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I. Introduction'

Tibetan Buddhist doxographies commonly divide the
philosophical and nreditative doctrine of the Great Perfection
(rdzogs-cher) into ttLree major trends or Sections (sde gsum) of
Mind (sems-sde), Space (klong-sde) and Instruction (man-ngag-
sde). This traditional classification has often been followed by
modern researchers, although the origins and nature of this
classification are unclear. It has variously been interpreted as a
device for delimiting; the range of authentic strands of th^e Great
Perfection and excltrding those perceived as erroneousr, or as

classifications proposed in order to organize the variety of
heterogeneous textual material in circulation. ln any case, the
first and last members of the threefold scheme. Mind and
Instruction Sections, are considered to represent respectively the
earliest and latest forms of Great Perfection. The middle section
of Space has received the least attention in modern as well as

traditional treatments and less is known about its historical role
in the development of Great Perfection thought, although the

I would like to thank Jcns Braarvig and Urban Hantnrar fbr thcir comments on

an earlicr version oftlis paper.

Karmay 1988, p. 206.
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potential imporlance of its study has been recognized.l
However, the Space Section is the most difficult of the three
sections to define or demarcate, as traditional sources vary
significantly in their descriptions of the sl/stem. In thc present
paper, I review some of the key texts relevant for the study of
the Space Section and discuss the differences in their
presentation of klong sde.

Of the three sections, the Mind Section (Sems-sde\ is the
earliest stage in the development of the Great Perfection. The
chief scriptures of the Mind Section are included in the well
known let of Eighteen Great Scriptures (Lttng-chen bc.o-
brgyacl).* Texts belonging to this set also circulated separately
or in smaller sub-sets (such as the "five early translations",
sNga-'gyur lnga, etc), but they had a unifying theme, the overall
central concept of "mind of enlightenmc:nt" (byang-chub-tg,i
sems), which also gave the name to the section as a whole. The
notion of the mind of enlightenment refers to the true nature of a
person's consciousness, which is essentiallf identical to the state
of Buddha. The texts explain how accessing and abiding in this
pure and perfect state of consciousness fulfils and surpasses all
the various practices and methods of other Buddhist
approaches.' The Mind Section has bee:n described as "the
philosophy of the serene contemplator",o that is, lacking the
complexities of ritual and yogic ter:hniques. Although
definitions of the Mind Section as a doxographical category are
not without problems, it has a more or less defined core in the
form of the above-mentioned eighteen texts.

The third, Instruction Section (Man-ngag-sde). is the most
well-defined among the three sections. It has its own set of
scriptures called the Seventeen Tantras (rgtud bcu-bdtm).1

Germano 1994. p.267.
For several versions of the list of texts includcd ir this sct. and also of other
categories of the Mind Section, see Norbu and Cleme:nte 1999. pp. 242-255.
Thc characteristic way the Grcat Perfection contrasts itsclfto the practices ofthc
Vajrayana is discussed below.
Karmay 1988. p.213.
The list ofthe Sevcntccn Tantras is given in Achard {2003), pp.55-56.
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These were said to have been transmitted to Tibet by the lndian
Paq{ita Vimalamitra, who had been active in the eighth century
during king Khri srong-lde'u-btsan's reign. According to the
traditional account, he transmitted these scriptures to a select
few Tibetans, who then passed them on for several generations,
at times hiding and rediscovering them, until they finally
reached wider cirr;ulation in the eleventh century. Closely
connected to the Seventeen Tantras are two sets of explanatory
and supplemental nraterial, called Bi-ma snying-thig and mKha'-
'gro snying-thig, artrlbuted respectively to Vimalamitra and his
contemporary, Padrnasambhava. These were also presented as

texts whose connection to their supposed historical authors was
established through naratives of concealment and rediscovery.n
Texts belonging to the Instruction Section take these texts as

authoritative and share their distinct terminology. Besides the
various developments in their philosophical theory, the
Instruction Section can be contrasted with the Mind Section in
its incorporation o1'numerous techniques from Tantric yoga as

well as its original, innovative methods. This difference in
orientation is also reflected in the name of the section, as man-
ngag mainly denotr:s practical instructions for the meditator, at
the level of yogic and meditative techniques, sequences of
contemplation etc. fhe system of the Instruction Section is well
defined also in the sense that its actual contemplative and yogic
practices are attesterd in its fundamental Tantras, so that there is
a clear correpor.dence between scripture and practical
instruction manuals.'

By contrast, the Space Section is difficult to define or
characteize uniformlv. It has been variouslv described as a

On the transmission lineagc of thcse texts, see Prats (1984), pp. 197-209.
This applics in particular to the Seminal Hcart (.s,\yirg-thig), often traditionally
defined as the highest subdivision of the Instruction Section called with names
such as The Exceedingly Profound Super-Secret Unsurpassed (shin-tu zab-pa
vt n g-gs o n g b I a-na- med-pa) etc.
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trend of Great Perfection almost identical to the Mind Section.r0
or alternatively as occupying doctrinally a position between
Mind and lnstruction Sections." This dive,rgence appears not
only in treatments of the Space Section in modern studies, but
already in the works of earlier Tibetan authors. unlike the other
two sections, the various texts and practices known under the

lame of Space Section were not unified irLto a single system.
Traditional Tibetan as well as modern authors variously portray
klong-sde as based on Vajrayana-like metho<is (or even "entirely
tantric"'') or as a purely theoretical doctrine.ll As will be shown
in this paper, this divergence may originate from the use of
different source texts. In the following, I examine three distinct
formulations of the doctrine of the Space Section: klong-sde as a
class of Great Perfection Tantras, in the Oral Tradition of the
Adamantine Bridge (rdo-rje zam-pa), and as a pseudo-
doxographical category presented in Instruction Section texts. I
discuss more extensively the tradition of the Adamantine Bridge
and its relation to other Great Perf-ection traditions and
Yajrayana.

II. The Space Section as a doxographical category

One application of the term Space Section is as a designation for
a class of Great Perfection Tantras that had the metaohor of
space as their central theme. These l-antras themselves
frequently refer to doctrine as the 'Twenty Thousand Sections
on the Nine Spaces' (klong-dgu bam-po nyi-khri).'Gos Lo-tsa-

Karmay l98tt, p. 213. Also, Klong-chcn rab-'byams specifically dcfines onc
sub-class of the Space Section as agrccing with Mind Sectron inhts Gnrb-mtha'
mdzod.

The namc of onc of the traditions of thc Spacc Section. thc Adamar-rtiuc Bntlgc
(rDo-rje ztrm-pa) has becn intcrpreted as "bridgin,g" Mind and Instruction
Scctions (Zhwa-dmar chos-kyi grags-pa. sNyttn-brgvud rdo-rje zanr-pa'i khricl,
yig skal-bzang mig-'byed, N,r.KG vol. 19, p. 144).
Korrg-sprul, Shes-b.va hm-kh.t'ob, pp. 108, 304-306; Karmay 1988, p. 209.
Klong-chen rab-'byams. Grub nttha' mdzod,pp.11.11-54, Kannay 1988. p. 21,1.
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ba (1392-1481), introducing the Space Section in the Blue
Annal.s, his celebrati:d history of Buddhism in Tibet, describes it
as follows:

It is said that thc subjcct matter of thc greater Equal to skv Tantrct (lvam-
ntkha'-dang mnvam-po',t consists of Nine Spaces and its text consists of
twenty thousand sections (ham-po). The fgreater version in] twenty thousand
scctions is that which remains in the hands of the realized ones, its cornpletc
translation being unavailable here. The subject matter of the lesser Eqtral to
Sh'Tanta also consists of Nine Spaces: l) the Space of View;2) the Space
of Behavior; 3) the Space of Mandala; 4) the Space of lnitiation; 5) the Space
of Clornmitment; 6) thc Space of Achievement; 7) the Space of Activity; g)

the Space ofPaths and Stages; 9) the Space ofFruition. Each is presented in a
separatc chapter in cllapters I l- l9 l1

'Gos lo-tsa-ba identifies only one Tantra. Equal to the End of
{47,'t as based on this scherne of ninefold ipu.., although in
fact there are severall others.1" According to thii Tantra, the Nine
Spaces are not sepa"rate entities but nine aspects of the single
"basis of mind" (s<:ms-lq,i gzhi),It the fundamental nature of
consciousness. This basis is likened to space (ktong); each of the
the Nine Spaces uses the image of space to relate awareness of
one's fundamental nature to different aspects of the Vajrayana
path.

The difficulty of translating the Tibetan word klong has been
noted by several authors (e.g. Snellgrove (1967, p.262 n.7I),
Germano (1992, p. 937). The meanings of the word include
'space' and also 'ce)nter', 'interior'. Klong-yangs is ,spacious,

expansive'. Klong-'t:ch),il means 'whirlpool'.or a 'round sphere
of light'. rBa-klong means 'wave'; the [J'l' century Sanskrit-

'Cos lo-tsa-ba, Deh-tl.;er sngon-po, pp. 154-155.
The tcxt is lbund in t:.s. 1,s1. 2 of thc rnTshams-brag edition of rhc rNling-nto
rgvtrd-'lttrnr, pp.2-27i). unclcr its cornpletc titlc. rDo-rje semr--dpo' nunr-mkha r
ntthu' tlang mnr'ont-po'i rg.t:ud c'hen-po.
Including somc, but not all. of thc texts under thc klong-.scle section of the sDc-
dge edition of the NGts (listed i' Appendix 2), and others such as rhe rGyo-
mrsho klong,dgu'i 191:1161 g1g.

TshB vol. 2.o.122.
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Tibetan dictionary Mahavyutpatti has klotg ?.9 part of klong-
dang bcas-pa to translate Sanskrit savarturn.'" The fabricated
Indic titles of Great Perfection Tantras give avarta (Skt. for
'whirl, whirlpool, turning') as the original for klong. which may
indicate the use of Mahavyutpattiin constructing these titles.

The Tantras themselves, however, seern to use klong in a
sense close to 'space'. Buddhist scholastic lists of basic
phenomena include "space", defined that which does not hinder
matter, but the word used is nam-ntkha' (Skt. akaia), which in
Tibetan also means simply'sky'. It is an instance of
unconditioned (i.e. not created by causes and conditions) and
pure (i.e. , ,not associated with non-virtuous qualities)
phenotnena.'" The word klong is used in the Creat Perfection
Tantras to convey sirnilar qualities. It can re,fer to the expanse of
the sky as well as the 'mental sphere' of an individual. The term
klong is used to describe aspects in which the individual's true
nature of mind is analogous to space. For example, space is
present everywhere and no effort is needed to reach it; it cannot
be transcended: it is immense. encompassing everything: it is
devoid of characteristics and cannot be apprehended; it is
without center or periphery; it is eternal arLd uncaused; there is
no supporl in space and nothing to focus on: and so forth.

For a summary of the doctrine of the Nine Spaces in the
Equal to the End d Skv Tantra,I have translated here a section
of its twenty-first chapter, On the Division into Nine Spaces
(glong dgur phye-ha'i le zr), which describcs each Space in one
verse. More extensive discussions can be found in chapters 11-
19 of the Tantra. For the translation, I have used the version in
the mTshams-brag (TshB) edition of the rN;ving-ma rgyud-'bttm,
vol. 2, pp. 123-124. I have also consulted the gTing-sif,es (TK)
edition, where the text is found in Vol. 3, pp. 521-522.I have

Mahavyutpatti no. 7037 (Sakaki 1916, pp.453-4).
Vasubandhu. Abhidhormokoicrbhasyom, tr. Pmden (1988). vol. I. pp. 58-59

Altcmative ly. akdiu is part of thc cnumcration of six elements (dhatu) of matter,

in this context rcfbrring to spaces of cavitics (ibid.. pp. 88-89).
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supplied a heading to each verse; the text of the verse itself does
not always mention the Space it corresponds to.

I I . Thc Space of View]
The sclf--illuminating awareness without boundary or center
however it appears, in no way is it made into a focus.
Objectless awareneris transcends thought and object.
Thrs is the Space of Mind, the non-objectified view.
[2. The Spacc of Bchavior]
Whcn acting [within the state ofl the wisdom of clear light-
just as grasping for characteristics is not present in the sky,
grasping fbr that wtLich should be taken up or avoided is not present
in thc blissful Space: ofcarefree bchavior.

[3. Thc Space of thc ntaltdalul
In the uncreated manclala of awareness,

thcre are no external objects to be attached to;

[everything manifests] rvithin thc mind of enlighten'rent as [its] inherent
clarity:
this is the Space of l.hc uncreated manclala of inherent clarity.
[4. The Space of Initiation]
As the triple realm is pervaded by the light of the Jewel
and non-duality is rr:alized, the initiation is conl'errcd:
Royal anointment tlrrough all-pervading awareness is the Space of
Initiation.

[5. The Space of Commihnent]
As for the nature of mind that does not necd to be maintained:
The superior commitment abides in the Basis (gzfil).
One does not go bel,ond('da,s-pa) the essence (thig-te)-
This is the Space of Commitment beyond maintaining, irnpossible to
transcend ('da'-mea\

[6. The Space of Acrivity]
In the sphere of reality, clear light in which there is nothing to be done,
Ienlightened] activities are spontaneously accomplished without seekrng.
hnpartial wisdom o1'clear light
is the Space of suprt:me Activity, fiec from seeking.

[7. The Space of Accomplishment]
In the sphere ofreality devoid ofthought and focus,
one should settle wir.h undistracted awareness of clear lieht
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within the space of awareness of the inherent clarity of wisdom:
this is the Space of uncontrived Mind (clgongs-pa).

[tt. The Space of Levels and Paths]

Sincc cyclic existence ('khor ba, samsdra) is Budclha since the beginning,
there is no aim toward which to proceed;

therefbre there is no progression along the levels and paths.

This is the Space of the ultimate path, rnind-itself.

[9. The Space of Fruition]
In thc same way that a heap ofjewels is illuminated,
the inherent clarity of awareness is spontaneous.

Not born from causes and conditions
is the Space of wisdom. the sclf-arising Fruition.

View (Skt. dr.sti, T|b. lta-ba) denotes the correct worldview, the
proper understanding of reality on which the religious path is
based. Different schools of Buddhism define: it in various ways,
such as absence of self-identity in a person, lack of true
existence of all phenomena, and so on. It is parl of the triad of
view, meditation and behavior (lta-sgom-sp1,od gsum) as

elements of the Buddhist path. In this context, 'view' usually
denotes a theoretical understanding, vvhich one is to
experientially realize in a state of meditation (sgom-pa). In the
Great Perfection. however, view is oflen defined not as a

theoretical position about an objective realitl/ but in experiential
terms. as a state of awareness of one's own true nature: such
awareness (.rig-pa) is in itself said to constitute "view". In the
above verse, proper view is described through the metaphor of
space, which does not have a central point or extremities (dbus-
mtha' mefi.The standard description of the comect world-view
in Mahayana (as well as Vajrayana) is also that it is 'free from
extremes' (mtha ') of reifying phenomena as existent or
nihilistically assefting their non-existence). In the state of
awareness of one's true nature, one does not apprehend subject
or object, nor the existence or non-existence of anything.

Proper behavior (Skt. caryta, Tib. spyod-pa) refers to one's
activities taking up what is virluous and avoiding the non-
virtuous. According to the Great Perfection however, ultimate
behavior operates within the state of "wisdom of clear light" of
one's true nature. Discriminatins one's actions as sood or bad
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involves grasping fbr characteristics, but just as there is nothing
to cling to in the sky, there are no characteristics in the state of
knowledge of the er;sential nature of one's mind.

Mandala (Tib. dlq,il-'khor) is an important concept in
Yajrayana.It denotes the enlightened dimension of a Buddha, an
orderly idealized world centered on a deity. In meditative
visualization, the practitioner identifies him- or herself.with the
deity and imaginers that all of one's perception is its sacred
environment. In contrast, the Great Perfection claims that to
mentally create a mandala is unnecessary. All of one's
perception is alrea,Jy part of the domain of one's enlightened
nature of rnind. I'he true nature of n-rind is endowed with
cognitive clarity (gsal-ha). which gives the mind its perceptual
capacity. Perceivecl objects are just aspects of one's intrlnsic
clarity, and as such are just manifestations of one's enlightened
nature, although lrerceived as external and impure. One,s
perceptual world surrounding oneself as the center is therefore
said to be equivalent to a mandala, effortlessly present by virtue
of one's natural clarity.

Initiation (Skt. abhi;eka, T|b. dbang) is the Vajrayana rite
through which the t3uru authorizes the disciple to engage in the
practices of a partir;ular Tantric system. The disciple is ritually
introduced to the deity and mandala. and assumes commitments
(samaya). Already in possession of the germ of enlightenment,
formerly the disciple was like a prince who belongs to the royal
family of BuddhaLs; initiation is analogous to coronation,
enabling the disciple to "become king" and visualize oneself in
the perfect form of the deity in the center of the mandara palace.
In contrast, the ,Great Perfbction rhetorically claimi that
initiation is naturally obtained since the beginning. The clarity
of the enlightened nature of mind encompasses ihe whole of
space, and if one realizes the non-duality of one's perceptual
world and the one's own essential clarity, this is equivalent to
initiation. The temr often found in Great perfection for this
recognition is "royal anointment" (rgval-thabs spyi-lugs),
continuing the royal metaphor found also in vajrayana. It should
be noted that although the rite of initiation was rhetorically
rejected in the Great Perfection, it does not mean that it was nor
performed in practice. "Royal anointment" is in fact the name of
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the rite through which the disciple is introduced to the Great
Perfection.

With the receiving of initiation, the Vajrayana disciple
assumes various commitments (Skt. sama),a, Tlb. dam-tshig)
related to maintaining the continuity of spiritual practice, ethical
rules, harmonious relations with the Tantric communitv. etc.
This concept is again reinterpreted in the Gleat Perfection: true
commitment is not going beyond one's tru,3 nature, and since
this is ever-present within oneself, this commitment is also
impossible to break. Or, expressed with the nretaphor of space-
one cannot transgress the boundaries of the c:ommitment, just as
one cannot pass beyond space.

Activity (Skt. knrma, Tib. 'phrin-las) means the activity of
an enlightened person the term applies to the activities of the
Buddha for the good of all sentient beings, and also the
charismatic activities of a Vajrayana adept. Through various
ritual practices, the Vajrayana practitioner aims to acquire
spiritual power, which is then used to enact the four types of
activities- the rituals of pacification, subjugation, enrichment,
and forceful elimination. These practices are criticized in the
Great Perfection because they involve effort: enlightened
activities are perfected just by abiding in clear light, the true
nature of mind.

Accomplishment20 (Skt. sadhana, Ttb. .sgrub-pa) refers to
activities undertaken to reach enlight:nment, such as
engagement in rituals, recitation of mantras, etc. For the Great
Perfection, achievement is eftbrtless, since the result is already
present in oneself. For this reason, the proper practice is one of
non-achievement, involving only undistrac:ted resting in the
clarity of one's awareness.

In keeping with the immediacy of enlightenment ever-present
in oneself, the Great Perfection also rejects the notion of gradual

20 The verse cited does not actually include the word sgrub-pu, "achievement". but
concsponds to thc rcspcctive Space.
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progressiolt towarcls enlightenment.rl Great perfection is
sometimes described as having a single level (srz-gc ig-po)" -that of Buddhahood, which is present as the true naturi of one,s
own mind.

The enlightened state, the fruition (Skr.. phata,Tlb. 'bras-bu)
of the religious path. is only brought about by proper causes and
necessary secondarl, conditions, according to most non-Great
Perfection Buddhist traditions. The argument for the necessarily
causal nature of the process of enlightenment can be made even
in conjunction with assertion of one's enlightened nature: the
latter may be present in oneself only in the manner of a seed
and, despite being substantially the same as the fiuition, would
require cultivation and proper supportive conditions in order to
be actualized as such. The Great Perfection offers a more radical
interpretation of the enlightened essence of mind, reiecting the
possibility that the resultant state could be brouehi about bv
causes.

