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THE DALAI LAMA


Message


The foremost scholars of the holy land of India were based for many centuries at Nālandā Monastic University. Their deep and vast study and practice explored the creative potential of the human mind with the aim of eliminating suffering and making life truly joyful and worthwhile. They composed numerous excellent and meaningful texts. I regularly recollect the kindness of these immaculate scholars and aspire to follow them with unflinching faith. At the present time, when there is great emphasis on scientific and technological progress, it is extremely important that those of us who follow the Buddha should rely on a sound understanding of his teaching, for which the great works of the renowned Nālandā scholars provide an indispensable basis.


In their outward conduct the great scholars of Nālandā observed ethical discipline that followed the Pāli tradition, in their internal practice they emphasized the awakening mind of bodhichitta, enlightened altruism, and in secret they practised tantra. The Buddhist culture that flourished in Tibet can rightly be seen to derive from the pure tradition of Nālandā, which comprises the most complete presentation of the Buddhist teachings. As for me personally, I consider myself a practitioner of the Nālandā tradition of wisdom. Masters of Nālandā such as Nāgārjuna, Āryadeva, Āryāsaṅga, Dharmakīrti, Candrakīrti, and Shāntideva wrote the scriptures that we Tibetan Buddhists study and practice. They are all my gurus. When I read their books and reflect upon their names, I feel a connection with them.


The works of these Nālandā masters are presently preserved in the collection of their writings that in Tibetan translation we call the Tengyur (bstan ’gyur). It took teams of Indian masters and great Tibetan translators over four centuries to accomplish the historic task of translating them into Tibetan. Most of these books were later lost in their Sanskrit originals, and relatively few were translated into Chinese. Therefore, the Tengyur is truly one of Tibet’s most precious treasures, a mine of understanding that we have preserved in Tibet for the benefit of the whole world.


Keeping all this in mind I am very happy to encourage a long-term project of the American Institute of Buddhist Studies, originally established by the late Venerable Mongolian Geshe Wangyal and now at the Columbia University Center for Buddhist Studies, and Tibet House US, in collaboration with Wisdom Publications, to translate the Tengyur into English and other modern languages, and to publish the many works in a collection called The Treasury of the Buddhist Sciences. When I recently visited Columbia University, I joked that it would take those currently working at the Institute at least three “reincarnations” to complete the task; it surely will require the intelligent and creative efforts of generations of translators from every tradition of Tibetan Buddhism, in the spirit of the scholars of Nālandā, although we may hope that using computers may help complete the work more quickly. As it grows, the Treasury series will serve as an invaluable reference library of the Buddhist Sciences and Arts. This collection of literature has been of immeasurable benefit to us Tibetans over the centuries, so we are very happy to share it with all the people of the world. As someone who has been personally inspired by the works it contains, I firmly believe that the methods for cultivating wisdom and compassion originally developed in India and described in these books preserved in Tibetan translation will be of great benefit to many scholars, philosophers, and scientists, as well as ordinary people.


I wish the American Institute of Buddhist Studies at the Columbia Center for Buddhist Studies, Tibet House US, and Wisdom Publications every success and pray that this ambitious and far-reaching project to create the Treasury of the Buddhist Sciences will be accomplished according to plan. I also request others, who may be interested, to extend whatever assistance they can, financial or otherwise, to help ensure the success of this historic project.
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May 15, 2007
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THIS IS THE SECOND of two volumes presenting Dr. David Gray’s study and translation of the Illumination of the Hidden Meaning (sbas don kun gsal) by the Tibetan Buddhist scholar-yogi Tsong Khapa Losang Drakpa (1357–1419). The Illumination contains Tsong Khapa’s magnificent commentary on the Indian Buddhist Cakrasamvara Tantra, one of the earliest and most influential of the yoginī tantras, a genre of tantric Buddhist scripture that emphasizes female deities, particularly the often fiercely depicted yoginīs and ḍākinīs. Together with the first volume, this contains the first English translation of this important work that marks a milestone in the history of the Tibetan assimilation of the Indian Buddhist tantras.





“A timely, painstakingly precise, and engagingly readable translation of an important scholastic treatise on Buddhist tantric tradition from early fifteenth-century Tibet. . . . worthy of extended reflection and analysis by anyone wanting to understand Tibetan perspectives on Indian Buddhist tantra.” — KURTIS SCHAEFFER, UNIVERSITY OF VIRGINIA


“A crucial contribution to our understanding of the formation of tantric Buddhism in Tibet and an impressive feat of translation by a leading scholar. . . . explores the key sources available to the Tibetan author and how he established himself as a major authority on Cakrasamvara while grounding tantric practice in philosophical study and the realization of emptiness.” — JACOB DALTON, UNIVERSITY OF CALIFORNIA, BERKELEY


“Consistent and exemplary. . . careful. . . thorough. . . always thoughtful in providing both specialist and general reader with a consistently useful analysis.” — TODD LEWIS, COLLEGE OF THE HOLY CROSS












This work is gratefully dedicated to
all gurus everywhere, and especially to Robert A.F. Thurman,
whose inspiration made it possible.
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Series Editor’s Preface


THIS TREASURY SERIES is dedicated to making available in English and other languages the entire Tengyur (bstan ’gyur), the collection of Sanskrit works preserved in Tibetan translations, and the originally Tibetan learned commentaries and treatises based upon them.


I am delighted to publish here the long-awaited second volume of Jey Tsong Khapa’s master commentary on the Chakrasaṁvara Tantra, the Illumination of the Hidden Meaning (sbas don kun gsal), well translated by Professor David Gray, who previously translated the first volume of the Illumination (Gray 2017) as well as the Chakrasaṁvara Tantra itself (Gray 2007). Building on the work of his eminent predecessors in India and Tibet, Lama Tsong Khapa’s Illumination (the second half of which is introduced and translated herein) clarifies the esoteric, often enigmatic contents of the abridged root tantra, widely considered the most important of the “mother tantra” category of the unexcelled yoga tantras.


Professor Gray’s translation of the Illumination has now been completed. I am quite relieved that now have we succeeded in properly following H.H. the Dalai Lama’s advice to us, that root tantras of the unexcelled yoga category should not be published without being accompanied by extensive commentaries. This is because the root tantras tend to have shocking statements about transgressive thoughts and acts, which can give rise to serious misunderstandings, perhaps even more intense than the misunderstandings that still arise in some from learning of the Freudian discoveries of the transgressive contents of the human unconscious. After all, there are elements of clearly negative magic in the root texts: elements which have to be understood — in the context of the Indic culture of those ancient times — as intending to defend the dedicatedly altruistic Buddhist tradition with the exceptional use of surgical violence in a curative way by highly advanced adept yogis; elements which were previously kept esoteric in the effort to avoid creating a dangerous slippery slope that might easily lead less developed practitioners toward the dark side. These works are no longer hidden in esoteric circles, and they have already been misunderstood in some quarters. However, with translation of the commentaries from the authoritative scholar-practitioners of the tradition, students can begin to gain a clearer sense of the extraordinary world of the Buddhist tantras; how they aim to fulfill, and do not depart from, the Mahāyānist bodhisattva drive to transform the world for the betterment of all sentient beings.


In our first edition of the first half of the Illumination (Gray 2017), I already commented on some of the circumstances surrounding Jey Tsong Khapa’s composition of this commentary, which I need not repeat here. Let me just add here that the work was written in in 1419, in the last year of his life. Worthy of mention also is the depth and intensity of Tsong Khapa’s personal practice of the central yogas of the Chakrasaṁvara Tantra, as witnessed in his pilgrimage to a holy Chakrasaṁvara site on Mount Tsari in southern Tibet in the fall of 1396. It is said that his connection to the deities of the Saṁvara mandala, the network of ḍākinīs (ḍākinījāla), was so strong that he was physically unable to leave the high peak of the mountain without performing the celebratory feast ritual (gaṇacakrapūja, tshogs mchod) for their mandala, due to his mysterious sudden experience of crippling pains in his legs (which disappeared the minute the ritual was completed). Further, before he wrote this commentary on the abridged root tantra itself, he had already written a number of important texts on the practice of the Chakrasaṁvara yogas of the creation and perfection stages, based on the practice-oriented writings of the great adepts such as Lūipa, Ghaṇṭapa, Kaṇhapa, Kambalika, and Nāropa, as well as on the numerous scholarly works of the great Indian commentators on the Chakrasaṁvara. So this Illumination can be seen from the biography to be the capstone for the majestic gateway arch of all of Tsong Khapa’s teachings on the mother or yoginī category of the unexcelled yoga tantras.1


I must here again express my unstinting admiration for Professor Gray’s breadth of scholarship in accomplishing this landmark work, on top of his authoritative translation of the Chakrasaṁvara Tantra itself. He is one of the few contemporary scholars who has read very widely and carefully in the Indian and Tibetan tantric spiritual scientific treatises. These still survive in a few cases in corrected Sanskrit, but most of them must be studied in the Tibetan Tengyur translations, where accurate editions of the important works from the libraries of the great Indian Buddhist monastic universities have been preserved in Tibetan. Therefore, Dr. Gray and his colleagues have accomplished a monumental effort in providing primary source evidence on which religious studies scholars interested in tantra can further develop their interpretations.


