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ABSTRACT

‘Extracting the Essence’: Bcud len in the Tibetan literary tradition

Charles Jamyang Oliphant

Faculty of Oriental Studies (Tibetan and Himalayan Studies)

Wolfson College

The Tibetan practice of bcud len, or ‘extracting the essence’, has been for long a 

neglected aspect of Tibetan medical and spiritual knowledge with scattered evidence and 

little certainty regarding its origins or the extent of its effective presence, either in the 

past or at currently. In this study, seventy-three texts have been identified and tabulated. 

Of these, sixty-seven have been summarised and commented on, and five of these, each 

representative of one type of the practice, have been translated in full. All but a handful 

of these texts have not been translated previously. 

The research findings suggest that, whatever its influences from Indian, Chinese 

or other medical cultures, bcud len soon evolved into a distinctively Tibetan method of 

life enhancement, with teachings that emphasise both spiritual and medical aims and the 

use of indigenous Tibetan remedies, accompanied in some cases by particular rituals. 

The content of the texts indicates that the term bcud len can be applied legitimately to 

practices involving ritually empowered pills and elixirs which are ingested, respiratory 

and yogic exercises, dietary restrictions and rituals involving mantra recitation, 

visualisation and yab yum union with a consort, in that all these are considered to be 

means of obtaining ‘the essence’. 
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The teachings offer extensive material for those interested in the evolution 

and contemporary practice of Tibetan medicine, especially its botanical aspects, and 

for historians of ritual. In particular, the texts provide ample evidence of the lineage 

tradition in Tibetan religious culture, citing examples of transmissions through gter ma, 

whereby teachings are preserved in secret to be recovered at a future date by a gter ton 

or treasure revealer.

The final section contains conversations with Tibetan doctors, lamas and 

contemporary practitioners of bcud len in Asia and the West that complement recent 

ethnographic studies in the field testifying to the continuing vitality of the tradition.
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In the golden age when human beIngs had come Into 
exIstence they, for a long tIme, dId not have to eat 

materIal food but lIved In 6$0Ɩ'+,.
(Rechung Rinpoche 1973: 8)
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chapter 1: IntroductIon

1.1 Aims

The aim of this research project has been to examine both past and continuing practice 

of the method of bcud len in its various forms in ‘the Tibetan world’, identifying its 

distinguishing characteristics and tracing its dissemination. The bcud len practice 

represents a highly particular forging of diverse strands of spiritual legacies that 

deserves detailed critical examination. There has long been a need to draw together the 

findings of scholars working from different angles whose work is beginning to intersect. 

The project has assumed greater urgency with the passing of leading practitioners and, 

due to the prevailing political situation, the increasing difficulty of gaining access to 

contacts and sources within Tibet. 

Tibetanists have only recently focused in more detail on the subject of 

regenerative medical practices (see sections 2.1, 2.2) and, as is the case whenever 

an avenue of enquiry opens involving researchers with differing cultural baggage, a 

clarification of the terminology employed is useful. This is attempted in the introductory 

chapter, where the research questions that framed my enquiry are presented and I 

discuss the methodological and ethical issues arising from the research. The extent and 

nature of the sources used are then described in section 1.5 and again, more specifically, 

in Chapter 3. 

Chapter 2 offers a critical overview of relevant research findings and publications 

and includes some recent unpublished work. 

Chapter 3 provides a listing of all the texts that I have encountered that make more 

than a passing reference to bcud len. I have summarized many of the extant bcud len 

texts contained in the table, but due to the constraints of time, it has not been possible 
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to obtain, translate and summarize them all. As researchers continue to make new texts 

available, I hesitate to claim that all existing texts are included, but in this study I have 

gathered, analysed and presented all that I have found. In the chart in 3.3.2 I indicate 

the provenance and authorship of each text wherever possible.  Section 3.3 contains 

an introductory essay identifying the salient features in the compendium’s texts. In the 

subsequent section, 3.3.4 I have provided a summary of contents and identified the 

salient features in my remarks. This thesis is intended as an open-ended contribution to 

Tibetan Studies in that more texts are being found and translated as momentum gathers 

in research into both Tibetan spiritual practices and medical knowledge.

I conjectured a classificatory model to organise and present the data I considered 

most important from the texts. The reader will note an interesting variety of methods 

and substances to be employed in bcud len practices, including the use of human flesh 

and sexual practices. The texts range from those with more mundane declared aims 

focused, for example, on alleviating stomach problems or eliminating parasites to texts 

that instruct the practitioner on the mastery of the subtle body through mantras, yogic 

techniques and visualisations, all representative of a rich and diverse bcud len tradition. 

The table in 3.3.2 is intended to provide a reference framework for future research and 

to contextualise the works given more detailed examination in section 3.3.4. In 3.2 other 

classificatory models, including two particular Tibetan examples, are discussed.

In Chapter 4, there are five selected bcud len texts not hitherto translated. I 

examine the lexical components, imagery and structuring principles of these texts 

and have paid particular attention to such questions as the variation in the medicinal 

compounds prescribed. I also comment on the forms of offerings and the nature of the 

GKDUPDSƗODV who receive them. The rituals described offer interesting examples of the 
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types described by René de Nebesky-Wojkowitz in his chapter on sacrificial objects and 

offerings, including human flesh, in tantric terminology PDKƗPDۨVD, the ‘great meat’ 

(de Nebesky-Wojkowitz 1956:344). Human flesh as an ingredient of pills is mentioned 

by Rgyal mtshan dpal bzang (1310-1391) in his Bcud len sna tshogs. Later, similar 

references are found in texts by Blo bzang chos kyi nyi ma (1737-1802) and Nyag 

bla padma bdud ’dul (1816-1872) in his text Man ngag sku gsum bcud len ’ja’ lus rdo 

rje’i skye brnyes (see more on these in 3.3.4). Frances Garrett (2010) has discussed the 

question of whether this instruction to partake of human flesh was intended literally or, 

as certain scholars have suggested, was meant more figuratively. Garrett tends to the 

former interpretation and points out that human flesh is seen to represent ‘the distilled 

quintessence of the body’. She also indicates that while the Ɩ\XUYHGLF tradition includes 

the use of excrement, semen and blood, human flesh is not mentioned (Garrett 2010: 

316-18). This is a factor to consider in evaluating the roots and the distinctive nature of 

Tibetan bcud len practices, where references to human flesh appear both as an ingredient 

and an element in visualisations. The references to this aspect of bcud len in the 

collected texts presented below suggest that both literal and metaphorical instructions 

were given. 

Apart from their value to the growing body of research on ritual, the texts possess 

an intrinsic literary value as they have what Lalou calls a ‘prodigious lyricism in both 

form and substance’ (Lalou 1953:2). 

One of the most demanding tasks has been to resolve issues of authorship, 

especially within the gter ma genre. One has to be constantly aware of the implications 

when similarities are found between bcud len texts. In an article discussing gter ma 

literature in general, Robert Mayer has pointed out (Mayer 2010) how establishing gter 
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ma authorship is highly complex because of the nature of its transmission. His points 

are most relevant and useful in the analysis of bcud len literature. I have tried to note 

similarities and differences in the texts and to deduce patterns where, for example, 

certain deities are associated with particular practices.

In Chapter 5, I conclude the project with an investigation of contemporary 

bcud len practices. This section contains a series of conversations with living 

religious figures, monastic scholars, doctors competent in preparing medicinal bcud 

len compounds, and bcud len practitioners themselves. These conversations with 

acknowledged masters and adepts of the bcud len tradition have been recorded, 

transcribed and edited, so as to provide insight into contemporary bcud len practices. 

1.2 Conceptual clarification

When searching through Tibetan dictionaries, such as that compiled by Lokesh Chandra, 

for the translation of bcud len, I found the most precise and helpful entry to be in the 

Rangjung Yeshe Dictionary
1:

RY) Rejuvenation practice; extracting the essence; UDVƗ\DQD. One of the eight common 

siddhis/accomplishments {thun mong gi dngos grub brgyad} extraction of nutrients, [the 

art of] extracting essence, alchemy. A means of extracting the elixir of minerals from the 

earth and subsisting upon it. Essence-extract, extracting essences, extraction of nutrients; 

alchemy/extracting the quintessence. 

In the Rangjung Yeshe Dictionary, as in many others, the term UDVƗ\DQD appeared. This 

refers to an Indian practice that Richard Barron’s Tibetan-English glossary describes as 

‘alchemical transmutation’. This is discussed at greater length in Chapter 2.1.

Bcud len consists of varied methods whose goal is to extract, through alchemical 

1  Online: http://www.nitartha.org accessed on February 15th 2011
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processes, ritual and contemplation, nutrition or ‘essence’ from sources which may 

include plants, flowers, barks and roots, rock, sperm and blood, and human flesh as 

well as other less tangible substances, such as the ‘essence of space’ and the stars. There 

are also texts describing how the practitioner’s subtle energies can be reinvigorated 

through sexual practice, both actual and visualised in the mind of the yogin. These I 

have included within this spectrum. Thus, the extraction can be compounded either with 

actual solid, tangible objects or imagined in the meditator’s mind. The underlying idea 

is to transmute the extracted essence into a ‘nectar’ bdud rtsi that the practitioner will 

use for his or her sustenance. Mantra recitation and visualisations of particular deities 

empower the substances to make them ‘divine’.2 Bcud len exercises and techniques can 

involve preparations of alchemical compounds and medicinal concoctions, recitation 

of mantra, adherence to specific dietary regimes and a variety of exercises, mental, 

respiratory and physical. Unlike many other meditative practices, which focus mostly 

on mental exercises and visualisations, in the practice of bcud len the physical body 

is given great importance and concoctions are prepared according to the practitioner’s 

physical typology. The medicinal goal of certain texts is to nourish the body’s strength 

and organs and to increase longevity. The focus of the bcud len texts with a more 

spiritual emphasis is on increasing wisdom and sharpening mental faculties as well as 

attaining various other dngos grub, ‘attainments’. These include ‘pushing out’ white 

hair and a ‘miraculous’ riddance of wrinkles. As the evidence of this study indicates, in 

Tibetan literature one can find reference to several variations of bcud len whose purpose 

is to allow the practitioner to live on negligible amounts of food, thereby purifying the 

body and its energy flow and sharpening mental focus on his or her path to Buddhahood.

2  Dzongsar Khyentse, oral communication.
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Barbara Gerke has repeatedly emphasised the polysemous nature of Tibetan 

medical terms (Gerke 2012b: 21-22). Bcud len itself has been applied to practices of 

many types and with diverse aims. Bcud can have various meanings, including essence, 

elixir or simply nutrient or even drink. It might also be used as part of a name of a tonic 

(Gerke 2012a: 197). Medicinal preparations easily obtained from am chi can therefore 

be referred to as bcud len. On the other hand, there are highly secret tantric practices 

of bcud len where individuals, exercising contemplative skills, use the visualisation of 

the deity and the recitation of mantras with internal yogic breathing exercises in their 

quest for enlightenment. As Geoffrey Samuel points out, ‘The central issue for Tantric 

practitioners is how one uses a particular system as a meditational device for personal 

transformation or other ritual ends’ (Samuel 2013:41). The texts in this thesis are mostly 

concerned with bcud len used with such aims.

The practice of bcud len never became institutionalised and was not a communal 

spiritual practice. Bcud len often has no clear linear transmission lineage and few 

histories of bcud len practitioners are recorded, since the meditative practice was 

probably carried out in retreat, often by hermits. The meditators lived in solitude and 

with limited access to food; therefore certain practices were designated for those who 

sought sustenance while avoiding social interaction. This complicates the formulation of 

neat generalised conclusions regarding the purposes of the practice of bcud len and the 

context of the practice.    

Discussion of the bcud len tradition inevitably raises questions on methods of 

transmission, since records refer to a highly particular form of teaching that some more 

‘earthbound’ scholars have found difficult to accept. The term gter ma, which can be 

translated as ‘treasure’, is a teaching in the form of a sacred text or material object 
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which has been deliberately concealed in a specific place and then discovered and 

extracted from that place, or ‘treasury’, by a gter ston,3 who then expounds the teaching 

anew.

The gter ma has been a bone of contention in academic discourse, with a strong 

degree of skepticism displayed both in past sectarian polemics of Tibetan scholastics 

and in modern times by sceptical Western scholars. An account of the currents of 

opposition to the acceptance of gter ma within a detailed analysis of the historical 

framework of the tradition is to be found in Gene Smith’s work (2001: 237-247). It is 

not within the scope of this study to examine that particular adversarial discourse; what 

is said below on the nature and characteristics of the gter ma is based on the acceptance 

of the legitimacy of its origin. The notion of gter ma is especially associated with 

the early Rnying ma masters who used this method for the transmission of advanced 

teachings, and has often been refuted or challenged by the other schools,4 although 

examples of this process can be witnessed in Indian Buddhism in earlier times, as in 

FHUWDLQ�0DKƗ\ƗQD�VXWUDV�5 The principal source of the gter ma teachings of the Rnying 

ma is considered to be the tantric master Padmasambhava, said to have been invited 

to Tibet by King Trisong Detsen (Khri Srong lde btsan) in the eighth century to help 

establish his hegemony over troublesome local spirits (Guenther 1996).

3  Note that in the Bon tradition a gter ston, or treasure revealer, is not necessarily a predestined one.

4  The exponents of the ’Bka rgyud, Sa skya and Dge lugs new (gsar ma) schools follow the New 

Tantra tradition (eleventh century) and historically have often doubted the authenticity of the gter ma 

tradition of the Ancient Tantras, despite the fact that some famed gter ston, such as the Fifth Dalai Lama 

and the Third Karmapa, for example, have manifested in their ranks.

5  For example the 3UDMQƗSƗUDPLWƗ�6ǌWUD��D�0DKƗ\ƗQD�VFULSWXUH��H[SODLQV�WKH�GRFWULQH�RI�YRLGQHVV�
(VǌQ\DWƗ) that shows how all phenomena lack intrinsic existence or self-nature. It was concealed by the 

Buddha in the QƗJD (klu) realm, (the waters inhabited by cruel, powerful, fabulously wealthy half-serpent, 

KDOI�KXPDQ�EHLQJV�ZKR�RIWHQ�JXDUG�JUHDW�WUHDVXUHV��DQG�UHWULHYHG�E\�WKH�JUHDW�SDQGLW�1ƗJƗUMXQD��WKH�
IRXQGHU�RI�WKH�0ƗGK\DPLND�RU�µ0LGGOH�:D\¶��WKURXJK�KLV�HQOLJKWHQHG�SRZHU�
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In the early Rnying ma tradition Guru Rin po che (Padmasambhava) with 

his consort, Ye shes mtsho rgyal,6 and other masters close to him, are said to have 

concealed, as part of their enlightened activity, innumerable treasures in external 

elements (sa) in Tibet, Nepal and Bhutan and the depths of the mind (dgongs) of their 

destined disciples.7 These were to be discovered and revealed at the appropriate time for 

the benefit of future generations. Thousands of gter ma exist, classifiable in eighteen 

types.8 Of the two main categories, the first is the earth gter ma (sa gter). These are 

sacred religious objects or scriptures hidden in the earth, rocks, water, trees, temples, 

images or sky, and which then become invisible and indestructible through the power of 

the blessing of Padmasambhava and the protection of the gter ma guardians; the second 

are the mind gter ma (dgongs gter) which are concealed and then arise once more, 

awakened spontaneously in the essential nature of the mind of the gter ston.

I include for discussion in this thesis gter ma bcud len texts attributed to Guru 

Rinpoche and Ye shes mtsho rgyal that have been revealed over the ages by several 

different treasure revealers. In the overview in Chapter 3, they are dated according to the 

date of the respective gter ston, because it is through the activity of these gter ston that 

the texts assumed the form known to us.

The term ‘Bon’, or its adjectival form ‘Bon po’, appears in this study, often in 

contradistinction to ‘Buddhism’ or ‘Buddhist’, when the origins of particular texts 

6  Padmasambhava’s close disciple. She compiled the major part of his teachings.

7  The first of the special treasure transmissions; gtad rgya: the transmission of aspirational 

empowerment or the mind-mandate transmission, which is the transmission of teachings from the 

enlightened mind of Padmasambhava to the luminous natural awareness of the minds of his disciples. 

8  According to the gter ston Sangye Lingpa (1340-1396): the fourfold group of Secret (gsang), 

Profound (zab), Mind (thugs) and Intentional (dgongs) Treasures; the fourfold group of Material (rdzas), 

Life-Supporting (bla), Minor (phran) and Liberating by Taste (myong) Treasures; the fourfold group 

of Indian (rgya), Tibetan (bod), Lordly (rje) and Father (yab) Treasures; the threefold group of Mother 

(yum), Neuter (ma-ning) and Outer (phyi) Treasures and last the group of Inner (nang), Middling (bar) 

and Wealth (nor-gter) Treasures (Dudjom Rinpoche 1969).
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are discussed. Bon has many similarities to Buddhism in doctrines and practice. It 

was for a long time, however, described by Western scholars as an unorthodox, and 

sometimes by implication ‘debased’ form of Buddhism, retaining earlier elements of 

‘shamanism’ or animism. There is now greater awareness that the two sets of beliefs and 

their practices are historically interwoven, which makes earlier simplistic delineations 

less acceptable (Kvaerne 2000: 7-19, Guenther 1996: 5, Karmay 2007: 55ff., Kvaerne 

1995: 9ff.). Kvaerne offers a succinct account of the interpretations surrounding the 

term. He endorses the Tibetan Buddhist view of Bon as a separate religion with an 

unbroken tradition on the criteria of ‘religious authority, legitimation and history rather 

than on rituals, metaphysical doctrine and monastic discipline’ (Kvaerne 1995: 10). 

The Bonpo claim that their original scriptures come from Stag gzig and were written in 

the language of Zhang zhung.9 The founder of what became the most widespread Bon 

spiritual lineage was Shenrab Miwoche, who lived in western Tibet in the proximity of 

Mount Tise. In attributing texts, including bcud len treatises, to either Bon or Buddhist 

sources, it must be borne in mind that in periods of intolerance against everything non-

Indian, texts were often given a Sanskrit title and terms were switched to render the text 

authentically Buddhist (Guenther 1996: 5-6).

In any readings on Tibetan medicine, abundant references will be found to ‘the 

subtle body’. This elusive concept and the recent attempts to define it are discussed in 

section 2.1 below. Essentially every sentient being is said to be endowed with a subtle 

body that comprises channels, winds and drops (rtsa, rlung, thig le). 1ƗڲL (rtsa) is the 

term for physical and subtle channels in the Indian system. The Hindu and Buddhist 

9  See Section 2.1 regarding debate on its existence and, where this is acknowledged, its possible 

classification.
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ideas are similar but not identical. Even within the Tantric Buddhist systems, there are 

variations in descriptions of the subtle body and the meaning and placement of the rtsa, 

rlung and thig le, which can vary according to the specific Tantric system involved, such 

DV�WKH�+HYDMUD��*XK\DVDPƗMD�RU�.ƗODFDNUD�

The Tibetan terms are renderings of respective Sanskrit terms. Geoffrey Samuel’s 

extensive work on the subtle body referred to in Chapter 2 examines these distinctions. 

According to all major systems of traditional Asian medicine – Chinese, Indian and 

Tibetan – vital forces flow through a network of these subtle channels traversing the 

body. The literal meaning of QƗڲL is a ‘tube’ or a ‘channel’ through which something 

flows. The Tibetan term rtsa carries meanings which include channel, passageway, 

root and cause, and refers to both physical channels like nerves, veins and arteries 

and subtle or immaterial QƗڲL or energy channels. Three main channels - central, left 

and right – run through the body, from the crown of the head to the lower part of the 

trunk. The central dbu ma channel is connected to the two lateral ro ma and rkyang ma 

channels. According to some descriptions the ro ma channel is white. It corresponds to 

lunar energy. It is found on the right side in men and on the left side in women. The red 

rkyang ma channel corresponds to solar energy. It is on the left side in men, and on the 

right in women. In the literature of the gsar ma schools the position of the channels is 

reversed (Norbu 2008: 383).

A variety of exercises engaging the subtle body are used by practitioners to reach 

enlightenment (byang chub) through the unblocking of obstacles in the flow of vital 

breath current or SUƗ۬D. 3UƗ۬D�is our physical breath and the essence of life itself, our 

energy, power and life force. One must note that the Tibetan term rlung at times can 

refer to SUƗ۬D and also to the wind element. 
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Another recurring word in the texts is kumbhaka (bum pa can), a special method 

of ‘holding the breath’. The regular practice of kumbhaka helps to coordinate breathing. 

The Tibetan term bum pa can is an exact translation of the Sanskrit term and literally 

means ‘vase-shaped’ holding (Norbu 2008).

1.3 Research questions

At the outset of this project I focused on the following questions to provide a framework 

for my investigation. Chapter 6 of this work offers comments on the degree to which 

these questions were answerable.

1. Is bcud len, in both its spiritual and medical aspects, an independent tradition or is it 

inextricably linked, by the nature of its origins, to other sets of practices such as rtsa rlung 

and a minor component in a greater yogic tradition? 

The research of Yang Ga (2010, 2014), discussed below, has brought greater specificity 

to debate on the question of the existence of a Tibetan medical tradition prior to the 

arrival of the main Indian works that influenced its development. He stresses how 

important it remains to Tibetans to ‘emphasize the value of Tibetan culture and identity 

historically’ (Yang Ga 2010: 19-20). Meanwhile Yoeli- Tlalim’s linguistic evidence on 

the diversity of the sources of Tibetan medical culture has helped to create a consensus 

that a melange of influences came into play (Yoeli-Tlalim 2013). In the light of their 

work, as my research progressed, the emphasis of my enquiry shifted from seeking to 

establish an ‘independent’ Tibetan tradition to identifying specific features and practices 

in the texts translated that can be seen as reflections of the particular legacies of Indian, 

Chinese and indigenous sources.

2. In addition to the preparation and ingestion of medicinal compounds, which of the 

following practices should be included for discussion as integral parts of bcud len practice: 



12

breathing, yogic exercises such as Yantra Yoga, gtum mo, mantra recitation, visualisation 

and meditative exercises, sexual practices? 

There remains some ambiguity about what might be termed a bcud len practice. My 

intention was to find and analyse evidence of each of the above in the translated texts in 

order to suggest a more comprehensive, and at the same time more specific definition.

3. What is the medical value of the medicinal compounds per se? Are certain substances 

employed purely because they are considered ‘auspicious’? To what degree is ritual 

HPSRZHUPHQW�FRQVLGHUHG�HVVHQWLDO�IRU�D�FRQFRFWLRQ¶V�HI¿FDF\"�

This line of enquiry has aimed to evaluate the importance of ritual empowerment in the 

bcud len practices analysed by examining the incidence and nature of ritual instruction 

in the texts selected.

4. Having analysed these examples of bcud len literature, is it possible to speak of distinctive 

forms and functions of bcud len�SHUWDLQLQJ�WR�VSHFL¿F�VFKRROV"�$UH�SDUWLFXODU�GHLWLHV�

DVVRFLDWHG�ZLWK�VSHFL¿F�SUDFWLFHV"

Here, the aim has been to identify possible correlations between deities and specific 

typologies of practice with authors adherent to one particular school. 

5. What are contemporary attitudes towards bcud len? Is the tradition experiencing a 

renaissance in monastic communities or elsewhere in Tibetan Buddhist practice? Is there a 

tangible interest amongst Western Buddhist or Bonpo practitioners?

The conversations held with the interlocutors were intended to inquire into a resurgence 

of interest in the practice. The range of interlocutors reflected the broad appeal of the 

practice.

1.4 Methods and ethical issues 

Textual research is the key component of this project. The available bcud len texts 

are often somewhat ambiguous, since the reader does not have the benefit of the 
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oral commentaries accompanying the transmission of their lung.10 To fathom their 

complexity, the researcher should be equipped with some familiarity with the Tibetan 

medical system and its underlying premises. The complexity of Tibetan medical terms 

was made very clear in the late R.E Emmerick’s analysis of terms used in a single 

chapter of the Rgyud bzhi (Emmerick 1975). As research into previously neglected 

branches expands and connections between different sources are explored, the need 

in the future might be, as Barbara Gerke suggests, for interdisciplinary teamwork as 

a background in classical Tibetan alone is sometimes insufficient. In the past, Indian 

scholars would work alongside Tibetan translators and editors (Gerke 2012b: 21-22). 

Apart from the linguistic challenges, the researcher needs some understanding of 

notions of the subtle body and the esoteric practices connected to it, and at least some 

acquaintance with esoteric Buddhist, Bonpo and Dzogchen concepts. Thus, prior to 

embarking on the translation and scrutiny of selected texts, I read the relevant secondary 

literature, and the second and third chapters provide an overview of existing related 

research.

One ethical issue that arises in working with sacred texts, especially those 

dealing with esoteric practices, is that of the samaya (thugs kyi dam tshig), the sacred 

bond between teacher and practitioner based on a commitment to teacher, spiritual 

companions and practice. Although I have not received the teachings contained in 

the translated texts directly, I feel that there is a justification on historical grounds for 

creating and preserving in translation a cultural treasure that has been neglected, and 

that might have otherwise remained in obscurity. Those sufficiently interested to have 

read the teachings included will know that they are transmitted by lineage and require 

10  In order for a tantric practice, and the mantras contained therein, to be effective a master must 

transmit the practice by reading the text aloud to his disciple. 
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empowerment to be practised with effect. In certain cases, the fact that the texts located 

were printed from woodblocks suggests that the particular teachings were not destined 

for exclusive use of a master and a single aspiring practitioner.

Chapter 5 of this study, an investigation of contemporary practice of bcud len, 

contains a series of interviews with teachers and practitioners. A code of responsible 

behaviour is emerging among researchers in oral history with certain ethical 

considerations. David Bridges, a noted philosopher of education, has discussed a 

number of these in an influential collection of essays (Bridges 2003). One fundamental 

issue is the possible infringement of human rights in the process of research or 

publication. Secondly, there is the question of whether publication will cause harm or 

suffering or endanger others. Bridges suggests furthermore that the researcher must ask 

whether any vulnerable individuals or groups of people are exploited, and whether the 

research requires the manipulation of participants (ibid: 131-132). 

Thought should also be given to the circumstances under which data is collected 

and to the sharing of the fruits of research. Where there is value to the community 

affected by the enquiry, copies of the published findings should be given to participants 

by researchers. The study undertaken here involved the risk of offending participants’ 

religious sensibilities and care has been taken to avoid the inherent dangers indicated 

above. For instance, wherever particularly arcane mantras appear in translated passages, 

they have been omitted.

1.5 Sources

The relatively few references to bcud len in Western secondary sources on Tibetan 

medicine has been pointed out in more detail in Chapter 2, although Emmerick’s 
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translation of a bcud len practice in Chapter 90 of the Rgyud bzhi (Emmerick 1990) 

did stir more interest in this lesser known aspect of Tibetan medical practice. Gerke’s 

recent works (2012a and 2013a) have established bcud len as an important hitherto 

neglected aspect of contemporary Tibetan medicine. Garret’s work on nectar-oriented 

writings is of immense value in understanding ritual aspects of the practice. Tibetan 

works in translation, such as the seventeenth century A Mirror of Beryl (Gso ba rig pa’i 

NKRJ�¶EXEV�YDLڲXU\D¶L�PH�ORQJ� have been helpful in setting the context for the set of 

translations of bcud len texts in Chapter 3. Visual evidence has also been of use. The set 

of seventy-nine thangkas, commissioned by the Great Fifth Dalai Lama’s regent Sangye 

Gyatso (1653-1705) to illustrate the latter work contains two thangkas of particular 

interest that illustrate the greater and the lesser elixirs of rejuvenation (Williamson and 

Young 2009: 147-152).

As mentioned above, I have transcribed conversations with renowned masters of 

bcud len, including Chögyal Namkhai Norbu, who revealed the bcud len practice of 

Mandarava (Norbu 1999) as well as with doctors who currently compound the medical 

substances.

The main source for the present study, however, is the collection of seventy-three 

bcud len texts that I present and analyse. Chapter 3 contains a rubric of extant bcud len 

texts, composed over an arc of several centuries and authored by masters affiliated with 

Tibet’s various religious schools from a range of localities in Tibet. These texts help to 

create the context for the selected texts translated in Chapter 4. 

The primary sources that form the basis of these two chapters were gathered from 

a variety of sources. As discussed in the essay introducing the compendium in Chapter 

3, no distinct bcud len chronological lineage exists; thus texts needed to be gathered 
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from broader works by individual authors. Initially, scholars and Tibetan masters 

pointed me towards bcud len texts, which I then sought out in their authors’ broader 

works. My search for bcud len texts has taken me to various institutions and libraries 

across Europe and Asia. I have tried, whenever possible, to locate the gathered texts 

on the Tibetan Buddhist Resource Center website and to provide a web link so that 

whoever may be interested can easily access the text with a few clicks.

Because of the secret nature of the texts and their restricted circulation, many 

questions about the practice of bcud len and its history in Tibet remain unanswered. 

There has not been a traceable, distinct bcud len school or continuous lineage in Tibetan 

history, but the tradition has survived through the sporadic appearance of individual 

bcud len adepts who practiced methods often received by masters in gter ma revelations 

and revealed, to be then practiced by a select few. Due to this secret nature of the bcud 

len transmission lineages, they are difficult to trace. Therefore, my thesis does not focus 

on a particular lineage, but attempts to provide a conspectus of the available literature 

and practices, in the hope that this survey may open up new passageways for future 

research.

Since bcud len texts do not tend to belong strictly to a particular school or cycle 

of teachings, and many texts have colophons describing their provenance in a rather too 

ambiguous manner, my initial task has been to try and collate the extant literature.

Fortunately, certain groupings of bcud len texts have been compiled in the past, 

and these groupings were helpful in starting my classification. Among them are the 

texts found in Chapter 48 of the Rin chen gter mdzod, the collection of gter ma texts 

assembled by ’Jam mgon Kong sprul and others in Chapter 17 (tsa) of the Gdams ngag 

mdzod, a collection of texts belonging to the eight traditions of Tibetan Buddhism that 
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were also collected by ’Jam mgon Kong sprul. All of the texts I have found thus far are 

from larger works by particular authors and many of these can be found on the website 

of the Tibetan Buddhist Research Centre. In the process of reading and gathering 

references to bcud len texts, I have come across some that proved unavailable to me, 

since many works are not yet scanned and placed on TBRC, and access to archival 

resources within the Tibetan world is laden with difficulties, particularly for a foreign 

researcher not integrated in the local religious community.

In classifying the texts, one difficulty pointed out by Samten Karmay (2007: 219) 

is that Bonpo texts were transformed into Buddhist ones and vice versa. Techniques of 

adapting the texts can be very basic, with the terms bon and chos or rdo rje and g.yung 

drung substituted. The similarities in philosophical perspective are therefore clear and 

thus it is sometimes possible to discern a common origin or author for the texts.

The annotated classification is intended to provide an example of how these 

long ignored treatises can play an important role in both broadening and refining our 

understanding of Tibet’s spiritual and medical heritage.





chapter 2: revIew of lIterature

2.1 A short historiography of bcud len with reference to UDVƗ\DQD, 
rtsa rlung and yogic medicinal practices

In the introduction to his general history of Tibet, Matthew Kapstein commented on the 

remarkable expansion of Tibetan studies, recalling a conference in 1979 when most of 

the world’s Tibetanists could be gathered in a single room in Oxford, all inhabiting ‘a 

common microcosm in which it was taken for granted that one should be familiar with 

all things Tibetan . . .’ (Kapstein 2006: vi). In subsequent years, with the rapid growth of 

this scholarly community there has been an inevitable process of specialization with far 

less interaction among those working on their own narrower interests.

With the vast corpus of religious texts available, the focus of study long remained 

in that sphere, and it is only relatively recently that Tibetan medicine has attracted 

more scholarly attention. One of the pioneering works on Tibetan culture reflected the 

earlier dismissive attitude towards Tibetan medical knowledge and practice; Snellgrove 

and Richardson barely mentioned Tibetan medicine per se and denigrated the idea 

of the ‘Tibetan medical college’ suggesting that the Tibetan medical practitioner was 

most often a mendicant layman selling pills, medicines and concoctions ‘rather like a 

medieval apothecary’, whose surgical skills were mostly derived from experience with 

livestock. (Snellgrove and Richardson 1986: 6). 

Subsequently, following the appearance of Ferdinand Meyer’s Gso-Ba Rig-Pa: le 

6\VWqPH�0pGLFDO�7LEpWDLQ�in 1981 (Meyer 1981), a plethora of publications has appeared 

on Tibetan medicine in general, debating its origins, describing its techniques and 

discussing the philosophy underpinning them.



20

At an early stage, the first preoccupation had been to establish its origins. In 1975 

Emmerick published the first detailed full English translation of a chapter from the 

Rgyud bzhi (as opposed to summaries). In Emmerick’s words, the Rgyud bzhi was  ‘. . 

.  generally recognized as the fundamental handbook on Tibetan medicine’ (Emmerick 

1975: 141). As Yang Ga (2010: 22-23) recounts, Emmerick’s early research found 

similarities between the Tibetan translations of the $ܒ܈Ɨ۪JDK܀GD\DVDۨKLWƗ and of the 

Rgyud bzhi. He also found elements of Chinese medicine present in the Rgyud bzhi and 

therefore suggested that the Rgyud bzhi was not the work of a single Indic scholar but 

rather a composite work. 

The focal point of much of the discourse on the origins of Tibetan medicine has 

been the Rgyud bzhi. This compendium of 156 chapters is often referred to as ‘The 

Four Medical Tantras’ and has also been described as ‘the Bible of the Tibetan medical 

science’ (Karmay 2007: 6). Its full name is the ‘Secret Instruction Tantra on the Eight 

Branches of the Ambrosia Essence’ (Bdud rtsi snying po yan lag brgyad pa gsang ba 

man ngag gi rgyud). The work is still not fully translated.11 

The consensus among Western researchers was for a long time that Tibetan 

spiritual and medical knowledge was ‘essentially Indian’ in nature (Snellgrove 1987. 

Yang Ga 2010: iii).  For some two centuries dating from around the mid-tenth century, 

Tibetan travellers and scholars returned from India, introducing and translating from 

Sanskrit major Buddhist medical literary works. Those who stress this Indian essence of 

Tibetan culture claimed that even before this wave of new knowledge reached Tibet, the 

seeds of knowledge of the Indian or Ɩ\XUYHGLF medical system had been planted from 

11  See Gerke’s essay published as an introduction to the German translation of the first two of the four 

and in particular her useful visual summary of the organisation of the complete work (Gerke 2012b: 29).
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the eighth century onward by translators and scholars sent to India King Khri srong lde 

btsan. Among them was the celebrated Vairocana, said by some to be the translator of 

‘The Four Tantras’. 

Perhaps European and American scholars prematurely labelled bcud len as 

deriving from Indian longevity practices and, conditioned by their views on  mainstream 

Tibetan medicine, did not delve deeper into the possible origins of the practice. This 

was due to its apparent similarities with the Ɩ\XUYHGLF system of UDVƗ\DQD, which also 

involves the preparation of medicine to maintain the health and strength of the body. 

The most detailed study of UDVƗ\DQD remains Edward Fenner’s unpublished doctoral 

thesis on the uses of medicine and alchemy as described in the Buddhist tantras (Fenner 

1979). The passage of these teachings from India to Tibet is also described by Kurtis 

S. Schaeffer (Schaeffer 2003: 515-513), while Geoffrey Samuel has also examined the 

WKHPH�RI�UHMXYHQDWLRQ�LQ�&LWWDU�DQG�1DWK�WHDFKLQJV��UHIHUULQJ�WR�WKH�.DXODMxƗQDQLUQD\D�

text ascribed to Matsyendranath, dating from the ninth or tenth century, that provides 

several methods of meditation and methods to defeat old age (Samuel 2008: 277). David 

Gordon White in 1984, emphasising the Indian origins of life-enhancing practices, 

spoke of a Buddhist tradition in the Himalayas and Vindhyas from the fourth century. 

In his view, this precedes the emergence of the Hindu alchemical tradition that arose, 

together with Tantrism and various other yogic traditions, around the tenth century. 

His argument was based on the finding of cinnabar and other ingredients in alchemical 

recipes in those mountainous parts (White 1984: 40-73).

With the deepening of interest and the expansion of research in Tibetan medicine, 

however, perspectives are shifting. In his doctoral thesis, completed in 2010, the Tibetan 

scholar Yang Ga offers highly convincing and detailed evidence that the emphasis on 
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Indian influence has been excessive and that much of the Rgyud bzhi was derived from 

a multiplicity of sources, including Tibetan sources which predate the introduction 

to Tibet of the $ܒ܈Ɨ۪JDK܀GD\DVDۨKLWƗ. He also challenges ‘the basic assumption that 

the Rgyd bzhi has always been the ‘root’ and the only main text of Tibetan medicine’ 

(Yang Ga 2010: 28). In his doctoral thesis he points out that the origin of the Rgyd bzhi  

has been debated since the fourteenth century, with Tibetan scholars arguing that the 

mention of foods, herbal plants and articles peculiar to the Himalayan region, as well as 

Chinese astrology (nag rtsis) and Bon po rituals indicate that the treatise is a composite, 

and not an entirely Indian work (Yang Ga 2010:8-12). 

Among these other influences, Yang Ga points to the Chinese medical tradition. 

We know through the work of Tansen Sen of the extensive material, cultural and 

intellectual exchanges between China and India from the seventh century CE onwards 

(Sen 2003), suggesting reciprocal early influences. A further complication, as Carla 

Nappi points out, is the tendency to treat ‘Chinese-ness’ in an unexamined manner, 

ignoring the changing boundaries of the empire (Nappi 2010: 21). Yang Ga believes that 

Chinese medicine entered Tibet in the early seventh century when Tibet occupied six 

states bordering China, and King Srong btsan sgam po sent envoys to China, pointing 

out how later kings had contacts with Chinese physicians (Yang Ga 2010: 36-7). The 

Chinese influence on medical thought and practice in Tibet appears to have been 

dominant in the seventh and eighth centuries; it is recorded that the Chinese bride of 

Srong btsan Sgam po (c. 617- 650) brought a medical text from China as a gift for the 

King, and that Chinese translators compiled and translated many medical texts into 

Tibetan (Gyatso 2010: 4).

As evidence of the enduring links between the two cultures, Nappi reminds us that 

in later periods there was a movement to translate Tibetan works at the Qing court, with 
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a school for Tibetan established in 1657 and Tibetan language training and the printing 

of books in Tibetan peaking in the eighteenth century (Nappi 2010: 27). 

Giuseppe Tucci devoted a section of The Religions of Tibet to an explanation of 

the more direct interplay of the Indian and Chinese currents in Tibet’s religious culture, 

mentioning the Council of Bsam yas, called by King Khri srong lde btsan (c.742-

797) to decide which view of the path to Buddhahood was correct, that of the Siddha 

Medical tradition or that of the Ch’an School (Tucci 1980: 12-15). Although the Indian 

school gained the upper hand following the Council, defenders of the Ch’an School 

did not disappear. Samten Karmay examines the consequences of the Council for the 

monasteries and the banishment of Vairocana (Karmay 2007: 4-6). 

In the recent modification of historical perceptions of an essentially Indian 

alchemical tradition transplanted to Tibet, Chinese influences on Indian longevity 

practices are increasingly mentioned. White himself later indicated China as the source 

of methods for longevity involving mercury, ‘India’s original fascination with mercury 

most probably arose out of early contacts with China [. . .] whose Daoist speculative 

alchemical tradition had been developing since the second century A.D.; one might 

conclude that such traditions reached South India via a maritime route’ (White 1996: 

53). He points out the similarities between the South Indian Cittar tradition and the 

outer alchemy neidan of the Daoists (Ibid.: 55). Meanwhile, Tansen Sen, in his studies 

on reciprocal influences on longevity practices in China and India, gives several 

examples of journeys, including the unauthorized pilgrimage of the seventh-century 

monk Xuang Zang to South Asia, which stimulated the Emperor Taizong’s interest in 

Indian life-prolonging drugs and spiritual healing. In this connection, Sen mentions 

a Brahmin doctor expert in longevity medicines who came to China and treated the 

Emperor Taizong in the last stages of his life (Sen 2001: 1-28).  The Japanese scholar 
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Yoshinobu Sakade offers one of the clearest accounts of Chinese views of the body, 

Daoist medicine and methods and ideas for increasing vitality. He describes the Daoist  

use of combinations of breathing exercises, spells and visualisations of the relevant 

deities. Sakade uses interesting examples to distinguish neiguan (insight meditation) 

which concentrates consciousness through visualisation of the numerous gods dwelling 

in the body, from the concept of neidan which involves preparation of an external elixir, 

and the mental processes employed for carrying the ‘golden elixir’ to all parts of the 

body (Sakade 2007: 51-63). Livia Kohn discusses in more detail the Daoist notion of qi 

in a recent collection of essays on the subtle body. She mentions jing, often translated 

as essence, as a functioning of yin and yang energies, whose dominant form is sexual 

energy, semen in men and menstrual blood in women. Practices are taught to control 

sexual energies and make jing revert to qi (Kohn 2013). In the essay presenting the 

texts found in Chapter 3 I refer to Geoffrey Samuel’s discussion of the Chinese sexual 

spiritual practices that he argues predate the Indian ones.  References to semen and 

menstrual blood, both in visualisations and as ingredients in recipes themselves, are 

found in a number of the texts translated in this work and may have originally derived 

from the Daoist tradition, but the complexities of separating the Chinese Daoist  and 

Indian tantric concepts mentioned above makes it hazardous to speculate on the original 

source of the practices. 

To support his argument that the influence on Tibetan medicine attributed to 

India has been exaggerated, Yang Ga points out that the testing of the pulse in Tibetan 

medicine derived from Chinese influence (Yang Ga 2010:85), noting that it was not part 

of Ɩ\XUYHGLF practice, and that neither was urine analysis (Ibid:129). Furthermore, Yang 

Ga confirms references to Chinese astrology in the Rgyud bzhi (Yang Ga 2014: 157).
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Chinese researchers, meanwhile, are beginning to make more detailed 

contributions to Western academic discourse and will undoubtedly help to develop a 

more nuanced perspective on life-nourishing sciences through their translation and 

interpretation of previously unknown texts (Chen Hsui-fen 2008: 29-45).

A Mirror of Beryl (*VR�ED�ULJ�SD¶L�NKRJ�¶EXEV�YDLڲXU\D¶L�PH�ORQJ) refers to the 

non-indigenous sources of medical knowledge influencing Tibet from the seventh 

century onward as ‘three great rivers’. It mentions three physicians in particular as 

purveyors of their systems: Bharadvaja from India, Galenos from ‘Trom’12 and Hsüan 

Yüan Huang from China. While the Chinese and Indian strands of influence have been 

more widely discussed, as indicated above, other possible sources of medical ideas and 

practices have been explored, including the introduction of Greek medicine into Tibet 

prior to the great exodus of Tibetan scholars to India (Beckwith 1979: 297-313).

In the field of Tibetan medical studies, Ronit Yoeli-Tlalim’s paper on early Tibetan 

medicine based on evidence from Dunhuang (2013) makes an important contribution. 

In this work, the author demonstrated the plurality of influences and the multicultural 

character of early Tibetan medicine by examining foreign words and mentions of 

foreign places in various texts discovered at Dunhuang and describes the result as a 

‘melange’ (Yoeli-Tlalam 2013). While the attempt to reach more nuanced conclusions 

is a welcome development, an earlier article by Per Kvaerne on ‘Dualism in Tibetan 

Cosmogonic Myths and the Question of Iranian Influence’ shows the pitfalls involved in 

trying to establish particular cultural influences in plurality conscious studies (Kvaerne 

1987).

12  Beckwith (1979: 299) identifies Trom as Rome.
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It is in the effort to gain recognition of the indigenous roots of Tibet’s medical 

culture that the most evident differences have emerged among scholars. As Yang Ga 

stresses, the question has profound implications for Tibetans and their historical identity 

(Yang Ga 2010: 19-20). 

In maintaining that Tibetan medical culture was not simply derived from India, 

most attention has been placed on finding evidence on the contribution of Tibetans to 

the compilation of the Rgyud bzhi. It has also been claimed that, apart from the use of 

pulse and urine analysis, certain foods, plants and ingredients of medicinal compounds 

mentioned in the Rgyud bzhi are peculiar to Tibet. 

Gavin Kilty focuses on issues of authorship and indicates the points raised 

by Tibetan scholars in their arguments that the Four Medical Tantras, at first glance 

standard Indian compositions, were in fact either adapted or created entirely by Tibetan 

authors. He also asserts that instructions seem adapted to the climate and environment 

of Tibet, methods of pulse and urine diagnosis are decidedly non-Indian, references are 

made to yak meat and barley porridge, clearly Tibetan foods, and above all there is no 

reference to the canon of translations from India (Kilty 2010: 7).