Nine Spaces and the Ten Ahsences
Each of the Nine Spaces expresses the doctrine of the Great
Perfection through addressing an element of Vajrayana. They
demonstrate how the single practice of rnaintaining awareness of
one's true nature encompasses the essential meaning of the
respective Tantric c{luntetpafts, and even surpasses thim. The
doctrine of the Gre:at Perfection is thus defined throush its
relation_ to Vajrayana practices. As the Equal to the nna o1 Stq,
states, the Nine Spaces constitute a complete presentation of the
Great Perfection: thrrre is no teaching of the Great perfection
that is not included within the Nine Spices.23

A very similar presentation of the relationships between
Great Perfection ancl vajrayana is found in earlier lexts of the

on the question ofsudden versus gradual approach to the Grcat perf'ection in thc
works of 'Jigs-rned gling-pa ( I 730-9E), see Van Schaik 200,1a.
Kamay 1988, p. 217.

TshB vol. 2, p. 123 rdzog' chen b.vang chub theg pu tle/ /grong crgttr na 'dtr.s

hstan pa med/

22
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Mind Section, such as the All-Creating King Tantru (Kun-byed
rgyal-po), and is called Ten Absences Qned-pa bcu), which
consists of the following ten negations: l) view is not to be
cultivated (lta-ba bsgom-du med-pa);2) contmitnterl is not to be
kept (dam-tshig bsrung-dtt med-pa); 3) mandala is not to be
created (dlq,il-'khor bslq,ed-du med-pa); 4) initiation is not
conferred (dbang-la bshrr-du med-pa); 5) e'nlightened activities
are not to be sought ('phrin-las btsal-du med-pa); 6) paths are
not to be traversed (lam-la bgrod-dtr med-pra); 7) levels are not
to be trained in (sa-lu sbyang-du med-pa); 8) hehavior is
without adopting and avoiding (spyod-pa blang-dor nted-pa):9)
wisdom is without obscuration $te-shes sgrib-pa med-pa); l0)
spontaneorrs perfection is beyond seeking (lhun-grub btsal-du
med-pa).'* These correspond for the most part to the Nine
Spaces, with the exception that "attainrnent" (sgrub-pa) is
replaced with "wisdom" (ye-shes) and the "levels and paths"
category is split into two. Both the Absence,s and the Spaces are
based on earlier lists of the principles of Tantra, fbund in
Vajrayana texts. Commentaries to the GuhyagnlSha Tantra, one
of the main scriptures of the Vajrayana trarlition in the rNying-
ma school, elaborated various lists of r;even, nine, or ten
principles of Tantra (rgvud-kvi dngos-po or rgyttd-lq,i rang-
bzhin), which in the main corresponded to those enumerated
above."

The basic structure of the presentation of'the Great Perfection
is very similar in the Tantras of the Mincl Section and in the
Tantras that employ the Nine Spaces as the: main metaphor. An
additional point of similarity between Mind Section Tantras and
Equal to the End of Sfor is that they do not prescribe any
particular techniques for the practitioner, such as physical
postures or movements, structured meditative exercises, etc.
Other texts, such as the Seventeen Tantras of the Instruction
Section (Man-ngag-srle) present various techniques for inducing

Tibetan from the headings to Chapters 59-68 of thc All-Creoting King Tuntt'u,

according to thc chaptcr indcx in Norbu and Clemente. Supreme Solrrcc, p. 258.

Some of thcse lists are discussed in Germano I 99,1. pp. 205-201 .IJ
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mental states conducive for realization of the deepest nature of
mind. By contrast, lMind Section and Nine Spaces Tantras have
the appearance of being "theoretical" texts, verbally introducing
the nature of mind, and demonstrating how its realization is a
self-sufficient spiritual practice. This does not necessarily entail
that the communities that took those texts as authoritative
scripture did not e:mploy structured contemplation exercises,
meditative or yogic techniques, since these may have been
prescribed by separate instruction texts (mttn-ngag or gdams-
ngag). Nevertheless, judging on the basis of these Tantras
themselves, there are strong similarities between Nine Spaces
texts and Mind Section Tantras, so that the two can appe^4r
"nearly identical wirh respect to their philosophical doctrines".'n

III. Space Section as the Adamantine Bridge (rDo-rie zum-
pa)

After introducing the Space Section as the Nine Spaces of the
Equal to the End o/'Skv Tantra, 'Gos lo-tsa-ba continues that
"There is also the ir.rstruction of the Vajra Bridge based on the
Secret Wisdom (Ye-,shes gsang-ba)and other tantras, granted by
Vairocana to one sPangs mi-pham mgon-po who was at that
time eighty-five years old."'' Although 'Gos lo-tsa-ba does not
explicitly comment on the relation between this instruction and
the previously discussed doctrine of the Nine Spaces, he seems
to indicate that the tradition described, Vajra Bridge (rdo-rje
zam-pa), is in some sense distinct from the former. The Vajra
Bridge is describe,:l as an "instruction" (man-ngag), which
usually refers to texts of a more practical character. Another
significant pointer is 'Gos's statement that it is based not on the
Equal to the End o/" Slqt, but another Tantra, Secret Wisdom.In
any case, the traditlon is identified as belonging to the Space
Section (its full title is "the Adamantine Bridse" the Oral

Karnay 1988, p.209. p.213.
Dcb-ther sngon-po, p. 155

26
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Lineage of the Space Section of Great Perfection", rdzogs-pa
chen-po klong-sde' i .snyan-brg1,ud rdo-rj e zum-pa).

The texts of the rDo-rje zam-pa have survived mostly as a
section of the larger text collection, rNying-ma bka'-ma rgyas-
pa (NyKG). Unlike the Collected Tantrus of the Ancients
(rNying-nta'i rgyttd-'bum), this collection includes relatively
f-ew Tantras. Instead, it fbcuses mainly orL "human-authored"
texts, i.e. texts that had identifiable authors. Such texts included
commentaries on Tantras, treatises, liturgies, instructions (man-
ngag), etc.

The texts of the rDo-rje zam-pa collection included in the
IVyKG vols. 18-19, are organized into four sections, termed
'cycles'(skor):

I. The section of the basic text and cornmentaries (gzhung
dang yig-sna'i skor). This includes the shorl basic text by
Vairocana in twenty-two lines, three commentaries by Kun-
bzang rdo-rje, and supplemental texts (l/yKG vol. 18, pp. 5-
65 1):

II. The section of empowering initiatory rites (byin-rlab,s
dbang-gi skor) of varying length (NyKG vol.19, pp. 5-67);

III. The section on application of meditatic,n and ritual (sgom-
sgnrb nyams-len-gyi skor), consisting of brief meditation
manuals by various authors, ritual texts related to the deity
Heruka mNgon-rdzogs rgyal-po, activity-rites of the three
DakinT, and auxiliary rituals (NyKG vol.19, pp. 67 -392);

IV. The section on advices and instruction:; (zhal-gdams man-
ngag-gi s/ror) is subdivided into outer, inner and secret
advices and contains short manuals and songs of realization
by the teachers of the lineage and instructions on subsidiary
practices such as transference of consciousness ('pho-ba),
etc (NyKG vol.19, pp.392-439).
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This division appears in the headings inserted between the texts
and in a separate descriptive outline of the collection.28 The
contents of the colle,ction are largely the same as described in
Ngag-dbang blo-bzang rgya-mtsho's (1617-1682) record of
teachings received.''' lt is probably the same version that his
student, gTer-bdag gling-pa'gyur-med rdo-rje (1646-1714),
included into liis (sMin-grol-gling) edition of the Oral Teachings
of the AncientF^ (rNying-ma bka'-ma) that was the basis of the
present NyKG.3o

Characteristic to the collection is the abundance of Tantric
rituals, those connected with deities Heruka mNgon-rdzogs
rgyal-po and three DakinT as well as others. This raises the
question of the role c,f Tantric practices in the rDo-rje zam-pa as
it makes its approach appear very Tantric and ritualistic in
nature. However, commentators to the rDo-rje zam-pa indicate
that Tantric rites are to be seen as auxiliary practices. As such,
tlrey are secondary to the main practice (dngos gzhi) that is
Great Perfection conlemplation of the nature of mind, and which
is not h^ere practiced in the formalized context of Tantric
sadhana."

In addition to the two volumes in the l{yKG, at least one text
survives in several eclitions of the rNying-ma'i rgyud-'bum.This
is the text titled Cho:; thams-cad sems-nvid .ye-shes-lqti rgyal-po
dngos-grub rang-b1,ung-du spyod-par dbang-bskur-ia, the

.sNvan-brgtttd rdo-rje zctm-po'i dkur-thog, r'ol. 18, pp. 632-633. Author o1'text
not glven.
Ngag-dbang blo-bzang rgya-mtsho, Zob-pa dang rg.t'a-t.hc-ha'i dant-pa,i c.hos_
k;,,i thob+ig gongga'i thu-rg1,un, Vol. 2, pp. 316-324.
In the prcsent bDud-'.ioms edition. texts under the above four categories arc
supplcmentcd by varic,us ritual texts by 'Jam-mgon kong-sprul (lgl3-1g99) in
vol. 19.

For example, see .sGont-gt:i khrid-rim bco-lnga-po rgttd lung man_ngag mi_
'gal-bo by 'O-lajo-sras (N1,KG vol. 19, pp. 128-129), which dcscribcs fitleen
types of instruction fbund in rDo-rje zanl-pa, ancl explains that Tantric practices
such as activity rites of deities, translcrencc of consciousness (,pho_ba),
extraction of essences (bcud-len) etc are all supporlive practices that acldrcsr
various rvorldly problem situations and are to be applied according to parlicular
circumstanccs ol thc oractilioncr.

2E
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colophon of which calls it "the Bridge of the Oral Lineage"
(rNa-brgytrd zam-pa)." The text was knorvn to and quoted by
Kun-bzang rdo-rje, but not under the long title. Instead, the text
was known to authors of the rDo-rje zarn-pa lineage as The
Great Bridge, the Stacked Magical Mirrr.,rs (Zam-pct chen-po
'phrul-gyi me-long brtsegs-pct; altemativ,;ly also rna-brgyttd
'phrul-mig brgvttd-pa'i rdo-rje zam-pa) Th: author of the Great
Bridge is not given; the Vai-ro and gTing-srkyes editions style it
a Tantra (1gyufi, but it does not follow the common format of a

Tantra. What is noteworthy about this text is that appears to be
basically a longer version of the basic versr:s (translated below),
and it includes most of the lines in Vairocana's text almost
verbatim. It is unclear what relation the C:reat Bridge bears to
Vairocana's verses: it could be either the source from which the
lines of the brief basic text were bomowerd, or it could be an
expansion based on Vairocana's original text. Given its
widespread presence in different editions of the rNlting-ma
rgyud-'bum (especially the probably early l/ai-ro'i rgyud-'bum).
it is likely that it circulated separately fronr the rest of the rDo-
le zam-pa texts from relatively early on.

The legend of the transmission lineage ofrDo-rje zam-pa
Traditional histories of the succession of gurus who transrnitted
the teaching of rDo-rje zam-pa are fbund in Kun-bzang rdo--rje's
three commentaries on the basic text of rDo-rje zam-pa.-'-' The

TshB vol.9. pp.6ll-671;Yatro'i rgyud-'bum vol. 5, pp. 169-221; gTing-skyes
vol.2. pp.75-128. lt exists also in the Rig-'dzin tshc-dbang nor-bu edition, vol.
2. ff. 35-58 (where it is olassified as belonging to Mind scction) and Nubri
editions (according to the catalogue of Cantwell et al.). Thc sDc-dgc cdition has

a Chos lhams-t'od.sems-n.vid )'e-sht's rg:ul-po:'he.s dngo.t-grtrh rong-gt.trt'
dbang-h:;htr-ha'i rgvtrd (r'ol 25. f-f.2-50-269). but frrm thc catalogues it appcars

shorter than the other editions and I haven't been ablc consult its contents.
Thcsc arc thc Grcatcr. Mcdium and [,csscr Historics found in thc N'r,KG (s,\1'ari

brg.vutl rin-po-c'he rdo-rjc zam-pu'i gdam,s-ngug gzhung bshud t'ha ba 'dzcng

..ttoh-sros-xv\i slob-mo slob-dpon krn-hzong rdo-r,;es mdzad-pu, pp. 22-338;

sNyan hrgud rdo rjc zam-po'i lo-rg1,us 'bring po gdants ngog dang bcos-pu,
pp.339-483; rNu-brg.r.ud nlo-rje zont-pa'i lo-rg.t,u.s thung-ngrr, pp.484-575).

33
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basic text itself pres,:ribes that as a preliminary to the main part
of the teaching, the history of the lineage should be related in
order to create confidence in disciples. The commentaries to the
text therefore inclu,le lengthy sections on the history of the
teaching, describing how it was transmitted first from the
original Buddha Vajrasattva to the teacher dGa'-rab rdo-rje in
thc country of Oddl.yana, and then through Indian teachers to
Tibet. Kun-bzang rclo-rje's histories are the basis for 'Gos lo-
tsa-ba's account of the lineage of rDo-rje zam-pa tn his Blue
Annals. The later Tibetan histories I've consulted'* are based on
the Blue Annals, sornetimes incorporating its text verbatim. The
Blue Annals has becn translated by dGe-'dun Chos-'phel and
Roerich (1976). and its account of rDo-rje zam-pa is reproduced
in the bDud-'joms Chos-'byung, translated by Dorje and
Kapstein in bDud-'joms (2002). The history given in the Blue
Annals starts with the Tibetan translator Vairocana; an episode
from the Indian pre-history of rDo-rje zam-pa is translated by
Norbu and Clemente in the introduction to the translation of the
Ktm-byed rgyal-po (Norbu and Clemente 1999, pp. 33-35). I
will therefore only briefly summarize here the history from its
beginnings until l(un-bzang rdo-rje, the most important
commentator on the rDo-rje zam-pa. The transmission lineage of
the later teachers is p;iven in Appendix 3.

The parl of the legend that deals with the transmission in
O{{iyana and India first describes how the Buddha Vajrasattva
emanates a form named Sems-dag lha'i-bu, who transmits the
teaching to dGa'-rab rDo-rje by placing avajra on his head and
uttering the syllables, A HA HO '1. dGa'-rab rDo-rje understands
that these syllables indicate the ultimate reality of his mind: I
signifying its uncreated nature, HA its non-cessati on, HO the
non-duality and 'I the inseparability of the preceding three.rs

Guru bKro-shis Chos-'byung, Zhe-c'hen thos-'bvrng. bDtrd-'lons t,hos-'ltang.
Thcrc are some shofter instruction tcxts in thc rDo-rje zam-pa collection that are
bascd on explanation of thcse fbur syllables. Accorcling to onc of these (Saiig.s-
rgr,tts tshul-bzhi'i zhol-gdams. rV,rKG vol. 19, pp. 366-371). clisciples of lower
capacity should be traincd by means of thc Four Signs (see scction -J.3. on Four

-lq
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dGa'-rab rDo-rje, having instantly realized Truth, transmits the
teaching to MafljuSrTmitra by means of the same syllables, and
the latter instructs Snsimha in the same syrLbolic manner.

From SrTsimha, the teaching is transmitted to Pa-gor
Vairocana, the Tibetan translator. The srtory describes how
Vairocana is requested by King of Tibet, Khri srong-lde'u-btsan,
to go to India and bring back teachings beycnd cause and effect.
Vairocana undertakes the difficult journey together with his
companion, Legs-grub. After numerous obstacles, they reach the
master SrTsimha and receive_teachings from him. Vairocana first
hears various Mind Section'n Tantras. but is not satisfied until he
receives the ultimate transmission in thr: form of the four
syllables.

Subsequently, Vairocana is forced to escape back to Tibet,
accused by Indian scholars of stealing the most precious
teachings. In Tibet, he instructs the King in the doctrines he had
brought. The Indian teachers then send a message to Tibet that
Vairocana, instead of precious instructions, only possesses
harmful teachings on malign mantras an,J black magic. The
Tibetan ministers demand that the kirLg order Vairocana
executed, but finally settle for his exile to Tsha-ba-rong in
Eastem Tibet. In Tsha-ba-rong, he meets g.Yu-sgra snying-po,
who becomes one of his chief disciples. ,\fter a long time in
exile, he returns to Central Tibet. On the r.l,ay, he meets the old
sPang Mi-pham mgon-po, whom he instnLrcts in the doctrine.
Having retumed to Central Tibet, he announces that he had
entrusted his teachings to three recipients: the translations of the
Buddha's word were entrusted to the .Kirrg Khri srong-lde'u-
btsan; the Sections of Tantra and Space'' (rgyttd-sde klong-sde)

Signs below), rvhercas the more capablc ones can be instmcted by means of
these four syllables.

The tcrm used in thc Icxt is sems-pht'ogs and could also refer to Grcat Pcrf-ection
in general. I have not tbund instances in Kun-bzang rdo-rje 's texts of using Mind
Section in the contcxt ofthe Thrcc Sections (sde'gsuut).

The Tantra Section. according to Kun-bzang rdo-rje, refers to Anuyoga, a class
of rNying-ma Tantras, while the Spacc Scctron is equivalent to Atiyoga (MC,p.
350).

)l
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were entmsted to lg.Yu-sgra snying-po, and the.s.ingle perfect
truth was entrusted to sPang mi-pham mgon-po.-'n Afterwards,
he passes away, leaving no physical remains.

The story of Vairocana, as related in Kun-bzang rDo-rje's
Greater Commentary (GC, pp. 93-146) is in its basic structure
the same as that found in the biography of Vairocana, Vai-ro'i
'clra-'bag.3e It dcscribes thc same "sixteen trials" Vairocana
endured during his journey to India and exile to Tsha-ba-rong,
and quotes many of his songs that are identical (or nearly
identical) in the Vui-ro'i 'Llra-'bog."" There are differences in
details, e.g. the desrcription of the symbolic transmission in the
form of four syllables is not found in the Vai-ro'i 'dra-'bag.the
Space Section is mentioned but not emphasized, etc.

Vairocana's instructions to old sPang mi-pham mgon-po
constitute the esserLtial doctrines of what became known as the
Oral Lineage of the Adamantine Bridge (rna-brgyud rdo-rje
zant-pa). sPang m:L-pham mgon-po was ninety-five years old
when meeting Vairocana (eighty-five according to 'Gos lo-tsa-
ba). According to the legend, Vairocana first tried to transmit
the teaching by plaLcing his hand on sPang's head and uttering
the four sacred syllables, but this manner of transmission didn't
function since the old man had not been trained in the doctrines
(grub-mtha ').. Vairocana instructed him in the methods of the
Four Signs,*' but aLs his body was weak, he wasn't able to sit
straight in the meditation posture, so Vairocana had him sit with
his knees held closr: to the body by the help of a meditation belt
fastened around him, and a stick supporling his chin. He also
gave him another srupport stick, on which he wrote some brief
instructions so that sPang would not waver from the state of

The versc containingl this announcement is also quotcd in the preface to the basic
text of thc rDo-ric zan-pa, translated bclow, section 3.2.
Tlrc contents of Ihe Vai-ro'i 'dra-'bag have bcen summarized in Karmay (1988,
pp. l7-31).
Ngag-dbang blo-bzang rgya-mtsho also describes this story of Vairocana as
'cxtracted from' Drc.'bag' (Gangga'i t:htt-rgyun,p. 3 I 7).
On thc Four Signs, see below, scction 3.3.