I congratulate Professor Gray for his great scholarly and intellectual achievement in producing these three books, maintaining his focus through many years of strenuous labor and unrelenting critical insight. I add my sincere thanks to the international group of fine scholars he has remembered and thanked for their skilled assistance, and I give a special acknowledgment of the labor of love and skill given by Professor Thomas Yarnall, our designer, meticulous scholarly colleague, and executive editor.


Robert A.F. Thurman (Ari Genyen Tenzin Choetrak)
Jey Tsong Khapa Professor of Indo-Tibetan Buddhist Studies,
Columbia University
Director, Columbia Center for Buddhist Studies
President, American Institute of Buddhist Studies
President, Tibet House US


Ganden Dechen Ling
Woodstock, New York
June 27, 2018 CE
Tibetan Royal Year 2145, Year of the Earth Dog


_______________


1. This process is beautifully described in a forthcoming biography written by Dr. Thupten Jinpa.
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Abbreviations and Sigla


THE FOLLOWING is a list of the two-letter abbreviations and one-letter sigla used throughout this text, along with the corresponding shorthand names, text titles, etc. to which they refer. Complete bibliographic details for each of these entries can be found in the bibliography (p. 377ff.).





	AM
	Abhayākaragupta. Sheaf of Esoteric Instructions (Āmnāyamañjarī)




	AU
	
Discourse Appendix Tantra (Abhidhānottara Tantra)




	B
	TBRC scan of the bla brang bkra shis ’khyil print of KS




	BC
	Bhavyakīrti, Heroes’ Delight, a Commentary on the Shrī Chakrasaṁvara (Śrīcakrasaṁvarapañjikā-śūramanojñā-nāma)




	CP
	Jayabhadra, Commentary on the Chakrasaṁvara (Cakrasaṁvarapañjikā)




	CT
	Chakrasaṁvara Tantra




	CV
	Bhavabhaṭṭa, Detailed Commentary on the Chakrasaṁvara (Cakrasaṁvaravivṛtti)




	D
	TBRC scan of the de dge dgon chen print of KS




	DV
	
Ḍākinīs’ Vajra Pavillion (Ḍākinīvajrapañjara)




	GT
	
Esoteric Communion Tantra (Guhyasamāja Tantra)




	H
	
Discourse Appendix Tantra (Abhidhānottara Tantra). IASWR microfiche no. MBB-I-100




	HA
	
Origin of Heruka (Herukābhyudaya)




	HT
	Hevajra Tantra




	
I
	
Discourse Appendix Tantra (Abhidhānottara Tantra). IASWR microfiche no. MBB-I-26




	IC
	Indrabhūti, Saṁvara Compendium on the Shrī Chakrasaṁvara King of Tantras, a Commentary (Śrīcakrasaṁvaratantrarāja-saṁvarasamuccaya-nāma-vṛtti)




	J
	
Discourse Appendix Tantra (Abhidhānottara Tantra). Lokesh Chandra 1981 reproduction




	JS
	
Network of Ḍākinīs, Unification of all Buddhas Tantra (Sarvabuddhasamāyoga-ḍākinījālasaṁvara-nāma-uttaratantra)




	K
	Kambala, Treasury of Practice Manuals, a Commentary on the Shrī Chakrasaṁvara (Sādhananidhi-śrīcakrasaṁvara-nāma-pañjikā) (Sanskrit version)




	KS
	Tsong Khapa, bde mchog bsdus pa’i rgyud kyi rgya cher bshad pa sbas pa’i don kun gsal ba





	L
	
Kiss Tantra (Saṁputa Tantra) (IASWR Microfiche edition)




	LA
	Sumatikīrti, Intended Import of the Chapters of the Concise Saṁvara Tantra (Laghusaṁvaratantrapaṭalābhisandhi)




	M
	
Origin of Saṁvara Tantra (Saṁvarodaya Tantra). IASWR microfiche no. MBB-II-89




	MT
	
Great Seal Drop (Mahāmudrātilaka Tantra)




	NS
	Butön Rinchendrup, Illumination of the Hidden Reality (bde mchog rtsa rgyud kyi rnam bshad gsang ba’i de kho na nyid gsal bar byed pa)




	PD
	Vīravajra, Illumination of the Meaning of the Words, a Commentary on the Shrī Saṁvara Root Tantra (Padārthaprakāśikā-nāma-śrīsaṁvaramūlatantraṭīkā)




	PG
	Sachen Kunga Nyingpo, Pearl Garland (dpal ’khor lo bde mchog gi rtsa ba’i rgyud kyi ṭī ka mu tig phreng ba)




	PM
	Prajñākīrti-Mardo revised translation of CT (edited in Gray 2012)




	PTT.
	Refers to the numbers assigned in Tibetan Tripitaka: The Peking Edition (Suzuki 1955–1961)




	
Q
	The Otani reprint of KS in the Tibetan Tripitaka, Beijing edition




	RG
	Durjayachandra, Jewel Assembly, a Commentary [on the Chakrasaṁvara] (Ratnagaṇa-nāma-pañjikā)




	SG
	Vīravajra, Abode of Universal Virtue, a Commentary [on the Chakrasaṁvara Tantra] (Samantaguṇaśālinī-nāma-ṭīkā)




	SL
	Sumatikīrti-Malgyo revised translation of CT (edited in Gray 2012)




	SM
	Sumatikīrti-Mardo revised translation of CT (edited in Gray 2012)




	SN
	Kambala, Treasury of Practice Manuals, a Commentary on the Shrī Chakrasaṁvara (Sādhananidhi-śrīcakrasaṁvara-nāma-pañjikā) (Tibetan)




	SS
	Devagupta, Storehouse for Shrī Chakrasaṁvara Practice Manuals, a Commentary (SS) (Śrīcakrasaṁvarasādhana-sarvaśālā-nāma-ṭīkā)




	ST
	
Kiss Tantra (Saṁpuṭa Tantra)




	SU
	
Origin of Saṁvara Tantra (Saṁvarodaya Tantra)




	T
	
bkra shis lhun po par rnying edition of KS




	Tōh.
	Refers to the numbers assigned in the Tōhoku Catalogue of the Derge Canon (Ui 1934)




	UN
	Tathāgatarakṣhita, Twofold Commentary (Ubhayanibandha)




	VD
	Vajraḍāka Tantra




	VV
	Bhavabhaṭṭa, Commentary on the Shrī Vajraḍāka, Great King of Tantras (Śrīvajraḍāki-nāma-mahātantrarājasya-vivṛtti)




	YS
	
Conduct of the Yoginīs [Tantra] (Yoginīsaṁcāra)
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Typographical Conventions


TO FACILITATE PRONUNCIATION for the non-specialist, we have striven to present Sanskrit proper names, shorter text titles, and some terms in a phonetic form. Toward this end, while in such cases we generally have maintained conventional diacritics, we have added an h to convey certain sounds (so ś, ṣ, and c are rendered as sh, ṣh, and ch respectively), and we have rendered ṛ as ṛi. For Sanskrit terms that have entered the English lexicon (such as “nirvana” or “mandala”), we use no diacritical marks. Likewise, we have rendered Tibetan proper names in a phonetic form. A complete list of Wylie transliterations for such Tibetan proper names may be found in Appendix II (p. 349ff).


In more technical contexts — italic Sanskrit or Tibetan terms in parentheses; the longer names of Sanskrit texts (which are treated as technical terms); Sanskrit or Tibetan passages cited in footnotes; bibliographical citations; and so on — we use standard diacritical conventions for Sanskrit and Wylie transliterations for Tibetan. Standard Sanskrit diacritics and Wylie Tibetan transliterations will also be found for all terms in the trilingual glossaries (p. 351ff).


Throughout the translation, text in square brackets has been added by the translator for clarity. Words in bold represent text quoted from a root text (generally the CT, unless otherwise noted or evident from context). Light gray numbered outline entries have been inserted throughout from Tsong Khapa’s general outline (sa bcad), the entirety of which may be found in Appendix I (p. 313ff).
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Introduction


Translator’s Introduction: Writing about Ritual


HAVING ALREADY provided a general introduction to Tsong Khapa’s Illumination of the Hidden Meaning commentary on the Chakrasaṁvara Tantra in the introduction to the first volume of my translation of this work (Gray 2017), here I would like to focus on a specific issue, namely the challenge of writing about ritual, meditative, and yogic practices, and the strategies employed by Tsong Khapa to meet this challenge. First, it should be noted that this is a challenge that is generally faced by all who delve into the genre of tantric literature. Usually, this is attributed to the secrecy of tantric traditions. Secrecy is, after all, a defining feature of these traditions. Tibetans refer to this tradition as that of “secret mantra” (gsang sngags), while in East Asia it was referred to as “esoteric teachings” (密教) or “esoteric Buddhism” (密宗佛教). The tantras are known for their secrecy; this was in fact a strategy used by advocates of tantric traditions to create the space for new revelations. The authority figures of Mahāyāna Buddhism either existed in the distant past, i.e., Shākyamuni, or far off in “space,” i.e., the cosmic buddhas such as Mahāvajradhara who dwelled in alternate reality buddhalands. For most tantric traditions, the “secret” is a new revelation recently made available in the human realm. The Chakrasaṁvara Tantra, after all, opens with the following two lines:2


Now I will explain the secret,


Concisely, not extensively.