The most intensive and perhaps most controversial research on the roots of 

Tibet’s medical culture has been focused on the long ignored, pre-Buddhist Bon culture 

of Tibet, and it is now argued that there existed what might be called a Bon medical 

system. Chögyal Namkhai Norbu provides a succinct historical overview of Tibet’s 

indigenous medical science, nad gso sman dpyad, or ‘diagnoses and remedies for curing 

disease’ (Norbu 2009: 217-219). He contends, on the basis of the Old Tibetan Dunhuang 

Chronicles (PT 127,183), that the Rgyud bzhi was compiled by Vairocana, using Bon po 

medical texts. According to Norbu, the evidence for this lies in the names of the sages, 

persons in the retinue, and the sacred formulae to cure disease, which were all left in 
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the original Zhang Zhung language.13 However, the very existence of a Zhang Zhung 

language is still debated and Norbu’s claims have been questioned (Nishi and Nagano 

2001: 1-30).14 

The current slow emergence of the medical texts from Dunhuang15 has led to Bon 

po medical culture attracting more scholarly attention,16 and the issues raised in the 

aforementioned studies have helped highlight the complex and highly varied provenance 

of Tibetan medical knowledge. Yang Ga has probably been the most diligent contributor 

to this particular debate. He speaks of ‘a good knowledge’ of medicine in Tibet prior to 

the arrival of knowledge from elsewhere in the seventh tradition. However he concludes 

that given the lack of reliable early Bon and Zhang Zhung medical texts, ‘it is difficult 

to know what relationship Bon or Zhang Zhung medicine had with Tibetan medicine in 

general or with the Rgyud bzhi in particular’. (Yan Ga 2010:32).

As Emmerick, Yang Ga and Yoeli-Tlalim have demonstrated, the Rgyud bzhi is a 

complex work (Emmerick 1977, 1987; Yang Ga 2010; Yoeli-Tlalim 2010). It contains 

extensive borrowings from a major Ɩ\XUYHGLF text, the $ܒ܈Ɨ۪JDK܀GD\DVDۨKLWƗ of 

9ƗJEKD৬D��HOHPHQWV�RI�&KLQHVH�DQG�*UHFR�,VODPLF�PHGLFDO�WKHRU\��DQG�QR�GRXEW�DOVR�

many indigenous elements have their origin, as Chögyal Namkhai Norbu has argued, 

in Tibet’s pre-Buddhist culture. With the growing acknowledgement of the significance 

13  (Norbu 2009: 218). The kingdom of Zhang zhung in western Tibet is widely considered the centre 

of pre-Buddhist Tibetan culture and Norbu puts forward his evidence for a written language of Zhang 

Zhung in Chapter 4 of this work.

14  The consensus is that this language was spoken in western Tibet but was gradually replaced by 

Tibetan and died out completely around the eleventh century. It is now considered more accurate to 

speak of it as the language of the Dmu, a tribe in lower Zhang Zhung which followed Bon, rather than a 

language spoken by all believers in Bon.

15  The so-called ‘Library Cave’ of Dunhuang in Gansu, part of the complex found by European 

archaeologists and explorers in the early twentieth century, contains tens of thousands of manuscripts, 

including more than 4,000 in Tibetan. This collection is divided largely between London, Paris and China.

16  See, for example, Yaeli-Tlolim 2013 and Craig, Cuomu, Garrett, Schrempf 2010.
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of other elements, both foreign and indigenous, it is important to bear in mind this 

multiplicity of influences when reading bcud len texts. 

The above outline of recent studies is intended to provide a context for the 

investigation of Tibetan bcud len practices. In the absence of detailed comparative 

historical and lexical examination or detailed accounts of medicinal preparations and 

yogic exercise, scholars remain far from agreement on the ‘Tibetan’ features or the 

autonomous nature of bcud len practice in the Tibetan world. The translation of and 

commentary on Tibetan bcud len texts that follows (Chapter 4) is intended to shed 

more light on this aspect of Tibet’s autochthonous medical system. With Tibetanists 

preoccupied for so long with debating the origins of longevity techniques, the close 

study of Tibetan rejuvenating practices has barely begun. My reading of secondary 

sources in Western literature suggests that no single major published work has yet 

focused specifically on Tibetan bcud len.

2.2 Bcud len techniques in Tibet

As the body of work appearing on Tibetan medicine grows, studies with a greater degree 

of specificity emerge and the exploration of life-regenerating practices has intensified. 

In this context, initial soundings have been carried out on the topic of bcud len. Despite 

an abundance of primary literature, authored over several centuries and consisting 

chiefly of instructional texts on practicing bcud len, this ancient practice had received 

surprisingly little attention from established researchers. Its adherents’ claims of 

wondrous effects, such as ‘the obtainment of all the qualities of the Buddha’ (promised 

to those who practice the bcud len by Gar dbang Dorje, Text 29 in my collection), 

for long failed to arouse much serious interest amongst either Tibetan or Western 

academics. 
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There exist but a handful of studies published by Western academics that discuss 

the detailed methods of bcud len practice. Glen Mullin’s translation of the flower bcud 

len composed by the second Dalai Lama, Rgyal ba Dge ’dun rgya mtsho (1475-1542), 

who died while sitting in meditation, is one of the few published. But the fact that 

Mullin included no commentary of his own nor proceeded to investigate other bcud len 

texts suggests that bcud len was of peripheral interest within the greater framework of 

his work on the writings of Rgyal ba Dge ’dun rgya mtsho  (Mullin 2005: 183-191).

David Germano in his essay ‘Food, clothes, dreams’ has investigated the topic 

of rlung gi bcud len, or breath (SUƗQD) bcud len. He worked on particular sections of 

the 6Q\LQJ thig (Seminal Heart) that began in the eleventh century within the Nyingma 

school and was systematized by Klong chen pa (1308-1363). Germano describes 

bcud len generally as a technique ‘for contemplatively generating constant dietary 

nourishment and warmth without relying on ordinary sources’. He makes a threefold 

classification of food-related bcud len:

���URFNV��ÁRZHUV��KHUEV��PHUFXU\��JROG�DQG�VR�IRUWK

2) imbibing one’s own energized breath

3) consuming one’s own excretion

In this article, Germano focuses on the ‘eating wind’ bcud len practices, explaining their 

aims and then presenting their function in considerable detail, basing his observations on 

the text entitled ‘The Treasury of the Supreme Vehicle’ (TCD 164.4-5). This is a faithful 

recounting of Klong chen pa’s instructions on how to ‘eat wind’ in order to replenish 

one’s energy through visualisation-energized breathing (Germano 1997: 293-312). 

Fernand Meyer, an inspirational pioneer of the study of Tibetan medicine, spoke 

extensively on the topic of bcud len in his series of lectures entitled ‘Aspects rituels et 

matériels des techniques de longévité visant à absorber les essences (bcud-len)’ during 
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the 1997-1998 academic year at Paris’s École Pratique des Hautes Études (EHPE); these 

lectures, regrettably, have never been published.

The difficulties of locating and translating esoteric texts have long been a deterrent 

to scholars who also may have had pragmatic concerns about peer judgements on the 

‘scientific’ value of work connected to an area of medicine as yet unproved by scientific 

testing. G.J. Meulenbeld’s 2003 review of Aschoff and Tashigang’s (2001) work on 

Tibetan ‘precious pills’, in which he deplores the absence of ‘hard facts’ (Meulenbeld 

2003: 211), clearly illustrated how differing perceptions of medicine, healing and life 

enhancement clash. 

The extensive work of Barbara Gerke on life-enhancing practices in Tibetan 

medicine with a more ethnographic approach has drawn together much useful evidence 

and has recently been accorded considerable attention. 

There is also a notable shortage of Tibetan-language secondary sources on the 

more contemplative aspects of bcud len, particularly in translation. Usually, the texts 

that are our primary sources were instructional in nature and restricted to committed 

practitioners; they were not divulged in public and thus were never regarded in 

the traditions of scholarship in Tibet as a bone of academic contention. The most 

comprehensive unpublished work available now is Lungtok Coktsang’s thesis ‘Les 

techniques de bcud len dans le monde tibétain’ (Lungtok Coktsang 2007). Lungtok 

Coktsang offers translations of selected bcud len texts but has not contextualised them 

within a corpus. A list of bcud len texts found in the Rnying ma tradition was presented 

by Mei at an IATS conference in 2010, but it was never published.                         

In their work entitled Tibetan Medicine, Rechung Rinpoche and Jampal Kunzang 

(Rechung & Kunzang 1973) dedicate a single page to the practice where bcud len is 

defined as ‘the observance of health rules’, chiefly consisting of correct diet, good habits 
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and proper medication. General guidelines for healthier living are given, but no specific 

instructions for practicing bcud len are presented. The authors refer their readers to the 

‘Man ngag rgyud’, the third treatise of the Rgyud bzhi Medical Tantra, where Chapters 

90 and 91 offer some substantial descriptions of bcud len practice. Tsepak Rigzin (1982) 

has translated a flower bcud len text authored by the second Dalai Lama.

With these exceptions, to date I have been unable in my research to locate studies 

by Tibetans on the practices of bcud len.  

Fortunately, a number of publications have appeared which help clarify the 

principles underpinning the practice of bcud len. These have been centred on the nature 

of the subtle body and the tradition of exercises connected with its nurture. These may 

include techniques to accompany the ingestion of medicine such as breathing, mantra, 

visualisation or ’phrul ’khor (yogic exercises) that are all methods to control the inner 

channels and vital energy. Some, according to Fenner, also consider gtum mo (the 

method of generating inner heat) and yab yum (sexual union) as closely related to bcud 

len practices (Fenner 1979: 82).

As Geoffrey Samuel once wrote, the subtle body is one of the most difficult 

concepts for Westerners to grasp (Samuel 1993: 237). More recently, in their editorial 

introduction to a collection of essays, Samuel and Jay Johnson describe the very term 

‘subtle body’ as ‘problematic’, as it has associations that go back to Madame Blavatsky 

and the early Theosophists (Samuel and Johnson 2013: 2). It is, simply put, a vessel that 

enables transformation, a dimension that offers a path to enlightenment. For Samuel, 

the subtle body is connected with the mind. Channels (nadis) exist through which 

various substances flow and the points of intersection of those channels are the cakras. 

‘Practices usually involve moving “substances” through the body, clearing “knots” in 
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the flow and directing the substances into a central channel flowing along the spine’ 

(Samuel 2008: 274). 

Philip Rawson in his book The Art of Tantra indicates fundamental differences 

that Tibetan Buddhists assert exist between the Hindu pattern of the subtle body and 

their own, for example, the diverse number of cakras recognized – six by the Hindus 

and four by the Buddhists (Rawson 1978: 160-166). Samuel, however, contends that 

‘Although significant discrepancies exist in descriptions of the subtle body, Tibetans are 

not disturbed by differences that are apparently irreconcilable and recognise the validity 

of each within its own context’ (Samuel 1989: 201).

It is the respiratory practices associated with the subtle body that have received 

the most attention to date. Germano, as mentioned above, wrote on bcud len of 

the breath, while Daniel Cozort in a chapter entitled ‘Channels, Winds and Drops’ 

compares the .ƗODFDNUD�DQG�WKH�*XK\DVDPƗMD�V\VWHPV��H[DPLQLQJ�WKHLU�VFKHPHV�RI�

channels and winds (Cozort 1986: 119-122). Kenneth Zysk discusses the ancient Indian 

conceptualisation and codification of the bodily winds and their operations in the human 

organism, examining classical Ɩ\XUYHGLF�concepts, breathing and yoga. He concludes 

that the influence of Ɩ\XUYHGLF notions on the development of yogic breathing had a 

significant impact (Zysk 1993, 2007).

Yantra Yoga (’phrul ’khor) is described as a Tibetan Buddhist practice that 

includes physical movements, breathing exercises and methods of concentration. The 

system of Yantra known as ‘The Union of the Sun and Moon’ (’phrul ’khor nyi zla 

kha sbyor), said to have been transmitted to Padmasambhava, was then transmitted by 

him to Vairocana in the eighth century (Norbu 2008: 1). Yantra Yoga is not normally 

included in the discourse on practices directly associated with bcud len, but I have 

found examples of texts advocating the complementary use of Yantra exercises such 
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as Thangthong Gyalpo’s Dka’ thub rde’u’i bcud len (text 13 of this study). Other texts 

prescribing Yantra are from Blo bzang don grub (1696-1756),who taught the Chu’i bcud 

len gyi snying po dngos grub kun ’byung; Btsun pa ye shes don grub bstan pa’i rgyal 

mtshan (1792-1855) who transmitted the Chu’i bcud len gyi gdams pa ’chi med rig ’dzin 

sgrub pa’i chu rgyun zhes bya ba bzhugs so; and Nyag bla padma du ’dul (1816-1872) 

who taught the Man ngag sku gsum bcud len ’ja’ lus rdo rje’i sku brnyes.

Another relevant work which describes the Bonpo tradition of ’phrul ’khor yogic 

exercises is Marco Alejandro Chaoul’s unpublished doctoral thesis on ancient yogic 

practices in the Bon religion (Chaoul 2006). Chaoul discusses the term ‘yantra’, which 

is used with three different meanings in the texts he examines: a magical diagram, a 

yogic posture and a machine or mechanism (Ibid: 72). He offers in the third chapter 

of his work a highly detailed presentation of the magical movements contained in the 

‘The Great Completeness Oral Transmission of Zhang Zhung’ (rdzogs pa chen po zhang 

zhung snyan rgyud), the text of cardinal importance studied at the main Bonpo monastic 

centres and lay communities (Chaoul 2006: 3). Chaoul asserts that channel breaths 

or rtsa rlung and ‘magical movement’ or ’phrul ’khor are distinctive Tibetan mind-

body practices that have been part of spiritual training in Tibet since the tenth century 

CE (Chaoul 2011: 297). This collection of texts offers several instances where the 

practitioner is instructed how to carry out physical yogic exercises, whose names and 

origins are unspecified, but which may well have been of that type.

Mantras and visualisations employed by bcud len practitioners have remained 

almost entirely unexplored, largely because of the element of secrecy surrounding 

the practice. The more accessible mantras employed in the preparation of medicinal 

substances have been examined by Frances Garrett, who studied the empowerment of 

medicine in an article tracing connections between Buddhist and medical traditions. 
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Garrett also studies the rituals surrounding the practice of sman sgrub (Accomplishing 

Medicine), its passage from India and its adaptation in Tibet (Garrett 2009: 207-

230). Although the sman sgrub practice has no direct link with bcud len, much of the 

theoretical background and understanding of the subtle body is similar. 

The other practice that Fenner believes merits consideration as a form of bcud len 

is what he refers to as ‘yab yum bcud len’. He argues from an etymological viewpoint 

that bcud is female essence and points to the inner UDVƗ\DQD use of Tantric ritual where 

the male essence is not expelled but drawn upwrd with the female essence along the 

central channel (Fenner 1979: 82). In the bcud len texts in my compendium, often the 

sexual act is explicitly discouraged as it is said to exhaust the body; however, in many 

texts there are visualisations of deities joined in sexual union and one imagines their 

sexual fluids blessing the practitioner. In some instances the ‘red and white bodhicittas’, 

the female and male sexual fluids, are used in the compounds to make bcud len nectar or 

pills. 

Some of the texts included in this collection are entirely focused on sexual 

practices, such as the Zab tig chos dbyings rang gsal las: bcud len rdo rje’i chu ’thung 

taught by Gar dbang rdo rje (1640-1685) and also the text Lha gcig nyi ma gzhon nus 

dag snang du stsal ba’i thabs kyi lam mchog nyi zla’i bcud len dang brgyad ’debs which 

was received in a pure vision by Bzhad pa’i rdo rje (1697- 1740). The more recent bcud 

len text ’Chi med gnyug ma’i gsang mdzod zhes/ lus med mkha’ ’gro’i chos skor gyi 

rig ’dzin thugs tig padma’i srog/ bcud len bdud rtsi’i gdam zab las/ gzhun don cha lag 

mdor bsdus bzhugs E\�*WHU�FKHQ�NDU�PD�������������KDV�D�VHFWLRQ�RQ�$PLWƗ\XV�ZKLFK�

includes sexual practices in which during copulation, one controls the lower SUƗ۬D 

while imagining that lights radiate from one’s secret place. It is interesting to note that 



35

all texts with instructions on sexual practices advocate sperm retention or advise in case 

of ejaculation to swallow the lost semen or to visualise it as an offering.

In the analysis of primary sources in the present study, I have searched for 

evidence of all the above forms of bcud len and for traces of the influences of all the 

strands of the diverse medical traditions noted above.





CHAPTER 3: TOWARDS A CLASSIFICATION OF THE 
CORPUS OF BCUD LEN LITERATURE

3.1 Introductory remarks

This section provides a framework for the classification of the extensive corpus of bcud 

len literature (seventy-three texts produced by forty-three authors have been found thus 

far). Tibetan masters and Western scholars have directed me to specific works on bcud 

len, but the majority of texts are listed in the Tibetan Buddhist Resource Center (TBRC) 

online collection. Even when I found texts independently, I checked if they were held in 

the TBRC collection. Whenever this was the case, I provided references for those same 

texts in that collection, so that the reader might more easily locate the works discussed. 

The provenance of each text is, wherever possible, given in section 3.3.5, titled ‘A 

Compendium’.

The content of these texts is made clear in the table below. They are drawn from 

all four major schools of Tibetan Buddhism and from the Bon tradition. That the authors 

of the texts have widely varied affiliations and that the texts have come down to us 

from very different times and places complicates the classification of the texts. The few 

academics who have encountered bcud len writings while researching spiritual practices 

have therefore found it difficult to place the texts in their context. The absence of a 

framework of reference has also compounded the numerous difficulties facing historians 

of Tibetan medicine, as Blezer pointed out repeatedly (Blezer 2007). 

In formulating a classificatory model for bcud len texts a first necessary step 

is to overcome the limitations of the biomedical frame of interpretation that has long 

influenced historians of medicine in general and of early readings of bcud len texts. 
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Western distinctions between medical and religious purposes tend to exclude Tibetan 

notions of disease and therapy and are not always appropriate or helpful. The authors of 

a recent work examining the nature of Tibetan medical practice refer to the concept of 

gso ba rig pa (science of healing) which extends beyond the classical body of Tibetan 

medical knowledge to include ‘knowledge and practices that have either become 

marginalised within modern institutions or have been seen as belonging to the domain 

of religion’ (Adams, Schrempf, Craig 2011: 3-4). Barbara Gerke, similarly, points to 

the need for a more nuanced approach where boundaries between the religious and the 

medical ‘become blurred’ in the case of advanced Buddhist practices (Gerke 201b: 85).

As a life-enhancing, regenerative medical practice, bcud len places great emphasis 

on the physical body, unlike many other meditative practices that focus mostly on 

mental exercises and visualisations. A basic tenet of Tibetan medicine is that the 

functioning of the human organism is supported by the three humours, nyes pa gsum. 

Gerke (2012b: 22) has pointed out the troublesome issues surrounding the translation of 

medical terms so laden with meaning. She has highlighted how English renderings fail 

to convey the polysemous nature of the Tibetan terms. The basic overview of the three 

terms that follows, aiming to provide the reader with a general overview, exemplifies 

how lengthy the rendition of three words can be.   

These humours arise from various combinations of the elements. Air and space 

produce the humour ‘wind’ (rlung). Water and earth produce the ‘phlegm’ (bad kan) 

humour; energy, fire and water combine to form the ‘bile’ (mkhris pa) humour. 

The general functions of the ‘wind’ humour (rlung) concern sense perceptions, 

awareness and movements of body and limbs, respiration, swallowing food and drink, 

circulation of the blood, retaining and evacuating faeces and urine, opening and closing 
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the orifices, the workings of the nervous system and the circulation of the nutritive 

essence through blood. The general function of ‘phlegm’ (bad kan) is to develop all the 

humid and wet components of the body, such as saliva and gastric juices and so forth; 

maintain and safeguard body humidity; prepare food for assimilation; enable digestion; 

strengthen physical health; make the skin more supple; stabilize the mind; and induce 

sleep. The general functions of the ‘bile’ humour (mkhris pa) are to ensure and protect 

the body heat and in particular heat for digestion; maintain the complexion; regulate 

the stimuli of hunger and thirst; enable digestion of food and drink; and govern the 

production of bodily substances through the blood (Norbu 2006).

There are other bcud len practices in which the subtle body plays a more 

significant role. The aim of the bcud len texts with no specific focus on a bodily 

weakness and which could be designated more meditative in emphasis is to allow the 

practitioner while on the path to buddhahood to live on negligible amounts of food, 

thereby purifying his or her body and energy flow and sharpening mental focus. 

On balance, this thesis focuses more on bcud len texts that are not specifically 

medical in purpose but belong more in the context of instructions for spiritual practice, 

in particular for yogic sustenance and solitary meditation. There is, however, insufficient 

reason to adopt the medical/religious binary as a basic division for classification.

In the absence of any established comprehensive classificatory model recognised 

and accepted by scholars in the field, I devised my own model. In presenting the 

summaries and tables below, I chose to select and present certain criteria, chiefly: 

author, listed chronologically (re-discoverer in the case of a gter ma); dating of the text; 

a summary of the contents; main deities and substances involved; translation of the 

colophon; remarks on the text.
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The precise date of the creation of a text is not always specified and is hard to 

determine; since the teaching may have been transmitted orally for a very long time 

before being written down. The dates of the lifetime of the author or gter ston are 

therefore the basis of the chronological organisation. 

Establishing the authorship of the text is a further complication. As was explained 

in the preceding chapter, there are numerous difficulties in pinpointing a single origin 

for the bcud len tradition; thus we cannot view bcud len as a monolithic cultural or 

religious tradition, where being ancient and unchanged translates as ‘authentic’. As 

Robert Mayer points out, traditional Tibetan literary work is a final product which 

contains ‘the input of more persons than the nominal ‘author’, while in modern literary 

ideals, the ‘author’ is constructed somewhat heroically as an individual creative source’ 

(Mayer 2010). Another factor inhibiting research into bcud len in the past was the need 

to accept the concept of gter ma. A considerable number of bcud len texts are gter ma 

texts, rendering questions of classification and chronology still more complex, given the 

added difficulties of defining authorship in such cases.17 For example, a teaching from 

a gter ston may have stemmed from a remembered dream and then was communicated 

orally. Subsequently it could have been recorded in writing, perhaps through the 

patronage of a teacher, a monastery or a sect, and we can never establish with certainty 

the accuracy of statements regarding its origin.18
 Many bcud len texts have been 

17  The concept of gter ma is discussed within a detailed analysis of the historical framework of the 

tradition in Gene Smith’s (2001) work. For Smith, ‘. . . the false prophet is a possibility that plagues any 

opposition to the tradition that accepts the principle of continuing revelation with doubt.’ (Smith 2001: 

240). However, as Dudjom Rinpoche points out in his lucid essay in defence of the gter ma tradition, ‘The 

Shortcomings of Refutation and Proof’, these arguments had long been anticipated in the world of Tibetan 

sectarian debate and ‘. . . if all the doctrines refuted by learned and accomplished Tibetans were false, no 

authentic doctrine at all would be found’ (Dudjom 1991:927-933). As stated earlier, I have not pursued 

this argument in its minutiae and my attribution of authorship to bcud len gter ma texts is based on an 

acceptance of gter ma legitimacy. 
18  An example of a rather complex development and transmission of a bcud len practice is the Me tog  
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included in gter ma collections such as the Rin chen gter mdzod and the Gdams ngag 

mdzod or have been published in the collected writings of individual gter ston, or 

as individual works. This vast corpus of textual material on bcud len has never been 

comprehensively assembled and classified; to do so is the primary aim of this thesis.

Religious works from different traditions have often influenced one another and 

may contain shared thoughts or even shared textual passages. For instance, Samten 

Karmay (2007: 219) points out that Bonpo texts were transformed into Buddhist ones 

and vice versa. Techniques of adapting the texts can be very basic, such as substituting 

the terms bon for chos and g.yung drung for rdo rje, or in some cases the reverse. Where 

the substitutions are simple, the similarities in philosophical perspective are clearer and 

thus it is sometimes possible to discern a common origin or author for the texts.19

In the process of establishing my own criteria for classification, I investigated 

the aforementioned early Tibetan typology, ascribed to the eighth-century scholar 

Vimalamitra. This offers, I believe, an excellent basis for a classification. It mentions 

seven categories of bcud len (bcud len of precious substances, bcud len of minerals, 

bcud len gyi gdams pa bdud rtsi’i thigs pa text, attributed to Blo bzang chos kyi nyi ma (1737-1802). The 

LQWURGXFWLRQ�WHOOV�XV�WKH�SUDFWLFH�ZDV�RULJLQDOO\�WUDQVPLWWHG�E\�9DMUD\RJLQƯ to Pha dam pa Rin po che, and 

later the colophon (f. 162, lines 5-6) states: bcud len gyi gdams pa bdud rtsi’i thigs pa zhes bya ba ’di ni 

bya bral ba blo bzang chos kyi nyi mas rang gi slob ma dben par chas pa ’ga’ zhig gis nye bar bskul ba 

la brten nas tshe blos btang gi thar/ ong ba don gnyer ba rnams la phan pa’i bsam pas kun nas bslangs 

te rgyal ba dge ’dun rgya mtsho’i gsung la rang gi bla ma’i zhal gyi man ngag gis brgyan nas chos grwa 

chen po dpal ldan ’bras spungs su yi ger bkod pa’o// (These bcud len instructions on the nectar drop were 

written by the renunciate Bya bral ba Blo bzang chos kyi nyi ma at the request of his students, may they 

benefit those who pursue liberation! By supplementing the words of Rgyal ba dge’dun rgya mtsho with 

the instructions of my own guru, it was written at the great monastic institution of ’Bras spungs.)

With so many people involved in the handing down of the practice, one can understand the difficulties 

in identifying a single ‘author’. 

19  A Bon bcud len text which has many similarities (structural as well as the deities involved) with 

other Buddhist bcud len texts and worthy of an interesting comparative study is a work by Shar rdza 

Bkra shis rgyal mtshan (1859-1934), Rdzogs pa chen po sku gsum rang shar las sku gsum bcud len thar 

pa’i rgyags phye (7KH�QXWULWLRQ�RI�OLEHUDWLRQ��7KH�WKUHH�NƗ\D�HVVHQFH�H[WUDFWLRQ��IURP�µ7KH�']RJFKHQ�
spontaneous arising of the three kƗ\Ds’).
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bcud len of herbs, bcud len of aromatic substances, bcud len of meat, bcud len of SUƗ۬D�

essence of outer elements, bcud len of SUƗ۬D�essence of inner elements). In spite of the 

validity of these categories, my research has not brought to light a sufficient number 

of texts in which aromatic substances or meat are mentioned as major ingredients to 

qualify them as individual topics. The fact that I have yet to identify such texts however 

does not exclude the possibility of their existence; in fact, several other bcud len 

substances are mentioned in Martin Boord’s forthcoming translation of a biography of 

Padmasambhava, 2�UJ\DQ�JX�UX�SDGPD�µE\XQJ�JQDV�N\L�VN\HV�UDEV�UQDP�WKDU�GUL�PHG�

pa, indicating that a greater array of substances, far more than the seven categories 

discussed in the aforemention text by Vimalamitra, the 6JUD�WKDO�¶J\XU�UWVD�UJ\XG�

’grel sgron ma snang byed, may be used for bcud len practice.20 At this stage (of my 

research), however, two of the seven subdivisions seem superfluous to the primary 

material presented in this thesis. I therefore excluded aromatic substances and meat as 

separate categories in my own classification, while opting to add the deities found and 

the substances prescribed in the texts. 

In the section that follows I offer my own classification of existing texts and a 

framework in which to place others that may surface in the future.

20  “. . . Everywhere he went, he extracted various essences, binding their hands and feet with seals 

in order to make them remain firm. Then he prepared the elixir of water and fire and, furthermore, he 

undertook the great austerity of [subsisting on] wind and space. In particular, he undertook the great 

austerity of the five nectars and sand, as well as the various medicinal herbs and poisons employed in 

the austerities of the Bodhisattva SadƗSUDUXGLWD��7KHQ�KH�XQGHUWRRN�austerities using trees, shrubs and 

leaves, as well as the nectar of the lotus and the rest of the five nectars. He underwent austerities using 

human flesh and urine and the herb Indrahasta. He extracted the essence of faeces and the five precious 

substances, including gold and the rest. He extracted the essences of rocks and flowers and fruit and horn 

and so on, of bones and beer and an unimaginable number of other substances. As a result of all this, he 

attained the deathless vajra body.” Boord [forthcoming]. 
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3.2 Indigenous bcud len typologies

In the review of the work on bcud len produced by Western academics to date, found 

in Chapter 2 above, I indicated the absence of any generally accepted comprehensive 

classification and a lack of contextualisation, in the isolated examples available. 

Although it would be simplistic to speak of a ‘traditional’ Tibetan model, I shall begin 

by examining two groupings found in primary sources, prior to introducing my own 

working model. These are the only examples of a classificatory model and of bcud 

len texts groupings that I have found thus far in Tibetan literature. The first, which 

deserves detailed attention, draws from the aforementioned forthcoming work by 

Chögyal Namkhai Norbu, Ka dag khregs chod kyi dgongs pa gsal bshad klong chen ’od 

gsal, currently being translated by James Valby. Norbu presents his explanation of the 

typology that if indeed drafted by Vimalamitra in the eighth century, may be the first 

model for a classification of bcud len teachings in Tibetan literature. The second is a 

grouping of bcud len texts from the collected writings of ’Jam mgon Kong sprul in the 

nineteenth century. 

The work accredited to Vimalamitra, as presented by Norbu, contains what is 

possibly the earliest classification of bcud len practices. It is found in The Illuminating 

Lamp (6JURQ�PD�VQDQJ�E\HG), a commentary attributed to Vimalamitra on The Root 

7DQWUD�RI�$OO�3HQHWUDWLQJ�6RXQG�(6JUD�WKDO�’gyur rtsa ba’i rgyud). It is impossible to 

prove the provenance of the work, but The Illuminating Lamp is generally ascribed to 

Vimalamitra and the commentary’s colophon attributes the work to him.21

21  F. 957, line 4. Rin po che snang byed sgron ma zhes bya ba/ mkhas pa bye ma mu tras mdzad pa 

rdzogs so. TBRC W25983, vol. 4016, folio 957 (Tibetan Buddhist Resource Center).

Ultimately it is not crucial whether Vimalamitra devised this classification or not (it may have been 

attributed to him so as to give the work more legitimacy). Its inherent value is that it offers a Tibetan 

example of bcud len classification, and a possible example to emulate. I have searched, to no avail, for
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In the section titled “Meditation sessions to cut attachment to food” in Chögyal 

Namkhai Norbu’s forthcoming work (Norbu forthcoming: 31-36) he cites from the 

6JURQ�PD�VQDQJ�E\HG. I have summarised and quoted from the extracts he has chosen, 

firstly as they offer to the reader clear statements of the purpose and processes of the 

various forms of bcud len practice made by renowned Tibetan masters and scholars. In 

addition, their instructions provide interesting points of comparison with those included 

in my subsequent analyses of texts from later periods. The extracts reproduced below 

were translated from the Tibetan by James Valby.

Prior to citing the explanations of the various forms of bcud len, Chögyal 

Namkhai Norbu cites a passage on the purpose of practising bcud len from Klong chen 

pa’s 7UHDVXUH�RI�WKH�6XSUHPH�9HKLFOH (Theg mchog mdzod) (Öser 1983: 1320):

Second, there are all kinds of deliberate meditations, like deity development and 

completion stages, with their non-conceptual and conceptual contemplative meditations 

that are intentionally cultivated by mind. The intellect uses them for its purposes. For our 

QHHGV�LQ�WKLV�VHFWLRQ�ZH�KDYH�WKUHH�FODVVL¿FDWLRQV��$W�¿UVW�SUDFWLWLRQHUV�DUH�KDUPHG�E\�IRRG�

and clothes, and in the end they are harmed by dreams and karmic tendencies that continue 

in the three realms. As an antidote to these, we have three trainings for meditation sessions: 

meditation sessions to cut attachment to food, meditation sessions to cut attachment to 

clothes, and meditation sessions to cut attachment to dreams and karmic tendencies. The 

¿UVW�WUDLQLQJ�KDV�WZR�VXEGLYLVLRQV��GHSHQGHQFH�XSRQ�YDULRXV�bcud len and dependence 

upon SUƗ۬D energy. Various bcud len include bcud len RI�WKH�¿YH�HOHPHQWV�DQG�PDQ\�PRVW�

precious supreme bcud len substances, like medicines, plants, nectars, and so forth. (Norbu 

forthcoming: 31)

Five types of bcud len are described in 7KH�5RRW�7DQWUD�RI�$OO�3HQHWUDWLQJ�6RXQG�(Great 

Tantra 1982, op. 7: 6, 40, 80): the bcud len of precious substances, the bcud len of 

 similar classification models in the Indian UDVƗ\DQD system that may have inspired the above model and 

also consulted David White, an expert on the subject, who told me he is unaware of any such occurrences 

in Indic literature.
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minerals, the bcud len of herbs, the bcud len of aromatic substances and the bcud len of 

meats:

These bcud len explanations are marvelous, extraordinary and supreme. They are not 

taught in other tantras. Powerful gods and sattvas, you listen. Whoever depends upon the 

precious substances is identical to the sun and moon. The body of one who uses various 

minerals cannot be cut by a blade. Whoever uses and depends upon herbs never has white 

hair or wrinkles. Whoever takes bcud len of pure nectar has a healthy appearance and 

remains youthful. Whoever uses and depends upon meat has a strong body and develops 

physical strength. (Norbu forthcoming: 31)

The commentary on the 5RRW�7DQWUD�RI�$OO�3HQHWUDWLQJ�6RXQG�elaborates further on 

these five types and then annexes the descriptions of another two types of bcud len, 

namely the bcud len of the SUƗ۬D�essence of the outer elements (phyi ’byung ba’i rlung 

gnad kyi bcud len) and the bcud len of the SUƗ۬D�essence of the inner elements (rlung 

gnad la brten pa’i bcud len). This sevenfold classification of bcud len practices explains 

the purpose, preparation and application, as well as the benefits of each type, providing 

examples of recipes and methods to apply with each. Although we cannot claim to know 

exactly when this classification was formulated, whether by Vimalamitra or at a later 

stage, it is still a useful subdivision of bcud len according to the techniques used.

Thus, the seven categories of bcud len described in the 6JURQ�PD�VQDQJ�E\HG are:

- bcud len of precious substances (rin po che’i bcud len)

- bcud len of minerals (rdo sbyor gyi bcud len)

- bcud len of herbs (sngo sbyor gyi bcud len) 

- bcud len of aromatic subtances (rtsi sbyor gyi bcud len) 

- bcud len of meat (sha sbyor gyi bcud len) 

- bcud len of the SUƗ۬D�essence of the inner elements (rlung gnad la                                                         

  brten pa’i bcud len) 

- bcud len of the SUƗ۬D�essence of the outer elements (phyi ’byung ba’i rlung gnad kyi bcud 

len)
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Spatial constraints do not permit the reproduction of the explanations in their entirety; 

however, the following selected extracts, derived from Valby’s translations, offer the 

reader relevant examples of each of these categories.

1. bcud len of precious substances

7KH�,OOXPLQDWLQJ�/DPS�6JURQ�PD�VQDQJ�E\HG�(Vimalamitra 1998: 5, 54, 113) contains 

a rather long explanation on the bcud len of precious substances, reproduced in Norbu 

(forthcoming: 32). This describes the preparation of edible mercury, explaining the four 

methods for melting, tempering, refining and eating it.22 An explanation follows on the 

method for preparing and ingesting a compound of gold, barley, copper and jewels. The 

various benefits of the practice are provided in the final section. It should be pointed out 

that neither in this, nor in any other of the descriptions of bcud len methods found in 

The Illuminating Lamp, are specific deities or mantras mentioned. This might be simply 

because these methods make no use of deity invocation or mantric recitation: however 

the author may have chosen to omit these details either in order to illustrate a generic 

example of practices or out of respect for the secrecy of the transmission of mantras and 

yogic methods. 

2. bcud len of minerals 

Second is the explanation of the bcud len of minerals, from The Illuminating Lamp (vol. 

ZHE: 119, 57, 3) and reproduced in Norbu (forthcoming: 33), that provides precise 

instructions on how to process a variety of minerals: smug po sbal rgyab (hematitum), 

cong zhi (calcite), mu zi (brimstone), mtshal (vermillion), rdo rgyu (grey antimony), 

22  An interesting work on the topic is ‘The Social Life of Tsotel: Processing Mercury in Contemporary 

Tibetan Medicine’ (Gerke, 2013c).
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pha wang long bu (cubic stone magnetite), gyam pa sngon po (blue slate), dngul rdo 

(hematite iron ore), rag rdo (chalcopyrite mineral), zangs rdo (copper ore) and lcags 

rdo (iron ore). Over a period of three weeks, these are sprinkled with one’s urine, 

“seasoned” with spittle of beer, and finally boiled. The effects of partaking of this 

concoction are listed and these include the loss of body hair, pain in the intestines (as a 

result of their turning into “the nature of stone”), freedom from the need for food and so 

forth.

3. bcud len of herbs 

Third is the explanation of the bcud len of herbs, drawn from The Illuminating Lamp 

(vol. ZHE: 121, 58, 2) and reproduced in Norbu (forthcoming: 33) that provides a recipe 

for making pills containing twenty-six different herbs and seeds. The benefits, which 

include the ability to endure cold temperatures and to walk a distance of 84,000 miles in 

thirty-two seconds, are listed at the end. 

4. bcud len of aromatic substances 

Fourth is the explanation of the bcud len of aromatic substances, drawn from The 

Illuminating Lamp (vol. ZHE: 123, 59, 3) and reproduced in Norbu (forthcoming: 34) 

that provides a recipe for preparing a bcud len of aromatic substances (juniper, turmeric, 

syrup from apricots, rose bush) which is blended with sesame, white mustard, black 

mustard, various grain oils, alum and various tree oils and left in an iron vessel for five 

years. After that time it can be consumed with soil. Finally the benefits are described, 

the most remarkable of which is the ability to fly in the sky, as well as overcoming the 

need for food and clothes and becoming capable of enjoying the great celestial realms. 
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5. bcud len of meats 

Fifth is the explanation of the bcud len of meats, drawn from The Illuminating Lamp 

(vol. ZHE: 125, 260, 2) and reproduced in Norbu (forthcoming: 35) that provides a 

recipe for a meat powder soup that should be consumed for a period of six months. 

The recipe is straightforward, involving drying and pulverizing meat, and what is most 

striking (perhaps because it is so exaggerated) is the concluding section, dedicated to the 

benefits of the practices: 

The practitioner’s strength will never decline: One’s strength will be unshakeable, just as 

you cannot shake an elephant, wherever you grab it, by the ear or by the tail. Then, after a 

ZKLOH��RQH�LV�DEOH�WR�NQRFN�RYHU�WKH�ÀRXULVKLQJ�WUHH�RI�SDUDGLVH�XVLQJ�RQO\�RQH�KDQG��$QG�

one discovers the power capable of moving rocks and mountains. Then internally one is 

beyond food, externally one’s body becomes powerful and the size of sixteen cubits, and 

secretly one becomes equal to the sun and moon.

Then follow the last two methods of bcud len that rely upon the essence of SUƗ۬D. 

6. bcud len of the SUƗ۬D�essence of the outer elements

As regards the bcud len of the SUƗ۬D�essence of the outer elements that breaks the 

continuity of external elements, the practitioner is told, in summary, to relax the body, 

massaging it with butter and cumin seed for five or six days, splashing it with chang 

and  tanning it in the sun. In a remote place, sitting upright, visualise the letter \Dۨ as a 

green vase of presence and practice SUƗ۬D exercises to keep�SUƗ۬D in the stomach area, 

filling the stomach with ‘fire’, before letting the SUƗ۬D move upwards to the throat. 

Food is limited to seven measures of rice, cleansed by wind and sunlight. After seven 

or eight days when bodily strength weakens, drinking fine chang is suggested. A small 

piece of meat, eaten heedfully, generates heat. After nine months of this meditation the 
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complexion becomes bright and healthy. There will be no attachment to food. After 

three more months, white hair and wrinkles will be gone. Teeth and nails will transform. 

Continuing a further six months, the practitioner  will  no longer have a contaminated 

body and will need to meditate only a little. After another six months, the body will be 

able to fly in the sky, and others will see it in a pure transparent vision. After that, the 

practitioner will be ‘like the sun and moon’, beyond food and ready to depart to celestial 

realms. 

Summarised from The Illuminating Lamp (vol. ZHE: 128, 61, 6).

7. bcud len of SUƗ۬D�essence of inner elements 

As for the explanation of the bcud len of the SUƗ۬D�essence of inner elements: with 

regard to the alchemy of inner SUƗ۬D, the practitioner is told to perform a series of 120 

inhalations and exhalations. A small pile of beans mixed with brown sugar, honey and 

castor oil should be eaten. Continuing this practice, one should not sleep for seven 

days or nights. The body will strengthen, the voice will gain power and the mind will 

be energized. Special experiences of body, voice and mind will occur. After forty-nine 

days there will be no need to defecate, and there will be only pure yoga food. If hunger 

arises at this time, by fixing awareness upon some appearances of earth, water, fire and 

air, pure outer elements will become food for the practitioner. The practitioner of that 

bcud len obtains wisdom and in the future avoids rebirth. Its effects are exceptionally 

profound when one has the capacity for both the internal and the external practices. 

Summarised from The Illuminating Lamp (vol. ZHE: 128, 61, 6).

The account of bcud len methods thus ends, providing an interesting example of 

an indigenous sevenfold classification.
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Another text devoted to bcud len in Tibetan literature worthy of particular 

attention is that written by ’Jam mgon Kong sprul (1813-1899), who produced a 

remarkable range of writings, collected in The Five Treasuries (Mdzod chen lnga). In 

appreciation of Kong sprul’s wide-ranging interests, Gene Smith (2001: 267) described 

him as ‘the nineteenth-century Tibetan Leonardo’. Two compilations of bcud len texts 

are found in Kong sprul’s collections and to the best of my knowledge ’Jam mgon Kong 

sprul stands alone in having created two such distinct groupings,  one contained in the 

forty-eighth volume of the Rin chen gter mdzod and the other in Chapters 15 and 17 of 

the Gdams ngag mdzod. In that forty-eighth volume of the Rin chen gter mdzod, thirteen 

bcud len texts are found; forms of bcud len including those based on stone, flowers, 

herbs, water and SUƗ۬D are present in this collection. I have yet to find a conclusive 

explanation as to what criteria were adopted in selecting these particular bcud len texts 

for this collection. 

In the Gdams ngag mdzod, the section called Khrid skor sna tshogs (assorted texts 

of instructions) contains seven bcud len texts. This set of texts also represents a diversity 

of bcud len forms and includes treatises on water, flower and stone bcud len. Again, I 

have yet to discern whether these texts were selected for specific purposes. 

According to a statement in ’Jam mgon Kong sprul (2003: 102), it would 

appear that heprul was asked to tabulate the bcud len texts included in his collections 

of writings for the sake of the continuation of the teachings, and especially for 

the preservation of lesser gter ma teachings (such as bcud len since they were not 

transmitted in an institutionalised setting). 23 There may also have been an element of 

23  The following statement was made by ’Jam mgon Kong sprul (2003:102): ‘During the spring equinox I 

spent a week in retreat focusing on White Tara according to the tradition of Duddul Dorjé. 
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interest derived from personal experience since we know, from his biography, that Kong 

sprul himself had adopted some of these techniques. In the section on Kong sprul’s 

biography in the work on Ris med philosophy written by Ringu Tulku (2006: 17) we 

read that in his late adolescence Kong sprul subsisted for a week on extracted essences, 

obtaining all his nutrition from stalagmites. Ringu Tulku (2006: 21) also informs us that 

Kong sprul pursued studies on formulating and dispensing medicines as well as using 

herbs. 

3.3.2 A guide

The purpose of section 3.3.2 is to offer the reader a listing in tabular form of texts 

devoted to the practice of bcud len found to date. As mentioned earlier, it does not 

include the numerous texts that may mention the practice in passing. The chosen method 

has been to list the texts by author in chronological order and to identify in key words 

the essential content of each text. In this constantly evolving project, I obviously cannot 

claim that this list is exhaustive.

 The texts are listed chronologically according to the author or rediscoverer’s 

dates. Often the exact dating of the text is unspecified, so I have listed the texts 

according to the author or rediscoverer’s dates. Authorship issues have been discussed 

Previously, it had occurred to me that it would be of benefit in the transmission of all the many important 

minor terma cycles I had received over the years if I were to collect the texts together, and again I 

summoned up the inspiration behind that project. I now felt that it would be best to include these minor 

instructions – which after all were cases of less important techniques for purposes that were both 

beneficial and harmful – in a compilation of the empowerments I had received for the rare termas of the 

major and more well-known tertöns, editing these into a concise format. I asked my all-seeing precious 

master about this. His response was to write four volumes of texts summarising some minor termas. 

He said, “It would be ideal if you were to use these as your basis and write your work, collecting all the 

cycles of Guruyoga, ']RJFKHQ�WHDFKLQJV��DQG�$YDORNLWHĞYDUD�SUDFWLFH�IURP�WKH�PDMRU�tertöns.” I replied, 

“That being the case, please compose a table of contents showing which termas should be included and 

what order should be adopted.”’
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in more depth in section 3.3.1; at times texts authored by others may have been 

subsumed into another author’s collected writings or erroneously listed as another’s 

work. I have endeavoured to note and rectify such instances. The title of the text follows 

with, in brackets, the numbers of folios that it comprises. The folio numbers listed refer 

specifically to the folios of the text’s subsection dealing with bcud len. 

