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by Sir John Woodroffe

The Science of Death

‘Strive after the Good before thou art in danger, before pain masters thee and thy mind loses its keenness.’—Kulārnava Tantra, I. 27.

The thought of death suggests two questions. The first is: ‘How may one avoid death, except when death is desired as in “Death-at-will” (Ichchhāmrityu)?’ The avoidance of death is the aim when Hathayoga is used to prolong present life in the flesh. This is not, in the Western sense, a ‘yea-saying’ to ‘life’, but, for the time being, to a particular form of life. Dr. Evans-Wentz tells us that according to popular Tibetan belief no death is natural. This is the notion of most, if not of all, primitive peoples. Moreover, physiology also questions whether there is any ‘natural death’, in the sense of death through mere age without lesion or malady. This Text, however, in the language of the renouncer of fleshly life the world over, tells the nobly-born that Death comes to all, that human kind are not to cling to life on earth with its ceaseless wandering in the Worlds of birth and death (Sangsāra). Rather should they implore the aid of the Divine Mother for a safe passing through the fearful state following the body’s dissolution, and that they may at length attain all-perfect Buddhahood.

The second question then is: ‘How to accept Death and die?’ It is with this that we are now concerned. Here the technique of dying makes Death the entrance to good future lives, at first out of, and then again in, the flesh, unless and until liberation (Nirvāṇa) from the wandering (Sangsāra) is attained.

This Book, which is of extraordinary interest, both as regards Text and Introduction, deals with the period (longer or shorter according to the circumstances) which, commencing immediately after death, ends with ‘rebirth’. In the Buddhists’ view, Life consists of a series of successive states of consciousness. The first state is the Birth-Consciousness; the last is the consciousness existing at the moment of death, or the Death-Consciousness. The interval between the two states of Consciousness, during which the transformation from the ‘old’ to a ‘new’ being is effected, is called the Bardo or intermediate state (Antarābhāva), divided into three stages, called the Chikhai, Chönyid, and Sidpa Bardo respectively.

This Manual, common in various versions throughout Tibet, is one of a class amongst which Dr. Evans-Wentz includes the Egyptian Book of the Dead, a guide for the use of the Ka or so-called ‘Double’, the De Arte Moriendi and other similar medieval treatises on the craft of dying, to which may be added the Orphic Manual called The Descent into Hades (cf. ‘He descended into Hell’) and other like guide-books for the use of the dead, the Pretakhanda of the Hindu Garuda Purāna, Swedenborg’s De Coelo et de Inferno, Rusca’s De Inferno, and several other eschatological works both ancient and modern. Thus, the Garuda Purāna deals with the rites used over the dying, the death-moment, the funeral ceremonies, the building up, by means of the Pretashrāddha rite, of a new body for the Preta or deceased in lieu of that destroyed by fire, the Judgement, and thereafter (ch. V) the various states through which the deceased passes until he is reborn again on earth.

Both the original text and Dr. Evans-Wentz’s Introduction form a very valuable contribution to the Science of Death from the standpoint of the Tibetan Mahāyāna Buddhism of the so-called ‘Tantrik’ type. The book is welcome not merely in virtue of its particular subject-matter, but because the ritual works of any religion enable us more fully to comprehend the philosophy and psychology of the system to which they belong.

The Text has three characteristics. It is, firstly, a work on the Art of Dying; for Death, as well as Life, is an Art, though both are often enough muddled through. There is a Bengali saying, ‘Of what use are Japa and Tapas (two forms of devotion) if one knoweth not how to die?’ Secondly, it is a manual of religious therapeutic for the last moments, and a psychurgy exorcising, instructing, consoling, and fortifying by the rites of the dying, him who is about to pass on to another life. Thirdly, it describes the experiences of the deceased during the intermediate period, and instructs him in regard thereto. It is thus also a Traveller’s Guide to Other Worlds.

The doctrine of ‘Reincarnation’ on the one hand and of ‘Resurrection’ on the other is the chief difference between the four leading Religions—Brahmanism, Buddhism, Christianity, and Islam. Christianity, in its orthodox form, rejects the most ancient and widespread belief of the Kúklos geneseōn, or Sangsāra, or ‘Reincarnation’, and admits one universe only—this, the first and last—and two lives, one here in the natural body and one hereafter in the body of Resurrection.

It has been succinctly said that as Metempsychosis makes the same soul, so Resurrection makes the same body serve for more than one Life. But the latter doctrine limits man’s lives to two in number, of which the first or present determines for ever the character of the second or future.

Brahmanism and Buddhism would accept the doctrine that ‘as a tree falls so shall it lie’, but they deny that it so lies for ever. To the adherents of these two kindred beliefs this present universe is not the first and last. It is but one of an infinite series, without absolute beginning or end, though each universe of the series appears and disappears. They also teach a series of successive existences therein until morality, devotion, and knowledge produce that high form of detachment which is the cause of Liberation from the cycle of birth and death called ‘The Wandering’ (or Sangsāra). Freedom is the attainment of the Supreme State called the Void, Nirvāṇa, and by other names. They deny that there is only one universe, with one life for each of its human units, and then a division of men for all eternity into those who are saved in Heaven or are in Limbo and those who are lost in Hell. Whilst they agree in holding that there is a suitable body for enjoyment or suffering in Heaven and Hell, it is not a resurrected body, for the fleshly body on death is dissolved for ever.

The need of some body always exists, except for the non-dualist who believes in a bodiless (Videha) Liberation (Mukti); and each of the four religions affirms that there is a subtle and death-surviving element—vital and psychical—in the physical body of flesh and blood, whether it be a permanent entity or Self, such as the Brahmanic Ãtmā, the Moslem Ruh, and the Christian ‘Soul’, or whether it be only a complex of activities (or Skandha), psychical and physical, with life as their function—a complex in continual change, and, therefore, a series of physical and psychical momentary states, successively generated the one from the other, a continuous transformation, as the Buddhists are said to hold. Thus to none of these Faiths is death an absolute ending, but to all it is only the separation of the Psyche from the gross body. The former then enters on a new life, whilst the latter, having lost its principle of animation, decays. As Dr. Evans-Wentz so concisely says, Death disincarnates the ‘soul-complex’, as Birth incarnates it. In other words, Death is itself only an initiation into another form of life than that of which it is the ending.

On the subject of the physical aspect of Death, the attention of the reader is drawn to the remarkable analysis here given of symptoms which precede it. These are stated because it is necessary for the dying man and his helpers to be prepared for the final and decisive moment when it comes. Noteworthy, too, is the description of sounds heard as (to use Dr. Evans-Wentz’s language) ‘the psychic resultants of the disintegrating process called death’. They call to mind the humming, rolling, and crackling noises heard before and up to fifteen hours after death, which, recognized by Greunwaldi in 1618 and referred to by later writers, were in 1862 made the subject of special study by Dr. Collingues.

But it is said that the chain of conscious states is not always broken by death, since there is Phowa, or power to project consciousness and enter the body of another. Indian occultism speaks of the same power of leaving one’s body (Svechchhotkrānti), which, according to the Tantrarāja (ch. xxvii, vv. 45–7, 72–80), is accomplished through the operation (Vāyudhārana) of the vital activity (or Vāyu) in thirty-eight points, or junctions (Marma), of the body. How, it may be asked, does this practice work in with the general doctrine or ‘reincarnation’? We should have been glad if Dr. Evans-Wentz had elucidated this point. On principle, it would seem that in the case of entry into an unborn body such entry may be made into the Matrix in the same way as if it had occurred after a break of consciousness in death. But in the case of entry into beings already born the operation of the power or Siddhi would appear to be by the way of possession (Āvesha) by one consciousness of the consciousness and body of another, differing from the more ordinary case by the fact that the possessing consciousness does not return to its body, which ex hypothesi is about to die when the consciousness leaves it.

If transference of consciousness is effected, there is, of course, no Bardo, which involves the break of consciousness by death. Otherwise, the Text is read.

Then, as the breathing is about to cease, instruction is given and the arteries are pressed. This is done to keep the dying person conscious with a consciousness rightly directed. For the nature of the Death-consciousness determines the future state of the ‘soul-complex’, existence being the continuous transformation of one conscious state into another. Both in Catholic and Hindu ritual for the dying there is constant prayer and repetition of the sacred names.

The pressing of the arteries regulates the path to be taken by the outgoing vital current (Prāṇa). The proper path is that which passes through the Brāhmarandhra, or Foramen of Monro. This notion appears to have been widely held (to quote an instance) even in so remote and primitive a spot as San Cristoval in the Solomon Islands (see Threshold of the Pacific, by C. E. Fox). The function of a holed-stone in a Dolmen found there (reminiscent of the Dolmen à dalle percée common in the Marne district of Western Europe, in South Russia, and in Southern India) is ‘to allow the free passage to its natural seat, the head, of the dead man’s adaro, or “double” ’.

According to Hindu belief (see Pretakhanda of Garuda Purāna) there are nine apertures of the body which are the means of experience, and which, in the divine aspect, are the Lords (Nātha) or Gurus. A good exit is one which is above the navel. Of such exits the best is through the fissure on the top of the cranium called Brāhmarandhra. This is above the physical cerebrum and the Yoga centre called ‘Lotus of the Thousand Petals’ (Sahasrāra Padma), wherein Spirit is most manifest, since it is the seat of Consciousness. Because of this, the orthodox Hindu wears a crest-lock (Shikhā) at this spot; not, as some have absurdly supposed, so that he may thereby be gripped and taken to Heaven or Hell, but because the Shikhā is, as it were, a flag and its staff, raised before and in honour of the abode of the Supreme Lord, Who is Pure Consciousness itself. (The fancy-picture in a recent work by C. Lancelin, La Vie posthume, p. 96, does not show the aperture of exit, which is given in Plate 8 of the second edition of Arthur Avalon’s Serpent Power, p. 93.)

Whatever be the ground for the belief and practice of primitive peoples, according to Yoga doctrine, the head is the chief centre of consciousness, regulating other subordinate centres in the spinal column. By withdrawal of the vital current through the central or Sushumnā ‘nerve’ (nāḍī), the lower parts of the body are devitalized, and there is vivid concentrated functioning at the cerebral centre.

Exotericism speaks of the ‘Book of Judgement’. This is an objective symbol of the ‘Book’ of Memory. The ‘reading’ of that ‘Book’ is the recalling to mind by the dying man of the whole of his past life on earth before he passes from it.

The vital current at length escapes from the place where it last functioned. In Yoga, thought and breathing being interdependent, exit through the Brāhmarandhra connotes previous activity at the highest centre. Before such exit, and whilst self-consciousness lasts, the mental contents are supplied by the ritual, which is so designed as to secure a good death, and, therefore (later on), birth-consciousness.

At the moment of death the empiric consciousness, or consciousness of objects, is lost. There is what is popularly called a ‘swoon’, which is, however, the corollary of super-consciousness itself, or the Clear Light of the Void; for the swoon is in, and of, the Consciousness as knower of objects (Vijñāna Skandha). This empiric consciousness disappears, unveiling Pure Consciousness, which is ever ready to be ‘discovered’ by those who have the will to seek and the power to find It.

That clear, colourless Light is a sense-symbol of the formless Void, ‘beyond the Light of Sun, Moon, and Fire’, to use the words of the Indian Gītā. It is clear and colourless, but māyik (or ‘form’) bodies are coloured in various ways. For colour implies and denotes form. The Formless is colourless. The use of psycho-physical chromatism is common to the Hindu and Buddhist Tantras, and may be found in some Islamic mystical systems also.

What then is this Void? It is not absolutely ‘nothingness’. It is the Alogical, to which no categories drawn from the world of name and form apply. But whatever may have been held by the Mādhyamika Bauddha, a Vedāntist would say that ‘Being’, or ‘Is-ness’, is applicable even in the case of the Void, which is experienced as ‘is’ (asti). The Void is thus, in this view, the negation of all determinations, but not of ‘Is-ness’ as such, as has been supposed in accounts given of Buddhist ‘Nihilism’; but it is nothing known to finite experience in form, and, therefore, for those who have had no other experience, it is no-thing.

A description of Buddhist Mahāyāna teaching which is at once more succinct and clear than, to my knowledge, any other, is given in the Tibetan work, The Path of Good Wishes of Samanta Bhadra, which I have published in the seventh volume of Tantrik Texts (p. xxi et seq.) and here summarize and explain.

All is either Sangsāra or Nirvāṇa. The first is finite experience in the ‘Six Worlds’ or Loka—a word which means ‘that which is experienced’ (Lokyante). The second, or Nirvāṇa, is, negatively speaking, release from such experience, that is from the worlds of Birth and Death and their pains. The Void cannot even be strictly called Nirvāṇa, for this is a term relative to the world, and the Void is beyond all relations. Positively, and concomitantly with such release, it is the Perfect Experience which is Buddhahood, which, again, from the cognitive aspect, is Consciousness unobscured by the darkness of Unconsciousness, that is to say, Consciousness freed of all limitation. From the emotional aspect, it is pure Bliss unaffected by sorrow; and from the volitional aspect, it is freedom of action and almighty power (Amogha-Siddhi). Perfect Experience is an eternal or, more strictly speaking, a timeless state. Imperfect Experience is also eternal in the sense that the series of universes in which it is undergone is infinite. The religious, that is practical, problem is then how from the lesser experience to pass into that which is complete, called by the Upanishads ‘the Whole’ or Pūrna. This is done by the removal of obscuration. At base, the two are one—the Void, uncreated, independent, uncompounded, and beyond mind and speech, If this were not so, Liberation would not be possible. Man is in fact liberated, but does not know it. When he realizes it, he is freed. The great saying of the Buddhist work the Prajñā-Pāramitā runs thus: ‘Form (Rūpa) is the Void and the Void is Form.’ Realization of the Void is to be a Buddha, or ‘Knower’, and not to realize it is to be an ‘ignorant being’ in the Sangsāra. The two paths, then, are Knowledge and Ignorance. The first path leads to—and, as actual realization, is—Nirvāṇa. The second means continuance of fleshly life as man or brute, or as a denizen of the other four Lokas. Ignorance in the individual is in its cosmic aspect Māyā, which in Tibetan (sGyuma) means a magical show. In its most generic form, the former is that which produces the pragmatic, but, in a transcendental sense, the ‘unreal’ notion of self and otherness. This is the root cause of error (whether in knowing, feeling, or action) which becomes manifest as the ‘Six Poisons’ (which Hindus call the ‘Six Enemies’) of the Six Lokas of Sangsāra (of which the Text gives five only)—pride, jealousy, sloth (or ignorance), anger, greed, and lust. The Text constantly urges upon the dying or ‘dead’ man to recognize in the apparitions, which he is about to see or sees, the creatures of his own māyā-governed mind, veiling from him the Clear Light of the Void. If he does so, he is liberated at any stage.

This philosophical scheme has so obvious a resemblance to the Indian Māyāvāda Vedānta that the Vaishnava Padma Purāna dubs that system ‘a bad scripture and covert Buddhism’ (māyāvādam asachchāstram prachchhannam bauddham). Nevertheless, its great scholastic, ‘the incomparable Shangkarāchāryya’, as Sir William Jones calls him, combated the Buddhists in their denial of a permanent Self (Ātmā), as also their subjectivism, at the same time holding that the notion of an individual self and that of a world of objects were pragmatic truths only, superseded by and on the attainment of a state of Liberation which has little, if anything, to distinguish it from the Buddhist Void. The difference between the two systems, though real, is less than is generally supposed. This is a matter, however, which it would be out of place to discuss further here.

However this may be, the after-death apparitions are ‘real’ enough for the deceased who does not, as and when they appear, recognize their unsubstantiality and cleave his way through them to the Void. The Clear Light is spoken of in the Bardo Thödol as such a Dazzlement as is produced by an infinitely vibrant landscape in the springtide. This joyous picture is not, of course, a statement of what It is in itself, for It is not an object, but is a translation in terms of objective vision of a great, but, in itself, indescribable joyful inner experience. My attention was drawn, in this connexion, to a passage in a paper on the Avatamsaka Sūtra (ch. xv), by Mr. Hsu, a Chinese scholar, which says, ‘The Bodhisattva emits the light called “Seeing the Buddha” in order to make the dying think about the Tathāgata and so enable them to go to the pure realms of the latter after death’.

The dying or deceased man is adjured to recognize the Clear Light and thus liberate himself. If he does so, it is because he is himself ripe for the liberated state which is thus presented to him. If he does not (as is commonly the case), it is because the pull of worldly tendency (Sangskāra) draws him away. He is then presented with the secondary Clear Light, which is the first, somewhat dimmed to him by the general Māyā. If the mind does not find its resting-place here, the first or Chikhai Bardo, which may last for several days, or ‘for the time that it takes to snap a finger’ (according to the state of the deceased), comes to an end.

In the next stage (Chönyid Bardo) there is a recovery of the Death-Consciousness of objects. In one sense, that is compared with a swoon, it is a rewakening. But it is not a waking-state such as existed before death. The ‘soul-complex’ emerges from its experience of the Void into a state like that of dream. This continues until it attains a new fleshly body and thus really awakes to earth-life again. For this world-experience is life in such a body.

When I first read the account of the fifteen days following recovery from the ‘swoon’, I thought it was meant to be a scheme of gradual arising of limited consciousness, analogous to that described in the thirty-six Tattvas by the Northern Shaivāgama and its Tantras, a process which is given in its ritual form in the Tantrik Bhūtashuddhi rite and in Laya or Kuṇḍalinī Yoga. But on closer examination I found that this was not so. After the ending of the first Bardo the scheme commences with the complete recovery, without intermediate stages, of the Death-Consciousness. The psychic life is taken up and continued from that point, that is from the stage immediately prior to the ‘swoon’. Life immediately after death is, according to this view, as Spiritists assert, similar to, and a continuation of, the life preceding it. As in Swedenborg’s account, and in the recent play Outward Bound, the deceased does not at first know that he is ‘dead’. Swedenborg, who also speaks of an intermediate state, says that, except for those immediately translated to Heaven or Hell, the first state of man after death is like his state in the world, so that he knows no other, believing that he is still in the world notwithstanding his death.

Two illustrations may be given of the doctrine of the continuity and the similarity of experience before and immediately after death. In India, on the one hand, there are reports of hauntings by unhappy ghosts or Pretas, which hauntings are said to be allayed by the performance of the Preta Shrāddha rite at the sacred town of Gaya. On the other hand, I have heard of a case in England where it was alleged that a haunting ceased on the saying of a Requiem Mass. In this case, it was supposed that a Catholic soul in Purgatory felt in need of a rite which in its earth-life it had been taught to regard as bringing peace to the dead. The Hindu ghost craves for the Hindu rite which gives to it a new body in lieu of that destroyed on the funeral pyre. These souls do not (in an Indian view) cease to be Hindu or Catholic, or lose their respective beliefs because of their death. Nor (in this view) do those who have passed on necessarily and at once lose any habit, even though it be drinking and smoking. But in the after-death state the ‘whisky and cigars’ of which we have heard are not gross, material things. Just as a dream reproduces waking experiences, so in the after-death state a man who was wont to drink and smoke imagines that he still does so. We have here to deal with ‘dream-whisky’ and ‘dream-cigars’ which, though imaginary, are, for the dreamer, as real as the substances he drank and smoked in his waking state.

Subsequently, the deceased becomes aware that he is ‘dead’. But as he carries over with him the recollection of his past life, he, at first, still thinks that he has such a physical body as he had before. It is, in fact, a dream-body, such as that of persons seen in dreams. It is an imagined body, which, as the Text says, is neither reflected in a mirror nor casts a shadow, and which can do such wonders as passing through mountains and the like, since Imagination is the greatest of magicians. Even in life on earth a man may imagine that he has a limb where he has none. Long after a man’s leg has been amputated above the knee he can ‘feel his toes’, or is convinced that the soles of his feet (buried days before) are tickling. In the after-death state the deceased imagines that he has a physical body, though he has been severed therefrom by the high surgery of death. In such a body the deceased goes through the experiences next described.

In the First Bardo the deceased glimpses the Clear Light, as the Dharma-Kāya, called by Professor Sylvain Lévy the ‘Essential Body’. This, which is beyond form (Arūpa), is the Dharma-Dhātu, or Matrix of Dharma-substance, whence all the Blessed Ones, or Tathāgatas, issue. This is the body of a Buddha in Nirvāṇa. The second body, or Sambhoga-Kāya, has such subtle form (Rūpavān) as is visible to the Bodhisattvas, and is an intermediate manifestation of the Dharma-Dhātu. In the third body, or Nirmāṇa-Kāya, the Void, or State of Buddhahood, is exteriorized into multiple individual appearances more material, and, therefore, visible to the gross senses of men, such as the forms in which the manifested Buddhas (for there are many and not, as some think, only one, or Gautama) have appeared on earth. If the deceased recognizes the Clear Light of the First Bardo, he is liberated in the Dharma-Kāya. In the Second Bardo Liberation is into the Sambhoga-Kāya (the passage touching the Paradise Realms is not, I think, meant to conflict with this); and in the Third Bardo Liberation is experienced in the Nirmāṇa-Kāya.

During the Second and Third Bardo the deceased is in the Māyik-world (or world of forms), and if Liberation is then attained it is with form (Rūpavān). The deceased being thus in the world of duality, we find that from this point onwards there is a double parallel presentation to his consciousness. There is firstly a Nirvāṇic line, comprising the Five Dhyāni Buddhas of the Sambhoga-Kāya, symbolized by various dazzling colours, with certain Divinities, peaceful and wrathful, emanating from them; and, secondly, a Sangsāric line, consisting of the Six Lokas. These latter, with one exception (if it be one and not due to corruption of text, viz. the association of the smoky or black light of Hell with the blue Vajra-Sattva), have the same colour as their Nirvāṇic counterparts, but of a dull hue. With the Lokas are given their ‘Poisons’, or the sinful characteristics of their inhabitants. The ‘soul-complex’ is then adjured, on the one hand, to seek Liberation through the compassionate grace of the Nirvāṇic line of Buddhas and Devatās (Divinities), and, on the other hand, to shun the particular Loka (World) which is concomitantly presented to his mental vision. With these Buddhas, Devatās, and Lokas are associated certain Nidānas (Causal Connexions), Skandhas (Constituent Factors), material elements, and the colours of the latter. This account appears to have suffered from corruption of the Text. Thus the Nidānas and Skandhas are not complete. Logically, Vijñāna Skandha should go first with Vairochana, and Nāma-rūpa with Vajra-Sattva. Only four out of the five elements are mentioned. Ether, which is omitted, should be associated with Vairochana and Vijñāna. The colours of the elements accord with those given in the Hindu Tantras except as regards ‘air’, to which is assigned a green colour, appropriate for Asuric jealousy, though it is not that of the Hindu colouration, which is smoky grey. Again, the order of the Six Lokas is not the usual one, viz. first the better Lokas, of Devas, Asuras, and Men, and then the Lokas of Ghosts (Pretas), Brutes, and Hell. Each Loka is characterized by its ‘poison’ or besetting sin, but, of these, five only are mentioned. The editor has, however, referred to corruption in the Text in some of these matters, and others I have noted on a careful analysis of the translated Text.

The peaceful Devatās follow on the sixth and seventh day, and the wrathful Devatās on the eighth and subsequent days. The latter are of the terrific type, characteristic both of the Buddhist and Hindu Shākta Tantras, with their Bhairavas, Bhairavīs, Ḍākinīs, Yoginīs, and so on. Hinduism also makes this distinction in the nature of Divinities and interprets the wrathful orders as representative of the so-called ‘destructive’ power of the Supreme Lord and of his lesser manifestations; though, in truth, ‘God never destroys’ (na devo nāshakah kvachit), but withdraws the Universe to Himself.

But Power, which thus dissolves the world, is ever terrible to those who are attached to the world. All bad action (Adharma), too, is dissolvent; and, according to the Text, the deceased’s evil Karma in the Sangsāra is reflected in the Nirvāṇic line in its forms as Divinities of the Lower Bardo, who so terrify the deceased that he flees from them and sinks therefore more and more into such a state as will eventually bring him birth in one or other of the Lokas.

The Peaceful Devatās are said to issue from the heart, and the Wrathful from the head. I do not, however, think that this statement necessarily lets in the Yoga doctrine of the ‘Serpent Power’ and the Six Centres, which the editor has shortly set out in Part II of the Addenda, assuming (a matter of which I have no personal knowledge) that the Tibetans both practise this Yoga and teach it in its Indian form. I myself think that the mention of the heart and head does not refer to these places as Yoga-centres, but possibly to the fact that the Peaceful Deities reflect, as stated in the Text, the love of the deceased which springs from his heart.

I make a reservation also as regards the subject of Mantras, dealt with in Part III of the Addenda. No doubt the Tibetans employ Sanskrit Mantras, but such Mantras are often found in a sadly corrupt form in their books—a fact which suggests that the Tibetans feel little appreciation of the supposed sound-value of Mantras. But whether their theory on this subject is the same in all respects as that of the Hindus I cannot say. The Hindu theory, which I have elsewhere endeavoured to elucidate (cf. Garland of Letters), is still on several points obscure; the subject being perhaps the most difficult of any in Hinduism. Even though Tibetan Buddhism may have Mantra-Sādhanā, the presentment of it is likely to differ as much as does the general substance of these two Faiths.

About the fifteenth day, passage is made into the Third Bardo, in which the deceased, if not previously liberated, seeks ‘Rebirth’. His past life has now become dim. That of the future is indicated by certain premonitory signs which represent the first movements of desire towards fulfilment. The ‘soul-complex’ takes on the colour of the Loka in which it is destined to be born. If the deceased’s Karma leads him to Hell, thither he goes after the Judgement, in a subtle body which cannot be injured or destroyed, but in which he may suffer atrocious pain. Or he may go to the Heaven-world or other Loka, to return at length and in all cases (for neither punishment nor reward are eternal) to earth, whereon only can new Karma be made. Such return takes place after expiation of his sins in Hell, or the expiration of the term of enjoyment in Heaven which his Karma has gained for him. If, however, the lot of the deceased is immediate rebirth on earth, he sees visions of mating men and women. He, at this final stage towards the awakening to earth-life, now knows that he has not a gross body of flesh and blood. He urgently desires to have one, in order that he may again enjoy physical life on the earth-world.

The Freudian psycho-analyst will find herein a remarkable passage supporting his doctrine of the aversion of the son for the father. The passage says that, if the deceased is to be born as a male, the feeling of its being a male comes upon the knower, and a feeling of intense aversion for the father and attraction for the mother is begotten, and vice versa as regards birth as a female. This is, however, an old Buddhist doctrine found elsewhere. Professor De la Vallée Poussin cites the following passage: ‘L’esprit troublé par désir d’amour, il va au lieu de sa destinée. Même très éloigné, il voit, par l’œil né de la force de l’acte, le lieu de sa naissance; voyant là son père et sa mère unis, il conçoit désir pour la mère quand il est mâle, désir pour le père quand il est femelle, et, inversement, haine’ (Bouddhisme: Études et Matériaux, Abhidharmakosha, iii. 15, p. 25). The work cited also contains other interesting details concerning the embryo. (See, too, the same author’s La Théorie de douze causes.)

At length the deceased passes out of the Bardo dream-world into a womb of flesh and blood, issuing thence once more into the waking state of earth-experience. This is what in English is called Re-incarnation, or Re-birth in the flesh. The Sanskrit term is Sangsāra, that is, ‘rising and rising again’ (Punariutpatti) in the worlds of birth and death. Nothing is permanent, but all is transitory. In life, the ‘soul-complex’ is never for two consecutive moments the same, but is, like the body, in constant change. There is thus a series (Santāna) of successive, and, in one sense, different states, which are in themselves but momentary. There is still a unifying bond in that each momentary state is a present transformation representative of all those which are past, as it will be the generator of all future transformations potentially involved in it.

This process is not interrupted by death. Change continues in the Skandhas (or constituents of the organism) other than the gross body which has been cast off and which undergoes changes of its own. But there is this difference: the after-death change is merely the result of the action of accumulated past Karma and does not, as in earthly life, create new Karma, for which a physical body is necessary. (Buddhism, Hinduism, and Christianity are in agreement in holding that man’s destiny is decided on Earth, though the last differs from the first two, as explained above, on the question whether there is more than one life on Earth.) There is no breach (Uchchheda) of consciousness, but a continuity of transformation. The Death-Consciousness is the starting-point, followed by the other states of consciousness already described. Karma at length generates a fully-formed desire or mental action. This last is followed by the consciousness taking up its abode in a suitable matrix, whence it is born again as a Birth-Consciousness. What is so born is not altogether different from what has gone before, because it is the present transformation of it; and has no other independent existence.

There are thus successive births of (to use Professor de la Vallée Poussin’s term) a ‘fluid soul-complex’, because the series of psychic states continues at intervals of time to enter the physical womb of living beings. It has been said by the authority cited (Way to Nirvāṇa, p. 85) that the birth-consciousness of a new celestial or infernal being makes for itself and by itself, out of unorganized matter, the body it is to inhabit. Therefore the birth of such beings will follow immediately after the death of the being which is to be reborn as an infernal or celestial being. But the case is said to be different, as a rule, where there is to be ‘reincarnation’, that is ‘rebirth’ in the flesh. Conception and birth then presuppose physical circumstances that may not be realized at the moment of the death of the being to be ‘re-incarnated’. In these cases and others it is alleged that the dying consciousness cannot be continued at once into the birth-consciousness of a new being. The Professor says that this difficulty is solved by those Schools which, maintaining the intermediary existence (Antarābhāva), hold that the dying consciousness is continued into a short-lived being called Gandharva, which lasts for seven days, or seven times seven days (cf. the forty-nine days of the Bardo). This Gandharva creates, with the help of the conceptional elements, an embryo as soon as it can find opportunity. This doctrine, if it has been rightly understood, is apparently another and cruder version of the Bardo doctrine. There cannot, in any philosophic view of the doctrine of Karma, be any ‘hold up’ of what is a continuous life-process. Such process does not consist of independent sections waiting upon one another. And so a ‘soul-complex’ cannot be ready to reincarnate before the circumstances are fit for it. The law which determines that a being shall incarnate is the same as that which provides the means and conditions by, and under, which the incarnation is to take place. Nor is the body of the infernal or celestial being gross matter. This is clear from the present Text.

Dr. Evans-Wentz raises again the debated question of the transmigration of human ‘souls’ into sub-human bodies, a process which this Text, exoterically viewed, seems to assume, and which is, as he points out, the general Hindu and Buddhist belief. It seems to be an irrational, though it may be a popular, belief that a human ‘soul’ can permanently inhabit a sub-human body as its own. For the body cannot exist in such disagreement with its occupant. The right doctrine appears to be that, as man has evolved through the lowest forms of being (Hinduism speaks of 8,400,000 graded kinds of births culminating in man), so by misconduct and neglect to use the opportunity of manhood there can, equally, be a descent along the ‘downward path’ to the same low forms of being from which humanity has, with difficulty, emerged. The Sanskrit term Durlabham, meaning ‘difficult to get’, refers to this difficulty of securing human birth. But such descent involves (as Dr. Evans-Wentz says) the loss of the human nature and the enormous lengths of time of a creation epoch.

If the series (Santāna) of conscious states are determined by the past Karma, it may be asked how that liberty of choice exists which the whole Text assumes by its injunctions to the deceased to do this or to avoid that. No doubt even in one individual there are diverse tendencies (Sangskāra). But the question still remains. If the Karma ready to ripen determines the action, then advice to the accused is useless. If the ‘soul’ is free to choose, there is no determination by Karma. Hinduism holds that, notwithstanding the influence of Karma, the Ātmā is essentially free. Here the answer appears to be twofold. Apart from what is next stated, the instructions given may, by their suggestions, call up that one of several latent tendencies which tends towards the action counselled. Further, this system allows that one ‘soul’ can help another. And so there are prayers for, and application of merits to, the deceased, just as we find in Hinduism the Pretashrāddha, in Catholicism the Requiem Mass, and in Islam the Moslem’s Fatiha. In this and other matters one mind can, it is alleged, influence another otherwise than through the ordinary sense channels whether before or after death. There is also a tendency to overlook collective Karma and its effects. An individual is not only affected by his own Karma, but by that of the community to which he belongs. A wider question arises as to the meaning of the Re-incarnation Doctrine itself, but this is not the place to discuss it.

There are many other points of interest in this remarkable Book, but I must now stop and let the reader discover them for himself. I would like, however, to add a word as to the manner of its making. The Text has been fortunate in finding as its editor Dr. Evans-Wentz, whose knowledge of, and sympathy with, his subject has enabled him to give us a very comprehensible account of it. He, in his turn, was fortunate in his teacher, the translator, the late Lāma Kazi Dawa-Samdup (Tib. Zla-va-bsam-hgrub), who, when I first met him, was Chief Interpreter on the staff of His Excellency Lonchen Satra, the Tibetan Plenipotentiary to the Government of India. He was also attached to the Political Staff of His Holiness the Dalai Lāma on the latter’s visit to India. At the time of his premature and greatly regretted death Lāma Kazi Dawa-Samdup was Lecturer in Tibetan to the University of Calcutta. These, and the other appointments which the translator held, and to which Dr. Evans-Wentz has referred, sufficiently establish his high competency both in Tibetan and English. He had also, I may add, some knowledge of Sanskrit, which I found of much use in discussing with him the meaning of terms used in Tibetan-Buddhist doctrine and ritual. I can, then, speak personally of his attainments, for I saw a good deal of him when he was preparing for me a translation of the Tibetan Shrīchakrasambhāra Tantra, which I have published as the seventh volume of the series of Tantrik Texts (Luzac & Co.). I can, likewise, from my own knowledge, associate myself with what Dr. Evans-Wentz has said as to this remarkable man. May their joint work have the success it deserves, and so encourage Dr. Evans-Wentz to publish some at least of the other Texts which he tells me he has in store.

John Woodroffe.

Oxford,
October 3, 1925.
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‘The phenomena of life may be likened unto a dream, a phantasm, a bubble, a shadow, the glistening dew, or lightning flash; and thus they ought to be contemplated.’—The Buddha, in The Immutable Sutra.

I. The Importance of the Bardo Thödol

As a contribution to the science of death and of the existence after death, and of rebirth, The Tibetan Book of the Dead, called, in its own language, Bardo Thödol (‘Liberation by Hearing on the After-Death Plane’), is, among the sacred books of the world, unique. As an epitomized exposition of the cardinal doctrines of the Mahāyāna School of Buddhism, it is of very great importance, religiously, philosophically, and historically. As a treatise based essentially upon the Occult Sciences of the Yoga Philosophy, which were fundamental in the curriculum of the great Buddhist University of Nālanda, the Oxford of ancient India, it is, perhaps, one of the most remarkable works the West has ever received from the East. As a mystic manual for guidance through the Otherworld of many illusions and realms, whose frontiers are death and birth, it resembles The Egyptian Book of the Dead sufficiently to suggest some ultimate cultural relationship between the two; although we only know with certainty that the germ of the teachings, as herein made accessible to English readers, has been preserved for us by a long succession of saints and seers of the God-protected Land of the Snowy Ranges, Tibet.

II. The Symbolism

The Bardo Thödol is unique in that it purports to treat rationally of the whole cycle of sangsāric (i.e. phenomenal) existence intervening between death and birth;—the ancient doctrine of karma, or consequences (taught by Emerson as compensation), and of rebirth being accepted as the most essential laws of nature affecting human life. Often, however, its teaching appears to be quite the antithesis of rational, because much of it is recorded in an occult cipher. Dr. L. A. Waddell has declared, after careful research, that ‘the lāmas have the keys to unlock the meaning of much of Buddha’s doctrine which has been almost inaccessible to Europeans.’

Some of the more learned lāmas, including the late Lāma Kazi Dawa-Samdup, have believed that since very early times there has been a secret international symbol-code in common use among the initiates, which affords a key to the meaning of such occult doctrines as are still jealously guarded by religious fraternities in India, as in Tibet, and in China, Mongolia, and Japan.

In like manner, Occidental occultists have contended that the hieroglyphical writings of ancient Egypt and of Mexico seem to have been, in some degree, a popularized or exoteric outgrowth of a secret language. They argue, too, that a symbol-code was sometimes used by Plato and other Greek philosophers, in relation to Pythagorean and Orphic lore; that throughout the Celtic world the Druids conveyed all their esoteric teachings symbolically; that the use of parables, as in the sermons of Jesus and of the Buddha, and of other Great Teachers, illustrates the same tendency; and that through works like Aesop’s Fables, and the miracle and mystery plays of medieval Europe, many of the old Oriental symbols have been introduced into the modern literatures of the West. Be this as it may, it is certain that none of the great systems of ancient thought, nor even vernacular literatures, have always found the ordinary work-a-day language of the world adequate to express transcendental doctrines or even to bring out the full significance of moral maxims.

The lamb, the dragon (or serpent), the dove above the altar, the triangle enclosing the all-seeing eye (common to Freemasonry as well), the sacred fish-symbol, the ever-burning fire, or the image of the risen sun upon the receptacle for the consecrated wafer in the Roman Mass, the architectural symbols and the orientation of church and cathedral, the cross itself, and even the colours and designs of the robes of priest and bishop and pope, are a few of the silent witnesses of the survival in the modern Christian churches of the symbolism of paganism. But the key to the interpretation of the inner significance of almost all such Christianized symbols was unconsciously thrown away: uninitiated ecclesiastics, gathered together in heresy-seeking councils, having regarded that primitive Christianity, so deeply involved in symbolism, called Gnosticism, as ‘Oriental imagery gone mad’, repudiated it as being ‘heretical’, whereas from its own point of view it was merely esoteric.

Similarly, Northern Buddhism, to which symbolism is so vital, has been condemned by Buddhists of the Southern School for claiming to be the custodian of an esoteric doctrine, for the most part orally transmitted by recognized initiates, generation by generation, direct from the Buddha—as well as for teaching (as, for example, in the Saddharma-Paṇḍarīka) recorded doctrines not in agreement with doctrines contained in the Ti-Pitaka (Skt. Tri-Pitaka), the Pali Canon. And yet, though the Southern Buddhist commonly assumes that there cannot be any but a literal interpretation of the Buddha’s teachings, the Pali Scriptures contain many parables and metaphorical expressions, some of which the lāmas regard as symbolical and confirmatory of their own esoteric tradition, and to which they thus claim to hold—perhaps not without good reason—the initiate’s key.

The lāmas grant that the Ti-Pitaka (‘Three Pitakas, or Baskets’ [of the Law]) are, as the Southern Buddhist holds, the recorded Word (or Doctrine) of the Ancients, the Theravāda; but they claim that the Pitakas do not contain all the Word, that the Pitakas lack much of the Buddha’s yogīc teachings, and that it is chiefly these teachings which, in many instances, have been handed down esoterically to the present day. ‘Esoteric Buddhism’, as it has come to be called—rightly or wrongly—seems to depend in large measure upon ‘ear-whispered’ doctrines of this character, conveyed according to long-established and inviolable rule, from guru to shiṣḥya, by word of mouth alone.

The Pali Canon records that the Buddha held no doctrine secretly ‘in a closed fist’ (cf. Mahā Parinibbāṇa Sūttanta, Dīgha Nikāya II), that is to say, withheld no essential doctrine from the members of the Saṅgha (Priesthood), just as no guru nowadays withholds a doctrine necessary for the spiritual enlightenment of his initiated or accepted disciples. This, however, is far from implying that all such teachings were intended to be set down in writing for the uninitiated and worldly multitude, or that they ever were so recorded in any of the Canons. The Buddha Himself wrote down nothing of His teachings, and His disciples who after His death compiled the Buddhist Scriptures may not have recorded therein all that their Master taught them. If they did not, and there are, therefore, as the lāmas contend, certain unwritten teachings of the Buddha which have never been taught to those who were not of the Saṅgha, then there is, undoubtedly, an extra-canonical, or esoteric, Buddhism. An esoteric Buddhism thus conceived is not, however, to be regarded as in any wise in disagreement with canonical, or exoteric, Buddhism, but as being related to it as higher mathematics are to lower mathematics, or as being the apex of the pyramid of the whole of Buddhism.