This promises the disclosure of a secret: teachings that were hitherto secret, unknown in the human realm, are now being revealed by this work. Secrecy here is a strategy permitting the revelation of new teachings in an otherwise conservative religious community, and this idea permitted the canon of Mahāyāna Buddhism to remain theoretically open until the present day.3 As Ronald Davidson has noted, the tantras have involved an ongoing evocation of secrecy. He argued that:


Indian tantric secrecy is a self-disclosing idiom of scriptural development, a rubric that continues to require both self-emptying and self-filling, a kenotic process that discharges a horizon of expectations so that the real scriptures are continually being revealed, the new mandalas and new sacraments continually unfolding, while the yogins try to avoid suspicion by acting suspiciously themselves. The esotericness of tantric Buddhism was a self-perpetuating strategy that ensured its continued independent maturation. (2006, 74)


Throughout the history of tantric Buddhism in India, new traditions have emerged with the discovery of a “new” scripture that, almost always, invokes the concept of secrecy. This is partly because these scriptures typically do not claim to be new, but rather ancient works attributed to Shākyamuni or other buddhas, which were either hidden away or lost and newly rediscovered, or timeless works that are newly revealed, as advocates of the Chakrasaṁvara tradition claim. This is discussed in the first volume of this work. The works themselves are thus newly revealed secrets. They often claim to teach “new” or newly revealed practices, these being secrets that these texts and their traditions are intent on disclosing, albeit in a controlled manner, to properly qualified students.


Root tantras such as the Chakrasaṁvara promise disclosure of “the secret,” but the text’s brevity and ambiguity arguably prevent this from being accomplished. The history of tantric literature is, from a certain perspective, the history of attempts to fulfill this promise of disclosure in a recursive manner. That is, tantric traditions are characterized by cycles of revelation, which promise disclosure, and commentary, which attempt to disclose, in turn giving rise to a new cycle of revelation and commentary that builds upon the foundation of the older revelations and systematizations. So, as I have argued previously, we see a process of “primary revelation,” new tantras attributed to awakened buddhas, which give rise to “primary exegesis,” initial attempts to explain the meaning of these works, typically in commentaries. Tantras that become popular, the basis of new practice traditions, will sometime give rise to “secondary revelation,” new revelation in the so-called explanatory tantras (vyākhyātantra), subsidiary tantric works that typically reveal the secret practices in greater detail. Through this process, the primary tantra becomes recognized as a “root tantra” (mūlatantra), the foundation of this new and growing scriptural tradition. We might include in this category works attributed to great saints such as Nāropa, which, due to the great prestige of their authors, come to be recognized as authoritative as well. These works can include commentaries, ritual texts, and “oral instructions” (upadeśa), which were transformed into a written genre, which in turn spawned more commentary, leading to a final level of exegetical development, “secondary exegesis,” i.e., commentaries on these works of commentary.4


It is in this way that a tantric tradition or “cycle” (skor) of literature surrounding a root tantra becomes established. Once a tradition is fully elaborated in this manner, invariably new scriptures are revealed that borrow from it and hence build upon its foundation, giving rise to new cycles of revelation and commentary, and hence new traditions of scripture and practice. Thus, the cycle of the development of tantric literature and practice comes full circle and begins a new recursive cycle.


While tantric texts and traditions are seemingly focused on the disclosure of secrets, this disclosure — when mediated by texts — is always imperfect and incomplete since these texts and traditions are focused on practices that are not readily or entirely communicable via written text. The tantras in general tend to focus primarily on practice; tantric literature — by which I mean the tantras themselves as well as the commentaries, ritual manuals (maṇḍalavidhi, abhiṣekavidhi, etc.), and meditation manuals (sādhana) — tends to share this focus. They are thus “self-secret” (rang gsang), incapable of complete disclosure via words alone. For when reading about ritual, yogic, or meditation practices that one has never personally experienced, it is arguably impossible to fully understand these practices simply by reading the text, even if one’s ability to read and understand the words of the text is perfect.


The task then of commenting upon ritual texts is a very challenging one, and it is arguably not directed toward total neophytes at all. Rather, the ideal reader for texts such as Tsong Khapa’s commentary is someone who, having been initiated and introduced to the practices, already has had exposure to the practice tradition and is seeking a deeper understanding. Such a reader might gain a great deal from works of tantric exegesis. Those with no exposure to the traditions might find them impossible to understand, regardless of how well or poorly these works are translated and presented.


In seeking to compose a commentary on the Chakrasaṁvara Tantra, Tsong Khapa had a great number of resources to draw upon. When Tsong Khapa gave the lectures that were eventually compiled into this commentary at Ganden Monastery during the early fifteenth century, approximately 500 to 600 years had passed since the root text was initially composed.5 He was thus commenting upon the root text of a tradition that was, on account of its popularity, very well established. In addition to the root text itself, he was thus able to draw upon at least five explanatory tantras — most of which were considerably longer than the Concise Saṁvara root text — and he therefore treated the rituals and contemplative practices of the root text in greater depth. There were also a dozen Indian commentaries preserved in the Tibetan canon, if one does not count Sumatikīrti’s one-and-a-half-folia Intended Import of the Chapters of the Concise Saṁvara Tantra, and many dozens of ritual texts, meditation manuals, and commentaries. He also had several centuries of Tibetan scholarship on which to rely.


Tsong Khapa relied on all five of the explanatory tantras that he deemed authoritative,6 the twelve Indian commentaries as well as Sumatikīrti’s chapter synopsis, which he quoted in its entirely. Among the various ritual and contemplative texts, he focuses on those attributed to the mahāsiddha trio, Lūipa, Ghaṇṭapā or Vajraghaṇṭa, and Kāṇha or Kṛiṣhṇāchārya, who are major figures in the development of the Chakrasaṁvara tradition in India.7 Regarding the tradition of Tibetan scholarship on this work that preceded him, Tsong Khapa mentions by name, and comments upon, the commentaries composed by Sachen Kunga Nyingpo, Butön Rinchendrup, and Mardo. As discussed in my introduction to the first volume of this translation, he relies generally on the former two, and particularly on the latter. Mardo’s commentary, entitled the Summary and Detailed Commentary on the Saṁvara Root Tantra by the Translator Mardo Chökyi Wang-chuk, (mar do lo tsā ba chos kyi dbang phyug gi bde mchog rtsa rgyud kyi bsdus don dang ṭikka rgyas pa), is evidently lost, so it is not currently possible to estimate the degree to which Tsong Khapa relied upon it. I believe, however, that many of the quotes from unidentified sources may be from this work.8


In commenting upon the Chakrasaṁvara Tantra in general, and in the latter half of this work in particular, Tsong Khapa was faced with the challenge of explaining ritual and contemplative practices that are presented in a very bare-boned manner in the root text. In doing this, he relied on all of the sources available to him. However, he relied primarily on the more extensive Indian commentaries that comment on the ritual practices in more detail. These include Bhavabhaṭṭa’s (CV) commentary, which is one of the longest commentaries, at over one hundred folia long in Tibetan translation. However, the work on which he most relies is Kambala’s Treasury of Practice Manuals commentary (Sādhananidhi-śrīcakrasaṁvara-nāma-pañjikā). A relatively long work (seventy-seven folia in length in Tibetan translation), it is indeed a “treasury of practice manuals,” as the title promises. Here in the title of the text, the term sādhana refers not only to meditation manuals but to any sort of practice manual.9 Kambala’s commentary provides more detailed explanations for many of the text’s ritual and meditative practices, and as this text is also attributed to a mahāsiddha, it served as an indispensable source for those interested in understanding the root text. For Tsong Khapa, it was particularly important as the translation he preferred, the “dual translation” jointly revised by Mardo and Sumatikīrti, was itself a secondary revision of the revised translation by the India scholar Sūryagupta and the Tibetan translator Gö Lotsawa Shönu Pal, who also translated Kambala’s commentary into Tibetan.10 Kambala’s commentary was thus a major influence on the Tibetan translation that Tsong Khapa preferred, so it is natural that he would find it particularly helpful for facilitating his understanding of the root text.


In addition to Chakrasaṁvara literature, Tsong Khapa ranges beyond it, drawing upon scholarship from other traditions, particularly the highly influential Esoteric Communion (Guhyasamāja) and Hevajra traditions. Here he followed in the footsteps of his Indian predecessors, including Kambala, who also made reference to major works from these traditions. Lastly, Tsong Khapa also refers to classic works from the Mahāyāna tradition, such as Asaṅga’s Bodhisattva Stages and Asaṅga/Maitreyanātha’s Ornament of the Universal Vehicle Sutras and Haribhadra’s Splendid Ornament commentary on the Eight-thousand-stanza Perfection of Wisdom Sutra. In so doing, he contextualized the Chakrasaṁvara Tantra within the larger Mahāyāna tradition and furthered the integration of exoteric and esoteric Buddhist traditions.


_______________


2. CT 1.1ab: athāto rahasyaṁ vakṣye samāsān na tu vistarāt, Gray 2012, 49; cf. Gray 2007, 155.


3. I explore this concept in my 2010 article “On the Very Idea of a Tantric Canon: Myth, Politics, and the Formation of the Bka’ ’gyur.”


4. For a more extensive discussion of these categories see Gray 2001, 299–314.


5. The date of the composition of CT is impossible to set precisely; it may have been composed as early as the late eighth century to as late as the tenth century, when Rinchen Zangpo’s intitial Tibetan translation was made. Regarding the dating of this work see Gray 2007, 11–14, Gray 2012, 6–8, note 14, and Sanderson 2009, 162–63.


