in these activities is very valuable. It is inappropriate598 to describe this before Those of small intellect who have newly entered this gathering. [57]




6.88
“All the substances and requisites Should be applied with strength according to those to be tamed; In terms of the distinctions in the activities, For accumulation, there is generating the accumulations and cleansing the obscurations;599 For propitiation, there is familiarizing; And for evocation, there is bringing the fruition to culmination.” [58]




6.89
Thus he declared.




6.90
This is the sixth chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about the gathering of the bliss of yoga.




Chapter 7: On Bygone Times


7.1
The lion of speech, Sattvavajra, thereupon entered the meditative equilibrium of the concentration called describing what is past. When he emerged from that concentration, those gathered in that great assembly said, “O Blessed One, whatever flaws and qualities regarding the conduct of profound mantra there may be, they have appeared to our awareness.”




7.2
The Blessed One declared, “O you gathered in this great assembly, you should know that engaging in the meaning of the great secret Mantrayāna is very difficult. Why? Because the gathering of the secret Mantrayāna is like fire. Fire, if continuously held in check and well attended to, can be used continuously according to one’s desires. Yet if left unattended, fire can become a great flaming conflagration and incinerate the user; spreading from house to house, it incinerates all one’s belongings.




7.3
“Likewise, the secret Mantrayāna is like water. When water is dammed in through various means and is well put to use, it can be used for joy and pleasure600 according to one’s desires. Yet if water is released from its use for joy and pleasure, it can grow into a great river. For those unfamiliar with the nature of water and with the means of damming it in, they will get distracted while using it and die.




7.4
“Furthermore, the secret Mantrayāna is like a vicious predator. Although the predator will take the lives of other sentient beings, one skilled in means can control it to his liking. Yet if one does not keep it in check through skillful means, one’s life will be taken.




7.5
“Moreover, the secret Mantrayāna is like a precious gem found on the head of a snake. If one can seize through skillful means the gem found on the snake’s head, one can control and make use of it. Yet if one does not seize it through skillful means, one will be divested of one’s life.




7.6
“That is why this great secret is difficult to use. In bygone times, too, there were many wrong-headed wayfarers who used it negatively. Yet there were also many who, being persons skilled in the absolute meaning and the path, holding on to skillful means and using it positively, entered the unmistaken path. O you gathered in this great assembly, you should be thoroughly skilled in the means of using it.”




7.7
Once he had spoken thus, those in that great assembly asked, “What, O Blessed One, were the wrong paths relating to the secret Mantrayāna? And what were the means to use it positively? Please extensively explain this to us.”




7.8
The Blessed One addressed those gathered in that great assembly: “Listen, O you gathered in this great assembly, for I shall explain in phases the negative and positive.




7.9
“I recall a primeval time When the meanings of the secret conduct Declined because the definitive meaning was divulged to the masses. Even though all and sundry engaged in it601 While remaining in counterfeit mannerisms, I saw none who encountered the absolute meaning‍— All of them were engaged on the wrong path. [1]




7.10
“What were their wrongs? Not abiding thereon, deterioration, Depravity, and wrongly mannered conduct. Uncertainty with regard to impropriety Is the path of cunningness, contrived truth, and transgression. [2]




7.11
“How would this occur? At the time of the eon called Universal Array, After the Buddha Actualized King Had passed into nirvāṇa, There was a yogin called Good Ornament. Because his retinues consisted of unknowing childish ones And because he protected the depraved hosts of hypocrites, He, along with a coterie of five hundred acolytes, Transgressed against the absolute meaning and returned to cyclic existence. Do not behave in such a manner! [3]




7.12
“As for this amazing secret teaching, When the lords among qualified yogins Did not abide among the majority, The unknowing ones endowed with dismal conceptions Clashed, corrupted the injunctions, and abandoned the textual tradition. Mistakenly saying, ‘I repudiate you; I am right, others are not,’ Is to wrongly praise oneself and deprecate others. [4]




7.13
“How would this occur? During that same eon, There was a yogin called Vīradatta. Because his intellect was not fully grown for the absolute meaning And because he was unskilled in the means of the path, He abandoned the textual tradition of the injunctions of the definitive meaning And engaged in irreligious doctrines. [5]




7.14
“When others engage in the definitive meaning, To tell them, ‘Yours is not the absolute meaning; What is the ambrosia of the supreme meaning? It is this doctrine here of mine,’ Is to praise oneself and deprecate others, Which is the wrong path of existence. Do not behave in such a manner! [6]




7.15
“If those who remain after these bygone days Serve instructors who are without confidence,602 They will come under the power of the arrogant ones pursuing words; Possessing the guile of the mind of hypocrisy, Meddling unknowingly, Their mad means are the sinfulness of fools. [7]




7.16
“How would this occur? There was a monk called Stainless Conduct, Who had a yogin’s counterfeit mannerisms And imitated those skilled in the absolute meaning. Imitating him were Retinues clustering in the hundreds of thousands, Who were burdened with the weight of pursuing Meaninglessly the words of this monk. [8]




7.17
“Serving instructors claiming to be successors of the lineage, The arrogance of being great was produced; Because in their unknowing hypocrisy They engaged in wrong doctrines, The entire coterie consisting of hundreds of thousands Fell down to the level of the Rudra of great arrogance. Do not behave in such a manner! [9]




7.18
“Having misgivings about being overpowered by The fields of intimate friends, those who arouse graciousness,603 And the retinues of those nurtured by gain and honor, One divides them according to the category of gateways and according to bare segments.604 Saying, ‘Since this entourage to be ripened by me is my field of taming, Whoever could be disconnected therefrom?’,605 Is to mistakenly order them about606 with the words of the afflictions. [10]




7.19
“How would this occur? There was a yogin called Calmly Ailing, Who, along with his coterie of five hundred, Dwelled in the abodes of the wilderness, Saying, ‘I engage in the secret Mantrayāna.’ All those abiding In these vast realms Were to be engaged with as his fields of taming. [11]




7.20
“Endowed with the absolute meaning, A monk from another group Deliberately came to that country. Thinking that this monk would extensively teach The supreme path of the definitive yoga, The monk dwelling in the wilderness Ordered him about with the words of the afflictions. He said, ‘This entourage is my field; You do not belong here.’ Categorizing according to gateways and segments, He fell to the paths of the afflictions and of cyclic existence. Do not behave in such a manner! [12]




7.21
“To hoard that which is dedicated to the great yoga, Whatever the few winnings might be, And to solely discover a single-pointed ideation Is to never attain enjoyment.607 [13]




7.22
“How would this occur? There was a yogin called Blissful Auspiciousness,608 Who along with his coterie, Extensively engaged in the secret Mantrayāna. Abiding in his retinue was a yoginī called Good Woman. She was appointed as envoy to join the feast gathering. With a mind of avarice, he hoarded The requisites that were to be furnished. Due to the ripening of that karma, He was born as a hungry ghost in a dog’s body. Do not behave in such a manner! [14]




7.23
“Moreover, O gathering of great yogins, The yoga of misconduct Is to be flippant in one’s wrong views and to be ferociously angry. Engaging in sins, though one is not endowed with the absolute meaning, One babbles, ‘I am correct.’ A thief of the injunctions, one deceives and is corrupted. [15]




7.24
“How would this occur? There was a yogin, protector of the doctrine, Called Pramāda. Unskilled in the meaning and the path, He said, ‘I am a preceptor’ And became renowned everywhere. Thieving the injunctions of the Victorious One, He deceived wandering beings; when this karma ripened, The depraved worldling Fell to the realm of those engaged in heresies. Do not behave in such a manner! [16]




7.25
“Debasing the oaths and being lethargic with regard to the absolute meaning, One professes609 the meaning due to arrogance. Hence, one maintains that one is the adamantine sovereign of the victorious ones And is unembarrassed, flippant, deluded, and lax. [17]




7.26
“How would this occur? There was a yogin engaged in the ways of mantra Called Praṇaya,610 Along with his coterie of a hundred. Debasing his root pledges and lethargic with regard to the absolute meaning, He hypocritically claimed to be skilled in the absolute meaning Due to the pride of his great arrogance. Hence, he thought that he was the adamantine sovereign of the victorious ones. Just as creatures are oppressed by a mountain, It is due to the mountain of his arrogant pride That he fell to the class611 of pig, a creature Of evil deeds who engages in the deeds of cyclic existence. Do not behave in such a manner! [18]




7.27
“To describe equality in words Without realizing the meaning of equality, While actually vouching for both attachment and hatred, Is a path of cyclic existence made by yogic deeds. [19]




7.28
“How would this occur? There was a monk called Provider of Bliss Along with his coterie of a thousand. Engaging in the activities of the secret yoga, He vouched for attachment toward some on the one hand And on the other engaged in killing due to his great hatred. When the karma of his attachment and hatred had ripened, He fell to the realm of the rākṣasas. Do not behave in such a manner! [20]




7.29
“Those yogins of small intellect Who fear and are scared when the absolute meaning Is discussed among the adamantine rows of the feast gathering, Are intimidated fools who steer clear of that which they dislike. [21]




7.30
“How would this occur? There was a monk called Devadatta, Who was learning the first stage of yoga. When the many yogins endowed with the absolute meaning Discussed among the gathered majority The secret and definitive meaning, Devadatta and his retinue steered clear of them. Disliking any discussion of the absolute meaning, He produced jealousy due to his evil mind. Having gone to his own abode, He defamed those experts. Through the ripening of that karma, He deviated from the genuine absolute For unfathomable eons And roamed meaninglessly in the abodes of cyclic existence. Do not behave in such a manner! [22]




7.31
“Yogins who shoot at yogins With the poisonous arrow of malevolence, As if wrecking the impregnable fortress of the oaths, Are intrinsic obstructors of yoga. [23]




7.32
“How would this occur? There was a yogin called Pure Intelligence, Who was an expert endowed with the absolute meaning, And another called Fearless Intelligence, Who was unskilled in the means and the absolute meaning. On the stage of protecting the many sections, Pure Intelligence came with his retinue. At this expert who, endowed with the absolute meaning, had attained patience, Fearless Intelligence hurled the exaggeration and denigration of contempt with an evil mind. Due to the ripening of that karma, Fearless Intelligence fell to the Avīci Hell. Do not behave in such a manner! [24]




7.33
“Lacking the guide of the view, The path of the genuine middle will be unclear. Conduct being merely associated with general objects, It is a gathering of blind yogins. [25]




7.34
“How would this occur? There was a yogin called Clarity-Holding King. Being without the eye of the view of acumen, He held the ways of yoga only in name And engaged in the textual tradition based merely on locutions he had heard. He therefore fell, eyeless, into the realms of cyclic existence. Do not behave in such a manner! [26]




7.35
“Yogins such as these Engage in the wrong gatherings And become part of the depraved gatherings of cyclic existence. Hence, O yogins assembled here, These deviations have been extensively explained by the Victorious One With regard to the veritably secret doctrines. [27]




7.36
“Those who engage in skillful means Cherish those endowed with the absolute meaning. It is for yogins of the excellent path Who engage in skillful means That in bygone times The absolute meaning was explained by those with dexterity. [28]




7.37
“Anyone who hears the sound of the qualities of The conduct of these supreme persons Will attain them by merely hearing their names; By recalling them, one will be protected from the evil destinies. [29]




7.38
“How would this occur? This secret conduct Had become renowned among the three divine abodes, When due to impermanence the time of death had come For the god called Luminescent. When the presages of death occurred, The notion of dislike arose. Yet through his own supercognition, he saw that By generating this notion later, He would take on the body of a foolish creature Eating unclean foods. Due to the notion of fear this produced, He apprehended the objects of refuge. His recollection of everything else being unclear, He heard with his ear faculty the names Of the greatly secret gathering. Apprehending what he heard, He turned his back upon the paths of the evil destinies. [30]




7.39
“The fortunate ones who engage in this great gathering Are born among the abodes of the holders of the secret. Engaged in hearing thus, For anyone who produces a liking and inclination for The gathering that gladdens the victorious ones, There will be no other obstacles And one will quickly attain what one has envisaged. [31]




7.40
“How would this occur? There was a brahmin son called Kind, Who everywhere sought out and was predisposed to engaging in The gathering of the great secret. He could not find it by searching far and wide; Sitting down in an area, He cried and said, [32]




7.41
“ ‘Alas, my karma is defeating: While searching from birth till old age For the profound meaning of the great gathering, I have not encountered the absolute meaning; such dismal karma! How could it be found when sought for now? It will not be found by searching for it. Out of compassion, be a refuge for me!’ [33]




7.42
“Because of his tormented plea, There arose a sound from the realm of the sky: ‘Fortunate brahmin that you are! Depending on this pledge, You will have the fortune of the absolute meaning, And all the victorious ones of the three times Will bless you. [34]




7.43
“ ‘Therefore, without being distracted from the view, You need to be skilled and persevere In the means of cleansing the obscurations. Unraveling612 your own channels, The offering is through the great blood; Imagining that attachment is purified through sandalwood-scented water, Worship all the victorious ones, And you will immediately obtain the absolute meaning.’ [35]




7.44
“Once he had obtained this prophecy, He was enthused by thoughts of joy; Behaving according to the prophecy, He became an awareness-holding heir of the victorious ones. You should engage with conviction likewise. [36]




7.45
“Having approached those with the fortune of seeing And in every way being like them, One will reach the very top, Never to decline. [37]




7.46
“How would this occur? There was a god called King of Virtue Along with his coterie of a hundred thousand. Being extensively engaged in the secret Mantrayāna, The god Luminescent Jewel Was shaken by great faith. Taking along many divine substances and requisites, He went to the secret place And stayed there respectfully, In a manner of joy and inclination. [38]




7.47
“He attained the four great miracles: Journeying to all the divine abodes, Emanating the great elements from within his body, Hoisting and flinging mountains, And remaining alive without dying. [39]




7.48
“This doctrine, which is to be seen As the crest of a victory banner, Will not decline for eons. Those who approach it thus Will, by seeing it, gain for all doctrines The eye of the wisdom lamp. Those who have the unsurpassed quintessence Will find the path and enter it. [40]




7.49
“How would this occur? There was a brahmin called Universal Mountain, Who was endowed with the eye of the doctrine; Having seen the absolute meaning, He engaged in the textual tradition of the great secret. The brahmin called Kaini Followed in his footsteps with faith And saw the assembled gathering of the great secret. Becoming endowed with the eye of the doctrine, He saw the quintessence of the absolute meaning And attained the stage of a great awareness holder Of the completeness of spontaneously present great dynamism. [41]




7.50
“Those who see things thus May subjugate others; One who faces them with joy, Is really just like them, And the fruition is without high or low. [42]




7.51
“How would this occur? There was a yogin, the king called Omnipotent Luminescence, Surrounded by his coterie of ten. Having entered the meaning of an awareness holder’s conduct, He obtained the great fruition of the conduct of Mantrayāna And was renowned for having attained Many wondrous miracles. [43]




7.52
“A brahmin from another group, Who was called Learner of Virtue, Generated a pure mind. Having approached to enter and learn, The secret door was restrained by the king, who did not grant access. [44]




7.53
“The brahmin’s faith being undeterred, He presented whatever assets and requisites he had Before the king’s retinue. He made aspiration prayers while mentally facing The area where the king stayed. Making one-pointed aspiration prayers, He rejoiced. By the brahmin’s merit of apprehending thus, Both the king who performed the evocation And the brahmin who was without the evocation Attained the same fruition, without any sense of high or low. [45]




7.54
“An awareness holder is one skilled in the means Of the great meaning, which is without strain. By joyfully rejoicing In others who engage in it thus, One attains the fruition in equality, Whether engaging in virtue or not. Knowing infinite and inconceivable victorious ones, As well as those in learning, It is as the spiritual friend of the wandering beings of the three existences That he is the custodian of them all. [46]




7.55
“How would this occur? In bygone times, there was the brahmin Provider of Clarity, Who had learned the meaning of the great secret. Having familiarized himself with his own mind, He beheld the true meaning of mind-as-such And became skilled in all doctrines. [47]




7.56
“Since the mind is the root of all, It is from the mind that the hundred thousand sources of phenomena originate. Becoming king of the doctrine, He was known as the Buddha Lion of Speech, And his pure field became everywhere renowned. [48]




7.57
“Those who learn thus Produce the merit of the single great feast gathering. Spreading the great accumulation Of donating to infinite hearers Does not even match a hundred thousandth thereof. [49]




7.58
“Why? Because by gladdening one, All the victorious ones are gladdened. Both the victorious ones pervading the sky And the victorious one appearing as oneness Are not individually different, And there is only one exalted body, speech, and mind. In terms of the distinctions for those to be tamed, They are revealed in inconceivable ways And appear to be distinct. [50]




7.59
“How would this occur? There were two brahmins of pure karma, Called Virtuous and Brilliant; Each produced joy and faith, And they took an oath in each other’s presence. One of them would perform extensive sacrifices for infinite hearers, Whereas the other would perform extensive feast offerings. [51]




7.60
“Brilliant engaged in feast gatherings And attained actual awakening in a single lifetime. Virtuous, who spread generosity, Became accomplished after three incalculable eons. Therefore, those who engage in this sacred place Should engage properly as the yogin Brilliant did. [52]




7.61
“Those who constantly hold on to this Will obtain a meaningful form, Like that of Vajrasattva and so forth, With constant great qualities. [53]




7.62
“How would this occur? There was a householder called Agnidatta Along with his coterie of a hundred. Constantly engaged therein, He obtained the certainty of being born As a likeness of Buddha Vajrasattva And his retinue. [54]




7.63
“By familiarizing oneself with, describing, and talking about That which is spoken from realization By the gathering of those who accomplish with certainty of purpose The vajras of exalted body, speech, and mind, One becomes king of the doctrine And crown ornament of all qualities. [55]




7.64
“How would this occur? There was a seer, the yogin Kalayana, Who extensively proclaimed the qualities of the gathering To numerous seers. Once he had explained with certainty its meanings to them, Numerous seers attained the stage of an awareness holder. Their teacher, Kalayana, became king of the doctrine and custodian of the secret. [56]




7.65
“In any case, if these secret meanings Are taught, explained, or described To wandering beings who are suitable vessels, One will attain great qualities, As well as my very own eloquence. [57]




7.66
“Hence, O you gathered in this great assembly, The heart pledge of all the victorious ones Is this secret gathering of yogins. If an intelligent yogin For a moment or a minute Generates the gathering of victorious ones, He will fulfill all the victorious buddhas, The awareness-holding yogins, As well as the profound oaths, And obtain the eye of the doctrine. [58]




7.67
“This narrative of bygone times explains The qualities of engaging in the gathering And the flaws of depraved misconduct.” [59]




7.68
Thus Sattvavajra declared.




7.69
This is the seventh chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about times bygone.




Chapter 8: The Mode of Accomplishing the Ritual of Atonement


8.1
The Blessed One Sattvavajra looked at the countenance of the Blessed One Custodian of the Supreme Secret in a manner of hope and attendance; staying for the preparatory ritual in the place where the totally resplendent retinue had exhorted him, he said nothing more. Many of those in that retinue became aware that they had to exhort him; they prostrated in the manner of yoga, throwing their entire bodies upon the ground, and prayed in a single voice with exclamations of joy:




8.2
“Splendid, O great Vajrasattva! The wisdom that knows intrinsic awareness blazes forth, And the warden’s qualities transcend all thought: Homage to you, who have obtained this victory! [1]




8.3
“Splendid! The exalted body, inseparable from intrinsic illumination, Is adorned with the major marks of pure merit, And its seed syllables are arrayed like the minor marks, at which one never tires of looking: Homage to the supreme fivefold exalted body! [2]




8.4
“Splendid! In the open dimension of the pure sky A single declaration is known by awareness as various sounds; Adamantine speech transcends thought and is inexpressible: Homage to the supreme fivefold exalted speech! [3]




8.5
“Splendid! The exalted mind of the secret sky Does not waver from equality and is individually clear. All-knowing, it is the supreme quintessential wisdom: Homage to the supreme fivefold exalted mind! [4]




8.6
“Splendid! The great deeds which are beyond doing; The treasury of passion that is detached and free from lust; The great activity that liberates everyone: Homage to the supreme exalted activity! [5]




8.7
“Praying to you as regent of the victorious ones, It is through the blessings of the warden Maitreya That you are equal to an emanated lancet; In order to kill613 suffering During the great hunt among the encampments of cyclic existence,614 Perform the great activity that blesses Everything as the great charnel ground.” [6]




8.8
Once they had prayed thus with exclamations of joy, the great Sattvavajra prostrated in the manner of yoga and addressed the Blessed One Custodian of the Supreme Secret: “Wonderful! O king of all the supreme secrets of great bliss, O unsurpassed paragon of the ultra-secret, it is wondrous how those gathered in this great assembly have prayed with the valor of such amazing words! Consider taming them with your power,615 please make their thoughts rapturous as besought.”




8.9
The Blessed One Custodian of the Supreme Secret, knowing the time to tame all of them and surrounded by the amazing retinue of the secret injunctions, entered the meditative equilibrium of the concentration that amazingly occurs from the display of the charnel ground ornaments. Having entered that meditative equilibrium, he spoke these words of blessing for his retinue:




8.10
hūṁ he he phaṭ | hūṁ hūṁ viśvavajra krodhajvala maṇḍala ārali616 ali uli tapali traṁ stvaṁ | khali ho | naśa stambhaya hūṁ | brūṁ pūjā617 khāhi phaṭ phaṭ hala hūṁ ||




8.11
The whole infinity of the six worlds and ten directions became the configuration of the charnel ground, whereupon it shook, trembled, and shattered. The Blessed One Custodian of the Supreme Secret revealed by way of his other retinues to Sattvavajragarbha the principle of the exalted body that is unchanging in terms of ideational measurement. Transforming his entire body into a great custodian of the charnel ground, he revealed the eight charnel ground places, the ten places of a heruka, the eight glorious attires, the nine great ornaments of a charnel ground, the eighteen great insignia of the absolute meaning, and the various enjoyments of a charnel ground. Sattvavajra knew them by beholding the lustrous smile on the Blessed One’s countenance, and through the great empowerment of the secret injunctions, he explained their meaning. Aware of the words as they resounded, he spoke words of covert intent to those in that assembled gathering:




8.12
“Since the greatly amazing secret injunctions are hidden,They are profound and difficult to comprehend. When through indicators the meaning is drawn forth, it remains unknown. Therefore, those childish ones of weak intellect Who fancy that they can engage in the afflictions to their liking Are blind with regard to the eye of definitive acumen. [7]




8.13
“When those whose dynamic impulse for the absolute meaning is slight Fancy that they can generate the enjoyments of their pleasure, They achieve what they like in terms of signs, Yet the true nature is not accomplished. [8]




8.14
“Once a family line is ruined and its fruit incinerated, Its offshoots are obliterated and exist no more. It is based on this axiom that the meanings Are not taught to those of weak dexterity. If the king and custodian of the secrets says everything, What will you not know?” [9]




8.15
After he had spoken thus, those in that assembled gathering asked, “Splendid, O mahāsattva! Will you tell these great causal words to the holy ones within this configuration of retinues? Or are they not to be engaged in? There is no one who is unsuitable.618 What is there to reject and accept? Splendid! What are unsuitable vessels? If everything has the quintessence of awakening, all such notions should be given up.619 This you have declared.




8.16
“If there is no obstructing, tell us without occluding anything! Why not speak, O unimpeded heir? Son of the victorious ones, this is the time. These are the vessels for the quintessential secret. This is the place for the configuration of the secret injunctions. This is the modality of the secret charnel ground. [10]




8.17
“We bow down before you whose mind is greatly compassionate.620 We bow down before you who among secrets are ultra-secret. We bow down before you who among secrets are primordially secret. We bow down before you, the king of the configuration. We bow down before you, the heart of the wheel. [11]




8.18
“What is the modality of the quintessence of the great secret? What are the means of the configuration of the secret injunctions? What is the meaning of bliss as the fruition? What are the means to be aware of, Which yogins of the future Might accomplish and seek to take up? King of the great elements, please explain this to us!” [12]




8.19
The holy Sattvavajra laughed aloud. “Haha”‍—his laugher resounded, and the whole retinue, too, resounded with the great noise of laughter. From gladdening rays of light, a tremor of various musical instruments that gladdened the glory of acumen constantly occurred. The holy Sattvavajra thereupon totally straightened his body. Arranging the various attires of the charnel ground, he caused the eighteen insignia to blaze forth, and with a resplendent voice he explained an ocean of secret mantras as well as the great configurations of the secret display of the insignia that accomplish the absolute meaning according to various enumerations.




8.20
“Yogins who rely on the meaning, Which alone is genuinely and definitively established, Desire unimpeded accomplishment. Like a dyer who, cleansing A white cloth, impregnates it with color, So beginner yogins Must cherish the rituals of atoning and cleansing. Before entering the profound And in order to annihilate mind-as-such in its depth, You should not stay621 together With people of the lower vehicle. [13]




8.21
“The requisites are That which comes from a tortoise’s head; The great mind of disturbance Should be banned to the ocean and relinquished.622 [14]




8.22
“If through an individual’s power A punishable impairment occurs, The venerable warden brings down the water of reality-as-such,623 And one should extensively perform the rite of atoning and repelling. [15]




8.23
“Whether before one undertakes the evocation Or before the count of days, One should, having cleansed one’s sins, generate the mind of awakening And be inclined toward virtuous purposes. [16]




8.24
“Making groups, segments, and paddocks624 For those whose life is engaged in Begging, liking beggars, or nurturing beggars, One should make them into pocket fields of compassion.625 [17]




8.25
“Transforming medicines, grains, and potions Into supreme elixirs And grinding or concocting them into powder, It is in rapids, streams, or great lakes that One should discard them, donating them without attachment. [18]




8.26
“Having taken up the role of virtuous benefactor, One should establish schools for those who know how to heal the sick, for those engaging in learning, and for those who meditate, Creating for them supreme residences And performing the great offering according to the cycle of time.626 [19]




8.27
“Relying on all the profound volumes Of the resounding ocean of exalted speech, It is by remaining to describe, propitiate, and honor them That one should perform extensive and vast activities. [20]




8.28
“In order that they complete the accumulations of wisdom, The supreme gift, the accumulation of acumen, Whether taught or found in volumes, and so forth, Is provided to those with supreme intellects. [21]




8.29
“In order to purify the repository consciousness Through meditation and meditative familiarization, Those of supreme intellect should engage with ideational dexterity In the ten million concentrations. [22]




8.30
“Turning the wheel of the doctrine,627 They should cleanse their conscious continuum and view with eminent acumen. Eliminating all the harms of unhappiness, Such as the lanes and paths of tax collectors, They should turn the wheel of immeasurable compassion. [23]




8.31
“The uninterrupted wheel of generosity Is that one should turn the wheel of the great activities Of preparing relics and of spreading and worshiping reliquaries In water, earth, or space, In fire or air. [24]




8.32
“Repelling those who have committed the sins of immediate retribution, One smashes to dust their physical and mental continuum. With as many bodies as there are particles of dust, one worships and mentally confesses Before the palace consisting of clouds of noble ones. [25]




8.33
“Performing the activities that gladden the victorious ones: Among the four types of great activities that train the great means, One should perform the supreme rite of fire; The sins of immediate retribution are repelled thereby. [26]




8.34
“The wheel from which compassion occurs Is that one should strive with exertion in meditative familiarization And should perform the activity of spreading gifts and offerings For the protectors of the teachings. [27]




8.35
“Through such hosts of virtues, One’s purpose becomes unchanging; relinquishing everything, One generates a forceful army. The emergence628 of great activities, and so forth, Is not generated anywhere else. [28]




8.36
“This is for yogins single-pointedly endowed with the absolute meaning, Who have a lineage and are suitable vessels; If they do not become accomplished due to their weak dexterity, It is the great emergence of accruing virtues that totally restrains them.629 [29]




8.37
“Enumerating the purposes of accruing activities Is an endeavor to produce the impulse of longing; Like the reflection of the moon in a stream at sunrise, One should cherish that which is established through natural impulse. [30]




8.38
“Therefore, even minute activities Should be performed for the sake of one’s purpose. Yogins of the subtle, their intellects developed, Whose conduct is engaged in thus, Should finish even the smallest deeds, And through the wheel of the yoga of atonement, Should perform the activities that instigate atonement and restoration Of pledges that have been destroyed, rent apart, broken, and mixed up. [31]




8.39
“It is due to distinctions in terms of the great ritual of atonement That there may be uncertainty with regard to examining the place. If it is gruesome, flawed, and inauspicious, It should be relinquished, for everything will come to naught. [32]




8.40
“The great sacred places, which are totally fresh, Will become abodes of atonement. Having searched for a delightful place, One should invite the master endowed with warmth And deferentially honor the doctrine of the victorious ones with the crown of one’s head. [33]




8.41
“Moreover, regarding the maṇḍala and the ringing staff, Which are melted through referential imaging,630 The substances are made from clean causes, Just like the heart of a mirror. [34]




8.42
“Regarding the offerings of the five types of delight, It is to gladden and fulfill them that one presents before the victorious ones Undulating offering clouds adorned variously By yogins having the required conditions. [35]




8.43
“For the wardens who protect the external circle, While enjoining them with aspirations for their activities, one offers the qualities Possessed of the conditions to enjoy the wish-granting gem, Which is endowed with the five desirable sense qualities, and so forth. [36]




8.44
“Once these offerings have been emptied to gladden and fulfil them, It is out of compassion that for those dwelling in the three realms One delights their thoughts of desire Through providing a great host of requisites. [37]




8.45
“Having satisfied and fulfilled them, once the offerings have been emptied, It is for the category of obstructors that, Without removing one’s mind from the meaning of equality, One satisfies the obstructors With various foodstuffs generated through imagination; So that what appears as something small Becomes a cause that fulfills them all through the meaning of equality. [38]




8.46
“Through the activities of fulfilment, Those referentially imaged as in need of atonement Appear as five: The universally great impairments, The root impairments and the branch impairments, The impairments in repetition and the incidental impairments‍—these are the five. [39]




8.47
“The means of atonement are, likewise, five: Atoning through the activities engaged in, Through substances, the absolute meaning, concentration, And the great means of the secret pith instructions. [40]




8.48
“These are thus five each: Atoning through the modality of conduct Is explained as being fivefold. The first are 530,000; The root impairments are 53,000; The branch impairments are 5,300; The impairments in repetition are 530; And the incidental impairments are fifty-three‍— It is these that one must atone for. [41]




8.49
“Regarding the supreme means of atoning through substances, If among the pledges guarded, The oath of awakening is rent, It is the oath of the family of bewilderment that is to be fulfilled. Inviting a master belonging to the menial class, One should confess a thousand times without concealing one’s faults and transgressions. With the great substances consisting of gold and so forth, One should redeem the obliterated oaths with such riches. [42]




8.50
“If while listening to teachings on generating the mind of awakening and on cleansing the conscious continuum, The adamantine oath is rent, It is the oath of the family of hatred that is to be fulfilled. Inviting a master belonging to the gentry, One should confess a hundred thousand times without concealing one’s faults and transgressions. With the great substances consisting of crystal and so forth, One should redeem the obliterated oaths with such riches. [43]




8.51
“If while persevering in meditating on contemplation and concentration, The jewel oath is rent, It is the oath of the family of pride that is to be fulfilled. Inviting a master belonging to the aristocracy, One should confess eighty thousand times without concealing one’s faults and transgressions. With the great substances consisting of beryl and so forth, One should redeem the obliterated oaths with such riches. [44]




8.52
“If while spreading reliquaries and relics, The lotus oath is rent, It is the oath of the family of attachment that is to be fulfilled. Inviting a master who is an outcaste, One should confess a hundred times without concealing one’s faults and transgressions. With the great substances consisting of coral and so forth, One should redeem the obliterated oaths with such riches. [45]




8.53
“If while expounding the profound volumes that are to be explained, The oath of activity is rent, It is the oath of the family of jealousy that is to be fulfilled. Inviting a spiritual friend who is a brahmin, One should confess fifteen times without concealing one’s faults and transgressions. With the great substances consisting of sapphire and so forth, One should redeem the obliterated oaths with such riches. One should perform the great meritorious activities of offering and generosity, For thereby the great ritual of atonement will be accomplished. [46]




8.54
“The supreme means of atoning through the absolute meaning Are also explained as having five aspects: When meditating that all phenomena are skylike, All the good and bad imprints Are assumed to be nothing whatsoever. Familiarizing oneself therewith, faults are no more. [47]




8.55
“Listening to a universally skilled master Explain the vast and extensive doctrine, One should extensively perform the activities according to one’s wishes. The activities referentially imagined by ideation Will atone for the root impairments. [48]




8.56
“If the branch pledges are impaired, One should examine all the profound volumes That teach the absolute meaning of skylike reality-as-such And should extensively examine their meanings. Thereby, the branch impairments will be no more. [49]




8.57
“If the oaths are impaired during the incantatory repetition, It is before a master who is a skilled person That one should earnestly take the role of benefactor of the teacher And the teaching, implanting the great textual tradition. Assembling all those who have intellectual dexterity, One proclaims the ambrosial teaching of the holy doctrine. [50]




8.58
“If incidental impairments occur, One should make the gift of the doctrine, writing down Extensive volumes of the teachings. The incidental impairments will thereby be atoned for. [51]




8.59
“Regarding the supreme means of atoning through the dexterity of concentration, On the crown of the head of the one endowed with imprints, The light of the red channel, a mere mirror, Blazes forth, and by its brilliance Incinerates the aggregates endowed with attachment. [52]




8.60
“The nature of the liberated mind Being one with the nature of light, It transforms into three seminal nuclei Of white, red, and azure light. [53]




8.61
“Radiating white light, there is great pervasion; Radiating red631 light, there is great lust; The seed syllable at the heart center is azure: Absorbing the three aspects into one, The imprints of the triad of body,632 speech, and ideation are incinerated And the pledges of exalted body, speech, and mind fulfilled. [54]




8.62
“The white wind forms a moon disk, Upon which there blows a red scorching wind, Scattering the imprints related to signs. Upon the red disk of a water moon, The azure blue water of wisdom manifests, Washing away all the filth of reification. [55]




8.63
“While clearly visualizing this, The yogin should pronounce these words: ‘Though a fire is required to incinerate substances, No fire is needed to burn the imprints. Once the fire of awareness’ wisdom has occurred, It incinerates the fuel of signs. [56]




8.64
“ ‘Though wind is required to scatter the world, No wind is needed to scatter signs. Once the wind of awareness’ wisdom has occurred, It sweeps away all the dust of signs. [57]




8.65
“ ‘Though water is required to wash the body, No water is needed to wash the mind. When in the bathing tank that contains the water of equality The stream of wisdom water bursts forth, It washes away the filth of the imprints. oṁ krodheśvarī sarvapāpaṁ śodhaya oṁ āḥ hūṁ | raṁ yaṁ khaṁ ||’ [58]




8.66
“By one’s saying this, No punishable impairments will occur. Alone, it is for the great ritual of atonement That, in a sacred place, one should accrue and bless The substances of the family and the requisites. [59]




8.67
“Drawing and stabilizing the outer and inner retreat boundaries, Whatever transgressions have been committed With regard to the pledges of the individual families, One makes offerings and confession, burdened by remorse. [60]




8.68
“Taking up the manner of the eightfold precepts, One cleanses the place for contemplation and supplies the substances. With regard to the pledges relating to the family of bewilderment, When from the cause that is to be realized through knowledge, The strict oaths dwindle Due to the depraved force of ignorance, A naturally luminous a syllable Abides at the center of a moon disk Upon the mark of the palace of space. [61]




8.69
“When the clarity of the visualization is disturbed due to diffuseness, One fiercely stabs the mark, saying phaṭ; Condensing the light, with the bright sky of the eon633 One eliminates the darkness of the mountain of bewilderment So that the sprout of awakening can blaze forth. [62]




8.70
“While clearly visualizing this, The yogin should pronounce these words: ‘Wonderful! It is through the oaths of the well-gone ones That the mind of awakening blazes forth with the clarity of bliss. Without giving up this purpose, it should be generated as the basis. [63]




8.71
“ ‘From the equal634 continuum of the great lineage of the buddhas, Like a smudge upon the moon, The sprout of awakening is close to declining Since its nature is to originate from a cause. [64]




8.72
“ ‘In the pure field of the aggregate of form, One visualizes the open dimension of supreme bliss, equal to space; Fulfilled by this great means which conquers through antidotes, May the heart pledges of the eon be fulfilled! [65]




8.73
“ ‘Through the supreme substances of the secret meaning, May the heart pledges of the eon of awakening be fulfilled! May they be atoned for and cleansed according to one’s wishes! sarvatathāgata buddhasamaya ho |’ So saying, one symbolically pays homage with the crown of one’s head. [66]




8.74
“With regard to the oaths relating to the family of hatred,635 A blazing, naturally luminous hūṁ syllable Abides at the center of an adamantine vase Upon the mark of the palace of consciousness. [67]




8.75
“When the clarity of the visualization is disturbed due to diffuseness, One fiercely stabs the mark, saying phaṭ; Condensing the light, with the diamond One smashes the mountain of hatred So that the luminous mirror of acumen can blaze forth. [68]




8.76
“While clearly visualizing this, The yogin should pronounce these words: ‘Wonderful! It is through the adamantine oaths That the great mind636 blazes forth with the clarity of wisdom. [69]




8.77
“ ‘From the equal637 continuum of the great lineage of the supreme exalted mind, Like a sword with a fractured blade, The mirror of acumen is close to declining Since its nature is to come about from causes. [70]




8.78
“ ‘In the pure field of the aggregate of consciousness, The seminal nucleus of wisdom radiates, blazing forth with clarity; Fulfilled by this great means which conquers through antidotes, May the heart pledges of the eon be fulfilled! [71]




8.79
“ ‘Through the supreme substances of the secret meaning, May the heart pledges of the eon of supreme exalted mind be fulfilled! May they be atoned for and cleansed according to one’s wishes! oṁ sarvatathāgata vajra638 samaya ho |’ So saying, one symbolically pays homage with one’s heart. [72]




8.80
“With regard to the pledges relating to the family of pride, When from the cause that is to be taken up from equalization, The strict oaths dwindle Due to unconquered depraved pride, A blazing, naturally luminous sva syllable Abides at the center of a blazing jewel At the core of mark of the palace that is the cause of birth. [73]




8.81
“When the clarity of the visualization is disturbed due to diffuseness, One fiercely stabs the mark, saying phaṭ; Condensing the light, with the jeweled wheel One smashes the hill of pride So that the flowering tree of merit can blaze forth. [74]




8.82
“While clearly visualizing this, The yogin should pronounce these words: ‘Wonderful! It is through the jewel oaths That the light of merit and qualities blazes forth. Without giving up this purpose, it should be generated as the basis. [75]




8.83
“ ‘From the equal continuum of the great lineage of the supreme cause,639 Like billows overcasting the sky, The beautifully luminous flowers are close to withering Since their nature is to come about from a cause. [76]




8.84
“ ‘In the pure field of the aggregate of feelings, The equality of great wisdom blazes forth; Fulfilled by this great means which conquers through antidotes, May the heart pledges of the eon be fulfilled! [77]




8.85
“ ‘Through the supreme substances of the secret meaning, May the heart pledges of the eon of the supreme exalted body be fulfilled! May they be atoned for and cleansed according to one’s wishes! oṁ sarvatathāgata ratnasamaya ho |’ So saying, one symbolically pays homage with one’s forehead. [78]




8.86
“With regard to the pledges relating to the family of attachment, When from the cause that is to be engaged in out of realization, The strict oaths dwindle Due to the insatiable ocean of depraved desire, A blazing, naturally luminous oṁ syllable Abides at the center of a blazing lotus At the core of the mark of the lotus palace. [79]




8.87
“When the clarity of the visualization is disturbed due to diffuseness, One fiercely stabs the mark, saying phaṭ; Condensing the light, with the lotus weapon One dries up the ocean of attachment So that the lotus of the wisdom of the doctrine can blaze forth. [80]




8.88
“While clearly visualizing this, The yogin should pronounce these words: ‘Wonderful! It is through the lotus oaths That the light of the lotus wisdom blazes forth. Without giving up this purpose, it should be generated as the basis. [81]




8.89
“ ‘From the equal continuum of the great lineage of supreme exalted speech, Like brambles upon a lotus stem, The wisdom of the lotus is close to declining Since its nature is to come about from a cause. [82]




8.90
“ ‘In the pure field of the aggregate of notions, The light of the realization of reality-as-such radiates forth; Fulfilled by this great means which conquers through antidotes, May the heart pledges of the eon be fulfilled! [83]




8.91
“ ‘Through the supreme substances of the secret meaning, May the heart pledges of the eon of the supreme exalted speech Be atoned for and cleansed according to one’s wishes! oṁ sarvatathāgata dharmasamaya ho |’ So saying, one symbolically pays homage with one’s tongue. [84]




8.92
“With regard to the pledges relating to the family of jealousy, When from the cause that is to be engaged in out of realization, The strict oaths dwindle Due to the power of mistaken jealousy, A blazing, naturally luminous ha syllable Abides at the center of a vajra sword At the core of the mark of the secret palace. [85]




8.93
“When the clarity of the visualization is disturbed due to diffuseness, One fiercely stabs the mark, saying phaṭ; Through the vajra sword that condenses the light, The weapons of jealousy evaporate640 So that the wisdom of the vajra sword can blaze forth. [86]




8.94
“While clearly visualizing this, The yogin should pronounce these words: ‘Wonderful! It is through the oaths of activity That the light of the vajra sword blazes forth. Without giving up this purpose, it should be generated as the basis. [87]




8.95
“ ‘From the equal continuum of the great lineage of activity, Like clouds obscuring the sun’s clarity, The great adamantine light is close to subsiding Since its nature is to come about from a cause. [88]




8.96
“ ‘In the pure field of the aggregate of dispositions, The light of the wisdom weapon radiates forth; Fulfilled by this great means which conquers through antidotes, May the heart pledges of the eon be fulfilled! [89]




8.97
“ ‘Through the supreme substances of the secret meaning, May the heart pledges of the eon of activity Be atoned for and cleansed according to one’s wishes! oṁ sarvatathāgata karmasamaya ho |’ So saying, one symbolically pays homage with one’s body, And the great ritual of atonement is accomplished thereby. [90]




8.98
“Regarding the supreme purpose of the means of the pith instructions, Whatever impairments have occurred With respect to the root and branch pledges, They are to be atoned for through the five means of the pith instructions. [91]




8.99
“When the downfalls of the great impairments occur, One should undertake nine great evocations Before nine kings, Persons having become masters. Engaged in the intrepid deportment of the ninefold great supremacy, Whoever be one’s mnemonic consort, One presents her as mnemonic consort before the nine masters. [92]




8.100
“Likewise, for the impairments of the root and branch pledges, Those relating to repetition and those that are incidental, The distinctions with regard to the meanings of the evocation Are to be applied sequentially As seven, five, three, or one, Whereby they will be supremely atoned for. [93]




8.101
“There are five types of objects that are to be fulfilled: All the victorious well-gone ones Are, in brief, of five types, Corresponding to bewilderment, hatred, pride, Attachment, and jealousy‍—these five. [94]




8.102
“Since it is through this root meaning That the ground and everything is transformed, One should be aware that it is the ground of The oaths, whether impaired or unimpaired, As well as of all the enjoyments that are relinquished or accepted. Transformed by the power of assigning this cause as cause, Like a great medicine that can transform poison, The oaths are severe. [95]




8.103
“The distinctions in the faculties of those to be tamed Are included among the five families: The thus-gone one, vajra, jewel, lotus, and activity. Their supreme heart pledges, too, Are taught as five aspects. [96]




8.104
“Realizing this, the commitments to be guarded and accomplished Must individually be redressed When they are transgressed, broken, or impaired. Breakages and impairments with regard to exalted body should be infused in the abode; Confused transgressions relating to exalted speech should be redressed; Confused transgressions relating to exalted mind are incurable.641 [97]




8.105
“By fulfilling the oaths of the adamantine quintessence, The great indications of their fulfilment occur: Relics that come from Those holding the great bone lineage of Victorious buddhas and awareness holders Are revealed everywhere as omens. [98]




8.106
“Once the relics have been inserted for purifying and safeguarded Within a crystal receptacle, When punishable impairments occur, The relics become black in color and radiate642 black rays. [99]




8.107
“When the impairments have been atoned for and mended And when the pledges are unimpaired, The relics become white in color and emit white rays. When the qualities of excellence originate, The relics extensively spread forth, multiplying in number. [100]




8.108
“When the relics become black or unclear, One should quickly tighten up and atone for and repel643 the impairments. In any case, if without being affected by the impairments One restores them, One must rely on these great indications. [101]




8.109
“If when examined The relics emit white light, That is an indication that the impairments Of the root and branch pledges have been atoned for and mended. Hence, it is as a principal activity That yogins should perform the rituals of cleansing and atoning.” [102]




8.110
Once the Blessed One Sattvavajra had spoken thus, he blessed and installed644 the five great gods, who were rulers of the five afflictions and who, among the group of demons assembled in that retinue, had become part of the class of gods and were holders of the noble family in the Buddha’s entourage, to be suitable vessels for the injunctions. The chief of all attachment, the adamantine brahmin called Holder of the Skull Cup, said, “What is the maturation and what are the birthplaces that are punishments for failing to act according to the injunctions of the Blessed One, for being faithless and disrespectful, and for confusedly transgressing the pledges? Please extensively explain this to us.”




8.111
The Blessed One Sattvavajra replied, “O Ruler of Attachment, and so forth, it is excellent that you have asked about the birthplaces that are punishments for impairing the pledges. Listen well, for I shall explain this to your satisfaction!




8.112
“If the root and branch pledges Are destroyed or impaired, When beginner yogins Enter the door of the secret authoritative scriptures, The master endowed with the absolute meaning Blesses the adamantine oaths And places the pledge water on their tongue. Being sworn to the adamantine hell, The water is made into the syllable hūṁ And dissolves into the heart’s core. [103]




8.113
“The syllable transforms into the great heruka, The wrathful Rakṣa, A nine-headed iron scorpion, Who sucks up and drinks the heart’s blood.645 Having been killed in great suffering, They fall to the adamantine hell. [104]




8.114
“If the oaths are not impaired, The water646 placed on the tongue Dissolves into the heart’s core And transforms into a phalanx-sized wisdom being. Cleansing away all obscurations, One is generated as an heir of the buddhas. [105]




8.115
“If the pledges relating to attachment are impaired, One goes to the great city of the womb. If the pledges relating to hatred are impaired, One goes to the class of rākṣasas. If the pledges relating to bewilderment are impaired, One falls into the body of a great dull pig That eats unclean foods. [106]




8.116
“If the pledges relating to pride are impaired, One falls into the body of a black tortoise. If the pledges relating to jealousy are impaired, One falls into the body of a nine-headed makara. If all the great pledges are impaired, One falls into the body of black Rudra. If one does not meet with the right karmic conditions, There is no opportunity for release.” [107]




8.117
Thus declared Sattvavajra. The holders of the family647 who were rulers of the five afflictions lamented loudly, saying, “Alas, O Blessed One, according to what the Blessed One has declared today, we possess the causes for downfall. For when first the Blessed One proclaimed these injunctions, we lacked faith and respect toward the injunctions, denigrating and deriding648 them. We deprecated and denigrated the Teacher and our spiritual companions and thus created numerous causes for downfall. Since today it is certain that we will go to birthplaces that are punishments for this, might we obtain release through being held by the Blessed One’s great compassion and installed among the retinue of his injunctions?




8.118
“In any case, by the power of fierce regret we confess the obscurations of ideation with the mind of awakening. We confess the obscurations of speech by reciting the liturgical words. We confess the obscurations of body by presenting our body as a throne. Beseeching you to hold us with the Blessed One’s compassion, what are the antidotes and what the means by which we may confess our faults? What are the objects before which one confesses and what the causes? Please explain this to us, O Blessed One. Please grant us refuge with your compassion, O Well-Gone One.”




8.119
The Blessed One replied, “O you who have not attained the level of the great awareness holders, listen well! It is good that you have expressed regret for these abodes that are downfalls. What are the antidotes for the downfalls? Desiring to confess the faults that you have committed, when fierce regret is produced, the hairs of your body will stand on end and tears will pour forth.




8.120
“The means are fourfold. What are they? With a continuum possessed of great acumen, one knows all the imprints to be without an intrinsic nature. Through the fire of great concentration, one incinerates all the imprints and renders them inexistent. Through the light rays of the mind of awakening, one eliminates the darkness of the imprints and purifies them. Through the water possessed of great waves of conduct, one washes them away.




8.121
“The objects before which one confesses are the buddhas, the awareness holders, the deities, the masters, the volumes of scripture, one’s spiritual companions, and their supports. The causes that are to be confessed are as follows: one confesses the great and small obscurations, the crude and fluctuating afflictions, and the impregnations and cognitive obscurations. Hence, those skilled in means, relying on fierce regret for the deeds constituting downfalls, should scrutinize this and should respectfully confess their obscurations, distinguished as either great or small.”




8.122
Once he had spoken thus, the great awareness holders, those bearing human skull cups, were satisfied and rejoiced; prostrating in the manner of yoga, they intoned this song of regret and longing:




8.123
“Oṁ. The configuration whose nature is the supreme wisdom body649 Possesses no elaboration, like the full moon, yet Its compassion appears as deities who act evenly, like the bright light of the sun: May the well-gone ones abide here and consider me! [108]




8.124
“To inexpressible acumen, the unwavering and supreme open dimension of phenomena; To the chiefs of the five families, the enjoyment body of great bliss; And to the extensive display of compassionate skillful means, The hosts of miraculous emanations, I prostrate. [109]




8.125
“With the unsurpassed offering clouds of Samantabhadra‍— Those really furnished and those emanated through ideation‍— I fill the entirety of the pure open dimension of space, And extensively make outer, inner, and secret offerings. [110]




8.126
“In650 the womb of the consort Samantabhadrī,651 May you be gladdened by the nondual mind of awakening, Which in the state of symbiosis is of a single taste. [111]




8.127
“The nature of mind is the vast sky of phenomena’s open dimension; Reality-as-such, utterly pure, is extensive luminosity; The open dimension of yoga is unspeakable and unthinkable: Before the mind of awakening, which is equality, I constantly bow down. [112]




8.128
“In Samantabhadra’s primordially expanding great completeness, The outer, inner, and secret configurations are arrayed; The purity of appearance-existence is the open dimension of Samantabhadrī, And the elements and their evolutes are the spontaneously complete male and female consorts. [113]




8.129
“The paragon of the great mnemonic consort,652 in whom the great secrets are complete, Is luminous as the great seminal nucleus of nonduality:653 Whatever arises is the perennial deity of great bliss. [114]




8.130
“In the secret configuration of symbiosis Are the male and female blessed ones, great paragons, The bodhisattva brothers and sisters, and the hosts of male and female wrathful ones. [115]




8.131
“Adamantine goddesses, lords and rulers of the gathering,654 You whose kindness is like a mother’s and whose sympathy is like a sister’s, You female deities who draw the line between what is excellent and faulty and who watch over the pledges, As witnesses bound by the adamantine pledges, consider me! [116]




8.132
“We655 successors to the compassionate ones, holders of the adamantine skull cup, And all the hosts of the rulers among the arrogant ones656 Generate the mind of awakening for the sake of wandering beings. In order to attain the unsurpassed rank, The ocean of teachings includes the discipline of the prātimokṣa, The supreme vows in which exalted body, speech, and mind are united in equality, And the adamantine pledges that are difficult to trespass against‍—these we must perpetually pursue. [117]




8.133
“The general and eminently special pledges657 We have taken successively658 and sought out in earnest.659 Although660 it was not our intention to deviate and revert from our purpose, Through the laziness that consists in fancying that there is plenty of time to get started And the slightness of our dynamic impulse toward proficiency, We have been without attentiveness and have transgressed our pledges. [118]




8.134
“At first, when the oaths were imparted, We disrespected and transgressed the injunctions, deriding them. In between, when affected by the great earnestness of learning them, We did not persevere in learning and were distracted from our purpose. At the end, when it was time to accomplish the fruition, We were inadequate for the injunctions and the textual tradition, contradicting their meaning. [119]




8.135
“Wittingly and unwittingly, through obscurations great and small And under the power of unknowing and ignorance, We have transgressed the Teacher’s injunctions and pledges: May the heroes be patient toward us in their compassion! [120]




8.136
“From times without beginning in cyclic existence, We have long roamed about due to the power of karma And drunk the poison of the afflictions and wrong views. Tormented as we are by the illness of suffering, The king of compassionate physicians, the Well-Gone One, Has bestowed on us the medicine of release, the ambrosia of the pledges. May it pacify the illnesses of the afflictions and confusion And restore us to the unsurpassed quintessence of awakening! O warden Maitreya, compassionately be a refuge for us!” [121]




8.137
Crying and sighing, by relying on fervent antidotes they presented their bodies as thrones. Having cleansed their purpose by bowing down with the mind of awakening, their bodies were utterly naked. Regretting their shortcomings with fierce remorse, they gladdened the well-gone ones. As an indication that their obscurations had been refined away and that their accumulation of merit was complete, their bodies were free from clothing while the skull cups with which they were endowed became like the moon on the eighth lunar day. As an indication that they had attained the stages, they remained as footstools for the thus-gone ones.




8.138
Sattvavajra was pleased and said, “It is excellent that you holders of human skull cups have confessed with regret. The obscurations of the afflictions have been purified. Now, in order to purify the cognitive obscurations and complete the accumulation of wisdom, listen with your faculty of hearing to the sounds of the secret Mantrayāna as spoken by the Buddha! Leaping from stage to stage, you will complete the fruition.”




8.139
Once he had declared this, the retinues were delighted.




8.140
This is the eighth chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about the mode of accomplishing the ritual of atonement.




Chapter 9: Continuous Concentration


9.1
The Blessed One Custodian of the Supreme Secret thereupon entered the meditative equilibrium of the concentration called the unfolding and manifestation of concentration. Sattvavajragarbha too entered the meditative equilibrium called the manifestation of concentration. The assembled retinues also entered the meditative equilibrium of the concentration called variegated manifestation. Many of those in that retinue then saw all phenomena as nonexistent. All phenomena became clear in their nonexistence. A sound occurred in the manner of an echo from the empty sky of reality-as-such:




9.2
“Non abiding, nondiscursive, and free from thought; Detached, free from attachment, and transcending objects, They occur nowhere and are nothing whatsoever: Their nature is self-appeasing and free from expression.” [1]




9.3
When this sound occurred from the Teacher to reveal the great meaning, the retinues cultivated their dexterity, and all of them were overawed by the absolute meaning and beheld the sky of reality-as-such. The Blessed One Custodian of the Supreme Secret then entered the meditative equilibrium called the concentration of continuous compassion. In the sky of reality-as-such there arose a sun disk that was a reflection of the compassionate mind of awakening. Many of the assembled retinues produced this correct conception: “Alas, not knowing that the nature of all phenomena is like this, wandering beings have sunk into the ocean of cyclic existence; what a pity!” They produced the compassionate mind of awakening. There then occurred a miraculous sound from the light rays emanating from the sun’s orb:




9.4
“The all-pervading light of the sun Is the compassionate mind of awakening. It illuminates and eliminates the darkness of conceptualization, Blazing forth as the precious wish-granting gem.” [2]




9.5
When this sound occurred, all phenomena became clear as the light rays of the mind of awakening. The Blessed One Custodian of the Supreme Secret thereupon entered the meditative equilibrium of the concentration called the cause for the occurrence of miracles. Many of the assembled retinues saw the cause of all phenomena, a white syllable a, arise from the orb of the sun. There then occurred a miraculous sound from the a syllable:




9.6
“A is the treasury of syllables, without attachment; It is the cause of all miraculous conceptions. Free from the flaws of the afflictions, its color is that of the moon, And it is the cause for the occurrence of various miracles.” [3]




9.7
When this sound occurred, those in that assembled gathering saw that all phenomena abide as the nature of miracles. The Blessed One Custodian of the Supreme Secret, doing nothing at all, appeared as the nature of various miracles. The great consort Omnipotent Mistress of the Open Dimension of Space entered the meditative equilibrium of the concentration called the blessing of all phenomena as the skylike womb.661 Once she had entered that equilibrium, many of the assembled retinues saw all phenomena as the pervasive nature of space. From the matrix of the consort’s womb, there radiated forth azure rays of light,662 which exhorted the a syllable in the orb of the sun. There radiated forth an azure-colored e syllable, which soared up and remained there. A self-originated miraculous sound occurred:




9.8
“A is the nature of e; E originates from a and pervades the sky. Unchanging and unimpeded, it transcends thought; Without center or periphery, it expands everywhere.” [4]




9.9
When this sound occurred, everything became equal as the nature of the sky. The great consort Omnipotent Mistress of the Open Dimension of Activity entered the meditative equilibrium called the configuration of wavering wind. Many of the assembled retinues thereby saw all phenomena as abiding in the nature of wind. From wind there occurred this miraculous sound:




9.10
“From the wisdom blessings of a, The miracle of wind arises as yaṁ. Endowed with the strength to go everywhere, Its nature is to waver, gliding along unimpededly.” [5]




9.11
When this sound occurred, everything swirled up into the configuration of wind. The consort Omnipotent Mistress of the Open Dimension of Phenomena entered the meditative equilibrium of the concentration of the blazing and radiating fire. Many of the assembled retinues thereby saw all phenomena as abiding in the nature of fire. From the light rays of the fire, there then occurred this miraculous sound:




9.12
“From the wisdom blessings of a, The miracle arises as the quintessence of fire. Blazing, the brightening wisdom radiates forth, And the whirling expanse of fire exhausts all reified entities.” [6]




9.13
When this sound occurred, the infinite fire of an eon burst forth. The consort Omnipotent Mistress of the Open Dimension of Jewels entered the meditative equilibrium of the concentration of the ocean that contains. Many of the assembled retinues thereby saw all phenomena as abiding in the nature of water. From the light rays of the waves, there then occurred this miraculous sound:




9.14
“From the light rays of the causal syllable Arises the miracle of the quintessence of water. Equal to the end of space, It unfolds everywhere upon the windy sea.” [7]




9.15
When this sound occurred, everything was pervaded by the nature of the consort Omnipotent Mistress of the Open Dimension of Jewels. The great consort Omnipotent Mistress of the Adamantine Open Dimension entered the meditative equilibrium of the concentration called the blessing of all the pure fields. Many of the assembled retinues thereupon saw all phenomena as the nature in which all the stages are complete. From the blazing vajra there then occurred this miraculous sound:




9.16
“From nonimaging there occur Miracles of variegated appearance. Since the absolute meaning, in which the ten stages of yoga are complete, Is spontaneously present, there is great bliss.” [8]




9.17
When this sound occurred, the particulars of those to be tamed on the nine stages were assimilated. Sattvavajragarbha then entered the meditative equilibrium of the concentration called mountain pile. Many of the assembled retinues thereupon saw all phenomena as a mountain of blazing vajras. From their light there then occurred this miraculous sound:




9.18
“From the skylike expanse of pure acumen Arises the mountain of blazing vajras. Drifting in the sky, vast and profound, It conquers the mountain of conceptions.” [9]




9.19
When this sound occurred, the mountain of blazing vajras outshone all the mountains of the afflictions. The five omnipotent mistresses then entered the meditative equilibrium of the concentration called the pure skylike expanse of the mother, the celestial mansion of profound acumen. From the matrix of the womb there then occurred this miraculous sound:




9.20
“From the light rays of the secret womb Arises the celestial mansion, in which the well-gone ones abide; Like the limits of space, it is unfathomable: It is the open dimension of the ocean of victorious ones of the three times.” [10]




9.21
When this sound occurred, the entirety of the sky was filled with an infinite profusion of palatial celestial mansions. The Blessed One Custodian of the Supreme Secret then entered the meditative equilibrium of the concentration called completeness of all phenomena in the exalted body or the concentration called radiation of all the emblematic gestures. Many of the assembled retinues thereupon saw all the phenomena of cyclic existence and nirvāṇa as being complete within the body of the Blessed One Custodian of the Supreme Secret, from the throne on which his feet were poised up to his crown protuberance.




9.22
Moreover, they saw that cyclic existence’s realm of desire was complete as an ocean of blood and attachment. They saw that cyclic existence’s form realm was complete as a great field human hide expanding over the earth. They saw that the formless realm was complete as a skeleton. The front flank of Mount Meru was a floor of pearls. The precious gems, amassing the light of blazing emeralds, were full of blazing rocks, and the practitioners of the vehicles of the hearers, solitary buddhas, and bodhisattvas were seen to be complete therein. Above the precious gems, which were full of rocks with three-pronged and five-pronged vajras, the practitioners of Kriya, Ubhaya, and Yogatantras were seen to be complete. Above the great adamantine rock, in the white lotus maṇḍala, all the yogins of generation were seen to be complete. Above the lotus, upon the conjoined array of the twenty-four suns and twenty-four moons, the twenty-four male and female omnipotent ones were seen to be complete. Above the male and female omnipotent ones, the eight chiefs among all beasts, which the yogins who are great awareness holders and who have cleansed their afflictions ride in order to cleanse the cognitive obscurations‍—the heroic and brave tiger, the terrifying lion, the malevolent leopard, the ferocious bear, the strong elephant, the resplendent water buffalo, the grasping makara, and the hateful snake‍—were seen to be complete on the stages of all the awareness holders. In the blazing celestial mansion, the consort Samantabhadrī was seen to be complete. In the nine great bonfires, the nine doors of wisdom were seen to be complete in their blazing pyres. In the heruka’s eight legs, the four secret consorts and the four female gatekeepers were seen to be complete. In the eighteen great ornaments of the charnel ground, the eighteen great mātṛkās were visualized as being complete.




9.23
As regards the forty-two emblems, in the stick-brandishing hands of the ten piśācīs were ten garuḍas; from their blazing mouths various weapons radiated forth. In the stick-brandishing hands of the eight ḍākinīs were eight lions; from their gaping mouths radiated forth eight blazing swords. In the stick-brandishing hands of the eight śākinīs were eight tigers; from their fang-baring mouths radiated forth crossed vajras. In the stick-brandishing hands of the eight mātṛkās were eight human heads; drawing the patterns of the adamantine strings, they revolved around overhead. In the stick-brandishing hands of the eight dīptās were eight blazing bonfires, from which hammers radiated forth. Thus were the forty-two emblems visualized.




9.24
As regards the heruka’s forty-two hands, they were visualized as the four blazing herukas, the nine male and nine female envoys, the ten male devourers, and the ten female killers, making a total of forty-two. As regards the heruka’s twenty-one faces, they were visualized as the twenty-one secret charnel grounds of the devourers of existence. As regards the sixty-four blazing eyes, they were visualized as the sixty-four male and female herukas. As regards the twenty-one heads, they were visualized as the twenty-one buddhas of the three times. On the crown protuberance of each of the buddha bodies originating from the seven heads to the right, there blazed forth a wheel endowed with light rays. On the diadem of each of the buddha bodies originating from the seven heads at the center, seven precious stūpas were visualized as blazing forth. On the diadem of each of the buddha bodies originating from the seven heads to the left, seven precious gems were visualized. At the hub of the wheel, the stūpa, and the jewel was a vase, and on their tips blazed forth ten great victory banners: the victory banner of the iron bird, the victory banner of the tamable deer, the victory banner of the predatory leopard, the victory banner of the adamantine snake, the victory banner of the black jeweled snake, the victory banner of the heroic tiger, the victory banner of the dazzlingly radiant human, the victory banner of bright red blood, the victory banner of the lion of great dynamism, and the victory banner of the bear of great ferocity‍—these victory banners were contained within a single tip, and a thousand crest ornaments blazed forth from the golden crown protuberance. Many of the assembled retinues thereupon saw the complete body of the Blessed One, from the throne on which his feet were poised up to his crown protuberance. The yogas were seen to be complete within the twenty-one buddhas originating from the head and the ten great victory banners. As regards the thousand golden crest ornaments on the tips of the victory banners atop the crown protuberance, they were clearly seen as the yoga of the great completeness. Having seen and visualized this, all the retinues were overawed by and in wonder at the absolute meaning‍—that all phenomena are complete within exalted body. The great yogins thus thoroughly praised the exalted body:




9.25
“Wonderful! All phenomena are complete within the exalted body, the body of reality: Homage to the adamantine great heruka! In the sky of reality-as-such, the exalted body unfolds as a host of stars: Its form is like the billowing clouds bearing the summer rain; Its open mouth expresses the doctrine like waves; Its rays of light expand like those of a hundred thousand suns. [11]




9.26
“All the phenomena of the nine great vehicles and of cyclic existence, Arrayed within a single seal, are complete in the exalted body. The body of reality, in which the three exalted bodies are spontaneously present, Blazes as the thousand crest ornaments. His dark brown hair is arranged in a chevron of braided locks; Dressed up in a hundred thousand kingly nāgas, he presents all offerings. [12]




9.27
“With his adamantine voice, he proclaims the sounds Hūṁ and phaṭ in a fearsome manner. The words proclaimed are the secret mantras, the absolute truth of the Great Vehicle. His thick dark eyebrows flash like lightning; His bloodshot eyes, rolling upward and glaring with hate, blaze like the sun. [13]




9.28
“From his blazing nose swirls forth the black hurricane of an eon’s end, Bringing down adamantine thunder and a great hailstorm of meteors. Baring countless sharp fangs, He overawes and disturbs the hosts of afflictions and wrong views. [14]




9.29
“His mouth greedily and rumblingly devours Skulls, flesh, blood, and foot bones, along with insects and pus. His magnificent body is resplendently adorned With fearsome ornaments, such as a poisonous snake, a fresh hide, and so forth. [15]




9.30
“Hosts of numerous awe-inspiring devourers and terrifiers Act as his emanated messengers, bearing their blazing emblems. All the phenomena of cyclic existence and of release Are resplendent and displayed as the seat of the great hero. Alone in his unrivalled and peerless grandeur, We praise and pay homage to Supreme Secret’s blazing body!” [16]




9.31
After the yogins had praised him thus, all phenomena were complete as the exalted body, and there was nothing that was not awakened. The Blessed One Custodian of the Supreme Secret transformed all the emblematic gestures into the palace of the Array of Emblematic Gestures; this is called the concentration of the continuity of radiation. The Blessed One Custodian of the Supreme Secret entered the meditative equilibrium of the concentration called the continuity of reality-as-such. He spoke as follows of the concentration of the continuity of reality-as-such:663




9.32
“In the volume of scripture of the skylike absolute meaning Are written the letters of awareness, like a host of stars; Proclaimed through the sounds of the four great elements, The doctrine of the secret Mantrayāna is uninterrupted.” [17]




9.33
The concentration of the continuity of reality-as-such was thus complete. The Blessed One Custodian of the Supreme Secret entered the meditative equilibrium of the concentration called the continuity of ambrosia and spoke as follows:




9.34
“In the excellent skull cup664 of the third order chiliocosm Is the great poison afflicting the sentient beings of the three existences; When the potion of the buddhas of the three times is applied thereto, It is spontaneously complete as the ambrosial configuration.” [18]




9.35
The Blessed One Sattvavajragarbha thereupon entered the meditative equilibrium of the concentration called the continuity of offerings and declared,




9.36
“The requisites of the ocean of cyclic existence Are the ornaments of an ocean of offerings; The infinite ocean of existence Is the supreme display of Samantabhadra offering clouds.” [19]




9.37
Sattvavajragarbha entered the meditative equilibrium of the concentration called the continuity of the incantatory repetition and spoke:




9.38
“From cyclic existence, the open dimension of phenomena, Sentient beings arise as the quintessence of buddhas; All manner of inconceivable sounds Are the words of the mantras of the incantatory repetition.” [20]




9.39
Sattvavajragarbha entered the meditative equilibrium of the concentration called the continuity of union and said,




9.40
“When cyclic existence, the consort of acumen, And the king of means, compassion, Are united in symbiosis, Everything is generated as the victorious ones’ heirs.” [21]




9.41
Sattvavajragarbha entered the meditative equilibrium of the concentration called the continuity of liberation and declared,




9.42
“When cyclic existence, the field to be liberated, Is liberated as the absence of intrinsic nature Through the great weapon of blazing wisdom, It is extricated toward equality, the great body of reality.” [22]




9.43
Sattvavajragarbha entered the meditative equilibrium of the concentration called the continuity of the bodily remains and spoke:




9.44
“The desire realm is Mount Meru, the foundation; The form realm is the stable platform, the terrace;665 The formless realm is the supporting column along with its capital:666 The great remains abide continually as the body of reality.” [23]




9.45
Sattvavajra also said the following:




9.46
“Space, fire, water, earth, and air Appear as the support that is Mount Meru, the foundation. The terrace is constituted of the seven mountains: They are the stable platform, the terrace. The mountain is the supporting column along with its capital. The body of reality is uninterrupted.” [24]




9.47
Sattvavajra also declared,




9.48
“The four limbs667 planted in the earth are the supporting foundation; The wheel, the great gathering, is the stable platform; The first limb668 is the column and its capital; The chevron of braided hair is dressed up in garlands.”669 [25]




9.49
Sattvavajragarbha entered the meditative equilibrium of the concentration called the arousal of the dead, saying,




9.50
“The great mode of accomplishing the corpse: Searching for the substances of corpses In the places of the great charnel grounds, One should incant upon them the mantra that transforms them according to one’s desires. [26]




9.51
“Staying upon the corpse And thinking of oneself as the antidote to the corpse, One should repeat the corpse mantra uninterruptedly. When the corpse becomes radiant, This is an indication of accomplishment, And one should concentrate uninterruptedly. [27]




9.52
“When the corpse is accomplished, One should anoint it with the alchemical potion. Binding all of the corpse’s limbs, One should repeat the mantra with purity. [28]




9.53
“When the corpse rises, It shows a corpse’s miracles. A person endowed with intrepid deportment Must, at that time, cut off the corpse’s tongue; Hitting the corpse, it becomes gold. [29]




9.54
“This is how it is transformed According to the conditions of one’s desire. With the weapon, the sword with which the tongue is cut, One cuts the corpse’s skull, And whatever substances one desires are accomplished. Holding the skull cup as armor And bearing the sword that cut the tongue, One can repel hordes of asuras. [30]




9.55
“The swift-footedness that is an accomplishment of the vetāla Transcends all fathomable measure. A person endowed with dexterity will, in fours, Look toward the four directions, While hurling arrows into the distance at the same time. Before the arrows have fallen to the ground, He holds on to the four while in mid-air And, in an instant, turns around the earth. Without the measure of a cubit dwindling, The person immediately reaches their place. That a corpse is the fount of all desires Has been explained by the victorious ones of the three times.” [31]




9.56
This is the concentration that accomplishes the vetāla.670 Sattvavajragarbha entered the meditative equilibrium of the concentration called the staircase to the sky and spoke as follows:




9.57
“If when meditating on the adamantine sky One’s concentration is accomplished,671 One can journey upon the adamantine ladder In a mutually pliable manner.672 Arriving in the open dimension of space, One should look at the realms of the world, appearance-existence, And the mind and its objects become vast thereby.” [32]




9.58
Sattvavajragarbha entered the meditative equilibrium of the concentration called treading on the great ocean and said,




9.59
“The ocean is full of vajras: When this concentration becomes clear, One can traverse the great ocean. Through this adamantine concentration, one should liberate The sentient beings dwelling in the ocean.” [33]




9.60
Sattvavajragarbha entered the meditative equilibrium of the moon disk673 of unimpeded wind and declared,




9.61
“Meditating that one abides at the center of a moon disk Upon the mark of space, One’s concentration increases; One will thereby journey to all the pure fields.” [34]




9.62
Sattvavajragarbha entered the meditative equilibrium of the concentration called the illuminating sun and spoke as follows:




9.63
“Meditating that one abides at the center of a sun disk Upon the mark of space, One’s concentration increases, And all the abodes of darkness are eliminated.” [35]




9.64
Sattvavajragarbha entered the meditative equilibrium of the concentration called putting out the eon conflagration, saying,




9.65
“Meditating that on the tip of the yogin’s index finger Blazes a luminous moon disk, One’s concentration increases, And a stream of water pours down, putting out the conflagration.” [36]




9.66
Sattvavajragarbha entered the meditative equilibrium of the concentration called hurling the chiliocosm across the distance and declared,




9.67
“In the disk of the yogin’s hand674 Is the chiliocosm along with its surrounding mountain range; Meditating on this clearly, One applies oneself with dexterous concentration And hurls the chiliocosm in the realm of space, Causing it to bounce from one location to another.” [37]




9.68
Sattvavajra entered the meditative equilibrium of the concentration called sending forth a hundred thousand sun disks and spoke:




9.69
“On the yogin’s index finger Blazes a sun disk, Radiating hundreds of thousands of light rays. From each of these rays of light Radiate forth a hundred thousand sun disks, Which eliminate all darkness.” [38]




9.70
Sattvavajragarbha entered the meditative equilibrium of the concentration called the great element, the stream of the eon’s water and said,




9.71
“From the wheel of the yogin’s hand Shines forth the heart of a water moon; A stream of ambrosial water pours down, Extinguishing the great fire of the eon conflagration.” [39]




9.72
Sattvavajra entered the meditative equilibrium of the concentration called the blazing seal of exalted body and declared,




9.73
“Upon the mark of the blazing jewel Is the glorious body of the Buddha’s wisdom On each of the eight sides of the blazing jewel Blaze the glorious mātṛkās of awareness. Visualizing the eight, The configuration that is the root of wisdom is complete.” [40]




9.74
Sattvavajragarbha entered the meditative equilibrium of the concentration called the blazing seal of exalted speech and spoke:




9.75
“Upon the mark of the blazing lotus Are the eight seed syllables of the blazing jewel. They blaze forth, radiating and reabsorbing light rays: That is the seal that is the root of exalted speech.” [41]




9.76
Sattvavajra entered the meditative equilibrium of the concentration called the blazing seal of exalted mind and said,




9.77
“Upon the mark of the blazing vajra Is the letter hūṁ, surrounded by its seed syllables. The edges are surrounded by the azure-colored Eight seed syllables of the jewel: This is the secret wisdom of exalted mind.” [42]




9.78
Thus did Sattvavajra declare this sūtra on concentration.




9.79
“The mind is illusory by nature: However it is examined, so it appears. Even that which does not appear according to the sūtras Will become as examined in mind-as-such. [43]




9.80
“Even that which is not seen by means of a concrete guide Will be seen through the supercognitions on account of its ideational form. However examined, if examined for long enough, The result of conceptions, as they increase, Will be as clear as actual perception. [44]




9.81
“Virtuous and nonvirtuous imprints, Whether their nature be existent or nonexistent, Are nothing but an increase of imprints. Hence, the principal point is for the mind itself to be in concentration.” [45]




9.82
This is the ninth675 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about continuous concentration.




Chapter 10: Accomplishing the Secret Union


10.1
Sattvavajragarbha thereupon spoke of accomplishing the great secret union:




10.2
“O yogins of this great assembly, In terms of accomplishing the secret, The tracks where the well-gone victorious ones have walked Are the path for worldly individuals. [1]




10.3
“Incomprehension, miscomprehension, Biased comprehension, and incorrect comprehension‍— Having eliminated the limitations of these four wrong paths, One enters the path of the well-gone victorious ones. [2]




10.4
“I shall explain to you gathered in this assembly The supreme path of accomplishment, So listen with respect!” [3]




10.5
The assembled retinues paid homage to the secret union and said, “O Blessed One Great Omnipotent Lord of the Secret, please explain to us the ultra-secret among secrets, the amazing wisdom of the great secret injunctions, the genuine meaning of the tracks where the buddhas walked.”