40
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Reality.42 By these mealts, sPang mi-pham lngon-po was then
able to realize the sky-like nature of truth. Afterwards, he was
said to have lived for a hundred years more.o'

Byang-chub rGyal-mtshan from the }trgan-lam clan had
witnessed Vairocana announce that he had transmitted the
ultimate teachings to sPang mi-pham mgon-po, and went
looking for him to request teachings. sPang mi-pham mgon-po
transmitted to him the instructions he had received, including
the method of supporting the body with m,tditation belt and a
stick."" He then went to meditate at Wa Seng-ge brag.

Za-ngam rin-chen-dbyig also had heard Vairocana's an-
nouncement and requested the teaching from sPang mi-pham
mgon-po. The latter relused, saying that it ,,vas not appropriate
to transmit this teaching to more than one student, and instructed
him to go to Wa Seng-ge brag and requesr the teaching from
Ngan-lam Byang-chub rGyal-mtshan, whic,h he did. Another
monk who had requested the teachings from sPang mi-pham
mgon-po was Khu-'gyur gsal-ba'i mchog, who was also refused
and became the disciple of Za-ngam rin-chen-dbyig. The three
teachers following sPang mi-pham mgon-po in the transmission
lineage were thus contemporary, lived at Wra seng-ge brag, and
were said to have passed away in the same ycar.

The next recipient of the teaching was Byang-chub grags of
the Nyang clan. At bSam-yas mChims-ph,u, he met another

TheseinstructionsarefoundinN,r.KGvol. l9,p.ulOl. Iltritteninstuctionwoulcl
seem to contradict Kannay's (1988, p. 208) suggestion that Mi-pham mgon-po
was illiterate, which necessitated orul transmissior-r (rna-brgud) and that it is ibr
this reason that thc full title of the instruction was r\to-brg,-r.rd rdo-r.je zam-ptt.
The somcwhat unusual tcrnt rna-brgyarl (lit. 'car-Lneage') is also fbuncj ir-r

Equal to the End of'Skv (rNa-hrgtual tshig gsum-gvi /rr u, TshB vol.2. pp. 241-
245) as well as in rG.tu-mtsho klong-dgu'i rgwttl (V,tiro'i rg.yud-'bum. vol. 3,

pp. 58. 60).

Kun-bzang rdo-rje's figure is the morc conservativr: of traditional estimatcs.
According to Ngag-dbang blo-bzang rgya-n.rtsho, sPang livcd to the agc of 500
(Ganggo'i c'hu-rg,un, p. 324\
The use of meditation belt and suppoft stick remaincd a t-eaturc of the yogic
practices of the lineage, anrl ritual entrustment of the meditation stick and bclt
became a part of the initiatory rite (N,I.KG vol. 19. pp. 48-50).

A1
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monk from the Nyang clan, Shes-rab 'byung-gnas from dBu-ru-
zhwa, who requested the teaching frorn him. Nyang Shes-rab
'byung-gnas is also mentioned in Nyang-ral nyi-ma ood-zer's

( I 136-1204) history', Chos-'byung me-tog snying-po sbrang-
rt,si'i hc'uLf'' as a member of the transmission lineage of a group
of texts called bKa'ye-shes gsang rdzogs rgyud lnga. on which
more shall be sa.id below. Nyang Shes-rab 'byung-gnas
transmitted the teachings to sBa-sgom ye-shes byang-chub.

'Dzeng Dharmabodhi (1052-1168) received the lineage of
teaching from sBa-sgom ye-shes byang-chub, whom he met in
1087. He was the first teacher in the lineage who transmitted the
teachings of the rDo-rjc zam-pa to more than one disciple. He is
also the first about whom more biographical data is given by
Kun-bzang rdo-rje r:ther than the name, clan and miraculous
deeds. In particular, information is given about his religious
background. He met such teachers as the lndian Pha-dam-pa
Sangs-rgyas, receiving the teachings of Zhi-byed Ma-gcig lab-
sgron, from whom he received her gCod-yul system of practice;
from sGam-po-pa, he received his teachings on Mahamudra. He
received the famed six Dharmas of Naropa from dGe-bshes
'grol-sgom and the six yogas (sbyor drug) of Kalacakra from
Yu-mo mi-bskyod rdo-{e. In short, he was extensively exposed
to teachings of both old and new translations. In the dynamic
and innovative religious scene of eleventh-century Tibet, he
witnessed a rnultitude of novel systems of contemplative
practice being introduced and gaining popularity. He followed
suit hirnself, introducing to the public the doctrine that was his
own specialty, the rlDo-rje zam-pa received from rBa-sgom ye-
shes byang-chub. T'he way that he initially propagated this
teaching is describedl as offering it in exchange for the teachings
received from other teachers, which illustrates the atmosohere of
intense cross-pollination between thc variety of ieligious
traditions in that time period.

45 Nyang-ral nyi-ma 'od-zer', Chos-'hyung nte-tog snt'ing-po sbrang-rtsi'i bcud, p.
490.
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Apart from a few sl-rort instructions, 'Dzeng Dharmabodhi
did not compose written commentaries. His student, Kun-bzang
rdo-rje, was the first to author more extensive cornmentaries on
the doctrine of thc rDo-rje zam-pa, which remain the most
imporlant sources for understanding the: system. Like his
teacher, he had been extensively exposed to the more novel
Vajrayana systems. The close contact between leading
exponents of the rDo-rje zam-pa and new-translation Vajrayana
traditions from at least 'Dzeng onwards lelt marked influences
in the exposition o1' the tradition's own doctrine, which was
largely expressed through its relation to the, emerging dorninant
paradigm.*n

It is not known how long the lineage lasted as a religious
movement with rDo-rj e zam-pa as the central practice, as it had
been in 'Dzeng Dharmabodhi's time. The tr:aching continued to
be transmitted. and instruction manualrs continued to be
composed (although not as extensive as Kun-bzang rdo-rje's
texts- see References for titles of e.g. 'O-la jo-sras and Chos-
kyi grags-pa's texts). Nevertheless, at some point it lost its status
as the main practice of the lineage. This appears to be the case at
least by time of the lineage holder gZhon-nu dpal (1392-1481).
By the time when the line of transmission reached gTer-bdag
gling-pa (1646-1714), the Space Section ' barely survive(d) in
terms of [...] erypowerments, experiential 6luidelines and verbal
transmissions".*' Why the rDo-rje zam-pa vrzent out of fashion is
not known, but one could speculate that formidable competition
from the extensive, attractively systemati:red doctrines of the
Instruction Section may have been a chief ciluse.

The hasic tt'xt t1f rDtt-r.ic' zum-pu
The basic texl (rtsa-ba) of the tradition of rDo-rje zam-pa is a

short verse text in twenty-two lines entitled The main text on the
instruction of the Atlamantine Bridge, the Space Section o/'the
Great Perfbction (rDzogs-pa chen-po klong-sde rdo-rje zctm-

See section 3.3. on the Four Signs below.
Gemano 1994, p.211).

46
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pa'i man-ngag-gi gzhung), which is ascribed to the 8'r' century
Tibetan translator \/airocana. According to the tradition, it was
written as a summary on how to apply in practice the essential
points of a numberr of Great Perfection Tantras. The text is
fundamental for the rDo-rje zam-pa in the sense that it forms an
outline the stages and structure of religious practice in this
philosophical and rneditative system. Together with its
commentaries, it gives an oveliew of the theory of the
tradition.

To prepare the fitllowing translation and. analysis, I have used
the commentaries by Kun-bzang rdo-rje.o^ which are the most
extensive explanati,rns of the basic verses and the central theory
of rDo-rje iam-pa.o' Kun-bzang rdo-rje explains the meaning
(go-ba) of each statement of the basic text as well as most of its
separate words or phrases (t,shig\. His treatment of the individual
words is often the occasion for extended discussions of various
general Buddhist or specifically Tanh1c concepts and theories
and of their relatiorr with the doctrines of rDo-rje zam-pa. Even
in his presentation of yogic techniques mentioned in the basic
text, his emphasis il; not so much on practical instruction of their
application, but more on discussion of their function and role in
the context of Bud<lhist religious path. While other, specialized
nranuals in the rDo-rje zam-pa collection give more details on
the practical application of specific postures, visualizations etc,s0
the commentaries of Kun-bzang rdo-rje give an overview of the
system as a whole.

48 Dates unkrrowll; was a studcnt of 'Dzeng Dharmabodhi ( 1052- I l6g).
49 NrKG Vol. l8: .rNr.'oz-irgvud rin-po-che rdo-rfe :um-pa'i gdams-ngag gzhung

b'had chc-bo 'clzeng vob-sro.s-r;v\i slob-nn slob-dpon kun-bzang rdo-rf es ntdzad-
pLt. pp. 22-338, hereafler abbreviated as GC' (Grcater. Commentary); sNlan_
brgyyl rdo-qia zrm-po'i lo-rgXtt,s 'bring-2to gdunts-ngog dong bcus-pa, pp. 339-
483, (Mcdium Conrmentary, MC);" rNa-hrgt'ud rdo-r.je zont-pa'i !o_rgvus
c hung-ngu,pp. 4lt4-57-5 (Short Comncntary, SC).

50 8.g.. 'O-la jo-sras's rDzogs-pu t'han-po klong-sde'i snyun-brgvutl rin-po-r.he
rdo-rje :anrpu'i sgon-khrid-lq,i lag-len, gDorn.s-ngag ntcJzod vol. I, pp. 413-
416: Zhwa-drnar ch,rs-kyi grags-pa. sNvop-fiyf.rr,r7 rdo-rje zant-pa,i khrid_,-ig
.skal-bzang mig-'byg1l.Nr.KG vol. 19, pp. 143-164.
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As for the basic text itself. several versions of it are included
in the Klong-sde section of the ltlyKG. Th.e text is presented
together with a brief anonymous interlinear commentary in pp.
13-16 in NyKG Vol. l8 (Version A), imme:diately followed in
pp. 17-22 by another presentation of just the verses, without
commentary but preceded by an anon)'mous introduction
(Version B). There are differences in introductory sections and
colophons of the two versions, but the main verses are identical
in both.

The otrtline of'the basic text
Following the usual Tibetan convention, the text is divided into
three sections, namely preliminaries, main parl and colophon.
The preliminaries consist of the salutation ("Homage to the
unerring, uncontrived, thought-transcending, inexpressible
state") and promise to teach (lines l-2). Tibetan commentaries
often state that for tlie most capable students, the preliminary
sections of texts are sufficient for the underst.anding of the intent
of the text. Here too, these sections are riaid to contain the
essential meaning of the doctrine: words in the line of salutation
("Homage to the uneffing, uncontrived, thought-transcending,
inexpressible state!") are conelated to the nrain elements of the
religious path (view, meditation, behavior and fruition) and in
another text said to be derived from a Tantra.'' The "promise to
teach" (bstan-par dam-bca'-ba) here consirits of a declaration
that mind-itself. or the true nature of oneself, reveals the
meaning that is its own intrinsic essence. The true act of
teaching is therefore not transmission of information to one
person to another, but the individual's becorning aware of one's
previously unrecognized true nature.

Next comes the main paft of the text, which is again divided
into subsections. The commentarial tradition of the rDo-rje zam-
pa has specific standard headings for thesc, rvhich are used in all

5l The King o/ In/initc Space Tantro (Klong-t'hen rub-'b.tunts rg),al-po'i rg.r,ud),

according to a commentary on the fourth chapter of the Tantra (rDzogs-1ta then-
po klong-.sde'i rgvud-lung-gi rtso-ba gces-par btus-pa, N_I'KG vol. 18. pp. 9-17).
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commentaries and outlines of the root text. The first section
comprises lines 3-16 and is termed "the time of asceftaining the
meaning" (don gtan-la'behs-pa'i dus). This refers to the stages
in the adept's progress of becoming proficient in recognizing the
true nature of his or her mind and dispelling doubts regarding it.
The second section comprised by lines 17-19 is called "the time
of having ascertairred the meaning" (don gtan-la phebs/habs-
pa'i dus) and the state of one who is able to abide in the
awareness of one's true nature. The third major section concerns
"the time when the meaning manifests in experience" (don
nyam:;-:;tt shar-ba't' dtrs), i.e. the experiences that result from
practice. The cornmentary compares these three sections
respectively to seeing beer with one's eyes. experiencing its
taste,.and the sparkle of the beer as the outer sign of its pleasant
taste.--

On the hrst stag,e of ascertaining the meaning, the initial step
is indicated by lino 3, which prescribes that the history of the
lineage of teachers should be related in order to create
confidence in the disciple regarding the authenticity of the
teachings. In the cc,mmentaries, this line of the basic text is the
occasion for telling the story of how the teaching was passed on
from the mythical [ndian teacher dGa'-rab rdo-rje down to the
Tibetan masters.

Telling the story of earlier teachers serves as the preparation
for the introduction of the actual teaching to the disciple. Line 4
("Strike the great nail of the meaning of non-meditation"),
according to the commentaries, is the heading for the subsection
formed by lines 5-13, which indicates how the nature of rnind
should be demonstrated to the disciple. The enlightened nature
of mind (called "nrind-itsell'. sems-nvful) is something that is
present in oneself, and is something that does not need to be
rneditatively cultivated anew. For this reason, the practice of
being aware of one,'s true nature is called non-meditation. The
Tibetan term for nreditation (sgom-pa) has the connotation of
intentional cultivation of mental qualities, and is therefore

52 MC. p.359.
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perceived as inappropriate for describing the process of
recognizing qualities that are efforllessly presrent in oneself.

One needs, however, to make efforls to recognize the nature
of one's mind. For this, the disciple should be shown the
meanings of the "signs" (brda). in the terminology of the rDo-
rje zam-pa. "signs" denote first the so-callerl "temporal sign"sr
(dtts-kvi hrda), the specific rnoment of time at which the disciple
should engage in the experiential cultivation of what are called
fbur essential signs (gnad-lqti brda) of non-conceptuality (nl-
rtog-pct), clarity (gsal-ba). sensation of pleasure (bde-ba) and
the inseparability of the previons three (dbyer-mecl). These refer
to experiences produced by specific yogic techniques, which
function through manipulation of energy-winds (rlung.lines 6-
7) and seminal essences (thig-le, lines 8-9) in the body. Their
aim is to bring about a non-discursive. blissful state of
awareness. in which the true nature of mind is rnade rnanifest. ln
addition, he or she should be taught the "ltath of adamantine
words, the key to mind" (rdo-rje'i t.shig^lunt sems-kyi lde-mig)
which comprise lines 10-13 and constitute a verbal indication of
the nature of mind.

Following that, one is instructed to "focus on the expanse of
reality" (dbyings-la gtad, lines l4-16).'* This rneans that one
should simply rest in the non-conceptual awareness of one's
own true nature. One should recognize this state as supreme

53 On this term. see below. p. 159.

51 It is noteworthy that a tcxt by'Jigs-mcd gling-pa (l''29 1130-l19li). a tirmous
adherent of the Seminal Hcart (sArlfug-llig) tcachingrs of the Instmction Cllass,

criticizes inhis Khrid-.vig ye-shes blu-nu the Spacc S,:ction tbr "fixating on thc
expanse" (dbyings lu 1...1 gtod po, quotcd in van Schaik 2004. p. 91, p. 3,{9 n.

349). Could he have rel'erred to Vairocana's text by this'l Thc rDo-rje zanr-pr rs

not listed among his list ofteachings rcccivcd (translat:d in van Schaik 2000). ln
any case, the word gtad-ptt oftcn has a ncgativc connotation in thc contcxt of
meditation on thc ultimate. nieaning undcsirablc "llxation" on a fbcal objcct. It
is used in this ncgative scnse evcn in the lc-slc,r gsuug-bo Tantra (Irlr8 vol. 3

p. 5, quotcd by Kun-bzang rdo-rjc in GC.pp. 219-220.) The usc of this term in
the basic text could thus havc been a potential target for criticism.
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concentration, which is ineffable and inexpressible (line l5), and
essentially equal to nirvata (line l6).

Next is the stage in which the meaning is ascertained (lines
17-19). On this stage, one does not need to meditatively
cultivate anything, to engage in rituals or alnass virtuous actions.
The reason is that the four Vajrayana initiations are perfected in
onc's statc of being (linc 17), since these comespond to the four
essential symbols. The rnain practices of the Vajrayana, such as
identification of oneself with deities (development stage) and
esoteric yoga (cornpletion stage) are essentially included in
these initiations. ln this state, the dimensions (sku) of
Buddhahood are complete and there is nothing extemal to
pursue. When the true state of one's mind is realized, this
includes the essence of all vehicles (theg-pa, yana) that lead to
Nirvafa; there is no reason to rely on conceptualization and
analysis.

Finally, the last tlrree lines (20-22) conceffr the resultant state
of such practice. The lbrtunate disciples who have mct this
ultirnate teaching of Atiyoga need not make efforts with their
body or voice, just to recognize the true nature prirnordially
present in oneself is enough. When the enlightened nature
present in oneself isr realized, one becomes liberated from the
suffering of cyclic er:istence and actualizes the state of Buddha.
The colophon to the text states that was written by Vairocana as
a summary of thirteen Tantras and thirteen practice manuals
(sgntb-sde bcu-gsunt), mentioning only the Equal to the End rt'
Skv Tantra (1,{am-n,rkho'i mtha'-dang mnvam-pa'i rgutl) by
name. These twenty-six texts are listed by title in another text,
Outline of the Instruction of the Oral Lineage of the Adamantine
Bridge (sNyan-brgytrd rdo-rje zam-pa'i man-ngag-gi khog-
chings, NyKG vol. lfi,pp.642-652). In the list of Vairocana's26
sources, the Tantras discussed above in section 2.3 such as
Sec'ret Wi:tdom (Ye-.shes gsang-ba) are listed as well as Tantras
which are not mentioned in the writings of Kun-bzang rdo-rje.
The list of thirleen practice texts (.sgra b-sde) includes several
texts which are often quoted by Kun-bzang rdo-rje, the most
imporlant among them the Instruction on the Initiation o/'the
Adamantine Bridge (rDo-rje zam-pa dhong-gi mttn-ngug) and,
The Great Bridge, the Stacked Magical Mirrors (Zam-pa chen-
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po 'phrul-gyi me-long brtsegs-pa). The first of these texts
remains unidentified in any present-day collections.

The basic text translated here is preceded by an anonymous
introduction. It does not appear in the other version of the text
(NyKG Vol. 18, pp. 13-16) and is probably a later addition: it
mentions concepts such as the rainbow bo,Cy ('ja'-lus) and the
Three Sections of the Great Perfection. and the
Bttddhasamayoga Tantra, which were not rnentioned in Kun-
bzangrdo-rje's commentaries on the text.

Translation of the basic text
[17] The basic text of the Adamantine Bridge of thc Space Section.

[ 8] I prostrate at the f'eet of the glorious suprem,r Gum who is not

different from the primordial Lord. Please grant your blessing!

The Ancient tradition of the Earlier Translation of Secret Mantra has

the well-known twofold [classification of] extcnsive Orally
Transmitted fteachings] and the profound fF:eveaied] Treasures. The

first of these includes the triad of Scripture, Illttsion and Mintl.5' Of
these, the present teaching be longs to the category of Mind. thc

Three Sections of the Great Perfection. It is called the Orally
Transmitted Lincage of the Natural Great Perfcction and it
summarizes the quintessence of the YoginT'fantra olGreat Bliss. the

Budclhasamav,rgr'n ;191 and extracts the essential meaning of
thirteen Tantras. Secret Wisdom (Ye-shes g,smg-ha) and others; of
thirteen instructions of accomnlishment. the In,struc'tion on Initiotion

Tlb. Mdo .\gr-u sems. a common abbreviation rcfl:rring Io Thc Scripturc ol
Unilied Intent (mDo clgongs-pa 'dus-po). Illusor.r' Net (sG.t:t.t-'phnrl 'dru-ba) ancl

Mind Section (Serns-sde). These are the nrain tcxts ofthe three highest doctrines

for the rNying-ma school. namcly Mahayoga. Anuyoga and Atiyoga. Mind
Scction in thc contcxt of this threefold classiflcatiorr includes all three sections

of Grcat Perfcction tcachings (rD:ogs-chen sde-gsttnt).