6. Published in the first volume of this translation, see Gray 2017, section 2.1.1.


7. See also Gray 2017, 7.


8. Regarding these commentaries see Gray 2017, 8.


9. As I noted in my 2012 edition, the title for Kambala’s commentary is mislabeled in the Tibetan translation as “context for practice manuals,” sādhananidāna/sgrub pa’i thabs kyi gleng gzhi. This title makes much less sense than the title preserved in the Sanskrit manuscript, the Śrīherukābhidhāna-sādhananidhi-pañjikā. See Gray 2012, 41.


10. See Gray 2012, 31.
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Chapter 25


Chapter 25 Outline


3.3.3. 2.2.2. 4. Showing the root mantra and the detailed explanation of the commitments to be protected


3.3.3. 2.2.2. 4.1. The clear exposition of the root mantra


3.3.3. 2.2.2. 4.1.1. The way in which the root mantra is made unclear


3.3.3. 2.2.2. 4.1.2. The way in which the root mantra is clarified in this chapter


3.3.3. 2.2.2. 4.1.2. 1. Explaining in terms of the interpretable meaning


3.3.3. 2.2.2. 4.1.2. 2. Explaining in terms of the definitive meaning


3.3.3. 2.2.2. 4.1.2. 2.1. The definitive meaning of the first set of eight


3.3.3. 2.2.2. 4.1.2. 2.2. The definitive meaning of the latter set of eight


3.3.3. 2.2.2. 4.1.3. Showing the name of the chapter


3.3.3. 2.2.2. 4. Showing the root mantra and the detailed explanation of the commitments to be protected


The fourth part, showing the root mantra and the detailed explanation of the commitments to be protected, has two sections: (1) the clear exposition of the root mantra, and (2) showing the eight commitments.


3.3.3. 2.2.2. 4.1. The clear exposition of the root mantra


The first part has three sections: (1) the way in which the root mantra is made unclear, (2) the way in which the root mantra is clarified in this chapter, and (3) showing the name of the chapter.


3.3.3. 2.2.2. 4.1.1. The way in which the root mantra is made unclear


Now, after the twenty-fourth [chapter], that to which one should aspire, which accomplishes the aims of all sentient beings, is supreme bliss. The root mantra is clarified for the yogin who has the yoga of that. What is the mantra like? It is that which should be hidden from those who are not suitable vessels. The end of the eight is the eighth [letter] counting from y, i.e., h. As for that which is joined to h, it is the u [vowel] together with the anusvāra, [yielding] huṁ; this is Kambala’s assertion.11 The application of oṁ to the beginning of the root mantra and huṁ huṁ phaṭ to its end was previously explained in chapter seven. Here, huṁ is shown because huṁ huṁ phaṭ is joined to the end of both the eight-lined [root mantra] as well as the [mantras of the] twenty-four [deity couples].12 One should also know that [such is the case] also with respect to oṁ at the beginning.


Why must that be hidden? It is hidden in order to protect it from slander by deluded heretics who have minds ignorant of the profound meaning, and those of little faith (25.1) in the secret mantra Mahāyāna, such as the disciples and so forth.


3.3.3. 2.2.2. 4.1.2. The way in which the root mantra is clarified in this chapter


The second part has two sections: (1) explaining in terms of the interpretable meaning, and (2) explaining in terms of the definitive meaning.


3.3.3. 2.2.2. 4.1.2. 1. Explaining in terms of the interpretable meaning


The translation reads,13 “With respect to that, the mantra clearly stated by the heroes and yoginīs is as follows (25.2),” [meaning that] “it was stated by the Blessed Lord in the appearance of the heroes and yoginīs.” Lochen’s translation has “not clearly stated by the heroes and yoginīs.” In Durjayachandra’s commentary it is explained that “the ends of the mantra were not stated by the heroes and yoginīs.”14


Oṁ15 gathers into one the three, a, u, and m. That is, it gathers the three vajras into one, taking hold of merit.16 Namo is the salutation. Bhagavate refers to the “Blessed Lord.” Vīreshyāya means the “lord of heroes.” Mahākalpā means “great eon.” Agni, which is joined to the [terminal] a of [kal]pa, means “fire.” Sannibhāya means “like.” Jaṭā means “dreadlock.” Makuṭa means “crest,” [the terminal a of which] combines with [the u of u]tkaṭāya — which means “tied up,” “tucked up,” or “unbearable” — yielding [the sandhi] o.17 Daṁṣhṭra means “fang,” and karāla “to bare.” Ugra means “awful,” bhīṣhaṇa “terrible,” and mukhāya “to the mouth.” Sahasra means “a thousand,” bhuja “arm,” bhāsurāya “possessed of blazing light.” Parashu means “axe,” pāsha “lasso,” udyata “upraised,” shūla “spear,” and khaṭvāṅgadhāriṇe “wielding a skull staff.”18 Vyāghra means “tiger,” ajina “hide,” ambara “garment,” and dharāya “wearing.” Mahā means “great,” and dhūmra19 “smoke.” Andhakāra is explained by some as “causing death” (antakara, mthar byed), by others as a type of “darkness.”20 Vapuṣhāya means “to the body.”


The two kara both mean “do!”21 The two kuru both mean “do!” The two bandha both mean “bind!” The two trāsaya both mean “terrify!” The two kṣhobhaya both mean “incite!” The two daha both mean “burn!” The two pacha both mean “cook!” The two bhakṣha both mean “eat!” Vasa means “grease,” rudhira “blood,” antra “entrail,” mālāva “garland,” and lambine “hanging.”22 The two gṛihṇa both mean “take!” Sapta means “seven,” pātāla “underworld,” gata “to reside in,” bhujaṅgāṁ23 “snake,”24 and sarpaṁvā “serpents.”25 The two tarjaya both mean “threaten!” The two ākaḍḍha both mean “summon!”


With regard to the root mantra, in the Discourse Appendix there are two [augments called for, namely] an affix at the beginning of the eight-line [mantra] as was stated in this [tantra],26 and it does not add augments in the kara kara mantra.27 There are a few differences, such as, in the Vajraḍāka and the Origin of Heruka, the lack of an affix at the beginning of the eight-line [mantra], and the addition [of augments] in kara kara mantra.28


3.3.3. 2.2.2. 4.1.2. 2. Explaining in terms of the definitive meaning


The second part has two sections: (1) the definitive meaning of the first set of eight, and (2) the definitive meaning of the latter set of eight.


3.3.3. 2.2.2. 4.1.2. 2.1. The definitive meaning of the first set of eight


An explanation of the definitive meaning of the root mantra from kara kara onward is stated in the explanatory tantra.29 As is stated previously in chapter nine, one who longs for power without knowing the reality (tattva) of the root mantra is like one who, desiring grain, threshes chaff. The effort of one who desires yoga without knowing the reality of mantra is in vain.30 Therefore, knowledge of the reality of mantra is very important. Moreover, the Vajraḍāka states that:31


Karma past acquired is the end-maker,


Endowed with fire, it is recited twice.


Kuru kuru is free of intention.


As for its interpretable meaning, “past acquired” refers to the former member of the class of consonants as ka, and at its end as fire, so possessed of ra [yields] two kara. With regard to its definitive meaning, “past” refers to the obscurations of karma such as the five inexorable sins32 etc. that were previously accumulated. They are “endowed with fire,” meaning that one suffers as they ripen, like fire. The pair of kara signifies “making,” making the end or exhausting those obscurations. “Twice” is an illustration, signifying that the exhaustion of the obscurations is done over and over again. Moreover, the absence of non-assembly of the two, ka and ra,33 points to the cause of that which is to be exhausted. So, if one wonders how one eliminates the obscurations of karma, [the answer is] “Make oneself ‘free of the mind’ which is attached, i.e., the mentality of attachment, to the true existence of subjectivity and objectivity, which is the root of all evil karma.” This is the significance of kuru. Its statement twice is as was previously [explained]. Moreover [the Vajraḍāka] also [states]:


Bind is known as flashing dreadlocks;


That should be repeated once more.


Being without a worldly form,


To terrify is a falsehood.34


Repeat that excellent one twice.


Kṣha is endowed with the o sound,


And bhaya exists at its side


That should be repeated once more.35


Having called out “bind the copious dreadlocks,” the definitive meaning of this is “bind the hatreds.” The “dreadlocks” are the assembly of the tathāgata clan. “Flashing” means that ultimately [things] lack intrinsic reality, although they appear to exist as conventionally real. Their binding means that through the wheel of selflessness they should be taken to be one, i.e., should be taken as inseparably, experientially unified. This should be repeated twice as previously [explained].


If one thinks that since one visualizes the tathāgatas through the method of endowing them with characteristics such as faces, hands, etc., they are of cyclic existence, since it is shown that they lack any worldly forms, i.e., essential natures, “terrify” means “produce the terror of suffering [resulting from] habitual attachments to things. Repeated it twice is as was previously [explained.] Thus, although one visualizes the deities as having characteristics such as faces and hands, and so forth, it is not the case that they do not liberate [beings] from cyclic existence.


The equivalent term of “false” (mrdzun), alīka, has two meanings.36 If taken in reference to the falsity of beings, and if one analyzes by means of the valid means of knowledge for investigating reality, then, as they lack essential natures, one abandons worldly terrors. Thus, it should be shown that things “are false in the manner that they appear conventionally and exist as do illusions.” Furthermore, if alīka is taken as meaning “beast” (phyugs), [then it means] “terrify the beastly fools.”37


Stacking k and ṣh yields kṣh. Since it is endowed with an o, it is kṣho. The two, k and ṣh, sharpen; it is the conventional truth that is like a whetstone. Why is that? One should sharpen, i.e., analyze, the ultimate truth. And just as o consists of the pair, a and u, there is the pair of wisdom and art. The syllable is the experience of art and wisdom and the possession of that.