 In the fourth column, I note the category of bcud len that the text falls into. To 

avoid excessive repetition, I have devised the following symbols to insert into the box 

‘typology of practice’: A single asterisk * means the reading and identification are still 

in progress. A double asterisk ** signifies that the text has not yet become available to 

me. This table offers a swift indication of the contents of the individual texts. 

The last two columns list the text’s principal deities and main substances. I have 

rendered certain words, such as deity names and terms related to the subtle body in 

Sanskrit rather than Tibetan. I opted for this choice in instances where the original 

coinage was in an Indian tantric context and therefore a Sanskrit term seemed more 

appropriate to express the term’s various meanings. Throughout the compendium the 

materia medica terms are left in the original Tibetan with their Latin nomenclature 

appearing in brackets the first time the term appears. The terms are further examined in 

the glossary at the end of this work. 
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3.3.3 An introductions to the texts

The contents of the gathered texts, translated, summarised and annotated in the 

compendium, range from a mere mention of bcud len in the eleventh century to the 

complex gter ma teachings rediscovered in the latter part of the twentieth century. As 

was mentioned in Chapter Two, it is difficult to ascertain a posteriori the exact dating of 

the origins of the bcud len tradition. These texts were often passed down in oral lineages 

and recorded in writing only later. They were authored by exponents of all four schools 

of Tibetan Buddhism as well as practitioners from the Bon tradition, a testimony to the 

extent of the practices on the Tibetan plateau. The vast majority of the texts collected 

here are Buddhist. The Bon tradition is very much underrepresented. This discrepancy 

has occurred partially because I gave priority to texts which could be viewed online at 

the Tibetan Buddhist Resource Center, enabling potential researchers easy access to the 

texts of interest. I am aware that further research into Bon bcud len texts is necessary 

before definitive findings about the bcud len tradition can be stated. Indeed, the findings 

in this essay are based on patterns emerging from a few dozen texts and therefore cannot 

be considered as representative of the whole bcud len tradition. Certainly there are many 

more texts, both Bon and Buddhist, awaiting translation and interpretation that may well 

change our understanding of the bcud len tradition. Despite its current limitations and 

lacunae this rubric is presented as a contribution to the body of work on bcud len, an 

area of study still in its initial stages. 

The reader should bear in mind some of the unresolved complications encountered 

by researchers in the field. The practical difficulties in identifying the materia medica, 

the differing interpretations of the subtle body, the debates on authorship, and the 

legitimacy of the gter ma literary tradition. The texts presented assume an understanding 
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and acceptance of the existence of ڲƗNLQƯV� QƗJD and other semi-mythical classes of 

beings, all of them extremely important in meditative bcud len texts.  In the readings 

below, they often are referred to in regard to the origins and transmissions of the 

practices; and instructions are found on rites to appease them so as to avoid disturbances 

from the realms of the intangible. In the quest to extend their lifespan, well-being 

and physical and mental powers, bcud len practitioners developed a broad tradition, 

embracing a wide range of techniques. As the collection shows, these include exercises 

to develop the subtle body, sexual practices involving a consort, yantra yoga, breathing 

techniques, mantra recitation, visualisations, and the preparation and consumption of 

concoctions that sometimes contain ingredients unfamiliar or unpalatable to the modern 

reader such as human flesh, semen or menstrual blood.

There are structural similarities in many of the examples; typically, a text begins 

by paying homage and the preliminary practices follow. The main practice is next and 

after that the concluding section, where the benefits of the practices are explained. A 

colophon often but not always describes who wrote the text, why, when and where.  

In this short introduction to the compendium I indicate the main themes, presences 

and practices of the literary corpus of bcud len reflected in the writings. My remarks 

are focused on the following themes in particular. First, I explore the main substances 

used. I then identify the principal deities addressed. Discussion follows with examples 

of the inner yoga techniques found in bcud len rituals that focus on the subtle body, 

sexual union, and breathing. I mention important figures and aspects of the tradition 

(Padmasambhava, gter ma and ڲƗNLQƯV). I also explain through example the problems in 

establishing authorship and evaluating the purposes of the texts, while investigating the 

possible reasons for the prolific period concomitant with the ris med movement. 
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Substances

There have been difficulties surrounding the identification and labelling of Tibetan 

materia medica since the Russian doctor Rehmann’s first publication on the subject in 

1811, as Robert Mayer points out. Discussing the historiography of Tibetan medicinal 

plants, Mayer recounts how the distance and isolation of places in the Tibetan world 

resulted in different labels for the same plant, citing the example of skyu ru ra that has 

been identified as: Cratageus pinnatifida (Chinese hawthorn), Mallus Baccata (Siberian 

Crab apple) and Phyllanthus emblica (Indian gooseberry) (Mayer 2007:35-36).  

The precise identification of the vast array of ingredients found in bcud len 

recipes, formulated in diverse regions over many centuries, is highly problematic. 

Tibetan medicine evolved over several centuries in an enormous area comprising 

several countries and as pointed out its materia medica show variation according to local 

vegetation, traditions, and foreign influences. All these factors may affect traditional 

plant identification and classification as the field data of several scholars has shown. 

‘Thus Tibetan materia medica, as Tibetan medicine in general, is not to be considered 

as standard and static both in time and space, but as a tradition that has been constantly 

evolving’ Boesi (2006:78). Boesi provides an example of the complexity of a plant’s 

identification: 

µ$�7LEHWDQ�GRFWRU�IURP�.K\XQJSR��HDVW�7LEHW��KDV�UHSRUWHG�WKDW�WKHUH�DUH�¿YH�W\SHV�RI�WKLV�

plant: shang dril dkar po, shang dril dmar po, shang dril ser po (P. sikkimensis), shang 

dril smug po, and shang dril nag po (P. atrodentata���7KH�LQIRUPDQW�KDV�DI¿UPHG�WKDW�WKH�

designation shang dril nag po, only used in Khyungpo and in few other Tibetan regions, 

is a synonym for the more common shang dril sngon po, “blue shang dril”. The name 

shang dril nag po is not mentioned in the classical and modern pharmacopoeias examined. 

Similarly, traditional doctors from the region of Dolpo use the expression shang dril sngon 

po as a synonym of shang dril nag po (Primula macrophylla), thus corroborating the 

information reported by the informant from Khyungpo’ (Ibid: 79).
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Boesi’s observations reflect the difficulties that Western translators have experienced 

since the early nineteenth century in translating Tibetan medical texts. These have 

been further elucidated by Gerke who reminds us how hard it is, in the absence of oral 

instructions, to extract the meaning and implications of medical terms that are often 

represented by only one syllable (Gerke 2012b: 18). The teachings are part of an oral 

tradition and meanings can be lost in adopting a strictly literal translation (Ibid: 22). 

Glover (2010: 255-277) points out uncertainties surrounding Tibetan plant names 

and medicinal ingredients in general in her analysis of the categories of plants specified 

in two texts: The Four Tantras (Rgyud bzhi) and the contemporary commentary The 

Crystal Mirror. She also refers to various other medical texts, to point out the changes in 

recognised categories of plants throughout the history of Tibetan medicine. She asserts 

that ‘there is not absolute concordance between various texts as to the exact number 

and kind of plant categories nor to which category a plant should be assigned’ (Glover 

2010:255).

It appears the most detailed, systematic and scientifically referenced work 

published thus far in the English language is Tibetan Medicinal Plants (edited by Christa 

Kletter and Monika Kriechbaum) which I have used as a general reference, alongside 

other sources that are listed in the glossary at the end of this work. 

Despite bcud len being a centenary tradition, detailed research has only recently 

begun on its specific substances, their inherent qualities and the nature of their ritual 

empowerment. As mentioned in chapter 2 above, The Rgyud bzhi is a reference point 

in Tibetan medical studies and therefore it seems apt to enquire whether it may have 

significantly influenced Tibet’s bcud len tradition. This is referred to in the twenty-third 

chapter of the second volume, and in the ninetieth chapter of the third volume of the 

Rgyud bzhi (Emmerick 1975 and Gerke 2012b). 
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The Rgyud bzhi is generally thought to date from around the twelfth century and 

possibly earlier. The earliest mention of bcud len in the texts I have studied is from the 

eleventh century.  One important point to note is that bcud len was mentioned in Tibetan 

medicinal texts before the $ܒ܈Ɨ۪JDK܀GD\DVDۨKLWDթ�was translated into Tibetan. Yang Ga 

has argued that there seem to be earlier examples of Tibetan essence extraction practices 

(the pre-eleventh century Tibetan medical text King of the Moon (Zla ba’i rgyal po) 

predating the advent of major Indian medical influence. However Gerke (2013a: 334) 

encourages caution before jumping to conclusions, and calls for more detailed research 

on this point as bcud len might have been added retrospectively to the title by later 

editors (Gerke 2013a: 334). Further detailed examination is needed to clarify this 

observation. 

Of the ingredients found in the Rgyud bzhi’s bcud len recipes it is particularly 

worth mentioning a ru ra, ba ru ra and skyu ru ra. These ingredients, found in bcud len 

recipes spanning several centuries, are of Indic origin and suggest the Indian provenance 

of several recipes, including many found in gter ma texts rediscovered in Tibet.  

The first mention of a ru ra is in the second text in the compendium, in a text 

by Rje btsun Grags pa rgyal mtshan (1147-1216). This is nearly concomitant with the 

estimated dates of the emergence of the Rgyud bzhi. Given the scarce and imprecise 

historical evidence, however, it would be irresponsible to claim on this basis that the 

Rgyud bzhi is the principal source of the bcud len tradition in Tibet. Also, much research 

into Bon bcud len literature remains to be carried out and may change of current 

understanding of the bcud len tradition. 

Mercury is an ingredient which occurs in bcud len texts, starting from Text 14 

attributed to By Dge ’dun grub pa (1391- 1474). This teaching is said to have originated 
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from an unspecified wisdom ڲƗNLQƯ; not a satisfactory scientific explanation of the 

pathway by which mercury entered into the bcud len tradition (as exemplified by the 

texts in this compendium). 

Substance identification is further complicated in that the texts are addressed to 

individuals with a background in meditation and are laden with unexplained religious 

terms and concepts familiar to the yogin with an experiential background in the practice 

but not easily comprehensible to others. This may cause misunderstandings when 

particular ingredients are included, perhaps because they are deemed auspicious rather 

than for their actual medicinal properties. Often terse, the instructions in the texts are 

meant to be accompanied by the commentary of a qualified lama or practitioner.  

In several recipes for example one encounters the ‘five nectars’ and the ‘five 

fleshes’. In fact, neither of the fivefold sets of substances are definitively identified (for 

a summary and analysis of academic perspectives on the identification of the ‘nectars’ 

and ‘meats’ see Wedemeyer, 2007). Frances Garrett has shown how these substances are 

laden with tantric meaning. Deemed impure by most, they are transformed, empowered 

and consumed by tantric practitioners (Garrett 2010). Essentially, substances in bcud 

len recipes transcend conventional medical paradigms. The potency an ingredient is 

said to possess is an important factor to consider when analysing bcud len formulas. 

Spatial constraints prevent me from delving further into this question but I refer the 

more medically oriented reader to the second chapter of the Rgyud bzhi where a section, 

Chapter 20, entitled ‘The Potency of Medicine’ is found. Tibetan belief in a substance’s 

potencies can be understood as the qualities of several substances, such as gems, rocks, 

soils, herbal medicine, animal products (including horns, bones, flesh, tongue, bile, fat, 

brain, urine and faeces) that are listed in this section. 
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Examining bcud len texts, one realises that the substances employed, the mantras 

and the visualisations all interrelate and affect one another. Certain peculiar ingredients 

are listed in bcud len preparations and one cannot but wonder whether their efficacy 

is psychosomatic or due to the substances themselves. The late Dr. Trogawa Rinpoche 

(1931-2005), founder of the Chagpori Tibetan Medical Institute in Darjeeling stressed 

that the potency of an elixir is derived from the rituals of consecration as much as from 

the substances themselves (Baker: 1997: 174). 

These observations on the multiple factors empowering the substance, such as 

mental focus and mantra, were echoed in my conversations with Tibetan traditional 

medicine doctors Tenzin Sherab and Nida Chenagtsang, transcribed in Chapter 5.

Practising bcud len often entails the highly complex preparation of pills, medicinal 

unguents and oils that can contain large numbers of ingredients. But it is not the 

ingredients alone that give the bcud len practices their potency. As an example, the 

instructions may specify that the persons who should gather a specific flower, must 

pick it at a certain place and time as well as and the mantra to be recited while doing so. 

Furthermore mantras, invocations and prayers are indicated for the later stages of the 

preparation, and the ingestion of the pill can be accompanied by intricate recitations, 

visualisations and breathing exercises that give the practice a power that transcends our 

common understanding of the ‘medical’.

Numerous deities appear in bcud len practices, in a variety of roles; at times they 

are said to be at the origin of the specified teaching, or they may be invoked, propitiated 

and visualised for their blessings and empowerments. 

In the compendium we find: $YDORNLWHĞYDUD��/KD�PR�GNDU�PR��+D\DJUƯYD��

9DMUD\RJLQƯ��ঌƗNLQƯV�RI�GLIIHUHQW�FRORXUV�DQG�GLIIHUHQW�IDPLOLHV��5GR�UMH�¶G]XP�PR��
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9DMUDYƗUƗKƯ��$PLWƗ\XV��5MH�EWVXQ�PD��0DxMXĞUƯ��9DMUDGKDUD��6LূKDPXNKƗ��'RUMH�'URO|��

9DMUDSƗ৆L��DQG�PDQ\�PRUH�WRR�QXPHURXV�WR�OLVW�KHUH�

The range of these deities illustrates the breadth of the aims of bcud len and the 

large number of enlightened activities connected with the above deities that bcud len 

SUDFWLFHV�VWULYH�WR�DWWDLQ��7KH�GHLWLHV�PRVW�IUHTXHQWO\�PHQWLRQHG�DUH�$PLWƗ\XV��IHDWXUHG�

LQ�WHQ�WH[WV��DQG�9DMUD\RJLQƯ (who features in thirteen texts).

:KHUHDV�9DMUD\RJLQƯ�SUDFWLFHV�WHQG�WR�EH�DVVRFLDWHG�ZLWK�WKH�*VDU�PD�VFKRROV��

$PLWƗ\XV�LV�FRQQHFWHG�ZLWK�PDVWHUV�DQG�OLQHDJHV�IURP�WKH�5Q\LQJ�PD�WUDGLWLRQ��:H�

cannot however adopt a binary perspective and divide the practices involving these 

WZR�GHLWLHV�LQWR�WZR�GLVWLQFW�OLQHDJHV�ZLWK�SDUWLFXODU�DVVRFLDWLRQ��VLQFH�9DMUD\RJLQƯ�

practices (for examples Texts 18 and 21) are included in gter ma texts connected with 

Padmasambhava, which by definition would be labelled as Rnying ma.  

 $PLWƗ\XV�PDNHV�KLV�ILUVW�DSSHDUDQFH�LQ�7H[W�����D�gter ma revealed by Ratna gling pa 

��������������9DMUD\RJLQƯ¶V�DSSHDUDQFH�LQ�bcud len texts predates his, for she first appears 

in Text 8, composed by Dri med ’od zer (1308- 1364).

Generally speaking, 9DMUD\RJLQƯ�LV�PRUH often found in bcud len texts associated 

with the Bka’ rgyud school, although Rnying ma masters such as Rat na gling pa (1403- 

1479) discovered and propagated 9DMUD\RJLQƯ bcud len texts. 

The origins and evolution of 9DMUD\RJLQƯ�SUDFWLFHV�KDYH�EHHQ studied in 

depth by Elizabeth English (2002) and to a lesser extent by Simmer-Brown (2002).   

(QJOLVK�VWDWHV�WKDW�9DMUD\RJLQƯ¶V first appearance in scriptures occurred in VƗGKDQD 

texts written in Sanskrit, many of which were grouped in a collection known as the 

Guhyasamayasadhanamala. Dating these texts is problematic, but English concludes that 

they may well have originated around the tenth century. (English: 2002: Introduction)
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Frequently in the bcud len instructions, often given largely for the benefit of 

advanced meditators, the description of the deities is minimal. The texts often merely 

say one should mentally transform into the deity, expecting the reader to be familiar 

with the deity’s appearance and attributes. 9DMUD\RJLQƯ¶V appearance, stance and 

ornaments are all laden with meaning. Concerning the figure and symbolisms Simmer-

Brown (2002: 142) writes thus: 

… 9DMUD\RJLQL�LV�YLVXDOL]HG�LQ�VHPL�ZUDWKIXO�VW\OH��ÀHU\�UHG�LQ�FRORU�EHFDXVH�UHG�LV�WKH�

FRORU�RI�0RWKHU�3UDMQDSDUDPLWD��6KH�LV�QDNHG��ZLWK�FKDUQHO�JURXQG�RUQDPHQWV��EHFDXVH�VKH�

LV�XQWRXFKHG�E\�WKH�QHXURVLV�RI�klesas��ZLWK�QR�DUPRXU�RI�HJR�WR�FORWKH�KHUµ�� 6LQFH�VKH�

GZHOOV�LQ�WKH�FKDUQHO�JURXQG�RI�HJRFHQWULVP��VKH�VWDQGV�RQ�WKH�FKHVW�DQG�ORZHU�IDFH�RI�D�

GHFD\LQJ�FRUSVH��$V�D�ZLVGRP�GDNLQL��9DMUD\RJLQL�FDUULHV�D�KRRNHG�NQLIH�(kartari, triguk) 

NQRZQ�DV�WKH�KRRN�RI�PHUF\��WKH�ZHDSRQ�RI�QRQ�WKRXJKW�WKDW�FXWV�WKH�GHFHSWLRQV�RI�VHOI�

FKHULVKLQJ��1RQ�WKRXJKW�(togme) LV�WKH�PRVW�EDVLF�H[SUHVVLRQ�RI�9DMUD\RJLQL��IRU�KHU�PLQG�

LV�FRPSOHWHO\�IUHH�IURP�VXEFRQVFLRXV�FKDWWHU�DQG�IURP�WKH�KDELWXDO�SDWWHUQV�WKDW�JLYH�ULVH�WR�

REVHVVLYH�WKRXJKW��

+HU�H[SODQDWLRQ�RQ�9DMUD\RJLQƯ�FRQWLQXHV�(Ibid: 149):

… Vajrayogini is understood to be a yidam, a personal meditational deity, a potent ritual 

symbol simultaneously representing the mind of the guru and lineage of enlightened 

teachers, and the enlightened mind of the tantric practitioner. 

0RUH�RQ�WKH�LQIOXHQFHV�RI�9DMUD\RJLQƯ�LQ�WKH�bcud len tradition will be said in Chapter 

4, section 4.2, in the introduction to my translation of a cong zhi bcud len text by Ratna 

JOLQJ�SD��,�SRLQW�RXW�WKDW�WH[W¶V�VLPLODULWLHV�WR�WKH�,QGLF�9DMUD\RJLQƯ�ULWH�RI�µ7DVWLQJ�

Nectar’ ($P܀WDVYƗGƗQDP) found in the &DNUDVDۨYDUDEDOLYLGKL.

In reading through this compendium of bcud len texts, the reader will realise that 

such similarities in ritual procedures, both visualised and actual, are not limited to that 

particular cong zhi text, and can indeed be discerned in many other bcud len texts which 

utilise various other substances.  
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It is noticeable how 9DMUD\RJLQƯ��DQG�LQGHHG�PRVWڲ�ƗNLQƯV, usually empower and 

transmit their blessings by chopping open the practitioner’s heart, trunk or inner body 

channels; the earliest example is in Text 5, where Bdud rtsi yi lha mo,  ‘The Goddess of 

Nectar’, is visualised chopping the tip of the meditator’s heart and pouring nectar into 

it. In other instances the meditator visualises that drops issue from the ڲƗNLQƯ¶s vagina, 

empowering the practitioner. 

,QVWHDG��$PLWƗ\XV�bcud len practices tend to involve visualisations of his vase, 

filled with nectar, pills or various substances; lights spread and reabsorb, imbued with 

EOHVVLQJV�ZKLFK�HPSRZHU�WKH�SUDFWLWLRQHU��$PLWƗ\XV�LV�DVVRFLDWHG�ZLWK�ORQJ�OLIH��EXW�

several other benefits of the practice are listed in concluding sections of the texts; for 

H[DPSOH�7H[W����OLVWV�WKH�SRZHU�WR�DWWUDFW�WKH�RSSRVLWH�VH[��7KH�ILUVW�$PLWƗ\XV�bcud len 

is Text 17, a thirteenth century gter ma revelation.  

Long life, however, is the chief ‘siddhi¶�RI�$PLWƗ\XV�SUDFWLFH��ZKLFK�LV�FORVHO\�

connected to Guru Padmasambhava, said to have attained the long-life siddhi of Buddha 

$PLWƗ\XV DW�WKH�0ƗUDWLND�FDYH��’chi ba mthar byed) in Nepal. 

Inner yoga techniques found in bcud len rituals that focus on the subtle 
body, sexual union and breathing.

Compared to many other meditative practices, a distinguishing feature of the bcud 

len tradition is the importance it attributes to the subtle body, which was discussed in 

Chapter 2. 

A number of practices with exercises involving the subtle body are found within 

this bcud len compendium. These yogic techniques are used to create and enhance 

meditative experiences by manipulating the body’s internal energies. They may include 
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either visualisations of mantric syllables at the body’s chakras, coloured ‘drops’ moving 

in the subtle body’s winds and channels or nectar filling the body and channels of the 

meditator. Meditative bcud len practices are not confined to mental visualisations; there 

are also other forms that serve to raise energy and harmonise the physical body, such as 

yogic practices and copulation. The breathing practices of bum pa can ‘vase breathing’ 

are the subtle body exercises that occur most frequently in this collection of texts. Their 

aim is to bring the ‘winds’ into the central channel, an important goal in meditation. The 

importance of this exercise is reiterated by Dzongsar Khyentse in his personal statement 

on bcud len (see conversations in chapter 5). 

Chaoul (2006: 29-30) dates certain phrul ’khor yogic practices, found in a 

chapter of the Zhang Zhung snyan rgyud, around the eight century. Time constraints 

have impeded the inclusion of those texts in this study, but in the future it would be 

interesting to research early Bon texts for elements that perhaps have made their way 

into later Buddhist bcud len texts. For the moment on the basis of this compendium it 

can be suggested that the roots of these subtle body practices lie in Buddhist tantras that 

originated in India. Their origins, development and contents have been discussed in 

several works, such as Reginald A. Ray (Ray 2002) and Ronald M. Davidson (Davidson 

2008). Both these authors trace their development in India and their subsequent arrival 

in Tibet. Interestingly, certain inner yoga practices, initially disdained by the Buddhists 

in India, slowly made their way into Tantric Buddhist teachings. Davidson (2008: 27) 

lists practices employing human bones, scatophagy and ritual copulation, examples of 

which are found in this bcud len compendium.  

Despite their Indian origins, several subtle body practices either originated or 

were passed on in pure visions or gter mas by Tibetan masters. For example the work 
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Rdo rje lus kyi sbas bshad (([SODQDWLRQ�RI�WKH�+LGGHQ�9DMUD�%RG\) by Rgyal ba Yang 

dgon pa (1213-1258) represents an extremely important systematisation of subtle body 

practices, supplemented by his own experiential realisations and dreams. Thus, the 

seeds of the practices may be Indian, but we should not regard them strictly as Indian 

practices, given their subsequent transformations in the Tibetan context.     Such subtle 

body exercises are intended to bring about particular meditative experiences, such as 

realisations of emptiness or blissful sensation. Descriptions of the practice’s possible 

effects and the benefits attainable are found in the concluding section of bcud len texts. 

Copulation plays an important part in certain subtle body practices. In her 

research on women in Tantric Buddhism Miranda Shaw quotes a statement from the 

&DNUDVDۨYDUD Tantra on how the contemplative yoga of sexual union is necessary to 

attain full enlightenment. She explains how the text proclaims that practising Tantra 

without a partner is ‘as useless as churning water to make butter.’ (Shaw 1994: 142-143) 

Further on, Shaw explains that according to the &DNUDVDۨYDUD, the bliss that Buddha 

ĝƗN\DPXQL�experienced with his wife before leaving the palace was essential for his 

enlightenment.   

Regarding the Indian influence on sexual practices; Samuel (2013:43) mentions 

India’s sophisticated tradition of eroticism, exemplified in the Kama Sutra, a work that 

does not, however, seem to refer directly to spiritual development nor longevity. The 

earliest Indian sexual meditational practice are found in the 0DKƗ\ƗQD�6ǌWUƗODPNƗUD� 

a Buddhist text dating from the fifth century. Samuel notes (Ibid: 43) that early 

Chinese evidence from around 150-100BCE concerning sexual practices and inner 

workings of the subtle body predates the Indian texts by several centuries and may 

well have influenced the latter. However, due to the complexities of establishing this, 
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no concentrated attempt has been made to do so as yet. While remaining with our 

uncertainties regarding their origins, the texts collected below offer several examples 

within their instructions on the subtle body that prescribe sexual union, whether actual 

or imagined.

Samuel has explained (2013:43) part of the aim of these sexual practices is 

‘to maintain balance and self-control over the processes of the subtle body in an 

emotionally intense situation’. This view is echoed in texts by Gar dbang dorje (Text 29) 

and Bzhad pa’i rdo rje (Text 32). The gter ma Text 29 instructs the practitioner on how 

to overcome attachment to sex while riding the waves of emotions and pleasure without 

ejaculating and remaining in a state of awareness while imagining the union as illusion. 

The highly explicit Text 32 on sexual practice also advocates the retention of semen 

and remaining in a state of awareness during the blissful sexual experience. There are 

also other examples, such as Text 54 by ’Ju Mi pham, which advocate sexual union as 

a means of gaining meditative insights. It can be said that sexual intercourse, real or 

imagined, is frequently suggested to stimulate the flow of substances along and within 

the subtle body. Thus, through harnessing passion, somehow the practitioner overcomes 

attachment to it. 

A particular exercise that appears with some regularity in the instructional bcud 

len texts gathered here is bum pa can: a special method of breath retention using 

particular holds and muscular contractions. The regular practice of kumbhaka is said to 

coordinate breathing and to aid meditation. Exercises comprising retention of the breath 

and the contraction of muscles, often adopting specific body postures and visualising 

deities or syllables, are frequently mentioned in this collection. These exercises aim 

to harness the SUƗ৆D circulating within one’s subtle body and guide it into the central 
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channel. Simmer-Brown (2002: 170-171) describes in detail what occurs when SUƗ৆D 

enters the central channel, explaining the subtle body dynamics of this yogic practice 

that, if practiced properly, ‘frees the mind of dualistic thought, allowing the natural 

luminosity to be seen directly.’

The virtues of practising bum pa can are expressed in several of these collected 

texts, such as ’Ju mipham’s. (Text 53: f. 700, line 5):

¶7KH�GDPDJHG�ZLQG�HOHPHQW�ZLOO�EH�UHVWRUHG�E\�DSSO\LQJ�EXP�SD�FDQ�DQG�VR�IRUWK��

*DWKHULQJ�WKH�HVVHQFH�RI�WKH�LPPRUWDO�VN\�ZLOO�KHDO�WKH�GHJHQHUDWHG�PLQG�·�

In Text 36, by Tshe dbang nor bu, the power of SUƗ৆D entering the central channel is 

again emphasised:

�����%\�WKH�SRZHU�RI�SUă˷ă\ăPD�WKH�SUă˷D�HQWHUV��VWD\V�DQG�GLVVROYHV�LQ�WKH�FHQWUDO�FKDQQHO��

7KLV�LV�GRQH�EHORZ�WKH�QDYHO��$JDLQ��WKLV�SURFHVV��HQWHULQJ��VWD\LQJ�DQG�GLVVROYLQJ��VKRXOG�

EH�GRQH�DW�WKH�XSSHU�DQG�WKH�VHFUHW�FDNUDV������+DYLQJ�DWWDLQHG�VWDELOLW\��RQH�FDQ�DWWDLQ�WKH�

ÀUVW�OHYHO�RI�DWWDLQPHQW��EKXPL���+ROG�>WKH�EUHDWK@�LQ�WKLV�ZD\��WKHUH�DUH�DOVR�VHSDUDWH�SLWK�

LQVWUXFWLRQV�EXW�PDQ\�\RJLF�PDVWHUV�FODLP�WKDW�SUă˷ă\ăPD�LQVWUXFWLRQV�DUH�VXIÀFLHQW������

� � � � � � � � � �I�������OLQH�����

From what is known of them, authors of the texts in this compendium range from 

the relatively obscure to prominent figures affiliated with all four schools of Tibetan 

Buddhism, as well as with the Bon tradition. However the majority of these teachings 

were composed or compiled by masters whom we connect with the Rnying ma school. 

This is probably due to the fact that Padmasambhava, the founder of the Rnying ma 

school, is a central reference point in many bcud len practices. 

To the best of my knowledge, the first recorded instance of Padmasambhava 

practising bcud len is recounted in the twenty-third chapter of his biography, O rgyan gu 

UX�SDGPD�µE\XQJ�JQDV�N\L�VN\HV�UDEV�UQDP�WKDU�GUL�PHG�SD. Martin Boord is currently 

translating parts of this biography and he kindly shared the first draft of his translation 
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of a particular section entitled Dka’ spyad mdzad pa’i skor bzhugs so (Concerning [the 

guru’s] engagement in ascetic discipline), which tells how Padmasambhava foresaw that 

he would receive and practise bcud len teachings.

The following summarised extract from the biography offers an opportunity for 

comparison to a text in this collection that describes Padmasambhava’s  involvement 

with bcud len practices. 

7KHQ��3DGPDVDPEKDYD�RI�2ʽʽL\ăQD�WKRXJKW�WR�KLPVHOI��´1RZ�,�VKRXOG�JR�WR�WKH�HLJKW�

JUHDW�FKDUQHO�JURXQGV�DQG�UHFHLYH�WKH�WHDFKLQJV�WKDW�,�KDYH�QRW�SUDFWLVHG�EHIRUH�FRQFHUQLQJ�

WKH�DXVWHULWLHV�WKDW�ZLOO�EULQJ�DERXW�DQ�XQSUHFHGHQWHG�ERG\�DQG�XQSUHFHGHQWHG�OLIH�IRUFH��,W�

ZLOO�EH�DV�LI�,�KDYH�WDNHQ�D�GUDE�ERG\�RI�FOD\�DQG�JLYHQ�LW�D�IUHVK�FRDW�RI�SDLQW�µ

$W�WKH�VWŗSD�FDOOHG�<RXWKIXO�%HVWRZHU�RI�%OLVV�LQ�WKH�FHQWUDO�FKDUQHO�JURXQG�RI�

/D˵NDNŗWD��3DGPDVDPEKDYD�SUDFWLFHG�DQG�PDVWHUHG�bcud len��)RU�ÀYH�\HDUV�KH�SUDFWLFHG�

WKH�DUW�RI�¶H[WUDFWLQJ�WKH�HVVHQFH·�E\�DEVRUELQJ�WKH�YLWDO�TXDOLWLHV�RI�DLU�DQG�ZDWHU�DQG�

VWRQH�DQG�VR�IRUWK��DQG�WKHQ�KH�EHJDQ�WR�SUHSDUH�WKH�HOL[LUV�RI�YDULRXV�PHGLFLQDO�KHUEV�DQG�

SRLVRQV�

7KHUHDIWHU��HYHU\ZKHUH�3DGPDVDPEKDYD�ZHQW�KH�SUHSDUHG�WKH�HOL[LU�RI�ZDWHU�DQG�ÀUH��

+H�VXEVLVWHG�RQ�ZLQG�DQG�VSDFH��RQ�WKH�ÀYH�QHFWDUV�DQG�VDQG��DV�ZHOO�DV�RQ�WKH�YDULRXV�

PHGLFLQDO�KHUEV�DQG�SRLVRQV�HPSOR\HG�LQ�ERGKLVDWWYD�6DGăSUDUXGLWD·V�DXVWHULWLHV��+H�

XQGHUWRRN�DXVWHULWLHV�HPSOR\LQJ�VKUXEV��WUHHV�DQG�OHDYHV��DV�ZHOO�DV�ORWXV�QHFWDU�>YDJLQDO�

VHFUHWLRQV@�DQG�WKH�UHPDLQLQJ�ÀYH�QHFWDUV��+H�XQGHUZHQW�DXVWHULWLHV�XVLQJ�KXPDQ�ÁHVK��

XULQH�DQG�dbang lag��+H�H[WUDFWHG�WKH�HVVHQFH�RI�IHFHV�DQG�RI�WKH�ÀYH�SUHFLRXV�VXEVWDQFHV��

LQFOXGLQJ�JROG�DQG�WKH�UHVW��+H�H[WUDFWHG�WKH�HVVHQFHV�RI�URFNV��ÁRZHUV��IUXLW��KRUQ��ERQHV��

EHHU�DQG�RI�DQ�XQLPDJLQDEOH�QXPEHUV�RI�RWKHU�VXEVWDQFHV��$V�D�UHVXOW�RI�DOO�WKLV��KH�DWWDLQHG�

WKH�GHDWKOHVV�vajra ERG\��

� � � � � � � � ��%RRUG��IRUWKFRPLQJ�

The biography does not explain exactly how or from whom Padmasambhava first 

received the various essence extraction techniques listed above. There is a similar 

account, however, of Padmasambhava receiving and practicing bcud len teachings in 

charnel grounds in Text 28, folio 447 below. Regarding the origins of the particular 

practice (Text 28, a flower and calcite bcud len), the text states that the practice was 
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first given by Buddha ĝƗN\DPXQL�to a ڲƗNLQƯ in the sacred place called Dan ta. Then 

the wisdom ڲƗNLQƯ hid it and Guru Rin po che went to Dur khrod bde byed brtsegs 

(‘Enchanting Mound Cemetery’, one of the eight main charnel grounds) and retrieved it. 

He transmitted it to eight yogins who benefitted from this bcud len and Padmasambhava 

himself accomplished the immortal YLG\ƗGKDUD. (f. 447)

This account is in accord with Boord’s translation of the biography, indicating that 

the first contact that Guru Padmasambhava may have had with teachings on bcud len 

occurred through a ڲƗNLQƯ transmission in charnel grounds.  

An oft-recurring element in the compendium, ڲƗNLQƯV are of great significance in 

both the origins and in the transmission mode of bcud len practices. They are mysterious 

multidimensional figures. As Simmer-Brown states: ‘It is perhaps folly to attempt to 

systematically describe the dakini, for she manifests in forms consistent with her nature. 

Scholars of Tibetan Vajrayana have despaired at her definition, calling the term dakini 

“semantically ambiguous,” “multivalent,”
 
“curious”

 
and “impossible to pin-down or 

limit to a single definition’. (2002: 43). 

The ڲƗNLQƯ’s origins are Indian, and Simmer- Brown offers a succinct account 

of their emergence and development on the subcontinent (Ibid: 45-51). In Tibetan 

tantric teachings the ڲƗNLQƯ�took on an important role and Simmer-Brown describes 

how the ڲƗNLQƯ ‘evolved from a minor goddess figure to a central symbol of meditative 

experience in iconography, ritual, and meditation (Ibid: 72). In Tibetan religion the 

integrity of the oral tradition of instruction and transmissions is preserved and the secret 

nature of the ڲƗNLQƯ remains. In the Tibetan context, we find the figure at the heart of a 

vital, living tradition of Tantra. 
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In this bcud len corpus ڲƗNLQƯV appear in a great variety of forms, ranging from 

extremely feminine and sexually attractive (such as Nyi ma gzhon nus in Text 32 or ’Od 

gsal ڲƗNLQƯ  in  Text 52) to wrathful sow-faced figures bearing weapons, such as Rdo rje 

’dzum mo in Text 14. The unpredictability of the forms that the ڲƗNLQƯ may take on was 

reiterated by Dzongsar Khyentse in my conversation with him.

Bdud rtsi yi lhamo is the first ڲƗNLQƯ mentioned in the compendium, in Text 

5 (dated around 1338). The ڲƗNLQƯ figure recurs throughout the teachings presented 

below, up until the very last text (73), where the practitioner mentally transforms into 

9DMUD\RJLQƯ��VXUURXQGHG�E\ڲ�ƗNLQƯV from the various families.

As mentioned earlier, Text 28 states that Guru Rinpoche first received bcud 

len teachings from a ڲƗNLQƯ. In their colophons many texts (32, 41, 58, 60, 62, 63, 

64, 65, 66, 71) state that ڲƗNLQƯV guard and disclose the particular teachings. Ye shes 

mtsho rgyal, a ڲƗNLQƯ who was one of the two main consorts of Padamsambhava, 

was an instrumental figure in recording and compiling bcud len teachings found in 

this compendium. Padmasambhava’s other main consort, ڲƗNLQƯ Mandrava, was very 

important for his spiritual progress. The latter two are said to have achieved immortality 

in Maratika, Nepal, by mastering the longevity practice of $PLWƗ\XV� the most 

prominent deity in bcud len texts dealing specifically with longevity.

Bcud len texts are often associated with Padmasambhava, either directly through 

attribution to him or indirectly, by association. For example, bcud len practices were 

revealed by the reincarnation of some of Padmasmbhava’s original closest twenty-five 

disciples. Amongst them, the texts mention Rig ’dzin rgod kyi ldem phru can (1337-

1408 CE), the reincarnation of Sna nam rdo rje bdud ’joms (eight-ninth century). Rat 

na gling pa (1403-1471) was a reincarnation of one of Padmasambhava’s s closest 
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disciples, Kon mchog ’byung gnas. Rgyal ba mchog dbyangs was a close disciple of 

Guru Rinpoche who later incarnated in the lineage of the Karmapas and was a forefather 

of Dri med ’od zer, 1308-1364. There are also other instances of masters who revealed 

or composed bcud len texts who were reincarnations of masters who formerly had 

contact with teachings on bcud len, for example ĝƗN\D�ĝUƯ��������������DXWKRU�RI�7H[W�

67, was said to have lived previously as Saraha, an important Indian figure mentioned in 

several bcud len texts. 

In this collection, many of the Bcud len teachings are said to have been revealed 

as gter ma texts, usually connected to Padmasambhava. In contrast, others were 

deliberately composed by authors aware of the value and benefits of bcud len practices 

who based their instructions on their own meditative experiences, medical and religious 

studies. It would appear that gter ma rediscoveries occur through the power of karmic 

connections and at the appropriate time the bcud len text is revealed by the pre-destined 

gter ston. The authorship issues surrounding gter ma, discussed in Chapter 2, should be 

kept in mind when noting the origins of these texts. 

At times the texts state with some precision why and how the teachings emerged. 

In the preamble to Text 19, there is an account of how Guru Padmasambhava was asked 

for a bcud len that would be easy to perform in the future when scarce harvests will 

make it hard to practice free from preoccupation about procuring food. A troubled future 

when food will not be plentiful and circumstances adverse for meditators is often cited 

as one of the reasons underlying the setting down of bcud len instructions that are then 

concealed as gter ma. Or, the authors extol the benefits they received from the practices 

for the benefits of others. In order to try and understand why individuals may have 

authored particular bcud len texts, I have attempted to note, in the ‘Remarks’ section in 
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the compendium below, instances where the authors may have been inspired to do so 

by virtue of prolonged periods of solitary retreat with limited access to food, or if their 

connection to bcud len came from a training in Tibetan medicine.  In the absence of 

sufficient evidence on this question we are often in the realm of speculation, limited in 

value in the study of gter ma literature. As Holly Gayley points out in her introduction 

to Sarah Harding’s translation of Padma Lingpa’s life and revelations, ‘Tertöns may 

receive some training during their youth in textual study and ritual practice, but this is 

not seen as the basis for their literary achievements”(Gayley in Harding 2003:16). Her 

point is reiterated by Tulku Thondup; (1990:154): 

0RVW�RI�WKH�WHUWöQV��EHIRUH�GLVFRYHULQJ�DQ\�7HU�>WUHDVXUHV@��VHHP�WR�EH�RUGLQDU\�SHRSOH��

7KH\�GR�QRW�QHFHVVDULO\�DSSHDU�DV�VFKRODUV��PHGLWDWRUV�RU�7XONXV�>UHLQFDUQDWH�ODPDV@��

+RZHYHU��GXH�WR�WKHLU�LQQHU�VSLULWXDO�DWWDLQPHQWV�DQG�WKH�WUDQVPLVVLRQV�WKH\�KDYH�UHFHLYHG�

LQ�WKHLU�SDVW�OLYHV��DW�WKH�DSSURSULDWH�WLPH��WKH\�VXGGHQO\�VWDUW�GLVFRYHULQJ�7HUV�>WUHDVXUHV@�

ZLWKRXW�WKH�QHHG�IRU�DQ\�DSSDUHQW�WUDLQLQJµ���

This is exemplified by Gnam chos mi ‘gyur rdo rje (1645-1667) who was already 

retrieving gter ma while in his teens, producing works of literature which transcend the 

standard intellectual capabilities of an adolescent. Trying to deconstruct a treasure text’s 

literary contents and style can thus be problematic. In a biography of Mi ‘gyur rdo rje’s 

by Karma Chagme (2008: 113) there is a short section titled ‘How the terton composed 

instruction’ which offers an insight into the nature of gter ma literature:

7HUWRQ�0LQJ\XU�'RUMH�WKHQ�WROG�PH�WKDW�LI�KH�ZLVKHG�KH�FRXOG�ZULWH�LQVWUXFWLRQV�WKDW�KDG�

QHYHU�EHIRUH�EHHQ�UHFRUGHG��+H�ZURWH�GRZQ�D�IHZ��DQG�,�DVNHG�ZKHWKHU�KLV�GHLW\�KDG�

VSRNHQ�WKHP��+H�DQVZHUHG�WKDW�KH�KDG�KHDUG�QRWKLQJ�IURP�KLV�GHLW\��'LG�KH�WKHQ�FRPSRVH�

WKHP�LQ�KLV�PLQG"��,�DVNHG��+H�UHVSRQGHG�E\�DVNLQJ�PH�KRZ�KH�FRXOG�SRVVLEO\�NQRZ�VXFK�

D�VW\OH�RI�FRPSRVLWLRQ��1H[W��,�DVNHG�ZKHWKHU�KH�KDG�ZULWWHQ�GRZQ�ZKDWHYHU�DSSHDUHG�LQ�

KLV�VSLULWXDO�DSSHDUDQFH��VXFK�DV�VRQJV�DULVHQ�IURP�VSLULWXDO�H[SHULHQFHV��+H�UHSOLHG�WKDW�

WKHVH�LQVWUXFWLRQV�FRXOG�QRW�DSSHDU�DV�VSLULWXDO�VRQJV��,�DJDLQ�DVNHG�ZKHWKHU�KH�ZURWH�GRZQ�

ZKDWHYHU�DSSHDUHG�LQ�KLV�PLQG�ZLWKRXW�DQ\�IRUHWKRXJKW��DQG�KH�VDLG�WKHUH�ZRXOG�QRW�EH�

PXFK�EHQHÀW�LQ�GRLQJ�WKDW��
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6R�,�DVNHG�H[DFWO\�KRZ�KH�ZURWH�WKHP�GRZQ��DQG�KH�UHVSRQGHG�WKDW�MXVW�DV�KH�FRXOG�

VHH�YHU\�FOHDUO\�ZKDWHYHU�REMHFWV�GLG�RU�GLGQ·W�H[LVW�LQ�WKH�KRXVH��KH�FRXOG�LQ�WKH�VDPH�

ZD\�VHH�DOO�WKH�VSHFLÀF�ZLVGRP�GHLWLHV�DQG�PXQGDQH�SURWHFWRUV��WKHLU�FRPSOH[LRQV��WKHLU�

LPSOHPHQWV��DQG�WKHLU�PDQWUDV��DV�ZHOO�DV�WKH�PHWKRGV�UHTXLUHG�WR�DFFRPSOLVK�WKHP��

UHJDUGOHVV�RI�ZKDWHYHU�WKHLU�UHVSHFWLYH�FROOHFWLYH�GRPDLQ�RI�DFWLYLWLHV�PLJKW�EH��

+H�FRXOG�DOVR�VHH�WKDW�PDMRU�GHLWLHV�DQG�VSLULWV�KDYH�OLIH�IRUFH�PDQWUDV�WKDW�FDQ�EH�

SUDFWLFHG�DQG�KH�VDZ�WKH�VSHFLÀF�DFWLYLWLHV�WKDW�FDQ�EH�DFFRPSOLVKHG��+H�VDZ�WKDW�VRPH�

FDQQRW�DFFRPSOLVK�DQ\�DFWLYLWLHV��DQG�WKDW�VRPH�PLQRU�GHLWLHV�DQG�VSLULWV�ODFN�OLIH�IRUFH�

PDQWUDV«�«+H�VDZ�KRZ�VSHFLÀF�PDQWUDV��VXEVWDQFHV�DQG�DXVSLFLRXV�UHPHGLHV�FRXOG�

KHOS�FXUH�GLIIHUHQW�GLVHDVHV�EXW�WKDW�WKHVH�PHWKRGV�DUH�QRW�LQH[KDXVWLEOH��DQG�GR�QRW�RFFXU�

DFFRUGLQJ�WR�RQH·V�ZLVKHV«µ���

� � � � � � � �.DUPD�&KDJPH�������������

Besides the complexities and doubts raised by the gter ma tradition, there are other 

authorship issues one must be aware of in this compendium. In some cases it is 

hard to pinpoint the original source, as a specific teaching will have passed through 

various stages of transmission and recording. The practice of bcud len, despite its 

popularity among all religious schools, was never institutionalised and there is no clear 

transmission lineage. Vague divine origins are attributed to several texts, and with gter 

ma texts said to been planted into the rediscover’s stream of consciousness centuries 

prior to their actual discovery, it is difficult to pinpoint the ‘author’. 