10.6
Sattvavajragarbha entered the meditative equilibrium of the concentration called the approach to gladden the hosts of ladies and spoke as follows:




10.7
“The lotus of the secret womb Is the palace of the well-gone victorious ones. It is the open dimension where the victorious ones of the past have stayed, The support where those of the present remain, And the tracks where those of the future will walk. [4]




10.8
“Thus it appears to the victorious ones; When it is not known, it is the path of cyclic existence. Knowing yogins Should hold the supreme consort.676 [5]




10.9
“Auspiciously endowed with signs, the secret consort677 Has long eyebrows and thin fingers; Her joints are explained as being roundish yet minute. Her mouth is like the blue lotus; Endowed with the signs of delight, her waist is slender. [6]




10.10
“Her smooth and dark blue hair is tied up in a chevron; Her white teeth are tightly aligned, enhancing her long eyebrows, And her eyes are like a blossoming flax flower. Her wide forehead is adorned with scintillating plaits of hair, And the clear color of her beautiful nose pertains to the lotus family. [7]




10.11
“Her upright body and the nape of her neck betray the manner of a female bodhisattva, While the nipples of her breasts are like a waxing moon. Her white skin is dense and appealing, And as she walks in leisure, her steps are gentle. Her voice resounds with youthful mirth, And whatever pose she strikes is beautiful. [8]




10.12
“A person who is a master should take her as consort678 And bless her as mnemonic consort. In her form aggregate Are the five seed syllables of the well-gone ones. Visualizing that light rays are radiated and reabsorbed, She is sealed, blessed, and empowered, And one visualizes the supreme exalted bodies of the five consorts of the well-gone ones. [9]




10.13
“The adamantine means,679 likewise, Is clearly visualized. In the sky of the female consort, one meditates on a fire mountain. On the crescent at the center of the secret place, The mind of awakening should radiate forth and be reabsorbed. As clear as a reflection, It is thus in the sky of attachment. [10]




10.14
“Unborn and unobstructed, Awareness is self-illuminating equality. The pure open dimension of the sky is the expanse of great bliss; It is the vale of nonabiding great bliss. From the nature of means, awareness, The autonomy of the blessings is inherently clear. [11]




10.15
“Upon her reddish, lozenge-shaped face, She has a wide forehead and long eyebrows, And her radiant eyes are large. Her tightly aligned680 conch-like teeth have the color of crystal; Her face is elongated681 and her chin minute. Her body emits a sweet fragrance, Her mouth is like camphor, And the nipples of her breasts are high and swirling‍— She is known as the lotus-endowed woman. [12]




10.16
“She who is taught as the conch-endowed woman Is white, her bright luster like the moon’s. Her face and body move to the right, like a conch, And her tuft of dark blue hair swirls to the right. [13]




10.17
“The tone of her voice is loud, and her words are clear; Her body is small in size, her appearance beautiful. She is said to be a girl with large eyes: Her acumen is clear and her desire great. [14]




10.18
“For the chief lord endowed with the intrepid deportment of certainty, The white and red winds of her secret moon682 are heavy. Hitting683 and swirling, Warmth is not reached684 by all. [15]




10.19
“Being skilled in the means of concealing what is secret, Her outer and inner winds are heavy as gold; Without conceptions, she is assiduous with regard to the absolute meaning. On her square-shaped face, Her eyes are large; she is slim and appealing.685 [16]




10.20
“Her beautiful rosy white complexion is adorned with ornaments; She is said to be of the class of a paradisial tree: Amid a trunk and much foliage Are blossoming petals and luxuriant leaves. [18]




10.21
“The nature of her dark blue hair Is combed in plaits, like the mind of awakening.686 The whole of her upper and lower body is excellent and slender, And she is elongated with a lithe demeanor. [19]




10.22
“The signs of the one who is like a twig Are that she is twelve or twenty-five. Unaffected by the adamantine weapon,687 She is endowed with the crimson root688 And is slim and elongated. [20]




10.23
“The elephantine woman has a square yellowish face With brown protruding eyes and bushy eyebrows. Her hair is brownish and her teeth are large; She has a long nose and a large jaw. [21]




10.24
“The speckled woman Has a triangular689 black head with yak hair. She has a frown and her demeanor is stout; She is like a tree without branches. Without the causes of birth, she is inauspicious: Untouched by foliage, scorched by fire. [22]




10.25
“Though this is taught in general, For one who is endowed with intrepid deportment, Whether the consorts be delightful or not, He has faith and lust and, once he has been presented with a consort’s body, He will equalize them all since they are objects of compassion. [23]




10.26
“Whatever concepts one relinquishes and accepts, They are the extremes of the obscurations. Whatever the secret proportions690 prepared For the offering of the amazing secret, All the karmic obscurations are eliminated, And one obtains the guide of the secret pith instructions. [24]




10.27
“The consort who has thus been examined Should be purified through the rites of washing, Using perfumes and incense, such as sandalwood and so forth, And water scented with aloeswood. [25]




10.28
“She should anoint her body With various unguents and fragrant perfumes. Then, for the great inner ablutions, She should purify herself. [26]




10.29
“Applying the water of the substances to the medical substances, The inner substances should be purified. Concocting all the supreme tastes, Such as sugarcane and so forth, With potions and elixirs, This should be applied to the inner substances. [27]




10.30
“When the rites of the substances have been completed, One should generate the mind of awakening. In order to train the intellect in the nonreferential doctrine, One should extensively explain to her The root, the meaning of the mind of awakening. [28]




10.31
“Since the aggregates appear as an illusion, It is certain that the mind is without an intrinsic nature. Since appearance-existence is one as the sky, It is certain that cyclic existence is illusory. [29]




10.32
“Since the universal ground is the treasury of doctrine, It is certain that the Buddha is nowhere else. Since kindness is without hatred or attachment,691 It is certain that the mind is not disturbed by hatred. [30]




10.33
“Since the abode is indefinite, It is certain that there are no stages to traverse. Since the mind is without birth and death, There is no dreading change and mutation. [31]




10.34
“Hence, everything appears as an illusion; Knowing that illusion is without an intrinsic nature Is for all things the quintessence of reality-as-such. When the stains of discursively examining signs Are washed away with the water of reality-as-such, The stain of grasping is purified. [32]




10.35
“Next, the rite of adorning: The requisites in terms of substances692 are A garment693 for blessing and flying, Ravishing jewels694 and earrings, A necklet for seduction,695 and so forth, An armlet, necklace, and pendant Adorned with precious gems, and so forth, As well as anklets and bracelets Adorned with gold and silver. The various offering substances should be borne With music and song. [33]




10.36
“Next, regarding the rite of leading her over, When conferring696 through the secret words, It is because of the pledges of the adamantine tongue That it should be indicated with symbolic words. [34]




10.37
“When he says samaya hoḥ, She should reciprocate with samayas tvaṁ. When he says rāgayāmi, She should say rāgo ’haṁ.697 [35]




10.38
“When he says tipasuki,698 She should indicate with gandhacitta.699 When he says atipu hoḥ, She should indicate with pratipu hoḥ. [36]




10.39
“When he moves his right eyebrow,700 She should indicate her left eyebrow. When he indicates rightward with his nose,701 She should likewise indicate leftward with her nose. [37]




10.40
“When he indicates the crown of the head, She should likewise indicate the mark of the endless knot.702 When light radiates from the mark of the vajra, The anthers of the lotus blaze, radiate, and swirl. They confer through the meanings of these words. [38]




10.41
“Regarding the distinctions in the rite of exhorting, It is appropriate to exhort with this purpose: The light rays of the sun of acumen Exhort the moonlight of supreme means. When the rite of exhorting is complete, One should present the requisites for worship.” [39]




10.42
Then, all the buddhas were clearly visualized in the state of the moon disk. The sapiential consorts703 were clearly visualized in the state of the sun disk. The sunrays exhorted him with the following words:




10.43
“O supreme unwavering king, consider me! Upon the stainless exalted body of nonconceptuality, Your countenance is like the waxing moon endowed with lustrous rays of light: Please arise for the purpose of the gladdening play!”




10.44
Following this exhortation, the rays of moonlight exhorted her as follows: [40]




10.45
“The open dimension of the ocean of victorious ones, endowed with delightful affluence, Is the luster of the pure lotus of profound acumen; The supreme lady to enjoy skill in the means704 of illusory manifestation Reveals the various miracles of delightful affluence.” [41]




10.46
The miracle called presenting all the hosts of requisites took place as follows, with a sound occurring from the light rays of the sun:




10.47
“The blazing anthers of the lotus Are presented with a smiling countenance; From the miracle of the vajra of delight, May the rainclouds of awakening come down!” [42]




10.48
A miraculous sound occurred from the light rays of the moon:




10.49
“Splendid! Among groups of delightful damsels,705 In the swirling lotus lockets Of the sapiential mnemonic consorts with garlands of tormented hearts Blazes forth the adamantine awakening of bliss.” [43]




10.50
This sound was the cause for the occurrence of the miracles of the various emblematic gestures. The holy Sattvavajra thereupon entered the meditative equilibrium of the concentration called holding all of cyclic existence with compassion. From the adamantine moon of supreme means occurred this miraculous sound:




10.51
“All the faculties of desire Are the chief mistresses of dignified attachment; In order to cleanse attachment, They should be led to the abode of desire.” [44]




10.52
All of cyclic existence was held in the begging bowl of great compassion. Sattvavajra then entered the meditative equilibrium of the concentration called incinerating the obscurations and said,




10.53
“Upon the mark of the blazing vajra, The syllable a radiates the light of wisdom. The fuel of the obscuration of attachment Is cleansed by the fire of wisdom.” [45]




10.54
Sattvavajra entered the meditative equilibrium of the concentration called706 blessing the womb and declared,




10.55
“All the phenomena that appear in cyclic existence Are clear as the quintessence of the womb. The bodily limbs of the consort Are clear as the nature of the five consorts.” [46]




10.56
Sattvavajragarbha entered the meditative equilibrium of the concentration called cutting through all attachment and spoke:




10.57
“When reality-as-such is realized as space, Whatever the unions and liberations that one performs, They are the means to guide attachment and hatred. They are without the least appearance of particles of dust.” [47]




10.58
All the buddhas then entered the display that gladdens the hosts of ladies and were unwavering in the bliss of nonimaging. The great rainfall of the mind of awakening poured down uninterruptedly upon the lotus quintessence, and the entirety of cyclic existence was generated as the heirs of the victorious ones. The cessation of the victorious ones was moistened through the mind of awakening, and the sprouts of existence were generated. The requisites for the amazing worship occurred constantly as an inconceivable vibrancy. All the awareness-holding bodhisattvas cleansed their cognitive obscurations and were moistened within the body of reality. Sattvavajra then entered the meditative equilibrium of the concentration called empowering all wandering beings, saying,




10.59
“Unfathomable victorious ones Occur from the cause of sentient beings in cyclic existence. If the sentient beings of cyclic existence were interrupted, The buddhas too would be interrupted. [48]




10.60
“Whatever might be said when Cyclic existence is known as the nature of reality-as-such, Through the self-empowerment of the wisdom of awareness, One is an heir of the victorious ones, a king of the doctrine.” [49]




10.61
The holy Sattvavajra, knowing sentient beings’ aspirations to accomplish all doctrines, made this great knowing aspiration:




10.62
“The wandering beings of the six classes are the heirs of the victorious ones‍— Not realizing this, they wrongly roam about; When they are generated as heirs of the victorious ones, Cyclic existence is interrupted. [50]




10.63
“Placing them within the sun and moon, They are complete on the sixteenth stage.707 Hence, as regards the major marks of those of good family, Those skilled in what is meaningful Complete all the branches of union. [51]




10.64
“As for the crescent of the open dimension of the consort’s sky, It is generated as the celestial mansion of the accomplishments; It is visualized as an eight-spoked wheel and nine crescents. From the mind of awakening, the host of emblematic consorts Is generated as the clear wisdom of the nine deities. Everything is complete thereby.” [52]




10.65
This is the tenth708 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about accomplishing the secret union.




Chapter 11: Accomplishing the Adamantine Life


11.1
Sattvavajragarbha thereupon entered the meditative equilibrium of the concentration called unchanging and immutable constancy and spoke:




11.2
“Awareness-holding yogins Desire to abide immutably. For a year, a month, A count of fifteen Or else seven days, Adepts who are awareness-holding yogins Should look toward the eastern direction During the first session at dawn. [1]




11.3
“Assembling in the sky of the eastern direction, The gods, nāgas, and yakṣas, together with their worldly entourages, Are all subsumed there. Before one exhales again, They should be dissolved into oneself. At the end, they blend into one’s nose: Accomplishing the multitude of accomplishments, One obtains all of their great glory and dazzling resplendence.” [2]




11.4
Sattvavajragarbha thereupon entered the meditative equilibrium of the concentration called the support709 and declared,




11.5
“Those who desire to abide on the support Should create all the assets In the supreme abode endowed with good signs And should prepare a sacrificial ledge made from earth. [3]




11.6
“Upon an eight-petalled lotus at its center Is a red crescent endowed with four doors. Its periphery is surrounded by an adamantine fence, And it is arrayed with the seal of glorious life. [4]




11.7
“In a vase made in the mode of jewels One extensively prepares the substances of long life; It should be covered with a vessel endowed with the qualifying signs. Tying it with the adamantine mnemonic formula, It is invested as Amitāyus And should be placed at the center. [5]




11.8
“In four jeweled vases Are installed the four secret maidens. In the marvelously occurring vases Are the buddhas of the four families with their consorts And the bodhisattvas of their individual retinues. [6]




11.9
“Combining means and acumen, One should draw the coteries of deities on the places related to each of the directions And should place the female gatekeepers at the four doors. Once all the emblematic consorts of the bodhisattvas710 have been installed, The sun and moon locket of long life Should be visualized as emitting a blazing swirl, Melting the mind of awakening of longevity. [7]




11.10
“The one endowed with the supreme victory banner, the one with the jeweled treasure, The one endowed with the treasury of glorious empowerments, And the secret maiden who holds the treasure of longevity: Light radiates from the heart centers of the four longevity consorts. Likewise, continuing along the sequence of coteries And absorbing all the supreme adamantine life, The white and red lights dissolve into oneself. [8]




11.11
“Then, repeating the rosary of adamantine life, The western direction is the supreme dimension of longevity: In the lotus pure field of dominating Is the wisdom Amitāyus, endowed with kindness. [9]




11.12
“Upon the great endless knot in his heart center, Within a locket of sun and moon light,711 Blazes the longevity of the mind of awakening. This supreme long life, which blazes bright red, Radiates toward the awareness-holding yogins. [10]




11.13
“Radiating, it is through the nine holy valleys That it is absorbed as lustrousness within the breath of the heart. Having relinquished all the six causes of deteriorated lifespan, One meditates on the five causes that produce majesty. [11]




11.14
“Although the longevity of the mind of awakening Is hidden within the birthless open dimension, It is explained in a sevenfold manner as the end of the seal: First is the seal of exalted body, speech, and mind. Second is the crossed vajra of suppression, Third the glorious seal of the supreme steed. Fourth is the endless knot of jewels, Fifth the golden secret. Sixth is the red crescent And seventh the blazing sun and moon locket. [12]




11.15
“The three continua are the essence of long life: The celestial mansion as the essence of vitality, The radiating red light of longevity as the configuration of blazing violet, And planting the deathless vitality, which is changeless perennity. [13]




11.16
“Since longevity is hidden in the open dimension of reality-as-such, Even if the victorious ones of the three times were to rise as enemies, They would not be able to hold or reveal it. The ritual should thus be engaged with in whatever way is convenient, And the adamantine life will be accomplished.” [14]




11.17
The holy Sattvavajra thereupon entered the meditative equilibrium of the concentration called the adamantine wrathful one ravishing longevity and said,




11.18
“In the transformed maṇḍala, which is made to blaze, Is the wisdom wrathful one, all ablaze; Light rays from the endless knot in his heart center Radiate toward the many goddesses of the empowerment. [15]




11.19
“Bearing in his hands a white and red iron hook, Along with a receptacle, He ravishes all the long life and majesty Of all the six classes of wandering beings. Absorbing them within the receptacle, They dissolve into the awareness holders of long life, And whatever one desires is applied as mentioned above.” [16]




11.20
This is the sūtra called ravishing the adamantine dazzling radiance.




11.21
This is the eleventh712 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about accomplishing adamantine life.




Chapter 12: The Mode of Accomplishing the Assembly of the Great Gathering


12.1
The holy Sattvavajra thereupon entered the meditative equilibrium of the concentration called the completeness of all the gatherings. Having entered that meditative equilibrium, he extensively explained the configuration of the supremely secret charnel ground as follows:




12.2
“Among all configurations, This holy configuration is the root. Because it liberates all of cyclic existence, I shall explain it to you yogins‍— Listen well, you gathered in this great assembly! [1]




12.3
“With regard to the supreme holy places of accomplishment, They should be definitively713 examined and known According to the particulars of both their defects and qualities‍— This should be applied through acceptance and rejection. [2]




12.4
“On the peak of the assembled great mountain Are crystal petals of white snow; It is the den of the lion cub, The place which pacifies everything. [3]




12.5
“Filled with great adamantine rocks, at its core Is the great cave that is a vast sanctuary: It is the den of the great predator, The place to accomplish the great subjugation. [4]




12.6
“The places of the awe-inspiring charnel grounds and haunted gorges, Of the crossroads, groves, and the mountains on rough islets Are dens for the predators of the charnel ground; They are the places to accomplish lust. [5]




12.7
“Inside the dense web of jungle Are menacing and fearsome slopes,714 Which are the dens of tigers and leopards; They are auspicious as places to accomplish desire. [6]




12.8
“A confluence of rivers, a fearsome current, and an island in the ocean, Or a place totally surrounded and ensconced by water‍— These are the dens for the predators of water; There one should perform the activity of nonaction. [7]




12.9
“There, abundant requisites‍— Whatever desirables one looks at, unimpededly‍— Are meticulously and supremely generated715 with assets That are free from anything involving misdeeds. [8]




12.10
“In order to repel through the supreme elixir The great illnesses that arise through changes in the constituents, The potions, elixirs,716 or releases717 Should be closely and completely placed there. [9]




12.11
“Combination illnesses, time-related illnesses, And illnesses that occur through poisoning‍— Because obstacles may occur through these conditions, Medicine should be applied by an expert. [10]




12.12
“A skull cup with braids of hair, Containing substances, such as a small locket and so forth, Should be endowed with the great seals And made into a support for the occurrence of the accomplishments. [11]




12.13
“In order for secret yogins who are supreme adepts To purge the ideations of ordinary people And to conquer the darkness of bewilderment, They should apply, closely and completely, Music that variously occurs From all the instruments718 having a pleasant sound, Such as horns, gongs, kettle drums, Ḍamarus, lutes, and flutes.719 [12]




12.14
“It is a great gathering because it is full: The master is the king of the adamantine circle. In the great assembly of the secret union, The yogins who accomplish the great evocation Generate the awakening mind of longing, As well as compassion, kindness, joy, and equanimity. Knowledge and knowable objects, Totally complete in great dexterity, Are the supreme seeds of the adamantine quintessence. [13]




12.15
“It is a gathering because it is full: The master is the king of the adamantine circle. He is the treasure of supreme qualities And knows no exhaustion though implored by existence.720 Endowed with endurance, he completely holds the empowerments and authoritative scriptures. Holding the universal adamantine form, He is the all-encompassing source, without any disturbance, And is all-pervading like the sky. [14]




12.16
“Endowed with motherly kindness and holding the supreme consort, He has cleansed his conscious continuum and holds the supreme intrepid deportment. Unimpeded, he is free from doubt and hesitancy. Without grasping and attachment, he is without acceptance and rejection. [15]




12.17
“The adamantine envoys, stable and with the ability of the mnemonic formulas, Are holders of the time of the adamantine warmth And apply the occasions of propelling or containing words.721 Hovering on the waves of qualities, They set a snare with reference to what is positive and negative. [16]




12.18
“Those with the tone of the adamantine words Have pure adamantine sight. Skilled in the words of the lord of speech, They complete a garland722 of activities. [17]




12.19
“Having definitely examined the great holy days When this should be applied, he who holds the sūtras Should know the ancillaries to the Vedas And apply them excellently. [18]




12.20
“If the sun of the gods of auspiciousness, Propitiousness, the favorable junctures in time, And the conceptions of worldly signs Are examined, auspicious signs will occur. [19]




12.21
“Among the four seasons, the first Is supreme and refers to the vetāla of subjugation. The summer and late autumn723 are auspicious; One accordingly applies the peaceful and increasing activities. Dominating is for the sake of overwhelming. These are explained as the secret times of the great cadaver.724 For one desiring wealth, all the magical feats Should be applied as entailed by the four seasons. [20]




12.22
“Regarding the supreme substances of the great evocation, When the time comes, It is time for the great holy day of the accomplishments, A time which is never interrupted725 by experts. [21]




12.23
“Beginner yogins Obtain the indications and delightful signs For whatever they desire; Such is the great holy day, In which the pledges and mnemonic formulas are assembled. [22]




12.24
“Through training, one brings to culmination one’s dexterity And increases the host of qualities of the knowing intellect. When the measure has been reached, One should closely examine the supremacy of time. [23]




12.25
“Bringing to culmination one’s dexterity through training, Increasing the host of qualities of the knowing intellect, Reaching their measure, And closely examining the supremacy of time: By applying these four causes, One attains the accomplishments of the fruition. It is like arriving at a precious jewel by relying on A boat and a skilled helmsman. [23]




12.26
“Whatever the extent of those dwelling in the ocean, They are all one in being without an intrinsic nature. Selfless, free from bias, and spontaneously accomplished, They are inherently without enumeration aside from oneness. When these terms have been assimilated, That is the great definitive meaning, And everything becomes pure. [24]




12.27
“Self and others are not two. Integral identity, the nature of self, Is what is called the buddha; it is nothing else. Integral identity is the omnipotent lord of spontaneous presence: It accomplishes all one’s desires and needs.726 [25]




12.28
“Like a potter who spins his wheel And makes whatever he imagines, It doubtlessly occurs With the distinction of wondrous dexterity, Having great majesty in the realms of wandering beings And controlling the five elements. [26]




12.29
“Likewise, those who accomplish this with perseverance Have the substances, requisites, and so forth, As well as abundant knowledge and qualities. Without pivoting727 on anything else, When everything is complete, This is called abundance. [27]




12.30
“The activities to accomplish the great secret Are to engage in compatibility with the activities of cyclic existence. Although this may appear to be conduct related to the five afflictions, Like light that illuminates the darkness, The defects are transformed into great qualities, And the shortcomings of wavering become great accomplishments. By thus reversing the gutters of cyclic existence, One swirls in the ocean of nonabiding wisdom. [28]




12.31
“The importance of examining the sacred places: The sky is examined as being similar to a wheel, a vajra, An octagonal jewel, a lotus shape, A crossed vajra, and so forth. [29]




12.32
“Likewise, the soil Should be examined by the expert As being like piled-up mountains, swerving, Raised, or filled up.728 [30]




12.33
“As regards the distinctions in the families, There are five; having realized that Each has its own place, One will accomplish the precious gem. [31]




12.34
“Relinquishing the places with defects: The tormented peaks of the malevolent yāmakas, The scratches of the frantic mātṛkās, The tear stains of the crying rākṣasas, The tracks of avalanches caused by the angry yakṣas, The trails of bhūtas and thieves, and so forth‍— Flawed places, like enemies and thieves, Should certainly be relinquished by experts. [32]




12.35
“Impure requisites, Which involve misdeeds, Occur from impairments, and are baseless,729 Are like coming into the lap of the malevolent;730 They are banned for eons and relinquished by Those who have a fox’s great deportment.731 [33]




12.36
“Areas that are great sanctuaries, Those in which auspicious signs occur, Or those in which joy is produced Are delightful places. [34]




12.37
“In order to pacify quarrels, Yogins endowed with compassion Command by the truth or else arouse The king, along with his supports and retinues, So that they bring to culmination that which they accomplish and reflect on.732 [35]




12.38
“ ‘Consider us, O deities of the compassionate victorious ones! Places endowed with hordes of gods, nāgas, and yakṣas, Snow-capped peaks and jewel mountains, Pleasure groves, gardens, and parks, Places with lakes, tanks, pools, and waterfalls‍— Wherever the owners of these may be Throughout the entire world, When we yogins who are paragons of the omnipotent lords Solicit a location for accomplishment in Jambudvīpa, In order that the location be spontaneously accomplished, You are installed there with your retinues And arouse the soil that is a treasure of jewels.’ [36]




12.39
“Saying this, one should rejoice On account of the various jewels that dwell in the earth; They will thereby become one’s own And be free from faults. [37]




12.40
“As for wavering in his awakened conduct And generating joy in merit, A knowledgeable son endowed with magical feats Is not scared and does not produce jealousy. [38]




12.41
“When an adept of the supreme yoga Completes the emblematic gesture that tames demons, It is in opposition to the hosts of raudras That this person enumerates the purposes of the activities And calls upon the faculties of the absolute meaning. [39]




12.42
“When all the omnipotent lords among victorious ones Genuinely perform the supreme purpose, It is due to distinctions in a person’s dexterity that The time is known by the witness, she who distinguishes referentially. When in times bygone the greatly glorious lord of the dance Liberated the four groups of raudras And caused the secret teachings to increase, It was as if the six classes of wandering beings had been liberated through compassion. [40]




12.43
“The time applied to the stages of yoga Is known by the goddesses. When journeying to the stage of great bliss Or when facing the raudras’ opposition,733 May you who are endowed with vision be our witness! [41]




12.44
“All the activities to be undertaken Are due to distinctions in the supreme activities of evocation. In order to conquer signs through signs, One should examine the signs of the five tastes. [42]




12.45
“One should abide where there is virtue. If the place is inauspicious, A person skilled in means Should apply the activities of suppressing or shifting. [43]




12.46
“In order to endow it with a treasure of merit, One should increase the great treasure of the soil With substances made of the five precious things and so forth: This is extolled as supremely auspicious. [44]




12.47
“The square in which are totally blended The saturated earth and the fivefold sap of the great incense Is similar in shape to the maṇḍala of increasing. One endowed with concentration, the emblematic gestures, and mantras Should cleanse the reified entities with signs And make a support in which dwell the victorious ones. [45]




12.48
“In order that the source of the adamantine blessings And that the sacred places be stabilized, Those whose application is supreme Take hold of the earth and bless it. [46]




12.49
“Having cleansed the earth, At the time of delimitating the locale with a cord And in the palace where dwell the victorious ones, The great messengers of adamantine fierceness Uninterruptedly fumigate With the smoke of black mastic. [47]




12.50
“Repeat the mantra of the fierce wrathful one! Circumambulating with the pose of the fierce wrathful one, In the seductive manner of the consort of acumen, One should apply with a silken pad The ointment made from two types of substances And make a moon-shaped seminal nucleus. [48]




12.51
“The noble adamantine kings, Each with their own mantra and root seal, Should apply the individual poses of the dance And bless the sacred places. [49]




12.52
“In order to enter the secret meaning, The secret activities are taught as a prelude: The protector wardens are enjoined With the activities of generosity, worship, and guarding. [50]




12.53
“Outside the place of the celestial mansion, The founding supports for the abodes of the wardens Are made in the forms of the emblematic gestures Or in the manner of jeweled fruits, fountains, trees, or ivory. Having been invested as the four wardens, They should guard the doors of the place. [51]




12.54
“Toward each of the directions consisting of Mount Meru and the four continents, By the force of the powerful custodian of adamantine secrets, The oath-bound worldly protectors, The four groups of wardens of great force‍— Each being expert in taming a category of obstructors‍— And the enjoyment bodies of the doctrinal protectors Bring to culmination the four activities; Each of them is visualized in the color appropriate to the four families. [52]




12.55
“Each with their own insignia, the deities bearing signs Have the magical feat of protecting the outside of the retinue. Through cultivation, we yogins Are able to have our own retinue. [53]




12.56
“Bringing to culmination the dexterity of accomplishment, In order to eliminate the obstacles created by adverse conditions And to engage in the secret pith instructions, One should suppress Viṣṇu’s734 demon-breaking devils. [54]




12.57
“In the places of the great charnel grounds And in the secret abodes of yogins, The accomplishments enter water as dust particles. Once the great wrathful hūṁ embraces everything, One should perform the activities of killing and suppressing. [55]




12.58
“Having laid the foundation of Mount Meru, One provides the food735 of Yamarāja And conveys it to the mouth of the blazing makara, Suppressing it with the emblematic gesture of the blazing wheel. [56]




12.59
“Once a noble family going back seven generations has been obliterated, It is incapable of rising up again. Producing the mind of awakening, one sends it off with vajramuṣṭi vaṁ | mama vaśaṁ kuru nan | suṁbhani sumbhānāṁ || [57]




12.60
“It is on account of such fierce application That the skylike hole736 made In the outer intermediate chamber Should be erased and suppressed With poison and roughly ground powder, As well as with various kinds of blood and a human corpse. [58]




12.61
“Then, those inside the vajra Look with the gaze of a lion, And stare with blazingly angry eyes In the direction of the vajra steps. In a resplendently dignified manner, They should raise the blazing vajra And eliminate the great dustiness, outside and inside. [59]




12.62
“Hūṁ. In the third order chiliocosm, Whatever the living beings, potions, and woodlands That exist, are seen, appear, and resound, All of them the blazing heruka Ferociously drinks up with great greed, blazing in frenzy. [60]




12.63
“The configuration of the charnel ground is spontaneously present: rakṣa yakṣa heruka | rakṣa krodhi jvala kha | halāhala tiṣṭha phaṭ || Saying this, one should circumambulate the blazing configuration With the pose of the wrathful display, In the excited manner of the mātṛkās, And with the enraged pose of the piśācīs of entrustment.737 [61]




12.64
“One should circumambulate it with the signs of all the emblematic gestures And with a garland of amassed vajras, A hammer, a blazing iron hook, A wheel, a sword, and other such substances. [62]




12.65
“With the blazing emblematic gesture, The blazing fire of the eyes, And a blazing garland of fiery light‍— Whether imagined or really applied‍— It is from the syllable of blazing fierceness That the great glorious incinerator is produced738 in the pavilion. [63]




12.66
“Hūṁ raṁ. On the eight blazing peaks of The mountain of adamantine fire, The eight blazing gods are brought down And abide as the adamantine attendants of the great powerful lord. [64]




12.67
“Fiercely ablaze, Their enraged form is like the ferocious halāhala poison. Having peeled off the skin of the great god Viṣṇu, They wear it as a great field human hide. [65]




12.68
“Brandishing in their hands a mace made from the corpse of The blazing Yama, Mātaṃga Rudra, A blazing gathering of ninety thousand piśācīs Resolves to cohere around them. [66]




12.69
“They teach beings through whatever tames them, Rattling with fiery garlands of blazing hearts, With necklaces, chokers,739 and garlands. Within the blazing expanse of an eon’s bonfire, Rays of light swirl and radiate on the peak of existence. [67]




12.70
“The entire realm of space is enveloped by the bonfire. Flames radiate from the adamantine wheel. On account of the impure hungry ghosts of fire, No one dares to stay In charnel grounds, in areas of the wilderness, And on blazing mountains of fire. [68]




12.71
“The blazing flames above Radiate toward the nadir and disturb it. The blazing flames below Swirl upward740 and pulverize the zenith. [69]




12.72
“Those with a blazing garland of nine flames Fight and clash with a deafening roar. The fire of the charnel ground is maroon and ablaze. Conquering hatred, it whirls with indigo-colored smoke. Incinerating pride, it radiates yellowish brown smoke. Desiccating741 attachment, it radiates dark red smoke. Incinerating jealousy, it swirls742 in dark green smoke. Eliminating bewilderment, it swirls in dark maroon smoke. [70]




12.73
“It is filled with the wheel of the expanse of the great blaze: jvala maṇḍala halāhala raṁ | One should circumambulate the sacred place or configuration With the emblematic gestures of the mountain of fire and of water being held in the hand.743 [71]




12.74
“In the sky of ever-expanding reality-as-such, The great elements of the five wisdoms are piled up. In the sky of the ever-expanding universal ground, The five types of generated744 great elements are piled up.745 [72]




12.75
“From bhruṁ emerges the celestial mansion of the blazing jewel; Without center or periphery, it is all-pervading. Generating a palm tree and condensing746 unalloyed gold,747 The seal of dominating is a red crescent: bhruṁ khaṁ traṁ khalati bhruṁ | Saying this, one should scatter and anoint it everywhere With the five types of ointments. [73]




12.76
“Yogins who protect the supreme evocation Strike with adamantine words And bless the wheel of the injunctions of the awareness-holding heirs of the victorious ones In order that it be accomplished as the fruition. [74]




12.77
“Through the great adamantine sovereign of the victorious ones, The syllable that incinerates obscurations Is made into a garland; it radiates toward the sacred place And should rest upon a sun disk. [75]




12.78
“The awareness holders should cast upon it the male and female signs And should scatter everywhere the five types of ointments. Providing in their hands the emblematic gestures of the insignia, They should engage in the system of the great yoga. [76]




12.79
“Since all the manners of worldly protection Are illusory, The pure manner of supramundane conduct Is to engage in whatever occurs. [77]




12.80
“Splendid! In the secret charnel ground Is the joyful park of the amazing pure field. There, the fortunate lords who are heirs of the victorious ones Are the awareness holders of this assembled gathering. [78]




12.81
“Wonderful! O companions of great bliss, of joy supreme, The pledges are the strings of vitality. By connecting means and acumen, One deploys748 the emanated wings And raises the waves of the dynamism of the two accumulations, Appropriately soaring in the sky of reality-as-such: a aṁ jalaṁ khaṁ are in the deity.749 [79]




12.82
“Since up until today, the heir of the victorious ones Has been the omnipotent lord, he enjoys whatever he likes. The yogin generates the body of enjoyment And transforms poisons into ambrosia. [80]




12.83
“Through the wisdom produced from māṁ, One should tame the digestion of entities related to food.750 Regarding the enjoyments of the sacred substances and requisites, One should prepare them without mixing up the divisions Of their three factors, as explained above. [81]




12.84
“Approaching the external factors, One should make requisites by spreading offering and generosity. Approaching both of these factors,751 One should enjoy the doctrine of the victorious ones.752 [82]




12.85
“Regarding the amazing internal factors, Once all of them have been made into one, They are contained in a cloth or piece of wood, On which are cast the substances to accomplish. [83]




12.86
“Upon it one scatters the great ointment, And one fumigates it with the smoke of black mastic. Through the emblematic gestures of the adamantine dance And a blazing gaze, one should act resplendently. [84]




12.87
“Circumambulating it with a greatly fearsome753 stance, One should extract searing excrement of various sorts. Then, through the blessings of the victorious ones,754 The five ambrosias that are the requisites Are contained within the essence of the sacred substances. Through the radiation and absorption of the five seed syllables, They melt and blaze forth as the five types of emblems, Melting into the great ambrosia of purity. [85]




12.88
“The awareness-holding goddesses, the sapiential consorts, Bless through their dance the supreme foodstuffs, Whose nature as substances and requisites Is to have the four or eight aspects. [86]




12.89
“They teach through melodies that spread enjoyment: ‘We awareness-holding sapiential consorts Are holders of the divine accomplishments of the victorious ones’ heirs. These enjoyments that satisfy with gladness Are like a wish-granting gem, A wishing tree, a bountiful cow, Or a wild, uncultivated crop. [87]




12.90
“ ‘The yogins’ great enjoyments Envelop the realm of space. Embracing all the hosts of adamantine delights, Let the fortunate emanate them! [88]




12.91
“ ‘Wielding the adamantine dance, We goddesses, through our charm, have seductive manners. In our manner of bowing and sitting, We generate joy through music: oṁ śrī vajra lāsyā hūṁ hūṁ | vajra mālā trāṁ trāṁ | vajra gīti hrīḥ hrīḥ | vajra nṛtyā aḥ aḥ || [89]




12.92
“ ‘The supreme lord of means of adamantine activity Generates majesty though his adamantine song. The enjoyment of the adamantine ambrosia Is the quintessence of the supreme potion’s elixir. [90]




12.93
“ ‘Supremely expanding in dazzling radiance, Gloriously recalling the supreme form that holds lustrousness, It is through the strength provided to the vajra holder That one should eat the food of the fortunate. [91]




12.94
“ ‘For the unfortunate it becomes poison. It is like, by analogy, a snake drinking milk: samaya jaḥ kusuca755 mama | [92]




12.95
“ ‘The splendid maroon goddess, lithe and bright, She who transforms wetness into ambrosia, Holds the accomplishments of the ambrosial stream And causes to descend the share to be acquired. [93]




12.96
“ ‘The four-faced tree goddess,756 She who transforms the luxuriant tree into ambrosia, Holds the accomplishments of the various kinds of primeval seeds And generates the fruits of the share to be acquired. [94]




12.97
“ ‘The firm power-wielding goddess, She who transforms the sap’s elixir into ambrosia, Holds the accomplishments of the great melting of ambrosia And stabilizes the share to be acquired. [95]




12.98
“ ‘The adamantine crystal-colored goddess, She who transforms sunrays into ambrosia, Holds the accomplishments of bright luster And generates the majesty of the share to be acquired. [96]




12.99
“ ‘The pale blue grimacing goddess, She who transforms the charnel ground substances into ambrosia, Holds the accomplishments of the various kinds of human flesh And causes to descend the share to be acquired. [97]




12.100
“ ‘The intelligent goddess of the potion, She who transforms the primeval potion into ambrosia, Holds the accomplishments of all the supreme potions And satisfies through the share to be acquired. [98]




12.101
“ ‘The medicinal goddess of continual wealth, She who transforms poisons into ambrosia, Holds the accomplishments of ambrosial medicine And conquers illnesses757 through the share to be acquired.’ [99]




12.102
“Depending on this adamantine song, The requisites of the great yoga Should be enjoyed as a celebration with music. [100]




12.103
“With regard to the circumstances of the activities, Through the emblematic gestures that are a yogin’s means, Yamarāja,758 The attendant in harmony with what is outside and inside, Should be made into a serf and overwhelmed, And then empowered to guard the outer boundary. [101]




12.104
“Whether made into a bas-relief, a casting, or a painting, He is placed outside the doors, in the external courtyard, On a throne upon a water buffalo. While satisfying him with agreeable substances, One should circumambulate him. [102]




12.105
“From the spontaneously present palace of the great secret, The Blessed One, the lord of the doctrine, declared To the ruler,759 Yamarāja of activities: [103]




12.106
“ ‘When awareness-holding adepts Accomplish the great textual tradition of the secret injunctions And enter the genuine absolute, They are tethered760 to the precious gem. The obstacle makers‍— All the bhūtas of the eight groups of gods and rākṣasas‍— Are your retinue and servants. Explain the doctrine so as to ripen them! [104]




12.107
“ ‘Until the yogins of the supreme secret Have given in to this stage At the time of the unchanging, unsurpassed fruition, You should not trespass against the injunctions of the undefeated great glorious ones. [105]




12.108
“ ‘We are primordially nondual And are one in the absolute open dimension. On the perimeter that is to be protected outwardly, Your vajra must withstand those whose pledges have dwindled.761 vajra yamarāja samayas tvaṁ |’ [106]




12.109
“Thus Yamarāja was made to swear: ‘If I trespass against them, I shall be burned.’ When the great ritual is to be undertaken, The support for the occurrence of the accomplishments Is accomplished when a sacrificial ledge With the great emblematic seals and supreme images Is excellently cleansed. [107]




12.110
“The configurations of the reflected images will be explained In terms of the compounded causes of powdered colors, Which are indicators serving to direct. Examining them individually, they will be explained. [108]




12.111
“In a hut that is stable and smooth on the outside, One should make a form with five colors‍— Whether protruding, in a hollow, level, or standing high; The accomplishments of the signs will be granted thereby. [109]




12.112
“If on a cloth made from bark Or from a charnel ground’s great field human hide, One draws with five colors the form of the blazing seal, This will be a support for the occurrence of the signs. [110]




12.113
“From causes consisting of stones, crystal, Conch, or ivory, An expert should fashion a bas-relief, Which will become a support for the occurrence of the signs. [111]




12.114
“From causes consisting of gold, silver, jewels, Copper, iron, or zinc, A statue should be cast by an artisan; if it is not impaired, It will become a support for the occurrence of the signs. [112]




12.115
“From the wood of the pipal tree, the tree of awakening, Or a tree that is its descendant, or from its pliant boughs, One should excellently fashion the form of the emblematic seal; This too is explained by experts as being a support. [113]




12.116
“With regard to those that are pliant and supreme among gifts,762 If one makes an image of the great seal‍— Its face763 and roundness764 being well-fashioned765‍— This too will be suitable as a support. [114]




12.117
“Upon causes such as these, the substances are arranged766 As syllables, marked insignia, Names, or seminal nuclei; When evoked,767 this will be a support for the signs. [115]




12.118
“As explained for the time being, It is by depending on the sacrificial ledge that the signs Are accomplished. When their purpose is examined, The means to be undertaken are as follows: [116]




12.119
“With regard to the causes explained previously, The sacrificial ledge should be beautified and made even. Through the application of the five ambrosias On the square that is everywhere symmetrical, It should be made into a mirrorlike quintessence. [117]




12.120
“The appearances that occur are endowed with genuine blessings, The substances accomplished as the self-origination of wisdom. In the amazing palace of the secret injunctions, One should make a paste with the five substances of the charnel ground. [118]




12.121
“The rite will be explained For casting threads with the adamantine cords: The threads coiling in secret braids, The continuous adamantine cords, and so forth, Are placed around the maṇḍala’s circumference. Without becoming entangled in knots, They are evenly combined in threes. They are visualized as having the nature of the five wisdoms: This is the means of blessing the cause. [119]




12.122
“From the radiation and absorption of the two syllables Symbolizing the integration of means and acumen, A garland of white and red light rays768 radiates forth. The lord of means of the adamantine secret now769 Guides the mind of awakening, and the consort, the spinner of yarn, Is definitively examined and held on to. [120]




12.123
“Auspiciously endowed with signs, the secret consort770 Has long eyebrows771 and thin fingers. Her joints are explained as being roundish yet minute. Her mouth is like the blue lotus, And her body emits the fragrance of camphor and sandalwood. Endowed with the signs of delight, her waist is slender. [121]




12.124
“Her smooth and dark blue hair is coiled to the right. Her open mouth is rosy, with tightly aligned white teeth. She has long eyelashes and well-formed eyebrows,772 And her eyes are like a blossoming flax flower. Her wide forehead is adorned with scintillating plaits of hair, And the clear color of her beautiful nose pertains to the lotus family. [122]




12.125
“Her upright body and the nape of her neck betray the manner of a female bodhisattva, While the nipples of her breasts are like a waxing moon. Her white skin is dense and appealing, And as she walks in leisure, her steps are gentle. Her voice resounds with youthful mirth, And whatever pose she strikes is beautiful. [123]




12.126
“A person who is a master should take her as consort And bless her as mnemonic consort. Abiding as the consort’s five aggregates Are the five seed syllables of the well-gone ones. Visualizing that light rays are radiated and reabsorbed, She is empowered with the buddhas’ blessings, And one visualizes the supreme exalted bodies of the five consorts of the well-gone ones. [124]




12.127
“The adamantine male consort, likewise, Is clearly visualized. In the sky of the female consort, one meditates on a fire mountain. On the crescent of the secret breath, The mind of awakening should radiate forth and be reabsorbed. As clear as a reflection, It is thus in the sky of attachment. [125]




12.128
“It is through these adamantine words That one certainly commands773 the female consort of activity.774 The secret consort, the goddess of acumen, Is a trickster who transforms into whatever is desired. With her lustful manners, she bows to the lord of means. [126]




12.129
“Clasping her to the left, one embraces her on the right. With a smiling countenance, one unites with the crescent775 And guides the secret mind of awakening:776 ‘You, O goddess, are a daughter of the victorious ones, Naturally endowed with the signs of the doctrine. Since you are the consort of adamantine activity, Perform the secret activities!’ [127]




12.130
“In the celestial mansion of the wheel-handed one Are arrayed a host of blazing suns and moons. The white and red mind of awakenings Are cast as the essence of the syllables of the seminal nuclei. [128]




12.131
“With the emblematic gestures of the adamantine dance Of the blazing vajra of activities, Lead the seminal nucleus of the mind of awakening! Lead the activities of the adamantine secret! [129]




12.132
“It is through the activities of the adamantine secret‍— oṁ candradhara hrīḥ‍— Through the union of the secret means, And through the blazing seminal nuclei of the supreme substances That one should fashion the seminal nucleus of the secret means Within the celestial mansions of the five abodes. [130]




12.133
“When the union of strands has been completed, One is free from the flaws of eternalism and nihilism, from deviations and obscurations. Being without the twistiness of great and small, The line of the adamantine middle is curved. [131]




12.134
“In the celestial mansion of phenomena’s open dimension, Upon the expanding maṇḍala of nonimaging, The lines of the five wisdoms radiate: The gathering777 of emblematic consorts is the release in great bliss. [132]




12.135
“In the celestial mansion of the skylike universal ground, Upon the maṇḍala of afflicted conceptions, The lines of the light rays of concentration radiate, Becoming a host of the emblematic consorts’ blazing vajras. [133]




12.136
“In the celestial mansion of the secret open dimension of space, Upon778 the maṇḍala of the crescent lotus, The lines of the mind of awakening radiate, Becoming a host of clear wisdom beings. [134]




12.137
“In the celestial mansion of the auspicious sanctuary, Upon the maṇḍala of the support consisting of signs, The lines of the adamantine strands radiate, Blazing as the emblematic consort of miraculous reflection. [135]




12.138
“When the amazing adamantine lines are drawn out In the secret configuration of the third order chiliocosm, The bhūtas and outcastes Who abide779 in the holy secret place Cause a whirling blizzard of adamantine weapons To arise from the long hūṁ of their adamantine dynamism. [136]




12.139
“The cardinal and intercardinal directions, the zenith and nadir, are filled with wrathful ones, Who hold the blazingly secret boundaries And stop external travelers.780 A blazing fire781 of adamantine weapons, With the fierceness to incinerate and conquer, Lashes out with its adamantine flames. [137]




12.140
“In the celestial mansion of the adamantine sun, The lines of light of the adamantine endless knot, With their nature of mirrorlike wisdom, Should be cast by the yogin. [138]




12.141
“Likewise, in the celestial mansion of the blazing jewel, The wheel of the lotus crescent….782 [139]




12.142
“In the celestial mansion of fathomless space, The lines of light of the endless knot of noble family, With their nature of four wisdoms, Should be cast by the yogin. [140]




12.143
“Turning the wheel in the adamantine sky, The four parts that hold means and acumen, While abiding in each of their hands,783 Draw784 a crossed vajra with the four strands Upon the heart of the center of the sky. [141]




12.144
“The adamantine dependable earth, The nine palaces at the center‍— Drawn with the great lines of the adamantine strands‍— And all the sacred places in which dwell the emblematic consorts Should be made equal, without differences in size. [142]




12.145
“The adamantine circumference is sevenfold, Whereas in between are the six phases of the elements, Which blaze at the heart of a pile of six wheels. On the rim785 of the quadrilateral radiates a mountain of fire. [143]




12.146
“On the circumference is a blazing garland in three rows, Whereas the outer courtyard is beautified by four hallways. Clear as a set of five, their nine gateways are piled up in the east.786 In the various abodes of this palace, The manners of the emblematic consorts occur. [144]




12.147
“Up until the fringes of the circumference Are found the sixty-four mystical couples And their immeasurable miraculous pledge beings, Along with their greatly terrifying display. One should draw their miniature paintings787 and so forth. [145]




12.148
“Likewise, the four devourer mystical couples, The activity deities who are herukas, Should be installed on the spokes of the final wheel. The emblematic consorts related to the sacred places and domains Are to be exhibited on the inside and outside of the quadrilateral. [146]




12.149
“The mystical couples of the ten great hūṁs Are the first to be beautifully drawn. The eight mātṛkās and the eighteen Great envoys are amply installed. [147]




12.150
“In the second courtyard are the eight ḍākinīs As well as the eight śākinīs. In the third courtyard are drawn the eight piśācīs And the eight dīptās. [148]




12.151
“In the fourth courtyard are the eight pot bearers And the eight chalice-bearing rākṣasīs. All of them should be beautifully drawn. In the fifth and final courtyard, The adamantine maidservants, the slave girls, And the messengers are amply exhibited. [149]




12.152
“Arrayed in like manner From causes as given above, One should draw according to one’s assets Miniature paintings788 and so forth. [150]




12.153
“All the requisites for worship, The amazing, supreme substances, Are arrayed sequentially according to the adamantine secret. [151]




12.154
“Opening the door of the adamantine secret: Completing all the configurations of concentration, They descend from the natural domain, And the configurations that are to be accomplished will be completed. [152]




12.155
“Moreover, the distinction in one’s purpose is such that One is raised to the great stage of an awareness holder. The distinction of the eastern seat Is a wheel hoisted by an adamantine lion. To its right and left are a sun and moon‍— Disks that function in the manner of footstools‍— Upon which the adamantine kings abide in mystical embrace. [153]




12.156
“The distinction of the southern seat Is a wheel hoisted by an adamantine elephant. To its right and left are lotuses in the manner of footstools, Upon which the adamantine royal regents789 abide in mystical embrace. [154]




12.157
“The distinction of the northern seat Is a cross hoisted by an adamantine lotus, Upon which the adamantine workers abide in mystical embrace. [155]




12.158
“In the western or other cardinal or intercardinal directions, Uninterrupted maṇḍalas, Bases that become one, Are filled and tethered with vajras. [156]




12.159
“In the single direction of the lotus, blazing flames790 Amass with the light of blazing colors. Due to distinctions in the rank and greatness of one’s dexterity, There are those who are fortunate and those who are unfortunate. [157]




12.160
“For some, a moon Is the sign of a seat of delight. Again, based on the magnitude of the rank of their dexterity, For some, it is marked by a three-pronged vajra. For others, it is marked by a half vajra, Whereas for others, it is uncouthness that should be indicated Through the inward teaching of a crescent-shaped mouth. [158]




12.161
“For some, it is marked by a piercing prong, Whereas for others it is marked by piled-up lotuses. For some, there are no signs, Whereas others do not tread upon the seat. [159]




12.162
“The substances of regular individuals Should be applied according to the means that are pleasurable in each case. Because they are applied so as to be universally pleasurable, They are renowned as a pipal cushion.791 [160]




12.163
“All-pervading, they are applied so as to be physically pleasurable. Praying for the accomplishments and entering The configuration of the amazing evocation, One should perform the activities of the empowerment. [161]




12.164
“To accomplish the desired actions, The substances of the oblation and so forth Should be apportioned into three parts. With one of these, one should perform the supreme activity of the burnt offering; One of them is a treasure to be enjoyed by yogins; And one of them is preserved for the retinue of ḍākinīs. [162]




12.165
“In auspicious places and so forth, The completion of the evocation is brought to culmination. The open dimension of the supremely secret charnel ground Is the glorious seal in which the nine configurations are stacked up. [163]




12.166
“In the secret crevices of the nine wisdoms, One should sketch the lines792 of light of the fire mountain. The earth on which is accomplished the great gathering of wheels Is the abode of the yogins of supreme dexterity, The configuration that is the root793 of the evocation.” [164]




12.167
This is the sūtra on the supremely secret charnel ground.




12.168
This is the twelfth794 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about the mode of accomplishing the assembly of the great gathering.




Chapter 13: How Adamantine Awareness Holders Become Accomplished


13.1
Then the holy Sattvavajra declared, “All of you awareness holders gathered in this great assembly, if you desire to definitively be accomplished, you should be aware of the following:




13.2
“When everything has thus been completed, One should analyze the distinctions of the families And should accomplish each family individually. [1]




13.3
“With regard to the endless knot pertaining to the adamantine family, Its configuration is a blazing vajra. Likewise, for the jewel family, it is a jewel, And for the lotus family, the heart of a light-drenched red lotus. With regard to the activity family, it is a blazing double vajra, And for the thus-gone one family, it is a blazing jeweled wheel. [2]




13.4
“Placing the main deities for each of the families, Their retinues, likewise, are unchanging. Once the array has been excellently applied, The propitiation, the close propitiation, The evocation, and the great evocation should be completely accomplished. [3]




13.5
“Regarding the distinctions in the dexterity of concentration, Whatever the individual families might be, One should visualize the application of ideation For the many particulars of concentration. Thereby, whatever desires an awareness holder Yearns for will certainly be accomplished.” [4]




13.6
This is the thirteenth795 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about how adamantine awareness holders become accomplished.




Chapter 14: The Amazing Substances


14.1
Sattvavajra thereupon said the following: “O you gathered in this great assembly, be aware that all phenomena are beyond acceptance and rejection!




14.2
“In the nature of the equality of reality-as-such, One is free from the words pertaining to the conceptions of good and evil. Self and others being inseparable, Clean and unclean are nondual.” [1]




14.3
Many of the awareness holders, those bearing human skulls cups who were assembled in that retinue, arose from the rows of yogins in which they had been installed. With loud exclamations of joy, they said, “If we wish to abide in that which the Blessed One has declared, our pledges have not been stated by the Blessed One.”




14.4
The Blessed One replied, “Bearers of human skull cups, you should generate eloquence and offer up whatever pledges you like.”




14.5
The awareness holder of attachment, the brahmin bearing a human skull cup called Melody of Adamantine Ashes, said the following: “Blessed One, my pledge is as follows:




14.6
“Mother, sister, and daughter‍—796 Whatever the women Of the animate and inanimate world Whom I engage with sexually, I am untainted in genuine awareness.” [2]




14.7
The awareness holder called Rākṣasa Bearing a Human Skull Cup said, “Blessed One, my pledge is as follows:




14.8
“I delight in killing; Even were I to kill all sentient beings, The supreme pledge is to devour Their contaminated, unclean dregs, As well as human flesh and so forth, Whereby my force and majesty develop‍— That is my pledge.” [3]




14.9
The awareness-holding yakṣa called Yakṣa Bearing a Human Skull Cup said, “Blessed One, my pledge is as follows:




14.10
“For all the rulers among men, I ravish what they desire; Though I steal their gold, and so forth, I am untainted in genuine awareness. To supremely accomplish what I desire Is my pledge.” [4]




14.11
The awareness-holding heretic called Kāśyapa Keśarin said, “Blessed One, my pledge is as follows:




14.12
“When I cut off the heads of men, Good and dismal particulars Are examined with sagacity; knowing them, One should rely on those with good indications. [5]




14.13
“Whoever always wears Braided locks, white and defiled, Will accomplish all desires And will be capable of conquering all opponents. Like a wish-granting gem, All qualities originate therefrom‍— That is my pledge.” [6]




14.14
The awareness holders, the brahmin Delighter in Flesh and his wife Flesh Devourer said, “Blessed One, our pledge is as follows:




14.15
“The flesh of cow, dog, and horse,797 Of elephant and man, Are neither clean nor filthy; When eaten, various qualities are accomplished‍— That is our pledge.” [7]




14.16
The awareness-holding rākṣasī Lady Blood Ravisher said, “Blessed One, my pledge is as follows:




14.17
“When I drink the warm blood of798 All the creatures and sentient beings killed, Majesty blazes forth‍— That is my pledge.” [8]




14.18
The hosts of women‍—goddesses, nāginīs, and low caste girls‍—said, “Our pledge is as follows:




14.19
“The great words of the dancing song Are supreme among all reliances. The great seductive poses of the dance And the resounding meaning of the poetic song Ravish all the faculties of ideation. Fornicating with the lord of means whom I rely on Is the pledge that I like‍— That is my pledge.” [9]




14.20
All the awareness holders said, “Blessed One, our general pledge is as follows:




14.21
“Whatever white or black deeds are engaged in, The results of their maturation Are without the particulars of outstanding, middling, and inferior. Likewise, there is no quarreling regarding pleasure and suffering, Or virtue and nonvirtue, And there is no punishing through sharp weapons. [10]




14.22
“Why are there seven thousand aspects? Because the meaning is unimpeded. Even in taking life there is no killing. Why fear these substances? I have performed or instigated others to perform All the deeds involving great sins. Whether one provides gifts to sentient beings As numerous as the grains of sand in the Ganges, Or instead kills sentient beings As numerous as the grains of sand in the Ganges, There is no difference between the two in genuine awareness. It is just like the pure sky, In which neither dust nor water can cohere. [11]




14.23
“Whoever is possessed of embarrassment and shyness Holds on to the conceptions of misgiving And falls down to the great hells. Through the conduct of attachment and so forth, Bodies are tormented And sentient beings’ notions are slight.” [12]




14.24
The Blessed One Sattvavajra declared,




14.25
“Alas, O you host of skull bearers,799 These words that you have spoken Are words fettered in knots And will not free you from your burden. [13]




14.26
“Talking of what is genuine Is a knot for genuineness. If you do not unravel the knot, The lock will not be opened. [14]




14.27
“If those uniting in lustful activities Are dulled by800 the power of attachment, They are sentient beings who are transposed To those very cities. [15]




14.28
“Regarding the great activities of transforming notions, If one’s mind lapses due to the power of hatred, One falls down to the level of a butchering awareness holder: This is a mountain of sins. [16]




14.29
“Since the victorious ones are clean,801 If one proffers various unclean foodstuffs To the mouths of the victorious ones, Is not the ripening of such a deed in this life To be seized by inescapable illnesses And to sink into a mire? [17]




14.30
“The foodstuffs of flesh, blood, and so forth, Are the great cursed foods of putridity.802 For those embodied beings who eat them, Their elements are totally embraced by the gandharvas, And their scents, tastes, and elixirs are drawn forth. If their dazzling radiance dwindles thereby, Why should these be eaten? [18]




14.31
“Mind-as-such being a precious jewel,803 To enjoy other jewels Is the tight knot Of wrong-headed doctrines. [19]




14.32
“Claiming that there is no distinction between white and black deeds, All such motley conduct Is the depraved activity of those without family and those whose family has been cut off; Its result will be the realm of depravity. [20]




14.33
“Regarding the activities that gladden the well-gone ones, If the words of the ancillaries are impure, It is through the cause of faultily performed rituals That at all times The ancillary faculties will be incomplete, And the heart of recollection will be impaired. [21]




14.34
“Awareness-holding yogins Perform the meditation and incantatory repetition of the well-gone victorious ones, Which is like revealing a miracle of wrathful manners; If they deviate toward804 signs, They are awareness holders of the rākṣasa of karma. [22]




14.35
“If all the ornaments and attires Are examined in terms of signs, This is the dagger805 of grasping at Whatever one discursively examines and becomes attached to. [23]




14.36
“If all the causal syllables, Such as a, hūṁ, and so forth, Are examined in terms of signs, One falls to the state of sandalwood that is a venomous snake’s delight; This is the great obstruction of conceptions. [24]




14.37
“If the five substances of blood and so forth Are examined as reified entities, One is the holder of a family who takes birth in a body Made of elements, blood, and odors. [25]




14.38
“If the magnificent attires of the seven mātṛkās Are understood discursively, One is a gruesome flesh-devouring rākṣasī With retinues from the land of Laṅkā. [26]




14.39
“Wearing an adventitious806 mask of signs And referentially imaging the fee that one will hold,807 One holds the family of a great tax collector, Discursively examining the place. [27]




14.40
“If the hosts of slave girls pertaining to the ritual’s compelling power Are examined like that, They become a gathering of great yakṣīs And are injurious to the lives of others. [28]




14.41
“Therefore, this great knot Is a solid load to drag. By being lax, the eyes of the view go blind, And the precious gem of the mind Is lost in the realms of eternalism and nihilism. These great flaws should be relinquished!” [29]




14.42
After he had spoken thus, the hosts of skull bearers were seized by the notion of comprehension, and each one of them produced weariness with regard to their individual conduct.808 They requested the Blessed One,809 “Alas, O Blessed One, our pledges having been subjected to wrong-headed austerities, if we wish to abide by genuine austerities, please810 may we be held by the adamantine awareness holder without having to engage in inhibiting our individual forms of conduct. Why? Because each of us abides by and craves a particular kind of austerity. Since all phenomena are illusory, everything can be changed. The door of the secret Mantrayāna is like the bonfire of an eon. Please explain this to us according to the predilection of our individual conceptions.”




14.43
The Blessed One smiled with great gladness and spoke: “Sons of noble family, as you have asked about this, listen well! Without inhibiting your conduct, rejoice in the thoughts that individually delight you. The inconceivable types of conduct pertaining to worldly signs should be performed as the great austerities of the secret Mantrayāna. Loosely engage your three doors without inhibiting your individual forms of conduct!”




14.44
Sattvavajra then also said,




14.45
“Ah, you host of skull bearers! Each and every woman Is a support for generation And a field in which a fruit matures. She is the abode for the malefic influences to be liberated And the domain that delights in acumen. [30]




14.46
“Three minds abide therein: The mind of reality-as-such, which is primordially pure, The mind of awakening, which unites with space, And liberation through compassion, which is applied as third. [31]




14.47
“The pervading sunrise of the secret of reality-as-such Is to be applied as third, as liberation through compassion. Through the wisdom of the blessings of concentration, One liberates beings in the space of the charnel ground of reality-as-such. [32]




14.48
“Beginning with the supreme cause to be liberated, One should plant the seeds pertaining to the six causes811 In great crystal, in roots,812 and so forth, And one should conquer their primordial nature. [33]




14.49
“The five syllables that transcend distinctions Radiate toward the arrayed places, filling up infinity. Everything having been emptied and exhausted, One clearly visualizes the five syllables wherein everything is absorbed. From them, the five wisdoms of the emblems Are dissolved in the state of nonabiding wisdom. [34]




14.50
“On the ripened bodily remains of the obscurations,813 The magnificent gathering of the adamantine display Should apply the poses of seduction. When one possessing the mantras, trident, and so forth, Knocks down the remains, he should open the door of ignorance. [35]




14.51
“Directing the breath814 of consciousness toward the casket,815 The adamantine king816 absorbs the wind into the casket. Once endowed with the adamantine breath, It should be absorbed817 when saying hūṁ. Within the configuration of the secret exalted mind, It should be dissolved in a phalanx-sized light. [36]




14.52
“One causes it to blaze by saying, ‘udi818 ahaṁ’;819 It is visualized as being equal in clarity And should be absorbed into the adamantine life.820 The breath is made to blaze through the adamantine wind; From the master’s heart, the casket with the wind is made to blaze on its path. [37]




14.53
“In the celestial mansion of the skylike principle, One clearly visualizes it821 as a hūṁ above a sun disk. The phalanx-sized wisdom being822 Is visualized within a sun and moon locket. Being moved and propelled through the syllables a and phaṭ, It radiates toward the heart of Vajrasattva. [38]




14.54
“Being visualized as the wisdom being, It is free from grasping at appearances as reified entities. Uninterruptedly pulsating and throbbing, It is empowered with the adamantine name. [39]




14.55
“Having provided it with its family deity and its quintessence, One intones the song of adamantine longing And makes aspirations for the pith instructions to remain. Cutting it in four pieces, One sprinkles it with medicine and slices the bodily remains. [40]




14.56
“Absorbing the bodily remains of cyclic existence, One cleanses them through the adamantine poses and songs. One should dedicate them to the different places823 And dissolve the bodily remains into the offering substances. One should perform the activities of the adamantine prognostic;824 Once the deities have been gladdened and fulfilled thereby, The adamantine activities are accomplished. [41]




14.57
“The great omnipotent lord of yogic activities, Coming from within the high and clean snows of acumen And endowed with the sharp claws of awareness, Conquers the elephant of arrogant pride. [42]




14.58
“When yogins whose dynamism unfolds, like lion cubs, Have trained in the great adamantine dexterity, These yogins are supports for the coming of the supreme deities. They are the jewels from which the accomplishments originate And the great means producing the strength of force. [43]




14.59
“Through the supreme empowerment of the descent of blessings, Starting with the accomplishments of the victorious ones, It is certain that they control all the miracles of the ḍākinīs As well as all the pernicious groups of arrogant ones; Hence, what need is there to talk of all the other bhūtas? [44]




14.60
“When on the dry island825 amid cyclic existence, The sentient beings rotating among the six classes,826 With their consciousness transcending the six continua of becoming827 and their vitality, Are killed with the weapon of the three times,828 It is from an island of corpses‍—those dead in the extremes of eternalism and nihilism‍— That the great cadaver of bewilderment is roused. [45]




14.61
“Through the wisdom that is the great ambrosial medicine, One rouses the corpse from the extremes of eternalism and nihilism. In order to clearly visualize it as the mind of awakening, One should search for the substances of the corpse. [46]




14.62
“Making oneself into a magnificent gathering of wrath, From within one’s adamantine blazing eyes, Great lions emanating from indigo hūṁs Radiate toward the realms of the island of corpses, cyclic existence. [47]




14.63
“The entire periphery of the charnel ground of liberation Should be viewed as the field of the wisdom display. With a wrathful champion’s stamping pose829 And the awe-inspiring manners of great fearsomeness, One applies a hero’s adamantine dodging gait. [48]




14.64
“Applying the poses of the eighteen great means, With a gait of seductive manners, One gazes bashfully and frolics about. Changing one’s voice, one proclaims hehe. [49]




14.65
“With the awesome manner of one ready to fight and quarrel, One gazes with bulging eyes830 and engages in startling manners: Looking to the right, one changes one’s gaze to the left, And looks again in distrust. [50]




14.66
“One should pervasively look to the side with hateful eyes. Running and walking with the adamantine gait, One proclaims the awesome sound of haha rulu. Emitting individually symbolic sounds, One jumps and runs about in the manner of one tethered.831 [51]




14.67
“Opening the great wish-granting treasure, There is a heap of precious jewels fulfilling all desires. Bringing to an end the ripening of cyclic existence, The great threefold poison is perpetually exhausted.832 [52]




14.68
“Overflowing with magnificent compassion, The great gathering of blazing vajras Separates out the harvest of the accomplishments. It is unmistakably facing the adamantine direction That one holds two crystal daggers at the secret place. Being certain to tether them slightly in the ground, One wields them in the vicinity And examines the positive and negative signs of the direction they face. [53]




14.69
“What is good and bad outwardly Definitely clarifies the inward state. When negative signs occur, they should be suppressed by an expert. If there is a discussion with questions, It clarifies one’s doubts. [54]




14.70
“Those having entered the conduct of reified entities, Those who discursively examine signs, And you who issue terrifying injunctions, O Ruler of Attachment, tell me!”833 [55]




14.71
“Since I will explain this as mentioned And since I have comprehended the substances with signs, Listen to me, O warden of the world! When we yearn to engage herein, Because of a vessel’s good and bad characteristics, Positive and negative signs occur.834 [56]




14.72
“There are seven signs of defectiveness: (1) Being turned face downward,835 (2) moving from one’s seat,836 (3) Not spreading one’s lineage,837 (4) splitting into cracks, (5) The occurrence of obstacles, (6) the rousing of obstructors, And (7) the occurrence of bad signs. An expert will not possess these daggers. [57]




14.73
“There are eleven positive causes: (1) Obtaining the threefold accomplishments,838 (2) Flying through the path traversed by the awareness holders, (3) Possessing the adamantine eyes that overwhelm the three realms, (4) Repelling and outshining foreign hordes, (5) The development of force, blessings, and longevity, (6) The clear occurrence of signs, (7) Spreading the lineage of a river of disciples,839 (8) Accomplishing whatever one imagines, (9) Quickly accomplishing awakening in the next life, (10) Obtaining the threefold accomplishments,840 And (11) accomplishing one’s aspirations.841 [58]




14.74
“Moreover, the particulars are as follows: Being halfway through is the status of obtainment; A mere third is equanimity.842 Furthermore, the indications of the individual signs Should be examined and their names described. [59]




14.75
“The body of reality is white and without elaborations.843 The enjoyment body is complete with all attires, such as braided hair, And the emanation body continuously creates emanations into the future. For those of past, present, and future Who belong to the noble family treading the yogic stages, The indications of the well-gone ones will occur throughout the three times. [60]




14.76
“The locket containing a treasure of jewels Is the glorious property of the king of means. In the palace endowed with insignia, the universe and its inhabitants are complete. The manifested celestial mansion844 is a wish-granting, bountiful cow.845 [61]




14.77
“Being footless signifies the supreme going through the sky. Having a wondrous, high-pitched cracking sound Signifies that the intrinsic sounds of the amazing secret Resonate for all the awareness holders endowed with dexterity: [62]




14.78
“ ‘I846 am the supreme person endowed with dexterity. Since the substances of accomplishing are amazing, Anyone desiring the accomplishments Must accept847 them without doubts at this time! [63]




14.79
“ ‘Those who do not act according to the injunctions And who do not abide by the sacred pledges Will be burned by just seeing my form And obliterated by merely hearing my sound.’ [64]




14.80
“This miraculously occurring sound Resonates848 throughout the celestial mansion of the victorious ones. To engage in them meaningfully, The definitive meaning of what is thus renowned Should be known by yogins. [65]




14.81
“Endowed with all glory and with braids of hair, Some have the signs of auspiciousness: They are thus the five families.849 Some are the destruction850 of scrutiny;851 They are thus unchanging and rigid. [66]




14.82
“Having the glory of a great mane of hair852 Should be known as being endowed with the five wisdoms. The fruition of longevity853 signifies a supreme lifespan. Some show854 fornication.855 Some, likewise, have poppy;856 They are endowed with the glory of its wafting fragrance.857 Their meaning is auspicious. [67]




14.83
“The qualifying signs of the well-gone ones are complete. Being endowed with a virtuous topknot Is thus the form of wisdom.858 Some have wisdom earrings;859 They are thus the earrings860 of wrath. [68]




14.84
“Being endowed with a single tuft of hair,861 Signifies that the actualized862 is complete. Being endowed with stable desires,863 bliss is produced, And one obtains possession of the nondual meaning. [69]




14.85
“The development of many heirs864 is signified by unfolding twigs. Once the signs are complete on a bowl made from the hide of an adamantine rhinoceros, The secret meaning of the crystal bowl will occur. The skull cup865 of spontaneously present exalted body and speech866 Fulfills all hopes, like a wish-granting gem. All qualities are thus totally complete. [70]




14.86
“Being endowed with all these auspicious signs Thus signifies unchanging, perennial stability. It is the indestructible treasury, the universal source. Emitting miraculous signs, the sacred occurs. [71]




14.87
“The supreme activity of liberating the entirety of existence Has the distinction of overwhelming the three realms. The supreme activity of perpetually exhausting the three poisons867 Is the definitive meaning, free from the elaboration of signs. [72]




14.88
“To the six classes, six colors, and six shapes Should be applied their qualities and defects. To one having the secrets of the many and the few, This may be spread and they will not become head.868 Following this, one should relinquish such defects. [73]




14.89
“Emptying the three poisons is the injunction of the victorious ones, The perennial indication of ripening into the three exalted bodies. This secret pith instruction with its hidden means Is for fortunate yogins. [74]




14.90
“How could it be taught869 to those who are holders in mere name, Who are without fortune and plagued by the demon of conceptions? The expert should examine and depend on those who are good. To teach it on a great holy day on which accomplishments occur To one or three disciples is explained as outstanding. [75]




14.91
“Likewise, teaching it to five or seven disciples is known as middling, Whereas teaching it to nine, the accomplishments are of a lesser caliber; To more than eleven, it is explained that they will dwindle. Therefore, it is appropriate that yogins Should certainly persevere and examine them.” [76]




14.92
Thus spoke Ruler of Attachment.




14.93
“Because they are signs, certainly They should be compatible with those endowed with signs. Hence, in conduct that agrees with means One steers toward the genuine absolute. [77]




14.94
“For those who train, as well as For those who are distracted among the six classes of wandering beings, One leads their ideation and supports them. The words to be applied for the purpose of skillful means Are planted in the soil that comprises the six causes. Through the display of song and dance, The three existences are outshone and overwhelmed. [78]




14.95
“One should engage harmoniously870 with the world. By analogy, to tame the wandering beings Who go about in the three realms, One should enter their activities And behave in a way that agrees with their thoughts. [79]




14.96
“One becomes acquainted with and likes them, And once warmth has been arrived at, One can speak words that transform their notions: ‘In former times, my friend, The activities you were involved in were mistaken And you have accrued negative deeds. Yet despite these faults, I like you. Now, my friend, it is necessary for you To enter these deeds that please me.’ [80]




14.97
“Having done so, their prior intention will come to an end And their future intention, too, Will be held, so they will enter the deeds that one likes. The deeds of conduct are as follows: [81]




14.98
“As for the aggregate that comprises the six causes, There are adamantine indications of conquering the abodes of the evil destinies. With the sweet song of the wisdom means And words resounding with the amazing great secret, One visualizes the five wisdom syllables In the soil of the five afflictions. [82]




14.99
“Displaying the pose of five bulls, Like cloud banks of blazing herukas, It is through the magnificent song of the lion’s roar, Its words resounding with the adamantine meaning, That the meaning of the amazing display occurs. Splendid, O great marvelous wonder! From the blessings of the gladdening display Occurs the great wonder that eradicates the six continua of becoming. [83]




14.100
“From the sky of great equality Occurs the fire of blazing wisdom, Which dries out the ocean of the blood of cyclic existence; Suffering is exhausted in the open dimension. [84]




14.101
“From the nonabiding expanse Blazes forth the miracle whose essence is enraged and stormy ferociousness. It radiates forth clouds of blazing herukas, Who dry up the sea of blood871 of the three existences. [85]




14.102
“With the champion’s pose of a fearsome hero, The wrathful song of the rākṣasa Mātaṃga Rudra, And the words of the Great Vehicle’s amazing secret, One removes from the depths the peg of attachment. [86]




14.103
“From the blissful expanse of the skylike872 open dimension Radiates forth the miracle of a hundred thousand clusters. Among the activities of their supremely gladdening display, Some partake in acumen and means; Some partake in compassionate activity; Some partake in the objects to be tamed; Some partake in the open dimension of wisdom. [87]




14.104
“Due to the power of realization, the king of means, And the distinctions in the great authoritative scriptures, One is poised in union with all the victorious ones. With the pose of the adamantine lotus’ display, Words that clarify the sky of detachment, And the song that outshines the three poisons, One plays among the realms of the world In order to gradually train the world. [88]




14.105
“Partaking of the quintessence of the six worlds, One outshines their chief rulers, And by relying on sweet words, One interrupts, for their retinues, the five paths of cyclic existence, Assembling them in the sky of release. [89]




14.106
“The supreme dance is like a flash of lightning. From the configuration of the amazing secret Radiates the miracle of the blazing syllables. Radiating and reabsorbing, they clash like stars, Pulverizing the fuel of the three realms. [90]




14.107
“With the pose of a shooting star amid a blizzard of vajras, The roaring song of great adamantine thunder, And the words of the adamantine secret that accomplishes all purposes, One conquers all malevolent troops. [91]




14.108
“The configuration of adamantine emanations Radiate clouds of the awakening mind of means. Due to the distinctions in overwhelming and attachment, One plays with the six maidens of the world. [92]




14.109
“With the pose of a lion’s display, The song in the adamantine garuḍa’s tongue, And words that eradicate attachment, One accomplishes the great purpose of the adamantine display. [93]




14.110
“From the configuration of the blazing wheel Radiates the seed syllable of the blazing weapon. Eradicating the essence of the six causes, It unravels873 the heap of the five poisons. [94]




14.111
“The greatly sharp weapon of wisdom Radiates from the unfurling expanse of reality-as-such. From the dynamic impulse that is the wealth874 of supreme means, The blazing weapons fall down like rain. The rain of weapons of the wisdom syllables Is brought down875 through the impulse of the adamantine flames. [95]




14.112
“In order for the enjoyments of the treasure of jewels To conquer the mountain of conceptions And to destroy the heap of the three poisons, The support, such as the iron wheel, and so forth, The supreme sesame seeds of the great secret, All the doors of the limpid juices,876 and so forth, Should be divided into parts. [96]




14.113
“In cleansing the afflictions through compassion, For each of the shares that have been individually acquired, One should perform the emblematic gestures at the individual time.877 Once this has been completed, At the center of the measure of the entire maṇḍala, Are drawn four lines and nine diagrams, And for the perimeter one makes an eight-spoked wheel. The structure is endowed with four doors and a portico. [97]




14.114
“On the fringes, one should draw a mountain consisting of an eon conflagration And at the center draw the colors white and red face to face. In the cardinal and intercardinal directions, one writes eight khaṁ syllables. On the circumference of the wheel’s interstices, One clearly writes eight khaṃ syllables that face inward. [98]




14.115
“On the spokes are eight that face inward. On the eightfold circumference are eight that face outward. Facing inside the rectangle, One should draw four dots. [99]




14.116
“In the outer hall Twenty-eight dots Should be drawn facing outward. In the courtyard consisting of the fire of a great eon, Ten dots should be drawn facing outward. [100]




14.117
“Thereupon, the emblematic consorts should be installed sequentially. At the door of the maṇḍala, the single great cadaver Is cleansed through song and dance. Placing it at the center, it is shown eastward. This heap of a corpse is a celestial mansion. Generated from bhruṁ, it should be clearly visualized as such. [101]




14.118
“One should meditate on the great gathering of emblematic consorts within it. In each of the abodes of the substances, One should install the family deities in due sequence. One should then perform the adamantine propitiation. [102]




14.119
“When the blessings descend, if one is satisfied with the indications and prophecies, One should liberate the cadaver in the northeastern direction. Having dedicated the individual substances, They should unmistakably be installed and applied In the places where the emblematic consorts dwell. [103]




14.120
“In the nine glorious vessels Are installed the nine amazing ones. In each of the places of the great blazers, One should clearly meditate on their resplendent manner. [104]




14.121
“One should also completely install the emblematic consorts. In the configuration of complete wisdom Is strewn the gathering of crescents and stars of the great sovereigns. They blaze as nine unswerving vajras. [105]




14.122
“Among the distinctions of the nine greatnesses, The nine great glorious herukas are complete in the exalted body; The nine great female consorts partake of the open dimension; The nine endless knots blaze within the heart; [106]




14.123
“The nine great bhūtas swirl in the expanse; The nine cuckoos are complete, each with their own language; The nine skull cups878 are endowed with glory; The nine crescents are the open dimensions of the female consorts; [107]




14.124
“The nine seminal nuclei are the mind of awakening; And the nine suns and moons blaze forth with radiating light. Thus clearly visualizing each of the nine, The ninefold expanse is the single state of the womb.879 [108]




14.125
“Inhibiting the nine divides the one‍—this is the meaning of the seminal nucleus; Increasing propitiousness for all, One should apply as medicine the nine portions.880 Having received the accomplishments of the substances, they should be enjoyed.” [109]




14.126
Thus spoke the Blessed One Sattvavajra.




14.127
This is the fourteenth881 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about the amazing substances.




Chapter 15: The Mode of Accomplishing the Awareness of the Supercognitions


15.1
Sattvavajra thereupon declared, “O you gathered in this great assembly, you should know and be aware of all phenomena in actual perception. What is actual perception? Having placed one’s recollection thereon, it is being aware in actual perception of all the phenomena that do not abide as objects, of all the phenomena that will occur later, and of all the phenomena that have occurred previously. Why? Because knowing in actual perception is the cause of wisdom. How is this the case? If one actually places one’s recollection on the illusory nature of all phenomena, reality-as-such in its actuality is known without distortion. If reality-as-such is actualized without distortion, that is the great nonabiding wisdom. That is why you must apprehend the actual perception that recalls the supercognitions.”