As for clearly indicating art and wisdom, bhaya is the vulva (bhaga), which is wisdom (prajñā). It is positioned at the side of kṣho, the conventional truth it is similar to, i.e., equipoised with. If one analyzes the conventional truth that is like a whet[stone] in the manner of the ultimate truth that is like gold, then the two truths become similar, i.e., inseparable, just like a golden image clings to stone. Furthermore, as kṣh sharpens, it is also a valid means of knowledge. If one analyzes and sharpens with a valid means of knowledge, then one exhausts and reaches the limit of the gold-like conventional truth and the image-like ultimate truth.38


However, it is said that this is not the case by some scriptural epistemic authorities.39 [These sources] state that [kṣh] possesses the sound o, which is engagement by means of faith. Possessing it means that one analyzes it by means of reason.40 While it is acceptable here to analyze by means of scripture and reason, it is not done by faith alone.


Bhaya can be taken to be bhava, the equivalent term for which is “existence” (gnas pa), and also, by extension, “exhaustion” (zad pa, kṣaya). This means that “if one analyzes and sharpens with reason, one exhausts the noose which is [wrong belief in] the existence of the object etc.”41 Also, [the Vajraḍāka] states:42


After sa is the solar seat,


Ten arrows on the moon, drop filled,


That too should be stated again.


After sa is the refined gold,


And “please approach” is at its side.


It should be repeated as well.


[This text] has shown the need for exhausting the obscurations of karma, and also the need for exhausting attachment to true existence that is the root of obscurations of karma. And, to exhaust that, [it shows] the necessity of realizing the illusory falsehood that terrifies those who cling to the true existence [of things] (bden ’dzin can, satyagrāhin), as well as inseparability of the two truths. [It also shows] the need for establishing well with reason the import of scriptures of definitive meaning.


Now, to show the need for integrating that with bliss, the definitive meaning of [the syllables] hrauṁ etc. [are explained] as follows. [The letter] h, its r affix serving as its “seat,” the vowel o on top, a half-moon and a drop, illuminate art and wisdom as previously explained. Since [the letter] r is the solar seed, it is said to be the sun. Furthermore, it is the vajra of art, because it gives rise to the luminance of natural gnosis. The “seat” of that sun is the consort’s vulva, because it serves as the vajra’s place. After [the letter] s, in [the sibilant series] sh, ṣh, s, h, is [the letter] h. Through the union of the sun and the seat is the lily-like seminal essence that is generated as a distinctive feature in all bodies. The crescent moon that exists on the crown of h trickles from the crown as the first spirit of awakening.


What does it do? The equivalent term to “arrow,” bāṇa, which can also designate “forest,”43 here refers to the five aggregates. The “ten” are the five sense powers and five sense objects. Regarding that, the tenth vowel, when the four hermaphrodites44 are excluded, is au, which is affixed to h, to which the meaning of o is also applicable. [The term] “piece” indicates that they appear to be numerous.45 “Drop” is an image of the realization of emptiness. That which is filled by them is the five sense powers, sense objects, and aggregates, and so forth. Having been drawn as an image of the realization of emptiness, they are taken to be experientially unified. These indicate that when the seminal essence abides within the jewel of the vajra due to the equal union of the sun and seat, all of the natures of conceptualization wane, and one realizes the natural nature (sahajaprakṛti, lhan cig skyes pa’i rang bzhin). When one discovers this sort of natural bliss, this means that one is united with emptiness, as I have previously established. These are the meanings of hrauṁ. “Stating it twice” means that one should be practiced in this again and again.


With regard to hraḥ, “after s,” has the previously explained meaning of h. The r affix is the “illuminator,” i.e., fire, which is the blood of the consort. When it is refined, it has the import taught in the root tantra, that is, the “illuminator” should be taken to be the “seat.” This refers to the mixture of the two seminal essences. The visarga46 [is coded by] “please come,” meaning that the semen and blood are brought down to the consort’s lotus. These two [visarga dots, or, seminal fluids] are “at its side,” that is, “eaten,” meaning one is satisfied by enjoying them. The hraḥ is stated twice, as previously [explained].


Also, [the Vajraḍāka] states:47


The young moon,48 the clear drop, is phe.


That should also be repeated.


Phe means that the subject ultimately does not exist. If it does not exist, what then apprehends entities? It [the subject] does, since [these] depend upon that. The “young moon” refers to the first day of the lunar month, and it is ornamented by a drop upon phe; this drop is a star. While with these two there is power of illumination with respect to oneself, this is not the case with respect to others. This is because one sees directly with eyes possessed of darkness even when these have arisen in this way. With these there is no power of illuminating darkness. By what then is [darkness illuminated]? It is only by the full moon that illuminates both self and other. In this way, there is no power to accomplish the aims of beings with only the selflessness that is an empty image, and that is like the [first] lunar day. Nor is there [such power] with just the body of the deity, which is the star-like conventional truth. However, it is shown that there is [such] power, but only by means of full moon-like body of non-dual integration of the two truths. As for the meaning of “should be repeated,” just as darkness is dispelled even by stars when they are accompanied by the full moon, likewise all actions follow after the body of non-dual integration.49


In this way, the clear light gnosis of emptiness is illustrated by the [first] lunar day, and the magic deity body is illustrated by the star-like drop. The non-distinct association of these two is their integration. [The syllable] phe, which completes and assembles these two, is the individual who integrates the empty self of clear light. These previous [points] have shown the need for the inseparability of bliss and emptiness, which, in turn, demonstrate the need for the inseparable integration of the two truths.


3.3.3. 2.2.2. 4.1.2. 2.2. The definitive meaning of the latter set of eight


Phaṭ is the gnosis of clear light of selflessness. Daha means “Burn the wood of conceptualization that perceives things as having attributes!”50 Pacha means “Cook the defiled aggregates!” Bhakṣha means “Eat the devil[s] of conceptualization!” which means that they are destroyed by the previously [explained] gnosis of bliss and emptiness. [The text] from vasa to lambine51 is called out in praise of the deity. Grihṇa and tarjaya mean “seize!” and “threaten!” i.e., “destroy!” What is seized? [It is indicated by the text] from sapta to sarpaṁ vā,52 that is, the conceptualization that perceives things as having attributes that is like the poisonous serpents of the seven levels of the underworld. [One should] seize and destroy them.


Also, [with regard to the term ākaḍḍha,] ā [indicates] ākāra, “form,”53 and ka “throat” (kaṇṭha), meaning that one should gulp down in a one-tasted manner the various forms.54 What does that gullet gulp down? It is ḍḍha, i.e., the mind, that should be gulped down there. [Mind] is said to both have and lack form, and as both of these are faulty, one should ascertain it, i.e., meditate upon it, by means of both scriptural epistemic authority and reason in the natural clear light that is the nature of the three liberations55 — this is the meaning of ya.56 As for that, there is a commentary on the Vajraḍāka that selects the syllable ya in [the term] ākaḍḍha, but ya is not selected in the root tantra.57


The h of hrīṁ signifies Heruka who pervades all beings, namely art, while the r affix is the “sun,” namely wisdom.58 [The letter] ī is the fourth vowel, which is Heruka’s leftover fourth class.59 The anusvāra is as occurs below.60 Regarding stating it twice, this means that the portion of wisdom is joined to art. Regarding [the syllable] jñauṁ, it seems that it is not selected in the Vajraḍāka, but is selected in the root tantra. [The letter] jña, by means of the method of alliterative etymology, [designates] jñāna, gnosis, while au is the tenth vowel, designating the five sense powers and five sense objects. It is a lunar day, and a classification of aggregates, sense elements, and sense media. It is said that anusvāra designates that everything is experientially unified in the inseparability of emptiness and compassion.


The kaṁ of kṣhmāṁ means bliss. [The letter] sh or ṣh is the experience of that. The gnosis that is the self-awareness of great bliss is kṣha. The letter m, of the fifth palatal class, illustrates the five conceptual imputations of the subject and object. Existing at the end of the palatal class, it reaches the limit of the absence of conceptual imputation. Long ā has the form of bliss. The anusvāra is emptiness. The m serves as the seat of kṣh, which possesses bliss. Therefore, its seat is seminal essence. The kṣh abides on that seat in the manner of the arising of natural bliss. Regarding stating it twice, if beings have the nature of great bliss, but are obscured by taints, then one should recollect [this syllable] with just the thought “Ignorance of reality is exhausted!”


Since the h of haṁ has the nature of two nāda, i.e., sounds, it is joined with the long ā. The relevance of the [letter] h, the lunar day, and the anusvāra is as previously explained. The third vowel, i, of hiṁ, is the realization of discerning gnosis, the third gnosis. The fifth vowel, u, of huṁ, is the nature of the five gnoses. The rest should be known from what has been previously explained.61


Kaṁ, i.e., the k of kili to which an anusvāra has been given, means bliss. [The letters] s and c, [of the expressions sili and cili], are combined or bound together. That is, they are bliss and emptiness inseparably combined. The dhi [of dhili] is the extremely pure intelligence that enjoys non-dual bliss. In the Vajraḍāka there is no hili; it selects cili instead. While the root tantra selects hili, this is acceptable, since it is explained that s and h are combined.62 Since the application of [the vowel] i to the four [consonants], k etc. is explained as meaning “supreme,” and as it seems that the application of [the vowel] i to [the four] [consonants], k and so forth, is also like that, it appears to be appropriate to apply the explanation of the former letters to the [letter] l [that follows them].