Often, the origins of practices are attributed to semi-mythological figures; for 

example, Text 15, (f. 102, line 4; f. 103, line 2) states that the rtag tu ngu bcud len was 

transmitted from the gods, the dbang lag bcud len from the QƗJDs, and the arura bcud 

len from the sages. The mythical origins of the specific bcud len recipes are also echoed 

in Text 28 (f. 483, line 3) which states that the recipe of the rtag tu ngu bdud tsi lha 

dbang rgyal po was transmitted by the ڲƗNLQƯV�WR�*XUX�5LQSRFKH��7KH�1ƗJD�NLQJ�JDYH�

him that of the dbang lag. The ‘three a ru ra’ recipes were offered to him by Indian ܈܀L� 

The fourth one, a calcite bcud len, he received from the ڲƗNLQƯV�
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Colophons illustrate how a teaching from a gter gton may have stemmed from a 

remembered dream, which was then communicated orally and subsequently recorded 

in writing, perhaps through the patronage of the supporter of a teacher, a monastery or 

a sect. Thus we can never establish with certainty the accuracy of statements regarding 

its origin. We must always be cautious before attributing a bcud len teaching to exalted 

figures, such as Padmasambhava, since attributing a text to them gave a work legitimacy 

and status. As Davidson (2008: 49) suggests: ‘We will see that great antiquity is one 

of the important values of Tibetan religion, and imputing it into the lives of the saints 

becomes an essential tool for the affirmation of their sanctity and authority.’   

The reader should bear all of these points in mind while reading through the 

compendium and note carefully the authors’ stated motivations in the colophons. 

To conclude this brief introduction to the compendium, I briefly discuss what 

may have been the most prolific period of bcud len text writing, the nineteenth century. 

Concomitant with the Ris med, ‘non-sectarian’, movement, around two dozen bcud len 

texts emerged from Eastern Tibet. The high incidence of texts could be attributed to 

certain factors. Perhaps, more texts survived simply because they were authored more 

recently.  However my inclination would be to think this owes much to the eclectic spirit 

of scholars of the period such as ’Jam mgon kong sprul. 

The only attempt at grouping bcud len literature that I am aware of was made by 

‘Jam mgon Kong sprul (1813-1899).  Most probably, Kong sprul was moved to do this 

for the sake of the preservation and continuation of the teachings, especially the lesser 

gter ma teachings, but there could well have been a reflection of personal interest. 

The section on Kong sprul’s biography in the work on Ris med philosophy written by 

Ringu Tulku (2006: 17) states that in his late teens Kong sprul subsisted for a week 
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on extracted essences, obtaining all his nutrition from stalagmites as instructed in the 

Northern gter ma  ‘Vitality Practice’. Kongtrul’s groupings of bcud len texts are found 

in the forty-eight chapter of the Rin chen gter mdzod and in the fifteenth and seventeenth 

chapters of the Gdams ngag mdzod. In the forty-eighth chapter of the Rin chen gter 

mdzod, thirteen bcud len texts are found. Several forms of the practice, including rock, 

flower, water, prƗna and nectar pill bcud len are present in this collection. In the Gdam 

ngags mdzod instead, in the section headed Khri skor sna tshogs (assorted texts of 

instructions), seven bcud len texts are found. This set of texts represents the diversity of 

bcud len forms, an important characteristic that the collection I have presented below is 

intended to emphasise. 

3.3.4 A compendium

Text 1:

Front page: ]DV�EFXG�OHQ�GX�¶J\XU�EDU�¶GRG�QD���20�0$۫,�3$'0(�+ǋۧ�$05,7(�

+ǋۧ�3+$ܑ

(note that there is no title for a specific section on bcud len) 

Author: Ba ri lo tsa ba rin chen grags (1040-1112) 

Source: Man ngag zab mo ga. Ba-ri lo-tsa-ba Rin-chen Grags kyi Be’u Bum, Delhi 

1974 (PL 480). F. 487-496.

Folios: 1 (f. 490)

Script: dbu can 

Layout: 5 lines

Dating: No specific indications are provided

Content: ]DV�EFXG�OHQ�GX�¶J\XU�EDU�¶GRG�QD���2ۧ�0$۫,�3$'0(�+ǋۧ�$05,7(�+ǋۧ�
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3+$ܑ (If you wish to transform food into bcud len [recite:] 2ۧ�0$۫,�3$'0(�+ǋۧ�

$05,7(�+ǋۧ�3+$ܑ) 

Main deity and main substance employed��$Q�$YDORNLWHĞYDUD�PDQWUD�

Colophon: No colophon is present. 

Remarks: This is the earliest mention of bcud len that I have located in Tibetan litera-

ture. Regarding the authorship, this text is included in the compilation attributed to Bari 

Lotsawa Rinchen Drag. Unfortunately this Be’u Bum has been augmented with other 

texts, composed after the time of Bari Lotsawa. The majority of the later texts are added 

at the conclusion. Most of the early texts are not necessarily or actually written by Bari 

Lotsawa himself but rather collected from many sources and compiled together under 

WKH�QDPH�%DUL�%H¶X�%XP��UHQGHULQJ�LW�GLI¿FXOW�WR�SLQSRLQW�WKH�DXWKRUVKLS�DQG�GDWLQJ�RI�

what appears to be the earliest mention of bcud len in Tibetan literature. Perhaps this 

bcud len instruction was received from Vairochanavajra (born in Orissa around 1100) 

who was renowned for his skill in alchemy and who is said to have worked on trans-

lations along with Bari Lotsawa. Orissa was the native region of Mitra Dzo ki and of 

Saraha who are mentioned in texts in this compendium, making one wonder how that 

UHJLRQ¶V�\RJLF�WUDGLWLRQ�PD\�KDYH�LQÀXHQFHG�bcud len.  

Text 2:

Front page: 6PDQ�FKHQ�SR¶L�EFXG�OHQ�E]KXJV�

The great medicinal bcud len

Author: Rje btsun Grags pa rgyal mtshan (1147-1216)

Source: Grags pa rgyal mtshan. In 6D�VN\D¶¶END¶EXP, 1736 Derge Edition, New Delhi, 

1992, vol. 8, item #21, folio 140-141. Accessed through TBRC W2DB4569.

Folios: 1a-1b 

Script: dbu can 
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Layout: 1a-1b; six lines.

Dating: No specific dates mentioned

Content: The great medicinal bcud len’ is a pill bcud len.

After paying homage to the lama, the practitioner gathers bong nga (Aconitum 

species) flowers. A ru ra is added to the aconite (if the bong nga is of good quality 

add six parts of a ru ra, if not, add twelve parts of a ru ra). This is cleaned, dried and 

ground, then mixed with urine and beaten. Pills are made the size of peas and placed in 

a pot. Above, one visualises a moon PD۬ڲDOD; in the middle of that the +5Ʈۉ syllable, at 

its four directions�2ۧ�Ɩ5+�ۉƮۉ�.+$ۧ� From these syllables, imagine nectars flow and 

the pills become nectar. The mantra on line six should be recited many times.

At first, eleven pills are taken as food. Each month, one reduces this by two a ru 

ra (units). Depending on the quality of the bong nga, after six or twelve months only 

bong nga will remain. One eats an amount of bong nga the size of a pea. Each month, 

this is increased by one twelfth of this pea size until, after a year, the size will be like a 

sheep’s dropping. Each day, one eats a scoop of that size and it acts ‘as both food and 

clothing’.

Should one fall ill, be poisoned or experience mental torpor, one imagines a 

moon PD۬ڲDOD�at the crown of the head and from the letters (previously mentioned), 

nectar gushing out and washing one’s body. The nectar fills the body and one recites the 

mantras.

Main deity and main substance employed: No deities, but visualisation of seed 

syllables combined with the intake of a ru ra and bong nga. 

Colophon: No colophon is present. This short text is part of the Sa skya VajrayoginƯ 

corpus of material.
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Remarks: It is noteworthy that certain sub-varieties of aconitum species are highly tox-

ic. In the scrutinised passages there are no mentions or instructions on how to detoxify 

bong nga, however in the last section a visualisation as an antidote to poisoning is men-

tioned. 

Text 3:

Front page: Lam zab mo bla ma’i rnal ’byor bzhugs so

The profound path of Guru Yoga

The subsection containing the bcud len text is called: Lnga pa rlung gi bcud len bstan 

pa ni. The fifth part, on rlung bcud len. 

Author:�6D�VN\D�3D৆ঌLWD������������

Source: KhecharƯ�Sa pan. Sakya Collected Works ('SDO�OGDQ�6D�VN\D�SD¶L�END¶�¶EXP)

Sakya Pandita, 1968, vol. 12, folio 215 – 230. Accessed through TBRC W22271. 

Folios: 2 

Script: dbu can

Layout: 6 lines

Dating: No specific indications are provided.

Content: One practices ‘with the rlung of wrathful forms’: sitting cross-legged with 

fingers placed on the chest and the hands rotating in circles. The body is straight and 

eyes gaze upwards. The facial expression is as wrathful as that of a wrathful deity’s. 

Holding the head up, one inhales air with force, holding it as long as possible; when 

one can hold it no longer, it should be released slowly from the nose. The instruction 

reads: ‘Do this seven times each session and repeat it twenty-one times a day’. As for 

the effects, the author claims that one will overcome ageing and eliminate white hair 
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and wrinkles. One’s life span will be equal to the sun and moon and no harm will come 

from obstacles and hindrances. One’s body will become somewhat similar to the body 

of Bhairava. 

Main deity and main substance employed: 3UƗ۬D

Colophon: No colophon is present.

Remarks: This is the earliest example I have found of a SUƗ۬D bcud len advocating the 

practice of breath retention, a key component of bcud len practices.

Text 4: 

Front page: Ra mo shag gi bcud len

The ra mo shag bcud len 

Author: Rang byung rdo rje (1284-1339) 

Source: Rang byung rdo rje. Ra mo shag gi bcud len/ dbang lag gi bcud len/ ’od ldan 

sngo’i bcud len/ ya ma spyi ’joms man ngag drug pa bcas. In Gsung ’bum. Zi ling: 

Mtshur phu mkhan po lo yag bkra shis, 2006, vol. 11: 639-646. Accessed through TBRC 

W30541. 

Folios: 1a-4b

Script: dbu can

Layout: 1a: 1 line. 2a-2b: 4 lines. 3a-4a: 6 lines. 4b: 5 lines.

Dating: No specific date is indicated.

Content: After a brief description of the ramo shag (Polygonatum cirhifolium) plant, 

an account on its mythological origin is given (f. 636, lines 1-2). The account states that 

in previous times at ’O ma’i mtsho (‘Lake of Milk’) nectar churned from the lake was 
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stolen by Rahula, who put it in a vase. Vajrapani, with a weapon, cut the neck of the 

vase. From the fallen nectar the ra mo shag sprung from the ground.

The text then explains how to prepare a concoction using ra mo shag. 

The second part of the text (starting on f. 637, line four) is a dbang lag 

(Dactylorhiza hatagirea) bcud len. An account of the mythological origin of the plant 

is given (f. 638, lines 1-2): In previous times, the gods and the asuras had a dispute and 

the chief of the asuras shot an arrow into the hand of a god. The spilt blood spread forth 

like a hand shape on the surface, thus came about the name dbang lag [lag meaning 

hand in Tibetan]. After preparing and partaking of medicinal substances, said to increase 

strength and lifespan, one is instructed to visualise one’s yi dam above one’s head and a 

syllable +ǋۧ that bestows bliss inducing nectar. 

The text concludes with a list of remedies for a range of ailments, spanning sinus 

and intestinal blockage to illnesses caused by spirits.

Main deity and main substances: One’s yi dam; ra mo shag and dbang lag.

Colophon: There is no colophon present in this text; however, as regards its authorship 

Rang byung rdo rje states twice: 

(f. 637, line 3) bdud rtsi ra nye’i bcud len yin/ rang byung rdo rjes sbyar ba yin/ 

skal ldan rnams kyi nyams su long 

‘This is the bcud len of the ram mo shag nectar. This was written by Rang byung 

rdo rje. Practice it, fortunate ones!’

And again: (f. 641/line 5) . . .ces pa rang byung rdo rjes bkod/ dge bas ’gro dang 

thun mong bsngo/ 

‘Rang byung rdo rje composed this, dedicating the virtue [of writing it] to all 

beings.’ 
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Remarks: Overall, this is a bcud len text with a medical emphasis; it describes the 

physical benefits of particular plants and instructions for concoctions. It is the first text 

in which dbang lag, an ingredient often seen in bcud len recipes, appears. With so little 

stated about the origins of the text, it is difficult to determine how this practice came 

about. In this text there are no deities visualised, nor are any mantras recited. This is 

the first text with a major list of home remedies for illnesses. This suggests that perhaps 

bcud len was devised for practitioners who spent long periods of time in isolation and 

who would have to resort to self-medication. Such lists are also interesting in that they 

indicate which sorts of illness were widespread, or at least a concern, in particular 

periods of time in Tibet.   

 

Text 5:

Front page: Rlung dang rigs pa’i bcud len 

A bcud len associated with�SUƗ۬D

Author: Rang byung rdo rje (1284-1339) 

Source: Rang byung rdo rje. In Gsung ’bum. Zi ling: Mtshur phu mkhan po lo yag bkra 

shis, 2006, vol. 11: 623-626. Accessed through TBRC W30541. 

Folios: 1a-3a 

Script: dbu can

Layout: 1a: 1 line. 2a-2b: 4 lines. 3a: 5 lines. 

Dating: The colophon (f. 626) informs us that it was written during a stag lo (Tiger 

year). The Tiger years that occurred during Rang byung rdo rje’s life are the following: 

1290 (he was most likely too young to have composed it then) 1302, 1314, 1326, 1338. I 

have yet to find the location and the date of construction of the shrine room of ‘the great 



98

palace of sta’i tu’i steng gser ba’ (which is mentioned in the colophon); however, the 

author mentions the shrine room’s ongoing construction at the time of writing.24

Content: One performs breathing exercises and visualisations of the goddess of nectar 

(bdud rtsi yi lha mo); she is visualised cutting off the tip of the practitioner’s heart. She 

fills it with nectar from the vase she carries; this leads the practitioner to a state of bliss.

Main deity and substances employed: The goddess of nectar (bdud rtsi yi lha mo); 

SUƗ۬D. 

Colophon: The colophon (f. 626, lines 1-5) states:

 . . .bla ma dam pa rims kyis rgyud pa yin/ bcud len kun la khyad par ’phags pa

yin/ rang byung rdo rjes mthong nas ni/ gzhan la phan par bsam nas ni/ ’phri mnan 

med par bris pa yin/ slob dpon gsang zhing rang che ’dod/ yig ge yod nas nga mkhas 

zer/ don med ’chal pa’i gang zag la/ gsang nas bsgrub pa man ngag yin/ dad ldan ’jig 

rten zhen pa chung/ bsgrub la brtson zhing gdams ngag la/ ’phri bsnan mi byed bstan par 

mkhas/ de ’dra rnams la phyogs med sbyin/ bcud len thams cad kyi rgyal po rlung rigs 

pa’i bcud len rdzogs so/ stag lo zla ba bzhi pa la pho brang chen po sta’i tu’i steng gser 

ba na/ lha khang chen po bzheng zhing yod pa’i dus su bris pa’o/ bkra shis dpal ’bar 

’dzam gling brgyan du shog/ 

‘. . .This is transmitted by the lineage of eminent lamas. This is outstanding 

amongst all practices of bcud len. Rang byung rdo rje has experienced [lit.: seen] 

this. Thinking that this may benefit others, I wrote it without adding or withholding 

anything. There are teachers who keep secrets and say, wishing to be grand, “I have a 

text, I am knowledgeable!” This practice instruction will be hidden from people who 

24  The name Sta’i tu, may well be rendered as Dadu, the name of the Chinese capital Beijing. The 

author was there visiting the Yuan court in 1332-34, and then again in 1338-9; therefore the Tiger year in 

question was probably 1338.
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say such senseless, confused things. This is a secret method for obtainment that I will 

give without partiality to the faithful, to those having little attachment to the world, to 

diligent practitioners and those who are skillful in giving unadulterated teachings. This 

completes the king of all bcud len, the bcud len associated with SUƗ۬D. Written in the 

Tiger year, in the fourth month, in the great palace of Sta’i tu’i steng gser ba, at the time 

when the great shrine room was being built. May the world be adorned by auspicious, 

blazing glory!’

Remarks: A rather short and straightforward text describing a wind SUƗ۬D�practice. 

There is no mantra recitation, nor special pills to be made, empowered or consumed, 

nor ritual accessories such as NDSƗOD�(cups made from human skulls) or vases, nor 

particular circumstances nor places where one should practice. It is the first text where 

we find instructions for visualisations of a deity chopping open the practitioner’s heart 

and filling it with nectar, a recurrent theme in several texts. As will be seen in the texts 

WR�FRPH��IHPDOH�GHLWLHV��VXFK�DV�9DMUD\RJLQƯ��DUH�RIWHQ�YLVXDOLVHG�VOLFLQJ�WKH�PHGLWDWRU¶V�

body or heart and filling it with nectar. English, (2002: preface xxiii) claims that Rang 

E\XQJ�UGR�UMH�ZDV�UHVSRQVLEOH�IRU�ILUVW�ZULWLQJ�GRZQ�WKH�RUDO�WUDQVPLVVLRQ�RI�9DMUD\RJLQƯ�

practices in the form of sƗdhana.  Establishing whether this particular visualisation 

WHFKQLTXH�ZDV�LPSRUWHG�DORQJ�ZLWK�9DMUD\RJLQƯ�SUDFWLFHV�RU�LI�LW�ZDV�IRXQG�SULRU�WR�WKH�

importing of VajrayoginƯ�SUDFWLFHV�LQWR�7LEHW�ZRXOG�PDNH�DQ�LQWHUHVWLQJ�VWXG\��

Text 6:

Front page: Chu ’thung ba’i gdams pa 

An instruction on how to drink water

Author: Rang byung rdo rje (1284-1339)
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Source: Rang byung rdo rje. In Gsung ’bum. Zi ling: Mtshur phu mkhan po lo yag bkra 

shis, 2006, vol. 11: 627-634. Accessed through TBRC W30541. 

Folios: 1a-5a

Script: dbu can

Layout: 1a: 1 line. 2a-2b: 4 lines. 3a-4b: 6 lines. 5a: 2 lines.

Dating: No specific dates indicated.

Content: A bcud len text on how to avert starvation in future degenerate times, by 

sustaining oneself on water. It has the further goal of developing one’s meditation. 

One offers a gtor ma (sacrificial cake made from barley flour) and invokes the 

lamas and yi dam, visualising the lamas of the Bka’ brgyud lineage. There is a long list 

of the characteristics of which waters are suitable to be employed; murky and stagnant 

is inappropriate and one should use snow water, slate water or waterfall water. Then, 

the water is visualised as nectar and the goddesses of nectar (bdud rtsi yi lha mo) of the 

four directions are the chief deities involved. A green goddess cuts open the practitioner 

who visualises the other goddesses pouring nectar into his severed body, which is filled 

with nectar and then made whole again. One drinks the water and practices a twelve 

fold set of [unspecified] yogic exercises. Then, one meditates in an undistracted state 

of equanimity. The final section of the text contains a list of remedies for the physical 

ailments that may arise during the practice of this bcud len. 

Main deity and main substance employed: Goddesses of nectar (bdud rtsi yi lha mo); 

water.

Colophon: The information usually contained in the colophon is found in the opening 

section of this text (f. 628, lines 2-3). Rang byung rdo rje explains the historical 

transmission of the practice: 
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(f. 628, line 2) ’di’i rgyud pa ni/ dur khrod chen po dpal gyi rgyu skar rol par/ 

bram ze chen po sa ra has/ rje btsun dam pa rin po che la gnang/ des kun dga’ la gnang/ 

des dam pa phyags la/ des ko brag pa la/ des dung ston dge bshes la/ des Dharma shri 

la/ des rnal ’byor rang byung rdo rje la phul/ des bu sangs rgyas ye shes la/ des bdag 

rgyud tshul la’o/

‘As regards its lineage; at the great cemetery of Dpal gyi rgyu skar rol pa, the 

great Brahmin Saraha transmitted it to Rje btsun dam pa rin po che. He transmitted it to 

Kun dga’, who transmitted it to Dam pa phyags, who gave it to Ko brag pa who gave 

it to Dung ston dge bshes who transmitted it to Dharma Shri who offered it to the yogi 

Rang byung rdo rje who transmitted it to his spiritual son Sangs rgyas ye shes, who 

transmitted it to me. 

Remarks: f. 632 and f.633 are in the wrong order. This text appears in the Gsung ’bum 

of Rang byung rdo rje. It, however, must have been compiled in its current form after 

Rang byung rdo rje’s death, as the colophon states that this particular text was recorded 

two generations later. Similar deities and visualisations are used in the rlung dang rig 

pa’i bcud len authored by Rang byung rdo rje. This makes one wonder if that text might 

share the same lineage of transmission as this water bcud len. Rang byung rdo rje states 

that the PDKƗVLGGKD Saraha is the originator of the transmission, thereby attributing an 

Indian provenance to the practice.  

It is interesting to note the dietary recommendation of avoiding roast barley for at least 

RQH�PRQWK��$ORQJVLGH�WKH�YDULRXV�VSLULWXDO�EHQH¿WV�RI�WKH�SUDFWLFH�WKH�ULGGDQFH�RI�SDUD-

sites is mentioned; this is often mentioned in bcud len texts, suggesting that it probably 

was a serious health issue in Tibet at the time.  
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Text 7: 

Front page: ’Byung ba rdo’i bcud len 

A rock element essence extraction

Author: Klong chen rab ’byams pa Dri med ’od zer (1308-1364) 

Source: Dri med ’od zer. ’Byung ba rdo’i bcud len. In 6Q\LQJ�WKLJ�\D�E]KL. Delhi: Sherab 

Gyaltsen Lama, 1975, vol. 11: 205 - 211. Accessed through TBRC W12827. 

Folios: 1a-5a

Script: dbu can

Layout: 1a-5a: 6 lines 

Dating: Unspecified 

Content: This text presents a dialogue in which Pad ma ’byung gnas gives detailed 

instructions to Ye shes mtsho rgyal in response to her request for a teaching for 

practitioners who are distracted and hindered by their continual search for sustenance of 

the body. 

A specific description of the types of stones used, their qualities and where they 

are to be found is included. The terms used to designate various stones are unusual and 

do not correspond to the terms found in medical treatises or the Rgyud bzhi. Only sha 

chen (‘human flesh’) and tshil chen (‘human fat’) stones are suitable material for this 

bcud len. Others such as rus pa can ‘bony’ stones, mkhris pa can (‘bile’) stones and shi 

sha stones [unidentified] are to be discarded. 

The practice of the nectar of the stone bcud len has eight aspects: After the 

homage to the five classes of ڲƗNLQƯV the first aspect consists of an examination of the 

VWRQHV��,Q�WKH�FROOHFWLRQ�RI�WKH�VWRQHV��RQH�SURFHHGV�E\�YLVXDOLVLQJ�RQHVHOI�DV�+D\DJUƯYD��

one’s fingers as the five ڲƗNLQƯV and the stones as nectar. Reciting the appropriate mantra 
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one invites the Buddhas, bodhisattvas, masters and ڲƗNLQƯV to enter the stones. Then one 

places the stones first in a heap, and then in a yak hair pouch under one’s armpit. The 

third aspect consists of the ways of ingesting the stone once ground: either accompanied 

by a thick soup or mixed into a thick soup with cooked vegetables and spices and salt; in 

the absence of salt the flavour of the stone will suffice. 

As regards the consecration, five types of flesh (sha lnga), five nectars (bdud rtsis 

lnga) and mantra recitation are used. The commitments consist in always performing 

the appropriate consecration and visualisation before eating the stone powder. One must 

practice in a solitary fashion, shun all contact, not lose semen nor eat any oil. The sixth 

aspect is the removal of obstacles by resolutely performing this practice without fear for 

one’s life. If one feels hungry, cold, on the point of death or discouraged, one must eat a 

small piece of butter before and after swallowing the stone powder. 

The benefits will be a stronger, lighter body free of parasites, supple soft skin, and 

a general aversion to food. The five senses will become more acute, the mind and one’s 

understanding will become clearer, spiritual practice will progress. One will be blessed 

by the masters of the lineage, by the protectors and by the ڲƗNLQƯV. One will acquire 

clairvoyance, purify all greed and attachment to food, attain stable practice rapidly and 

have a fortunate rebirth. Finally Pad ma ’byung gnas gives precise instructions on the 

locations where the stones are to be found, the various caves and hermitages where he 

and Ye shes mtsho rgyal practiced in Bhutan and in Central Tibet.

Main deity and main substance employed��+D\DJUƯYD��D�YDULHW\�RI�VWRQHV��

Colophon: f. 211/line 5 . . .’di rdo’i snying po yin gsungs/ bdud rtsi’i rdo bcud len gyi 

gdams pa/ ku su lu’i tsha rkyen/ kun las khyad par du ’phags pa rdzogs so/ las can cig 

dang ’phrad par shog/ sa ma ya a thi rgya rgya rgya padma las ’brel rtsal gis gter gnas 

khra mo brag nas gdan drangs pa’o// 
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‘. . .It is said that this is the essence of rock. The instructions on the rock nectar 

essence extraction, which are particularly suitable for mendicants, are completed. May 

the fortunate ones encounter them! 6DPD\D�$�WKL�UJ\D�UJ\D�UJ\D Padma las ’brel rtsal 

retrieved it from the treasure place of the Khra mo brag.’25

Remarks: A thorough set of instructions for advancing spiritual practice while allowing 

one to live in a very simple fashion. At the end of the text on f. 4a Guru Rin po che 

states that this bcud len is particularly suited to ku su lu (mendicants). The title probably 

does not specifically refer to rock (rdo) as the earth element (’byung ba) but rather as a 

material substance. This practice of the bcud len of the element of stone is found in the 

0NKD¶�µJUR�VQ\LQJ�WKLJ�treasure teaching revealed by Pad ma las ‘brel rtsal in Khra mo 

brag. This gter ma is contained in the 6Q\LQJ�WKLJ�\DE�E]KL�collection. A disciple of Rong 

ston chos rje, the gter ston Pad ma las ‘brel rtsal is considered to be the reincarnation of 

Princess Pad ma gsal, King Khri Srong lde btsan’s daughter.

Text 8:

Front page: Rigs lnga’i bcud len bdud rtsi’i thigs pa 

The extraction of the essence of the five kinds [that is, the five elements] [that are like] 

drops of nectar

Author: Klong chen rab ’byams pa Dri med ’od zer (1308-1364)

25  This practice of the bcud len of the element of rock is found in the Mkha’ ’gro snying thig treasure 

teaching revealed by Pad ma las ’brel rtsal in Khra mo brag. It is a gter ma contained in the 6Q\LQJ�WKLJ�
yab bzhi collection. A disciple of Rong ston chos rje, the gter ston Pad ma las ’brel rtsal is considered to 

be the reincarnation of Princess Pad ma gsal, King Khri Srong lde btsan’s daughter. Pad ma las ’brel rtsal 

was to receive his full gterma cycle in his future reincarnation as Dri med ’od zer, hence on can label Dri 

med ’od zer as the rediscoverer.  
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Source: Dri med ’od zer. Rigs lnga’i bcud len bdud rtsi’i thigs pa. In 6Q\LQJ�WKLJ�\D 

bzhi. Delhi: Sherab Gyaltsen Lama, 1975, vol. 9: 299-320. Accessed through TBRC 

W12827. 

Folios: 1a-11b

Script: dbu can

Layout: 1a-11b: 6 lines 

Dating: Unspecified

Content: A method using the five external elements to heal the five internal elements. 

The first part of the text describes the bcud len of earth. Numerous points, such as the 

terms used to designate earth and stone (the ‘fat of the earth’ sa’i tshil and the ‘fat of the 

stone’ rdo’i tshil bu that corresponds to calcite), are similar to the practice of the ’byung 

ba rdo’i bcud len (rock element essence extraction, see text 6). There follow sections on 

water, flower and SUƗ۬D bcud len.

Main deity and main substance employed: Self-visualisation as a golden-coloured 

�ƗNLQƯ�DQG�DV�9DMUD\RJLQƯڲ�FDOFLWH��SLOOV��SUƗ۬D�practices.

Colophon: (f. 320, line1) rigs lnga’i bcud len bdud rtsi’i thigs pa zhes bya ba/ dpal o 

rgyan gyi slob dpon chen po pad ma ’byung gnas kyis rjes su bzung ba’i rnal ’byor pa 

dri med ’od zer gyis/ ston gsum me tog dang ’bras bu smin pa’i tshe bkod pa rdzogs so// 

‘Here ends “The essential nectar of the five families” essence extraction that was 

arranged by the yogi Dri med ’od zer, who had been favoured by the glorious great 

master of O rgyan, Pad ma ’byung gnas, in autumn, at the time of the ripening of fruits 

and flowers.’ 

Remarks: The Rigs lnga’i bcud len authored by Klong chen pa Dri med ’od zer is part 

of the Mkha’ ’gro yang thig (a commentary on the Mkha’ ’gro snying thig) contained 
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in the 6Q\LQJ�WKLJ�\DE�E]KL�collection. The practice is interesting in its five elements-

based approach to bcud len that resonates with other texts (for example Text 43, by 

Dka’ ru grub dbang Bstan ’dzin rin chen). In this text we have the first appearance 

RI�9DMUD\RJLQƯ��RQH�RI�WKH�PRVW�IUHTXHQWO\�RFFXUULQJ�GHLWLHV�LQ�bcud len practices. 

It is interesting to note that Klong chen pa Dri med ’od zer is considered to be a 

reincarnation of princess Lha lcam Pad ma rtsal (eighth century), as is Pad ma gling pa 

�������������WKH�UHGLVFRYHUHU�RI�WH[W����ZKLFK�DOVR�FRQWDLQV�D�9DMUD\RJLQƯ�FDOFLWH�bcud 

len.  

Text 9:

Front page: Bcud len sna tshogs 

Various bcud len

Author: Rgyal mtshan dpal bzang (1310-1391)

Source: Rgyal mtshan dpal bzang. In Gsung ’bum. Dehradun: Ngawang Gyaltsen and 

Ngawang Lungtok, 1970, vol. 13:564-568. Accessed through TBRC W19975. 

Folios: 1a-3a 

Script: dbu med 

Layout: 1a-1b: 7 lines. 2a: 7 lines. 2b: 5 lines. 3a: 7lines

Dating: Unspecified

Content: A medically oriented plant bcud len. Instructions for various bcud len 

substances are divided into several sections. The first section, presented as an oral 

transmission the QƗJD�NLQJ�RIIHUHG�WR�WKH�JUHDW�PDVWHU�1ƗJƗUMXQD��FRQFHUQV�D�dbang lag 

bcud len. The dbang lag is ground and cooked in milk and raw sugar. Pills are prepared 

and should be consumed within one month. As for their ingredients, it is suggested that 
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one obtain a deer’s female organ. Should this be unavailable, one should take a female 

sheep’s organ, chop and grind it into each pill. This added ingredient is said to ‘prevent 

obstacles’. One gradually decreases the intake of food. 

Next, from an oral transmission, comes the nye shing bcud len (Asparagus 

adscendens); the bark is removed and beaten into coarse chunks which are then boiled 

in one’s own urine. A paste is made with refined butter and beaten molasses and three 

chunks of dbang lag. Calcite is heated and added into the mixture that is then ground 

into a fine powder to make pills. These are taken and then SUƗ۬D practices are applied. 

The third section is on a a ru ra bcud len. Gser mdog a ru ra (Terminalia chebula 

Retz.) and human flesh are soaked in two pints of milk for three nights, and nectar pills 

are added. Boiled, dried mutton is added to the milk. After the milk thickens and dries, 

the flesh is masticated on an empty stomach at dawn. In SUƗ۬D practice afterwards, the 

body will be light and purified, ‘like yoghurt in a jar’. This advice and practice is said to 

stem from the oral transmission given by Guru Rinpoche.

Instructions follow on the bcud len of the four bka’ shing. Pills the size of a deer’s 

dropping are made with ba lu, shug pa, mkhan pa and mtshe. These are beaten, boiled 

and mixed with honey, molasses and fresh butter, with which roughly ground dbang lag 

is mixed thoroughly. Eaten at dawn on an empty stomach the pills will greatly enhance 

SUƗ۬D meditation. It states that when the stomach is accustomed, one should eat as much 

as is appropriate and great benefits will result. This is an oral transmission of ‘the noble 

practice of the supreme bcud len’. 

The ra mo shag bcud len: The instruction reads, ‘Having dug up a large amount 

of ramo shag from a damp area, rinse (the earth off), place it in a mortar and beat it 

into chunks, and add oil or butter. Add water, filling the pot almost to the top. Boil 
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thoroughly on a stove lit by dry meadow grass. When the mixture starts boiling you will 

see a greyish froth: drain it once or twice and then throw it out. Then, boil it again for a 

long time, and strain it through a wet cloth. Then, pour it back in, let it boil again using 

dry meadow grass fire. Stir it only in one direction. Add molasses and a good amount of 

butter and whatever amount of honey you can obtain. When you boil it, it will simmer 

out. On a flat stone slab or in a tray, pour it over tsampa and mix it in. Knead it just 

as you knead molasses. Become accustomed to eating it on an empty stomach. It will 

greatly benefit your SUƗ۬D meditation; it will purify and cleanse your body perfectly’. 

Then comes an oral transmission on the bcud len of rtag tu ngu. The flower is 

simmered along with ’brong (wild yak) meat, dbang lag and calcite in butter or milk, 

until the liquid dissolves. Jaggery, garlic and chang are added. After the paste is dried  

and beaten into a powder, it is heated with ’bri butter. It becomes a solid mould of me-

dicinal paste that is then heated and allowed to cool. Honey is added and the pills, the 

size of a deer dropping, are eaten on an empty stomach. This oral transmission of the 

practice ends with the dedication, ‘May things be auspicious and glory blaze and all un-

dertakings be realised!’

Main deity and main substance employed: No specific deity; dbang lag, nye shing, 

arura, ra mo shag, ba lu, shug pa, mkhan pa, mtshe and rtag tu ngu pa. 

Colophon: (f. 3a, line 1) 

Yig chung gi zhal shes stong gi mdzal pa bzhugs so ‘This small document is the 

work of Zhal shes stong.’ 

The colophon does not provide much information regarding the text’s origins; 

however, as seen above, each subsection of the various bcud len has a few words on the 

recipe’s origins or transmission lineage. 
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Remarks: Regarding the origins, there is a vague statement that ‘this is the oral 

transmission lineage’ at the end of many of the subsections. The plurality of the nature 

of the recipes perhaps suggests this compilation of bcud len recipes and instructions was 

compiled but not necessarily entirely authored by Rgyal mtshan dpal bzang.

The ingredients in these recipes are said to enhance SUƗ۬D meditation. Also in Text 

13, a rock bcud len, it is said that eating rocks will improve SUƗ۬D practice. The way 

diet affects meditative states clearly was an important concern.  Further research into the 

correlation between certain bcud len diets or substance intake and their effects on the 

humours and winds in the subtle body would be interesting. 

This is the first text found where human urine is used to empower the ingredients. 

In the compendium there are other such occurences, for example Text 21, in its eleventh 

section, states that urine makes all problems related to the�QƗJD disappear. 

Text 10:

Front page: Rdzogs pa chen po dgongs pa zang thal las/ bcud len bdud rtsi’i phreng ba 

From ‘The great perfection’s piercing contemplation: The garland of nectar bcud len’

Author: Rig ’dzin rgod ldem (1337-1408)

Source: Rgod kyi ldem ’phru can. In Dgongs pa zang thal. Vol.2: 45-64. Simla: Thub 

bstan rdo rje brag e wam lcog sgar, 2000. Accessed through W18557. 

Folios: 1a-32b 

Script: Dbu can

Layout: 1a: 1 line. 1b-2a: 4 lines. 2b-32b: 6 lines. 

Dating: Unspecified 
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Content: Time constraints did not allow me to examine the whole text, however in the 

first section the practitioner visualises himself as vajra ڲƗNLQƯ zhi byed ma (vajra ڲƗNLQƯ 

who pacifies), while practising SUƗ۬D exercises. Cong zhi, arura, and ram mnye are 

empowered with mantras and visualisations and eaten. 

Main deity and main substance employed: 9DMUDڲ�ƗNLQƯ zhi byed ma. Calcite, arura 

and ram mnye.

Colophon: (f. 484, line 5) Dgongs pa zang thal gyi cha lag rig ’dzin rgod kyi ldem 

’phru can gyis zang zang lha brag gi sked sgrom smug po’i mdzod dbus ma nas gdan 

’drangs pa’o/ sarba manga lam// 

‘The auxiliary teachings on the piercing contemplation were retrieved by Rig 

’dzin rgod kyi ldem ’phru can, from the middle treasury of the maroon casket from the 

slope of Zang zang lha brag.’

Remarks: Rig ’dzin rgod ldem was a reincarnation of Sna nam rdo rje bdud ‘joms 

(eighth-ninth centuries) was one of Guru Padmasambhava’s closest disciples. As will 

be mentioned in section 3.3.3 disciples of Padmasambhava are often connected to the 

transmission of bcud len teachings.

Text 11: 

Front page: Bcud len snying po bsdus pa dngos grub longs spyod kyi gnas drug (bla ma 

dgongs ’dus bcud len) 

The essence extract on the six precepts on the condensed essence of the spiritual 

enrichment [The essence extraction of the summary of the guru’s intention] 

Author: Sangs rgyas gling pa (1340-1396) 
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Source: Bcud len snying po bsdus pa. In Bla ma dgongs ’dus. Gangtok: Sonam Topgay 

Kazi,1972, vol. 7:293-344. Accessed through TBRCW18978.

Folios: 26

Script: Dbu can 

Layout: 1a: 2 lines. 1b-2a: 4 lines. 

Dating: Yet to be established.

Content: Yet to be analysed.

Main deity and main substance employed: Yet to scrutinise.

Colophon: Yet to scrutinise.

Text 12:

Front page: Gnas skor byin brlabs grub rtags bzhag cing skye ba dran pa sprul sgyur 

’gro don mdzad/ zas rnams gang byung bcud len brtul zhugs kyi spyod pa mthar pa’i 

le’u ste re bdun pa 

The sixty-seventh chapter; how the signs of accomplishment through pilgrimage and 

blessing were established: how he remembered his previous births and worked for the 

benefit of beings through his manifestations: how he observed the vow of extracting the 

essence of any food

Author: Thang stong rgyal po (1365-1480) 

Source: Thang stong rgyal po. In Gsung ’bum. Thimphu, Bhutan: National Library of 

Bhutan, 1984-1985, vol. 2: 299- 312. Accessed through TBRC W23918. 

Folios: 1a-7b 

Script: Dbu can 

Layout: 6 lines
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Dating: Unspecified

Content: Several stories regarding Thang ston rgyal po’s current as well as past 

incarnations recount places he visited and people he brought onto the Dharma path such 

as kings and ministers. In the past he took birth as an elephant, and sacred scriptures and 

Buddha shapes appeared on his skull. In his many rebirths he benefited innumerable 

sentient beings. 

He writes about how he remembers each and every past life and that there are too 

PDQ\�WR�UHFRXQW��+H�ZDV�D�PRQN�FDOOHG�3DGPƗNDUD�����OLYHV�DJR�DQG�UHPDLQHG�DW�.DULWD 

cave for almost ninety years where he performed the smyung gnas fasting practice 

continuously. 

Of the two specific mentions of bcud len, only on the penultimate folio (f. 311, 

line 5) does the first mention of bcud len appear: tham la zas rnams gang byung bcud du 

len, ‘even the most nutrition-less foods I transform them into bcud len’.

The very last line (f. 312, line1) states: zas rnams gang byung bcud len rtul bshugs 

kyi spyod pa pa mthar pa’i le’u ste re bdun pa’o (‘This is the sixty-seventh chapter: 

whatever food he partook of throughout his life he transformed into bcud len.’)

Main deity and main substance employed: No specific deities or substances are 

described.

Colophon: No colophon present. 

Remarks: Although there are no practical instructions on bcud len, the text is included 

in the rubric because it indicates that Thang stong rgyal po practised bcud len, a fact of 

interest to those researching this remarkable lama.
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Text 13: 

Front page: Ma gcig gsang spyod snyan brgyud las dka’ thub rde’u’i bcud len

Ascetic practice of stone essence extraction

Author: Thang stong rgyal po (1365-1480)

Source: Thang stong rgyal po. In Gsung ’bum. Thimphu: Kunsang Topgey,1976, vol. 2: 

401- 414. Accessed through TBRCW23919. 

Folios: 1a-7b 

Script: Dbu can 

Layout: 1a: 1 line. 1b-7a: 5 lines. 7b: 3 lines. 

Dating: Unspecified.

Content: A rock bcud len practice involving visualisation and mantra recitation.

Stones are purified, empowered and eaten. The stated benefits are curing stomach 

illness, bad kan and specific male genital troubles, improving SUƗ۬D practice and 

clearing worms from the body. Ultimately, it is said to close the door to rebirth as a 

preta. Specific instructions are given on purifying the practice place where there should 

be no ‘non human, wild or savage beings’. Visualisations and mantras are performed 

and a flower is offered to the GKDUPDSƗODV and ڲƗNLQƯV. Hard white stones, round in 

shape and the size of a sheep dropping, are thrown into the sky, saying a mantra. Then 

they are empowered with the hot urine of one’s lama, or one’s own. 

One visualises oneself first as a Brahmin with a white, radiant body and then 

as Rdo rje `dzum mo. Her right hand holds a gris gu (curved knife) in the air and the 

left hand, a nectar pill. She wears bone ornaments, and sits on a half lotus. She has a 

sow’s face and her body flows with nectar; the syllables 2ۧ�Ɩ +ǋۧ�are at the three 

usual places of her body. One recites a mantra to attract the ڲƗNLQƯV. The stones are 
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empowered as an inner offering, and the mantra of emptiness is recited along with a 

series of mantras to appease the rgyal po and nƗga, to aid digestion and so on.

There are instructions to place five or seven stones on the tip of the tongue and 

to visualise a red +ǋۧ on the palate and a %$ۧ syllable on the forehead. The two 

letters disappear into the stones and the stones take on a yab yum manifestation and are 

swallowed. Then one imagines that nectar flows uninterruptedly from the union of the 

yab yum and fills the body with white and red bodhicitta. 6DPƗGKL food reinforces the 

body and many benefits arise. 

While doing the practice one should speak little and recite mantras under one’s 

breath, move calmly and maintain bar lung (continuous presence of a light kumbhaka). 

The body should not perspire and the loss of semen should be avoided. One should keep 

a pure vision of one’s lama and vajra brothers and keep the practice secret, except from 

lamas. 

A list of benefits follows; the practice is said to aid the digestion; bad kan troubles 

and male illnesses disappear; ‘In life you will be like the sun and moon, with the 

strength of an elephant, and fast as the wind; sight and dreams are lucid; the ultimate 

benefits are that one closes the door to preta rebirth; VDPƗGKL and clairvoyance increase; 

the two siddhis (minor and major) are swiftly obtained’ (f. 412, line 4).

Some final instructions to overcome obstacles in the practice are given: for 

example, if stones remain blocked in one’s stomach one must empower one`s urine or 

delicious beer with a mantra, visualise a blue vajra and do certain yoga movements to 

eliminate the undigested stones.

Main deity and main substance employed: Rdo rje ’dzum mo. Rocks empowered in 

urine which can be consumed with vegetables and bitumen.
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Colophon: f. 413, line 2 ’di ltar snyan brgyud zab mo’i chos// bkod ces dad ldan slob bu 

yis// nan gyis bskul ngor mkhas btsun gyi// bla ma’i gsung bzhin bkod ’di zab// 

‘Faithful disciples requested that this profound Dharma of the hearing lineage be 

written down. They earnestly appealed for it and to please them I wrote in the way the 

learned lamas taught. This is profound!’ 