In short, the evidence adducible gives much substantial support to the claim of the lāmas, to whom we refer, that there is—as the Bardo Thödol appears to suggest—an unrecorded body of orally transmitted Buddhistic teachings complementary to canonical Buddhism.

III. The Esoteric Significance of the Forty-Nine Days of the Bardo

Turning now to our text itself, we find that structurally it is founded upon the symbolical number Forty-nine, the square of the sacred number Seven; for, according to occult teachings common to Northern Buddhism and to that Higher Hinduism which the Hindu-born Bodhisattva Who became the Buddha Gautama, the Reformer of the Lower Hinduism and the Codifier of the Secret Lore, never repudiated, there are seven worlds or seven degrees of Māyā within the Sangsāra, constituted as seven globes of a planetary chain. On each globe there are seven rounds of evolution, making the forty-nine (seven times seven) stations of active existence. As in the embryonic state in the human species the foetus passes through every form of organic structure from the amoeba to man, the highest mammal, so in the after-death state, the embryonic state of the psychic world, the Knower or principle of consciousness, anterior to its re-emergence in gross matter, analogously experiences purely psychic conditions. In other words, in both these interdependent embryonic processes—the one physical, the other psychical—the evolutionary and the involutionary attainments, corresponding to the forty-nine stations of existence, are passed through.

Similarly, the forty-nine days of the Bardo may also be symbolical of the Forty and Nine Powers of the Mystery of the Seven Vowels. In Hindu mythology, whence much of the Bardo symbolism originated, these Vowels were the Mystery of the Seven Fires and their forty-nine subdivisional fires or aspects. They are also represented by the Svastika signs upon the crowns of the seven heads of the Serpent of Eternity of the Northern Buddhist Mysteries, originating in ancient India. In Hermetic writings they are the seven zones of after-death, or Bardo, experiences, each symbolizing the eruption in the Intermediate State of a particular seven-fold element of the complex principle of consciousness, thus giving the consciousness-principle forty-nine aspects, or fires, or fields of manifestation.

The number seven has long been a sacred number among Aryan and other races. Its use in the Revelation of John illustrates this, as does the conception of the seventh day being regarded as holy. In Nature, the number seven governs the periodicity and phenomena of life, as, for example, in the series of chemical elements, in the physics of sound and colour, and it is upon the number forty-nine, or seven times seven, that the Bardo Thödol is thus scientifically based.

IV. The Esoteric Significance of the Five Elements

Likewise, in a very striking manner, the esoteric teachings concerning the Five Elements, as symbolically expounded in the Bardo Thödol, parallel, for the most part, certain of the teachings of Western Science, as the following interpretation, based upon that made by the translator himself, indicates:

In the First Round of our Planet, one element alone—Fire—was evolved. In the fire-mist, which, in accordance with the karmic law governing the Sangsāra, or cosmos, assumed a rotary motion and became a blazing globular body of undifferentiated primeval forces, all the other elements lay in embryo. Life first manifested itself clothed in robes of fire; and man, if we conceive him as then existing, was incarnate—as the Salamanders of medieval occultism were believed to be—in a body of fire. In the Second Round, as the Element Fire assumed definite form, the Element Air separated from it and enwrapped the embryonic Planet as a shell covers an egg. The body of man, and of all organic creatures, thereupon became a compound of fire and air. In the Third Round, as the Planet, bathed in the Element Air and fanned by it, abated its fiery nature, the Element Water came forth from the vaporous air. In the Fourth Round, in which the Planet still is, air and water neutralized the activities of their Parent Fire; and the Fire, bringing forth the Element Earth, became encrusted with it. Esoterically, the same teachings are said to be conveyed by the old Hindu myth of the churning of the Sea of Milk, which was the Fire-Mist, whence came, like butter, the solid earth. Upon the earth, so formed, the gods are credited with having fed; or, in other words, they, hankering after existence in gross physical bodies, became incarnated on this Planet and so became the Divine Progenitors of the human race.

In the Bardo, on the first four days these Four Elements manifest themselves, or dawn upon the deceased, in their primordial form, although not in their true occult order. The Fifth Element, Ether, in its primal form, symbolized as ‘the green light-path of the Wisdom of Perfected Actions’, does not dawn, for, as the text explains, the Wisdom (or Bodhic) Faculty of the consciousness of the deceased has not been perfectly developed.

The Ether Element, like the aggregate of matter (symbolical of the fire-mist), is personified in Vairochana, He Who in Shapes makes visible all things. The psychical attribute of the Ether Element is—to render the lāmaic conception in the language of the psychology of the West—that of the subconsciousness; and the subconsciousness, as a transcendental consciousness higher than the normal consciousness in mankind, and as yet normally undeveloped, is—as the vehicle for the manifestation of the Bodhic Faculty—believed to be destined to become the active consciousness of the humanity of the Fifth Round. The memory-records of all past experiences throughout the many states of sangsāric existence being latent in the subconsciousness, as the Buddha’s own teachings imply (see pp. 40–41), the Fifth Round races in whom it becomes active will thus be able to recall all their past existences. In place of faith or mere belief, Man will then possess Knowledge, will come to know himself in the sense implied by the Mysteries of ancient Greece; he will realize the unreality of sangsāric existence, attaining Enlightenment and Emancipation from the Sangsāra, from all the Elements ; and this will come as a normal process of human evolution. It is, however, the aim in all schools of Indian and Tibetan Yoga alike—as in the Bardo Thödol—to outstrip this tedious process of normal evolution and win Freedom even now.

In the body of man as he is—in our present Fourth Round—there are four kingdoms of living creatures: (1) those of the Element Fire, (2) those of the Element Air, (3) those of the Element Water, and (4) those of the Element Earth. Over this collective life of innumerable myriads of lives man is king. If he be a Great King, filled with the transcendent consciousness of the triumphant Yogī (or Saint), to him the countless multitude of his elemental subjects severally reveal themselves in their true nature and place in his hand the Sceptre (symbolized by the Tibetan dorje, or thunderbolt) of Universal Dominion over Matter. Then, indeed, is he Lord of Nature, becoming in his turn Ruler by Divine Right, a Chakravartin, or Universal Emperor, God and Creator.

V. The Wisdom Teachings

Also involved in symbolical language there are, as fundamental occult doctrines of the Bardo Thödol, what the translator called The Wisdom Teachings; and these—which are essential Mahāyāna doctrines—may be outlined as follows:

The Voidness.—In all Tibetan systems of yoga, realization of the Voidness (Tib. Stong-pa-ñid—pron. Tong-pa-ñid: Skt. Shūnyatā) is the one great aim; for to realize it is to attain the unconditioned Dharma-Kāya, or ‘Divine Body of Truth’ (Tib. Chos-sku—pron. Chö-Ku), the primordial state of uncreatedness, of the supramundane Bodhic All-Consciousness—Buddhahood. Realization of the Voidness (Pali, Suññata) is the aim of Theravādists too.

The Three Bodies.—The Dharma-Kāya is the highest of the Three Bodies (Tib. Sku-gsum—pron. Kū-sum: Skt. Tri-Kāya) of the Buddha and of all Buddhas and beings who have Perfect Enlightenment. The other two bodies are the Sambhoga-Kāya or ‘Divine Body of Perfect Endowment’ (Tib. Longs-spyod-rzogs-sku—pron. Long-chöd-zo-ku) and the Nirmāṇa-Kāya or ‘Divine Body of Incarnation’ (Tib. Sprul-pahi-sku—pron. Tül- pai-ku).

The Dharma-Kāya is symbolized—for all human word-concepts are inadequate to describe the Qualityless—as an infinite ocean, calm and without a wave, whence arise mist-clouds and rainbow, which symbolize the Sambhoga-Kāya; and the clouds, enhaloed in the glory of the rainbow, condensing and falling as rain, symbolize the Nirmāṇa-Kāya.

The Dharma-Kāya is the primordial, formless Bohdi, which is true experience freed from all error or inherent or accidental obscuration. In it lies the essence of the Universe, including both Sangsāra and Nirvāṇa, which, as states or conditions of the two poles of consciousness, are, in the last analysis, in the realm of the pure intellect, identical.

In other words, the Dharma-Kāya (lit. ‘Law Body’) being Essential Wisdom (Bodhi) unmodified, the Sambhoga-Kāya (lit. ‘Compensation Body’, or ‘Adorned Body’) embodies, as in the Five Dhyānī Buddhas, Reflected or Modified Wisdom, and the Nirmāṇa-Kāya (lit. ‘Changeable Body’, or ‘Transformed Body’) embodies, as in the Human Buddhas, Practical or Incarnate Wisdom.

The Uncreated, the Unshaped, the Unmodified is the Dharma-Kāya. The Offspring, the Modification of the Unmodified, the manifestation of all perfect attributes in one body, is the Sambhoga-Kāya: ‘The embodiment of all that is wise, merciful and loving in the Dharma-Kāya—as clouds on the surface of the heavens or a rainbow on the surface of the clouds—is said to be Sambhoga-Kāya’. The condensation and differentiation of the One Body as many is the Nirmāṇa-Kāya, or the Divine Incarnations among sentient beings, that is to say, among beings immersed in the Illusion called Sangsāra, in phenomena, in worldly existence. All enlightened beings who are reborn in this or in any other world with full consciousness, as workers for the betterment of their fellow creatures, are said to be Nirmāṇa-Kāya incarnates.

With the Dharma-Kāya Tantric Buddhism associates the Primordial Buddha Samanta-Bhadra (Tib. Kün-tu-bzang-po—pron. Kün-tu-zang-po), Who is without Beginning or End, the Source of all Truth, the All-Good Father of the Lāmaistic Faith. In this same highest Buddha realm Lāmaism places Vajra-Dhāra (Tib. Rdorje-Chang—pron. Dorje-Chang), ‘The Holder of the Dorje (or Thunderbolt)’, ‘the Divine Expounder of the Mystic Doctrine called Vajra Yāna (Tib. Rdorje Theg-pa—pron. Dorje Theg-pa) or Mantra Yāna’; and also the Buddha Amitābha (Tib. Hod-dpag-med—pron. Wod-pag-med; or, as in the text, page 113), the Buddha of Boundless Light, Who is the Source of Life Eternal. In the Sambhoga-Kāya are placed the Five Dhyānī Buddhas (or Buddhas of Meditation), the Lotus Herukas, and the Peaceful and Wrathful Deities, all of whom will appear in the Bardo visions. With the Nirmāṇa-Kāya is associated Padma Sambhava, who, being the first teacher in Tibet to expound the Bardo Thödol, is the Great Guru for all devotees who follow the Bardo teachings.

The opinion commonly held by men not initiated into the higher lāmaic teachings, that Northern Buddhism recognizes in the Primordial or Ādi-Buddha a Supreme Deity, is apparently erroneous. The translator held that the Ādi-Buddha, and all deities associated with the Dharma-Kāya, are not to be regarded as personal deities, but as Personifications of primordial and universal forces, laws, or spiritual influences, which sustain—as the sun sustains the earth’s physical life—the divine nature of all sentient creatures in all worlds, and make man’s emancipation from all sangsāric existences possible:

‘In the boundless panorama of the existing and visible universe, whatever shapes appear, whatever sounds vibrate, whatever radiances illuminate, or whatever consciousnesses cognize, all are the play or manifestation of the Tri-Kāya, the Three-fold Principle of the Cause of All Causes, the Primordial Trinity. Impenetrating all, is the All-Pervading Essence of Spirit, which is Mind. It is uncreated, impersonal, self-existing, immaterial, and indestructible.’

(Lāma Kazi Dawa-Samdup.)

Thus, the Tri-Kāya symbolizes the Esoteric Trinity of the higher Buddhism of the Northern School; the Exoteric Trinity being, as in the Southern School, the Buddha, the Dharma (or Scriptures), the Saṅgha (or Priesthood). Regarded in this way—the one trinitarian doctrine as esoteric, the other as exoteric—there are direct correspondences between the two Trinities. Detailed and comprehensive understanding of the Tri-Kāya Doctrine, so the lāmas teach, is the privilege of initiates, who, alone, are fitted to grasp and to realize it.

The translator himself regarded the Tri-Kāya Doctrine as having been transmitted by along and unbroken line of initiates, some Indian, some Tibetan, direct from the days of the Buddha. He considered that the Buddha, having re-discovered it, was merely its Transmitter from preceding Buddhas; that it was handed on orally, from guru to guru, and not committed to writing until comparatively recent times, when Buddhism began to decay, and there were not always sufficient living gurus to transmit it in the old way. The theory of Western scholars, that simply because a doctrine is not found recorded before a certain time it consequently did not exist previously, he—as an initiate—laughed at; and the rather strenuous efforts of Christian apologists to claim for the Tri-Kāya Doctrine a Christian origin he held, likewise, to be wholly untenable. He had been a close and sympathetic student of Christianity; and, as a young man, he had been much sought after by Christian missionaries, who looked upon him, with his remarkable learning and superior social standing, as an unusually desirable subject for conversion. He carefully examined their claims, and then rejected them, on the ground that, in his opinion, Christianity, as presented by them, is but an imperfect Buddhism, that the Aṣokan Buddhist missionaries to Asia Minor and Syria, as to Alexandria, must have profoundly influenced Christianity through some such probable connecting link as the Essenes, that, if Jesus were an historical character, He, being—as the Lāma interpreted the Jesus of the New Testament clearly to be—a Bodhisattva (i.e. a Candidate for Buddhahood), was, undoubtedly, well acquainted with Buddhist ethics, and taught them, as in the Sermon on the Mount.

The Doctrine of the Three Bodies conveys the esoteric teachings concerning the Path of the Teachers, their descent from the Higher to the Lower, from the threshold of Nirvāṇa to the Sangsāra; and progression from the Lower to the Higher, from the Sangsāra to Nirvāṇa, is symbolized by the Five Dhyānī Buddhas, each personifying a universal divine attribute. Contained in the Five Dhyānī Buddhas lies the Sacred Way leading to At-one-ment in the Dharma-Kāya, to Buddhahood, to Perfect Enlightenment, to Nirvāṇa—which is spiritual emancipation through Desirelessness.

The Five Wisdoms.—As the All-Pervading Voidness, the Dharma-Kāya is the shape (which is shapelessness) of the Body of Truth; the Thatness constituting it is the Dharma-Dhātu (Tib. Chös-kyi-dvyings—pron. Chö-kyi-ing), the Seed or Potentiality of Truth; and this dawns on the First Day of the Bardo as the glorious blue light of the Dhyānī Buddha Vairochana, the Manifester, ‘He Who in Shapes Makes Visible’ [the universe of matter]. The Dharma-Dhātu is symbolized as the Aggregate of Matter. From the Aggregate of Matter arise the creatures of this world, as of all worlds, in which animal stupidity is the dominant characteristic; and the mārā (or illusion of shape) constitutes in all realms of the Sangsāra—as in the human kingdom where manas (or mind) begins to operate—the Bondage, emancipation from which is Nirvāṇa. When in man, made as perfect as human life can make him, the stupidity of his animal nature and the illusion of shape, or personality, are transmuted into Right Knowledge, into Divine Wisdom, there shines forth in his consciousness the All-Pervading Wisdom of the Dharma-Dhātu, or the Wisdom born of the Voidness, which is all-pervading.

As the Aggregate of Matter, dawning in the Bardo of the First Day, produces physical bodies, so the Water-Element, dawning on the Second Day, produces the life-stream, the blood; Anger is the obscuring passion, consciousness is the aggregate, and these, when transmuted, become the Mirror-like Wisdom, personified in Vajra-Sattva (the Sambhoga-Kāya reflex of the Dhyānī Buddha Akṣḥobhya), the ‘Triumphant One of Divine Heroic Mind’.

The Earth-Element of the Third Day, producing the chief solid constituents of the human form, and of all physical forms, gives rise to the passion of Egoism, and the aggregate is Touch; and these, when divinely transmuted, become the Wisdom of Equality, personified in Ratna-Sambhava, the ‘Gem-born One’, the Beautifier.

The Fire-Element of the Fourth Day, producing the animal-heat of embodied human and animal beings, gives rise to the passion of Attachment, or Lust, and the Aggregate of Feelings. Herein the transmutation gives birth to the All-Discriminating Wisdom, which enables the devotee to know each thing separately, yet all things as one; personified in the Dhyānī Buddha Amitābha, ‘He of Boundless Light’, the Illuminator, or Enlightener.

The Element Air, of the Fifth Day, produces the breath of life. Its quality, or passions, in man is Envy, or Jealousy. Its aggregate is Volition. The transmutation is into the All-Performing Wisdom, which gives perseverance and unerring action in things spiritual, personified in Amogha-Siddhi, the ‘Almighty Conqueror’, the Giver of Divine Power.

As explained above, in Section IV, the last Element, Ether, which produces the mind, or Knower, and the desire-body of the dwellers in the Intermediate State, does not dawn for the deceased, because—as the text tells us—the Wisdom Faculty of the Consciousness, that is to say, the supramundane Buddha (or Bodhic) consciousness, has not been developed in the ordinary humanity. To it is related—as in our text—Vajra-Sattva and the Mirror-like Wisdom and the Aggregate of Bodhic Wisdom, Vajra-Sattva being then synonymous, esoterically, with Samanta-Bhadra (who, in turn, is often personified in Vairochana, the Chief of the Five Dhyānī Buddhas), the Ādi-Buddha, the Primordial, the Unborn, Unshaped, Unmodified Dharma-Kāya.

When the perfection of the Divine Body-Aggregate is attained by man, it becomes the unchanging, immutable Vajra-Sattva. When the perfection of the Divine Speech-Principle is attained, with it comes the power of divine speech, symbolized by Amitābha. The perfection of the Divine Thought-Principle brings divine infallibility, symbolized by Vairochana. The perfection of the Divine Qualities of Goodness and Beauty is the realization of Ratna-Sambhava, their producer. With the perfection of Divine Actions comes the realization of Amogha-Siddhi, the Omnipotent Conqueror.

To one after another of these divine attributes, or principles, innate in every human being, the deceased is introduced, as though in a symbolic drama of initiation, to test him and discover whether or not any part of his divine (or bodhic) nature has been developed. Full development in all the bodhic powers of the Five Dhyānī Buddhas, who are the personifications of them, leads to Liberation, to Buddhahood. Partial development leads to birth in one of the happier states: deva-loka, the world of the devas or gods; asura-loka, the world of the asuras or titans; nara-loka, the world of mankind.

After the Fifth Day the Bardo visions become less and less divine; the deceased sinks deeper and deeper into the morass of sangsāric hallucinations; the radiances of the higher nature fade into the lights of the lower nature. Then—the after-death dream ending as the Intermediate State exhausts itself for the percipient, the thought-forms of his mental-content all having shown themselves to him like ghostly spectres in a nightmare—he passes on from the Intermediate State into the equally illusionary state called waking, or living, either in the human world or in one of the many mansions of existence, by being born there. And thus revolves the Wheel of Life, until the one who is bound on it breaks his own bonds through Enlightenment, and there comes, as the Buddha proclaims, the Ending of Sorrow.

In Sections I to V, above, the more prominent occult teachings underlying the Bardo Thödol have been briefly expounded. In Sections VI to XII, which are to follow, the chief Bardo rites and ceremonies, the Bardo psychology, and other of the Bardo doctrines will be explained and interpreted. The last Sections, XIII to XV, will be devoted to a consideration of our manuscript, its history, the origin of the Bardo Thödol texts, and our translating and editing.

In addition to these fifteen sections, there are, as Addenda (see pp. 211–41), six complementary sections, addressed chiefly to the student, who, more than the ordinary reader, will be interested in certain of the more abstruse doctrines and problems which arise from a careful study of the translation and its annotations.

VI. The Death Ceremonies

When the death-symptoms, as described in the first sections of our text, are completed, a white cloth is thrown over the face of the corpse; and no person then touches the corpse, in order that the culminating process of death, which ends only upon the complete separation of the Bardo body from its earth-plane counterpart, shall not be interfered with. It is commonly held that normally the process takes from three and one-half to four days, unless assisted by a priest called the hpho-bo (pron. pho-o) or ‘extractor of the consciousness-principle’; and that, even if the priest be successful in the extracting, the deceased ordinarily does not wake up to the fact of being separated from the human body until the said period of time has expired.

The hpho-bo, upon his arrival, takes a seat on a mat or chair at the head of the corpse; he dismisses all lament-making relatives from the death-chamber and orders its doors and windows to be closed, so as to secure the silence necessary for the right performance of the hpho-bo service. This consists of a mystic chant containing directions for the spirit of the deceased to find its way to the Western Paradise of Amitabha, and thus escape—if karma permits—the undesirable Intermediate State. After commanding the spirit to quit the body and its attachment to living relatives and goods, the lāma examines the crown of the head of the corpse at the line of the sagittal suture, where the two parietal bones articulate, called the ‘Aperture of Brahma’ (Skt. Brāhma-randhra), to determine if the spirit has departed thence, as it should have done; and, if the scalp be not bald, he pulls out a few of the hairs directly over the aperture. If through accident or otherwise there be no corpse, the lāma mentally concentrates upon the deceased, and, visualizing the body of the deceased, imagines it to be present; and, calling the spirit of the deceased, performs the ceremony, which usually lasts about one hour.

Meanwhile, the tsi-pa, or astrologer-lāma, has been engaged to cast a death-horoscope, based upon the moment of death of the deceased, to determine what persons may approach and touch the corpse, the proper method of disposing of the corpse, the time and manner of the funeral, and the sort of rites to be performed for the benefit of the departed. Then the corpse is tied up in a sitting posture, much the same as that in which mummies and skeletons have been found in ancient graves or tombs in various parts of the world, and sometimes called the embryonic posture, symbolical of being born out of this life into the life beyond death. The corpse, so postured, is then placed in one of the corners of the death-chamber which has not been assigned to the household daemon.

Relatives and friends, having been notified of the death, gather together at the house of the deceased; and there they are fed and lodged until the corpse is disposed of. If doubt exists concerning the complete separation of the consciousness-principle (or spirit) of the deceased from the body, there is not likely to be any disposal of the corpse until three and one-half to four days after the time of the death. So long as the entertaining of the mourners continues—usually for not less than two, but more often for three days—the spirit of the deceased is offered a part of all food, both solid and liquid, of each meal. This food is placed in a bowl in front of the corpse; and then, after the spirit of the deceased has extracted from the food thus offered the subtle invisible essences, the food is thrown away. After the corpse has been removed from the house for final disposal, an effigy of the deceased is put in the corner of the room which the corpse had occupied; and before this effigy food continues thus to be offered until the forty-nine days of the Bardo have expired.

Whilst the funeral rites—including the reading of the Bardo Thödol—are being performed, in the house of the deceased or at the place of death, other lāmas chant by relays, all day and night, the service for assisting the spirit of the deceased to reach the Western Paradise of Amitābha. In Tibetan, this service (which the hpho-bo also chants) is called De-wa-chan-kyi-mon-lam. If the family be well-to-do, another service of like nature may be performed at the temple wherein the deceased used to worship, by all of the monks of the temple assembled.

After the funeral, the lāmas who read the Bardo Thödol return to the house of death once a week until the forty-ninth day of the Intermediate State has ended. It is not uncommon, however, for them to intermit one day of the first week and of each of the succeeding periods in order to shorten the service, so that they return after six, five, four, three, two, and one day respectively, thereby concluding the reading in about three weeks.

From the First to the Fourteenth Day, as the arrangement of Book One of our text suggests, the Chönyid Bardo is to be read and re-read, and from the Fifteenth Day onwards the Sidpa Bardo. In poorer families the rites may cease after the Fourteenth Day; for families in better circumstances it is usual in Sikkim to continue the rites at least until the expiration of the twenty-one-day period and sometimes during the whole period of the Forty-nine Days of the Bardo. On the first day of the funeral rites, if the deceased were a man of wealth or position, as many as one hundred lāmas may assist; at the funeral of a poor man only one or two lāmas are likely to be present. After the Fourteenth Day, as a rule for all alike, only one lāma is retained to complete the reading.

The effigy of the body of the deceased is made by dressing a stool, block of wood, or other suitable object in the clothes of the deceased; and where the face should be there is inserted a printed paper called the mtshan-spyang or spyang-pu (pronounced chang-ku), of which the following reproduction of a specimen is typical:

The Efficy of the Dead Person

(1. Mirror. 2. Conch. 3. Lyre. 4. Vase with flowers. 5. Holy Cake.)

In this spyang-pu, the central figure represents the deceased with legs bound and in an attitude of adoration, surrounded by symbols of ‘the five excellent sensuous things’: (1) a mirror (the first of the three objects on the left and numbered 1), symbolical of the body, which reflects all phenomena or sensations, and of sight as well; (2) a conch (numbered 2) and a lyre (numbered 3), symbolical of sound; (3) a vase of flowers (numbered 4), symbolical of smell; (4) holy cakes in a receptacle like that employed at the Roman Catholic Eucharist (numbered 5), symbolical of essence or nutriment, and of taste; (5) the silk clothes of the central figure and the overhanging royal canopy, symbolical of dress and ornamental art, and of the sense of touch. It is before such a paper figure, inserted in the effigy as a head and face, that the food offerings to the spirit of the deceased continue to be made, and to which, when visualized by the lāma as the deceased in person, the Bardo Thödol is read.

Having begun my Tibetan researches fresh from three years of research in the ancient funeral lore of the Nile Valley, I realized as soon as I gained knowledge of the Tibetan funeral rites—which are very largely pre-Buddhistic—that the effigy of the dead, as now used in Tibet and Sikkim, is so definitely akin to the effigy of the deceased called ‘the statue of the Osiris (or deceased one)’, as used in the funeral rites of ancient Egypt, as to suggest a common origin. Furthermore, the spyang-pu taken by itself alone, as the head-piece for the effigy, has its Egyptian parallel in the images made for the Ka or spirit. These sometimes were merely heads, complete in themselves, to replace or duplicate the head of the mummy and to furnish additional assistance to the Ka when seeking—as the Knower in the Bardo seeks—a body to rest in, or that which our text calls a prop for the body (see p. 182). And even as to ‘the statue of the Osiris’ the ancient priests of Egypt read their Book of the Dead, so to the Tibetan effigy the lāmas now read the Bardo Thödol—both treatises alike being nothing more than guide-books for the traveller in the realm beyond death.

Again, the preliminary rituals of the Egyptian funeral were designed to confer upon the deceased the magic power of rising up in the ghost-body or Ka possessed of all sense faculties, the service having consisted of ‘the opening of the mouth and eyes’ and the restoration of the use of all other parts of the body. Likewise, the lāmas’ aim, at the outset, is to restore complete consciousness to the deceased after the swoon-state immediately following death, and to accustom him to the unfamiliar environment of the Otherworld, assuming that he be, like the multitude, one of the unenlightened, and thus incapable of immediate emancipation.

In conformity with our own view, that that part of the Tibetan funeral rites directly concerned with the effigy and the spyang-pu has come down to our day as a survival from pre-Buddhist, probably very ancient, times, Dr. L. A. Waddell writes of it as follows: ‘This is essentially a Bön rite, and is referred to as such in the histories of Guru Padma Sambhava, as being practised by the Bön [i.e. the religion prevalent in Tibet before the advent of Buddhism, and, in its transcendentalism, much like Taoism], and as having incurred the displeasure of the Guru Padma Sambhava, the founder of Lāmaism.’

Of the spyang-pu itself, Dr. Waddell adds: ‘Its inscription [as in our copy above] usually runs:

‘I, the world-departing One, … (and here is inserted the name of the deceased), adore and take refuge in my lāma-confessor, and all the deities, both mild [translated by us as “peaceful”] and wrathful; and [may] “the Great Pitier” forgive my accumulated sins and impurities of former lives, and show me the way to another good world!’

At the left shoulder of the central figure of the spyang-pu, as in our copy, and sometimes down the middle in other copies, are inscribed phonetic symbols referring to the six worlds of sangsāric existence, translated as follows:

S = sura, or god, referring to the deva-world;

A = asura, or titan, referring to the asura-world;

Na = nara, or man, referring to the human-world;

Tri = trisan, or brute animal, referring to the brute-world;

Pre = preta, or unhappy ghost, referring to the preta-world;

and Hung (from hunu, meaning ‘fallen’) = hell, referring to the hell-world.

At the termination of the funeral rites the spyang-pu or face-paper is ceremoniously burned in the flame of a butter-lamp, and the spirit of the deceased given a final farewell. By the colour of the flame and the way in which the flame acts the after-death fate which the deceased has met with is determined.

The ashes of the cremated spyang-pu are collected in a plate, and then, upon being mixed with clay, are made into miniature stupas called sa-tschha, usually in moulds leaving impressions either of symbolical ornamentation or of sacred letters. One is kept for the family altar in the home of the deceased, and the rest are deposited in a sheltered place at a cross-roads or on a hill-top, usually under a projecting ledge of rock, or in a cave if there happens to be a cave.

With the burning of the paper, the rest of the effigy of the deceased is taken apart, the clothes going to the lāmas, who carry them off and sell them to the first purchaser, keeping the proceeds as part of their fee. When one year has elapsed after the death, a feast in honour of the deceased is usually given and the service of the Medical Buddhas is performed. Thereafter, a widow of the deceased is free to remarry.

Connected with the Tibetan funeral itself there is much interesting ritual. Thus, when the officiating lāma is preparing to assist at the removal of the corpse from the house, he presents a ‘scarf of honour’ to the corpse and, addressing the corpse as the deceased, advises it to partake freely of the food offered, warns it that it is dead and that its ghost must not haunt the place or trouble living relatives, saying in conclusion, ‘Remember the name of thy spiritual lāma-teacher, which is … [so and so], and by his aid take the right path—the white one. Come this way!’

Then, as the lāma begins to lead the funeral procession, he takes hold of one end of the long scarf, the other end having been tied to the corpse, and begins to chant a liturgy to the accompaniment of a miniature hand-drum (having loose-hanging knotted cords attached, which, striking the drum as it is twirled by the hand of the lāma, cause it to sound) and of a trumpet made of a human thigh-bone. When there are a number of priests, the chief priest, going before the rest, rings a handbell (as the Breton priest does in a Breton peasant funeral procession), and the other priests assist with the chanting and the music, one blowing at intervals the sacred conch-shell, another clashing brass cymbals, and perhaps another twirling the small drum, or blowing the thigh-bone trumpet. From time to time the chief lāma looks back to invite the spirit to accompany the body and to assure it that the route is in the right direction. After the corpse-bearers come the main body of mourners, some bearing refreshments (to be in part cast on the funeral-pyre for the benefit of the deceased and in part partaken of by the priests and mourners), and last of all the weeping and wailing relatives. Such priestly guiding of the deceased’s spirit is for the laity alone, for the spirits of deceased lāmas, having been trained in the doctrines of the Bardo Thödol, know the right path and need no guidance.

In Tibet itself all known religious methods of disposing of a corpse are in vogue; but, owing to lack of fuel for purposes of cremation, ordinarily the corpse, after having been carried to a hill-top or rocky eminence, is chopped to pieces and, much after the Parsee custom in Persia and Bombay, given to the birds and beasts of prey. If the corpse be that of a nobleman, whose family can well afford a funeral pyre, it may be cremated. In some remote districts earth burial is customary; and it is commonly employed everywhere when death has been caused by a very contagious and dangerous disease, like small-pox for example. Otherwise, Tibetans generally object to earth burial, for they believe that when a corpse is interred the spirit of the deceased, upon seeing it, attempts to re-enter it, and that if the attempt be successful a vampire results, whereas cremation, or other methods of quickly dissipating the elements of the dead body, prevent vampirism. Sometimes, too, as among the Hindus, corpses are cast into rivers or other bodies of water. In the case of the Dalai Lāma and the Tashi Lāma, and of some very great man or saint, embalming is practised; and the corpse, in a way somewhat resembling the ancient Egyptian embalming process, is packed in a box of marsh salt, usually for about three months, or until the salt has absorbed all the watery parts of the corpse. Then, after the corpse is well cured, it is coated with a cement-like substance made of clay, pulverized sandal-wood, spices, and drugs. This adheres and hardens; and all the sunken or shrivelled parts of the body, such as the eyes, cheeks, and stomach, having been rounded out by it to their natural proportions, a very Egyptian-like mummy is produced. Finally, when thoroughly dried and then covered with a paint made of dissolved gold, the mummy is set up like an image in a sort of Tibetan Westminster Abbey.

At Shigatze, the seat of the Tashi Lāma, there are five such funereal temples. With their double roofs, resplendent with gold, they resemble the palaces or royal shrines of China. In size and embellishment they differ, in accordance with the rank and wealth of the mummies occupying them, some being inlaid with gold, some with silver. Before these enshrined mummies prayer is offered up, incense burnt, and elaborate rituals are performed, as in the ancestral cults of the Chinese and Japanese.

The four Northern Buddhist methods of disposing of a corpse correspond to those mentioned in various of the sacred books of the Hindus: a human body is said to consist of four elements,—earth, water, air, and fire,—and it should be returned to these elements as quickly as possible. Cremation is considered the best method to adopt. Earth-burial, as among Christians also, is the returning of the body to the element Earth; water-burial is the returning of the body to the element Water, air-burial, to the element Air—the birds which devour the corpse being the denizens of the air; and fire-burial, or cremation, the returning of the body to the element Fire.

When air-burial is adopted in Tibet, even the bones of the corpse, after the birds have stripped them of flesh, are disposed of by being hammered to bits in small cavities in the rocks of the funereal hill, then mixed with flour and formed into a dough and given to the birds to devour. The Tibetan air-burial is thus more thorough than that of the Parsees, who allow the bones of their dead to remain in the air and slowly decompose.

In a Tibetan funeral of the ordinary sort, neither a coffin nor any corpse-receptacle is used. The corpse after being laid upon its back on a sheet or piece of cloth spread over a framework, commonly made of a light material like wicker affixed to two poles, is covered with a pure white cloth. Two men, inserting their heads between the projecting ends of the two poles, act as pall-bearers. In Sikkim, however, the corpse is carried thus sitting, in the embryonic posture described above.

Both in Sikkim and in Tibet every funeral is conducted in strict accordance with the directions which have been given by the astrologer who cast the death-horoscope, indicating who shall touch or handle the corpse, who shall carry it, and the form of the burial. The astrologer also declares what kind of evil spirit caused the death, for in popular belief—as also among the Celtic peoples of Europe—no death is natural, but is always owing to interference by one of the innumerable death-demons. The astrologer announces, too, what ceremonies are necessary to exorcize the death-demon from the house of death, what special rituals need to be read for the benefit of the spirit of the deceased, the precautions necessary to secure for the deceased a good rebirth, and the country and sort of family in which the rebirth will occur.

In Sikkim, on the space of ground levelled for the funeral-pyre, a mystic diagram, symbolical of the Happy Realm of Sukhavati, or the Red Western Realm of Happiness (see text, p. 113), is outlined with flour and divided into compartments, the central space (upon which the funeral-pyre is built) being dedicated to the Dhyānī Buddha Amitābha. At the beginning of the cremation ceremonies the chief lāma visualizes the funeral-pyre as being the maṇḍala of Amitābha, and the fire as being Amitābha, who, as in our text (see p. 113), personifies the element Fire. Then the corpse itself, when laid upon the pyre, is visualized as the maṇḍala of Amitābha and its heart as the dwelling-place of Amitābha. As the fire begins to grow in volume, sweet-smelling oils and spices and sandal-wood and incense-sticks are cast into it in sacrifice, as in the Hindu ritual of Homa, or sacrifice to fire. Finally, as the cremation ceremonies end, the priests and the mourners visualize the spirit of the departed as being purged of all karmic obscurations by the fire which is Amitābha, the Incomprehensible Light.

Such, in brief, is the mysticism underlying the beautiful rites performed for the dead at the place of cremation in Sikkim.

In all other forms of burial, throughout Tibet or territories under Tibetan influence, a parallel or corresponding funeral service, based on the same symbolical rituals, is performed, with variations according to sect and province.

VII. The Bardo or After-Death State

From the moment of death and for three and one-half or sometimes four days afterwards, the Knower, or principle of consciousness, in the case of the ordinary person deceased, is believed to be thus in a sleep or trance-state, unaware, as a rule, that it has been separated from the human-plane body. This period is the First Bardo, called the Chikhai Bardo (Tib. Hchi-khahi Bar-do), or ‘Transitional State of the Moment of Death’, wherein dawns the Clear Light, first in primordial purity, then the percipient, being unable to recognize it, that is to say, to hold on to and remain in the transcendental state of the unmodified mind concomitant with it, perceives it karmically obscured, which is its secondary aspect. When the First Bardo ends, the Knower, awakening to the fact that death has occurred, begins to experience the Second Bardo, called the Chönyid Bardo (Tib. Chös-nyid Bar-do), or ‘Transitional State of [the Experiencing or Glimpsing of] Reality’; and this merges into the Third Bardo, called the Sidpa (or Sidpai) Bardo (Tib. Srid-pahi Bar-do), or ‘Transitional State of [or while seeking] Rebirth’, which ends when the principle of consciousness has taken rebirth in the human or some other world, or in one of the paradise realms.

As explained in Section III, above, the passing from one Bardo to another is analogous to the process of birth; the Knower wakes up out of one swoon or trance state and then another, until the Third Bardo ends. On his awakening in the Second Bardo, there dawn upon him in symbolic visions, one by one, the hallucinations created by the karmic reflexes of actions done by him in the earth-plane body. What he has thought and what he has done become objective: thought-forms, having been consciously visualized and allowed to take root and grow and blossom and produce, now pass in a solemn and mighty panorama, as the consciousness-content of his personality.

In the Second Bardo, the deceased is, unless otherwise enlightened, more or less under the delusion that although he is deceased he still possesses a body like the body of flesh and blood. When he comes to realize that really he has no such body, he begins to develop an overmastering desire to possess one; and, seeking for one, the karmic predilection for sangsāric existence naturally becoming all-determining, he enters into the Third Bardo of seeking Rebirth, and eventually, with his rebirth in this or some other world, the after-death state comes to an end.

For the commonalty, this is the normal process; but for those very exceptional minds, possessed of great yogīc knowledge and enlightenment, only the more spiritual stages of the Bardo of the first few days will be experienced; the most enlightened of yogīs may escape all of the Bardo, passing into a paradise realm, or else reincarnating in this world as soon as the human body has been discarded, maintaining all the while unbroken continuity of consciousness. As men think, so are they, both here and hereafter, thoughts being things, the parents of all actions, good and bad alike; and, as the sowing has been, so will the harvest be.

If escape from the Intermediate State is not achieved, through rebirth into some other state—that of Hell being possible for the very exceptional evil-doer, though not for the ordinary person, who expiates normal moral delinquencies upon being reborn as a human being—within the symbolic period of Forty-nine Days, a period whose actual duration is determined by karma, the deceased remains subject to all the karmic illusions of the Bardo, blissful or miserable as the case may be, and progress is impossible. Apart from liberation by gaining Nirvāṇa after death—thus cutting asunder for ever the karmic bonds of worldly or sangsāric existence in an illusionary body of propensities—the only hope for the ordinary person of reaching Buddhahood lies in being reborn as a human being; for birth in any other than the human world causes delay for one desirous of reaching the Final Goal.

VIII. The Psychology of the Bardo Visions

Definite psychological significance attaches to each of the deities appearing in the Bardo Thödol; but, in order to grasp it, the student must bear in mind that—as suggested above—the apparitional visions seen by the deceased in the Intermediate State are not visions of reality, but nothing more than the hallucinatory embodiments of the thought-forms born of the mental-content of the percipient; or, in other words, they are the intellectual impulses which have assumed personified form in the after-death dream-state.

Accordingly, the Peaceful Deities (Tib. Z’i-wa) are the personified forms of the sublimest human sentiments, which proceed from the psychic heart-centre. As such, they are represented as the first to dawn, because, psychologically speaking, the heart-born impulses precede the brain-born impulses. They come in peaceful aspect to control and to influence the deceased whose connexion with the human world has just been severed; the deceased has left relatives and friends behind, works unaccomplished, desires unsatisfied, and, in most cases, he possesses a strong yearning to recover the lost opportunity afforded by human embodiment for spiritual enlightenment. But, in all his impulses and yearnings, karma is all-masterful; and, unless it be his karmic lot to gain liberation in the first stages, he wanders downwards into the stages wherein the heart-impulses give way to brain-impulses.