15.2
The great seers aware of the supercognitions requested, “Blessed One, the supercognitions are our pledge. Please, O Blessed One, explain our pledge.”




15.3
The Blessed One replied, “O great awareness holders, the cause of great wisdom is the supercognitions; you should be aware that they are of five types.




15.4
“Out of all the eye faculties One should make a finely ground powder. Having concocted it with the quintessential elixir, If one repeats a hundred thousand times the quintessence of seeing, One will see everything without exception: This is the supercognition of the eye. The words expressed through the adamantine tongue Should be intoned at the appropriate times and continuously: vajra cakṣu garbha vidyā hūṁ | [1]




15.5
“All the ear faculties Should be ground or made into powder. Having concocted it with the quintessential elixir, If one repeats a hundred thousand times the quintessence of hearing, One will hear all the particulars of sound: This is the supercognition of the ear. The adamantine words are examined as follows: vajra karṇa vidyā ho|882 [2]




15.6
“All the nose faculties Should be dried or made into powder. Having concocted it with the quintessential elixir, If among the various and mixed scents One repeats a hundred thousand times the quintessence of smelling, One will obtain the supercognition of the nose. The adamantine words should be held as follows: vajra nasa vidyā hūṁ |883 [3]




15.7
“All the tongue faculties Should be dried or made into powder. Having concocted it with the quintessential elixir, Among the supreme savors, and so forth, One repeats a hundred thousand times the quintessence of tasting. [4]




15.8
“In the configuration of the mouth’s tongue, At the center of a square cubit-length sacrificial ledge, One should draw the secret vajra; The rim is surrounded by a lotus of tongues. Upon the tongue radiate light rays of words. Having completed this through accomplishing speech, The faculty of speaking is opened, And all savors are known: This is the supercognition of the tongue. The adamantine words are examined as follows: vajra jihva vidyā hūṁ |884 [5]




15.9
“All the heart faculties Should be dried or made into powder. Having concocted it with the supreme quintessence, One repeats a hundred thousand times the quintessence of recollection. The configuration at the heart885 of the endless knot Is surrounded by supports of recollection. Having completed the configuration of the heart, All one’s faculties are clear, And one knows everything without exception: This is the supreme knowledge of others’ thoughts. vajra citta vidyā hūṁ |886 [6]




15.10
“All the body faculties Should be ground or made into powder. Concocting it with the ten solids,887 If one repeats a hundred thousand times the quintessence of tangibles, One will obtain the supercognition of the body. [7]




15.11
“When all the supercognitions have been completed, This is the cause of great nonabiding wisdom; Even the prognosticating divination should insistently be performed as supreme.” [8]




15.12
This is the fifteenth888 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about the mode of accomplishing the awareness of the supercognitions.




Chapter 16: The Evocation of the Adamantine Human Ashes


16.1
Sattvavajra then said, “O you gathered in this great assembly, you should be aware that the mode of accomplishing what is supremely great is as follows:




16.2
“A yogin persevering in the absolute meaning should Surround a sacrificial ledge of activities, its size four and a half fingers,889 With a mountain of fire, making it blaze. Regarding the maṇḍala of this configuration, It is made into three tiers, the center of which Should be beautified by eight crescents. [1]




16.3
“The outer rim is surrounded by a garland of skulls. That rim is surrounded by a blazing bonfire. The rim outside of that is an extensive ocean of bright red blood. On the central crescent is the blazing heruka of great glory. [2]




16.4
“On the eight crescents are the eight custodians of the sacred places. The indigo upper limit blazes as a mountain of fire. Below it are three skull cups, And the hallway is surrounded by the charnel ground substances. [3]




16.5
“Piled up at the doors and on the last portico are the serfs. Applying all of them, Once they are abundant, One commences the maṇḍala of the four types of activities. [4]




16.6
“In the configuration of the terrifying eon, It is with the emblematic gesture of the blazing devourer That in order to perform liberation, the root of release, The holder of the warm pith instructions Should posit his supreme blessing. [5]




16.7
“Having straightened out the textual tradition with the three purities,890 On a solitary mountain peak, a supreme sacred place, One listens, free from subtle flattery.891 To interrupt frivolous coming and going Is auspicious in places where one engages in the great secret. [6]




16.8
“Even should the indications of the four types of activities be few, If there are one or two, this is explained as middling. For one who is endowed with the confidence of the king of accomplishing, Who is resplendent and tenacious, Who is free from the conceptions of suspicion, and who is endowed with intrepid deportment, [7]




16.9
“There is neither excess nor omission with regard to the garland of activities. With sweet-smelling medicines He should wash the outside, and with congealed monkey fruit892 The inside, too, should be greatly purified. [8]




16.10
“When endowed with the injunctions that apply valid criteria, One should commence at the set time. Regarding the great importance of examining, Those endowed with auspicious beauty Are in the full prime of their years. [9]




16.11
“When endowed with the signs of the five families, The suitable substances for liberation, Delightful and propitious, should be sought for And made into the substances for accomplishment. [10]




16.12
“Possessing such signs and indications, One reaches the levels on which to train. As for the supreme cause of accomplishing, The faculties should be transformed through the froth of monkey fruit.893 [11]




16.13
“Once one has settled on an adamantine prognosticator, One should ask questions about all of appearance-existence, Or about all that is positive and negative; In the configuration of the five doors of the sense faculties, One should cast drops of the five types of ambrosia. [12]




16.14
“In the five doors in which the consciousnesses originate, One should cast the substances that originate in each And seal them with the seals of the individual families. Arraying the seals, one should liberate the afflictions. [13]




16.15
“Having trained in all the liberations and unions, One should worship and gladden the deities, fulfill the pledges, And obtain and receive the three types of accomplishments. Having obtained them, one should engage in everything as one pleases.”894 [14]




16.16
Sattvavajra also said the following: “O you gathered in this great assembly, you should thus be aware of the great evocation which repels all obstacles.




16.17
“Having undertaken the activities as in times of yore, The supreme cause of release Is to make adamantine ashes from bones. The entire gathering of bones Is incinerated, and black mastic is applied. [15]




16.18
“Inserted within the closed locket of Viṣṇu, It is with the emblematic gesture of conquering And the fierce mantra that they should be evoked. Once accomplished, the yogin endowed with the absolute meaning Should apply the antidote that repels obstacles.” [16]




16.19
This is the sixteenth895 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about the evocation of the adamantine human ashes.




Chapter 17: The Mode of Accomplishing by Means of the Supreme Prognostic Divination


17.1
Sattvavajra thereupon declared, “O you gathered in this great assembly, you should be aware of all the prognostics.




17.2
“On a square maṇḍala, A crescent with a single door is surrounded by vajras. The perimeter’s circumference should be drawn with four doors. The supreme cause896 is auspiciously endowed with half the sense faculties. [1]




17.3
“Those having performed the outward ablutions Should place the supreme cause at the center facing eastward. On their tongue should be tied the fivefold thread of the mnemonic formula. Yogins should circumambulate the supreme cause. [2]




17.4
“The seals should be exhibited together with the substances. Within this should be generated the celestial mansion. Regarding the configurations that are piled up in sequence, The five blazing great elements Should be visualized as the five goddesses of the absolute meaning. [3]




17.5
“The universal ground is visualized as Samantabhadrī. Immediately within her heart, Upon a full moon seminal nucleus, Is the phalanx-sized wisdom being. [4]




17.6
“In his heart is a blazing precious gem. At its center, within a sun locket, Upon an endless knot made from a hundred thousand mustard seeds, Abides a red hūṁ, the size of a sesame seed, Called the mind of awakening of great bliss. [5]




17.7
“With the uninterrupted rope of secret vajras, One should perform the adamantine prognostic. When the signs occur, One should receive the accomplishments and liberate. Having dried it up, it should be made into the ambrosial root.” [6]




17.8
This is the seventeenth897 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about the mode of accomplishing by means of the supreme prognostic divination.898




Chapter 18: The Mode of Accomplishing the Adamantine Illusion


18.1
Sattvavajra then said, “O you gathered in this great assembly, you should know all phenomena as being by nature illusory. Why? Illusion is the fact that although they appear as reified entities, they are without an intrinsic nature. The meaning of being without an intrinsic nature is the adamantine reality-as-such. You should therefore assimilate phenomena as illusory.”




18.2
Illusionist, the ruler of the gathering of asuras who were assembled in that retinue, inquired, “Blessed One, our pledge is to abide in illusory miracles, and we work for the sake of illusion. Hence, for our own great purpose, please explain to us that all phenomena are illusory.”




18.3
The Blessed One replied, “O great ruler of the gathering, you should be aware that illusory miracles are as follows:




18.4
“All phenomena appear as illusions; Their nature is illusory, and they are empty. What are the meanings of their being empty? Being unchanging and indestructible, the meaning is adamantine. [1]




18.5
“In emptiness, tens of millions of illusory miracles occur. Although they are thus illusory miracles, The forms of these miracles appear to be different From natural causes and conditions. [2]




18.6
“Even as they appear, they are unestablished as reified entities: Being without change or fear, the meaning is adamantine. Even the characteristics of illusory relative truth Are that the results of illusory miracles occur From the causes of pebbles and sticks When the conditions of medicine and mantras are applied thereto. [3]




18.7
“Regarding the application of the secret illusory words, They will be explained by the ruler of illusion: Upon the cause, which is the form made according to one’s desire, Is sprinkled the medicine of fawns and kids; To this should be applied the secret mantra: Fawn, kid, inaya | amokha agussa gus | [4]




18.8
“Banging it with a splint, One should make it into whatever variety one desires. When one desires to conclude, one should reverse it back. Thereby, those distracted by illusion Should be led through provisional means.” [5]




18.9
This is the eighteenth899 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about the mode of accomplishing the adamantine illusion.




Chapter 19: Accomplishing the Seminal Nucleus


19.1
Sattvavajra thereupon declared, “O you gathered in this great assembly, if you desire to wield power over all phenomena, you should be aware of the following:




19.2
“Endowed with all abundance, A totally square sacrificial ledge Should be surrounded by a single circumference, To which the shape of a half-moon should be applied. [1]




19.3
“Its four doors should be made rectangular. The shape of a spherical seminal nucleus Is surrounded by vajra and sun. At its center, within a glorious skull cup,900 Should be placed the glorious heruka, united in mystical embrace. [2]




19.4
“Upon the eight splinters should be applied the eight abodes. Surrounding the hub, they should be placed in sequence. Wherever the eastern door of the seminal nucleus be, There should the secret name of the adamantine yogin And the accomplishments that are prayed for be written and placed. [3]




19.5
“In the courtyard of the offering chapel, The accomplishment substances and offerings Should be beautifully exhibited in sequence. The adamantine yogins Are marked by the eminent adamantine indications; Having completed the configuration of concentration, They invite the deities and accrue all the offerings. [4]




19.6
“Having completed all the activities of approaching, Of praying for the accomplishments, and of conferring the empowerment, An amazing oblation should be prepared. From among its three thirds, the first is for the burnt offering, And the intermediate is hidden as an inexhaustible treasure. [5]




19.7
“It is applied in a hidden manner In the water of the mind of awakening, The great open dimension of the sky of reality-as-such, And the soil of the mother’s womb. [6]




19.8
“One third is for the eastern door of the celestial mansion. Assessing it as thirteenfold, one should make a sacrificial ledge. For the chiefs of the seven places, There are thus thirteen times each. The guests of the sacred places, mātṛkās and sisters Up to seventy in number, should all be made to be complete. [7]




19.9
“At the end, on a crescent-shaped maṇḍala, One should, if capable, make a complete skylike pit of the ḍākinīs, Satisfying them all without exception. Then one should complete the remainders. [8]




19.10
“All degenerations Should be hidden, incinerated, or discarded in a stream. Guarding the great adamantine sacred places Is for the sake of hiding the places; for whom are they secret? For those who are inappropriate. Those with signs should arrive at their own sacred place. [9]




19.11
“When absorbed, it is thus. This, the victorious ones have explained, Is the mode of accomplishing the single seminal nucleus. The person accomplishing it Should abide on a moon disk. And bear a sun disk. He will become a king wielding power Over the genuine open dimension of phenomena.”901 [10]




19.12
Again, Sattvavajra spoke as follows:




19.13
“O yogins of this great assembly, Having applied all these modalities According to the sequence above, On those that are outwardly totally square, One should make a single moon-shaped seminal nucleus. [11]




19.14
“Interlacing four strands, One should make them into a ninefold grating. The outer circumference is surrounded by skull cups And adorned by a beautiful square-shaped quadrilateral. [12]




19.15
“In the single courtyard on the fringes, The front door faces the adept. At the center, within a conjoined white and red seminal nucleus Are connecting vajra chains. There the glorious heruka dwells in mystical embrace. [13]




19.16
“On the eightfold gratings forming the outer boundary, One makes eight outstretched crescents, Installing thereon the eight mātṛkās of the abodes of wisdom. Outside is a courtyard with a single door; There one beautifully exhibits the substances of accomplishment. [14]




19.17
“All of this should be applied In accomplishing whatever one wishes, Any person who accomplishes this Will become a righteous king. They will become a great person, Wielding power over all.” [15]




19.18
Then Sattvavajra spoke of wielding power over all miracles:




19.19
“O you yogins in this great assembly, This is how it should all be applied. Upon a totally square sacrificial ledge, One should make an eight-spoked wheel. [16]




19.20
“Outside the rectangle, It should be made to be endowed with four doors. The outer courtyard should be drawn as a resplendent and fearsome Expanse of dark red mountains of fire. [17]




19.21
“The heart of the central seminal nucleus Should be marked by a blazing crescent. On the eight supreme spokes are crescents; The eight are drawn facing inward. [18]




19.22
“The eight marks of the spokes are thus. Having exhibited on the four gates The seals in due sequence, All of the activities to be accomplished will be completed. [19]




19.23
“A yogin who accomplishes this Will become a king wielding power Over all miracles‍— Both worldly and supramundane.” [20]




19.24
This is the nineteenth902 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about accomplishing the seminal nucleus.




Chapter 20: Suppressing the Arrogant Ones


20.1
Sattvavajra then said, “O yogins of this great assembly, if you desire to control all the hosts of arrogant ones, you should be aware of the following:




20.2
“With regard to the rituals performed, One should be aware of and assemble Propitiousness and abundance, Skill in means and the requisites. [1]




20.3
“Then, in a single maṇḍala, One should make the shape of a charnel ground below.903 In the four corners, one makes four maṇḍalas, Praising each of the four in turn.904 [2]




20.4
“One should make a form of Mātaṃga Rudra. Starting with the heart, one should interlace him at the center. One should insert him below the great configuration. Drawing the line of a blazing wheel, One should fashion the seals of the five great glorious ones. [3]




20.5
“Having beautified the maṇḍala with two courtyards, One should install the emblematic consorts of the places and locales. At the four doors are the four adamantine gatekeepers. There abide the masks of the emanated ancillaries. [4]




20.6
“In the outer courtyard, one should make an adamantine mountain of fire. The outside is filled by a great skull garland, Surrounded by skulls that are dry, rotting, and wet. Outside is a whirling blazing fire.905 One should draw the blizzard of an eon. [5]




20.7
“In the vestibule of the portico, One draws sluices906 and drains, As well as fields and wreaths of snakes.907 Then, within a glorious skull cup,908 One writes the syllables of the adamantine glorious ones. [6]




20.8
“Closing it, one turns it downward and places it there. In a small locket, one draws eight locks of braided hair And places it at the source. For the eight or twelve minions, One draws and installs the twelve minions. [7]




20.9
“The great evocation of the absolute meaning is explained In order to destroy the outcaste, proud bhūtas And the three poisons, Which are the causes of corruption through attachment and hatred, Within the configuration that abides in release. [8]




20.10
“The great gathering of five raudras Is conquered through the five wisdoms of concentration. Applying the adamantine warmth, It is the only pose on the location of their confluence.909 [9]




20.11
“The obstructor among obstructors is the great obstructor, Produced from the conceptions related to the five poisons. In a charnel ground of two and a half, The basic root of body and speech is the mind. [10]




20.12
“The resplendent great glorious heruka is the ruler of the charnel ground. Through the concentration which conquers the conceptions related to the self, One should fashion the eight rulers of the gathering In the charnel ground of the Rudra of the three existences. [11]




20.13
“Opening the door of the dark dungeon of ignorance And holding the mad elephant, One cuts the rope of the tightening conceptions of grasper and grasped. Drawing out the peg of the conceptions of the three poisons, One leads beings out of the mire of the three evil destinies. Taming the savage troops of the afflictions, One trains in the means of wisdom. [12]




20.14
“In the skylike expanse without referentiality, The great gathering of the offerings of great bliss Unites the five supreme tastes with equality. Extensively joining in the enjoyment of the doctrine. [13]




20.15
“Through the blissful compassion of equality, One conquers the great arrogant ones. In order to cut through the net of cyclic existence, Clouds of blazing hosts of wrathful ones radiate forth. [14]




20.16
“The swift hosts of awe-inspiring ones drink ferociously910 As a great rain of emissaries pours down. Relinquishing the stiffness of cyclic existence, One repels the obstructors toward the pure field of great bliss. [15]




20.17
“Generating the sprout of awakening, The harvest of bodhisattvas is generated. Regarding the directions of911 the great charnel ground, The head is laid in the southwest And the feet in the northeast. [16]




20.18
“I am the omnipotent lord of the charnel ground. The Buddha’s exalted body is wisdom. The gathered armies of sharp compassion Interrupt the cycle of misconceptions Through the sharp weapon of wisdom. [17]




20.19
“The hearth is erected with the shape Of a vajra, with four square912 openings. At its heart should be made a circular hearth. It is erected with the five kinds of offering wood; One erects the great ritual of connecting913 the five pits. [18]




20.20
“In the pit of the five great means Is placed the offering wood of the suffering of cyclic existence. This completes the cleansing through incineration of the five afflictions In the expanse of the fire of great wisdom. All the applications of the ritual duties Are fittingly applied.” [19]




20.21
This is the twentieth914 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about suppressing the arrogant ones.




Chapter 21: Accomplishing the Liberation of All of Cyclic Existence


21.1
Sattvavajra thereupon declared, “O you gathered in this great assembly, you should be aware of the meaning of the evocation called the face that brings to exhaustion the ocean of cyclic existence.




21.2
“It should all be applied like this: In the celestial mansion of a circular room, With the measure of the cubit-sized square, One should undertake to build in the four directions Four courtyards of the circular room. [1]




21.3
“The ointment given by sweet-smelling sandalwood, Clusters of perfumed incense, and ravishing jewels Should be arranged as extensive gifts and offerings. The four types of divine laypersons Command the activities of guarding the cardinal and intercardinal directions. [2]




21.4
“In the cardinal and intercardinal directions inside the courtyard Are ten sacrificial ledges, four and a half fingers in size. Drawing the blazing bonfire of an eon conflagration, One empowers ten compatible forms Made from various causes. [3]




21.5
“With the wrathful dance, one draws the inner boundary. Then, one should suppress Mātaṃga Rudra. This sinful arrogant Rudra Is the field to be utterly liberated. jaḥ hūṁ vaṁ hoḥ | mahā śrī heruka matraṃ915 rudra ha ha praveśa phaṭ | [4]




21.6
“Liberating him916 with the emblematic gesture of the trident, One opens the door of the darkness of ignorance. One blesses the consciousness as the syllable a And dissolves it into the expanse of the exalted mind of the great secret. [5]




21.7
“Turning it around, one causes the celestial mansion to blaze. The sacrificial ledge is similar in form to Mātaṃga Rudra. Its directions are according to the position of his fainting. Light blue in color, his position is supine. [6]




21.8
“His size is immeasurable and should be applied to the places. At his heart is a threefold terrace. The first tier is red and consists of a piled-up square. The second is indigo and should be made triangular. The third is dark maroon and should be made into a crescent. [7]




21.9
“The marks of his four limbs and head are six, And he has two secret doors; upon these eight Are eight square sacrificial ledges, four and a half fingers in size. On the outermost fringes, One makes a maṇḍala consisting of a bright crescent. [8]




21.10
“Surrounding them is a blazing expanse of fire. Upon the crescent-shaped ceiling Dwells the supreme deity endowed with glory. One draws an indigo, triangular bonfire. [9]




21.11
“On the red square terrace, One should place the glorious, supreme deities of the four families. The right and left marks of their limbs and heads are eight; The eight omnipotent ladies, custodians of the sacred places, Should be drawn, their signs placed there. [10]




21.12
“On the eight major joints are the eight local custodians; They should be made appropriately. At the four doors should be placed the secret female gatekeepers. On the crescent on the outermost fringes, One should place the twenty-eight women, Placing as supports their names or signs. [11]




21.13
“At the front should be erected a hearth. The hearth’s shape is like a lotus’ endless knot. The expert should undertake to collect the offering wood. All the ritual duties Should be applied as above.” [12]




21.14
This is the twenty-first917 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about accomplishing the liberation of all of cyclic existence.




Chapter 22: Accomplishing the Control of the Three Poisons


22.1
Sattvavajra then spoke the sūtra called empowering the three poisons as exalted body, speech, and mind:918




22.2
“O yogins of this great assembly, To control the three poisons, You should assimilate the following: What is the nature of the three poisons? [1]




22.3
“In essence, they are the three exalted bodies; There is nowhere else to search for them. If one knows this, One can transform the modality of relative truth. [2]




22.4
“Applying everything as before, On a sacrificial ledge that is one fathom in size, One should extensively make a red outer fence. Erecting an indigo triangle, One should make a dark red crescent. [3]




22.5
“At the center of the crescent blazes the great glorious heruka. On the rim of the crescent are the eight abodes of the omnipotent lords. On the intermediate terrace blazes a charnel ground. Finally, on a red square Should be made four doors endowed with the guardians of the gates. [4]




22.6
“The rim is surrounded by a fire mountain, On which are installed the insignia of the ten wrathful ones. The activities of evoking, entering, and empowering Should be provided as before. Everything is thereby completed And all the three poisons are suppressed.” [5]




22.7
This is the twenty-second919 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about accomplishing the control of the three poisons.




Chapter 23: The Mode of Accomplishing That Controls the Wheel


23.1
The holy Sattvavajra then spoke of the great configuration called controlling all women: “O you gathered in this great assembly, if you desire to bring all attachments under control, you should be aware of the following:




23.2
“Women have the nature of attachment; They are the ocean of the blood of attachment. It is due to their deeds that the sentient beings of cyclic existence Sink into the ocean of the blood of attachment. [1]




23.3
“Attachment progresses toward liberation.920 Attachment is called blood. In order to dry up the ocean of blood, The ocean of women’s blood Is transformed into an ocean of nurturing ambrosia. [2]




23.4
“If one knows this, One can apply this to the modality of relative truth. Having gradually undertaken The sublime commencement of the ritual, On a square maṇḍala that is one fathom in size, One should cast threads in the shape of four wheels. [3]




23.5
“The outer sequence of the circumference is square. Then one should make a red hallway. On the entire outer sequence is sketched the cohering blazing fire mountain Of the hva syllable with its water-holding hand.921 [4]




23.6
“At the center, one should draw a crescent that faces eastward. In a skull cup,922 one should install the glorious heruka in mystical embrace. The four wheels are endowed with the four families. In the two halls are the gods of the sacred places and locales. One should endow it with a crescent-shaped seminal nucleus. [5]




23.7
“The hallway is endowed with crescents on its four doors. The outer courtyard has the fire of the hva syllable with its water-holding hand; The wrathful ones of the fire are endowed with seminal nuclei And should be totally adorned with the ornaments of the charnel ground. [6]




23.8
“The complete concentration, the accomplishments, The entry, and the empowerment‍—these accomplishments Should be made to be complete for the guardians of the sacred places.” [7]




23.9
This is the twenty-third923 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about the mode of accomplishing that controls the wheel.




Chapter 24: Accomplishing the Ambrosial Medicine


24.1
The holy Sattvavajra thereupon declared, “O you gathered in this great assembly, you should know that all phenomena have the nature of ambrosial medicine. Why? If you realize the absolute meaning of all the phenomena that appear, they are the nurturing potion of reality-as-such. If you do not realize it, they are the deadly poison of cyclic existence. Therefore, you should know that all phenomena have the nature of ambrosia. Knowing this, one should accomplish relative truth in this way:




24.2
“This can be conveniently applied924 however it occurs.925 At the heart of Mātaṃga Rudra’s chest, Conforming to the measure of one fathom in size, One should plant a wheel with eight blazing spokes. It should be surrounded by the light of a fire. [1]




24.3
“Surrounded by an adamantine fence, On the rim should be made a blazing portico. At the center should be made an octagonal jewel. There should be installed the blazing seal. [2]




24.4
“In this supreme place of liberation that is Laṅkā, A gathering of those with braided locks assemble. All of them have the great force to conquer the rākṣasas, And they liberate the entirety of the three existences. [3]




24.5
“One should worship in whatever way is appropriate By means of the sacred offering substances related to the four seasons. One makes the substances of the great accomplishments With the quintessence of the elixirs maturing during the four seasons. [4]




24.6
“Through the great substances related to the four directions and the center, The amazing ones with braided hair Wield power over the five elements And accomplish the miracle of the five elements. [5]




24.7
“Secretly applying water to summer, Fire to autumn, earth to winter, And wind and space to spring, One obtains power over miracles And accomplishes the level of those with braided hair. [6]




24.8
“When the five types of concentration are clear, Five kinds of meat originate from the five elements. The meats of a dog, cow, horse, Bird, and deer are the various meats. [7]




24.9
“The substances that evoke a magical impulse Are the great substances of accomplishment related to the five great elements. One applies the substances That wield power over the whole world, Meditates on concentration, and evokes. [8]




24.10
“Applying all of this as above, The activities of entry, accomplishment, and empowerment Are conveniently applied as appropriate.” [9]




24.11
Thus he explained to them the sūtra called the configuration of self-originated ambrosia. Sattvavajra further said the following:




24.12
“O yogins of this great assembly, This great ambrosia, moreover, Is to be excellently applied as above. Upon a maṇḍala with compatible measures Is a red lotus, the sky of light. [10]




24.13
“On the outer sequence are four red crescents, Beautifully surrounded by blazing vajras. A garland of blazing flames Should be drawn on the fringes of the crescents. [11]




24.14
“A garland of jeweled anthers Surrounds the lotus petals.926 The four doors are made with blazing jewels. When installing the deity of the blazing seal, At the center, in a golden bowl without fissures, Is applied a large coiling conch. [12]




24.15
“In the east, in a standing glass bowl with fissures, Should clearly be applied a precious tuft of hair. In the south, on a jewel with many fissures, Should be applied the luxuriant tree of jewels. [13]




24.16
“In the west, in a large crescent-shaped bowl,927 Two protruding jewels928 should be applied in the interstices.929 In the north, in a crossed-vajra-shaped bowl made from rhinoceros hide, Four protruding jewels of the crown protuberance unfold. [14]




24.17
“The five roots should be applied to each of the directions. They should be applied to the families of the chiefs of the five doors. In the center, east, south, west, and north, Rauwolfia, frankincense, Nutmeg, marjoram, And white mastic should be applied in due sequence. [15]




24.18
“In like sequence, Myrobalan, camphor, Saffron, lotus, and nut grass: These extracted elixirs930 should all be applied In a manner compatible with their family, color, and activity. [16]




24.19
“The five seed syllables should be applied in sequence. Inside a glorious vessel, The quintessence of the male and female deities in mystical embrace should be applied in sequence: One should install them at the center and on the lotus petals And should beautifully place the gods of the sacred places and locales, and so forth. [17]




24.20
“The charnel ground substances and auspicious substances‍— All the propitious requisites should be arranged. Then, the blessings descend and one prays for the accomplishments: One should train in everything. [18]




24.21
“One should perform as supreme the training In all the hundred, five, and single families That pertain to that which is holy, the great secret. If one trains piecemeal, Eliminating,931 dedicating, assembling, dividing, Bathing, confessing, describing the qualities, And causing the blessings to descend are to be performed. [19]




24.22
“This should be applied for an instant, A minute, or a twenty-four-hour period. When the indications occur, one is trained. Regarding applying the supreme powder, The medicines of the vessel are assembled by the sapiential consort; For the rite of grinding, They are held by the female consort and ground by the male consort.932 [20]




24.23
“The awareness holders are caused to descend and are invited. Pronouncing the mantras of the individual activities, The mortar and pestle are means and acumen. Applying the remedy as the mind of awakening, The goddess intones an adamantine song: [21]




24.24
“ ‘In the celestial mansion of Samantabhadrī, The activities endowed with means and acumen Unite cyclic existence with ambrosial medicine. By clearly visualizing the five wisdoms, The fruition is complete as exalted body, speech,933 and mind.’ [22]




24.25
“The extracted elixir of the deathless ambrosia Cleanses away the chronic disease of cycling within the three realms.934 One should search for the signs in order to examine them. Pouring the ambrosia into a closed container endowed with adamantine glory, One fastens it with cloths of the colors of the five families. [23]




24.26
“One should seal it with the adamantine empowerment, Tying it with thread of the mnemonic formula of the adamantine mantra. Praying to the great glorious heruka who possesses the five exalted bodies, One should confer the empowerment of the five wisdoms. [24]




24.27
“One should install the maṇḍala, Circumambulate it, and cause the accomplishments to descend. The custodians of the potions and remedies And the subtle awareness holders endowed with the indications Rely on numerous musical instruments and costumes. [25]




24.28
“For evoking, a bowl should be filled with supreme grains, And one should dress up in auspicious garments. One should offer the thread of the mnemonic formula to the family of frowning ones. Training in the fire of concentration, Whichever of the five great indications occur, One should swiftly accept the accomplishments. [26]




24.29
“Guided by the ambrosial sound, As the glorious lotus-endowed, Everything is ambrosia: samaya. [27]




24.30
“The vast expanse of the sky is complete as great bliss; I myself am complete as the ambrosial configuration. There is nothing to accomplish elsewhere. One should extensively and properly perform All the activities of entering, and so forth.” [28]




24.31
Thus he explained the evoking of the ambrosial powder. Sattvavajra thereupon declared,




24.32
“O yogins of this great assembly, Applying all of this, The maṇḍala of an eight-spoked wheel Should be made complete with the deities of the seal. [29]




24.33
“The remedies, having been cleansed, ground, strained,935 and assessed,936 Should be made into round pills mixed with honey liquor and milk. They should be placed inside a bowl made from rhinoceros hide. Once the container has been closed, it should be fastened with cloth. Applying everything as above, One should receive the supreme accomplishments.” [30]




24.34
Thus he explained the rite relating to the ambrosial pills. Sattvavajra then said the following:




24.35
“O yogins of this great assembly, The rite for the gruel is as follows: Everything should be applied as above. When the signs clearly occur, One should remove the powder from the strainer.937 [31]




24.36
“Once it has become the supreme powder, The queen938 of the powder Is poured into a closed bowl made from rhinoceros hide. Once it has been sealed, blessed, and empowered, One should pronounce the mantra, uninterruptedly radiating and reabsorbing light rays. [32]




24.37
“One should concoct it with all the juices of the elixirs, Such as honey liquor, corydalis939 liquor, rum, wine, and milk. Pouring the concoction in a marked locket of jewels, One should close and seal it. One should repeat the mantra, with light rays radiating and reabsorbing as before. When the signs occur, One should receive the accomplishments. [33]




24.38
“Regarding the accomplishment substances of the powder, It should be apportioned in five parts. Among the parts for the individual yogins, One moderate part Is apportioned to the five parts of the concocted liquor.940 Applying it among the parts for the individual yogins, It should be made into a support for the accomplishments. [34]




24.39
“By eating this for one month, One’s hairs stand up on end and one frowns with delight. By eating it for two months, All of one’s dazzling radiance blazes forth. [35]




24.40
“The advantage of eating it for three months Is that one is released from the eons of illness. From four months onward, If an individual perseveres without mixing it with ordinary foods, He will be capable of conquering the diseases of others. [36]




24.41
“Eating it for six, seven, and eight months, He will be nurtured by the ambrosial elixir. Eating it for nine and ten months, his contaminations will be exhausted. Eating it for eleven months, he will fly in the sky like an awareness holder.” [37]




24.42
Thus he explained the evoking of the ambrosial gruel. Sattvavajra then spoke as follows:




24.43
“O yogins of this great assembly, Regarding the great rite for the porridge made from The five foods that are the roots941 of the adamantine awareness holders, One should assimilate it as follows: [38]




24.44
“Honey, molasses, and grapes Should be concocted for yearlong nurture. A red cow endowed with colorful marks Should be held and reared for yearlong nurture. [39]




24.45
“When the indigo King of Medicine is close by,942 The milk of continuous healing Becomes the supreme food of awareness holders. When the indigo Ambrosial Queen is close by,943 One makes the supreme powder And concocts it for yearlong nurture. [40]




24.46
“In an area unseen by anyone, One should exhibit the substances of accomplishment, Thereby evoking the ambrosia. When the measure of time strikes, All the substances of accomplishment Should be made into a porridge with cow’s milk. [41]




24.47
“Generating each of the parts, they should be made into food items. The qualities of the foodstuffs are inconceivable: One’s contaminations are exhausted, and one can fare through the sky.” [42]




24.48
Thus he explained the evoking of the ambrosial porridge. Sattvavajra thereupon declared,




24.49
“O yogins of this great assembly, Doing as before, The incompatible substances of accomplishment And all the remedies transformed into ambrosia Should all be assembled. [43]




24.50
“One should assemble and apply The supreme fat made from large sesame seeds and so forth. The places should be sought for as above. Exhibiting the ambrosia, one should evoke it. [44]




24.51
“One should uninterruptedly repeat the mantra, with light rays radiating and reabsorbing. The substances of accomplishment And the remedies should be ground into powder. The powder thus obtained Should be concocted with the great fat. [45]




24.52
“Having completed the rite of application, One should receive the supreme accomplishments. Others or their groups, Being banned for years, should not be encountered.944 [46]




24.53
“The nurturing ambrosia should be concocted with the fat. Regarding the great indications of accomplishing the ambrosia, The hairs of one’s body stand on end, and one’s dazzling radiance blazes forth. Even if lacking material food, one is nurtured by bliss. One’s acumen is clear and unimpeded. One’s contaminations being exhausted, one fares through the sky.” [47]




24.54
Thus he explained the evoking of the great ambrosial fat. Sattvavajra then said,




24.55
“O yogins of this great assembly, If one evokes the remedy in substances that are wet, Everything should be applied as above: In a maṇḍala of five seminal nuclei Should be placed the auspicious five glorious ones. The five principal and five resultant ones Being installed in wetness, one trains in their syllables. [48]




24.56
“Through the blazing fire of repeating the mantra in concentration, When the first dry taste occurs, One should grind and strain them as before. Applying this, one should train in the propitiation of the noble family. Once the signs occur, One should engage in whatever is convenient, as before.” [49]




24.57
Thus he explained the evoking of the wet concoction of ambrosia.




24.58
This is the twenty-fourth945 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about accomplishing the ambrosial medicine.




Chapter 25: Accomplishing the Wheel of the Secret Injunctions


25.1
Then the great Sattvavajra explained that which is called evoking the exalted mind of the great secret that is the quintessence of all evocations: “O yogins of this great assembly, you should know all phenomena as the open dimension. All the phenomena of cyclic existence are contained in the open dimension. All the phenomena of nirvāṇa are contained in wisdom. You should know that their nonduality is contained in the great bliss of the mind of awakening that is reality-as-such. All phenomena are thereby contained in the wisdom nature of the exalted mind and are nondual. You should be aware of relative truth in this way and should enter the meaning of nonduality.




25.2
“O yogins of this great assembly, All the phenomena of absolute truth Are complete in one’s own mind. Whatever the phenomena of relative truth, They are explained as being complete in body and speech. [1]




25.3
“The root of all phenomena Is thus within oneself. The supreme946 means of accomplishing this Is to eliminate the dust of conceptualization And become skilled in the absolute meaning Of the male and female victorious ones947 to be accomplished. [2]




25.4
“In their individual hearts, One should cast the dots As red and white crescents. [3]




25.5
“With the greatly supreme substances‍— Great camphor for means And sandalwood for secret acumen‍— One should make the great red and white crescent. [4]




25.6
“In the white heart of the male consort Is a downward-facing seminal nucleus. In the red heart of the female consort Is an upward-facing seminal nucleus. [5]




25.7
“At the center of the seminal nucleus of the male deity Is an endless knot, with a sun drawn at its center. At its center is visualized an oṁ, within which is a hūṁ. [6]




25.8
“At the center of the seminal nucleus of the female deity Is a lotus, with a moon drawn at its center. At its center is visualized an a, within which is a hūṁ. [7]




25.9
“Once this visualization is clear, Samantabhadra and his consort in mystical embrace Should become nondual. [8]




25.10
“Once this concentration has become clear, It is through the self-originated ambrosia that One should make the offering of the two secrets. [9]




25.11
“The self-originated accomplishments Should be dissolved into oneself.948 Once accomplishing this has been made the principal point, All the ambrosial requisites, As well as those having become the supreme elixir Should be applied as one’s sustenance for a year. [10]




25.12
“Among the four aspects of the branches of propitiation and evocation, At the time of propitiation, The individual should depend on human food. This should be applied for the instant of a year,949 Or else for up to two or three. [11]




25.13
“Up to the instant of a year, One depends on the ambrosial requisites. Then, for the instant of a year, Or for up to one or two, The five types of self-originated substances950 Should be offered to the noble ones and eaten. [12]




25.14
“Then, once one abides in warmth And warmth has been obtained, For the instant or minute of a year, One gains the taste of the food of concentration And is free from material food. [13]




25.15
“Having completed the three aspects of great warmth, One obtains the great indications. When the miracles of the indications occur, If one desires a heap of jewels, This is achieved with earth, stones, and so forth. [14]




25.16
“If one desires to walk on water or in the sky, One does not sink when undertaking to do so and goes unimpeded. If one desires to extinguish a bonfire, This is achieved by brandishing one’s index finger And issuing a command of truth. Being capable of all such things, One obtains the indications and is awakened.” [15]




25.17
Thus he explained the evoking of the exalted mind of the great secret.




25.18
This is the twenty-fifth951 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about accomplishing the wheel of the secret injunctions.




Chapter 26: Accomplishing the Rite of the Adamantine Fire


26.1
Then the Blessed One Sattvavajra entered the meditative equilibrium of the concentration called the blazing expanse of adamantine fire. All those gathered in that assembly saw all phenomena appearing as the nature of fire. The retinues praised him as follows:




26.2
“Wonderful! Great is the mahāsattva, Great the appearance of concentration! Great are the miracles, great their variety! Homage to you, whose means are supreme! [1]




26.3
“All phenomena appear as the expanse of fire; Fire is the clear expanse of wisdom. Its radiating blaze clarifies everything, Eliminating darkness and incinerating all reified entities. [2]




26.4
“It is you, O hero, who completes Everything in the open dimension of great bliss. Great is your compassion, O joy! Great is the accomplishment of your purposes, O joy! [3]




26.5
“Great is your charm, O joy! You are the great terrifier, O joy! Great is your gladness, O joy! Great is your arrogance, O joy! [4]




26.6
“Explain it to us With your blessings, O hero! Please explain to us The great nature of fire.” [5]




26.7
Sattvavajra was delighted and replied,




26.8
“O yogins of this great assembly, I will explain to you The nature of adamantine fire, So listen respectfully! [6]




26.9
“The supreme ritual of adamantine fire Should be conveniently applied according to the means of yoga. One should fulfill all the victorious ones by incinerating everything that gladdens them: This is explained as the supreme ritual that accomplishes one’s purposes. [7]




26.10
“In the pit of birthless purity,952 Upon the offering wood consisting in the production of contingent phenomena, The imprints of the signs are incinerated, cleansed, and dissolved By the wisdom fire of the mind of awakening that is without elaborations. [8]




26.11
“In the pit of the womb953 of purity Is heaped the offering wood of attachment. The reified entities of cyclic existence are incinerated, cleansed, and dissolved By the blazing fire of the mind of awakening of great bliss. [9]




26.12
“In the pit of the mouth of the great glorious heruka,954 Upon the offering wood of the five afflictions, The substances of grasper and grasped are incinerated, cleansed, and dissolved By the blazing fire of the five wisdoms. [10]




26.13
“In the pit of the sky of appearance-existence, Upon the offering wood of the four elements, The reified entities of appearance-existence are incinerated, cleansed, and dissolved By the blazing fire of a host of emblematic consorts. [11]




26.14
“Due to the individual distinctions among the four activities,955 The directions, colors, shapes, and substances Should be applied as they are: To the east, south, west, and north should be applied colored ashes That are white, yellow, red, and indigo. [12]




26.15
“Pacifying956 is spherical with lotus-shaped gratings; Increasing is shaped like a wheel, a square, and an octagon; Dominating is shaped like a crescent, a quadrilateral, and an arch; Subjugating957 is shaped like the opening of a triangular womb. [13]




26.16
“The three tiers are lustrous and are beautified by drawings; They are adorned958 with the substances pertaining to the offering wood of the ritual. Endowed with the tantras of the adamantine activities of wisdom, Three masters should apply the supreme means. [14]




26.17
“Holding the limits of purity and holding supreme gladness,959 The dance and song of the adamantine secret Is applied at the juncture of the secret offering. One should apply the aspiration of the adamantine path. [15]




26.18
“Endowed with the tantras of the secret activities, The tantra of the deities of pacification that are aligned And the tantras aligned960 for increasing and dominating are aligned.961 The deities, mantras, and emblematic gestures Should be applied according to the tantras. Regarding the five tantras of the deities of the families, They are aligned for the individual families. [16]




26.19
“In the pit of the swirling vast expanse, It is fitting to incinerate the sacred substances For the sake of cleansing and attainment by means of the blazing ambrosia. [17]




26.20
“The substances incinerated are the phenomena of production. All the phenomena that appear to be produced Appear as reified entities. [18]




26.21
“The conditions and source962 of contingent phenomena, Miracles that occur from their own nature, Are desired as productions. [19]




26.22
“The contingent phenomena of production Are the self-originated incineration substances, dissolving into self-appeasement. The sacred substances of the five afflictions Are presented in the expanse of the five wisdoms. [20]




26.23
“The sacred substances of the five aggregates963 Are dissolved into the exalted bodies of the five male consorts of supreme means. The incineration substances assembled among the five elements Are proffered in the expanse of the five female consorts of acumen. [21]




26.24
“The incineration substances of the eight consciousnesses Are the eight mothers of the abodes of wisdom. The eight types of distraction due to objects Are the eight particulars of the open dimension without referentiality. The incineration substances of the four types of birth Are dissolved into the expanse of the four doorways to release. [22]




26.25
“Describing with an adamantine song964 All the individual qualities Of the ocean-like hosts of the supreme means, and so forth, One should undertake the worship that gladdens them. [23]




26.26
“Once all the offerings have been completed, The fire should be examined by an expert As to whether or not the obscurations have been cleansed And whether or not one’s purposes have been accomplished. [24]




26.27
“The fire has two sounds, as well as two colors, Two manners of blazing, and six types of shapes. These should be thoroughly known. [25]




26.28
“If the signs are gruesome, That is an indication of inauspiciousness. One should therefore extensively perform a great cleansing through incineration. [26]




26.29
“When the desired indications occur, The accomplishments desired in the fire965 Will be achieved and received in their three aspects. [27]




26.30
“Having cleansed through incineration the substances of the corpse, One should incant the mantra upon the corpse. One should anoint and wash the corpse With various sweet-smelling perfumes. [28]




26.31
“One should anoint a cloth with the juice Of the great ambrosial fat and fasten it upon the corpse. In all the places of the corpse, One should install all the applications of the mantra And cast upon them the signs of the emblematic gestures. [29]




26.32
“Whatever the configurations of the victorious ones, One should make a number of wicks Equal to that which occurs for966 The emblematic gestures that are in the textual tradition. [30]




26.33
“For each of the wicks, the quintessence Of the unmistaken root of the deities Should be written on and tied to the great cloth. [31]




26.34
“Having completed the application of the corpse, One should install all the imprints of cyclic existence On the outer skin of the corpse. On cloth, bark, or paper, One should install all the seed syllables of cyclic existence. [32]




26.35
“Including the five afflictions and three poisons, As well as the six continua of becoming on the five paths of rebirth,967 One should fashion their name or form And install them in the appropriate places. [33]




26.36
“The eighteen constituents, twelve sense bases, and five aggregates, Along with the names for grasper and grasped, Should all be written in a symbolic manner And installed distinctly upon the corpse. [34]




26.37
“The corpse Should be placed by an expert upon A support, a board, or a sacrificial ledge. [35]




26.38
“As for undertaking the rite of the hearth, On the circumference of the maṇḍala circle, Whatever the configuration may be, The palace of the emblematic seals dwelling there Should be delimited as domains with lines. [36]




26.39
“Thereupon should be erected the wood. Filling up a square shape, It should be stabilized with four rectangular pillars. Having three tiers, a roof, and an intermediate chamber, Its limits should be erected968 with wood. [37]




26.40
“On the board of the intermediate chamber, The orientation of the corpse’s face should point eastward. In the topmost chamber above the corpse, Drawn on either cloth or paper, Should clearly be installed the configuration of the emblematic seals. [38]




26.41
“Having tied fourfold threads of the mnemonic formula of compassion To the crypt’s four open windows, One should present offerings to the four masters in the four directions. [39]




26.42
“Having completed the rite of the wood, One should install in due sequence the deities of the seals On the sacrificial ledge on the outer limit. [40]




26.43
“The sacrificial ledge being completed, One should appoint the adamantine workers, Investing them with the incineration of cyclic existence Before the master who is Vajrarāja. [41]




26.44
“With the one-pointed wisdom of concentration, One should continually absorb and radiate the fire. The adamantine workers being Invested with the completion of their activities, They should complete a garland of activities. [42]




26.45
“A master who is a great vajra Takes the limitations of the corpse’s faults, Enumerating the deeds accrued and confessing them. [43]




26.46
“A master who is apposite to the adamantine context Invites the deities with music and should present A garland of timely ambrosial offerings, The adamantine dance and words of song, And offerings of timely song and dance. [44]




26.47
“Regarding the aspiration for the adamantine places, It should be incanted after the context969 and the activities. Holding the bale970 of the adamantine workers And holding count of its eight deeds,971 One presents its white certificate972 in homage to the master. [45]




26.48
“Holding the bale of the corpse’s evil deeds And holding count of their innumerability, Its certificate with black signs Is incinerated in the expanse of the wisdom fire. [46]




26.49
“One should perform the rite of the application through fire. Whatever the gods of fire be, They are Amitābha, the buddha of fire, And Pāṇḍaravāsinī, the goddess of fire. [47]




26.50
“Being the supreme light of all the victorious ones, They wield power over the element of fire And are the custodian of warmth for all. [48]




26.51
“Having promised to incinerate the three existences, They will never trespass against their pledge Toward the activity of incinerating cyclic existence. Regarding the whole rite of fire, It is commanded by the great consort Pāṇḍaravāsinī. [49]




26.52
“Once the whole rite has been completed, The fire should be examined as above by an expert As to whether or not the corpse’s obscurations have been cleansed And whether or not the fire’s accomplishments have been obtained. [50]




26.53
“If gruesome signs occur, One should extensively perform the rite of cleansing through incineration. If one is satisfied with the signs, one obtains the accomplishments. [51]




26.54
“The great ashes of the corpse should be ground, Whereby the ambrosial ashes are accomplished. The great merit one obtains Thereby is immeasurable.” [52]




26.55
This is the twenty-sixth973 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about accomplishing the rite of the adamantine fire.




Chapter 27: The Adamantine Secret Mantra


27.1
Then the holy Sattvavajra spoke the words of the adamantine mantra called blessing all the configurations:




27.2
sarvatathāgata mahā śrī heruka vajracaṇḍa | sarvaduṣṭāsaṁ śrī herukāṁtaka974 hana daha975 paca hūṁ hūṁ | sa sa sa sa samaya sanune | sanorvara | vajragarbha ratnagarbha padmagarbha karmagarbha maitrigarbha karuṇāgarbha lokagarbha vidumagarbha976 | yakṣa rākṣasa viśva teśva keśva vaśva viśva trakṣva hriśva kaśva pakṣva ruti rakti khāhi saha | sa sa sa sa sa sa sa | sa sa sa sa sa sa sa | sa sa sa sa sa sa sa | sa sa sa sa sa sa sa | rva rva rva rva rva rva rva | rva rva rva rva rva rva rva | rva rva rva rva rva rva rva | rva rva rva rva rva rva rva | ta ta ta ta ta ta ta | ta ta ta ta ta ta ta | ta ta ta ta ta ta ta | ta ta ta ta ta ta ta | thā thā thā thā thā thā thā | thā thā thā thā thā thā thā | thā thā thā thā thā thā thā | thā thā thā thā thā thā thā | ga ga ga ga ga ga ga | ga ga ga ga ga ga ga | ga ga ga ga ga ga ga | ga ga ga ga ga ga ga | ta ta ta ta ta ta ta | ta ta ta ta ta ta ta | ta ta ta ta ta ta ta | ta ta ta ta ta ta ta | ma ma ma ma ma ma ma | ma ma ma ma ma ma ma | ma ma ma ma ma ma ma | ma ma ma ma ma ma ma | hā hā hā hā hā hā hā | hā hā hā hā hā hā hā | hā hā hā hā hā hā hā | hā hā hā hā hā hā hā | śrī śrī śrī śrī śrī śrī śrī | śrī śrī śrī śrī śrī śrī śrī | śrī śrī śrī śrī śrī śrī śrī | śrī śrī śrī śrī śrī śrī śrī | he he he he he he he | he he he he he he he | he he he he he he he | he he he he he he he | ru ru ru ru ru ru ru | ru ru ru ru ru ru ru | ru ru ru ru ru ru ru | ru ru ru ru ru ru ru | ka ka ka ka ka ka ka | ka ka ka ka ka ka ka | ka ka ka ka ka ka ka | ka ka ka ka ka ka ka | hūṁ hūṁ hūṁ hūṁ hūṁ hūṁ hūṁ | hūṁ hūṁ hūṁ hūṁ hūṁ hūṁ hūṁ | hūṁ hūṁ hūṁ hūṁ hūṁ hūṁ hūṁ | hūṁ hūṁ hūṁ hūṁ hūṁ hūṁ hūṁ | śva śva śva śva śva śva śva | śva śva śva śva śva śva śva | śva śva śva śva śva śva śva | śva śva śva śva śva śva śva | ri ri ri ri ri ri ri | ri ri ri ri ri ri ri | ri ri ri ri ri ri ri | ri ri ri ri ri ri ri | kha kha kha kha kha kha kha | kha kha kha kha kha kha kha | kha kha kha kha kha kha kha | kha kha kha kha kha kha kha | mūṁ mūṁ mūṁ mūṁ mūṁ mūṁ mūṁ | mūṁ mūṁ mūṁ mūṁ mūṁ mūṁ mūṁ | mūṁ mūṁ mūṁ mūṁ mūṁ mūṁ mūṁ | mūṁ mūṁ mūṁ mūṁ mūṁ mūṁ mūṁ |977 va va va va va va va va | jra jra jra jra jra jra jra jra |978 gaurī caurī pramohā vetālī ghasmarī pukkasī śmaśānī caṇḍalī | ha ha ha ha ha ha ha ha |979 siṃha vyāghrī śṛgāla śvāna gṛdhra kaṅka kāka ulūka980 | mu mu mu mu mu mu mu mu |981 kha kha kha kha kha kha kha kha |982 he he he he he he he he | va va va va | jra jra jra jra | phaṭ phaṭ phaṭ phaṭ | jaḥ hūṁ vaṁ hoḥ | ārya teca teja983 pāśa984 hūṁ | loka vaṁ | bhasmī ati hoḥ |985 va va va va va va va va va va | jra jra jra jra jra jra jra jra jra jra |986 kro kro kro kro kro kro kro kro kro kro | dha dha dha dha dha dha dha dha dha dha |987 hūṁ hūṁ hūṁ hūṁ hūṁ hūṁ hūṁ hūṁ hūṁ hūṁ |988 maṇ maṇ maṇ maṇ maṇ |989 ḍa ḍa ḍa ḍa ḍa |990 la la la la la | e garbha | yaṁ karma | ra rakta | vaṁ snigdha | raṁ jvala | keṁ rūḍhi | bhruṁ jñāna | paṁ bandha | ha kapāla | jñāna parāparaṁ991 | buddhakāya mahāvāka vajracitta | jaḥ hūṁ vaṁ hoḥ | ehi ehi |992 rulu rulu hūṁ bhyo jaḥ jaḥ | vajrasamaya mudrā hūṁ āḥ | vajra śrī heruka | Be together with993 tiṣṭha samaya | mahā śrī heruka ha ha haṃ994 | samaya hoḥ phaṭ | vajra arālī995 phaṭ | atipu hoḥ | pratipu hoḥ | idaṁ puṣpa dhūpa bali996 pratīccha hoḥ997 | kharaṁ khāhi | mahārakta rūḍhi snigdha pañcāmṛta citta vāsuta gorocanā ḍākinī yoginī mahācitta | kharaṁ khāhī | khakhale śatapa khāhi | alalaho samaya hoḥ | idaṃ te nārakan |998 ucira samaya phaṭ | vajrasamaya āveśa āḥ āḥ ||




27.3
After this was spoken, all of the rites of the blazing activities blazed forth and unfolded.




27.4
This is the twenty-seventh999 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about the adamantine secret mantra.




Chapter 28: The Emblematic Gestures of Transformation


28.1
Sattvavajra thereupon extensively explained the chapter on the emblematic gestures of transformation:




28.2
“In the two hands of the supreme yogin, On the marks of a blazing sun and moon, One should clearly place both a and ma:1000 Means and acumen should be united in nonduality. [1]




28.3
“Abiding in the manner of equality, A should be placed above ma:1001 This is the emblematic gesture of freedom from all action. [2]




28.4
“The ten seeds of a and ma1002 Should radiate and reabsorb rays of light, being totally transformed thereby: Enlacing on the right, they embrace each other on the left. This is the emblematic gesture for the occurrence of miracles. [3]




28.5
“The ten seeds of a and ma Should be held individually and made into sprouts; With the motion of praise, they are totally transformed: This is the emblematic gesture1003 of quintessential transformation. [4]




28.6
“With ma one performs the motion of generosity; With a one performs the motion that protects from all: This is the great immeasurable, The emblematic gesture of universal equanimity. [5]




28.7
“Ma is a vessel of ravished blood; A is applied as a garland of fangs: When displayed to all, This is the emblematic gesture that shows a fearsome manner. [6]




28.8
“Uniting a and ma at their depth In the manner of a garland of fangs And in the manner of a gaping yawn Is the emblematic gesture of the great terrifier. [7]




28.9
“With ma holding and pulling1004 And a raised1005 and conquering, This is the emblematic gesture of the great conqueror. [8]




28.10
“With ma and a one performs the motion Of holding their head and tail1006 ends: A mouth that tears and pulls, This is the emblematic gesture of the great devourer. [9]




28.11
“It is from the acumen of a and ma That they change their right and the left sides. The means should be applied in a way apposite to each.1007 This is explained as the emblematic gesture of the dance that transforms According to the axioms of places and locales. [10]




28.12
“The hero should rise on his seat And look toward the cardinal and intercardinal directions, Posing with dignity and resplendence. [11]




28.13
“Restraining1008 each of the seeds of a and ma, He should depend on their transformations.1009 He should engage therewith in a dignified manner And rotate them with the pose of a tiger. [12]




28.14
“With the pose of a peacock,1010 He should rotate them as before. Likewise, with the poses of a tortoise, leopard, and tiger, Of a wolf, lion, and bear, And those of a great boar and of a hyena, He should rotate them all. [13]




28.15
“Likewise, once the poses of all birds Have been completed in an alluring manner, All the configurations are complete.” [14]




28.16
This is the twenty-eighth1011 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about the emblematic gestures of transformation.




Chapter 29: The Secret of the Holy Offerings


29.1
Sattvavajra then taught the chapter on the secret of the holy offerings:




29.2
“Hūṁ. The great element is space: It is the treasury of the five great elements. All desirables originate from space; May they become desirable offerings! [1]




29.3
“May they become variegated offerings, such as The supreme quintessence of esoteric foodstuffs,1012 The five types of meat, and so forth, And a sandalwood rosary of flowers! [2]




29.4
“A woman’s supreme touch, The great mnemonic consort’s enlacing embrace, The delightful offering of the union of the organs: May these blissful offerings provide contentment! May this feast offering that is an adamantine display1013 Unfold everywhere as offering clouds! [3]




29.5
“The mountain erected from the three poisons Is proffered in the expanse of exalted body, speech, and mind. The supreme gathering of the display of the five poisons Dissolves into the five wisdoms. [4]




29.6
“The signs of the conceptions of grasper and grasped Dissolve into the expanse of the open dimension and wisdom. The contingent phenomena that are the signs of cyclic existence Dissolve in the state of the open dimension of reality-as-such. [5]




29.7
“The branches of the gathering of aggregates Dissolve into the five aggregates of liberation.1014 The signs that are the causes of the five great elements Dissolve into the five blazing expanses of space. [6]




29.8
“Hosts of an ocean of victorious ones partake Of these clouds of offerings1015 of the great display. The offerings of unsurpassed union and liberation1016 Are the path hitherto traversed by the victorious ones. Please accept according to your bygone pledges The means that deeply cuts through1017 the three poisons! [7]




29.9
“The perennial elixir1018 of the deathless ambrosia Arouses the constituents of a corpse And conquers the aggregates of the poisons: Please accept the medicinal offering of this supreme potion!” [8]




29.10
Through the constantly occurring tremors caused by this host of offerings, the oceans of victorious ones were delighted with these enjoyments.




29.11
This is the twenty-ninth1019 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about the secret of the holy offerings.