Remarks: The instructions point out that ingesting rocks makes the SUƗ۬D practices 

more effective. It is interesting to note which substances are said to bring about certain 

meditative effects; for example, Text 9 listed herbal ingredients said to aid SUƗ۬D 

practices. This text’s practice comes from the ‘oral tradition of the secret practice of Ma 

gcig’ (presumably Ma gcig lab sgron) and it is worth keeping in mind that it might have 

been transmitted through her teacher Pha dam pa Sangs rgya, who is found in several 

bcud len transmission lineages such as those in Texts 22, 30, 39 and 70. 

Text 14:

Front page: Dngul chu’i bcud len gyi man ngag 

The pith instructions on mercury bcud len

Author: Dge ’dun grub pa (1391-1474)

Source: Dge ’dun grub pa. In Gsung ’bum. Bkra shis lhun po: Bkra shis lhun po gzhung, 

1996, vol. 6: 330 - 331. Accessed through TBRC W24769. 

Folios: 1a-2a 

Script: dbu can 

Layout: 6 lines

Dating: Unspecified 
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Content: The practitioner is instructed to mentally transform into a white-coloured 

 ƗNLQƯ, wearing bone ornaments, hair tied up and flowing outwards, with three eyesڲ

wide open. Three separate mantras are recited one hundred times to rid the mercury of 

its toxicity.26 Then a drop or up to four drops of mercury is put into half a bre of pure 

chang. If it is consumed, the VDPƗGKL will flourish, and strength will increase. 

The text states that even if one reaches one hundred years of age, the teeth will 

grow again, white hair will be pushed out by black hair and even at sixty years one will 

regain a youthful appearance. The lifespan will be as long as the sun and moon, and 

one will have the energy of a lion and the strength of an elephant. One feels able to lift 

an entire mountain. Even if one consumes the various types of poisons such as highly 

poisonous peacock eggs, Indian stone poisons or Chinese mixtures of poisons, all these 

will have no effect. There will be no swelling in the throat, no blockages, no ulcers, 

no piercing pains, no disturbances from the gnyan (a class of beings causing disease) 

or from the 424 illnesses. In particular, the flesh and body will become stronger. The 

practitioner will have many outstanding friends. 

Main deity and main substance employed: The practitioner transforms into an 

unnamed white-coloured ڲƗNLQƯ. Mercury and alcohol.

Colophon: (f. 330, line 6)�¶GL¶L�UJ\XG�SD�QL��\H�VKHV��PND¶�¶JUR�PD��NKD�FKH¶L�SD۬ڲLWD�

rdznya na siddha/ ma ha ka ra dzi/ bla ma rdo rje gdan pa/ lo tsa bag rags pa ’bum/ nyi 

ma seng ge khro lo/ chos dpal bzang po/ bya bral chos rje/ des grags pa ’byung gnas 

la’o//

‘As regards the lineage of this practice; Ye shes mtsho rgyal transmitteded it to the 

SD۬ڲLWD from Kashmir Rdznya na siddha to Ma ha ka ra rdzi to Bla ma Rdo rje gdan pa 

26  Gerke in her article in Asian Medicine has written in some detail on the use of mercury in Tibetan 

medicine describing the lengthy process of detoxification. (Gerke 2013) 
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to Lo tsa ba Grags pa ’bum to Nyi ma seng ge, Khro lo, Chos dpal bzang po and Bya 

bral chos rje and to Grags pa ’byung gnas.’   

Remarks: The practice is said to enhance one’s life force. This is the first instance of 

a mercury based bcud len practice. Unfortunately no indications are provided as to its 

precise origins.

 

Text 15:

Front page: Bcud len gyi skor. 

Concerning bcud len 

Author: Rin chen rgya mtsho (born fourteenth century)

Source: In ’Brong rtse’i be’u bum dkar po. Delhi: Damchoe Sangpo, 1983, vol. 1: 99-

103. Accessed through TBRC W25101. 

Folios: 1a-3a 

Script: Dbu can 

Layout: 1a-2b: 7 lines. 3a: 6 lines.

Dating: Unspecified.

Content: The first subsection (f. 99, lines 1-5) describes a recipe where dbang lag, 

rice, butter and cloves are blended and stirred into cooking milk. Then the concoction is 

taken on an empty stomach before dawn. 

The second subsection (f. 99, line 5- f. 100, line 7) provides a recipe for a 

medicine to generate strength and increase one’s lifespan. An array of ingredients 

including cong zhi (for healing bones), brag zhun
27

 (for healing flesh), shug pa, ba lu 

27  Dark, sticky substance with medicinal qualities that seeps from cracks in mountains, also used in 

Ayurvedic medicine.
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and molasses is prepared for consumption and partaken of so that illness is stopped in its 

tracks, ageing is prevented, one’s body becomes like that of a sixteen-year-old and one 

gains the strength of an elephant, among other benefits.

The third subsection (f. 100, line 7- f. 102, line 4) is an arura bcud len pill 

recipe that was given to 1ƗJƗUMXQD by the QƗJD�NLQJ. After processing the ingredients, 

RQH�PHQWDOO\�WUDQVIRUPV�LQWR�9DMUD\RJLQƯ and one carries out SUƗ۬D exercises while 

visualizing the syllables 5$ۧ and <$ۧ, working with upper and lower SUƗ۬D winds. 

Finally, the nectar pill is empowered by placing it on a PD۬ڲDOD before ingesting it.

The fourth and last subsection (f. 102, line 4- f.103, line 2) states that the rtag ngu 

bcud len was transmitted by the gods, the dbang lag by the QƗJDV, and the a ru ra bcud 

len�E\�WKH�VDJHV��2QH�VKRXOG�PHQWDOO\�WUDQVIRUP�LQWR�5MH�EWVXQ�PD�>7ƗUƗ@��ZKLOH�UHFLWLQJ�

the mantra and take the pills on an empty stomach. The text ends by listing the benefits 

of these bcud len, which include swiftness of foot and an increase in bodily strength. 

Main deity and main substance employed��9DMUD\RJLQƯ�DQG�5MH�EWVXQ�PD��7KH�PDLQ�

ingredients are: rtag tu ngu pa, dbang lag and a ru ra.

Colophon: f.103, line1-line 2 phan yon sbyin dang mthun/ sbyor ’di gu ru’i bcud len yin 

no/ 

‘This is a bcud len of the masters; the benefits are similar to those [of other bcud 

len practices].’

Remarks: The only bcud len practice I am aware of where Rje bstun ma is found. The 

belief, repeated in other texts, that certain bcud len recipes and practices have divine 

origins is stated in the text, (f. 102, line 4- f.103, line 2) ‘the rtag ngu bcud len was 

transmitted by the gods, the dbang lag by the QƗJDV, and the a ru ra bcud len by the 

sages.’
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 Text 16:

Front page: Yang zab tshe’i bcud len rdo rje’i phreng ba

The most profound life bcud len, the vajra garland 

Author: Ratna gling pa (1403-1479)

Source: Rat na gling pa. In Gter chos. Darjeeling: Taklung Tsetrul Pema Wangyal, 

1977-1979, vol. 7: 477-484. Accessed through TBRCW21730. 

Folios: 1a-4b 

Script: Dbu med

Layout: 1a: 1 line. 1b-4a: 4 lines. 4b: 2 lines.

Dating: Retrieved in a Rat year. 

Content: The text begins by stating that the essence of the supreme inexhaustible life 

force that accomplishes long life is a pill bcud len. 

There are three parts; the preliminary, the main practice and the concluding 

section. 

For the preliminary section one accumulates merit by keeping the samaya and 

making a PD۬ڲDOD in a remote place. Instructions are given for the outer and inner 

offerings. In a precious vessel or in a NDSƗOD, one places the three syllables 2ۧ�Ɩۉ 

+ǋۧ��E\DQJ�VHPV�GNDU�SR��E\DQJ�VHPV�GPDU�SR, dbang lag, rtag ngu, brag zhun, 

flour, gla rtsi, smyug cu gang, li shi, shing mngar (Glycyrrhiza glabra), tsan dkar po, 

cong zhi, dngul chu and ram mnye. Recite the hundred-syllable mantra 100,000 times. 

Instructions are given to mix the DP܀WD nectar and the lama’s urine and the mngar gsum 

‘three sweets’ (molasses, sugar and honey). The pills are made the size of peas, then 

placed in a vase. A multicoloured thread is tied to the vase that is hung around the neck, 

at the heart; mantras are recited. 
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For the main practice, the root mantra is visualised around the +5Ʈۉ syllable at 

the heart. Elaborate instructions are given for visualisations of oneself as $PLWƗ\XV, 

red-bodied with all the VDPEKRJDNƗ\D ornaments, as one eats the pill. The merits and 

life of all sentient beings are invited through emanations of light and everything in the 

vase melts into $PLWƗ\XV��HYHU\WKLQJ�EHFRPHV�UHG�DQG�ZKLWH�LPPRUWDO�QHFWDU��$JDLQ�

and again, the lights expand and return. The visualisation is repeated as before, reciting 

mantras and summoning life. 

The concluding section instructs one to practise recitation for a week, purifying 

one’s karma., Clear white light spreads from the deities’ nectar in the vase and the 

essence of life dissolves into the practitioner. A concentrated mind and pleasant bodily 

experiences result. Pleasing dreams of sun and moon, picking flowers and drinking beer 

are signs of the arising stages. After three days, one receives siddhi. Further instructions 

on mantras and visualisation follow. Each day at sunrise, five pills are eaten and one 

practises the sky SUƗ۬D breath retention. Thus, one attains the life power of a YLG\ƗGKDUD 

and can live one year and four months without food.

Main deity and main substance employed��$PLWƗ\XV. Pill bcud len utilising a ru ra. 

3UƗ۬D breath retention.

Colophon: f.484, line 1 da la’i dpe’u chung ngo/ rad na gling pa’i thugs bcud ’di kho 

na’o/ shog ser ngos las nub g.yu mtsho’i mgul du byi ba’i lo la zhus so/// bkra shis par 

shog//

‘This is a small dpe cha from a PD۬ڲDOD (da la). This is the mind essence of Rat 

na gling pa. From the yellow scroll recovered on the bank of the western Turquoise 

Lake, in the year of the Rat. May it be auspicious!’
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Remarks: The first instance where $PLWƗ\XV��DQ�RIWHQ�UHFXUULQJ�GHLW\��LV�IRXQG�LQ�D�

EFXG�OHQ�WH[W��+RZHYHU��VLQFH�WKH�WH[W�LV�D�JWHU�PD��LW�LV�SUREOHPDWLF�WR�DGMXGLFDWH�WKH�

DSSHDUDQFH�RI�WKH�ILJXUH�$PLWƗ\XV�DV�D�UHVXOW�RI�WKH�FRQFXUULQJ�KLVWRULFDO�PRPHQW��

RU�WR�DVVRFLDWH�LW�ZLWK�D�SDUWLFXODU�ZDYH�RI�WH[WV�WUDQVODWLRQV��DV�WKH�UHGLVFRYHUHG�WH[W�

is deemed to have originated from the teachings of Padmasambhava some centuries 

earlier. 

Text 17:

Front page: Tshe sgrub gsang ’dus las ’chi med bdud rtsi’i bcud len 

From ‘The secret collection of long life VƗGKDQDs: the immortal nectar bcud len’

Author: Ratna gling pa (1403-1479)

Source: Rat na gling pa’i gter chos. In Gter chos. Darjeeling: Taklung Tsetrul Pema 

Wangyal, 1977-1979, vol. 13: 409-503. TBRC W21730. 

Folios: 1a-3a 

Script: Dbu med 

Layout: 1a: 1 line. 1b-2a: 5 lines. 2b: 6 lines. 3a: 2 lines.

Dating: The colophon informs us that the text was revealed in an unspecified Rat year; 

the Rat years occurring during Ratna gling pa’s life are: 1408 (although he would have 

been very young), 1420, 1432, 1444, 1456, 1468. 

Content: In this pill bcud len�WKH�SUDFWLWLRQHU�YLVXDOLVHV�$PLWƗ\XV�DQG�$YDORNLWHĞYDUD��

The pills, 360 in number, are made with an array of ingredients including arura, barura, 

skyurura, as well as ka ko la, pi pi ling and molasses. After going to a secluded place 

WKH�SUDFWLWLRQHU�PDNHV�DQ�$PLWƗ\XV�DQG�$YDORNLWHĞYDUD�PD۬ڲDOD. The vase with the 

ingredients is placed in the middle of the PD۬ڲDOD. Its neck is covered with a cloth, 

and offerings are made to the three roots and to the spirits and negative forces that 
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PD\�RWKHUZLVH�REVWUXFW�WKH�SUDFWLFH��7KH�YLVXDOLVDWLRQ�LV�RI�RQHVHOI�DV�$YDORNLWHĞYDUD��

white in colour, holding a life vase and united with a yum. Above the crown of his 

KHDG�LV�DQ�$PLWƗ\XV joined in yab yum. Nectar pours down into the vase and the body 

LV�ILOOHG�ZLWK�LW��)URP�WKH�KHDUW��OLJKWV�VSUHDG�DQG�VWULNH�WKH�SLOOV�LQ�WKH�YDVH��$PLWƗ\XV 

DQG�$YDORNLWHĞYDUD�EHFRPH�ZLVGRP�QHFWDU��OLJKWV�VSUHDG�LQ�WKH�WHQ�GLUHFWLRQV��DQG�

everything dissolves into the life nectar. A mantra is recited. For twelve months, pills 

should be taken before dawn; these will bring various benefits, such as a body free of 

illnesses. Strength will be generated along with a clear intellect and the power to attract 

the opposite sex. 

Main deity and main substance employed:�$PLWƗ\XV DQG�$YDORNLWHĞYDUD��3LOOV�PDGH�

entirely from plant substances.

Colophon: f. 502, line 6 ’di’i rgyud pa ni/ mgon po tshe dpag med kyi[s] spyan ras 

J]LJV�OD�JVXQJV��GHV�µSKDJV�SD�NOX�VJUXE�OD�JVXQJV��GHV�D�RUJ\DQ�SDG�PD�OD�JVXQJV��DR�

UJ\DQ�EGDJ�JLV�SK\L�UDEV�N\L�GRQ�GX�JWHU�GX�VEDV�VR��PD�µRQJV�E\L�ED¶L�GXV�N\L�WVKH��VKHV�

rab blo ldan snying po can dang ’phrad par shog sa ma ya/ rgya rgya rgya/ gter rgya/ 

sbas rgya/ gter rgya/ gu ru rad na gling pa’i thugs bcud lho brag gnam skas can gyi gter 

ma’o// 

µ$V�UHJDUGV�WKH�OLQHDJH��/RUG�$PLWƗ\XV�JDYH�LW�WR�$YDORNLWHĞYDUD�ZKR�JDYH�LW�WR�

1ƗJƗUMXQD, who gave it to O rgyan Padma[sambhava]; then I, [the one from] O rgyan, 

concealed it for the benefit of future generations. In the future in the year of the Rat may 

it be met by a wise man endowed with the essence 6D�PD�\D��UJ\D�UJ\D�UJ\D��JWHU�UJ\D��

sbas rgya. gter rgya Guru Rat na gling pa’s heart essence, the gter ma from the “Sky 

Ladder [rock]” in Lho brag.’

Remarks: Listed among the benefits of the practice is the power to attract the opposite 

sex. It indicates how bcud len can be a practice with worldly benefits and not restricted 
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to the monastic community. In this particular practice one does not engage in actual 

sexual practice; however one visualises $PLWƗ\XV joined with a consort. For more about 

tantric sexual practices, both imagined and visualised, see Shaw (1994:140-171).  

Text 18: 

Front page: Them yig med cong zhi la sogs bdud rtsi rdo rje’i bcud len bzhugs pa’i dgu 

phyogs lags so 

There is no abstract: the ninth section on the calcite [and so on] vajra nectar bcud len

Author: Rat na gling pa (1403-1479)

Source: Rat na gling pa. Them yig med cong zhi la sogs bdud rtsi rdo rje’i bcud len 

bzhugs pa’i dgu phyogs lags so. In Rat na gling pa’i gter chos. Darjeeling: Taklung 

Tsetrul PemaWangyal, 1977-1979, vol. 12: 153 -159. Accessed through TBRC W21730 

Folios: 1a-4b 

Script: dbu med

Layout: 1a: 1line. 1b- 2a: 5 lines. 2b-4a: 6 lines. 4b: 3 lines.

Dating: The colophon informs us that the text was revealed in an unspecified Rabbit 

year. The Rabbit years occurring during Ratna gling pa’s life are: 1411 (although he 

would have been very young), 1423, 1435, 1447, 1459, and 1471.

Content: A full translation of this text is included in Chapter 4 of this study and can be 

referred to. 

Main deity and main substance employed: 9DMUD\RJLQƯ��&DOFLWH�VWRQH�

Colophon: f. 159, line 2 ’di ’dra’i gdams pa yang zab ngo mtshar che/ g.yeng med dge 

sbyor ngang gi ’phel/ ma ’ongs las can gcig L3 dang ’di ’phrad nas/ skal ldan las can 
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rnams la phan thog par shog/ sa ma ya/ kha tham/ gu ha ya/ yos kyi lo la gu ru rad nas 

bton/ dge’o/ // 

‘Such teachings are profound and marvellous. The undistracted virtuous activities 

will spontaneously increase. In the future, after one with the right karma has found it, 

may the fortunate ones gain benefit from it. 6DPD\D�ND�WKDP�JX�KD�\D.

In the year of the Rabbit extracted by the master Rat na.’ 

Remarks: For more on this text, see a full translation and its introduction to it in 

Chapter 4. 

Text 19:

Front page: Rtag ngu’i bcud len zab mo 

The profound rtag ngu bcud len

Author: Ratna gling pa (1403-1479)

Source: Ratna gling pa. Rtag ngu’i bcud len zab mo. In Ratna gling pa’i gter chos. 

Darjeeling: Taklung Tsetrul Pema Wangyal, 1977-1979, vol. 4: 135-149. Accessed 

through TBRC W21730. 

Folios: 1a-8b 

Script: dbu can

Layout: 1a: 1 line. 2a-2b: 5 lines. 3a-8a: 6 lines. 8b: 3 lines 

Dating: Unspecified

Content: This text is fully translated in Chapter 4 and the reader can refer to it there.          

The text contains instructions for a set of practices involving visualisations combined 

with mantra recitation and breathing exercises as well as ingesting pills made with 

ingredients such as flowers and human and snake flesh, that are empowered with the 

practitioner’s own urine. 



125

Main deity and main substance employed:�$YDORNLWHĞYDUD�DQG�9DMUDYƗUƗKƯ��WKHLU�

mantras are recited while picking the flowers), a beautiful medicine goddess (whose 

YLVXDOLVDWLRQ�DQG�PDQWUDV�DUH�XVHG�IRU�HPSRZHULQJ�PHGLFLQHV���DQG�0DxMXĞUƯ��YLVXDOLVHG�

chopping off the tip of the practitioner’s heart and filling it with white nectar). Air 

retention, a recurring feature in most bcud len texts, is also practiced at different stages 

of the practice. Several herbs, the main one being rtag tu ngu, are utilised. In the 

explanation on the making of pills according to ‘method and wisdom combined’, male 

and female genital secretions are utilised in the compound.

Colophon: (f. 148, line 6). mkhar chen mtsho rgyal gyis/ ma ’ongs don du yi ger btab/ 

da lta ma spel gter du sbas/ nam zhig rtsod ldan rnying ma la/ las can gcig dang ’di 

’phrad nas/ bsgrub pa byed pa dpag med/ ’gro don dpag med ’byung bar shog/ rgya 

rgya rgya/ zab rgya/ gter rgya/ sbas rgya/ zathi/ mantra/ gu yha/ sha ma tha sha tha rtsa 

sprul sku ratna gling pa’i dmyal smad dge ri’i brag nas gdan drangs pa’o/ manga lam/

‘I, Mkhar chen mtsho rgyal, have recorded this in writing for the sake of future 

(beings). It is not to be disseminated at present, but hidden as a treasure. One day, in the 

strife-ridden Kali Yuga times, may a fortunate one encounter this text and practising it 

relentlessly may he benefit countless beings. Guyha sha ma tha sha tha rtsa.’ 

Retrieved from a rock at sprul sku Ratna gling pa’s Dmyal smad dge ri.

Remarks: In the preamble to the text, four people, Bdag dkar chen sa, Lang dro lo tsa 

wa, the divine prince Mu tig Btsan po and Shel dkar bza’ ask Guru Rin po che for a 

bcud len that would be easy to perform in the future, when scarce harvests will make 

it hard to practice free from preoccupation about procuring food. They request concise 

advice to remove obstacles and to attain long life. 
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Future troubled times are often cited as one of the reasons underlying the setting 

down of bcud len instructions to be concealed as gter ma and rediscovered at the 

appropriate time. 

Text 20:

Front page: Thugs rje chen po gsang ba ’dus pa las bcud len khyad ’phags zab mo 

rnams bzhugs so

From ‘The secret gathering of the Great Compassionate One: the exalted profound bcud 

len practices’

Author: Ratna gling pa (1403-1478)

Source: In Ratna gling pa’i gter chos. Darjeeling: Taklung Tsetrul Pema Wangyal, 

1977-1979, vol. 7: 135-149. Accessed through TBRCW21730. 

Folios: 1a-5b 

Script: dbu med 

Layout: 1a 1 line; 1b-2a 5 lines; 2b-5a 6 lines; 5b 3 lines

Dating: Unspecified 

Content: Part one refers to the preparation ‘in the king’s tradition’ of the dbang lag 

bcud len. The best quality dbang lag measures five finger spans; if white and its fruit 

fulsome it is auspicious. It must be dug up in spring and autumn, dried in a cool, dry, 

breezy place and then ground into a fine powder and stirred as it is cooked in one ’bre 

(a measure corresponding to about two pints) of milk. Once it becomes milk pap one 

spreads and dries it on a flat slate, beats and grounds it into a fine powder, adds brown 

sugar, honey and the six auspicious substances, as well as a ru ra, ba ru ra and skyu ru 

ra. With that paste, one makes three or four pills. Three should be eaten at a time. 
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Part two is a simpler version, ‘according to the queen’s tradition’. The dbang 

lag should be cooked in milk and once it becomes milk pap, dried in the shade. Then 

it is ground finely and mixed with honey and medicinal substances and supplementary 

ingredients. One ingests three spoonfuls.

Part three regards the method for taking the essence of rmongs (ram meat). It is 

cooked in water until it sinks to the bottom, then dried and beaten to the size of barley 

grain and mixed with incense. If available add tsampa, tea and thug pa (soup). There 

is no prescribed quantity. Empowered with mantras and Guruyoga, the mixture has to 

sit for a few nights. This is beneficial when chu skyag
28 or phlegm illnesses arise and 

enhances longevity and vitality.

The text goes on to describe the sro lo dkar po (Cochlearia scapiflora) bcud len, 

said to be good for the bones and the heart. The best specimens of this herb are found 

where the meadow meets the mountain slope. The leaf should be greyish or whitish and 

fluffy and the root should be white. It tastes like turnip and will remove illnesses of the 

lungs. It is peeled, boiled, dried and mixed with roasted barley, ground finely and added 

to tsampa and made into a warm paste. Butter or meat fat is added and it may be mixed 

with brown sugar and nutmeg. Prepared as chang, it is made in the same way, adding 

yeast and left to ferment. Once strained, it can be drunk and will give strength and 

balance and all illnesses related to blood, remove pus and phlegm. This ends the sro lo 

dkar po bcud len.

There follow instructions on the sro lo dmar po (Rhodiola crenulata) bcud len. 

The plant grows on rocky mountains along the snow line. The reddest type is best. The 

28  Literally ‘water excrement’ could be diarrhea.
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preferred type grows in the meadow of Mon kha seng ge rdzong cave [a cave in eastern 

Bhutan where Padamsambhava practiced].

Instructions are given on preparing the plant, cleaning it, drying it and mixing it 

with roasted barley and then making it into a warm broth. Alternatively, it can be cooked 

like rice. If the ingredients are good it will be delicious. Or else, to beat it, one kneads 

it without any mixture. If milk and fresh butter are available, it is cooked as one would 

rice, using old bones to make gruel. This helps control the rlung and one will not suffer 

harm from spirits or invisible entities. When it is boiled with extracts from barks, leaves, 

herbs, and fruits, innumerable ڲƗNLQƯV�will appear bearing elixirs. These are mixed with 

the concoction, which mantras will transform into elixir. The preparation will remove 

any chance of death through famine. Furthermore, one’s meditative concentration will 

develop spontaneously. 

(f. 189, line 1) Next, the text describes the bcud len of a substance called rdhe [?] 

that comes from the juniper tree. Practice in a grove of tall cypress and juniper trees. 

The rdhe [?] is yellowish and can be found among the juniper leaves. It is boiled until 

the juice becomes a sap. Then one adds barley and makes pills from it. Otherwise, one 

boils the barley into a paste and mixes it with white butter. Alternatively, one cooks 

seven juniper acorns and boils them until they become a sap, adding brown sugar and 

dbang lag, and a ru ra, kyu ru ra, bu ru ra. One eats the pills while practising the 

generation stage, holding the air in ’bar rlung (presence of slight continuous kumbhaka). 

This brings a feeling of balance and warmth. The qualities and benefits are long life and 

youthful radiance. One’s meditation will be clear and one will develop prescience. This 

ends the shug pa bcud len, the juniper bcud len.
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(f. 190, line 2) The text then describes a ramo shag bcud len. The plant grows 

where there is slate and groves of willow. Its roots resemble the horns of a Tibetan 

antelope. The leaves are slender and the flowers are brownish purple. The taste is 

bittersweet and nutritious. Initially, it is cooked gently with milk. The roots are most 

nutritious in the spring or autumn. They should be dug up and cooked gently in milk 

until they become sap. This is dried in the shade and mixed with roasted barley, then 

ground and mixed as a paste or as a broth (thug pa). It can be eaten as such or preserved 

or else mixed with chang. This will be very nutritious and makes the mind clear. 

The practitioner is told to practice this bcud len in future degenerate times as it 

will revitalise and prolong life and remove all kinds of cold-related illnesses. 

Main deity and main substance employed:�$YDORNLWHĞYDUD��Dbang lag, rmongs, sro  lo 

dkar po, sro lo dmar po, shug pa and ra mo shag.

Colophon: (f. 191, line 4) 

bdag ’dra bud med mtsho rgyal gyis/ mon kha seng ge rdzongs gsum du/ gu ru 

nyid la zhus nas kyang/ gsang ’dus chos kyi cha rkyen du/ zin bris yi ger bkod nas 

kyang/ gnam skas brag la sbas te bzhag/ phyi mar gyur pa’i dus kyi tshe/ las can chos 

byed dpag med la/ phan thogs ’gro don dpag med shog/ gter rgya/ sbas rgya/ zab rgya/ 

gtad rgya/ zab mo’i bcud len gyi skor rdzogs so/ zab mo’i bcud len lus stobs rgyas gyur 

cig/ sbas yul mnga’ bdag bstan pa rgyas par shog/ skye dgu thams cad chos la ’god gyur 

cig/ mnga’ dbang rgyal brgyud mu mtha’ btsan par shog. 

‘I, Lady Ye shes mtsho rgyal, at the three forts of Mon kha seng ge rdzong, by 

DVNLQJ�WKH�*XUX�KLPVHOI�DQG�WR�PDNH�WKH�FRQGLWLRQV�IDYRXUDEOH�IRU�WKH�*XK\DVDPƗMD��

wrote this and concealed it in the “Sky Ladder” rock. In later degenerate times may it 

benefit countless Dharma practitioners connected to this practice. May it immensely 
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benefit beings gter rgya/ sbas rgya/ zab rgya/ gtad rgya/.  This completes this profound 

bcud len. With this profound bcud len may the body gain in strength. May the ruler of 

the hidden land [Bhutan] and the doctrine prosper. May all beings be brought into the 

Dharma. May the lineage of the powerful Victorious One be continuous and strong.’

Remarks: Like the previously analysed Text 19, this practice was concealed as a gter 

ma. It was intended for later use for those who want to focus on practice and minimize 

their involvement in worldly affairs, a purported goal of bcud len practice. This is the 

first instance of a complete set of bcud len instructions based on shug pa connected with 

Padmasambhava. In Text 71 we find another shug pa bcud len.

Text 21:

Front page: Bla ma nor bu rgya mtsho las: bcud len yid bzhin nor bu zhes bya ba 

bzhugs

From The Lama Jewel Ocean; the bcud len of the wish-fulfilling jewel

Author: Ye shes mtsho rgyal. Rediscovered by Pad ma gling pa (1450-1521)

Source: In Rig ’dzin pad ma gling pa yi zab gter chos mdzod rin po che. Thimphu: 

Kunsang Tobgay, 1975-1976, vol. 2: 715 - 744. Accessed through TBRC W21727. 

Folios: 1a- 15b

Script: dbu can

Layout: 1a: 1 line. 1b-2a: 4 lines. 2b-15a: 6 lines. 15b:1 line.

Content: This text begins by foretelling how, in the future, Princess Lha lcam Pad ma 

rtsal will take rebirth in ’Bum thang [as Pad ma gling pa, the rediscoverer of this gter 

ma]. The introductory section offers specific indications on when one should practice 

particular types of bcud len. For example, when one’s body feels too hot, one should 
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practice rlung bcud len; when one’s rlung (wind element) is overly agitated, earth bcud 

len is advised. If the fire element is too active, one should practice water bcud len; when 

the water element is too forceful, fire bcud len is appropriate. When all four elements 

(earth/wind/fire/water) are unbalanced, one should practice the bcud len of space. When 

physical strength deteriorates, nectar bcud len is suggested. When the mind becomes 

dull, the practice of flower bcud len helps. When the constituent elements are weak, 

one should practice the tshan (Rhodiola dumulosa (Franch) Fu) bcud len; when the 

five sense faculties are dull, dbang lag bcud len. After the above indications on when to 

apply each bcud len, the text gives instructions on a set of fifteen different types of bcud 

len practices. 

1) Rlung gi bcud len (3UƗ۬D bcud len) (f.717, line 2): Rubbing one’s body with 

one’s hands, stroking one’s chest with clawed fingertips, one stares upwards, the eyes 

rolled back, and makes a face like a wrathful skeleton. Whatever sickness or negative 

influence is encountered, one retains the breath and exerts pressure on it. At the locus 

of the illness, one visualises whirling wind and imagines a wheel with eight spokes. For 

a heat disorder, one imagines a white wheel. For a cold disorder, one imagines a red 

wheel. A practitioner can recover from an earth disease or parasites as well as most other 

illnesses, and the body will feel very comfortable.

2) 6D�\L�EFXG�OHQ (Earth bcud len) (f.718, line 1): This bcud len should be 

practiced in the early morning because this is when the ‘wind of life’ (rlung srog) 

moves in the body. Visualising a syllable (unspecified) at the navel, one focuses on 

the light that issues from it, spreading over the whole world, and returns, carrying the 

energy of the universe and sentient beings. The light transforms into the precious three 

syllables (2ۧ�Ɩۉ�+ǋۧ). The practitioner visualises his or her whole body transforming 
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into a wish-fulfilling jewel. After doing this, one performs PXGUƗs, remains in a 

meditative posture and imagines the vital essence moving around; once it is in motion, 

one imagines the body transforming into precious substances. Whatever is desired 

showers down like rainfall. Sometimes, one moves one’s vital essence to the centre and 

sometimes it is spread. Practising this, unlimited wealth is attained.

3) Chu yi bcud len (Water bcud len) (f.718, line 5): Sitting cross-legged, in 

meditative posture, one visualises a +$ۧ syllable on the crown of the head; the syllable 

is turned upside down. In the middle of the eyebrows, one visualises a +$ۧ syllable 

facing outwards; on the tip of the tongue, a white syllable 6ǋۧ; at the heart a +ǋۧ�

surronded by letters; in the central channel a red letter A. Flames issue forth from the 

letter A at the navel. All the syllables, the +ǋۧ�at the heart, the +$ۧ between the 

eyebrows and the 6ǋۧ on the tip of the tongue all melt and become of a blissful nature. 

The upper wind moves for a while and the 6ǋۧ syllable produces nectar that goes to 

the +ǋۧ at the heart and generates power. From this power, the eight consciousnesses29 

suddenly become white in colour and fill the navel. One sucks the tip of one’s tongue, 

swallowing the saliva. Then one practises vase-breathing retention (kumbhaka) and all 

the mental perceptions, lustre, organs and senses will become more vivid and one will 

gain youthfulness and become a long-lived YLGK\ƗGKDUD��

4) Me yi bcud len (Fire bcud len) (f.719, line 3): One visualises the whole body 

as stainless glass, completely transparent. Holding down the upper SUƗ۬D below the 

29  The first five consciousnesses, linked to the five senses, are the visual, the auditory, the olfactory, the 

gustatory and the tactile. The sixth is mental consciousness which engages with the five sensory ones. The 

0DKƗ\ƗQD�WHDFKLQJV�RI�WKH�%XGGKD�GHVFULEH�D�VHYHQWK��WKH�µDIIOLFWHG�FRQVFLRXVQHVV¶�WKDW�FOLQJV�WR�D�VHOI��
and an eighth consciousness, known as the ‘ground consciousness’, that is an aspect of understanding that 

is ever present. The latter provides an underlying continuous consciousness that is the basis, the ‘ground’, 

underpinning all the other consciousness. 
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navel, one visualises a 5$ۧ�syllable with flames issuing forth. Flames pervade the 

body and depart through the crown of the head and reach all the way up to the tshangs 

pa (Brahma) god realm. These flames help to open up the ‘door’ of the dbu ma central 

channel. The practitioner visualises the inner and outer body totally covered in fire. If 

feeling too hot, then one visualises one’s body as white in colour; if sleepy, flames move 

downward. If feeling exceedingly blissful, one no longer requires clothes. Completing 

this visualisation, the body will produce heat automatically.

5) Nam ’mkha’i bcud len (Space bcud len) (f. 720, line 1): The instructions are to 

sit with both elbows on the knees, both hands below the chin, pressing the thumbs close 

to the ears and visualizing the outer and inner body as totally empty. The entire universe 

dissolves into space. The breath is held down with force; while thinking that death has 

been deceived, from emptiness a loud sound arises. Again, one focuses on the mind 

without being distracted; doing so, one becomes clairvoyant. 

6) Bdud rtsi’i bcud len (Nectar bcud len) (f. 720, line 3): One prepares nectar, 

dries and soaks it in water before extracting the fluid. This is then soaked into meat 

and cooked. One puts barley wheat onto it and allows it to cool down; then yeast is 

placed on it and it is left to rest. Once it rises, it can be eaten with roast barley or chang. 

Pills can be made with it. The body will become strong and the ڲƗNLQƯV will bestow 

attainments upon those who practise this bcud len.

7) Me tog bcud len (Flower bcud len) f. 720, line 5: The instructions are to collect 

ba lu, meadow flowers and any nonpoisonous flowers, to essicate and pulverise them. 

One adds honey and molasses and makes pills the size of a sheep’s dropping and places 

them in a bowl. One should eat five pills a day; this will help balance physical energy 

and mental sharpness and knowledge will develop. 
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8) Tshan gyi bcud len (6UR�OR�GPDU�SR bcud len) (f. 721, line 2): At the time 

of picking, the flower’s head is red, the stalk has green petals and its roots are very 

thick. It has thorns. This flower is filled with nutrients and represents the four tantric 

spiritual activities;30 its redness is power; its root’s long reach represents the flourishing 

of spiritual activities; its thorns represent wrathful spiritual activities; its green petals 

represent pacifying activities. 

There are various categories of the flower; the male flower’s stem is larger than 

the female’s. The female flower’s stem is narrow but its roots are larger than those of 

the male. The gender neutral’s flower swirls like a sheep’s horns. The ’dre tshan demon 

flower is a deeper hue of red and faces outwards from its stalk. The lha tshan god’s 

flower is white with red points, its stem is medium-sized and it has long branches. Once 

ripped up, the female flower will be like calcite stone. One cannot consume the ’dre 

tshan or the neutral gender flowers, but one can consume all others. 

The flowers should be collected in November, invoking the ڲƗNLQƯV in a place 

where there are no samaya breakers, on an attractive mountain that faces southwest. The 

flowers must be cleaned of impurities with water and chopped finely, dried for seven 

days, then soaked in water, allowed to dry again and then pulverised. 

As regards the actual practice, one visualises a red +ǋۧ at the crown of the head; 

a huge flame gushes out, burning one’s body and the universe. On a sun and moon 

disc, a lotus throne emerges from emptiness and on it is a dead body. Above this, one 

YLVXDOLVHV�WKH�3DGPD�ঋƗNLQƯ��VKH�KDV�RQH�IDFH��WZR�DUPV��D�UHG�FRORXUHG�ERG\�LQ�KHU�OHIW�

hand she holds a curved knife with a NDSƗOD full of blood in her right hand. At the crown 

30  Four activities (las bzhi): 1) pacification (zhi); 2) enrichment (rgyas); 3) subjugation (dbang); 4) 

wrath (drag).
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of her head is a pig’s head, making loud noises. She is standing, holding a NDܒYD۪JD, her 

left leg extended and the right curled up; very hot flames surround her. At her heart the 

+5Ʈۉ�syllable red in colour, circled by the mantra (red in colour). Above and below the 

+5Ʈۉ syllable there are +ǋۧ syllables. One recites the mantra undistractedly at least 

one hundred times. In a bowl on a stove there is nectar, with flames inside; one chants 

mantras and imagines that the nectar is made of the nature of emptiness. Chanting other 

mantras purifies the substance. It is then cooked and butter and milk are added. One 

visualises sacred syllables and the mixture transforming into pure nectar that spreads 

through one’s body. While stirring, 2ۧ�Ɩۉ�+ǋۧ�+5Ʈۉ is recited. Flames from the 

+ǋۧ at the navel go up to the +ǋۧ at the heart as the nectar is consumed, and one 

visualises it spreading through the body while reciting 2ۧ�Ɩۉ�+ǋۧ at least twenty-

one times. The benefits claimed for this practice are a good complexion, an enhanced 

intellect and the ability to summon ڲƗNLQƯV and gods. One will meet kindness from 

humans and one’s lifespan will be extended; one will have mastery over all appearences. 

Any cold-natured illness will be cured. A powder can be made of the nectar and mixed 

with flour or wheat and offered to the ڲƗNLQƯV�in the morning on one’s awakening. The 

blessing and visualisation is the same as above. One will have a pleasant voice and any 

liver disease will be pacified.

9) Cong zhi bcud len (Calcite bcud len) f.725, line 1: The text differentiates types 

of calcite as male, female and neutral as well as demon and god calcite.

In an isolated place one takes refuge, recites +ǋۧ�DQG�YLVXDOLVHV�9DMUD\RJLQƯ�zhi 

byed ma (in her pacifying aspect) standing on a sun and moon lotus disk on a corpse. 

She is white in colour: one face, two arms: holding a curved knive and NDSƗOD, in a 

dancing posture. Visualising the seed syllable, spreading and absorbing lights, one does 

kumbhaka and recites mantras.
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The calcite is cooked with a ru ra. While practising bcud len, one should adopt a 

peaceful, quiet way of behaviour. There follows a list of benefits and antidotes for health 

issues that might arise during bcud len practice.

10) Dbang lag bcud len (f.730, line 4); there are female and male types of dbang 

lag. The male plant has four short fingers, the female has three longer fingers, while 

the neutral one has only two fingers; the ‘god’ variety of the plant has five, the demon 

variety only one. 

At the end of September, taking refuge, one goes to collect the dbang lag, then 

washes and dries it. Then, visualising oneself as a ڲƗNLQƯ, one grinds the dbang lag 

(male and female). One visualises a red +ǋۧ�at the navel and the whole body blazing, 

and oneself as Ye shes mkha’ ’gro Stobs ldan ma, red in colour. Reciting mantras, one 

visualises lights spreading. After preparing the concoction with molasses, one consumes 

a spoonful a day for seven days. While consuming it, one repeats the visualisation and 

all illnesses will disappear, and vital energy will expand. In listing the benefits, there 

appears a long list of concoctions for various diseases. Antidotes are given for health 

problems that might arise during bcud len practice, including the visualisation of a 

swirling, flaming swastika at the stomach in case of pains in the lower parts.

11) Rdo yi bcud len (Rock bcud len) f.734, line 2: The male stone is white in 

colour and the female is delicate and oily. A neutral stone is as supple as butter. The 

gods’ stone radiates lights and merely seeing it makes one feel at ease. The demon’s 

stone is rough and not delicate. The practitioner is told to self-visualise as a ڲƗNLQƯ with 

a lion’s head, a +ǋۧ�at the belly and a mantra swirling around it; one recites the mantra 

at least 800 times and then blows on the stone. Holding the stone powder in a bowl, 

one recites the mantra of emptiness. This powder is offered to the \LGDPVڲ��ƗNLQƯV and 
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GKDUPDSƗODV while visualising the light from the +ǋۧ�striking the stone powder that 

becomes nectar. Remedies for problems of stone indigestion are suggested. The benefits 

listed are mental clarity, physical strength and a realisation of the ultimate nature of 

reality.

Furthermore, with the heat of +ǋۧ and breathing exercises, one imagines a wheel 

of fire and all the stones’ powers spreading throughout one’s entire body, or it may be 

consumed with a little water. There are various ways of mixing: with sweets (to increase 

energy), with urine (nƗga related problems disappear) or with dairy products (this 

increases the family clan [fertility]). If a small part of stone remains in the body it helps 

transform it into a vajra body. For throat pain, one visualises a blazing 5$ۧ�syllable; if 

the eyes twitch one tenses up the lower body muscles; if one shivers or has a headache, 

one applies black sesame oil to one’s body. 

The list of benefits includes the gathering of the ڲƗNLQƯV, the avoidance of hunger 

at any time, and agreeable weather wherever the practitioner goes. 

12) Rdo rje zab mo’i bcud len (The profound dor je bcud len) f.737, line 3; there 

are three sections: the outer, the inner and the secret. 

12a) The first section is on the Phyi yi bcud len (outer vajra bcud len) (f. 737, line 

3): one should take a handful of dkar po chig thub (6RURVHULV�VS�), tshan, dbang po lag 

pa and sro lo dkar po. One boils the mixture, dries it and extracts the liquid. The process 

is repeated three times. One mixes butter and honey and extracts the liquid from broad 

beans. One mixes the three together with a little water and churns them in a circular 

motion until they form a paste.

This should be consumed on an empty stomach, adjusting the quantity to one’s 

stature. If the stomach becomes withered, gas arises and the stomach becomes tight, 
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milk should be boiled and the film eaten. One can drink fresh chang but should avoid 

salt and sunlight.

The list of benefits includes a youthful appearance and living for a hundred years. 

12b) Nang gi bcud len sman (Inner bcud len) (f.738, line 2): Take one bowlful 

of calcite and two handfuls of brag zhun
31 and boil them in water: this will produce a 

liquid to be mixed with butter and a broad bean liquid. Mix all and pour into a clean pot. 

Consume an amount the size of a bird’s egg every day.’ 

12c) Gsang ba’i bcud len (Secret bcud len) (f. 738, line 3): The practitioner 

is instructed as follows: ‘Take stone liquid, mercury, well water and rainwater and 

combine these four. The secret bcud len is mostly extracted from water. Pour it into 

a bottle and add blood powder, dark red in colour, from the blood of ox and cow, and 

sulphur and calcite. Once it is all mixed, take half out and mix this half with milk and 

boil it. Drink for at least twenty-one days.’ 

The list of benefits includes regaining the body of a twenty-one year old, 

becoming more attractive and living to the age of one hundred. If one mixes nectar with 

chang, four parts chang and one part nectar, and adds to the liquid black sesame seed, 

it can be boiled and applied onto one’s body. One will return to being youthful and will 

never forget what one has studied and heard from one’s teacher. 

An alternative recipe is suggested: ‘Take nectar, mercury, shilajit, then mix and 

add butter or honey. This will extend the life span.’

Another method, ascribed to Guru Rin po che, is to collect one hundred pods of 

black cardamom and juniper berries; cook these to liquefy them and mix them with 

nectar, mercury and shilajit. One adds butter and pours it into a NDSƗOD tied with red and 

31  See note 26.
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white fabric. One then pours DP܀WD, the five fleshes and five nectars into the NDSƗOD. 

The NDSƗOD is placed on a tripod with a butter lamp below it and mantras are recited for 

seven days. On the last day, when an odour arises, milk should be added. Consuming 

this for twenty-one days, one’s body becomes like a vajra. The list of benefits includes 

total enlightenment. 

13) Yongs rdzogs bcud len (The perfectly complete bcud len) (f. 739, line 5): One 

collects sap from a sho ka [possibly a synonym for ba spru, myrabilis himalaica], silk, 

liquid calcite, brag zhun, honey, butter, a handful of dkar po chig thub and a handful of 

dbang lag. One crushes them seperately to extract their liquid and mixes them all with 

butter. One should not drink water during this period. After consuming the bcud len, one 

drinks boiled milk and a little new wine. One has to avoid old wine, salt and copulation.

14) Drod skyed bcud len (The heat producing bcud len) f. 740, line 2: The 

practitioner is told to collect sow’s blood, the brain of a small child, gold and turquoise 

snakes, the meat from between skin and muscle of a female goat, and bear’s bile. This 

should all be poured into a white goat’s milk, covered with muslin and turned upside 

down. The pure liquid filters out, and one eats it on an empty stomach. After consuming 

it, one feels extreme body heat. Those unable to control their sperm should not ejaculate. 