I have not lbund rnention of the Budclhusumtr.l.'ogu Tuntru ('f|b. Srrrg"i-rgtus
mn.vant-sbr-or) in Kun-bzang rdo-rje's commcntarics. The Btrddhasaml4,tlgsl *rr"
one of the Tantras that the rNying-ma and gSar-rna schools had in common. and

its authenticity was therefrrrc undisputcd. It may be that the connection is made

between it and the rDo-rje zam-pa in order to validatr: thc latter.
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rf the Adamantine Bridge" and others; and of the Nine Spaces, the

Space of View etc. This pinnacle of all vehicles belongs to the third
among the earlier, middle and later transmissions of the instructions
granted by Vailocana,'r the sole eye of the world, who penetrated

the treasury of Lhc rnind [20j olthe learned SrTsimha and othcrs. in
total twenty-file lirdian scholars.

It is said irrthe Vai-ro'i 'dra-'bag:

"1. Vairocana, primordially possess eleven perfect qualities.5"

Having studied the Dharma in the country of lndia,
I connccted words and meanings and translated scriptures.
I rnade virtuoulr the kingdom of Tibet.
Whcn thc king and ministers all turned against me,

I was banished to Tsha-ba'i rong.

Having elucidatcd the Sections of Tantra and Spacc."'
I entrusted thern to g.Yu-sgra snying-po,
rnaking virtuous the kingdom of Tsha-ba.
I entrusted the riinglc perfect meaning to Mi-pham mgon-po."nl
Thus, he gave thc oral transmission of the instruction to Mi-pham
mgon-po; starting with him, seven [generations] of lineage

This text (rDo-4je zoll1-pe dhong-gi tnun-ngag) is quoted in Kun-bzang rdo-rjc's
commentaries, but is not extant in the rDo-rje zam-pa collection.
Vairocana's three transmissions (64qyrrl-po gsun) were his instructions to king
Khri srong-lcle'u-btsan, g.Yu-sgra snying-po. and sPang mi-pham ntgon-po,
rcspcctivcly (see quore fiom thc [/oi-ro'i 'dro-'bag below).
ln Ihc llai-ro'i 'dru-'bag, gNyag Jfranakurnara ar-rd other studcnts praisc
Vairocana by cnumerating his eleven pcrf'ect qualitics: l) possessing compassion
and the intcnt to att,rin enlightenment; 2) being a true enlightened cmanation
(spntl-sktr); 3) posse:ssing divine eyesight; 4) not rcturning to cyclic existencc;
5) attaining the magir:al lcat of fast walking; 6) achieving endurance and, zeal;71
sccing the truth of ltr:ality; 8) having purilied the two obscurations fof afflictive
emotions and of cognitive crror]; 9) attaining thc statc of an enlightencd onc; 101

being the regent of t.re Tcacher (Sakyamuui.yl lll heing a bodhisattva (Vai-ro'i
rnon-thur 'dra-'hag then-mo, Si-khron nti-rigs dpe-skrun-khang, 1995, pp.226-
227).
The Scction of Spar:e is undcrstood by Kun-bzang rdo-rje to refer to Great
Perf-ection as a whole (see below, section 3.4).
This versc is not lbund ir-r the Dharma seng-ge version of the ltairo'i 'dra-'bag
(thc edition quoted above).
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[successors] were liberated into rainbow bodies - bodies oflieht -without leaving behind physical remains.
This profound and exceedingly rare doctrine, passed down by these
lineage masters from face to face and ear to t:ar, is divided into four
sections (skor): the section ofbasic texts; the section of frites of]
blessing and initiation; the section of meditat.ive and ritual practices;
and the section of advices and instructions. l'he tirst among these is

[21] The briefbasic text ofthe essence ofthirteen instructions of
accomplishment, the orally transmitted instnlction of the

Adamantine Bridge.
Homage to the unerring, uncontrived, thougtrt-transcending,
inexpressible state!

( 1) The enlightened mind itself, pure frorn the beginning.
(2) Teaches the meaning of its own essence.

(3) Unlock the great treasure, the statemcnts'r of the orally
transtnitted lineage.
(4) Strike the great nail of the meaning of non-rneditation."'
(5) Impart the instruction which discloses th<: rneanings of signs.
(6) [Since one's mind] does not abide in the ritate without clinging.
(7) [As a remedy] impart the instruction on arresting the movement
of energy-winds.('a
(8) [Since one] is not frrm in [one's recognition of] mind-itself,

fthere is] great proliferation fofdesires and clinging].
(9) [As a remedy] impart the instruction on great bliss fthrough

According to thc traditional history, thc first mernbers in thc transmission
lineage doctrine werc thc mythical Indian knowledgr:-holders (rig-'dzin) dGa'-
rab rdo-rje,'.lam-dpal bshes-gnycn anrl Srisirnhr. r,ncrc able to instantly rcalizc
the doctrinc mcrcly by hearing the symbolic syllables A HA HO'l uttered by the

guru. These syllables constitutcd the authoritative "st€rternent (/rrg) of thc orally
transmitted lincage" to which the line refers (MC. p. 360).
GC: "ln mind-itsclf, thc nature of things. thcrc is nothing to bc meditatively
cultivated." (GC p. 202)
GC: "If onc docs not abide in the statc of rcality in rvhich there is no grasping,

all grasping discursive thoughts that occur arc mr:ntal changes induccd by
movement of energy-winds; rnental fixation arises and this is the extreme of
cyclic existence (.samsara);' (GC p. 210)
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manipulation ofl seminal essences.u'

( l0) Teach the path of adamantine words,66 the key to mind.67
( I 1 ) In the state that is natural, fresh, and relaxed,
(12) Since there is no placc of support, awareness is freed in its own
piace;

(13) Since there are no [adverse] conditions, awareness is purified rn
its own place.
( l4) Without ho;te or fear, nn focus on thc expanse [of reality].6'/
( l5) This is the s,upremc concentration devoid of thought and

expression.
(16) Being suchness, it is nirvana.

MC. "Since one is nor. fhn in the meaning of mind-itself. the nature of things.
cndowecl with four r:haractcristics [of bcing bcyond meeting and parling,
illumination and obscuration, coming and going, origination and cessation], and
sincc there is cxcessive proliferation of desires. grasping, phenomcna and
charactcristics, the instruction on [cultivating] bliss is imparted." (MC pp. 114-
445)
The "path of adamantine words", rdo-rlc'i tshig-lam. The term "path of words"
(lshig-gi Lrn) is fbund in thc Tantras of the Great I)erf'cction, ref'erring to that
which lcads to "thc lrath of mcaning" (don-gvi lonr). Cf. Ye-shes gsang-ba
(TshB, vol.l, p.761): don glti lom dong tshig gi lom/ /clon ni thltg phrad gsum

!'in la/ /de yi brdo phrocl tshig gi lom/ / tte she.s bgrod med rdzogs pa'i larn; also,
ir.r thc Bon-po Iext rG.ud hu-c.hung bcu-gn.vis (Rossi 1998, p.79): tshig gi lom
dong don g:i lom/ /do,n g,-i lcrnt la bgrod du med/ /hgrod med rtsol bral lhun la
rdttgs. Thc two paths are also discussed in the context of the "Space of levels
and paths" inlhe rGva-nttsho klong-dgu'i rgwd (Yai-ro'i lgyud-'bum, vol. 3, pp
66-68).
CC: "When tcaching that rreaning bcyond thought and cxpression, in which
there is nothing to be meditatively cultivated, in which not even the deepesl,
subtlest conceptual extremcs abide, actual unconditioned Reality. the diamond
that cannot be destroyr:d by conditions the adamantine words that are used to
indrcate it oppose grar;ping concepts that peftain to fdualistic] mind and makc
one realize mind-itself-. the reality of things; lbr this reason, thcy are called
"kcy". (GC p. 2,11)

GC. "Hoping to attair Buddhahood abovc, fearilrg to tiill into cyclic cxistence
below" (GC p. 277)
GC. "The prescnt a\val'encss is the state of clarity without grasping, thc
uncre:rted and uncontrived reality without hope and fear, unchanging in the three
times this is the sphere of reality. (...) Abiding n'ithout change, equipoising
without wavcring tiom this state is "focusing on the sphere."" (GC p.278).
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(17) Sincc the initiations are naturally comtrrlete, thcre is no
dependence on meditation, ritual or virtuous activities.
(18) Since the dimensionst" 1of the enlightened state] are

intrinsically present, one is liberated fron, dualistic fixation.
(19) Since one realizes truth as singular.tl onc transcends

investigation and analysis.
(20) This is the supreme adamantine path.

(21) The fortunate ones arc liberated without effort.
(22) Liberation comcs from onesell. not fiom elsewhere.

This is the advice of the prccious orally transmitted lineage of the

Adarnantine Bridge, which comprises thc nreaning of thirteen

Tantras and the essence of thirtcen instnrctions for accornplishrnent

Ihe bKa' Samantal) Equal to the End of'Sk-,- Tantra o/ Btiss/itt
Conduct and fothers. in total] thirteen Tantras that asccrtain the

nreaning ofthe adamantine essence (rdo-rje snying-po), and the

tl.rirteen instructions fbr accomplishment [tlLat concem] the practice

of the meaning of the lotus essence (padna'i snving-po).

The teaching of'the tcacher Vairocana is complete.

rDo-r.je zam-pa and the Great Per/bction Tantras
Little information can be gleaned from thr: traditional histories
regarding the connection between the practical instruclion (man-
ngag) of the rDo-rje zam-pa and the Great Perfection Tantras in
the early days of the lineage. The impression that Kun-bzang
rdo-rje's history gives is that Vairocana transmitted to sPang
Mi-pham mgon-po only his own short instructions, apart from
these no other texts are mentioned. On the other hand, Vai-ro'i
'dra-'bag says that "the tradition of the tlhird entrustment was

GC,': "Thc dimcnsions (slrr) are of five kinds: apparitional dimcnsion. dimcnsior.r

o1' rcality, dimcnsion of cnjoymcnt, dimension o1' essence, and csotcric
climension" (GC p. 299)

GC: "According to this instruction, thc meaning of all highcr and lowcr vchiclcs
is spontancously prcsent in this undillbrentiable truth, which is rcalizcd as

singular. without even the dccpcst, slightcst conceptual cxtrel-ne" /GC p. 300)
The variously spelled (Kftasamanta, bKa' som(tnta. Kho sontunttt. etc) prefix to

the title Nr.rm-mkho'i mlho' dong mn.vom-po, derived f}orr thc Sanskritization of
the titf e (khu .tunu untul.
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transmitted to sPam sangs-rgyas mgon-po [:sPang Mi-pham
mgon-po] together rvith co_mplete scriptural sources, including
Tantras and instructions".'' without however specifying any
titles. The only conrmentary to a Tantra preserved in the two
rDo-rje zam-pa volumes of the NyKG is the annotation to the
fourth chapter of the Klong-chen rob-'bysm5 rgyal-po'i rgyud.

In any case, by the time of Kun-bzang rdo-rje, a number of
Great Perfection Tantras were associated specifically with the
rDo-rje zam-pa. The Equal to the End oJ' Srcya (Nant-mkha'i
mtha'_-dang mnyam-pa) was known to him, but quoted only
once.'* Instead, a Tantra entitled Secret Wisdont (Ye-shes gsang-
ha) had occupied the central role among authoritative scriptures
cited by him. In nulnerous quotations it was referred to as the
"fundamental Tantra" (rtsa-rgyud) or even specified as the
"fundamental Tantra of the rDo-rje zam-pa" (rDo-rje zaru-po
rtsa-ba'i rgyud). It 'was cited as the authoritative source (lung)
fbr the practice of the Four Signs. ln parlicular, the following
verse was interprete,d as the essential summary of the way of
contemplation in the rDo-rje zam-pa'.

With onc's body in a sccluded place, cut the attachment to external [sense
data] and internal [r:onccptuality], [assume the posture endowed with]
seven characteristics, (c'ho,s bdun), and balance the physical elements
('bvung-ba) fof the body]. Without blocking thc six sense aggregates,

settlc in mere ordinary awareness. Extemally, thc clemcnts of the body
are balanced; internally, inhalation and exhalation are absent. Onc arrives

at the meaning of uncontrived naturalness. That which is called "human

being" is Buddha. Ttiere is no Vajrasattv a apart ffrom oneself].75

Vai-ro' i' dra-' bog. p. 230.
Nr,KG vol. I t3, p.326.

As quotcd in,\i,KG vol. 18, pp. 236-237 : rang lus dben pa'i su phyogs su/ fih.t,i
nttng'brel thog bcad nas ni/ /thos bdun 'b.vung ha cho mn.vant nas/ /tshog.s dntg
dbung po rno bkug par/ tha nal shes po tsan lo bzhug /phtiru lu.s i\i 'b.1'urf Ou

sn.\:onts/ /nung du dbug:; kyi 'gro 'ong brol/ hno hL'os rnal ma'i don la pheb.s/ /
ntizhc.s bt'o btr sangs rgyas.vin/ /rdo rje sems dpa'gud na ned/ /

t3
l4
15



150 LOST IN SPACE

Even from this brief quote, a shift of fbcus is apparent in
comparison with the Equal to the End of Sky Tantrct: here, a
practical instruction is given for entering the state of
contemplation. A particular posture of the body is prescribed,
along with preliminary exercises to balance the physical
elements, way of breathing, etc. Although these are very simple
instructions, they represent a different orientation from the Nine
Spaces of the Equal to the End oJ'the SfrJ'.to

In various editions of the Collected Tantras of the Ancients
(rNying-ma'i rgyud-'bum, NGB), the Secret Wisdom is found in
two non-overlapping versions, of respectively twelve and
seventeen chapters.'' The twelve-chapter version is more
common and is found adjacent to the Tantra o/ Perfect Wisdont
(rGyud ye-,shes rdzogs-pa), another text very often quoted by
Kun-bzang rdo-rje (and often described as the "Tantra on
meditation", sgom-pa'i rgyuQ. The seventeen-chapter version
is found only in mTshams-brag and Vairocana editions.
Quotations that Kun-bzang rdo-rje attributes to the Ye-shes
gsang-ba are found in either one or the other of the versions. ln
the most cases he does not discriminate between different
versions when citing, except for a single instance where he
states that there are .five Tantras of Secret Wisdom. related to
respectively the enlightened body (sfra), speech (gsang), mind
(thugs), qualities (von-tan) and activity ('phrin-las). He then
quotes the seventeen-chapter version as the 'fantra on activity.Ts

In fact, the Ye-shes gsang-ba has been described as part of a
set of five texts also in other sources: the Cho,s-'byung rin-tto-
che'i gter mdzod by rGyal-sras thugs-mchog-rtsalTn"listl u gro.tp
of Tantras called Instrtrc:tions that directlv indicate spontaneous

The Secret Wisdom cannot be described as cx,:lusively n-rethod-oriented,
however. Much of its text is morc theorettcal, at ont: point it also rrentions thc
Ninc Spaces, although these are not ccntral to its presentation.
Thc twclve-chapterversion is found in TshB vol. l, pp. 72'l-183, thc seventccn-
chapter version is in TshB vol. 3. pp. 2-37.
N-yKG vol. 18, p.330.
List of titlcs given in Norbr"r and Clerr.rente 1999. p.2!\4.
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liberation (Rang-grol mngon-sum-clu ston-pa'i mctn-ngog),*t'
which includes Secret Wisdom (Ye-she,s gsang-ha), Per/bct
Wisdom (Ye-shes rdzogs-pa), The Tantra on the Supreme
Spunlun,euusly Cleitr Au'arcness (Rig-pa rung-gsal mchog-gi
rgyttt)."' Equal to Slg, (mKha' sa-mun-ta nam-mkha' dang
mnyarn-pal and Tha Qttintc's.sentiul Tunn'a gNying-po don-gyi
rgvurJ).n' Nyang-rtrl nyi-ma 'od-zer in his twelfth-century
history text describ3s a transmission lineage of a group of texts
called bKa' ye-shes gsang rdzogs rgyud lnga, which could be
interpreted as The Proclantation, the Secret and Perkct
Wisdoms [and othe,,s, in totalJ Five Tantr,es.83 The transmission
lineage of these tcxts passes through Nyang shes-rab 'byung-
gnas."" lf this is thr; same person listed in Kun-bzang rdo-rje's
account of the lineage, it is possible that he was the one who
imported and integrated this set of Tantras into the lineage of
rDo-rje zam-pa.

Although called the fundamental Tantra of rDo-rj e zam-pa,
Ihe Secret Wisdom does not appear to be the source of the
latter's characteristi.c terminology and concepts. The term "four
essential signs" (gnad-lq,i brda bzhi) is not found; the term brda.
'sign', itself is atter;ted but not used in the specific sense of the
practices that it denotes in the instructions of rDo-rje zam-pa.

The tr/ai-ro'i 'dra-ltag also dcscribes a C.tcle oJ'instruc'tions that directlv
indicute spontoneou;; libaration (Rang-grol mngon-sunt-du ston-pa man-ngog-gt
.\kor) as one of the most imporlant teachings transnittcd by Srrsi4ha to
Vairocana. without listing its contents \l'ui-t'o' i'dra-'bog, p. 70).

Not iclentified.
Ye-shes 'khor-lo gsitng-ha sn,-ing-po don-gyi rgr-irrl (TshB vol. 9, pp. 2l-39).
quoted by Kun-bzang rdo-rjc as Ye-shes gsang-ba 'khor-lo (N1KG vol. 18, p.

l 98).

Nyang-ral nyi-ma 'c,d-zer, Cho,s-'byung me-tog sn.ying-po shrang-rtsi'i had, p.

490.

The wholc lincagc is listcd as follows: Vairocana. g.Yu-sgra snying-po, sPa-

sgon.r rdo-rje rgyal-mtshan. Rab-snang lha'i dbang-phyug, Gru mchog-gi ye-
shes. Nyang shes-rab 'byung-gnas, Nyang rdo-rjc snying-po, Nyang ri-khrod
chen po. Zag me,J kyi sku rnyed pa 'Dar ston dge-'dun, gNyan lcags-byil ba.

sPa-se ras-pa. rTse phrom-bar lhas-pa, glan S5kya mgon-po and dBas grub-thob
pa (lbid., pp. 490-491).

lJl

82

83
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The practices of the energy-winds and semirLal essences referred
to in Vairocana's text (see section 3.2) are also not described.
Perhaps the connection of secret wisdont arrd related texts with
the rDo-rje zam-pa was asserted because of the need of
scriptural supporl to the latter. This was achieved by simply
connecting specific concepts of the rDrr-rje zam-pa (e.g.
immobility (mi g.yo-ba) fof the energy-winds in the body]) with
corresponding concepts found in the text of the Tantra, used in
more general Great.Perfection context (e.g. immobility of the
true nalure of mind).85

That the Secret Wisdom and its associated texts circulated
also independently of rDo-rje zam-pa, without being necessarily
associated with the Space Section, indicater; the fluidity of the
concept of the Space Section in the contrlxt of doxographic
categoizations. It is likely that the notion of Space Section
initially originated as a descriptive term based on the
predominant concept in cerlain Tantras (the Nine Spaces). The
term was then extended to instructions (man-ngag) of the rDo-
rje zam-pa, which were considered to experientially implement
the essential meaning of those Tantras. Later, Tantras such as
the Secret Wisdom could become classified under the category
Space Section by association with those instructions, when the
followers of the rDo-rje zam-pa claimed those Tantras as their
own fundamental texts. Yet other Tantrers, it seems, were
assigned to the Space Section class because of perceivcd
similarities between their subject matter and instructions of rDo-
rje zam-pa, even though they appear to have been unknown to
authors of its lineage.