Whereas the Peaceful Deities are the personifications of the feelings, the Wrathful Deities (Tib. T’o-wo) are the personifications of the reasonings and proceed from the psychic brain-centre. Yet, just as impulses arising in the heart-centre may transform themselves into the reasonings of the brain-centre, so the Wrathful Deities are the Peaceful Deities in a changed aspect.

As the intellect comes into activity, after the sublime heart-born impulses subside, the deceased begins to realize more and more the state in which he is; and with the supernormal faculties of the Bardo-body which he begins to make use of—in much the same manner as an infant new-born in the human world begins to employ the human plane sense-faculties—he is enabled to think how he may win this or that state of existence. Karma is, however, still his master, and defines his limitations. As on the human plane the sentimental impulses are most active in youth and often lost in mature life, wherein reason commonly takes the place of them, so on the after-death plane, called the Bardo, the first experiences are happier than the later experiences.

From another aspect, the chief deities themselves are the embodiments of universal divine forces, with which the deceased is inseparably related, for through him, as being the microcosm of the macrocosm, penetrate all impulses and forces, good and bad alike. Samanta-Bhadra, the All-Good, thus personifies Reality, the Primordial Clear Light of the Unborn, Unshaped Dharma-Kāya (cf. p. 95). Vairochana is the Originator of all phenomena, the Cause of all Causes. As the Universal Father, Vairochana manifests or spreads forth as seed, or semen, all things; his shakti, the Mother of Great Space, is the Universal Womb into which the seed falls and evolves as the world-systems. Vajra-Sattva symbolizes Immutability. Ratna-Sambhava is the Beautifier, the Source of all Beauty in the Universe. Amitābha is Infinite Compassion and Love Divine, the Christos. Amogha-Siddhi is the personification of Almighty Power or Omnipotence. And the minor deities, heroes, ḍākinīs (or ‘fairies’), goddesses, lords of death, rākṣḥasas, demons, spirits, and all others, correspond to definite human thoughts, passions, and impulses, high and low, human and sub-human and superhuman, in karmic form, as they take shape from the seeds of thought forming the percipient’s consciousness-content (cf. p. 219).

As the Bardo Thödol text makes very clear by repeated assertions, none of all these deities or spiritual beings has any real individual existence any more than have human beings: ‘It is quite sufficient for thee [i.e. the deceased percipient] to know that these apparitions are [the reflections of] thine own thought-forms’ (p. 104). They are merely the consciousness-content visualized, by karmic agency, as apparitional appearances in the Intermediate State—airy nothings woven into dreams.

The complete recognition of this psychology by the deceased sets him free into Reality. Therefore is it that the Bardo Thödol, as the name implies, is The Great Doctrine of Liberation by Hearing and by Seeing.

The deceased human being becomes the sole spectator of a marvellous panorama of hallucinatory visions; each seed of thought in his consciousness-content karmically revives; and he, like a wonder-struck child watching moving pictures cast upon a screen, looks on, unaware, unless previously an adept in yoga, of the non-reality of what he sees dawn and set.

At first, the happy and glorious visions born of the seeds of the impulses and aspirations of the higher or divine nature awe the uninitiated; then, as they merge into the visions born of the corresponding mental elements of the lower or animal nature, they terrify him, and he wishes to flee from them; but, alas, as the text explains, they are inseparable from himself, and to whatsoever place he may wish to flee they will follow him.

It is not necessary to suppose that all the dead in the Intermediate State experience the same phenomena, any more than all the living do in the human world, or in dreams. The Bardo Thödol is merely typical and suggestive of all after-death experiences. It merely describes in detail what is assumed will be the Bardo visualizations of the consciousness-content of the ordinary devotee of the Red Hat School of Padma Sambhava. As a man is taught, so he believes. Thoughts being things, they may be planted like seeds in the mind of the child and completely dominate his mental content. Given the favourable soil of the will to believe, whether the seed-thoughts be sound or unsound, whether they be of pure superstition or of realizable truth, they take root and flourish, and make the man what he is mentally.

Accordingly, for a Buddhist of some other School, as for a Hindu, or a Moslem, or a Christian, the Bardo experiences would be appropriately different: the Buddhist’s or the Hindu’s thought-forms, as in a dream state, would give rise to corresponding visions of the deities of the Buddhist or Hindu pantheon; a Moslem’s, to visions of the Moslem Paradise; a Christian’s, to visions of the Christian Heaven, or an American Indian’s to visions of the Happy Hunting Ground. And, similarly, the materialist will experience after-death visions as negative and as empty and as deityless as any he ever dreamt while in the human body. Rationally considered, each person’s after-death experiences, as the Bardo Thödol teaching implies, are entirely dependent upon his or her own mental content. In other words, as explained above, the after-death state is very much like a dream state, and its dreams are the children of the mentality of the dreamer. This psychology scientifically explains why devout Christians, for example, have had—if we are to accept the testimony of Christian saints and seers—visions (in a trance or dream state, or in the after-death state) of God the Father seated on a throne in the New Jerusalem, and of the Son at His side, and of all the Biblical scenery and attributes of Heaven, or of the Virgin and Saints and Archangels, or of Purgatory and Hell.

In other words, the Bardo Thödol seems to be based upon verifiable data of human physiological and psychological experiences; and it views the problem of the after-death state as being purely a psycho-physical problem; and is, therefore, in the main, scientific. It asserts repeatedly that what the percipient on the Bardo plane sees is due entirely to his own mental-content; that there are no visions of gods or of demons, of heavens or of hells, other than those born of the hallucinatory karmic thought-forms constituting his personality, which is an impermanent product arising from the thirst for existence and from the will to live and to believe.

From day to day the Bardo visions change, concomitant with the eruption of the thought-forms of the percipient, until their karmic driving force exhausts itself; or, in other words, the thought-forms, born of habitual propensities, being mental records comparable as has already been suggested to records on a cinema-film, their reel running to its end, the after-death state ends, and the Dreamer, emerging from the womb, begins to experience anew the phenomena of the human world.

The Bible of the Christians, like the Koran of the Moslems, never seems to consider that the spiritual experiences in the form of hallucinatory visions by prophet or devotee, reported therein, may, in the last analysis, not be real. But the Bardo Thödol is so sweeping in its assertions that it leaves its reader with the clear-cut impression that every vision, without any exception whatsoever, in which spiritual beings, gods or demons, or paradises or places of torment and purgation play a part, in a Bardo or any Bardo-like dream or ecstasy, is purely illusionary, being based upon sangsāric phenomena.

The whole aim of the Bardo Thödol teaching, as otherwise stated elsewhere, is to cause the Dreamer to awaken into Reality, freed from all the obscurations of karmic or sangsāric illusions, in a supramundane or Nirvāṇic state, beyond all phenomenal paradises, heavens, hells, purgatories, or worlds of embodiment. In this way, then, it is purely Buddhistic and unlike any non-Buddhist book in the world, secular or religious.

IX. The Judgement

The Judgement Scene as described in our text and that described in the Egyptian Book of the Dead seem so much alike in essentials as to suggest that common origin, at present unknown, to which we have already made reference. In the Tibetan version, Dharma-Rāja (Tib. Shinje-chho-gyal) King of the Dead (commonly known to Theravādists as Yama-Rāja), the Buddhist and Hindu Pluto, as a Judge of the Dead, corresponds to Osiris in the Egyptian version. In both versions alike there is the symbolical weighing: before Dharma-Rāja there are placed on one side of the balance black pebbles and on the other side white pebbles, symbolizing evil and good deeds; and similarly, before Osiris, the heart and the feather (or else in place of the feather an image of the Goddess of Truth which it symbolizes) are weighed one against the other, the heart representing the conduct or conscience of the deceased and the feather righteousness or truth.

In the Egyptian Book of the Dead, the deceased, addressing his heart, says: ‘Raise not thyself in evidence against me. Be not mine adversary before the Divine Circle; let there be no fall of the scale against me in the presence of the great god, Lord of Amenta.’ In the Egyptian Judgement Scene it is the ape-headed (less commonly the ibis-headed) Thoth, god of wisdom, who supervises the weighing; in the Tibetan Judgement Scene it is the monkey-headed Shinje; and in both scenes there is the jury of deities looking on, some animal- headed, some human-headed. In the Egyptian version there is a monstrous creature waiting to devour the deceased should the deceased be condemned, whilst in the Tibetan version devils wait to conduct the evil-doer to the hell-world of purgation; and the record-board which Thoth is sometimes depicted as holding corresponds to the Mirror of Karma held by Dharma-Rāja or, as in some versions, by one of the divine jury. Furthermore, in both Books of the Dead, the deceased when first addressing the Judge pleads that he has done no evil. Before Osiris, this plea seems to be accepted in all the texts now known; before Dharma-Rāja it is subject to the test of the Mirror of Karma, and this seems to be distinctly an Indian and Buddhist addition to the hypothetical prehistoric version, whence arose the Egyptian and the Tibetan versions, the Egyptian being the less affected.

Plato, too, in recording the other-world adventures of Er, in the tenth book of the Republic, describes a similar Judgement, in which there are judges and karmic record-boards (affixed to the souls judged) and paths—one for the good, leading to Heaven, one for the evil, leading to Hell—and demons waiting to take the condemned souls to the place of punishment, quite as in the Bardo Thödol (see p. 49).

The purgatorial lore now Christianized and associated with St. Patrick in the originally pagan St. Patrick’s Purgatory in Ireland, the whole cycle of Otherworld and Rebirth legends of the Celtic peoples connected with their Fairy-Faith, and similar Proserpine lore recorded in the Sacred Books of mankind the world over, as well as the Semitic doctrines of heaven and hell and judgement, and of resurrection as the Christianized corruption of a pre-Christian and Jewish rebirth doctrine, as also the passage in Plato, all testify to beliefs universal among mankind, probably far older than the oldest of ancient records from Babylon or from Egypt.

The painting of the Tibetan Judgement Scene as reproduced herein (see opposite p. 166) was made, in strict accord with monastic tradition, in Gangtok, Sikkim, during the year 1919, by Lharipa-Pempa-Tendup-La, a Tibetan artist then sojourning there. An early prototype of it was, until quite recently, preserved as one of the old frescoes contained within the pictorial Wheel of Life of the Tashiding temple-picture in Sikkim, which Dr. L. A. Waddell has described as follows: ‘The judgement is in every case meted out by the impartial Shinje-chho-gyal or “Religious King of the Dead” [Dharma-Rāja], a form of Yama, the Hindu god of the dead, who holds a mirror in which the naked soul is reflected, while his servant Shinje weighs out in scales the good as opposed to the bad deeds; the former being represented by white pebbles, and the latter by black.’ And Dr. Waddell has traced back the origin of the picture to a similar Wheel of Life, commonly, though incorrectly, known as ‘the Zodiac’ in the verandah of the Ajaṇṭā Cave No. XVII, India. (See p. 56.) This, then, establishes the antiquity of the Judgement Scene, of which our text contains one version.

Throughout the canonical and apocryphal literature of Northern Buddhism other versions are numerous. In the Pali canon of Southern Buddhism there are parallel versions, for example in the Devadūta Vagga of the Anguttara Nikāya, and in the Devadūta Sūttam of the Majjhima Nikāya. The latter version may be summarized as follows: The Exalted One, the Buddha, while sojourning at the Jetavana Monastery, addresses the monks assembled therein concerning the after-death state of existence. Like a man of clear vision, sitting between two houses, each with six doors, He beholds all who come and go; the one house symbolizing the Bardo or state of disembodied existence, the other the embodied state of existence, and the twelve doors the six entrances and the six exits of the six lokas. Then, after explaining the manner in which karma governs all states of existence, the Buddha describes how the evil-doer is brought before the King of Death and questioned about the Five Messengers of Death.

The first messenger is symbolized by a new-born babe lying on its back; and the message is that even for it, as for all living creatures, old age and death are inevitable. The second messenger comes in the guise of an aged person, eighty, ninety, or a hundred years of age, decrepit, crooked as the curved rafter of a gabled roof, leaning on a staff, trembling as he walks, pathetically miserable, with youth entirely gone, broken-toothed, grey-haired and nearly bald, and with wrinkled brow; and his message is that the babe but grows up and matures and decays to become a victim of Death. The third messenger, a person confined by illness, rolling in his own filth, unable to rise or to lie down without the aid of an attendant, brings the message that disease, too, is inevitable, even as death. The fourth messenger, a thief undergoing most terrible punishment, bears the message that the punishment for evil-doing in this world is as nothing compared to the punishment which karma inflicts after death. The fifth messenger, to emphasize the same message of death and the corruptibility of the body, is a corpse, swollen, discoloured, and putrid.

In each instance, King Yama asks the deceased if he had seen the messenger and receives the reply, ‘No’. Then the King explains to him who the messenger was and the meaning of the messages; and the deceased, thereby remembering, is obliged to confess that, not having done good deeds, he had not acted upon the messages, but had done evil instead, forgetting the inevitability of death. Thereupon, Yama pronounces the judgement, that since the deceased had failed to do good he must suffer the karmic consequences. Accordingly, the hell-furies take the deceased and cause him to suffer five sorts of purgatorial punishments; and, though he suffers most unbearable pains, he is, as the Bardo Thödol makes clear, incapable of dying.

In the Anguttara Nïkāya version, wherein there are but three messengers, the aged person, the man or woman overcome with disease, and the corpse, the Buddha concludes the discourse thus:

‘If men who have been warned by heavenly messengers have been indifferent as regards religion they suffer long, being born in a low condition.

‘If virtuous men have been warned by heavenly messengers in this world, they do not neglect to profess the holy doctrines. Seeing the danger of attachment, which is the cause of birth and death, they have in this life extinguished the miseries of existence by arriving at a condition free from fear, happy and free from passions and sins.’

X. The Rebirth Doctrine

In examining the Rebirth Doctrine, more particularly as it presents itself in our text, two interpretations must be taken into account: the literal or exoteric interpretation, which is the popular interpretation; and the symbolical or esoteric interpretation, which is held to be correct by the initiated few, who claim not scriptural authority or belief, but knowledge. With respect to Tibet, these few are chiefly learned lāmas who are said to have made successful application of methods like those which the Buddha expounded for remembering past incarnations, and for acquiring the yogīc power of seeing what really takes place in the natural process of death and rebirth. To the devotee, seeking thus to know rather than merely to believe on the authority of priests or books, the Buddha has offered the following guidance:

‘If he desireth to be able to call to mind his various temporary states in days gone by, such as one birth, two births, three, four, five, ten, twenty, thirty, forty, fifty, a hundred, a thousand, or a hundred thousand births, his births in many an aeon of destruction, in many an aeon of renovation, in many an aeon of both destruction and renovation [so as to be able to say]: “In that place such was my name, such my family, such my caste, such my subsistence, such my experience of comfort or of pain, and such the limit of my life; and when I passed from thence I took form again in that other place, where my name was so and so, such my family, such my caste, such my subsistence, such my experience of comfort or of pain, and such my term of life; and from thence I was born here—thus I am able to call to mind my various temporary states of existence in days gone by”—in that state of self-concentration, if the mind be fixed on the acquirement of any object, that object will be attained.

‘If he desireth to see with pure and heavenly vision, surpassing that of men, beings as they pass from one state of existence and take form in others—beings base or noble, good-looking or ill-favoured, happy or miserable, according to the karma they inherit—in that state of self-concentration, if the mind be fixed on the acquirement of any object, that object will be attained’ (Lonaphala Vagga, Anguttara Nikāya).

Again in the Brāhmaṇa Vagga, Anguttara Nikāya, where the yogīc method of recovering from the content of the subconsciousness (which—in confirmation of the Buddha’s psychology—the science of the West has now proven ‘is the abode of everything that is latent’) is likewise described, there is this additional passage: ‘Thus he calleth to mind the various appearances and forms of his previous births. This is the first stage of his knowledge; his ignorance [as regards prior births] hath vanished, and his knowledge [as regards prior births] hath arisen: darkness hath departed, and light hath arrived, the result due to one who liveth in meditation, subduing his passions promptly.’

Nowhere, to our knowledge, are there nowadays—as there are said to have been in Buddhaghosa’s time—yogīs among Southern Buddhists who have carried this practice to a successful issue. It is only among Northern Buddhists (as among Hindus) that such yoga seems to be, according to trustworthy evidence from well-informed Tibetans and Indians, a practically applied science even until now, producing modern saints, some few of whom are believed worthy to be called perfected saints, or Arhants.

As the question, What is and is not the right interpretation of the Rebirth Doctrine? is by no means settled among the Oriental peoples who hold the Doctrine, it is necessary for us frankly to recognize the problem as highly controversial. Consequently in this Section we should try to weigh both interpretations carefully; and, if possible, arrive at a sound conclusion, in order to guide the student aright in what is the most fundamental doctrine underlying the Bardo Thödol. In doing so, it seems desirable to invoke the aid of such facts of Western Science as appear to be directly applicable.

As to the esoteric interpretation, the editor has discovered that the initiates who hold to it invariably follow the Buddha’s command as contained in the Kalama Sūtta, Anguttara Nikāya, or else the Hindu equivalent in works on Yoga, not to accept any doctrine as true until it be tested, and proven true, even though it be ‘found written in the Scriptures’; and they hold no Scriptures to be infallible, on this or any doctrine, or free from corruptions, Pali, Sanskrit, Tibetan, or others.

The exoteric interpretation, namely that the human stream of consciousness, that is to say, the human life-flux, not only can, but very often does take re-embodiment in sub-human creatures immediately after having been in human form, is accepted universally by Buddhists, both of the Northern and Southern Schools—as by Hindus—who, referring to Scriptures, invariably regard it as being incontrovertible. Their belief, being based on the authority of written records, and on untested theories of gurus and priests who consider the literally interpreted written records to be infallible and who are not adept in yoga, is nowadays considered to be the orthodox interpretation.

Over against the exoteric interpretation, which, without any doubt, the Bardo Thödol, if read literally, conveys, the esoteric interpretations may be stated—on the authority of the various philosophers, both Hindu and Buddhist, from whom the editor has received instruction—as follows:

The human form (but not the divine nature in man) is a direct inheritance from the sub-human kingdoms; from the lowest forms of life it has evolved, guided by an ever-growing and ever-changing life-flux, potentially consciousness, which figuratively may be called the seed of the life-force, connected with or overshadowing each sentient creature, being in its essence psychical. As such, it is the evolving principle, the principle of continuity, the principle capable of acquiring knowledge and understanding of its own nature, the principle whose normal goal is Enlightenment. And, just as the physical seed of a vegetable or animal organism—even man’s seed—is seen by the eyes to be capable of producing after its own kind only, so with that which figuratively may be called the psychical seed of the life-flux which the eyes cannot see—if of a human being it cannot incarnate in, or overshadow, or be intimately bound up with a body foreign to its evolved characteristics, either in this world, in Bardo, or in any realm or world of sangsāric existence. This is held to be a natural law governing the manifestation of life, as inviolable as the law of karma, which sets it into operation.

For a human life-flux to flow into the physical form of a dog, or fowl, or insect, or worm, is, therefore, held to be as impossible as would be—let us say—the transferring of the waters of Lake Michigan into the depression occupied by the waters of Lake Killarney, or—as the Hindu would say—as putting into the bed of the Ganges River the waters of the Indian Ocean.

Degeneration, in a highly developed flowering plant, or apple, or vegetable, or wheat, or animal, is, of course, concomitant with cultural neglect; but within this creation period—at least so far as the physical vision of science has penetrated therein—the flowering plant does not degenerate into the apple, nor into the corn, nor one species of animals into another, nor does man degenerate into anything but the savage man—never into a sub-human creature. As to the processes affecting the life-flux which the human eye cannot see, the esoteric teaching coincides with that of the ancient Greek and Egyptian mystics: ‘As below, so above’; which implies that there is one harmonious karmic law governing with unwavering and impartial justice the visible as well as the invisible operations of nature.

From this follows the corollary, which the Oriental advocates of the esoteric interpretation give out: Progression or retrogression—never an unchanging neutral state of inactivity—are the alternatives within the Sangsāra; and the one or the other, within any of the mansions of existence, cannot lead the life-flux to the threshold of that mansion—neither the sub-human to the human, nor the human to the sub-human—save step by step. And retrogression and progression alike are time-processes: ages pass ere the fire-mist becomes the solidified planet; an Enlightened One is the rare fruit of unknown myriads of embodiments; and man, the highest of the animal-beings, cannot become the lowest of the animal-beings, no matter how heinous his sins, at one bound.

Given ages of continual retrogression, the life-flux which is now human may cease to be human, the human constituents of it becoming atrophied or latent through lack of exercise, in much the same way as atrophy overcomes the activity of a bodily organ or function which is not used. Thereupon, being no longer kinetically, but merely potentially human—just as a dog or horse or elephant are potentially, but not kinetically, human—that life-flux can and ordinarily would fall back into the sub-human kingdoms, whence it may begin anew to rise upwards to the human state or continue to retrograde even below the brute world.

The late Lāma Kazi Dawa-Samdup, the translator, has left on record his own complementary opinion, as follows: ‘The forty-nine days of the Bardo symbolize ages either of evolution or of degeneration. Intellects able to grasp Truth do not fall into the lower conditions of existence.

‘The doctrine of the transmigration of the human to the sub-human may apply solely to the lower or purely brutish constituents of the human principle of consciousness; for the Knower itself neither incarnates nor re-incarnates—it is the Spectator.

‘In the Bardo Thödol, the deceased is represented as retrograding, step by step, into lower and lower states of consciousness. Each step downwards is preceded by a swooning into unconsciousness; and possibly that which constitutes his mentality on the lower levels of the Bardo is some mental element or compound of mental elements formerly a part of his earth-plane consciousness, separated, during the swooning, from higher or more spiritually enlightened elements of that consciousness. Such a mentality ought not to be regarded as on a par with a human mentality; for it seems to be a mere faded and incoherent reflex of the human mentality of the deceased. And perhaps it is some such thing as this which incarnates in sub-human animal bodies—if anything does in a literal sense.’

This theory, coming from the translator, is unusually interesting, for he expressed it while quite unaware of its similarity to the theory held esoterically by the Egyptian priests and exoterically recorded by Herodotus, who, apparently, became their pupil in the monastic college at Heliopolis. Judging from what Herodotus and others of the ancient Greeks, and Romans as well, have written touching thereon, we arrive at the following summary: ‘The human soul was believed to remain in the after-death state during a period of three thousand years. Its human-plane body of the moment of death disintegrating, the constituents went to form the bodies of animals and plants, transmigrating from one to another during the three thousand years. At the end of that period the soul gathers together the identical particles of matter which had thus been continually transmigrating and which had constituted its former earth-plane body of the moment of death, and from them rebuilds, through habit, as a bird its nest, a new body and is reborn in it as a human being. And this theory, when amended with certain necessary modifications, helps to illustrate the symbolical or esoteric interpretation of the Bardo Rebirth Doctrine.

In further illustration, applicable to the higher Hinduism as to the higher Buddhism, advocates of this interpretation point out that even before the final dissolution of the human body of the moment of death there is incessant transmigration of the bodily atoms. So long as the body is the receptacle of the consciousness-principle, it is said to renew itself completely every seven years. And even as the constituents of the physical man thus transmigrate throughout all organic and inorganic kingdoms and the mind remains unchangedly human during the brief cycle of one life-time, so, normally, it likewise remains human during the greater evolutionary cycle—i.e. until it reaches the end of all sangsāric evolution, namely, Nirvāṇic Enlightenment.

The esoteric teaching concerning this may be stated literally: That which is common to the human and to the sub-human worlds alike, namely, matter in its varied aspects as solids, liquids, and gases, eternally transmigrates. That which is specifically human and specifically sub-human remains so, in accordance with the law of nature that like attracts like and produces like, that all forces ever follow the line of least resistance, that such highly evolved mental compounds as are bound up with the complex human consciousness cannot be disintegrated instantaneously, but require due allowance of time for their degeneration and ultimate dissolution and transmigration.

Accordingly, the esotericists hold it to be unscientific to believe that a human life-flux or consciousness-principle could re-incarnate in the body of a sub-human creature within forty-nine days after its extraction from the human form, as the exotericist believes who accepts literally such a rebirth doctrine as the Bardo Thödol, when viewed exoterically, or literally, presents.

The Bardo rebirth symbols themselves ought now to be considered from the standpoint of the esoteric interpretation; and to elucidate them innumerable parallels could be chosen from widely separated sources, but because of its recognized authority no parallel seems more appropriate than that contained in the tenth book of Plato’s Republic, describing certain of the Greek Heroes in the Sidpa Bardo choosing their bodies for the next incarnations:

The Bardo legend as recorded in the Republic concerns Er the son of Armenius, a Pamphylian by birth, who, as Plato tells us, ‘was slain in battle, and ten days afterwards, when the bodies of the dead were taken up already in a state of corruption, his body was found unaffected by decay, and carried home to be buried. And on the twelfth day, as he was lying on the funeral pile, he returned to life and told them what he had seen in the other world. He said that when his soul left the body he went on a journey with a great company, and they came to a mysterious place at which there were two openings in the earth; they were near together, and over against them were two other openings in the heaven above. In the intermediate space there were judges seated, who commanded the just, after they had given judgement on them and had bound their sentences in front of them, to ascend by the heavenly way on the right hand; and in like manner the unjust were bidden by them to descend by the lower way on the left hand; these also bore the symbols of their deeds, but fastened to their backs.’

Having thus described the otherworld Judgement—which closely resembles the Judgement described in our text—Plato goes on to describe the souls of the Greek Heroes in their Sidpa Bardo preparing for reincarnation: ‘Most curious, he said, was the spectacle—sad and laughable and strange; for the choice of the souls was in most cases based on their own experience of a previous life. There he saw the soul which had once been Orpheus choosing the life of a swan out of enmity to the race of women, hating to be born of a woman because they had been his murderers; he beheld also the soul of Thamyras choosing the life of a nightingale; birds, on the other hand, like the swan and other musicians, wanting to be men. The soul which obtained the twentieth lot chose the life of a lion, and this was the soul of Ajax the son of Telamon, who would not be a man, remembering the injustice which was done him in the judgement about the arms. The next was Agamemnon, who took the life of an eagle, because, like Ajax, he hated human nature by reason of his sufferings. About the middle came the lot of Atalanta; she, seeing the great fame of an athlete, was unable to resist the temptation: and after her there followed the soul of Epeius the son of Panopeus passing into the nature of a woman cunning in the arts; and far away among the last who chose, the soul of the jester Thersites was putting on the form of a monkey. There came also the soul of Odysseus having yet to make a choice, and his lot happened to be the last of them all. Now the recollection of former toils had disenchanted him of ambition, and he went about for a considerable time in search of the life of a private man who had no cares; he had some difficulty in finding this, which was lying about and had been neglected by everybody else; and when he saw it he said that he would have done the same had his lot been first instead of last, and that he was delighted to have it. And not only did men pass into animals, but I must also mention that there were animals tame and wild which changed into one another and into corresponding human natures—the good into the gentle and the evil into the savage, in all sorts of combinations.’

If read superficially, this Platonic account of the rebirth process may be understood literally—even as the Bardo Thödol may be; and it is not impossible to imagine that Plato, as an initiate into the Greek Mysteries, who, like Herodotus, never refers to their esoteric teachings openly, but only in figurative and very often intentionally misleading phraseology, intended that it should be understood so by the uninitiated. Nevertheless, when the passage is examined closely, the exoteric doctrine of transmigration of the human into the sub-human, or vice versa, is evidently not the meaning underlying it. The reference to the choice made by Odysseus, as italicized by us, gives the clue to the real meaning intended. Odysseus’ choice was last; each of the heroes preceding him in choosing their lot had neglected the lot of ‘the life of a private man who had no cares’, and Odysseus chooses this lot as the best of all.

If we consider the sort of life chosen by each of the Greeks who preceded Odysseus, we find it to be definitely symbolical of the character of the chooser:

Thus, Orpheus, the founder of the Orphic Mysteries, a divine teacher sent to instruct mankind by the god of song and music, Apollo, and held by the Greeks to have been the greatest of harp-players and the most enlightened of poets and singers, very appropriately chooses ‘the life of a swan’; for since immemorial time the swan has symbolized—as it still does—song and music; and Plato’s figurative language, correctly interpreted, implies that Orpheus was to reincarnate as a great poet and musician, as was but natural. To assume—as the exotericist may—that such a being as Orpheus could be born as a swan in reality thus appears to the esotericist to be untenable.

Likewise, Thamyras, an ancient Thracian bard, renowned as a harp-player and singer, symbolically chooses the life of the sweet-singing nightingale.

Ajax, the Homeric hero, who, next to Achilles, was the bravest of the Greeks, most fittingly chooses the life of a lion; for the king of beasts is, and has been for unknown ages, the symbol denoting bravery or fearlessness, which almost all nations and races of men have recognized.

Agamemnon, the next to choose, selects the life of an eagle; for among Greek heroes he was the chief, as Zeus was among the gods of Olympus; and, he having been regarded as an incarnation of Zeus and worshipped as one of the divinities, there is assigned to him the symbol of Zeus, which is the eagle.

Atalanta, the most swift-footed of mortals and famous for her foot-races with her many suitors, very naturally is reborn as a great athlete; and, in her case, Plato uses no symbol. Nor is a symbol used in connexion with Epeius, who, noted for his cunning in constructing the wooden horse at the siege of Troy, and whose cowardice afterwards became proverbial, is seen ‘passing into the nature of a woman cunning in the arts’.

As to the jester Thersites, who puts on the form of a monkey, comment is unnecessary.

Accordingly, the expressions concerning the heroes’ hatred of being born of woman seem to be purely metaphorical and employed to carry out logically the literary use of the animal-symbols, just as the passages are concerning ‘animals tame and wild which changed into one another and into corresponding human natures—the good into the gentle and the evil into the savage, in all sorts of combinations’, and of ‘birds, on the other hand, like the swan and other musicians, wanting to be men’.

Even the ordinary soul, the first seen by Er to make choice—although neither an incarnate divinity like Orpheus or Agamemnon, nor a hero like Ajax—and though possessed of a mind obscured by animal propensities, is not assigned by Plato, as he would be by a believer in the exoteric rebirth doctrine, to birth in sub-human form. In his case, too, no animal-symbol is made use of:

‘He who had the first choice came forward and in a moment chose the greatest tyranny; his mind having been darkened by folly and sensuality, he had not thought out the whole matter before he chose, and did not at first perceive that he was fated, among other evils, to devour his own children. … Now he was one of those who came from heaven, and in a former life had dwelt in a well-ordered State, but his virtue was a matter of habit only and he had no philosophy.’

And, as the Bardo Thödol teaches, in other language, in its insistence on the need of Right Knowledge to the devotee who follows the Bodhic Path, so Plato teaches:

‘For if a man had always on his arrival in this world dedicated himself from the first to sound philosophy, and had been moderately fortunate in the number of the lot, he might, as the messenger reported, be happy here, and also his journey to another life and return to this, instead of being rough and underground, would be smooth and heavenly.’

With the assistance of symbols and metaphors, Pindar, Empedocles, Pythagoras, and Socrates, like Plato and the Greek Mysteries, also taught the rebirth doctrine.

On a golden funereal tablet dug up near the site of Sybaris there is the following line of an inscription: ‘And thus I escaped from the cycle, the painful, the misery-laden.’ This, like known Orphic teachings, is purely Buddhistic and Hindu, and suggests that in ancient Greece the rebirth doctrine was widespread, at least among Greeks of culture who had been initiated into the Mysteries.

Symbolism similar to that used by Plato has been used by the recorders of the Buddhist Scriptures as well, as, for example, in the account of the Northern School of the birth of the Buddha Himself. This latter from the Tibetan Vinaya Pitaka or Dulva (the most trustworthy and probably oldest part of the Bkah-hgyur), III, folio 452 of the copy in the East India Office, Calcutta, runs thus:

‘Now the future Buddha was in the Tushita Heaven, and knowing that his time had come, he made the five preliminary examinations: first, of the proper family [in which to be born]; second, of the country; third, of the time; fourth, of the race; fifth, of the woman. And having decided that Mahāmāyā was the right mother, in the midnight watch he entered her womb under the appearance of an elephant. Then the queen had four dreams: first, she saw a six-tusked white elephant enter her womb; second, she moved in space above; third, she ascended a great rocky mountain; fourth, a great multitude bowed down to her.

‘The soothsayers predicted that she would bring forth a son with the thirty-two signs of the great man. “If he stay at home, he will become a universal monarch; but if he shave his hair and beard, and, putting on an orange-coloured robe, leave his home for the homeless state and renounce the world, he will become a Tāthagata, Arhant, a perfectly enlightened Buddha.”’

Again, the Jātaka,—of the Southern School,—a compilation of folk-lore, folk-belief, and popular mythology touching the Buddha and his many incarnations, which crystallized round about His personality in much the same way as the matter of the Arthurian Legend crystallized round about King Arthur, during the third century after His death—attributes to Him many previous births in sub-human form; and although the esotericist would concede that in remote aeons of evolution such incarnations could possibly have been really sub-human, he would give to such of them as may have occurred in this world-period a symbolical significance, whereas the orthodox Theravādist interprets all of them literally.

In any case, a literal interpretation of the Jātaka—seeing that it is, according to the esotericist, essentially an exoteric treatise designed for the people—appears to be more plausible than that of the Dulva account of the Buddha’s birth. Furthermore, since there is a parallel account in the Pali Scriptures wherein the same animal symbol, namely, the six-tusked white elephant, is employed, we have here an example of the use of symbolism, definite in purpose, common to both Northern and Southern Buddhism, which even the exotericist could not but interpret symbolically.

Similarly, as the popular interpretation appears to have fundamentally shaped the Jātaka, so it may have also affected the compilation of the Bardo Thödol; for like all treatises which have had at least a germ-origin in very ancient times and then grown up by the ordinary process of amalgamating congenial material, the Bardo Thödol, as a Doctrine of Death and Rebirth, seems to have existed at first unrecorded, like almost all sacred books now recorded in Pali, Sanskrit, or Tibetan, and was a growth of unknown centuries. Then by the time it had fully developed and been set down in writing no doubt it had lost something of its primitive purity. By its very nature and religious usage, the Bardo Thödol would have been very susceptible to the influence of the popular or exoteric view; and in our own opinion it did fall under it, in such manner as to attempt the impossible, namely, the harmonizing of the two interpretations. Nevertheless, its original esotericism is still discernible and predominant. Let us take, for example, the animal-thrones of the Five Dhyānī Buddhas as it describes them, in harmony with Northern Buddhist symbolology: the Lion-throne is associated with Vairochana, the Elephant-throne with Vajra-Sattva, the Horse-throne with Ratna-Sambhava, the Peacock-throne with Amitābha, the Harpy-throne with Amogha-Siddhi. And, in interpreting the symbols, we find them to be poetically descriptive of the peculiar attributes of each deity: the Lion symbolizes courage or might, and sovereign power; the Elephant, immutability; the Horse, sagacity and beauty of form; the Peacock, beauty and power of transmutation, because in popular belief it is credited with the power of eating poisons and transforming them into the beauty of its feathers; the Harpy, mightiness and conquest over all the elements. The deities, too, in the last analysis, are symbolical of particular Bodhic attributes of the Dharma-Kāya and of supramundane forces of Enlightenment emanating thence, upon which the devotee may depend for guidance along the Path to Buddhahood.

In attempting the esoteric interpretation of the animal symbols used in the Sidpa Bardo—and this interpretation finds its parallel in the esoteric interpretation obviously intended by the Sidpa Bardo episode in Plato, as in the Dulva account of the birth of the Buddha—we have sufficient Buddhist rebirth symbols whose esoteric interpretation is clearly known and generally accepted to guide us.

Dr. L. A. Waddell, a well-known authority on Lāmaism, in Lāmaism in Sikhim, refers to the symbolism of the famous, but recently ruined, wall-painting of the Sī-pa-ī-khor-lo or ‘Circle of Existence’ in the Tashiding monastery, Sikkim, as follows: ‘This picture is one of the purest Buddhist emblems that the lāmas have preserved for us. And by its means I have been able to restore the fragment of a cycle in the verandah of Ajaṇṭā Cave No. XVII, hitherto uninterpreted, and merely known as “the Zodiac”. This picture portrays in symbolic and concrete form the three original sins and the recognized causes of rebirth (Nidānas), so as to ensure their being vividly perceived and avoided; while the evils of existence in its various forms and the tortures of the damned are intended to intimidate evil-doers.’ In it, the three original sins are depicted as a pig, a cock, and a snake, and their esoteric significance is given by Dr. Waddell thus: ‘The pig symbolizes the ignorance of stupidity; the cock, animal desire or lust; and the snake, anger.’ In the accompanying symbolic illustrations of the Twelve Nidānas, only the third is an animal symbol, the others being human and figurative symbols; and this is a monkey eating fruit, symbolizing entire knowledge (Tib. nam-she; Skt. Vijñāna) of good and evil fruits, through tasting every fruit or sensuous experience in the manner of a roving non-philosophically guided libertine, thus engendering consciousness.

Accordingly, the animal forms and environments named in the Second Book of the Bardo Thödol (see pp. 178–9, 185) as possible forms and environments to be entered by the human consciousness-principle upon rebirth in this world may be interpreted as follows:

(1) The dog-form (like that of the cock in ‘The Wheel of Life’) symbolizes excessive sexuality or sensuality. It also symbolizes, in popular Tibetan lore, jealousy. And the dog-kennel environment symbolizes abiding in, or living in, a state of sensuality.

(2) The pig symbolizes (as in ‘The Wheel of Life’) the ignorance of stupidity dominated by lust; and selfishness and uncleanliness as well. The pigsty environment symbolizes worldly existence dominated by these characteristics.

(3) The ant symbolizes (as it does amongst the nations of the West) industry, and the lust for worldly possessions; and the ant-hill environment the dwelling under the corresponding conditions of life.

(4) The insect or grub symbolizes an earthly or grovelling disposition, and its hole the dwelling in an environment dominated by such disposition (see text, p. 179).

(5) The calf, kid, lamb, horse, and fowl forms mentioned (see text, pp. 178–9) symbolize, in like manner, corresponding characteristics common to those animals and to the highest of the animal beings, man, such as almost all civilized races have associated therewith, and popularly illustrated in animal mythology like that which Aesop made the basis of his Fables. In the Old Testament the visions of the prophet Ezekiel and in the New Testament the Revelation of John show how similar animal symbolism affected even the Bible. And, in our view, should the Buddhist and Hindu exotericists re-read their own Scriptures in the light of the Science of Symbols their opposition to Esotericism would probably be given up.

Accordingly, the animal symbols in the Sidpa Bardo—despite evident corruptions of the text and of the esoteric rebirth doctrine denoted by these symbols—should rightly be taken to imply that, in accordance with its karma, a human principle of consciousness, unless winning Emancipation, will, under the normal karmic conditions of gradual progression which govern the majority of mankind, continue to be born in a human form in this creation-period, with the mental traits or characteristics symbolized by animals. Under exceptional or abnormal karmic conditions of retrogression, it may, on the other hand, during the course of ages, gradually lose its human nature and fall back into sub-human kingdoms.

As the translator explained, we need but look round us in the human world to find the bloodthirsty tiger-man, the murderer; the lustful swine-man; the deceitful fox-man; the thieving and imitating monkey-man; the grovelling worm-man; the industrious and oft-times miserly ant-man; the ephemeral—sometimes professedly aesthetic—butterfly-man; the strong ox-man; or the fearless lion-man. Human life is far richer in possibilities for the workings out of evil karma—no matter how animal-like the karma may be—than any sub-human species could possibly be. The illiterate folk-beliefs so common in Buddhist and Hindu lands, that a human murderer must inevitably be reborn as a ferocious beast of prey, or a sensualist as a pig or dog, or a miser as an ant, are, therefore, like many other popular beliefs, evidently based upon false analogies—some of which have crept into Oriental Scriptures—and upon an unduly limited view of the innumerable conditions offered by human embodiment, from the saint to the criminal, from the King-Emperor to the slum-dweller, or from the man of culture to the lowest savage.