If one has problems with constipation, butter yeast mixed with the milk of a red cow 

will help. If the stomach is filled with air, one should drink bone soup. If one has 

parasites, one must chew on white garlic. If one feels too much water in the stomach, 

yeast should be taken. 

15) Ting ’dzin bcud len (6DPƗGKL essence extraction) (f.740, line 6): This bcud 

len is explicitly prescribed for tantric yogins. They should see their own body as 

identical with the teachers and the deities; form corresponds to the male deities and 
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emptiness to the female deities. They should realise form and emptiness, body and mind 

as inseparable. Searching for ڲƗNLQƯ nectar and substances external to one’s own mind 

would produce mental and physical distractions; through meditative concentration, 

the yogin does not need to search for food and drink externally. Consuming one’s 

own perceptions as food during meditation will help to make the meditation free from 

obstacles. 

More specific instructions on visualisation and breathing follow: Pad ma thod 

threng rtsal is visualised with a dark blue body in union with a female consort (Bde 

sbyin jxƗQD). The syllables�6ǋۧ, a downward facing white +$ۧ, a blue +ǋۧ�and 

a red A with flames blazing forth are visualised at the tip of the tongue, between the 

eyebrows facing inward and at the heart and at the navel, respectively. The lower wind 

rises up to touch the +ǋۧ. Flames rise to the 6ǋۧ and then again upwards to the crown 

of the head. The +ǋۧ and the +$ۧ�dissolve into light that dissolves into the 6ǋۧ and 

then into flowing nectar. The upper SUƗ۬D is pushed downwards, the tongue’s saliva 

is swallowed and the tongue sucked on continuously. Sitting in meditative posture 

with thumbs touching the sides of the nape of the neck, one meditates on the nature of 

emptiness while retaining the two SUƗ۬D winds gently.

There is a list of benefits; for example, one will be reborn neither as an animal 

nor in a barbarian place, nor will one experience rebirth as a demigod or god; supreme 

wisdom arises within; one will have a fair complexion and strength, desires will 

be fulfilled and a state of longlived YLGK\ƗGKDUD achieved. Antidotes are given for 

problems arising in meditation: if your body experiences shaking, visualise a golden 

skull at your heart with a white %KUǌۨ�syllable inside it which produces a yellow-

coloured nectar that spreads in your body, aiding health and well-being. If you feel 

hungry, suck on your tongue forcefully.’
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The benefits cited are: a mind resembling the pure mind of Samantabhadra, 

UHELUWK�LQ�WKH�UHDOP�RI�%XGGKD�$PLWKƗED��SXre vision and ordinary and extraordinary 

attainments. 

Main deity and main substance employed: There are several deities found in the 

above fifteen bcud len practices: in the tshan flower bcud len one transforms into a 

Padma ڲƗNLQƯ; in the calcite bcud len�LQWR�9DMUD\RJLQƯ��LQ�WKH�dbang lag bcud len into Ye 

shes mkha’ ’gro stobs ldan ma; in the rock bcud len into a ڲƗNLQƯ�with a lion’s head. In 

the VDPƗGKL bcud len one visualises Pad ma thod threng rtsal with a consort. The main 

substances are: rlung, earth, water, fire, space, nectar, tshan, calcite, dbang lag, rock. 

The four last bcud len have a great array of ingredients.

Colophon: (f. 743, line 5) mtsho rgyal bdag gis yi ger bris/ rin chen bcud len bdud rtsi 

mchog/ lho brag sman mdo’i brag la sbas/ bdag gi nying sras skal pa can/ padma’i 

ming can ’phra par shog/ sa ma ya/ rgya rgya rgya/ bdag pad ma gling pas lho brag 

sman mdo’i brag senge’i gdong pa can nas gdan drangs pa’o//

‘I, (Ye shes) mtsho rgyal, wrote this precious supreme nectar bcud len and 

concealed it in the Medicine Valley Rock (Sman mdo brag) at Lho Brag. May it be 

discovered by my fortunate heart-son known as Padma.’ I, Padma gling pa, retrieved 

this text from the ‘lion-faced rock’ at Lho brag Sman mdo brag.’

Remarks: The Lama Jewel Ocean contains a series of tantric initiations (dbang 

bskur) and practice manuals (sgrub thabs).  These instructions come from that cycle of 

teachings. Because of the great variety of detailed instructions and antidotes contained 

within that cycle, I decided to reproduce the translation of the entire text for it illustrates 

the broad variety of subjects that can be found in a bcud len text. A variety of remedies, 

for minor ailments such as headaches or eye twitching are accompanied by profound 
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instructions said to lead to total enlightenment (section 12c). The last subsection, 

starting on f.741, is considered the highest practice contained in the text. It states that 

the highest bcud len practice lies entirely within one’s mind and that ‘through meditative 

concentration, the yogin does not need to search for food and drink externally. 

Consuming one’s own perceptions as food during meditation will help to make the 

meditation free from obstacles.’ This view, that the ultimate nutrition lies is in one’s own 

mind, is repeated in Text 23.    

Text 22:  

Front page: Bcud len gyi gdams pa rim pa lnga pa bzhugs so 

The essence extraction instructions in five stages

Author: Bya bral ba Dge ’dun rgya mtsho dpal bzang po (1476-1542) 

Source: In Gdams ngag mdzod. Delhi: Shechen Publications, 1999, vol.17: 303-309. 

Accessed through TBRCW23605. 

Folios: 1a-3b

Script: dbu can

Layout: 1a: 1 line. 2a-2b: 5 lines. 3a-3b: 7 lines 

Dating: Unspecified

Content: This text, on ‘the essence extraction instructions in five stages’, is a flower 

bcud len WUHDWLVH�VDLG�WR�KDYH�EHHQ�WUDQVPLWWHG�E\�9DMUD\RJLQƯ to Pha dam pa Sangs 

rgyas (d. 1117), who by virtue of practising this bcud len obtained siddhis and lived for 

572 years. 

Regarding the making of the pills: entering a field, one visualises oneself as 

$YDORNLWHĞYDUD�DQG�UHFLWHV�WKH�PD۬L�mantra. The following flowers are gathered: ba 
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lu  and rtag tu ngu. These are dried, ground and mixed with a ru ra, dbang lag, as 

well as the six precious substances and other ingredients. As regards the practice: 

after preparing offerings for the shrine, seeking refuge and refreshing the bodhicitta 

FRPPLWPHQW��RQH�YLVXDOLVHV�9DMUD\RJLQƯ��7KH�PDVWHUV�RI�WKH�OLQHDJH�DOO�JLYH�WKHLU�

blessings and these, along with the essence of all elements enter the pills, transforming 

them into a nectar of wisdom. A mantra is recited a thousand times. Thus the pills are 

empowered. Two or three pills are consumed daily, while one imagines being in a state 

of emptiness and bliss, accompanied by the recitation of the mantra twenty-one times. 

One should practice for twenty-one days; the first week is linked to the stomach, the 

second week to disease and the third week to reverting illness. The text describes a 

range of benefits resulting from the practice. 

Main deity and main substance employed��$YDORNLWHĞYDUD�DQG�9DMUD\RJLQƯ�DUH�WKH�

deities invoked in this flower bcud len. Some of the main plants used are: ba lu, rtag tu 

ngu, a ru ra and dbang lag. 

Colophon: (f.308, line 6) bya bral ba dge ’dun rgya mtsho dpal bzang pos gzhan la 

phan par ’dod pa’i bsam pas yi ger bkod pa’o// dge’o// ’di’i khrid lung gnyis ka’i 

brgyud pa/ rgyal ba dge ’dun rgya mtsho nas/ pan chen bsod nams grags pa/ rgyal 

ba bsod nams rgya mtshos/ sgom sde nam mkha’ rgyal mtshan/ grub dbang bkra shis 

rgyal mtshan/ gnas brtan ’jam dbyangs grags pa/ rje blo bzang sgom chung/ nyang 

tshang pa ngag dbang bstan pa’i nyi ma/ zhabs drung nam mkha’ seng ge/ ri khrod pa 

’jam dbyangs shes rab/ ri khrod pa ngag dbang bsam grub/ mkhan chen dkon mchog 

rgyal mtshan/ ’jam pa’i dbyangs ye shes don grub zhi ba’i rgyal mtshan/ ’jam dbyangs 

mkhyen brtse’i dbang po / des bdag la’o//

The colophon informs us about the oral transmission and explanations of the 

practice, which originated from Bya bral ba Dge ’dun rgya mtsho dpal bzang po (1476-
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1542) was practised by hermits in eastern Tibet and ultimately transmitted from ’Jam 

dbyangs mkhyen brtse’i dbang po to ’Jam mgong kong sprul, who set it down on paper. 

Remarks: It is a text related to specific medical problems, focusing on reversing 

illnesses and restoring the health of the stomach. In the list of benefits, however, 

intelligence, enhanced clarity, a propensity to comprehend ‘the way’ and becoming 

attractive to the ڲƗNLQƯ�are all listed; therefore it may also qualify as a spiritual practice. 

No breathing or yogic exercises are included. The colophon informs us that this bcud len 

was practiced by hermits in eastern Tibet, regrettably without specifying what lineage or 

school they belonged to. However this may be a fertile lead for future research into what 

may have been a continuous lineage of bcud len practitioners. Due to the fact that bcud 

len was never institutionalised or part of monastic curricula, discovering a continuous 

lineage of practice would be a land mark point in this area of studies. This practice, 

once perhaps only orally transmitted and restricted to initiated hermits, was set down 

on paper in its current form thanks to the efforts of ’Jam mgong kong sprul, who as was 

mentioned earlier, was the only known person to have gathered bcud len texts into a 

compendium.

Text 23:

Front page: Me tog bcud len gyi khrid gnang skabs kyi brjed byang. 

The instruction on extracting the essence of flowers

Author: Blo bzang byang chub bstan pa’i sgron me (1504/1505-1565/1566)

Source: In Gsung ’bum. Byang chub bstan pa’i sgron me. Sku ’bum: Sku ’bum byams 

pa gling, 1999, vol.3: 353 - 364. Accessed through TBRC W29200. 

Folios: 1a-7b 
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Script: dbu can 

Layout: 1a: 1 line. 1b-2a: 4 lines. 2b- 7b: 6 lines. 

Dating: Unspecified

Content: ‘The bcud len of extracting the essence of flowers’; Dge gdun bstan ’dzin rgya 

mtsho dpal bzang po received the teaching on bcud len.�9DMUDGKƗUD�VDLG�WKLV�bcud len 

should be for the use of those living in mountain retreat; it is a secret teaching but the 

author states that he will explain the practice a little, saying ‘those who enjoy food and 

clothing and material goods do not require these instructions’. 

Before giving out detailed bcud len instructions the author writes about the bcud 

len tradition and its various typologies.

There is a warning that the texts should not be given to ‘those who are full of 

desires but pretend to be sages in retreat’ (f. 355, line 1). The early Bka’ brgyud pa 

required food and clothing but did not look for food and shelter; and so had need of 

these instructions. The text mentions Mi la ras pa and Indian saints who had great 

DFFRPSOLVKPHQWV��VXFK�DV�/ǌ\LSD�ZKR�UHOLHG�RQ�ILVK�LQWHVWLQHV��DQG�RWKHU�%ND¶�EUJ\XG�

pa like Lo ras and Rgod tshang ba who completed countless retreats. The all-knowing 

’Khor dag pa meditated in ’Ol khar where a realised sage (a rtogs ldan) called ’Jam dpal 

rgya mtsho sustained himself on juniper berries and so was known as the juniper seed 

lama, bla ma shug ’bru. Those masters and disciples who went on retreat in solitary 

places worked hard to attain the supreme accomplishment. 

We find a quote from Milarepa to the effect that ‘If the rdo rje cliff is not high, 

then how is it that the eagles fly under it? If on New Year’s Day the wind is not strong, 

then how will it freeze the mountain river and village water? If gtum mo clothing 

does not keep you warm, then how can a single wool cloth be warming? If you do not 

eat VDPƗGKL food, then how can you stand hunger? Likewise, if you retreat into the 
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mountains and eat meditative foods, because of their power you will not suffer from 

thirst or hunger.’ (f. 355, line 1)

The author states that just as in earlier times it was Milarepa, at present it is Blo 

bzang don grub who requires no external substances, except for basic food and clothing. 

On f. 357, line 1 the text states, ’Blo bzang don grub practiced this supreme path and 

became enlightened in one lifetime’. It is said that practising perfectly with perfect 

contemplation, one does not need to rely on essence extraction. However, first time 

practitioners need to rely on extraction.

The text explains that there are different types of essence extraction such as water, 

wind, flower and soup and so forth. The first three are said to be the best ones. 

Regarding the latter type, Blo bzang bzang chos ’phel from Phan po brag rgyab 

wrote treatises on soup bcud len. He said that rlung bcud len is difficult to master, but 

once done is very useful. There is also rock extraction. Students of ’Brug pa pad dkar 

put stone extraction into practice. During the summer, the students would carry stones 

on their wanderings. Rgyal ba bden sa pa wrote a profound treatise on water essence 

extraction. 

Although Milarepa attained Buddhahood in one life, he practiced many austerities, 

experiencing hunger and thirst. With patience initially, it becomes easier as one makes 

progress. Acquiring the foundation is very difficult. Amongst all bcud len, the flower 

bcud len is the easiest. The instructions by Dge ’dun rgya mtsho are called Rim pa lnga 

pa, ‘the five stages’. When carrying out flower bcud len one should also refer to the 

text written by Mkhar rdo blo bzang sgom chung called 6NDO�E]DQJ�UQD�UJ\DQ��The first 

one in the lineage of the practice of 6NDO�E]DQJ�UQD�UJ\DQ�is Nam ’mkha rgyal mtshan 

from the temple of Gag a dhwa rdza sgom sde. Then the lineage passed to Pan chen Blo 
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bzang chos rgyan, next to Pha bong kha pa ’Jam dbyang grags and afterwards to Mkhar 

rdo blo bzang sgom chung, along with others. 

The actual instructions on flower extraction follow (f. 360, line 3). The time to 

gather the flowers is between the fifth month and the eighth day of the sixth month. 

*DWKHULQJ�WKH�IORZHUV��RQH�YLVXDOLVHV�RQHVHOI�DV�$YDORNLWHĞYDUD�DQG�UHFLWHV�PDQWUDV��7KH�

flowers may be gathered with others or alone. Flowers that disturb rlung, mkhris pa or 

bad kan should not be picked. The important flowers are rtag ngu, ug chos, g.yar mo 

thang, ba lu and sur dkar me tog. It is always better to collect poison-free flowers and 

to discard bitter or spicy flowers. It is best to collect just their petals. Spread them to 

dry them in the shade. If one needs them to dry quickly, they should be covered with a 

basket and dried in the sun. 

The preparation of the flower pills is then described (f.361, line 4). The best 

flowers are selected and then heated until yellow. One adds two ’bre measures of roast 

barley. Honey is shaken and used with tsampa medicine (unspecified) and flowers and 

made into a mixture. The pills should be slightly larger than the size of goat or sheep 

dropping.

When making the pills, one rubs one’s hands with oil. After the ingredients 

have dried in the shade, they are put in a precious vessel or in a skull. The practitioner 

WUDQVIRUPV�LQWR�9DMUD\RJLQƯ and following the five stages, makes the pills. The pill is 

taken two or three times a day with soup or tea, reciting one’s personal yi dam mantra. 

When taking the pill, it should be chewed and swallowed. Initially, one takes seven 

pills at a time and then gradually reduces the pills. If they are hard to digest, then 

one can take fewer pills at first, and more later. Sunlight or proximity to fire must be 

avoided. Immobility may cause stomachaches so one should move a little and perform 
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prostrations or circumambulation and recite daily prayers. Movement should be gentle 

and exertion avoided. Mantras are recited slowly. To avoid rlung problems, one can 

suck on paper that contains molasses. One teacher’s advice is to keep meat or tsampa 

out of sight to avoid the arising of desire for meat. Another teacher advises keeping 

food in view as one can practice essence extraction by seeing it. It is best if the pills 

KDYH�EHHQ�EOHVVHG�E\�D�ODPD��9DMUDGKƗUD�DQG�WKH�DXWKRU�RI�WKLV�WH[W�KDYH�QR�H[SHULHQFH�

of extraction, so he has no pills to give out. Those who have practical experience based 

on this system should be asked for pills. It is good to practise with such people. The 

real name of Mkhar rdo blo bzang sgom chung is Blo bzang rin chen, who said that a 

practitioner of bcud len should be devoted to spiritual practice and not be affected by the 

eight worldly affairs. 

Main deity and main substance employed: 9DMUD\RJLQƯ��7KH�PDLQ�IORZHUV�DUH��rtag 

tu, ug chos, g.yar mo thang and me tog gser chen (a yellow flower which grows near 

water). 

Colophon: There is no colophon present; however in its opening lines the text identifies 

Dge gdun bstan ’dzin rgya mtsho dpal bzang po as a recepient of the teaching, without 

specifiying previous lineage holders.

Remarks: The secret nature of this bcud len is emphasised at the beginning of the 

text, where it is recommended that the practice should not be given to ‘those who are 

full of desires but pretend to be sages in retreat’ (f. 355, line 1). The stories of former 

practitioners, both Indian and Tibetan, in the preamble remind the reader that the 

essence extraction tradition was widespread and its importance is pointed out in f. 357, 

line 1 ‘first time practitioners need to rely on extraction’. Interesting insights about diet 

and behaviour that one should keep during bcud len are also given; the exact dosage of 

pills to take in case of indigestion is mentioned as well as recommendations to avoid 
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exposure to heat, sunlight or fire. The practitioner is recommended to undertake certain 

physical exercises. 

Text 24:

Front page: Tshe sgrub gnam lcags rdo rje dngos grub kun ’dus las: bcud len sman gyi 

tshe sgrub zab mo bdud rtsi’i lcags kyu zhes bya ba bzhugs so

)URP�WKH�JDWKHULQJ�RI�WKH�ORQJ�OLIH�VƗGKDQƗ�RI�WKH�6N\�,URQ�9DMUD��WKH�SURIRXQG�OLIH�

granting medicinal bcud len of the nectar hook

Author: Rig ’dzin ’Ja’ tshon snying po (1585-1656)

Source: In ’Ja’ tshon pod drug. Darjeeling: Taklung Tsetrul Pema Wangyal, 1979-1982, 

vol. 2: 299 - 307. Accessed through TBRC W23757. 

Folios: 1a-5a folios

Script: dbu can

Layout: 1a: 1 line. 1b-2a: 5 lines. 2b-4b: 6lines. 5a: 5 lines.

Dating: Unspecified 

Content: A bcud len method for manufacturing and taking medicinal pills to increase 

RQH¶V�OLIHVSDQ��2ULJLQDOO\��WKH�SULQFHVV�FRQVRUW�&D৆ঌƗOƯ�JDYH�WKH�LQVWUXFWLRQV�RQ�WKLV�

medicinal bcud len. A great variety of [not always specified] medicinal ingredients 

are included: the three root medicines, the four medicines of the tree trunk, the five 

medicines of the branches, the six medicines of the leaves, the seven medicines of the 

flowers, the medicinal ingredients of the ten bodhisattvas, the two inner ingredients and 

the five fleshes, the secret ingredients of the various caves, the essence of rocks, ocean 

and wood, silver, gold, a ru ra, ba ru ra, skyu ru ra, honey and good quality alcohol. 

The text prescribes making two hundred and sixty pills the size of beans. They should 

be wrapped in five-coloured silks. As regards the practice: a bsang ritual is performed 
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to dispel obstructing forces, fumigation is carried out with a burner of frankincense, 

reciting 5$ۧ�<$ۧ�.+$ۧ��0HQWDOO\��RQH�WUDQVIRUPV�LQWR�$PLWƗ\XV�LQ�KLV�FHOHVWLDO�

palace. The pills should be taken at dawn every day. 

Main deity and main substance employed��$PLWƗ\XV��3LOOV�ZLWK�VHYHUDO�LQJUHGLHQWV��

including the five fleshes, silver and gold and also more abstract ones such as ‘the 

essence of rocks, ocean and wood’.

Colophon: (f. 307, line 4) gu ru’i thugs kyi ’od zer las sprul pa/ sngags ’chang zhum 

nag me ’bar gyis/ shar ljon pa lung gi gnas sgo nas bton pa’o// //

‘The teaching manifested from the light of the Guru’s heart, the mantric 

practitioner +ǋۧ�QDJ�PH�¶EDU extracted it from the valley of the eastern forest.’

Regarding the origins of the practice, one should also note that the first folio states 

WKDW�µWKH�SULQFHVV�FRQVRUW�&D৆ঌƗOƯ�JDYH�WKH�LQVWUXFWLRQV�RQ�WKLV�PHGLFDO�bcud len’.

Remarks: The practice comes from the Gathering of Long Life VƗGKDQƗ�of the Sky Iron 

Vajra (’Ja’ tshon snying po’s second volume of gter ma dedicated to long life practice), 

and is titled bcud len sman gyi tshe sgrub zab mo bdud rtsi’i lcags kyu, ‘the profound 

life granting medicinal bcud len of the nectar hook’.  The ingredients mentioned are 

not specified and their identification would require consulting a medical expert. This 

is the first instance of a bcud len text I am aware of that includes a bsangs ritual. 

According to Namkhai Norbu bsang originally was a Bon smoke purification ritual 

that Padmasambhava assimilated into the Buddhist tradition. (Norbu 1996: 193-197). 

Traditionally performed early in the morning in open spaces or on rooftops by burning 

fragrant branches of juniper, cypress or pine and other aromatic plants, the rite was 

carried out in order to purify and enhance the practitioner’s energy and the immediate 

environment. Bsangs offerings serve to eliminate any contamination, negativity, or 
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obstacle that the practitioner might have unknowingly provoked and to propitiate the 

local gods and spirits, so as to ensure their benevolence. Many different versions of the 

bsangs exist.

Text 25:

Front page: Rig ’dzin srog sgrub las ril bu’i bcud len zag bral ’chi med bdud rtsi’i 

dwangs bcud ’od gsal gyi myu gu bcud du len pa’i dmigs rim zab mo bzhugs so

From [the cycle of] ‘The YLG\ƗGKDUD’s accomplishment of life: extracting the stainless 

pill essence – the pure immortality nectar: the profound gradual concentration method 

on extracting the essence, the burgeoning of clear light quintessence.’

Author: Nam mkha’ ’jigs med lha btsun (1597-1650)

Source: In Rig ’dzin srog sgrub. Delhi: Chos spyod dpar skrun khang, 2000, vol.1: 191 - 

197. Accessed through TBRC W13779. 

Folios: 1a-4a

Script: dbu chen

Layout: 1a: 1 line. 1b-2a: 4 lines. 2b-3b: 6 lines. 4a: 2 lines.

Dating: Sometime between 1646 and the author’s death (1650), as the cycle was 

discovered by Lha btsun after his arrival in Sikkim.32 The exact date is not specified in 

the text. To establish it, further research into the other texts of this cycle (five volumes) 

is needed or Lha btsun’s biography consulted. 

32  ‘…Lhatsün proceeded on foot to Lhari Ösel Nyingpo in Sikkim in 1646 (a fire Dog year). 

While residing there, in accord with a prophetic declaration of the ڲƗNLQƯ, in the Dhaki-nying 

Cavern at Trakar Trashiding, he discovered the 'RFWULQDO�&\FOHV�RI�WKH�9LWDO�$WWDLQPHQW�RI�WKH�
$ZDUQHVV�+ROGHU��extraordinary instructions of Ati, the unsurpassed Innermost Spirituality, that 

emerged in a pure vision.’ Dudjom Rinpoche,�7KH�1\LQJPD�6FKRRO�RI�7LEHWDQ�%XGGKLVP��,WV�
)XQGDPHQWDOV�DQG�+LVWRU\, trans. and ed. Gyurme Dorje (Boston: Wisdom, 1991), p. 820. 
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Content: After taking Refuge and Bodhicitta in Padmasambhava’s PD۬ڲDOD, the 

practitioner visualises Padma thod phreng rtsal in union with his consort. They are 

holding their attributes of long life vase, mda’ dar, sword and NDSƗOD, emitting light rays.

The nectar of immortality, the accumulated essence of methods and wisdom 

(sexual union), dissolves into the red syllable +UƯ visualised in the practitioner’s center, 

which in turn dissolves in the practitioner’s body, transforming it into a vajra rainbow 

body. The practitioner engages in SUƗ۬D exercises. 

Main deity and main substances employed: Padmasambhava in union with a 

consort. The substance is the visualised nectar of immortality. 3UƗQD exercises are also 

employed. 

Colophon: (f. 196, line 6) skye ’chi spang bar do rje’i rig ’dzin zhes/ ’ja’ gur pad ma 

dra wa ba’i gling mchog tu/ ma ha gu ru’i gsung bzhin ’od gnang gsang chen rdo rje’i 

ngo sprod ’di thob nas/ skyes chen mchog rnams sku tshe brtan pa’i phyir/ gsang yang 

ma thub mchod par phul ba lags/

µ+DYLQJ�UHQRXQFHG�OLIH�DQG�GHDWK��RQH�ZKR�LV�NQRZQ�DV�9DMUD�9LG\ƗGKDUD��LQ�

the supreme place of ’ja’ gur pad ma dra wa (“rainbow tent lotus field”), having been 

authorised by the Great Guru, having obtained this highly secret direct introduction, in 

order to stabilise the lives of the greatest humans, I was not able to keep the secret, so I 

offer it.’

Remarks: The text follows the standard structure of a VƗGKDQƗ��JUXE�WKDEV� starting 

with Refuge and Bodhicitta, visualisation, a dissolving phase, and a final dedication.
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Text 26:

Front page: Rdo rje snying po las cong zhi’i bcud len bla ma’i snyan brgyud dri ma 

med pa bzhugs so 

From ‘The vajra essence: the lama’s stainless oral transmission on calcite bcud len’

Author: Lha btsun Nam mkha’ ’jigs med (1597-1650)

Source: In Rdo rje snying po sprin gyi thol glu, vol. 2: 747 - 751. Accessed through 

TBRC W13780. 

Folios: 1a-3a 

Script: dbu can 

Layout: 1a: 1 line. 1b-2a: 4 lines. 2b: 6 lines. 3a: 2 lines.

Dating: Unspecified

Content: A bcud len practice using byang sems dkar po, byang sems dmar po and 

dam rdzas (samaya substances). Ideally, one should obtain the lama’s semen from his 

union with a consort or if this is unattainable, the lama’s hair or saliva. First one cleans 

thoroughly and then grinds finely all these ingredients: calcite, sindhura, a substance 

from the rgya skyegs, the head of a ’bri and bamboo sap. The text says offerings should 

be made with the fragrance of the ‘six excellent substances’ and garments sealed with 

the letter A. Having completed the outer, inner and secret preliminaries, one sounds 

+ǋۧ and the outer appearances merge into the pills. Recalling all the Victorious One’s 

kindness in the form of light, one recites the three syllables, the one hundred syllables 

of Vajrasattva and the Alikali Sanskrit alphabet with the seal of nondualistic direct 

perception. Once again, all outer worldly appearances merge into the A and dissolve 

into light, which then dissolves into the pills. These are consecrated as before (with 

mantras), and one imagines that all worldly appearances dissolve into the +5Ʈۉ�of 
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$PLWƗ\XV�DQG�WKDW�WKH�OLJKW�UD\V�IURP�WKH�+5Ʈۉ strike the pills and dissolve into them. 

Again, one consecrates the pills, visualising lights coming from the +ǋۧ, imagines 

that the lama’s body, speech and mind dissolve into the pills. The signs of the practice 

will appear in dreams and all obstructing and illness-causing spirits will be completely 

cleared. Strength and might will increase. The power of the three realms gathers and 

one’s lifespan will be (as lengthy) as the sun and moon and other unimaginable virtues 

will be gained. 

Main deity and main substance employed��$PLWƗ\XV��7KH�bcud len ingredients: byang 

sems dkarpo, byang sems dkar po, dam rdzas, the lama’s semen from his union with 

a consort, or at least the lama’s hair or saliva; cong zhi, sindhura; rgya skyegs; a’bri’s 

head; and bamboo sap. One also makes offerings with the fragrance of the ‘six excellent 

substances’. 

Colophon: There are no details about the text’s transmission, which ends with a list of 

the practice’s benefits. With no details about the text’s origins it is difficult to speculate, 

KRZHYHU�RQH�PLJKW�K\SRWKHVLVL]H�,QGLDQ�LQIOXHQFHV��JLYHQ�WKH�SUHVHQFH�RI�$PLWƗ\XV�DQG�

of the Sanskrit alphabet. The ’bri’s head in the recipe however is distinctly Tibetan.

Remarks: 7KH�VWURQJ�GHJUHH�RI�GHYRWLRQ�IHOW�WRZDUG�WKH�*XUX�¿JXUH�DQG�WKH�EOHVVLQJV�

believe to derive from one’s Guru are made very clear in this text.

Text 27: 

Front page: Dam chos sprul sku snying thig las bstan srung chen po legs grub rdo rje 

yab yum gyi ’chi med tshe’i bcud len zab mo bzhugs so 

From ‘The innermost essence emanation (of) noble Dharma, the profound bcud len of 

immortality of the great Dharma protector Legs grub rdo rje in yab yum’
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Author: Bdud ’dul rdo rje (1615-1672) 

Source: Bdud ’dul rdo rje pad ma rgyal mtshan. Bstan srung chen po legs grub rdo rje 

yab yum gyi ’chi med tshe’i bcud len zab mo. In Gter chos. Bdud ’dul rdo je. Darjeeling: 

Kargyud Sungrab Nyamso Khang, 1997, vol. 5: 555 -561.

Accessed through TBRC W22123. 

Folios: 1a-4b

Script: dbu can 

Layout: 1a: 1 line. 2a-2b: 4 lines. 3a-4a: 6 lines. 4b: 5 lines

Dating: Unspecificied

Content: A ril bu (pill) bcud len text with three methods, consisting of the visualisation 

RI�WKH�GHLW\��PDQWUD�UHFLWDWLRQ�DQG�LQWHQVH�IRFXV��2QH�WUDQVIRUPV�LQWR�6LূKDPXNKƗ�DQG��

DIWHU�UHFLWLQJ�D�PDQWUD��YLVXDOLVHV�UHFHLYLQJ�EOHVVLQJV�IURP�$PLWƗ\XV��6DPDQWDEKDGUD�

and Guru Rinpoche. The practice concludes with a week of silent meditation and there 

follows a list of signs of attainment that could occur in dreams. The signs that may occur 

in dreams signifying attainment of the practice include: copious quantities of falling 

water, a shining sun and moon, washing oneself, wearing new ornaments and clothes, 

finding swords and other types of weapons, dreaming of mountains and holy places, fire 

blazing from one’s own body or blood and pus issuing forth or seeing the Noble Ones 

and beautiful women offering one food, clothes and ornaments. The final paragraph lists 

a lenghty list of ingredients for the pill, including calcite, various flowers and meat. 

Main deity and main substance employed��2QH�WUDQVIRUPV�LQWR�6LূKDPXNKƗ��%OHVVLQJV�

DUH�UHFHLYHG�IURP�$PLWƗ\XV��6DPDQWDEKDGUD�DQG�*XUX�5LQ�SR�FKH��7KH�SLOO�FRQWDLQV�D�

variety of ingredients: cong zhi, bzang po drug, byang sems dkar po, byang sems dmar po, 

rtag tu ngu, a ru ra, ba ru ra, skyu ru ra, various (unspecified) flowers, meat.
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Colophon: (f.561, line 4) bdag ’dra bdud ’dul rdo rje yis/ tsha ba sgro brag ces tsit ta 

ga nam langs ’dra ba’i mgul nas gdan drangs pa’o/ shog ser ngos nas dag par phab 

pa’i yi ge ba ni bstan ’dzin no/ sar ba mang ga lam. 

‘I, Bdud ’dul rdo rje, retrieved this gter ma at Tsha ba sgro from the boulder called Tsit 

ta gnam langs ’dra ba (“The Dawning of the Mind”).  It was accurately transcribed from 

a yellow scroll by Bstan ’dzin.’

Remarks: The week of silent meditation following the main practice is a rarely seen 

feature in bcud len practices. 

Text 28: 

Front page: Dam chos sprul sku’i thig las:’gro don las tshogs zag med bdud rtsi’i bcud 

len

From ‘The sphere of the noble Dharma’s emanation body: the stainless nectar bcud len 

practice for benefitting sentient beings.’

Author: Bdud ’dul rdo rje padma rgyal mtshan (1615-1672)

Source: In Gter chos. Bdud ’dul rdo rje. Darjeeling: Kargyud Sungrab Nyamso Khang, 

1997, vol. 11: 475 – 490. Accessed through TBRC W22123. 

Folios: 1a-8b 

Script: dbu can 

Layout: 1a: 1 line. 1b: 4 lines. 2a: 6 lines. 2b: 4 lines. 3a-8a: 6 lines. 8b: 1line. 

Dating: Unspecified 

Content: A ‘stainless nectar bcud len’ known ‘in the language of India’ as ro dhanati 

DP܀WD, and in Tibetan as sbrang zil rtag tu ngu. This predominantly medical bcud len 

offers very specific remedies for a wide variety of illnesses, including the cold ones, the 

restoration of youth and protection from negative spirits and disease.
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The teaching is divided into topics. First, its origin, then the places where the 

flower can be found, its characteristics, how and when to gather the ingredients, the 

methods of compounding it (and additional ingredients and their specific purposes), how 

to consume the concoction, its benefits, and finally the meditation. 

$V�UHJDUGV�WKH�RULJLQV��WKH�SUDFWLFH�ZDV�ILUVW�PHQWLRQHG�E\�%XGGKD�ĝƗN\DPXQL to 

 ƗNLQƯ hid it and Guru Rinڲ ƗNLQƯ in the sacred place called Dan ta. Then the wisdomڲ

po che went to Dur khrod bde byed brtsegs (‘Enchanting Mound Cemetery’, one of 

the main eight charnel grounds), and retrieved it. He transmitted it to eight yogins who 

benefitted from this bcud len and Padmasambhava himself accomplished the immortal 

YLG\ƗGKDUD. He concealed the teaching, unsuitable for that time, entrusting it to ’Jo 

mo mtsho rgyal and to ’Brog ban lo tsa wa khrom pa rgyan who in the future would 

reincarnate as Bdud ’dul rdo rje and rediscover it. 

The text states that the flower can be found in abundance at ’Thing po nying ldan 

and at Guru Rin po che holy sites. The root looks like ginger or onion with fine hairs 

and very thin petals and pistil. The flowers come in five colours, the white, yellow and 

EOXH�RQHV�UHSUHVHQW�$YDORNLWHĞYDUD, 9DMUDSDQL�DQG�0DxMXĞUƯ��:KLOH�RWKHU�SODQWV�KDYH�QR�

dew, rtag tu ngu has dew on it all the time and is constantly circled by bees. It possesses 

compassion nectar, which helps us avoid suffering hunger and thirst.

The time to gather the flower is when the pea flower and bean plant are bright. 

The flower should be collected in autumn, when grass is being cut, at the time of the 

rgyal and phur constellations, or at special holy times. When gathering the flowers, the 

name of Guru Padmasambhava as Medicine Buddha is recited. A specific mantra should 

be recited one hundred times when picking the flower, which should be collected by a 

young girl possessing all the (unspecified) characteristics.
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Instructions on preparing the nectar when the flower is picked: it should be dried 

and crushed into a powder to which butter and honey is added. Pills should be made 

the size of a finger joint bone. The bcud len should be mixed with the five fleshes 

and alcohol. One should not take excessive amounts of the pill and a prayer should 

accompany the practice. 

Elaborate instructions are given for visualisations of Guru Padmasambhava and 

$PLWƗ\XV DW�WKH�WRS�RI�WKH�KHDG��DW�WKH�IRUHKHDG��0DxMXĞUƯ��DW�WKH�WKURDW, $YDORNLWHĞYDUD��

At the heart, one visualises one’s own root master, then oneself as Vajrapani. Streams of 

nectar pour into one’s body and a supreme blissful experience is imagined.

The text indicates diseases against which this bcud len practice can be applied 

with benefit and specific recipe modifications are suggested for particular ailments and 

imbalances.

The text states (f. 483) that the recipe of the rtag tu ngu bdud tsi lha dbang 

rgyal po was transmitted by the ڲƗNLQƯV�to Guru Rinpoche. The QƗJD king gave 

Padmasambhava the dbang lag one. The ‘three a ru ra’ recipe was offered by Indian ܈܀L� 

The fourth one, a calcite bcud len, he received from the ڲƗNLQƯV�

When the pills are made and dried they are placed in a human skull and covered 

ZLWK�D�UHG�PLUURU��7KH�SUDFWLWLRQHU�VHOI�YLVXDOLVHV�DV�9DMUDYƗUƗKƯ��DQG�UHFLWHV�D�PDQWUD�

while visualising that all the powers of the universe dissolve into the pills. These can be 

FRQVXPHG�WKUHH�HDFK�GD\��7KH�QXPEHU�FDQ�JUDGXDOO\�EH�LQFUHDVHG��7KH�0DxMXĞUƯ�PDQWUD�

and others should be recited for at least seven days or better two months. When reciting 

and taking the pill, the practitioner becomes like Jamyang himself. Several variations, 

using different ingredients for specific ailments are explained. 
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Another recipe with a different empowerment method starts on f. 488. Using raw 

sugar and avoiding all poisonous flowers, one mixes in several ingredients, including 

Indian a ru ra, dbang lag, blood and intestines [of an unidentified source], rice powder. 

Consuming the powder of these medicines for three months, three times a day, one 

visualises oneself as Rdo rje khro lod: at the heart Padma drag po tsal’s body is red and 

in his right hand he holds a curved knife and in the left hand a NDSƗOD�filled with the 

bdud rtsi of all these ingredients. With the knife he severs the life channel in the upper 

trunk; he also splits the cakra of the practitioner’s heart where there is a syllable <$ۧ� 

Then, one takes a spoonful of the nectar and visualises that the nectar powder is falling 

all over one’s body and one’s nose, spreading within the body and filling the cakras and 

channels. Again, the upper life channel is severed and the mind no longer focuses on 

one object. If the mind is concentrated on one thing, a prayer is offered to one’s masters, 

and one makes the PD۬ڲDOD offering to them seven times. In this way, all diseases and 

harm from malign spirits disappear.

Main deity and main substance employed: Several deities and ingredients are present, 

KRZHYHU��WKH�PDLQ�RQHV�DUH�9DMUD\RJLQƯ�DQG�rtag tu ngu.

Colophon: (f. 489, line 4) Bdag ’dra rig ’dzin bdud ’dul rdo rje yis/ tsha ba brag cas tsi 

tta ga nam langs ’dra ba’i mgul nas gdan drangs pa’o/ bde chen ’pho ba chen po’i sku 

’grub pa/ bi ma mi tra dngos snang sgyu ma’i gar/ zla bral rtsod med zhing ’dir yongs 

grags pa/ rnam dag brig le ’od sku bde ba’i gar/ ’gro ba’i mgon po chos kyi bdag po 

mchog/ lha btsun nam mkha’ ’jigs med des bskul ngor/ bdag ’dra bdud ’dul rdo rje yis/ 

rgyas dar chos sding po brang yang dben du/ shog ser rnam dkar ngos phab/ yi ge’i ris 

byed bstan pa rgya mtsho’o/ chos ’di ci srid bskal pa ma stongs kyi bar du ma rdzogs 

so/ manga lam//
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‘I Bdud ’dul dorje discovered this text from tsha ba sgro boulder, which is like 

the dawning of the mind. In accordance with the request of the great transference body 

Vimalamitra, his illusory magical manifestation Lha btsun nam kha’ ’jigs med, known 

as an incomparable scholar who enjoys the totally pure light body essence, the supreme 

teacher protecting beings. I, Bdud ’dul dorje, wrote down this text in the palace of 

Rgyas dar chod sding, on a totally pure yellow scroll to foster beneficial activities. The 

scribe is Bstan pa rgya tsho. This teaching will remain until the eon is exhausted.’ 

On f. 477 there is an account of the practice’s origins, which I have reproduced in 

the above content summary. 

Remarks: The first instance where a recipe includes intestines. This ingredient 

reappears in Text 54. On f. 476 the text recounts how these instructions were first 

practiced by Padmasambhava in a cemetery. As discussed in the essay introducing this 

compendium, those early charnel ground bcud len practices may be the first bcud len 

instructions that Padmasambhava received and practiced.  

Text 29:

Front page: Zab tig chos dbyings rang gsal las: bcud len rdo rje’i chu ’thung 

From ‘The profound Dharma essence expanse of self-clarity: the bcud len of drinking 

vajra water’

Author: Gar dbang rdo rje (1640-1685)

Source: In Rdor sems thugs kyi me long dang zab tig chos dbyings rang gsal. New 

Delhi: Rta rna bla ma, 1974, 427-432. Accessed through TBRC W30347. 

Folios: 1a-3b

Script: dbu med
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Layout: 1a: 1 line. 1b-3b: 6 lines. 3b: 1 line.

Dating: Unspecified 

Content: The penis is made erect, and when engaged in the sexual act, one practises 

purifying the sperm. Instructions are given for overcoming attachment to sex. The 

practitioner is told first to remain alone for seven days, refraining from engaging in 

any sexual act. Then, when joining in union with the consort, sperm should not be lost. 

Again when bliss is imminent, one should abandon it. Finally when sperm is about to 

issue it should be pulled back in. The vajra (penis) becomes round, able to divide water 

and milk. The essence of the yum is collected from the vajra.

,I�RQH�VHHNV�WKH�0DKƗPXGUƗ�ZLWK�D�FRQVRUW��RQH�VKRXOG�SUDFWLFH�IRU�VHYHQ�GD\V��

After massaging the consort’s breasts, one embraces her and engages in union. Types of 

vaginas are described; ‘sometimes they look like an elephant’s trunk, sometimes like a 

lotus . . .’

Controlling ejaculation, the union is gentle and ‘the red and white arise from 

making love’. The rig pa can be established in different ways; either by remaining still, 

moving a little, or moving more actively. One visualises the clear pure red of the yum 

entering through the vajra and dissolving into the +$ۧ syllable at the heart. This should 

be practised repeatedly. Attachment must be eradicated from one’s thoughts. Practising 

again, the consort’s vagina is opened slowly. The union is imagined as an illusion. This 

way of thinking leads to happiness and the obtainment of all the qualities of the Buddha. 

Main deity and main substance employed: No specific deities, but the seed 

syllable +$ۧ�is visualised. Genital secretions are the main substance employed. 

Colophon: (f. 432, line1) 6SUXO�VNX�ULJ�¶G]LQ�JDU�GEDQJ�UGR�UMH�PDQJ�\XO�E\DPV�

srin nas spyan drangs pa’o//
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‘Sprul sku Rig ’dzin Gar dbang rdo rje retrieved this (teaching) from the “Loving 

Kindness Cloud of Mang Yul”.’

Remarks: A sexual practice to generate energy, instructing on how to unite with a 

consort with the purpose of extracting female essence.  It is the first sexual practice 

found in this compendium and one of its aims is for the practitioner to work on his 

attachment by deeming the union illusory.

Text 30:

Front page: Bcud len rdo rje’i chu ’thung

The bcud len of drinking vajra water

Author: Blo bzang don grub (1696-1756)

Source: In Gsung ’bum. Blo bzang don grub. Chengdu: Lho nub mi rigs par khang, 

2006, vol. 2: 371 - 379. Accessed through TBRC W11128. 

Folios: 1a-5a

Script: dbu can

Layout: 1a: 2 lines. 1b-2a: 4 lines. 2b: 5 lines. 3a: 6 lines. 3b-5a: 6 lines.

Dating: Unspecified 

Content: As regards the origins of the practice, it is said that the great Brahmin Saraha 

transmitted the practice to Pha dam pa sangs rgyas, at the great cemetery of Dpal gyi 

rgyu skar rol ba (‘The Glorious Enjoyment of Stars’). 

The teaching is divided into three parts: sbyor ba (preliminaries); dngos gzhi (the 

practice itself); and mjug (the dedication).

As to the preliminaries, one goes to a place with water, with no sinful people or 

malign spirits guarding the land. The water should not be stagnant, swirling or turbid. 
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Ideally, it should be purificatory or snow water; otherwise, fast flowing water or, at the 

very least, slowly flowing water. One takes refuge and offers a gtor ma. 

Water should be placed in a vessel without cracks before generating bodhicitta. 

Visualising oneself as a yidam, one recites a mantra (f. 374, line 3) and purifies the 

water. From emptiness, the syllable %+5ǋۧ�appears and the water is imagined as 

nectar. On a sun and moon disk, on a lotus on the water, sits Saraha, blue in colour. He is 

joined in union with his consort Sangs rgyas mkha ’gro. One dissolves the visualisation 

and imagines joining their state. 

As for the ngos bzhin, the practice itself (f. 375, line 3): reciting a mantra twenty-

one times, one imagines that all the water’s faults are purified; one then recites another 

mantra twenty-one times and blows on the water, ridding it of harmful parasites. 