The two hu are the portion of art, and the crescent moon and drop (candrabindu) are the portion of wisdom, so huṁ is the inseparability of art and wisdom that unite them. In the context of the explanation of the root [tantra’s] intention in the Vajraḍāka, two huṁ, two phaṭ, and svāhā are joined to the end [of the mantra].63 In the root tantra’s seventh chapter and in this chapter, two huṁ and one phaṭ are applied,64 while the Discourse Appendix applies two hūṁ and two phaṭ.65


Regarding the placement of the entire root mantra at the end of “the section on the messenger” (dūtīkalpa) in ten chapters,66 it is for the sake of knowing the union of bliss and emptiness in reliance upon the messenger. This is explained to be the definitive meaning of the root tantra, as very clearly explained in the explanatory tantras and commentaries. That is, it is seen as the essence of the path.


3.3.3. 2.2.2. 4.1.3. Showing the Name of the Chapter


In the Concise Shrī Herukābhidhāna Tantra, this is the twenty-fifth chapter on the procedure of the secret definitive meaning of the root mantra.67 This is the explanation of the twenty-fifth chapter in the Illumination of the Hidden Meaning, A Detailed Exegesis of the Concise Saṁvara Tantra Called “The Chakrasaṁvara.”


_______________


11. See SN 39b.


12. Tsong Khapa is presumably referring here to the names of the twenty-four heroes and heroines, whose mantras are their names bracketed by oṁ and hūṁ hūṁ phaṭ.


13. This is the text preserved in both in the PM and SL translations; see Gray 2012, 330, 448.


14. Durjayachandra does not specifically say this, but he does state that the seed syllables that terminate the mantra are “that which is hidden” (RG 286b).


15. Tsong Khapa here gives a word by word explanation of the root mantra, which is: oṁ namo bhagavate vīreśāya / mahākalpāgnisannibhāya / jaṭāmakuṭotkaṭāya / daṁṣṭrākarā-lograbhīṣaṇamukhāya / sahasrabhujābhāsurāya / paraśupāśodyataśūlakhaṭvāṅgadhāriṇe / vyāgrājināmbaradharāya / mahādhūmrāndhakāravapuṣāya /. Note that he, in some but not all instances, takes into account the dative terminations of the final terms in the compounds.


16. This presumably refers to the creation stage meditation involving the visualization of vajras marked by the syllables oṁ, āḥ, and hūṁ, described in GT ch. 11; see Matsunaga 1978, 36–37.


17. The term utkaṭa usually means “endowed with” or “abounding in.” However, it could be interpreted as Tsong Khapa does when in compound with jaṭāmakuṭa.


18. Tsong Khapa seems to understand dhāriṇe in reference to khaṭvāṅga only, but clearly the term extends to all of the other implements in the compound as well.


19. Tsong Khapa here reads dhūmbra/dhūmvra, but this is clearly a misreading of dhūmra. This reading seems to derive from the SM translation that Tsong Khapa favors (Gray 2012, 525) as well as Butön (NS 154a). The different editions of the PM translation vary here, with some containing the correct reading while others have various incorrect readings (Gray 2012, 331, n. 1952).


20. The latter interpretation is the correct one. Tsong Khapa here again follows Butön (NS 154a).


21. Tsong Khapa here comments upon the translatable portions of the kara kara mantra. The mantra occurs in the Sanskrit root text as follows: kara kara kuru kuru bandha bandha trāsaya trāsaya kṣobhaya kṣobhaya hrauṁ hrauṁ hraḥ hraḥ pheṁ pheṁ phaṭ phaṭ daha daha paca paca bhakṣa bhakṣa vasarudhirāntramālāvalambine gṛhṇa gṛhṇa sapta-pātālagatabhujaṅgaṁ sarpam vā tarjaya tarjaya ākaḍḍha ākaḍḍha hrīṁ hrīṁ jñauṁ jñauṁ kṣmāṁ kṣmāṁ hāṁ hāṁ hīṁ hīṁ hūṁ hūṁ kili kili sili sili cili cili dhili dhili hūṁ hūṁ.


The transliterations in the Tibetan translation differ from this at several points that will be noted.


22. Tsong Khapa here incorrectly analyzes the compound mālāvalambine as mālāva+lambine, rather than mālā+avalambine, which is the correct analysis, as Butön notes (NS 155a).


23. Tsong Khapa’s reading bhujaṅgāṁ, with its feminine termination, is unattested elsewhere. The Sanskrit sources here read bhujaṅga.


24. Tsong Khapa, following Butön (NS 155b), gives the literal but inaccurate translation lag ’gro. This is inaccurate because here bhujaṁ does not mean “hand,” but rather “bend,” i.e., a snake is an animal that moves by bending its body.


25. Unfortunately, here Tsong Khapa does not follow Butön, who correctly analyzes sarpaṁ as “serpent” and vā as a grammatical particle (NS 155b).


26. Tsong Khapa here refers to the syllable oṁ, which is not coded for in the mantra selection process, but which is called for at the end of CT ch. 7, as well as in the parallel passage in AU (AU 354b).


27. The kara kara mantra occurs twice in AU, and it does not add such augments as Tsong Khapa noted (AU 299b, 352a).


28. HA ch. 3a omits any reference to the augmented syllables at the beginning and end of the mantra. HA and VD both add seed syllables between some of the pairs of reduplicated words (HA 3a, VD 71b–72a).


29. As will become obvious below, Tsong Khapa’s commentary relies on the explanation of the kara kara mantra that occurs in VD ch. 2, which he quotes below. He also relies on Bhavabhaṭṭa’s commentary on this text, which he widely paraphrases. See VV 25a–29b.


30. Tsong Khapa here paraphrases a passage that occurs at the end of CT ch. 9, commented upon above.


31. Tsong Khapa quotes this passage as: sngon bsags las ni mthar byed pa / me dang bcas te lan gnyis bzlas / ku ru ku ru sems pa bral. This quote occurs as follows in VD ch. 2: sngon bsags las ni mthar byed pa / me dang bcas te lan gnyis bzla / ku ru ku ru sems dpa’ bral (VD 5b.5). I follow Tsong Khapa’s reading of sems pa bral rather than sems dpa’ bral.


32. The pañcānantarīya, which are (1) pitṛghāta, killing one’s father; (2) mātṛghāta, killing one’s mother; (3) arhatghāta, killing an arhat; (4) tathāgatasyāntike duṣṭicittarūdhirotpā-danam, drawing the blood of a tathāgata with an ill intention; (5) saṁghabheda, causing a schism in the saṁgha (Rigzin 1986, 343).


33. That is, the fact that they are combined in a single word rather than appearing as disjointed syllables.


34. This translates Tsong Khapa’s text ’jig rten gzugs dang bral ba yi. The Derge text is corrupt here, reading ’jig rten gzugs rang bral ba yi (VD 5b).


35. Tsong Khapa relates this text as follows: ral pa gya gyu bandha gsal / de ni slar yang bzlas par bya / ’jig rten gzugs dang bral ba yi / trā sa ya zhes bya ba brdzun / dam pa de ni lan gnyis bzla / ka ṣa zhes bya o sgrar ldan / glo na bha ya yang dag gnas / de yang slar ni bzlas par bya.


It occurs as follows in VD ch. 2: ral pa gya gyu ban dha gsal / de ni slar yang bzlas par bya / ’jig rten gzugs rang bral ba yi / trā sa ya zhes bya ste brdzun / dam pa de ni lan gnyis bzla / kṣa zhes bya ba o sgrar ldan / glo na bha ya yang dag gnas / de yang slar ni bzlas par bya (VD 5b.5–6).


36. These are (1) unpleasant, disagreeable, and (2) false. Tsong Khapa transliterates the term incorrectly, as alika.


37. The term alīka does not mean “beast.” Tsong Khapa seems to have gotten this idea from Bhavabhaṭṭa’s VV commentary, which reads, “False refers to the vowels and consonants (ālikāli). If taken in terms of ‘beast,’ then trāsaya means ‘terrify the beastly, foolish men.’” (VV 26a.4: brdzun pa ni ā li kā li ste / phyugs la bya la phyugs dang ’dra ba’i skye bo blun po rnams tra say a ste skrag par gyis shig pa’) It seems likely that Bhavabhaṭṭa’s text is mistranslated or corrupt here; alīka may have been misconstrued as ālikāli.


38. I am not sure why the metaphors switch here. Tsong Khapa closely follows Bhavabhaṭṭa’s text at VV 26b.


39. Tsong Khapa is here directly drawing from Bhavabhaṭṭa’s commentary (VV 26b). Neither author identifies which scriptural sources are being referred to here.


40. Here I read rigs pa, following Bhavabhaṭṭa’s text quoted below, rather than the rig pa of Tsong Khapa’s text. The correct reading rigs pa occurs later in Tsong Khapa’s text as well.


41. The quotation occurs in Bhavabhaṭṭa’s text. The source is not indicated. It occurs as follows: rigs pas rnam par dpyad cing bdar na bzung ba la sogs pa’i srid pa’i zhags pa zad par ’gyur zhes bya ba’i don to (VV 26b.5).