Chapter 30: The Adamantine Song


30.1
Sattvavajra then taught the chapter on the adamantine song:




30.2
“When adamantine yogins Have obtained the power that appears1020 during propitiation, It is by training in meditation that the eight syllables radiate forth. The syllables are the ornament of the song. [1]




30.3
“From the sixteen syllables of the song, The ancillary letters transform and combine. The particulars of the song being inconceivable, It is the song’s meaning that is first to occur. [2]




30.4
“The songs are led by oṁ; As for the miracles of oṁ as well as a, A is the syllable of the doctrine. From a occurs oṁ, the victorious ones’ exalted mind. [3]




30.5
“The victorious ones occur from the open dimension of phenomena. From a occurs aṁ, the supreme exalted speech. From this exalted speech occur the branches of song, Resounding as the sixty facets of melody. [4]




30.6
“The qualities of the song are inconceivable: The bygone victorious ones were accomplished through song; The awareness holders were guided by adamantine songs; And the omnipotent lords among yogins were accomplished through song. [5]




30.7
“The ocean of teachings spreads through song: The girls of existence rely on song; Demons and rākṣasas are tamed through song; And the ocean of accomplishments is brought down through song. [6]




30.8
“Swirling in the expanse of the open dimension of reality-as-such, The nine suns of an endless knot shine forth And brighten the four doorways to release. The gateway of awareness is opened1021 for those Obscured by the overcast gloom of ignorance. [7]




30.9
“In the cavernous1022 expanse of cyclic existence’s gloom, The moon of the mind of awakening shines forth, Eliminating darkness and illuminating the four doorways to release. [8]




30.10
“The suns of the blazing jewel Shine their light from the heart of the great glorious heruka. Through gaps in the clouds of the imprints, Their rays of light descend into the yogin’s heart. [9]




30.11
“Eliminating darkness, they open the door of awareness. The yogin should enter the absolute meaning. From the configuration of the exalted mind of awareness, The light rays of the rulu mantra open the door. Radiating forth, various miracles occur: [10]




30.12
“Smashing the intellect1023 pertaining to the three existences,1024 The ocean of cyclic existence is dried up in its depths, And the six causes of the afflictions are abidingly liberated. [11]




30.13
“The very roots of the three poisons are eradicated, And the malevolent demons and rākṣasas are tamed. Blessings and accomplishments pour down like rain. [12]




30.14
“As long as the doors of the sense faculties are open, One’s smiling countenance is brightened. Opening the door of the heart of the endless knot, The seed syllables with light rays of the rulu mantra shine forth. [13]




30.15
“The syllables are ablaze in indigo, yellowish brown, Dark red, green, and dark maroon. Being led through the garland of the family syllables, They are invoked from afar, and they descend as white.1025 [14]




30.16
“For those relied on that are close, Those in clay should be made clear to actual perception. For those that tremble and are nondual, Those that are led should be led through the garland of letters.1026 [15]




30.17
“In this regard, there are six songs: The hexatonic scale1027 and the gāndharva1028 melody, The ḍamaru and the small lute, The light and the constant. [16]




30.18
“Through the three hundred branches of song There occurs the supreme delight of the victorious ones. Through the six kings among songs, The six purposes are thoroughly complete. [17]




30.19
“Intoning the song of the hexatonic scale Intimidates all those who act malevolently. Intoning the song of the gāndharva melody Smashes to dust all those who do harm. [18]




30.20
“Intoning the song of the ḍamaru, The fire-like blazing configuration is offered.1029 Intoning the song of the small lute, The fierce, ferocious ones become still. [19]




30.21
“Intoning the song that is light, Emanated miracles are sent forth. Intoning the song that is constant, The girls throughout existence are overwhelmed. [20]




30.22
“In the nature of the nine seed syllables, All the configurations of the seals are complete. Thus, on the circle’s circumference Should be visualized the courtyard and portico. [21]




30.23
“Whatever is seen, exists, appears, and resonates as existence, Everything is complete as the words of the mantra. One is close to the stage of the circle Whose syllables are connected to all the victorious ones. [22]




30.24
“Through these syllables, everything that one imagines is achieved. Through the great absolute meaning of spontaneously present detachment, The distinctions in the four types of activities Become the purpose of nonaction. [23]




30.25
“Through the radiation and absorption of the secret syllables, All the victorious ones and heroes are delighted. All the syllables emanate, whereby Nonentities are by nature the open dimension of phenomena. [24]




30.26
“From the miracles of the blazing seed syllables, Various holy1030 wonders occur: Thus, the fuel of the obscurations is incinerated, The darkness of bewilderment eliminated, and wisdom blazes forth. [25]




30.27
“When the bright sun of awareness sets, In the blazing exalted mind of the great glorious paragon, There blazes forth the octagon of the heart’s endless knot; The eight syllables of its jewel are bright. [26]




30.28
“In the blazing heart of the jewel of the great glorious heruka Is an octagon upon a maroon endless knot, From which nine golden suns shine forth; Their rays of light are the eight seed syllables of the rulu mantra.1031 [27]




30.29
“In the casket of wind of the blazing vajra, Rays of light blaze forth, radiate, and clash about; Radiating forth, they should be led Through the right nostril1032 of the omnipotent yogin. [28]




30.30
“In the celestial mansion of bezoar,1033 Which has the size of a mere fingernail, Nine lockets with golden suns shine forth; At their core are eight1034 seed syllables. [29]




30.31
“In the bright celestial mansion of light, All the imprints of reified entities are incinerated. The mind, like molten gold, Is brilliant to the brim and blazes with light. [30]




30.32
“Upon a moon disk that transforms through its creative dynamics, There blazes forth an endless knot atop a sun. The rulu mantra radiates and reabsorbs rays of light. The configuration at the heart1035 of the endless knot Is clearly visualized within a locket of blazing syllables. [31]




30.33
“This locket of a blazing lotus Abides as a swirling garland of syllables. By analogy, it is like bees extracting the elixir From a blazing flower And storing it up as honey. [32]




30.34
“From the configuration at the heart of the endless knot, Blazes forth the flower of jeweled light, Adorned1036 with the elixir of the seed syllables of the rulu mantra. Numerous bees radiate far and wide, Drawing forth the elixir made1037 within the yogin’s mind. Soaring thither, they draw forth the elixir of the syllables; Soaring hither, they dissolve into the locket of the mind. [33]




30.35
“At first, their color is that of crystal, Blazing brightly and brilliantly. In the nine places are moons; In the endless knot at the core1038 of their seminal nuclei, The seed syllables are installed and clearly visualized. [34]




30.36
“Many crystal bees‍— The size of soaring garuḍas‍— Soar thither to draw forth the elixir and evaporate1039 hither. The blazing wisdom fire of the seed syllables incinerates The aggregates consisting in the fuel of the imprints. [35]




30.37
“Radiating thither, they exhort the stages through compassion. Like sparks in the rays of the sun, They blaze forth1040 uninterruptedly and one-pointedly. [36]




30.38
“In the middle, their color is that of coral, And they are installed and visualized as before. Many coral bees Fly off and soar up as before. [37]




30.39
“Drawing forth the elixir, they dissolve and radiate back: In the manner of a circular firebrand, They dissolve into the expanse of a maroon endless knot. [38]




30.40
“At the concluding end of it all, All the bees‍—installed as before‍— Become ablaze in indigo. Their size having shrunk1041 to that of a great garuḍa’s food,1042 They emit the sound of hūṁ and soar to and fro. [39]




30.41
“Drawing forth the elixir of the rulu mantra, they are energized by the accomplishments. From the core of one’s recollection, ja is disclosed. Together with a blazing iron hook and a locket, It is tightened1043 to the core of the eternal knot. [40]




30.42
“The rulu mantra having absorbed the jeweled aggregates, They are led hither and dissolve in their places. The impulse of descent or the blessing Is like the rolling of hailstones upon a lake. [41]




30.43
“When this has been applied to the syllables, Even though the deity, who is the unicity of the yogin, Abides within the open dimension, And even though the state of reality-as-such is nonreferential, The passionate luster of compassion is disclosed At the time of the supreme yogin’s invocation. [42]




30.44
“As harnessing vitality is declared through recollection and awareness, As the branches of the pedestal1044 quiver, As the adamantine seed syllables blaze, The i and u vowels, the e and o vowels,1045 and the zero-dot1046 go with a snap.1047 [43]




30.45
“Without fuzziness, numbness, or obscuration, The wisdom that knows and is aware of the absolute meaning unfolds. Even though this is the case, it is with the power of taming That the victorious ones dwell on a stage that can be invoked. [44]




30.46
“A yogin who performs the rite of healing Should, in order to be at one with the deity, Apply the mantra repetition and the propitiation; He thereby comes close to the absolute meaning. [45]




30.47
“At the times when this is applied,1048 The blessings descend, or there occur Indications of closeness, warmth, or signs For the yogin himself, as well as the substances of accomplishment, And for all that is seen to exist and that is heard as sounds. [46]




30.48
“They are clear as bodily warmth, as dreams, Or as indications of the mind: They are renunciation of the breath,1049 Cotton-like lightness, And freedom from unpleasant harm. [47]




30.49
“Concentration is clear in awareness1050 And is tasted in one’s dreams. Satisfaction is produced in admiration and joy, And the awakening mind of longing1051 is produced: Such are the wonders produced. [48]




30.50
“Having obtained control over the changing breath, One can inhibit and draw it forth at will. The substances blaze forth and fly upward; Emitting a sweet perfume and light, they produce a supreme taste. [49]




30.51
“Spreading manifoldly until they are inexhaustible, They are sweet, smooth, and attain a supreme taste. They harm neither the stomach nor the throat, And when eaten, they unfold within the body. Cymbals1052 produce delightful, sweet sounds, Their forms emitting fragrant perfumes. [50]




30.52
“When the adamantine prognostics are good, The indications and signs descend, And one should swiftly accept the accomplishments. [51]




30.53
“Through the reward1053 and the seal of the locket, As well as the radiation and reabsorption of the adamantine bees,1054 The accomplishments are made to descend upon the sky1055 of the female consort. [52]




30.54
“Until one arrives at The eminent mind of union in mystical embrace, The four goddesses of secret1056 acumen beckon With a hand-held mirror,1057 a skull cup,1058 A human hide, a garland, And five-colored streamers, Calling out the awareness-holders. [53]




30.55
“It is by depending on all the mātṛkās of existence With their many musical instruments, Their adamantine dance, and sweet songs, That the great blessings are made to descend. [54]




30.56
“As soon as they approach,1059 the accomplishments dissolve within. That is the circle of the adamantine song, The activity of the ornament of wisdom.” [55]




30.57
Thus spoke Sattvavajra.




30.58
This is the thirtieth1060 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about the adamantine song.




Chapter 31: The Entrance of the Adamantine Yogin


31.1
Then Sattvavajra taught the chapter called the entrance of the adamantine yogin:




31.2
“O yogins of this great assembly, Once all the heirs of noble family, The yogins who enter This holy configuration of the secret, Have assembled and become suitable vessels, They should generate the supreme mind of awakening And abide while pronouncing these words: [1]




31.3
“ ‘Splendid! All of us who seek to enter This pleasurable park of supreme bliss Should generate the awakening mind of joy And engage in the secret meaning.’ [2]




31.4
“Once they have prayed thus, Custodian of the Supreme Secret Will cleanse their conscious continua and close the doors to the six continua of becoming. To all the awareness-holding yogins, He will clearly teach1061 the great configuration. [3]




31.5
“For one having the power of the emblematic gestures, The continua of cyclic existence will be cleansed. In the five abodes of the entrant, One should generate the seeds of the six continua of becoming And suppress1062 them with five hūṁs. [4]




31.6
“On the crown of the one having entered Is generated the wisdom of the syllable ba.1063 At the navel of a four-sided lotus Are installed the seeds of men and gods. [5]




31.7
“In the east, south, west, and north Are planted the seeds of the asuras, Animals, hungry ghosts, and denizens of hell. The doors to their pathways should be closed through hūṁ. [6]




31.8
“Pressing the little finger and thumb of both hands, One applies three fingers and crosses them across the forehead: This is the emblematic gesture that unrelentingly reverses The abodes of the gods and asuras. [7]




31.9
“Crossing both arms, one restrains the armpits:1064 This is the emblematic gesture that reverses the human realm. Holding a clenched fist, one raises one’s finger,1065 Pressing down upon the left: This is the emblematic gesture that reverses the abode of beasts. [8]




31.10
“Joining together one’s palms, the tips of the middle fingers meet; One crosses the back of the middle finger with the ring finger, Embracing the neck with one’s fingers: The is the emblematic gesture that reverses the realm of the hungry ghosts. [9]




31.11
“Applying the upper side of one’s left hand upon the back of one’s right, The ring finger and middle finger embrace each other: This is the emblematic gesture that closes the door to hell. [10]




31.12
“Together with the emblematic gestures of the hands, One pronounces the adamantine emblematic gesture of speech: ‘Alas! The hūṁ of the wrathful raudras; hri sama1066 paca hūṁ | hri savāja1067 hūṁ ||’1068 [11]




31.13
“Visualizing them thus, It is in order to purify obscurations That the emblematic gestures are to be applied by the yogin: [12]




31.14
“ ‘Homage to the vajra holder, The supreme deity of adamantine yogins, The maker of glory who is a guide to the six classes of wandering beings! I take refuge in the warden Maitreya.’ [13]




31.15
“Having prayed thus, The entrant should touch with the crown of his head The feet of the great yogin. [14]




31.16
“All of the supremely blissful buddhas Originate from the three supreme adamantine secrets;1069 The three existences prostrate before them And they provide the great bestowal of the empowerments. atiho stahṛda1070 khaṁ | [15]




31.17
“Having become suitable vessels, Their secret eyes should be opened, Providing a divine downpour of flowers, The great pledges are proclaimed. [16]




31.18
“Once poised in union with all the victorious ones, To transgress against any of these pledges Is to deceive all the victorious ones. The herukas and their hosts of jvālāmukhīs Will angrily hold up the heart’s blood and drink it up. vajrasamaya idanthe1071 narakan | varahṛdaya nama vastinān | samaya rakṣa siddhi vadyi1072 vajra amṛtodakaṁ || [17]




31.19
“Pouring out the water of the adamantine oaths, The troth of the important vajra is discarded. The vows of the adamantine pledges Should all be imparted, And one should impart the acquisition of learning. [18]




31.20
“Hey, awareness holder, you supreme adamantine heir! You, O yogin, are an heir of the victorious ones. Do not tell the secret to anyone else! If you do, you will burn in hell. [19]




31.21
“You, O vajra such-and-such, Are an heir of the victorious ones, a holder of their bone lineage. Having been provided with the name of the supreme secret, You will blissfully enjoy all the pure fields And will thereby be born into the buddhas’ pure field.” [20]




31.22
This is the thirty-first1073 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about the entrance of the adamantine yogin.




Chapter 32: The Adamantine Empowerments


32.1
Sattvavajra then taught the chapter on the thoroughly complete empowerments:




32.2
“O yogins of this great assembly, Because the three existences prostrate before him, To abide on the stage of the master Is to have the thirty-six supreme empowerments.1074 [1]




32.3
“The outer empowerment, the inner empowerment, The empowerment of the evocation, and the secret empowerment Are complete in their two aspects As tenfold, elevenfold, and thirteenfold. [2]




32.4
“In this regard, the first is the empowerment of generosity:1075 oṁ hūṁ sa hrīḥ ha | Controlling the country through the compelling words That are difficult for anyone to transgress against, The empowerment of the emblematic gesture that is the royal mandate Is thoroughly complete as the five exalted bodies. [3]




32.5
“Holding the lineage of the individual families, The great signs of the indications, Which are the emblems of the great union, Are complete as the seal of the pledges. [4]




32.6
“The supreme secret of the mnemonic consorts of acumen Is the great queen among mnemonic consorts, Who, endowed with the absolute meaning, Does not give in to the two extremes. [5]




32.7
“When thoroughly complete in nonduality, Everything in the state of great bliss Is connected to the meaning of the mind of awakening. [6]




32.8
“Through the empowerment of great acumen’s completeness, The vase of great auspiciousness Is the palace where dwell the well-gone ones. One should provide the great empowerment, In which the configurations are complete. [7]




32.9
“Having extensively taught the secrets, The supreme empowerment of the auspicious substances That abide forever Should be provided as a great bestowal. [8]




32.10
“The jewel that accomplishes all purposes And fulfills the hopes of all desires, Together with the kingdom’s seven precious possessions, Confers the empowerment upon the supreme king. [9]




32.11
“The lion throne upon the jeweled lotus Is the supreme seat of the master. The one to be empowered with great distinction Should be placed upon the great throne. [10]




32.12
“Dressed up in the resplendent ornaments of the great empowerment‍— Such as the chevron, flower garlands, and so forth‍— The crown, necklace, and pendant, The armlets, anklets, and bracelets Are provided to him by the king who has obtained empowerment. [11]




32.13
“The resplendent king, beautified as one having obtained empowerment, Is the omnipotent lord to whom all pay homage. The adamantine omnipotent lord Should be loudly hailed and proclaimed by all as king. [12]




32.14
“Conferring on to the king’s hand A golden wheel endowed with spokes and a circumference, One should provide the royal supreme empowerment Whereby he comes to steer the whole world. [13]




32.15
“Once he becomes a king guarding the outer entourage, He is endowed with the unsurpassed, supreme insignia. Having opened the secret door, he should enter within. [14]




32.16
“Being endowed with the secret substances, He should request the meanings that he desires among all the secret doors. Having been blessed with the insignia of the great bestowal, The fortunate one obtaining the empowerment should be provided with The empowerment of listening to and learning the secret meaning. [15]




32.17
“The secret door of his ears should be opened with the ambrosial water: sarvatathāgata stam ati1076 ho | All the profound volumes and so forth Should be provided to the supreme heir of noble family. [16]




32.18
“Then, once he has the capacity to work for the purpose of wandering beings, The insignia of accomplishing oceans of activities‍— The four substances, such as the crossed vajra and so forth‍— Should be provided with skillful means to the supreme heir. [17]




32.19
“If the supreme heir who fulfills the hopes and desires of others Originates in the royal filiation of a king Or in the religious lineage of a royal regent, He should be provided with three treasuries consisting of the tantras and so forth. [18]




32.20
“Then, in order for him to be capable of guarding a host of disciples And in order for him to abide on the stage of proclaiming the teachings, The supreme empowerment of the glory of the adamantine king Is provided along with the insignia and accoutrements pertaining to the nine great vehicles.1077 [19]




32.21
“Once he has become an unsurpassed king, The supreme insignia of treading the stages and the empowerment of the throne, Along with the human hide of Mahādeva, and so forth, and the sun and moon cushions Should be provided while raising him upon A bull, a lion, a water buffalo, a leopard, a tiger, or a ferocious bear. [20]




32.22
“Holding the seven types of the insignia of royalty,1078 The mnemonic formula that wields power over birth and that gladdens kings, And the ability to conquer extraneous armies, And endowed with the bases of magical feats that accomplish the purposes of self and others‍— The precious wish-granting gem that fulfills all needs and desires Should be provided with skillful means to the king. [21]




32.23
“Then, once he has become a supreme heir of the victorious ones, He should be provided with the supreme empowerment of the great seal: A representation of the seal‍—on cloth,1079 As a bas-relief, or a casting‍—should be placed upon his crown. [22]




32.24
“Once he is endowed with the absolute meaning of great wisdom, It is by touching his five places with the five emblematic gestures, which are the supreme indications of the five wisdoms, That he should be provided with the supreme empowerment of the exalted mind: 

oṁ mahāśūnyatājñāna vajrasvabhāva ātmako ’haṁ | oṁ mahādarśajñāna vajrasvabhāva ātmako ’haṁ | oṁ mahāsamatājñāna vajrasvabhāva ātmako ’haṁ | oṁ mahāpratyavekṣaṇajñāna vajrasvabhāva ātmako ’haṁ | oṁ mahākṛtyānuṣṭhānajñāna vajrasvabhāva ātmako ’haṁ || [23]




32.25
“Once he is a greatly blissful yogin Of the vajras of exalted body, speech, and mind, The supreme empowerment1080 of exalted body, speech, and mind Should be provided to the vajra holder: 

oṁ sarvatathāgata kāya vajrasvabhāva ātmako ’haṁ | oṁ sarvatathāgata vāk vajrasvabhāva ātmako ’haṁ | oṁ sarvatathāgata citta vajrasvabhāva ātmako ’haṁ | oṁ sarvatathāgata anurāga1081 jñāna1082 vajrasvabhāva ātmako ’haṁ | oṁ sarvatathāgata pūja vajrasvabhāva ātmako ’haṁ || [24]




32.26
“In order for the supreme heir obtaining the empowerment To auspiciously accomplish his purposes, The supreme auspicious substances of demon taming Should be provided to him, adorned with their insignia. [25]




32.27
“Once the supreme heir who has achieved his purposes Obtains the supreme adamantine empowerment, He should be provided with the adamantine seminal nucleus of dynamism That is renowned throughout all the pure fields. [26]




32.28
“Having obtained the empowerment of entering within, He should be provided with the holy supreme empowerment Whereby conduct is accomplished everywhere. [27]




32.29
“Having obtained the empowerment of the mind Into the birthless open dimension of phenomena, He should be provided with the empowerment of the awareness of great acumen And the axioms1083 of the absolute meaning relating to the treatise on the mind.1084 [28]




32.30
“Because he is free from all the signs of actions, Because his mind of awakening abides without searching,1085 And because of the supreme bliss of his great compassion, He should be provided with control over the whole of the three realms. [29]




32.31
“For the holy supreme empowerment of the insignia Relating to his capacity to complete all the purposes Of the wandering beings of the three existences, He should be provided with a blazing plough. [30]




32.32
“The three types of lockets, which are the great insignia Of shaking up the three poisons from their depths‍— Filled with bright red blood‍— Should be provided in the hands of the one obtaining the great empowerment. [31]




32.33
“In order to provide the great supreme empowerment That liberates the three existences, Weapons, such as knives1086 and so forth, Should be provided in the hands of the one obtaining the empowerment. [32]




32.34
“He who has the great seal, the indication of which Is that he does not become tainted by flaws, Whatever the phenomena of cyclic existence he engages in, Should be provided with the lotus, the substance of purity. [33]




32.35
“The great insignia of having obtained the supreme empowerment That completes all activities, The great hard1087 sticks, Should be provided in the hands of the one obtaining the empowerment. [34]




32.36
“Clasping the consort in nonduality, The insignia of the nonduality of the meaning of reality-as-such, A wreath of coiling black snakes, Should be provided in the hands of the one obtaining the empowerment. [35]




32.37
“The sapiential consort of secret union, A pure stainless goddess Who is adorned with the signs, Should be provided in the hands of the one obtaining the empowerment. [36]




32.38
“Once the great king who has obtained the empowerment Becomes the ruler over all, He should be provided with all The five desirable sense qualities, Such as music, perfume, food, and so forth, And all the ornaments of sensual enjoyment. [37]




32.39
“In order for the king of the evocation To obtain the empowerment for the activities of the evocation, He should be provided with all the substances of accomplishment While saying, ‘Evoking all the victorious ones, Such as Vajrasattva and so forth, May the adamantine lifespan, the remedy, and so forth, And all the accomplishment substances without exception be accomplished!’ [38]




32.40
“In order for all the victorious buddhas To be nondually at one with the one obtaining the empowerment, The awareness holders’ empowerment of adamantine dynamism, The adamantine name, should be provided. [39]




32.41
“Once he has the empowerment of the evocation and the supreme substances And has become a custodian of the secret, He should be provided with the supreme secret empowerment. [40]




32.42
“The great awakening mind of joy That provides total satiety, The eminent white and red mind of awakening, Should be placed on the tongue of the one obtaining the empowerment. [41]




32.43
“Once he wields control over all illusory phenomena1088 Through the creative dynamism of great acumen, The great awakening mind of great dynamism,1089 That is the empowerment wherein great dynamism is complete. [42]




32.44
“Even without obtaining the relative empowerment That involves substances, words, and individuals, If one obtains the empowerment of the mind into the principle, It is the same as being conferred empowerment by All the awareness holders of the victorious ones And all the powerful ones of the three existences. [43]




32.45
“The criteria for the empowerments are as follows: The great empowerment of listening to the secrets is conferred To those endowed with faith and deference. [44]




32.46
“If the purposes of the four activities are complete, One obtains the empowerment of performing the activities. If one sees the doctrine with a guide for the view, One obtains the empowerment that is explained for the royal regent.1090 [45]




32.47
“If one is endowed with the three criteria of endurance,1091 That is the empowerment of the master and adamantine instructor. If one knows how to explain without bias The three holy treasuries in their entirety, One obtains the empowerment of the king of profusion. [46]




32.48
“Those without faith, whose intellect is weak, and who are great obfuscators,1092 Those who are hypocritical and who meddle Will be burned through the empowerment‍—so it is explained. [47]




32.49
“Those who cannot keep secrets and who, under the power of forgetfulness, do not confess, And those who are faithless, distracted, and lethargic do not need the empowerment. Being unsuitable vessels who are devoid of the elixir and remain utterly empty, They do not obtain the empowerment. Thus are explained the causes of obtaining the supreme empowerments.” [48]




32.50
This is the thirty-second1093 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about the adamantine empowerments.




Chapter 33: The Wondrous Praise


33.1
Then, aware that the Blessed One Custodian of the Supreme Secret and the holy Sattvavajra were the mirror of all doctrines, including of The Sūtra of All-Embracing Awareness, the Great King Among Tantras, many of the retinues assembled there were overawed and in wonder. They intoned a song of praise and great joy:




33.2
“Wonderful! Conquering1094 faults, endowed with excellence, and transcending signs and1095 limitations, You are the glory of self and others, the meaning of immeasurable1096 kindness and equanimity, Which swirls in the core of the sky, wherein the secret of absolute truth is hidden. [1]




33.3
“Greatly supreme vajra, ruler over all omnipotent lords, You partake of flesh, bones, and blood without discursive grasping. Successor1097 of the exalted mind, you are lord over the limits of cyclic existence. Objectless and unborn, you are victorious over the hordes of signs: King of bliss supreme, to you we pay homage and give praise! [2]




33.4
“Your great acumen is clear as the sun in the sky; The light rays of the mind of awakening shine forth in the open dimension. Through the impulse of your intrepid heroism, you quickly liberate the six classes of wandering beings. Conquering discursive thought, your adamantine wisdom radiates miracles, While the exalted body of the teacher of nonduality proclaims the absolute truth: Homage to you, O lion of speech! [3]




33.5
“Endowed with the treasure of the wish-granting jewel, it fulfills all desires; It is a clear mirror that genuinely accepts in symbols The treasury of all the authoritative scriptures and axioms of reasoning. This tantra, which is the terrifying king, the all-embracing vajra, Is a mirror of the doctrine: before it we bow down.” [4]




33.6
This is the thirty-third1098 chapter of “The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras,” which is about the wondrous praise.




33.7
This completes ‘The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras.’




Colophon


c.1
Translated by Padmasambhava and Vairocana.1099




Abbreviations



C Choné (co ne)





D Degé (sde dge bka’ ’gyur)





Gtb Tsamdrak Nyingma Gyübum (mtshams brag rnying ma rgyud ’bum)





Gtk Tingkyé Nyingma Gyübum (gting skyes rnying ma rgyud ’bum)





H Lhasa (lha sa/zhol)





J Lithang (li thang)





K Kangxi (kang shi)





N Narthang (snar thang)





U Urga (phyi sog khu re)





Y Yongle (g.yong lo)





Notes

1. For an overview of the history and internal classifications of this section of the Kangyur, see the 84000 Knowledge Base article “Old Tantras.”

2. One of the earliest editions of this collection, in thirty volumes, was compiled by Drogön Namkha Pal, the second son and main heir of Nyangral Nyima Özer (1124–92), as part of the funeral rites performed following his father’s death. See Mayer 1996, pp. 224–25. For a convenient overview of the history and the various recensions of the Nyingma Gyübum, see Mayer 2015, pp. 392–93, pp. 395–96.

3. It may be noted that the Nyingma tantras are only included in the Kangyurs in the Tshalpa line; they are not found in those deriving from the Thempangma line, such as the Stok Palace Kangyur. See the 84000 Knowledge Base article “Old Tantras.”

4. Cf. Esler 2022, p. 52, p. 268.

5. Tib. dgongs pa ’dus pa’i mdo; Skt. Samājasarvavidyāsūtra.

6. Tib. ye shes rngam pa glog gi ’khor lo; Skt. Jñānāścaryadyuticakra.

7. Tib. dur khrod khu byug rol pa’i rgyud. This tantra is not included in the Kangyur but is present in the various versions of the Nyingma Gyübum.

8. Tib. sems lung chen mo’i mdo gsang ba spyi rgyud.

9. See Kathok Dampa Deshek’s (1122–92) Outline of the Vehicles (1997, p. 113).

10. Dudjom Rinpoche 1991, vol. 1, p. 289. Dalton (2016, pp. 134–36) usefully elaborates on the various texts that are mentioned by Dudjom Rinpoche as a group and also discusses the other lists alluded to here.

11. E.g., Esler 2022, pp. 231–32, pp. 346–47. Details of the individual quotations are found in the notes to the present translation.

12. See in particular chapter 1, stanzas 38–67.

13. See Dalton 2016, p. 209, n. 20.

14. This classificatory scheme was certainly known to Nupchen Sangyé Yeshé, who in his Armor Against Darkness repeatedly alludes to The Sūtra of All-Embracing Awareness as the root tantra (vol. 50, fol. 3.a.2, 196.b.2, 197.b.3, 199.a.2, 202.a.2, 210.b.2, 212.a.6, 216.b.3, 218.b.4, 299.b.2; vol. 51, fol. 108.b.2, 158.b.4, 167.b.4, 176.a.1, 185.a.5, 186.a.3, 186.b.4, 187.b.2, 217.a.1, 282.a.2, 285.a.4, 285.b.4, 286.b.4, 290.b.5–6, 292.a.5) and to The Sūtra Comprising the Intentions as the explanatory tantra (vol. 50, fol. 95.a.5, 216.b.4; vol. 51, fol. 290.b.6).

15. For details of such shared passages, see the notes to the present translation.

16. Dalton 2016, p. 136.

17. Terdak Lingpa Gyurmé Dorjé, thob yig rin chen ’byung gnas, vol. 2, fol. 294.a.6–294.b.1.

18. Dalton 2016, p. 146; p. 209, n. 22. On the potential unreliability of colophons as sources for historically accurate information, see Almogi 2008, pp. 115–17, and 2016a, pp. 3–5.

19. Achard 2003, p. 64 (no. 177). As mentioned, the information about the translators is derived from the catalog (Like the Great Drum of the Gods, fol. 299.b.6) to the Degé Nyingma Gyübum compiled by Getsé Mahāpaṇḍita Rikzin Tsewang Chokdrup (1761–1829), since this edition contains no colophon for this particular tantra.

20. Herrmann-Pfandt 2008; Kawagoe 2005.

21. Herrmann-Pfandt 2002, p. 143.

22. In his autobiography, Khenpo Ngawang Palzang (1879–1941) relates that after he became the head preceptor at Kathok monastery, he received from Kathok Situ Chökyi Gyatso (1880–1925) the transmission of an annotation-commentary on The Sūtra of All-Embracing Awareness by Dampa Deshek (Ngawang Palzang 2014, p. 141), but sadly this commentary does not appear to be extant. Many thanks to Dr. Nathaniel Rich for pointing out this reference.

23. Dalton 2016, p. 152, n. 13; p. 155, n. 8.

24. Esler 2022, pp. 12–13; on Nupchen’s dates, see pp. 18–20.

25. Dalton 2016, pp. 36–37; pp. 151–54, n. 13.

26. Karmay 2009, pp. 31–32.

27. See chapter 1, stanzas 90 and 116.

28. On the Indian tradition of semantic analysis, see Kahrs 1998, pp. 47–48, pp. 89–93, and pp. 95–97.

29. See chapter 30, stanza 43.

30. A translation of the Sanskrit title (as given in the Degé Kangyur) into English would read, The Mahāyāna Sūtra That Accomplishes Yoga, the All-Embracing Awareness of the Tantra of the Wrathful Adamantine Family, Being the Quintessence of the Meaning of the Secret Wisdom of the Exalted Mind of All the Thus-Gone Ones, which, it will be noted, is somewhat different from the way the title reads in Tibetan. We have translated the title based on the latter.

31. Following D: ar+tha. Omitted in Gtb and Gtk, which read dz+nyA na ga rb+ha (i.e., jñānagarbha) instead.

32. Following D: kro d+ha badzra. Gtb and Gtk: badzra kro d+ha (i.e., vajrakrodha).

33. Following D: piN+DA r+tha. Omitted in Gtb and Gtk.

34. Following D: bi d+yA yo ga sid+d+ha nA ma ma hA yA na sU tra. Gtb: bi d+yar tha/ mahA sid+hi/ yo gi sU tra/ (i.e., vidyārtha-mahāsiddhi-yogisūtra). Gtk: bi da rya tha ma hA sU tra (i.e., vidyārtha-mahāsūtra).

35. The issue of the greatness of the early translators is discussed in a somewhat polemical context by Rongzom Chökyi Zangpo (eleventh century); see Tanzin 2013, p. 31, pp. 33–34, and p. 41; Almogi 2016b, pp. 2–10.

36. See Mayer 2014, pp. 37–39.

37. Mayer 1997, p. 630.

38. Achard 2003, p. 64 (no. 177).

39. It would appear that such regional variation is indeed the norm with the tantras of the Nyingma Gyübum. See Cantwell and Mayer 2012, p. 1, n. 2; Esler 2020, pp. 14–15, p. 136.

40. Dalton 2016, p. 138.

41. See chapter 14, stanzas 17–19.

42. See chapter 14, stanzas 35–41.

43. See chapter 12, stanzas 163–64.

44. Dalton 2016, pp. viii–x, pp. 69–70.

45. Dalton 2016, pp. 136–40.

46. Following Gtb and Gtk: rdo rje sems dpa’. D: rdo rje sa nga.

47. The text has ye ’byam, which is an archaic term for emptiness (stong pa nyid). See Namgyal Tsering 2001, p. 512; Tsenlha Ngawang Tsültrim 1997, p. 851.

48. The text has rin po che’i rgyal po, which refers to turquoise. See Tudeng Nima 1998, p. 2700.

49. Following D and Gtb: bkram. Gtk: bkul.

50. Following D: go phur. Gtb and Gtk: ga phur. The variant of the Nyingma Gyübum versions is probably a corruption of ga bur, signifying “camphor” (Skt. karpūra).

51. Following Gtb (fol. 163.b.3) and Gtk (fol. 3.a.6): ming sring. D: ming.

52. Following D: bsnyengs pa (an archaic term meaning “fear”; see Namgyal Tsering 2001, p. 196; Tsenlha Ngawang Tsültrim 1997, p. 234). Gtb: sngangs pa. Gtk: bsngangs pa. The latter two are both variant spellings of dngangs pa, which also means “fear.”

53. Following D: dga’ sdud ma. Gtb and Gtk: dga’ pud ma.

54. In the following passage, the Tibetan text provides rough phonetic renderings of ostensibly Sanskrit (or, at least, Indic) names. By comparing the different versions of the Tibetan, an attempt has been made to reconstruct these Sanskrit names. Interpreting which Sanskrit word is intended has proven to be more challenging in some cases than in others. These renderings should, in any case, be considered conjectural.

55. Emending to b+hI Sha Na (i.e., bhīṣaṇa, “terrible”). D: bhig sha. Gtb and Gtk: bhig bak+Sha.

56. Emending to shA ri kA (i.e., śārikā, “mynah bird”). D: sho ri ka. Gtb and Gtk: shwa ri ka.

57. Following D and Gtk. Gtb omits rakṣa and has sha instead.

58. Emending to ta k+Sha (i.e., takṣa, “cutting through,” a word related to takṣan, which has the sense of “carpenter”). Gtb: te k+sha. Gtk: te k+Sha. D: te sha.

59. Following D: ke sha (for keśa, meaning “hair” or “mane”). Gtb: ke k+Sha. Gtk: ke k+ha.

60. Following Gtb and Gtk: pa k+Sha (for pakṣa, meaning “wing”). D: pa sha (for pāśa, meaning “noose”).

61. Emending to pa k+Sha (i.e., pakṣa, as in Pakṣaheruka given above). Gtb and Gtk: dpe k+Sha. D: pe shwa.

62. Emending to da k+Sha (i.e., dakṣa, “adroit” or “dexterous”). D: trag sha. Gtb: drag+sha. Gtk: drag.

63. Following Gtb and Gtk: d+hi k+Sha (for dīkṣā, meaning “initiation”). D: hri sha.

64. Following D: ka sha (for kaśa, meaning “bridle”). Gtb and Gtk: ka k+Sha (for kakṣa, meaning “hiding place” or also “armpit”).

65. Following Gtb: b+ha k+Sha (for bhakṣa, meaning “food”). D: bag sha. Gtk: b+ha g+ha.

66. Emending to dI k+ShA (i.e., dīkṣā), as given above. D: tri sha. Gtb (fol. 165.b.1): ha k+Sha. Gtk (fol. 5.a.2): hri k+Sha.

67. Emending to r-i ti (i.e., ṛti, “assault” or “assailant”). D, Gtb, and Gtk: ru ti.

68. Rakti means “pleasure” in Sanskrit.

69. Emending to kha rI (i.e., kharī, “female mule”). Presumably, this refers to the said heruka’s means of conveyance. The term khara, from which kharī is derived, means “harsh” or “rough.” D, Gtb, and Gtk: kha hi. Conceivably, this could also be an allusion to the verbal form khā hi, which means “devour!”, but in this position this seems highly unlikely.

70. Saha means “mighty” in Sanskrit.

71. Following Gtb and Gtk: dbus mo. D: lbos mo. The latter might possibly be related to lbo, which is an archaic term for sbos, meaning “swollen.” Cf. Tsenlha Ngawang Tsültrim 1997, p. 607; Dungkar Losang Trinlé 2002, p. 1575.

72. The following set of eight animal-headed goddesses is also mentioned in other texts of the Nyingma Gyübum, notably The Noble Noose of Methods (’phags pa thabs kyi zhags pa, Toh 835), chapter 11 (fol. 304.a–305.a) and its commentary (see Cantwell and Mayer 2012, pp. 163–65, p. 290), and in the mantras of The Fragment of the Vajrakīlaya Root Tantra (phur pa rtsa ba’i rgyud kyi dum bu, Toh 439, fol. 44.a–44.b; see Boord 2002, pp. 81–83). Many thanks to Dr. John Canti for pointing out the latter source.

73. All versions of the Tibetan text have mun gdong ma, meaning “dark-faced one,” but it is clear from the context of the eight animal-headed goddesses that the “owl” (Skt. ulūka), as the bird of darkness and of the night, is intended.

74. Following D: rta gdong ma. Gtb and Gtk: stag gdong ma (Vyāghramukhā). Note that the latter deity already appears in the previous list. The Sanskrit name Hayāsyā is attested in Emergence from Sampuṭa (Sampuṭodbhavaḥ, Toh 381), 8.134.

75. The Sanskrit name Varāhamukhā (variant Śūkarāsyā) is also attested in the same passage from Emergence from Sampuṭa, 8.134. A further variant, Śūkaramukhā, is mentioned in Negi 1993–2005, vol. 8, p. 3474.

76. This goddess is mentioned in The Fragment of the Vajrakīlaya Root Tantra (Toh 439, fol. 44.b; see Boord 2002, p. 83).

77. This goddess is mentioned in the commentary to The Noble Noose of Methods, chapter 13 (Cantwell and Mayer 2012, p. 301, p. 360) and in The Fragment of the Vajrakīlaya Root Tantra (Toh 439, fol. 44.a; see Boord 2002, p. 82). From her mantra found in the latter source, the Sanskrit of her name can be reconstructed to Vajraśmaśānapati (with pati being taken as a feminine stem).

78. This goddess is mentioned in The Noble Noose of Methods (Toh 835), chapter 22 (fol. 307.b) and its commentary (Cantwell and Mayer 2012, p. 194, p. 321, and p. 360), and in The Fragment of the Vajrakīlaya Root Tantra (Toh 439, fol. 44.b; see Boord 2002, p. 82). From her mantra found in the latter source, the Sanskrit of her name can be reconstructed to Vajramuśalā.

79. This goddess is mentioned in the commentary to The Noble Noose of Methods, chapter 13 (Cantwell and Mayer 2012, p. 301, p. 360) and in The Fragment of the Vajrakīlaya Root Tantra (Toh 439, fol. 44.b; see Boord 2002, pp. 82–83). The mantra in the latter source does not allow us to reconstruct her name directly, although one might surmise that it is Vajracaṇḍālī.

80. This goddess is mentioned in The Fragment of the Vajrakīlaya Root Tantra (Toh 439, fol. 44.b; see Boord 2002, p. 83). The variant rdo rje mda’ snyegs ma, instead of rdo rje mda’ snyems ma, is found in the commentary to The Noble Noose of Methods, chapter 13 (Cantwell and Mayer 2012, p. 301, p. 361).

81. This goddess is mentioned in the commentary to The Noble Noose of Methods, chapter 13 (Cantwell and Mayer 2012, p. 301, p. 359) and in The Fragment of the Vajrakīlaya Root Tantra (Toh 439, fol. 44.a; see Boord 2002, p. 81). The mantra in the latter source does not allow us to reconstruct her Sanskrit name.

82. Following Gtb and Gtk: sing+ha. D: sa nga.

83. Emending to zhugs. D, Gtb, and Gtk: bzhugs (“dwelled in”). The emendation is justified since snyoms par zhugs pa (“entered the meditative equilibrium,” from snyoms par ’jug pa) in the first instance is a stock phrase, which also applies to the following two cases (“entered the state”). Whereas in the first two examples D reads the standard zhugs, Gtb and Gtk have bzhugs in all three instances.

84. A parallel version of the stanzas of this chapter, as well as of many of the passages in prose, is found in The Sūtra Comprising the Intentions (Toh 829, fol. 214.a–216.a).

85. Here taking “pledge” (dam tshig) to be short for “pledge being” (Skt. samayasattva).

86. The expression smin ris kyi ’bri ku ta is enigmatic, so the translation here is tentative at best.

87. Following Gtb and Gtk: thugs rje. D: ’phags rje (“noble lord”).

88. Note the wordplay in Tibetan between the expressions “Well-Gone One” (bde gshegs) and “proceed to bliss” (bde bar gshegs mdzad).

89. Following D: sdug bsngal rgya mtshos bcings pa thabs kyi khrol. Gtb: gsang sngags rgya mtshos bcings pa thabs kyi zhol. Gtk: gsang sngags rgya mtsho’i bcings pa thabs kyis gzhol. The variant of the Nyingma Gyübum versions would mean “Be assiduous in your skillful means to bind them to the ocean of secret mantras!”

90. Following Gtb (fol. 169.a.6) and Gtk (fol. 8.a.6): shar bar. D: bshad par.

91. Following Gtb and Gtk: de dag la. D: de dag las.

92. The Tibetan reads ngam, a word which can have the sense of being overawed by something. Cf. Tsenlha Ngawang Tsültrim 1997, p. 130.

93. A rough translation of this mantra would be as follows: “Hūṁ, wrathful one, burn! Pledge. Protector, burn! Pledge. Yakṣa, burn! Pledge. Mind, burn! Pledge.”

94. Following D and Gtk: mdzes shing. Gtb: mdzes pa’i zhing (“beautiful pure field”).

95. Following D: rtags kyi rol pa. Gtb and Gtk: rtag gi rol pa.

96. Following D. Gtb and Gtk: a ti (for ati).

97. Following D. Gtk: b+hu ta. Gtb: g+hu ta.

98. Emending to pūti (“purity” or “fetid”). D and Gtb: pu ti. Gtk: bu ti (perhaps for bhūti, meaning “prosperity”).

99. Emending to kulam aho (with kula signifying “family,” to which an exclamation is added). Gtk: ku la ma ho. Gtb: ku na la ma ho. D: ku la ma tong.

100. Following D: pa dra. Gtb and Gtk: sa tra. The reading adopted here seems to be a transcription of patra, itself a variant of pattra, meaning a “vehicle” or “chariot.” Hence, overall the expression seems to mean “victorious chariot.”

101. Sayana means “binding” in Sanskrit.

102. The meaning of guti is unclear. Conceivably, it could be a corruption of gupti, meaning “preserving” or “hiding.”

103. Often tshogs bdag refers to Gaṇapati (an epithet of Gaṇeśa), but here it refers more generally to the lord of the configuration (Skt. maṇḍala).

104. A rough translation of this mantra would be as follows: “Adamantine worker, being of the circle, raṁ.”

105. Following D: bla bkyal. Gtb and Gtk: bkla bkyal. It is probable that bla bkyal is a variant spelling for bla kyal, which is an archaic term meaning “fierce” (mi bzad pa). See Tsenlha Ngawang Tsültrim 1997, p. 570. Note that the further variants bla skyal and bla bskyal are given as “inexhaustible” (mi zad pa). Cf. Namgyal Tsering 2001, p. 364.

106. Following D: rab tu bag dang ldan pa chen por. Gtb and Gtk: rab tu bag dpal ldan chen por (“gravitas and great glory”).

107. Following H: mi bzo bar. D: mi gzo (“without reminding oneself”). Gtb: mi bzab (“without being cautious”). Gtk: mi zab (“without being profound”).

108. Following D and Gtb: stabs. Gtk: stobs (“strength”).

109. Following D: lan rnam pa bcu gnyis. Gtb and Gtk: lan rnam pa lnga ste bcu gnyis (“five and twelve times”).

110. The phrase “with ever greater levels of intensity” is an attempt to render into English what in the Tibetan text is expressed through a repetition of these verbs with various prepositions hinting at a gradual increase in magnitude. For example, for the first verb (“to shake”), D reads, rnam par g.yos te/ g.yos/ rab tu g.yos/ kun du rab tu g.yos/. A similar procedure is then repeated for each of the other verbs.

111. Following Gtb and Gtk: spyod yul. D: bcud yul.

112. Here the sense seems to be that Sattvavajra can appear as an arch-demon in order to subdue all demons through his terribly wrathful form.

113. Stanzas 12–22 are found (with variants) in The Sūtra Comprising the Intentions (Toh 829, fol. 217.b–218.a).

114. The meaning of this line (D: ci ltar zhing ’dir snang zhig gu) is uncertain, so the translation is tentative.

115. Here we have supplied Sattvavajra; the Tibetan text merely has dam pa rdo rjes, but it is clear from the context that the person, not the implement, is being referred to.

116. Following D: rdo rje bskor te. Gtb and Gtk: rdo rje gsor te (“flaunted his vajra”).

117. Following Gtb and Gtk. D: āṁḥ.

118. Interestingly, these two lines are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation, but there they are part of a wider passage from another (so far unidentified) source. See Esler 2022, p. 297.

119. The meaning of these two lines (D: sA lu phub khrod snang me bzhin/ bsal bteg snang rnyed sa ler ’dug/) is uncertain, so the translation is tentative.

120. Although a hallucination (mig yor; Skt. pratibhāsa) is listed in the analogies, it is not taken up in the later discussion and also disrupts the enumeration of ten items announced in the previous stanza; we have therefore refrained from providing a separate number for this analogy.

121. Following D: brten nas. Gtk: rten nas. Gtb: bsnyen nas (“by propitiating”).

122. Following Gtb and Gtk: rtsol thob. D: gsol thob.

123. Following D: yid kyi mkha’ ngos la. Gtb and Gtk: stong pa’i ngos dag la.

124. Following D and Gtk: chos sam. Gtb: chos bsam (“religious thoughts”).

125. This corresponds to “a figment of confusion” (’khrul) mentioned in stanza 25.

126. Following Gtb: rtog pa med pas. Gtk: rtogs pa med pas. D: ldag pa med pas. The Comparative Edition has ldog pa med pas.

127. Following D: gang rtogs de. Gtb and Gtk: gang brtags de.

128. Following D: de bzhin gzhag. Gtb (fol. 175.b.1) and Gtk (fol. 13.b.2): de bzhin bdag.

129. The last three lines of this stanza are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 277.

130. Following D: bstan pa’i dmigs mi phyed. Gtk: bstan pa’i dmigs med phyir. Gtb: bstan pa’i dmigs med phye.

131. Following Gtb: gang mi rjod. Gtk: gang mi brjod. D: gang ming rjod.

132. Following Gtb: gang mi rtog. D and Gtk: gang mi rtogs.

133. Following Gtb and Gtk: ’chi ba rnams. D: ’tsho ba rnams (“the living”).

134. Following D and Gtb: rno dbal. Gtk: rnal ’byor dpal (“the glory of yoga”).

135. Here the term nature of mind is used to refer to the dualistic mind, not to the nondual dimension of mind-as-such.

136. Following D and Gtk. Line omitted in Gtb.

137. Following Gtb and Gtk: dpal sbyin. D: dpa’ sbyin.

138. Following D: Except for its last line (“The sun, moon, and clouds…”), this stanza is missing in Gtb and Gtk.

139. This and the next three lines, as well as the first three lines of the following stanza, are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 423.

140. Gtk: brjod pa med pa’i. Gtb: rjod pa med pa’i. D: brjed pa med pa’i (“without forgetfulness”).

141. Following D. Line missing in Gtb and Gtk.

142. This and the next line are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 429.

143. Following Gtb and Gtk: spyod pa’i. D: gcod pa’i (“stopping”).

144. Following D: btsal med. Gtb (fol. 178.a.1) and Gtk (fol. 15.b.2): rtsol med (“without striving”). Y, K, and N: brtsal med.

145. Following D: stor ba med. Gtb and Gtk: gtor ba med.

146. The last three lines of this stanza as well as the entirety of the next stanza are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 275.

147. Following D and Gtk: brjed med. Gtb, Y, and K: brjod med (“inexpressible”). Note that the latter variant is also found in the quote in The Lamp for the Eye of Contemplation. See Esler 2022, p. 275.

148. Following Gtb and Gtk: mthong min te. D: mthong mi ster. The meaning is very close in any case.

149. Following D: tshe chad ’gyur. Gtb and Gtk: tshig chad ’gyur.

150. Several of the lines from this stanza are quoted in a slightly different order in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 278.

151. The term then tsher appears to be a so far unattested word meaning “needle.” Etymologically, this is explainable as the “sharp thorn (tsher) through which thread can be pulled (then, from ’then pa),” and this would also account for the wordplay between the terms then tsher and then thag (“the thread that is pulled”) that transpires in the stanza. This seems preferable to the alternative interpretation (formerly proposed in Esler 2022) of taking then tsher to be an error for then cher (“always”). Many thanks to Prof. Jacob Dalton for his help in making sense of this passage.

152. Both this and the following stanza are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation, although the order is slightly different. See Esler 2022, pp. 302–3.

153. Following Gtb and Gtk: gtibs spungs pa. D: gting spungs pa.

154. Following Gtb and Gtk: spyod ’dra yis. D: spyo ’dri yis.

155. Following Gtb and Gtk: mtshan ma’i dngos grub. D: mtshan pa’i dngos grub.

156. Following D: de rangs ’gyur. Gtb and Gtk: de ’das ’gyur.

157. The Tibetan text reads, ye nas shes nyid chos shes na. It will be noted that this brief discussion concerns the etymology of the Tibetan term ye shes rather than of the corresponding Sanskrit term jñāna. This may be an indication that The Sūtra of All-Embracing Awareness is a Tibetan compilation rather than a direct translation from Sanskrit, although this does not preclude the possibility that Indic models may well have been used in compiling such tantric scriptures. For a discussion of the Tibetan term ye shes as a translation of the Sanskrit jñāna, see Almogi 2009, pp. 160–62.

158. Except for the last line (“Where should the times…”), this and the remaining lines of this stanza are missing in Gtb and Gtk, so the translation follows D.

159. The last three lines of this stanza are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 275.

160. Following Gtb (fol. 181.a.6) and Gtk (fol. 18.a.5–6): ’khor bar gtogs pa. D: ’khor bar rtogs pa.

161. Following D: rmi lam. Gtb and Gtk: tshig lam.

162. Following Gtb, Gtk, Y, K, U, and H: log rtog. D: log rtogs (“misunderstanding”).

163. This and the remaining lines of this stanza are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 299.

164. Following Gtb and Gtk: spyod pa’i sems nyid. D: dpyod pa’i sems nyid (“the very mind of scrutiny”).

165. Following Gtb and Gtk: ’khor ba’i rdul bral. D: ’khor ba’i sdug bsngal (“the suffering of cyclic existence”).

166. A variant of the first four lines of this stanza is quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 279.

167. Following D: gnas dang dmigs pa’i gnas ’dzin pa. Gtb: gnas dang dmigs pa’i dogs ’dzin pa. Gtk: gnas dang mig zer don ’dzin pa.

168. Following D: yod ma yin. Gtb and Gtk: don ma yin.

169. The term kha na med is defined as “useless” in Chökyi Drakpa 1995, p. 70.

170. This line is also found in The Sūtra Comprising the Intentions (Toh 829, fol. 238.a). It is quoted from that source in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 394.

171. The last two lines of this stanza play on the Tibetan etymology of the word dam tshig (literally, “holy word”) in a way that would not be replicable for the corresponding Sanskrit term samaya (“pledge”). This is a further indication that The Sūtra of All-Embracing Awareness is not a straightforward translation from Sanskrit but rather a Tibetan compilation that adapts Indic textual and ritual models to local Tibetan conditions.

172. This stanza is quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 431.

173. This stanza (except for the last two lines) is quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 259.

174. This stanza is quoted in Nupchen’s Lamp for the Eye of Contemplation. The translation provided here improves upon that initially proposed in Esler 2022, p. 397.

175. Following D: ’bral ’gyur min. Gtk: ’bral ’gyur med. Gtb: ’brel bar min (“not connected to”).

176. The last two lines of this stanza as well as the entirety of the next stanza are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, pp. 279–80.

177. Note that the version of the text quoted in The Lamp for the Eye of Contemplation has re ba (“hope”) instead of ri bo (“mountain”).

178. This and the next line are missing in D. The translation follows Gtb and Gtk.

179. This stanza is quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 237.

180. Following Gtb and Gtk: byas pas. D: byis pas. The Comparative Edition has skyes pas.

181. The first three lines of this stanza are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 275.

182. Stanzas 144–48 are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 445.

183. Following Gtb and Gtk: spyod pa’i ’du shes. D: dpyod pa’i ’du shes. The reading adopted here is shared by the quote found in The Lamp for the Eye of Contemplation. See Esler 2022, p. 445.

184. From here onward, the remainder of this stanza is found in The Sūtra Comprising the Intentions (Toh 829, fol. 107.b).

185. The Tibetan reads smra ba’i sgo mo, which literally means the “gateway of speech,” this being an epithet for the mouth (Skt. mukha). See Negi 1993–2005, vol. 10, p. 4655.

186. Following D: ’byin par nus. Gtb and Gtk: sbyin par nus (“capable of providing”).

187. Following Gtb, Gtk, Y, K, and C: rkyen gnyis. J: rkyon gnyis. D: skyon gnyis (“two defects”).

188. Here taking sems dpa’ to be short for byang chub sems dpa’.

189. Following Gtb, Gtk, Y, and K: de ltar. D: da ltar (“at present”).

190. Following Gtb and Gtk: ston pa nyid. D: stong pa nyid (“emptiness”).

191. Following Gtb (fol. 187.a.3) and Gtk (fol. 22.b.6): grub pa zhes bya ba dang. Omitted in D.

192. Following Gtb and Gtk: las rgyu zhes bya ba dang. Omitted in D.

193. Following D and Gtb: kun tu rdzogs pa. Gtk: kun rdzob.

194. Following D and Gtb: smin par bsags pa. Gtk: smin par gnas pa (“it abides in maturation”).

195. Following D: rnam par ’dud pa. Gtb and Gtk: rnam par ’dus pa (“to assemble”).

196. Following D: chub par ’dod pas. Gtb and Gtk: byang chub par ’dod pas (“desiring awakening”). The same applies below where the expression is repeated. The term chub pa is archaic for rtogs pa (“consummate realization” or “to realize consummately”). See Namgyal Tsering 2001, p. 153.

197. Most of the enumerations mentioned in this list do not refer to usual taxonomies. The individual items making up each enumeration are specified in the passage below.

198. Following D and Gtb: skye ba bcu gnyis. Gtk: skye mched bcu gnyis. This apparent corruption (which is not repeated below, when the twelve are explained) is particularly understandable in this case since, in terms of content, the twelve productions correspond precisely to the twelve sense bases (Skt. āyatana).

199. Following Gtb and Gtk: yul dang sems gnyis su gyur pa’i phyir na. D: yul dang gnyis su gyur pa’i phyir na (the word “mind” is missing).

200. Following D and Gtk: phyogs las gol ba dang. Omitted in Gtb.

201. The Tibetan reads tshor ba, which in this context has the connotation of smell.

202. Following D and Gtb: mnyen par byed pa. Gtk: nyan par byed pa.

203. The sense of g.yo bar ’bud pa is somewhat unclear, so the translation here is tentative.

204. Following Gtb and Gtk: sdong bu. Omitted in D.

205. Following Gtb and Gtk: reg bya. Omitted in D.

206. Following Gtk: chos nyid. D and Gtb: chos. Gtk repeats the word chos nyid for each of the other items enumerated in this list, whereas D and Gtb only have chos.

207. Here the term “reality” (chos nyid) is used, whereas above the text spoke of eighteen “natures” (rang bzhin). Of course, these two terms can function as synonyms.

208. Following Gtb (fol. 188.b.6) and Gtk (fol. 24.a.4): dbang du byed pa’i spyod pa. D: dbang du spyod pa’i spyod pa.

209. The sense of bla bkyal ’tshal ba’i spyod pa is somewhat unclear, so the translation here is tentative. Again, we take bla bkyal to be a variant spelling for bla kyal, an archaic term meaning “fierce” (mi bzad pa). See Tsenlha Ngawang Tsültrim 1997, p. 570.

210. Following D: kun du bdud. Gtb and Gtk: kun tu ’dud.

211. Following D: yang ba’i. Gtb and Gtk: yangs pa’i (“vastness”).

212. Following D: chub par ’dod pas. Gtb and Gtk: byang chub par ’dod pas.

213. Emending to rigs pa drug. Gtb and Gtk: rig pa drug. D: rigs drug (“six classes of sentient beings”). The latter must be an error or scribal corruption.

214. The enumerations numbered from 7 to 13 are missing in Gtb and Gtk, so the translation follows D.

215. Following Gtb and Gtk: zhes bya’o. D: shes bya’o. C and H: ces bya’o.

216. One of the items required to make up the five principles mentioned above is missing‍—unless we take the introductory phrase (“Abiding in its nature,” rang bzhin la gnas pa’i phyir) to be one of the principles listed, but this would be inconsistent with the other enumerations found in the passage.

217. The Tibetan text repeatedly misspells rigs pa as rig pa, which is a homophonic variant.

218. Following Gtb and Gtk: slob pa’i tshul dang. Omitted in D.

219. Here D inadvertently reinserts the phrase about taming demons, a dittography which is shared by the other Kangyur versions reported in the Comparative Edition.

220. For a study of the significance of such miracles, particularly as reflecting the holiness of the agent producing them and as bearing spiritual significance for the world, see Fiordalis 2010.

221. Following Gtb: dbang sgyur ba’i cho ’phrul dang. Gtk: dbang bsgyur ba’i cho ’phrul dang. Omitted in D.

222. Following Gtb and Gtk: ye shes. Omitted in D.

223. It may be noted that the eighteen wisdoms listed here closely correspond to the eighteen kinds of emptiness.

224. Following Gtb and Gtk: chen po’i chos thams cad shes pa’i ye shes dang. Omitted in D.

225. Following Gtb and Gtk: ’du ma byas kyi chos thams cad shes pa’i ye shes dang. Omitted in D.

226. Following D and Gtk: dus gsum gyi chos thams cad shes pa’i ye shes dang. Omitted in Gtb. In the enumeration of the eighteen kinds of emptiness, this wisdom would correspond to the emptiness of no beginning and no end (Skt. anavarāgraśūnyatā).

227. Following Gtb and Gtk: ye shes zhes bya’o. Omitted in D, probably due to eyeskip in the hyparchetype of the various Kangyur versions.

228. Following D: bgrod. Gtb and Gtk: bkod (“being arrayed”).

229. Here “path of culmination” (mtha’ zad du phyin pa’i lam) must be taken to refer to the path of no-more-learning (Skt. aśaikṣamārga).

230. Following D and Gtb: chub par ’dod pas. Gtk: byang chub par ’dod pas.

231. Following D: chub par ’dod pas. Gtb and Gtk: byang chub par ’dod pas.

232. Here Gtb and Gtk insert an additional item, referring to the open dimension of phenomena (chos kyi dbyings dang), but this addition does not fit the count of “five greatnesses” mentioned in the introductory passage.

233. A very similar, though not entirely identical, list of five greatnesses is discussed in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, pp. 347–48. The source quoted there, however, is not The Sūtra of All-Embracing Awareness but The Sūtra Comprising the Intentions (Toh 829, fol. 203.b). In that context, the last of the five greatnesses mentioned here (which is given first in The Lamp) is described as the open dimension of phenomena. Nonetheless, in terms of content, it is fairly similar to what here is called being “totally complete” (kun du rdzogs) since it is said to consist in the fact that all phenomena are included within it.

234. Following D: gnas su bskyod pa. Gtb and Gtk: gnas su bskyed pa (“generates its abodes”).

235. Following D and Gtb: mdzes par gshegs pa. Gtk: mdzes par shes pa.

236. Following Gtb: tsham ngam chen po. Gtk: mtsham ngam chen po. D: tshom ngam chen po.

237. One of the items required to make up the twelve accounts of origins mentioned above.

238. Following D: yel ’phyo. Gtb and Gtk: yid ’phyo. The reading adopted here, yel ’phyo, is an archaic term for “unification” (zung ’jug). See Namgyal Tsering 2001, p. 513; Tsenlha Ngawang Tsültrim 1997, p. 853.

239. Following Gtb and Gtk: rnam par mi rtog pa’i ye shes dang. Omitted in D.

240. This list is a more elaborate version of the more commonly known enumeration of five yogas that are discussed in the context of the Nyingma textual tradition of Anuyoga, four of which are listed in the present elevenfold (or twelvefold) enumeration. The one that is not included here is the yoga of great relief. Note, however, that in stanza 40 of chapter 2 it replaces the yoga of attaining a great prophecy.

241. This may in fact be an insertion due to eyeskip, with the scribe inadvertently picking up the word rtags from “the yoga of the signs and indications” (mtshan ma rtags kyi rnal ’byor) that occurs below. This suspicion is justified by three factors: (1) eleven yogas are announced in the previous passage, but twelve are listed here, which creates a discrepancy; (2) this yoga of indications is the only one from the list that is not taken up further down in the text, unless we take stanza 37 of chapter 2 to contain an implicit allusion to it; and (3) in terms of sense, the yoga of indications does not seem to be clearly distinguishable from the yoga of the signs and indications.

242. This corresponds to the yoga of completing great dexterity, which in the list of five yogas is fifth.

243. Although eleven yogas are announced in the introductory passage, twelve are listed here. As mentioned above, it is possible that the yoga of indications is in fact a duplicate of the yoga of the signs and indications.

244. This translates the Tibetan grub pa chen po, which must be distinguished from “great accomplishment” (dngos grub chen po; cf. number 13 in this list).

245. This is the first among ten stages that are discussed in the context of the Nyingma textual tradition of Anuyoga, almost all of which are incorporated in the present enumeration of eleven stages. The first item here is a variant name for the stage of uncertain change.

246. Following Gtb: gal chen sbyong ba’i sa. Gtk: gal chen sbyang ba’i sa. D: gal chen sbyor ba’i sa.

247. This stage is in addition to the more usual enumeration of the ten stages of Anuyoga. This insertion causes the numbers of all the subsequent stages to increase by one digit. It should also be remarked that when the individual stages are explained below (chapter 2, stanza 41), this stage is placed after the seventh stage.

248. This is given in place of what in the more usual enumeration is called the stage that is a support for merit or the stage that is a treasure of merit.

249. Following Gtk (fol. 27.b.3): chub par ’dod pas. Gtb (fol. 193.a.6): tshang bar ’dod pas (“desiring wholeness”). D: chib par ’dod pas “desiring to pervade”).

250. Emending to bsdur bar (cf. below, folio 24.b.3). D: sdud par (“to assemble”). Gtb and Gtk: bsrung bar (“to guard”).

251. Following D and Gtk: la spyod pas dor bar. Gtb: ma spyod pas dor bar (“to discard by means of disengagement”).

252. Following D: sbom par ’dod pas. Gtb and Gtk: spyod par ’dod pas (“by desiring to engage in”). N: spo bar ’dod pas (“by desiring to elaborate”).

253. Following Gtb and Gtk: sdom pa nyi shu. D: rdom pa nyi shu.

254. Following D: tog chen po’i nor bu. Gtk: rtogs pa chen po’i nor bu (“gem of great realization”). Gtb: rtog chen po’i nor bu.

255. Literally, “mass of water” (chu’i phung po; Skt. amburāśi).

256. Literally, “to turn it to disturbance.”

257. The meaning of this phrase (lugs su bskor bar ’dod pa dang) is uncertain, so the translation here is tentative.

258. The Tibetan reads sho gam gcan chen, which is certainly an unusual term, although it does occur elsewhere in the Nyingma Gyübum, notably in The Sūtra Comprising the Intentions (Toh 829, fol. 259.b) and in The Lightning Wheel of Magnificent Wisdom (Toh 830, fol. 354.b). Both the components making up this term, sho gam and gcan, have the sense of “collecting taxes.” See Tudeng Nima 1998, pp. 736–37, p. 2866.

259. Following Gtb (fol. 195.b.6) and Gtk (fol. 29.b.2): rna lhod. D: rna lhogs. C: rna blags.

260. Although the Tibetan reads sems nyid, here this must be taken to refer to the ordinary mind, not to mind-as-such.

261. The Tibetan reads rtog chen nyid, an archaic synonym for bya ra ba. See Namgyal Tsering 2001, p. 210; Tsenlha Ngawang Tsültrim 1997, p. 254. In the present context, “watcher” signifies the mind as it watches the thoughts and mental events.

262. The next ten stanzas elaborate on the ten ends of learning, introduced above in chapter 1. The words making up the name of each one among them are given in italics in the translation.

263. This is an epithet for the soil.

264. This stanza concerns the first end of learning, which is learning to hold the pledges that are the basis.

265. The first eight lines of this stanza are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 52. The entire stanza is also found, in almost identical form, in The Sūtra Comprising the Intentions (Toh 829, fol. 262.b–263.a).

266. This stanza concerns the second end of learning, which is learning to liberate the conscious continuum through hearing.

267. A parallel version of this stanza (which includes a number of differences) is found in The Sūtra Comprising the Intentions (Toh 829, fol. 265.b–266.a).

268. This stanza concerns the third end of learning, which is learning to exquisitely perfect one’s expertise.

269. A parallel version of this stanza is found in The Sūtra Comprising the Intentions (Toh 829, fol. 264.b). The main differences are found in the last four lines.

270. Following Gtb: rtun te bdur. Gtk: rtun de bas su. D: bstun te bsdu (“to comply with and absorb”). The word rtun, found in both Nyingma Gyübum versions, is an archaic term for brtson ’grus (“diligence”). See Namgyal Tsering 2001, p. 209.

271. Following D and Gtb: spyod sgo ci yod. Gtk: spyod sgo yid.

272. This stanza concerns the fourth end of learning, which is learning to compare all the doors.

273. The first six lines of this stanza are found in The Sūtra Comprising the Intentions (Toh 829, fol. 266.b).

274. This is a reference to the seven precious possessions of a universal monarch.

275. This stanza concerns the fifth end of learning, which is learning to traverse the empowerments in sequence.

276. This stanza is found in The Sūtra Comprising the Intentions (Toh 829, fol. 275.b).

277. This stanza concerns the sixth end of learning, which is learning to discard by means of engagement.

278. A parallel version of this stanza is found in The Sūtra Comprising the Intentions (Toh 829, fol. 276.a–276.b).

279. This stanza concerns the seventh end of learning, which is learning to come to a resolution through the view.

280. This stanza is also found in The Sūtra Comprising the Intentions (Toh 829, fol. 281.a). It is quoted from that source in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation, where the last four lines are given in a slightly truncated form. See Esler 2022, p. 83.

281. This stanza concerns the eighth end of learning, which is learning to practice concentration.

282. A parallel version of this stanza (with minor differences) is found in The Sūtra Comprising the Intentions (Toh 829, fol. 281.b–282.a).

283. Following D: sman snang gser. Gtb and Gtk: snang snang gser.

284. The term gyi na is archaic for rang bzhin. See Namgyal Tsering 2001, p. 81.

285. Here the term rnal ’byor chen po is not being used to designate the distinct doxographical category of Mahāyoga; it has thus been rendered more simply as “great yoga.”

286. This stanza concerns the ninth end of learning, which is learning to accomplish one’s purpose through the pith instructions.

287. The first ten lines of this stanza are found in The Sūtra Comprising the Intentions (Toh 829, fol. 289.b).

288. The term lobs pa is archaic for shes pa (“knowing”). See Namgyal Tsering 2001, p. 551; Tsenlha Ngawang Tsültrim 1997, p. 925.

289. This stanza concerns the tenth end of learning, which is learning to synthesize everything in a nutshell.

290. From here onward up to the first three lines of stanza 25, the text parallels The Sūtra Comprising the Intentions (Toh 829, fol. 267.a).

291. This is an attempt to render the Tibetan term bab chod, on which see Tsenlha Ngawang Tsültrim 1997, p. 531. The line is omitted in Gtb.

292. Emending to shed thabs. Gtb, Gtk, Y, J, K, N, C, and H: bshan thabs ’gro. D: bshad thabs ’gro.

293. Here ends the parallel with The Sūtra Comprising the Intentions (Toh 829, fol. 267.a).

294. This and the following stanza are found in The Sūtra Comprising the Intentions (Toh 829, fol. 267.a–267.b).

295. Following D and Gtb: sbal bus. Gtk: sbrang bus (“fly”).

296. Following D: nor bu las. Gtb and Gtk: bong bu las (“donkey’s work”).

297. This stanza and the first six lines of stanza 33 are found in The Sūtra Comprising the Intentions (Toh 829, fol. 244.a–244.b).

298. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 125.a.4–5), this refers to the difference between the erudition of a well-traveled wandering mendicant and the comparative ignorance of a youth.

299. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 125.a.5–6), just as one will see things differently based on the stage and release attained in the vehicles of cause and effect, so there are distinctions in hearing and teaching based on the words used to indicate the meaning.

300. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 125.b.4–5), it is in the dark realms of ignorance that one strays from, searches for, and finds the path, and the shortcut of bliss can be attained nowhere else than within.

301. The last two lines of this stanza are found in The Sūtra Comprising the Intentions (Toh 829, fol. 244.b).

302. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 126.a.4–5), this alludes to two different perspectives, the first representing the common bodhisattva teachings, where the ten stages are maintained to be distinct, and the second referring to the uncommon tantric teachings, where they are traversed all at once. Nupchen maintains that this latter perspective does not contradict the bodhisattva teaching on stages.

303. Stanzas 34–47 are found in The Sūtra Comprising the Intentions (Toh 829, fol. 244.b–245.b).

304. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 126.a.6–126.b.1), the name refers to the fact that on this stage, which represents entry into the secret Mantrayāna, the person has not yet attained full confidence in the view, and hence is yet of uncertain family.

305. These five yogas are explained as follows in Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 126.b.3–6): (1) Contrivance refers to the fact that in the early stages of tantric practice, one still has to artificially transform ordinary thoughts into the meditation on the deity, so there is no clarity in the visualization. (2) Hybrid conduct means that one’s conduct and meditation are still mixed with discursive thoughts, so there is fluctuation. (3) Indications of manner signify that, due to one’s devotion to the secret Mantrayāna, one focuses on the deity’s attires, which are like a mirage. (4) Great devotion toward the deity means that one’s conduct and meditation become like billowing clouds. (5) Excellent inclination (or, according to the canonical version of the root text, virtuous inclination) signifies that one has become totally free from doubts, so one’s meditation on the deity is like a fire.

306. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 127.a.2–3) explains these two lines as follows. In the first line, entering signifies entering the secret Mantrayāna; reverting signifies that, once entered, one reverts therefrom; and falling down means falling down to the evil destinies. The next line is explained as referring to the condition of roaming in cyclic existence and of being of uncertain family.

307. Following D: bsten pa gzhi. Gtb: bsten pa bzhi (“four reliances”). Gtk: bstan pa bzhi (“four teachings”). The reading adopted here is a variant name for the stage that is a dependable basis. It may be remarked that according to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 127.a.5–6), the name refers to the fact that it depends on the strength of inclination and that it takes as its basis the prior stages.

308. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 127.a.6), this refers to a beginner yogin.

309. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 127.b.3–4), this means that at this point the yogin engages in his studies with both pure and impure forms of scrutinizing thought.

310. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 127.b.5–6) explains this as the yoga of one who is of certain family on account of having obtained the master’s injunctions, which are compared to the commands of a king.

311. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 128.a.3) explains that on this stage one applies and cleanses the three doors of body, speech, and mind with great effort for the sake of that which is most important, i.e., the secret Mantrayāna.

312. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 128.a.5–6), these three modalities are explained as follows: through the concentration of the single-pointed radiation and absorption of light rays and through a stable realization of the two truths, the imprints of sinful deeds and of virtuous activities are stopped and cleansed, and one applies oneself to the genuine purpose.

313. It may be remarked that in the initial enumeration, the stage that is an irreversible abode is inserted at this point, although in the present listing it is found after the seventh stage.

314. Further details are provided by Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 128.b.4–6): There are the indications of warmth in realization and the indications of warmth in meditation, which can be great and small. Among these, the small indications of realization and of deity meditation pertain to those who, despite their efforts in meditating on the deity, are of uncertain family. Hence, the absolute meaning of the nondual essence is not produced for them. Having trained in the ten ends of learning, the wavering warmth of realization is abided on, the warmth attained emerges, and the stable warmth is unchanging.

315. This is possibly an allusion to the yoga of indications, which in the initial enumeration occurs in position 3b.

316. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 128.b.6–129.a.1), when it comes to the great indications, there are the wavering, attainment, and stability of the signs that are worldly and without inherent nature, and of the signs that are indestructible. Nupchen styles these the six unwavering yogas.

317. This refers to the ten ends of learning.

318. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 129.a.5) specifies that this refers to the absolute meaning of the great equality of the two truths.

319. Following D: shes pa des. Gtb and Gtk: sems pa des (“through the mind of”).

320. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 129.a.6–129.b.1), this refers to the acumen that discerns objects in the equality of phenomena.

321. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 129.b.1–2) explains that the evil destinies are produced due to anguish in the face of the acumen that scrutinizes phenomena as equal. Hence, not reverting refers to cleansing the tendencies that produce such anguish. The sanctuary signifies the place that one enters when seeking wisdom.

322. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 129.b.2–3), this refers to obstacles in one’s thinking, in particular dispositions that distract and disturb the mind.

323. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 129.b.4–5) elucidates these three yogas as follows. The first refers to depending on the authoritative scriptures which are the door indicating the secret Mantrayāna and having patience for the nondual absolute meaning, yet without having obtained more than a wavering degree of warmth. Secondly, the yoga of continuous engagement refers to never being free from the ten ends of learning, whereby the wisdom of a wavering realization of nonduality develops. Thirdly, depending on the signs of realization, one is endowed with three indications, which the text leaves unspecified.

324. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 130.a.1–2), the name of this stage refers to the qualities of the inexhaustible treasure of merit that accrue when the wisdom of learning develops. It may be remarked that this is a variant name for the stage that is a support for merit, which in the initial enumeration is called the stage of emanating miracles.

325. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 130.a.2–4) explains that on the yoga of continual engagement, one is never free from the ten ends of learning, whereby for one with such an interest, the crude stains of unknowing that pertain to grasper and grasped are purified. Having an intellectual inclination toward the meaning of equality, one sees great bliss in a manner that is not crude, and one’s path is without any obstacles.

326. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 130.a.4), this refers to a residence proceeding toward supreme acumen, which is not static.

327. Following D: bsten pas. Gtb (fol. 201.b.6–7) and Gtk (fol. 34.a.4): brten pas. While the latter has also been adopted in Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 130.a.6), which has the minor variant rten pas, the former reading is shared by the other Kangyur versions reported in the Comparative Edition.

328. This yoga is not included in the initial elevenfold (or twelvefold) listing of yogas above. Here it replaces the yoga of attaining a great prophecy from the initial enumeration, where it is counted as seventh. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 130.b.3) explains that the name of this yoga is related to the relief that comes from seeing the truth and correlates it to the first among the common bodhisattva stages.

329. This appears to be an alternative name for the yoga of the awareness holder, which in the initial enumeration is counted as eighth. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 130.b.5), the yoga of the holder of a great noble family entails having gained confidence in the absolute meaning of the Mahāyāna.

330. This seems to refer to the yoga of thorough completeness, which in the initial enumeration is placed in tenth position. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 130.b.5–6), the yoga of the great completeness of equality signifies the complete clarity of all qualities owing to the strength of the view which does not distinguish between accepting and rejecting what is good and bad.

331. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 130.b.6) explains this as the yoga of certain confidence, whereby one can engage in whatever forms of conduct one desires.

332. This probably refers to the yoga of training in great dexterity, which in the initial enumeration is counted as ninth. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 131.a.1), it is through the great dexterity of confidence in acumen that one can train in the spontaneously present absolute meaning.

333. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 131.a.1–2), it is by remaining in the inseparability of awareness and reality-as-such that one enters the path of meditation with objects.

334. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 131.a.2) explains that through the realization that is free from objects, one attains the path of meditation, whereby everything is united with great wisdom.

335. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 131.a.2–3) links these seven to the first seven bodhisattva stages, ranging from Joyful to Far Gone.

336. The number given here corresponds to the initial enumeration, where this stage is counted as the fourth in the series.

337. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 131.a.5–6), the first line of this stanza refers to the relieving repose that stems from having familiarized oneself with the causes and effects of learning. The second line indicates that once one no longer reverts toward cyclic existence and toward signs, it becomes unnecessary to familiarize oneself with learning as before.

338. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 131.b.1–3) explains the single basis of each of the phases aspired to in terms of referential imaging. On the other hand, there are differences that pertain to the obscurations dealt with on each stage and, once these have been relinquished, to one’s progression on the path.

339. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 132.a.1), this must be taken to signify self-originated wisdom.

340. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 132.a.3–4), bringing to culmination refers to the tenth bodhisattva stage, Cloud of the Doctrine, which corresponds to the Anuyoga stage of the summit of completeness; attainment refers to the ninth bodhisattva stage, Excellent Intelligence, which corresponds to the Anuyoga stage of the expanding of reality-as-such; and non-reverting refers to the eighth bodhisattva stage, Unwavering, which corresponds to the Anuyoga stage of unchanging abiding.

341. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 133.a.2–4) explains these three as corresponding to Kriyātantra, Upatantra (also known as Ubhayatantra), and Yogatantra, which in the ninefold classification of vehicles of the Nyingma school represent the three lower tantric vehicles. Nupchen further provides the following elucidation: the first is called a yoga because it signifies the attunement to the awareness of reality-as-such, just as it is; the second is labeled great on the basis of what has been generated through the former; and the third represents deliverance from dualistic signs.

342. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 133.a.4–5), this signifies the sixteen bodhisattvas produced from the exalted mind of the five victorious ones. The commentary to The Noble Noose of Methods, chapter 5 (Cantwell and Mayer 2012, p. 70, pp. 249–50), likewise states that from the five male and female buddhas emerge the sixteen male bodhisattvas and their sixteen female counterparts. This total of thirty-two bodhisattvas is then associated with the major marks of a buddha. Since each of the sixteen bodhisattvas has a crown relating to the five families, the total of eighty (sixteen times five) is connected to the minor marks of a buddha.

343. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 133.a.5) specifies that dynamism here refers to acumen and concentration.

344. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 133.a.6) explains that by meditating in concentration on the stage of genuine completeness, one becomes a holder of the lineage of noble family and a vajra holder. Nupchen also (fol. 133.a.6–133.b.3) provides an additional explanation for the lines of this stanza. According to this explanation, which he classifies as being uncommon, the yoga of accomplishment signifies the unwavering that pertains to the path of meditation once one has seen nonduality. The great yoga signifies abiding unwaveringly in this realization. The yoga of deliverance signifies that once this has been stabilized one attains the path of culmination. Those born from the exalted mind of the victorious ones are those who have been blessed by their empowerment. Completeness refers to learning and means that it has been brought to culmination. The union of concentration (which Nupchen repeatedly glosses as the “yoga” of concentration) means abiding in the absolute meaning.

345. Following Gtb (fol. 202.b.1) and Gtk (fol. 34.b.3). Omitted in D. The line is also attested in Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 133.b.3).

346. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 133.b.6–134.a.5) elucidates this stanza as follows: The stage here referred to, which is endowed with great indications, signifies that concentration has been brought to culmination and that one is no longer under the power of defects. Because everything is realized as the miraculous appearance of intrinsic awareness, one is endowed with concentration. The amazing display signifies the conduct of union and liberation. The great gathering means that desirable sense qualities are known to be the two accumulations. Great dexterity pertains to awareness and means that view and conduct are unified in great equality. The great seal signifies abiding on the stage of an awareness holder of the great seal, where the body of the deity is clearly visualized yet is illusory. The enjoyment of a universal monarch is an analogy for seeing. Seeing the true countenance of the Victorious One as integral being and abiding thereon, one completes the uncommon major and minor marks associated with the sixteen bodhisattvas. In the abode of Akaniṣṭha, one assembles a retinue and enjoys everything without attachment, which is said to be the meaning of the lotus-eyed. (As mentioned above, the association of the sixteen male and female bodhisattvas with the thirty-two major and minor marks of a buddha is explicitly discussed in the commentary to The Noble Noose of Methods, chapter 5. Moreover, the lotus-eyed stage is there explained as the eye of nonattachment that sees the body of reality; see Cantwell and Mayer 2012, p. 70, p. 248.)

347. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 134.b.1–5) provides the following comments: On this stage, all outer and inner phenomena are suffused with the awareness that has gained confidence in spontaneously present equality. The ornament of the display signifies the enjoyment of the five desirable sense qualities, which are known to be complete in reality-as-such, as the display of Samantabhadrī. Great bliss signifies that all phenomena have the equal taste of emptiness and compassion, which is the realization of self-originated wisdom as Samantabhadra. The great seminal nucleus signifies the realization of the nonduality of the open dimension and wisdom. Uniting objects refers to unceasing compassion. The last line means that all knowable phenomena are brought to culmination through these three yogas (i.e., the yoga of the ornament of the display, the yoga of great bliss, and the yoga of completeness as the seminal nucleus), in which great compassion and reality-as-such are no different from each other, referring to the stage of an awareness holder of spontaneous presence.

348. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 134.b.5–6), this refers to the stage of the great gathering of the wheel of syllables (the thirteenth stage of realization, which signifies the manifestation of awakening), on which one engages nondualistically with the wisdom illusion of the deity’s body arising as primordial clarity, albeit with the awareness that it is in fact an illusion. It should be remarked that Nupchen’s commentary takes this line to end in a sentence final particle (spyod pa’o) rather than an allative (spyod la) as in the various versions of the root text, and hence places it at the end of the last stanza rather than at the beginning of stanza 46 as here.

349. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 135.a.3) explains that this signifies the ten yogas.

350. Following Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 135.a.3), las must be taken as an abbreviation for las su rung ba.

351. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 135.a.4), it is the supreme stage on which all the indications have been stabilized and have become unchanging, so it is the topmost peak.

352. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 135.a.5), this line refers to the great elixir of the fruition, the self-illumination of great self-originated wisdom.

353. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 135.b.1) states that this signifies that the essence is free from the limitations of conventional designations.

354. This renders the Tibetan spyi rgya’i rlabs. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 135.b.1–2) glosses spyi rgya with bdal khyab, meaning “expanding and pervasive.”

355. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 135.b.3–6), the distinctions in the view mentioned in the first line of this stanza refer particularly to the view of the Great Completeness or Dzokchen. Integral being refers to the realization that everything is one as self-originated wisdom. Spontaneous presence signifies that there is no need to search for it anywhere. The vast expanse means that everything is complete yet unmixed, without anything being relinquished or picked out. Once these three aspects are complete, one is beyond conventional designations, and self-originated wisdom expands like a sun that neither rises nor sets; this is the ultimate fruition, spontaneously present awakening.

356. The Tibetan reads rnal mi ’byor, which could also be translated as “not yoked.” Here we have a play on the word rnal ’byor, which may even reflect a wordplay on the Sanskrit term yoga and its negation ayoga.

357. Following D and Gtb: byed mod kyi. Gtk: med mod kyis (“although you are without”).

358. D, Gtb, and Gtk: choms. J, C, and H: chom. The former reading, which has been adopted here, seems to be an unconventional spelling for the verb chom pa.

359. Most of the lines of this stanza are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 271.

360. Stanzas 51–57 are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, pp. 268–69.

361. Normally, the desire realm has six heavens, so the mention of four such divine abodes is intriguing and departs from the standard classification.

362. Following Gtk, Y, J, K, C, and H: mnyam bzhag tshe. Gtb: mnyam gzhag tshe. D: mnyam bzhag che.

363. The Tibetan reads sems kyi lon, with lon being an archaic term for blon, meaning “advice” (see Namgyal Tsering 2001, p. 368, p. 551), although here it probably means “treatise.” Interestingly, a non-extant text called The Treatise on the Mind (sems lon) is repeatedly quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation in the context of his discussion of Chan. See Esler 2022, p. 168, n. 5. Clearly, however, that is not what is being referred to here, and the text could in fact be alluding to The Sūtra That Is the Great Authoritative Scripture of the Mind (sems lung chen mo’i mdo), which in some classifications is counted as the fifth Anuyoga tantra. See Dalton 2016, p. 145. It should be noted, however, that it does not unambiguously belong to the core Anuyoga corpus and that both in the Gtk edition and in Getsé Mahāpaṇḍita’s catalog to the Degé Nyingma Gyübum (see Achard 2003, p. 64, no. 175; it is absent in the Gtb edition), it is classified as a text from the mind section (sems sde) of Dzokchen.

364. Stanzas 59–67 are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, pp. 271–73.

365. The remainder of this stanza is omitted through eyeskip in Gtk, which jumps to the second line of the next stanza.

366. Following D: tha mar min. Gtb: tha mar smin. It may be remarked that the quotation of this stanza found in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation has yin instead of min. Cf. Esler 2022, p. 272.

367. This line is omitted in the quotation of this stanza found in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation.

368. This line is omitted in the quotation of this stanza found in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation.

369. This refers to the dualistic mind rather than to mind-as-such, the particle nyid serving merely to emphasize the preceding word.

370. Following D: mi ’byed pa. Gtb (fol. 205.a.2) and Gtk (fol. 36.b.2): mi byed pa (“not having to create”).

371. The first four lines of this stanza are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 276.

372. This stanza is quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 276.

373. Stanzas 70–71 are also found in The Sūtra Comprising the Intentions (Toh 829, fol. 224.a–224.b).

374. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 16.a.2–3), this line refers to the six supercognitions, whereas the following line alludes to the two types of wisdom, through which all purposes are accomplished.

375. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 16.a.5–6) specifies that this refers to dawn.

376. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 16.a.5–6) correlates each of these analogies with one of the indications just mentioned.

377. This stanza is quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 301.

378. From the third line onward, this stanza appears in The Sūtra Comprising the Intentions (Toh 829, fol. 224.b), as do stanzas 73–74. However, the first two lines of stanza 72 are somewhat different in that tantra.

379. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 17.a.2), this refers to the stages of the bodhisattvas or awareness holders.

380. Following Gtb and Gtk: lam ma yin. D: lam pa yin. Y: lam pa min. The reading adopted here is also supported by Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 17.a.5).

381. A parallel for stanzas 75–76 is found in The Sūtra Comprising the Intentions (Toh 829, fol. 224.b), although only the ends of the various lines are similar.

382. The Tibetan reads shed ma bye bar, which means “not fully grown or developed.” See Chökyi Drakpa 1995, p. 885; Namgyal Tsering 2001, p. 559.

383. The very same point is made by Nupchen Sangyé Yeshé in his Lamp for the Eye of Contemplation in the context of his discussion of Dzokchen. See Esler 2022, p. 377.

384. The remaining lines of this stanza, with the exception of the final two lines, are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 273.

385. From this line onward, stanzas 79–89 are found in The Sūtra Comprising the Intentions (Toh 829, fol. 279.a–279.b). As we have seen above on folio 18.b, “feeling” (tshor ba) is used with the connotation of smell.

386. As will become clearer below, these refer to an ever-vaster scope in the visualization of the radiation and absorption of the light rays.

387. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 287.b.2–4) explains the first three lines of this stanza as follows (with the words in italics representing those words from the root text that are being commented on): the syllables pertaining to one’s three doors have the nature of being spontaneously present. From the unborn a emanate those syllables that transform through concentration (= probably the vowels), the branch syllables (i.e., the consonants), and so forth; they are endowed with the quintessential roots of the individual deities, the quintessential syllables that are generated with the purpose of assembling extraneous entities (i.e., to produce an “objective” effect on external phenomena), and the syllables of the mantra that is repeated during the phase of propitiation. The causal syllable remains at the center of the heart; while being repeated, the other syllables rotate around it.

388. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 287.b.5), this refers to the distance of the radiation and absorption of the light rays, the size of the deity’s body and emblems, and the number of deities in each case.

389. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 288.a.2–4) comments that all the syllables are clearly generated as the essence of the wisdom of awareness as one meditates on their forms as being self-arisen. It is in order to implement the purposes of others that light rays radiate and are reabsorbed, generating the emblems and bodies of the deities that are meditated on.

390. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 288.a.6–288.b.1), one meditates that the ocean is filled with vajras. Once one has attained the strength of clarity in that visualization, one can tread on the ocean by foot. One then meditates that rays of light emanate toward the beings dwelling in the ocean, cleansing them and inciting them toward release.

391. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 288.b.1–2) explains this as follows: one visualizes the deity, and from a hūṁ appearing in the midst of the sky emanates a ladder. Once one has gained the strength of clarity in that visualization, one is able to go up and down this ladder and work for the benefit of the beings on either end.

392. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 288.b.3–5) describes the meditation as follows: one stays at the center of a moon disk generated from a syllable a, which itself is the sky-like basis. When one’s meditation has become stable, light rays radiate forth from the moon disk, raising up the wisdom wind, until through the strength and speed of the wisdom wind one is able to journey to all the pure fields. One meditates that the sky is full of vajras, so it cannot be swayed by the wind.

393. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 288.b.6–289.a.1), one visualizes oneself as the deity performing the threatening gesture. From one’s index finger emanates a moon. When this visualization has been stabilized, a stream of water pours down and puts out the fire at the end of an eon. Similarly, when it comes to the fires of hell, the yogin should visualize disks in the palms of his hands. From a syllable a emanates a moon disk, upon which appears a blue khaṃ. A stream of ambrosia pours down and extinguishes the fires of hell.

394. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 289.a.5) explains that this depends on not referentially imaging the body and the earth, and compares it to a mouse that slips into the earth.

395. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 289.b.2–3) specifies that this refers to meditation on binding the seals of the deities (phyag rgya bcing bsgom). For a similar usage, see Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation, where it is listed among various meanings of zin pa (“to be already finished”) in the context of Dzokchen (Esler 2022, p. 354). The expression also occurs in one of the interlinear glosses in the commentary to The Noble Noose of Methods, chapter 16 (Cantwell and Mayer 2012, p. 311).

396. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 289.b.3) glosses this line as “competent in concentration” (ting nge ’dzin las su rung ba).

397. This refers to words of truth, as specified in Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 289.b.3).

398. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 290.a.2) reminds us that this refers to the stage of uncertain change.

399. Following Gtb: btsal pa. Gtk: rtsal ba. D: brtsam pa. The reading adopted here is also supported by Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 290.a.1).

400. Picking up on the five yogas introduced above in stanza 34, Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 290.a.2–4) lists the others as follows: the yoga of contrivance, the yoga of hybrid conduct, the yoga of holding on to indications of manner, the yoga of devotion, and the yoga of virtuous inclination, thus listing a total of seven yogas instead of the six that are announced.

401. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 290.a.6) specifies that while meditating on the radiation and absorption of light rays, the radiation of the seed syllable agrees with the reach of the breath.

402. This refers to the measure of radiation.

403. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 290.b.1), this alludes to the visualization of the seed syllable in the deity’s heart, which is where the rays of lights dissolve with their blessings.

404. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 290.b.3) reminds us that this refers to the stage that is a dependable basis.

405. Picking up on stanza 35, Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 290.b.3–4) lists the others as follows: the yoga of a beginner, the yoga of training in learning, and the yoga of certainty.

406. This is probably a variant appellation for the yoga of the authoritative scripture of the secret door; for the various yogas alluded to here, see the following note.

407. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 290.b.5–291.a.4) explains that while this stanza is explicitly about the third stage, the explanation must also be applied to the fourth stage, even hinting at the possibility that the translators may have jumbled up (bka’ chags) a passage from both the root and explanatory tantras (i.e., the present text, Toh 831, and Toh 829). According to Nupchen’s explanation, on the third stage, i.e., the stage of important cleansing, there is the yoga that opens the great noble family. Visualizing the deity’s seed syllable as the syllable of intrinsic awareness, like water and ice, the size of the deity should be generated as being four times one’s own measure, and the radiation and absorption of the rays of light are visualized as reaching as far as the domain of hearing. Then, on the fourth stage, i.e., the stage of continual learning, there is the yoga of the authoritative scripture of the secret door, where the indications of warmth waver; the yoga of continuous engagement, where the indications of warmth have been attained; and the yoga of the signs and indications, where the indications of warmth have been totally stabilized. Here, the radiation and reabsorption of the rays of light reach as far as the domain of seeing, and the size of the deity’s body is eight times one’s own measure.

408. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 291.a.5–291.b.5), on the fifth stage, i.e., the stage that is a treasure of merit, there is the yoga of continuous engagement, where one meditates on the size of the deity’s body as being sixteen times that of one’s own measure. The radiation and absorption of the rays of light reaches as far as one league. In response to the question whether this is really further than the domains of seeing and hearing mentioned previously, Nupchen explains that the domains of seeing and hearing do not refer to seeing from a high plateau or hearing loud noises, but merely to the objects of sight and sound that can be perceived by normal or average faculties. Picking up on stanza 40, Nupchen further explains that on the sixth stage, i.e., the stage of distinct progression through reliance, there are seven yogas: the yoga of great relief, the yoga that opens the great noble family (sic! = probably an error for “holder of a great noble family,” which is used above in place of the yoga of the awareness holder), the yoga of the great completeness of equality, the yoga of definite engagement, the yoga of training in great dexterity, the yoga of involvement with objects, and the yoga of uniting with awareness. The size of the deity’s body is visualized to be thirty-two times that of one’s own measure, and the radiation and absorption of light rays reaches as far as one yojana. From this point onward, Nupchen’s numbering system differs from that given in parentheses in our translation of the stanzas of the root text he refers to. This is because whereas the root text lists eleven stages, Nupchen bases his presentation on the more common list of ten stages. Picking up on stanza 43, then, Nupchen comments that on the seventh stage (the eighth in the root text), i.e., the stage that produces the effect of referential imaging, there is the yoga of accomplishment, the great yoga, and the yoga of deliverance. The radiation and absorption of light rays reaches across one continent, whereas the size of the deity’s body is visualized as being sixty-four times that of one’s own measure.

409. Literally, “as far as is adequate for the mind” (sems kyi lcogs tshad tshun chad du). Picking up on stanza 44, Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 291.b.5–292.a.4) explains that on the eighth stage (the ninth in the root text), i.e., the stage of unchanging abiding, there is the yoga of the amazing display, the yoga of the assembly of the great gathering, and the yoga of the completion of great dexterity. The radiation and absorption of light rays goes as far as the mind’s reach, and the size of the deity’s body should be visualized to be as large as the domain of the mind. While the former measure is said to represent the entirety of one’s environment, the latter is said to be 128 times one’s own measure. Picking up on stanza 45, Nupchen comments that on the ninth stage (the tenth in the root text), i.e., the stage of the expanding of reality-as-such, there is the yoga of the ornament of the display, the yoga of great bliss, and the yoga of completeness as the seminal nucleus. The radiation and absorption of the rays of light reaches as far as the realm of space, and the size of the deity’s body is likewise said to fill the entirety of space, which is specified as being 256 times one’s own measure.

410. Referring to stanzas 46 and 47, Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 292.a.5–292.b.1) explains that on the tenth stage (the eleventh in the root text), i.e., the stage of the summit of completeness, there is the yoga of integral being, the yoga of spontaneous presence, and the yoga of the consummately vast expanse. The open dimension of the mind being without quantifiable measure, the size of the deity’s body is said to correspond to the infinity of the open dimension, which likewise applies to the reach of the radiation and absorption of the rays of light. Indeed, at this point, having trained in the previous nine (or, according to the root text, ten) stages, one is free from their specific measures.

411. This stanza as well as the first two lines of the next stanza are found in The Sūtra Comprising the Intentions (Toh 829, fol. 178.a).

412. This does not just apply in a philosophical sense but also alludes to the way the syllable is pronounced.

413. This refers to the guttural (Skt. kaṇṭhya) place of articulation (Skt. sthāna).

414. This refers to the palatal (Skt. tālavya) place of articulation.

415. Following D: la. Gtb (fol. 208.a.6) and Gtk (fol. 39.a.3): las. The variant of the Nyingma Gyübum versions, which suggests an ablative instead of the allative as here, seems unwarranted given the parallel with zla gam padmar in the previous stanza.

416. It may be remarked that this stanza conflates what in traditional Sanskrit phonetics are considered to be two distinct places of articulation, the retroflex (Skt. mūrdhanya) and dental (Skt. dantya), respectively.

417. These two lines from the Sanskrit alphabet are given in reverse order in Gtb and Gtk.

418. This refers to the labial (Skt. oṣṭhya) place of articulation.

419. It may be remarked that the placement of the letter va after ya is unusual, though not unheard of. Only Gtk gives the letters in their proper alphabetical order (ya ra la va), which indicates that this is a hypercorrection. The other editions all place va after ya instead. This peculiar sequence has been followed in the translation since it corresponds to the order in which the syllables are elucidated in stanza 120. Linguistically speaking, this line of “various miraculous syllables” includes four semivowels (ya va ra la, i.e., ya ra la va in the standard order), three sibilants (śa ṣa sa), one aspirate (ha), and the ligature kṣa (= ka + ṣa). The unusual sequence followed here for the semivowels is also found in some of the other tantras of the Nyingma Gyübum, notably The Sūtra Comprising the Intentions (Toh 829, fol. 178.a), where they are also grouped under the rubric of “various miraculous syllables,” The Secret Matrix that is Definitive with Respect to Suchness (Guhyagarbhatattvaviniścaya, Toh 832, fol. 114.a), and The Lightning Wheel of Magnificent Wisdom (Toh 830, fol. 307.a). From a grammatical perspective, the sequence is also attested in Candragomin’s (seventh century) Rules of the Cāndra System of Grammar (Candravyākaraṇasūtra, Toh 4269, fol. 1.b), as well as in the later (twelfth century) Sārasvatī System of Grammar (Sārasvatīvyākaraṇa, Toh 4423, fol. 11.b) by Anubhūtisvarūpācārya. Many thanks to Dr. Paul Hackett for pointing out these grammatical references.

420. This line includes the simple vowels (i ī u ū, at the beginning of which one would normally expect a ā), the diphthongs (e ai o au), as well as the anusvāra and visarga. Gtb and Gtk both insert a at the beginning of this line.

421. This refers to the first five letters of the Sanskrit alphabet, listed above in stanza 93.

422. The Tibetan reads zhal gyi sgros, which seems to be a near-synonym for zhal gyi sgo, as found in stanza 96.

423. This stanza correlates the Sanskrit letters mentioned in the penultimate line of stanza 97 with the various body parts of a great person (Skt. mahāpuruṣa).

424. Following Gtb and Gtk. D: hva. The reading of the Nyingma Gyübum versions, which has been adopted here, is shared by Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 50, fol. 198.a.2). While D’s variant is shared by the other Kangyur versions reported in the Comparative Edition, it does not correspond to any of the letters of the Sanskrit alphabet just listed in stanza 97.

425. Here the translation follows the reading of Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 50, fol. 198.a.3), which is the only version to correctly have ṣa. D: śu. Gtb: ṣṭa. Gtk: kṣa (repeated from a previous line).

426. Following D: byin pa. Gtb and Gtk: smin ma (“eyebrows”). While the latter could conceivably make sense, it does not fit the description of the syllable found in the next line. Moreover, the parts of the face are only treated in the next stanza, which discusses the vowels and diphthongs. D’s reading is shared by the other Kangyur versions reported in the Comparative Edition, while the variant of the Nyingma Gyübum versions is shared by Nupchen Sangyé Yeshé’s Armor Against Darkness, a fact that makes it a significant variant worthy of consideration.

427. Following D: gnon pa. Gtb and Gtk: gnas pa. The reading adopted here is shared by Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 50, fol. 198.a.4).

428. Following D: i gnyis. Gtb and Gtk: a gnyis. The reading adopted here is shared by Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 50, fol. 198.a.5). This refers to i ī.

429. This refers to u ū.

430. This refers to e ai.

431. This refers to o au.

432. Following D: aṃ. Gtb and Gtk: oṃ. The latter is shared by Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 50, fol. 198.b.1), which introduces the minor variant ōṃ.

433. Gtb introduces an additional line about speech in order to correlate hūṃ (rather than āḥ, as here) with the mind, reading, “Āḥ is the nature of speech; / Hūṃ is the characteristic of mind.” This is probably a hypercorrection based on the usual associations of the three syllables oṁ, āḥ, and hūṃ with body, speech, and mind, respectively.

434. Following D and Gtk: rig pa’i ye shes yin. Gtb: rigs lnga’i ye shes yin (“is the wisdom of the five families”).

435. All the versions read a instead of āḥ as in the preceding stanzas, so the translation follows suit.

436. Following Gtb and Gtk: yi ge rig pa tshig gi mdzod. D: yi ge ring ba’i tshig gi mdzod.

437. Following D: khyab par byed pa’i sgo. Gtb and Gtk: khyad par byed pa’i sgo (“the door that distinguishes”).

438. Following D: ’da’ ba med pa’i sgo. Gtb and Gtk: mnga’ ba med pa’i sgo.

439. Following Gtb and Gtk: ngo bo med pas. D: ri bo med pas (“without mountains”).

440. Following (for these two lines) Gtb and Gtk: Na ni ming dang bral ba’i sgo/ gdags su med pa thams cad grol/. D: Na ni yul dang bral ba’i sgo/ ’dzin pa med pas thams cad grol/. The latter variant, which is shared by the other Kangyur versions reported in the Comparative Edition, is due to eyeskip, with the scribe having picked up the lines corresponding to the letter na (last two lines of stanza 118) and accidentally inserted them here for the letter ṇa, so that they in effect occur twice in the Kangyur versions.

441. Following Gtb and Gtk: rjod dang bral bas. D: brjod pa med pas. The latter variant, which is shared by the other Kangyur versions reported in the Comparative Edition, in effect repeats the description found in the previous line. The meaning is very close in any case.

442. It is clear that there is an error in the transmitted version of the text, since an identical description is repeated for the letters ma and ya. However, given that all the versions of the text have chags pa med pa’i sgo in both instances, it is impossible to propose a correction.

443. See previous note.

444. As noted above for stanza 97, the placement of va after ya does not follow the normal order of the Sanskrit alphabet.

445. Following Gtb and Gtk: kṣa. D: a. Although this variant is shared by the other Kangyur versions reported in the Comparative Edition, it is contrary to the sequence announced in stanza 97.

446. This repetition of tshor ba med pa’i sgo may indicate a transmissional error, although in this case it could be argued that tshor ba (like “feeling” in English) is being used in a wider sense, which encompasses both smell and touch (or taste, according to the Nyingma Gyübum versions; see following note).

447. Following D: reg dang bral bas. H: rig dang bral bas (“free of sagacity”). Gtb and Gtk: ro dang bral bas (“free of taste”).

448. It may be noted that nothing is said about the letter aḥ (the visarga), even though it is announced in stanza 97.

449. Following D, Gtb, and Gtk: snying po’i. Y and K: stong pa’i (“emptiness of”).

450. Following D and Gtb: rin chen rigs. Omitted in Gtk. Furthermore, Gtk omits the first three lines of the next stanza, thus conflating through eyeskip this stanza with the following one.

451. Following Gtb. Omitted in D and Gtk.

452. Following Gtb: padma rigs zhes bya bar bshad. Gtk: padma rig ces bya bar bshad. D: padmo rigs kyi zhing du grags. Even though the latter variant is shared by the other Kangyur versions reported in the Comparative Edition, it does not fit the context and clearly represents a repetition, through eyeskip, of the last line of stanza 126.

453. Following Gtb and Gtk: yon tan sprul pa’i. D: yon tan yul gyi.

454. The Tibetan reads chu srin tva ra na. The latter part of the term appears to be a phonetic rendering of the Sanskrit tāraṇa (“crossing over”) or, alternatively, tvaraṇa (“hurrying”).

455. This and the next four lines are omitted in D and the other Kangyur versions reported in the Comparative Edition. The translation follows Gtb and Gtk.

456. Following Gtb: bya rgyu ma. Gtk: bya rgyud ma.

457. Following Gtb and Gtk: snang mod kyi. D: dngos po yang (“may be an entity that is…”).

458. Following Gtb and Gtk: rna ba blags. D: rna ba lhogs. On the expression as reported in the reading of the Nyingma Gyübum versions, see Tsenlha Ngawang Tsültrim 1997, p. 416.

459. Following Gtb (fol. 215.b.1): rlabs. Gtk (fol. 44.b.4): brlabs. D: sngabs. Y and K: sngags.

460. Following D: ma nges la zhugs. Gtb and Gtk: ma nges lam zhugs (“enter the path of uncertainty”).

461. From here onward, the lines of this stanza are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 287.

462. Stanzas 8–11 are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, pp. 446–47.

463. The first seven lines of this stanza are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 456.

464. From here onward, most of the lines of this stanza, as well as the first six lines of the following stanza, are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 456.

465. Following D: sreg pa’i me chen. Gtb: srid pa’i me chen (“great fire of existence”). Gtk: sred pa’i me chen (“great fire of thirsting”).

466. From here onward, the remaining lines of this stanza are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 448.

467. Following D: khams bde mi bde mi ’byung zhing. Gtb: khams kyi mi bde mi ’byung zhing. Gtk: khams kyi mi skye mi ’gyur zhing.

468. Stanzas 17–21 are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 457.

469. Stanzas 22–29 are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, pp. 448–51.

470. Following D: ’dri ba mang po dang. Gtb and Gtk: ’bri ba mang po dang. Note that the sense is identical since ’dri is an archaic spelling convention for ’bri. See Namgyal Tsering 2001, p. 268.

471. Following D: dpyod pa. Gtb and Gtk: spyod pa (“engaging with them”).

472. Following D: dpyod pa. Gtb and Gtk: spyod pa.

473. Here one would expect “These are the great omens of seeing the truth” (bden pa mthong ba’i ltas chen yin), as in the version of the text quoted in The Lamp for the Eye of Contemplation, but all the editions consulted (both the Kangyur versions and those of the Nyingma Gyübum) have chos la dbang thob ltas chen yin, so the translation follows suit.

474. Following D: des ni don la reg par ’gyur/ don la rig pa’i byin brlabs kyis/. The first two lines of this stanza are replaced in Gtb and Gtk by a single line: “Having realized its purposes…” (de ni don rnams rtogs par ’gyur).

475. Stanzas 33–36 are quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, pp. 457–58.

476. This and the following line are missing in The Lamp for the Eye of Contemplation.

477. The second, third, and fourth lines of this stanza are also found in The Sūtra Comprising the Intentions (Toh 829, fol. 253.b).

478. The first two lines of this stanza are also found in The Sūtra Comprising the Intentions (Toh 829, fol. 253.b).

479. Following D: gsang ba’i don rnams. Gtb (fol. 221.a.4) and Gtk (fol. 49.a.1): sngags pa’i don rnams (“meanings of the mantra”). The Nyingma Gyübum versions both insert an additional line, which does not, however, easily fit the context: smra ba’i seng ge gnyen pa gang (with Gtk having nyes pa in place of gnyen pa).

480. The Tibetan term spa lo (here given in the ergative case, i.e., spa los) is an archaic term signifying ostentatious and braggartly forms of behavior. See Namgyal Tsering 2001, p. 312; Tsenlha Ngawang Tsültrim 1997, p. 450.

481. Following D: lta dang. Gtb and Gtk: lha dang (“the deity”).

482. Following D: bya med chos. Gtb and Gtk: bya byed chos (“doctrine of ado,” or more technically “doctrine of action and agent”).

483. Following Gtb: gdeng med par. Gtk: gdengs med par. D: rdeng med par. The Nyingma Gyübum reading is supported by the fact that lack of confidence is associated in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation with deviant conduct, whereas confidence is the hallmark of conduct that is proper. See Esler 2022, p. 436, p. 438.On the other hand, D’s reading rdeng med par does not readily make sense in the present context but occurs in a number of Vinaya sources, where it corresponds to the Sanskrit apratyuddhārya and means “without formally retrieving” (cf. Tsenlha Ngawang Tsültrim 1997, p. 373, who glosses it as ma blangs par ram ma zer bar spyod pa’i don, “using a robe without formally taking it back or without saying so”). It is found in downfall (Skt. pāyantika) 68 of the Mūlasarvāstivāda Vinaya and occurs in contexts where a monk or nun gives a monastic robe to another monk or nun, yet then uses it and sullies it without having formally retrieved it, thus leaving the work of cleaning the robe to the other monastic. See The Prātimokṣa Sūtra (Toh 2, fol. 15.b) and the Analysis of the Discipline (Toh 3, vol. 7, fol. 275.b–276.a). Many thanks to Dr. Annie Heckman for her help in clarifying the meaning of these Vinaya passages.

484. Following Gtb and Gtk: la ’dren. D: lan ’dren.

485. Following D: zla ngan nyams sod can. Gtb and Gtk: zla lta nyams zod can.

486. Following D: dmigs rnams. Gtb: ming rnams (“names”). Gtk: mig rnams (“eyes”).

487. Following Gtb and Gtk: mthong yul phung byed gnyis sreg ’gyur (with Gtk introducing the minor tense variant bsregs). D: mthong yun phung byed gnyis skrag ’gyur (“while seen, they are ruined and will both become afraid”).

488. Stanzas 17–41 are also found in The Sūtra Comprising the Intentions (Toh 829, fol. 254.a–255.b).

489. Following Y and K: rnal ’byor lta. D: rnal ’byor ltang. Gtb and Gtk: rnal ’byor rta (“horse of yoga”). The reading adopted here is confirmed by the version of this line found in The Sūtra Comprising the Intentions (Toh 829, fol. 254.a).

490. The Tibetan reads ’ban thag chad, an expression which occurs elsewhere in the Nyingma Gyübum, notably in The Sūtra Comprising the Intentions (Toh 829, fol. 246.b) and in The Lightning Wheel of Magnificent Wisdom (Toh 830, fol. 354.a).

491. The version of this stanza found in The Sūtra Comprising the Intentions (Toh 829, fol. 254.b) contains a number of differences with the wording of the stanza as it is given here. It may also be remarked that this and the following stanza are quoted (from The Sūtra of All-Embracing Awareness) in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 283.

492. Following D: dag gnas. Gtb: dag nas. Gtk: la gnas.

493. Following Gtb: dbul por gyur pa’i mi. Gtk: dbul por gyur pa’i ming. D: blun por gyur pa’i mi (“as fools”).

494. Following D: de las spyod pa’i log spyod rnams. Gtb and Gtk: de la sogs pa’i longs spyod rnams.

495. “These persons” (skyes bu de ni) refer to the holders of yogic doctrine who punish the wrongdoers.

496. Following D: lo yis spyugs te. Gtb: lo yis shugs te. Gtk: lo’i sa bzhugs de.

497. The Tibetan word tha rams refers to an iron lock. See Tsenlha Ngawang Tsültrim 1997, p. 284.

498. Following Gtb and Gtk: ’phrang. D: phrad.

499. Here this would seem to refer to the purities of the three doors, i.e., body, speech, and ideation.

500. Following Gtb and Gtk: mi gtong. D: mi gnod (“not to harm”). The version of the text found in the lemma of Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 175.b.3) has mi gnong (“not to mar”) instead.

501. A parallel for this stanza is found in The Sūtra Comprising the Intentions (Toh 829, fol. 255.b). According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 175.b.6), the four maxims referred to here signify (1) that all pledges are unimpaired; (2) that the root and branch pledges are unimpaired; (3) that the incantatory repetition is unimpaired; and (4) that the incidental pledges are unimpaired.

502. A parallel version of stanzas 43–45 is found in The Sūtra Comprising the Intentions (Toh 829, fol. 250.a–250.b).

503. Following Gtb, Gtk, N, and H: mi bral. D: ming bral (“free from the name of acceptance and rejection”).

504. Following D and Gtk: dom chen sdong gcig pa. Gtb: don chen gcig pa. Y, K, and H: don chen sdong gcig pa.

505. Following Gtb and Gtk: khwa rog. D: kha rog (“silent”). The reading of the Nyingma Gyübum versions adopted here is confirmed by The Armor Against Darkness (vol. 51, fol. 157.b.3).

506. The exact meaning of re ’byam bya is uncertain, although it definitely refers to a bird, as confirmed by The Armor Against Darkness (vol. 51, fol. 157.b.6). In the version of this stanza found in The Sūtra Comprising the Intentions (Toh 829, fol. 250.b) and commented on by The Armor Against Darkness, the text reads reg ’byam bya (“a bird of soft touch”) instead.

507. Following D: stag mchog blo. Gtb and Gtk: brtag mchog blo (“the supreme intellect of examining”).

508. Following Gtb: kun ’jom. Gtk: kun ’dzom. D: kum ’dzem. Y and K: kun ’dzam.

509. The last line of this stanza, as well as most of the lines of the following stanza, are found in The Sūtra Comprising the Intentions (Toh 829, fol. 250.b).

510. Following D: dug spyo ba. Gtb and Gtk: dug sbyor ba.

511. Stanzas 53–67 are found in The Sūtra Comprising the Intentions (Toh 829, fol. 256.a–256.b).

512. Following D: ’drol bas las byas pa’i. Gtb: ’dol pas las byas pa’i. Gtk: ’dod pas las byas pa’i. D’s reading, which has been adopted here, is probably a spelling mistake for drol bas, meaning “to tear asunder.” See Chökyi Drakpa 1995, p. 413.

513. Following D and Gtb: thun tshags. Gtk: mthun tshags. The meaning of thun tshags is uncertain, so the translation here is tentative. It is based on the fact that the opposite term, thun tshags ma yin pa (Skt. akalmaṣa, akalmāṣa), meaning “speckless” or “spotless,” appears in a number of Kangyur texts. It may be noted that the version of this stanza that appears in The Sūtra Comprising the Intentions (Toh 829, fol. 256.b) has bsam gtan (“contemplations”) instead.

514. Following D and Gtb: go phur. Gtk: ga bur (Skt. karpūra, “camphor”).

515. From here onward, the remainder of this stanza is quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, pp. 280–81.

516. Without quoting this stanza explicitly, Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation summarizes the gist of its description of the four enemies. See Esler 2022, p. 281. A somewhat distant parallel is also found in The Sūtra Comprising the Intentions (Toh 829, fol. 256.b–257.a).

517. The Tibetan reads brnag pa, which seems to be an irregular form of the verb brnogs pa, an archaic term meaning “to conceal.” See Namgyal Tsering 2001, p. 298.

518. Following D: phog par ’gyur. Gtb (fol. 227.a.6): ’phrog par ’gyur (“stolen by”). Gtk (fol. 53.b.1): phag par ’gyur (“becomes a pig due to”).

519. A close parallel of this stanza is found in The Sūtra Comprising the Intentions (Toh 829, fol. 257.a).

520. The Tibetan reads stan ’gan, which is a rough phonetic rendering of tanagaṇa, a tantric code for the twin practices of sexual union (sbyor ba) and liberation through killing (sgrol ba).

521. This stanza is quoted, along with an additional line, in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation, where it is attributed to a non-extant text called The Ten Qualities (yon tan bcu). See Esler 2022, p. 301.

522. This stanza is quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, p. 435.

523. Following D: gzhan med pa. Gtb and Gtk: rang bzhin med (“reality-as-such is without intrinsic nature”).

524. Following Gtb: brdar. D and Gtk: brda.

525. Following D and Gtk: blan. Gtb: glan.

526. Following Gtk: gu ru. Gtb: ’gu ru. D: go ru.

527. The Tibetan has pur+sha, which seems to be an error for puruṣa.

528. Following Gtb and Gtk: ra go a haṃ. D: ra ho ya haṃ.

529. The Tibetan reads lhan, which seems to be an instruction and not part of the mantra.

530. Perhaps for mataṅga (“elephant”)?

531. Following Gtb and Gtk. Repetition omitted in D.

532. Following D: a la staṁ. Gtb and Gtk: a la la stvaṃ.

533. Following D: kha kha le kha le. Gtb and Gtk: kha kha la | kha kha le.

534. Following D: kha ka kha kha ka kha. Gtb and Gtk: kha ka kha | kha ka kha.

535. Following Gtb, Gtk, Y, K, N, and H: bi gur ti. D: bi gu rt+ti. Perhaps for vikurti (“changed or altered”)?

536. The Tibetan reads ba byA dz+nyo ba ba ti. Perhaps for bhavya ajña ubhavati?

537. If this spelling is accepted, the meaning here is of a skull cup (Skt. kapāla) that is bound together or tied up (Skt. bandha). However, it is also conceivable that bhāṇḍakapāla is intended, in which case we would have a descriptive compound (Skt. karmadhāraya) consisting of two nouns, wherein the first member serves to describe the second one (“a skull that is a cup”).

538. The Tibetan reads ba bya ba ti.

539. The Tibetan here transcribes the Sanskrit word kaṭṭāra (“blade” or “dagger”).

540. The Tibetan reads ca rb+hAn. Perhaps for carvaṇa (“chewing”)?

541. Gtb (fol. 232.a.2) and Gtk (fol. 56.b.7): shin tu gnyis brdabs pa. D: shin tu gnyis bstabs pa.

542. The interpretation of these last two lines is uncertain because it is not clear what the referent of the word “secret” (gsang ba) in the first line is.

543. Here the Tibetan transcribes the Sanskrit word nasa (“nose”).

544. Lopon P. Ogyan Tanzin Rinpoche comments that the term ’dza’ gad refers to alcoholic beverages. The term is also found in a nearly identical passage in The Lightning Wheel of Magnificent Wisdom (Toh 830, fol. 346.a).

545. Stanzas 2–18 are found in The Sūtra Comprising the Intentions (Toh 829, fol. 268.a–268.b).

546. Following Gtb, Y, J, K, N, C, U, and H: ’tsho ba’i srog. Gtk: ’tsho ba’i srig. D: ’tshe ba’i srog.

547. Following Gtb (fol. 233.b.1), Gtk (fol. 58.a.2), Y, J, K, and C: gsang ’di bcas kar ’gyur. D: gsang ’di bcas dkar ’gyur.

548. Although all the editions read bsngos (“dedicated”), this makes little sense in the context. Hence, the translation here follows the version of the line found in The Sūtra Comprising the Intentions (Toh 829, fol. 268.b), which has dngos instead.

549. Following D: mos pa la bskyed. Gtb and Gtk: mos pa lha bskyed.

550. Following D: rang bzhin yul nas. Gtb and Gtk: rang bzhin sprul nas.

551. This refers to the count (grangs) of the repetition (Skt. japa) of mantras. See Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 236.a.1).

552. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 236.b.2), this means whatever teachings are requested by the disciples.

553. Following Gtb and Gtk: shes can mig la. D: shes nas mig la. An alternative reading is provided by the version of this line found in The Sūtra Comprising the Intentions (Toh 829, fol. 268.b), which has shes rab mig can (“those with the eye of acumen”).

554. The meaning of D’s reading, rnal ’byor na spar, is uncertain, so the translation here is tentative. Gtb and Gtk have rnal ’byor blo yar, but this provides little help.

555. Following D: g.yeng rnams. Gtb and Gtk: g.yang rnams (“abysses”).

556. Following Gtb and Gtk: rtsal med. D: btsal med. Y, K, and N: brtsal med.

557. This would seem to refer to differences in the clarity of meditation, which is either present or absent.

558. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 237.a.6–237.b.1), the light is not erased means that the light of the clarity of acumen and concentration does not decline; the weight does not descend means not understanding the weight of the pith instructions. In the former case, the pith instructions can be provided without hiding them, whereas in the latter case, they should not be taught.

559. Following Gtb and Gtk: rtsal dang rig pa. D: rtsal dang rim pa (“dexterity and phases”).

560. This and the following stanza are found in The Sūtra Comprising the Intentions (Toh 829, fol. 268.b–269.a).

561. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 238.b.2) specifies that the sign is concealed within the female consort.

562. Stanzas 22–30 are found (with variants) in The Sūtra Comprising the Intentions (Toh 829, fol. 269.b–270.a).

563. Following Gtb and Gtk: sprul pa’i bye brag. D: sprul pa bye ba (“ten million emanations”).

564. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 245.a.3–5), these signs are a vajra for Akṣobhya, a wheel for Vairocana (here placed at the center), a blazing jewel for Ratnasambhava, a lotus for Amitābha, and a sword for Amoghasiddhi.

565. This refers to the female consorts’ action of pouring ambrosia into the mouths of the male consorts.

566. The word “seats” (gdan) is supplied from Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 245.a.6–245.b.1), which explains that the lion seat pertains to the adamantine family, the bull seat to the thus-gone one family, the horse seat to the jewel family, the garuḍa seat to the lotus family, and the partridge seat to the activity family.

567. Note that the version of this line found in The Sūtra Comprising the Intentions (Toh 829, fol. 270.a) reads “thirteen” (bcu gsum) instead.

568. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 246.b.1) specifies that this refers to the male and female bodhisattvas.

569. The names of the eight bodhisattvas are given in a highly abbreviated form, but Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 246.b.1–2) provides them in their full form.

570. The Tibetan here simply reads rdo rje; the name sgrib pa sel ba is supplied in The Armor Against Darkness.

571. Following Gtb: bzhi gnyis. D and Gtk: gzhi gnyis (“two grounds”). The Gtb reading is confirmed by the version of this line that appears in The Sūtra Comprising the Intentions (Toh 829, fol. 270.a) and in Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 246.b.3).

572. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 246.b.3) identifies the internal and external requisites with the eight offering goddesses, whose names are given in phonetically transcribed Sanskrit in the text: the internal requisites are associated with Lāsyā, Mālā, Gītā, and Nṛtyā, whereas the external requisites are given as d+hU pe la sogs, signifying Dhūpā, Puṣpā, Ālokā, and Gandhā.

573. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 246.b.4) lists them as Mahābala, Yamāntaka, Supreme Horse (i.e., Hayagrīva), and Amṛtakuṇḍalin.

574. At this point, both Gtb and Gtk break off and omit what amounts to a page of text. Gtb then reinserts the passage, along with the one that follows it, at a later point in the text.

575. This and the following stanza are found in The Sūtra Comprising the Intentions (Toh 829, fol. 269.b).

576. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 243.b.4–5) relates the faculties to the male principle of means and the objects to the female principle of acumen.

577. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 243.b.6) specifies that there are two sets of twenty-five each. The first member of the female group is Omnipotent Mistress of the Adamantine Open Dimension, and the first member of the male group is Vajrasattva.

578. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 244.a.1–2) explains that this refers to three levels of the configuration of deities: that represented visually, that meditated on, and that corresponding to the true nature of reality.

579. Here Gtb (fol. 236.a.3) and Gtk (fol. 60.a.2), following the omission of a large passage, rejoin the text as given in the various Kangyur editions.

580. From here onward, stanzas 34–37 are found in The Sūtra Comprising the Intentions (Toh 829, fol. 269.a).

581. The second line of this stanza is omitted in Gtb and Gtk.

582. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 239.b.3–5), this refers to the four doorways to release and to the four immeasurables, which are personified as the two sets of four gatekeepers of the configuration.

583. Following D: tshom bu’am yang na. Gtk: tshom bu’i yang na. Gtb: mtshams su’am yang na.

584. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 240.a.3–5), great bliss refers to the central deity, whereas the clusters refer to the deities of the four families. The deities and their emblems can be meditated on either generally or in a specific way.At this point, Gtb (fol. 236.b.2–237.b.7) inserts the passage it had omitted previously along with a repetition of the passage that follows it.

585. Stanzas 39–42 are found (with variants) in The Sūtra Comprising the Intentions (Toh 829, fol. 269.a).

586. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 241.a.5–6), this refers to the sixteen male and female bodhisattvas.

587. Except for the first line, the remainder of this stanza is found in The Sūtra Comprising the Intentions (Toh 829, fol. 269.b).

588. From here onward, stanzas 46–48 are found in The Sūtra Comprising the Intentions (Toh 829, fol. 269.b).

589. In the version of this line found in The Sūtra Comprising the Intentions, the text mentions “thirteen aspects of great bliss” (bde chen bcu gsum) instead.

590. Stanzas 49–51 are found in The Sūtra Comprising the Intentions (Toh 829, fol. 269.b).

591. The meaning of this line (phud lhag bcas sbyar de bzhin no) is uncertain, so the translation here is tentative.

592. Stanzas 53–54 are found in The Sūtra Comprising the Intentions (Toh 829, fol. 270.a–270.b).

593. The version of this line found in The Sūtra Comprising the Intentions has rkyen (“condition”) instead of sman.

594. For this stanza, only a distant parallel is found in The Sūtra Comprising the Intentions (Toh 829, fol. 270.b).

595. Stanzas 56–58 are found in The Sūtra Comprising the Intentions (Toh 829, fol. 270.b).

596. According to Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 248.a.6), this means looking at one’s master as the heart and one’s spiritual siblings as one’s eyes.

597. The version of this line found in The Sūtra Comprising the Intentions has mnyes par bya ba (“should gladden”) instead of nye bar bya ba.

598. Following D: brjod par bya mi rigs. Gtb and Gtk: brjod par bya ba’i rigs.

599. Gtb, Gtk, J, N, C, and H: sgrib sbyangs. D: sgris sbyangs. Note that the Comparative Edition records sgril sbyangs instead. The version of this line found in The Sūtra Comprising the Intentions confirms the reading of the Nyingma Gyübum versions.

600. Following Gtb and Gtk: dga’ bder. D: dga’ ba der. The same variant is found below.

601. From here onward, a roughly parallel version of stanzas 1–56 is found in The Sūtra Comprising the Intentions (Toh 829, fol. 192.a–196.b).

602. Following Gtb, C, and H: gdeng med bzhin du. Gtk: teng med bzhin du. D: rdeng med bzhin du.

603. The meaning of this line (mdza’ ’drin bslang ster zhing rnams dang) is uncertain, so the translation here is tentative.

604. The meaning of this line (sgo ris rkyang tshan so sor gcod) is uncertain, so the translation here is tentative.

605. Following D: ma ’brel. Gtb and Gtk: ma bral.

606. H: bsgo byed. D and Gtk: sgo byed. Gtb: sgo ’byed. The accuracy of H’s reading is supported by the occurrence of the same expression in stanza 12.

607. Following D: nam zhar. Gtb and Gtk: nam mkha’.

608. Emending to bde ldan shis pa. D: bde ldan shes pa (“Blissful Knower”). Gtb (fol. 242.b.6) and Gtk (fol. 65.a.6): de ldan shis pa. The emendation is confirmed by the short form of the name (bder shis) that appears in The Sūtra Comprising the Intentions (Toh 829, fol. 193.a).

609. Following D: khas ’ches. Gtb: mkhas chen. Gtk: mkhas ches.

610. Following D. Line omitted in Gtb and Gtk.

611. Following D: phag gi rigs su. Gtb and Gtk: phag gi lus su. Both readings have equal merit.

612. Following Gtb: bkrol. Gtk: bkrod. D: bkros.

613. Following D: gsad pa’i phyir. Gtb and Gtk: gsang ba’i phyir.

614. Following D: ’khor ba’i skyas lings chen po la. K: ’khor ba’i skyes lings chen po la. Gtk: ’khor ba’i skyal lings chen po la. Gtb: ’khor ba’i skyabs gling chen po la. The latter looks like a hypercorrection.

615. A more literal translation would be “Considering them for the power of taming.”

616. Perhaps for arālī (“unchaste woman”), although it seems more likely that this is just an onomatopoeia.

617. The Tibetan reads pu tsa (puca), but the context suggests that pūjā (“offerings”) are intended.

618. The Tibetan reads, cang ma lags grang. The word grang is archaic for rung ba (“suitable”). See Namgyal Tsering 2001, p. 84; Tsenlha Ngawang Tsültrim 1997, p. 94.

619. The Tibetan reads, thong kun du rab tu thong. Gtb twice has mthong instead of thong, but this looks like a hypercorrection.

620. Following Gtb (fol. 250.a.4) and Gtk (fol. 71.a.5): snying rje cher sems. D: snying rje zher sems. Y: snying rjer zhe sems. K: snying rje zhe sems.

621. The meaning of brnal is uncertain, but its meaning seems to be related to “staying,” “resting,” etc.

622. The meaning of these two lines (shin tu ’khrugs pa’i sems chen gyis/ rgya mtshos bshugs te spang bar bya/) is uncertain, so the translation here is tentative. The verb bshugs means “to be banned.” See Tsenlha Ngawang Tsültrim 1997, p. 953.

623. The meaning of this line (mgon tshun chos nyid chu phab nas) is uncertain, so the translation here is tentative. The word tshun (“up to, until”) seems to be a homophonic error for btsun (“venerable”).

624. Stanzas 17–20 are found in The Sūtra Comprising the Intentions (Toh 829, fol. 246.b).

625. Following Gtb and Gtk: snying rje khud pa’i zhing. D: snying rje lud pa’i zhing. Note that the Comparative Edition favors the reading: snying rje lung pa’i zhing. Y, J, K, and C: snying rje khung pa’i zhing.

626. The Tibetan text read dus kyi ’khor lo’i mchod chen bya, but for reasons of dating it is impossible for this to refer to the Kālacakra, since the latter system only emerged in India in the eleventh century, while The Sūtra of All-Embracing Awareness was probably compiled in Tibet in the ninth century. It thus seems best to interpret dus kyi ’khor lo in a more general sense as referring to “cycles of time.”

627. Stanzas 23–30 are found in The Sūtra Comprising the Intentions (Toh 829, fol. 246.b–247.a).

628. The term ltang is archaic for ldang ba (“to emerge, emergence”). See Namgyal Tsering 2001, p. 211; Tsenlha Ngawang Tsültrim 1997, p. 257.

629. The meaning of this line (dge bsags ltang chen kun bsdoms te) is uncertain, so the translation here is tentative.

630. The meaning of this line (de yang dmigs kyis zhu ba dag) is uncertain, so the translation here is tentative.

631. Following Gtk: dmar po. D: dmar por. Gtb: dkar po (“white”).

632. “Body” (lus) is omitted in the Tibetan, but the mention of ngag yid gsum (“the triad of speech, ideation”) makes it clear that the body is also to be included in this standard classification. Note that Gtb has ngag yig gsum (“three syllables of speech”), which is probably a hypercorrection.

633. The meaning of bskal pa’i mkha’ is uncertain; conceivably, this could be an error for bskal pa’i mtha’ (“end of the eon”), a synonym for the eon of destruction, but even so the meaning would not be much clearer.

634. Emending snyam to mnyam, as done in stanza 70 and following the parallel wording of stanzas 76, 82, and 88.

635. Given the parallel structure of stanzas 61 and 73 regarding bewilderment and pride, respectively, it seems likely that three lines are missing in the transmitted version of the text for this stanza. Note that Gtb and Gtk insert the line don du mi gtong bzhi (sic!= gzhi) bskyed de here, although semantically this line does not belong to this sequence.

636. Following D: sems chen. Gtb and Gtk: sems can (“sentient beings”).

637. Emending snyam to mnyam, as done in stanza 64 and following the parallel wording of stanzas 76, 82, and 88.

638. Following Gtb (fol. 255.b.7) and Gtk (fol. 75.b.7): badzra. Omitted in D.

639. Following D: rgyu mchog. Gtb and Gtk: sgyu mchog (“supreme illusion”). Given the wording in stanza 78, it is possible that sku mchog (“supreme exalted body”) is intended.

640. Following D: gsibs gyur. Gtb and Gtk: gzigs gyur. The verb gsibs is unattested otherwise, but the context would suggest a translation along the lines of “to evaporate.” The same verb occurs again below on folio 105.b.1.

641. This is a tentative rendering of gsor med.

642. Following Gtb and Gtk: ’phros par ’gyur. D: ’bros par ’gyur (“to flee”).

643. Following Gtb and Gtk: bskang bzlog bya. D: bskor bzlog bya.

644. Following D: ’khod pa las. Gtb and Gtk: ’khor ba las.

645. Following D. Line omitted in Gtb and Gtk.

646. The Tibetan text here phonetically transcribes the Sanskrit arghya, a term that normally signifies the water respectfully offered to honor a guest.

647. Following Gtb: rigs ’dzin rnams. D and Gtk: rig ’dzin rnams. The Gtb reading is confirmed by the occurrence of the expression ’phags pa’i rigs ’dzin pa (“holders of the noble family”) above, when the rulers of the five afflictions are first introduced.

648. Following Gtb and Gtk: dpyas. D: spyas.

649. It is noteworthy that stanzas 108–18 (or minor variants thereof) constitute the beginning of the popular liturgy for confession called The Inexpressible Absolute Confession (brjod med don gyi bshags pa). See the edition found in Dudjom Rinpoche 2008, pp. 223–25.

650. Gtb inserts the syllable a at the beginning of this line.

651. Note that the well-known liturgical version of this stanza here inserts the line, rgyal ba’i dkyil ’khor rab ’byams ma lus kun (“the entire profusion of the victorious ones’ configurations”).

652. Following D: gzungs chen. N: gzungs che. Gtb and Gtk: gzugs chen. Note that the liturgical version, for its part, has gzugs can, being thus closer to the Nyingma Gyübum versions.

653. In the liturgical version this line is surrounded by two further lines, mkha’ dbyings klong yangs padmo ’khyil ba las (“from the swirling lotus, the vast expanse of the open dimension of space”) and ma bcos spros med byang chub snying po’i sku (“the embodiment of the quintessence of awakening, uncontrived and without elaboration”).

654. The liturgical version inserts three additional lines at this point.

655. Gtb version inserts the syllable hūṃ at the beginning of this line.

656. This line is missing from the liturgical version.

657. For a listing of these pledges according to an early source, the Black Hundred Thousand Words Commentary, see Boord 2002, pp. 324–25.

658. Following D: snga phyi mnos shing. Gtb and Gtk: snga phyir nongs shing. The word mnos is an archaic term meaning “to take.” See Namgyal Tsering 2001, p. 290.

659. Following D: gnyer du rma’o ’tshal. Gtb: gnyer du smra’o ’tshal (this reading is close to the liturgical version). Gtk: gnyer du ma ’ongs ’tshal. The verb rma ba found in D is an archaic term meaning “to ask.” See Namgyal Tsering 2001, p. 415.

660. The liturgical version inserts an additional line.

661. Here and below, the Tibetan transcribes the Sanskrit word bhaga.

662. From here onward, several phrases are omitted due to eyeskip in Gtk, which rejoins at lding zhing gnas pa las (“which soared up and remained there”).

663. Following Gtb (fol. 268.a.2) and Gtk (fol. 85.b.2): chos nyid rgyun. D: chos kyi rgyun. The reading of the Nyingma Gyübum versions is supported by the wording in the previous sentence, which introduces the concentration being referred to. The same variation occurs in the sentence that follows the stanza.

664. Here the Tibetan transcribes the Sanskrit word bhāṇḍa (“cup,” though invariably denoting a skull cup in the tantric context).

665. Following D: bang rim. Gtb: bam rim. Line omitted in Gtk. The reading adopted here, bang rim, refers to a terrace (Skt. pariṣaṇḍa).

666. The phrase bum rten bum par bcas refers to the architectural elements of a column and its capital, which in Sanskrit are interchangeably called kumbha and kalaśa. See Acharya 1979, pp. 108–10, pp. 126–27.

667. This refers to the two arms and two legs.

668. This refers to the head.

669. Here Gtb and Gtk insert a chapter title, indicating the end of the chapter: “This is the ninth chapter of The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras, which is about continuous concentration.” Since the Nyingma Gyübum versions break up this chapter into a number of smaller chapters, from this point onward their chapter numbering differs from that of the Kangyur editions.

670. In Gtb and Gtk, this sentence is replaced by a chapter title: “This is the tenth chapter of The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras, which is about the concentration that accomplishes the vetāla.”

671. The verb red pa is archaic for ’grub pa (“to be accomplished”). See Namgyal Tsering 2001, p. 535.

672. Following Gtk: bya ga’i thabs tshul. Gtb: rgyu ba’i thabs tshul (“in a fluctuating manner”). D: gya gyu’i thabs tshul (“in the manner of flashes of lightning”).

673. Following D and Gtk: zla’i dkyil ’khor. Gtb: lha’i dkyil ’khor (“configuration of deities”).

674. Following Gtb: lag gi dkyil ’khor. D and Gtk: las kyi dkyil ’khor (“configuration of activity”).

675. Following D: dgu pa’o. Gtb and Gtk: bcu gcig pa’o (“eleventh”). This discrepancy is due to the fact that the Nyingma Gyübum versions have inserted two additional chapter titles within this chapter (the first of which is named identically to the main chapter in D, rgyun gyi ting nge ’dzin, “continuous concentration”).

676. Following Gtb and Gtk: yum mchog. D: yul mchog. Y and K: yul mchod.

677. Stanzas 6–10 are reproduced with some minor variations as stanzas 121–25 of chapter 12.

678. D: yum du gzung. Gtb: yun du gzung. Gtk: yun du bzungs.

679. This refers to the male consort.

680. Emending to tshags dam. D and Gtk: thags dam. Gtb: thabs dang.

681. Following D: gzangs. Gtb: bzang (“good”). Gtk: bzengs. On the meaning of gzangs, see Tsenlha Ngawang Tsültrim 1997, p. 805.

682. The term “secret moon” (zla gsang) signifies “accomplishments” (dngos grub; Skt. siddhi). See Tsenlha Ngawang Tsültrim 1997, p. 804. In the present context, this probably refers to the vagina, which can be considered the source of accomplishments.

683. Emending to rnam par brdeg. D: rnam par brdig. Gtb and Gtk: rnam par rtog.

684. Following D: yong mi lon. Gtb, Gtk, and Y: yong mi len.

685. Following Gtb (fol. 273.b.4) and Gtk (fol. 89.b.6): ’khril bag chags. D: ’khyil bag chags.

686. It is possible, though by no means certain, that “the mind of awakening” (byang chub sems) is short for “bodhisattva” (byang chub sems dpa’). In that case, the translation would read, “like that of a bodhisattva.”

687. This refers to the phallus and thus alludes to the fact that she is a virgin.

688. Here the Tibetan transcribes the Sanskrit word mūlarakta and probably refers to the hymen.

689. Following Gtb and Gtk: gru gsum. D: grwa gsum.

690. Following D and Gtk: phyag tshad. Gtb: phyag tshang (“cook”).

691. Following Gtb and Gtk: byams la sdang chags med pas na. D: byams la dang ma chags pas na.

692. Following D: rdzas kyi yo byad. Gtb and Gtk: ris kyi yo byad (“the requisites of the category”).

693. Following D: chas gos. Gtb, Gtk, C, U, and H: chos gos.

694. Following D: rin chen phrog. Gtb and Gtk: rin chen srog. N: rin chen phog.

695. Following Gtb, Gtk, and H: ’jo sgeg. D: ’jol sgeg.

696. The verb bsre ba (literally, “to blend”) here has the sense of conferring.

697. Emending the Tibetan, which reads ra ho haṁ.

698. Following D: ti pa su ki. Gtb: ti sa su ge. Gtk: ti ba su ge. It is unclear which Sanskrit word this is supposed to represent. Conceivably, this could stand for tṛṣāśukī (“thirsty female parrot”), but this seems highly unlikely. A further possibility would be tīvrasukhī (“delighting in ardor”), which might better suit the context.

699. The Tibetan reads gan de tsi ta, which could either represent gandhacitta (“the mind of smell,” as proposed here) or ghaṇṭācitta (“the mind of the bell”), the latter indicating the ritual implement that symbolizes the feminine principle of acumen. Two further possibilities would be gāḍhacitta (“mind immersed” or “mind of firmness”) and kadācit (“whenever”), the latter indicating the female consort’s readiness to accept the male practitioner’s amorous advances.

700. This cryptic and highly codified exchange is made somewhat clearer in chapter 5, stanzas 9–14.

701. Here the Tibetan transcribes the Sanskrit word nasa.

702. The Tibetan reads dpal be’u’i ling+gar, which would correspond to śrīvatsaliṅga in Sanskrit, although it must be stressed that the latter is unattested. The term would seem to allude to a mark on the consort’s heart center.

703. While the Tibetan has shes rab instead of shes rab ma (the usual translation of prajñī, “sapiential consort”), the context makes it clear that it is the latter term that is intended. This impression is reinforced by the fact that Gtb and Gtk add thams cad (“all”) after the term, making it into a plural.

704. Following Gtb: thabs la mkhas pa’i. D: rabs la mkhas pa’i. Gtk: rab la mkha’ ba’i. C: rigs la mkhas pa’i.

705. Following D and Gtk: dga’ sde mo. Gtb, N, and H: dga’ bde mo.

706. Following Gtb: zhes bya ba’i ting nge ’dzin (“the concentration called”). Omitted in D and Gtk.

707. This indicates completion since on the sixteenth day of the lunar calendar the fifteen parts of the waxing moon are complete.

708. Following D: bcu pa’o. Gtb and Gtk: bcu gnyis pa’o (“twelfth”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within the preceding chapter.

709. Following D: rten pa. Gtb and Gtk: bsten pa (“reliance”).

710. Here sems is to be read as short for sems dpa’ (“bodhisattvas”), as becomes clear from the parallel passage in The Lightning Wheel of Magnificent Wisdom (Toh 830, fol. 331.b).

711. Following Gtb (fol. 278.a.7) and Gtk (fol. 93.b.1): nyi zla ’od. D: gnyis gsal ’od.

712. Following D: bcu gcig pa’o. Gtb and Gtk: bcu gsum pa’o (“thirteenth”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within chapter 9.

713. Following D: nges par. Gtb and Gtk: nyes par (“negatively”).

714. Following D: ngogs. Gtb and Gtk: ngos. The meaning (“slope”) is identical.

715. Following D: mchog bskyed. Gtb and Gtk: mchog med.

716. Following Gtb, Gtk, Y, J, K, N, C, and H: bcud. D: bcu.

717. The meaning of thar pa rnams here is unclear.

718. Literally, “substances” (rdzas; Skt. dravya).

719. The Tibetan transcribes the Sanskrit kokila, which means “cuckoo,” but it is clear that a musical instrument is intended.

720. This line is found in The Sūtra Comprising the Intentions (Toh 829, fol. 260.b) in a long passage that likewise describes the qualities of the master and that is quoted in Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation. See Esler 2022, pp. 69–70.

721. The meaning of this line (tshig gi ’phen sdud skabs su sbyor) is uncertain, so the translation here is tentative.

722. Following D: phreng ba. Gtb and Gtk: bre ba.

723. Following Gtb and Gtk: ston smad. D: ston sman (“medicine of autumn”).

724. The term bam chen refers to a full human corpse. See Tsenlha Ngawang Tsültrim 1997, p. 532.

725. Following D and Gtk: yong mi bcag. Gtb: yong mi gcig.

726. Following Gtb and Gtk: dgos pa dag. D: dngos po dag (“entities”).

727. Following Gtb and Gtk: rag las med pas. D: reg las med pa.

728. The meaning of the last two lines (ri bo brtsegs dang bzur ba dang/ de bzhin bsgreng dang gtams pa’i tshul) is uncertain, so the translation here is tentative.

729. The Tibetan reads nyen dang bral, with nyen being an archaic term for “basis” (rmang gzhi). See Tsenlha Ngawang Tsültrim 1997, p. 215.

730. The meaning of this line (gdug can pang du ’ongs pa ltar) is uncertain, so the translation here is tentative.

731. Nupchen Sangyé Yeshé’s Lamp for the Eye of Contemplation likewise mentions a fox’s deportment as a positive quality in the context of relinquishing attachment to family and kin. See Esler 2022, p. 48, p. 56.

732. The verb brnag pa is archaic for “thinking” or “recollecting.” See Namgyal Tsering 2001, p. 297.

733. Following D: ru dra’i rgol ba ’byung ba’am. Gtb and Gtk: ru tra sgrol ba byung ba la.

734. Following Gtk: ’jug sred. D: ’jug srid. Gtb: ’jug sreg.

735. Following D: zas su sbyin. Gtb and Gtk: rdzas su sbyar (“concocts the substances”). In both cases, the reference is to offerings for the deceased.

736. Following D: khung bu. Gtb and Gtk: khang du.

737. Following D and Gtk: lhags pa’i. Gtb: lhag pa’i. The term lhags pa is archaic for gtad pa, meaning “entrustment.” See Namgyal Tsering 2001, p. 599; Tsenlha Ngawang Tsültrim 1997, p. 1021.

738. Here gtams must be taken as an archaic term for bltams pa, meaning “to be born” or “to be produced.” See Tsenlha Ngawang Tsültrim 1997, p. 242.

739. Emending to mgul chu. D and Gtb: mgur chu. Gtk: ’gur chu.

740. Following Gtb and Gtk: gyen du. D: gyel du.

741. Following Gtb and Gtk: skems pas. D: mnyam pas. Y, K, and N: bsnyams pas.

742. Following D: ’khyil. Gtb: ’khrug. Gtk: ’khrugs.

743. Following D: lag chu. Gtb and Gtk: lag bcu. The term lag chu corresponds to the Sanskrit hastodaka (“water held in hand”). See Negi 1993–2005, vol. 15, p. 6566.

744. Following Gtb and Gtk: bskyed pa’i. D: bskyed ma’i. D’s reading would suggest a gendered interpretation, although it is unclear what this might refer to, since traditionally the five elements are already the female counterparts to the five aggregates: whereas the five aggregates are envisioned as the five victorious ones, the five elements are their five consorts. Given that the first two lines are already about the five elements, it is unclear why the last two lines would need to emphasize a gendered interpretation. The distinction being made is rather between the wisdom elements and those that are generated.

745. Following D: brtsegs. Gtb and Gtk: bsregs (“incinerated”).

746. Following D: dril and Gtk: ’dril. Gtb: ’dral.

747. Following Gtb and Gtk: gser gtso. D: gser tsong. The meaning of this line is quite uncertain, so the translation here is tentative.

748. Following D: gshog sprugs. Gtb and Gtk: gshog drug (“six wings”).

749. It is unclear why the text reads lha na after the seed syllables.

750. Following Gtb and Gtk: zas kyi dngos po. D: zangs kyi dngos po (“entities relating to copper”).

751. Following Gtk: de nyid gnyis pa’i cha dag la/ ’dzug gis, while emending ’dzug to ’jug. Gtb: de nyid gnyis pa dag la/ ’jug pa’i. D: de gnyis gnyis pa’i cha dag las/ mjug gi.

752. Following D and Gtk: rgyal chos. Gtb: rgya mtshos (“with the ocean”).

753. The term tsham ngam (or tsham rngam) is archaic for ’jigs pa (“fearsome”). See Namgyal Tsering 2001, p. 443; Tsenlha Ngawang Tsültrim 1997, p. 717.

754. Following Gtb and Gtk: rgyal ba’i. D: rgyal po’i (“of the king”).

755. The Tibetan reads ku su tsa. It is unclear what the underlying Sanskrit might be.

756. Following Gtb and Gtk. Line omitted in D and the other Kangyur versions.

757. Following Gtb and Gtk: nad rnams ’joms. D: ’di kun yang.

758. Following Gtb and Gtk: gshin rje chos kyi rgyal po de/ rnal ’byor thabs kyi phyag rgya yis/. D: gshin rje chos kyi phyag rgya yis (eyeskip). D’s contracted reading is also followed in the other Kangyur versions.

759. Following Gtb and Gtk: bdag po la. D: pho brang nas.

760. Following D: rtod. Gtb and Gtk: bstod (“praise”).

761. The meaning of this line (rdo rje yal dam thub par mdzod) is uncertain, so the translation here is tentative.

762. Following D: sbyin pa’i mchog. Gtb and Gtk: spyi yi mchog.

763. Following D and Gtk: bzhin. Gtb: gzhi.

764. Following D: ’dril khugs. Gtb: ’dril ’gugs. Gtk: ’dral ’gugs.

765. Following D: legs sbyar na. Gtb and Gtk: legs sbyangs te.

766. Following Gtb and Gtk: rdzas la bsham. D: rdzas la bri (“the substances are drawn”).

767. Following D and Gtb: bsgrubs na. Gtk: snub na (“when dwindling”).

768. Following Gtb: ’od kyi zer. Gtk: ’od kyi gzer. D: ’od kyi gser.

769. Following D: da. H: de. Gtb and Gtk: smad.

770. Stanzas 121–25 replicate and slightly expand on stanzas 6–10 of chapter 10.

771. Following Gtb, Gtk, and H: smin dkyus. D: smin dkyugs. N: smin dkyungs.

772. Emending to smin dkyus. Gtb and Gtk: smin ’khyug. D: smin dkyugs.

773. Following D and Gtk: nges par bsgo. Gtb: nges par bsgom (“certainly meditates on”).

774. Following Gtb and Gtk: las kyi yum. D: lus kyi yum (“physical consort”).

775. The crescent refers to the vulva.

776. This alludes to the advanced tantric practice of withholding ejaculation, absorbing the female sexual fluids through the male organ, and pulling the combined white and red seminal fluids upward to the navel, heart, throat, and crown of the head. See Dudjom Rinpoche 2015, pp. 63–64.

777. Following D: tshogs. Gtb and Gtk: mchog (“supreme”). The same variant recurs in stanzas 133–34.

778. Following Gtb, Gtk, and H: la. D: las (“from”).

779. Following D: gnas pa yi. Gtb and Gtk: mi gnas pa’i (“who do not abide”).

780. Following Gtb: ’grul rnams gcad. D: ’drul rnams gcad. Gtk: mgul rnams bcad.

781. Following Gtb and Gtk: ’bar ba’i me. D: ’bar ba’i tshogs (“blazing host”).

782. The Tibetan text here is incomplete and breaks off in mid-sentence.

783. The meaning of this line (so so’i phyag tu gnas nas ni) is uncertain, so the translation here is tentative.

784. Following Gtb and Gtk: bris. D: bre.

785. Following D: rtsibs mchan. Gtb and Gtk: rtse mtshan.

786. The meaning of this line (lngar gsal sgo dgu shar du brtsegs) is uncertain, so the translation here is tentative.

787. Following Gtb and Gtk: tsa ka li. D: ka tsa li.

788. Following Gtb and Gtk: tsa ka li. D: ka tsa li, as above.

789. Following Gtb and Gtk: rgyal thebs. D: rgyal ba. The term rgyal thebs is archaic for rgyal tshab (“royal regent”) or rgyal sras (“prince”). See Tsenlha Ngawang Tsültrim 1997, p. 117.

790. Following Gtb and Gtk: lce ’bar ba. D: cher ’bar ba.

791. Following D: pi par stan. Gtb and Gtk: pi par bstan. The meaning of pi par stan is uncertain, so the translation here is tentative.

792. Following D: thig thag gcad. Gtb and Gtk: gtib thag cad.

793. Following D: rtsa yi. Gtb and Gtk: rtsal ba’i.

794. Following D: bcu gnyis pa’o. Gtb and Gtk: bcu bzhi pa’o (“fourteenth”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within chapter 9.

795. Following D: bcu gsum pa’o. Gtb and Gtk: bco lnga pa’o (“fifteenth”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within chapter 9.

796. A parallel version of this stanza is found in The Sūtra Comprising the Intentions (Toh 829, fol. 183.a).

797. A variant of this stanza is found in The Sūtra Comprising the Intentions (Toh 829, fol. 183.b).

798. This stanza is found in The Sūtra Comprising the Intentions (Toh 829, fol. 183.b).

799. Stanzas 13–15 are found, with minor variants and along with two additional stanzas, in The Sūtra Comprising the Intentions (Toh 829, fol. 185.a–185.b).