One visualises being surrounded by deities: to the right a white nectar goddess 

holding a vase; behind, a red Rje btsun ma; to the left a blue ڲƗNLQƯ holding a curved 

knife. She cuts one’s body in half, slicing the heart in two and opening the three 

channels. The ڲƗNLQƯ behind takes the upper half of one’s torso. The nectar goddess on 

the right pours nectar into the practitioner’s body from her vase, completely filling the 

three channels with nectar. The ڲƗNLQƯ behind reattaches the two divided parts of the 

body, returning it to its former state. The whole body is filled with nectar. The nectar 

overflows from the crown of one’s head, where, in the middle of a four-petalled lotus is 

the Brahmin Saraha, embraced by his consort Sangs rgyas mkha ’gro. 

Further details are given for the visualisation of other deities (a blue heruka 

HPEUDFLQJ�9DMUDYƗUƗKƯ��VXUURXQGHG�E\�EXGGKDV�DQG�ERGKLVDWWYDV��$OO�GHLWLHV�GLVVROYH�

into the water that one now drinks, imagining one’s whole body filled with nectar that 

enters through the mouth and exits from ears and nose. This pacifies all sufferings of 
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hunger and thirst. One can practice yogic exercises. One meditates on equipoise with 

one’s mind. 

The rjes kyi bya ba, instructions on the conclusion of the practice are given (f. 

377, line 6). A long list of the benefits for the practitioner’s body, energy and mind are 

listed. 

Main deity and main substance employed: Brahmin Saraha in union with Sangs rgyas 

mkha’ ’gro. Water empowered by visualisations and mantras is the sole substance used. 

Colophon: (f. 379, line 4) ’Di lta bu’i gdams pa khyad par can gyi brgyud pa ni/ he ru 

ka/ sa ra ha/ dam pa sangs rgyas/ kun dga’/ dam pa ’phyar chen/ ko brag pa/ gdung 

stor dge bshes/ Dharma shri/ rang ’byung rdo rje/ rgyal mtshan dpal/ tshul ’khrims dpal 

ldan/ dpal ldan ’don grub/ rgyal dbang chos rje/ bkra shis dpal ba/ shes rab rgya mthso/ 

des kho bo la’o//

‘As for the transmission lineage of the practice: the lineage of this teaching comes 

from Heruka, Saraha, Pha dam pa sangs rgyas, Kunga, Dampa ’phyar chen, Ko brag 

pa, Gdung stor dge bshes, Dharma shri, Rang ’byung rdo rje, Rgyal mtshan dpal, Thsul 

’khrims dpal ldan, Dpal ldan ’don grub, Rgyal dbang chos rje, Bkra shis dpal ba, Shes 

rab rgya mthso; from them down to me.’

Remarks: There are similarities with Text 6, both being water bcud len practices with 

Saraha at the texts’ origin. In both texts ڲƗNLQƯ are visualised filling the practitioner’s 

body with nectar. This particular text however contains more elaborate practices; if both 

texts came from the same original source it would be an interesting example of how the 

practice evolved over time. 
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Text 31:

Front page: Nam mkha’i bcud len bdud rtsi’ i thur ma zhes bya ba bzhugs 

The sky bcud len of the spoon of nectar

Author: Bzhad pa’i rdo rje (1697-1740)

Source: In Gsung ’bum. Bzhad pa’i rdo rje. Leh: T. Sonam & D.L. Tashigang, 1983-

1985, vol. 6: 173 – 176. Accessed through TBRC W22130. 

Folios: 1a-3a 

Script: dbu can

Layout: 1a: 1 line. 2a: 4 lines. 2b: 5 lines. 3a: 5 lines. 

Dating: Unspecified 

Content: This ‘sky bcud len of the spoon of nectar’ has two sections; the preliminaries 

and the practice itself.

The ngondro is said to both purify negative circumstances and establish positive 

conditions. For the former purpose, one exhales the stale air three times, imagining all 

the outer and inner negative circumstances having been purified. Visualising the lama on 

the crown of one’s head, devotion is paid to the lama as the essence of all the Buddhas 

of the three times. 

The second part (on the main practice) has four subsections: first, one imagines 

oneself as a ڲƗNLQƯ of the Buddha family, blue in colour. Further instructions follow on 

visualising one’s body with three QƗڲL�and five cakras at its centre. Gazing upwards, the 

essence of the sky enters the practitioner’s central channel through the path of the ro and 

rkyang, filling the QƗڲL�and body to the brim. The air is sealed in vase breath retention.

In the second section, one imagines that the outer sky dissolves into the inner sky 

and remains in the equanimity of contemplation.



166

In the third subsection, one imagines that the outer world as Mount Meru melts 

into the outer sky dissolving into the inner sky. 

In the fourth section one mentally transforms into a luminous deity, the QƗڲL and 

cakras are radiant and the two skies, outer and inner, become one. Rest in a state of 

equanimity. 

Finally, the virtues are dedicated and the benefits are listed. If practiced 

continuously one can effortlessly liberate and achieve the body of light; it is said the 

nature of the mind is the essence of the immense sky. 

Main deity and main substance employed: A blue ڲƗNLQƯ of the Buddha family. 3UƗ۬D.

Colophon: f. 76, line 3 Kun bzang pad ma dbang gi sras/ bde chen por mos la byin/ ces 

pa’ang bzhad pa’i rdo rjes gnas mchog pad ma bkod kyi snying ga chos kyi ’khor lo’i 

dben gnas su sbel ba’o// 

‘To the heart disciple Kun bzang Pad ma dbang who desired great bliss, I Bzhad 

pa’i rdo rje spread it in the supreme place at the heart of Pad ma ko, in the hermitage of 

“the wheel of the Dharma” (chos kyi ’khor lo).’

Remarks: A more essential practice in that it does not contain many visualisations and 

no ingredients, focusing on merging inner and outer space and awareness.

Text 32:

Front page: Lha gcig nyi ma gzhon nus dag snang du stsal ba’i thabs kyi lam mchog nyi 

zla’i bcud len dang brgyad ’debs 

The supreme path of skillful means given through the pure vision of Lha gcig nyi ma 

gzhon nus: the sun and moon bcud len and the eight supplements

Author: Bzhad pa’i rdo rje (1697- 1740)
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Source: In Gsung ’bum. Bzhad pa’i rdo rje. Leh: T. Sonam & D.L. Tashigang, 1983-

1985, vol. 12: 363 – 370. Accessed through TBRC W22130. 

Folios: 1a-5a 

Script: dbu can

Layout: 1a: 1 line. 2a: 5 lines. 2b-5a: 6 lines.

Dating: The author tells of when he composed the text, in eastern Tibet, in the male Iron 

Dog year at the age of thirty-four (therefore in 1730) on the twenty-ninth day of the fifth 

month, between the full moon of the fifth moon and the middle of the sixth moon. 

Content: The first two folios (f. 364-365) contain supplications to these masters, 

starting from Guru Samanthabadra, down to Ye shes mtsho rgyal and Nyi ma gzhon nus. 

The instructions on the practice methods start on f. 366. 

The author describes (f. 367, lines 3-4) his visions of the goddess, ‘her beauty 

generates strong desire for her. Lying down, she shows her lotus, described as a source 

of desire water boiling forth. She invites the practitioner to a blissful time together, 

saying she is a yogini who practices secret sexual yoga, eliminating all the obstacles and 

harm of the three realms. . .’

There are three subdivisions to this ritual; the preparation sbyor ba, the actual 

practice dngos gzhi and the final siddhis.

In the preparation stage; one prepares a comfortable bed and the consort’s required 

qualities are described in detail. She should be a very attractive young adolescent, with 

a clean body and genitals that emanate a good smell and remain warm all the time. Her 

skin should be very soft and delicate, her complexion fair. Her voice is beautiful, she 

talks aimlessly and just by hearing her sweet voice she can turn any mind towards her. 
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She is fundamentally modest and not hypocritical in regard to sexual activities and she 

is not jealous, having a very kind heart. Once we have her, we should visualise her as 

the goddess Lha gcig nyi ma gzhon nus.

The main section, rife with explicit details on how to engage with the consort, 

starts on f. 368, line 1. Details on how to tease her with salacious words and jokes to 

excite sexual desire, including where to touch her and how to suck on her nipples are 

given. 

During the sexual acts the yogin visualises himself as Chags pa rdo rje (the 

author), and the female practitioner as the goddess Nyi ma zhon nus. 

Specific [although cryptic] instructions are given (f. 369). The male practitioner 

is instructed to thrust sideways, upwards and downwards, sometimes ‘in the manner 

an arrow is released from a bow’, or ‘how a lion does it to a lioness’. After that, to rub 

his genitals on the face, in the way one applies oil. Anthropomorphic literary elements 

appear and one is told to ‘extend your body like a lion, engage like a fish, do it like a 

tortoise’. One generates and keeps that blissful, inexpressible experience.

Sperm should not be lost. If lost and one is not familiar with the techniques to 

retrieve it or how to reverse and spread it (within the body), then the ejaculation is 

visualised as an offering. 

After ejaculation, one does not exit immediately but stays inside and feels the 

female blissfulness without exiting. With the tongue, the male sucks the mixture and 

inserts the ring finger and tastes it. This is the supreme bcud len mixture and it helps to 

remove any kind of obscuration.

(f. 369, line 4) The third section is on the ending of the practice. Once sexual 

intercourse is completed, there should not be immediate separation but embracing, and 
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one should apply to the female’s navel, the lower part of her body and her mouth and 

genitals, specified herbs such as musk and cumin, mixed with sesame oil. Additionally, 

fat collected from vulture, sparrow, duck and donkey can be boiled and blended and 

applied to male and female genitals. This helps to make them very warm and to gain 

ultimate blissfulness during sexual intercourse, and makes them very strong.

(f. 370, line 1) Further advice is given on other medical conditions. Mixing 

donkey fat with ginger and pi pi ling (long pepper) and cloves into oil and applying 

it to the back and stomach helps one recover from any cold diseases. After rising and 

separating from the consort one should eat delicious food with her, avoiding tiring 

activities or aggressive behaviour and emotions like sadness and anger that might 

diminish the blissful experience generated. 

2QH�VKRXOG�DYRLG�SHRSOH�ZKR�EUHDN�9DMUD\ƗQD�YRZV��LI�ZLWK�WKHP�E\�FKDQFH��RQH�

should perform the purification ritual for oneself. Admissions of wrong doing need to be 

expressed. 

Main deity and main substance employed: Lha gcig nyi ma gzhon nus. One tastes the 

sexual fluids resulting from the union. 

Colophon: (f.370, line 5) ces gsungs/ rdo rje’i gsung nying bcos med du/ chags pa rdo 

rjes yi ger bkod/ gang zhig rgyo yi chog las/ byang chub ’dod rnams ’dir ltos shig/ dge 

’dis snang srid ma lus pa/ rgyo yi ’khor lor ’char ba dang/ rang rig rang so zin pa yis/ 

cham gcig ’od skur grol gyur cig/ lha gcig nyi ma gzhon nus gsungs pa’i thabs lam gyi 

le’u tshan no// 

‘These are the genuine, very secret vajra words written down by Chags pa rdo 

rje. Anyone who wants to reach liberation through sexual intercourse should engage in 

this practice. May this work’s virtues liberate all beings without exception in the body 
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of light with self-awareness and self-confidence as soon as they engage in this practice. 

This completes the section on the method of bcud len taught by Lha gcig nyi ma gzhon 

nus.’

Remarks: An interesting description of the manner in which this bcud len practice was 

received in a pure vision, from the goddess Lha cgig nyi ma gzhon nus, is provided, 

giving the reader an insight into how the practices can come into being. Like the 

practice in text 29, these instructions teach how to maintain awareness during moments 

of intense bliss. 

An important practice for those who seek liberation through sexual intercourse, 

the text states that this ‘sun and moon’ (referring to male and female essence) bcud 

len is the supreme bcud len mixture and that consuming it helps to remove any kind of 

obscuration. Text 54 also instructs the yogi to eat this mixture. 

Text 33:

Front page: Bden tshig smon lam ’chi med grub pa’i bcud len 

A truthful aspirational prayer for a bcud len to attain immortality

Author: Bzhad pa’i rdo rje (1697- 1740)

Source: In Gsung ’bum. Bzhad pa’i rdo rje. Leh: T. Sonam & D.L. Tashigang, 1983-

1985, vol. 3: 471 - 473. Accessed through TBRC W22130. 

Folios: 1a-3a

Script: dbu can 

Layout: 1a-3a: 6 lines

Dating: Unspecified

Content: An aspirational longevity prayer.
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The text describes how the eight classes of GKDUPDSƗOD have made the lives of the 

supplicants shorter. In particular, Dkor bdag rgyal po [the GKDUPDSƗOD who decreases 

lifespan] has taken, stolen and shortened our lifespans.

From the palace of the ڲƗNLQƯ realm, the main ڲƗNLQƯ ‘Dod khams ma is invited 

from the ڲƗNLQƯ paradise, De mchog gsang ba palace, along with her retinue and 

messengers, to bestow immortality. 

Sounding 2ۧ�Ɩۉ�+ǋۧ�the practitioner summons the entire essences of gods, 

QƗJDV, humans and the core essence of the four elements (wind/fire/water/earth) 

from the essence of VDۨVƗUD�and QLUYƗ۬D. All virtuous activities are summoned 

uninterruptedly. 

Then Bzhad pa’i rdo rje’s prayer begins, invoking all ڲƗNLQƯV to remove all 

obstacles, inner, outer and secret, and invoking the powers to see all one’s vajra brothers 

as a PD۬ڲDOD�

Here is a paraphrase of an excerpt of the invocation: 

‘May I always be inseparable from all GKDUPDSƗODV who are helping to preserve 

Dharma teachings. May they always be with me, day and night, and protect me. May 

I always continue to make offerings and may they continue always to enjoy those 

offerings. May all the buddhas and ڲƗNLQƯV�who have realised the union of bliss and 

emptiness always be victorious. May a new auspicious sun shine on us. May I reach 

the summit of VDۨVƗUD and may my fame spread in the ten directions. May I raise the 

victory banner. When the perfect hundred-petalled white lotus blossoms may one find 

the honey essence of virtuous activities. May the clear light realised by all the various 

gods and Dharma protectors like a bee [imbued in pollen] spread thoroughly throughout 

the oceans and forests.’
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Main deity and main substance employed: The ڲƗNLQƯ ’Dod khams ma. No 

substances.

Colophon: (f. 473, line 3) Ces ’od gsal lha’i gdud las nye ’og gi rgyal po chen po’i rigs 

kyi btsun mo yid bzhin rnam rgyal dbang mo’i sku tshe’i ’gal rkyen sel thabs kyi bden 

tshig smon lam du mkha’ ’gro dga’ ba’i lang tshos sol byung du smras sarba rdza aryu//

‘The queen Yid bzhin rnam rgyal dbang mo had a life obstacle. Her husband 

was the king of Nye ’og whose forefathers descended from the gods of clear light. To 

remove the obstacles to her lifespan this aspirational prayer was spontaneously said by 

Mkha’ ’gro dga’ ba’i lang tshos.’

Remarks: It differs from other bcud len texts in that no substances are employed, no 

yogic breathing exercises are carried out and one does not mentally transform into a 

deity. Instead, attention is directed to supplicating various divine beings and protectors, 

such as the Dkor bdag rgyal po who are deemed to have influences on the length of 

one’s lifespan. For more on Tibetan concepts of lifespan see Gerke (2008).

Text 34: 

Front page: Phyi nang bdud rtsi’i bcud len

The bcud len of the inner and outer nectar

Author: Tshul khrims Rin chen (1697-1774)

Source: In Bstan ’gyur. (Sde dge). Delhi: Delhi Karmapae Choedhey, Gyalwae Sungrab 

Partun Khang, 1982-1985, vol. 53: 76 – 78. Accessed through TBRC W23703. 

Folios: 1a-2b 

Script: dbu can

Layout: 1a-2b: 7 lines 
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Dating: Unspecified

Content: ‘The inner and outer nectar bcud len’ (in the Indian language Bahara antara 

DP܀WD�NHOSD�QDPD; in Tibetan Phyi nang bdud rtsi’i bcud len) is a pill practice said to 

extend life, remove illness and purify the body. After six months, it enhances natural 

ZLVGRP�DQG�LQWHOOLJHQFH��$IWHU�WKH�KRPDJH�SDLG�WR�9DMUD\RJLQƯ��WKH�PHWKRG�RI�SUDFWLFH�

and the preparation of the medicine are explained. The yogin who wants to practise 

WKH�RXWHU�\RJD�VKRXOG�SXULI\�WKH�ERG\�ZLWK�WKH�ILYH�QHFWDUV��µ9DLURFKDQD��$NৢREK\D��

5DWQDVDPEKDYD��$PLWƗEKD��$PRJKDVLGGKL�DELGH�LQ�RQH¶V�ERG\��EXW�WKHLU�SUDFWLFHV�DUH�

not known’.33 

Excrement is stirred with ‘vajra water’ (urine) and squeezed. For those with rlung 

problems it is mixed with molasses, for phlegm with a ru ra, kyu ru ra and ba ru ra. 

The excrement is dried in the shade, ground into fine powder and mixed with butter and 

honey. Stirred with urine it is made edible and taken. Meat and milk may be eaten but 

chang is renounced. It is said that the practice of rnam snang (excrement), was taught 

by the honourable Vairocana himself.

Human urine, mixed with milk and sugar, is cooled and drunk by the practitioner 

who by abandoning alcohol and women can accomplish this bcud len in six months. It is 

said that Vairocana taught the urine bcud len.

The text gives specific instructions for variations of this bcud len to be practised in 

accordance with different states of mind, seasons and different medical conditions.

33  In this instance it appears that the five Dhyani Buddhas symbolize the five body fluids or DP܀WD 

(bdud rtsi lnga), which are: feces, urine, menstrual blood, semen and brains. In medicine rnam snang 

is a secret name for feces, bskyod ba refers to urine, ’byung ldan refers to sperm, don yon grub to bone 

marrow and and ’od dpag med pa to menstrual blood. Dr. Sherab Tenzin, personal correspondence 

5/11/14. 
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In the bcud len�RI�$PLWƗEKD�RQH�WDNHV�OLTXRULFH��KRQH\��EXWWHU��’od dpag med 

pa (menstrual blood) and the three fruits. If these are mixed with calcite, all illnesses 

will disappear. One follows whatever advice the lama gives. After six months, the 

mixture can be taken along with boiled root of ru rta, dkar gsum and mngar gsum. 

Vahyira (Vairocana) is said to have relied on these and rocks. Instructions are given for 

D�YLVXDOLVDWLRQ�RI�WKH�WXWHODU\�GHLW\�9DMUDYƗUƗKƯ��RQH�IDFH��WZR�KDQGV��LQ�WKH�ERGKLVDWWYD�

cross-legged stance, holding a nectar vase. Mantras are recited, and visualisations of 

seed syllables, lights and nectar filling the body are described in great detail.

The visualisations can vary according to the medical problem experienced by the 

practitioner. For rlung problems, the vase is imagined as filled with butter; for mkhris 

pa, epidemics or fever, one imagines the body being washed by camphor water; while 

those suffering from cold diseases should meditate on the power of heat medicines. If 

the mind wanders when meditating, an intelligent practitioner should recite +5Ʈۉ. The 

Bhari considers this the secret bcud len. ‘Only the stable yogins will accomplish it’. 

Main deity and main substance employed��9DMUDYƗUƗKƯ��7KH�VXEVWDQFHV�XVHG�DUH�

WKH�ILYH�QHFWDUV��9DLURFKDQD��H[FUHPHQW���$NৢREK\D��XULQH���5DWQDVDPEKDYD��EORRG���

$PLWƗEKD��VHPHQ���$PRJKDVLGGKL��IOHVK��

Colophon: (f. 78, line 5) slob dpon bhya ris gsungs pa’i phyi nang gi bcud len gyi 

gdams pa rdzogs so/ rgya gar gyi pan di ta rat na pa las rang ’gyur du mdzad nas/ 

bshad rgyud kyi gdams pa bar ma chad par gsungs pa’o// 

‘This completes the inner and outer nectar bcud len of Slob dpon Bha ri. The 

Indian SD۬ڲLWD Rat na pha la translated it [into Tibetan] without the help of a native 

speaker. The teachings of the oral lineage have been transmitted without interruption.’

Remarks: The focus of this practice is on the ‘five nectars’; regarding the purpose of 
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utilising the five nectars, Garret (2010: 307) quotes Guru Chos dbang’s Bdud rtsi sman 

bsgrubs that states that nectar elixirs subdue the five afflictive poisons of desire, anger, 

delusion, pride and envy. Besides this Garret (ibid: 314-315) explains and provides 

examples of instances in the Four Medical Tantras where human by-products are 

advocated as ingredients in recipes for a wide range of ailments and health benefits. 

More on the nature of the five nectars is said in the Glossary.  

Text 35: 

Front page: Thams cad kyi dbang phyug gi bcud len nad thams cad ’joms shing lus kyi 

stobs rgyas par byed pa

The all-powerful bcud len that overcomes every sickness and generates bodily strength

Author: Tshul khrims rin chen (1697-1774) 

Source: In Bstan ’gyur. (Sde dge). Delhi: Delhi Karmapae Choedhey, Gyalwae Sungrab 

Partun Khang, 1982-1985, vol. 203: 34 - 35. Accessed through TBRC W23703. 

Folios: 1a-1b

Script: dbu can

Layout: 1a-1b: 7 lines

Dating: Unspecified

Content: Mercury is the main ingredient. After purifying and refining it, several 

ingredients are added, such as wood and wood sap (ku ma ra, kanti, kon, tsi tra, ma dza 

tsa). In one who takes four pills, it is claimed, all illnesses will disappear. Sour foods, 

vegetables and sugar should be abandoned.

As for the benefits: taking four doses daily for six months one will have neither 

white hair nor wrinkles. One’s life will be equal to the sun and moon. Weapons will 
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not harm one. One will be able to practise sperm retention with young women. For six 

months, if travelling on a boat, one will be protected from sinking. 

Main deity and main substance employed: No deity visualised. Mercury. 

Colophon: f. 35, line 2 ha ri dho bar kyi rnal byor bas hi ba da sha dang urgyan pas 

butar bsgyur ba’o//

‘The yogins of Haridhoba, Shi ba da sha and Urgyan pa, translated (it) at Buta.’

Remarks: Many typographical mistakes in the text make it barely comprehensible. 

Dietary restrictions, such as avoiding sour foods, vegetables and sugar are advocated 

and could be noted for further research on the effects of foods in bcud len practices. The 

stated benefits appear to be more concerned with mundane rather than spiritual goals, 

although sperm retention (in the context of meditation and awareness of sensations) is 

not merely a mundane practice. 

Text 36: 

Front page: Bla med sngags chos kyi snying po’i bcud len lam zab bdud rtsi’i thig le

The heart of the bcud len of the unsurpassable mantra tradition, the nectar thigle of the 

profound path

Author: Tshe dbang nor bu (1698-1755) 

Source: In Gdams ngag mdzod. Delhi: Shechen publications, 1999, vol. 15: 315 - 326. 

Accessed through TBRC W23605 

Folios: 1a-7a

Script: dbu can

Layout: 1a: 1 line. 1b: 5 lines. 2a: 5 lines. 2b-6b: 7 lines. 7a: 6 lines.

Dating: The text was written in (an unspecified) year of the bgrang bya rnga chen (an 
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epithet for a male Water Dog year), on the tenth day of the waning moon of the fourth 

month.

Content:�$�UHMXYHQDWLRQ�SUDFWLFH�DVVRFLDWHG�ZLWK�WKH�.ƗODFDNUD�

7KH�ILUVW�VHFWLRQ�LV�RQ�WKH�JHQHUDWLRQ�DQG�FRPSOHWLRQ�VWDJHV�RI�.ƗODFDNUD��

the second section is related to SUƗ۬Ɨ\ƗPD; the third section to gtum mo yoga; the 

concluding section is made up of a dedication and a colophon explaining who wrote the 

text. 

,Q�WKH�ILUVW�VHFWLRQ��RQH�SD\V�KRPDJH�WR�.ƗODFDNUD��2QH�WDNHV�UHIXJH�DQG�JHQHUDWHV�

bodhicitta, seated in equipoise. All the outer and inner impurities are naturally purified 

into a state free from elaboration, which is the PD۬ڲDOD�of the three complete bases (ngo 

bo, rang bzhin, thugs rje ‘essence, nature and compassionate activity’). 

2QH�YLVXDOLVHV�WKH�SXUH�VHOI�PDQLIHVWHG�.ƗODFDNUD�DQG�KLV�FRQVRUW�ZLWK�DOO�

attributes and characteristics. A detailed description of their manifestation follows.

Their bodies blaze with five-coloured light rays of primordial wisdom fire. At the 

six cakras are the syllables 2ۧ�Ɩۉ�+ǋۧ�+2�69ۉƖ�+Ɩ in their respective colours: 

white, red, black, yellow, green, dark. Light rays radiate from the letters, spreading 

throughout the sky’s expanse, inviting lamas, yi dams, buddhas, bodhisattvas and 

GKDUPDSƗODV. One visualises infinite offerings to delight them and as they dissolve 

they become indivisible from the practitioner. Then one fervently supplicates Buddha 

.ƗODFDNUD��HVVHQFH�RI�WKH�WKUHH�URRWV��DVNLQJ�WR�EH�IUHHG�IURP�WKH�IHDUIXO�RFHDQ�RI�

VDۨVƗUD��7KHQ�MRLQLQJ�SDOPV�DQG�SD\LQJ�KRPDJH�WR�.ƗODFDNUD�WKUHH�WLPHV��SUDLVLQJ�

him, one recites viva voce that he is the dispeller of all obscurations, whose primordial 

wisdom body is blissful, so he may kindly bestow the empowerments for the union of 

emptiness and compassion, and so that one’s bodhicitta may become unchangeable. 
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)URP�WKH�VPDOO�KDLUV�EHWZHHQ�.ƗODFDNUD¶V�H\HV�DQG�WKRVH�RI�KLV�FRQVRUW��ZKLWH�

moonlight radiates, entering the forehead of the practitioner, whose outer and inner body 

is purified. One performs the activities of purification and attainment of the ripening and 

liberation related to the vase empowerment, which is like a joyful appearance. 

One visualises that from their place of unification, the mixed red and white 

essences drop onto one’s tongue and descend into the central channel filling the 

body. One executes the activities of purification and attainment of ripening and 

liberation related to the secret empowerment, which is the special enjoyment of fellow 

practitioners.

From the heart centre of the yab yum five-coloured light rays [similar to] silk-like 

threads dissolve totally into one’s heart centre and cover one with a net of light rays. The 

activities of purification and ripening and liberation are carried out through the wisdom 

empowerment, which is the enjoyment of supreme Dharma attainment. 

From the heart core of the yab yum manifestation, the union of clarity and 

emptiness full of unchanging supreme bliss enters into the crown of one’s head and 

dissolves into the heart centre. All related activities of manifestation and attainment of 

ripening and liberation connected to the fourth empowerment, the nyer thob lhan dga’ 

are performed.

One remains in meditative equipoise, in single-pointed focus as much as possible. 

This is the empowerment of meditation. 

1H[W��DERYH�RQH¶V�KHDG��RQH�YLVXDOLVHV�.ƗODFDNUD�ZLWK�KLV�FRQVRUW��7KH\�GLVVROYH�

into light, and one’s three gates become one with the stainless primordial Buddha 

.ƗODFDNUD��2QH�DEDQGRQV�DOO�WKRXJKWV�DQG�VWD\V�LQ�PHGLWDWLYH�HTXLSRLVH�DV�PXFK�DV�

SRVVLEOH��,I�WKRXJKWV�DULVH��RQH�UHFLWHV�WKH�.ƗODFDNUD�PDQWUD�WR�GLVSHUVH�WKHP��/LJKWV�
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rDGLDWH�IURP�.ƗODFDNUD¶V�KHDUW�DQG�DOO�DSSHDUDQFHV�EHFRPH�SXULILHG�LQ�FOHDU�OLJKW��

Everything becomes a great enjoyment of primordial wisdom. 

Concluding section (f. 321, line 5): all the appearances of the Pure Land and the 

GHLWLHV�GLVVROYH�LQWR�OLJKW��DV�GRHV�RQH¶V�PDQLIHVWDWLRQ�RI�.ƗODFDNUD�yab yum. Everything 

EHFRPHV�RQH�ILQH�GRW�DQG�WKHQ�GLVDSSHDUV��$JDLQ�RQH�PDQLIHVWV�DV�.ƗODFDNUD��LI�RQH�

wants to meditate on the completion stage one should meditate free from mental 

elaborations, seated in the six-fold posture, with a straight back, clearing the stale air, 

relaxing the breath, eyes slightly open, mouth slightly open, body immobile. 

At the time of practising, even if empty forms appear one does not pursue them 

but looks at the sky. As for concentration, when there are no empty appearances one 

experiences them and the sky as the same. 

All the appearances we conceive of as permanent are perceived as empty. One 

conceives the mind as empty, natural, clear light. These aspects are concepts with no 

FRQIXVLRQ��WKH�DVSHFWV�RI�0DKƗPXGUƗ��7KDW�LV�WKH�FRPSOHWH�SXUH�SULPRUGLDO�%XGGKD�

In this way, whether one is familiar or not with this, while keeping the breath 

relaxed, one does the vajra breath recitation as much as possible while controlling the 

SUƗ۬Ɨ. In this way kumbhaka is accomplished. Then, one performs vajra recitation 

without interruption, pratising gzhil ba (a type of breath retention), inhaling, holding 

and releasing. In this way the uniting of SUƗ۬Ɨ connected with vajra recitation becomes 

unique. This is the mingling of SUƗ۬Ɨ\ƗPD and empty appearances. 

By the power of SUƗ۬Ɨ\ƗPD the SUƗ۬Ɨ enters, stays and dissolves in the central 

channel below the navel. Again, this process (entering, staying and dissolving) should 

be done at the other, upper and secret, cakras. Having attained stability one can attain 

the first EKǌPL. Hold in this way. There are also separate pith instructions, but many 

yogic masters claim that the SUƗ۬Ɨ\ƗPD instructions suffice. 
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If one is relying on the three PXGUƗs, the ultimate fourth joy, or the recollection 

of the sixteen letters, will be accomplished. The qualities and the state of Vajrasattva 

are attained. To accomplish all of these, one should practice gtum mo diligently in this 

PDQQHU��YLVXDOLVLQJ�RQHVHOI�DV�.ƗODFDNUD�LQ�yab yum, one carries out exercises with 

SUƗ۬Ɨ and channels, visualising the�+$ۧ syllable. The gtum mo fire mingles with 

empty forms and has the special marvellous completion stage of the primordial Buddha. 

Milarepa also told Gampopa that if he practised this gtum mo meditation of the small A 

(a thung), then he would see the essence. At the end of the gtum mo session, dedicate 

merit. 

Main deity and main substance employed: .ƗODFDNUD��3UƗ۬Ɨ.

Colophon: (f. 326, line 3) Ces bla med sngags chos kyi snying po’i bcud len lam zab 

bdud rtsi’i thig le zhes bya ba ’di ni sgrub brgyud bstan pa’i mnga’ bdag dpal ldan 

’brug pa zhes snyan pa’i ba dang srid rtser ’phyo ba gang gi spyi phud yongs kyi ’dren 

pa ’jig rten dbang phyug gi sgyu ’phrul ’gog pa med pa’i rang gdangs rje ’gro mgon rin 

po che sprul pa’i sku mchog kun mkhyen rgyal dbang bka’ brgyud phrin las shing rta’i 

zhal snga nas gong gi bka’ stsal dgyes pa bsgrub pa’i slad du rang gi nyams len snying 

po dang mthun par rab byung bcu gnyis pa’i bgrang bya rnga chen gyi lo sa ga zla ba’i 

dmar phyogs kyi tshes bcu mkha’ ’gro ’du ba’i dus bzang por kong yul zang kha lcags ri 

’od gsal lding du rnal ’byor pa tshe dbang nor bu rdo rje dpal ’bar gyis sbyar pa sarba 

mangalam. 

‘As for the heart of the bcud len of the unsurpassable mantra tradition, it is the 

nectar thig le of the profound path. The holder of the practice lineage teaching is called 

Dpal ldan ’brug pa; he is renowned as at the peak of the world, the leader of the most 

HPLQHQW��WKH�VHOI�DSSHDUDQFH�RI�WKH�FHDVHOHVV�LOOXVRU\�PDQLIHVWDWLRQ�RI�$YDORNLWHĞYDUD��
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the precious protector of beings. He is the supreme QLUPƗ۬DNƗ\D form of Rje ’gro mgon 

Rin po che, the all-knowing Victorious One, Bka’ brgyud phrin las shing rta from his 

teaching, in order to happily accomplish the previous instructions, matching with the 

essence of his own practice, in the twelfth year of the sixty-year cycle, in the bgrang bya 

rnga chen (an epithet for male Water Dog year), on the tenth day of the waning moon of 

the fourth month, at the excellent time when the ڲƗNLQƯV gather, in the Kong District at 

the place of Zang kha lcags ri ’od gsal lding, the yogin Tshe dbang nor bu rdo rje dpal 

’bar composed this. 6DUYD�PDQJD�ODP�’

Remarks: The practice works with sensation, through visualisations, SUƗ۬Ɨ 

manipulation and respiratory exercises.  The text states how mastery over SUƗ۬Ɨ is 

essential for spiritual progress and ends by stating that Milarepa told his disciple 

Gampopa that by pratising gtum mo he would ‘see the essence’. The practices contained 

LQ�WKH�ILUVW�VHFWLRQ�RQ�WKH�JHQHUDWLRQ�DQG�FRPSOHWLRQ�VWDJH�RI�.ƗODFDNUD�LQGLFDWH�WKH�

importance attributed to sensations of pleasure connected with sexual experience. 

Since they are mentally constructed even those with celibacy vows can experience the 

sensations ensuing from them. 

Text 37:

Front page: Dpal rdo rje nag po chen po gur mgon dkar po’i tshe sgrub ’khor ’das 

bcud len 

7KH�OLIH�DWWDLQPHQW�RI�WKH�JORULRXV�0DKƗNƗOD��WKH�JUHDW�ZKLWH�3DQ\MDUDQDWKD��WKH�HVVHQFH�

extraction of samsara and nirvana

Author: Kun dga’ blo gros (1729-1783)

Source: In Gsung ’bum. Kun dga’ blo gros. Boudha, Kathmandu: Sa skya rgyal yongs 

gsung rab slob gnyer khang, 2008, vol. 5: 303 - 311. Accessed through TBRC W24054. 
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Folios: 1a-5a

Script: dbu med

Layout: 1a: 1 line. 1b-2a: 4 lines. 2b-4b: 6 lines. 5a:1line.

Dating: Unspecified

Content: After paying homage, white Panyjaranatha is visualised in front of the 

practitioner. 

Before engaging in the practice, one recites the Hevajra and Brag ljong ma 

mantras. 

In an isolated place and on a raised table one places gtor ma, pills and nectar. The 

gtor ma is human-shaped with lotuses on the four sides. A white mda’ dar [ceremonial 

long life arrow] is placed next to the gtor ma. The main gtor ma is surrounded with four 

small gtor ma. 

On the right side; the long life pills are placed. The thirty-five (unspecified) 

ingredients are set out and placed in the long life vase. Then a fine powder is made of all 

of these: saffron, juniper acorns, ba lu, brag zhun, red calcite, raw sugar and honey from 

red bees. 

On the left side; a NDSƗOD filled with tshe chang (long life alcohol). In front, 

watering bowls placed in two rows of seven. 

The main practice;

When practising, one should complete either three or four sessions, keeping a 

vajra and bell before one. It is best to do this practice during the waxing moon. Mantras 

are recited to purify the substance. From the nature of emptiness the syllable A manifests 

and becomes an enormous and luminous NDSƗOD� Inside it a syllable +ǋۧ and from 

there the eight offerings (water, for drinking and for bathing, flowers, incense, light, 
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perfume and music) emerge. One performs PXGUƗs, blesses the offered substances and 

rings the bell.

Now, as to the root text of Hevajra and Brag ljong ma, one recites and visualises 

from the taking of refuge until the part where the ten protector deities dissolve into 

one. All the substances are purified through recitation of mantras. From the nature of 

emptiness a sky-like blue light arises, from which a syllable 3$ۧ emerges and turns into 

a lotus. Above the lotus there is a syllable 5$ۧ that transforms into a sun disk. Above 

it, trampling on a dead corpse, stands white Panyjaranatha, looking as glorious as the 

sun shining over the mountains. His right hand holds a curved blade, the left a skull cup 

full of blood held at his heart. He has three widely opened eyes and a semi-wrathful 

expression. His moustache and hair are red and yellow and extend upward. He wears a 

crown with five wet human heads, a garland of human heads, human bone ornaments 

and snakes. He dons a tiger skin as a lower garnment and on the torso, silks. He stands 

with the left leg extended; an 2ۧ�at the forehead; an Ɩۉ�at the throat and a +ǋۧ at 

the heart are visualised. From the +ǋۧ a very bright light radiates in all directions, 

inviting all deities and in particular long life deities. All deities gather and now surround 

Panyjaranatha. Again lights radiate from the +ǋۧ, inviting the power deities (dbang 

gi lha) and their retinues. Now, while reciting a mantra one pours the nectar from the 

vase on the crown of the head and imagines that all obscurations and negative karma are 

cleansed. Once purified one imagines oneself wearing a crown. 

Again from the Panyjaranatha’s +ǋۧ syllable white lights radiate, collecting all 

the dispersed fortune and long life belonging to oneself, one’s benefactors and friends, 

which return to the +ǋۧ. Again, white lights radiate from the +ǋۧ and all the power, 

potential, blessings, wisdom and life of sublime and sentient beings and of all material 

existence dissolve into the +ǋۧ syllable. 
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Now, from the +ǋۧ syllable nectar flows down and dissolves into one’s body, 

into the three principal channels and the five cakras, and the 72,000 channels. The 

nectar spreads everywhere in the body, purifying all negative karma and dispelling 

darkness like the rising sun or moon. One feels blissful. As this visualisation is repeated, 

one contemplates in a nonconceptual state, at the same time reciting the mantra 

RI�0DKƗNƗOD��,W�FDQ�EH�UHFLWHG�����RU������WLPHV�DQG�D�ZDWHU�VWUHDP�LV�YLVXDOLVHG�

continuously pouring down on one’s body. 

To conclude the practice one recites an aspiration prayer to Panyjaranatha, asking 

for protection and blessings for oneself, one’s patrons and friends. Now one offers the 

gtor ma, recites mantras and does PXGUƗV and visualisations of the eight offerings. The 

invocation to Panyjaranatha requesting the dispelling of negativity and problems and 

the granting of protection, merits, and wisdom is recited so that one may gain all the 

glory and fortune of the entire universe; and so that visualising the three syllables at 

one’s three gates may be a cause to reduce accumulated karmic debts, and that one’s 

mind may always be directed towards Dharma activities; and that assistance be granted 

in Dharma practice, so that one may be able to practise bodhicitta and to engage in 

9DMUD\ƗQD�SUDFWLFH��DQG�WKDW�RQH�QHYHU�EH�VHSDUDWHG�IURP�RQH¶V�WHDFKHU�DQG�WR�QHYHU�

have to face poverty; and so that one may practice Dharma in a joyful manner. At every 

moment may it bring auspiciousness! 

Main deity and main substance employed: White Panyjaranatha. The main 

ingredients are saffron, juniper acorns, ba lu, brag zhun, molted iron, red calcite, raw 

sugar and honey from red bees.

Colophon: (f. 4b, line 6) 6D�VN\D�SD�QJD�GEDQJ�NXQ�GJD¶�EOR�JURV�EVDP�\H�VPDQ�JRQJ�

chos dgon bshur ’che kun dga’ chos ’phel zhes bya ba bskul ba bzhin sbyar//
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‘I, the Sa skya pa Nga dbang blo gros, composed this in Bsam yas in the temple called 

Sman gong chos dgon as requested by Kun dga’ chos ’phel.’

Remarks: One of the few Sa skya texts found in this compendium. The text mentions 

how it is preferable to practise during the waxing moon. This has been reiterated in texts 

40, 49 and by emchi Tenzin Sherab in conversation (see Chapter 5). 

Text 38: 

Front page: 6NX�JVXP�EFXG�OHQ�

The bcud len of the three bodies

Author: ’Jigs med gling pa (1729-1798)

Source: ’Jigs med gling pa mkhyen brtse ’od zer. 6NX�JVXP�EGXG�UWVL¶L�EFXG�OHQ�

In Gsung ’bum. ’Jigs med gling pa. A ’dzom par ma ’brug spa gro la bskyar par brgya 

pa, vol.10: 303-305. Accessed through TBRC W7477. 

Folios: 1a-2a

Script: dbu can

Layout: 1a-2a: 6 lines. 2b: 5 lines.

Dating: Unspecified

Content: ‘The bcud len of the three bodies’ is a teaching on the essence extraction of 

'KDUPDNƗ\D��6DূEKRJDNƗ\D�DQG�1LUPƗ৆DNƗ\D��

There are instructions on how to work with SUƗ۬D�doing a breath retention 

exercise, as well as a recipe for a concoction made with calcite stone and instructions on 

ingesting it. The last section is dedicated to the essence extraction ‘of the great barley’, 

where the practitioner is sustained on boiled barley alone. The benefits of the practice 

are listed.
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Main deity invoked and main substance employed: The only mention of a deity is 

when one is instructed to transform into the ‘wrathful king’. Barley, (female) calcite, 

yak milk and fresh butter, camphor and honey are used. 

Colophon: Not present.

 Remarks: A straightforward text, it explains the practice in just a few paragraphs. It 

does not have long invocations to deities or masters of the lineage and is instructional 

and concise in nature.  The subdivision according to the three kayas is similar 

structurally to that found in Texts 45 and 68.  

Text 39:

Front page: Me tog bcud len gyi gdams pa bdud rtsi’i thigs pa 

The nectar drop instructions on flower bcud len

Author: Blo bzang chos kyi nyi ma (1737-1802) 

Source: In Gsung ’bum. Blo bzang chos kyi nyi ma. Lhasa: Zholpar khang gsar pa, 

2000, vol. 5:153-162. Accessed through TBRC W21507. http://tbrc.org/link?RID=O00C

HZ0102865|O00CHZ01028653006$W21507

Folios: 1a-5a 

Script: dbu can

Layout: 1a: 1 line. 1b-5a: 6 lines.

Dating: Unspecified

Content: 3UDLVH�LV�RIIHUHG�WR�9DMUD\RJLQƯ��$V�IRU�WKH�RULJLQV�RI�WKH�SUDFWLFH��9DMUD\RJLQƯ�

gave the practice to Pha dam pa Rinpoche (d.1117) who practised and lived for 577 

years, accomplishing great yogic feats. It reached the author through Bla ma Skal bzang 

chos dbang who was born in Amdo and was taught by Bla ma Ngag dbang byams pa. 
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After receiving teaching directly from this lama he renounced everything and went to 

Mount Kailash, Skyid grong, and several sacred places. He sustained himself on bcud 

len. Later, he taught the instructions on the Stages of the Path in Phyis su chu bar ’gro 

phan gling and had several students. 

The instructions are fourfold: on the appropriate adept, the motivations to practise, 

the appropriate times and the method. 

The practice is for any religious person, whether a renunciate or a householder. 

([FHOOHQW�FDQGLGDWHV�DUH�WKRVH�ZKR�GLVFDUG�µWKH�SOHDVXUHV�RI�%UDKPƗ�DQG�,QGUD¶�DQG�

having experienced a wish to renounce, retreat to a hermitage. A destitute person 

wishing to learn or someone stricken by a severe illness is considered a candidate with 

‘lower aspirations’. 

As for the motivation, one should not practice bcud len as a means to collect alms 

or out of miserliness wishing to preserve one’s wealth. Doing so, one will turn into a 

hungry ghost, since if the practice is done with wrong intentions it will damage the 

body, leading one to perdition.

Regarding the time to practise, the best practitioner will practise all the time or 

when he cannot obtain alms (food). 

Concerning the method, it has two aspects: the way of practising and its benefits. 

The former has three components: how to compound the substance, the practice itself, 

and how to complete it.

The compounding has two stages, making the pills and their consecration. 

Instructions on the first stage begin with the gathering. The pills are made from flowers 

in bloom, gathered on the eighth day of the month and on auspicious days, while 

reciting mantras, having bathed and put on new clothes. In the fields, while reciting the 
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mantras, one visualises oneself as $YDORNLWHĞYDUD��DW�KLV�KHDUW�D�ZKLWHڲ�ƗNLQƯ appears, 

holding a gri gu and a�NDSƗOD, radiating infinite ڲƗNLQƯV, as the curved knife lops off the 

flower heads before they are collected. 

Specific medical conditions require particular plants. For bad kan, one uses human 

flesh and the ba lu flower; for mkhris pa, the rtag tu ngu pa; for the ears the entire 

(unbroken flower) ug chos me tog; for the eyes the g.yar mo thang flower. If the above 

are not available, any flower that is not poisonous may be collected. The flowers are 

washed and well dried. 