42. This quotation occurs in VD ch. 2 as follows: sa yi mtha’ ni nyi stan gnas / mda’ bcu zla dum thig les dgang / de yang slar ni brjod par bya / ’od byed sbyangs pa sa yi mtha’ / gshegs su gsol ba glo na gnas / nyis ’gyur du ni bya ba yin (VD 5b.6–7).


43. Tsong Khapa here writes bāna, although the Sanskrit for “arrow” is actually bāṇa. The term vāna can mean forest, but the Tibetan script does not distinguish between the Sanskrit letters b and v.


44. These are, presumably, the four long vowels, ā, ī, ū, and long ṛ, but they may be the four retroflex and dental vowels, even though long ḷ does not actually occur in Sanskrit.


45. Tsong Khapa here is not following the text of VD as is preserved in the Kangyur and as he quoted it above, which reads zla du, “on the moon,” here. Instead, he follows Bhavabhaṭṭa’s commentary, which reflects a textual variant here, dum bu or khaṇḍa (VV 26b, 27a).


46. These are the tsheg drag gnyis, the two “dots” that graphically represent the visarga in Sanskrit. For Tsong Khapa, these symbolize the male and female seminal essences.


47. The canonical version of the VD ch. 2 reads: zla zhon thig gsal phe zhes bya / de yang slar ni bzlas par bya (VD 5b.7).


48. VD here reads zla zhon, but this is corrected to zla gzhon by Tsong Khapa and Bhavabhaṭṭa (VV 27a).


49. This concludes a long paraphrase from Bhavabhaṭṭa’s commentary. See VV 27ab.


50. This is an expansion of the text at VD 5b.7: rnam par rtog pa kun gyi shing / da ha da ha mkha’ ’gro’i sdom.


51. That is, vasarudhirāntramālāvalambine.


52. That is, saptapātālagatabhujaṅgaṁ sarpam vā.


53. Tsong Khapa’s text follows Bhavabhaṭṭa’s commentary (VV 28a) in giving the (presumably) incorrect transliteration akara, followed by the translation, rnam pa.


54. Tsong Khapa here expands upon Bhavabhaṭṭa’s gloss of a as akara and ka as mid pa (VV 28a.3). His comment involves a pun on the Tibetan word mid pa, which as a noun means “throat,” and as a verb “gulp down, swallow.”


55. These are the three vimokṣamukha, namely emptiness (śūnyatā), signlessness (animittatā), and wishlessness (apraṇihitatā). See Thurman 1976, 148.


56. Tsong Khapa here very concisely summarizes Bhavabhaṭṭa’s longer commentary at VV 28a.


57. Tsong Khapa is correct that CT reads here ākaḍḍha. VD is cryptic here (6b), but Bhavabhaṭṭa does interpret it as coding ākaḍḍhya rather than ākaḍḍha (VV 28a).


58. The h is coded in VD as “the end of s,” while the r is coded as “sun” (VD 6a). Tsong Khapa here follows Bhavabhaṭṭa’s commentary (VV 28b).


59. This, presumably, is a reference to Kambala’s association of Heruka with the fourth or shūdra social class, discussed above in the context of chapter 16. See SN 35a.


60. That is, as Tsong Khapa explains with respect to the syllable kṣhmāṁ below.


61. That is, the meaning of the letter h etc.


62. The Sanskrit text of CT, like VD, reads cili cili (Gray 2012, 149), and this is supported by Bhavabhaṭṭa’s commentary (Pandey 2002, 58), which reads cili cili. The Tibetan translation reads hili hili, following the AU reading.


63. CT reads only hūṁ hūṁ (not huṁ huṁ) and omits phaṭ phaṭ svāhā. VD does code huṁ and adds phaṭ as well (VD 6a). Bhavabhaṭṭa reads hūṁ hūṁ phaṭ phaṭ svāhā here (VV 29b).


64. Both Tibetan translations read hūṁ hūṁ phaṭ here (PM 230b and SL 118b).


65. AU reads hūṁ hūṁ phaṭ phaṭ in the context of chapter 57 (AU 352a).


66. This refers to the ten chapters from chapter 14 through chapter 24, all of which deal with the classes of female practitioners and the methods for identifying them and communicating with them.


67. The Sanskrit title for this chapter of the root tantra, preserved by Bhavabhaṭṭa, reads, “The Procedure of Completely Hiding the Root Mantra,” mūlamantrasarvagopyavidhi (Pandey 2002, 131). This corresponds exactly to the SL title, rtsa ba’i sngags thams cad sbas pa’i cho ga (Gray 2012, 449), but the PM and SM translations’ title, which Tsong Khapa follows, is a bit different, reading “The Procedure of the Secret of the Root Mantra,” rtsa ba’i sngags kyi gsang ba’i cho ga (Gray 2012, 332, 526).
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3.3.3. 2.2.2. 4.2. Showing the eight commitments


The second part, showing the eight commitments, has six sections: (1) demonstrating the greatness of the root mantra, (2) the bestowal of all powers through the worship of the messenger, (3) the procedures of the commitments and vows, (4) the cause of delighting the messenger, (5) the procedure of examining the disciple, and (6) showing the name of the chapter.


3.3.3. 2.2.2. 4.2.1. Demonstrating the greatness of the root mantra


After the twenty-fifth [chapter], [the text reads] “Furthermore,” [implying] “I will also explain other [matters] than that which is explained in chapter twenty-five.”68 Having known well the definitive meaning of Shrī Heruka’s root mantra, regarding which there exists no other mantra as supreme in this triple world or three realms,69 one disregards, i.e., rejects, primary adherence to the all of the literal meanings of mantras (26.1) and adheres primarily to that very definitive meaning of mantra.70


3.3.3. 2.2.2. 4.2.2. The bestowal of all powers through the worship of the messenger


Since it appears that [the text] in the usual or reverse order is explained as [meaning] not transgressing the stages of the teaching of yoga, “the usual order” means upholding that which is to be upheld, and “reverse order” not skipping over the rejection of that which is to be abandoned.71


The messengers, since they are like messengers, will certainly bestow the awakened state, and they are present, exist truly, everywhere, through the method of giving rise to joy and the nature of non-dual joy. It is explained that they bestow powers that are below, i.e., mundane, whatever exists in the underworld, and those that are above, i.e., the power of the great seal.72


Another commentary explains:73


Regarding the messengers who are placed in the usual order, they are placed, in descending order, from Prachaṇḍā to Mahāvīryā. Placed in reverse order refers to their placement in ascending order, from Mahāvīryā to Prachaṇḍā. If one meditates having thus previously arranged them positioned below and above, then power is bestowed.


In practicing the supreme, with whom does one practice? It is my messenger. She goes to all (26.2) places74 through the mode of bestowing kisses and embraces etc. to all for the purpose of achieving the aims of fortunate beings.75 If that messenger who is like this bestows all powers even by looking with the eye, touching with the body, or hearing, what need is there to mention her bestowing power through being propitiated continually and correctly? This is the explanation of the three scholars.76


Regarding the messenger’s system of bestowing power by means of looking and so forth, it is through a process of giving rise to great bliss. The [Ḍākinīs’] Vajra Pavillion states:77


There is bliss through seeing a good woman,


Good too is the bliss from hearing her song.


The bliss from smelling her scent is greater,


And even greater touching her vulva.


No one can turn away from union’s bliss,


For it’s the draught of the supreme savor.


Thus, the blazing of great bliss from the sight and so forth of the supreme messenger is the “melting bliss” (zhu bde). One must melt the body’s seminal essence to give rise to that bliss, and for that [to happen] it is essential that the fury fire blaze. Since the fire is kindled through the force of the accumulated winds, if one is blessed by the supreme messenger, just as soon as she is seen one will generate great bliss continually and without reversal, even if there are contradictory conditions, through the force of the accumulated powers of wind that draw forth great bliss. Thus, one will very quickly [progress on] the path of the messenger.


One should always, i.e., continually, kiss and embrace the messenger. Furthermore, [one should] especially [kiss and embrace] the seat, i.e., distinctive place, in which occurs the yoga of the non-dual union of bliss and emptiness, that is, the supreme lotus.78 It is there that the kissing (26.3) should be done, meaning that one rubs it by moving about the tip of one’s tongue. Having delighted one’s mind with beer drinking, one should engage in love play, uniting the vajra and lotus. One engages in love play so long as one knows the yoga spoken by Vajrasattva, which is the host of79 sexual positions (karaṇa)80 explained in the treatises on love (kāmaśāstra). It is said that [doing this] causes the production of all powers.81


Another commentary explains that:82


The messengers who live at the seats of yoga, i.e., the seats (pīṭha), subsidiary seats (upapīṭha), etc. bestow all powers, meaning that [the messengers] will [bestow] power if one has been instructed in the stages explained in the treatises on love such as kissing and embracing.


If one sees a yoginī who is possessed of the real thing, or honesty, or the commitments, they, meaning food, feasts, beer, and the signs, should be offered [to her]. It is never otherwise, (26.4) meaning that they should never be offered to one who lacks the commitments.