In accordance with our findings, that higher and rational teaching concerning rebirth, which in the Bardo Thödol is, perhaps, confused because of corruptions of text, may now be summarized. If, on the Plane of Uncertainty, the influence of innate or karmic propensities of desire for the grosser sensations of sangsāric existence, such as govern life in a human body, can be dominated through the exercise of the more powerful influence of Right Knowledge, that part of the consciousness-principle capable of realizing Buddahood triumphs, and the deceased, instead of being obsessed with the frightful hallucinatory spectres of his lower or animal nature, passes the interval between human death and rebirth in one of the paradise realms instead of in the Bardo. If such a more enlightened one be very unusually developed spiritually, that is to say if he be a great yogīc saint, he may gain even the highest of the paradises and be reborn among mankind under the guiding power of the ‘Lords of Karma’, who, though still sangsāric beings, are described by the lāmas as being immeasurably higher in evolution than man. When thus directed by the ‘Guardians of the Great Law’, the earth-returning one is said to reincarnate out of compassion, to assist human kind; he comes as a Teacher, as a Divine Missionary, as a Nirmāṇa-Kāya incarnate. Normally, however, rebirth is of the lower or ordinary sort, unendowed—because of the lack of enlightenment of the one undergoing it—with consciousness of the process. Even as a child knowing not the higher mathematics cannot measure the velocity of light, so the animal-man cannot profit by the higher law governing the rebirth of the divine-man; and, drinking of the River of Forgetfulness, he enters the door of the womb and is reborn, direct from the desire-world called the Bardo. This lower rebirth, almost brutish in many instances, because controlled chiefly by animal propensities such as sub-human and human creatures have in common, differs, however, from that of brutes in virtue of the functional activity of the purely human element of the consciousness, which in all sub-human creatures is latent and not active; and for this element, even in the lowest of mankind, to become latent instead of active requires approximately as long a period of cyclic time as it does for the sub-human consciousnesss to evolve its latent human element into full human activity. The popular misunderstanding of this aspect of the higher or esoteric Doctrine of Rebirth thus appears to have assisted in no small measure to give rise to the obviously irrational belief, found almost everywhere throughout the Scriptures of both Buddhism and Hinduism, that the brute principle of consciousness in its entirety and the human principle of consciousness in its entirety are capable of alternately exchanging places with one another.

It was the late Dr. E. B. Tylor, father of the modern science of Anthropology, who after a very careful examination of the data pronounced the higher doctrine of rebirth to be the more reasonable:

‘So it may seem that the original idea of transmigration was the straightforward and reasonable one of human souls being reborn in new human bodies. … The beast is the very incarnation of familiar qualities of man; and such names as lion, bear, fox, owl, parrot, viper, worm, when we apply them as epithets to men, condense into a word some leading feature of a human life.’

That this is the true interpretation is confirmed—so far as Europe is concerned—by the teachings of the Druids, the learned Brahmin-like priests of Europe’s scientific pre-Christian religion, held by the Celtic nations.

In The Fairy-Faith in Celtic Countries, in the year 1911, I suggested that the rebirth doctrine, in its straightforward, Druidic form, accords, in its essentials, with the psychological science of the West—that the subconscious mind is the storehouse of all latent memories; that these memories are not limited to one lifetime; that these memory-records, being recoverable, prove the doctrine to be based upon demonstrable facts. Since the year 1911 the whole trend of Western psychological research in the realm of the subconscious and in psycho-analysis has tended to confirm that view.

I was unaware when I wrote The Fairy-Faith that Huxley held—as he did—the theory of human reincarnation to offer the best explanation of even ordinary physiological and biological phenomena. And since the testimony of Huxley, as one of the greatest biologists, coincides with that, as above given, of the late Dr. Tylor, the foremost of modern anthropologists, and also confirms from the standpoint of our own Western Science the higher or esoteric interpretation of the Rebirth Doctrine as offered by the Occult Sciences of the East, we here record it as a fitting conclusion to this Section:

‘Everyday experience familiarizes us with the facts which are grouped under the name of heredity. Every one of us bears upon him obvious marks of his parentage, perhaps of remoter relationships. More particularly, the sum of tendencies to act in a certain way, which we call “character”, is often to be traced through a long series of progenitors and collaterals. So we may justly say that this “character”—this moral and intellectual essence of a man—does veritably pass over from one fleshly tabernacle to another, and does really transmigrate from generation to generation. In the new-born infant, the character of the stock lies latent, and the Ego is little more than a bundle of potentialities. But, very early, these become actualities; from childhood to age they manifest themselves in dullness or brightness,—weakness or strength, viciousness or uprightness; and with each feature modified by confluence with another character, if by nothing else, the character passes on to its incarnation in new bodies. The Indian philosophers called character, as thus defined, “karma”.…

‘In the theory of evolution, the tendency of a germ to develop according to a certain specific type, e.g. of the kidney-bean seed to grow into a plant having all the characters of Phaseolus vulgaris, is its “Karma”. It is the “last inheritor and the last result” of all the conditions that have affected a line of ancestry which goes back for many millions of years, to the time when life first appeared on the earth.…

‘As Prof. Rhys-Davids aptly says [in Hibbert Lectures, p. 114], the snowdrop “is a snowdrop and not an oak, and just that kind of snowdrop, because it is the outcome of the Karma of an endless series of past existences”.’

XI. The Cosmography

Buddhist cosmography as understood by the lāmas, and continually referred to throughout our text, more especially in connexion with the Doctrine of Rebirth, is a very vast and complex subject; and to consider it here in any detail would involve the esoteric as well as the exoteric interpretation of an enormous mass of doctrines, more or less of Brahmanic origin, concerning the many states of sentient existence within the Sangsāra, of cosmos—some planetary as in this world, some in the many heavens and paradises, and others in the numerous states of purgation called hells. Generalizing, it may be said that when the Brahmanic and Buddhist teachings concerning cosmography are carefully examined from the standpoint of the initiated Oriental, and not from the too-oft prejudiced standpoint of the Christian philologist, it seems to suggest far-reaching knowledge, handed down from very ancient times, of astronomy, of the shape and motion of planetary bodies, and of the interpenetration of worlds and systems of worlds, some solid and visible (such as are alone known to Western Science) and some ethereal and invisible existing in what we may perhaps call a fourth dimension of space.

Esoterically explained, Mt. Meru (Tib. Ri-rab), the central mountain of Hindu and Buddhist cosmography, round which our cosmos is disposed in seven concentric circles of oceans separated by seven intervening concentric circles of golden mountains, is the universal hub, the support of all the worlds. We may possibly regard it, like the Central Sun of Western astronomy, as the gravitational centre of the known universe. Outside the seven circles of oceans and the intervening seven circles of golden mountains lies the circle of continents.

In illustration, an onion of fifteen layers may be taken to represent roughly the lāmaic conception of our universe. The core, to which the fifteen layers cohere, is Mt. Meru. Below, are the various hells; above, supported by Mt. Meru, are the heavens of the gods, the more sensuous, like the thirty-three heavens ruled by Indra, and those under the sway of Mārā, being ranged in their own regular gradation beneath the less sensuous heavens of Brāhma. As apex over all, is the final heaven, called ‘The Supreme’ (Tib. ‘Og-min). Being the last outpost of our universe, ‘Og-min, as the vestibule to Nirvāṇa, is the transitional state leading from the mundane to the supramundane; and thus there presides over it the divine influence of ‘The Best of All’ (Tib. Kuntu-zang-po: Skt. Samanta-Bhadra), the lāmaic personification of Nirvāṇa.

On a level with Indra’s realm dwell, in their own heaven-worlds, the eight Mother Goddesses (Tib. Hlāmo), all of whom appear in our text. They are the Mother Goddesses of the early Hindus, called in Sanskrit the Mātṛis.

Within Mt. Meru itself, upon which the Heavens rest, there are four realms, one above another. Of these, the three lower are inhabited by various orders of genii; and in the fourth, immediately beneath the Heavens, from which, like the fallen angels of Christian belief, they were expelled on account of their pride, dwell the ‘Ungodly Spirits’, the Asuras (Tib. Lha-ma-yin), or Titans, who, as rebels, live and die waging unending war with the gods above.

The innermost layer of the onion is the Ocean surrounding Mt. Meru. The next layer, outwardly expanding, is that of the Golden Mountains; the next beyond is another Ocean; and so on, a circle of Golden Mountains always coming after a circle of Ocean until the fifteenth layer containing the outermost Ocean, in which float the Continents and their satellites. The skin of the onion is a wall of iron enclosing the one universe.

Beyond one such universe there lies another, and so on to infinity. Each universe, like a great cosmic egg, is enclosed within the iron-wall shell, which shuts in the light of the sun and moon and stars, the iron-wall shell being symbolical of the perpetual darkness separating one universe from another. All universes alike are under the domination of natural law, with which karma is commonly made synonymous; for, in the Buddhist view, there is no scientific necessity to affirm or to deny the existence of a supreme God-Creator, the Karmic Law furnishing a complete explanation of all phenomena and being of itself demonstrable.

Each universe, like our own, rests upon ‘a warp and woof’ of blue air (i.e. ether), symbolized by crossed dorjes (such as are depicted by the emblem on the cover of our book). Upon this rests ‘the body of the waters’ of the outer Ocean. Each Ocean symbolizes a stratum of air (or ether), and each of the intervening mountains a stratum of congealed air (or ether), that is to say, material substance; or, from a more occult view-point, the Oceans are the Subtle and the Mountains the Gross, the one alternating with the other as Opposites.

Like the Seven Days of the Mosaic version of Creation, the numerical dimensions which the lāmas assign to our universe are more often to be taken as suggestive or symbolical than literal. Mt. Meru, they say, towers 80,000 miles above the Central Enchanted Ocean and extends below the surface of the waters the same distance, the Central Ocean itself being also 80,000 miles deep and 80,000 miles wide. The succeeding girdle of Golden Mountains is just half that number of miles in height and width and depth, and the next Ocean, correspondingly, 40,000 miles deep and 40,000 miles wide. The consecutive circles of alternating pairs composed of Golden Mountains and an Enchanted Ocean gradually diminish as to width, depth, and height, being respectively 20,000, 10,000, 5,000, 2,500, 1,250, and 625 miles. This brings us to the Continents in the Outer Ocean of Space.

Of these Continents, the four chief ones—as described in the Second Book of our Bardo Thödol—are situated in the Four Directions. On either side of each of these Four Continents are smaller or satellite Continents, thus making the total number of Continents twelve, which, again, is a symbolical number, like the number seven of the cosmographical arrangement.

The Eastern Continent is called in Tibetan Lü-pah (Lus-hpags), or ‘Vast Body’ (Skt. Virāt-deha). Its symbolical shape is like that of a crescent moon; and, accordingly, the colour white is assigned to it, and crescentic faces are ascribed to its inhabitants, who are said to be tranquil-minded and virtuous. Its diameter is given as being 9,000 miles.

The Southern Continent is our Planet Earth, called Jambuling (Skt. Jambudvīpa), probably an onomatopoeic word—as the translator held—descriptive of the fruit of a jambu-tree falling into water, ling itself meaning ‘place’, or ‘region’. The name Jambuling would thus mean the region or continent wherein jambu-fruit fall into the water. Its symbolic shape is like that of the shoulder-blade of a sheep, that is sub-triangular, or rather pear-shaped, to which the faces of its inhabitants conform. Blue is the colour assigned to it. Riches and plenty abound in it, along with both good and evil. It is said to be the smallest of the Four Continents, being but 7,000 miles in diameter.

The Western Continent is called Balongchöd (Ba-glang-spyöd), literally meaning cow+ox+action (Skt. Godhana, or ‘Wealth of Oxen’). In shape it is like the sun, and red of colour. Its inhabitants, whose faces are round like the sun, are believed to be very powerful and to be addicted to eating cattle, as the literal meaning of its name itself may suggest. Its diameter measures 8,000 miles.

The Northern Continent is Daminyan, or Graminyan (Sgra-mi-snyan), equivalent to the Sanskrit Uttara Kuru, meaning ‘Northern Kuru [Race]’. It is of square shape and green colour. Its inhabitants have corresponding faces, square like those of horses. Trees supply all their sustenance and wants, and the Kuru, on dying, haunt the trees as tree-spirits. This is the largest of the Continents, being 10,000 miles in diameter.

Each satellite Continent resembles the Continent to which it is attached, and is one-half its size. The left Satellite of our world (Jambuling), called Ngāyabling, is, for example, the world of the Rākṣḥasas, to which Padma Sambhava, the Great Guru of Lāmaism, is believed to have gone to teach the Rākṣḥasas goodness and salvation, and to be there now as their king.

Underlying this lāmaic cosmology there is, as research will show, an elaborate symbolism. Take, for instance, the description of Mt. Meru as given by Dr. Waddell: ‘Its eastern face is of silver, the south of jasper, the west of ruby, and the north of gold’—which illustrates a use of ancient symbols very similar to that in the Revelation of John. The complete rational explanation of all the symbolism connected with Hindu and in turn Buddhist cosmography would be—even if it were possible for us—quite beyond the scope of an introduction. Suffice it to say that the possession of a key to such explanation is claimed by expert professors of the Occult Sciences in India and in Tibet—compared to which, in the realm of mind and matter, our Western Science is, so they maintain, but at the Threshold of the Temple of Understanding.

XII. The Fundamental Teachings Summarized

Ere passing on to the final Sections of this Introduction, touching the Manuscript itself, we may now summarize the chief teachings upon which the whole of the Bardo Thödol is based, as follows:

1. That all possible conditions, or states, or realms of sangsāric existence, heavens, hells, and worlds, are entirely dependent upon phenomena, or, in other words, are nought but phenomena;

2. That all phenomena are transitory, are illusionary, are unreal, and non-existent save in the sangsāric mind perceiving them;

3. That in reality there are no such beings anywhere as gods, or demons, or spirits, or sentient creatures—all alike being phenomena dependent upon a cause;

4. That this cause is a yearning or thirsting after sensation, after the unstable sangsāric existence;

5. That so long as this cause is not overcome by Enlightenment death follows birth and birth death, unceasingly—even as the wise Socrates believed;

6. That the after-death existence is but a continuation, under changed conditions, of the phenomena-born existence of the human world—both states alike being karmic;

7. That the nature of the existence intervening between death and rebirth in this or any other world is determined by antecedent actions;

8. That, psychologically speaking, it is a prolonged dream-like state, in what may be called the fourth dimension of space, filled with hallucinatory visions directly resultant from the mental-content of the percipient, happy and heaven-like if the karma be good, miserable and hell-like if the karma be bad;

9. That, unless Enlightenment be won, rebirth in the human world, directly from the Bardo-world or from any other world or from any paradise or hell to which karma has led, is inevitable;

10. That Enlightenment results from realizing the unreality of the sangsāra, of existence;

11. That such realizing is possible in the human world, or at the important moment of death in the human world, or during the whole of the after-death or Bardo-state, or in certain of the non-human realms;

12. That training in yoga, i.e. in control of the thinking processes so as to be able to concentrate the mind in an effort to reach Right Knowledge, is essential;

13. That such training can best be had under a human guru, or teacher;

14. That the Greatest of Gurus known to mankind in this cycle of time is Gautama the Buddha;

15. That His Doctrine is not unique, but is the same Doctrine which has been proclaimed in the human world for the gaining of Salvation, for the Deliverance from the Circle of Rebirth and Death, for the Crossing of the Ocean of Sangsāra, for the Realization of Nirvāṇa, since immemorial time, by a long and illustrious Dynasty of Buddhas, who were Gautama’s Predecessors;

16. That lesser spiritually enlightened beings, Bodhisattvas and gurus, in this world or in other worlds, though still not freed from the Net of Illusion, can, nevertheless, bestow divine grace and power upon the shiṣḥya (i.e. the chela, or disciple) who is less advanced upon the Path than themselves;

17. That the Goal is and can only be Emancipation from the Sangsāra;

18. That such Emancipation comes from the Realization of Nirvāṇa;

19. That Nirvāṇa is non-sangsāric, being beyond all paradises, heavens, hells, and worlds;

20. That it is the Ending of Sorrow;

21. That it is Reality.

He who realized Nirvāṇa, the Buddha Gautama Himself, has spoken of it to His own disciples thus:

‘There is, disciples, a Realm devoid of earth and water, fire and air. It is not endless space, nor infinite thought, nor nothingness, neither ideas nor non-ideas. Not this world nor that is it. I call it neither a coming nor a departing, nor a standing still, nor death, nor birth; it is without a basis, progress, or a stay; it is the ending of sorrow.

‘For that which clingeth to another thing there is a fall; but unto that which clingeth not no fall can come. Where no fall cometh, there is rest, and where rest is, there is no keen desire. Where keen desire is not, naught cometh or goeth; and where naught cometh or goeth there is no death, no birth. Where there is neither death nor birth, there neither is this world nor that, nor in between—it is the ending of sorrow.

‘There is, disciples, an Unbecome, Unborn, Unmade, Unformed; if there were not this Unbecome, Unborn, Unmade, Unformed, there would be no way out for that which is become, born, made, and formed; but since there is an Unbecome, Unborn, Unmade, Unformed, there is escape for that which is become, born, made, and formed.’

XIII. The Manuscript

Our manuscript copy of the Bardo Thödol was procured by the editor early in the year 1919 from a young lāma of the Kargyutpa Sect of the Red Hat School attached to the Bhutia Basti Monastery, Darjeeling, who said that it had been handed down in his family for several generations. The manuscript is unlike any other seen by the translator or editor, in that it is illustrated by paintings in colour painted on the folios of the text. All other similarly illustrated Tibetan manuscripts seen by us have had the illustrations made on separate pieces of manuscript paper or else of cotton cloth, pasted to the folios. When procured, the manuscript was in a very ragged and worn condition, now remedied by each folio being inserted in a protective frame of Tibetan paper of the same sort as that upon which the manuscript is written. Fortunately, all of the illuminated folios, though faded, were in a fair state of preservation. One of the ordinary folios, folio number 111, was missing, but this has now been replaced by a faithful copy of the same passage found in a Block-Print version of the Bardo Thödol belonging to Dr. Johan Van Manen, Secretary of the Asiatic Society, Calcutta, well known as a Tibetan scholar. Reference to this Block-Print version is made throughout our translation. In all essentials, and, generally, word for word, our manuscript and Dr. Van Manen’s Block-Print were found to be identical. In some spellings of proper names of deities of Sanskrit origin there are variations in the two versions, and in both books a number of clerical errors. The manuscript is far older than the modern Block-Print and seems to have been copied from an earlier manuscript.

The manuscript itself is undated, but the translator judged it to be from 150 to 200 years old. It has seen very much service, having been read many times over the dead; its ragged and worn condition is, therefore, no criterion—as it might seem to be—of its age. It is written in an excellent hand on the ordinary paper used for manuscripts among the Tibetans and Himalayan peoples, made from the pulped bark of the Hdal (pronounced Dāā), otherwise known as Daphne, a kind of laurel of which one species bears a purplish white blossom, another a yellowish white. It is usually by lāmas in a monastery that the paper is manufactured. On account of the bark of the Hdal being extremely tough, the Sikkimese used it as ropes.

The total number of folios composing the manuscript is 137, each measuring about 91/2 by 31/4 inches. Excepting the first folio and the first half of the second, the space actually occupied by the text on each measures on an average 81/4 by 21/4 inches. Most of the folios contain five lines of matter, a few contain four lines. The title-page contains two lines in a space 7 by 1 inches; the second page of the first folio along with the first page of the second folio, which give the Obeisances, consist of three lines, occupying a space 41/2 by 21/4 inches respectively, and these, like the title-page, are written in gold (now much faded) on a black background. The illustrations are on fourteen of the folios, each illustration being in the centre of the text, on one side of the folio (see Frontispiece), as follows:

On folio 18, Vairochana embraced by his skakti, the Mother of the Space of Heaven, seated upon a lion throne, the deities of the First Day;

On folio 20, Vajra-Sattva, embraced by his shakti, the Mother Māmakī, surrounded by their four accompanying deities of the Second Day;

On folio 23, Ratna-Sambhava, embraced by his skakti, the Mother Sangyay Chanma (‘She of the Buddha Eye’), surrounded by their four accompanying deities of the Third Day;

On folio 26, Amitābha, embraced by his skakti, the Mother Gökarmo (‘She of White Raiment’), surrounded by their four accompanying deities of the Fourth Day;

On folio 31, Amogha-Siddhi, embraced by his shakti, the Faithful Dölma (or Skt. Tārā), surrounded by their four accompanying deities of the Fifth Day;

On folio 35, the united maṇḍalas of the deities that dawn on the Sixth Day;

On folio 44, the maṇḍala of the Ten Knowledge-Holding Deities of the Seventh Day;

On folio 55, the Buddha Heruka and shakti of the Eighth Day;

On folio 57, the Vajra Heruka and shakti of the Ninth Day;

On folio 58, the Ratna Heruka and shakti of the Tenth Day;

On folio 59, the Padma Heruka and shakti of the Eleventh Day;

On folio 65, the Karma Heruka and shakti of the Twelfth Day;

On folio 64, the Eight Kerima and the Eight Htamenma of the Thirteenth Day; and the Four Female Door-keepers of the Fourteenth Day;

On folio 67, the maṇḍala of the animal-headed deities of the Fourteenth Day.

Each deity is depicted in conformity with the description given in the text as to colour, position, posture, mudrā, and symbols.

All of the illustrations in the manuscript thus belong to the Chönyid Bardo of the First Book. In our translation, copious annotations contain the textual name of each deity and the Sanskrit equivalent when, as in most cases, there is one.

No attempt has been made to collate our manuscript with other manuscripts of the same text, none having been available. Such manuscripts are, no doubt, numerous in Tibet, and the production of a standard or uniform text would require years of careful labour—a task remaining for scholars of the future. The only comparison of texts attempted was with Dr. Van Manen’s Block-Print, which is probably not more than about twenty to thirty years old. The translator said that, so far as he was aware, Block-Prints of the Bardo Thödol have appeared—at least in Sikkim and Darjeeling—rather recently, although probably known in Tibet itself much longer, block-type printing having been carried on for unknown centuries in China, and thence brought to Tibet, long before printing was done in Europe.

Each Buddhist Sect in Tibet, according to the opinion of the translator, probably has its own version of the Bardo Thödol more or less changed in some details, but not in essentials, from our version, the version used by the reformed Gelugpa, otherwise known as the Yellow-Hat School, being the most altered, with all references to Padma Sambhava, the Founder of the Ñingmapa, the Red-Hat School of Lāmaism, as well as the names of deities peculiar to the Red-Hats, expurgated.

Major W. L. Campbell, who was the British Political Representative in Sikkim during my residence there, wrote to me, from the Residency in Gangtok, under date of the twelfth of July, 1919, concerning the various versions of the Bardo Thödol, as follows: ‘The Yellow Sect have six, the Red Sect seven, and the Kar-gyut-pas five.’

Our text being of the primitive or Red-Hat School and attributed to the Great Guru Padma Sambhava himself, who introduced Tantric Buddhism into Tibet, has been deemed by us to be substantially representative of the original version, which, on the basis of internal evidence derived from our manuscript text, was probably, at least in essentials, pre-Buddhistic.

As elsewhere noted, our manuscript is arranged as one work in two parts or books, with thirteen folios of texts of Bardo prayers as an appendix at the end. The Block-Print is arranged as two distinct books and lacks the appendix of prayers. But at the end of the first book of the Block-Print there comes a very important account of the origin of the Bardo Thödol, which is not contained in our manuscript, and this is given in translation in the following Section.

XIV. The Origin of the Bardo Thödol

Thus, from the Block-Print, and also from other Tibetan sources, we learn that the Bardo Thödol text originated, or, what is perhaps more correct, was first committed to writing in the time of Padma Sambhava, in the eighth century A.D.; was subsequently hidden away, and then, when the time came for it to be given to the world, was brought to light by Rigzin Karma Ling-pa. The Block-Print account is as follows:

‘This has been brought from the Hill of Gampodar (Tib. Gampo-dar), on the bank of the Serdan (Tib. Gser-ldan, meaning ‘Possessing Gold’ or ‘Golden’) River, by Rigzin Karma Ling-pa (Tib. Rigs-hdzin Kar-ma Gling-pa).’

Rigzin, as herein given, is a personal title, and Karma Ling-pa the name of a place in Tibet meaning ‘Karma Land’. The translator has pointed out that Rigs is an erroneous spelling of Rig; for, if Rigs were correct, the name Rigzin would mean Class-Holder (Rigs+hZin). That Rig is intended—thus making the name mean Knowledge-Holder (Rig+hdzin), a caste or class designation—was confirmed by a small section of a Bardo Thödol manuscript in the possession of the translator, in which Rigzin Karma Ling-pa is otherwise called Terton (Tib. Gter-bston), or ‘Taker-Out of Treasures’. The Bardo Thödol is, therefore, one of the Tibetan Lost Books recovered by Rigzin of Karma Ling-pa, who is held to be an emanation or incarnation of Padma Sambhava, the Founder of Lāmaism.

It was in the eighth century A.D. that Lāmaism, which we may define as Tantric Buddhism, took firm root in Tibet. A century earlier, under the first king to rule over a united Tibet, King Srong-Tsan-Gampo (who died in A.D. 650), Buddhism itself entered Tibet from two sources: from Nepal, the land of the Buddha’s ancestors, through the Tibetan King’s marriage with a daughter of the royal family of Nepal; and from China, through his marriage—in the year 641—with a princess of the Chinese Imperial Family. The King had been nurtured in the old Bön faith of Tibet, which, with its primitive doctrine of rebirth, was quite capable of serving as an approach to Buddhism; and under the influence of his two Buddhist wives he accepted Buddhism, making it the state religion; but it made little headway in Tibet until a century later, when his powerful successor, Thī-Srong-Detsan, held the throne from A.D. 740 to 786, It was Thī-Srong-Detsan who invited Padma Sambhava (Tib. Pēdma Jungnē, i.e. ‘The Lotus-Born’), better known to the Tibetans as Guru Rin-po-ch’e, ‘The Precious Guru’, to come to Tibet. The famous Guru was at that time a Professor of Yoga in the great Buddhist University of Nālanda, India, and far-famed for expert knowledge of the Occult Sciences. He was a native of Udyāna or Swat, in what is now a part of Afghanistan.

The Great Guru saw the wonderful opportunity which the King’s invitation offered, and promptly accepted the call, passing through Nepal and arriving at Samye (Sam-yas), Tibet, in the year 747. It was to Samye that the King had invited him, in order to have exorcized the demons of the locality; for as soon as the walls of a monastery which the King was having erected there were raised they were overthrown by local earthquakes, which the demons opposing Buddhism were believed to have caused. When the Great Guru had driven out the demons, all the local earthquakes ceased, much to the wonder of the people; and he himself supervised the completion of the royal monastery, and established therein the first community of Tibetan Buddhist lāmas, in the year 749.

During his sojourn in Tibet at that time, and during subsequent visits, Padma Sambhava had many Tantric books translated into Tibetan out of Indian Sanskrit originals—some of which have been preserved in the monasteries of Tibet—and hidden away with appropriate mystic ceremonies in various secret places. He also endowed certain of his disciples with the yogīc power of reincarnating at the proper time, as determined by astrology, in order to take them out, along with the treasures hidden away with them and the requisites needed for properly performing the rites described in the texts. This is the generally accepted tradition; but according to another tradition the Tertons are to be regarded as various incarnations of the Great Guru himself. According to a rough estimate, the religious texts already taken out by such Tertons, from century to century, would form an encyclopædia of about sixty-five volumes of block-prints, each, on an average, consisting of about four hundred ordinary-sized folios.

Our text, the Bardo Thödol, being one of these recovered apocryphal books, should, therefore, be regarded as having been compiled (for the internal evidence suggests that it was a Tibetan compilation rather than a direct translation from some unknown Sanskrit original) during the first centuries of Lāmaism, either—as it purports to have been—in the time of Padma Sambhava or soon afterwards. Its present general use all over Tibet as a funeral ritual and its acceptance by the different sects, in varying versions, could not have been the outcome of a few generations; it testifies rather convincingly to its antiquity, bears out the pre-Buddhistic and at least partially Bön origin which we attribute to it, and suggests some validity in the claims made for the Tertons.

We are well aware of the adverse criticisms passed by European critics on the Terton tradition. There is not lacking, nevertheless, sound reason for suspecting that the European critics are not altogether right. Therefore, it seems to us that the only sound attitude to assume towards the Terton problem is to keep an open mind until sufficient data accumulate to pronounce judgement. Though the Terton claim be proven false, the fact that the Bardo Thödol is now accepted as a sacred book in Tibet and has for some considerable time been used by the lāmas for reading over the dead would, of course, not be affected; only the theory concerning the textual compilation of what, in its essentials, is apparently a prehistoric ritual would be subject to revision.

As for Padma Sambhava’s own sources, apart from such congenial traditional teachings as no doubt he incorporated in some of his Tibetan treatises, we are told, by oral tradition now current among the lāmas, that he had eight gurus in India, each representing one of the eight chief Tantric doctrines.

In a Tibetan block-print, which belonged to the translator, purporting to record the history, but much mixed with myth, of the Great Guru, entitled Orgyan-Padmas-mzad-pahi-bkah-thang-bsdüd-pa (pronounced Ugyan Padmay-zad-pai-ba-thang-dü-pa), meaning ‘The Abridged Testament made by Ugyan Padma’ (or ‘by the Lotus-Born Ugyan’—Padma Sambhava), consisting of but seventeen folios, there is recorded on the twelfth folio, sixteenth section, the following passage, confirming the historical tradition touching the origin of the Bardo Thödol text:

‘Behold! the Sixteenth Section, showing the Eight Ling-pas, the Leaders of Religion, is [thus]:

‘The Eight Incarnations of the Great Bodhisattvas are:

‘Ugyan-ling-pa, in the centre;
‘Dorje-ling-pa, in the east;
‘Rinchen-ling-pa, in the south;
‘Padma-ling-pa, in the west;
‘Karma-ling-pa, in the north;
‘Samten-ling-pa and Nyinda-ling,
‘[And] Shig-po-ling (or Terdag-ling).
‘These Eight Great Tertons shall come;
‘Mine own incarnations alone are they.’

Padma Sambhava himself is herein represented as declaring that the Tertons, or ‘Takers-out’ of the hidden books, are to be his own incarnations. According to this account, the Terton of our own book, the Bardo Thödol, is the fifth, named after the place called Karma Land, thus confirming the Block-Print of the Bardo Thödol; and Karma Land is in the northern quarter of Tibet. We have been unable to ascertain the exact time in which this Terton lived, although he is a popular figure in the traditional history of Tibet. The name Rigzin, given to him in the Block-Print first above quoted, meaning ‘Knowledge-Holder’, refers to his character as a religious devotee or lāma; Karma ling-pa, as given in both accounts, refers also to an ancient Tibetan monastery of primitive Lāmaism in the Kams Province, northern Tibet.

According to our view, the best attitude to take touching the uncertain history and origin of the Bardo Thödol is that of a critical truth-seeker who recognizes the anthropological significance of the passing of time, and of the almost inevitable reshaping of ancient teachings handed down at first orally and then, after having crystallized, being recorded in writing. As in the case of the Egyptian Bardo Thödol, popularly known as ‘The Egyptian Book of the Dead’, so in ‘The Tibetan Book of the Dead’, there is, no doubt, the record of the belief of innumerable generations in a state of existence after death. No one scribe could have been its author and no one generation its creator; its history as a book, if completely known, could only be the history of its compilation and recording; and the question, Whether this compilation and recording were done within comparatively recent times, or in the time of Padma Sambhava or earlier? could not fundamentally affect the ancient teachings upon which it is based.

Although it is remarkably scientific in its essentials, there is no need to consider it as being accurate in all its details; for, undoubtedly, considerable corruption has crept into the text. In its broad outlines, however, it seems to convey a sublime truth, heretofore veiled to many students of religion, a philosophy as subtle as that of Plato, and a psychical science far in advance of that, still in its infancy, which forms the study of the Society for Psychical Research. And, as such, it deserves the serious attention of the Western World, now awakening to a New Age, freed, in large measure, from the incrustations of medievalism, and eager to garner wisdom from all the Sacred Books of mankind, be they of one Faith or of another.

XV. The Translating and the Editing

Although the translating of this manuscript was done wholly in the presence of the editor in Gangtok, Sikkim, the chief credit should be given to the late Lāma Kazi Dawa-Samdup, the translator. The Lāma himself aptly summarized the editor’s part in the work by saying that the editor was his living English dictionary. Indeed the editor could have been little more than this, for his knowledge of Tibetan was almost as nothing.

The aim of both the translator and the editor has been to keep as closely to the sense of the text as the idiomatic structures of the Tibetan and English tongues permit. Sometimes the translator, preferring to render into English the real meaning which a lāma would derive from certain more or less technically-worded phrases, has departed from a strictly literal translation.

The Tibetan of Tantric texts, such as ours, is especially difficult to turn into good English; and owing to the terseness of many passages it has been necessary to interpolate words and phrases, which are bracketed.

In years to come, it is quite probable that our rendering—as has been the case with the pioneer translations of the Bible—may be subject to revision. A strictly literal rendering of a work so abstruse in its real meanings as this, and written in symbolical language as well, if attempted by Europeans—who, finding it difficult to get out of their Western mentality, too often are Christians first and scholars second when working with non-Christian sacred texts—would, perhaps, be as misleading as some of their renderings of the ancient Sanskrit Vedas. Even to a Tibetan, unless he be a lāma and well versed in Tantricism, as the translator was, the Bardo Thödol is almost a sealed book.

His profound lāmaic training, his fervent faith in the higher yogīc teachings of The Great Perfectionist School of Guru Padma Sambhava (he being an initiate of the semi-reformed sect known as Kargyutpa, founded by the great yogīs Marpa and Milarepa), his practical knowledge of the Occult Sciences as taught to him by his late Guru in Bhutan, and his marvellous command both of English and of Tibetan, lead me to think that rarely, if ever again in this century, is there likely to arise a scholar more competent to render the Bardo Thödol than the late Lāma Kazi Dawa-Samdup, the actual translator. To him each reader of this book owes a debt of gratitude; for herein he has, in part, opened to the peoples of the West the treasure-house, so long tightly locked, of Tibetan Literature and Northern Buddhism.

As his close disciple for many months, I hereby formally acknowledge that debt of gratitude and respect which is ever due from the disciple to the teacher.

Though the translation was completed and revised by the translator during the year 1919, whilst he was the Head Master of the Maharaja’s Bhutia Boarding School, chiefly for Sikkimese boys of good Tibetan ancestry, near Gangtok, Sikkim (formerly a part of Tibet), it is unfortunate for us that he is not now in this world to read the printer’s proofs of it as he had hoped to do.

As to the transliterations, it may rightly be objected by philologists that they are in some instances less technically exact than they might be. The editor, however, preferring to preserve the simpler transliterations according to the old-fashioned style—to which ordinary readers are more accustomed—just as the translator dictated them to him, has left them unchanged save for the correcting of a few obvious errors which had crept in.

The editor himself cannot expect, in a book of this nature, that his own interpretations of controversial problems will meet with universal acceptance; nor can he hope to have escaped all error. He trusts, however, that critics, in recognizing the pioneer character of the work, will be prepared to concede to the editor, as to the translator, such measure of indulgence as it may perhaps seem to deserve.

A brief account of the unusual career of the translator will, no doubt, be interesting to all who read this book. The late Lāma Kazi Dawa-Samdup—the honorific term Kazi indicating his superior social standing as a member of a landholding family of Tibetan origin settled in Sikkim—was born on the seventeenth day of June, 1868.

From December of the year 1887 and until October, 1893, as a young man whose learning the British authorities of India had already recognized, he was stationed at Buxaduar, in Bhutan, as Interpreter to the British Government. (In later years he also acted as Interpreter to the Government of Tibet.) It was at Buxaduar that he first met his guru, commonly known there as The Hermit Guru Norbu (Slob-dpon-mtshams-pa-Norbu—pronounced Lob-on-tsham-pa-Norbu), a man of vast knowledge and of strict ascetical habits of life; and from him, afterwards, received the mystic initiation.

The late Lāma Kazi Dawa-Samdup once confided to me that at that time he had made all necessary preparations, as a shiṣḥya on probation, to renounce the world completely; but his father, then an old man, called him home and requested him to perform the usual duties of an eldest son and marry, to perpetuate the family. The son had no option, and he married; two sons and one daughter being born to him.

In the year 1906 the Maharāja of Sikkim appointed him Head Master of the Gangtok School, where, in the early part of the year 1919, I first met him, through a letter of introduction from Mr. S. W. Laden La, Sardar Bahadur, Chief of Police, Darjeeling, who is a well-known Buddhist Scholar of Tibetan ancestry. About a year later, in 1920, after our work together was finished, the Lāma was appointed Lecturer in Tibetan to the University of Calcutta; but, very unfortunately, as is usual with peoples habituated to the high Himalayan regions, he lost his health completely in the tropical climate of Calcutta, and departed from this world on the twenty-second day of March, 1922.

As records of the Lāma’s ripe scholarship, there are his English-Tibetan Dictionary, published by the University of Calcutta in 1919, and his edition of the Shrīchakrasambhāra Tantra, with English translation and Tibetan text, published by Sir John Woodroffe (pseudonym, Arthur Avalon) as volume ii of Tantrik Texts, London, 1919. In addition to these, and a few small works published by the Asiatic Society of Calcutta, the Lāma left behind him many important translations out of the Tibetan, as yet unpublished, some with the editor, others with Sir E. Denison Ross and with Major W. L. Campbell.

May this book help further to perpetuate the memory of him who revered the teachings of the Great Masters of Tibetan Wisdom and bequeathed this translation of the Bardo Thödol to the English-speaking peoples of the world.


Book 1

‘The Dharma-Kāya of thine own mind thou shalt see; and seeing That, thou shalt have seen the All—The Vision Infinite, the Round of Death and Birth and the State of Freedom.’—Milarepa.

Jetsūn Kahbum, xii (Lama Kazi Dawa-Samdup’s Translation.)

[BOOK I]

[THE CHIKHAI BARDO AND THE CHÖNYID BARDO]

HEREIN LIETH THE SETTING-FACE-TO-FACE TO THE REALITY IN THE INTERMEDIATE STATE: THE GREAT DELIVERANCE BY HEARING WHILE ON THE AFTER-DEATH PLANE, FROM ‘THE PROFOUND DOCTRINE OF THE EMANCIPATING OF THE CONSCIOUSNESS BY MEDITATION UPON THE PEACEFUL AND WRATHFUL DEITIES’

DEATH’S MESSENGERS

“All they who thoughtless are, nor heed,
What time Death’s messengers appear,
Must long the pangs of suffering feel
In some base body habiting.
But all those good and holy men,
What time they see Death’s messengers,
Behave not thoughtless, but give heed
To what the Noble Doctrine says;
And in attachment frighted see
Of birth and death the fertile source,
And from attachment free themselves,
Thus birth and death extinguishing.
Secure and happy ones are they,
Released from all this fleeting show ;
Exempted from all sin and fear,
All misery have they overcome.’

Anguttara-Nikāya, iii. 355 (Warren’s Translation).

[THE OBEISANCES]

To the Divine Body of Truth, the Incomprehensible, Boundless Light;
To the Divine Body of Perfect Endowment, Who are the Lotus and the Peaceful and the Wrathful Deities;
To the Lotus-born Incarnation, Padma Sambhava, Who is the Protector of all sentient beings;
To the Gurus, the Three Bodies, obeisance.

[THE INTRODUCTION]

This Great Doctrine of Liberation by Hearing, which conferreth spiritual freedom on devotees of ordinary wit while in the Intermediate State, hath three divisions: the preliminaries, the subject-matter, and the conclusion.

At first, the preliminaries, The Guide Series, for emancipating beings, should be mastered by practice.

[THE TRANSFERENCE OF THE CONSCIOUSNESS-PRINCIPLE]

By The Guide, the highest intellects ought most certainly to be liberated; but should they not be liberated, then while in the Intermediate State of the Moments of Death they should practise the Transference, which giveth automatic liberation by one’s merely remembering it.

Devotees of ordinary wit ought most certainly to be freed thereby; but should they not be freed, then, while in the Intermediate State [during the experiencing] of Reality, they should persevere in the listening to this Great Doctrine of Liberation by Hearing.