800. Following Gtb (fol. 295.b.7): rmongs na. Gtk (fol. 106.b.4): rmangs na. D: sbyor na (“if they unite”).

801. Stanzas 17–29 are found (with variants) in The Sūtra Comprising the Intentions (Toh 829, fol. 185.b–186.a).

802. The version found in The Sūtra Comprising the Intentions has rku ba’i (“of thieving”) instead.

803. The first two lines of this stanza are given a rather different interpretation in The Sūtra Comprising the Intentions.

804. Following Gtb: gol na. Gtk: sgom na (“if they meditate on”). D: go na (“if they understand”).

805. Following D: phur pa. Gtb and Gtk: phung po (“aggregate”).

806. The term bla thabs is archaic for glo bur. See Namgyal Tsering 2001, p. 365; Tsenlha Ngawang Tsültrim 1997, p. 572.

807. Following Gtb and Gtk: gcan. D: btsan.

808. Following D: spyod pa la skyo ba skyes par. Gtb and Gtk: spyod pa la skyes par.

809. A parallel version of this speech is found in The Sūtra Comprising the Intentions (Toh 829, fol. 186.a–186.b).

810. These two lines of text (“please … particular kind of austerity”) are omitted in D. The translation follows Gtb and Gtk.

811. It seems likely that the six causes here signify the six seed syllables that represent birth in the six realms.

812. The term tsa ra refers to a root (rtsa ba). See Tudeng Nima 1998, p. 2182.

813. This is a veiled reference to the effigy (Skt. liṅga).

814. Following D: dbugs. Gtb and Gtk: lbugs.

815. Following D: sgrom drangs la. Gtb: sgo drangs la. Gtk: sgo drung nas.

816. I.e., the adamantine instructor (Skt. vajrācārya) officiating the rite.

817. Following D: sgril ma de la bslan. Gtb and Gtk: sgrol ma de la brlan.

818. Emending D: u ti. Gtb and Gtk: spu ti. The Sanskrit verb udi means “to rise,” “to get up.”

819. Following D: a haM. Gtb: A ha. Gtk: a sdang.

820. This line alludes to the fact of absorbing the effigy’s life force and thereby strengthening the practitioner’s adamantine vitality.

821. I.e., the effigy’s consciousness.

822. The wisdom being symbolizes the pure nature of the effigy’s consciousness, which has been extracted from the effigy and absorbed into the wind casket in the previous stanza.

823. This refers to the abodes of the different classes of beings to whom the bodily remains are presented.

824. Following Gtb: rdo rje pra. Gtk: rdo rje sra (“adamantine solidity”). D: rdo rje bra. Here, we take pra to be short for the Sanskrit term prasena (“prognostic”).

825. Following D: skam gling. Gtb: skyabs gling. Gtk: skyab seng.

826. Following Gtb, Gtk, N, H: rigs drug. D: ris drug.

827. Following D: rgyud drug. Gtb and Gtk: rgyu drug (“six causes”).

828. Following D: dus gsum. Gtb and Gtk: dug gsum (“three poisons”).

829. Following Gtb: dor stabs. Gtk: dor thabs. D: ’dor thabs.

830. Following Gtk and C: ’bru tshugs. D and Gtb: ’bri tshugs.

831. Following D: rtod pa’i tshul gyis. Gtb, Gtk, N, H: bstod pa’i tshul gyis (“in the manner of one praising”).

832. The verb sprugs (the perfective form of sprug pa) is archaic for zad pa (“to be exhausted”). See Namgyal Tsering 2001, p. 323; Tsenlha Ngawang Tsültrim 1997, p. 471.

833. Although not explicitly signaled in the text, here the speech of Sattvavajra ends. What follows is spoken by his interlocutor for this section, Ruler of Attachment.

834. The positive and negative signs described in stanzas 57–58 relate to the way the daggers fall once they have been tethered and cast (cf. stanza 53).

835. Following D: kha sbub pa dang. Gtk: kha sgrub pa dang. Gtb: kha spub b+ha n+d+ha.

836. Following D and Gtb: gdan las bskyod. Gtk: bdun las bskyod (“moving from the seven”).

837. Following Gtb: brgyud. D and Gtk: rgyud.

838. This probably refers to the accomplishments relating to exalted body, speech, and mind.

839. Following D and Gtk: slob ma chu. Gtb: slob ma bu (“disciple sons”).

840. This item repeats the first item in the list.

841. Following D and Gtb: smon lam. Gtk: rmi lam (“dreams”).

842. The meaning of these two lines (phyed du ’gyur na thob thang yin/ sum cha tsam la btang snyoms so/) is uncertain, so the translation here is tentative.

843. The following stanzas allude to the different types of skull cup, which are associated with the three exalted bodies.

844. Following Gtb and Gtk: ’phrul gzhal. D: ’phrul zhal (“manifested countenance”).

845. Following Gtb: ’dod ’jo’i ba. D and Gtk: ’dod zho’i ba.

846. Following D: nga ni. Gtb and Gtk: da ni.

847. Following H: longs. D, Gtb, and Gtk: long. The reading adopted here is the imperative of len pa, meaning “to accept.”

848. Following D: sgrogs. Gtb and Gtk: sgrol.

849. The Tibetan text transcribes the Sanskrit pañcakula.

850. The Tibetan text transcribes the Sanskrit word naśa (“destruction”).

851. Following D: dpyad. Gtb and Gtk: spyad. The meaning of this line (la la dpyad kyi na sha yin) is uncertain, so the translation here is tentative.

852. The Tibetan text transcribes the Sanskrit word mahākeśa (“great mane”).

853. The Tibetan text transcribes the Sanskrit word āyuḥphala (“fruition of longevity”).

854. Following Gtb and Gtk: bstan. D: brtan.

855. Following D and Gtk: me le de byi. Gtb: le le de phyi. The term me le seems to be a transcription of the Sanskrit mele (locative case of mela, which can signify “reunion” or “intercourse”), whereas byi is a Tibetan word meaning “fornication” or “adultery.”

856. Here the translation is tentative. The Tibetan has kha swa kha, which may possibly be a transcription of the Sanskrit khaskhasa (“poppy”).

857. Here again the translation is tentative. The Tibetan has kha hu pa, which may possibly be a transcription of the Sanskrit khadhūpa (“fireworks” or “air-pervading perfume”).

858. The Tibetan text transcribes the Sanskrit word jñānamūrti (“form of wisdom”).

859. The Tibetan text transcribes the Sanskrit word jñānakuṇḍalī (“earrings of wisdom”).

860. Again, the Sanskrit word kuṇḍalī (“earring”) is transcribed in the Tibetan text.

861. The Tibetan text transcribes the Sanskrit word ekajaṭi (“single tuft of hair”).

862. Following D: a bi mu ka. Gtb and Gtk: a ba’i mu ka. This is probably a transcription of abhimukhī (“the actualized”), which is the sixth of the ten bodhisattva stages.

863. Following D and Gtk: ’dod pa brtan ldan. Gtb: ’dod pa brtag ldan.

864. Following D: pu tra. Gtb and Gtk: su tra. The reading adopted here transcribes the Sanskrit word putra (“heir”).

865. The Tibetan text transcribes the Sanskrit word kapāla (“skull cup”).

866. Although all the versions read sku gsung (“exalted body and speech,” as translated here), it is quite unusual for these two terms to appear together without the third item in the triad (i.e., thugs, “exalted mind”). It is therefore possible that this is a transmissional error for sku gsum (“three exalted bodies”).

867. Following Gtk: dug gsum. D: drug gsum. Gtb: dus gsum.

868. Following D: mgo mi ’byung. Gtb and Gtk: ’og mi ’byung. The meaning of these two lines (mang dang nyung ba’i gsang ba ni/ bcas dkar ’phel dang mgo mi ’byung/) is uncertain, so the translation here is tentative.

869. Following Gtb and Gtk: ga la bstan. D: ga la brtan.

870. Following D and Gtk: mthun ’jug. Gtb: ’thun ’jug.

871. Following D: khrag mtsho. Gtb and Gtk: khrag ’thung.

872. Following Gtb: mkha’ bzhin. D and Gtk: mkha’ bzhi (“fourfold sky”).

873. Following Gtb: rnam par bkrol. Gtk: rnam par dkrol. D: rnam par spros.

874. Following D and Gtk: dbyig. Gtb: dbyings (“open dimension”).

875. Following D and Gtk: dbab. Gtb: bkrol.

876. Following D: dangs ma. H: dwangs ma. Gtb and Gtk: gdas ma.

877. Following D: so so’i skabs su: Gtb: so so skos su. Gtk: so so sgos du.

878. The Tibetan text transcribes the Sanskrit word bhāṇḍa.

879. The Tibetan text transcribes the Sanskrit word bhaga.

880. The meaning of this line (bam dgu phan cad sman du sbyar) is uncertain, so the translation here is tentative.

881. Following D: bcu bzhi pa’o. Gtb and Gtk: bcu drug pa’o (“sixteenth”). This discrepancy is due to the insertion, within the Nyingma Gyübum versions, of two additional chapter titles within chapter 9.

882. Following Gtb (fol. 305.a.6) and Gtk (fol. 113.b.5). D: vajra garbha stamasi ho |

883. Following Gtb and Gtk. D: vajra nama sitaṁ hūṁ |

884. Following Gtb and Gtk. D: vajra pāśa sidyā hūṁ |

885. The Tibetan text transcribes the Sanskrit word citta.

886. Following Gtb and Gtk. D: vajra citta sidyā hūṁ |

887. This enumeration does not seem to be otherwise attested, so it is unclear what these ten solids (sra mkhregs bcu) are.

888. Following D: bcwa lnga pa’o. Gtb and Gtk: bcu bdun pa’o (“seventeenth”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within chapter 9.

889. The Tibetan text reads chag phyed: chag refers to a measure of four fingers (see Tudeng Nima 1998, p. 777), whereas phyed indicates that a further half is added to that measure.

890. Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 50, fol. 183.b.3–5) discusses three purities, although this discussion occurs in a different context. The three purities he presents are (1) cleansing the obscurations that are the causes for sentient beings to remain in cyclic existence, (2) cleansing the afflictions, and (3) cleansing the cognitive obscurations.

891. The meaning of phra gsag is uncertain, so the translation here is tentative.

892. Following D: phyi bkru shi ne da hu las. Gtb and Gtk: phyi bkra shis ni ’da’ hu las. The meaning of the second half of the phrase (shi ne da hu las) is uncertain, so the translation is tentative. D’s reading, which has been adopted here, would appear to suggest two Sanskrit words, śīna (“congealed”) and ḍahu (identified as “monkey jack” or “monkey fruit,” Lat. Artocarpus lacucha). Cf. Monier-Williams 2001, p. 430, p. 1078. Another possibility would be to take the second word as an error for dhenu (with the overall sense of “congealed milk”). I am grateful to Dr. Adam Krug for his help with this passage.

893. Following D: ’da’ hu man ’das. Gtb and Gtk: mda’ ru maN+Dal. The meaning of this phrase is uncertain, so the translation is tentative. D’s reading, which has been adopted here, would appear to suggest two Sanskrit words, ḍahu (“monkey fruit”) and maṇḍa (“froth”). Cf. Monier-Williams 2001, p. 430, p. 775.

894. Here Gtb and Gtk insert a chapter title, indicating the end of the chapter: “This is the eighteenth chapter of The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras, which is about accomplishing the supremely great vajra.” This insertion increases the discrepancy between the chapter numbers of the Nyingma Gyübum versions and those of the Kangyur editions.

895. Following D: bcu drug pa’o. Gtb and Gtk: bcu dgu pa’o (“nineteenth”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within chapter 9 as well as a further chapter title within this chapter.

896. Following D: rgyu mchog. Gtb and Gtk: dgu mchog.

897. Following D: bcu bdun pa’o. Gtb and Gtk: nyi shu pa’o (“twentieth”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within chapter 9 as well as a further chapter title within the preceding chapter.

898. Emending to pra na (for the Sanskrit prasena, meaning “prognostic”). D and Gtb: phran (“trifling”). Gtk: phan (“benefit”).

899. Following D: bcwa brgyad pa’o. Gtb and Gtk: nyi shu gcig pa’o (“twenty-first”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within chapter 9 as well as a further chapter title within chapter 16.

900. The Tibetan text transcribes the Sanskrit word bhāṇḍa.

901. Here Gtb and Gtk insert the following text, which includes a chapter title, thus indicating the end of the chapter: “Thus he spoke. This is the twenty-second chapter of The Sūtra of All-Embracing Awareness, the Diamond Array That Is the Great King Among Tantras, which is about the mode of accomplishing the single seminal nucleus.” This insertion increases the discrepancy between the chapter numbers of the Nyingma Gyübum versions and those of the Kangyur editions. It may also be noted that the name of this chapter is almost identical to that of the main chapter in the Kangyur editions.

902. Following D: bcu dgu pa’o. Gtb and Gtk: nyi shu gsum pa’o (“twenty-third”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within chapter 9, of one chapter title within chapter 16, and of a further chapter title within this chapter.

903. Following Gtb and Gtk: ’og ma dbyibs su. D: mgo ma yang du.

904. Following Gtb: de bzhin chags res. Gtk: de bzhin chags ser. D: de bzhis chag res. The meaning of this line (D: bzhi las de bzhis chag res bstod) is uncertain, so the translation here is tentative.

905. Following Gtb: me ’bar. D and Gtk: me bur. N and H: me gur.

906. The meaning of gu gu thul is uncertain, so the translation here is tentative.

907. The second and third lines of this stanza are also found, with some variants, in The Lightning Wheel of Magnificent Wisdom (Toh 830, fol. 331.a).

908. The Tibetan text transcribes the Sanskrit word bhāṇḍa.

909. The meaning of this line (mdo yi sa la stabs gcig tu’o) is uncertain, so the translation is tentative.

910. Following D and Gtb: gtum thung. Gtk: gtun khung (“mortar”).

911. Following D: bzhin phyogs. Gtb and Gtk: zhing phyogs.

912. Following D: gru bzhi. Gtb and Gtk: zur bzhi (“quadrangular”).

913. Following D and Gtk: ’brel pa’i. Gtb: ’bral ba’i.

914. Following D: nyi shu pa’o. Gtb and Gtk: nyi shu bzhi pa’o (“twenty-fourth”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within chapter 9, of one chapter title within chapter 16, and of a further chapter title within the preceding chapter.

915. This is actually a rough phonetic rendering of mātaṃga (“pariah”), but as it appears in a mantra we have left it unchanged.

916. Following Gtb and Gtk: sgrol nas. D: bsgyel nas (“knocking him down”).

917. Following D: nyi shu rtsa gcig pa’o. Gtb and Gtk: nyi shu rtsa lnga pa’o (“twenty-fifth”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within chapter 9, of one chapter title within chapter 16, and of one chapter title within chapter 19.

918. Following Gtb and Gtk: dug gsum sku gsung thugs dbang bskur ba. D: dug gsum thugs su dbang sgyur ba (“controlling the three poisons as the exalted mind”).

919. Following D: nyi shu rtsa gnyis pa’o. Gtb and Gtk: nyi shu rtsa drug pa’o (“twenty-sixth”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within chapter 9, of one chapter title within chapter 16, and of one chapter title within chapter 19.

920. Following Gtb and Gtk: chags pas rnam grol ’bogs pa ste. D: chags las rnam grol ’gog pa ste.

921. Following D: lag chu hwa’i. Gtb and Gtk: lag bcu ha’i.

922. Here the Tibetan transcribes the Sanskrit word bhāṇḍa.

923. Following D: nyi shu rtsa gsum pa’o. Gtb: nyi shu rtsa bdun pa’o. Gtk: nyi shu bdun pa’o (“twenty-seventh”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within chapter 9, of one chapter title within chapter 16, and of one chapter title within chapter 19.

924. Following D and Gtk: bde sbyar nas. Gtb: bde sgyur nas.

925. Following Gtb: ji bzhin ’byung ltar. Gtk: ci bzhin du ’byung ltar. D: ji bzhin ’byung ldan.

926. Literally, “lotus tongues” (padma’i lce).

927. Here taking rgya phor to refer to a “large bowl,” although conceivably the term could also signify a “Chinese bowl” instead.

928. Following D and Gtk: rin chen ’bur gnyis. Gtb: rin chen ’bur bzhi. This variant is due to eyeskip in Gtb, which omits the next two lines.

929. Following D: bzhin mtshams. Gtb and Gtk: bzhi mtshams.

930. The Tibetan text transcribes the Sanskrit term rasāyana, a term that can refer to the science of “extracting the elixirs” as well as to the elixirs so extracted, as here.

931. Following D: bsal. H: gsal. Gtb: btsal. Gtk: brtsal.

932. It may be noted that this alludes to the gendered symbolism of the mortar (gtan; also gtun khung; Skt. udūkhala) and pestle (gtun; Skt. musala), as will be made explicit below. See Boord 2002, p. 89, p. 215.

933. Following Gtb, Gtk, N, C, and H: gsung. D: gsum.

934. Following Gtb and Gtk: ’chi med bdud rtsi’i ra sa yan/ khams gsum ’khor ba’i gcong rnying sbyang/ (Gtk: snying sbyangs). D: ’chi med bdud rtsis gcong rnying sbyang (“The deathless elixir cleanses away the chronic disease”).

935. Following D: btsags. Gtb and Gtk: tsam.

936. Following D and Gtk: bcal. Gtb: gcal.

937. Following D: chu tshags. Gtb and Gtk: thun tshags.

938. Following D: rgyal mo. Gtb and Gtk: rgyal po (“king”).

939. Emending to rgu (short for rgu drus, variant rgu trus). D: rgya. Gtb and Gtk: rga. Corydalis dasyptera is a medicinal plant native to East Tibet and parts of China.

940. Following D: sbyar chang. Gtb and Gtk: sbyar cing.

941. Following Gtb and Gtk: rtsa lnga’i zas. D: rtsal lnga’i zas.

942. Following D: rgyal po ram nye bas. Gtk: rgyal po ram gnye bas. Gtb: rgyal po ra mnye bas (the placement of the tsheg s is somewhat unclear). Y, K, and N: rgyal mo ram mnye bas. J, C, and H: rgyal mo rab mnye bas.

943. Following D: rgyal mo ram nye ba. Gtb: rgyal po mor mnye ba. Gtk: rgyal po ram mnye ba. Y, J, K, N, and C: rgyal mo rab mnye ba.

944. The meaning of these two lines (gzhan nam gzhan gyi sde pa dang/ lo yis bshugs te ’phrad mi bya/) is uncertain, so the translation is tentative.

945. Following D: nyi shu rtsa bzhi pa’o. Gtb and Gtk: nyi shu brgyad pa’o (“twenty-eighth”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within chapter 9, of one chapter title within chapter 16, and of one chapter title within chapter 19.

946. Following D: mchog. Gtb and Gtk: gcig (“single”).

947. Following Gtb (fol. 320.a.1) and Gtk (fol. 124.b.5): rgyal ba. D: rgyal po (“king”).

948. Following Gtb, Gtk, N, and H: rang nyid la. D: rang nyid sa.

949. This measurement of time (lo yi skad cig, “the instant of a year”) does not seem to be attested elsewhere.

950. This is probably an oblique reference to the five ambrosias.

951. Following D: nyi shu rtsa lnga pa’o. Gtb and Gtk: nyi shu dgu pa’o (“twenty-ninth”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within chapter 9, of one chapter title within chapter 16, and of one chapter title within chapter 19.

952. This stanza is also found in The Sūtra Comprising the Intentions (Toh 829, fol. 272.a).

953. Here and below, the Tibetan text transcribes the Sanskrit word bhaga.

954. Stanzas 10–11 are found, with minor variants, in The Sūtra Comprising the Intentions (Toh 829, fol. 272.a–272.b).

955. Stanzas 12–17 are found in The Sūtra Comprising the Intentions (Toh 829, fol. 272.b).

956. Following D: zhi. Gtb and Gtk: bzhi.

957. Following Gtb and Gtk: mngon spyod. D: mngon sbyor.

958. Following Gtb and Gtk: brgyan. D: rgyas.

959. Emending to mnyes mchog, following the lemma in Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 257.b.1). D, Gtb, and Gtk: nyes mchog (“supreme fault”).

960. Following D: bshar rgyud. Gtb and Gtk: bshad rgyud.

961. Following D and Gtb: bshar bas. Gtk: bshad pas.

962. Following Gtb, Gtk, C, and H: ’byung gnas. D: ’byung nas.

963. Following Gtb and Gtk: phung po. D: lung po.

964. A parallel for stanzas 23–51 is found in The Sūtra Comprising the Intentions (Toh 829, fol. 272.b–273.b), although some of the variants are fairly significant.

965. Following D: me la ’dod pa’i. Gtb and Gtk: me lha ’dod pa’i (“desired by the gods of fire”).

966. Following D: du ’byung ba dang mnyam pa yi. Gtk: gzhung du ’byung ba’i grangs mnyam pa’i. Gtb: gzhung du ’byung ba’i grangs mnyam yin.

967. Following Gtb and Gtk: skye ba’i lam lnga. D: skye ba’i lam la (“paths of rebirth”). It is not clear what classification the “five paths” might refer to, but we can assume from the context that it is linked to the types of rebirth within cyclic existence.

968. Following Gtb: brtsig par bya. Gtk: brtsigs par bya. D: brdzang bar bya (“should be sent off”).

969. The version of this line found in The Sūtra Comprising the Intentions (Toh 829, fol. 273.b) is more explicit since it reads mchod skabs (“context of worship”).

970. Following D: ltang. Gtb and Gtk: stang. H: stangs.

971. The meaning of this line (rtsa brgyad las kyis grangs bzung ste) is uncertain, so the translation here is tentative.

972. The Tibetan reads dkar byang, with byang being short for byang bu (“certificate”).

973. Following D: nyi shu rtsa drug pa’o. Gtb and Gtk: sum cu pa’o (“thirtieth”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within chapter 9, of one chapter title within chapter 16, and of one chapter title within chapter 19.

974. Following D: he ru kAM ta ka. For herukāntaka, i.e., heruka-antaka (“heruka, the harbinger of the end”). Gtb and Gtk: he ru ka | ta ka.

975. Following Gtb and Gtk: da ha. Omitted in D.

976. Following D: vi du ma. Perhaps for vidhūma (“absence of smoke”)? Gtb and Gtk: bi ru ma.

977. In the preceding lines, each syllable is repeated seven times, and each group of seven repetitions is repeated four times. When read together, the syllables present the following mantra: sarvatathāgata mahā śrī heruka hūṁ śvarikha mūṁ.

978. Following D: eight repetitions of ba and dzra. Gtb and Gtk: seven repetitions. It may be noted that the eight repetitions found in D correspond to the eight wrathful female deities mentioned next in the mantra.

979. Following D: eight repetitions. Gtb and Gtk: seven repetitions.

980. Emending D: U lu. Gtb and Gtk: u lu.

981. Following D: eight repetitions. Gtb and Gtk: seven repetitions.

982. Following D and Gtb: eight repetitions. Gtk: seven repetitions. When mukha is combined with the previously enumerated names of animals (the lion, tigress, jackal, dog, vulture, heron, raven, and owl), we have the eight animal-headed goddesses, i.e., Siṃhamukhā, Vyāghrīmukhā, Śṛgālamukhā, Śvānamukhā, Gṛdhramukhā, Kaṅkamukhā, Kākamukhā, and Ulūkamukhā.

983. Emending D: te da dzaH. Gtb and Gtk: te nga dza. The latter may well be a visual error for te da dza.

984. Following Gtb and Gtk: pA sha. D: pA shaM.

985. Following D: b+hasmi ya ti hoH. Gtb and Gtk: sa mi ba ti ho.

986. Following D: ten repetitions of ba and dzra. Gtb and Gtk: eleven repetitions.

987. Following D: ten repetitions of kro and d+Ha. Gtb and Gtk: eleven repetitions.

988. Following D: ten repetitions. Gtb and Gtk: eleven repetitions. Gtb additionally misspells some of the hūṃs as hū, omitting the anusvara for the second, third, fourth, ninth, and eleventh repetitions.

989. Following D: maN. Gtb and Gtk: ma. As will be seen from the following note, this variant merely represents a different way of breaking up the syllables making up the word maṇḍala.

990. Following D: Da. Gtb and Gtk: N+Da.

991. Following Gtb and Gtk: pa ra pa ram. D: parpa raṁ. The reconstruction is merely tentative.

992. Following D: e hye hi. Gtb: e hye ha. Gtk: e hyo ti.

993. This translates the Tibetan word lhan.

994. Following Gtk: ha ha hAM. Gtb: ha ha ha. D: ha ha ha ma.

995. Emending D: A ra li. Gtb and Gtk: a ra li.

996. Following D. Gtb: ba lim. Gtk: ba liM.

997. Following Gtb: pra tI ts+tsha hoH. Gtk: pra ti ts+tsha ho. D: ti hoH.

998. Following Gtb: i daM te na ra kan. Gtk: i dan te | na ra kan. D: i dan de nA ra kAn.

999. Following D: nyi shu rtsa bdun pa’o. Gtb and Gtk: so gcig pa’o (“thirty-first”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within chapter 9, of one chapter title within chapter 16, and of one chapter title within chapter 19.

1000. Following Gtb and Gtk: a dang ma gnyis gsal gzhag ste. D: a dang padma gnyis gsal te. In what follows, the right and left hands are referred to as a and ma, respectively, and made to correspond to the principles of means and acumen.

1001. Following Gtb and Gtk: ma’i steng du. D: me’i steng du.

1002. This refers to the ten fingers of both hands.

1003. Following Gtb and Gtk: rgya. D: rgyu (“cause”).

1004. Following D: ’then. Gtb and Gtk: ’thon.

1005. Following D: gdengs. Gtb: dengs. Gtk: gdangs.

1006. Following D: mgo mjug. Gtb and Gtk: ’og ’jug.

1007. The meaning of these two lines (g.yas g.yon tshul gyis bsgyur byas te/ so so ji ltar yin thabs sbyar/) is uncertain, so the translation is tentative.

1008. Following Gtb and Gtk: bsdams. D: brdabs (“clapping”).

1009. Following Gtb and Gtk: bsgyur brten bya. D: bkur brten bya.

1010. Following Gtb and Gtk: rma bya. D: rmun bya.

1011. Following D: nyi shu rtsa brgyad pa’o. Gtb and Gtk: so gnyis pa’o (“thirty-second”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within chapter 9, of one chapter title within chapter 16, and of one chapter title within chapter 19.

1012. The term zla rgyas here refers to the esoteric food items that are enjoyed during a feast offering (Skt. gaṇapūjā).

1013. Following Gtb (fol. 327.a.7) and Gtk (fol. 130.b.2): rdo rje rol pa tshogs mchod ’di. D: rdo rje rol pas tshogs mchog ’di.

1014. This is probably a reference to the five supramundane aggregates.

1015. Following Gtb and Gtk: mchod sprin la. D: mchod sbyin la.

1016. As mentioned previously, stan ’gan stands for tanagaṇa, a tantric code for the twin practices of union and liberation.

1017. Following Gtb and Gtk: gting nas gcod pa’i. D: gting nas gsod pa’i (“deeply kills”).

1018. Following Gtb and Gtk: g.yung drung bcud. D: g.yung drung chu (“perennial water”).

1019. Following D: nyi shu rtsa dgu pa’o. Gtb and Gtk: so gsum pa’o (“thirty-third”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within chapter 9, of one chapter title within chapter 16, and of one chapter title within chapter 19.

1020. Following D and Gtk: snang ba’i dbang. Gtb: gnang ba’i dbang (“power imparted”).

1021. Following D: rig pa’i sgo mo bye. H: rig pa’i sgo mo dbye. Gtb and Gtk: rig pa’i sgo ma phye.

1022. The word rum is an archaic term for something that is hidden (phag). See Namgyal Tsering 2001, p. 532; Tsenlha Ngawang Tsültrim 1997, p. 889.

1023. Following Gtb and Gtk: blo rlag byed. D: bye brag byed. Y, K, C, and H: bye brag phyed (“dividing into particulars”). N: bye drag byed.

1024. Following D and Gtk: srid pa gsum. Gtb: sred pa gsum.

1025. Following D: dkar. Y, J, K, and C: kar. Gtb and Gtk: kor.

1026. The meaning of these four lines (bsten kos nye bar gyur pa la/ ’jim gos mngon sum gsal bar bya/ ’bir kwas gnyis su med pa la/ ’dren kos yi ge’i phreng ba drang/) is uncertain, so the translation is tentative.

1027. The Tibetan text gives their names as follows: sha ta pa and gar ta pa, cang ka de’u and bang ka de’u, breng nge ba and dung nge ba. An identical set of six melodies is found (with minor variants in transcription) in The Sūtra Comprising the Intentions (Toh 829, fol. 180.a). Although their precise identification is problematic, an attempt in this direction is proposed here. The first two seem to transcribe the Sanskrit terms ṣāḍava and gāndharva, which in the Nāṭyaśāstra, the classical treatise on Indian dramaturgy, are defined as the hexatonic scale and as a melody combining vocal and instrumental music, respectively (Ghosh 2023, vol. 2, p. 737, and pp. 711–12). The next two, cang ka de’u and bang ka de’u (the latter is given as p+wang ka de’u in The Sūtra Comprising the Intentions), which both end in the diminutive de’u, seem to represent alternative spellings for cang te’u, meaning “ḍamaru” (i.e., “small drum”; see Tsenlha Ngawang Tsültrim 1997, p. 146) and pi wang de’u, meaning “small lute,” respectively. The last two, breng nge ba and dung nge ba, are Tibetan terms meaning “light” and “constant,” respectively.

1028. Following D: gar ta pa. Gtb: gar ta sa. Gtk: ga ra ta sa.

1029. Following D: mchod. Gtb and Gtk: mdzad.

1030. Following D: dam pa’i. Gtb and Gtk: rngam pa’i (“magnificent”).

1031. The eight syllables of the rulu mantra are oṁ rulu rulu hūṁ bhyo hūṁ. The version of the mantra mentioned in the commentary to The Noble Noose of Methods, chapter 11 (Cantwell and Mayer 2012, p. 287), omits the final hūṁ.

1032. Here the Tibetan transcribes the Sanskrit word nasa.

1033. Here the Tibetan transcribes the Sanskrit word gorocanā.

1034. Following Gtb and Gtk: brgyad. D: dgu (“nine”).

1035. Here the Tibetan transcribes the Sanskrit word citta.

1036. Following Gtb and Gtk: brgyan. D: rgyas.

1037. Following D: las byas pa yi. Gtb and Gtk: las byas pa’i sa.

1038. Following D: dkyil kyi. Gtb and Gtk: dkyil ’khor (“in the configuration”).

1039. Following D: gsibs pas. Gtb and Gtk: bsribs pas (“to become dim”). The otherwise unattested verb gsibs occurs above on folio 60.b.6. The meaning “to evaporate” would seem to fit both contexts.

1040. Following D: ’bar. Gtb and Gtk: dang.

1041. Following D and Gtk: ’jums. Gtb: ’dzum (“closing” or “shutting”).

1042. Following D and Gtk: gzan. Gtb: gza’ (“planetary influence”).

1043. Following D: sbungs pa. Gtb and Gtk: dpungs pa. The verb sbungs pa is archaic for bsgrim pa (“to tighten”). See Namgyal Tsering 2001, p. 384.

1044. Following D: mgur chu. Gtb and Gtk: ’gur du.

1045. Literally, “hooks and bends,” referring to the shapes of these vowels in the Tibetan alphabet: the i and u vowels (gi gu and zhabs kyu) resemble hooks, whereas the e and o vowels (’greng bu and na ro) resemble bends.

1046. This dot is written above a letter and is used to represent the anusvāra, the nasalization phoneme.

1047. The Tibetan reads tsheg par phyin. It is not inconceivable that tsheg par (here translated as “with a snap”) in fact refers to the tsheg break that separates syllables in Tibetan writing.

1048. Following Gtb and Gtk: ji ltar sbyor bas dus dag tu. D: ’di ltar stor ba’i dus dag na (“at the times of polishing off”).

1049. Following D and Gtk: dbugs dag la. Gtb: dbus dag la (“of the middle”).

1050. Following Gtb, Gtk, Y, and K: rig la. D: reg la (“in touch”).

1051. Following D: gdung ba’i. Gtb and Gtk: gsungs pa’i (“of exalted speech”).

1052. Following D: sil snyan. Gtb and Gtk: ci snyan (“whatever is heard”).

1053. Following D, Gtb, and Gtk: bed. C: bde (“bliss”).

1054. Following Gtb and Gtk: rdo rje bung ba’i. D: rdo rje bum pa’i (“adamantine vase”).

1055. This is a cryptic allusion to the womb.

1056. Following Gtb and Gtk: gsang ba’i. D: gsal ba’i (“clear”).

1057. The Tibetan has a combination of Sanskrit and Tibetan, reading ha sta me long and referring to a hand-held mirror (Skt. hastādarśa).

1058. The Tibetan text transcribes the Sanskrit word bhāṇḍa.

1059. Following Gtb: phebs ma thag tu. D and Gtk: phebs ma dag tu.

1060. Following D: sum cu pa’o. Gtb and Gtk: so bzhi pa’o (“thirty-fourth”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within chapter 9, of one chapter title within chapter 16, and of one chapter title within chapter 19.

1061. Following Gtb (fol. 332.a.2) and Gtk (fol. 134.a.3): gsal bstan de. D: gsal bton te.

1062. Following D: gnan par bya. Gtb and Gtk: gnas par bya (“should abide”).

1063. Following D: ba. Note that the Comparative Edition has pa instead. Gtb and Gtk: sa (the letter sa or alternatively “stage”).

1064. Following D: mchan khung. Gtk: gcan khung. Gtb: phyag rgya (“emblematic gesture”).

1065. Following Gtb: mdzub. D and Gtk: ’bru (“seed syllable”).

1066. Following D: sa ma. Gtb and Gtk: sa ma ya.

1067. Emending D: sa ba dza.

1068. The second part of the mantra is omitted in Gtb and Gtk.

1069. Following Gtb and Gtk: gsang mchog gsum. D: gsung mchog gsum (“threefold supreme exalted speech”). The three secrets refer to exalted body, speech, and mind.

1070. Following D: sta hr-i da. Gtb and Gtk: pra d+hi ta.

1071. Perhaps for idante (the feminine, dual, vocative) of idantā (“identity”)?

1072. Following D: ba dyi. Gtb: bi dya. Gtk: bi dye.

1073. Following D: sum cu rtsa gcig pa’o. Gtb and Gtk: so lnga pa’o (“thirty-fifth”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within chapter 9, of one chapter title within chapter 16, and of one chapter title within chapter 19.

1074. Following Gtb (fol. 333.b.1) and Gtk (fol. 135.a.4): dbang mchog. D: gsang mchog (“supreme secrets”).

1075. This stanza is omitted in Gtb and Gtk.

1076. Following D: sta ma ti. Gtb: sta ma sid+d+hi. Gtk: stwa ma sid+d+hi.

1077. Following D: theg chen dgu. Gtb: theg chen rgyu (“cause of the Great Vehicle”). Gtk: theg chen rgyud (“tantra of the Great Vehicle”).

1078. This refers to the seven precious possessions.

1079. Following D, J, U, Gtb, and Gtk: ras. Comparative Edition: ris (“painting”).

1080. Following Gtb and Gtk: dbang mchog. D: gsang mchog (“supreme secret”).

1081. Following Gtb, Gtk, Y, K, and N: a nu rA ga. D: a nu rA ga Na.

1082. Following D. Omitted in Gtb and Gtk.

1083. Following D: gtan tshig. Gtb and Gtk: bden tshig (“words of truth”).

1084. Again, the term sems lon may be referring to The Sūtra That Is the Great Authoritative Scripture of the Mind (sems lung chen mo’i mdo), which is sometimes considered an Anuyoga tantra.

1085. Following D: btsal med. Gtb and Gtk: brtsal med (“without striving”).

1086. The Tibetan here transcribes the Sanskrit word kaṭṭāra.

1087. The Tibetan has sti ra, which is probably a phonetic rendering of the Sanskrit sthira (“hard”).

1088. Following Gtb and Gtk: chos kun sgyu mar. D: chos sku sgyu mar (“over the illusory body of reality”).

1089. Following Gtb and Gtk: rtsal chen. D: btsal med (“without searching”).

1090. Emending to rgyal thebs. D: rgyal theb. Gtb and Gtk: rgyal ’theb. The expression rgyal thebs is a term for rgyal tshab (“royal regent”). See Tsenlha Ngawang Tsültrim 1997, p. 117.

1091. These three criteria (tshad ma gsum) presumably represent endurance (rkyen thub) in the face of the three conditions (rkyen gsum).

1092. Following D: rdzob pa che. Gtb and Gtk: rdzogs pa che (“greatly complete”).

1093. Following D: sum cu rtsa gnyis pa’o. Gtb and Gtk: so drug pa’o (“thirty-sixth”). This discrepancy is due to the insertion, in the Nyingma Gyübum versions, of two additional chapter titles within chapter 9, of one chapter title within chapter 16, and of one chapter title within chapter 19.

1094. The words given in italics are those making up the Tibetan term bcom ldan ’das, the translation of the Sanskrit bhagavat (“blessed one”).

1095. Following Gtb, Gtk, Y, and K: zhing. D: zhi (“pacifying signs”).

1096. Following D: dpag med. Gtb and Gtk: bdag med (“selfless”).

1097. Emending to gdung ’tshob. D, Gtb, and Gtk: gdung thag.

1098. Following D: sum cu rtsa gsum pa’o. Gtb and Gtk: so bdun pa’o (“thirty-seventh”). This discrepancy is due to the insertion, within the Nyingma Gyübum versions, of two additional chapter titles within chapter 9, of one chapter title within chapter 16, and of one chapter title within chapter 19.

1099. Following Gtk (fol. 138.b.1). Colophon omitted in Gtb, D, and the other Kangyur editions.



Glossary


abiding transformation
gnas ’gyur
གནས་འགྱུར།
āśrayaparāvṛtti
In Yogācāra thought, this refers to the fundamental transformation of consciousness (often referred to as the repository consciousness) into its pure counterpart. (See Makransky 1998, p. 63.) 





absolute
don
དོན།
artha
Also translated as “absolute meaning” and “meaning.”





Accomplishing Everything
thams cad grub pa
ཐམས་ཅད་གྲུབ་པ།
One of the great miracle buddhas belonging to the retinue of the great secret.





accomplishment
dngos grub
དངོས་གྲུབ།
siddhi
Accomplishment or success in general, as well as any particular magical power or ability derived from tantric practice.





accumulation
tshogs
ཚོགས།
sambhāra
This term denotes the two accumulations of merit and wisdom, which are gathered by bodhisattvas on the path to awakening. The fulfilment of these two accumulations constitutes the fruition of the entire path, resulting respectively in the maturation of the body of form and the body of reality.





activity family
las
las kyi rigs
ལས།
ལས་ཀྱི་རིགས།
karmakula
One of the five families. The activity family is associated with the northern direction, the transformation of the poison of jealousy, and the action-accomplishing wisdom.





Actualized King
mngon byung rgyal po
མངོན་བྱུང་རྒྱལ་པོ།
Name of a past buddha who lived during the eon of the Universal Array.





acumen
shes rab
ཤེས་རབ།
The sixth of the six perfections, it refers to the profound understanding of the emptiness of all phenomena, the realization of ultimate reality. In its more general acceptation, it can refer to sharpness of mind and to the ability to correctly discern the qualities of a given object, such as its characteristics or whether it should be taken up or rejected. In effect, the specific sense of penetrating to the heart of phenomena to reveal their emptiness can be seen to be derived from this general sense of mental acuity.





adamantine
rdo rje
རྡོ་རྗེ།
vajra
This term generally indicates indestructibility and stability. In the sūtras, vajra most often refers to the hardest possible physical substance, said to have divine origins. In some scriptures, it is also the name of the all-powerful weapon of Indra, which in turn is crafted from vajra material. In the tantras, the vajra is sometimes a scepter-like ritual implement, but the term can also take on other esoteric meanings, sometimes alluding to the male sexual organ. Also translated as “vajra.”





Adamantine Charnel Ground Hauntress
rdo rje dur khrod
རྡོ་རྗེ་དུར་ཁྲོད།
vajraśmaśānapati
One of the great killer ladies.





Adamantine Courtesan
rdo rje ’dren ma
རྡོ་རྗེ་འདྲེན་མ།
One of the great killer ladies.





Adamantine Devourer
rdo rje za byed ma
རྡོ་རྗེ་ཟ་བྱེད་མ།
One of the great killer ladies.





Adamantine Emitter of Sound
rdo rje sgra ’byin ma
རྡོ་རྗེ་སྒྲ་འབྱིན་མ།
One of the great killer ladies.





adamantine family
rdo rje
rdo rje rigs
རྡོ་རྗེ།
རྡོ་རྗེ་རིགས།
vajrakula
One of the five families. The adamantine family is associated with the eastern direction, the transformation of the poison of hatred, and the mirrorlike wisdom.





Adamantine Ferocity
rdo rje gtum mo
རྡོ་རྗེ་གཏུམ་མོ།
One of the great killer ladies.





Adamantine Hatred
zhe sdang rdo rje
ཞེ་སྡང་རྡོ་རྗེ།
Described as the adamantine regent.





Adamantine Haughty Arrow
rdo rje mda’ snyems ma
རྡོ་རྗེ་མདའ་སྙེམས་མ།
One of the great killer ladies.





Adamantine Mortar
rdo rje gtun khung
རྡོ་རྗེ་གཏུན་ཁུང་།
vajramuśalā
One of the great killer ladies.





Adamantine Murderess
rdo rje gsod ma
རྡོ་རྗེ་གསོད་མ།
One of the great killer ladies.





Adamantine Omnipotent Mistress
rdo rje dbang phyug ma
རྡོ་རྗེ་དབང་ཕྱུག་མ།
One of the great yoginīs of the great pledge retinue.





Adamantine Raiser
rdo rje spor ma
རྡོ་རྗེ་སྤོར་མ།
One of the great killer ladies.





Adorned Omnipotent Mistress
rgyan gyi dbang phyug ma
རྒྱན་གྱི་དབང་ཕྱུག་མ།
One of the great yoginīs of the great pledge retinue.





adulteress
byi mo
བྱི་མོ།
muṇḍikā
The term literally means “shaven.”





affliction
nyon mongs
ཉོན་མོངས།
kleśa
The essentially pure nature of mind is obscured and afflicted by various psychological defilements, which destroy the mind’s peace and composure and lead to unwholesome deeds of body, speech, and mind, acting as causes for continued existence in saṃsāra. Included among them are the primary afflictions of attachment (rāga), hatred (dveṣa), and bewilderment (moha). It is said that there are 84,000 of these negative mental qualities, for which the 84,000 categories of the Buddha’s teachings serve as the antidote.Kleśa is also commonly translated as “negative emotions,” “disturbing emotions,” and so on. The Pāli kilesa, Middle Indic kileśa, and Sanskrit kleśa all primarily mean “to soil,” “to stain,” or “to defile.” The translation “affliction” is a secondary development that derives from the more general (non-Buddhist) classical understanding of kliś (“to harm,” “to afflict”). Both meanings are noted by Buddhist commentators.





Agnidatta
mes sbyin
མེས་སྦྱིན།
agnidatta
Name of a householder who was born as a likeness of Vajrasattva. 





Akaniṣṭha
’og min
འོག་མིན།
akaniṣṭha
The eighth and highest level of the realm of form (Skt. rūpadhātu), the last of the five pure abodes (śuddhāvāsa); it is only accessible as the result of specific states of contemplation. According to some texts this is where non-returners (anāgāmin) dwell in their last lives. In other texts it is the realm of the enjoyment body (sambhogakāya) and is a buddha field associated with the Buddha Vairocana; it is accessible only to bodhisattvas on the tenth stage.





Akṣobhya
mi bskyod pa
མི་བསྐྱོད་པ།
akṣobhya
Literally “Not Disturbed” or “Immovable One.” The buddha in the eastern realm of Abhirati. A well-known buddha in early Mahāyāna, regarded in the higher tantras as the head of one of the five buddha families, the adamantine family in the east. 





aloeswood
a ga ru
ཨ་ག་རུ།
agaru
The resinous heartwood of the Aquilaria and Gyirnops evergreen trees in India and southeast Asia, also known as aloeswood (Agallochum).





amazing
rmad byung
rmad du byung ba
རྨད་བྱུང་།
རྨད་དུ་བྱུང་བ།
adbhuta
One of many terms used to describe miraculous phenomena in Buddhist narrative and doctrinal texts. 





Ambrosial Queen
bdud rtsi’i rgyal mo
བདུད་རྩིའི་རྒྱལ་མོ།
Name of the indigo-colored queen of ambrosia. 





Amitābha
snang ba mtha’ yas
snang mtha’ yas
སྣང་བ་མཐའ་ཡས།
སྣང་མཐའ་ཡས།
amitābha
Buddha of the western direction, associated in The Sūtra of All-Embracing Awareness with sound and with fire.





Amitāyus
tshe dpag med
tshe dpag med pa
tshe dpag tu med pa
ཚེ་དཔག་མེད།
ཚེ་དཔག་མེད་པ།
ཚེ་དཔག་ཏུ་མེད་པ།
amitāyus
The buddha associated with longevity and with the lotus family. Presently better known by his alternative name Amitābha, he presides over the western pure field of Sukhāvatī.





Amoghasiddhi
don kun rdzogs
དོན་ཀུན་རྫོགས།
amoghasiddhi
Buddha of the northern direction, associated in The Sūtra of All-Embracing Awareness with the wavering of ideation. 





Amṛtakuṇḍalin
bdud rtsi ’khyil ba
བདུད་རྩི་འཁྱིལ་བ།
amṛtakuṇḍalin
One of four gatekeepers listed in Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 246.b.4). 





ancillaries to the Vedas
rig byed dag gi yan lag
rig byed kyi yan lag
རིག་བྱེད་དག་གི་ཡན་ལག
རིག་བྱེད་ཀྱི་ཡན་ལག
vedāṅga
The name of a group of auxiliary works that supplement the Vedas, usually enumerated as six different works on the six subjects of (1) pronunciation and phonetics (Skt. śikṣā); (2) meter (Skt. chandas); (3) grammar and linguistic analysis (Skt. vyākaraṇa); (4) semantic and etymological explanation of difficult terms (Skt. nirukta); (5) astrology (Skt. jyotiṣa); and (6) ceremony (Skt. kalpa). (See Monier-Williams 2001, p. 1016.) 





androgyne
ma ning
མ་ནིང་།
paṇḍaka
An imprecise, catchall term, difficult to translate. In the Mūlasarvāstivāda Vinaya, the term paṇḍaka encompasses diverse physiological and behavioral conditions, such as intersexuality, erectile dysfunction, and fetishes that imply an inability to engage in normative sexual behavior. The criteria for being designated a paṇḍaka are not strictly physiological but neither are they grounded exclusively in gender identity or sexual orientation.





apperception
rnam par rig pa
རྣམ་པར་རིག་པ།
vijñapti
Refers to the cognition of an object.





Array of Emblematic Gestures
phyag rgya bkod pa’i pho brang
ཕྱག་རྒྱ་བཀོད་པའི་ཕོ་བྲང་།
A palace created by Custodian of the Supreme Secret, which includes all the emblematic gestures (Skt. mudrā).





Arrayed Quintessence
bkod pa’i snying po
བཀོད་པའི་སྙིང་པོ།
One of the buddhas of the great pledge retinue. Also called “Variegated Quintessence.”





Ash-Maker
thal byed ma
ཐལ་བྱེད་མ།
One of the goddesses of the retinue of devoted maidens.





aspiration
smon lam
སྨོན་ལམ།
praṇidhāna
A declaration of one’s aspirations and vows, accompanied by an invocation of the buddhas, bodhisattvas, etc.





aspirationlessness
smon med
smon pa med pa
སྨོན་མེད།
སྨོན་པ་མེད་པ།
apraṇihita
apraṇihitatā
The third of the three and four doorways to release. It is defined as the absence of hopes and fears.





Assembler of Joy
dga’ sdud ma
དགའ་སྡུད་མ།
One of the great yoginī sky maidens belonging to the retinue of the great secret.





atrophy
gnas ngan len
གནས་ངན་ལེན།
dauṣṭhulya
Atrophies are rigidified negative tendencies, of which twenty-four are listed in the Abhidharma­kośa­bhāṣya. (Cf. Negi 2006, p. 173.) In Yogācāra literature the term atrophy has the connotations of badness, stiffness, and subliminal uneasiness, and comes to characterize the negative aspect of the repository consciousness (Skt. ālayavijñāna), especially insofar as it becomes associated with the seeds (Skt. bīja) of the afflictions and of suffering. (See Schmithausen 2007, vol. 1, pp. 66–69.)





attachment
’dod chags
འདོད་ཆགས།
rāga
One of the three root afflictions that bind beings to cyclic existence. Also translated as “passion.”





attentiveness
shes bzhin
ཤེས་བཞིན།
samprajanya
samprajāna
This is the faculty that maintains a conscious watch for any inclination of the mind toward mental dullness or agitation, especially during meditation. Together with recollection (smṛti, dran pa), it is one of the two indispensable factors for the development of calm abiding (śamatha, zhi gnas).





authoritative scripture
lung
ལུང་།
āgama
An authoritative scripture containing the words of the Buddha. It is one of the three valid measures.In the Tibetan tradition, the term lung also refers to the oral transmission of a text, or its scriptural authorization, whereby a master reads the text aloud in front of the students.





Avalokiteśvara
spyan
spyan ras gzigs
སྤྱན།
སྤྱན་རས་གཟིགས།
avalokiteśvara
One of the “eight close sons of the Buddha,” he is also known as the bodhisattva who embodies compassion. In certain tantras, he is also the lord of the three families, where he embodies the compassion of the buddhas. In Tibet, he attained great significance as a special protector of Tibet, and in China, in female form, as Guanyin, the most important bodhisattva in all of East Asia.





Avīci Hell
mnar med
མནར་མེད།
avīci
The lowest hell; the eighth of the eight hot hells.





awareness
rig pa
རིག་པ།
vidyā
This term may generally be synonymous with intelligence or sagacity, but it also conveys the meaning of science or branches of knowledge, and of intrinsic awareness. In this last sense, it denotes the fundamental innate mind in its natural state of spontaneity and purity, beyond alternating states of motion and rest and the subject-object dichotomy. Also translated as “sagacity.”





awareness holder
rig pa ’dzin pa
rig ’dzin
རིག་པ་འཛིན་པ།
རིག་འཛིན།
vidyādhara
A class of semi-divine beings that are famous for wielding (dhara) spells (vidyā). Loosely understood as “sorcerers,” these magical beings are frequently petitioned through dhāraṇī and kriyātantra ritual to grant magical powers to the supplicant. The later Buddhist tradition, playing on the dual valences of vidyā as “spell” and “knowledge,” began to apply this term to realized figures in the Buddhist pantheon.





axiom
gtan tshigs
གཏན་ཚིགས།
hetu
Generally, this refers to a logical axiom or rational argument. In the tantric context, it refers to something that is axiomatically true and self-evident to those with the required faculties. 





Balavat
stobs ldan
སྟོབས་ལྡན།
balavat
One of the planetary deities (Skt. graha).





bark
shing shun
ཤིང་ཤུན།
valkala
Cloth made from the bark of the valkala tree. It was worn by Indian ascetics but forbidden to Buddhist monks and nuns.





bases of magical feats
rdzu ’phrul rkang pa
རྫུ་འཕྲུལ་རྐང་པ།
ṛddhipāda
The bases of magical feats are four in number: (1) concentration through inclination (Skt. chanda, Tib. ’dun pa); (2) concentration through diligence (Skt. vīrya, Tib. brtson ’grus); (3) concentration through the mind (Skt. citta, Tib. sems pa); and (4) concentration through scrutiny (Skt. mīmāṃsā, Tib. dpyod pa). (See Negi 2006, p. 306.)





beryl
bai dU r+ya
bai dUr+ya
bai DUr+ya
be du r+ya
བཻ་དཱུ་རྱ།
བཻ་དཱུརྱ།
བཻ་ཌཱུརྱ།
བེ་དུ་རྱ།
vaiḍūrya
Although it has often been translated as lapis lazuli, the descriptions and references in the literature, both Sanskrit and Tibetan, match the characteristics of beryl. The Pāli form is veḷuriya. The Prākrit form verulia is the source for the English beryl. This normally refers to the blue or aquamarine beryl, but there are also white, yellow, and green beryls.





bewilderment
gti mug
གཏི་མུག
moha
One of the three root afflictions that bind beings to cyclic existence.





bezoar
gi wang
gi’u wang
གི་ཝང་།
གིའུ་ཝང་།
gorocanā
A yellowish, fragrant substance obtained from the solidified, crystalized bile of elephants and cattle.





Bhakṣaheruka
bag sha he ru ka
bha gha he ru ka
bha kSha he ru ka
བག་ཤ་ཧེ་རུ་ཀ
བྷ་གྷ་ཧེ་རུ་ཀ
བྷ་ཀཥ་ཧེ་རུ་ཀ
bhakṣaheruka
One of the buddhas of the great conqueror’s retinue.





Bhakṣaśārikā
bag sha sho ri ka
bha kSha shwa ri ka
བག་ཤ་ཤོ་རི་ཀ
བྷ་ཀཥ་ཤྭ་རི་ཀ
bhakṣaśārikā
One of the yoginīs of the great conqueror retinue.





Bhīṣaṇaheruka
bhig bakSha he ru ka
bhig sha he ru ka
བྷིག་བཀཥ་ཧེ་རུ་ཀ
བྷིག་ཤ་ཧེ་རུ་ཀ
bhīṣaṇaheruka
One of the buddhas of the retinue of the great display.





Bhīṣaṇaśārikā
bhig sha sho ri ka
’big sha shwa ri ka
བྷིག་ཤ་ཤོ་རི་ཀ
འབིག་ཤ་ཤྭ་རི་ཀ
bhīṣaṇaśārikā
One of the yoginīs of the retinue of the great display.





bhūta
’byung po
འབྱུང་པོ།
bhūta
This term in its broadest sense can refer to any being, whether human, animal, or nonhuman. However, it is often used to refer to a specific class of nonhuman beings, especially when bhūtas are mentioned alongside rākṣasas, piśācas, or hungry ghosts. In common with these other kinds of nonhumans, bhūtas are usually depicted with unattractive and misshapen bodies. Like several other classes of nonhuman beings, bhūtas take spontaneous birth. As their leader is traditionally regarded to be Rudra-Śiva (also known by the name Bhūta), with whom they haunt dangerous and wild places, bhūtas are especially prominent in Śaivism, where large sections of certain tantras concentrate on them.





blade
ka tar
ཀ་ཏར།
kaṭṭāra
A blade or dagger. 





blessed one
bcom ldan ’das
བཅོམ་ལྡན་འདས།
In Buddhist literature, an epithet applied to buddhas, most often to Śākyamuni. The Sanskrit term generically means “possessing fortune,” but in specifically Buddhist contexts this term implies that a buddha is in possession of six auspicious qualities (bhaga) associated with complete awakening. The Tibetan term—where bcom is said to refer to “subduing” the four māras, ldan to “possessing” the great qualities of buddhahood, and’das to “going beyond” saṃsāra and nirvāṇa—possibly reflects the commentarial tradition where the Sanskrit bhagavat is interpreted, in addition, as “one who destroys the four māras.” This is achieved either by reading bhagavat as bhagnavat (“one who broke”), or by tracing the word bhaga to the root √bhañj, “to break.”





Blissful Auspiciousness
bde ldan shis pa
bder shis
བདེ་ལྡན་ཤིས་པ།
བདེར་ཤིས།
Yogin at the time of the Buddha Actualized King. As a result of his avarice, he was reborn as a hungry ghost in a dog’s body.





body of emanation
sprul pa’i sku
sprul sku
སྤྲུལ་པའི་སྐུ།
སྤྲུལ་སྐུ།
nirmāṇakāya
The visible and usually physical manifestation of fully awakened beings that arises spontaneously from the expanse of the body of reality, whenever appropriate‌, in accordance with the diverse dispositions of sentient beings.





body of enjoyment
longs sku
longs spyod rdzogs pa’i sku
ལོངས་སྐུ།
ལོངས་སྤྱོད་རྫོགས་པའི་སྐུ།
sambhogakāya
The luminous manifestation of the buddhas’ awakened communication, perceptible to advanced bodhisattvas.





body of form
gzugs kyi sku
གཟུགས་ཀྱི་སྐུ།
rūpakāya
The visible form of a buddha that is perceived by other beings, in contrast to his body of reality (Skt. dharmakāya). 





body of reality
chos kyi sku
chos sku
ཆོས་ཀྱི་སྐུ།
ཆོས་སྐུ།
dharmakāya
The ultimate nature or essence of the exalted mind of the buddhas, which is nonarising, free from the limits of conceptual elaboration, empty of inherent existence, naturally radiant, beyond duality, and spacious.





body of the essence
ngo bo nyid kyi sku
ངོ་བོ་ཉིད་ཀྱི་སྐུ།
svābhāvikakāya
The essence of a buddha’s awakening, identified with emptiness and consisting of the unity of the three bodies; it is a near-synonym for the “body of reality” (Skt. dharmakāya). 





Brilliant
gsal ldan
གསལ་ལྡན།
Name of a brahmin who, as a result of performing extensive feast offerings, attained awakening in a single lifetime.





burnt offering
sbyin sreg
སྦྱིན་སྲེག
homa
Traditional ritual worship involving a sacrificial fire into which oblations are offered a specified number of times.





Calmly Ailing
na zhi gnas
ན་ཞི་གནས།
Yogin at the time of the Buddha Actualized King. As a result of ordering about a monk genuinely skilled in the absolute meaning because of fears that the monk would take away his own disciples, he fell to the paths of cyclic existence.





camphor
ga bur
ga pur
ག་བུར།
ག་པུར།
karpūra
Cinnamomum camphora; can commonly refer both to the tree and its fruit. 





casting threads
thig gdab pa
ཐིག་གདབ་པ།
sūtrapātana
The casting of threads serves to demarcate the foundations of a house, temple, or monastery. Various forms of divination are associated therewith. See Kuladatta’s Kriyāsaṃgraha (Toh 2531), in Skorupski 2002, p. 49, p. 100. 





cause
rgyu
རྒྱུ།
hetu
kāraṇa
The main cause from which something is produced.





Caṇḍālī
gtum mo
གཏུམ་མོ།
caṇḍālī
One of the goddesses of the retinue of secret maidens.





celestial mansion
gzhal yas khang
གཞལ་ཡས་ཁང་།
vimāna
Refers to the immeasurable palace of a tantric deity. 





characteristic
mtshan nyid
མཚན་ཉིད།
lakṣaṇa
Refers to the defining mark of a given phenomenon, such as the wetness of water and the heat of fire.





chasm
’phrang
འཕྲང་།
A deep fissure in the ground. 





Chokro Lui Gyaltsen
cog ro klu’i rgyal mtshan
ཅོག་རོ་ཀླུའི་རྒྱལ་མཚན།
Chokro Lui Gyaltsen was a renowned translator during the imperial period. In the catalog to the Degé Nyingma Gyübum edition, he is credited with being a translator of The Sūtra of All-Embracing Awareness.





Clarity-Holding King
rgyal po rab gsal ’dzin pa
རྒྱལ་པོ་རབ་གསལ་འཛིན་པ།
Yogin at the time of the Buddha Actualized King. As a result of being devoid of the eye of acumen, he fell, eyeless, into the realms of cyclic existence. 





close propitiation
nye bsnyen pa
ཉེ་བསྙེན་པ།
upasevā
In the context of tantric practice, this term frequently refers to one of the phases of mantra repetition, whereby the deity’s blessings are invoked.





close resting
nyer ’jog pa
ཉེར་འཇོག་པ།
upasthāna
A technical term related to the practice of calm abiding (Skt. śamatha), which indicates that the mind closely rests on its referential object.





community
dge ’dun
དགེ་འདུན།
saṅgha
Though often specifically reserved for the monastic community, this term can be applied to any of the four Buddhist communities—monks, nuns, laymen, and laywomen—as well as to identify the different groups of practitioners, like the community of bodhisattvas or the community of śrāvakas. It is also the third of the Three Jewels (triratna) of Buddhism: the Buddha, the Doctrine, and the Community.





compounded
’dus byas
འདུས་བྱས།
saṃskṛta
Composed of constituent parts, whether physical or temporal; dependent on causes.





concentration
ting nge ’dzin
ཏིང་ངེ་འཛིན།
samādhi
In a general sense, samādhi can describe a number of different meditative states. In the Mahāyāna literature, in particular in the Prajñāpāramitā sūtras, we find extensive lists of different samādhis, numbering over one hundred.In a more restricted sense, and when understood as a mental state, samādhi is defined as the one-pointedness of the mind (cittaikāgratā), the ability to remain on the same object over long periods of time. The sgra sbyor bam po gnyis pa commentary on the Mahāvyutpatti explains the term samādhi as referring to the instrument through which mind and mental states “get collected,” i.e., it is by the force of samādhi that the continuum of mind and mental states becomes collected on a single point of reference without getting distracted.





conceptualization
rnam par rtog pa
rnam rtog
རྣམ་པར་རྟོག་པ།
རྣམ་རྟོག
vikalpa
A mental function that tends to superimpose upon reality, either relative or absolute, a conceptualized dualistic perspective fabricated by the subjective mind.





conch-endowed woman
dung can ma
དུང་ཅན་མ།
śaṅkhinī
Name of the second among the four types of consorts.





condition
rkyen
རྐྱེན།
pratyaya
The contributing conditions that aid a cause to produce a result. 





configuration
dkyil ’khor
maN+Da la
maN+Dal
དཀྱིལ་འཁོར།
མཎྜ་ལ།
མཎྜལ།
maṇḍala
Literally a “disk” or “circle,” the configuration symbolizes the details of the visualization of a deity and its palace and retinue. In the ritual context such a configuration or maṇḍala is a sacred space on the ground or a raised platform, arranged according to a pattern that varies from rite to rite. Also translated as “maṇḍala” when the Tibetan transcribes the Sanskrit word.





confusion
’khrul pa
འཁྲུལ་པ།
bhrānti
The state of misapprehending the nature of reality. 





Conquering Omnipotent Mistress
’joms byed dbang phyug ma
འཇོམས་བྱེད་དབང་ཕྱུག་མ།
One of the great yoginīs of the great secret belonging to the retinue of immeasurables.





consider
dgongs pa
དགོངས་པ།
As a verb, this refers to a buddha’s consideration of beings as an expression of his awakened intent. Also translated as “intent” when used as a noun. 





constellation
shin tu skar ma
ཤིན་ཏུ་སྐར་མ།
A constellation of stars. 





contemplation
bsam gtan
བསམ་གཏན།
Dhyāna is defined as one-pointed abiding in an undistracted state of mind, free from afflicted mental states. Four states of dhyāna are identified as being conducive to birth within the form realm. In the context of the Mahāyāna, it is the fifth of the six perfections.





contingent phenomenon
chos can
ཆོས་ཅན།
dharmin
A phenomenon with a qualifying attribute on which it is contingent. 





creative dynamics
rtsal
རྩལ།
vikrama
This is a complex and multi-layered term: in its more philosophical sense, it can refer to the mind’s potential for manifestation, the incessant, dynamic creativity of awareness. More concretely, it can signify the quality of dexterity characterizing a particular person or attribute. The Sanskrit equivalent of this term, vikrama, has the primary sense of “gait” but can also mean “prowess” or “heroism.” Also translated here as “dynamism” and “dexterity.”





crown protuberance
gtsug tor
spyi gtsug
གཙུག་ཏོར།
སྤྱི་གཙུག
uṣṇīṣa
One of the thirty-two signs of a great person. In its simplest form it is a pointed shape of the head like a turban (the Sanskrit term, uṣṇīṣa, in fact means “turban”), or more elaborately a dome-shaped extension. The extension is described as having various extraordinary attributes such as emitting and reabsorbing rays of light or reaching an immense height.





cubit
khru
khru gang
lag
lag pa
ཁྲུ།
ཁྲུ་གང་།
ལག
ལག་པ།
hasta
A measure of length from the elbow to the tip of the middle finger.





cultivation
rtsal sbyangs
rtsal sbyong
རྩལ་སྦྱངས།
རྩལ་སྦྱོང་།
This refers to cultivating one’s skill or dexterity in something.





Custodian of the Supreme Secret
gsang ba mchog gi bdag po
གསང་བ་མཆོག་གི་བདག་པོ།
Another name for the Buddha Samantabhadra-Vajrasattva in his heruka manifestation.





cyclic existence
’khor ba
འཁོར་བ།
A state of involuntary existence conditioned by afflicted mental states and the imprint of past actions, characterized by suffering in a cycle of life, death, and rebirth. On its reversal, the contrasting state of nirvāṇa is attained, free from suffering and the processes of rebirth.





dagger
phur pa
ཕུར་པ།
kīla
A dagger used in tantric rituals to destroy negative forces. 





dais of awakening
byang chub snying po
བྱང་ཆུབ་སྙིང་པོ།
bodhimaṇḍa
The place where the Buddha Śākyamuni achieved awakening and where every buddha will manifest the attainment of buddhahood. In our world this is understood to be located under the Bodhi tree, the Vajrāsana, in present-day Bodhgaya, India. It can also refer to the state of awakening itself since the Sanskrit term literally means “quintessence of awakening.” 





Dakṣaheruka
drag+sha he ru ka
trag sha he ru ka
དྲགྴ་ཧེ་རུ་ཀ
ཏྲག་ཤ་ཧེ་རུ་ཀ
dakṣaheruka
One of the buddhas of the great conqueror retinue.





Dakṣaśārikā
trag sha sho ri ka
trag shwa shwa ri ka
ཏྲག་ཤ་ཤོ་རི་ཀ
ཏྲག་ཤྭ་ཤྭ་རི་ཀ
dakṣaśārikā
One of the yoginīs of the great conqueror retinue.





definitive meaning
nges don
ངེས་དོན།
nītārtha
A teaching or statement by the Buddha that is given explicitly in terms of absolute truth and does not require further interpretation. Contrasted with “provisional meaning.”





Delighter in Flesh
sha la dga’ ba
ཤ་ལ་དགའ་བ།
Name of the awareness holder who delights in eating various kinds of flesh. He appears as a brahmin. 





demon
bdud
བདུད།
The deities ruled over by Māra, the personification of self-grasping in Buddhism. These deities seek to prevent beings from escaping from cyclic existence.In a wider sense, the term can refer to any demonic force, the personification of conceptual and emotional obstacles. They are also symbolic of the defects within a person that prevent awakening. Also translated as “Māra.”





dependent origination
rten cing ’brel bar ’byung ba
rten ’brel
རྟེན་ཅིང་འབྲེལ་བར་འབྱུང་བ།
རྟེན་འབྲེལ།
pratītyasamutpāda
The relative nature of phenomena, which arise in dependence upon causes and conditions. Together with the four truths of the noble ones, this was the first teaching given by the Buddha.





Devadatta
lha sbyin
lhas byin
ལྷ་སྦྱིན།
ལྷས་བྱིན།
devadatta
Monk at the time of the Buddha Actualized King. As a result of the jealousy he felt when failing to understand discussions of the absolute meaning, he roamed in cyclic existence for eons.Elsewhere, Devadatta is a cousin of the Buddha Śākyamuni who broke with him and established his own community. He is portrayed as engendering evil schemes against the Buddha and even succeeding in wounding him. He is usually identified with wicked beings in accounts of previous lifetimes.





dexterity
rtsal
རྩལ།
vikrama
This is a complex and multi-layered term: in its more philosophical sense, it can refer to the mind’s potential for manifestation, the incessant, dynamic creativity of awareness. More concretely, it can signify the quality of dexterity characterizing a particular person or attribute. The Sanskrit equivalent of this term, vikrama, has the primary sense of “gait” but can also mean “prowess” or “heroism.” Also translated here as “dynamism” and “creative dynamics.”





Dhūpā
d+hU pe
དྷཱུ་པེ།
dhūpā
One of the eight offering goddesses listed in Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 246.b.3). Her name means “Incense.”





display
rol pa
རོལ་པ།
lalita
Has the connotation of emanating a particular kind of manifestation, which becomes the playground of a buddha’s or advanced bodhisattva’s activity.





disposition
’du byed
འདུ་བྱེད།
saṃskāra
Fourth of the five aggregates; the very subtle karmic dispositions or tendencies that give shape to an individual’s saṃsāric experience. In Abhidharma literature there are typically fifty-one such dispositions.





doctrine
chos
ཆོས།
The term dharma conveys ten different meanings, according to Vasubandhu’s Vyākhyā­yukti. The primary meanings are as follows: the doctrine taught by the Buddha (Dharma); the ultimate reality underlying and expressed through the Buddha’s teaching (Dharma); the trainings that the Buddha’s teaching stipulates (dharmas); the various awakened qualities or attainments acquired through practicing and realizing the Buddha’s teaching (dharmas); qualities or aspects more generally, i.e., phenomena or phenomenal attributes (dharmas); and mental objects (dharmas).





dominating
dbang ba
དབང་བ།
vaśa
One of the four types of tantric ritual activities; it consists in dominating and controlling others.





Drogön Namkha Pal
’gro mgon nam mkha’ dpal
འགྲོ་མགོན་ནམ་མཁའ་དཔལ།
The second son and principal successor of Nyangral Nyima Özer, he was responsible for compiling what appears to have been one of the first editions of the Nyingma Gyübum (in thirty volumes) in connection with the funerary rites performed for his deceased father and mentor. He was born in the twelfth century and lived until the thirteenth century.





dynamism
rtsal
རྩལ།
vikrama
This is a complex and multi-layered term: in its more philosophical sense, it can refer to the mind’s potential for manifestation, the incessant, dynamic creativity of awareness. More concretely, it can signify the quality of dexterity characterizing a particular person or attribute. The Sanskrit equivalent of this term, vikrama, has the primary sense of “gait” but can also mean “prowess” or “heroism.” Also translated here as “dexterity” and “creative dynamics.”





Dīkṣāheruka
dhi kSha he ru ka
hri sha he ru ka
དྷི་ཀཥ་ཧེ་རུ་ཀ
ཧྲི་ཤ་ཧེ་རུ་ཀ
dīkṣāheruka
One of the buddhas of the great conqueror retinue.