This latter trend is clearly seen also from later attempts to
define the doxographical category of the Space Section in the
rNying-ma rgyud-'bum. The late eighteenrth-century sDe-dge
edition of the l/GB is one of the few editions in which texts are
explicitly divided into doxographical categories.Ro Its Klong-scle
section includes Nine Spaces texts such as the Equal to the End

The example with immobility is from CC. pp. 219-220
These are listed and discussed in Achard (2003).

85

86
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q/'Slq, and the favorite texts of the rDo-rje zam-pa authors, the
Secret and, Perfect lI/isdoms.*t But in addition, ii includes such
texts as the Precious Tantra on the Arrangemenq of the Superior
Path (Rin-po-che 'pliags-lam bkod-pa'i rg'ud).oo which is never
rnentioned by Kun-trzang rdo-rje or other authors in his lineage.
The text itself is dedicated to the exposition of yogic practices
related to thc pranct wind-energies. Presumably, it was included
under the Space Section because it was perceived as similar to
the rDo-rje zam-pa in its focus on prana practices, although its
text itself does not e'ven mention the word klong. Also, under the
Space Section is included the Ye-shes gsang-ba'i sgron-ma rin-
po-c'he man-ngag-gi rgyud, which was one of the primary
scriptures for the XJrarns tradition (Khams-lugs) of the Mind
Section.^' Conversely, at least one text in the NGB that
definitely belongs to the rDo-rje zam-pa tradition, the Stacked
Magical Mirrors ('Phrul-gyi me-long brtsegs-pa), is not
included under the Snace Section.

The Four Slgns
In Mahayana Buddhism, the distinction is often made between
rnind (sems) and nature of mind (sems nyid. literally "mind-
itself' or "mind-as-such"). Mind is^defined using such terms as
clarity (gsal) and a'wareness 1r'6.):"" it is^,sometimes explicitly
equated with conscrLousness (rnam-shes)."' Mind encompasses
thc pcrceptions ("consciousnesses") of the five senses as well as
the mental consciousness. which is counted as the sixth sense
and has mental phenLomena as its objects. But most importantly,

87 The Space Section of the sDc-dge edition fbllows almost exactly the 'Jigs-med
gling-pa's ( I 729- i79lt) earlicr catalogue (omitting only supplernental Tantras of
Nam-mkha'i mtha' tlang nrnt'ant-pa antl gl)ants-ngag sna-tshogs 'khor-\o'i
rg.t'ud1. Ot't his catalo5lue, sce Achard (200 I ).

8lJ TshB r"ol. I, pp. lt37-it63.
lJ9 Quotcd in e.g. Sog-b.zlo_q-pa's rDzogs-pu chen-po sents-sde'i khrid-yig, p.320

ancl elscwhere.
90 bsTan-dzin rGya-mtslro and Bcrzin ( 1997), p. 6l .

9l Vasubandhu, Abhidharmakosla II-34ab. English tr-. in Pruden (1988), vol. I, p.
205.
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mind commonly peftains to the unenlightened state: its
operation is based on mistaken perception of subject-object
duality, it can be associated with various alflictive ernotions, it
involves cognition of distinct periods in tinre (past, present and
future) etc.

To mind is opposed the true nature of mind, which is not
endowed with any of those negative qualiti,ls. It is timeless and
beyond subject-object duality. All afflictive and mistaken states
of mind are extraneous to it and do not inhr:rently abide in it. It
is equated with one's enlightened nature and is present in every
sentient being.

The problem of religious practice thus becomes one of
accessing and recognizing this deepest nature of rnind. In
different systems of Great Perfection, varying terms are used to
describe this principle of dual mind-nature of mind. [n texts of
the Mind Section of the Great Perfection, the nature of mind is
termed "mind of enlightenment" (byang-,:hub-lryi sems, Skt.
bodhicitta). The tenn used in rDo-rje zam-pa is "actual nature of
mind-itselI" (.sems-nyid dngos-po'i gnas-lu,gs). The term sems-
nyid is very common also in other TibetanL Buddhist traditions
than the Great Perfection.

The section of the basic text of the rDo-rje zam-pa that is
concerned with the method of accessing the: true nature of mind
is termed "striking the great nail of thr: meaning of non-
meditation" and is comprised by lines 4-9:

(4) Strike the great nail of the meaning of non-meditation.
(5) lmpart the instruction which discloses the lr.reanings of signs.

(6) [Since one's mind] does not abide in the state without clinging,
(7) [As a remedy] impart the instruction on arresting the n.rovement ol
energy-winds.

(8) [Since one] is not firm in [one's recognition of] mind-itsclf. fthcrc is]

great proliferation fof desires and clinging].
(9) lAs a remedyl impart the instruction on great bliss fthrough
manipulation ofl seminal essences.

These statements are given in the form of instructions to the
preceptor who is to guide the disciple. Th: text first identifies
that which is to be understood as the "meanins of non-
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meditation", and the following lines specify the way in which
this meaning is communicated to the disciple, namely by
disclosing the mranings of the four signs (brda). The
commentary says:

First, the bricf statement of the mcaning of non-meditation. As fbr .,non-

rureditation". what is not to be meditated upon? ln the actual reality of
mind, there is nothing to be meditatively cultivated. In what way is there
nothing to meditati',rely cultivate'l The actual reality of mind is the truth
cndowed with thc four characteristics of lacking union and separation,
illumination and obscuration, coming and going, origination and
ccssation. It is not the object of mind, attention, thought, or intellect.
There is neither the object nor the subject of meditative cultivation, there
is not cven a single truth that is made into an object of intellect and
meditated upon. For this reason, it is non-meclitation.er

The statement that there is nothing to be meditated upon is not
uncommon in Tibetan Buddhism. It is found, for example, in the
songs of the mahasiddhas, Indian saints to whom several
Tibetan lineages trace their sources; onc of them, Saraha, is
actually quoted by Kur-r-bzang rdo-rje in his commentary.et The
Hevajra TanJra also states there to be "no meditator and no
meditation"."u Non-meditation is also the name of the final stage
of fourfold practice of Mahamudra in the bKa'-brgyud school.
The formulation of'the highest contemplative practice as non-
meditation would thus, in itself, not be very controversial in the
Tibetan Buddhist milieu. Kun-bzang rdo-rje is careful to rule out
possible nihilistic interpretations of non-meditation as not doing
anything at all, but rather describes it as the middle way between
conceptually constructed meditative cultivation and idle
distraction:

92 GC p. 19tl

93 GCI p.203: bram ze t.hen po sa ro h. pcts g.sung' ptr/ /.sgoms shig sgotns shig ma
bsgont:hig /sgom pu'i tshe nu t'i .vang nti bsgttnt po/ /de ni rnal ,l.t.tor 

clant ltrt'i
lunt ;hes hshad/ /

94 HVT I.v.l6 (Sncllgrovc 1976. pp. l6-17).
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If there is meditative cultivation. this amounts to falling into the extreme
of permanence; if there isn'1. this is falling into the extrcmc of nihilism.

[Here] is taught thc middle way that is ficc from the extremes of holding
onto cxistcnce and nonexistence, the straight path that does not go astray
or enter the path of limitation and partiality. the non-dual union arising as

one.

In general, among fthc followers] of Great Pcrfection there are many
who teach the existence and absence of rneditativer cultivation as two.'5 In
this tradition of the Adamantine Bridge, if one said that there is something
to be meditatively cullivated, [that would not be true because] since even

the most profound or subtle conceptual extreme does not rcmain in [thc
perception ofl truth, and there is not even an atom of something to bc

meditatively cultivated.
If one said that there is nothing to be meditatively cultivated, [this is

contradicted by the fact that] onc docs not rcmrLin an ordinary worldly
person; rather, one does not get distractcd frorn thc state ofthe fbur signs

for even a single instant.

Thc absence of a focal object [of meditation] is the ultimate wisdom.
Non-distraction is the ultimate method. When the absencc of focus and

non-distraction are applied sirnultaneously in one's being. this is the

essential meaning of the non-dual union o1- wisdom and method, thc

wisdom endowed with fbur characteristics. the unmistakcn and

unchanging realization of the truth without lirnitation and partiality: this is

the ultimate extensive explanation of the mcaning of "striking the grcat

nai I oi' non-meditation".'"'

Although the concept of non-medital.ion is in itself
unproblematic and is found in other schools of Tibetan
Buddhism. there are differences in hcw this notion is

In lhe Mediunt Contmt:nttrrf. Kun-bzang rdo-rje spe:ities that those who who
asscrl n-rcditation arc fbllou'crs of the Nyang tradition from thc rcgion of Kharns.

those who asseft non-mcditation arc fbllowcls ol'the meditativc tradition in

fCentral] Tibet; and thosc who asseft the non-dualit.y of meditation and non-
meditation are fbllowers of the traclition of rGyal-mo tsha-ba'i rong. i.c
Vairocana's tradition of rDo-rjc zam-pa. (MC pp.,132-433).

GC p.201-202
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contextualized. It rnakes an impofiant difference whether non-
meditation is viewed as the resultant state of a gradual path or as

applicable from the outset. lt is often in the way that non-
meditation and perc:eption of the nature of mind is arrived at that
differences between traditions become apparent. Characteristic
to rDo-rje zam-pit is that the state of non-meditation is
introduced to thc disciplc from thc beginning of spiritual
practice. This sets it aparl fiom the rlore conventional Tantric
traditions of the new translation schools. Nevertheless. the
methods used fbr arriving at that state are based on, and
discussed in terms of, practices of conventional Vajrayana. It is
therefore necessary first to give a brief overview of the most
irnportant aspects ,rf the Vajrayana path as a background for
discussing the methods of rDo-rje zam-pa.

The systems of 'Vajrayana practice are numerous and there is
always the risk of overgeneralization when attempting to
summarize its essentials. However, at the most general level, the
Tibetan tradition divides the Vajrayana practrce into two stages,
development (Skt. utpattikramc, Tib. bslc.ved-rim) and comple-
tion (Skt. sampan,nukr(tnlu, Tlb, rdzogs-rim). This two-stage
scheme applies to the so-called Anuttarayoga ('Highest Yoga')
class of Tantras, to which the main practices of Tibetan
Buddhist schools belong.

On the stage of rlevelopment, the practitioner concentrates on
visualization in order to transform tl-re totality of his or her
ordinary experience into a pure enlightened dirnension. One
identifies oneself nreditatively and ritually with Buddha-figures,
visualizing oneself in a divine mansion (mctuclala) with
entourages of deitiers. r'eciting rnantras etc. This is done in order
to counteract the habitual tendencies of perceiving oneself and
the world as impure, which obscure one's innate enlightened
essence. The symbolic enactment of enlightemnent in
meditation is imagined to clear away these obscurations and to
create a cause for the future actualization of one's enlishtened
dimension.

The stage of development also serves as a necessary
preparation for the second stage, the stage of completion. On
this stage, the actualization of the enlightened state is completed.
One engages in various complex yogic techniques of breathing,
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postures, bodily movements. sexual yoga etc, to manipulate
energy-winds and seminal essences in the subtle psychic body
characterized by networks of invisible chitnnels. Since such
energies are considered to be closely related with one's psyche,
yogic techniques are utilized to induce specific states of
consciousness. The various systems of Vajrayana practice differ
in exactly what kinds of practices are emphasized on this stage.
One common distinction is that of systems of practice called the
"father" and "mother" Tantras. The lather Tantras emphasize the
manipulation of energy winds (Tlb. rlung, Skt. prana), which
causes ordinary coarse states of consciousness to subside,
allowing access to the subtlest state of awareness. The system of
the Guhyasamajatantra is commonly cited as an example of the
father class. The mother Tantras, traditionally exemplified by
Cakrasamvaratantra, emphasize practices related to the seminal
essences (Tlb. thig-le, Skt. bindu), which induce states of intense
blissful sensation.

The necessary prerequisite for the practice of the two stages
is the rite of initiation (Skt. abhi,teka,Ttb. dl,ang), by which the
teacher authorizes the disciple to engage in Tantric practices.
The first initiation is commonly called vilse initiation (Skt.
kalaiabhi;eka, Tlb. bum-dbang) and authorizes the practice of
the development stage. The three higher initiations - secret
initi ation (Skt. gtt hy a b h i ; e ka, T Ib . g,t an g- db un g), di scriminativ e

awareness-wisdom initiation (Skt. prajiialtfianabhisekcr, Tib.
,ghes-rab ye-shes-lq,i dbang), and word initiation (Tlb. tshig-
dbang) - each authorize the disciple to practice a specific
aspect of the completion stage. The pracr.ice of the energy
winds, for example, is connected to the second initiation, while
the practices related to development of bliss trelong to the third.

The practice in Vajrayana is strictly sequential: the disciple
must first receive the initiation, then practice development stage,
and only after attaining a certain level of proliciency in that, one
is qualifred to engage in the completion stage:. Applying specific
Tantric practices outside their proper context has been a cause of
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controversies and debates in Tibet.eT The Great Perfection also
has, while often rejecting (at least rhetorically) the need for
elaborate visualizati,rn practice, freely made use of completion
stage techniques. As will be seen below, the central practice of
the rDo-rje zam-pa eLlso involves creative redefinition of Tantric
complelion stage practices.

The distinctive aspect of rDo-rje zam-pa is its special method
for accessing mind-itself. As the basic text says, it should be
introduced by "disr:losing the meanings of signs" (line 5).
According to the commentary, this refers to experiencing what
are called the four essential signs (grad-h'i hrda hzhiy, at a
specific moment tenned the sign of time (dus-i-yi ht.da)."n

The four essential signs are the experiences of non-
conceptualrty (mi-rtog-pa). clarity (gsal-ba), bliss (bde-ba) and
the inseparability (albyer mi-phyed-pru) of the first three as the
fourth. The simple techniques used to induce these are described
by Kun-bzang rdo-rje as follows:

The essential sign o1'' clarllr rcfers to not blocking the senses and arises
fiorn not closing one's cyes.

When the movcment of thoughts is interruptcd and no intellectual
concepts arise, this iri the.rrgn of non-concepnnlit,v, the imperturbability
of the senses, which arises fiom not moving the eyes.

When therc is bliss u,ithout fbeling the existence of body or mind and one
does not apprchend t.rc thought, "Bliss," this is the essential sign ol bli,s,s..

it ariscs from drawinl; in the stomach towards the spine and taking hold of

A well-known example is Sa-skya Pandita's (l182-125 l) criticism of what hu
perccived as mistaken practices of his contemporar.ies. ln nunterous instances, he
cliticizcs such practices as practicing Vajrayana without having propcrly
receivcd inrtiation or c:ngaging in complction stage practiccs (including the Great
Pert'cction) outsidc tht: two-stagc paradigm. Sce e.g. Rhoton (2002) and Jackson
( r 994).

The sign of tintc refbrs to a moment in which cnergy-winds in thc body are in a

t-avorable statc fbr tht: practice of thc lbur csscntial signs. Kun-bzang rdo-rjc's
commentaries state that this moment is explaincd in morc detail during the ritu
ofinitiation and that it is not appropriate to discuss them outside ofthat context
(MC pp.430-43 I ).
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the lower wind-energy just by mind, thus raising it upwards by physical
and mental feffort].
When the three, clarity, non-conceptr"rality and bliss, diff'erent in words

but essentially inseparable, simultaneously manif-est in one's expcrlcnce.
this is the essential sign oJ in.sepctrabilit,v, which arises fiom letting the tip
of the tongue not rest anywhere fon the palate or l.eeth].

At the time of inseparability, not even the nrost profound or subtle
conceptual or verbal extrcmc of "scparability" or "inseparability"
remains: this is the essential point of mind-itscll which cannot be thought
of or expressed in words but arises fiom settling naturally.'r')

The way in which these experiences constitute "signs" is,
according^to the commentary, by indicating similarity through
example.'u' The experiences point to or illurninate a referent, but
are not themselves something that one should cling to:

First, as for the understanding of "sign": it is indication by rneans of
cxample. For example , just as a child secs the nroon relying on a finscr.
or the riches of a treasr"rry are arrived at relying on a lamp, in the sarnc

way, rclying on signs [indicated byl the Guru onc is rnade to realize thc

truth, the actual meaning of rnind-itsclf, endowcd with four
characteristics, the essence of non-meditation. BuLt if one does not cognize

the momentary awareness of the time of seeing the meaning of signs,

truth is obscurecl by attachment and clinging to sign itself-.r0r

A short instruction text by 'O-la jo-sras connects specific
aspects of the nature of mind to the essential signs, relating the
sign of clarity to the inherent clarity,,of mind-itself, the sign of
non-conceptuality to ernptiness. etc."'- Hovzever, the role of the
essential signs goes beyond merc symbolic r;igniflcance, but also
has directly trans.firmative value. The way that the signs

99 MC pp.450-451.
100 C p. 431.

101 C p.204.
102 rDzogs-pa then-po klong-sde'i snvan-brg-vd rin-po-t'ha rclo-rie zam-pa'i sgott-

khrid-k.ti lag-len, gDams-ngag mdzocl vol. I, p.410.
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function in these roles is somewhat complex, and is discussed
under the following section of the basic text (lines 6-9) -
instructions on conlrolling the movement of the energy-winds in
order to stop discursive thought, and inducing blissful sensations
in order to counteract desires and clinging.

Signs and the yoga of'v,inds
According to the r:ommentary, the instruction on controlling
energy-winds..sumnrarizes the essence of the father Tantra class
Qtha-rgvud)."'-' ln this Tantric system, the manipulation of
winds is emphasized. It does not mean that other types of
practice are absent there, but the emphasis is on wind yoga.

On the subtle le.yel, the human body is considered to consist
of a multitude of channels (Skt. nadi, TIb. rtsa) through which
the wind-energies course. The winds are closely connected to
consciousness; the winds are compared to blind horses, which
carry on them crippled riders, awarenesses.''* The function of
the consciousnesses;, which include sense perception as well as
thought movement, is dependent on the movement of the winds,
and can be affected by rnanipulation of the winds.

The winds are described as being of five main types: i)
vitalizing (srog-'dz,in) wind related to respiration, 2) pervasive
(khyab-byerf wind related to physical movement of the body; 3)
upward-moving (gyen-du rgyu-ba) related to speech and
swallowing; 4) dorvnward-voiding (thur-du sel-ba) related to
excretion and reproductive functions; and 5.y fire-agsompanying
(rue-dang mnyam-du gnas-pa), related to digestion.l0''

Among the chanLnels, the most impoftant are three channels
that run parallel to the spine, from the base of the spine up to the
level of forehead. -fhrough various methods, the coarse winds
are led away from the side channels and into the central channel,
where there are made to remain and dissipate. This brings about
the cessation of thrl co&rse minds dependent on those winds,

103

t01
105

GC p.210.
tiC p.212.
GC p.212-2t4.
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which givql the practitioner access to mcrre subtle levels of
awareness. ''o

Kun-bzang rdo-rje divides the winds into two types, the
winds of the physical body (bem-po'i rlttng) and the wind of
awareness (rig-pa'i rltrng). The winds of the physical body are
the five enumerated above: they are related to various functions
of the physical body. are dependent on material elements, and
perish together with the body at death. Kun-bzang rdo-rje states
that controlling these winds may have the potential of inducing
mental states of deep absorption, but through them one cannot
achieve instantaneous realization and becorne enlishtened in a
single lifetime.loT

The wind of awareness, on the otherr hand. is mental.
Specifically, it is the wind connected to the basis-consciousness
(Skt. atayavijfiana, T1b. kun-gzhi'i rnam-par shes-pa) 108 and the
function of storing habitual tendencies (Skt. vasana, Ttb. bag-
chags), or "seeds" (Skt. btia.Tib. sa-bon), r,vhich are impressed
upon the consciousness by performed actions. The categories of
basis-consciousness and afflictive mind were employed in
various Yajrayana traditions, but there are different formulations
of these concepts. For example, various theories involving
basis-of-all (kun-gzhi) and basis-conscic,usness (kun-gzhi'i
rnam-shes) are used in the Tantric systems of the Tibetan Sa-
skya and Karma bKa'-brgyud schools, vyhile the dGe-lugs
school rejects the existence of basis-consc,iousness altogether
and does not make use of the concept in their theory of
Tantra.r0e The system of the rDo-rje ti^-pu. as described in
Kun-bzang rdo-rje's commentaries, presupp,cses a theory of the
basis-consciousness, but it is not fully elaborated there. Whether
the theory was imported as a whole from another Vajrayana

Channels, winds, and the Gtrhr-asamaja system of practicc based on wind yoga
arc dcscribed in Cozort (1986); also, Wayman (1977)
bem pr.t'i rlung de tsho bzung vang / ting nge 'dzin r6n,ud la slo,e ba'i lam by'ed

nus po 1,od b,ong / skod cig rno'i don rtogs nas tshc gcig gls.irzngs rg,v-o bu'i
rlung de min pas/
GC p.215.
Wayman 1977,p.203.