Accordingly, the devotee should at first examine the symptoms of death as they gradually appear [in his dying body], following Self-Liberation [by Observing the] Characteristics [of the] Symptoms of Death. Then, when all the symptoms of death are complete [he should] apply the Trans- ference, which conferreth liberation by merely remembering [the process ].

[THE READING OF THIS THÖDOL]

If the Transference hath been effectually employed, there is no need to read this Thödol; but if the Transference hath not been effectually employed, then this Thödol is to be read, correctly and distinctly, near the dead body.

If there be no corpse, then the bed or the seat to which the deceased had been accustomed should be occupied [by the reader], who ought to expound the power of the Truth. Then, summoning the spirit [of the deceased], imagine it to be present there listening, and read. During this time no relative or fond mate should be allowed to weep or to wail, as such is not good [for the deceased] ; so restrain them.

If the body be present, just when the expiration hath ceased, either a lāma [who hath been as a guru to the deceased], or a brother in the Faith whom the deceased trusted, or a friend for whom the deceased had great affection, putting the lips close to the ear [of the body] without actually touching it, should read this Great Thödol.

[THE PRACTICAL APPLICATION OF THIS THÖDOL BY THE OFFICIANT]

Now for the explaining of the Thödol itself:

If thou canst gather together a grand offering, offer it in worship of the Trinity. If such cannot be done, then arrange whatever can be gathered together as objects on which thou canst concentrate thy thoughts and mentally create as illimitable an offering as possible and worship.

Then the ‘Path of Good Wishes Invoking the Aid of the Buddhas and Bodhisattvas’ should be recited seven times or thrice.

After that, the ‘Path of Good Wishes Giving Protection from Fear in the Bardo’, and the ‘Path of Good Wishes for Safe Delivery from the Dangerous Pitfalls of the Bardo’, together with the ‘Root Words of the Bardo’, are to be read distinctly and with the proper intonation.

Then this Great Thödol is to be read either seven times or thrice, according to the occasion. [First cometh] the setting-face-to-face [to the symptoms of death] as they occur during the moments of death; [second] the application of the great vivid reminder, the setting-face-to-face to Reality while in the Intermediate State; and third, the methods of closing the doors of the womb while in the Intermediate State when seeking rebirth.

[PART 1]

[THE BARDO OF THE MOMENTS OF DEATH]

[INSTRUCTIONS ON THE SYMPTOMS OF DEATH, OR THE FIRST STAGE OF THE CHIKAAI BARDO: THE PRIMARY CLEAR LIGHT SEEN AT THE MOMENT OF DEATH]

The first, the setting-face-to-face with the Clear Light, during the Intermediate State of the Moments of Death, is:

Here [some there may be] who have listened much [to religious instructions] yet not recognized; and [some] who, though recognizing, are, nevertheless, weak in familiarity. But all classes of individuals who have received the practical teachings [called] Guides will, if this be applied to them, be set face to face with the fundamental Clear Light; and, without any Intermediate State, they will obtain the Unborn Dharma-Kāya, by the Great Perpendicular Path.

The manner of application is:

It is best if the guru from whom the deceased received guiding instructions can be had; but if the guru cannot be obtained, then a brother of the Faith; or if the latter is also unobtainable, then a learned man of the same Faith; or, should all these be unobtainable, then a person who can read correctly and distinctly ought to read this many times over. Thereby [the deceased] will be put in mind of what he had [previously] heard of the setting-face-to-face and will at once come to recognize that Fundamental Light and undoubtedly obtain Liberation.

As regards the time for the application [of these instructions |:

When the expiration hath ceased, the vital-force will have sunk into the nerve-centre of Wisdom and the Knower will be experiencing the Clear Light of the natural condition. Then, the vital-force, being thrown backwards and flying downwards through the right and left nerves, the Intermediate State momentarily dawns.

The above [directions] should be applied before [the vital-force hath] rushed into the left nerve [after first having traversed the navel nerve-centre].

The time [ordinarily necessary for this motion of the vitalforce] is as long as the inspiration is still present, or about the time required for eating a meal.

Then the manner of the application [of the instructions] is:

When the breathing is about to cease, it is best if the Transference hath been applied efficiently; if [the application] hath been inefficient, then [address the deceased] thus:

O nobly-born (so and so by name), the time hath now come for thee to seek the Path [in reality]. Thy breathing is about to cease. Thy guru hath set thee face to face before with the Clear Light; and now thou art about to experience it in its Reality in the Bardo state, wherein all things are like the void and cloudless sky, and the naked, spotless intellect is like unto a transparent vacuum without circumference or centre. At this moment, know thou thyself; and abide in that state. I, too, at this time, am setting thee face to face.

Having read this, repeat it many times in the ear of the person dying, even before the expiration hath ceased, so as to impress it on the mind [of the dying one].

If the expiration is about to cease, turn the dying one over on the right side, which posture is called the ‘Lying Posture of a Lion’. The throbbing of the arteries [on the right and left side of the throat] is to be pressed.

If the person dying be disposed to sleep, or if the sleeping state advances, that should be arrested, and the arteries pressed gently but firmly. Thereby the vital-force will not be able to return from the median-nerve and will be sure to pass out

through the Brahmanic aperture. Now the real setting-face-to-face is to be applied.

At this moment, the first [glimpsing] of the Bardo of the Clear Light of Reality, which is the Infallible Mind of the Dharma-Kāya, is experienced by all sentient beings.

The interval between the cessation of the expiration and the cessation of the inspiration is the time during which the vital-force remaineth in the median-nerve.

The common people call this the state wherein the consciousness-principle hath fainted away. The duration of this state is uncertain. [It dependeth] upon the constitu- tion, good or bad, and [the state of] the nerves and vital- force, In those who have had even a little practical experience of the firm, tranquil state of dhyāna, and in those who have sound nerves, this state continueth for a long time. In the setting-face-to-face, the repetition [of the above address to the deceased] is to be persisted in until a yellowish liquid beginneth to appear from the various apertures of the bodily organs [of the deceased].

In those who have led an evil life, and in those of unsound nerves, the above state endureth only so long as would take to snap a finger. Again, in some, it endureth as long as the time taken for the eating of a meal.

In various Tantras it is said that this state of swoon endureth for about three and one-half days. Most other [religious treatises] say for four days; and that this setting-face-to-face with the Clear Light ought to be persevered in [during the whole time].

The manner of applying [these directions] is:

If [when dying] one be by one’s own self capable [of diagnosing the symptoms of death], use [of the knowledge] should have been made ere this. If [the dying person be] unable to do so, then either the guru, or a shiṣhya, or a brother in the Faith with whom the one [dying] was very intimate, should be kept at hand, who will vividly impress upon the one [dying] the symptoms [of death] as they appear in due order [repeatedly saying, at first] thus:

Now the symptoms of earth sinking into water are come.

When all the symptoms [of death] are about to be completed, then enjoin upon [the one dying] this resolution, speaking in a low tone of voice in the ear:

O nobly-born (or, if it be a priest, O Venerable Sir), let not thy mind be distracted.

If it be a brother [in the Faith], or some other person, then call him by name, and [say] thus:

O nobly-born, that which is called death being come to thee now, resolve thus: ‘O this now is the hour of death. By taking advantage of this death, I will so act, for the good of all sentient beings, peopling the illimitable expanse of the heavens, as to obtain the Perfect Buddhahood, by resolving on love and compassion towards [them, and by directing my entire effort to] the Sole Perfection.’

Shaping the thoughts thus, especially at this time when the Dharma-Kāya of Clear Light [in the state] after death can be realized for the benefit of all sentient beings, know that thou art in that state; [and resolve] that thou wilt obtain the best boon of the State of the Great Symbol, in which thou art, [as follows]:

‘Even if I cannot realize it, yet will I know this Bardo, and, mastering the Great Body of Union in Bardo, will appear in whatever [shape] will benefit [all beings] whomsoever:

I will serve all sentient beings, infinite in number as are the limits of the sky.’

Keeping thyself unseparated from this resolution, thou shouldst try to remember whatever devotional practices thou wert accustomed to perform during thy lifetime.

In saying this, the reader shall put his lips close to the ear, and shall repeat it distinctly, clearly impressing it upon the dying person so as to prevent his mind from wandering even for a moment.

After the expiration hath completely ceased, press the nerve of sleep firmly; and, a lāma, or a person higher or more learned than thyself, impress in these words, thus:

Reverend Sir, now that thou art experiencing the Fundamental Clear Light, try to abide in that state which now thou art experiencing.

And also in the case of any other person the reader shall set him face-to-face thus:

O nobly-born (so-and-so), listen. Now thou art experiencing the Radiance of the Clear Light of Pure Reality. Recognize it. O nobly-born, thy present intellect, in real nature void, not formed into anything as regards characteristics or colour, naturally void, is the very Reality, the All-Good.

Thine own intellect, which is now voidness, yet not to be regarded as of the voidness of nothingness, but as being the intellect itself, unobstructed, shining, thrilling, and blissful, is the very consciousness, the All-good Buddha.

Thine own consciousness, not formed into anything, in reality void, and the intellect, shining and blissful,—these two,—are inseparable. The union of them is the Dharma-Kāya state of Perfect Enlightenment.

Thine own consciousness, shining, void, and inseparable from the Great Body of Radiance, hath no birth, nor death, and is the Immutable Light—Buddha Amitābha.

Knowing this is sufficient. Recognizing the voidness of thine own intellect to be Buddhahood, and looking upon it as being thine own consciousness, is to keep thyself in the [state of the] divine mind of the Buddha. Repeat this distinctly and clearly three or [even] seven times. That will recall to the mind [of the dying one] the former [i.e. when living] setting-face-to-face by the guru. Secondly, it will cause the naked consciousness to be recognized as the Clear Light; and, thirdly, recognizing one's own self [thus], one becometh permanently united with the Dharma-Kāya and Liberation will be certain.

[INSTRUCTIONS CONCERNING THE SECOND STAGE OF THE CHIKHAI BARDO: THE SECONDARY CLEAR LIGHT SEEN IMMEDIATELY AFTER DEATH]

Thus the primary Clear Light is recognized and Liberation attained. But if it be feared that the primary Clear Light hath not been recognized, then [it can certainly be assumed] there is dawning [upon the deceased] that called the secondary Clear Light, which dawneth in somewhat more than a mealtime period after that the expiration hath ceased.

According to one's good or bad karma, the vital-force floweth down into either the right or left nerve and goeth out through any of the apertures [of the body]. Then cometh a lucid condition of the mind.

To say that the state [of the primary Clear Light] endureth for a meal-time period [would depend upon] the good or bad condition of the nerves and also whether there hath been previous practice or not [in the setting-face-to-face].

When the consciousness-principle getteth outside [the body, it sayeth to itself], 'Am I dead, or am I not dead?' It cannot determine. It seeth its relatives and connexions as it had been used to seeing them before. It even heareth the wailings, The terrifying karmic illusions have not yet dawned. Nor have the frightful apparitions or experiences caused by the Lords of Death yet come.

During this interval, the directions are to be applied [by the lāma or reader]:

There are those [devotees] of the perfected stage and of the visualizing stage. If it be one who was in the perfected stage, then call him thrice by name and repeat over and over again the above instructions of setting-face-to-face with the Clear Light. If it be one who was in the visualizing stage, then read out to him the introductory descriptions and the text of the Meditation on his tutelary deity, and then say,

O thou of noble-birth, meditate upon thine own tutelary deity.—[Here the deity's name is to be mentioned by the reader.] Do not be distracted. Earnestly concentrate thy mind upon thy tutelary deity. Meditate upon him as if he were the reflection of the moon in water, apparent yet inexistent [in itself]. Meditate upon him as if he were a being with a physical body.

So saying, [the reader will] impress it.

If [the deceased be] of the common folk, say,

Meditate upon the Great Compassionate Lord.

By thus being set-face-to-face even those who would not be expected to recognize the Bardo [unaided] are undoubtedly certain to recognize it.

Persons who while living had been set face to face [with the Reality] by a guru, yet who have not made themselves familiar with it, will not be able to recognize the Bardo clearly by themselves. Either a guru or a brother in the Faith will have to impress vividly such persons.

There may be even those who have made themselves familiar with the teachings, yet who, because of the violence of the disease causing death, may be mentally unable to withstand illusions. For such, also, this instruction is absolutely necessary.

Again [there are those] who, although previously familiar with the teachings, have become liable to pass into the miserable states of existence, owing to breach of vows or failure to perform essential obligations honestly. To them, this [instruction] is indispensable.

If the first stage of the Bardo hath been taken by the forelock, that is best. But if not, by application of this distinct recalling [to the deceased], while in the second stage of the Bardo, his intellect is awakened and attaineth liberation.

While on the second stage of the Bardo, one's body is of the nature of that called the shining illusory-body.

Not knowing whether [he be] dead or not, [a state of] lucidity cometh [to the deceased]. If the instructions be successfully applied to the deceased while he is in that state, then, by the meeting of the Mother-Reality and the Offspring-Reality, karma controlleth not. Like the sun's rays, for example, dispelling the darkness, the Clear Light on the Path dispelleth the power of karma.

That which is called the second stage of the Bardo dawneth upon the thought-body. The Knower hovereth within those places to which its activities had been limited. If at this time this special teaching be applied efficiently, then the purpose will be fulfilled; for the karmic illusions will not have come yet, and, therefore, he [the deceased] cannot be turned hither and thither [from his aim of achieving Enlightenment].

[Part II]

[The Bardo of the Experiencing of Reality]

[Introductory Instructions Concerning the Experiencing of Reality During the Third Stage of the Bardo, Called the Chönyid Bardo, When the Karmic Apparitions appear]

But even though the Primary Clear Light be not recognized, the Clear Light of the second Bardo being recognized, Liberation will be attained. If not liberated even by that, then that called the third Bardo or the Chönyid Bardo dawneth.

In this third stage of the Bardo, the karmic illusions come to shine. It is very important that this Great Setting-face-to- face of the Chönyid Bardo be read: it hath much power and can do much good.

About this time [the deceased] can see that the share of food is being set aside, that the body is being stripped of its garments, that the place of the sleeping-rug is being swept; can hear all the weeping and wailing of his friends and relatives, and, although he can see them and can hear them calling upon him, they cannot hear him calling upon them, so he goeth away displeased.

At that time, sounds, lights, and rays—all three—are experienced. These awe, frighten, and terrify, and cause much fatigue. At this moment, this setting-face-to-face with the Bardo [during the experiencing] of Reality is to be applied. Call the deceased by name, and correctly and distinctly explain to him, as follows:

O nobly-born, listen with full attention, without being distracted: There are six states of Bardo, namely: the natural state of Bardo while in the womb; the Bardo of the dream-state; the Bardo of ecstatic equilibrium, while in deep meditation; the Bardo of the moment of death; the Bardo [during the experiencing] of Reality; the Bardo of the inverse process of sangsaric existence. These are the six.

O nobly-born, thou wilt experience three Bardos, the Bardo of the moment of death, the Bardo [during the experiencing] of Reality, and the Bardo while seeking rebirth. Of these three, up to yesterday, thou hadst experienced the Bardo of the moment of death. Although the Clear Light of Reality dawned upon thee, thou wert unable to hold on, and so thou hast to wander here. Now henceforth thou art going to experience the [other] two, the Chönyid Bardo and the Sidpa Bardo.

Thou wilt pay undistracted attention to that with which I am about to set thee face to face, and hold on:

O nobly-born, that which is called death hath now come. Thou art departing from this world, but thou art not the only one; [death] cometh to all. Do not cling, in fondness and weakness, to this life. Even though thou clingest out of weakness, thou hast not the power to remain here. Thou wilt gain nothing more than wandering in this Sangsāra. Be not attached [to this world]; be not weak. Remember the Precious Trinity.

O nobly-born, whatever fear and terror may come to thee in the Chönyid Bardo, forget not these words; and, bearing their meaning at heart, go forwards: in them lieth the vital secret of recognition:

'Alas! when the Uncertain Experiencing of Reality is dawning upon me here,

With every thought of fear or terror or awe for all [apparitional appearances] set aside,

May I recognize whatever [visions] appear, as the reflections of mine own consciousness;

May I know them to be of the nature of apparitions in the Bardo:

When at this all-important moment [of opportunity] of achieving a great end,

May I not fear the bands of Peaceful and Wrathful [ Deities], mine own thought-forms.'

Repeat thou these [verses] clearly, and remembering their significance as thou repeatest them, go forwards, [O nobly-born]. Thereby, whatever visions of awe or terror appear, recognition is certain; and forget not this vital secret art lying therein.

O nobly-born, when thy body and mind were separating, thou must have experienced a glimpse of the Pure Truth, subtle, sparkling, bright, dazzling, glorious, and radiantly awesome, in appearance like a mirage moving across a landscape in spring-time in one continuous stream of vibrations. Be not daunted thereby, nor terrified, nor awed. That is the radiance of thine own true nature. Recognize it.

From the midst of that radiance, the natural sound of Reality, reverberating like a thousand thunders simultaneously sounding, will come. That is the natural sound of thine own real self. Be not daunted thereby, nor terrified, nor awed.

The body which thou hast now is called the thought-body of propensities. Since thou hast not a material body of flesh and blood, whatever may come,—sounds, lights, or rays,—are, all three, unable to harm thee: thou art incapable of dying. It is quite sufficient for thee to know that these apparitions are thine own thought-forms. Recognize this to be the Bardo.

O nobly-born, if thou dost not now recognize thine own thought-forms, whatever of meditation or of devotion thou mayst have performed while in the human world—if thou hast not met with this present teaching—the lights will daunt thee, the sounds will awe thee, and the rays will terrify thee. Shouldst thou not know this all-important key to the teachings,—not being able to recognize the sounds, lights, and rays,—thou wilt have to wander in the Sangsāra.

[The Dawning of the Peaceful Deities, from the First to the Seventh Day]

[Assuming that the deceased is karmically bound—as the average departed one is—to pass through the forty-nine days of the Bardo existence, despite the very frequent settings-face-to-face, the daily trials and dangers which he must meet and attempt to triumph over, during the first seven days, wherein dawn the Peaceful Deities, are next explained to him in detail; the first day, judging from the text, being reckoned from the time in which normally he would be expected to wake up to the fact that he is dead and on the way back to rebirth, or about three and one-half to four days after death.]

[The First Day]

O nobly-born, thou hast been in a swoon during the last three and one-half days. As soon as thou art recovered from this swoon, thou wilt have the thought, 'What hath happened!'

Act so that thou wilt recognize the Bardo. At that time, all the Sangsāra will be in revolution; and the phenomenal appearances that thou wilt see then will be the radiances and deities. The whole heavens will appear deep blue.

Then, from the Central Realm, called the Spreading Forth of the Seed, the Bhagavān Vairochana, white in colour, and seated upon a lion-throne, bearing an eight-spoked wheel in his hand, and embraced by the Mother of the Space of Heaven, will manifest himself to thee.

It is the aggregate of matter resolved into its primordial state which is the blue light.

The Wisdom of the Dharma-Dhātu, blue in colour, shining, transparent, glorious, dazzling, from the heart of Vairochana as the Father-Mother, will shoot forth and strike against thee with a light so radiant that thou wilt scarcely be able to look at it.

Along with it, there will also shine a dull white light from the devas, which will strike against thee in thy front.

Thereupon, because of the power of bad karma, the glorious blue light of the Wisdom of the Dharma-Dhātu will produce in thee fear and terror, and thou wilt [wish to] flee from it. Thou wilt beget a fondness for the dull white light of the devas.

At this stage, thou must not be awed by the divine blue light which will appear shining, dazzling, and glorious; and be not startled by it. That is the light of the Tathāgata called the Light of the Wisdom of the Dharma-Dhatu. Put thy faith in it, believe in it firmly, and pray unto it, thinking in thy mind that it is the light proceeding from the heart of the Bhagavān Vairochana coming to receive thee while in the dangerous ambuscade of the Bardo. That light is the light of the grace of Vairochana.

Be not fond of the dull white light of the devas. Be not attached |to it]; be not weak. If thou be attached to it, thou wilt wander into the abodes of the devas and be drawn into the whirl of the Six Lokas. That is an interruption to obstruct thee on the Path of Liberation. Look not at it. Look at the bright blue light in deep faith. Put thy whole thought earnestly upon Vairochana and repeat after me this prayer:

'Alas! when wandering in the Sangsāra, because of intense stupidity,

On the radiant light-path of the Dharma-Dhātu Wisdom

May [I] be led by the Bhagavān Vairochana,

May the Divine Mother of Infinite Space be [my] rear guard;

May [I] be led safely across the fearful ambush of the Bardo;

May [I] be placed in the state of the All-Perfect Buddha-hood.'

Praying thus, in intense humble faith, [thou] wilt merge, in halo of rainbow light, into the heart of Vairochana, and obtain Buddhahood in the Sambhoga-Kāya, in the Central Realm of the Densely-Packed.

[The Second Day]

But if, notwithstanding this setting-face-to-face, through power of anger or obscuring karma one should be startled at the glorious light and flee, or be overcome by illusions, despite the prayer, on the Second Day, Vajra-Sattva and his attendant deities, as well as one's evil deeds [meriting] Hell, will come to receive one.

Thereupon the setting-face-to-face is, calling the deceased by name, thus:

O nobly-born, listen undistractedly. On the Second Day the pure form of water will shine as a white light. At that time, from the deep blue Eastern Realm of Pre-eminent Happiness, the Bhagavān Akṣḥobhya [as] Vajra-Sattva, blue in colour, holding in his hand a five-pronged dorje, seated upon an elephant-throne, and embraced by the Mother Māmakī, will appear to thee, attended by the Bodhisattvas Kṣḥiti-garbha and Maitreya, with the female Bodhisattvas, Lasema and Pushpema. These six Bodhic deities will appear to thee.

The aggregate of thy principle of consciousness, being in its pure form—which is the Mirror-like Wisdom—will shine as a bright, radiant white light, from the heart of Vajra-Sattva, the Father-Mother, with such dazzling brilliancy and transparency that thou wilt scarcely be able to look at it, [and] will strike against thee. And a dull, smoke-coloured light from Hell will shine alongside the light of the Mirror-like Wisdom and will [also] strike against thee.

Thereupon, through the power of anger, thou wilt beget fear and be startled at the dazzling white light and wilt [wish to] flee from it; thou wilt beget a feeling of fondness for the dull smoke-coloured light from Hell. Act then so that thou wilt not fear that bright, dazzling, transparent white light. Know it to be Wisdom. Put thy humble and earnest faith in it. That is the light of the grace of the Bhagavān Vajra-Sattva. Think, with faith, 'I will take refuge in it'; and pray.

That is the Bhagavān Vajra-Sattva coming to receive thee and to save thee from the fear and terror of the Bardo. Believe in it; for it is the hook of the rays of grace of Vajra-Sattva.

Be not fond of the dull, smoke-coloured light from Hell. That is the path which openeth out to receive thee because of the power of accumulated evil karma from violent anger. If thou be attracted by it, thou wilt fall into the Hell-Worlds; and, falling therein, thou wilt have to endure unbearable misery, whence there is no certain time of getting out. That being an interruption to obstruct thee on the Path of Liberation, look not at it; and avoid anger. Be not attracted by it; be not weak. Believe in the dazzling bright white light; [and] putting thy whole heart earnestly upon the Bhagavan Vajra-Sattva, pray thus:

‘Alas! when wandering in the Sangsāra because of the power of violent anger,

On the radiant light-path of the Mirror-like Wisdom,

May [I] be led by the Bhagavān Vajra-Sattva,

May the Divine Mother Māmakī be [my] rear-guard;

May [I] be led safely across the fearful ambush of the Bardo;

And may [I] be placed in the state of the All-perfect Buddhahood.’

Praying thus, in intense humble faith, thou wilt merge, in rainbow light, into the heart of the Bhagavān Vajra-Sattva and obtain Buddhahood in the Sambhoga-Kāya, in the Eastern Realm called Pre-eminently Happy.

[The Third Day]

Yet, even when set face to face in this way, some persons, because of obscurations from bad karma, and from pride, although the hook of the rays of grace [striketh against them], flee from it. [If one be one of them], then, on the Third Day, the Bhagavān Ratna-Sambhava and his accompanying deities, along with the light-path from the human world, will come to receive one simultaneously.

Again, calling the deceased by name, the setting-face-to-face is thus:

O nobly-born, listen undistractedly. On the Third Day the primal form of the element earth will shine forth as a yellow light. At that time, from the Southern Realm Endowed with Glory, the Bhagavān Ratna-Sambhava, yellow in colour, bearing a jewel in his hand, seated upon a horse-throne and embraced by the Divine Mother Sangyay-Chanma, will shine upon thee.

The two Bodhisattvas, Ākāsha-Garbha and Samanta-Bhadra, attended by the two female Bodhisattvas, Mahlaima and Dhupema,—in all, six Bodhic forms,—will come to shine from amidst a rainbow halo of light. The aggregate of touch in its primal form, as the yellow light of the Wisdom of Equality, dazzlingly yellow, glorified with orbs having satellite orbs of radiance, so clear and bright that the eye can scarcely look upon it, will strike against thee. Side by side with it, the dull bluish-yellow light from the human [world] will also strike against thy heart, along with the Wisdom light.

Thereupon, through the power of egotism, thou wilt beget a fear for the dazzling yellow light and wilt [wish to] flee from it. Thou wilt be fondly attracted towards the dull bluish-yellow light from the human [world].

At that time do not fear that bright, dazzling-yellow, transparent light, but know it to be Wisdom; in that state, keeping thy mind resigned, trust in it earnestly and humbly. If thou knowest it to be the radiance of thine own intellect—although thou exertest not thy humility and faith and prayer to it—the Divine Body and Light will merge into thee inseparably, and thou wilt obtain Buddhahood.

If thou dost not recognize the radiance of thine own intellect, think, with faith, 'It is the radiance of the grace of the Bhagavān Ratna-Sambhava; I will take refuge in it'; and pray. It is the hook of the grace-rays of the Bhagavān Ratna-Sambhava; believe in it.

Be not fond of that dull bluish-yellow light from the human [world]. That is the path of thine accumulated propensities of violent egotism come to receive thee. If thou art attracted by it, thou wilt be born in the human world and have to suffer birth, age, sickness, and death; and thou wilt have no chance of getting out of the quagmire of worldly existence. That is an interruption to obstruct thy path of liberation. Therefore, look not upon it, and abandon egotism, abandon propensities; be not attracted towards it; be not weak. Act so as to trust in that bright dazzling light. Put thine earnest thought, one-pointedly, upon the Bhagavān Ratna-Sambhava; and pray thus:

'Alas! when wandering in the Sangsāra because of the power of violent egotism,

On the radiant light-path of the Wisdom of Equality,

May [I] be led by the Bhagavān Ratna-Sambhava;

May the Divine Mother, She-of-the-Buddha-Eye, be [my] rear-guard;

May [I] be led safely across the fearful ambush of the Bardo;

And may [I] be placed in the state of the All-Perfect Buddhahood.'

By praying thus, with deep humility and faith, thou wilt merge into the heart of the Bhagavān Ratna-Sambhava, the Divine Father-Mother, in halo of rainbow light, and attain Buddhahood in the Sambhoga-Kāya, in the Southern Realm Endowed with Glory.

[The Fourth Day]

By thus being set face to face, however weak the mental faculties may be, there is no doubt of one's gaining Liberation. Yet, though so often set face to face, there are classes of men who, having created much bad karma, or having failed in observance of vows, or, their lot [for higher development] being altogether lacking, prove unable to recognize: their obscurations and evil karma from covetousness and miserliness produce awe of the sounds and radiances, and they flee. [If one be of these classes], then, on the Fourth Day, the Bhagavān Amitābha and his attendant deities, together with the light-path from the Preta-loka, proceeding from miserliness and attachment, will come to receive one simultaneously.

Again the setting-face-to-face is, calling the deceased by name, thus:

O nobly-born, listen undistractedly. On the Fourth Day the red light, which is the primal form of the element fire, will shine. At that time, from the Red Western Realm of Happiness, the Bhagavān Buddha Amitābha, red in colour, bearing a lotus in his hand, seated upon a peacock-throne and embraced by the Divine Mother Gökarmo, will shine upon thee, [together with] the Bodhisattvas Chenrazee and Jampal, attended by the female Bodhisattvas Ghirdhima and Āloke. The six bodies of Enlightenment will shine upon thee from amidst a halo of rainbow light.

The primal form of the aggregate of feelings as the red light of the All-Discriminating Wisdom, glitteringly red, glorified with orbs and satellite orbs, bright, transparent, glorious and dazzling, proceeding from the heart of the Divine Father-Mother Amitabha, will strike against thy heart [so radiantly] that thou wilt scarcely be able to look upon it. Fear it not.

Along with it, a dull red light from the Preta-loka, coming side by side with the Light of Wisdom, will also shine upon thee. Act so that thou shalt not be fond of it. Abandon attachment [and] weakness [for it].

At that time, through the influence of intense attachment, thou wilt become terrified by the dazzling red light, and wilt [wish to] flee from it. And thou wilt beget a fondness for that dull red light of the Preta-loka.

At that time, be not afraid of the glorious, dazzling, transparent, radiant red light. Recognizing it as Wisdom, keeping thine intellect in the state of resignation, thou wilt merge [into it] inseparably and attain Buddhahood.

If thou dost not recognize it, think, 'It is the rays of the grace of the Bhagavān Amitābha, and I will take refuge in it'; and, trusting humbly in it, pray unto it. That is the hook-rays of the grace of the Bhagavān Amitābha. Trust in it humbly; flee not. Even if thou fleest, it will follow thee inseparably [from thyself]. Fear it not. Be not attracted towards the dull red light of the Preta-loka. That is the light-path proceeding from the accumulations of thine intense attachment [to sangsāric existence] which hath come to receive thee. If thou be attached thereto, thou wilt fall into the World of Unhappy Spirits and suffer unbearable misery from hunger and thirst. Thou wilt have no chance of gaining Liberation [therein]. That dull red light is an interruption to obstruct thee on the Path of Liberation. Be not attached to it, and abandon habitual propensities. Be not weak. Trust in the bright dazzling red light. In the Bhagavān Amitābha, the Father-Mother, put thy trust one-pointedly and pray thus:

'Alas! when wandering in the Sangsāra because of the power of intense attachment,

On the radiant light-path of the Discriminating Wisdom

May [I] be led by the Bhagavān Amitābha;

May the Divine Mother, She-of-White-Raiment, be [my] rear-guard;

May [I] be safely led across the dangerous ambush of the Bardo;

And may [I] be placed in the state of the All-Perfect Buddhahood.'

By praying thus, humbly and earnestly, thou wilt merge into the heart of the Divine Father-Mother, the Bhagavān Amitābha, in halo of rainbow-light, and attain Buddhahood in the Sambhoga-Kāya, in the Western Realm named Happy.

[The Fifth Day]

It is impossible that one should not be liberated thereby. Yet, though thus set face to face, sentient beings, unable through long association with propensities to abandon propensities, and, through bad karma and jealousy, awe and terror being produced by the sounds and radiances—the hook-rays of grace failing to catch hold of them—wander down also to the Fifth Day. [If one be such a sentient being], thereupon the Bhagavān Amogha-Siddhi, with his attendant deities and the light and rays of his grace, will come to receive one. A light proceeding from the Asura-loka, produced by the evil passion of jealousy, will also come to receive one.

The setting-face-to-face at that time is, calling the deceased by name, thus:

O nobly-born, listen undistractedly. On the Fifth Day, the green light of the primal form of the element air will shine upon thee. At that time, from the Green Northern Realm of Successful Performance of Best Actions, the Bhagavān Buddha Amogha-Siddhi, green in colour, bearing a crossed-dorje in hand, seated upon a sky-traversing Harpy-throne, embraced by the Divine Mother, the Faithful Dölma, will shine upon thee, with his attendants,—the two Bodhisattvas Chag-na-Dorje and Ḍibpanamsel, attended by two female Bodhisattvas, Gandhema and Nidhema. These six Bodhic forms, from amidst a halo of rainbow light, will come to shine.

The primal form of the aggregate of volition, shining as the green light of the All-Performing Wisdom, dazzlingly green, transparent and radiant, glorious and terrifying, beautified with orbs surrounded by satellite orbs of radiance, issuing from the heart of the Divine Father-Mother Amogha-Siddhi, green in colour, will strike against thy heart [so wondrously bright] that thou wilt scarcely be able to look at it. Fear it not. That is the natural power of the wisdom of thine own intellect. Abide in the state of great resignation of impartiality.

Along with it [i.e. the green light of the All-Performing Wisdom], a light of dull green colour from the Asura-loka, produced from the cause of the feeling of jealousy, coming side by side with the Wisdom Rays, will shine upon thee. Meditate upon it with impartiality—with neither repulsion nor attraction. Be not fond of it: if thou art of low mental capacity, be not fond of it.

Thereupon, through the influence of intense jealousy, thou wilt be terrified at the dazzling radiance of the green light and wilt [wish to] flee from it; and thou wilt beget a fondness for that dull green light of the Asura-loka, At that time fear not the glorious and transparent, radiant and dazzling green light, but know it to be Wisdom; and in that state allow thine intellect to rest in resignation. Or else [think], 'It is the hook-rays of the light of grace of the Bhagavān Amogha-Siddhi, which is the All-Performing Wisdom'. Believe [thus] on it. Flee not from it.

Even though thou shouldst flee from it, it will follow thee inseparably [from thyself]. Fear it not. Be not fond of that dull green light of the Asura-loka. That is the karmic path of acquired intense jealousy, which hath come to receive thee. If thou art attracted by it, thou wilt fall into the Asura-loka and have to engage in unbearable miseries of quarrelling and warfare. [That is an] interruption to obstruct thy path of liberation. Be not attracted by it. Abandon thy propensities. Be not weak. Trust in the dazzling green radiance, and putting thy whole thought one-pointedly upon the Divine Father-Mother, the Bhagavān Amogha-Siddhi, pray thus:

'Alas! when wandering in the Sangsāra because of the power of intense jealousy,

On the radiant light-path of the All-Performing Wisdom

May [I] be led by the Bhagavān Amogha-Siddhi;

May the Divine Mother, the Faithful Tārā, be [my] rear-guard;

May [I] be led safely across the dangerous ambush of the Bardo;

And may [I] be placed in the state of the All-Perfect Buddhahood.'

By praying thus with intense faith and humility, thou wilt merge into the heart of the Divine Father-Mother, the Bhagavān Amogha-Siddhi, in halo of rainbow light, and attain Buddhahood in the Sambhoga-Kāya, in the Northern Realm of Heaped-up Good Deeds.

[THE SIXTH DAY]

Being thus set face to face at various stages, however weak one's karmic connexions may be, one should have recognized in one or the other of them; and where one has recognized in any of them it is impossible not to be liberated. Yet, although set face to face so very often in that manner, one long habituated to strong propensities and lacking in familiarity with, and pure affection for, Wisdom, may be led backwards by the power of one's own evil inclinations despite these many introductions. The hook-rays of the light of grace may not be able to catch hold of one: one may still wander downwards because of one's begetting the feeling of awe and terror of the lights and rays.

Thereupon all the Divine Fathers-Mothers of the Five Orders [of Dhyānī Buddhas] with their attendants will come to shine upon one simultaneously. At the same time, the lights proceeding from the Six Lokas will likewise come to shine upon one simultaneously.

The setting-face-to-face for that is, calling the deceased by name, thus:

O nobly-born, until yesterday each of the Five Orders of
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Deities had shone upon thee, one by one; and thou hadst been set face to face, but, owing to the influence of thine evil propensities, thou wert awed and terrified by them and hast remained here till now.

If thou hadst recognized the radiances of the Five Orders of Wisdom to be the emanations from thine own thought-forms, ere this thou wouldst have obtained Buddhahood in the Sambhoga-Kāya, through having been absorbed into the halo of rainbow light in one or another of the Five Orders of Buddhas. But now look on undistractedly. Now the lights of all Five Orders, called the Lights of the Union of Four Wisdoms, will come to receive thee. Act so as to know them.

O nobly-born, on this the Sixth Day, the four colours of the primal states of the four elements [water, earth, fire, air] will shine upon thee simultaneously. At that time, from the Central Realm of the Spreading Forth of Seed, the Buddha Vairochana, the Divine Father-Mother, with the attendant [deities], will come to shine upon thee. From the Eastern Realm of Pre-eminent Happiness, the Buddha Vajra-Sattva, the Divine Father-Mother, with the attendant [deities] will come to shine upon thee, From the Southern Realm endowed with Glory, the Buddha Ratna-Sambhava, the Divine Father-Mother, with the attendant [deities] will come to shine upon thee. From the Happy Western Realm | of Heaped-up Lotuses, the Buddha Amitābha, the Divine Father-Mother, along with the attendant [deities] will come to shine upon thee. From the Northern Realm of Perfected Good Deeds, the Buddha Amogha-Siddhi, the Divine Father-Mother, along with the attendants will come, amidst a halo of rainbow light, to shine upon | thee at this very moment.

O nobly-born, on the outer circle of these five pair of Dhyani Buddhas, the [four] Door-Keepers, the Wrathful [Ones]: the Victorious One, the Destroyer of the Lord of Death, the Horse-necked King, the Urn of Nectar; with the four female Door-keepers: the Goad-Bearer, the Noose-Bearer, the Chain-Bearer, and the Bell-Bearer; along with the Buddha of the Devas, named the One of Supreme Power, the Buddha of the Asuras, named [He of] Strong Texture, the Buddha of Mankind, named the Lion of the Shākyas, the Buddha of the brute kingdom, named the Unshakable Lion, the Buddha of the Pretas, named the One of Flaming Mouth, and the Buddha of the Lower World, named the King of Truth:—[these], the Eight Father-Mother Door-keepers and the Six Teachers, the Victorious Ones—will come to shine, too.

The All-Good Father, and the All-Good Mother, the Great Ancestors of all the Buddhas: Samanta-Bhadra [and Samanta-Bhadrā], the Divine Father and the Divine Mother—these two, also will come to shine.

These forty-two perfectly endowed deities, issuing from within thy heart, being the product of thine own pure love, will come to shine. Know them.

O nobly-born, these realms are not come from somewhere outside [thyself]. They come from within the four divisions of thy heart, which, including its centre, make the five directions. They issue from within there, and shine upon thee. The deities, too, are not come from somewhere else: they exist from eternity within the faculties of thine own intellect. Know them to be of that nature.

O nobly-born, the size of all these deities is not large, not small, [but] proportionate. [They have] their ornaments, their colours, their sitting postures, their thrones, and the emblems that each holds.

These deities are formed into groups of five pairs, each group of five being surrounded by a fivefold circle of radiances, the male Bodhisattvas partaking of the nature of the Divine Fathers, and the female Bodhisattvas partaking of the nature of the Divine Mothers. All these divine conclaves will come to shine upon thee in one complete conclave. They are thine own tutelary deities. Know them to be such.

O nobly-born, from the hearts of the Divine Fathers and Mothers of the Five Orders, the rays of light of the Four Wisdoms united, extremely clear and fine, like the rays of the sun spun into threads, will come and shine upon thee and strike against thy heart.

On that path of radiance there will come to shine glorious orbs of light, blue in colour, emitting rays, the Dharma-Dhātu Wisdom [itself], each appearing like an inverted turquoise cup, surrounded by similar orbs, smaller in size, glorious and dazzling, radiant and transparent, each made more glorious with five yet smaller [satellite] orbs dotted round about with five starry spots of light of the same nature, leaving neither the centre nor the borders [of the blue light-path] unglorified by the orbs and the smaller [satellite] orbs. From the heart of Vajra-Sattva, the white light-path of the Mirror-like Wisdom, white and transparent, glorious and dazzling, glorious and terrifying, made more glorious with orbs surrounded by smaller orbs of transparent and radiant light upon it, each like an inverted mirror, will come to shine.

From the heart of Ratna-Sambhava, the yellow light-path of the Wisdom of Equality, [glorified] with yellow orbs [of radiance], each like an inverted gold cup, surrounded by smaller orbs, and these with yet smaller orbs, will come to shine.