Who are the messengers? One’s mother, sister, daughter, and wife can serve as messengers. Furthermore, the “field-born,” “mantra-born,” and “natural” are the “mother” and so forth, and it is said that they should be worshipped by one who is meditatively absorbed in the goddess Lochanā etc.83


As for them, to whom does the messenger always bestow the mantra? It is explained that the procedure (26.5) for this is that one who has been made a suitable vessel by consecration etc. serves the messenger. Someone might say that the “mother” is the consort, and that having intercourse with one who is one’s mother would be having intercourse by means of religious deception. In response to this, while it is the messenger that bestows the mantra, since there is no contact with her vulva, there is no contradiction. It is explained that: “The guru’s seal (consort) is the ‘mother,’ one’s fellow student is the ‘sister,’ she to whom one teaches the Dharma is the daughter, and she who is given by the guru is the wife.”84 Kambala explains that the literal meaning of “mother” etc. is intended for exalted yogins. For the inferior ones, “mother” etc. should be taken as just explained.85


3.3.3. 2.2.2. 4.2.3. The procedures of the commitments and vows


The third part has four sections: (1) the promise to explain, (2) heteropraxy together with worship, (3) showing each of the commitments, and (4) their concise meaning.


3.3.3. 2.2.2. 4.2.3. 1. The promise to explain


Now, following the worship of the messenger, I, Vajradhara, will explain the commitments that delight the messenger. What are the commitments like? They are very difficult to obtain in the lower yoga tantras. “In the yoga tantras” has been taken as referring to the father tantras, and that which is difficult to find in those tantras are the “eight extraordinary commitments of the yoginī tantras.” This interpretation should not be accepted, since, with the exception of the heteropraxical commitment only, the others are similar to those in the father tantras.86


3.3.3. 2.2.2. 4.2.3. 2. Heteropraxy together with worship


If a man or woman sees a yoginī, he or she should go placing her to the left, and she bestows the fruit desired in his or her mind (26.6). Those who stay in houses and fields even if they stay in far away places, should be recognized, and one should practice heteropraxy. Here women are said to be yoginīs, and men are also known to be yogins; they are not simply men and women. Those who live “far away” are evidently ones who live in excellent “fields” (kṣetra). Moreover, it is also said that:87


When you see women, circle them three times left-wise, and, bowing your head as well, supplicate them three times, [saying]:


You are my mother, and I am your son.


Until awakening occurs, guard me


By means of your milk that originates


From the factors of awakening’s breast.


Regarding this supplication “You are the mother” etc., although this can be made openly, it is a commitment that this must be done mentally. Bhavabhaṭṭa explains that:88


It is known that the man or woman [who] goes, having placed another man or woman to the left, is a yogin or yoginī in Shrī Chakrasaṁvara. On account of [it is certain that] he or she proceeds to his or her desired power. Therefore [it is said that they should be recognized, even if far away.] Even if one does not see the previously stated characteristics, the [male or] female messenger is characterized by his or her going, turning to the left. [Where is the messenger? The house etc.]


Since there is no yoga greater than Shrī Heruka’s yoga, Shrī Heruka’s yoga is the best yoga. Thus, since the master who holds this yoga is the creator of the supreme yoga, he is the mother and father of the yogas (26.7). The adept, i.e., yogin, who is consecrated in this Saṁvara Tantra is excellent, i.e., supreme. Therefore, they89 should not be disparaged, i.e., deprecated, nor should they be insulted, i.e., slandered. They should be worshipped with devotion (26.8) to the best of one’s ability.90


Since Kākāsyā etc. occur after the explanation of the eight commitments in Kambala’s and Devagupta’s commentaries, I will not quote it in the context of the eight commitments.91 Although other commentaries explain them in this context, I will not quote them in the context of the eight commitments. What then is the explanation here? The explanation of the previous ones, that it is for the sake of revering Kākāsya etc., as well as their corresponding animals,92 is incorrect. With regard to this, it is said that if the adept worships with devotion the Saṁvara yogins in the same manner that the eight gate keepers are worshipped, he will be mentally blessed. As Bhavabhaṭṭa previously explained with respect to “worshipped with devotion,” [the text] “states Kākā, etc., indicating that these eight [goddesses], Kākāsyā and so forth, truly promote devotion and faith, and they are the cause of the powers.”93


Always, i.e., continually, being devoted to the guru and yogins is the cause of the powers (26.9abc). Since the gatekeeper goddesses turn back the hindering, obstructing spirits in order to promote more and more devotion and faith, [the statement that] the gatekeeper goddesses are the cause of promoting the powers is very good. Since the equivalent term of “liberation” (’grol ba, mukti) seems to also apply to devotion and aspiration, here the translations “aspiration” (mos pa) and “devotion” (gus pa) are better.94


3.3.3. 2.2.2. 4.2.3. 3. Showing each of the commitments


The protection of the commitments (28.9d) to renounce disparaging and slandering the previously explained heteropraxy is the first. “Moreover” (ca, kyang) is for emphasis exclusively on the act of protecting. The previous explanation of heteropraxy was just an example. One should abide in all [types of] heteropraxy.


The second commitment is renouncing union with another goddess, i.e., consort, on account of being stupefied and attached to lust. Kambala explains that this [prohibits] renouncing the method of the supreme yoga and relying on another [system of] yoga.95 Vīravajra also states [that this passage means] “becoming attached to lust for union with other goddesses.”96


Regarding the third commitment, it is said that one should avoid dichotomizing self and other. It seems that this is stated for the sake of those who are not devoid of the realization of non-duality. Furthermore, since this means that one should make oneself non-devoid of, i.e., that one should protect, the realization of thatness, [the text] should be read as “not taking as two” or “non-dual.”


Unobstructed is explained as meaning that no one whatsoever is able to oppress one. That is, being unable to instruct [others] in [subjects] other than the extraordinary tantric perspective is the fourth commitment. If [the text] seems to read “not being unobstructed,” this means that one should avoid that.


The commitment is the goddess or consort. Performance means the performance of sexual passion (kāma, ’dod pa). Being occupied (26.10) means doing that. The sphere of that is the actual and gnostic seals.97 With regard to this, when one practices this, the third [commitment] prohibits its performance for one who lacks the view of thatness, and, through the fourth, one produces a mentality that is not otherwise [than this]. [This is] the fifth commitment.


Koṅkana [Jayabhadra] claims that relying upon a human female (nārī, mi mo), i.e., woman, one should not lack mastery (aiśvarya, dbang phyug nyid) when uniting the vajra and lotus. Regarding this Bhavyakīrti explains that one should not lack a lady (īśvarī, dbang phyug mo).98 One brings about [the state of] not lacking [her] by being “well-united” or “extremely united.”99 That one should not lack [her] for as long as one has not perfected the ability to draw forth natural bliss is the sixth commitment.


Just as it is explained that there is no deprivation in the sixth commitment, the seventh commitment is that one should observe chastity wherein there is no outward release from the tip of the secret place when seminal essence trickles down from the head, the repository of bliss.100 The three commentaries read “yet observe chastity in the receptacle.”101


“Transfer in the hole”102 is practicing without hostility at the time of taking up the spirit of awakening with the tongue from the woman’s lotus. The meaning of not hostile is (26.11abc), as Vīravajra explains: “at the time of taking up the spirit of awakening, one should not give rise to the conception that it is filth.”103 Since the conception of filth or repulsiveness is a [state of] non-desire in which one turns one’s back to its object, [the text] “hatred” toward that, which is like that, also occurs elsewhere. This is the eighth commitment.


3.3.3. 2.2.2. 4.2.3. 4. Their concise meaning


Upholding these eight previously explained [commitments] is the conduct of the commitments (26.11d). They should always, i.e., continually, be known, i.e., not forgotten, by adepts who are engaged in spiritual practice correctly without settling for mere knowledge. These commitments are common to all of the tantras of the action (kriyā), practice (caryā), yoga, higher yoga (rnal ’byor bla ma), and yoginī tantra [classes]. They cannot be destroyed, i.e., broken, by one who exerts himself the manner of action [tantras], because those lower tantra classes lack the cause of awakening in the manner of the higher tantra classes. This is the explanation of Kambala and Devagupta.104 According to Koṅkana, since they are common to all tantras, i.e., general, they are secret. Even those who know other tantras do not realize this implication. Since they do not realize the implication, they lack the cause, i.e., true reason (26.12), that cannot be destroyed, i.e., refuted, by other means of knowledge.105


Why is this so? They should be apprehended through the faith of trust in the tantra. They are not like the forms that can be seen by the eye, or the tangible forms touched by the hand. With respect to these secret commitments, even their name is not brought to light for unsuitable vessels but should be vigorously concealed (26.13); they should be explained to suitable vessels [only].


3.3.3. 2.2.2. 4.2.4. The cause of delighting the messenger


The wise one should move his little finger, that is, stimulate the channel called “crow face” in the messenger’s lotus. What is the purpose of this? It is for the sake of the flow of the liquor that exists within the messenger (26.14). It is said that that which stimulates [the channel] moves with the concave space [formed by] the tips of the ring and middle fingers.106 Koṅkana explains that if, when worshipping the goddess with the movement of the little finger, one is unable to find a [woman] who is endowed with the yoga of the deity or well educated in mantra and seal, then one worships another consort, taking her as having the nature of the deity.107 [He also] explains that the messengers are positioned means that, at the time of that [worship], all of the messengers are pleased with the yogin.108


Durjayachandra claims that “the little finger is the center of the blessed lotus; one should move that.”109 Also, Kambala states that the little finger is the joint of an eleven-year-old, and if you take up with the tongue and drink the nectar [that flows from] holding and playing with it, it will be the cause that gives rise to great bliss for one who is accomplished in alchemy (rasāyāna).110
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