106

107

108

109
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system, or was an original innovation, is a question that would
require more detail:d comparative study than is possible to
undertake here. Below, the basis-consciousness in the rDo-rje
zam-pa is discussed only at the general level as presented in
Kun-bzang rdo-rje's commentaries, in relation to the winds and
the practice of the Four Signs.

Unlikc the winds of the physical body, there is only one kind
of awareness-wind, but it can manifest in different aspects: as
afflicted wind (kun-nas nyon-mongs-pa'i rlung) when under the
influence of nescience or effor, or as purified wind (rnam-par
byang-ba'i ,rl.ung) when under the influence of awareness and
realization;"" in the latter aspect it is also called wisdom wind
(ye-shes-lryi rlung). A parallel distinction applies to basis-
consciousness: the unchanging basis-of-all (kun-gzhi), i.e.
ultimate reality, is the basis of both cyclic existence and nirvana;
but consciousness caLn manifest in different aspects, afflicted or
purified, within that same underlying reality.r rl

In its afflicted state, awareness-wind has three further
aspects:

- The first is connected with the part of the basis
consciousness ttLat stores seeds, and in particular the seeds
of ignorance, which is the basis of all error;

- The second aspect is the wind that moves the afflicted mind
and is connectecl with discursive concepts, in particular the
mistaken concept of anger and its seeds,

- The third aspect is the container of habitual propensities,
especially those of desire; it is also related to the experience
of sufferins.' '-

I l0 GCp.2l6.
111 rhis undcrlying realit'y, 'basis-of-all' (kun-gzlrl), according to Kun-bzang rdo-

rje, is not a positive phenomenon, but rather is not establishecl as ultimately rcal
tCC p.116.1.

I l2 Fronr the brief descrip,tion in MC, the precise significance of sevcral technical
terms and their rclatron to each other (e.g. how is anger associated with
specifically the alllicted mind and habits to desir.e and suffering?) rcmarn
unclear to mc. MC pp. 450-45 I : dang po sa [450] bon c'ho' i kun gzhi ma rig ptt' i



164 LOSr rN spACE

Their counterpafts, the comespondirLg aspects of purified
wind of awareness. are also three:

- purified clarity (gsal-ba rngm-par byang-ba), which is self-
clarity and self--awareness,' '-' devoid of ignorance;

- purified non-conceptuality (mi-rtog-pa rnam-par byang-
ba), devoid of intellectual conceptr; and in parlicular
concepts ofanger; and

- purified bliss (bde-bct rnam-par byang-ba), in which one
does not feel body and,mind to be present, and which is
devoid of all suffering.' '"

The aim of spiritual practice, making one's true nature manifest
in one's experience, is thus equivalent to transforming (gnas-
'gwr) the impure, or afflicted, aspects of the awareness-wind
into their purified counterparts. The method through which this
is effected is the simultaneous practice of the Four Signs at the
specific moment when the wisdom wind becomes accessible,
termed "the sign of time" (dus-lq,i brda).Lls The essential sign of
clarity, induced by open eyes and unblocked senses, is
analogous to the first aspect of the wisdom-wind, purified clarity
and thereby enables recognition of it. By rrreans of the sign of
clarity, the aspect of basis-consciousness that stores the seeds of
ignorance is transformed into purified clarity and manifests as
self-clarity and self-awareness."n In the sarne way, the essential
sign of non-conceptuality, induced by imrncbility of the eyes, is

sa hon lo/ 'khrtrl pa kun ct,i gzhi gti mug gi .tcr bon cho'i rltrng dang gtig / n'on
nongs pa con g.t'i t,id 'g.t,u h.yvd kvi rlung dtrng i dru,n rtog gi .ttid log ptrr rtog po
:he :;tlang gi sa bon chtr'i rltrng dung gnt.'is/ bug t'l,ugs sog.s b.t'ed /o'i rlung ni/
'dod pu'i .r'id hag tsam lo c'hogs pu'i rten byo.s nasr'sdug bsngul lu l;ogs pu'i
snocl b.ved pas/ 'dod chags h'i .su hon t'ha'i rlung tltrng gsum mo/ /

ll3 Self-awareness (rang-rlg) means that thc truth of Rcality, essentially nothing
whatsoever yet endorvccl with unapprehendable clarity, is cognizcd (r'lg) to bc

tlrc nature of one's orvn mindi scll'-clarity (rang-gstl) ureans that that clarity of
Rcality is thc clarity of onc's own mind (GC p. 219)

l14 MCpp.442-443.
I l5 GC p. 217.

116 MCp.443.
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analogous to the aspect of purified non-conceptuality. Engaging
in it purifies the respective impure aspect.,_afflicrive mind.
making it manifest as non-conceptual Reality.' ' ' The terms used
to describe the funcl.ion of the essential signs are 'identification'
(ngos-bzung) of the wisdom wind, and 'transformation' (gnus-
'gytrt') of affliction tr purity.

The first two signs, clarity and non-conceptuality, are said to
be the essence of the instructions of the father Tantras. They
appear, however, much simpler than the practices used in,these
Tantras to cause the winds to enter the central channel."^ The
signs do not require intense meditative concentration or
strenuous physical cxercises, but involve relatively little effort.
What they do have in common with the father Tantra practices is
that they are based on manipulation of winds, and that they stop
the conceptual minrJ. Whether the techniques of the signs are
directly derived frcrn similar methods in some father Tantra
systems, or whether they are the result of experimentation based
on Tantric principles, it not known."" Various similar methods
involving the gazes are found in other traditions of the Great
Perfection. When discussing the practice of fixation of the gaze
to induce the sign of non-conceptuality. Kun-bzang rdo-rje cites
the verse:

The gaze without clc,sing the eyes is called the 'Lion's Gaze', and lrnakes
one] superior to other yogins.'2"

The verse is here attributed to the A-ro tradition of the Great
Perfection (A-ro'i rdzogs-pa chen-po).12 ' With only slight

I 17 tbid.
I lll Cozort 1987, pp.68-i8.
ll9 Kun-bzangrdo-rjecitcstantrasofthcnewschools(suchastheKdlac.akraerc)as

authoritativc sourccs (ltrng) to suppoft the authenlicity of thc practice of thc
gazc, but thesc don't seern to have becn actual sr_rlrrccs lbr these practices. E.g. a
quotation is givcn fron thc Maiijuirrnontasamgfti, "The single eyc of wisclom is
unstaincd" (GC p. 23:i: .t,e shes mig gcig dri no rned).

120 GC pp.235-236: o rt"i rd:ogs pu t.hen po las/ mig nta bt,sum pa'i ltu "\tdngs nu
/.seng ge'i lto,stangs zhes b.to.ste/ /rnal 'h),or g:hun las kh.r'ud pur'phag.s/ t



166 LOST IN SPAC]E

modification, the same verse is also quoted in a Bon Great
Perfection text from the tradition A-khrid, 'where it is attributed
to 'Od-zer dpag-mecl.lt' Howeuer, I am unaware of other Great
Perfection traditions apart from rDo-rje zam-pa in which the
gazes are associated with father Tantras or the conceot of
transforma tion (gn a s -' gy u r).

Signs and the yoga o.f seminal essences
Clarity and non-conceptuality, the first two signs which were
correlated with winds, purify two of the three aspects of
awareness-wind. The remaining aspect that needs to be
transformed is the wind associated with seeris of desire, and also
suffering. The next lines (8-9) of the text that prescribe
developing blissful sensations are related to purifying this third
aspect. According to the commentaries. this is the function of
the third and fourlh essential signs, respectively bliss and
inseparability. These signs are said to be the essence of the
mother Tantras. These Tantras emphasize manipulating
elements of the subtle psychic body called seminal essences
(Skt. bindu, Tib. thig-le). These represent the pure essences of
male and female essential fluids and are, believed to reside
everywhere along the network of chamels, but espec^ially
concentrated in the top of the head and the solar plexus.'" In
Tantric practice, yogic exercises, breathing and concentration is
used to move the seminal essences throtrgh the channels to
specific psychic centers, with the aim ol' inducing intensely
blissful awareness.

Kun-bzang rdo-rje gives a description of the process of
generating bliss in the context of Vajrayana practice, and gives
his assessment:

The tradition of A-ro originates with the eleventh-cerntury teacher A-ro ye-shes
'byung-gnas. It was also known as thc Khams tradition (Khonts /rrgs) and is said
to belong to thc Mind Section of Great Pcrfbction (Karmay 1988, pp. 126-l2i).
Bru-sgom rGyal-ba g.yung-drung (1996), p.89 'od::er dpag med bi gsung ltar
mig nta btsums po'i rnal 'gr-sy de/ rnol 'b.v-or kun ,ta.s kh.vad du (par) 'phagst

seng ge lta stangs zhes su sp.r-od t'es pos/
Cozort 1987. o.72.

12l

t22

123
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As for imparting the instruction on bliss and seminal essences, there are

two: seminal essen.ces of contaminated bliss abiding in the body, and

seminal essences of uncontaminated bliss abiding in the mind.
As fbr the contaminated seminal essences that abide in the body, one

uses one's own body as the method,l2a makes the winds serviceable,
acquires a discriminative-awareness fconsort].lrt and makes the channels

serviceable. On that as the basis, at the time of the third initiation that
of discriminative awareness[-wisdorn]- the meaning of the Great
Syn-rbol (Skt. mahi;mutlra) is indicated as non-dual bliss. However, this

fbliss] based on another's body is a bodily tangible:126 it is conditioned
and perishes in advr:rse conditions, and thus is a rclative truth. It is not thc
bliss that enables one to instantly realize Truth and become a Buddha in a

single lifetime. As zLn example,r2T it is unable fto indicate] the meaning.l28

Kun-bzang rdo-rje here criticizes the usual Tantric yoga of
seminal essences ibr the impure nature of the experiences it
produces. Since these experiences, although blissful, are
conditioned, perishable and liable to change, they do not share
crucial qualities c,f the ultimate nature of mind, which is
unconditioned and immutable. Such experiences are not
therefore valuable in indicating one's actual ultimate nature.
Instead, one should work with seminal essences of the mind:

Therefore, the unccntaminated bliss that abides in mind is taught here. If
one asks whether it is at all possible to take hold of the insubstantial bliss
that abides in the mind, it is possible. How is it taken hold ofl lt is taught

124 "Using one's own body as the method" refcrs to techniques ofgenerating bliss,
such as generation,rf psychic heat (Skt. t:andolr.Ttb. gtunt-no), in which the
yogin does not make: use ofa sexual consort ((iermano 1994, p. 309).

125 "Discriminative aw;Lreness" (Skt. prajiia,Tlb. shes-rab) is thc term used lbr the
consoft fbr sexual yoga, which is used to inducc bliss.

ll6 Le.. a mere sensory ,,'xpericncc.

l2'7 The third initiation produccs an "examplc wisclorn" (dpe'i ye-shes) in thc
disciple, which is a f'acsimile of the "actual u'isdom" (don-gyi.re-sles), arrived
at in the fburth initiatron.

128 MC pp.445-446.
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that it is taken hold of by rneans of signs. which signs? The essential sign
of bliss and the essential sign of inseparability transfbrm the container of
habitual propensitiesrre etc, [r.vhich is] suffering, and indicate
uncontaminated bliss and the truth of Rcality as inseparable.rrr)

The last two signs complete the purification of the awareness-
wind, transforming the third afflicted aspect of suffering into an
aspect of bliss. Although the essential signr; are described in a
sequential manner, all four are engaged in simultaneously, thus
unifying,.,the essential points of both lather and mother
Tantras. '''

Both pairs of signs are explained as encompassing the
essence of the respective body-oriented yogas of winds and
seminal essences. Signs are described as supr:rior to the latter by
vifiue of their being of mental, rather than physical, nature. The
Yajrayana practices are said to have some provisional benefit,
but are rejected as directly valuable in inducing realization in
favor of the much simpler practice of the four signs. Since
awareness-winds and seminal essences of the mind are
described as mental phenomena, the proces:; of accessing them
appears equivalent to recognizing the nature of the mind,
expressed in terms based on the Tantric view of the body.
Connections with the body still remain, since the signs
themselves are also based on physical practices, but these are
very simple and effortless compared to the Tantric completion
stage practices.

A similar move away from the manipulation of physical
elements of the body is found in the writings of Klong-chen rab-
'byams in the context of Seminal Hearl (sNying-thig), the
practice of the Instruction Section of Great Perfection. He

Thc commentarics describe thc third aspcct of the afflicted awarcness-wind as

the "container of habitual propensitics and so on" (bag-thags.sog,s /l,i snod). lt
is not spccified what clsc (.sogs) other than habits it <;ontains. and whcther and
how the habits are different fiom "sceds" (sa-bon).

GC p.222.
GC o.223.
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describes the ideal contemplative path as based on the wisdorn-
wind, which he insir;ts is purely mental:

ln brief, "gnostic winds" is just a label applied to Compassionate
Expression's essential awareness-since it is present with the indivisible
triune identity of clisence, nature and Cotnpassionate Expression, it is
termcd "primordial (r,e) cognition (.iires) (the literal rendering of
"gnostic"). It is ternted "wind" (rlung) in that its mere stirring and mere
aware-ing sharc concordant qualities with wind. [...] The ,.channel/

winds" fpraxis and thcory] of lower spiritual vehicles are ignorant of this,
such that they view the non-elaborated essence of the moving wincls as
the gnostic winds. Having thus seized hold of then-r, thcy insert the coarse
winds fiorn thc right and left [channcls] into the centrar channcr. In this
way bringing about fsensations of] "clarity" through the right channel's
winds, "bliss" through the left channel's u'inds, and ..non-conceptuality"

through the central channel's winds, the winds remain in the central
channel with these: triune fsensations of] bliss, clarity and non-
conccptuality, such thal lvisions ofl seminal nuclei and rainbow light
emerge. Furthermore:, this is [bclieved] to be the sign of taking hold of the

fbody's] flve elemental energy-winds [fire, earth, water, wind and space].
This is, however, a quite distorted view. [...] As fbr attaining stability

upon taking hold of thesc [winds], though they claim they have taken hold
of the gnostic winds, actually thcy are not cognizant or aware of even an
iota of their truc ditnension, except for having simply heard the name
"gnostic winds".rrr

As in rDo-rje zam-pa, the traditions of the Instruction Section
relegated Vajrayana-style forceful.^manipulation of the winds
and essences to an inferior level.'" while the main practices
involve simpler ("effortless". rtsol-bral) techniques. This is a
shared characteristic between rDo-rje zam-pa and Instruction

t32 Translation fiom Gennano 1994, p. 317. '(inostic wind' in this quotation
translates.r'c-s/res-kt'i rhtng. rcndered as 'wisdom wi'd' in the prescnt papcr.
h-r the Instnrction Section. convcntional Tantric methods such as '.psychic heat"
Qqtunt-no) werc still used, but only as secondary practices (Gennano 1994, p.
313).

I JJ



170 Losr rN spAcE

Section, while the actual practices (such as "leapover", thod-
rgal) of the latter are substantially different liom the Four Signs.

It should be noted that although Kun-bz;ang rdo-rje sees the
tradition of rDo-rje zam-pa as belonging to the translation of old
translations (rNying-ma), it neveftheless presents the theory of
the Four Signs in terms of father and mother Tantras, categories
which originate from the new translation schools. The old
translations speak of the categories of Mahiiyoga and Anuyoga,
which are often described by later authors as parallel to the
father and mother Tantras, respectively.'-'" lBy choosing to state
the theory of rDo-rje zam-pa in terms of the newer schools,
Kun-bzang rdo-rje attempts to reach out to the followers of the
new translation traditions, demonstratinp; its validity (and
superiority) with respect to newer Tantric systems. The use of
Tantric terminology may give to the corpus of rDo-rje zam-pa
an appearance of being "entirely Tantric",'''' but it is important
to note that it departs in significant way:i from conventional
Tantric practice. One example is the rejection of the main
practices of the completion stage (rdzogs-rim) as coarse and
physical, and instead proposing altemative, simplified methods,
claimed to be closer to mind than body. Also, the practices of
the four signs are discussed in the commentaries without any
reference to the stage of development (bstiq,ed-rim), on which
one visualizes forms of enlightened deities and their divine
dimensions.

Kun-bzang rdo-rje's commentaries also discuss Tantric
initiation (dbang) in relation with the four essential signs.
Initiation is explained in the commentary to line 17 of the basic
text: "Since the initiations are naturally complete, there ts no
dependence on meditation, ritual or virtuous activities." He
describes the essential elements of Vajrtryana initiation and
states that the most important of them is the experience (nyams
myong) that the rite aims to engender in the disciple.

Among others, this association is madc Klong-chen rab-'byams in his Gnrb-

mtha mdzod (Gerrnano 1994, p.249'1.
Karmav 19U8. o.209.

r34
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Experience, he argues, constitutes the essential rneaning of the
initiation, and as such, is present also in the four si[ns. He
begins with the fin;t of the four stages of initiation, initiation of
the vase:

lntended for those,with inferior abilities is the outer initiation of the vase.
one relies on the mandala made of colored powders. The substance

fused] for initiation is the "victorious vase". The place where initiation is
conferred is the hezLd of the physical body.r16 The obscuration purified is
the threc obscurations of the body. The instruction is that of the path of
development stage, indicating the body of the deity as illusion-rike. The
experience is the lamp-like experience of the awareness of all phenomena
as one's own minrl. and their clarity as that of one's own rnind. The
authority fconf-erred] is to practice the path of development stage and to
listen to teachings. The necessity is that of reversing attachment to one,s
ordinary body. The rcsult is the c'ranation-dimension (skt. nirmanakaya,
Tlb' sprul-pu 'l .rka) fof enlightenment]. As the commitment. one should
guard against bodilv [negativities] such as taking what is not given, etc.

If the experienc,s of self-awareness and self-clarityl3T does not arise,
then although the rite of the initiation is complete, its meaning rs
incomplete and thc:refclrc the initiation remains incomplete. when the
meaning becomes manifest in one's mind as self-awareness and self'-
clarity, then the rite as well as meaning will be complete, and the
initiation has been L,estowed and obtained.