Dīkṣāśārikā
ha kSha shwa ri ka
hri kSha shwa ri ka
tri sha sho ri ka
ཧ་ཀཥ་ཤྭ་རི་ཀ
ཧྲི་ཀཥ་ཤྭ་རི་ཀ
ཏྲི་ཤ་ཤོ་རི་ཀ
dīkṣāśārikā
One of the yoginīs of the great conqueror retinue.





dīptā
’bar ma
འབར་མ།
dīptā
A class of fierce and blazing ḍākinī, of which there are eight.





effect
’bras
’bras bu
འབྲས།
འབྲས་བུ།
phala
The effect of an action or the fruition of a practice. Also translated as “fruit” and “fruition.”





eight close sons of the Buddha
nye ba’i sras chen brgyad
ཉེ་བའི་སྲས་ཆེན་བརྒྱད།
The eight bodhisattvas: Mañjuśrī, Avalokiteśvara, Vajrapāṇi, Kṣitigarbha, Ākāśagarbha, Sarvanivaraṇaviṣkambhin, Maitreya, and Samantabhadra. 





eight consciousnesses
rnam shes brgyad
རྣམ་ཤེས་བརྒྱད།
In Yogācāra thought, this eightfold grouping of consciousness refers to the five sense consciousnesses, the ideational consciousness (Skt. manovijñāna), the afflicted ideational consciousness (Skt. kliṣṭamanovijñāna), and the repository consciousness (Skt. ālayavijñāna).





eight groups of gods and rākṣasas
lha srin sde brgyad
ལྷ་སྲིན་སྡེ་བརྒྱད།
Eight types of nonhuman beings, of which a number of different (and partly overlapping) classifications exist. One common enumeration lists the eight groups as yāmakas, mātṛkās, rākṣasas, yakṣas, kinnaras, landlords, rūkṣis, and demons. (See Tudeng Nima 1998, p. 3090.) According to an alternative classification system, the eight are yāmakas, mātṛkās, māras, rūkṣis, rājas, nāgas, yakṣas, and rāhus. (See Nordrang Orgyen 2008, vol. 2, p. 1953.) It seems most likely that, in the present text, it is the latter classification that is alluded to, as it is more relevant to the context of The Sūtra of All-Embracing Awareness. 





eight inversions
log pa brgyad
ལོག་པ་བརྒྱད།
aṣṭamithyātva
These consist of the opposites of the eight branches of the eightfold path. They are wrong view, wrong conceptions, wrong speech, wrong activity, wrong livelihood, wrong effort, wrong recollection, and wrong concentration.





eight offering goddesses
mchod pa’i lha mo brgyad
མཆོད་པའི་ལྷ་མོ་བརྒྱད།
The names of these eight goddesses are given (in phonetically transcribed Sanskrit) in Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 239.b.2, fol. 246.b.3). They are Lāsyā (“Charm”), Mālā (“Garland”), Gītā (“Song”), and Nṛtyā (“Dance”)—corresponding to the internal requisites—and Dhūpā (“Incense”), Puṣpā (“Flower”), Ālokā (“Lamp”), and Gandhā (“Perfumed Water”)—corresponding to the external requisites. (See also Dudjom Rinpoche 1991, vol. 2, p. 160.)





eighteen constituents
khams bco brgyad
ཁམས་བཅོ་བརྒྱད།
aṣṭādaśadhātu
The eighteen constituents through which sensory experience is produced. They are divided into three groups consisting of six constituents each and corresponding to the six sense faculties, their referential objects, and their respective consciousnesses:(I) (1) the constituent of the visual faculty (Skt. cakṣurindriyadhātu), (2) the constituent of the auditory faculty (śrotrendriyadhātu), (3) the constituent of the olfactory faculty (ghrāṇendriyadhātu), (4) the constituent of the gustatory faculty (jihvendriyadhātu), (5) the constituent of the tactile faculty (kāyendriyadhātu), and (6) the constituent of the ideational faculty (mana-indriyadhātu); (II) (7) the constituent of form (rūpadhātu), (8) the constituent of sound (śabdadhātu), (9) the constituent of odor (gandhadhātu), (10) the constituent of taste (rasadhātu), (11) the constituent of tangibles (spraṣṭavyadhātu), and (12) the constituent of ideational phenomena (dharmadhātu); (III) (13) the constituent of visual consciousness (cakṣurvijñānadhātu), (14) the constituent of auditory consciousness (śrotravijñānadhātu), (15) the constituent of olfactory consciousness (ghrāṇavijñānadhātu), (16) the constituent of gustatory consciousness (jihvāvijñānadhātu), (17) the constituent of tactile consciousness (kāyavijñānadhātu), and (18) the constituent of ideational consciousness (manovijñānadhātu). (See La Vallée Poussin 1971, vol. 1, p. 73.)





eighteen kinds of emptiness
stong pa nyid bco brgyad
སྟོང་པ་ཉིད་བཅོ་བརྒྱད།
aṣṭādaśaśūnyatā
These are enumerated as: (1) inner emptiness, (2) outer emptiness, (3) inner and outer emptiness, (4) the emptiness of emptiness, (5) great emptiness, (6) the emptiness of absolute truth, (7) the emptiness of the compounded, (8) the emptiness of the uncompounded, (9) the emptiness of what transcends limits, (10) the emptiness of no beginning and no end, (11) the emptiness without rejection, (12) the emptiness of an intrinsic nature, (13) the emptiness of all phenomena, (14) the emptiness of specific characteristics, (15) the emptiness without referential imaging, (16) the emptiness of nonentities, (17) the emptiness of an essence, and (18) the emptiness of the essence of nonentities. 





eightfold precepts
yan lag brgyad
ཡན་ལག་བརྒྱད།
aṣṭāṅga
aṣṭāṅgapoṣadha
aṣṭāṅgaśīla
Abstaining from taking life, stealing, sexual misconduct, lying, intoxication, eating after noon, dancing and singing, and lying on an elevated bed.





elephantine woman
ba glang
ba glang can
ban glang
བ་གླང་།
བ་གླང་ཅན།
བན་གླང་།
hastinī
Name of the third among the four types of consorts. While she is generally counted as fourth, in The Sūtra of All-Embracing Awareness she is placed third.





eleven great yogas
rnal ’byor chen po bcu gcig
རྣལ་འབྱོར་ཆེན་པོ་བཅུ་གཅིག
Eleven yogas that are discussed in The Sūtra of All-Embracing Awareness. Somewhat confusingly, although eleven yogas are announced, twelve are listed. It is likely that this discrepancy arises because one of the yogas found in the twelvefold list, the yoga of indications, is redundant. The yogas comprise: (1) the yoga of inclination and intention, (2) the yoga of the activity of the attendants, (3) the yoga that opens the great noble family, (3b) the yoga of indications, (4) the yoga of the authoritative scripture of the secret door, (5) the yoga of continuous engagement, (6) the yoga of the signs and indications, (7) the yoga of attaining a great prophecy, (8) the yoga of the awareness holder, (9) the yoga of training in great dexterity (corresponds to the yoga of completing great dexterity, which in the list of five yogas is fifth), (10) the yoga of thorough completeness, and (11) the yoga of spontaneous presence. At a later point in the text (Toh 831, fol. 27.a), (7) is replaced by the yoga of great relief, which is third in the list of five yogas, whereas (8) is called “holder of a great noble family.” In Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 218.b.1–4), numbers (3b) and (8) are omitted, thus arriving at a listing of ten yogas. 





eleven stages of great distinction
sa’i khyad par chen po bcu gcig
སའི་ཁྱད་པར་ཆེན་པོ་བཅུ་གཅིག
Eleven stages listed in The Sūtra of All-Embracing Awareness. They comprise the stage of uncertain change (also known as the uncertain stage that is under the power of change), (2) the stage that is a dependable basis, (3) the stage of important cleansing, (4) the stage that is an irreversible abode, (5) the stage of continual learning, (6) the stage that is a treasure of merit (also known as the stage that is a support for merit, or the stage of emanating miracles), (7) the stage of distinct progression through reliance, (8) the stage that produces the effect of referential imaging, (9) the stage of unchanging abiding, (10) the stage of the expanding of reality-as-such, and (11) the stage of the summit of completeness. With the exception of (4), these correspond to the ten stages listed in the context of the Nyingma textual tradition of Anuyoga.





eloquence
This term particularly refers to confident speech and oratory eloquence. 





emblematic consort
phyag rgya
ཕྱག་རྒྱ།
mudrā
A seal, in both the literal and metaphoric sense. Mudrā is also the name given to an array of symbolic hand gestures, which range from the gesture of touching the earth displayed by the Buddha upon attaining awakening to the numerous gestures used in tantric rituals to symbolize offerings, consecrations, etc. In tantric texts, the term is also used to designate the female spiritual consort in her various aspects. Also translated as “seal,” “emblematic seal,” and “emblematic gesture.”





emissary
mngag pa
མངག་པ།
preṣaṇa
A servant sent with a special missive or mission. 





endless knot
dpal be’u
དཔལ་བེའུ།
śrīvatsa
Literally “the favorite of the glorious one,” or (as translated into Tibetan) “the calf of the glorious one.” This is an auspicious mark that in Indian Buddhism was said to be formed from a curl of hair on the chest and was depicted in a shape that resembles the fleur-de-lis. In Tibet it is usually represented as an eternal knot. It is also one of the principal attributes of Viṣṇu. Together with the svastika and nandyāvarta, it forms the eightieth minor sign or mark of a buddha and other great beings (mahāpuruṣa).





enjoyment
longs spyod
ལོངས་སྤྱོད།
bhoga
A term signifying anything that can be used for enjoyment as well as the experience of enjoyment itself. 





envoy
ging
གིང་།
kiṅkara
A class of spirits used as envoys.





eon conflagration
bskal pa’i me
sreg pa’i bskal pa
བསྐལ་པའི་མེ།
སྲེག་པའི་བསྐལ་པ།
kalpoddāha
This refers to the conflagration that is the twentieth of the twenty “sub-eons” making up the eon of destruction, the third of the four subdivisions of a “great eon” (mahākalpa). The other three major divisions of a great eon are the eon of arising, of duration, and (after the eon of destruction) of voidness.





equality
mnyam nyid
mnyam pa nyid
མཉམ་ཉིད།
མཉམ་པ་ཉིད།
samatā
The fact that while all phenomena appear differently, they nonetheless share an identical nature, which is their emptiness. 





eternalism
rtag pa
rtag par lta ba
rtag pa’i lta ba
རྟག་པ།
རྟག་པར་ལྟ་བ།
རྟག་པའི་ལྟ་བ།
śāśvata
śāśvatadṛṣṭi
The extreme philosophical view that clings to an eternal, truly existent essence called “self,” based on the experience of a collection of what are, in fact, transitory phenomena. It is often mentioned along with its opposite view, the extreme of nihilism.





evil destinies
ngan song
ngan ’gro
ངན་སོང་།
ངན་འགྲོ།
durgati
The three lower realms of animals, hungry ghosts, and hell beings.





evocation
sgrub pa
sgrub pa’i thabs
sgrub thabs
སྒྲུབ་པ།
སྒྲུབ་པའི་ཐབས།
སྒྲུབ་ཐབས།
sādhana
Derived from the Sanskrit verb √sādh, “to accomplish,” the term sādhana most generically refers to any method that brings about the accomplishment of a desired goal. In Buddhist literature, the term is often specifically applied to tantric practices that involve ritual engagement with deities, mantra repetition, the visualized creation and dissolution of deity maṇḍalas, etc. Evocations are aimed at both actualizing spiritual attainments (siddhi) and reaching liberation. The Tibetan translation sgrub thabs means “method of accomplishment.” The term sgrub pa can also refer to one of the phases of mantra repetition, whereby the deity’s blessings are absorbed by the meditator. 





exaggeration
sgro ’dogs pa
སྒྲོ་འདོགས་པ།
samāropa
A term that refers to the activity of superimposing characteristics on to things, when they do not in fact possess said characteristics, and hence of exaggerating their status from that of conventionally accepted designations to that of assumed facts. A paradigm case in Buddhism is the superimposition of a singular, self-existent, enduring self on to the transient bundle of aggregates that make up a person.





expanse
klong
ཀློང་།
Refers to a vast, limitless expanse of space.





exquisite
phul
phul du byung ba
ཕུལ།
ཕུལ་དུ་བྱུང་བ།
atiśaya
An adjective used to describe what is the highest level of something. 





eye of the doctrine
chos kyi mig
ཆོས་ཀྱི་མིག
dharmacakṣus
One of the five eyes: (1) the eye of flesh, (2) the eye of clairvoyance, (3) the eye of acumen, (4) the eye of the doctrine, and (5) the eye of the buddhas.





Far Gone
ring du song ba
རིང་དུ་སོང་བ།
dūraṅgamā
The seventh bodhisattva stage.





Fearless Intelligence
mi ’jigs blo gros
མི་འཇིགས་བློ་གྲོས།
Yogin at the time of the Buddha Actualized King. As a result of treating the yogin Pure Intelligence, an expert in the absolute meaning, with contempt, he was reborn in the Avīci Hell. 





feast gathering
tshogs
tshogs kyi ’khor lo
ཚོགས།
ཚོགས་ཀྱི་འཁོར་ལོ།
gaṇacakra
A tantric ritual feast offered to the deities; after presenting the offerings to the deities, the participants consume the offering substances in a state of contemplative equanimity. Also called “feast offering.”





feast offering
tshogs kyi mchod pa
tshogs mchod
ཚོགས་ཀྱི་མཆོད་པ།
ཚོགས་མཆོད།
gaṇapūjā
A tantric ritual feast offered to the deities; after presenting the offerings to the deities, the participants consume the offering substances in a state of contemplative equanimity. Also called “feast gathering.”





female blackbuck
e ne ya
ཨེ་ནེ་ཡ།
aiṇeya
Antilope cervicapra, also known as the Indian antelope. The male is called eṇa and the female eṇī. Aiṇeya therefore means “an attribute of the female black antelope.”





female hungry ghost
yi dags ma
yi dwags ma
ཡི་དགས་མ།
ཡི་དྭགས་མ།
pretī
The female form of preta, one of the five or six classes of sentient beings. Birth as a preta/pretī is the karmic fruition of past miserliness. As the term in Sanskrit means “the departed,” they are analogous to the ancestral spirits of Vedic tradition, the pitṛs, who starve without the offerings of descendants. The pretas are sometimes said to reside in the realm of Yama, the lord of death, but are also frequently described as roaming charnel grounds and other inhospitable or frightening places, where they are particularly known to suffer from great hunger and thirst and the inability to acquire sustenance.





fiercely exterminating
drag po
དྲག་པོ།
māraṇa
One of the four types of tantric ritual activities; it consists in destroying those who create obstacles.





five afflictions
nyon mongs lnga
ཉོན་མོངས་ལྔ།
pañcakleśa
The five afflictions are attachment, hatred, bewilderment, pride, and jealousy. 





five aggregates
phung po lnga
ཕུང་པོ་ལྔ།
pañcaskandha
The five aggregates are form, feeling, notions (or perception), dispositions, and consciousness. On the individual level, the five aggregates refer to the basis upon which the mistaken idea of a self is projected.





five ambrosias
bdud rtsi lnga
བདུད་རྩི་ལྔ།
pañcāmṛta
The five ambrosias include feces, urine, marrow (or human flesh), semen, and menstrual blood. (See Nordrang Orgyen 2008, vol. 1, p. 1097.) They may be substituted by other substances representing them, such as the five types of rice or medicinal pills believed to contain their essence.





five elements
’byung ba lnga
འབྱུང་བ་ལྔ།
Earth, water, fire, wind or air, and space.





five exalted bodies
sku lnga
སྐུ་ལྔ།
pañcakāya
The body of reality (dharmakāya), body of enjoyment (sambhogakāya), body of emanation (nirmāṇakāya), essence body (svābhāvikakāya), and adamantine body (vajrakāya).





five families
rigs lnga
རིགས་ལྔ།
pañcakula
The thus-gone one, vajra, jewel, lotus, and activity families. Each of these families is associated with a specific direction, type of activity, and mode of wisdom, and each is headed by a specific thus-gone one. 





five great yogas
rnal ’byor chen po lnga
rnal ’byor lnga
རྣལ་འབྱོར་ཆེན་པོ་ལྔ།
རྣལ་འབྱོར་ལྔ།
Five yogas listed in the context of the Nyingma textual tradition of Anuyoga. They comprise (1) the yoga of inclination and intention, (2) the yoga that opens the great noble family, (3) the yoga of great relief, (4) the yoga of attaining a great prophecy, and (5) the yoga of completing great dexterity. The source for them is The Sūtra Comprising the Intentions (Toh 829, fol. 116.b).





five heavy loads
lci ba bzhi
ལྕི་བ་བཞི།
There are several distinct sets of this classification, but the one that seems most fitting to the context of The Sūtra of All-Embracing Awareness is that of the five heavy loads of deprecation (smod pa’i lci ba bzhi). They are (1) the heavy load of deprecating the body of a noble one due to ignorance, (2) the heavy load of deprecating words of truth due to pride, (3) the heavy load of deprecating the qualities of one’s spiritual companions due to jealousy, and (4) the heavy load of accepting and rejecting the deity due to partiality. (See Dungkar Losang Trinlé 2002, p. 804 and p. 1645.) 





five meats
sha chen lnga
sha lnga
ཤ་ཆེན་ལྔ།
ཤ་ལྔ།
pañcamāṃsa
The five meats are elephant flesh, human flesh, horse flesh, dog flesh, and cow flesh. 





five omnipotent mistresses
dbyings phyug ma chen mo lnga
དབྱིངས་ཕྱུག་མ་ཆེན་མོ་ལྔ།
The five omnipotent mistresses are Omnipotent Mistress of the Open Dimension of Space, related to space, Omnipotent Mistress of the Open Dimension of Activity, related to wind, Omnipotent Mistress of the Open Dimension of Phenomena, related to fire, Omnipotent Mistress of the Open Dimension of Jewels, related to water, and Omnipotent Mistress of the Adamantine Open Dimension, related to earth.





five paths
lam lnga
ལམ་ལྔ།
pañcamārga
The five bodhisattva paths, consisting of (1) the path of accumulation, (2) the path of application, (3) the path of seeing, (4) the path of meditation, and (5) the path of no-more-learning.





five places
gnas lnga
གནས་ལྔ།
The forehead, throat, heart, navel, and secret place.





five poisons
dug lnga
དུག་ལྔ།
The five poisons are the afflictions of attachment, hatred, bewilderment, pride, and jealousy.





five precious things
rin chen lnga
rin chen sna lnga
རིན་ཆེན་ལྔ།
རིན་ཆེན་སྣ་ལྔ།
The five precious things are gold, silver, copper, coral, and pearl. 





five sense faculties
dbang po lnga
དབང་པོ་ལྔ།
pañcendriya
This refers to the faculties of the five senses. 





five sins of immediate retribution
mtshams med pa lnga
མཚམས་མེད་པ་ལྔ།
pañcānantarya
Acts for which one will be reborn in hell immediately after death, without any intervening stages; they are killing a worthy one (arhat), killing one’s father, killing one’s mother, causing a schism in the community (saṅgha), and maliciously drawing blood from a thus-gone one (tathāgata).





five subsidiary sins of immediate retribution
de dang nye ba lnga
དེ་དང་ཉེ་བ་ལྔ།
pañcopānantarīya
A subsidiary set of actions that bring immediate and severe consequences at death, such that the person who commits them will take rebirth in the lower realms directly after they die. They are killing an instructor (Skt. ācārya), violating a nun, killing a bodhisattva, stealing from the community (saṅgha), and destroying a caitya. 





five supramundane aggregates
’jig rten las ’das pa’i phung po lnga
འཇིག་རྟེན་ལས་འདས་པའི་ཕུང་པོ་ལྔ།
lokottarapañcaskandha
The five supramundane aggregates are the aggregate of discipline (Skt. śīlaskandha), the aggregate of concentration (samādhiskandha), the aggregate of acumen (prajñāskandha), the aggregate of release (vimuktiskandha), and the aggregate of knowing and seeing release (vimuktijñānadarśanaskandha). 





five wisdoms
ye shes lnga
ཡེ་ཤེས་ལྔ།
pañcajñāna
The five wisdoms each express a distinct quality of awakened cognition associated with one of the buddhas of the five families. The five are (1) the wisdom of phenomena’s open dimension (Tib. chos kyi dbyings kyi ye shes, Skt. dharmadhātujñāna), (2) the mirrorlike wisdom (me long lta bu’i ye shes, ādarśajñāna), (3) the wisdom of equality (mnyam nyid ye shes, samatājñāna), (4) the individually discerning wisdom (so sor rtog pa’i ye shes, pratyavekṣaṇājñāna), and (5) the action-accomplishing wisdom (bya ba grub pa’i ye shes, kṛtyānuṣṭhānajñāna).





Flesh Devourer
sha za mo
ཤ་ཟ་མོ།
Name of the wife of Delighter in Flesh.





force
mthu
མཐུ།
prabhāva
śakti
A word signifying strength, also connoting magical power. 





four aspects of the branches of propitiation and evocation
bsnyen sgrub yan lag rnam bzhi
བསྙེན་སྒྲུབ་ཡན་ལག་རྣམ་བཞི།
In the context of tantric practice, this refers to propitiation (Skt. sevā), close propitiation (upasevā), evocation (sādhana), and great evocation (mahāsādhana).





four continents
gling bzhi
གླིང་བཞི།
caturdvīpa
According to traditional Buddhist cosmology, our universe consists of a central mountain, known as Mount Meru or Sumeru, surrounded by four island continents (dvīpa), one in each of the four cardinal directions. The Abhidharmakośa explains that each of these island continents has a specific shape and is flanked by two smaller subcontinents of similar shape. To the south of Mount Meru is Jambudvīpa, corresponding either to the Indian subcontinent itself or to the known world. It is triangular in shape, and at its center is the place where the buddhas attain awakening. The humans who inhabit Jambudvīpa have a lifespan of one hundred years. To the east is Videha, a semicircular continent inhabited by humans who have a lifespan of two hundred fifty years and are twice as tall as the humans who inhabit Jambudvīpa. To the north is Uttarakuru, a square continent whose inhabitants have a lifespan of a thousand years. To the west is Godānīya, circular in shape, where the lifespan is five hundred years.





four doorways to release
rnam par thar pa bzhi
rnam thar sgo bzhi
རྣམ་པར་ཐར་པ་བཞི།
རྣམ་ཐར་སྒོ་བཞི།
caturvimokṣa
Emptiness (Skt. śūnyatā), signlessness (animitta), aspirationlessness (apraṇihita), and absence of constructs (anabhisaṃskāra). (See Nordrang Orgyen 2008, vol. 1, p. 706; Negi 2006, p. 190.)





four elements
’byung ba bzhi
འབྱུང་བ་བཞི།
Earth, water, fire, and wind or air.





four immeasurables
tshad med pa bzhi
ཚད་མེད་པ་བཞི།
caturapramāṇa
The four immeasurables comprise (1) kindness, (2) compassion, (3) empathetic joy, and (4) equanimity.





four types of activities
las bzhi
phrin las bzhi
phrin las rnam bzhi
ལས་བཞི།
ཕྲིན་ལས་བཞི།
ཕྲིན་ལས་རྣམ་བཞི།
The four types of tantric ritual activities are pacifying (Skt. śānti), increasing (puṣṭi), dominating (vaśa), and fiercely exterminating (māraṇa) or subjugating (abhicāra).





four types of birth
skye bzhi
skye gnas bzhi
skye gnas rnam pa bzhi
སྐྱེ་བཞི།
སྐྱེ་གནས་བཞི།
སྐྱེ་གནས་རྣམ་པ་བཞི།
caturyoni
The fourfold classification of ways in which beings are born: (1) birth from an egg, (2) birth from a womb, (3) birth from warmth and moisture, and (4) miraculous birth.





frankincense
du ru ska
དུ་རུ་སྐ།
sallakī
śallakī
Also known as olibanum, this is a resin from trees of the genus Boswellia, in this case Boswellia serrata, “Indian frankincense.” It is also known as salai, śallakī, tilakalka, vṛścika, and turuṣka.





free from elaboration
spros bral
spros med
spros pa dang bral ba
spros pa med pa
སྤྲོས་བྲལ།
སྤྲོས་མེད།
སྤྲོས་པ་དང་བྲལ་བ།
སྤྲོས་པ་མེད་པ།
niṣprapañca
prapañcarahita
Free from the elaborations of conceptuality. 





fully awakened
mngon par rdzogs par sangs rgyas
མངོན་པར་རྫོགས་པར་སངས་རྒྱས།
abhisambuddha
An epithet of a buddha.





Gandhā
gan+d+he
གནྡྷེ།
gandhā
One of the eight offering goddesses alluded to in Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 246.b.3). Her name means “Perfumed Water.”





Getsé Mahāpaṇḍita Rikzin Tsewang Chokdrup
dge rtse mahA paN Di ta rig ’dzin tshe dbang mchog grub
དགེ་རྩེ་མཧཱ་པཎ་ཌི་ཏ་རིག་འཛིན་ཚེ་དབང་མཆོག་གྲུབ།
A famous Nyingma scholar from Kathok monastery, he prepared a catalog to the Degé edition of the Nyingma Gyübum. His dates are 1761–1829.





Glorious Bear Throat
dpal dom gyi mgrin
དཔལ་དོམ་གྱི་མགྲིན།
One of the ten great killer sons.





Glorious Boar Throat
dpal phag gi mgrin
དཔལ་ཕག་གི་མགྲིན།
One of the ten great killer sons.





Glorious Deer Throat
dpal sha ba’i mgrin
དཔལ་ཤ་བའི་མགྲིན།
One of the ten great killer sons.





Glorious Hayagrīva
dpal rta’i mgrin
rta mgrin
དཔལ་རྟའི་མགྲིན།
རྟ་མགྲིན།
hayagrīva
One of the ten great killer sons. The name means “Horse Throat.”





Glorious Hyena Throat
dpal dred mo’i mgrin
དཔལ་དྲེད་མོའི་མགྲིན།
One of the ten great killer sons. 





Glorious Leopard Throat
dpal gzig gi mgrin
དཔལ་གཟིག་གི་མགྲིན།
One of the ten great killer sons.





Glorious Lion Throat
dpal seng+ge’i mgrin
seng ge’i mgrin
དཔལ་སེངྒེའི་མགྲིན།
སེང་གེའི་མགྲིན།
One of the ten great killer sons.





Glorious Tiger Throat
dpal stag gi mgrin
དཔལ་སྟག་གི་མགྲིན།
One of the ten great killer sons.





Glorious Wolf Throat
dpal spyang ki’i mgrin
དཔལ་སྤྱང་ཀིའི་མགྲིན།
One of the ten great killer sons.





Glorious Yak Throat
dpal g.yag gi mgrin
དཔལ་གཡག་གི་མགྲིན།
One of the ten great killer sons.





god
lha
lha’i bu
ལྷ།
ལྷའི་བུ།
devaputra
Cognate with the English term divine, the devas or gods are most generally a class of celestial beings who frequently appear in Buddhist texts, often at the head of the assemblies of nonhuman beings who attend and celebrate the teachings of Śākyamuni and other buddhas and bodhisattvas. In Buddhist cosmology the gods occupy the highest of the five or six “destinies” (Skt. gati) of cyclic existence among which beings take rebirth. The gods reside in the devalokas, “heavens” that traditionally number between twenty-six and twenty-eight and are divided between the desire realm (kāmadhātu), form realm (rūpadhātu), and formless realm (ārūpyadhātu). A being attains rebirth among the gods either through meritorious deeds (in the desire realm) or the attainment of subtle meditative states (in the form and formless realms). While rebirth among the gods is considered favorable, it is ultimately a transitory state from which beings will fall when the conditions that lead to rebirth there are exhausted. Thus, rebirth in the god realms is regarded as a diversion from the spiritual path.





Good Ornament
bzang rgyan
བཟང་རྒྱན།
Yogin at the time of the Buddha Actualized King. As a result of protecting depraved hypocrites, he and his entire coterie returned to cyclic existence.





Good Woman
bud med bzang ldan
བུད་མེད་བཟང་ལྡན།
Yoginī in the retinue of Blissful Auspiciousness at the time of the Buddha Actualized King.





great completeness
rdzogs chen
rdzogs pa chen po
རྫོགས་ཆེན།
རྫོགས་པ་ཆེན་པོ།
mahāsandhi
Refers to the innate completeness and perfection of the ultimate nature of the mind and of phenomena. By extension, also refers to the contemplative approach of Dzokchen, which allows the meditator to directly and effortlessly recognize and attune to this state of innate completeness. 





great element
’byung ba chen po
འབྱུང་བ་ཆེན་པོ།
mahābhūta
The four primary elements of earth, water, fire, and wind or air. Sometimes, space is added, in which case five are counted.





great evocation
sgrub chen
sgrub pa chen po
སྒྲུབ་ཆེན།
སྒྲུབ་པ་ཆེན་པོ།
mahāsādhana
In the context of tantric practice, this term frequently refers to one of the phases of mantra repetition, whereby the primordial purity of the meditator’s body, speech, and mind is actualized as being identical to the deity’s. In the Tibetan context, this can also refer to an extended group practice that lasts for seven days. 





great feast gathering
tshogs chen po
ཚོགས་ཆེན་པོ།
Refers to a tantric feast gathering (Skt. gaṇacakra). 





great field human hide
zhing chen
zhing chen g.yang gzhi
zhing chen gyi pags pa
ཞིང་ཆེན།
ཞིང་ཆེན་གཡང་གཞི།
ཞིང་ཆེན་གྱི་པགས་པ།
Refers to the human skin of an enemy endowed with the ten fields of liberation. 





Great Omnipotent Lord of the Secret
gsang ba’i dbang phyug chen po
གསང་བའི་དབང་ཕྱུག་ཆེན་པོ།
An epithet of Sattvavajra.





great person
skyes bu chen po
སྐྱེས་བུ་ཆེན་པོ།
mahāpuruṣa
Someone who will become a buddha or a universal monarch (Skt. cakravartin), whose body is adorned with the thirty-two major marks and the eighty minor marks.





great sage
thub pa chen po
ཐུབ་པ་ཆེན་པོ།
mahāmuni
An epithet of a buddha.





great seal
phyag rgya chen po
ཕྱག་རྒྱ་ཆེན་པོ།
mahāmudrā
The term can refer to the ultimate nature of mind and to the formless meditative practice that provides access to it. While this sense became predominant after the eleventh century, in earlier works, particularly in the Compendium of the Suchness of All the Thus-Gone Ones (Sarvatathāgatatattvasaṃgraha, Toh 479), it refers to one of four seals connected to the practice of deity yoga. These are mahāmudrā, which is associated with the deity’s body, dharmamudrā, associated with the deity’s speech, samayamudrā, associated with the deity’s mind, and karmamudrā, associated with the deity’s activities. In the commentary to The Noble Noose of Methods (thabs kyi zhags pa, Toh 835), mahāmudrā signifies the culminating meditative absorption that follows the generation of bodhicitta in the context of sexual yoga. (See Cantwell and Mayer 2012, p. 71, p. 257.) 





guide
’dren pa
འདྲེན་པ།
nāyaka
An epithet of a buddha. 





Gītā
gIrti
glu
glu ma
གཱིརྟི།
གླུ།
གླུ་མ།
gītā
One of the eight offering goddesses listed in Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 246.b.3). Her name means “Song.”





Gṛdhramukhā
bya rgod gdong ma
བྱ་རྒོད་གདོང་མ།
gṛdhramukhā
One of the eight animal-headed goddesses of the retinue of the maidens of joy.





halāhala poison
ha la
ha la ha la
ཧ་ལ།
ཧ་ལ་ཧ་ལ།
halāhala
A mythological and particularly deadly poison said to have been produced when the gods and asuras were fighting against each other to churn the ocean in their quest for ambrosia.





Harmonious Attendant
mthun ’jug gi bka’ sdod
མཐུན་འཇུག་གི་བཀའ་སྡོད།
Described as the adamantine juncture.





harnessing vitality
srog rtsol
སྲོག་རྩོལ།
prāṇāyāma
Describes the various yogic techniques of breath control. 





hatred
zhe sdang
ཞེ་སྡང་།
dveṣa
One of the three root afflictions that bind beings to cyclic existence.





Hayāsyā
rta gdong ma
རྟ་གདོང་མ།
hayāsyā
One of the goddesses of the retinue of devoted maidens.





hearer
nyan thos
ཉན་ཐོས།
The Sanskrit term śrāvaka and the Tibetan nyan thos, both derived from the verb “to hear,” originally referred to the immediate disciples of the Buddha who heard the teachings directly from him. The term is also applied in Mahāyāna sources to followers of non-Mahāyāna Buddhist traditions.





heart pledge
thugs dam
ཐུགས་དམ།
Refers to the bond between the deity and practitioner, particularly to the deity’s side of the relationship. If the practitioner fulfills the deity’s heart pledge through appropriate forms of ritual and behavior, the deity is bound to lovingly guard the practitioner in return and to aid them to attain awakening. The deity can be reminded of their heart pledge through the ritual of exhortation (bskul ba). 





heretic
mu stegs pa
མུ་སྟེགས་པ།
anyatīrthika
tīrthya
Those of other religious or philosophical orders, contemporary with the early Buddhist order, including Jains, Jaṭilas, Ājīvikas, and Cārvākas. Tīrthika (“forder”) literally translates as “one belonging to or associated with (possessive suffix –ika) stairs for landing or for descent into a river,” or “a bathing place,” or “a place of pilgrimage on the banks of sacred streams” (Monier-Williams). The term may have originally referred to temple priests at river crossings or fords where travelers propitiated a deity before crossing. The Sanskrit term seems to have undergone metonymic transfer in referring to those able to ford the turbulent river of saṃsāra (as in the Jain tīrthaṅkaras, “ford makers”), and it came to be used in Buddhist sources to refer to teachers of rival religious traditions. The Sanskrit term is closely rendered by the Tibetan mu stegs pa: “those on the steps (stegs pa) at the edge (mu).”





heruka
he ru ka
khrag ’thung
ཧེ་རུ་ཀ
ཁྲག་འཐུང་།
heruka
A wrathful buddha personifying the true nature of all forms and all the sensory fields and elements; a wrathful deity of the vīra type. Typically depicted wearing charnel ground attire and wreathed in flames.





higher levels
mtho ris
མཐོ་རིས།
sugati
This term can refer to the heavenly realms or, more generally, to the three higher levels consisting of the gods, asuras, and humans.





Holder of the Insignia of Warmth
drod kyi rtags ’dzin
དྲོད་ཀྱི་རྟགས་འཛིན།
Described as the adamantine raven.





Holder of the Skull Cup
thod pa can
ཐོད་པ་ཅན།
kāpālin
Name of the brahmin who is the “chief of all attachment.” He appears in The Sūtra of All-Embracing Awareness as an interlocutor of Sattvavajra when asking about the punishments for transgressing the pledges, and later reappears as one of the awareness holders when discussing the pledge of attachment. Also called Melody of Adamantine Ashes and Ruler of Attachment. 





hungry ghost
yi dags
yi dwags
ཡི་དགས།
ཡི་དྭགས།
preta
One of the five or six classes of sentient beings. Birth as a preta is the karmic fruition of past miserliness. As the term in Sanskrit means “the departed,” they are analogous to the ancestral spirits of Vedic tradition, the pitṛs, who starve without the offerings of descendants.The pretas are sometimes said to reside in the realm of Yama, the lord of death, but are also frequently described as roaming charnel grounds and other inhospitable or frightening places, where they are particularly known to suffer from great hunger and thirst and the inability to acquire sustenance.





icchantika
log sred
log sred can
ལོག་སྲེད།
ལོག་སྲེད་ཅན།
icchantika
A class of beings who have lost the potential to arrive at buddhahood. Sometimes translated as “incorrigibles.”





ideation
yid
ཡིད།
manas
The faculty that perceives mental phenomena. 





Illusionist
sgyu ma mkhan
སྒྱུ་མ་མཁན།
māyāvin
Name of the ruler of the gathering of asuras, who is one of Sattvavajra’s interlocutors. 





imaged reference
dmigs pa
དམིགས་པ།
ālambana
dmigs (pa) translates a number of Sanskrit terms, including ālambana, upalabdhi, and alambhate. These terms commonly refer to the apprehending of a subject, an object, and the relationships that exist between them. The term may also be translated as “referentiality,” meaning a system based on the existence of referent objects, referent subjects, and the referential relationships that exist between them. As part of their doctrine of “threefold nonapprehending/nonreferentiality” (’khor gsum mi dmigs pa), Mahāyāna Buddhists famously assert that all three categories of apprehending lack substantiality. Also translated as “referential imaging.”





impregnation
bag la nyal
bag la nyal ba
བག་ལ་ཉལ།
བག་ལ་ཉལ་བ།
anuśaya
Habitual impulses or subconscious habit patterns that underlie the afflictions such as attachment and hatred. These are also causes for the perpetuation of cyclic existence.





imprint
bag chags
བག་ཆགས།
vāsanā
These are imprints left by actions in consciousness, which condition its future character and disposition.





incalculable eon
grangs med
skal pa grangs med
skal pa grangs med pa
གྲངས་མེད།
སྐལ་པ་གྲངས་མེད།
སྐལ་པ་གྲངས་མེད་པ།
asaṅkhyeya
asaṅkhyeyakalpa
The designation of a measure of time on the scale of eons, literally meaning “incalculable.” The number of years in such an eon differs in various sūtras that give a number. Also, twenty intermediate eons are said to be one incalculable eon, and four incalculable eons are one great eon. In that case those four incalculable eons represent the eons of the creation, presence, destruction, and absence of a world. Buddhas are often described as appearing in a second incalculable eon.





incantatory repetition
bzlas pa
བཟླས་པ།
japa
The (audible or semi-audible) repetition of mantras.





inclination
’dun pa
འདུན་པ།
chanda
A mental event which is a cause for diligence toward one’s goals and which referentially images and pursues the reified entities that pertain to one’s objects. (See Dungkar Losang Trinlé 2002, p. 1146.) It is also listed as one of the four bases of magical feats.





increasing
rgyas pa
རྒྱས་པ།
puṣṭi
One of the four types of tantric ritual activities; it consists in increasing positive circumstances. 





instructor
slob dpon
སློབ་དཔོན།
ācārya
Along with the position of preceptor, this is one of two official positions created by the Buddha to ensure that new monks would receive sufficient training. The Buddha specified five types of instructor: instructors of novices, privy advisors, officiants, givers of instruction, and recitation instructors.In the tantric context, the adamantine instructor (vajrācārya) signifies the chief officiant in the rituals of empowerment, feast offering, and so forth. 





integral being
bdag nyid chen po
བདག་ཉིད་ཆེན་པོ།
mahātman
In the Buddhist tantric context, this provocative term, which literally means “great self,” indicates the true nature of the mind.





integral identity
bdag nyid
བདག་ཉིད།
ātman
In the Buddhist tantric context, this provocative term, which literally means “the self,” indicates the true nature of the mind.





intent
dgongs pa
དགོངས་པ།
abhiprāya
sandhi
Refers to the awakened intent of a buddha. Also translated as “consider” when used as a verb.





intrepid deportment
brtul zhugs
བརྟུལ་ཞུགས།
vrata
A prescribed mode of behavior, typically time-delimited, that is observed in connection with specific rites and practices. In the Yoginītantras, these often include transgressive practices such as engaging with impure substances.





Jambudvīpa
’dzam gling
འཛམ་གླིང་།
jambudvīpa
The name of the southern continent in Buddhist cosmology, which can signify either the known human world, or more specifically the Indian subcontinent, literally “the jambu island/continent.” Jambu is the name used for a range of plum-like fruits from trees belonging to the genus Szygium, particularly Szygium jambos and Szygium cumini, and it has commonly been rendered “rose apple,” although “black plum” may be a less misleading term. Among various explanations given for the continent being so named, one (in the Abhidharmakośa) is that a jambu tree grows in its northern mountains beside Lake Anavatapta, mythically considered the source of the four great rivers of India, and that the continent is therefore named from the tree or the fruit. Jambudvīpa has the Vajrāsana at its center and is the only continent upon which buddhas attain awakening.





jealousy
phrag dog
ཕྲག་དོག
īrṣyā
One of the five afflictions.





jewel family
rin chen
rin chen rigs
རིན་ཆེན།
རིན་ཆེན་རིགས།
ratnakula
One of the five families. The jewel family is associated with the southern direction, the transformation of the poison of pride, and the wisdom of equality. 





Jewel Pride
nga rgyal rin chen
ང་རྒྱལ་རིན་ཆེན།
Described as the adamantine shield.





Joyful
rab tu dga’ ba
རབ་ཏུ་དགའ་བ།
pramuditā
The first bodhisattva stage, attained on the path of seeing. 





juncture
dus tshigs
tshigs
དུས་ཚིགས།
ཚིགས།
parvan
ṛtu
A time period that can be related to the six seasons of early winter, late winter, spring, summer, monsoon, and autumn. Also translated as “seasonal juncture.”





jvālāmukhī
kha ’bar ma
ཁ་འབར་མ།
jvālāmukhī
Generally used as the name for the queen of the hungry ghosts, here the term, which means “blazing mouth,” is used to designate a host of fierce goddesses who are the counterparts of the herukas.





Kaini
kai ni
ཀཻ་ནི།
kaini
Name of a brahmin who, through his faith in Universal Mountain, became endowed with the eye of the doctrine and attained the stage of an awareness holder.





Kalayana
ka la ya na
ཀ་ལ་ཡ་ན།
kalayana
Name of a seer who, as a result of proclaiming the qualities of the gathering, became king of the doctrine. 





Kathok Dampa Deshek
kaH thog dam pa bde gshegs
ཀཿ་ཐོག་དམ་པ་བདེ་གཤེགས།
The founder of Kathok monastery in Kham, he wrote numerous works covering both sūtric and tantric topics, including commentaries on the Anuyoga tantras. His dates are 1122–92.





Kaśaheruka
ka kSha he ru ka
ka sha he ru ka
ཀ་ཀཥ་ཧེ་རུ་ཀ
ཀ་ཤ་ཧེ་རུ་ཀ
kaśaheruka
One of the buddhas of the great conqueror retinue.





Kaśaśārikā
ka kSha shwa ri ka
ka sha sho ri ka
ཀ་ཀཥ་ཤྭ་རི་ཀ
ཀ་ཤ་ཤོ་རི་ཀ
kaśaśārikā
One of the yoginīs of the great conqueror retinue.





Kaṅkamukhā
dur bya gdong ma
དུར་བྱ་གདོང་མ།
kaṅkamukhā
One of the eight animal-headed goddesses of the retinue of the maidens of joy.





Keśaheruka
ke k+ha he ru ka
ke kSha he ru ka
ke sha he ru ka
ཀེ་ཀྷ་ཧེ་རུ་ཀ
ཀེ་ཀཥ་ཧེ་རུ་ཀ
ཀེ་ཤ་ཧེ་རུ་ཀ
keśaheruka
One of the buddhas of the great terrifier retinue.





Keśaśārikā
ke kSha shwa ri ka
ke sha sho ri ka
ཀེ་ཀཥ་ཤྭ་རི་ཀ
ཀེ་ཤ་ཤོ་རི་ཀ
keśaśārikā
One of the yoginīs of the great terrifier retinue.





Kharīheruka
kha hi he ru ka
ཁ་ཧི་ཧེ་རུ་ཀ
kharīheruka
One of the buddhas of the great devourer retinue.





Kharīśārikā
kha hi sho ri ka
kha hi shwa ri ka
ཁ་ཧི་ཤོ་རི་ཀ
ཁ་ཧི་ཤྭ་རི་ཀ
kharīśārikā
One of the yoginīs of the great devourer retinue.





Khenpo Ngawang Palzang
mkhan po ngag dbang dpal bzang
མཁན་པོ་ངག་དབང་དཔལ་བཟང་།
Khenpo Ngawang Palzang (1879–1941), also known as Khenpo Ngaga (mkhan po ngag dga’), was a very learned master of the early twentieth century. Considered to be an emanation of Vimalamitra, his main teacher was Nyoshul Lungtok Tenpai Nyima (smyo shul lung rtogs bstan pa’i nyi ma, 1829–1901); he specialized in the Longchen Nyingthik (klong chen snying thig) treasure tradition.





Kind
byams ldan
བྱམས་ལྡན།
Name of a brahmin who, having despaired at not seeing the gathering of the great secret despite searching for it, received a prophecy in the form of a sound manifesting from the sky. 





King of Medicine
sman gyi rgyal po
སྨན་གྱི་རྒྱལ་པོ།
bhaiṣajyarāja
Name of the indigo-colored king of remedies. Elsewhere, King of Medicine is the name of a bodhisattva.





King of Virtue
dge ba’i rgyal po
དགེ་བའི་རྒྱལ་པོ།
Name of a god who engaged in the Mantrayāna and was the object of devotion for Luminescent Jewel.





Kākamukhā
khwa gdong ma
ཁྭ་གདོང་མ།
kākamukhā
One of the eight animal-headed goddesses of the retinue of the maidens of joy.





Kāśyapa Keśarin
’od srung ral pa can
འོད་སྲུང་རལ་པ་ཅན།
kāśyapa keśarin
Name of the awareness holder related to heretical views. 





Kṣitigarbha
sa
sa’i snying po
ས།
སའི་སྙིང་པོ།
kṣitigarbha
“Essence of Earth,” one of the “eight close sons of the Buddha,” and one of the most popular bodhisattvas in East Asia. In China he has been venerated in particular for his ability to rescue beings reborn in the hells, and in Japan as a protector of children and travelers.





Lady Blood Ravisher
khrag ’phrog ma
ཁྲག་འཕྲོག་མ།
Name of the rākṣasī awareness holder who delights in drinking the warm blood of those whom she slaughters. 





Lady Butcher
sme sha can
སྨེ་ཤ་ཅན།
One of the goddesses of the retinue of secret maidens.





Lady Dull
rmongs mo
རྨོངས་མོ།
One of the goddesses of the retinue of secret maidens.





Lady of the Assembly
ma tshogs ma
tshogs ma
མ་ཚོགས་མ།
ཚོགས་མ།
One of the goddesses of the retinue of secret maidens.





Lady of the Middle
dbus mo
lbos mo
དབུས་མོ།
ལྦོས་མོ།
One of the goddesses of the retinue of secret maidens.





Lady Thief
rkun mo
རྐུན་མོ།
One of the goddesses of the retinue of secret maidens.





Lady White
dkar mo
དཀར་མོ།
One of the goddesses of the retinue of secret maidens.





Laṅkā
lang ka
lang+ka
ལང་ཀ
ལངྐ།
laṅkā
An island in the vicinity of Jambudvīpa, often identified with present-day Sri Lanka. It is considered the abode of the rākṣasas and of Rudra. 





league
dge slob
rgyang grags
དགེ་སློབ།
རྒྱང་གྲགས།
krośa
A measure of distance, one quarter of a yojana, which corresponds approximately to 2.25 English miles; supposedly the distance within which a cry can be heard.





life force
srog
སྲོག
jīva
The life force or vitality present in all beings. Often this vitality is associated with the breath (prāṇa). Also translated as “vitality.”





lion of speech
smra ba’i seng ge
སྨྲ་བའི་སེང་གེ
vādisiṃha
An epithet of Sattvavajra, the spokesperson of the Buddha Custodian of the Supreme Secret. Not to be confused with the buddha of the same name.





Lion of Speech
smra ba’i seng ge
སྨྲ་བའི་སེང་གེ
vādisiṃha
Name of a buddha. Before his awakening, he was known as Provider of Clarity. Not to be confused with the homonymous epithet of Sattvavajra.





lion throne
seng ge’i khri
སེང་གེའི་ཁྲི།
siṃhāsana
Seat of a buddha or royal throne.





lotus family
pad+ma
pad+ma’i rigs
པདྨ།
པདྨའི་རིགས།
padmakula
One of the five families. The lotus family is associated with the western direction, the transformation of the poison of attachment, and the individually discerning wisdom.





Lotus Omnipotent Mistress
padma’i dbang phyug ma
པདམའི་དབང་ཕྱུག་མ།
One of the great yoginīs of the great pledge retinue.





Lotus Passion
’dod chags padma
’dod chags padmo
འདོད་ཆགས་པདམ།
འདོད་ཆགས་པདམོ།
Described as the adamantine messenger.





lotus-endowed woman
pad+ma can
པདྨ་ཅན།
padminī
Name of the first among the four types of consorts.





Luminescent
’od ldan
འོད་ལྡན།
Name of a god who, when the time of his death approached, turned to the objects of refuge and heard the names of the secret gathering. 





Luminescent Jewel
rin chen ’od ldan
རིན་ཆེན་འོད་ལྡན།
Name of a god who, through his devotion to King of Virtue, attained four miracles.





lustrous glow
mdangs
མདངས།
ojas
Refers to the luster of a face or body.





Lāsyā
lA s+ye
sgeg mo
ལཱ་སྱེ།
སྒེག་མོ།
lāsyā
One of the eight offering goddesses listed in Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 246.b.3). Her name means “Charm.”





magical feat
rdzu ’phrul
རྫུ་འཕྲུལ།
ṛddhi
One of many terms used to describe miraculous phenomena in Buddhist narrative and doctrinal texts. This one describes what might be called “superhuman powers.” 





Mahābala
stobs chen
སྟོབས་ཆེན།
mahābala
One of four gatekeepers listed in Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 246.b.4). 





Mahādeva
lha chen
lha chen po
ལྷ་ཆེན།
ལྷ་ཆེན་པོ།
mahādeva
An epithet of the god Śiva.





mahāsattva
sems dpa’ chen po
སེམས་དཔའ་ཆེན་པོ།
mahāsattva
The term can be understood to mean “great courageous one” or “great hero,” or (from the Sanskrit) simply “great being,” and is almost always found as an epithet of “bodhisattva.” The qualification “great” in this term, according to the majority of canonical definitions, focuses on the generic greatness common to all bodhisattvas, i.e., the greatness implicit in the bodhisattva vow itself in terms of outlook, aspiration, number of beings to be benefited, potential or eventual accomplishments, and so forth. In this sense the mahā- (“great”) is close in its connotations to the mahā- in “Mahāyāna.” While individual bodhisattvas described as mahāsattva may in many cases also be “great” in terms of their level of realization, this is largely coincidental, and in the canonical texts the epithet is not restricted to bodhisattvas at any particular point in their career. Indeed, in a few cases even bodhisattvas whose path has taken a wrong direction are still described as bodhisattva mahāsattva.Later commentarial writings do nevertheless define the term—variably—in terms of bodhisattvas having attained a particular level (bhūmi) or realization. The most common qualifying criteria mentioned are attaining the path of seeing, attaining irreversibility (according to its various definitions), or attaining the seventh bhūmi.





maidservant
slas
སླས།
antaḥpura
A servant who looks after their lord’s daily needs. 





major and minor marks
mtshan dang dpe byad
mtshan dang dpe byad bzang po
མཚན་དང་དཔེ་བྱད།
མཚན་དང་དཔེ་བྱད་བཟང་པོ།
lakṣaṇānuvyañjana
The thirty-two major and the eighty minor distinctive physical attributes of a buddha or a great person (Skt. mahāpuruṣa).





makara
chu srin
ཆུ་སྲིན།
makara
A fabled sea monster, the front part of which is a mammal. It is said to be the largest animal in the world, with the strongest bite. Its head is said to be a combination of the features of an elephant, a crocodile, and a boar. The name is also applied to the dugong, the crocodile (in particular the mugger crocodile, whose name is even derived from makara), and the dolphin, particularly the Ganges dolphin, because the Ganges goddess is said to ride on a makara.





mantra
gsang sngags
sngags
གསང་སྔགས།
སྔགས།
guhyamantra
mantra
A formula of words or syllables that are repeated aloud or mentally in order to bring about a magical or soteriological effect or result. The term has been creatively etymologized to mean “that which protects (trā) the mind (man).”





marjoram
kha dri zhim
ཁ་དྲི་ཞིམ།
sugandha
The Tibetan literally translates as “fragrant breath” and seems to be a rendering of the Sanskrit sugandha, which can refer to marjoram (Monier-Williams 2001, p. 1222). Note that the identification is tentative. 





mark
ling+ga
ལིངྒ།
liṅga
The Sanskrit term refers to any type of mark, although it can also have the specific connotation of the phallus. Furthermore, in Nyingma tantric sources, it can refer to the effigy that symbolizes the demon of self-grasping. 





marvel
ya mtshan
ཡ་མཚན།
vismaya
One of many terms used to describe miraculous phenomena in Buddhist narrative and doctrinal texts. 





master
bla ma
བླ་མ།
guru
A spiritual master with whom one has a personal teacher–student relationship.





mastic
ce pog
lce pog
pog
ཅེ་པོག
ལྕེ་པོག
པོག
kunduraka
kunduru
A resin from the mastic tree (Pistaci lentsicus), mainly cultivated from Greece to Persia, that was also used in ancient India. Sanskrit dictionaries have conflated this with frankincense.





matrix
snying po
སྙིང་པོ།
garbha
Refers to the innermost essence of something. Also translated as “quintessence.”





Mañjuśrī
’jam dpal
འཇམ་དཔལ།
mañjuśrī
Mañjuśrī is one of the “eight close sons of the Buddha” and a bodhisattva who embodies acumen. He is a major figure in the Mahāyāna sūtras, appearing often as an interlocutor of the Buddha. In his most well-known iconographic form, he is portrayed bearing the sword of wisdom in his right hand and a volume of the Prajñāpāramitāsūtra in his left. In addition to the epithet Kumārabhūta, which means “having a youthful form,” Mañjuśrī is also called Mañjughoṣa, Mañjusvara, and Pañcaśikha.





means
thabs
ཐབས།
upāya
The concept of skillful or expedient means is central to the understanding of the Buddha’s enlightened deeds and the many scriptures that are revealed contingent on the needs, interests, and mental dispositions of specific types of individuals. It is, therefore, equated with compassion and the form body of the buddhas, the rūpakāya. 
According to the Great Vehicle, training in skillful means collectively denotes the first five of the six perfections when integrated with wisdom, the sixth perfection. It is therefore paired with wisdom (prajñā), forming the two indispensable aspects of the path. It is also the seventh of the ten perfections. (Provisional 84000 definition. New definition forthcoming.)





mechanisms of confusion
’khrul ’khor
འཁྲུལ་འཁོར།
yantra
This term can refer to a magical diagram or any mechanical tool or device. Here it takes on a more philosophical meaning, referring to the mechanisms of confusion.





meditative equilibrium
snyoms par zhugs pa
སྙོམས་པར་ཞུགས་པ།
samāpatti
A state of mental equilibrium derived from deep concentration. The Tibetan translators interpreted it as sama-āpatti, which brings in the idea of “equal” or “level”; however, it can also be parsed as sam-āpatti, in which case it would have the sense of “concentration” or “absorption,” much like samādhi, but with the added sense of “attainment.”





meditative equipoise
mnyam bzhag
མཉམ་བཞག
samāhita
A state of deep concentration in which the mind is absorbed in its object to such a degree that conceptual thought is suspended. It is sometimes interpreted as settling (āhita) the mind in equanimity (sama).





Melody of Adamantine Ashes
rdo rje thal ba’i dbyangs
རྡོ་རྗེ་ཐལ་བའི་དབྱངས།
Name of the awareness holder related to attachment, he appears as a brahmin bearing a skull cup. Also called Holder of the Skull Cup and Ruler of Attachment.





mental series
sems kyi rnam grangs
སེམས་ཀྱི་རྣམ་གྲངས།
A series or sequence of particular mental events, which all have the same flavor as that of the initial factor in the series. 





mind-as-such
sems nyid
སེམས་ཉིད།
Refers to the true nature of mind. 





miniature painting
tsa ka li
ཙ་ཀ་ལི།
A miniature painting of a maṇḍala, deity, or their insignia, which is used in various ritual contexts. 





minute
thang cig
ཐང་ཅིག
lava
A division of time roughly corresponding to a minute or to several seconds.





miracle
cho ’phrul
ཆོ་འཕྲུལ།
pratihārya
prātihārya
One of many terms used to describe miraculous phenomena in Buddhist narrative and doctrinal texts. 





miracle of edifying
kun brjod pa’i cho ’phrul
kun tu brjod pa’i cho ’phrul
ཀུན་བརྗོད་པའི་ཆོ་འཕྲུལ།
ཀུན་ཏུ་བརྗོད་པའི་ཆོ་འཕྲུལ།
deśanāprātihārya
The miracle that consists in knowing the minds of others and in edifying them accordingly in the doctrine (Skt. dharmadeśanā). According to the Mahāvastu, one of three types of miracles (prātihārya). 





miracle of educating
rjes su bstan pa’i cho ’phrul
རྗེས་སུ་བསྟན་པའི་ཆོ་འཕྲུལ།
anuśāsanaprātihārya
The miracle that consists in educating sentient beings according to the various levels of their understanding. According to the Mahāvastu, one of three types of miracles (Skt. prātihārya). 





miracle of magical feats
rdzu ’phrul gyi cho ’phrul
རྫུ་འཕྲུལ་གྱི་ཆོ་འཕྲུལ།
ṛddhiprātihārya
The miracle that consists in performing magical feats. According to the Mahāvastu, one of three types of miracles (Skt. prātihārya). 





mnemonic consort
gzungs
gzungs ma
གཟུངས།
གཟུངས་མ།
One of the terms designating the female consort in sexual yoga. This term alludes to her role in unlocking the practitioner’s mnemonic faculties. 





mnemonic formula
gzungs
གཟུངས།
dhāraṇī
The term dhāraṇī has the sense of something that “holds” or “retains,” and so it can refer to the special capacity of practitioners to memorize and recall detailed teachings. It can also refer to a verbal expression of the teachings‍—an incantation, spell, or mnemonic formula‍—that distills and “holds” essential points of the Dharma and is used by practitioners to attain mundane and supramundane goals. The same term is also used to denote texts that contain such formulas.





Monkey Face
spre’u gdong ma
སྤྲེའུ་གདོང་མ།
One of the goddesses of the retinue of devoted maidens.





Mount Meru
ri rab
རི་རབ།
meru
sumeru
According to ancient Buddhist cosmology, Meru is the great mountain forming the axis of the universe. At its summit lies Sudarśana, home of Śakra and his thirty-two gods, and on its flanks live the asuras. The mount has four sides facing the cardinal directions, each of which is made of a different precious stone. Surrounding it are several mountain ranges and the great ocean where the four great island continents lie: in the south, Jambudvīpa (our world); in the west, Godānīya; in the north, Uttarakuru; in the east, Pūrvavideha. Above it are the abodes of the gods of the realm of desire. Often also referred to as Mount Sumeru.





myrobalan
a ru ra
ཨ་རུ་ར།
harītakī
Terminalia chebula: A plant native to the Indian subcontinent, west Yunnan, and Southeast Asia that is believed to possess extraordinary healing properties and contribute to longevity. It is also believed to be very conducive to meditation practice. The Medicine Buddha is often depicted with a fruit or sprig of this plant. (For the different varieties, see Meulenbeld 1999–2002, vol. II A, p. 57.)





Mālā
mA l+ye
phreng ma
མཱ་ལྱེ།
ཕྲེང་མ།
mālā
One of the eight offering goddesses listed in Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 246.b.3). Her name means “Garland.”





Mātaṃga Rudra
ma traM ru dra
ma traM ru tra
ru dra
མ་ཏྲཾ་རུ་དྲ།
མ་ཏྲཾ་རུ་ཏྲ།
རུ་དྲ།
mātaṅga rudra
The god of tempests and destruction, who is identified with Śiva. In some contexts, he represents Māra, the demon of self-grasping. (See Mayer 1998, p. 302.) The prefix matraṃ, which in Nyingma sources is often placed before Rudra’s name, is a rough phonetic transcription of mātaṃga—as given explicitly in The Sūtra Comprising the Intentions (Toh 829, fol. 142.a)—a term that refers to a pariah or outcaste (see Stein 1995, p. 130) and is connected to the fact that following his mother’s death in his early childhood, he survived by devouring his mother’s flesh. See the version of the Rudra myth told in connection with Black Release in The Sūtra Comprising the Intentions (Toh 829, fol. 139.a).





mātṛkā
ma
ma mo
མ།
མ་མོ།
mātṛ
mātṛkā
A class of female spirits, sometimes called mother goddesses. Normally seven or eight in number, these goddesses are considered dangerous, but have a more positive role in the tantric tradition.





nihilism
chad pa
chad par lta ba
chad pa’i lta ba
ཆད་པ།
ཆད་པར་ལྟ་བ།
ཆད་པའི་ལྟ་བ།
uccheda
ucchedadṛṣṭi
The extreme philosophical view that rejects rebirth and the law of karma by considering that causes (and thus actions) do not have effects and that the self, being the same as one or all of the aggregates (skandhas), ends at death. Commonly translated as “nihilism” or, more literally, as “view of annihilation.” It is often mentioned along with its opposite view, the extreme of eternalism or permanence.





nine great vehicles
theg chen dgu
theg pa dgu
theg pa rim dgu
ཐེག་ཆེན་དགུ
ཐེག་པ་དགུ
ཐེག་པ་རིམ་དགུ
The nine vehicles to awakening according to the Nyingma classification system: the nontantric vehicles of the hearers, solitary buddhas, and bodhisattvas; the vehicles of the lower tantras, comprising Kriyātantra, Ubhayatantra, and Yogatantra; and the vehicles of the higher tantras, comprising Mahāyoga, Anuyoga, and Atiyoga.





nirvāṇa
mya ngan las ’das pa
mya ngan las ’da’ ba
mya ngan ’das pa
mya ngan ’da’ ba
myang ’das
མྱ་ངན་ལས་འདས་པ།
མྱ་ངན་ལས་འདའ་བ།
མྱ་ངན་འདས་པ།
མྱ་ངན་འདའ་བ།
མྱང་འདས།
nirvāṇa
Literally “extinction,” the state beyond sorrow, it refers to the ultimate attainment of buddhahood, the permanent cessation of all suffering and of the afflicted mental states that lead to suffering. Three types of nirvāṇa are identified: (1) the residual nirvāṇa where the person is still dependent on conditioned psycho-physical aggregates, (2) the nonresidual nirvāṇa where the aggregates have also been consumed within emptiness, and (3) the nonabiding nirvāṇa transcending the extremes of phenomenal existence and quiescence.





nonimaging
mi dmigs pa
མི་དམིགས་པ།
anālambana
The absence of referential imaging. Also translated as “nonreferential.”





notion
’du shes
འདུ་ཤེས།
saṃjñā
The mental processes of recognizing and identifying the objects of the five senses and the mind. Third of the five aggregates. (Often translated as “perception.”)





null
lha ma yin
lha min
ལྷ་མ་ཡིན།
ལྷ་མིན།
A type of nonhuman being whose precise status is subject to different views, but is included as one of the six classes of beings in the sixfold classification of realms of rebirth. In the Buddhist context, asuras are powerful beings said to be dominated by envy, ambition, and hostility. They are also known in the pre-Buddhist and pre-Vedic mythologies of India and Iran, and feature prominently in Vedic and post-Vedic Brahmanical mythology, as well as in the Buddhist tradition. In these traditions, asuras are often described as being engaged in interminable conflict with the devas (gods).





null
ma rig pa
མ་རིག་པ།
Describes the condition of failing to recognize the true nature of mind known as intrinsic awareness. It is the root cause of suffering and the first of the twelve links of dependent origination, referring to the ignorance of the four truths of the noble ones.





null
byang chub kyi sems
sems
བྱང་ཆུབ་ཀྱི་སེམས།
སེམས།
citta
The intent at the heart of the Great Vehicle, namely, to attain buddhahood in order to liberate all beings from suffering. In its relative aspect, it is both this aspiration and the practices toward buddhahood. In its absolute aspect, it is the realization of emptiness. It is this latter aspect that is often emphasized in the context of the Nyingma tantras, where it means the true nature of mind. 





null
byang chub sems dpa’
བྱང་ཆུབ་སེམས་དཔའ།
A being who is dedicated to the cultivation and fulfilment of the altruistic intention to attain perfect buddhahood according to the Mahāyāna tradition. Instead of simply seeking personal freedom from suffering, bodhisattvas purposely opt to remain within cyclic existence in order to liberate all sentient beings.





null
byams pa
བྱམས་པ།
The bodhisattva Maitreya is an important figure in many Buddhist traditions, where he is unanimously regarded as the buddha of the future era. He is said to currently reside in Tuṣita heaven, as Śākyamuni’s regent, where he awaits the proper time to take his final rebirth and become the fifth buddha in the Fortunate Eon, reestablishing the Dharma in this world after the teachings of the current buddha have disappeared. He is the only bodhisattva widely accepted outside the Mahāyāna traditions, though his role there is much less central than in the Mahāyāna schools of India, China, Tibet, Japan, Vietnam, and Korea. His future coming as a buddha is predicted in the Pali Canon, where he is mentioned in the Cakkavattisīhanādasutta of the Dīgha Nikāya, and in the Mahāvastu, a canonical text of the Lokottaravāda school of the Mahāsaṅghikas. The prophecy of the future awakening of Maitreya is told in the Mūlasarvāstivādavinaya, in the Bhaiṣajyavastu, the sixth chapter of the Vinayavastu (The Chapter on Medicines, Bhaiṣajyavastu, Toh 1, ch. 6). Within the Mahāyāna sūtras, Maitreya is elevated to the same status as other central bodhisattvas such as Mañjuśrī and Avalokiteśvara, and his name appears frequently in sūtras, either as the Buddha’s interlocutor or as a teacher of the Dharma. His name literally means “Kind One.” He is also known as Ajita.In the Kangyur, we find a few short sūtras, such as Maitreya’s Birth in the Heaven of Joy (Toh 199), describing the circumstances leading to his awakening, his future appearance in the world, and the methods to apply if one wishes to be reborn close to him at that time. On his bodhisattva career and the circumstances for his initial arousing of the mind set on awakening, see Maitreya’s Setting Out (Toh 198). Other sūtras in which previous lives of the bodhisattva Maitreya are recounted include The White Lotus of the Good Dharma (Toh 113), The Sublime Golden Light (Toh 555–57), and The Question of Maitreya (Toh 85). Maitreya also occupies a central role in some of the most famous Mahāyāna sūtras, such as The Teaching of Vimalakīrti (Toh 176), The Rice Seedling (Toh 210), The Stem Array (Toh 44–45), The Perfection of Wisdom in Eight Thousand Lines (Toh 12), and The King of Samādhis (Toh 127).





null
de bzhin gshegs pa
དེ་བཞིན་གཤེགས་པ།
A frequently used synonym for buddha. According to different explanations, it can be read as tathā-gata, literally meaning “one who has thus gone,” or as tathā-āgata, “one who has thus come.” Gata, though literally meaning “gone,” is a past passive participle used to describe a state or condition of existence. Tatha­(tā), often rendered as “suchness” or “thusness,” is the quality or condition of things as they really are, which cannot be conveyed in conceptual, dualistic terms. Therefore, this epithet is interpreted in different ways, but in general it implies one who has departed in the wake of the buddhas of the past, or one who has manifested the supreme awakening dependent on the reality that does not abide in the two extremes of existence and quiescence. It is also often used as a specific epithet of the Buddha Śākyamuni.





null
tshul khrims
ཚུལ་ཁྲིམས།
Controlled behavior in accordance with an ethical code of conduct. The second of the six perfections.





null
drang srong
དྲང་སྲོང་།
An ancient Indian spiritual title, often translated as “sage” or “seer.” The title is particularly used for divinely inspired individuals credited with creating the foundations of Indian culture. The term is also applied to Śākyamuni and other realized Buddhist figures.





null
dri za
དྲི་ཟ།
A class of generally benevolent nonhuman beings who inhabit the skies, sometimes said to inhabit fantastic cities in the clouds, and more specifically to dwell on the eastern slopes of Mount Meru, where they are under the jurisdiction of the Great King Dhṛtarāṣṭra. They are most renowned as “celestial musicians” who serve the gods. In the Abhidharma, the term is also used to refer to the mental body assumed by any sentient being in the realm of desire (kāmadhātu) during the intermediate state between death and rebirth. Gandharvas are said to live on fragrances in the desire realm, hence the Tibetan translation dri za, meaning “scent eater.”





null
stong pa nyid
སྟོང་པ་ཉིད།
Emptiness denotes the ultimate nature of reality, the total absence of inherent existence and self-identity with respect to all phenomena. According to this view, all things and events are devoid of any independent, intrinsic reality that constitutes their essence. Nothing can be said to exist independent of the complex network of factors that gives rise to its origination, nor are phenomena independent of the cognitive processes and mental constructs that make up the conventional framework within which their identity and existence are posited. When all levels of conceptualization dissolve and when all forms of dichotomizing tendencies are quelled through deliberate meditative deconstruction of conceptual elaborations, the ultimate nature of reality will finally become manifest. It is the first of the three gateways to liberation.





null
khyung
ཁྱུང་།
In Indian mythology, the garuḍa is an eagle-like bird that is regarded as the king of all birds, normally depicted with a sharp, owl-like beak, often holding a snake, and with large and powerful wings. They are traditionally enemies of the nāgas. In the Vedas, they are said to have brought nectar from the heavens to earth.





null
gnod sbyin
གནོད་སྦྱིན།
A class of nonhuman beings who inhabit forests, mountainous areas, and other natural spaces, or serve as guardians of villages and towns, and may be propitiated for health, wealth, protection, and other boons, or controlled through magic. According to tradition, their homeland is in the north, where they live under the rule of the Great King Vaiśravaṇa.
 Several members of this class have been deified as gods of wealth (these include the just-mentioned Vaiśravaṇa) or as bodhisattva generals of yakṣa armies, and have entered the Buddhist pantheon in a variety of forms, including, in tantric Buddhism, those of wrathful deities.





null
theg chen
theg pa chen po
ཐེག་ཆེན།
ཐེག་པ་ཆེན་པོ།
In the tantric context, this term can refer not to the classical Mahāyāna but instead to the tantric vehicle. 





null
ye shes
ཡེ་ཤེས།
Although the Sanskrit term jñāna can refer to knowledge in a general sense, it is often used in Buddhist texts to refer to the mode of awareness of a realized being. In Ccontrast to ordinary knowledge, which mistakenly perceives phenomena as real entities having real properties, wisdom perceives the emptiness of phenomena, their lack of intrinsic essence.





null
klu
ཀླུ།
A class of nonhuman beings who live in subterranean aquatic environments, where they guard wealth and sometimes also teachings. Nāgas are associated with serpents and have a snakelike appearance. In Buddhist art and in written accounts, they are regularly portrayed as half human and half snake, and they are also said to have the ability to change into human form. Some nāgas are Dharma protectors, but they can also bring retribution if they are disturbed. They may likewise fight one another, wage war, and destroy the lands of others by causing lightning, hail, and flooding.





null
mkhan po
མཁན་པོ།
A person’s particular preceptor within the monastic tradition. They must have at least ten years of standing in the saṅgha, and their role is to confer ordination, to tend to the student, and to provide all the necessary requisites, therefore guiding that person for the taking of full vows and the maintenance of conduct and practice. This office was decreed by the Buddha so that aspirants would not have to receive ordination from the Buddha in person, and the Buddha identified two types: those who grant entry into the renunciate order and those who grant full ordination. The Tibetan translation mkhan po has also come to mean “a learned scholar,” the equivalent of a paṇḍita, but that is not the intended meaning in Indic Buddhist literature. 





null
thub pa
ཐུབ་པ།
A title that is given to those who have attained realization through their own contemplation and not by divine revelation.





null
tshogs kyi lam
tshogs lam
ཚོགས་ཀྱི་ལམ།
ཚོགས་ལམ།
sambhāramārga
First of the five bodhisattva paths. 





null
tshogs chen gnyis
tshogs chen rnam gnyis
tshogs gnyis
ཚོགས་ཆེན་གཉིས།
ཚོགས་ཆེན་རྣམ་གཉིས།
ཚོགས་གཉིས།
The accumulations of merit (Skt. puṇyasambhāra) and wisdom (jñānasambhāra). 





Nupchen Sangyé Yeshé
gnubs chen sangs rgyas ye shes
གནུབས་ཆེན་སངས་རྒྱས་ཡེ་ཤེས།
Early Tibetan tantric master and exegete, he lived from ca. 844 to the middle of the tenth century. While often listed among Padmasambhava’s twenty-five disciples, he was actually active somewhat later, during the tumultuous period of fragmentation that succeeded the collapse of the Tibetan empire. He is significant as an early commentator in the exegetical tradition of The Sūtra of All-Embracing Awareness and its explanatory tantra, The Sūtra Comprising the Intentions (Toh 829).





nut grass
li ga dur
ལི་ག་དུར།
kuṭannaṭa
Cyperus rotundus, a fragrant grass and medicinal herb. The common name “nut grass” is due to its shape, although it has nothing to do with nuts, botanically speaking.





nutmeg
dza ti pha la
ཛ་ཏི་ཕ་ལ།
jātīphala
Literally, “the fruit of the jātī tree,” i.e., Myristica fragrans, which is nutmeg.





Nyangral Nyima Özer
myang ral nyi ma ’od zer
nyang ral nyi ma ’od zer
མྱང་རལ་ཉི་མ་འོད་ཟེར།
ཉང་རལ་ཉི་མ་འོད་ཟེར།
Twelfth-century Nyingma master whose accomplishments include revealing the earliest surviving hagiography of Padmasambhava and codifying the series of eight wrathful tutelary deities known as the eight injunctions (bka’ brgyad). His dates are 1124–92.





nāginī
klu mo
ཀླུ་མོ།
nāginī
A female nāga. 





Nārāyaṇa
sred med
sred med kyi bu
སྲེད་མེད།
སྲེད་མེད་ཀྱི་བུ།
nārāyaṇa
One of the emanations of Viṣṇu.





Nṛtyā
gar
gar ma
nIrti
གར།
གར་མ།
ནཱིརྟི།
nṛtyā
One of the eight offering goddesses listed in Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 246.b.3). Her name means “Dance.” It is also found as Nartī. (See Dudjom Rinpoche 1991, vol. 2, p. 160.)





oath
tha tshig
ཐ་ཚིག
Refers to a solemn oath. Often a synonym for “pledge” (Skt. samaya).





objective scope
spyod yul
སྤྱོད་ཡུལ།
gocara
Literally, where cattle (Skt. go) range (cara), it refers to the mind’s sphere of operations, the cognitive and emotional domain. Also translated as “scope of objects.”





oblation
gtor ma
གཏོར་མ།
bali
An offering of food items made to deities or spirits. Such an oblation may be elaborate and use multiple kinds of food articles, or it may simply be a ritual cake.





obscuration
sgrib pa
སྒྲིབ་པ།
nivaraṇa
nīvaraṇa
āvaraṇa
The obscurations to liberation and omniscience. They are generally categorized as two types: affective obscurations (kleśāvaraṇa), the arising of afflictive emotions; and cognitive obscurations (jñeyāvaraṇa), those caused by misapprehension and incorrect understanding about the nature of reality. 
The term is used also as a reference to a set five hindrances on the path: longing for sense pleasures (Skt. kāmacchanda), malice (Skt. vyāpāda), sloth and torpor (Skt. styānamiddha), excitement and remorse (Skt. auddhatyakaukṛtya), and doubt (Skt. vicikitsā). 





omen
ltas
snga ltas
ལྟས།
སྔ་ལྟས།
pūrvanimitta
śakuna
A term indicating signs regarding the future.





Omnipotent Lord of the Sky
nam mkha’i dbang phyug
ནམ་མཁའི་དབང་ཕྱུག
One of the great miracle buddhas belonging to the retinue of the great secret.





Omnipotent Luminescence
dbang phyug ’od ldan
དབང་ཕྱུག་འོད་ལྡན།
Name of a yogin and king who had attained the fruition of the conduct of Mantrayāna and was renowned for his miracles.





Omnipotent Mistress
dbang mo
དབང་མོ།
One of the great yoginī sky maidens belonging to the retinue of the great secret. 





Omnipotent Mistress of Bliss
bde ba’i dbang phyug ma
བདེ་བའི་དབང་ཕྱུག་མ།
One of the great yoginīs of the great secret belonging to the retinue of immeasurables.