From the heart of Amitābha, the transparent, bright red light-path of the Discriminating Wisdom, upon which are orbs, like inverted coral cups, emitting rays of Wisdom, extremely bright and dazzling, each glorified with five [satellite] orbs of the same nature,-leaving neither the centre nor the borders [of the red light-path] unglorified with orbs and smaller satellite orbs, will come to shine.

These will come to shine against thy heart simultaneously.

O nobly-born, all those are the radiances of thine own intellectual faculties come to shine. They have not come from any other place. Be not attracted towards them; be not weak; be not terrified; but abide in the mood of non-thought-formation. In that state all the forms and radiances will merge into thyself, and Buddhahood will be obtained.

The green light-path of the Wisdom of Perfected Actions will not shine upon thee, because the Wisdom-faculty of thine intellect hath not been perfectly developed.

O nobly-born, those are called the Lights of the Four

Wisdoms United, [whence proceeds that] which is called the Inner Path through Vajra-Sattva.

At that time, thou must remember the teachings of the setting-face-to-face which thou hast had from thy guru. If thou hast remembered the purport of the settings-face- to-face, thou wilt have recognized all these lights which have shone upon thee, as being the reflection of thine own inner light, and, having recognized them as intimate friends, thou wilt have believed in them and have understood [them at] the meeting, as a son understandeth his mother.

And believing in the unchanging nature of the pure and holy Truth, thou wilt have had produced in thee the tranquil-flowing Samādhi; and, having merged into the body of the perfectly evolved intellect, thou wilt have obtained Buddhahood in the Sambhoga-Kāya, whence there is no return.

O nobly-born, along with the radiances of Wisdom, the impure illusory lights of the Six Lokas will also come to shine. If it be asked, ‘What are they?’ [they are] a dull white light from the devas, a dull green light from the asuras, a dull yellow light from human beings, a dull blue light from the brutes, a dull reddish light from the pretas, and a dull smoke-coloured light from Hell. These six thus will come to shine, along with the six radiances of Wisdom; whereupon, be not afraid of nor be attracted towards any, but allow thyself to rest in the non-thought condition. If thou art frightened by the pure radiances of Wisdom and attracted by the impure lights of the Six Lokas, then thou wilt assume a body in any of the Six Lokas and suffer sangsāric miseries; and thou wilt never be emancipated from the Ocean of Sangsāra, wherein thou wilt be whirled round and round and made to taste of the sufferings thereof.

O nobly-born, if thou art one who hath not obtained the select words of the guru, thou wilt have fear of the pure radiances of Wisdom and of the deities thereof. Being thus frightened, thou wilt be attracted towards the impure sangsāric objects. Act not so. Humbly trust in the dazzling pure radiances of Wisdom. Frame thy mind to faith, and think, 'The compassionate radiances of Wisdom of the Five Orders of Buddhas have come to take hold of me out of compassion; I take refuge in them.'

Not yielding to attraction towards the illusory lights of the Six Lokas, but devoting thy whole mind one-pointedly towards the Divine Fathers and Mothers, the Buddhas of the Five Orders, pray thus:

'Alas! when wandering in the Sangsāra through the power of the five virulent poisons,
On the bright radiance-path of the Four Wisdoms united,
May [I] be led by the Five Victorious Conquerors,
May the Five Orders of Divine Mothers be [my] rear-guard;
May [I] be rescued from the impure light-paths of the Six Lokas;
And, being saved from the ambuscades of the dread Bardo,
May [I] be placed within the five pure Divine Realms.'

By thus praying, one recognizeth one's own inner light;

and, merging one's self therein, in at-one-ment, Buddhahood is attained through humble faith, the ordinary devotee cometh to know himself, and obtaineth Liberation; even the most lowly, by the power of the pure prayer, can close the doors of the Six Lokas, and, in understanding the real meaning of the Four Wisdoms united, obtain Buddhahood by the hollow path- way through Vajra-Sattva.

Thus by being set face to face in that detailed manner, those who are destined to be liberated will come to recognize [the Truth]; thereby many will attain Liberation.

The worst of the worst, [those] of heavy evil karma, having not the least predilection for any religion-and some who have failed in their vows-through the power of karmic illusions, not recognizing, although set face to face [with Truth], will stray downwards.

[THE SEVENTH DAY]

On the Seventh Day, the Knowledge-Holding Deities, from the holy paradise realms, come to receive one. Simultaneously, the pathway to the brute world, produced by the obscuring passion, stupidity, also cometh to receive one. The setting- face-to-face at that time is, calling the deceased by name, thus:

O nobly-born, listen undistractedly. On the Seventh Day the vari-coloured radiance of the purified propensities will come to shine. Simultaneously, the Knowledge-Holding Deities, from the holy paradise realms, will come to receive one.

From the centre of the Circle [or Maṇḍala], enhaloed in radiance of rainbow light, the supreme Knowledge-Holding [Deity], the Lotus Lord of Dance, the Supreme Knowledge- Holder Who Ripens Karmic Fruits, radiant with all the five colours, embraced by the [Divine] Mother, the Red Ḍākinī, [he] holding a crescent knife and a skull [filled] with blood, dancing and making the mudrā of fascination, [with his right hand held] aloft, will come to shine.

To the east of that Circle, the deity called the Earth-Abiding Knowledge-Holder, white of colour, with radiant smiling countenance, embraced by the White Ḍākinī, the [Divine] Mother, [he] holding a crescent knife and a skull [filled] with blood, dancing and making the mudrā of fascination, [with his right hand held] aloft, will come to shine.

To the south of that Circle, the Knowledge-Holding Deity called [He] Having Power Over Duration of Life, yellow in colour, smiling and radiant, embraced by the Yellow Ḍākinī, the [Divine] Mother, [he] holding a crescent knife and a skull [filled] with blood, dancing and making the mudrā of fascina- tion, [with his right hand held] aloft, will come to shine.

To the west of that Circle, the deity called the Knowledge- Holding Deity of the Great Symbol, red of colour, smiling and radiant, embraced by the Red Ḍākinī, the [Divine] Mother, [he] holding a crescent-knife and a skull [filled] with blood, dancing and making the mudrā of fascination, [with his right hand held] aloft, will come to shine.

To the north of that Circle, the deity called the Self- Evolved Knowledge-Holder, green of colour, with a half- angry, half-smiling radiant countenance, embraced by the Green Ḍākinī, the [Divine] Mother, [he] holding a crescent- knife and a skull [filled] with blood, dancing and making the mudrā of fascination, [with his right hand held] aloft, will come to shine.

In the Outer Circle, round about these Knowledge-Holders, innumerable bands of ḍākinīs,—ḍākinīs of the eight places of cremation, ḍākinīs of the four classes, ḍākinīs of the three abodes, ḍākinīs of the thirty holy-places and of the twenty- four places of pilgrimage,—heroes, heroines, celestial warriors, and faith-protecting deities, male and female, each bedecked with the six bone-ornaments, having drums and thigh-bone trumpets, skull-timbrels, banners of gigantic human[-like] hides, human-hide canopies, human-hide bannerettes, fumes of human-fat incense, and innumerable [other] kinds of musical instruments, filling [with music] the whole world-systems and causing them to vibrate, to quake and tremble with sounds so mighty as to daze one's brain, and dancing various measures, will come to receive the faithful and punish the unfaithful.

O nobly-born, five-coloured radiances, of the Wisdom of the Simultaneously-Born, which are the purified propensities, vibrating and dazzling like coloured threads, flashing, radiant, and transparent, glorious and awe-inspiring, will issue from the hearts of the five chief Knowledge-Holding Deities and strike against thy heart, so bright that the eye cannot bear to look upon them.

At the same time, a dull blue light from the brute world will come to shine along with the Radiances of Wisdom. Then, through the influence of the illusions of thy propensities, thou wilt feel afraid of the radiance of the five colours; and [wishing to] flee from it, thou wilt feel attracted towards the dull light from the brute-world. Thereupon, be not afraid of that brilliant radiance of five colours, nor terrified; but know the Wisdom to be thine own.

Within those radiances, the natural sound of the Truth will reverberate like a thousand thunders. The sound will come with a rolling reverberation, [amidst which] will be heard, Slay! Slay!' and awe-inspiring mantras. Fear not. Flee not. Be not terrified. Know them [i. e. these sounds] to be [of] the intellectual faculties of thine own [inner] light.

Be not attracted towards the dull blue light of the brute- world; be not weak. If thou art attracted, thou wilt fall into the brute-world, wherein stupidity predominates, and suffer the illimitable miseries of slavery and dumbness and stupidness; and it will be a very long time ere thou canst get out. Be not attracted towards it. Put thy faith in the bright, dazzling, five-coloured radiance. Direct thy mind one-pointedly towards the deities, the Knowledge-Holding Conquerors. Think, one- pointedly, thus: 'These Knowledge-Holding Deities, the Heroes, and the Ḍākinīs have come from the holy paradise realms to receive me; I supplicate them all: up to this day, although the Five Orders of the Buddhas of the Three Times have all exerted the rays of their grace and compassion, yet have I not been rescued by them. Alas, for a being like me! May the Knowledge-Holding Deities not let me go downwards further than this, but hold me with the hook of their com- passion, and lead me to the holy paradises.'

Thinking in that manner, one-pointedly, pray thus:

"O ye Knowledge-Holding Deities, pray hearken unto me;
Lead me on the Path, out of your great love.
When [I am] wandering in the Sangsāra, because of intensified propensities,
On the bright light-path of the Simultaneously-born Wisdom
May the bands of Heroes, the Knowledge-Holders, lead me;
May the bands of the Mothers, the Ḍākinīs, be [my] rear-guard;
May they save me from the fearful ambuscades of the Bardo,
And place me in the pure Paradise Realms.'

Praying thus, in deep faith and humility, there is no doubt that one will be born within the pure Paradise Realms, after being merged, in rainbow-light, into the heart of the Know- ledge-Holding Deities.

All the pandit classes, too, coming to recognize at this stage, obtain liberation; even those of evil propensities being sure to be liberated here.

Here endeth the part of the Great Thödol concerned with the setting-face-to-face of the Peaceful [Deities] of the Chönyid Bardo and the setting-face-to-face of the Clear Light of the Chikhai Bardo.

[THE DAWNING OF THE WRATHFUL DEITIES, FROM THE EIGHTH TO THE FOURTEENTH DAY]

[INTRODUCTION]

Now the manner of the dawning of the Wrathful Deities is to be shown.

In the above Bardo of the Peaceful [Deities] there were seven stages of ambuscade. The setting-face-to-face at each stage should have [caused the deceased] to recognize either at one or another [stage] and to have been liberated.

Multitudes will be liberated by that recognition; [and] although multitudes obtain liberation in that manner, the number of sentient beings being great, evil karma power- ful, obscurations dense, propensities of too long standing, the Wheel of Ignorance and Illusion becometh neither ex- hausted nor accelerated. Although [all be] set face-to-face in such detail, there is a vast preponderance of those who wander downwards unliberated.

Therefore, after the cessation [of the dawning] of the Peace- ful and the Knowledge-Holding Deities, who come to welcome one, the fifty-eight flame-enhaloed, wrathful, blood-drinking deities come to dawn, who are only the former Peaceful Deities in changed aspect—according to the place [or psychic- centre of the Bardo-body of the deceased whence they proceed]; nevertheless, they will not resemble them.

This is the Bardo of the Wrathful Deities; and, they being influenced by fear, terror, and awe, recognition becometh more difficult. The intellect, gaining not in independence, passeth from one fainting state to a round of fainting states. [Yet], if one but recognize a little, it is easier to be liberated [at this stage]. If it be asked why? [the answer is]: Because of the dawning of the radiances-[which produce] fear, terror, and awe-the intellect is undistractedly alert in one-pointedness; that is why.

If at this stage one do not meet with this kind of teaching, one's hearing [of religious lore]—although it be like an ocean [in its vastness]—is of no avail. There are even dis- cipline-holding abbots [or bhikkhus] and doctors in meta- physical discourses who err at this stage, and, not recognizing, wander into the Sangsāra.

As for the common worldly folk, what need is there to mention them! By fleeing, through fear, terror, and awe, they fall over the precipices into the unhappy worlds and suffer. But the least of the least of the devotees of the mystic mantrayāna doctrines, as soon as he sees these blood-drinking deities, will recognize them to be his tutelary deities, and the meeting will be like that of human acquaintances. He will trust them; and becoming merged into them, in at-one- ment, will obtain Buddhahood.

By having meditated on the description of these blood- drinking deities, while in the human world, and by having performed some worship or praise of them; or, at least, by having seen their painted likenesses and their images, upon witnessing the dawning of the deities at this stage, recogni- tion of them will result, and liberation. In this lieth the art.

Again, at the death of those discipline-holding abbots and doctors in metaphysical discourses [who remain uninstructed in these Bardo teachings], however assiduously they may have devoted themselves to religious practices, and however clever they may have been in expounding doctrines while in the human world, there will not come any phenomenal signs such as rainbow-halo [at the funeral-pyre] nor bone- reliques [from the ashes]. This is because when they lived the mystic [or esoteric] doctrines were never held within their heart, and because they had spoken contemptuously of them, and because they were never acquainted [through initiation] with the deities of the mystic [or esoteric] doctrines; thus, when these dawn on the Bardo, they do not recognize them. Suddenly [seeing] what they had never seen before, they view it as inimical; and, an antagonistic feeling being engendered, they pass into the miserable states because of that. Therefore, if the observers of the disciplines, and the metaphysicians, have not in them the practices of the mystic [or esoteric] doctrines, such signs as the rainbow-halo come not, nor are bone-reliques and seed-like bones ever produced [from the bones of their funeral-pyre]: these are the reasons for it.

The least of the least of mantrayānic [devotees],—who may seem to be of very unrefined manners, unindustrious, untactful, and who may not live in accordance with his vows, and who in every way may be inelegant in his habits, and even unable, perhaps, to carry the practices of his teachings to a successful issue,—let no one feel disrespect for nor doubt him, but pay reverence to the esoteric [or mystic] doctrines [which he holdeth]. By that, alone, one obtaineth liberation at this stage.

Even though the deeds [of one paying such reverence] may not have been very elegant while in the human world, at his death there will come at least one kind of sign, such as rain- bow-radiance, bone-images, and bone-reliques. This is because the esoteric [or mystic] doctrines possess great gift-waves.

[Those of, and] above, the mystic mantrayānic devotees of ordinary [psychic development], who have meditated upon the visualization and perfection processes and practised the essences [or essence mantras], need not wander down this far on the Chönyid Bardo. As soon as they cease to breathe, they will be led into the pure paradise realms by the Heroes and Heroines and the Knowledge-Holders. As a sign of

this, the sky will be cloudless; they will merge into rainbow radiance; there will be sun-showers, sweet scent of incense [in the air], music in the skies, radiances; bone-reliques and images [from their funeral-pyre].

Therefore, to the abbots [or discipline-holders], to the doctors, and to those mystics who have failed in their vows, and to all the common people, this Thödol is indispensable. But those who have meditated upon the Great Perfection and the Great Symbol will recognize the Clear Light at the moment of death; and, obtaining the Dharma-Kāya, all of them will be such as not to need the reading of this Thödol. By recognizing the Clear Light at the moment of death, they also will recognize the visions of the Peaceful and the Wrathful during the Chönyid Bardo, and obtain the Sambhoga-Kāya; or, recognizing during the Sidpa Bardo, obtain the Nirmāṇa-Kāya; and, taking birth on the higher planes, will, in the next rebirth, meet with this Doctrine, and then enjoy the continuity of karma.

Therefore, this Thödol is the doctrine by which Buddhahood may be attained without meditation; the doctrine liberating by the hearing [of it] alone; the doctrine which leadeth beings of great evil karma on the Secret Path; the doctrine which produceth differentiation instantaneously [between those who are initiated into it and those who are not]: being the profound doctrine which conferreth Perfect Enlightenment instantaneously. Those sentient beings who have been reached by it cannot go to the unhappy states.

This [doctrine] and the Tahdol [doctrine], when joined together being like unto a maṇḍala of gold inset with turquoise, combine them.

Thus, the indispensable nature of the Thödol being shown, there now cometh the setting-face-to-face with the dawning of the Wrathful [Deities] in the Bardo.

[THE EIGHTH DAY]

Again, calling the deceased by name, [address him] thus:

O nobly-born, listen undistractedly. Not having been able to recognize when the Peaceful [Deities] shone upon thee in the Bardo above, thou hast come wandering thus far. Now, on the Eighth Day, the blood-drinking Wrathful Deities will come to shine. Act so as to recognize them without being distracted.
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O nobly-born, the Great Glorious Buddha-Heruka, dark- brown of colour; with three heads, six hands, and four feet firmly postured; the right [face] being white, the left, red, the central, dark-brown; the body emitting flames of radiance; the nine eyes widely opened, in terrifying gaze; the eyebrows quivering like lightning; the protruding teeth glistening and set over one another; giving vent to sonorous utterances of 'a-la-la' and 'ha-ha', and piercing whistling sounds; the hair of a reddish-yellow colour, standing on end, and emitting radiance; the heads adorned with dried [human] skulls, and the [symbols of the] sun and moon; black serpents and raw [human] heads forming a garland for the body; the first of the right hands holding a wheel, the middle one, a sword, the last one, a battle-axe; the first of the left hands, a bell, the middle one, a [human] scalp, the last one, a ploughshare; his body embraced by the Mother, Buddha-Krotishaurima, her right hand clinging to his neck and her left putting to his mouth a red shell [filled with blood], [making] a palatal sound like a crackling [and] a clashing sound, and a rumbling sound as loud as thunder; [emanating from the two deities] radiant flames of wisdom, blazing from every hair-pore [of the body] and each containing a flaming dorje; [the two deities together thus], standing with [one] leg bent and [the other] straight and tense, on a dais supported by horned eagles, will come forth from within thine own brain and shine vividly upon thee. Fear that not. Be not awed. Know it to be the embodiment of thine own intellect. As it is thine own tutelary deity, be not terrified. Be not afraid, for in reality it is the Bhagavān Vairochana, the Father-Mother. Simultaneously with the recognition, liberation will be obtained: if they be recognized, merging [thyself], in at-onement, into the tutelary deity, Buddhahood in the Sambhoga-Kāya will be won.

[THE NINTH DAY]

But if one flee from them, through awe and terror being begotten, then, on the Ninth Day, the blood-drinking [deities] of the Vajra Order will come to receive one. Thereupon, the setting-face-to-face is, calling the deceased by name, thus:

O nobly-born, listen undistractedly. [He] of the blood- drinking Vajra Order named the Bhagavān Vajra-Heruka, dark-blue in colour; with three faces, six hands, and four feet firmly postured; in the first right hand [holding] a dorje, in the middle [one], a [human] scalp, in the last [one], a battle- axe; in the first of the left, a bell, in the middle [one], a [human] scalp, in the last [one], a ploughshare; his body embraced by the Mother Vajra-Krotishaurima, her right [hand] clinging to his neck, her left offering to his mouth a red shell [filled with blood], will issue from the eastern quarter of thy brain and come to shine upon thee. Fear it not. Be not terrified. Be not awed. Know it to be the embodiment of thine own intellect. As it is thine own tutelary deity, be not terrified. In reality [they are] the Bhagavān Vajra- Sattva, the Father and Mother. Believe in them. Recognizing them, liberation will be obtained at once. By so pro- claiming [them], knowing them to be tutelary deities, merging [in them] in at-one-ment, Buddhahood will be obtained.

[THE TENTH DAY]

Yet, if one do not recognize them, the obscurations of evil deeds being too great, and flee from them through terror and awe, then, on the Tenth Day, the blood-drinking [deities] of the [Precious]-Gem Order will come to receive one. There- upon the setting-face-to-face is, calling the deceased by name, thus:

O nobly-born, listen. On the Tenth Day, the blood-drink- ing [deity] of the [Precious]-Gem Order named Ratna-Heruka, yellow of colour; [having] three faces, six hands, four feet firmly postured; the right [face] white, the left, red, the central, darkish yellow; enhaloed in flames; in the first of the six hands holding a gem, in the middle [one], a trident- staff, in the last [one], a baton; in the first of the left [hands], a bell, in the middle [one], a [human] scalp, in the last [one], a trident-staff; his body embraced by the Mother Ratna- Krotishaurima, her right [hand] clinging to his neck, her left offering to his mouth a red shell [filled with blood], will issue from the southern quarter of thy brain and come to shine upon thee. Fear not. Be not terrified. Be not awed. Know them to be the embodiment of thine own intellect. [They] being thine own tutelary deity, be not terrified. In reality [they are] the Father-Mother Bhagavān Ratna-Sambhava. Believe in them. Recognition [of them] and the obtaining of liberation will be simultaneous.

By so proclaiming [them], knowing them to be tutelary deities, merging in them in at-one-ment, Buddhahood will be obtained.

[THE ELEVENTH DAY]

Yet, though set face-to-face thus, if, through power of evil propensities, terror and awe being produced, not recognizing them to be tutelary deities, one flee from them, then, on the Eleventh Day, the blood-drinking Lotus Order will come to receive one. Thereupon the setting-face-to-face is, calling the deceased by name, thus:

O nobly-born, on the Eleventh Day, the blood-drinking [deity] of the Lotus Order, called the Bhagavān Padma- Heruka, of reddish-black colour; [having] three faces, six hands, and four feet firmly postured; the right [face] white, the left, blue, the central, darkish red; in the first of the right of the six hands holding a lotus, in the middle [one], a trident- staff, in the last, a club; in the first of the left [hands], a bell, in the middle [one], a [human] scalp filled with blood, in the last, a small drum; his body embraced by the Mother Padma- Krotishaurima, her right hand clinging to his neck, her left offering to his mouth a red shell [full of blood]; the Father and Mother in union; will issue from the western quarter of thy brain and come to shine upon thee. Fear that not. Be not terrified. Be not awed. Rejoice. Recognize [them] to be the product of thine own intellect; as [they are] thine own tutelary deity, be not afraid. In reality they are the Father- Mother Bhagavān Amitābha. Believe in them. Concomitantly with recognition, liberation will come. Through such acknow- ledging, recognizing them to be tutelary deities, in at-one- ment thou wilt merge [into them], and obtain Buddhahood.

[THE TWELFTH DAY]

Despite such setting-face-to-face, being still led backwards by evil propensities, terror and awe arising, it may be that one recognize not and flee. Thereupon, on the Twelfth Day, the blood-drinking deities of the Karmic Order, accompanied by the Kerima, Htamenma, and Wang-chugma, will come to receive one. Not recognizing, terror may be produced. Whereupon, the setting-face-to-face is, calling the deceased by name, thus:

O nobly-born, on the Twelfth Day, the blood-drinking deity of the Karmic Order, named Karma-Heruka, dark green of colour; [having] three faces, six hands, [and] four feet firmly postured; the right [face] white, the left, red, the middle, dark green; majestic [of appearance]; in the first of the right of the six hands, holding a sword, in the middle [one], a trident- staff, in the last, a club; in the first of the left [hands], a bell, in the middle [one], a [human] scalp, in the last, a plough- share; his body embraced by the Mother Karma-Krotishaurima, her right [hand] clinging to his neck, the left offering to his mouth a red shell; the Father and Mother in union, issuing from the northern quarter of thy brain, will come to shine upon thee. Fear that not. Be not terrified. Be not awed. Recognize them to be the embodiment of thine own intellect. [They] being thine own tutelary deity, be not afraid. In reality they are the Father-Mother Bhagavan Amogha-Siddhi. Believe; and be humble; and be fond [of them]. Concomitantly with recognition, liberation will come. Through such acknowledging, recognizing them to be tutelary deities, in at-one-ment thou wilt merge [into them], and obtain Buddhahood. Through the guru's select teaching, one cometh to recognize them to be the thought-forms issuing from one's own intellectual faculties. For instance, a person, upon recog- nizing a lion-skin [to be a lion-skin], is freed [from fear]; for though it be only a stuffed lion-skin, if one do not know it to be so actually, fear ariseth, but, upon being told by some person that it is a lion-skin only, one is freed from fear. Similarly here, too, when the bands of blood-drinking deities, huge of proportions, with very thick-set limbs, dawn as big as the skies, awe and terror are naturally produced in one. [But] as soon as the setting-face-to-face is heard [one] recognizeth them to be one's own tutelary deities and one's own thought- forms. Then, when upon the Mother Clear-Light—which one had been accustomed to formerly—a secondary Clear-Light, the Offspring Clear-Light, is produced, and the Mother and Offspring Clear-Light, coming together like two intimate acquaintances, blend inseparably, and [therefrom] a self-eman- cipating radiance dawneth upon one, through self-enlighten- ment and self-knowledge one is liberated.

[THE THIRTEENTH DAY]

If this setting-face-to-face be not obtained, good persons on the Path, too, fall back from here and wander into the Sangsāra. Then the Eight Wrathful Ones, the Kerimas, and the Htamenmas, having various [animal] heads, issue from within one's own brain and come to shine upon one's self. There- upon the setting-face-to-face is, calling the deceased by name, thus:

O nobly-born, listen undistractedly. On the Thirteenth Day, from the eastern quarter of thy brain, the Eight Kerimas will emanate and come to shine upon thee. Fear that not.

From the east of thy brain, the White Kerima, holding a human corpse, as a club, in the right [hand]; in the left, holding a [human] scalp filled with blood, will come to shine upon thee. Fear not.

From the south, the Yellow Tseurima, holding a bow and arrow, ready to shoot; from the west, the Red Pramoha, holding a makara-banner; from the north, the Black Petali, holding a dorje and a scalp filled with blood; from the south- east, the Red Pukkase, holding intestines in the right [hand] and [with] the left putting them to her mouth; from the south-west, the Dark-Green Ghasmarī, the left [hand] holding a scalp filled with blood, [with] the right stirring it with a dorje, and [she then] drinking it with majestic relish; from the north-west, the Yellowish-White Tsandhalî, tearing asunder a head from a corpse, the right [hand] holding a heart, the left putting the corpse to the mouth and [she then] eating [thereof]; from the north-east, the Dark-Blue Smasha, tearing asunder a head from a corpse and eating [thereof]: these, the Eight Kerimas of the Abodes [or Eight Directions], also come to shine upon thee, surrounding the Five Blood-drinking Fathers. Yet be not afraid.

O nobly-born, from the Circle outside of them, the Eight Htamenmas of the [eight] regions [of the brain] will come to shine upon thee: from the east, the Dark-Brown Lion-Headed One, the hands crossed on the breast, and in the mouth holding a corpse, and shaking the mane; from the south, the Red Tiger-Headed One, the hands crossed downwards, grinning and showing the fangs and looking on with protruding eyes; from the west, the Black Fox-Headed One, the right [hand] holding a shaving-knife, the left holding an intestine, and [she] eating and licking the blood [therefrom]; from the north, the Dark-Blue Wolf-Headed One, the two hands tearing open a corpse and looking on with protruding eyes; from the south-east, the Yellowish-White Vulture-Headed One, bearing a gigantic [human-shaped] corpse on the shoulder and holding a skeleton in the hand; from the south-west, the Dark-Red Cemetery-Bird-Headed One, carrying a gigantic corpse on the shoulder; from the north-west, the Black Crow-Headed One, the left [hand] holding a scalp, the right holding a sword, and [she] eating heart and lungs; from the north-east, the Dark- Blue Owl-Headed One, holding a dorje in the right [hand], and holding a sword in the left, and eating.

These Eight Htamenmas of the [eight] regions, likewise surrounding the Blood-Drinking Fathers, and issuing from within thy brain, come to shine upon thee. Fear that not. Know them to be the thought-forms of thine own intellectual faculties.

[THE FOURTEENTH DAY]

O nobly-born on the Fourteenth Day, the Four Female Door-Keepers, also issuing from within thine own brain, will come to shine upon thee. Again recognize. From the east [quarter] of thy brain will come to shine the White Tiger- Headed Goad-Holding Goddess, bearing a scalp filled with blood in her left [hand]; from the south, the Yellow Sow- Headed Noose-Holding Goddess; from the west, the Red Lion-Headed Iron-Chain-Holding Goddess; and from the north, the Green Serpent-Headed Bell-Holding Goddess. Thus issue the Four Female Door-Keepers also from within thine own brain and come to shine upon thee; as tutelary deities, recognize them.

O nobly-born, on the outer Circle of these thirty wrathful deities, Herukas, the twenty-eight various-headed mighty goddesses, bearing various weapons, issuing from within thine own brain, will come to shine upon thee. Fear that not. Recognize whatever shineth to be the thought-forms of thine own intellectual faculties. At this vitally important time, recollect the select teachings of the guru.

O nobly-born, [there will dawn] from the east the Dark- Brown Yak-Headed Rākṣḥasa-Goddess, holding a dorje and a skull; and the Reddish-Yellow Serpent-Headed Brahma- Goddess, holding a lotus in her hand; and the Greenish- Black Leopard-Headed Great-Goddess, holding a trident in her hand; and the Blue Monkey-Headed Goddess of In- quisitiveness, holding a wheel; and the Red Snow-Bear-Headed Virgin-Goddess, bearing a short spear in the hand; and the White Bear-Headed Indra-Goddess, holding an intestine-noose in the hand: [these], the Six Yoginīs of the East, issuing from within the [eastern quarter of thine own] brain, will come to shine upon thee; | fear that not.

O nobly-born, from the south [will dawn] the Yellow Bat- Headed Delight-Goddess, holding a shaving-knife in the hand; and the Red Makara-Headed Peaceful-[Goddess], holding an urn in the hand; and the Red Scorpion-Headed Amṛịtā-Goddess, holding a lotus in the hand; and the White Kite-Headed Moon- Goddess, holding a dorje in the hand; and the Dark-Green Fox-Headed Baton-Goddess, flourishing a club in the hand; and the Yellowish-Black Tiger-Headed Rākṣḥasī, holding a skull [filled with] blood in the hand: [these] the Six Yoginīs of the South, issuing from within the [southern quarter of thine own] brain, will come to shine upon thee; fear that not.

O nobly-born, from the west [will dawn] the Greenish- Black Vulture-Headed Eater-Goddess, holding a baton in the hand; and the Red Horse-Headed Delight-Goddess, holding a huge trunk of a corpse; and the White Eagle- Headed Mighty-Goddess, holding a club in the hand; and the Yellow Dog-Headed Rākṣḥasī, holding a dorje in the hand and a shaving-knife and cutting [with this]; and the Red Hoopoo-Headed Desire-Goddess, holding a bow and arrow in the hand aimed; and the Green Stag-Headed Wealth-Guardian Goddess, holding an urn in the hand: [these], the Six Yoginis of the West, issuing from within the [western quarter of thine own] brain, will come to shine upon thee; fear that not.

O nobly-born, from the north [will dawn] the Blue Wolf- Headed Wind-Goddess, waving a pennant in the hand; and the Red Ibex-Headed Woman-Goddess, holding a pointed stake in the hand ; and the Black Sow-Headed Sow-Goddess, holding a noose of fangs in the hand; and the Red Crow- Headed Thunderbolt-Goddess, holding an infant corpse in the hand; and the Greenish-Black Elephant-Headed Big-Nosed Goddess, holding in the hand a big corpse and drinking blood from a skull; and the Blue Serpent-Headed Water-Goddess, holding in the hand a serpent noose: [these], the Six Yoginis of the North, issuing from within [the northern quarter of] thine own brain, will come to shine upon thee; fear that not.

O nobly-born, the Four Yoginis of the Door, issuing from within the brain, will come to shine upon thee: from the east, the Black Cuckoo-Headed Mystic Goddess, holding an iron hook in the hand; from the south, the Yellow Goat-Headed Mystic Goddess, holding a noose in the hand ; from the west, the Red Lion-Headed Mystic Goddess, holding an iron chain in the hand; and from the north, the Greenish-Black Serpent- Headed Mystic Goddess: [these], the Four Door-Keeping Yoginis, issuing from within the brain, will come to shine upon thee.

Since these Twenty-eight Mighty Goddesses emanate from the bodily powers of Ratna-Sambhava, [He] of the Six Heruka Deities, recognize them.

O nobly-born, the Peaceful Deities emanate from the Void- ness of the Dharma-Kāya; recognize them. From the Radiance of the Dharma-Kāya emanate the Wrathful Deities; recognize them.

At this time when the Fifty-eight Blood-Drinking Deities emanating from thine own brain come to shine upon thee, if thou knowest them to be the radiances of thine own intellect, thou wilt merge, in the state of at-one-ment, into the body of the Blood-Drinking Ones there and then, and obtain Buddhahood.

O nobly-born, by not recognizing now, and by fleeing from the deities out of fear, again sufferings will come to overpower thee. If this be not known, fear being begotten of the Blood- Drinking Deities, [one is] awed and terrified and fainteth away: one's own thought-forms turn into illusory appearances, and one wandereth into the Sangsāra; if one be not awed and terrified, one will not wander into the Sangsāra.

Furthermore, the bodies of the largest of the Peaceful and Wrathful Deities are equal [in vastness] to the limits of the heavens; the intermediate, as big as Mt. Meru; the smallest, equal to eighteen bodies such as thine own body, set one upon another. Be not terrified at that; be not awed. If all existing phenomena shining forth as divine shapes and radiances be recognized to be the emanations of one's own intellect, Buddhahood will be obtained at that very instant of recognition. The saying, 'Buddhahood will be obtained in a moment [of time]' is that which applieth now. Bearing this in mind, one will obtain Buddhahood by merging, in at-one-ment, into the Radiances and the Kāyas.

O nobly-born, whatever fearful and terrifying visions thou mayst see, recognize them to be thine own thought-forms.

O nobly-born, if thou recognize not, and be frightened, then all the Peaceful Deities will shine forth in the shape of Mahā-Kāla; and all the Wrathful Deities will shine [forth] in the form of Dharma-Rāja, the Lord of Death; and thine own thought-forms becoming Illusions [or Mārās], thou wilt wander into the Sangsāra.

O nobly-born, if one recognize not one's own thought- forms, however learned one may be in the Scriptures—both Sūtras and Tantras—although practising religion for a kalpa, one obtaineth not Buddhahood. If one recognize one's own thought-forms, by one important art and by one word, Buddha- hood is obtained.

If one's thought-forms be not recognized as soon as one dieth, the shapes of Dharma-Rāja, the Lord of Death, will shine forth on the Chönyid Bardo. The largest of the bodies of Dharma-Rāja, the Lord of Death, equalling the heavens [in vastness]; the intermediate, Mt. Meru; the smallest, eighteen times one's own body, will come filling the world-systems. They will come having their upper teeth biting the nether lip; their eyes glassy; their hairs tied up on the top of the head; big-bellied, narrow-waisted; holding a [karmic] recordboard in the hand; giving utterance from their mouth to sounds of 'Strike! Slay!', licking [human] brain, drinking blood, tearing heads from corpses, tearing out [the] hearts: thus will [they] come, filling the worlds.

O nobly-born, when such thought-forms emanate, be thou not afraid, nor terrified; the body which now thou possessest being a mental-body of [karmic] propensities, though slain and chopped [to bits], cannot die. Because thy body is, in reality, one of voidness, thou needest not fear. The [bodies of the] Lord of Death, too, are emanations from the radiances of thine own intellect; they are not constituted of matter; voidness cannot injure voidness. Beyond the emanations of thine own intellectual faculties, externally, the Peaceful and the Wrathful Ones, the Blood-Drinking Ones, the Various-Headed Ones, the rainbow lights, the terrifying forms of the Lord of Death, exist not in reality: of this, there is no doubt. Thus, knowing this, all the fear and terror is self-dissipated; and, merging in the state of at-one-ment, Buddhahood is obtained.

If thou recognizest in that manner, exerting thy faith and affection towards the tutelary deities and believing that they have come to receive thee amidst the ambuscades of the Bardo, think, '[I] take refuge [in them]'; and remember the Precious Trinity, exerting towards them [the Trinity] fondness and faith. Whosoever thine own tutelary deity may

be, recollect now; [and] calling him by name, pray thus:

'[Alas!], wandering am I in the Bardo; run to my rescue;
Uphold me by thy grace, O Precious Tutelary!'

Calling upon the name of thine own guru, pray thus:

'[Alas!] wandering am I in the Bardo; rescue me!
[O] let not thy grace forsake me!'

Have faith in the Blood-Drinking Deities, too, and offer up this prayer:

'Alas! when [I am] wandering in the Sangsāra, through force of overpowering illusions,
On the light-path of the abandonment of fright, fear, and awe,
May the bands of the Bhagavāns, the Peaceful and Wrathful Ones, lead [me];
May the bands of the Wrathful Goddesses Rich in Space be [my] rear-guard,
And save me from the fearful ambuscades of the Bardo,
And place me in the state of the Perfectly-Enlightened Buddhas.
When wandering alone, separated from dear friends,
When the void forms of one's own thoughts are shining here,
May the Buddhas, exerting the force of their grace,
Cause not to come the fear, awe, and terror in the Bardo.
When the five bright Wisdom-Lights are shining here,
May recognition come without dread and without awe;
When the divine bodies of the Peaceful and the Wrathful are shining here,
May the assurance of fearlessness be obtained and the Bardo be recognized.
When, by the power of evil karma, misery is being tasted,
May the tutelary deities dissipate the misery;
When the natural sound of Reality is reverberating [like] a thousand thunders,
May they be transmuted into the sounds of the Six Syllables.

When unprotected, karma having to be followed here,
I beseech the Gracious Compassionate [One] to protect me;
When suffering miseries of karmic propensities here,
May the blissfulness of the Clear Light dawn;
May the Five Elements not rise up as enemies;
But may I behold the realms of the Five Orders of the
Enlightened Ones.'

Thus, in earnest faith and humility, offer up the prayer; whereby all fears will vanish and Buddhahood in the Sambhoga-Kāya will undoubtedly be won: important is this. Being un- distracted, repeat it in that manner, three or [even] seven times.

However heavy the evil karma may be and however weak the remaining karma may be, it is not possible that libera- tion will not be obtained [if one but recognize]. If, never- theless, despite everything done in these [stages of the Bardo], recognition is still not brought about, then—there being danger of one's wandering further, into the third Bardo, called the Sidpa Bardo—the setting-face-to-face for that will be shown in detail hereinafter.

[THE CONCLUSION, SHOWING THE FUNDAMENTAL IMPORTANCE OF THE BARDŌ TEACHINGS]

Whatever the religious practices of any one may have been,—whether extensive or limited,—during the moments of death various misleading illusions occur; and hence this Thödol is indispensable. To those who have meditated much, the real Truth dawneth as soon as the body and consciousness-principle part. The acquiring of experience while living is important: they who have [then] recognized [the true nature of] their own being, and thus have had some experience, obtain great power during the Bardo of the Moments of Death, when the Clear Light dawneth.

Again, the meditation on the deities of the Mystic Path of the Mantra, [both in the] visualizing and the perfecting stages, while living, will be of great influence when the peaceful and wrathful visions dawn on the Chönyid Bardo. Thus the training in this Bardo being of particular importance even while living, hold to it, read it, commit it to memory, bear it in mind properly, read it regularly thrice; let the words and the meanings be very clear; it should be so that the words and the meanings will not be forgotten even though a hundred executioners were pursuing [thee].

It is called the Great Liberation by Hearing, because even those who have committed the five boundless sins are sure to be liberated if they hear it by the path of the ear. There- fore read it in the midst of vast congregations. Disseminate it. Through having heard it once, even though one do not comprehend it, it will be remembered in the Intermediate State without a word being omitted, for the intellect becometh ninefold more lucid [there]. Hence it should be proclaimed in the ears of all living persons; it should be read over the pillows of all persons who are ill; it should be read at the side of all corpses: it should be spread broadcast.

Those who meet with this [doctrine] are indeed fortunate. Save for them who have accumulated much merit and absolved many obscurations, difficult is it to meet with it. Even when met with, difficult is it to comprehend it. Liberation will be won through simply not disbelieving it upon hearing it. There- fore treat this [doctrine] very dearly: it is the essence of all doctrines.

The Setting-Face-to-Face while experiencing Reality in the Intermediate State, called 'The Teaching Which Liberateth By Merely Being Heard And That Which Liberateth By Merely Being Attached', is finished.