Fron-r thc point c'f view of this instruction, from among the four signs,
fif one engages in the first,] resting without blocking the sense-doors, the
experience of aware:ness [of phenomena as] one's own fmind] and clarity
fof the perception of phenomena as the clarity of] one's own [mind].
Although the rite of the vase initiation is not complete in this, the
meaning is naturally' complete. r -tl

In the similar way, he discusses in turn each of the three higher
initiations. The experience that constitutes the essential meanins

136 This ret-ers to touching the head vith the ritual vase.
137 On "self--clarity" (rang-g.rol) and,,self-awareness" (rarg-rry), sec n. I13.
I 38 GC pp. 286-287.
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of the second. secret initiation. is that of non-dual bliss and
emptiness (gnyis-med bde-ba). The same rn,:aning is arrived at
using, the third essential sign of drawing upward the lower
wind. ''''' The charactcristic experience of the third,
discriminative awareness-wisdom initiation is that of non-
conceptual Reality (mi-rtog-pa'i chos-nyift, corresponding to
the second essential sign of non-conceptuality produced by
unmoving eyes. At the time of the fourth initiation, one should
cognize truth in which not even the most profound or subtle
conceptual or verbal extreme remains. The same is achieved by
means of the fourlh sign. In this way, the fbur signs contain the
essence of the lour initiations.

This, however, does not mean that follo'wers of the rDo-rje
zatn-pa tradition rejected the need for initiatory rites or practices
of deity yoga. There was a rite of initiation called "the Guru's
blessing of the way of meditation" (sg,om-trhul bla-ma'i byin-
rlah.r). Judging from the extant texts"'*" this; rite was in fact in
the form of the four Vajrayana initiations related to a deity,
mNgon-rdzogs rgyal-po. There are also a number of ritual texts
related to visualization of'deities (sadhanas and mandala rituals)
in the rDo-rje zam-pa collection. Clearly, deity visualization was
practiced despite the claimed self-sufficienc'y and superiority of
the four signs. Nevertheless, it seems significant that generation
stage is noi given any role in the basic t&t and cornmetrtaries.lal
Although deity visualtzatton was not excluded from actual
practice, its imporlance was thereby diminished and its role
shifted from that of the central practice to pr;riphery. One could

There appears to be an inconsistency in Kun-bzang lJo-rje's comnrentary herc.

as in another scction hc associatcs thc nractice of bliss with thc third initiation
rather than second.
sGom-tshul blo-mu'i h.1:in-r1uOt rg\'(ts-pa, 'bring-po, b.sius-pu, respectively

N_rKG vol. 19. pp. 28- 51. 5l-63, 63-69.

It is possible that the deity nrNgon-rdzogs rgyal-po was not oliginally an intcgral
pan of rDo-rje zam-pa. Colophons to solrc of its rinrals statc as thcir author a

ccrtain Avadh0tipa. who is not listed arnong thc lineage gurus. Namkhai Norbu
(2001. p. 26) considers 'Dzer.rg Dhan.nabodhi responsible fbr introducing the

practicc of mNgon-rdzogs rgyal-po to rDo-rje zanr-pa.
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speculate that the transmission of initiation in connection with a
specific deity may have provided the .necessary format or
vehicle for the continuity of the lineage.'u- Given the need to
prove the authenticity of the teachings and unbroken
transmission, the leachers of the lineage could not afford to
dispense with initiation, the standard device of transmission in
the Vajrayana-dorninated environment.

lY. Klong sde from the perspective of the Instruction Section

The previous sections described how the concept of Space
Section was usecl to categorize various Tantras and the
instructions of the Adamantine Bridge. From the l2'r' century
onwards, a further interpretation of the notion of the Space
Section was introduced with the emergence of the Instruction
Section (Man-nga27sde). In the Instmction Section, the Space
Section is presente,l in the context of the Three Sections of the
Great perfection ti,.rDzogs-chen sde-g.sum). It is not known
whether the three,fold schemc was adopted from an earlier
tradition or whettrer it was the original innovation of the
Instruction Section. In the presentation of the Instruction
Section, the threefold scheme is hieracliical: the Mind and Space
Sections are both described as inferior to the Instruction
Sections, both having some slight bias in their understanding of
the Great Perfection. However, in presenting their version ofthe
Three Sections, the followers of the Instruction Section did not
refer to Space Section teachings as they were found in various
Tantras or in the instruction texts of the rDo-rje zam-pa.Instead,
they proposed original definitions of the Space Section, with no
apparent link to the older texts at all. Despite this, it was
presented as if the Space Section described refered to an
existing class of Ta.ntras. The descriptions of the Space Section

lzl2 According to Kun-birang rdo-rjc's history, Vairocana himself initiated sparrg mr-
pham mgon-po relyir.rg on the ritual of thc deity yang-dag-thugs (GC, p. l5l).
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thus became a pseudo-doxographical catr:gory, which was
adopted and repeated by generations oflater'fibetan scholars.

A case in point is the presentation of the Space Section found
in Klong-chen rab-'byams's (1308-1363) tGrub-mtha' mdzod
(Treasury of'Spiritual and Philosophical Systems). This work is
one of Klong-chen rab-'byams' seven .most famous and
influential treatises known as the 'Seven T'reasuries' (mdzod-
bdun). It is an extensive doxographical treatise, which presents
the gradation of the various theories and spiritual approaches,
culminating with the Great Perfection and ultimately the
Seminal Heart teachings of the Instruction Section. The latter
system, of which Klong-chen rab-'byarLs was a leading
proponent, is the prevalent focus of his worlks. He devotes less
attention to Mind Section, but some among his works are
specifically concemed with its theory and practi-ce.ra3

The Gnrb-mtha' mdzod is Klong-chen rab-'byams's only
work in which the Space Section is treatr:d in more than a
cursory manner. Neverlheless, its presentation of the Space
Section became influential among later authc,rs. Because Klong-
chen rab-'byams had become a leading authority on the Great
Perfection because of his expositions of the [nstruction Section,
later scholars often tumed to Grub-mtha' mdzod also for a
definitive statement of the philosophical system of other
Sections. Besides being a comprehensive and systematic
arrangement of the various systems, the trealise is an accessible
source in that it aims to bring the doctrines into the conceptual
domain of mainstream philosophical discours;e. For instance, the
views of the Space Section and its variour; subcategories are
systematically analyzed from the general Madhyamaka point of
view, scrutinizing their position with regard to existence OoA
and non-existence (med). assertions (vin) and negations (min).
By proving that a doctrine is free these ontological extremes, it
is shown that it belonss to the authentic N{iddle Wav. which

143 E.g. his Trilog, on Sel/-libt:ration (Rang-grol skor g"sunr), Tt'ilog1:6n Resting
(Ngal-gso skor gsum) and his commentary on the Kun-b.t,ecl rgvul-po Tanlra. tlte
Jev'el Ship (Rin-chen gru-bo).
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would have been a prerequisite for being acceptable for
mainstream Tibetan scholastic traditions.

I will refrain here from translating the Klong-sde section of
the Grub-mtha' nrdzod, since it has been incorporated
practically verbatiri into bDud-'joms Histotl, oJ' the l,{yingma
school o.f Tibetan Buddhism. I give below only the outline oi the
sub-categories of lKlong-sde as given by Klong-chen rab-
'byams, as an illustration of his method of classificatlon.

1. The Black Space

a) The Black Space of r\ctivity (mdzad-pa klong-nag-gi sde)
b) The Black Space of'Compassionate Expressiott (thugs-rje klong-nag_gt

sde)

c) The Black Space of Ilmanation (,sprul-pa klong-nag-gi .scle)

2. Variegated Space

a) Thc variegated Space that confbrms to the Mind Section, teaching
existence (.sems-sde-dang mthun-pa'i ktong khra bo)

b) The self-contained 'y'ariegated Space that teaches non-existence (zed-
.\mra rang-gnas-dang mthun-pa' i klong khra-bo)

c) The variegated Spar:e that conforms to Instruction Section and teaches
exrstence and nonex.istence (yod-med mang-ngug-dang mthun-par smra-
ba'i klong khra-bo)

3. The White Space that asserts mtnd (ktong dkar-po ,\em.\-su smra_ha)
a) The white Space of inexpressible great spontaneous manifestation

i) The Space of the Ocean (rgy-ct-nttsho'i ktong)
i.I ) the Greater Space of the Ocean
i.2) the Lesser Space of the Ocean

ii) The essence of the Space of the Sky (nam-mkha'i klctng)
ii. 1) The essenoe of the Space of the Sun and the Moon (nvi_zlu,i
kktng)

ii.2) Thc esserrce of the Space of the Jewel (rin_po_che'i ktong)
4. The Infinite Space that transcends causality (klctn rab-'byams rgyu-'hras

la-bzla-ha\
a) The or"rter Infinity of inaction (bva-ba-tlang bral-bct phvi'i rab-'hyams)
b) The Inner Infinity that teaches according to its own textual tradition of

tenets (gntb-mtha' rang-gzhung-du smra-ba nang-p1i rab_, byams)
c) The Secret Infinity that eliminates obstacles (gegs_bsal_ba g,sang_ba'i

rab-'byams)
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d) The Infinity of Suchness that revcals the vital p<>inIs (gnad bkrcl-ha de-

kho- n a- nv i d- ky' i rab -' bl,ants)

The above categories are subsumed under the Four Spaces:

I . The Space of Display (rol-pa'i klong)
2. The Space of Ornament (rg1,an-g.vi klong)
3. The Space of Reality (c'hos-nvid--n\i klong)
4. Thc Space of Freedom fiorn Activity (bva-bral-gy,i klong\

These, in turn, are subsumed under Nine Spaces:

L The Space of the changelessness of view (ltu-hc,-la 'pho-'glur med-pa'i

klong)
2. The Space of thc absence of assertion and negation in meditation (sgom-

p a- I a .,- in -m in me d - p a' i k I o n g)

3. The Space of thc abscnce of hope and fear in fruition ('hra.s-bu-la re-dog,t

med-pa'i klong)
4. The Space of the absence of establishmcnt ancl elimination in essence

(ngo-ho-la grub-bsctl med-pa' i klctng)

5. The Space of the unceasing display of nature (rang-bzhin rna-'gags rol-
pa'i klong)

6. The Space of the liberation of appearances ani. mind in characteristics

(mt,s ha n - nv id - I a .s n un g- s e m.s gr o I - b a' i k I o n g)

7. Thc Space of the changelessness of thc Expansc; (dhyings-la'pho-'g.r'ur
med-pu'iklong)

8. the Space of the self-manifestation of unceasing display (rol-pu 'gttg-

me d ra n g- s h a r- gy" i kl on g)

9. the Space of the spontaneor.rsly equal, prirrordially liberated total
prcsence (lhun-mnyum ),e-grol c'og-gzhag gi klong)

These in tum are subsumed within three:

l. the Space of the great imrncnsity of spontar,cous prcsencc (lhun-gntb

.van gs- po t: hen -p o' i kl o n g\
2. the Space of effortlessness of natural luminosity (rang-gsal b.va-rtsol

ntetl-pa'i klong)
3. the Space of primordial accomplishment without action (ma-byu.\ re-ndt

grub-pa'i klong)
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Although no references to actual Space Section texts are given,
the system is categJorized into various categories and subcate-
gories. These divisions does not seem to be attested in actual
Space Section Tantras in the present-day editions of the rl,,lying-
mu rgyud-'bum. K-long-chen rab-'byams also lists the Nine
Spaces, but these do not correspond to the list found in Tantras
such as the Equal to the End of Slq, (Nam-mkha'i mtha'-dang
nuryant-pa). Unlikr: the standard ninefold list, it does not
correspond to the ten basic principles of Mahayoga Tantra.
Despite not quoting; any titles, he states the number of Tantras,
chapters and even \,erses that teach this system, thereby creating
an impression thal he is classifying actual textual material.
Neither is there an)/ apparent connection between the described
categories and the slystem of rDo-rje zam-pa. A11 sub-categories
of the Space Section are presented as basically technique-free,
without reliance on the physical body or structured sessions of
meditation. It is lik.ely that, as suggested by Germano, Klong-
chen-pa's doxographical divisions are thematical in nature,
representing different flavors of contemplation rather than
descriptions of actual literature.raa Another possible way to view
these categories would be as definitive standards against which
statements in actuail literature could be compared in order to
position a specific text or statement as conforming to Mind
Section, Space Section etc. For example, bDud-'joms Rin-po-
che has used Klong-chen rab-byams classification to identify a
doha by Maitripa as in accord with the view of the Space
Section (bDud-'jonrs 2003, pp. 329). In any case, Klong-chen
rab-'byams himself does not explain the intent or purpose of his
classification, but just matter-of-factly presents it as the Space
Section.

Besides Klong-c,hen-p8'S, there are other, generally shorter
presentations of the Space Section from the perspective of the
Instruction Section. These typically offer different
classifications of ttre subdivisions of Klong-sde. For example,

1 44 Gclrrano 1 994. pp. 285.

(t
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yet another redefinition of the Nine Spaces, different from both
Equal to the End qf Sky Tantra and Klong-chen-pa's
presentation, is found in the Subsequent Tantra of Great
Perfbction Instruction (Man-ngag rdzogs-p,a chen-po'i rgyud
phyi-ma) rediscovered by 'Jigs-med gling-pa (translated in van
Schaik 2004a, p. 152). Another text, The F'recious Grindstone
Ctttting Through the Proli/bration o/'Space Section(s) (Rin-po-
che bye-ma reg-gcod-lq,is klong-sde'i spros-pa gcod-pa, TshB
vol. 10, pp. 845-853/, also apparently a rediscovered treasure
text, lists no less than forty-seven Sections ol'Space.

rDo-rje zam-pa and the Instruction Section
Although Instruction Section texts do not seem to refer to
characteristic concepts and practices of rDo-rje zam-pa such as
the Four Signs,la5 the twb systems shar,o cerlain (broad)
similarities; indeed, the very name of the .Adamantine Bridge
has been explained by a Tibetan author as referring to its
"bridging" the gap between Mind and Instruction Sections.la6
One of the most important questions with regard to the rDo-rje
zam-pa therefore concerns its relation to the Instruction Section.
To analyze the possible influence of various Space Section
materials in the historical development of the Instruction Section
would require detailed comparative work, utilizing extensive
textual material from both classes of texts. Althoush it is not

145 Neithcr havc I found occurrences ofthc tcrm Instruction Section (mon-ngag-sde)

in Kun-bzang rdo-rje's commentaries or elsewhere in the collcction. In general.
Kun-bzang rdo-rje's commentaries or other earlier texts of the rDo-rje zam-pa
do not utilize the triparlite classification of Mind, Space and Instruction
Sections. Kun-bzang rdo-rje's commentary in fact use:s the term Three Sections
(sde gsum), but as rcfcning to what is more commonly known as the Three

Sections of Inncr TanIra (nang-rgyud sde gsum). [Ie breaks the sections up as
'chos-sde, rcf'erring to Mahayoga; rgr-ud-sde, referring to Anuyoga; and klong-
.sdc. referring to Atiyoga tMC. pp l4q-350). In thi: way. the Three Scctions
correspond to the three highcr catcgories of Tantra in the common rNying-ma
ninefold classification of spiritual paths. anil the Spar:e Scction is here used as

synonymous with Great Perf-ection in general.

1,46 Zhwa-dmar chos-kyi grags-pa, sNyan-brglad rdo-rjt, zam-pa'i khrid-,,-ig skal-
bzang mig-'hyed, N1t((j vol. 19, p. 14,1.
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possible to undertake such a study here, I shall briefly
summarize below some broader parallels and divergences
between the Space and lnstruction Sections.

One similar conoept appears in the history of the rDo-rje
zam-pa, in which seven generations of its teachers were
described as havinl3 passed away without leaving physical
remains. This pheno:menon later became known as the "rainbow
body" ('ja'-lus), referring to the dissolution of the gross physical
elements of the hunran body into.their purified essences in the
form of rainbow-coloured lights.'*' Specifically, the attainment
of the rainbow body was connected with specific practices of the
Instruction Section. The teachers of the rDo-rje zam-pa also
seem to have elabora.ted some theory about the transformation of
the physical elements of the body as a result of spiritual
realization, as is evident from an episode of the history on
Nyang byang-chub grags, teacher of Nyang shes-rab 'byung-
gnas:

[Nyang byang-chub grags] said: "I'11 put on a show for you two, father
and son.'*t Look at nLc!" And when the teacher Shes-rab .byung-gnas and
sBa-sgom looked frcnn right and left sides, they didn't see him in the
middle. He had turn*d into a whirlwind the size of a cubit that whirled
this way and that way and then tumed into a fire. Then he tumed into a

metal water basin that brimmed with water and, whirling greatly, abruptly
turned back into the leacher. He then said, "lt happens like this when the
impure residue of elements is purified, but the pure essences have not yet
dissolved. when habitual mental appearances have been exhausted but
one has not separated from the body [composed] of physical elements, the
elements manifest like this. Although one may see with discriminating
awareness the meaning of there being nothing to meditate upon, such
mastery is obtained easily by maintaining the state of non-distraction with

On'.ja'-las, see Shardza Tashi Gyaltsen, Ileart Drops oJ Dharntaka\a.
Dzogchen Proctic'e ol the Bon Tradition; also, Karmay 1988, pp. 190- 196.
Nyang shes-rab grags is addrcssing Nyang shcs-rab .byung-gnas, who was his
senior. and the latter's student rBa-sgom, then a youngster.

141
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regard to the [Four] Signs (brrla). Maintaining; non-distraction is very
. ..tJa
lrnnortant.

Although I have yet to identify the occun'encc of the specific
tetm "rainbow body" ('ja'-ltts) in Kun-bzarLg rdo-rje's texts (the
term used instead is lhag-med-du gshegs-1rrz, 'passing without
remainder'), the rDo-rje zam-pa lineage eventually become
renowned as the "lineage in which everyone achieved the
rainbow body", referring to such manifestation of highest
realization in seven successive teachers fi'orn sPang mi-pham
mgon-po down to rBa-sgom ye-shes byang-chub.t5u One
sixteenth-century interpretation offered for the name rDo-rje
zam-p\ the "Adamantine Bridge", was that it bridges the
ordinary human body and the rainbow body.'''

The presence in the lineage of two teaclhers from the Nyang
clan, Byang-chub grags and Shes-rab 'byung-gnas, is itself a
possible point of connection with the Instruction Section, which
may or may not be significant. Nyang shes-rab 'byung-gnas was
specifically said to be fiom the Nyang clan temple of dBu-ru-
zhwa. dBu-ru-zhwa was the site were in the l1'n century the
Instruction Section emerged, allegedly through the discovery of
its texts that were hidden there by Nyang Ting-'dzin bzang-
po.t" The creative experimentation 

-with 
yogic techniques

concentrated at dBu-ru-zhwa and in the Nyang lineage that
eventually resulted in the emergence of the Seminal Heart
(sNying-thig), may have had some influence from the teachings
of the Adamantine Bridge, although whether and to what extent
this occurred must be examined on the basis of textual research.

Another point of similarity appears be,tween the historical
narrative of the Instruction Section and the main deity in the

GCl, pp.164-165.
Gtr-rtr bkra-.shis Chos- 'b.t,rlr.q. p. 188.

Zhwa-dmar chos-kyi grags-pa. sNrun-brgyud rdo-r'fe zam-pa'i khrid-.vig skul
h:ong ntig-'b1'ed, NvKG vol. 19. p. 144.