Omnipotent Mistress of Gems
nor bu’i dbang phyug ma
ནོར་བུའི་དབང་ཕྱུག་མ།
One of the great yoginīs of the great pledge retinue.





Omnipotent Mistress of Joy
dga’ ba’i dbang phyug ma
དགའ་བའི་དབང་ཕྱུག་མ།
One of the great yoginīs of the great secret belonging to the retinue of immeasurables.





Omnipotent Mistress of the Adamantine Open Dimension
rdo rje dbyings phyug ma
རྡོ་རྗེ་དབྱིངས་ཕྱུག་མ།
One of five omnipotent mistresses. She is related to the configuration of earth and to the realization of the various stages of yoga, the word for “earth” and for “stage” being identical in Sanskrit (bhūmi) and Tibetan (sa).She is also the first member of the group of twenty-five female vajra holders, and the only one to be specified by name in Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 243.b.6). 





Omnipotent Mistress of the Open Dimension of Activity
las kyi dbyings phyug ma
ལས་ཀྱི་དབྱིངས་ཕྱུག་མ།
One of five omnipotent mistresses. She is related to the configuration of wind.





Omnipotent Mistress of the Open Dimension of Jewels
rin chen dbyings phyug ma
རིན་ཆེན་དབྱིངས་ཕྱུག་མ།
One of five omnipotent mistresses. She is related to the configuration of water.





Omnipotent Mistress of the Open Dimension of Phenomena
chos kyi dbyings phyug ma
ཆོས་ཀྱི་དབྱིངས་ཕྱུག་མ།
One of five omnipotent mistresses. She is related to the configuration of fire.





Omnipotent Mistress of the Open Dimension of Space
nam mkha’i dbyings phyug ma
ནམ་མཁའི་དབྱིངས་ཕྱུག་མ།
One of five omnipotent mistresses. She is related to the configuration of space.





one thirtieth of a day
yud
yud tsam
ཡུད།
ཡུད་ཙམ།
muhūrta
A division of time, one thirtieth of a day, which corresponds to forty-eight minutes. Can also mean a “second.”





open dimension
chos dbyings
chos kyi dbyings
dbyings
ཆོས་དབྱིངས།
ཆོས་ཀྱི་དབྱིངས།
དབྱིངས།
dharmadhātu
dhātu
Often used as shorthand for the open dimension of phenomena (Skt. dharmadhātu).





pacifying
zhi ba
ཞི་བ།
śānti
One of the four types of tantric ritual activities; it consists in pacifying negative circumstances.





Padmagarbha
padma’i snying po
པདམའི་སྙིང་པོ།
padmagarbha
One of the buddhas of the great pledge retinue. A buddha named Padmagarbha also appears in The Good Eon (Toh 94).





Padmasambhava
pad+ma sam+b+ha wa
པདྨ་སམྦྷ་ཝ།
padmasambhava
The great Indian tantric master from Uḍḍiyāna who in the eighth century helped establish Buddhism in Tibet and the wider Himalayan region. He would later become the central figure of the Nyingma tradition, where he is known as Guru Rinpoché. In the Tingkyé Nyingma Gyübum edition of The Sūtra of All-Embracing Awareness, he is credited with being a translator of the text. 





Pakṣaheruka
pa kSha he ru ka
pa sha he ru ka
པ་ཀཥ་ཧེ་རུ་ཀ
པ་ཤ་ཧེ་རུ་ཀ
pakṣaheruka
One of the buddhas of the great terrifier retinue.





Pakṣaśārikā
dpe kSha shwa ri ka
pe shwa sho ri ka
དཔེ་ཀཥ་ཤྭ་རི་ཀ
པེ་ཤྭ་ཤོ་རི་ཀ
pakṣaśārikā
One of the yoginīs of the great terrifier retinue.





palace
pho brang
ཕོ་བྲང་།
pura
Can refer to a human palace, although it is often used to designate the palace of a tantric deity.





path of application
sbyor ba’i lam
sbyor lam
སྦྱོར་བའི་ལམ།
སྦྱོར་ལམ།
prayogamārga
Second of the five bodhisattva paths.





path of meditation
sgom lam
sgom pa’i lam
སྒོམ་ལམ།
སྒོམ་པའི་ལམ།
bhāvanāmārga
Fourth of the five bodhisattva paths.





path of no-more-learning
mi slob lam
mi slob pa’i lam
མི་སློབ་ལམ།
མི་སློབ་པའི་ལམ།
aśaikṣamārga
Fifth of the five bodhisattva paths.





path of seeing
mthong ba’i lam
mthong lam
མཐོང་བའི་ལམ།
མཐོང་ལམ།
darśanamārga
Third of the five bodhisattva paths.





pell-mell
snrel zhi
སྣྲེལ་ཞི།
vyatyasta
Consisting of irregular patterns; can have an inauspicious connotation.





perfections
pha rol tu phyin pa
ཕ་རོལ་ཏུ་ཕྱིན་པ།
pāramitā
This term is used to refer to the main trainings of a bodhisattva. Because these trainings, when brought to perfection, lead one to transcend saṃsāra and reach the full awakening of a buddha, they receive the Sanskrit name pāramitā, meaning “perfection” or “gone to the farther shore.” They are listed as either six or ten.





perseverance
brtson pa
བརྩོན་པ།
The ability to persevere in a course of action. 





Pervading Omnipotent Mistress
khyab pa’i dbang phyug ma
ཁྱབ་པའི་དབང་ཕྱུག་མ།
One of the great yoginīs of the great secret belonging to the retinue of immeasurables.





phenomenon
chos
ཆོས།
dharma
One of the meanings of the Skt. term dharma. This applies to “phenomena” or “things” in general, and, more specifically, “mental phenomena” which are the object of the mental faculty (manas, yid). 





Phodrang Shiwa Ö
pho brang zhi ba ’od
ཕོ་བྲང་ཞི་བ་འོད།
An eleventh-century critic of the Nyingma tradition, he claimed that many of the Old tantras had been fabricated by Tibetans.





pipal tree
bla k+Sha
blag sha
བླ་ཀྵ།
བླག་ཤ།
plakṣa
A general name for the Ficus religiosa under which the Buddha attained awakening; it is therefore also called the Bodhi tree or Bo tree. Variations of the name include pippal, peepul, and ashwata.





pit
hom
hom khung
ཧོམ།
ཧོམ་ཁུང་།
homakuṇḍa
A triangular-shaped pit in which the enemies and obstructors are placed before performing the ritual of liberation through killing. The corresponding Sanskrit term refers to the pit for the wrathful burnt offering. 





pith instruction
man ngag
མན་ངག
upadeśa
Instructions that are passed down from master to disciple in an unbroken oral lineage and that typically reveal the practical know-how of tantric methods.





piśācī
phra men ma
ཕྲ་མེན་མ།
piśācī
ḍākinī
A class of fierce ḍākinī. 





pledge
dam tshig
དམ་ཚིག
samaya
The bond between the practitioner and the deity, and also between the master and the disciple, forged at the time of the empowerment.





pledge being
dam tshig
dam tshig sems dpa’
དམ་ཚིག
དམ་ཚིག་སེམས་དཔའ།
samayasattva
The symbolic form of the deity which is visualized by the practitioner in tantric evocation and which is enlivened and empowered by the wisdom being (Skt. jñānasattva), i.e., the deity’s wisdom essence.





potion
rtsi
རྩི།
oṣadhi
Often used in connection with alchemical remedies or those used to transform poison into medicine. 





Pramāda
pra ma de
pra ma na
པྲ་མ་དེ།
པྲ་མ་ན།
pramāda
Yogin at the time of the Buddha Actualized King. The Sanskrit pramāda means “intoxication.” As a result of deceiving beings by falsely claiming to be a preceptor, he was reborn among the heretics. 





pratibhāna
pratibhāna




Praṇaya
pe na ya
པེ་ན་ཡ།
praṇaya
Yogin at the time of the Buddha Actualized King. The Sanskrit praṇaya means “leader.” As a result of debasing his tantric pledges and of his arrogance, he was reborn as a pig. 





pride
nga rgyal
ང་རྒྱལ།
māna
One of the five afflictions.





principle
chos
ཆོས།
dharma
The polysemous word chos (usually a translation of dharma) is used here in the sense of “qualities,” as when someone or something is said to possess particularly efficacious, good, or beneficial qualities. It also can mean “virtue” in the nonreligious and nonmoral sense.





Proclaimer of Liberation
rnam grol sgrogs pa
རྣམ་གྲོལ་སྒྲོགས་པ།
One of the great miracle buddhas belonging to the retinue of the great secret.





prognostic
pra
pra se na
པྲ།
པྲ་སེ་ན།
prasena
A term indicating signs regarding the future. In a narrower, technical sense, this can refer to a form of divination which uses a mirror (catoptromancy) or sometimes fingernails (onychomancy).





propitiation
bsnyen pa
བསྙེན་པ།
sevā
In the context of tantric practice, this term frequently refers to one of the phases of mantra repetition, whereby the deity is approached and propitiated. 





Provider of Bliss
bde sbyin
བདེ་སྦྱིན།
Monk at the time of the Buddha Actualized King. As a result of engaging in attachment and hatred, he was reborn as a rākṣasa.





Provider of Clarity
gsal byin
གསལ་བྱིན།
Name of a brahmin who beheld mind-as-such and became the Buddha Lion of Speech. 





Provider of Liberation
rnam grol sbying pa
རྣམ་གྲོལ་སྦྱིང་པ།
One of the great miracle buddhas belonging to the retinue of the great secret.





provisional meaning
drang don
དྲང་དོན།
neyārtha
A statement that is context-specific and which requires further interpretation before it can be relied on to indicate the absolute. Contrasted with “definitive meaning.”





prātimokṣa
phyag rgya
so sor thar pa
ཕྱག་རྒྱ།
སོ་སོར་ཐར་པ།
prātimokṣa
Prātimokṣa is the name given to the code of conduct binding on monks and nuns. The term can be used to refer both to the disciplinary rules themselves and to the texts from the Vinaya that contain them. There are multiple recensions of the Prātimokṣa, each transmitted by a different monastic fraternity in ancient and medieval India. Three remain living traditions, one of them the Mūlasarvāstivāda Vinaya of Tibetan Buddhism. Though the numbers of rules vary across the different recensions, they are all organized according to the same principles and with the same disciplinary categories. It is customary for monastics to recite the Prātimokṣa Sūtra fortnightly. According to some Mahāyana sūtras, a separate set of prātimokṣa rules exists for bodhisattvas, based on bodhisattva conduct as taught in that vehicle.





pure field
zhing khams
ཞིང་ཁམས།
kṣetra
This term denotes the operational field of a specific buddha, spontaneously arising as a result of their altruistic aspirations.





Pure Intelligence
rnam dag blo gros
རྣམ་དག་བློ་གྲོས།
viśuddhamati
Yogin at the time of the Buddha Actualized King. He was an expert in the absolute meaning but was treated with contempt by Fearless Intelligence. A buddha named Viśuddhamati also appears in the Stem Array (Toh 44–45) as one of the future buddhas of this eon. 





Puṣpā
puSh+pe
པུཥྤེ།
puṣpā
One of the eight offering goddesses alluded to in Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 246.b.3). Her name means “Flower.”





Puṣya
rgyal
རྒྱལ།
puṣya
The name of a lunar asterism. Its chief star is known as Delta Cancri in the Western tradition.





Pāṇḍaravāsinī
gos dkar can
gos dkar ma
gos dkar mo
གོས་དཀར་ཅན།
གོས་དཀར་མ།
གོས་དཀར་མོ།
pāṇḍaravāsinī
The chief goddess of the lotus family and consort of Amitābha; she embodies the true nature of the element of fire. Her name means “Dressed in White.”





Quintessence of Compassion
snying rje’i snying po
སྙིང་རྗེའི་སྙིང་པོ།
One of the great secret buddhas belonging to the retinue of immeasurables.





Quintessence of Equanimity
btang snyoms kyi snying po
བཏང་སྙོམས་ཀྱི་སྙིང་པོ།
One of the great secret buddhas belonging to the retinue of immeasurables.





Quintessence of Gems
nor bu’i snying po
ནོར་བུའི་སྙིང་པོ།
One of the buddhas of the great pledge retinue. 





Quintessence of Joy
dga’ ba’i snying po
དགའ་བའི་སྙིང་པོ།
One of the great secret buddhas belonging to the retinue of immeasurables.





Quintessence of Kindness
byams pa’i snying po
བྱམས་པའི་སྙིང་པོ།
One of the great secret buddhas belonging to the retinue of immeasurables.





racehorse
gyi ling
གྱི་ལིང་།
This term is often used as a metaphor for swiftness. 





Raktiheruka
rag ti he ru ka
རག་ཏི་ཧེ་རུ་ཀ
raktiheruka
One of the buddhas of the great devourer retinue.





Raktiśārikā
rag ti shwa ri ka
tag ti sho ri ka
རག་ཏི་ཤྭ་རི་ཀ
ཏག་ཏི་ཤོ་རི་ཀ
raktiśārikā
One of the yoginīs of the great devourer retinue.





Rakṣa
ra kSha
ར་ཀཥ།
rakṣa
Name of a wrathful one whose form is that of a nine-headed iron scorpion.





Rakṣaheruka
rakSha he ru ka
རཀཥ་ཧེ་རུ་ཀ
rakṣaheruka
One of the buddhas of the retinue of the great display.





Rakṣaśārikā
rakSha sho ri ka
rakSha shwa ri ka
རཀཥ་ཤོ་རི་ཀ
རཀཥ་ཤྭ་རི་ཀ
rakṣaśārikā
One of the yoginīs of the retinue of the great display.





Ratnagarbha
rin chen snying po
རིན་ཆེན་སྙིང་པོ།
ratnagarbha
One of the buddhas of the great pledge retinue. Also called Quintessence of Gems. A Ratnagarbha also appears in The Good Eon (Toh 94), as well as in The Root Manual of the Rites of Mañjuśrī (Toh 543) as one of the buddhas attending the delivery of that tantra. 





Ratnasambhava
rin chen ’byung
rin chen ’byung gnas
rin chen ’byung ldan
རིན་ཆེན་འབྱུང་།
རིན་ཆེན་འབྱུང་གནས།
རིན་ཆེན་འབྱུང་ལྡན།
ratnasambhava
Buddha of the southern direction, associated in The Sūtra of All-Embracing Awareness with awareness and feelings.





raudra
ru dra
ru dra can
ru tra can
རུ་དྲ།
རུ་དྲ་ཅན།
རུ་ཏྲ་ཅན།
raudra
Furious demons related to Rudra, the god of tempests and destruction, who is identified with Śiva. 





rauwolfia
ka ko la
ཀ་ཀོ་ལ།
kākolī
A medicinal plant; the name kākolī is considered a synonym for nākulī. The latter refers to the ichneumon plant, also called rauwolfia, which is held to furnish an antidote against snakebite. (See Monier-Williams 2001, p. 268 and p. 532; Meulenbeld 1999–2002, vol. II A, p. 148.)





reality-as-such
chos nyid
ཆོས་ཉིད།
The true nature, or beingness, of phenomena, which is their emptiness. 





recollection
dran pa
དྲན་པ།
smṛti
This is the faculty that enables the mind to maintain its attention on a referent object, counteracting the arising of forgetfulness, which is a great obstacle to meditative stability. The root smṛ may mean “to recollect” but also simply “to think of.” Broadly speaking, smṛti—here rendered as “recollection” (when referring to the spiritual faculty) but also as “reminiscence” (when referring to involuntary discursive thoughts recalling past experiences) and commonly translated as “mindfulness”—means to bring something to mind, whether a past event or something that is experienced in the present, such as the position of one’s body or the breath.Together with attentiveness (samprajāna, shes bzhin), it is one of the two indispensable factors for the development of calm abiding (śamatha, zhi gnas).





regal poise
bsgyings pa
བསྒྱིངས་པ།
Refers to a majestic type of pose.





relic
ring bsrel
sha ri ra
རིང་བསྲེལ།
ཤ་རི་ར།
dhātu
śarīra
The physical remains or personal objects of a previous tathāgata, arhat, or other realized person that are venerated for their perpetual spiritual potency. They are often enshrined in stūpas and other public monuments so that the Buddhist community at large can benefit from their blessings and power.





reliquary locket
ga bu
ga’u
ག་བུ།
གའུ།
sampuṭa
A locket containing relics or other precious substances. 





reminiscence
dran pa
དྲན་པ།
smṛti
Here used to refer to involuntary discursive thoughts that recall past experiences.





repository consciousness
kun gzhi
kun gzhi rnam shes
kun gzhi’i rnam par shes pa
ཀུན་གཞི།
ཀུན་གཞི་རྣམ་ཤེས།
ཀུན་གཞིའི་རྣམ་པར་ཤེས་པ།
ālaya
ālayavijñāna
The most subtle form of deluded consciousness, which serves as the repository for karmic seeds to be stored; likewise the substratum from which appearances manifest.





requisite
yo byad
ཡོ་བྱད།
upakaraṇa
A term signifying material requisites, particularly those needed for retreat or to perform a particular ritual. 





rhythmic facet
yan lag
ཡན་ལག
aṅga
The term, more usually translated as “branch” or “limb,” can be used in the musical context to indicate rhythmical subdivisions.





Ruler of Attachment
’dod chags bdag po
’dod chags kyi bdag po
འདོད་ཆགས་བདག་པོ།
འདོད་ཆགས་ཀྱི་བདག་པོ།
Name of the awareness holder related to attachment, he appears as a brahmin bearing a skull cup. Also called Holder of the Skull Cup and Melody of Adamantine Ashes.





rākṣasa
srin po
སྲིན་པོ།
rākṣasa
A class of nonhuman beings that are often, but certainly not always, considered demonic in the Buddhist tradition. They are often depicted as flesh-eating monsters who haunt frightening places and are ugly and evil-natured with a yearning for human flesh, and who additionally have miraculous powers, such as being able to change their appearance.





Rākṣasa Bearing a Human Skull Cup
rak+Sha mi’i thod pa can
རཀྵ་མིའི་ཐོད་པ་ཅན།
Name of the awareness holder related to hatred and killing; as the name suggests, he appears as a rākṣasa bearing a human skull cup.





rākṣasī
srin mo
སྲིན་མོ།
rākṣasī
Female rākṣasa.





saffron
gum kum
gur gum
kur kum
གུམ་ཀུམ།
གུར་གུམ།
ཀུར་ཀུམ།
kuṅkuma
Crocus sativus, the plant and the pollen of the flowers.





sagacity
rig pa
རིག་པ།
vidyā
This term may generally be synonymous with intelligence or sagacity, but it also conveys the meaning of science or branches of knowledge, and of intrinsic awareness. In this last sense, it denotes the fundamental innate mind in its natural state of spontaneity and purity, beyond alternating states of motion and rest and the subject-object dichotomy. Also translated as “awareness.”





Sahaheruka
sa ha he ru ka
ས་ཧ་ཧེ་རུ་ཀ
sahaheruka
One of the buddhas of the great devourer retinue.





Sahaśārikā
sa ha sho ri ka
sa ha shwa ri ka
ས་ཧ་ཤོ་རི་ཀ
ས་ཧ་ཤྭ་རི་ཀ
sahaśārikā
One of the yoginīs of the great devourer retinue.





sal tree
sA la
sA lu
སཱ་ལ།
སཱ་ལུ།
sāla
śāla
A hardwood tree, usually identified as Shorea robusta; it is known as the kind of tree under which the Buddha was born and passed away.





Samantabhadra
kun tu bzang po
ཀུན་ཏུ་བཟང་པོ།
samantabhadra
In the Nyingma tantras, this refers to the primordial Buddha. The name means “Always Good” or “Totally Good.” Often depicted as dark blue in color and totally naked. He should not be confused with the bodhisattva of the same name, who also appears in this text.





Samantabhadra
kun tu bzang po
ཀུན་ཏུ་བཟང་པོ།
samantabhadra
Samantabhadra is an important bodhisattva and is one of the “eight close sons of the Buddha.” His name means  “Totally Good,” and he is known for embodying the conduct of bodhisattvas through his vast aspirations, offerings, and deeds for the benefit of beings. He should not be confused with the primordial buddha of the Nyingma tradition, who also appears in this text.





Samantabhadra-Vajrasattva
kun tu bzang po rdo rje sa nga
kun tu bzang po rdo rje sems dpa’
ཀུན་ཏུ་བཟང་པོ་རྡོ་རྗེ་ས་ང།
ཀུན་ཏུ་བཟང་པོ་རྡོ་རྗེ་སེམས་དཔའ།
samantabhadra vajrasattva
The principal buddha of The Sūtra of All-Embracing Awareness.





Samantabhadrī
kun tu bzang mo
ཀུན་ཏུ་བཟང་མོ།
samantabhadrī
Consort of the primordial Buddha Samantabhadra. Often depicted as white and totally naked. She represents reality-as-such (Skt. dharmatā) and the open dimension of phenomena (dharmadhātu), whereas her male counterpart, Samantabhadra, symbolizes the wisdom of intrinsic awareness. 





Samantabhadrī-Siṃhaśārikā
kun tu bzang mo sa nga sho ri ka
kun tu bzang mo sing+ha shwa ri ka
ཀུན་ཏུ་བཟང་མོ་ས་ང་ཤོ་རི་ཀ
ཀུན་ཏུ་བཟང་མོ་སིངྷ་ཤྭ་རི་ཀ
samantabhadrī siṃhaśārikā
Main consort of the Buddha Custodian of the Supreme Secret.





sandalwood that is a venomous snake’s delight
tsan+dan sbrul gdug
tsan+dan sbrul gyi snying po
ཙནྡན་སྦྲུལ་གདུག
ཙནྡན་སྦྲུལ་གྱི་སྙིང་པོ།
sarpeṣṭacandana
uragasāracandana
One kind of Indian sandalwood (Santalum album), said to be “blue” on the inside. The name “essence of snakes” is said to come from snakes being particularly attracted to these trees.





sapiential consort
shes rab
shes rab ma
ཤེས་རབ།
ཤེས་རབ་མ།
prajñā
One of the terms designating the female consort in sexual yoga. This term alludes to the symbolism linking the female consort to the sapiential principle of acumen (Skt. prajñā), i.e., the understanding of emptiness.





Sarvanivaraṇaviṣkambhin
sgrib pa rnam par sel ba
sgrib pa sel ba
sgrib pa thams cad rnam par sel ba
སྒྲིབ་པ་རྣམ་པར་སེལ་བ།
སྒྲིབ་པ་སེལ་བ།
སྒྲིབ་པ་ཐམས་ཅད་རྣམ་པར་སེལ་བ།
sarvanivaraṇaviṣkambhin
sarvanīvaraṇaviṣkambhin
An important bodhisattva, included among the “eight close sons of the Buddha.” His name means“One Who Completely Dispels All Obscurations” and, accordingly, he is said to have the power to exhaust all the obscurations of anyone who merely hears his name. According to The Jewel Cloud (1.10, Toh 231), Sarvanīvaraṇaviṣkambhin originally dwelt in the realm of the Buddha Padmanetra, but he was so touched by the Buddha Śākyamuni’s compassionate acceptance of the barbaric and ungrateful beings who inhabit this realm that he traveled to see the Buddha Śākyamuni, offer him worship, and inquire about the Dharma. He is often included in the audience of sūtras and, in particular, he has an important role in The Basket’s Display, Toh 116, in which he is sent to Vārāṇasī to obtain Avalokitesvara’s mantra.





Sattvavajra
sems dpa’ rdo rje
sems dpa’i rdo rje
སེམས་དཔའ་རྡོ་རྗེ།
སེམས་དཔའི་རྡོ་རྗེ།
sattvavajra
Spokesperson of the Buddha Custodian of the Supreme Secret. He is the Buddha’s adamantine worker (rdo rje las, also las kyi rdo rje). Also called Vajrasattva. Also appears as the central buddha of the five families.





Sattvavajra
sems dpa’ rdo rje
sems rdo rje
སེམས་དཔའ་རྡོ་རྗེ།
སེམས་རྡོ་རྗེ།
sattvavajra
Buddha at the center of the configuration of the five families, associated in The Sūtra of All-Embracing Awareness with concepts. Also spokesperson of the Buddha Custodian of the Supreme Secret.





Sattvavajragarbha
sems dpa’ rdo rje’i snying po
sems dpa’i rdo rje snying po
སེམས་དཔའ་རྡོ་རྗེའི་སྙིང་པོ།
སེམས་དཔའི་རྡོ་རྗེ་སྙིང་པོ།
sattvavajragarbha
Alternative name for Sattvavajra.





saturated earth
sa zhag
ས་ཞག
pṛthivīparvataka
An enigmatic term that refers to a crust or deposit left on the earth after it is saturated by a fluid. When used together with a term for cremation ash, it seems to refer to the earth beneath the fire that has been saturated by the ghee used in the fire as well as by the melted bodily constituents.





seasonal juncture
dus tshigs
tshigs
དུས་ཚིགས།
ཚིགས།
parvan
ṛtu
A time period that can be related to the six seasons of early winter, late winter, spring, summer, monsoon, and autumn. Also translated as “juncture.”





secret Mantrayāna
gsang sngags
གསང་སྔགས།
guhyamantra
The vehicle of the secret mantras. Also translated as “secret mantra” when referring to the mantras in a more general sense.





selflessness
bdag med
བདག་མེད།
nairātmya
Selflessness denotes the lack of inherent existence in self-identity and also, more subtly, in all physical and mental phenomena.





seminal nucleus
thig le
ཐིག་ལེ།
bindu
This term can designate a nucleus of concentrated seminal energy in the channels of the subtle body as well as the unelaborated nucleus of intrinsic awareness, the nature of mind. In the pith instruction section (man ngag sde) of Dzokchen, it can also refer to the luminous nuclei that manifest as part of the visions of crossover (thögal). 





sensation
byung tshor
བྱུང་ཚོར།
Sensation is generally classified into three types: pleasant, painful, and neutral.





servant
zhabs ’bring
ཞབས་འབྲིང་།
paricāraka
General term for a servant. 





seven mountains
ri bdun
རི་བདུན།
The seven mountains surrounding Mount Meru: Yugaṃdhara, Īṣādhara, Khadiraka, Sudarśana, Aśvakarṇa, Vinataka, and Nimiṃdhara. (See Negi 2006, p. 350.)





seven precious possessions
rin chen sna bdun
rin po che sna bdun
རིན་ཆེན་སྣ་བདུན།
རིན་པོ་ཆེ་སྣ་བདུན།
saptaratna
Seven possessions owned by a universal monarch: the precious wheel, jewel, queen, minister, elephant, horse, and general.





sign
mtshan ma
མཚན་མ།
nimitta
A polyvalent term, it generally refers to the characteristic features of an object or image. Nimitta can refer to features of an object that attract the mind’s attention, cause it to engage with it more deeply, and cause it to develop emotional responses to it. Such marks or features are often considered to be ultimately false and deceptive. In a more positive sense nimitta can refer to the focus of meditation practice. The term applies to both external objects and visualized images that are used to deepen meditative concentration and absorption.





signlessness
mtshan ma med pa
mtshan med
མཚན་མ་མེད་པ།
མཚན་མེད།
animitta
The second of the three and four doorways to release. 





sister
sring
sring mo
སྲིང་།
སྲིང་མོ།
bhaginī
A class of female spirits.





six causes
rgyu drug
རྒྱུ་དྲུག
ṣaḍhetu
The six causes are (1) the instrumental cause (Tib. byed pa’i rgyu, Skt. kāraṇahetu), (2) the co-occurring cause (lhan cig ’byung ba’i rgyu, sahabhūhetu), (3) the homologous cause (skal ba mnyam pa’i rgyu, sabhāgahetu), (4) the concomitant cause (mtshungs par ldan pa’i rgyu, samprayuktakahetu), (5) the ubiquitous cause (kun tu ’gro ba’i rgyu, sarvatragahetu), and (6) the cause of maturation (rnam par smin pa’i rgyu, vipāka-hetu). They are discussed at length in Vasubandhu’s Explanation of the Abhidharmakośa (Toh 4090). (See La Vallée Poussin 1971, vol. 1, pp. 245–71.) 





six classes
rigs drug
རིགས་དྲུག
The six classes of wandering beings within cyclic existence: the gods, asuras, humans, animals, hungry ghosts, and denizens of hell. 





six continua of becoming
rgyud drug
རྒྱུད་དྲུག
Another term for the six classes of beings within cyclic existence: the gods, asuras, humans, animals, hungry ghosts, and denizens of hell.





six supercognitions
mngon par shes pa drug
mngon shes drug
མངོན་པར་ཤེས་པ་དྲུག
མངོན་ཤེས་དྲུག
These are (1) clairvoyance (Skt. divyacakṣurabhijñā, Tib. lha’i mig gi mngon par shes pa), (2) clairaudience (divyaśrotrābhijñā, lha’i rna ba’i mngon par shes pa), (3) knowledge of others’ minds (paracittajñāna, pha rol gyi sems shes pa’i mngon par shes pa), (4) retrocognition (pūrvanivāsānusmṛtijñāna, sngon gyi gnas rjes su dran pa’i mngon par shes pa), (5) knowledge of magical feats (ṛddhividhijñāna, rdzu ’phrul gyi bya ba shes pa’i mngon par shes pa), and (6) knowledge of the exhaustion of the contaminations (āsravakṣayajñāna, zag pa zad pa shes pa mngon par shes pa).





six worlds
’jig rten drug
འཇིག་རྟེན་དྲུག
The worlds of the gods, asuras, humans, animals, hungry ghosts, and denizens of hell.





Siṃhamukhā
seng gdong ma
སེང་གདོང་མ།
siṃhamukhā
One of the eight animal-headed goddesses of the retinue of the maidens of joy.





solitary buddha
rang rgyal
རང་རྒྱལ།
pratyekabuddha
An individual who has attained realization by understanding the nature of dependent origination without relying on a teacher. They have neither the required merit nor the motivation to teach others.





speckled woman
ri mo can
རི་མོ་ཅན།
citrinī
Name of the fourth among the four types of consorts. While she is generally counted as third, in The Sūtra of All-Embracing Awareness she is placed fourth.





spiritual friend
bshes
bshes gnyen
dge ba’i bshes gnyen
བཤེས།
བཤེས་གཉེན།
དགེ་བའི་བཤེས་གཉེན།
kalyāṇamitra
A spiritual teacher who can contribute to an individual’s progress on the spiritual path to awakening and act wholeheartedly for the welfare of students.





spontaneity
lhun grub
lhun gyis grub pa
ལྷུན་གྲུབ།
ལྷུན་གྱིས་གྲུབ་པ།
anābhoga
Refers to that which is present or accomplished spontaneously, without any effort being required. In the Dzokchen context, this term can refer to the clarity aspect of the nature of mind.Also translated as “spontaneous presence” and “spontaneous accomplishment.” 





stage of continual learning
bslab pa rgyun gyi sa
བསླབ་པ་རྒྱུན་གྱི་ས།
Fourth of ten stages listed in the context of the Nyingma textual tradition of Anuyoga. It occurs when the fourth stage has been attained in the context of the second yoga. It is so named because day and night one learns, in a manner that is like an illusion, the cause of the luminous unification of emptiness and appearance. (See Tudeng Nima 1998, p. 3055.) It should be noted that in The Sūtra of All-Embracing Awareness, it is listed as the fifth stage.





stage of distinct progression through reliance
brten pas khyad par du ’gro ba’i sa
brten pa’i khyad par du ’gro ba’i sa
bsten pas khyad par du ’gro ba’i sa
བརྟེན་པས་ཁྱད་པར་དུ་འགྲོ་བའི་ས།
བརྟེན་པའི་ཁྱད་པར་དུ་འགྲོ་བའི་ས།
བསྟེན་པས་ཁྱད་པར་དུ་འགྲོ་བའི་ས།
Sixth of ten stages listed in the context of the Nyingma textual tradition of Anuyoga. It occurs when the sixth stage has been attained in the context of the third yoga. It is so named because by depending on actually seeing luminosity, which is the purpose of the path of seeing, the one hundred and twelve uncontaminated qualities, etc., develop further, and one progresses distinctly. (See Tudeng Nima 1998, p. 1124.) It should be noted that in The Sūtra of All-Embracing Awareness, it is listed as the seventh stage.





stage of emanating miracles
cho ’phrul sprul pa’i sa
ཆོ་འཕྲུལ་སྤྲུལ་པའི་ས།
Variant name for the stage that is a support for merit.





stage of important cleansing
gal chen sbyong ba’i sa
གལ་ཆེན་སྦྱོང་བའི་ས།
Third of ten stages listed in the context of the Nyingma textual tradition of Anuyoga. It occurs when the third stage has been attained in the context of the second yoga. It is so named because on the path of application, it cleanses all the imprints that are the cause for the obscuration of luminosity, which is the purpose of the path of seeing. (See Tudeng Nima 1998, p. 353.)





stage of the expanding of reality-as-such
bdal ba chos nyid kyi sa
gdal ba chos nyid kyi sa
བདལ་བ་ཆོས་ཉིད་ཀྱི་ས།
གདལ་བ་ཆོས་ཉིད་ཀྱི་ས།
Ninth of ten stages listed in the context of the Nyingma textual tradition of Anuyoga. It occurs when the ninth stage has been attained in the context of the fifth yoga. It is so named because on the ultimate path, one engages with appearances through the seal of reality-as-such, which is the symbiosis of the absolute luminosity, the aspect of reality-as-such, and the appearance of the divine body, the aspect of contingent phenomena. Thereby, reality-as-such pervades and expands everywhere. (See Tudeng Nima 1998, p. 1344.) It should be noted that in The Sūtra of All-Embracing Awareness, it is listed as the tenth stage.





stage of the summit of completeness
rdzogs pa spyi chibs kyi sa
rdzogs pa spyir chibs kyi sa
རྫོགས་པ་སྤྱི་ཆིབས་ཀྱི་ས།
རྫོགས་པ་སྤྱིར་ཆིབས་ཀྱི་ས།
Tenth of ten stages listed in the context of the Nyingma textual tradition of Anuyoga. It occurs when the tenth stage has been attained in the context of the fifth yoga. It is so named because on the ultimate path, all the arrays of the form body (Skt. rūpakāya), which pertain to the appearances of dynamism, are consummately realized and complete in the birthless open dimension, and because it is the ultimate stage. (See Tudeng Nima 1998, p. 2360.) It should be noted that in The Sūtra of All-Embracing Awareness, it is listed as the eleventh stage.





stage of uncertain change
’gyur ba ma nges pa’i sa
འགྱུར་བ་མ་ངེས་པའི་ས།
First of ten stages listed in the context of the Nyingma textual tradition of Anuyoga. It occurs when the first stage has been attained in the context of the first yoga. It is so named because on the path of accumulation there are both the contaminations and the possibility of reverting. (See Tudeng Nima 1998, p. 505.) Also translated as “uncertain stage that is under the power of change.”





stage of unchanging abiding
gnas pa mi ’gyur ba’i sa
gnas pas mi ’gyur ba’i sa
གནས་པ་མི་འགྱུར་བའི་ས།
གནས་པས་མི་འགྱུར་བའི་ས།
Eighth of ten stages listed in the context of the Nyingma textual tradition of Anuyoga. It occurs when the eighth stage has been attained in the context of the fifth yoga. It is so named because on the ultimate path, one constantly abides in the intent of the inseparability of the open dimension and wisdom, being without change and mutation. (See Tudeng Nima 1998, p. 1547.) It should be noted that in The Sūtra of All-Embracing Awareness, it is listed as the ninth stage.





stage that is a dependable basis
brten pa gzhi’i sa
བརྟེན་པ་གཞིའི་ས།
Second of ten stages listed in the context of the Nyingma textual tradition of Anuyoga. It occurs when the second stage has been attained in the context of the first yoga. It is so named because at that time one’s actual realizations have become dependable, and because it is a basis to generate the path of application, and so forth. (See Tudeng Nima 1998, p. 1124.)





stage that is a support for merit
bsod nams rten gyi sa
བསོད་ནམས་རྟེན་གྱི་ས།
Fifth of ten stages listed in the context of the Nyingma textual tradition of Anuyoga. It occurs when the fifth stage has been attained in the context of the second yoga. It is so named because by depending on the proximate cause of merit, one unites with uncontaminated wisdom. (See Tudeng Nima 1998, p. 3052.) It should be noted that in The Sūtra of All-Embracing Awareness, it is listed as the sixth stage and is referred to as “the stage of emanating miracles” or “the stage that is a treasure of merit.”





stage that is a treasure of merit
bsod nams gter gyi sa
བསོད་ནམས་གཏེར་གྱི་ས།
Variant name for the stage that is a support for merit.





stage that produces the effect of referential imaging
dmigs pas ’bras bu skye ba’i sa
dmigs pa’i ’bras bu skye ba’i sa
དམིགས་པས་འབྲས་བུ་སྐྱེ་བའི་ས།
དམིགས་པའི་འབྲས་བུ་སྐྱེ་བའི་ས།
Seventh of ten stages listed in the context of the Nyingma textual tradition of Anuyoga. It occurs when the seventh stage has been attained in the context of the fourth yoga. It is so named because by referentially imaging and familiarizing oneself with the meaning of the unification of learning on the path of meditation, the exalted bodies, which correspond to the unification of no-more-learning, are accomplished. (See Tudeng Nima 1998, p. 2144.) It should be noted that in The Sūtra of All-Embracing Awareness, it is listed as the eighth stage.





Stainless Conduct
dri med spyod pa
དྲི་མེད་སྤྱོད་པ།
Monk at the time of the Buddha Actualized King. As a result of hypocritically imitating those skilled in the absolute meaning without having any realization himself, he and his coterie fell to the level of Rudra.





Stainless Jewel
dri med rin chen
དྲི་མེད་རིན་ཆེན།
Name of a deity mentioned in The Sūtra of All-Embracing Awareness.





stamina
shed
ཤེད།
The quality that allows one to sustain prolonged effort.





stūpa
mchod rten
མཆོད་རྟེན།
caitya
stūpa
A sacred reliquary representative of the mind of a buddha and the body of reality (dharmakāya), originally constructed to hold the mortal remains of Śākyamuni Buddha. The symbolism of the stūpa is complex, and its design varies considerably throughout the Buddhist world. More generally, it can also refer to a monument containing the relics of a highly revered master.





subjugation
mngon par spyod pa
mngon spyod
མངོན་པར་སྤྱོད་པ།
མངོན་སྤྱོད།
abhicāra
One of the four primary categories of ritual activities, it is synonymous with the activity of fiercely exterminating (Skt. māraṇa) and includes rites for aggressively overcoming adversarial influences, both human and nonhuman.





suchness
de kho na
de kho na nyid
དེ་ཁོ་ན།
དེ་ཁོ་ན་ཉིད།
tathatā
tattva
The true nature of reality.





Supreme Horse
rta mchog
རྟ་མཆོག
One of four gatekeepers listed in Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 246.b.4), this refers to Hayagrīva. 





Supreme Secret
gsang ba mchog
གསང་བ་མཆོག
Short form of the name of the Buddha Custodian of the Supreme Secret.





sustenance
’tsho ba
འཚོ་བ།
ājīva
A term signifying sustenance as well as livelihood. 





Takṣaheruka
te ksha he ru ka
te sha he ru ka
ཏེ་ཀཤ་ཧེ་རུ་ཀ
ཏེ་ཤ་ཧེ་རུ་ཀ
takṣaheruka
One of the buddhas of the great terrifier retinue.





Takṣaśārikā
te sha k+ba shwa ri ka
te sha k+pa shwa ri ka
te sha sho ri ka
ཏེ་ཤ་ཀྦ་ཤྭ་རི་ཀ
ཏེ་ཤ་ཀྤ་ཤྭ་རི་ཀ
ཏེ་ཤ་ཤོ་རི་ཀ
takṣaśārikā
One of the yoginīs of the great terrifier retinue.





teacher
ston pa
སྟོན་པ།
śāstṛ
An epithet of the Buddha. Can also be used for a teacher in a more general sense. 





ten bodhisattva stages
sa bcu
ས་བཅུ།
daśabhūmi
The ten stages of a bodhisattva’s development into a fully awakened buddha. They are Joyful (Skt. pramuditā), Stainless (vimalā), Refulgent (prabhākarī), Radiating (arciṣmatī), Difficult to Train In (sudurjayā), Actualized (abhimukhī), Far Gone (dūraṅgamā), Unwavering (acalā), Excellent Intelligence (sādhumatī), and Cloud of the Doctrine (dharmameghā).





ten directions
phyogs bcu
ཕྱོགས་བཅུ།
daśadiś
The four cardinal directions along with the four intermediate directions, the zenith, and the nadir.





ten ends of learning
bslab pa’i mtha’ bcu
rnal ’byor bslab pa’i mtha’ bcu
བསླབ་པའི་མཐའ་བཅུ།
རྣལ་འབྱོར་བསླབ་པའི་མཐའ་བཅུ།
They are enumerated in The Sūtra of All-Embracing Awareness as follows: (1) learning to hold the pledges that are the basis, (2) learning to liberate the conscious continuum through hearing, (3) learning to exquisitely perfect one’s expertise, (4) learning to compare all the doors, (5) learning to traverse the empowerments in sequence, (6) learning to discard by means of engagement, (7) learning to come to a resolution through the view, (8) learning to practice concentration, (9) learning to accomplish one’s purpose through the pith instructions, and (10) learning to synthesize everything in a nutshell.





ten fields of liberation
bsgral ba’i zhing bcu
zhing bcu
བསྒྲལ་བའི་ཞིང་བཅུ།
ཞིང་བཅུ།
When the ten fields of liberation are all present, the enemy is a suitable object for the ritual of liberation through killing. The ten fields are: (1) being a general enemy of the Three Jewels (Tib. dkon mchog gsum gyi spyi dgra), (2) being a personal enemy of one’s instructor (slob dpon kyi sku dgra), (3) being a private enemy of one’s adamantine siblings (mched lcam gyi sgos dgra), (4) personally hating the yogin (rnal ’byor rang la ’khu ba), (5) harming all sentient beings (sems can yongs la gnod pa), (6) having performed the five sins of immediate retribution (mtshams med pa lnga byed pa), (7) having an evil temperament (rang rgyud ngan pa’i ngang tshul can), (8) being a general enemy of the yogins (rnal ’byor ba spyi’i dgrar gyur pa), (9) having violated his pledges (dam las log pa), and (10) pertaining to the three evil destinies (ngan song gsum). (See Nordrang Orgyen 2008, vol. 2, p. 2094.)





ten stages
sa bcu
ས་བཅུ།
Ten stages listed in the context of the Nyingma textual tradition of Anuyoga. They comprise (1) the stage of uncertain change, (2) the stage that is a dependable basis, (3) the stage of important cleansing, (4) the stage of continual learning, (5) the stage that is a treasure of merit (also known as the stage that is a support for merit), (6) the stage of distinct progression through reliance, (7) the stage that produces the effect of referential imaging, (8) the stage of unchanging abiding, (9) the stage of the expanding of reality-as-such, and (10) the stage of the summit of completeness. They are incorporated in the list of eleven stages found in The Sūtra of All-Embracing Awareness.





ten wrathful ones
khro bo bcu
ཁྲོ་བོ་བཅུ།
Ten wrathful deities: Hūṁkāra, Vijaya, Nīladaṇḍa, Yamāntaka, Acala, Hayagrīva, Aparājita, Amṛtakuṇḍalin, Trailokyavijāya, and Mahābala. (See Boord 2002, pp. 316–18; Cantwell and Mayer 2012, pp. 359–62.) 





Terdak Lingpa Gyurmé Dorjé
gter bdag gling pa ’gyur med rdo rje
གཏེར་བདག་གླིང་པ་འགྱུར་མེད་རྡོ་རྗེ།
Terdak Lingpa Gyurmé Dorjé (1646–1714) was a treasure revealer in the Nyingma tradition who played an important role in the transmission of the orally transmitted injunctions and who together with his younger brother, Lochen Dharmaśrī (1654–1717), founded Mindrölling monastery in 1676. 





therapy
dpyad
དཔྱད།
In the medical context, the term designates therapeutic treatments. (See Drungtso and Drungtso 2005, p. 250.)





third order chiliocosm
stong gi ’jig rten
stong gsum
stong gsum gyi stong chen po ’jig rten gyi khams
stong gsum gyi ’jig rten gyi khams
སྟོང་གི་འཇིག་རྟེན།
སྟོང་གསུམ།
སྟོང་གསུམ་གྱི་སྟོང་ཆེན་པོ་འཇིག་རྟེན་གྱི་ཁམས།
སྟོང་གསུམ་གྱི་འཇིག་རྟེན་གྱི་ཁམས།
trisāhasralokadhātu
trisāhasramahāsāhasralokadhātu
The largest universe spoken of in Buddhist cosmology, consisting of one billion smaller world systems. In Abhidharma cosmology, a first order chiliocosm encompasses one thousand worlds, each identically structured, with Mount Meru at the center, surrounded by four major continents and eight subcontinents. The second order chiliocosm has one thousand times as many worlds as the first, and the third order chiliocosm has one thousand times as many worlds as the second. (See Vasubandhu’s Explanation of the Abhidharmakośa (Toh 4090); La Vallée Poussin 1971, vol. 2, pp. 158–60.)





thoroughbred horse
cang shes
ཅང་ཤེས།
ājāneya
Literally meaning “thoroughbred horse,” the term cang shes is often used as a metaphor for fearlessness.





three conditions
rkyen gsum
རྐྱེན་གསུམ།
This grouping represents the three conditions that contribute to the arising of an effect: (1) the referential condition (Tib. dmigs pa’i rkyen, Skt. ālambanapratyaya), (2) the immediate condition (de ma thag pa’i rkyen, samanantarapratyaya), and (3) the ruling condition (bdag pa’i rkyen, adhipatipratyaya). (See Nordrang Orgyen 2008, vol. 1, p. 181.)





three dismal abodes
gnas ngan gsum
གནས་ངན་གསུམ།
The three lower realms of animals, hungry ghosts, and hell beings.





three divine abodes
lha gnas gsum
ལྷ་གནས་གསུམ།
This refers to the gods of the desire, form, and formless realms. (See Nordrang Orgyen 2008, vol. 1, p. 477.)





three doors
sgo gsum
སྒོ་གསུམ།
Body, speech, and ideation.





three doorways to release
rnam par thar pa’i sgo gsum
rnam thar sgo gsum
རྣམ་པར་ཐར་པའི་སྒོ་གསུམ།
རྣམ་ཐར་སྒོ་གསུམ།
trivimokṣamukha
A set of three points associated with the nature of phenomena that when contemplated and integrated lead to release. The three are emptiness, signlessness, and aspirationlessness. Among them, emptiness is characterized as the absence of inherent existence, signlessness as the absence of mental images, and aspirationlessness as the absence of hopes and fears.





three exalted bodies
sku gsum
སྐུ་གསུམ།
trikāya
The body of reality (dharmakāya), body of enjoyment (sambhogakāya), and body of emanation (nirmāṇakāya).





three existences
srid gsum
srid pa gsum
སྲིད་གསུམ།
སྲིད་པ་གསུམ།
tribhava
Usually synonymous with the three realms of desire, form, and formlessness. Sometimes it means the realms of gods above, of humans on the ground, and of nāgas below the ground.





three poisons
dug gsum
དུག་གསུམ།
triviṣa
The three poisons are the main afflictions of attachment, hatred, and bewilderment.





three realms
khams gsum
ཁམས་གསུམ།
traidhātuka
The desire realm, form realm, and formless realm.





three times
dus gsum
དུས་གསུམ།
kālatraya
trikāla
Past, present, and future.





three treasuries
dam pa mdzod gsum
dam pa’i mdzod gsum
mdzod gsum
དམ་པ་མཛོད་གསུམ།
དམ་པའི་མཛོད་གསུམ།
མཛོད་གསུམ།
The Sūtra of All-Embracing Awareness has two distinct enumerations for this category. The first (Toh 831, fol. 38.b) refers to the view, the pledge, and the evocation. The second (Toh 831, fol. 108.a) refers to the tantras, authoritative scriptures (Skt. āgama), and pith instructions (upadeśa), although in this latter enumeration only the first item is mentioned explicitly in the text.





three valid measures
tshad ma gsum
ཚད་མ་གསུམ།
tripramāṇa
The three valid measures are actual perception, inference, and the authoritative scriptures.





thunder
me char
me’i char
མེ་ཆར།
མེའི་ཆར།
The term literally means “a rain of fire.”





thus-gone one family
de bzhin gshegs pa’i rigs
sangs rgyas
དེ་བཞིན་གཤེགས་པའི་རིགས།
སངས་རྒྱས།
tathāgatakula
One of the five families. The thus-gone one family is associated with the center, the transformation of the poison of bewilderment, and the wisdom of phenomena’s open dimension.





Tormentor
rnam par gdung ma
རྣམ་པར་གདུང་མ།
One of the great yoginī sky maidens belonging to the retinue of the great secret.





tremor
ling long
ལིང་ལོང་།
Refers to acoustically occurring tremors. The Tibetan term can also be used to describe something that is vibrant. 





trident
kha T+wAM
ཁ་ཊྭཱཾ།
khaṭvāṅga
A trident borne by tantric practitioners. 





tuft of hair
mdzod spu
མཛོད་སྤུ།
ūrṇā
ūrṇākośa
One of the thirty-two marks of a great being. It consists of a soft, long, fine, coiled white hair between the eyebrows capable of emitting an intense bright light. Literally, the Sanskrit ūrṇā means “wool hair,” and kośa means “treasure.”





twelve sense bases
skye mched bcu gnyis
སྐྱེ་མཆེད་བཅུ་གཉིས།
dvādaśāyatana
These comprise the six inner sense bases and six outer sense bases. (I) The six inner sense bases are (1) the sense basis of the visual faculty (Skt. cakṣurindriyāyatana), (2) the sense basis of the auditory faculty (śrotrendriyāyatana), (3) the sense basis of the olfactory faculty (ghrāṇendriyāyatana), (4) the sense basis of the gustatory faculty (jihvendriyāyatana), (5) the sense basis of the tactile faculty (kāyendriyāyatana), and (6) the sense basis of the ideational faculty (mana-indriyāyatana). (II) The six outer sense bases are (7) the sense basis of form (rūpāyatana), (8) the sense basis of sound (śabdāyatana), (9) the sense basis of odor (gandhāyatana), (10) the sense basis of taste (rasāyatana), (11) the sense basis of tangibles (spraṣṭavyāyatana), and (12) the sense basis of ideational phenomena (dharmāyatana).





two purposes
don gnyis
དོན་གཉིས།
dvayārtha
The purposes of self (Skt. svārtha) and others (parārtha), which are accomplished through the accumulations of wisdom and merit, respectively. 





two truths
bden gnyis
bden pa gnyis
བདེན་གཉིས།
བདེན་པ་གཉིས།
satyadvaya
Relative and absolute truth.





two types of wisdom
ye shes rnam pa gnyis
ཡེ་ཤེས་རྣམ་པ་གཉིས།
Knowledge of things as they are (Tib. ji lta ba mkhyen pa’i ye shes) and knowledge of things in their diversity (ji snyed pa mkhyen pa’i ye shes).





Tārā
sgrol ma
སྒྲོལ་མ།
tārā
One of the great yoginī sky maidens belonging to the retinue of the great secret.





Ulūkamukhā
mun gdong ma
མུན་གདོང་མ།
ulūkamukhā
One of the eight animal-headed goddesses of the retinue of the maidens of joy.





uncertain stage that is under the power of change
’gyur dbang ma nges pa’i sa
འགྱུར་དབང་མ་ངེས་པའི་ས།
First of ten stages listed in the context of the Nyingma textual tradition of Anuyoga. It occurs when the first stage has been attained in the context of the first yoga. It is so named because on the path of accumulation there are both the contaminations and the possibility of reverting. (See Tudeng Nima 1998, p. 505.) Also translated as “stage of uncertain change.”





uncompounded
’dus ma byas
འདུས་མ་བྱས།
asaṃskṛta
Not composed of constituent parts; not dependent on causes.





undistorted
phyin ci ma log pa
ཕྱིན་ཅི་མ་ལོག་པ།
aviparyāsa
Referring to the absence of the cognitive distortions that are contrary to truth, especially perceptions concerning purity, happiness, permanence, and the existence of an eternal self.





Unfathomable Diamond
rdo rje dpag med
རྡོ་རྗེ་དཔག་མེད།
Name of a deity mentioned in The Sūtra of All-Embracing Awareness.





Universal Array
bskal pa kun bkod
བསྐལ་པ་ཀུན་བཀོད།
Name of an eon.





universal ground
kun gzhi
ཀུན་གཞི།
In the Dzokchen context that informs The Sūtra of All-Embracing Awareness, the term universal ground refers to the primordially pure dimension of the mind, intrinsic awareness, and is thus to be distinguished from the repository consciousness (Skt. ālayavijñāna), which is deluded. This distinction can be traced at least to the tenth century and to Nupchen Sangyé Yeshé’s Armor Against Darkness (mun pa’i go cha). (See Higgins 2013, pp. 194–95.)





universal monarch
’khor lo sgyur ba’i rgyal po
འཁོར་ལོ་སྒྱུར་བའི་རྒྱལ་པོ།
cakravartin
The term universal monarch denotes a just and pious king who rules over the universe according to the laws of Dharma. Such a monarch is called a cakravartin because he wields a disk (cakra) that rolls (vartana) over continents, worlds, and world systems, bringing them under his power. A universal monarch is often considered the worldly, political correlate of a buddha.





Universal Mountain
kun ri
ཀུན་རི།
Name of a brahmin who was endowed with the eye of the doctrine and had seen the absolute meaning.





unsurpassed
bla na med pa
བླ་ན་མེད་པ།
anuttara
An adjective used to describe what is the highest level of something.





Vairocana
bai ro cA na
བཻ་རོ་ཅཱ་ན།
vairocana
One of the greatest translators active during the early propagation of Buddhism in Tibet, he is held to have specialized among other things in Dzokchen texts. In the Tingkyé Nyingma Gyübum edition of The Sūtra of All-Embracing Awareness, he is credited with being a translator of the text.





Vairocana
rnam par snang ba mdzad
rnam par snang mdzad
རྣམ་པར་སྣང་བ་མཛད།
རྣམ་པར་སྣང་མཛད།
vairocana
Buddha of the eastern direction, associated in The Sūtra of All-Embracing Awareness with form. Elsewhere he is placed at the center of the configuration of the five families. 





vajra seat
rdo rje gdan
རྡོ་རྗེ་གདན།
The site of a buddha’s awakening, referring to the vajra seat of any buddha realm. In the case of the Buddha Śākyamuni, this is in present-day Bodhgaya. 





Vajragarbha
rdo rje’i snying po
རྡོ་རྗེའི་སྙིང་པོ།
vajragarbha
One of the buddhas of the great pledge retinue. This is also the name of the bodhisattva who gives all the teachings of The Ten Bhūmis (Toh 44-31), while in the Paranirmitavaśavartin paradise in the presence of a silent emanation of the Buddha Śākyamuni who has just attained buddhahood in Jambudvīpa. A bodhisattva of that name appears in passing in a few other sūtras. Vajragarbha is also the name of the principal interlocutor for the Hevajra Tantra, and the commentary to that tantra is also attributed to him.





Vajrapāṇi
lag na rdo rje
phyag na rdo rje
rdo rje
ལག་ན་རྡོ་རྗེ།
ཕྱག་ན་རྡོ་རྗེ།
རྡོ་རྗེ།
vajrapāṇi
Vajrapāṇi means “Wielder of the Vajra.” In the Pali canon, he appears as a yakṣa guardian in the retinue of the Buddha. In the Mahāyāna scriptures he is a bodhisattva and one of the “eight close sons of the Buddha.” In the tantras, he is also regarded as an important Buddhist deity and instrumental in the transmission of tantric scriptures. 





Vajrarāja
rdo rje rgyal po
རྡོ་རྗེ་རྒྱལ་པོ།
vajrarāja
An epithet of the Buddha Custodian of the Supreme Secret. A Vajrarāja also occurs in Emergence from Sampuṭa (Sampuṭodbhavaḥ, Toh 381), 5.77, referring to a sambhogakāya buddha. 





Vajrasattva
rdo rje sems dpa’
རྡོ་རྗེ་སེམས་དཔའ།
vajrasattva
Generally, Vajrasattva is one of the principal deities of the esoteric Buddhist pantheon, regarded as both a source of the Buddhist tantras and the exemplar of the awakened state. In The Sūtra of All-Embracing Awareness, he is the spokesperson of the Buddha Custodian of the Supreme Secret. The name frequently occurs in conjunction with the epithet “great pledge being” (dam tshig chen po). He is the Buddha’s adamantine worker (rdo rje las, also las kyi rdo rje). Also called Sattvavajra. Note that occasionally, the name is short for Samantabhadra-Vajrasattva, in which case it refers to the main buddha of The Sūtra of All-Embracing Awareness.





Variegated Jealousy
phrag dog sna tshogs
ཕྲག་དོག་སྣ་ཚོགས།
Described as the adamantine activity.





Variegated Quintessence
sna tshogs snying po
སྣ་ཚོགས་སྙིང་པོ།
Alternative name for “Arrayed Quintessence.”





Variegated Victory
sna tshogs rgyal ba
སྣ་ཚོགས་རྒྱལ་བ།
Name of a deity mentioned in The Sūtra of All-Embracing Awareness.





Varāhamukhā
phag gdong ma
ཕག་གདོང་མ།
varāhamukhā
śūkaramukhā
śūkarāsyā
One of the goddesses of the retinue of devoted maidens.





vetāla
ro langs
རོ་ལངས།
vetāla
A class of powerful beings that typically haunt charnel grounds and are most often depicted entering into and animating corpses. Hence, the Tibetan translation means “risen corpse.”





Vetālī
ro langs ma
རོ་ལངས་མ།
vetālī
One of the goddesses of the retinue of secret maidens.





vibrant
ling ling
ling long
ལིང་ལིང་།
ལིང་ལོང་།
This Tibetan term refers to the quality of vibrancy that pertains to certain phenomena. It can also refer, acoustically, to a tremor.





victorious one
rgyal ba
རྒྱལ་བ།
An epithet of a buddha. 





Vijaya
rnam par rgyal
རྣམ་པར་རྒྱལ།
vijaya
Name of one of the ten wrathful ones.





Vimalamitra
dri med bshes gnyen
དྲི་མེད་བཤེས་གཉེན།
vimalamitra
Eighth-century Indian master who played an important role in the early transmission of Buddhism to Tibet. In the catalog to the Degé Nyingma Gyübum edition, Vimalamitra is credited with being a translator of The Sūtra of All-Embracing Awareness.





Virtuous
dge ldan
དགེ་ལྡན།
Name of a brahmin who, as a result of making offerings to infinite hearers, attained accomplishment after three incalculable eons.





vividness
lhang nge
lhang nge ba
ལྷང་ངེ།
ལྷང་ངེ་བ།
A term that expresses the vivid quality of the clarity of mind and perception.





Viśvaheruka
bhi sha he ru ka
bi shwa he ru ka
བྷི་ཤ་ཧེ་རུ་ཀ
བི་ཤྭ་ཧེ་རུ་ཀ
viśvaheruka
One of the buddhas of the great terrifier retinue.





Viśvaheruka
bi shwa he ru ka
བི་ཤྭ་ཧེ་རུ་ཀ
viśvaheruka
One of the buddhas of the retinue of the great display.





Viśvaśārikā
bhi shwa shwa ri ka
bi shwa sho ri ka
བྷི་ཤྭ་ཤྭ་རི་ཀ
བི་ཤྭ་ཤོ་རི་ཀ
viśvaśārikā
One of the yoginīs of the great terrifier retinue.





Viśvaśārikā
bi shwa sho ri ka
byi sha shwa ri ka
བི་ཤྭ་ཤོ་རི་ཀ
བྱི་ཤ་ཤྭ་རི་ཀ
viśvaśārikā
One of the yoginīs of the retinue of the great display.





Viṣṇu
khyab ’jug
’jug sred
ཁྱབ་འཇུག
འཇུག་སྲེད།
viṣṇu
One of the central gods in the Hindu pantheon today. He had not yet risen to an important status during the Buddha’s lifetime and only developed his own significant following in the early years of the common era. Vaishnavism developed the theory of ten emanations, or avatars, the ninth being the Buddha. The Sanskrit etymology of the name is uncertain, but it was already in use in the Vedas, where he is a minor deity, and has been glossed as “one who enters (everywhere).”





vow
sdom pa
སྡོམ་པ།
saṃvara
Literally meaning “restraint” or “binding,” the Sanskrit term saṃvara and its Tibetan rendering as sdom pa imply a restraint from unvirtuous deeds.





Vyāghramukhā
stag gdong ma
སྟག་གདོང་མ།
vyāghramukhā
One of the eight animal-headed goddesses of the retinue of the maidens of joy.





Vīradatta
dpa’ sbyin
དཔའ་སྦྱིན།
vīradatta
Yogin at the time of the Buddha Actualized King. As a result of abandoning the genuine textual tradition and deprecating the doctrines of others, he fell into the wrong paths of existence. 





wandering mendicant
kun du rgyu
kun tu rgyu
kun tu rgyu ba
ཀུན་དུ་རྒྱུ།
ཀུན་ཏུ་རྒྱུ།
ཀུན་ཏུ་རྒྱུ་བ།
parivrājaka
parivrājika
A non-Buddhist religious mendicant who literally “roams around.” Historically, they wandered in India from ancient times, including the time of the Buddha, and held a variety of beliefs, engaging with one another in debate on a range of topics. Some of their metaphysical views are presented in the early Buddhist discourses. They included women in their number.





water buffalo
ma he
མ་ཧེ།
mahiṣa
Bubalus arnee. Also called Asian buffalo and Asiatic buffalo.





well-gone one
bde bar gshegs pa
bde gshegs
བདེ་བར་གཤེགས་པ།
བདེ་གཤེགས།
One of the standard epithets of the buddhas, meaning “well gone.” A recurrent explanation offers three different meanings for su- that are meant to show the special qualities of “accomplishment of one’s own purpose” (svārthasampad) for a complete buddha. Thus, the Sugata is “well” gone, as in the expression su-rūpa (“having a good form”); he is gone “in a way that he shall not come back,” as in the expression su-naṣṭa-jvara (“a fever that has utterly gone”); he has gone “without any remainder” as in the expression su-pūrṇa-ghaṭa (“a pot that is completely full”). According to Buddhaghoṣa, the term means that the way the Buddha went (gata) is good (su) and where he went (gata) is good (su).





well-gone one’s matrix
bde gshegs snying po
བདེ་གཤེགས་སྙིང་པོ།
An epithet for the buddha nature, the potential for awakening present in all sentient beings. 





wisdom being
ye shes sems dpa’
ཡེ་ཤེས་སེམས་དཔའ།
jñānasattva
The true wisdom essence of the deity, which empowers the pledge being (Skt. samayasattva), i.e., the form of the deity visualized by the practitioner. The wisdom being is often imagined as a phalanx-sized figure situated in the heart of the practitioner. 





wonder
ngo mtshar
ངོ་མཚར།
āścarya
One of many terms used to describe miraculous phenomena in Buddhist narrative and doctrinal texts. Can also refer to a feeling of wonder or wonderment.





Yakṣa Bearing a Human Skull Cup
yak+Sha mi’i thod pa can
ཡཀྵ་མིའི་ཐོད་པ་ཅན།
Name of the awareness holder related to desire and stealing; as the name suggests, he appears as a yakṣa bearing a human skull cup.





Yakṣaheruka
yakSha he ru ka
ཡཀཥ་ཧེ་རུ་ཀ
yakṣaheruka
One of the buddhas of the retinue of the great display.





Yakṣaśārikā
yakSha sho ri ka
yakSha shwa ri ka
ཡཀཥ་ཤོ་རི་ཀ
ཡཀཥ་ཤྭ་རི་ཀ
yakṣaśārikā
One of the yoginīs of the retinue of the great display.





yakṣī
gnod sbyin
gnod sbyin ma
གནོད་སྦྱིན།
གནོད་སྦྱིན་མ།
yakṣī
A female yakṣa.





Yamarāja
gshin rje
gshin rje chos kyi rgyal po
gshin rje rgyal po
gzhin rje
ya ma ra dza
གཤིན་རྗེ།
གཤིན་རྗེ་ཆོས་ཀྱི་རྒྱལ་པོ།
གཤིན་རྗེ་རྒྱལ་པོ།
གཞིན་རྗེ།
ཡ་མ་ར་ཛ།
dharmarāja yama
yama
yamarāja
The lord of death, who judges the dead and rules over the hells; the realm of Yama is synonymous with the world of the hungry ghosts.





Yamāntaka
gshin rje gshed
གཤིན་རྗེ་གཤེད།
yamāntaka
One of four gatekeepers listed in Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 246.b.4). Elsewhere known as the wrathful form of Mañjuśrī. 





yoga of attaining a great prophecy
lung chen thob pa’i rnal ’byor
ལུང་ཆེན་ཐོབ་པའི་རྣལ་འབྱོར།
Fourth of five yogas listed in the context of the Nyingma textual tradition of Anuyoga. It occurs while on the path of meditation, and is so named because one attains a prophecy due to the certainty that comes from abiding, and so forth. (See Tudeng Nima 1998, p. 2786.) In the initial enumeration of eleven yogas in The Sūtra of All-Embracing Awareness, the yoga of attaining a great prophecy is listed seventh. However, at a later point in the text, it is replaced by the yoga of great relief—which in the list of five yogas is counted as third.





yoga of completing great dexterity
rtsal chen rdzogs pa’i rnal ’byor
རྩལ་ཆེན་རྫོགས་པའི་རྣལ་འབྱོར།
Fifth of five yogas listed in the context of the Nyingma textual tradition of Anuyoga. It occurs while on the ultimate path and is so named because it completes the dexterity of all the qualities of a learner’s unification. (See Tudeng Nima 1998, p. 2217.)It is the ninth of the eleven yogas listed in The Sūtra of All-Embracing Awareness.Also called the “yoga of training in great dexterity.”





yoga of continuous engagement
spyod pa rgyun gyi rnal ’byor
སྤྱོད་པ་རྒྱུན་གྱི་རྣལ་འབྱོར།
Fifth of the eleven yogas listed in The Sūtra of All-Embracing Awareness.





yoga of great relief
dbugs chen ’byin pa’i rnal ’byor
དབུགས་ཆེན་འབྱིན་པའི་རྣལ་འབྱོར།
Third of five yogas listed in the context of the Nyingma textual tradition of Anuyoga. It occurs while on the path of seeing and is so named because one is free from the five fears and actually sees reality-as-such, whereby one transcends all worldly phenomena. (See Tudeng Nima 1998, p. 1944.)In one of the enumerations of eleven yogas found in The Sūtra of All-Embracing Awareness, it is listed seventh.





yoga of inclination and intention
’dun pa sems pa’i rnal ’byor
འདུན་པ་སེམས་པའི་རྣལ་འབྱོར།
First of five yogas listed in the context of the Nyingma textual tradition of Anuyoga. It occurs while on the path of accumulation and is so named because of the inclination toward both empty luminosity and the divine body of appearance, which is made into an object of mere provisional devotion. (See Tudeng Nima 1998, p. 1403.)It is also the first of the eleven yogas listed in The Sūtra of All-Embracing Awareness.





yoga of indications
rtags kyi rnal ’byor
རྟགས་ཀྱི་རྣལ་འབྱོར།
One of the yogas listed in The Sūtra of All-Embracing Awareness. It appears to be redundant and to represent an erroneous insertion. It has been given the number 3b.





yoga of spontaneous presence
lhun gyis grub pa’i rnal ’byor
ལྷུན་གྱིས་གྲུབ་པའི་རྣལ་འབྱོར།
Eleventh of the eleven yogas listed in The Sūtra of All-Embracing Awareness.





yoga of the activity of the attendants
bka’ sdod las kyi rnal ’byor
བཀའ་སྡོད་ལས་ཀྱི་རྣལ་འབྱོར།
Second of the eleven yogas listed in The Sūtra of All-Embracing Awareness.





yoga of the authoritative scripture of the secret door
gsang sgo lung gi rnal ’byor
གསང་སྒོ་ལུང་གི་རྣལ་འབྱོར།
Fourth of the eleven yogas listed in The Sūtra of All-Embracing Awareness.





yoga of the awareness holder
rig pa ’dzin pa’i rnal ’byor
རིག་པ་འཛིན་པའི་རྣལ་འབྱོར།
Eighth of the eleven yogas listed in The Sūtra of All-Embracing Awareness. At one point it is called the “holder of a great noble family.”





yoga of the signs and indications
mtshan ma rtags kyi rnal ’byor
མཚན་མ་རྟགས་ཀྱི་རྣལ་འབྱོར།
Sixth of the eleven yogas listed in The Sūtra of All-Embracing Awareness.





yoga of thorough completeness
yongs su rdzogs pa’i rnal ’byor
ཡོངས་སུ་རྫོགས་པའི་རྣལ་འབྱོར།
Tenth of the eleven yogas listed in The Sūtra of All-Embracing Awareness.





yoga of training in great dexterity
rtsal chen sbyong ba’i rnal ’byor
རྩལ་ཆེན་སྦྱོང་བའི་རྣལ་འབྱོར།
Fifth of five yogas listed in the context of the Nyingma textual tradition of Anuyoga. It occurs while on the ultimate path, and is so named because it completes the dexterity of all the qualities of a learner’s unification. (See Tudeng Nima 1998, p. 2217.) It is also the ninth of the eleven yogas listed in The Sūtra of All-Embracing Awareness. Also called the “yoga of completing great dexterity.”





yoga that opens the great noble family
rigs chen ’byed pa’i rnal ’byor
རིགས་ཆེན་འབྱེད་པའི་རྣལ་འབྱོར།
Second of five yogas listed in the context of the Nyingma textual tradition of Anuyoga. It occurs when the path of application has been attained, but one still has contaminations. It is so named because, being irreversible, there is the certainty that one is of noble family. (See Tudeng Nima 1998, p. 2688.)It is also the third of the eleven yogas listed in The Sūtra of All-Embracing Awareness.





yojana
dpag tshad
དཔག་ཚད།
yojana
The longest unit of distance in classical India. The lack of a uniform standard for the smaller units means that there is no precise equivalent, especially as its theoretical length tended to increase over time. Therefore it can mean between four and nine miles.





yāmaka
gshin rje
གཤིན་རྗེ།
yāmaka
A class of supernatural beings related to Yama, the lord of death and ruler of the realm of the hungry ghosts.





Ākāśagarbha
nam mkha’
nam mkha’i snying po
ནམ་མཁའ།
ནམ་མཁའི་སྙིང་པོ།
ākāśagarbha
An important bodhisattva, his name means “Essence of Space.” He is one of the “eight close sons of the Buddha.”





Ālokā
A lo ke
ཨཱ་ལོ་ཀེ
ālokā
One of the eight offering goddesses alluded to in Nupchen Sangyé Yeshé’s Armor Against Darkness (vol. 51, fol. 246.b.3). Her name means “Lamp.”





Īśvara
dbang phyug
དབང་ཕྱུག
īśvara
The Sanskrit īśvara literally means “powerful one.” In both Indian and Tibetan literature it is often an epithet applied to Śiva.





Śrīdatta
dpal sbyin
དཔལ་སྦྱིན།
śrīdatta
An epithet of Kubera, the god of wealth, meaning “bestower of glory.”





Śvānamukhā
khyi gdong ma
ཁྱི་གདོང་མ།
śvānamukhā
One of the eight animal-headed goddesses of the retinue of the maidens of joy.





śākinī
shugs kyis ’gro ba
shugs ’gro
ཤུགས་ཀྱིས་འགྲོ་བ།
ཤུགས་འགྲོ།
śākinī
A secondary class of ḍākinī. Their Sanskrit name evokes their power, while their Tibetan name indicates that they travel with great strength.





Śṛgālamukhā
wa gdong ma
ཝ་གདོང་མ།
śṛgālamukhā
One of the eight animal-headed goddesses of the retinue of the maidens of joy.





ཕྱག་རྒྱ།
phyag rgya
ཕྱག་རྒྱ།




སྤོབས་པ།
spobs pa
སྤོབས་པ།




ḍamaru
cang te’u
ཅང་ཏེའུ།
ḍamaru
A small two-headed drum played with one hand.





ḍākinī
mkha’ ’gro
mkha’ ’gro ma
མཁའ་འགྲོ།
མཁའ་འགྲོ་མ།
ḍākinī
A class of powerful nonhuman female beings who play a variety of roles in Indic literature in general and Buddhist literature specifically. Essentially synonymous with yoginīs, ḍākinīs are liminal and often dangerous beings who can be propitiated to acquire both mundane and transcendent spiritual accomplishments. In the higher Buddhist tantras, ḍākinīs are often considered embodiments of awakening and feature prominently in tantric maṇḍalas.





Ṛtiheruka
ru ti he ru ka
རུ་ཏི་ཧེ་རུ་ཀ
ṛtiheruka
One of the buddhas of the great devourer retinue.





Ṛtiśārikā
ru ti sho ri ka
ru ti shwa ri ka
རུ་ཏི་ཤོ་རི་ཀ
རུ་ཏི་ཤྭ་རི་ཀ
ṛtiśārikā
One of the yoginīs of the great devourer retinue.
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