Book 2

[Book II]

[THE SIDPA BARDO]

THIS IS KNOWN AS THE GOOD HEAD-PART OF THAT CALLED ‘THE PROFOUND. ESSENCE OF THE LIBERATION BY HEARING’—THE REMINDER, THE CLEAR SETTING-FACE-TO-FACE IN THE INTERMEDIATE STATE WHEN SEEKING REBIRTH

‘The essence of all things is one and the same, perfectly calm and tranquil, and shows no sign of “becoming”; ignorance, however, is in its blindness and delusion oblivious of Enlightenment, and, on that account, cannot recognize truthfully all those conditions, differences, and activities which characterize the phenomena of the Universe.’—Ashvaghosha. The Awakening of Faith (Suzuki’s Translation).

[THE OBEISANCES]

To the assembled Deities, to the Tutelaries, to the Gurus,

Humbly is obeisance paid:

May Liberation in the Intermediate State be vouchsafed by Them.

[INTRODUCTORY VERSES]

Above, in the Great Bardo-Thödol,
The Bardo called Chönyid was taught;
And now, of the Bardo called Sidpa,
The vivid reminder is brought.

[PART I]

[THE AFTER-DEATH WORLD]

[Introductory Instructions to the Officiant]: Although, heretofore, while in the Chödnyid Bardo, many vivid remindings have been given,—setting aside those who have had great familiarity with the real Truth and those who have good karma,—for them of evil karma who have had no familiarity, and for them of evil karma who because of the influence thereof become stricken with fear and terror, recognition is difficult. These go down to the Fourteenth Day; and, to reimpress them vividly, that which follows is to be read.

[THE BARDO BODY. ITS BIRTH AND ITS SUPERNORMAL FACULTIES]

Worship having been offered to the Trinity, and the prayer invoking the aid of the Buddhas and Bodhisattvas having been recited, then, calling the deceased by name, three or seven times, speak thus:

O nobly-born, listen thou well, and bear at heart that birth in the Hell-world, in the Deva-world, and in this Bardo-body is of the kind called supernormal birth.

Indeed, when thou wert experiencing the radiances of the Peaceful and the Wrathful, in the Chönyid Bardo, being unable to recognize, thou didst faint away, through fear, about three and one-half days [after thy decease]; and, then, when thou wert recovered from the swoon, thy Knower must have risen up in its primordial condition and a radiant body, resembling the former body, must have sprung forth—as the Tantra says,

'Having a body [seemingly] fleshly [resembling] the former and that to be produced,
Endowed with all sense-faculties and power of unimpeded motion,
Possessing karmic miraculous powers,
Visible to pure celestial eyes [of Bardo beings] of like nature.'

Such, then, is the teaching.

That [radiant body]—thus referred to as [resembling] 'the former and that to be produced' (meaning that one will have a body just like the body of flesh and blood, the former human, propensity body)—will also be endowed with certain signs and beauties of perfection such as beings of high destiny possess.

This body, [born] of desire, is a thought-form hallucination in the Intermediate State, and it is called desire-body.

At that time—if thou art to be born as a deva—visions of the Deva-world will appear to thee; similarly—wherever thou art to be born—if as an asura, or a human being, or a brute, or a preta, or a being in Hell, a vision of the place will appear to thee.

Accordingly, the word 'former' [in the quotation] implieth that prior to the three and one-half days thou wilt have been thinking thou hadst the same sort of a body as the former body of flesh and blood, possessed by thee in thy former existence because of habitual propensities; and the word 'produced' is so used because, afterwards, the vision of thy future place of birth will appear to thee. Hence, the expression as a whole, 'former and that to be produced', referreth to these [i.e. the fleshly body just discarded and the fleshly body to be assumed at rebirth].

At that time, follow not the visions which appear to thee. Be not attracted; be not weak: if, through weakness, thou be fond of them, thou wilt have to wander amidst the Six Lokas and suffer pain.

Up to the other day thou wert unable to recognize the Chönyid Bardo, and hast had to wander down this far. Now, if thou art to hold fast to the real Truth, thou must allow thy mind to rest undistractedly in the nothing-to-do, nothing-to-hold condition of the unobscured, primordial, bright, void state of thine intellect, to which thou hast been introduced by thy guru. [Thereby] thou wilt obtain Liberation without having to enter the door of the womb. But if thou art unable to know thyself, then, whosoever may be thy tutelary deity and thy guru, meditate on them, in a state of intense fondness and humble trust, as overshadowing the crown of thy head. This is of great importance. Be not distracted.

[Instructions to the Officiant]: Thus speak, and, if recogni- tion result from that, Liberation will be obtained, without need of the wandering in the Six Lokas. If, however, through influence of bad karma, recognition is made difficult, thereupon say as follows:

O nobly-born, again listen. 'Endowed with all sense- faculties and power of unimpeded motion' implieth [that although] thou mayst have been, when living, blind of the eye, or deaf, or lame, yet on this After-Death Plane thine eyes will see forms, and thine ears will hear sounds, and all other sense-organs of thine will be unimpaired and very keen and complete. Wherefore the Bardo-body hath been spoken of as 'endowed with all sense-faculties'. That [condition of existence, in which thou thyself now art] is an indication that thou art deceased and wandering in the Bardo. Act so as to know this. Remember the teachings; remember the teachings.

O nobly-born, 'unimpeded motion' implieth that thy present body being a desire-body—thine intellect having been separated from its seat —is not a body of gross matter, so that now thou hast the power to go right through any rock-masses, hills, boulders, earth, houses, and Mt. Meru itself without being im- peded. Excepting Budh-Gayā and the mother's womb, even the King of Mountains, Mt. Meru itself, can be passed through by thee, straight forwards and backwards unimpededly. That, too, is an indication that thou art wandering in the Sidpa Bardo. Remember thy guru's teachings, and pray to the Compassionate Lord.

O nobly-born, thou art actually endowed with the power of miraculous action, which is not, however, the fruit of any samādhi, but a power come to thee naturally; and, there- fore, it is of the nature of karmic power. Thou art able in a moment to traverse the four continents round about Mt. Meru. Or thou canst instantaneously arrive in whatever place thou wishest; thou hast the power of reaching there within the time which a man taketh to bend, or to stretch forth his hand. These various powers of illusion and of shape-shifting desire not, desire not.

None is there [of such powers] which thou mayst desire which thou canst not exhibit. The ability to exercise them unimpededly existeth in thee now. Know this, and pray to the guru.

O nobly-born, 'Visible to pure celestial eyes of like nature'

implieth that those [beings] of like nature, being those of similar constitution [or level of knowledge] in the Inter- mediate State, will individually see each other. For example, those beings who are destined to be born amongst devas will see each other [and so on]. Dote not on them [seen by thee], but meditate upon the Compassionate One.

'Visible to pure celestial eyes' [also] implieth that the devas, being born [pure] in virtue of merit, are visible to the pure celestial eyes of those who practise dhyāna. These will not see them at all times: when mentally concentrated [upon them] they see [them], when not, they see [them] not. Sometimes, even when practising dhyāna, they are liable to become distracted [and not see them].

[CHARACTERISTICS OF EXISTENCE IN THE INTERMEDIATE STATE]

O nobly-born, the possessor of that sort of body will see places [familiarly known on the earth-plane] and relatives [there] as one seeth another in dreams.

Thou seest thy relatives and connexions and speakest to them, but receivest no reply. Then, seeing them and thy family weeping, thou thinkest, 'I am dead! What shall I do?' and feelest great misery, just like a fish cast out [of water] on red-hot embers. Such misery thou wilt be experiencing at present. But feeling miserable will avail thee nothing now. If thou hast a divine guru, pray to him. Pray to the Tutelary Deity, the Compassionate One. Even though thou feelest attachment for thy relatives and con- nexions, it will do thee no good. So be not attached. Pray to the Compassionate Lord; thou shalt have nought of sorrow, or of terror, or of awe.

O nobly-born, when thou art driven [hither and thither] by the ever-moving wind of karma, thine intellect, having no object upon which to rest, will be like a feather tossed about by the wind, riding on the horse of breath. Cease- lessly and involuntarily wilt thou be wandering about. To all those who are weeping [thou wilt say], 'Here I am; weep not.' But they not hearing thee, thou wilt think, 'I am dead!' And again, at that time, thou wilt be feeling very miserable. Be not miserable in that way.

There will be a grey twilight-like light, both by night and by day, and at all times. In that kind of Intermediate State thou wilt be either for one, two, three, four, five, six, or seven weeks, until the forty-ninth day. It hath been said that ordinarily the miseries of the Sidpa Bardo are experienced for about twenty-two days; but, because of the determining influence of karma, a fixed period is not assured.

O nobly-born, at about that time, the fierce wind of karma, terrific and hard to endure, will drive thee [onwards], from behind, in dreadful gusts. Fear it not. That is thine own illusion. Thick awesome darkness will appear in front of thee continually, from the midst of which there will come such terror-producing utterances as 'Strike! Slay!' and similar threats. Fear these not.

In other cases, of persons of much evil karma, karmically-produced flesh-eating rākṣḥasas [or demons] bearing various weapons will utter, 'Strike! Slay!' and so on, making a frightful tumult. They will come upon one as if competing amongst themselves as to which [of them] should get hold of one. Apparitional illusions, too, of being pursued by various terrible beasts of prey will dawn. Snow, rain, darkness, fierce blasts [of wind], and hallucinations of being pursued by many people likewise will come; [and] sounds as of mountains crumbling down, and of angry overflowing seas, and of the roaring of fire, and of fierce winds springing up.

When these sounds come one, being terrified by them, will flee before them in every direction, not caring whither one fleeth. But the way will be obstructed by three awful precipices—white, and black, and red. They will be terror-inspiring and deep, and one will feel as if one were about to fall down them. O nobly-born, they are not really precipices; they are Anger, Lust, and Stupidity.

Know at that time that it is the Sidpa Bardo [in which thou art]. Invoking, by name, the Compassionate One, pray earnestly, thus: 'O Compassionate Lord, and my Guru, and the Precious Trinity, suffer it not that I (so-and-so by name) fall into the unhappy worlds.' Act so as to forget this not.

Others who have accumulated merit, and devoted themselves sincerely to religion, will experience various delightful pleasures and happiness and ease in full measure. But that class of neutral beings who have neither earned merit nor created bad karma will experience neither pleasure nor pain, but a sort of colourless stupidity of indifference. O nobly-born, whatever cometh in that manner—whatever delightful pleasures thou mayst experience—be not attracted by them; dote not [on them]: think, ‘May the Guru and the Trinity be worshipped [with these merit-given delights]’. Abandon all dotings and hankerings.

Even though thou dost not experience pleasure, or pain, but only indifference, keep thine intellect in the undistracted state of the [meditation upon the] Great Symbol, without thinking that thou art meditating. This is of vast importance.

O nobly-born, at that time, at bridge-heads, in temples, by stūpas of eight kinds, thou wilt rest a little while, but thou wilt not be able to remain there very long, for thine intellect hath been separated from thine [earth-plane] body. Because of this inability to loiter, thou oft-times wilt feel perturbed and vexed and panic-stricken. At times, thy Knower will be dim; at times, fleeting and incoherent. Thereupon this thought will occur to thee, Alas! I am dead! What shall I do?' and because of such thought the Knower will become saddened and the heart chilled, and thou wilt experience infinite misery of sorrow. Since thou canst not rest in any one place, and feel impelled to go on, think not of various things, but allow the intellect to abide in its own [unmodified] state.

As to food, only that which hath been dedicated to thee can be partaken of by thee, and no other food. As to friends at this time, there will be no certainty.

These are the indications of the wandering about on the Sidpa Bardo of the mental-body. At the time, happiness and misery will depend upon karma. Thou wilt see thine own home, the attendants, relatives, and the corpse, and think, 'Now I am dead! What shall I do?' and being oppressed with intense sorrow, the thought will occur to thee, O what would I not give to possess a body!' And so thinking, thou wilt be wandering hither and thither seeking a body.

Even though thou couldst enter thy dead body nine times over—owing to the long interval which thou hast passed in the Chönyid Bardo—it will have been frozen if in winter, been decomposed if in summer, or, otherwise, thy relatives will have cremated it, or interred it, or thrown it into the water, or given it to the birds and beasts of prey. Wherefore finding no place for thyself to enter into, thou wilt be dissatisfied and have the sensation of being squeezed into cracks and crevices amidst rocks and boulders. The experiencing of this sort of misery occurs in the Intermediate State when seeking rebirth. Even though thou seekest a body, thou wilt gain nothing but trouble. Put aside the desire for a body; and permit thy mind to abide in the state of resignation, and act so as to abide therein.

By thus being set face to face, one obtaineth liberation from the Bardo.

[THE JUDGEMENT]

[Instructions to the Officiant]: Yet, again, it may be possible that because of the influence of bad karma one will not recognize even thus. Therefore, call the deceased by name, and speak as follows:

O nobly-born, (so-and-so), listen. That thou art suffering so cometh from thine own karma; it is not due to any one else's it is by thine own karma. Accordingly, pray earnestly to the Precious Trinity; that will protect thee. If thou neither prayest nor knowest how to meditate upon the Great Symbol nor upon any tutelary deity, the Good Genius, who was born simultaneously with thee, will come now and count out thy good deeds [with] white pebbles, and the Evil Genius, who was born simultaneously with thee, will come and count out thy evil deeds [with] black pebbles. Thereupon, thou wilt be greatly frightened, awed, and terrified, and wilt tremble; and thou wilt attempt to tell lies, saying, 'I have not committed any evil deed'.

Then the Lord of Death will say, 'I will consult the Mirror of Karma'.

So saying, he will look in the Mirror, wherein every good and evil act is vividly reflected. Lying will be of no avail.

Then [one of the Executive Furies of] the Lord of Death will place round thy neck a rope and drag thee along; he will cut off thy head, extract thy heart, pull out thy intestines, lick up thy brain, drink thy blood, eat thy flesh, and gnaw thy bones; but thou wilt be incapable of dying. Although thy body be hacked to pieces, it will revive again. The repeated hacking will cause intense pain and torture.

Even at the time that the pebbles are being counted out, be not frightened, nor terrified; tell no lies; and fear not the Lord of Death.

Thy body being a mental body is incapable of dying even though beheaded and quartered. In reality, thy body is of the nature of voidness; thou needst not be afraid. The
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Lords of Death are thine own hallucinations. Thy desire-body is a body of propensities, and void. Voidness cannot injure voidness; the qualityless cannot injure the qualityless.

Apart from one's own hallucinations, in reality there are no such things existing outside oneself as Lord of Death, or god, or demon, or the Bull-headed Spirit of Death. Act so as to recognize this.

At this time, act so as to recognize that thou art in the Bardo. Meditate upon the Samādhi of the Great Symbol. If thou dost not know how to meditate, then merely analyse with care the real nature of that which is frightening thee. In reality it is not formed into anything, but is a Voidness which is the Dharma-Kāya.

That Voidness is not of the nature of the voidness of nothingness, but a Voidness at the true nature of which thou feelest awed, and before which thine intellect shineth clearly and more lucidly: that is the [state of] mind of the Sambhoga-Kāya.

In that state wherein thou art existing, there is being experienced by thee, in an unbearable intensity, Voidness and Brightness inseparable,—the Voidness bright by nature and the Brightness by nature void, and the Brightness inseparable from the Voidness, —a state of the primordial [or unmodified] intellect, which is the Ādi-Kāya. And the power of this, shining unobstructedly, will radiate every- where; it is the Nirmāṇa-Kāya.

O nobly-born, listen unto me undistractedly. By merely recognizing the Four Kāyas, thou art certain to obtain perfect Emancipation in any of Them. Be not distracted. The line of demarcation between Buddhas and sentient beings lieth herein. This moment is one of great importance; if thou shouldst be distracted now, it will require innumerable aeons of time for thee to come out of the Quagmire of Misery.

A saying, the truth of which is applicable, is:

'In a moment of time, a marked differentiation is created; In a moment of time, Perfect Enlightenment is obtained.'

Till the moment which hath just passed, all this Bardo hath been dawning upon thee and yet thou hast not re- cognized, because of being distracted. On this account, thou hast experienced all the fear and terror. Shouldst thou be- come distracted now, the chords of divine compassion of the Compassionate Eyes will break, and thou wilt go into the place from which there is no [immediate] liberation. There- fore, be careful. Even though thou hast not recognized ere this—despite thus being set face to face—thou wilt recognize and obtain liberation here.

[Instructions to the Officiant]: If it be an illiterate boor who knoweth not how to meditate, then say this:

O nobly-born, if thou knowest not how thus to meditate, act so as to remember the Compassionate One, and the Sangha, the Dharma, and the Buddha, and pray. Think of all these fears and terrifying apparitions as being thine own tutelary deity, or as the Compassionate One. Bring to thy recollec- tion the mystic name that hath been given thee at the time of thy sacred initiation when thou wert a human being, and the name of thy guru, and tell them to the Righteous King of the Lord[s] of Death. Even though thou fallest down preci- pices, thou wilt not be hurt. Avoid awe and terror.

[THE ALL-DETERMINING INFLUENCE OF THOUGHT]

[Instructions to the Officiant]: Say that; for by such set- ting-face-to-face, despite the previous non-liberation, libera- tion ought surely to be obtained here. Possibly, [however,] liberation may not be obtained even after that setting-face- to-face; and earnest and continued application being essential, again calling the deceased by name, speak as follows:

O nobly-born, thy immediate experiences will be of momen- tary joys followed by momentary sorrows, of great intensity, like the [taut and relaxed] mechanical actions of catapults. Be not in the least attached [to the joys] nor displeased [by the sorrows] of that.

If thou art to be born on a higher plane, the vision of that higher plane will be dawning upon thee.

Thy living relatives may-by way of dedication for the benefit of thee deceased—be sacrificing many animals, and performing religious ceremonies, and giving alms. Thou, because of thy vision not being purified, mayst be inclined to grow very angry at their actions and bring about, at this moment, thy birth in Hell: whatever those left behind thee may be doing, act thou so that no angry thought can arise in thee, and meditate upon love for them.

Furthermore, even if thou feelest attached to the worldly goods thou hast left behind, or, because of seeing such worldly goods of thine in the possession of other people and being enjoyed by them, thou shouldst feel attached to them through weakness, or feel angry with thy successors, that feeling will affect the psychological moment in such a way that, even though thou wert destined to be born on higher and happier planes, thou wilt be obliged to be born in Hell, or in the world of pretas [or unhappy ghosts]. On the other hand, even if thou art attached to worldly goods left behind, thou wilt not be able to possess them, and they will be of no use to thee. Therefore, abandon weakness and attachment for them; cast them away wholly; renounce them from thy heart. No matter who may be enjoying thy worldly goods, have no feeling of miserliness, but be prepared to renounce them willingly. Think that thou art offering them to the Precious Trinity and to thy guru, and abide in the feeling of unattachment, devoid of weakness [of desire].

Again, when any recitation of the Kamkanī Mantra is being made on thy behalf as a funeral rite, or when any rite for the absolving of bad karma liable to bring about thy birth in lower regions is being performed for thee, the sight of their being conducted in an incorrect way, mixed up with sleep and distraction and non-observance of the vows and lack of purity [on the part of any officiant], and such things indicating levity—all of which thou wilt be able to see because thou art endowed with limited karmic power of prescience—thou mayst feel lack of faith and entire dis- belief [in thy religion]. Thou wilt be able to apprehend any fear and fright, any black actions, irreligious conduct, and incorrectly recited rituals. In thy mind thou mayst think, 'Alas! they are, indeed, playing me false'. Thinking thus, thou wilt be extremely depressed, and, through great resentment, thou wilt acquire disbelief and loss of faith, instead of affection and humble trustfulness. This affecting the psychological moment, thou wilt be certain to be born in one of the miserable states.

Such [thought] will not only be of no use to thee, but will do thee great harm. However incorrect the ritual and im- proper the conduct of the priests performing thy funeral rites, [think], 'What! mine own thoughts must be impure! How can it be possible that the words of the Buddha should be incorrect? It is like the reflection of the blemishes on mine own face which I see in a mirror; mine own thoughts must [indeed] be impure. As for these [i. e. the priests], the Saṅgha is their body, the Dharma their utterance, and in their mind they are the Buddha in reality: I will take refuge in them'.

Thus thinking, put thy trust in them and exercise sincere love towards them. Then whatever is done for thee [by those] left behind will truly tend to thy benefit. Therefore the exercise of that love is of much importance; do not forget this.

Again, even if thou wert to be born in one of the miserable states and the light of that miserable state shone upon thee, yet by thy successors and relatives performing white religious rites unmixed with evil actions, and the abbots and learned priests devoting themselves, body, speech, and mind, to the performance of the correct meritorious rituals, the delight from thy feeling greatly cheered at seeing them will, by its own virtue, so affect the psychological moment that, even though thou deservest a birth in the unhappy states, there will be brought about thy birth on a higher and happier plane. [Therefore] thou shouldst not create impious thoughts, but exercise pure affection and humble faith towards all impartially. This is highly important. Hence be extremely careful.

O nobly-born, to sum up: thy present intellect in the Inter- mediate State having no firm object whereon to depend, being of little weight and continuously in motion, whatever thought occurs to thee now—be it pious or impious—will wield great power; therefore think not in thy mind of im- pious things, but recall any devotional exercises; or, if thou wert unaccustomed to any such exercises, [show forth] pure affection and humble faith; pray to the Compassionate One, or to thy tutelary deities; with full resolve, utter this prayer:

'Alas! while wandering alone, separated from loving friends,
When the vacuous, reflected body of mine own mental ideas dawneth upon me,
May the Buddhas, vouchsafing their power of compassion,
Grant that there shall be no fear, awe, or terror in the Bardo.
When experiencing miseries, through the power of evil karma,
May the tutelary deities dispel the miseries.

When the thousand thunders of the Sound of Reality reverberate,
May they all be sounds of the Six Syllables.
When Karma follows, without there being any protector,
May the Compassionate One protect me, I pray.
When experiencing the sorrows of karmic propensities here,
May the radiance of the happy clear light of Samādhi shine upon me.'

Earnest prayer in this form will be sure to guide thee along; thou mayst rest assured that thou wilt not be deceived. Of great importance is this: through that being recited, again recollection cometh; and recognition and liberation will be achieved.

[THE DAWNING OF THE LIGHTS OF THE SIX LOKAS]

[Instructions to the Officiant]: Yet-though this [instruction] be so oft repeated—if recognition be difficult, because of the influence of evil karma, much benefit will come from repeating these settings-face-to-face many times over. Once more, [then,] call the deceased by name, and speak as follows:

O nobly-born, if thou hast been unable to apprehend the above, henceforth the body of the past life will become more and more dim and the body of the future life will become more and more clear. Saddened at this [thou wilt think], 'O what misery I am undergoing! Now, whatever body I am to get, I shall go and seek [it]'. So thinking, thou wilt be going hither and thither, ceaselessly and distractedly. Then there will shine upon thee the lights of the Six Sangsāric Lokas. The light of that place wherein thou art to be born, through power of karma, will shine most prominently.

O nobly-born, listen. If thou desirest to know what those six lights are: there will shine upon thee a dull white light from the Deva-world, a dull green light from the Asura- world, a dull yellow light from the Human-world, a dull blue light from the Brute-world, a dull red light from the Preta- world, and a smoke-coloured light from the Hell-world. At that time, by the power of karma, thine own body will partake of the colour of the light of the place wherein thou art to be born.

O nobly-born, the special art of these teachings is especially important at this moment: whichever light shineth upon thee now, meditate upon it as being the Compassionate One; from whatever place the light cometh, consider that [place] to be [or to exist in] the Compassionate One. This is an exceedingly profound art; it will prevent birth. Or whosoever thy tute- lary deity may be, meditate upon the form for much time,—as being apparent yet non-existent in reality, like a form produced by a magician. That is called the pure illusory form. Then let the [visualization of the] tutelary deity melt away from the extremities, till nothing at all remaineth visible of it; and put thyself in the state of the Clearness and the Voidness—which thou canst not conceive as something—and abide in that state for a little while. Again meditate upon the tutelary deity; again meditate upon the Clear Light: do this alternately. Afterwards, allow thine own intellect also to melt away gradually, [beginning] from the extremities.

Wherever the ether pervadeth, consciousness pervadeth; wherever consciousness pervadeth, the Dharma-Kāya per- vadeth. Abide tranquilly in the uncreated state of the Dharma-Kāya. In that state, birth will be obstructed and Perfect Enlightenment gained.

[PART II]

[THE PROCESS OF REBIRTH]

[THE CLOSING OF THE DOOR OF THE WOMB]

[Instructions to the Officiant]: Again, if through great weak- ness in devotions and lack of familiarity one be not able to understand, illusion may overcome one, and one will wander to the doors of wombs. The instruction for the closing of the womb-doors becometh very important: call the deceased by name and say this:

O nobly-born, if thou hast not understood the above, at this moment, through the influence of karma, thou wilt have the impression that thou art either ascending, or moving along on a level, or going downwards. Thereupon, meditate upon the Compassionate One. Remember. Then, as said above, gusts of wind, and icy blasts, hail-storms, and darkness, and impression of being pursued by many people will come upon thee. On fleeing from these [hallucinations], those who are unendowed with meritorious karma will have the impression of fleeing into places of misery; those who are endowed with meritorious karma will have the impression of arriving in places of happiness. Thereupon, O nobly-born, in whatever continent or place thou art to be born, the signs of that birth- place will shine upon thee then.

For this moment there are several vital profound teachings. Listen undistractedly. Even though thou hast not appre- hended by the above settings-face-to-face, here [thou wilt, because] even those who are very weak in devotions will recognize the signs. Therefore listen.

[Instructions to the Officiant]: Now it is very important to employ the methods of closing the womb-door. Where- fore it is necessary to exercise the utmost care. There are two [chief] ways of closing: preventing the being who would enter from entering, and closing the womb-door which might be entered.

[METHOD OF PREVENTING ENTRY INTO A WOMB]

The instructions for preventing the being from entering are thus:

O nobly-born, (so-and-so by name,) whosoever may have been thy tutelary deity, tranquilly meditate upon him,—as upon the reflection of the moon in water, apparent yet non-existent [as a moon], like a magically-produced illusion. If thou hast no special tutelary, meditate either upon the Com- passionate Lord or upon me; and, with this in mind, meditate tranquilly.

Then, causing the [visualized form of the] tutelary deity to melt away from the extremities, meditate, without any thought- forming, upon the vacuous Clear Light. This is a very profound art; in virtue of it, a womb is not entered.

[THE FIRST METHOD OF CLOSING THE WOMB-DOOR]

In that manner meditate; but even though this be found inadequate to prevent thee from entering into a womb, and if thou findest thyself ready to enter into one, then there is the profound teaching for closing the womb-door. Listen thou unto it:

'When, at this time, alas! the Sidpa Bardo is dawning upon oneself,
Holding in mind one single resolution,
Persist in joining up the chain of good karma;
Close up the womb-door, and remember the opposition.
This is a time when earnestness and pure love are necessary;
Abandon jealousy, and meditate upon the Guru Father-Mother.'

Repeat this, from thine own mouth, distinctly; and remember its meaning vividly, and meditate upon it. The putting of this into practice is essential.

The significance of the above teaching, 'When, at this time, the Sidpa Bardo is dawning upon me [or upon oneself]', is that now thou art wandering in the Sidpa Bardo. As a sign of this, if thou lookest into water, or into mirrors, thou wilt see no reflection of thy face or body; nor doth thy body cast any shadow. Thou hast discarded now thy gross material body of flesh and blood. These are the indications that thou art wandering about in the Sidpa Bardo.

At this time, thou must form, without distraction, one single resolve in thy mind. The forming of one single resolve is very important now. It is like directing the course of a horse by the use of the reins.

Whatever thou desirest will come to pass. Think not upon evil actions which might turn the course [of thy mind]. Remember thy [spiritual] relationship with the Reader of this Bardo Thödol, or with any one from whom thou hast received teachings, initiation, or spiritual authorization for reading religious texts while in the human world; and per- severe in going on with good acts: this is very essential. Be not distracted. The boundary line between going upwards or going downwards is here now. If thou givest way to indecision for even a second, thou wilt have to suffer misery for a long, long time. This is the moment. Hold fast to one single purpose. Persistently join up the chain of good acts.

Thou hast come now to the time of closing the womb-door. 'This is a time when earnestness and pure love are necessary', which implieth that now the time hath come when, first of all, the womb-door should be closed, there being five methods of closing. Bear this well at heart.

[THE SECOND METHOD OF CLOSING THE WOMB-DOOR]

O nobly-born, at this time thou wilt see visions of males and females in union. When thou seest them, remember to withhold thyself from going between them. Regarding the father and mother as thy Guru and the Divine Mother, meditate upon them and bow down; humbly exercise thy faith; offer up mental worship with great fervency; and resolve that thou wilt request [of them] religious guidance.

By that resolution alone, the womb ought certainly to be closed; but if it is not closed even by that, and thou findest thyself ready to enter into it, meditate upon the Divine Guru Father-Mother, as upon any tutelary deity, or upon the Compassionate Tutelary and Shakti; and meditating upon them, worship them with mental offerings. Resolve earnestly that thou wilt request [of them] a boon. By this, the womb- door ought to be closed.

[THE THIRD METHOD OF CLOSING THE WOMB-DOOR]

Still, if it be not closed even by that, and thou findest thyself ready to enter the womb, the third method of repelling attachment and repulsion is hereby shown unto thee:

There are four kinds of birth: birth by egg, birth by womb, supernormal birth, and birth by heat and moisture. Amongst these four, birth by egg and birth by womb agree in character.

As above said, the visions of males and females in union will appear. If, at that time, one entereth into the womb through the feelings of attachment and repulsion, one may be born either as a horse, a fowl, a dog, or a human being.

If [about] to be born as a male, the feeling of itself being a male dawneth upon the Knower, and a feeling of intense hatred towards the father and of jealousy and attraction towards the mother is begotten. If [about] to be born as a female, the feeling of itself being a female dawneth upon the Knower, and a feeling of intense hatred towards the mother and of intense attraction and fondness towards the father is begotten. Through this secondary cause—[when] entering upon the path of ether, just at the moment when the sperm and the ovum are about to unite—the Knower experienceth the bliss of the simultaneously-born state, during which state it fainteth away into unconsciousness. [Afterwards] it findeth itself encased in oval form, in the embryonic state, and upon emerging from the womb and opening its eyes it may find itself transformed into a young dog. Formerly it had been a human being, but now if it have become a dog it findeth itself undergoing sufferings in a dog's kennel; or [perhaps] as a young pig in a pigsty, or as an ant in an ant-hill, or as an insect, or a grub in a hole, or as a calf, or a kid, or a lamb, from which shape there is no [immediate] returning. Dumbness, stupidity, and miserable intellectual obscurity are suffered, and a variety of sufferings experienced. In like manner, one may wander into hell, or into the world of unhappy ghosts, or throughout the Six Lokas, and endure inconceivable miseries.

Those who are voraciously inclined towards this [i.e. sangsaric existence], or those who do not at heart fear it,—O dreadful! O dreadful! Alas!—and those who have not received a guru's teachings, will fall down into the precipitous depths of the Sangsāra in this manner, and suffer interminably and un- bearably. Rather than meet with a like fate, listen thou unto my words and bear these teachings of mine at heart.

Reject the feelings of attraction or repulsion, and remember one method of closing the womb-door which I am going to show to thee. Close the womb-door and remember the opposition. This is the time when earnestness and pure love are necessary. As hath been said, 'Abandon jealousy, and meditate upon the Guru Father-Mother.'

As above explained, if to be born as a male, attraction towards the mother and repulsion towards the father, and if to be born as a female, attraction towards the father and repulsion towards the mother, together with a feeling of jealousy [for one or the other] which ariseth, will dawn upon thee.

For that time there is a profound teaching. O nobly-born, when the attraction and repulsion arise, meditate as follows:

'Alas! what a being of evil karma am I! That I have wandered in the Sangsāra hitherto, hath been owing to attraction and repulsion. If I still go on feeling attraction and repulsion, then I shall wander in endless Sangsāra and suffer in the Ocean of Misery for a long, long time, by sinking therein. Now I must not act through attraction and repulsion. Alas, for me! Henceforth I will never act through attraction and repulsion.'

Meditating thus, resolve firmly that thou wilt hold on to that [resolution]. It hath been said, in the Tantras, 'The door of the womb will be closed up by that alone.'

O nobly-born, be not distracted. Hold thy mind one- pointedly upon that resolution.

[THE FOURTH METHOD OF CLOSING THE WOMB-DOOR]

Again, even if that doth not close the womb, and one findeth [oneself] ready to enter the womb, then by means of the teaching [called] The Untrue and the Illusory' the womb should be closed. That is to be meditated as follows:

'O, the pair, the father and the mother, the black rain, the storm-blasts, the clashing sounds, the terrifying appari- tions, and all the phenomena, are, in their true nature, illusions. Howsoever they may appear, no truth is there [in them]; all substances are unreal and false. Like dreams and like apparitions are they; they are non-permanent; they have no fixity. What advantage is there in being attached [to them]! What advantage is there in having fear and terror of them! It is the seeing of the non-existent as the existent. All these are hallucinations of one's own mind. The illusory mind itself doth not exist from eternity; therefore where should these external [phenomena] exist?

'I, by not having understood these [things] in that way hitherto, have held the non-existent to be the existent, the unreal to be the real, the illusory to be the actual, and have wandered in the Sangsāra so long. And even now if I do not recognize them to be illusions, then, wandering in the Sangsāra for long ages, [I shall be] certain to fall into the morass of various miseries.

'Indeed, all these are like dreams, like hallucinations, like echoes, like the cities of the Odour-eaters, like mirage, like mirrored forms, like phantasmagoria, like the moon seen in water—not real even for a moment. In truth, they are unreal; they are false.'

By holding one-pointedly to that train of thought, the belief that they are real is dissipated; and, that being impressed upon the inner continuity [of consciousness], one turneth backwards: if the knowledge of the unreality be impressed deeply in that way, the womb-door will be closed.

[THE FIFTH METHOD OF CLOSING THE WOMB-DOOR]

Still, even when this is done, if the holding [phenomena] as real remaineth undissolved, the womb-door is not closed; and, if one be ready to enter into the womb, thereupon one Page:The Tibetan Book of the Dead (1927).djvu/238 Page:The Tibetan Book of the Dead (1927).djvu/239 Page:The Tibetan Book of the Dead (1927).djvu/240 Page:The Tibetan Book of the Dead (1927).djvu/241 Page:The Tibetan Book of the Dead (1927).djvu/242 Page:The Tibetan Book of the Dead (1927).djvu/243 Page:The Tibetan Book of the Dead (1927).djvu/244 Page:The Tibetan Book of the Dead (1927).djvu/245 Page:The Tibetan Book of the Dead (1927).djvu/246 Page:The Tibetan Book of the Dead (1927).djvu/247 Page:The Tibetan Book of the Dead (1927).djvu/248 Page:The Tibetan Book of the Dead (1927).djvu/249 teachings for closing the womb-door and for selecting the womb-door; and, at one or other of these, they should have apprehended the method of visualization and [applied] the illimitable virtues [thereof] for exalting one's own con- dition. Even the lowest of them, resembling the brute order, will have been able—in virtue of the application of the Refuge—to turn from entering into misery; and, [obtaining] the great [boon] of a perfectly endowed and freed human body, will, in the next birth, meeting with a guru who is a virtuous friend, obtain the [saving] vows.

If this Doctrine arrive [while one is] in the Sidpa Bardo, it will be like the connecting up of good actions, resembling [thus] the placing of a trough in [the break of] a broken drain: such is this Teaching.

Those of heavy evil karma cannot possibly fail to be liberated by hearing this Doctrine [and recognizing]. If it be asked, why? it is because, at that time, all the Peaceful and Wrathful Deities being present to receive [one], and the Mārās and the Interrupters likewise coming to receive [one] along with them, the mere hearing of this Doctrine then turneth one's views, and liberation is obtained; for there is no flesh and blood body to depend upon, but a mental body, which is [easily] affected. At whatever distance one may be wandering in the Bardo, one heareth and cometh, for one possesseth the slender sense of supernormal per- ception and foreknowledge; and, recollecting and appre- hending instantaneously, the mind is capable of being changed [or influenced]. Therefore is it [i. e. the Teaching] of great use here. It is like the mechanism of a catapult. It is like the moving of a big wooden beam [or log] which a hundred men cannot carry, but which by being floated upon water can be towed wherever desired in a moment. It is like the con- trolling of a horse's mouth by means of a bridle.

Therefore, going near [the body of] one who hath passed out of this life,—if the body be there,—impress this [upon the spirit of the deceased] vividly, again and again, until blood and the yellowish water-secretion begin to issue from the nostrils. At that time the corpse should not be disturbed. The rules to be observed for this [impressing to be efficacious] are: no animal should be slain on account of the deceased; nor should relatives weep or make mournful wailings near the dead body; [let the family] perform virtuous deeds as far as possible.

In other ways, too, this Great Doctrine of the Bardo Thödol, as well as any other religious texts, may be expounded [to the dead or dying]. If this [Doctrine] be joined to the end of The Guide and recited [along with The Guide] it becometh very efficacious. In yet other ways it should be recited as often as possible. The words and meanings should be committed to memory [by every one]; and, when death is inevitable and the death-symptoms are recognized,—strength permitting—one should recite it oneself, and reflect upon the meanings. If strength doth not permit, then a friend should read the Book and impress it vividly. There is no doubt as to its liberating.

The Doctrine is one which liberateth by being seen, without need of meditation or of sādhanā; this Profound Teaching liberateth by being heard or by being seen. This Profound Teaching liberateth those of great evil karma through the Secret Pathway. One should not forget its meaning and the words, even though pursued by seven mastiffs.

By this Select Teaching, one obtaineth Buddhahood at the moment of death. Were the Buddhas of the Three Times [the Past, the Present, and the Future] to seek, They could not find any doctrine transcending this.

Thus is completed the Profound Heart-Drops of the Bardo Doctrine, called The Bardo Thödol, which liberateth embodied beings.

[Here endeth the Tibetan Book of the Dead]
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These Addenda consist of seven sections, complementary to our Introduction and Commentary, concerning (1) Yoga, (2) Tantricism, (3) Mantras, or Words of Power, (4) the Guru and Shiṣḥya (or Chela) and Initiations, (5) Reality, (6) Northern and Southern Buddhism and Christianity, and (7) the Medieval Christian Judgement.

I. Yoga

The word Yoga (frequently appearing in our annotations to the Bardo Thödol text), derived from the Sanskrit root yuj, meaning 'to join', closely allied with the English verb to yoke, implies a joining or yoking of the lower human nature to the higher or divine nature in such manner as to allow the higher to direct the lower; and this condition—essential to the successful application of the Bardo doctrines—is to be brought about by control of the mental process. So long as the field of the mind is occupied by such thought-forms and thought-processes as arise from the false concept, universally dominating mankind, that phenomena and phenomenal appearances are real, a state of mental obscuration called ignorance, which prevents true knowledge, exists. It is only when all obscuring and erroneous concepts are totally inhibited and the field of the mind is swept clean of them that the primordial or unmodified condition of mind, which is ever devoid of these thought-formations and thought-processes arising from ignorance, is realizable; and, in its realization, there dawns IIlumination, symbolized in the Bardo Thödol as the Primal Clear Light of the Dharma-Kāya.

A mirror covered with a thick deposit of dust, or a crystal vase filled with muddied water, symbolize the mind of the normal human being darkened with the nescience arising from heresies and false knowledge. Yoga is a scientific method of removing the dust from the mirror and the earthy particles from the water. It is only when the mind is thus made clear and limpid that it can reflect the Light of Reality and man can come to know himself. Māyā, or Illusion, is the Veil of Isis hiding from man the Unsullied and Unsulliable Reality; the piercing of this Veil and the seeing of that which it hides is accomplished through methods as definite and certain in psychical results as those employed in a European or American chemical laboratory are in physical results. As gold can be separated from impurities by methods of chemistry, so can Truth be divorced from Error by methods of Yoga.

Like the root teachings of Buddhism, the root teachings of the Bardo Thödol are incapable of being practically applied without Right Knowledge; Right Knowledge to be at all effective in a devotee's life should not depend merely upon belief or theory, but upon realization; and realization of Right Knowledge is impossible without such mind control as Yoga implies. That this is so, the canonical scriptures of all schools of Buddhism confirm.