Krrmay l9lltt. pp 209-2 10.

t19
r50

l5l

152
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rituals used in rDo-rje zam-pa, mNgon-rdzogs rgyal-po.'" The
Instmction Section speaks of twelve primordial teachers (ston-
pa bc'u-gnyls), with the ancient Buddhas with Sakyamuni as the
last and the frrst ele,,,en having promulgated the teachings of the
Great Perfection ep,rchs ago.''* The eleventh of those teachers
was mNgon-rdzogs rgyal-po. The Tantra that the teachers of the
rDo-{e zanl-pa corrsidered as the fundamental Tantra, Secret
Wisdom (Ye-shes gsang-ba), mentions in its Chapter on
Prophecies (Lung bstan-pu'i le'u) a rnNgon-rdzogs rgyal-po,
who had in the past transmitted that Tantra to seven disciples."'
mNgon-rdzogs rgyzLl-po is also the interlocutor in the Jew,el
Light o.f Wisdom T'antra (Ye-shes rin-chen 'od-lq,i rgyud):'n
which is listed as one of the so-called "thifteen Lotus E,ssence
texts" that Vairocana's basic text was said to sumrnarize.'t- lt is
possible that practices related to the deity mNgon-rdzogs rgyal-
po were incorporated into the rDo-rje zam-pa on the basis on
such mentions in thLe Tantras. Whether the Instruction Section
nanatives conceming the teacher mNgon-rdzogs rgyal-po
origir:rate from the Tantras circulating in the rDo-rje zam-pa
lineage or from another source, is not known. In any case, no
"pre-history" or account of the spread of Buddhist teachings
before Sakyamuni rvas elaborated in the history of the rDo-rje
zam-pa. No cosmoLogical theories were developed about the
origirrs of the universe, the deviation from the pristine original
state into unawareness etc, such as they are found in the
Instmction Section.

Another parallel between the Space and Instruction Sections,
which was discussed in the preceding chapter on the Four Signs,
is th,e trend of emphasizing mental over physical aspects of
yogic practice, e.g. emphasizing the "wisdom wind" (,,e-shes-lqti

This connection is pointed out in Norbu (2001), p. 7.

For a story of the t.,r'lelve tcachcrs and its origins, see Norbu and Clcmcnte
(1999), pp.22-26.
T'shB, vol. 1, p. 777. Tliis is the twelve-chaptcr version of the Secrcl Ilisdont
lhe seventeen-chapter versiou docs not mention mNgon-rdzogs rgyal-po.
T'shB vol. 3, pp. 439-173.
.s.Nvan-brg'ud rdo-r je zunt-pu'i nan-ngug-gi khog-chings.,V-uKG vol. 18, p. 649

r53
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rlung) over "material winds" (bem-po'i rlitng). etc. Related to
this is their rejection of strenuous physical practices such as
found in Tantric practices of the newer schools in favor of more
gentle, "effoftless" (rtsol-braf styles of practice. Here, further
research would be needed to answer the querstion of whether this
similarity results from borrowing between different lineages of
the Great Perfection or simply represents a parallel trend in the
development in their doctrines. In the case of rDo-rje zam-pa, it
would be necessary to examine the extent of influence on their
doctrine from such Tantras as the l(alacakra and the
Guhyasamaja, which are referred to throughout Kun-bzang rdo-
rje's commentaries.

Despite the existence of such general sinrilarities between the
Space and Instruction Sections, the differr:nces between them
are also substantial. The central practices of the Instruction
Section, "cutting through" (khregs-chofi and "leapover" (thod-
rgal), with their intricate preliminary and subsidiary practices,
represent a completely different system of ,,rogic and meditative
practice from the relatively simple Four liigns of the rDo-rje
zam-pa. The Instruction Section theories of'the basis (gzfti) and
manifestation from the basis (gzhi-snang) eLre also not found in
the rDo-rje zam-pa; the latter's theory of all-basis (kun-gzhi) and
its transformation (gnas-'gyur) is probabll, closer to the new-
translation (gsar-ma') Tantras than the Senrinal Heart (sl{ying-
thig). Also, the historical narrative of trarLsmission of rDo-rje
zam-pa from India to Tibet is generally closer to the Mind
Section account than the Instruction Section. in that it was
transmitted through Vairocana.lss Both Vimalamitra and
Padmasambhava, the key figures in the transmission of the
Seminal Heart and related lineages. are absent from its linease
succession.

158 As secn above, thc lineage's story of Vairocana, is related the Vai,ro'i 'dra-'bag
or its earlier form. Kun-bzang rdo-rje's account of earlier Indic teachers,
however. omits a long list of teachers between ',lam-dpal bshes-gnyen and
Srrsir.nha (Vai-ro'i 'dra-'bag, pp. 48-85).
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V. Conclusion

The source for the variety of descriptions of klong-sde is the
existence of distinct textual traditions that claim to expound the
Space Section. The earliest of these seem to be the Tantras
which structure their presentation of the essential theory of the
Great Perfection according to the concept of Nine Spaces (klong
dgu), with the Equal to the End of Slq, Tantra (Nam-mkha'i
mtha'-dang mnyam-pa) often mentioned as the foremost among
them. Tantras based on the concept of the Nine Spaces have
strong similarities ''vith the texts of the Mind Section (Sems sde).
The classihcation of Nine Spaces is parallel to the ten absences
(med-pa bcu) of ttLe Mind Section. The two classes of Tantras
are also similar in their orientation to view (lta-ba\ or
philosophical theory, and their lack of applied instructions (mctn-
ngag) on meditative cultivation.

A different kintl of doctrine characterized as Space Section
appears in the texts related to the instmction (man-ngag) of rDo-
rje zam-pa ("Adanrantine Bridge"), an instruction which is said
to summarize the essence of the Tantras such as the Equcrl to the
End of Slqt Howe,/er, this text differs from the latter Tantra in
its orientation to methods. which are described in terms common
in Vajrayana but not mentioned in the EEtctl to the End oJ'Slq,.
Although the rDo-rje zam-pa is considered by the tradition to
belong to the Spac,o Section, neither Space (klong) nor the Nine
Spaces (klong-dgu) are an important concept in Vairocana's
basic text or its associated commentarial literature. The only
connection of rDo-rje zam-pa to the concept of klong seems to
be the claimed association with the Equal to the End o/ Slq,
Tantra. The Tantrtr itself nor its central concepts do not figure
prominently in the writings of the rDo-rje zam-pa tradition.
Rather, at least b), the time of Kun-bzang rdo-rje, focus had
shifted to another group of texts, which consisted of Secret
Wisdom Tantra (,"Gyud ye-shes gsung-ba), Perfect Wisdom
Tantra (rGyud ye-shes rdzogs-pa) and other texts. These texts
also circulated without being considered to belong to the Space
Section, but eventually were classified as klong-sde in the
collections of ancient Tantras, probably because of their

183
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connection to the rDo-rje zam-pa. This proc:ess also resulted in
the inclusion to the category of klong-sde several other texts on
the basis of perceived similarities with the rDo-rje zam-pa but
without any evident historical connection to the tradition. Far
from being uniform, the Space Section as a doxographical
category in the NGB collections thus became a container for
very different texts. In addition, the concept of the Space
Section appears to be used in the Instru,ction Section as a
pseudo-doxographical category to classify l;upposedly existent
textual material. but without reference to actual texts. Thc
implication of this variety of divergent wa1,5 of understanding
the Space Section is that it is impossible to describe Ktong-sde
as a single, discrete trend of the Great Perfe;tion thought, but a
rather a fluid category which has been historically applied to
different categories of texts. It is always necessary to specify
which texts and traditions are referred to when the Space
Section is employed as an analytical category.

Comparing the tradition of rDo-rj e zam-pa with Vajrayana, it
is seen that despite the presence of Tantric ritual in the tradition,
the various Yqrayana practices were seell b.r the tradition itself
primarily as having a secondary role to the nrain practice, which
is Great Perfection contemplation. The, rDo-r1'e zam-pa
incorporated Vajrayana practices into their system for various
temporal aims while retaining the separate identity of the Great
Perfection contemplation" rather than, vice versa, integrating the
Great Perfection into an overall Tantric panadigm, which was
the approach in some other movements. Irurlherrnore. extant
commentaries explain the doctrine of the rDo-rje zam-pa on the
basis of concepts found in the new translation schools of Tantra.
In a similar way that the earlier Nine Spaces texts had defined
the doctrine of the Great Perfection throueh contrastins
themselves to the Vajrayana, the l2tl'-century dJvelopments oT
the rDo-rje zam-pa were elaborated irL relation to the
contemporary Tantric movements, which laicl emphasis utilizing
the human body in attaining spiritual realization. Kun-bzang
rdo-rje's exposition of the system of rDo-rje zam-pa transposes
the problem of recognition of the true nature of consciousness to
a body-based discourse employing the tenns "energy-winds"
(rlttng) and "seminal essences" (thig-le), the key concept of the
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completion stage o1'Vajrayana. Despite the use of new Tantric
schools' terminology in the commentaries, their body-based
practices are argued to be inferior to simpler Great perfection-
style mental practices. In this, Kun-bzang rdo-rje's rhetoric is
parallel to that of the Seminal Heart tradition. Another parallel
between the Space and Instruction Sections is mNgon-rdzogs
rgyal-po, who is thr: central deity in the Tantric rites employed
by the rDo-rje zan-pa and is also mentioned as a teacher in
Tantras such as fiecret Wisdom (Ye-shes gsang-ba). As a
teacher, he is also mentioned in the Instruction Section. Both
systems also have a parallel notion of death without leaving
physical remains, the concept which was later known as rainbow
body ('ja' lus). Holvever, these parallels are of a rather general
kind, and whether they resulted from actual influences and
contact between different lineages, or are simply parallel
developments, rnust be shown by further comparative research.

Appendix l. Tibetan text of the basic text of rDo-rje zam-pa

[J 71 klong sdc rdo rje zan pa'i gzhung bzhugs so/ /
l ll] gdod ma'i mgon pc dang rnarn dbyer rna mchis pa ilpal ldan bla ma dam
pa'i zhabs la phyag 'tshal 1o/ /byin gyis brlab tu gsol/ de la ,dir gsang sngags
snga 'gyur rnying ma pa'i ring h-rgs la rgya che ba bka' ma dangzab pa gtcr
rna gnyis su yongs su grags pa'i dang po la mdo sgyu sems gsum gyi/ ,dir

sems phyogs rdzogs pa chen po sdc gsum las mal ,byor ma rgyud bdc stong
sangs rgyas !91 mnyarn sbyor gyi snying po'i bcud bsdus shing ye shes
gsang ba la sogs pa'i rgyud sde bcu gsurn dang / rdo rje'r zampa dbang gi
lnan ngag la sogs pa'i s,grub sde bcu gsum dang / lta ba'i klong la sogs pa
klong dgu'i don gyi bcud phyung ba rang bzhin rdzogs pa chen po'i snyan
brgyud rdo rje'i zam pa zhes theg pa rhams cad kyi rtser g).ur pa .di nyid .jig
rten mig gcig 1o chen bai ro tsa nas mkhas pa Shrr singha sogs rgya gar gyi
pal chen nyi shu rtsa lnga'i thugs kyi gsang mdzod brtol [20] ba'i gdams pa
zab mo la brgyud pa sn€;a phyi bar gsurn du byung ba las/ phyi ma'i skor yin
tc bai ro'i 'dra bag tu/
bdag nyid bai ro tsa na nrchis pa 'dil I

yang dag bcu gcig don dang ye nas ldan/ /
rgya gar yul nas chos bslabs nas/ /
sgra don bsdelrs nas bka' bsgyur te/ /



186 Losr rN sPACE

bod kyi rgyal khams dkar por btang I I
rgyal dang blon po kun log nas/ /
spyugs nas tsha ba'i rong du mchis/ /
rgyud sde klong sde'i bka'bkrol nas/ /
g.).u sgra snying po nyid la gtadl I
tsha ba'i rgyal kharns dkar por btang I I
yang dag don gcig mchis pa de/ /
mi pham mgon po nyid la gtad/ /

ces spang mi pham mgon po la snyan brgyud du gdams shing de nas bzung

ste brgyud pa bdun gyi bar du phung po lhag med 'ja' lus 'od skur grol ba sha

stag tu byon pa'i brgyud pa'i bla ma rnams kyi zhal nas zhall snyan nas

snyan du brgyud pa'i zab cing ches dkon pa'i chos srkor lal gzhung dang yig
sna'i skor/ byin rlabs dbang gi skor/ sgom sgmb nyams len gyi skor/ zhal

gdams gdams pa'i skor dang bzhl'ol /dang po lal / isgrub sde bcu gsum gyi

snying po snyan brgyud rdo rjc zampa'i rtsa ba'igzhung chung bzhugs sol5n/

t12tl
ma nor ma bcos bsam 'das brjod med ngang la phyag 'tshal lo/
(1 ) gdod nas dag pa'i byang chub sems nyid kyis/ /
(2) nyid kyi ngo bo nyid kyi don bstan pa/ /
(3) rna brgyud lung gi gter chen'grol/ /
(4) bsgom med don gyi gzer chen gdab/ /
(5) brda don 'grol ba'i man ngag sbyin/ /
(6) 'dzin med ngang la mi gnas par/ /
(7) g.yo 'dzin rlung gi man ngag sbyin/ /
(8) sems nyid mi brtan spros chen lal /
(9) bde chen thig le'i man ngag sbyini /
( l0) rdo rje'i tshig lam sems kyi lde mig bstan/ ,

(11) tha mal gnyug rna so ma lhug pa'i ngang /
( l2) rtcn med pas na rig pa rang sar grol/ /
( I 3 ) rkyen dang bral bas rig pa rang sar dag /
(14) re dogs med par dbyings la gtadl I
(15) bsam brjod bral bas ting'dzin mchog /
(16) de bzhin nyid du mya ngan 'das/ /
(l7) dbang ngang gis rdzogs pas bsgom sgrub dge ba'i chos la mi ltos/

159 The title line of Version Ais rdzogs pa chen po klor;g sde rdo r.je zom po'i nttrn

ngog gi gzhung zhal gdoms dang bcas pa bzhugs .so.
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( l8) sku rang chas su €iyur pas gnyis 'dzin las grol/
( 1 9) don gcig fu rtogs pas rtog dpyod las 'das/
(20) 'di ni rdo rje'i lanr mchog ste/ /
(21) skal ldan 'bad pa rned par grol/ /
(22) grol ba rang byun;g gzhan las min/
bka' sa manta nam mkha' dang mnyam pa bde ba kun tu spyod pa'ir60 rgyud
las phye ba'i16r 1221 rdo rje snying po'i don gtan la ,bebs par byed pa'i rgyud
sde bcu gsum dang / padma'i snying po'i don nyams su len pa'i sgrub sde
bcu gsum las/ gdams rLgag 'di ni rglud sde bcu gsu'r gyi don/ sgrub sde bcu
gsum gyi snying po nta brgyud rin po che zampa'i gdams ngag go/ / slob
dpon Bai ro tsa nas bstan pa rdzogs so/ /

Appendix 2. Space Section Tantras in the sDe-dge edition of
the NGB

3.

l. The Tantra of the lGng of Infinite Space (Klong-chen rab-'httants rgyal_
po'i rgvud,48 chapters. I I 1b-169b).
The condensed Fundamental Tantra of the Great Space of the Ever-Good
(Kun-tu bzung-po nam-mkha'-c.he rt.sa-ba bsdu,s-pa'i rgr-ud, l7 chapters,
I 69b- I 80a).

The Enlightened-rLind Tantra of the Arising of the Intrinsic power of
Awareness of the Elver-Good (B,,-ang-chub-xy\i ,sems htn-tu bzang-po rrg_
po rang-rt.tal .thar-ba'i rg1:ud, l4 chapters, l80a-187a).
The Precious Tantra on the Wheel of Various Advices (Rin-po_che
gdams -n gag s n a - t.s h o gs' khor- I o' i rg1,ud, I 6 chapters, I 87a- I 95a).
The Precious Tantr' on the Arrangement of the Superior path (Rin-po-che
'phags-lam bkod-pcr'i rgyud, l0 chapters, l95a-203b).
The Vajrasattva Tatrtra Equal to the End of Sky (rDo-rje sems-dpa' nam_
mkha'i mtha' dang mnyam-pa'i rg,vud,27 chapters, 203b-24gb).
The Instructional rantra, the Precious Lamp of Secret wisdom (ye-.shes
gsang-ba' i sgron-r,ra r i n-po-c: he man- n gag-gi rg1,ud, 1 6 chapters, 24gb_
257a).

6.

l60 Version A omits bcle ba kun tu spvod pa'i
16l Vcrsion A om. ph.ve ba'i.

4.
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8. The Tantra of thc Precious Wheel (Rin-po-t'he 'khor-lo'i rgvud, 8

chapters, 251a-261b).

9. The Tantra of Secret Wisdom (Ye-shes gsang-bo'i rgwd, l2 chapters,
26tb-219b).

10.Tlre Enlightened-mind Tantra of Perfect Wisdom (Bvang-c'hub-x1\i sem.s

y e -,s h es r dz o g,s - p a' i r 91, v a1, I 0 chapters. 27 9b-288a\.

I l. The Great Pcrfection Tantra Teaching the Purity o1'Enlightened Mind that

Engages in Everything (rDzogs-pa c'hen-po bvang-t'hub-kvi .sems kun-la
'jtrg-pa rnam-dug ston-pd' i rgvud, 5 chapters, 28t3a-297b).

12. The Enlightened-mind Tantra of the Vajra Radiatrng Light (B.t,ang-c'hub-

k,,-i sem,s rdo-4je 'od-'phro'i rg1ud, l2 chapters, 298a-303a).

Appendix 3. Transmission lineage of the rDo-rje z^m-p^

Sourc'e: Ngag-dbang blo-bzang rgya-mtsho, Gangga'i chu rgltm
rDo-rje sems-dpa', clGa'-rab rdo-rje,'Jam-dpal t'shes-gnyen. Srrsimha.

Vairocana, sPang mi-pharn mgon-po, dBu-ru brag-ral-ba Ngan-lam Byang-
chub rgyal-mtshan. mDo-khams stod-pa Za-ngam rin-chen-dbyig, Yar-klungs
phyos-pa Khu-'gyur gsal-ba'i mchog, sNye-mo g.yung-drung-ba Nyang
byang-chub grags, dBu-ru-zha lha-khang-ba Nyang shcs-rab'byung-gnas.
Lo-mo sBa-sgom ye-shes byang-chub, E-gong-po-btr'Dzeng Dharmabodhi
( 1052-l 1 68), E-gong-po-ba'Dzeng Jo-sras, Kun-bzang rdo-rje,r6r rJe-btsun

Sangs-rgyas rdo-rje, sKye-tshe Ye-shes dbang-phyug,, Dwags-po zc-dkar-ba
gzig ye-shes dbang-po, Khrab la-kha-ba'i mkhan-chen Dur pa bsod-nams
'od, La-kha-ba'i Dur-ston Vajre(vara, Bla-rna Go-ri blo-ldan, Bla-ma 'O-la
jo-sras, mTha'-bzhi gZhon-nu dbang-phyug, mTha'-bzhi brTson-'grus
dbang-phyug, mTha'-bzhi Grags-pa rin-chen, Khrab la-kha-ba Sakya rgyal-
po, Thub-bstan yongs-su rdzogs-pa'i bshcs-gnyen yi<l-bzang rtse-pa 'Gos-lo
gzhon-nu dpal (1392-1481), Nges-par thams-cad mkhyen-pa sPyan-snga

zhwa-dmar chos-kyi grags-pa ye-shes dpal-bzang l:1453-1524), Shel-brag

sprul-sku chos-kyi blo-gros, Khyung-tshang ras-chen blo-gros dpal-ldan.

Sprul-sku Katmaguru, Chos-dbang bstan-'dzin nyi-ma, Khyab-bdag khra-

tshang-pa rdo-r1e mi-rtog rtsal ( I 595- I 671 ), Za-hor B,andc (Ngag-dbang blo-

bzang rgya-mtsho) ( I 6 I 7- I 682).

162 Student of both'Dzeng Dharmabodhr ar.rd'Dzeng Jo-sras.
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Abbreviations

NyKG: rNying-ma bKa'-ma rgyas-pa
NGB: rNying-m'a'i rgyud-'bum
TshB: rNying-mre'i rgyud-'bum, mTshams-brag edition
TK: rNying-mre'irgyud-'bum, gTing-skyes edition
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