It is not our purpose to discuss here the intricacies of the various aspects and schools of Yoga; for, though technical terms and some of the purely philosophical or theoretical parts of the Hindu, Buddhist, and other systems of the science of mind-control often differ widely, we are convinced, after much research carried on while living among yogīs of various schools, that the goal for all yogīs is, in the last analysis of esotericism, identical, namely, emancipation from the thraldom of sangsāric, or phenomenal, existence, the Hindus calling it Mukti and the Buddhists Nirvāṇa.

Intellectual understanding of much of the Bardo Thödol is, therefore, obviously dependent upon at least some elementary explanation of Yoga, such as we have herein given. The Clear Light, so often referred to in our text—to take but one of the outstanding yogīc doctrines—is best interpreted from the standpoint of the devotee of Yoga, though for all mankind alike it dawns at the all-determining moment of death. As such, the Clear Light symbolizes the visual condition in which one finds oneself at the moment of death and afterwards in the Intermediate State. If the vision be unclouded by karmic propensities, which are the source of all phenomena and apparitional appearances in the Bardo, the deceased sees Reality as the Primordial Clear Light, and, if he so wills, can renounce the Sangsāra and pass into Nirvāṇa, beyond the Circle of Death and Rebirth.

Such clarity of spiritual insight is, of course, extremely rare, being the fruit of innumerable lifetimes of right living; nevertheless, the aim of the Bardo Thödol teachings is to attempt to place every one, when dying or deceased, in the Path leading to its realization. Unless, through the practice of mental-concentration, complete control over the thinking process be achieved, so as to arrive at Right Knowledge ere death, in virtue of having experienced Illumination (i.e. recognition of the Clear Light in an ecstatic condition while still in the human body), the lāmas maintain that comprehension of the nature of the Clear Light is quite impossible for the unilluminated.

II. Tantricism

The Bardo Thödol being itself a work more or less Tantric, and consequently largely based upon the Yoga Philosophy, some general acquaintance with Tantricism, as with Yoga, is desirable for all readers of this book. So we record here—in mere outline, and, therefore, more often than not undetailed and incomplete—the following complementary matter concerning Tantricism.

In the preliminary instructions, the Bardo Thödol makes reference to the vital-force or vital-airs, which, following the Tantras, may be described as follows:

The Vital-Force (Skt. Prāṇa).—The human principle of consciousness, the Knower, clothes itself, when incarnate, in five sheaths (Skt. Koṣḥa), which are: (1) the physical-sheath (Anna-maya-koṣḥa); (2) the vital-sheath (Prāṇa-maya-koṣḥa); (3) the sheath in which resides the ordinary human consciousness (Mano-maya-koṣḥa); (4) that of the subconsciousness (Vijñāna-maya-koṣḥa); and (5) that of the all-transcending blissful consciousness of Reality (Ānanda-maya-koṣḥa).

In the vital-sheath resides the vital-force (Skt. prāṇa) divided into ten vital-airs (vāyu, derived from the root va, 'to breathe' or 'to blow', refers to the motive power of prāṇa). As the daemons of Plato's occultism are said to control the operations of the Cosmic Body, so these vāyu, composed of negative prāṇa, control the operations of the human body. Five are fundamental: (1) the prāṇa, controlling inspiration; (2) the udāna, controlling the ascending vital-force (or vital-air); (3) the apāna, controlling the downward vital-force, which expels wind, excrement, urine, and semen; (4) the samāna, as the collective force of the vāyu, kindles the fire of the body whereby food is digested and then distributed by the blood; and (5) the vyāna, controlling division and diffusion in all metabolic processes. The five minor airs are the Nāga, kūrmma, kṛịkara, deva-datta, and dhananjaya, which produce, respectively, hiccuping, opening and closing of the eyes, assistance to digestion, yawning, and distension.

The Psychic Nerves or Channels (Skt. Nāḍī).—There are next mentioned in our text the Psychic Nerves. Sanskrit works on Yoga say that there are fourteen principal nāḍī and hundreds of thousands of minor nāḍī in the human body, just as Western physiologists say that there are so many chief nerves and minor nerves. But the nāḍī of the East and the nerves of the West, although literally the same in name, are not synonymous. The nāḍī are invisible channels for the flow of psychic forces whose conducting agents are the vital-airs (vāyu).

Of the fourteen principal nāḍī, there are three which are of fundamental importance. These are, to follow our text, the median-nerve (Skt. suṣḥumnā-nāḍī), the left nerve (īḍā-nāḍī), and the right nerve (pingalā-nāḍī). The suṣḥumnā-nāḍī is the chief or median-nerve, situated in the hollow of the spinal column (Skt. Brāhma-daṇḍa), the Mt. Meru of the human body, man being regarded as the microcosm of the macrocosm. The īḍā-nāḍī, to the left, and the pingalā-nāḍī, to the right, coil round it as the two serpents coil round the caduceus carried by the messenger-god Hermes. It is believed that this ancient herald's wand symbolizes the suṣḥumnā-nāḍī, and the twining serpents the īḍā-nāḍī and the pingalā-nāḍī. If so, we see again how the esoteric symbol-code of the West corresponds to that of the East.

The Psychic-Nerve Centres (Skt. Chakra).—The suṣḥumnā-nāḍī forms the great highway for the passage of the psychic forces of the human body. These forces are concentrated in centres, or chakra, like dynamos, ranged along the suṣḥumnā-nāḍi and interconnected by it, wherein are stored the vital- force or vital-fluid upon which all psycho-physical processes ultimately depend. Of these, six are of fundamental impor- tance. The first is known as the Root-support (Mūlādhārā) of the suṣḥumnā-nāḍī, situated in the perineum; and in the Mūlādhārā is the secret Fountain of Vital-Force, presided over by the Goddess Kuṇḍalinī. Next above, lies the second chakra, or lotus, called the Svādhiṣḥṭḥāna, which is the centre of the sex-organs. The navel nerve-centre is above, and called in Sanskrit Maṇi-pūra-chakra. The next is the heart nerve-centre, the Anāhata-chakra. In the throat is located the fifth, called the Vishuddha-chakra. In the Ājnā-chakra, which is the sixth, situated between the eyebrows, as depicted by the 'third eye' on images of the Buddha and of Hindu deities, the three chief psychic nerves (nāḍī), suṣḥumnā, īḍā, and pingalā, come together and then separate. Above all, in the causal region of psychic man, as the sun of the body, sending its rays downwards over the human-body cosmos, is the Supreme or Seventh Chakra, the thousand-petalled lotus (or chakra) called Sahasrāra Padma; through it the suṣḥumnā-nāḍī has its exit, the Aperture of Brāhma (Skt. Brāhma-randhra) referred to in our text, through which the conscious- ness-principle normally goes out from the body at death.

The initial aim of the practitioner of Yoga is to awaken what in the Tantras is called the Serpent Power, personified as the Goddess Kuṇḍalinī. It is in the Mūlādhāra-chakra, at the base of the spinal column, containing the root of the suṣḥumnā-nāḍī, that this mighty occult power lies coiled, like a serpent asleep. Once the Serpent Power is aroused into activity, it is made to penetrate, one by one, the psychic-nerve centres, until, rising like mercury in a magic tube, it reaches the thousand-petalled lotus in the brain-centre. Spreading out in a fountain-like crest, it falls thence as a shower of heavenly ambrosia to feed all parts of the psychic body. Thus becoming filled with supreme spiritual power, the yogī experiences Illumination.

Maṇḍalas.—Of the Psychic-Centres, or Chakra, the Bardo Thödol is concerned chiefly with three: (1) the Heart-centre (Anāhata-chakra); (2) the Throat-centre (Vishuddha-chakra); and (3) the Brain-centre (Sahasrāra Padma). Of these, two are of chief importance: the Brain-centre, sometimes called the Northern Centre, and the Heart-centre, or Southern Centre. These two constitute the two poles of the human organism. They are said to be the first centres to form in the embryo, and the terrestrial prāṇa, derived from the central prāṇic reservoir in the sun of our planetary system, is said to direct their formation.

Related to these three principal chakra, there are three chief maṇḍalas or mystic groupings of deities divided into fourteen subsidiary maṇḍalas corresponding to the first Fourteen (7+7) Days of the Bardo as described in our text.

The first of these three chief maṇḍalas contains 42 deities, distributed in six subordinate maṇḍalas corresponding to the first Six Days of the Chönyid Bardo; and they emanate from the Heart-centre. The second maṇḍala contains 10 principal deities, which dawn on the Seventh Day; and these emanate from the Throat-centre. The third maṇḍala contains 58 principal deities, distributed in seven subordinate maṇḍalas, corresponding to the last Seven Days of the Chönyid Bardo, and emanating from the Brain-centre. The first 42 and the last 58 comprise the Great Maṇḍala of the 100 superior deities, the 42 being called peaceful and the 58 wrathful deities. The other 10 deities, related to the Throat-centre, which dawn intermediately between the 42 of the Heart- centre and the 58 of the Brain-centre, are classed with the 42 peaceful deities. Thus, when united in the Greater Maṇḍala of the whole of the Chönyid Bardo, there are 110 principal deities.

It will be observed, too, that there is definite orientation in all the maṇḍalas.

The Five Dhyānī Buddhas with their shaktis are the chief deities dawning on the first Five Days. On the First Day, Vairochana and his shakti alone dawn. Then on each of the four succeeding days, along with one of the remaining four of the Dhyānī Buddhas and the shakti, there dawn two Bodhisattvas and their shaktis. Then, on the Sixth Day, all of these deities, dawning in one maṇḍala, are joined by 16 additional deities: 8 Door-keepers, the 6 Buddhas of the Six Lokas, and the Ādi-Buddha and shakti; and all these deities together compose the 42 deities of the Heart-centre.

Then, after the dawning of the 10 Knowledge-Holding Deities (called, in the Obeisances, p. 85, the Lotus Deities) of the Throat-centre, on the intervening Seventh Day, there dawn during the remaining Seven Days the 58 deities of the Brain- centre, as follows: on each of the first five days, or from the Eighth to the Twelfth Day, one of the Herukas with his shakti, in all 10 deities; on the Thirteenth Day, the 8 Kerima and the 8 Htamenma; on the Fourteenth Day, 4 Door-keepers and the 28 animal-headed Deities. Behind the symbolism of deities and maṇḍalas and psychic-centres there lies the rational explanation, namely, that each deity, as it dawns from its appropriate psychic-centre, represents the coming into after- death karmic activity of some corresponding impulse or passion of the complex consciousness. As though in an initiatory mystery-play, the actors for each day of the Bardo come on the mind-stage of the deceased, who is their sole spectator; and their director is Karma. The higher or more divine elements of the consciousness-principle of the deceased dawn first in the full glory of the primal Clear Light; and then, in ever diminishing glory, the visions grow less and less happy—the Peaceful Deities of the Heart-centre, and then of the Throat-centre, merge into the Wrathful Deities of the Brain-centre. Finally, as the purely human and brutish pro- pensities, personified, in the fiercest of the Wrathful Deities, as horror-producing and threatening spectral hallucinations, come into the field of mental vision, the percipient flees in dismay from them—his own thought-forms—to the refuge of the womb, thereby making himself to be the plaything of Māyā and the slave of Ignorance. In other words, in a manner similar to that in which the earth-plane body grows to maturity and then withers and after its death disintegrates, the after-death body, called the mental-body, grows from the heavenly days of its Bardo childhood to the less idealist days of its Bardo maturity, then fades and dies in the Intermediate State, as the Knower, abandoning it, is reborn.

Some clue to the separable elements of consciousness as they manifest themselves in the Intermediate State is gained from the significance of the Tantric divisions into petals of the lotuses, or chakras. For example, the Heart-centre Lotus, or Anāhata-chakra, is described as a red-coloured lotus of twelve petals, each petal representing one of the chief elements of personality (vṛiṭti) as follows: (1) hope (āshā); (2) care or anxiety (chintā); (3) endeavour (cheṣḥṭā); (4) feeling of mineness (mamatā); (5) arrogance or hypocrisy (dambha); (6) languor (vikalatā); (7) conceit (ahangkāra); (8) discrimina- tion (viveka); (9) covetousness (lolatā); (10) duplicity (kapaṭatā); (11) indecision (vitarka); (12) regret (anutāpa).

The Throat-centre Lotus, or Vishuddha-chakra, also called Bhāratisthāna, consists of sixteen petals. The first seven symbolize the seven Sanskrit musical notes. The eighth symbolizes the 'venom' of mortality. The next seven re- present the seven seed mantras, and the sixteenth is the symbol for the nectar of immortality (amṛitā).

To each of the thousand petals of the Brain-centre Lotus variously coloured letters of the Sanskrit or Tibetan alphabet, and other symbols, are esoterically assigned; and this chakra is said to contain in potential state all that exists in the other chakras (of which it is the originator) or in the universe.

Each of the Dhyānī Buddhas, likewise, as elsewhere ex- plained from a different view-point, symbolizes definite spiritual attributes of the cosmos. Thus, Vairochana is appealed to by the Tantrics of Northern Buddhism as the universal force producing or giving form to everything both physical and spiritual; Vajra-Sattva (as the reflex of Akṣḥobhya) is the universal force invoked for neutralizing by merit evil karma; Ratna-Sambhava, for the reproduction of all things desired; Amitābha, for long life and wisdom; Amogha-Siddhi, for success in arts and crafts. In Vajra-Sattva, in his purely esoteric aspect, all the other Peaceful and Wrathful Deities of the Maṇḍala of the Bardo Thödol are said to merge or be contained.

III. MANTRAS, OR WORDS OF POWER

A clue to the power of mantras, as referred to throughout the Bardo Thödol, lies in the ancient Greek theory of music; namely, that, if the key-note of any particular body or substance be known, by its use the particular body or substance can be disintegrated. Scientifically, the whole problem may be under- stood through understanding the law of vibration. Each organism exhibits its own vibratory rate, and so does every inanimate object from the grain of sand to the mountain and even to each planet and sun. When this rate of vibration is known, the organism or form can, by occult use of it, be disintegrated.

For the adept in occultism, to know the mantra of any deity is to know how to set up psychic or gift-wave communication similar to, but transcending, wireless or telepathic communication with that deity. For example, if the adept be of the left-hand path, that is to say, a black magician, he can, by mantras, call up and command elementals and inferior orders of spiritual beings, because to each belongs a particular rate of vibration, and this being known and formulated as sound in a mantra gives the magician power even to annihilate by dissolution the particular elemental or spirit to whom it belongs. As a highwayman at the point of a gun compels a traveller to give up money, so a black magician with a mantra compels a spirit to act as he wills.

On account of this supreme power of sound, when formulated in mantras corresponding to the particular rate of vibration of spiritual beings and of spiritual and physical forces, the mantras are jealously guarded. And, for the purpose of main- taining this guardianship, lines of gurus (i. e. religious teachers) are established in whose keeping the words of power are placed. Candidates for initiation into this Brotherhood of Guardians of the Mysteries must necessarily be well tested before the Treasures can be entrusted to them, and they them- selves, in turn, be made Guardians.

Unto the shiṣḥya, after he has been well tested, the mantra which confers power over the sleeping Goddess Kuṇḍalinī is transmitted; and when he utters it the Goddess awakens and comes to him to be commanded. Then is the need of the guru great; for the awakened Goddess can destroy as well as save—according as the mantra is wisely or unwisely used.

As the outer air vibrates to gross sounds, the inner vital- airs (prāṇa-vāyu) are set in motion and utilized by the use of the sounds of mantras: the Goddess first catches up the subtle occult sound, and, in tones of divine music, she causes it to ascend from her throne in the Root-Support Psychic-Centre to one after another of the Centres above, until its music fills the Lotus of a Thousand Petals and is there heard and re- sponded to by the Supreme Guru.

The visualization of a deity, as frequently directed in our text, is often but another way of thinking of the essential characteristics of that deity. A like yogic effect comes from visualizing or else audibly pronouncing the mantra correspond- ing to that deity; for, by speaking forth as sound the mantra of any deity, that deity is made to appear.

Unless the mantras are properly intoned they are without effect; and when printed and seen by the eye of the unini- tiated they appear utterly meaningless—and so they are without the guidance of the human guru.

Furthermore, the correct pronunciation of the mantra of a deity depends upon bodily purity as well as upon knowledge of its proper intonation. Therefore it is necessary for the devotee first to purify, by purificatory mantras, the mouth, the tongue, and then the mantra itself, by a process called giving life to or awakening the sleeping power of the mantra.

The occult ability to employ a mantra properly confers supernormal powers called Siddhi, and these can be used, according to the character of the adept, either as white magic for good ends or as black magic for evil ends: the right and left-hand paths being the same up to this point of practical application of the fruits obtained through psychic development. One path leads upward to Emancipation, the other downward to Enslavement.

IV. THE GURU AND SHIṢḤYA (OR CHELA) AND INITIATIONS

Very frequently the Bardo Thödol directs the dying or the deceased to concentrate mentally upon, or to visualize, his tutelary deity or else his spiritual guru, and, at other times, to recollect the teachings conveyed to him by his human guru, more especially at the time of the mystic initiation. Yogīs and Tantrics ordinarily comment upon such ritualistic directions by saying that there exist three lines of gurus to whom reverence and worship are to be paid. The first and highest is purely superhuman, called in Sanskrit divyaugha, meaning 'heavenly (or "divine") line'; the second is of the most highly developed human beings, possessed of supernormal or siddhic powers, and hence called siddhaugha; the third is of ordinary religious teachers and hence called mānavaugha, 'human line'.

Women as well as men, if qualified, may be gurus. The shiṣḥya is, as a rule, put on probation for one year before receiving the first initiation. If at the end of that time he proves to be an unworthy receptacle for the higher teachings, he is rejected. Otherwise, he is taken in hand by the guru and carefully prepared for psychical development. A shiṣḥya when on probation is merely commanded to perform such and such exercises as are deemed suitable to his or her particular needs. Then, when the probation ends, the shiṣḥya is told by the guru the why of the exercises, and the final results which are certain to come from the exercises when successfully carried out. Ordinarily, once a guru is chosen, the shiṣḥya has no right to disobey the guru, or to take another guru until it is proven that the first guru can guide the shiṣḥya no further. If the shiṣḥya develops rapidly, be- cause of good karma, and arrives at a stage of development equal to that of the guru, the guru, if unable to guide the shiṣḥya further, will probably himself direct the shiṣḥya to a more advanced guru.

For initiating a shiṣḥya, the guru must first prepare himself, usually during a course of special ritual exercises occupying several days, whereby the guru, by invoking the gift-waves of the divine line of gurus, sets up direct communication with the spiritual plane on which the divine gurus exist. If the human guru be possessed of siddhic powers, this communion is believed to be as real as wireless or telepathic communica- tion between two human beings on the earth-plane.

The actual initiation, which follows, consists of giving to the shiṣḥya the secret mantra, or Word of Power, whereby at-one-ment is brought about between the shiṣḥya, as the new member of the secret brotherhood, and the Supreme Guru who stands to all gurus and shiṣḥyas under him as the Divine Father. The vital-force, or vital-airs (prāṇa-vāyu), serve as a psycho-physical link uniting the human with the divine; and the vital-force, having been centred in the Seventh Psychic-Centre, or Thousand-petalled Lotus, by exercise of the awakened Serpent-Power, through that Centre, as through a wireless receiving station, are received the spiritual gift-waves of the Supreme Guru. Thus is the divine grace received into the human organism and made to glow, as electricity is made to glow when conducted to the vacuum of an electric bulb; and the true initiation is thereby conferred and the shiṣḥya Illuminated.

In the occult language of the Indian and Tibetan Mysteries, the Supreme Guru sits enthroned in the pericarp of the Thousand-petalled Lotus. Thither, by the power of the Serpent Power of the awakened Goddess Kuṇḍalinī, the shiṣḥya, guided by the human guru, is led, and bows down at the feet of the Divine Father, and receives the blessing and the bene- diction. The Veil of Māyā has been lifted, and the Clear Light shines into the heart of the shiṣḥya unobstructedly. As one Lamp is lit by the Flame of another Lamp, so the Divine Power is communicated from the Divine Father, the Supreme Guru, to the newly-born one, the human shiṣḥya.

The secret mantra conferred at the initiation, like the Egyptian Word of Power, is the Password necessary for a conscious passing from the embodied state into the disem- bodied state. If the initiate is sufficiently developed spiritually before the time comes for the giving up of the gross physical body at death, and can at the moment of quitting the earth- plane remember the mystic mantra, or Word of Power, the change will take place without loss of consciousness; nor will the shiṣḥya of full development suffer any break in the con- tinuity of consciousness from incarnation to incarnation.

V. REALITY

In denying the soul hypothesis, Buddhism of all Schools maintains that personal immortality is impossible, because all personal existence is but a mere flux of instability and continual change karmically dependent upon the false concept that phenomena, or phenomenal appearances, or phenomenal states and beings, are real. In other words, Buddhism holds that individualized mind or consciousness cannot realize Reality.

The essence of the Bardo Thödol teachings is, likewise, that so long as the mind is human, so long as it is individualized, so long as it regards itself as separate and apart from all other minds, it is but the plaything of Mārā, of Ignorance, which causes it to look upon the hallucinatory panorama of existences within the Sangsāra as real, and thence leads it to lose itself in the Quagmire of Phenomena.

Followers of the Semitic Faiths are hereditarily so completely dominated by the theory of soul and of personal immortality after death, in a phenomenal paradise or hell, that in their view there can be no alternative; and to them the Buddhist denial of the theory erroneously appears to imply a doctrine of the absolute negation of being.

The realization of Reality, according to the Bardo Thödol, is wholly dependent upon expurgating from the mind all error, all false belief, and arriving at a state in which Mārā no longer controls. Once the mind becomes freed from all karmic obscurations, from the supreme heresy that phenomenal appearances—in heavens, hells, or worlds—are real, then there dawns Right Knowledge; all forms merge into that which is non-form, all phenomena into that which is beyond phenomena, all Ignorance is dissipated by the Light of Truth, personality ceases, individualized being and sorrow are at an end, mind and matter are known to be identical, the mundane conscious- ness becomes the supramundane, and, one with the Dharma-Kāya, the pilgrim reaches the Goal.

The great Patriarch Ashvaghosha, who set down in writing during the first century A.D. the essential teachings of Mahāyāna Buddhism as at first handed down orally by initiates direct from the time of the Buddha, has other- wise stated the doctrines touching Reality as follows, in his remarkable treatise called The Awakening of Faith:

Of Ignorance: 'The True Reality is originally only one, but the degrees of ignorance are infinite; therefore the natures of men differ in character accordingly. There are unruly thoughts more numerous than the sands of the Ganges, some arising from ignorant conceptions and others arising from ignorance of senses and desires. Thus all kinds of wild thoughts arise from ignorance and have first and last infinite differences which Ju Lai [i.e. the Tathāgata] alone knows.'

'As from the True Reality man knows that there is no objective world, then the various means of following and obeying this True Reality arise spontaneously [i.e. without thought and without action], and, when influenced by this power for a long time, ignorance disappears. As ignorance disappears, then false ideas cease to arise. As these false ideas do not arise, the former objective world also ends. As the forces cease to exist, then the false powers of the finite mind cease to exist, and this is called Nirvāṇa, when the natural forces of the True Reality alone work.'

Of Phenomena: 'All phenomena are originally in the mind and have really no outward form; therefore, as there is no form, it is an error to think that anything is there. All phenomena merely arise from false notions in the mind. If the mind is independent of these false ideas, then all phenomena disappear . . . .'

'Therefore the phenomena of the three worlds [of desire, of form, and of non-form] are mind-made. Without mind, then, there is practically no objective existence. Thus all existence arises from imperfect notions in our mind. All differences are differences of the mind. But the mind cannot see itself, for it has no form. We should know that all phenomena are created by the imperfect notions in the finite mind; therefore all existence is like a reflection in a mirror, without substance, only a phantom of the mind. When the finite mind acts, then all kinds of things arise; when the finite mind ceases to act, then all kinds of things cease.'

Of Space: 'Men are to understand that space is nothing. It has no existence and is not a reality. It is a term in opposition to reality. We only say this or that is visible in order that we might distinguish between things.'

Of Mind and Matter: 'Mind and matter are eternally the same. As the essence of matter is wisdom, the essence of matter is without form and is called the embodiment of wisdom. As the manifested essence of wisdom is matter, it is called the all-pervading embodiment of wisdom. The unmanifested matter is without magnitude; according to the will it can show itself throughout all the universe as the immeasurable Pusas [i. e. intelligent devout men, or Bodhisattvas], im- measurable inspired spirits, immeasurable glories, all different without magnitude and without interference with one another. This is what ordinary senses cannot comprehend, as it is the work of Absolute Reality. . . .'

'According to the Absolute Reality there is no distinction between mind and matter; it is on account of the defilement of the finite in the round of life and death that these dis- tinctions appear. . . .'

'As to the defilements of the world, they are all false; they have no reality behind them. . . .

'Finally, to leave false concepts, one should know that purity and defilement are both relative terms, and have no independent existence. Although all things from eternity are neither mind nor matter, neither infinite wisdom nor finite knowledge, neither existing nor non-existing, but are after all inexpressible, we nevertheless use words, yet should know that the Buddha's skilful use of words to lead men aright lay in this—to get men to cease conjecturing and to return to the Absolute Reality, for the best human thought of all things is only temporary and is not Truth Absolute.

Of the Nature of the Primordial Mind: 'The mind from the beginning is of a pure nature, but since there is the finite aspect of it which is sullied by finite views, there is the sullied aspect of it. Although there is this defilement, yet the original pure nature is eternally unchanged. This mystery the En- lightened One alone understands.'

'If there were no True Real Nature of the mind, then all existence would not exist; there would be nothing to show it. If the True Real Nature of the mind remains, then finite mind continues. Only when the madness of finite mind ceases will the finite mind cease. It is not the wisdom of the True Reality that ceases.'

'Just as a man having lost his way calls the east west, although the east and west have not really changed, so is mankind lost in ignorance, calling the mind of the universe his thoughts! But the Mind is what it ever was, all unchanged by men's thought. When men consider and realize that the Absolute Mind has no need of thoughts like men's, they will be following the right way to reach the Boundless.'

Of the Nature of the Absolute: 'It is neither that which had an origin some time, nor that which will end at some time; it is really eternal. In its nature it is always full of all possibilities, and is described as of great light and wisdom, giving light to all things, real and knowing. Its true nature is that of a pure mind, eternally joyful, the true being of things, pure, quiet, unchanged; therefore free, with fullness of virtues and Bodhic attributes more numerous than Page:The Tibetan Book of the Dead (1927).djvu/287 Page:The Tibetan Book of the Dead (1927).djvu/288 cessors, when Buddhist Ceylon is said to have been famous—as Buddhist Tibet is now—for its great saints, or yogīs. That there exists a transcendental Buddhism, based chiefly upon Tantric teachings and applied Yoga, such as the lāmas claim to possess through oral transmission direct from the time of the Buddha, Southern Buddhism denies, for it holds that the Buddha taught no higher or other doctrines than those recorded in the Tri-Pitaka or Pali Canon. Similarly, the doctrine of the Esoteric Trinity, or Tri-Kāya, Southern Buddhism does not propound, although there are clear references to the Dharma-Kāya in the Aggañña Sūttānta of the Dīgha Nikāya, wherein the Buddha speaks of the Dharma-Kāya to a Brahmin priest named Vasetta (Skt. Vashiṣḥṭḥa); and the Sinhalese work known as the Dharma-Pradīpikā contains elaborated expositions of Rūpa-Kāya and Dharma-Kāya.

The hypothesis of Christian apologists that Northern Buddhism in its differentiation from Southern Buddhism was primarily affected by early Christian missionaries seems to be disproved—in so far as really fundamental doctrines are con- cerned—by the far-reaching fact (but recently made known to Western scholars through the recovery of some of the writings of the greatest of the Fathers of the Northern Buddhist Church, namely, the Patriarch Ashvagosha) that Northern Buddhism was fundamentally the same in the first century A. D. as it is now and was prior to the Christian era. If there were Christian in- fluences, as claimed, brought in by the Nestorians, or St. Thomas, or later missionaries, it appears that they could only have been superficial at most. In our own view—which is, of course, merely hypothetical, seeing how little is at present known of the interdependent influences of Hinduism, Buddhism, and other Oriental religions and Christianity—it is Christianity which probably has been shaped, not only in its pre-Christian symbolology and in its rituals, but in its beliefs, by the Faiths preceding it, and out of which it evolved. For example, Christian monasticism, as best studied in the first centuries of the Christian era in Egypt, with its yoga-like practices, has had, apparently, direct relationship with the more ancient monastic systems such as those of Hinduism, Buddhism, Jainism, and Taoism. The two great doctrines of Christianity, namely, those of the Trinity and of the Incarnation, are not, as formerly believed, unique; not only did both develop in pre- Christian times in India, but were principal doctrines in the Osirian Faith of Egypt at least six thousand years ago. The primitive Christian Gnostic Church, as the exponent of an esoteric Christianity, was also in general accord with the old Oriental teachings touching Rebirth and Karma, which the later or exoteric Christian Church eventually repudiated, the Second Council of Constantinople, in A. D. 553, decreeing that 'Whosoever shall support the mythical doctrine of the pre- existence of the soul and the consequent wonderful opinion of its return, let him be anathema'. The Sermon on the Mount itself, as a study of the pre-Christian Pali Canon indicates, might very well be regarded, as many Buddhist scholars do regard it, as a Christian restating of doctrines which the Buddha, too, formulated as an inheritance from prehistoric Buddhas. It is chiefly the doctrines of the modern Christian Churches that pride themselves in having no esoteric teachings, and not those of primitive, or Gnostic, Christianity, that did pro- pound an elaborate esotericism, which differ widely from the doctrines of Buddhism and other Oriental religions; and among these doctrines the more outstanding are: (1) the doctrine of the one life on earth to be followed by a never-ending paradise or else an eternal hell; (2) of the forgiveness of sins through the blood sacrifice of a Saviour; and (3) of the uniqueness of the Divine Incarnation as exemplified in the Founder of Christianity.

For the student of the West, whose outlook has been more or less affected by this theology of Church-council Christianity, rather than by primitive, or Gnostic, Christianity, there is need to realize exactly how Buddhism differs in fundamentals from modern Christianity.

Thus, unlike modern, or Church-council, Christianity which teaches dependence upon an outside power or Saviour, Buddhism teaches dependence on self-exertion alone if one is to gain salvation. In practice, and to a limited degree in theory, this fundamental doctrine of self-dependence is modified in Lāmaism—as illustrated in the Bardo Thödol—and direct appeal is made by the devotee to the Dhyānī Buddhas and tutelary deities, very much as to Jesus and saints and angels by Christians. Similarly, Northern Buddhism and Church-council Christianity, unlike Southern Buddhism, have their masses and their eucharistical ceremonies.

Secondly, as pointed out above, Church-council Christianity condemns the doctrines of Rebirth and Karma (which primitive, or Gnostic, Christianity upheld), and Buddhism champions them.

Thirdly, the two Faiths hold divergent views concerning the existence or non-existence of a Supreme Deity. 'The Fatherhood of God' as a personal and anthropomorphic deity is the corner-stone of Christian Theology, but in Buddhism—although the Buddha neither denied nor affirmed the existence of a Supreme Deity—it has no place, because, as the Buddha maintained, neither believing nor not believing in a Supreme God, but self-exertion in right-doing, is essential to com- prehending the true nature of life.

The Buddha 'argued not that Ishvara was cause, nor did He advocate some cause heretical, nor yet again did He affirm there was no cause for the beginning of the world'. He argued: 'If the world was made by Ishvara deva, . . . there should be no such thing as sorrow or calamity, nor doing wrong nor doing right; for all, both pure and impure deeds, these must come from Īshvara deva. . .. Again, if Īshvara be the maker, all living things should silently submit, patient beneath the maker's power, and then what use to practise virtue? 'Twere equal, then, the doing right or wrong, . . . Thus, you see, the thought of Īshvara is overthrown in this discussion (shâstra).'

Although the Great Teacher has set aside, as being non- essential to mankind's spiritual enlightenment, the belief and the non-belief in a Supreme Deity—more especially in an anthropomorphic Supreme Deity—He has, however, made the corner-stone of Buddhism (as it is of Hinduism) the belief in a Supreme Power or Universal Law, called the Law of Cause and Effect by the Science of the West and, by the Science of the East, Karma. 'What ye sow, that shall ye reap', saith the Buddha; even as St. Paul wrote long after- ward, 'Whatsoever a man soweth, that shall he also reap'.

Again, as elsewhere stated, Buddhism denies that there can be a permanent, unchanging, personal entity such as Christian Theology calls 'soul'. It also denies the possibility of reaching a state of eternal felicity within the Sangsāra (i.e. the uni- verse of phenomena); for Reality, or Nirvāṇa, is for all Schools of Buddhism non-sangsāric, being beyond all heavens, hells, and worlds, in a state only capable of being understood through personal realization of it.

The Buddha has, therefore, not taught of any Father in Heaven, nor of any Only Begotten Son, nor of any method of salvation for mankind save that won by self-exertion leading to Right Knowledge. He, as all Buddhists believe, found the way as a result of innumerable lifetimes of spiritual evolution, and became the Fully Awakened, the Enlightened One, ex- hausting completely the Sangsāra of Impermanency and of Sorrow. Through His own exertions alone He reached the Goal of all existence—Supramundaneness. Buddhists vene- rate Him, not as Christians do a Saviour, but as a Guide, in whose footsteps each must tread if Truth is to be realized and Salvation attained.

Although, as in the Bardo Thödol, there are prayers addressed to higher than human powers, and although all Buddhists pay what is really a sort of worship to the Buddha, the doctrine of Right Knowledge through self-development is never quite lost sight of; there is never that almost complete dependence upon outside forces which Christianity inculcates, nor is there anywhere a parallel to the Christian belief in the forgiveness of sins through repentance, or faith in a Saviour, or through vicarious atonement. Some of the rituals of Northern Buddhism may seem to suggest a Christianlike theory of the forgiveness or absolution of sins, which, more than any other subsidiary doctrine peculiar to Northern Buddhism, may possibly yet be shown to have been shaped—if any of the Mahāyāna doctrines have been—by Christianity. But in their last analysis these rituals really imply,—setting aside any possible transformation due to Christianity,—as the whole of Southern Buddhism more clearly teaches, that it is only merit, or an equal amount of good karma, which can neutralize the same amount of evil karma, as, in physics, two equally balanced opposing forces neutralize one another.

But as in all religions, so in Buddhism, there is apt to be very wide divergency between original teachings and actual doctrines and practices; and, accordingly, the Bardo Thödol as a ritual treatise is no exception. Nevertheless, underneath the symbolism of the Bardo Thödol there are to be discovered, by those that have eyes to see, the essential teachings of Northern Buddhism, sometimes called, in contrast with Southern Buddhism, the Higher Buddhism.

VII. THE MEDIEVAL CHRISTIAN JUDGEMENT.

In connexion with the difficult problem of origins, referred to in that part of our Introduction concerning the Judgement (pp. 35-9), and of the probable influences of Buddhism and other Oriental Faiths, including the Osirian Faith, on Chris- tianity, it is interesting to compare with the Bardo Thödol version of the Judgement (pp. 165-9) the similar version in the medieval treatise entitled The Lamentation of the Dying Creature (date uncertain, but probably of 14th to 15th cent.) contained in the British Museum MS. Harl. 1706 (fol. 96), Comper's ed. (pp. 137-68):

'The Dying Creature enset with Sickness incurable sorrowfully Complaineth him thus: "Alas that ever I sinned in my life. To me is come this day the dreadfullest tidings that ever I heard. Here hath been with me a sergeant of arms whose name is Cruelty, from the King of all' Kings, Lord of all Lords, and Judge of all Judges; laying on me the mace of His office, saying unto me: 'I arrest thee and warn thee to make ready. . .. The Judge that shall sit upon thee, He will not be partial, nor He will not be corrupt with goods, but He will minister to thee justice and equity. . .."

'The Lamentation of the Dying Creature: "Alas! alas! Excuse me I can not, and whom I might desire to speak for me I wot (i.e. know) not. The day and time is so dreadful; the Judge is so rightful; mine enimies be so evil; my kin, my neighbours, my friends, my servants, be not favourable to me; and I wot well they shall not be heard there."

'The Complaint of the Dying Creature to the Good Angel: "O my Good Angel, to whom our Lord took me to keep, where be thee now? Me thinketh ye should be here, and answer for me; for the dread of death distroubleth me, so that I cannot answer for myself. Here is my bad angel ready, and is one of my chief accusers, with legions of fiends with him. I have no creature to answer for me. Alas it is an heavy case!"

'The Answer of the Good Angel to the Dying Creature: "As to your bad deeds, I was never consenting. I saw your natural inclination more disposed to be ruled by your bad angel than by me. Howbeit, ye cannot excuse you, but when ye were purposed to do anything that was contrary to the commandments of God I failed not to remember (i.e. remind) you that it was not well; and counselled thee to flee the place of peril, and the company that should stir or move you thereto. Can ye say nay thereto? How can you think that I should answer for you?"'

Though the Dying Creature appeals for assistance to Reason, to Dread, to Conscience, and to the Five Wits—very much after the manner of Everyman, probably the best known of the medieval Christian mystery plays (which seem to be the outcome of the spread of Orientalism into Europe)—none can succour him. Thence, in his final appeal to the Virgin, through Faith, Hope, and Charity as mediators, and in the Virgin's resulting appeal to the Son, there is introduced the Christian doctrine of the forgiveness of sins, in opposition to the doctrine of karma as expounded by the Bardo Thödol. Such introduction suggests that this curious Christian version of the Judgement may possibly have had a pre-Christian and non-Jewish Oriental source, wherein the doctrine of karma (and the correlated doctrine of rebirth) remained unmodified by the European medievalism which shaped The Lamentation of the Dying Creature (see p. 3). The ancient doctrine of karma (to which the primitive, or Gnostic, Christians adhered, ere Church-council Christianity took shape), being taught in the following answers to the Dying Creature, gives some plausi- bility, even from internal evidence, to this purely tentative view:

Conscience: 'Ye must sorrowfully and meekly suffer the judgements that ye have deserved.'

The Five Wits: 'Therefore of your necessity your defaults must be laid upon you. . .. Wherefore of right the peril must be yours.'

Also compare the similar account of the Judgement in the Orologium Sapientiæ (14th cent.), chap. V, in Douce MS. 322 (fol. 20), Comper's ed., from which the following passage (p. 118) is taken:

'O thou most righteous Doomsman, how strait and hard be thy dooms; charging [i. e. accusing] and hard deeming me, wretched, in those things the which few folk charge or dread, forasmuch as they seem small and little. O the dreadful sight of the righteous Justice, that is now present to me by dread, and suddenly to come in deed.'

Reference might also be made to the wall-painting of the Judgement in Chaldon Church, Surrey, England, dating from about A. D. 1200 and discovered in 1870, which parallels in a very striking manner our Tibetan painting of the Judgement. Thus, in both paintings there is the judging of the dead in an intermediate or bardo state, the heaven-world being above and the hell-world below. In the Chaldon Christianized version, St. Michael, in place of Shinje, holds the scales; instead of karmic actions, souls are being weighed; the Six Karmic Pathways leading to the Six Lokas have become a single ladder leading to a single heaven; at the top of the ladder, in place of the Six Buddhas of the Six Lokas, there is the Christ waiting to welcome the righteous, the sun being shown on His right hand and the moon on His left—as though He were a Buddha. In the Hell-world, in both versions, there is the cauldron in which evil-doers are being cooked under the supervision of demons; and, in the Christianized version, the 'Hill of Spikes' of the Buddhist version is represented by a 'Bridge of Spikes', which the condemned souls are compelled to traverse.

All such parallels as these tend to strengthen our opinion that the greater part of the symbolism nowadays regarded as being peculiarly Christian or Jewish seems to be due to adaptations from Egyptian and Eastern religions. They suggest, too, that the thought-forms and thought-processes of Orient and of Occident are, fundamentally, much alike—that, despite differences of race and creed and of physical and social environment, the nations of mankind are, and have been since time immemorial, mentally and spiritually one.
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