The pill will also contain arura gser mdog, arura, human flesh, and dbang lag. All 

of these are necessary, essential medicines. Whichever medicine is apt for the specific 

illness is used in the same measure as the arura. Ambrosia pills with seven benefits can 

also be added, and other blessed substances, honey and jaggery.

Pills the size of a large sheep dropping are made and placed in a precious NDSƗOD. 

Offerings are made before the three jewels according to one’s circumstances and the 

practitioner then sits in meditation, reciting the 69Ɩ�%+$�+$ mantra. Instructions are 

JLYHQ�IRU�YLVXDOLVLQJ�RQHVHOI�DV�D�ZKLWH�9DMUD\RJLQƯ��VWDQGLQJ�RQ�D�FRUSVH�ZLWK�KHU�

right leg stretched out. Glancing skyward, all the lineage lamas and all Buddhas arrive 

like clouds. They are attracted in the form of light and the rays dissolve into the pill, 

which turns into the ambrosia of uncontaminated wisdom. After reciting the mantra one 

thousand times one blows on the pills.

Secondly, the practice itself has four aspects: the process of consuming the 

pills, the revitalizing of the body, the removal of obstacles and the behaviour of the 

practitioner.

On taking the pills, it is said that doing the practice for the first time one should 

become accustomed gradually. The number of pills is slowly reduced over twenty-one 
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days, but at least one pill per day is taken while focusing on uncontaminated, blissful 

emptiness.

On the second aspect, physical revitalisation, the practitioner is instructed to go 

to the top of a mountain at dawn and while the sky is still grey and before the greyness 

vanishes, facing east, to eat the sky. This is to help prevent a loss of physical energy.

Third, on eliminating obstacles, the methods are connected particularly to rlung 

problems. One needs to know all methods from other sources to be rid of rlung. 

Fourth, concerning behaviour, one should perform prostrations and 

circumambulations, reciting mantras. With the mind one visualises deities, otherwise 

bad kan illnesses may result. When practising this for twenty-one days to overcome 

illness, one tries to proceed without one’s usual food for the first week. In the second 

week all illnesses might be overcome and in the third week, if relying on bcud len, 

energies will revive. If it is for other purposes, it will differ.

On ending this gradual process. If the practice is successful one is revitalised and 

becomes very strong. But it may be unsuccessful or inappropriate for some people. If 

this happens, one should not persevere and thereby endanger one’s life. 

Having concluded a (period of) bcud len practice, initially one has either tea or 

water with tsampa in it, gradually increasing the tsampa intake before returning to one’s 

normal food. If one finds alms and overeats greedily, death may result. The benefits 

claimed are the alleviation of all diseases and a long life. 

The practice is good for body, complexion and for ageing; it reduces white 

hair and wrinkles, protects from epidemics and infections and deters nits and lice. It 

increases one’s intelligence and reduces dependence on the offerings of others and 

‘obtaining by inappropriate means’. People are compassionate and ڲƗNLQƯV gather.
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Main deity and main substance employed: $YDORNLWHĞYDUD��9DMUD\RJLQƯ��Arura 

gser mdog, arura, sha chen, dbang lag. The following flowers: ba lu, rtag tu ngu pa, 

aug chos, g.yar mo.

Colophon: (f. 5a, line 5) bcud len gyi gdams pa bdud rtsi’i thigs pa zhes bya ba 

’di ni bya bral ba blo bzang chos kyi nyi mas rang gi slob ma dben par chas pa ’ga’ zhig 

gis nye bar bskul ba la brten nas tshe blos btang gi thar ba don gnyer ba rnams la phan 

pa’i bsam pas kun nas bslangs te rgyal ba dge ’dun rgya mtsho’i gsung la rang gi bla 

ma’i zhal gyi man ngag gis brgyan nas chos grwa chen po dpal ldan ’bras spungs su yi 

ger bkod pa’o//

‘This bcud len teaching called “A drop of nectar” was written by Bya bral ba blo 

bzang chos kyi nyi ma at the request of his students. He went to solitary places with 

the motivation of benefiting those who have let go of worldly concerns so as to pursue 

liberation. Supplementing the words of Gyal ba dge ’dun rgya mtsho with the pith 

instructions of my own guru, it was written at the great monastic institution of glorious 

’Bras spungs. 

Remarks: The remarks found at the beginning of the summary of contents, on who is 

an appropriate adept and on the motivations one should have for pratising bcud len are 

noteworthy. 

Text 40: 

Front page: Bcud len gyi ril bu bsgrubs nas spyod thsul dang zhabs brtan srub ’jug 

From the pill bcud len accomplishment on the behaviour and the prayer for the stability 

of life

Author: Dharma bha dra (1772-1851) 
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Source: in Gsung ’bum. Dharma bha dra. New Delhi: Tibet House, 1973-1981, vol. 2: 

425 - 431. Accessed through TBRC W20548. 

Folios: 1a-4b 

Script: dbu can

Layout: 1a: 1 line. 1b: 4 lines. 2a: 5 lines. 2b-4a: 6 lines. 4b: 4 lines.

Dating: Written on the seventeenth day of the tenth month of the (unspecified) Iron 

Tiger year. 

Content: This longevity practice provides elaborate instructions on the preparation, 

HPSRZHUPHQW�DQG�FRQVXPSWLRQ�RI�$PLWƗ\XV�bcud len pills. 

Homage is offered to $PLWƗ\XV prior to treating specific ailments. For wind 

problems ra mo shag is used; for bile, rtag tu ngu; for phlegm, calcite; for negative 

vital force in the body, dbang lag. To improve general physical health, arura gser mdog 

and ra mo shag are suggested. These are purified and detoxified, then poured through 

a sieve and boiled in another pot. Honey, calcite and cow’s milk to make a broth are 

added. Next day, when solidified, the powders of arura gser mdog, rtag tu ngu pa and 

calcite, along with jaggery are blended in. Round pills the size of a rabbit’s droppings 

are made and dried.

Secondly, having prepared the pills for their empowerment, pills are placed in 

a suitable NDSƗOD on an altar. The front of the skull should be facing the practitioner 

and the NDSƗOD covered with a cloth with a string of five-coloured threads attached to 

a vajra. The refuge prayer is recited. One purifies everything into emptiness, reciting 

a mantra. From the space of emptiness, on top of a throne of precious metals held up 

by peacocks, a lotus emerges from a 3$ۧ syllable. From the A syllable a moon seat 

emerges. On that moon throne is the +5Ʈۉ syllable, above which one visualises oneself 
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DV�D�UHG�$PLWƗEKD��KDQGV�LQ�D�PHGLWDWLYH�HTXLSRLVH�SRVLWLRQ��KROGLQJ�WKH�ORQJHYLW\�YDVH��

One recites syllables and carries out visualisations leading to a state of unification with 

$PLWƗ\XV��7KH�YLVXDOLVDWLRQV�LQFOXGH�ZLQG�HQHUJ\��ILUH��D�WULSRG�ZLWK�D�KXPDQ�KHDG��

human flesh and urine, the meats of cow, ox and dog, blood, elephant flesh and semen 

emanating from the different syllables. Light emanates, wind blows, fire blazes, and 

all the ingredients in the NDSƗOD�dissolve into red and white nectar and bubble away. 

As further light emanates, the essence of the five elements, the longevity, fortune and 

charismatic power of all sentient beings, all the blessings of the bodhisattvas manifest. 

All these are summoned in the form of the five nectars with shining light and dissolve 

into the nectar in the NDSƗOD. Reciting and visualising in that way, one recites 2ۧ�Ɩۉ�

+ǋۧ, imagining that the three syllables dissolve into the wisdom nectar. The siddhi of 

immortality is bestowed. The practice is dedicated to the ORNDSƗOD (worldly protectors) 

and to ’Phrog ma (female \DN܈D). One practises four sessions every day, ideally for 

seven days; the middle way is for five days or three days, or at the very least for one 

day.

Thirdly, having practised, instructions follow on how to consume the pills. ‘The 

pills are not to be seen by anyone else. From the first day of the waxing moon, at 

GDZQ��RQH�YLVXDOLVHV�RQHVHOI�DV�$PLWƗ\XV�DQG�UHFLWHV�D�PDQWUD��2QH�LPDJLQHV the white 

 ƗNLQƯ�appearing at the heart from the +ǋۧ syllable. From the +ǋۧ at the heart, lightڲ

emanates and the essence of VDۨVƗUD and QLUYƗ۬D is collected and dissolves into the 

nectar in the NDSƗOD. The nectar overflows and from the three arteries at the heart it 

spreads through one’s body, filling it and bestowing immortal life. Imagining this, one 

eats the pill’.

Main deity and main substance employed: $PLWƗ\XV��Ra mo shag, rtag tu ngu; cong 

zhi, dbang lag; arura gser mdog; honey and cow’s milk.
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Colophon: There are three separate sections relevant to the authorship and origin of the 

text.

(f.424, line 6) tshul ’di ma gcig grub pa’i rgyal mo dang/ skyes mchog rgyal 

mtshan dpal bzang thugs kyi bcud/ rim brgyud gdams pa’i ’phreng bas gsal byas pa/ ces 

pa ’di yang Dharma bhadras sbyar ba’o/ ces pa ’di yang dge tshul ma skal bzang chos 

skyid nas sngar gyi yun brtan tshigs bcad lnga po’i snyon mar tshigs bcad gsum pa zhig 

dgos tshul nan cher byung ba bzhin/ bgrang yas bskal par mi ’gyur rtag brtan shog/ 

dang khyod zhal bdud rtis yongs brlan gdul bya’i son/ zhes pa’i bar du ’jug rgyur lcags 

stag zla ba bcu pa’i tshe bcu bdun bzang por dhar ma bha dres sbyar pa’o/ mang ga 

lam// 

In the above statements the author, before dedicating merit, explains that this 

lineage came from Ma gcig grub pa’i rgyal mo to the great noble one, Rgyal mtshan 

dpal bzang,. He states it was written on the auspicious seventeenth day of the tenth 

month of the Iron Tiger year by Dhar ma bha dra. 

Remarks: Elaborate visualisations are used to empower the pill. The empowerment 

process is lengthier and more detailed than the actual pill consumption stage, indicating 

the importance attributed to substance empowerement.   

Text 41:

Front page: Chu’i bcud len gyi gdams pa ’chi med rig ’dzin sgrub pa’i chu rgyun zhes 

bya ba bzhugs so 

The instructions on water bcud len, called the stream of attainment of the immortal 

YLG\DGKƗUD 

Author: Btsun pa ye shes don grub bstan pa’i rgyal mtshan (1792-1855)
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Source: In Gdams ngag mdzod. Paro: Lama Ngodrup and Sherab Drimey, 1979-1981, 

vol. 17: 311- 318. Accessed through TBRC W20877. 

Folios: 1a-4b

Script: dbu can

Layout: 1a: 1 line. 1b-2a: 5 lines. 2b-4a: 7 lines. 4b: 2 lines. 

Dating: Unspecified

Content: A water bcud len practised to obtain the YLG\ƗGKDUD state. Waters deemed 

suitable and unsuitable are listed; sea and lake water must not be drunk, nor water 

touched by sun or moon rays. Rainwater, snow water, water from slow-flowing rivers 

and from springs may be used. Water from glaciers is considered the best. Ganges river 

water is deemed medicinal, as tasty as nectar and by virtue of drinking it one’s mind will 

become clearer. 

Without taking food or other beverages, one partakes only of water, meditating 

RQ�9DMUDYƗUƗKƯ��/HW�WKH�ZDWHU�ERLO��0DQWUDV�DQG�YLVXDOLVDWLRQV�RI�WKH�WKUHH�V\OODEOHV�DUH�

used to empower the water, which is imagined as nectar. Four ڲƗNLQƯV�holding NDSƗODV 

appear and from their secret places and NDSƗODV the nectar descends. One visualises all 

obstacles, illness, hunger and thirst disappearing. If problems arise in meditation, one 

can do Yantra Yoga. One can also practise gtum mo (visualising) the sun at the belly and 

the moon at the head. Practising three sessions daily, one takes pills made with honey, 

butter and old bones. Rang byung dorje (the third Karmapa) recommends mixing them 

with tsampa so as not to disrupt eating habits suddenly. Once the practice is stable, one 

can partake of chang and meat.

The practitioner is instructed to visualise various letters in the four directions and 

to visualise the letter 3$ۧ�at the throat to overcome thirst. To overcome cold, fire is 
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imagined at the forehead. To control the mind, the space element syllable is visualised. 

To overcome desire, one controls the rlung of the wind element by holding the breath in 

kumbhaka. For rlung problems one drinks bone soup.

The text concludes with a list of the benefits that should manifest in six months. 

Main deity and main substance employed: 9DMUDYƗUƗKƯ� Pills made with honey, butter 

and old bones.

Colophon: 318/L2 ces mang du thos pa’i btsun pa ye shes don grub bstan pa’i rgyal 

mtshan gyis yig rnying rnams kyi bcud bsdus pa manga lam//

Written by the erudite monk Ye shes don grub bstan pa rgyal mtshan, who 

gathered the essence from ancient documents. 

The first folio is on the origins of the practice, explaining that it is linked to 

1ƗURSƗ��KLV�GLVFLSOH�0DKDULSD�DQG�WKH�IRXU�ঋƗNLQƯ�5RKLPD��7KH�LQVWUXFWLRQ�ZHUH�JLYHQ�

by the GƗNLQƯV and written down by Karmapa Rang byung Dorje, the third Karmapa. 

Linked to Saraha, this is an authentic bcud len.

Remarks: in these instructions, based on Text 6 by the third Karmapa, there are 

visualisations said to overcome physical and mental cravings, such as thirst, hunger and 

desire, suggesting how powerful mental visualisation are deemed to be.

Text 42: 

Front page: Rdo rje phag mo bcu gsum ma’i sgrub thabs dang rde’u bcud len gyi 

gdams pa gnyis 

7KH�WHDFKLQJV�RQ�WKH�PHWKRG�RI�DWWDLQPHQW�RI�9DMUDYƗUƗKƯ and her thirteen-fold retinue, 

the secret instructions on entering the citadel of happiness

Author: Blo bzang nor bu shes rab (eighteenth century) 
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Source: In Gsung ’bum. Blo bzang nor bu shes rab. Beijing: Yellow Pagoda, 1996, 2: 

307 - 321. Accessed through TBRC W23471. 

Folios: 1a-8a

Script: dbu can

Layout: 1a-: 1 line. 1b-2a: 4 lines. 2b-8a: 6 lines. 

Dating: Unspecified

Content��7KHUH�DUH�LQVWUXFWLRQV�IURP�0L�WUD�G]R�NL�WR�YLVXDOLVH�RQHVHOI�DV�9DMUDYƗUƗKƯ��

making inner offerings and reciting mantras. One visualises the state of emptiness; from 

the <$ۧ syllable wind arises; from the 5$ۧ fire arises; from the letter A a human head 

on a tripod of three heads appears. From the A a NDSƗOD arises, white outside and red 

inside, containing five meats and five nectars. One imagines an ocean of nectar, and 

recites 2ۧ�Ɩۉ�+ǋۧ� 

The preliminary empowerment; reciting many mantras, one visualises a NDSƗOD 

arising from emptiness and offers butter lamps, flowers, incense, and food, gtor ma and 

blessings to eliminate obstacles. At one’s heart, one imagines a blue +ǋۧ from which 

lights spread and return, inviting the deities from all directions, bringing their blessings. 

One offers the blessed gtor ma to the deities and recites mantras of supplication for help 

in one’s practice. 

Offerings are made to the self-generated deities as before. One takes refuge and 

generates bodhicitta��2QH�WUDQVIRUPV�DV�9DMUDYƗUƗKƯ�DQG�IURP�WKH�KHDUW�OLJKWV�HPDQDWH��

inviting buddhas and bodhisattvas. They dissolve into the heart and one is liberated from 

VDۨVƗUD, bestowed with happiness. 

The seven limbs of offering (yang lag bdun) are carried out; 1) prostration 

2) making offerings 3) confession of wrongdoing 4) taking refuge and generating 



197

bodhicitta 5) rejoicing 6) urging the turning of the wheel of Dharma 7) supplicating not 

to enter QLUYƗ۬D.

One generates altruistic intentions and promises to engage in good deeds until 

enlightenment is reached. One should cultivate the Four Immeasurables: loving 

kindness, compassion, joy and equanimity. 

Reciting the mantra one visualises a +ǋۧ from which light shines creating a 

vajra tent surrounded by fire. A divine palace, square-shaped, with four doors. Inside the 

SDODFH�D�UHG�HLJKW�SHWDOOHG�ORWXV�XSRQ�ZKLFK�VLWV�D�UHG�9DMUDYƗUƗKƯ�RQ�D�FRUSVH�DQG�VXQ�

throne. 

There is a detailed description of her retinue of thirteen deities; each one has an 

LQGLYLGXDO�SRVLWLRQ�DQG�PDQQHU�RI�VLWWLQJ�DURXQG�9DMUDYƗUƗKƯ at the centre. On top of 

the crown of the head of each deity is a white 2ۧ syllable, at the throat a red Ɩۉ, at the 

heart a blue +ǋۧ. Lights spread from the +ǋۧ inviting the wisdom from each deity 

seated in their place, blessing the practitioner’s body, speech and mind. One recites the 

mantra again and lights spread. Water is offered to the deities who are asked for their 

blessing. One imagines the body clean and purified. Reciting mantras one imagines 

PDNLQJ�RIIHULQJV��DQG�SUDLVLQJ�9DMUDYƗUƗKƯ with her various mantras.

2QH�UHFLWHV�9DMUDYƗUƗKƯ mantras and invites the thirteen deities, offers praise 

and gtor ma blessed with mantras for the prevention and overcoming of obstacles, 

dedicating all merits and praying for enlightenment. 

To conclude the practice, lights spread from the practitioner’s heart and strike the 

circle of protection that then dissolves. All deities dissolve into a seed at the heart. The 

practitioner also dissolves into this seed at the heart; this dot disappears like a rainbow 

in the sky.
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Main deity and main substance employed: 9DMUDYƗUƗKƯ��0DQWUDV�DQG�YLVXDOLVDWLRQ�DUH�

used, no substances or kumbhaka breathing present. 

Colophon: (f. 321, line 2) gzhan la phan pa dang rang la dgos pa’i phyir du/ lha’i 

btsun pa su ma ti ma ni pra dza nyas sbyar ba’i yi ge pa ni sang gha bha dra’o/ ’dis 

kyang rgyal ba’i bstan pa yun ring du gnas pa dang / ma gyur sems can thams cad rdo 

rje ’chang gi go ’phang thob par gyur cig//

Written for the benefit of others and his own. Lha’i btsun pa su ma ti ma ni pra 

dza composed it and the scribe was Sang gha bha dra. May this particular victorious 

teaching remain for a long time and may all sentient beings reach the state of 

9DMUDGKƗUD��

Remarks: The instructions are attributed to Mitra dzoki also known as Mitra yogin, 

who was a yogin from Orissa. The possible connections with Orissa of Text 1 were 

commented upon earlier. The eastern Indian coast region might well have played an 

important role in the formation of essence extraction traditions in India, which would 

merit more scholarly attention. 

Text 43:

Front page: Theg pa chen po dmar khrid dug lnga rang grol gyi brgyud las bcud len zas 

kyi gdams pa zhugs 

The advice on the essence extraction food that spontaneously removes the five poisons 

IURP�WKH�7DQWUD�RI�WKH�'LUHFW�,QVWUXFWLRQ�RI�0DKƗ\ƗQD

Author: Dkar ru grub dbang bstan ’dzin rin chen (1801-1860). 

Source: This manuscript belongs to the cycle of Dmar khrid dug lnga rang grol, (3827- 

3838). The manuscript was found in Mustang by Charles Ramble and is not at present 

easily available. 
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Folios: 1a-8a

Script: dbu med 

Layout: 1a: 1 line (title with swastika symbols on both sides). 2a: 4 lines. 2b-8a: 6 lines 

Dating: Unspecified

Content: The text explains two methods of practice; the first is the method of practice 

‘which relies on visible symbols’: the five elements, earth, rock, water, fire and air, 

as well as that of medicines, flowers and plants in the preparation of bcud len. The 

text continues with a detailed explanation on how to empower the substances with 

visualisations (transforming oneself into Kun tu Bzang po) and mantra recitation, 

followed finally by the explanation of the practice itself. The second method of practice 

‘relying on wisdom with no visible signs’ does not make use of substances nor of 

complicated visualisations or mantras. One merely sounds ‘A’ nine times. 

Main deity and main substance employed: Kun tu Bzang po (Samantabhadra) is the 

only deity mentioned in the text. Pills made from: earth, rgya mtshal (vermillion), btsag 

dkar (a red-whitish stone?), sindhura.

Colophon: There is no colophon per se in the text. As for the origins of the text, Dka 

ru (f. 3828b, line 3) writes he received signs through his mental awareness regarding 

this bcud len when he was out in the wilderness and had no food, and so relied on 

earth and stones to survive. Therefore, it appears that this practice does not belong to 

any particular lineage and was created spontaneously. At the moment I am not aware 

of whether Dka ru had received bcud len teachings during his life and may have been 

influenced (in this composition) by the teachings he may have previously received.

Remarks: This text describes the preparation, ritual empowerment and the actual 

practice of a bcud len said to liberate from suffering caused by any illness and to enable 
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one to enjoy longevity, clear wisdom and sharp intellect. Atypically, it begins by paying 

homage to the nature of the mind (rather than to a particular deity as in most other texts).  

Also, this manual of instructions on bcud len practice lacks any mention of breathing 

exercises, which instead appear in almost every other bcud len text thus far surveyed. 

Text 44: 

Front page: Bde mchog dkar po’i sgo nas tshe ril sogs bsgrub cing longs spyod pa’i 

tshul ’chi med bdud rtsi’i bcud len zhes bya ba bzhugs so

%\�ZD\�RI�ZKLWH�&DNUDVDূYDUD��WKH�OLIH�SLOO�DFFRPSOLVKPHQW�DQG�HQMR\PHQW��WKH�

immortality nectar bcud len’

Author: Dbyangs can grub pa’i rdo rje (1809-1887) 

Source: In Gsung ’bum. Dbyangs can grub pa’i rdo rje. Dngul chu bla brang, 1999. Vol. 

2: 157-163. Accessed through TBRC W22334. 

Folios: 1a-4b.

Script: dbu can

Layout: 1a: 3 lines. 2a: 4 lines. 2b: 5 lines. 3a-4a: 6 lines. 4b: 6 lines.

Dating: This text was written in the Water Rabbit year 1843.

Content:�:KLWH�&DNUDVDূYDUD�LV�WKH�PDLQ�GHLW\�DQG�9DMUD\RJLQƯ�DOVR�IHDWXUHV��3LOOV�DUH�

placed on a raised table, tshe chu ‘life water’ on their right and tshe chang ‘longevity 

alcohol’ to their left. A series of visualisations of syllables and deities follow. One 

YLVXDOLVHV�WKH�&DNUDVDূYDUD�PD۬ڲDOD�ZLWK�&DNUDVDূYDUD�LQ�yab yum�XQLRQ��9DMUD\RJLQƯ�

is also visualised. In the mind’s eye, mantra garlands swirl and gather good qualities, life 

essence and radiance from both VDۨVƗUD and QLUYƗ۬D. The practitioner then visualises 

receiving four separate empowerments. The first is the ‘vase empowerment’, where the 
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&DNUDVDূYDUD�LQ�WKH�YDVH�WXUQV�LQWR�OLIH�HVVHQFH�LQ�WKH�IRUP�RI�ZKLWH�VHPHQ��ILOOV�WKH�

body and bestows the life empowerment.

7KH�VHFRQG�LV�WKH�µVHFUHW�HPSRZHUPHQW¶��ZKHUH�9DMUD\RJLQƯ�LQVLGH�WKH�NDSƗOD�

transforms into the nectar of female fluid that fills the practitioner’s body and bestows 

the ‘secret empowerment’. The third is the ‘wisdom-knowledge empowerment’, where 

both white and red fluids dissolve into the crown of one’s head. Fourth is the ‘precious 

empowerment of words’ where the +ǋۧ�syllable at the heart gradually dissolves into 

the central channel. Each empowerment purifies various hindrances and obscurations 

the practitioner has accrued through body, voice and mind. The pills are finally 

consumed and auspicious prayers are recited.

Main deity and main substance employed��:KLWH�&DNUDVDূYDUD�DQG�9DMUD\RJLQƯ��3LOOV�

(ingredients unspecified).

Colophon: There is no colophon and the author does not explain exactly how he 

received the practice. The only reference to the origin and transmission of the text 

LV�IRXQG�RQ�I��E��OLQH���µDV�IRU�WKH�:KLWH�&DNUDVDূYDUD�ULWXDO��LW�ZDV�JLYHQ�E\�¶-DP�

SD¶L�GE\DQJV��0DxMXJKRৢD��WR�7VRQJ�NKD�SD��7KDW�0DxMXĞUƯ�LV�WKH�GLUHFW�VRXUFH�RI�WKLV�

teaching is reiterated on f.3b, line 5. 

Remarks: Pills are used but the text gives no instruction on how to make them, which 

makes one wonder whether there might be a previous section related to this bcud len. 

No physical yogic or breathing exercises are advocated. 

Text 45:

Front page: Bka’ gsang zab chos mkha’ khyab rang grol las/ man ngag sku gsum bcud 

len ’ja’ lus rdo rje’i sku brnyes bzhugs so
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From the cycle of ‘The profound secret teaching, space-pervading self-liberation: The 

esoteric instructions on the three NƗ\D essence extraction, the obtainment of the rainbow 

vajra body’

Author: Nyag bla padma bdud ’dul (1816-1872)

Source: In Nyag bla pad ma bdud ’dul gyi gter chos skor. Vol. 2: 219-237. Accessed 

through TBRC W23695.

Folios: 1a-11a

Script: dbu can

Layout: 1a: 1line. 1b-2a: 4 lines. 2b-9a: 6 lines. 9b: 5 lines. 10a: 3 lines.

Dating: Unspecified

Content: A bcud len of the three kayas: QLUPƗ۬DNƗ\D, VDPEKRJDNƗ\D, GKDUPDNƗ\D.

The teaching is divided into three parts, the preparation, the main practice and the 

conclusion. 

The preparation; after taking refuge and pratising bodhicitta, recitations to 

empower the offerings, exhaling the impure air and practising Yantra Yoga. 

The main part is divided into three categories: QLUPƗ۬DNƗ\D��VDPEKRJDNƗ\D, 

GKDUPDNƗ\D. Each of these in turn has three subcategories (the QLUPƗ۬DNƗ\D of 

QLUPƗQDNƗ\D, the VDPEKRJDNƗ\D of QLUPƗ۬DNƗ\D, the GKDUPDNƗ\D�of QLUPƗ۬DNƗ\D and 

so forth).

)RU�WKH�QLUPƗ৆DNƗ\D�VHFWLRQ��RQH�PDNHV�SLOOV�IRU�HDFK�VXEFDWHJRU\�

(QLUPƗ۬DNƗ\D�of QLUPƗ۬DNƗ\D, the VDPEKRJDNƗ\D of QLUPƗ۬DNƗ\D, the GKDUPDNƗ\D 

of VDPEKRJDNƗ\D) using various ingredients. One puts the pills into skull cups and 

empowers them with practice. One mentally transforms into Pad ma thod phreng rsal 

LQ�XQLRQ�ZLWK�ঋƗNLQƯ�0DQGDUDYD�DQG�VXPPRQV�DOO�%XGGKDV�IRU�EOHVVLQJ��$V�OLJKWV�
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from the whole universe and the five natural elements enter the pills one empowers the 

visualisation with mantras. One consumes seven pills, three times a day. To conclude the 

practice one carries out vase retention breathing. 

In the VDPEKRJDNƗ\D section there are numerous SUƗ۬D exercises, as well as 

recipes containing dbang lag and rock bcud len used in conjunction with human flesh. 

2QH�YLVXDOLVHV�$PLWƗEKD�DQG��UHFLWLQJ�PDQWUDV��RQH�HPSRZHUV�WKH�SLOOV��LPDJLQLQJ�OLJKWV�

integrating into the pills. Once a week one consumes a VDPEKRJDNƗ\D pill, visualising 

$PLWƗ\XV�MRLQHG�LQ�VH[XDO�XQLRQ�ZLWK�D�FRQVRUW��DQG�GRHV�EUHDWKLQJ�H[HUFLVHV�ZRUNLQJ�

with the sensation of heat. 

In the GKDUPDNƗ\D�section, for the QLUPƗ۬DNƗ\D of the GKDUPDNƗ\D�there is a milk 

bcud len, where one pours (cow’s or other) milk into water. 

In the VDPEKRJDNƗ\D�of the GKDUPDNƗ\D�one simply uses water. Salty water must 

be avoided. Water from white cliffs is considered sacred water. 

In the GKDUPDNƗ\D�of GKDUPDNƗ\D the two substances (the milky water of 

the QLUPƗ۬DNƗ\D of GKDUPDNƗ\D�and the pure water from the VDPEKRJDNƗ\D of the 

GKDUPDNƗ\D� are placed in the centre of the PD۬ڲDOD. One sounds +5Ʈۉ, and visualises 

$PLWƗ\XV�MRLQHG�LQ�VH[XDO�XQLRQ�ZLWK�KLV�FRQVRUW�WKH�UHG�3DGPD�6SDFH�4XHHQ��5HFLWLQJ�

mantras one visualises lights spreading to the enlightened beings of the ten directions. 

%HVLGHV�$PLWƗ\XV��RQH�DOVR�YLVXDOLVHV�9DMUDGKƗUD��DV�ZHOO�DV�6DPDQWKDEDGUD�DQG�

Samanthabadri joined in sexual union. All these deities, along with hosts of other 

visualised gods, dissolve into the water nectar. One recites a mantra 1000 times and then 

drinks the two types of water, and afterwards holds kumbhaka for twenty-one counts. 

The final part of the text enumerates the benefits of the practice such as the 

flourishing of rigpa, the mind no longer craving food or drink and, ultimately, the 

attainment of the inexhaustible great rainbow body of light. 
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Main deity and main substance employed: Padmasambhava, Mandarava, $PLWƗ\XV 

are the main deities. A variety of ingredients are used, including dbang lag, human 

flesh, calcite and water.

Colophon: (f. 237, line 1) shar gter khams pa padma bdud ’dul gyis/ gnas chen lhang 

lhang nor bu’i yang rtse nas/ rin po che yi shog ser spyan drangs te/ skyes bu chos bdag 

mang pos bskul pa’i ngor/ brda ris gsal la brten nas phab pa’o/ yige pa ni lung dzin 

mtha’ yas so/ nam mkha’i mtha’ khyab sems can ma lus pas/ sku gsum bcud kyi snying 

pol on nas kyang/ gdod ma’i mgon po’i go ’phang myur thob shog/

‘(I) the eastern Khampa treasure (revealer) Pad ma Bdud ’dul retrieved the 

precious golden paper (scroll) from the topmost peak of the great sacred place of Lhang 

lhang nor bu. I bestowed it, requested by many Dharma practitioners and based on the 

clear signs that appeared. The scribe was Lung ’dzin mtha’ yas. 

By extracting the heart essence of the three NƗ\DV, may all beings without exception in 

pervading space swiftly obtain the state of the primordial master (Samanthabdra).’

Remarks: A gter ma text rediscovered by Nyag bla padma bdud ’dul in Lhang lhang nor 

bu yang rtse.34 The bcud len of the three kayas is described as leading to the attainment 

of the rainbow body. Upon dying Nyag bla padma bdud ’dul’s physical body dissolved 

into the elements, leaving no bodily remains behind. This episode was investigated by 

Mathew Kapstein in an article titled: 7KH�6WUDQJH�'HDWK�RI�3HPD�WKH�'HPRQ�7DPHU�

(Kapstein 2004: 119-56)

This is the only recipe in which the utpala flower is listed. Boesi (Boesi 2006: 

70) speculates that in ancient times it corresponded to the imported Indian blue 

lotus (Nymphaea nouchali). Boesi explains: ‘The Tibetan expression utpala is the 

34  A sacred mountain in the lower region of Dokham where gter gton Sangs rgyas Gling pa 

revealed numerous treasures (Karmay and Nagano 2003:181-189). 
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transliteration of the Sanskrit word utpala that points to the blue lotus. Some plants 

thriving in Tibetan regions are the substitutes for plants that once were imported from 

India. Some of them have maintained their original Sanskrit designation as in this case.’

Text 46:

Front page: Bdud rtsi sman sgrub mdor bsdus bya tshul ’chi med rtag pa’i bcud len

The bcud len of deathless permanence that is a brief way of practising with nectar 

medicine

Author: ’Jam dbyangs mkhyen brtse’i dbang po (1820-1892)

Source: In Gsung ’bum. Mkhyen brtse’i dbang po. Gangtok: Gonpo Tseten, 1977-1980, 

vol. 16: 215 - 223. Accessed through TBRC W21807. 

Folios: 1a-5a

Script: dbu can

Layout: 1a: 1 line. 1b-2a: 4 lines. 2b-5a: 6 lines.

Dating: Unspecified

Content: There are three sections; the preparation; the main practice; the dedication 

1) The preparation

There are four aspects; the place, the time for practice, collecting the medicines 

and mixing them, the items necessary for carrying it out.

No specific instructions are given for the first three; the texts say written 

instructions from the lineage of instructions should be followed. As for the fourth (the 

necessary items for carrying it out); one fashions a PD۬ڲDOD on a table and places a 

NDSƗOD at its center, with the forehead facing one. One fills it with medicine nectar 

containing eight herbs. If only a small quantity of medicine is available, one fills the 
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base with grain and tops it with medicine nectar. One covers it with red silk and a five-

coloured mantra thread. Inner and outer offerings are made and (unspecified) ritual 

implements gathered. 

2) The main practice

This can be done with musical accompaniment or solely reciting. Only the reciting 

practice is explained here. Imagining one possesses a PD۬ڲDOD nature and focusing on 

the nectar substance before one, mantras are recited to purify it. The letters 5$ۧ�<$ۧ�

.+$ۧ�are visualised, emanating fire SUƗ۬D. On a skull tripod hangs a vast, spacious and 

glorious vessel, marked with the letter $ۧ. In the middle of the vessel there is a wheel 

with four spokes; 

At the centre: red and white bodhicittas, lion meat and the six excellent 

substances.

In the east: human excrement, elephant meat, nutmeg.

In the south: human flesh, the best horsemeat, cardamom.

In the west: peacock flesh, cloves.

In the north: urine, the flesh of the JDUXڲD��saffron.

All of the substances should have colour, odour, taste and power. 

Light rays emanate from the mantra at the practitioner’s heart. Fire blazes in 

the blowing wind, all the substances in the NDSƗOD dissolve into light and become ten 

symbolic emblems. In the middle of each are ten distinct seed syllables (+ǋۧ, 2ۧ, 

69Ɩ, $2ۧ, +20 ,ۉǋۧ, /$ۧ, 0$ۧ, 3$ۧ, 7$ۧ).

Boundless light rays fill the sky and the essence of all VDۨVƗUD and QLUYƗ۬D 

is collected and dissolves into the syllables. These instantaneously become the 

five Buddha families in union with their consorts, in the state of union of bliss and 
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emptiness. One visualises the nectar nature PD۬ڲDOD in whose eight directions are 

WKH�GHLWLHV��5QDP�UJ\DO�PD��<DPDQWDND��+D\DJUƯYD��9DMUD�$PULWD��1ƯOGD৆ঌD��0L�J�\R��

7DNNLUƗMD�DQG�WKH�WKUHH�YLFWRULRXV�RQHV��$ERYH�DQG�EHORZ�DUH�+ǌূNDUD�DQG�0DKƗEDOD��

They are splendid PD۬ڲDOD being tamers, carrying weapons. Over them, in the middle, 

there is the PD۬ڲDOD�of wrathful Takrita, and in the four directions there are four 

herukas��6DQXUDNৢD��*XK\D��%LVKZD��<DNVKD��7KH\�DUH�ILHUFH�9LFWRULRXV�2QHV�DQG�WKHLU�

respective colours are dark blue, yellow, red and green. They have a blackish hue.

Their consorts hold NDSƗODV full of blood. In the sky PD۬ڲDOD�above them is Gnam 

zhal ma, her four feet posed on the heads of the four wrathful ones. She is light blue, 

with nine heads and eighteen hands. At Gnam zhal ma’s vagina is the forehead of Sa 

nu Heruka with half of his forehead inside her. Above her is the great glorious PD۬ڲDOD 

of the deity Rdo rje tshe (Vajra Life). He is dark maroon, with twenty-one heads and 

forty-two hands; to his right are the peaceful fathers and to his left the consorts. He is 

flanked by six buddhas. One visualises the five Buddha families with their consorts. 

One visualises the PD۬ڲDOD�RI�+D\DJUƯYD��2QH¶V�OLIH�IRUFH�FRLOV�DURXQG�WKH�WKUHDG�RI�

mantra light rays and one visualises this as an offering to the five Buddha families with 

their consorts. One requests that one’s mind-stream be samaya bound. The visualised 

offerings generate joyfulness in the five Buddhas and their consorts. The buddhas 

and bodhisattvas’ siddhis and blessings are collected. The substances are now shining 

with lights endowed with the five qualities. The lights enter into the heads of the five 

Buddhas who are in the NDSƗOD. From the supreme one’s penis lights and nectars enter 

the consort’s vagina, from which lights exit and enter the crown of the head of Sa nu 

Heruka. The nectar drops fill the bodies of the four families of wrathful ones (heruka). 

Through the points where the five wrathful herukas unite with their consorts, the lights 
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and nectar strike the ten wrathful ones in the NDSƗOD�containing nectar. Lights also 

emanate from the uniting places of the five Buddha families with their consorts and 

mix with the nectar. The qualities of the inner and outer world are summoned and the 

unceasing descent of nectar blesses. Mantra recitation follows. 

There are detailed instructions on how to practise different sections of the above 

practice on different days. The section ends with the instructions on how, finally, to 

partake of the nectar, dipping one’s left thumb into it and placing it on one’s tongue 

while reciting mantras and doing visualisations. One abides in the primordial wisdom of 

the union of emptiness and pleasure. 

3) The dedication

With the sweet dew of deathless nectar, one who wants to attain permanent 

youthfulness can rely on this vajra bcud len. One will acquire the jewel of all siddhis. 

Main deity and main substance employed: Several deities, prominent ones include 

the five Buddha families, Gnam zhal ma, Sanu Heruka. Nectar containing eight 

(unspecified) herbs.

Colophon: (f. 556, line 6) Bdud rtsi sman gyi sgrub pa mdor bsdus te lag tu blang ba’i 

thsul nyung gsal nying por dril ’di ’am rdi ’dzin gnye bdag gling pa’i gsung gi rdze su 

’brangs te nyer mkho’i yan lag tu mnyang gho shas bris pa siddhi hum.

‘It is a brief practice of nectar medicine, succinct and clear, essentially constructed 

in the way it should be practised. Following the teachings of Rigdzin gter bdag glin pa, 

I, Mañjugosha, have composed it as a part of daily practice.’

Remarks: The importance attributed to meditation and visualisations for empowering 

substances is particularly evident in this text. The elaborate visualisations accompanied 

by mantras are carried out to imbue the substances with divine blessings. Both doctors 
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with whom I conversed (see Chapter 5) made it clear that visualisation is of cardinal 

importance for substance empowerment. 

Text 47:

Front page: Nye brgyud tshe khrid sgrub thabs dbang chog bcas pa ’chi med rdo rje’i 

bcud len

The immortal vajra bcud len connected with the empowerment ritual of the obtainment 

method, the direct transmission on life instructions

Author: ’Jam dbyangs mkhyen brtse’i dbang po (1820-1892)

Source: In Gsung ’bum. Mkhyen brtse’i dbang po. Vol 13:135-167. Gangtok: 

GonpoTseten,1977-1980. Accessed through TBRC W21807. 

Folios: 1a-17a 

Script: dbu can

Layout: 1a: 1 line. 1b-2a: 4 lines. 2b-16b: 6 lines. 17a: 5 lines.

Dating: Unspecified

Content: There are three parts: the preparation; the method for the main part; the 

empowerment ritual.

1) The preparation

In preparation, a mañju syllable is placed on an ornamental vase representing life 

at the centre of a raised table. On the right side is alcohol representing life; on the left 

pills; in front, a gtor ma and offerings. Before the practitioner there should be a vajra, 

bell and damaru and a small ‘inner offering’ bowl, a mda’ dar, sindhura, an ‘activity 

vase’ (las bum), flowers, gtor ma for the obstructing spirits and other ritual implements. 
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2) The method for the main part

The practitioner generates as the deity, reciting mantras and sprinkling the nectar 

from the NDSƗOD��)URP�WKH�VWDWH�RI�HPSWLQHVV��YLVXDOLVLQJ�RQHVHOI�DV�+D\DJUƯYD��RQ�D�

sun and moon disk, holding a curved blade on the right and, on the left, a NDSƗOD filled 

ZLWK�EORRG��ZLWK�DERYH�KLP�D�QHLJKLQJ�JUHHQ�KRUVH�KHDG���+D\DJUƯYD�ZHDUV�HLJKW�VNXOOV�

and blazing wisdom fire is all around. Regarding the offering for the obstructing spirits, 

from the state of emptiness arises an 2ۧ syllable, from which appears a very light, 

enormous precious vase, and within it, a pure gtor ma and the unhindered five desired 

qualities. The practitioner is instructed to recite 2ۧ�Ɩۉ�+ǋۧ three times, perform 

mudras and dedicate the five desired qualities to all sentient beings.

Sounding +5Ʈۉ, all the obstructing demons are invited and offered the gtor ma. 

They are then requested to leave and if they do not, they must be ordered fiercely to do 

so. 

(f. 138) The practitioner is instructed to perform a complex series of visualisations 

DQG�PDQWUD�UHFLWDWLRQ��6HOI�YLVXDOLVLQJ�DV�+D\DJUƯYD��RQH�JDWKHUV�OLJKWV�IURP�WKH�KHDUW�RI�

WKH�SURWHFWRU�$PLWƗ\XV��ZLWK�PDQWUDV�DQG�PXGUDV�DQG�SOD\LQJ�RI�LQVWUXPHQWV��+RPDJH�

LV�SDLG�WR�WR�9DMUDGKƗUD��,QYRFDWLRQV�DUH�GHGLFDWHG�WR�$PLWƗ\XV�DQG�RQH�SURVWUDWHV�

before him. Nonvirtuous actions are confessed and PD۬ڲDOD offerings made to Kun tu 

bzang po. Then one imagines obtaining the siddhi of deathlessness and dedicating it to 

all sentient beings, collecting the merit. All virtues dissolve within as one continues to 

make offerings.

(f. 141) On a seat held up by lions one visualises the letter 3$ۧ; on top of it a 

lotus; on top of the lotus a 5$ۧ syllable; on top of that a sun disk with an A with a 

moon disk mounted, and a long red +5Ʈۉ�OHWWHU�WKDW�EHFRPHV�+D\DJUƯYD��
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7KH�SUDFWLWLRQHU�EHFRPHV�$PLWƗ\XV��UHG�LQ�FRORXU��RQH�IDFH�DQG�WZR�KDQGV��2QH�

hand is in meditative equipoise, holding a vase filled with nectar. Holding a mda’ dar 

in the other hand, he is wearing ornaments, very peaceful and smiling. His body is of 

the nature of light and he is surrounded by manifestations of himself, a secret wisdom 

 ƗNLQƯ and Guru Rin po che, and by other buddhas. All the lineage of gurus amass likeڲ

clouds, at their foreheads the letter 2ۧ� Ɩۉ at the throat and +ǋۧ at the heart; from 

there lights go to western dbe ba chen and invite all wisdoms. One visualises being 

empowered by all 7DWKƗJDWDV. On top of the vessel filled with nectar one visualises the 

mantra and receives the empowerment, imagining the nectar filling one’s body. Now the 

SXUH�ZDWHU�H[LWV�IURP�WKH�WRS�RI�RQH¶V�KHDG�DQG�VZLUOV�DQG�$PLWƗEKD�LV�RQ�WRS�RI�RQH¶V�

head. All power deities dissolve into the practitioner.

The practitioner is told to make offerings and request the siddhis of the deathless 

nectar, to recite mantras and perform PXGUƗV��

(f. 143) As the essence of the elements, red, yellow, blue, white and green, all 

dissolve in one’s heart, along with the glory and radiance of the three worlds, all the 

REVWDFOHV�DUH�SXULILHG��9LVXDOLVLQJ�RQHVHOI�DV�+D\DJUƯYD��ZLWK�D�UHG�SUHFLRXV�YDVH�ILOOHG�

ZLWK�QHFWDU�DW�RQH¶V�QDYHO��$PLWƗ\XV�JLYHV�HPSRZHUPHQW��7KH�SRZHU�JRGV�GLVVROYH�

into the vase he is holding. Inside the vase is a moon PD۬ڲDOD, on top of which a red 

letter +5Ʈۉ surrounded by mantras radiating lights that emanate and gather all essences. 

Habitual tendencies, fear, faults and samaya breakages are purified. 

(f. 149) All wisdom siddhis are obtained. The hundred-syllable mantra is recited 

as many times as possible. Offerings and praise requesting siddhis�IURP�$PLWƗ\XV�DQG�

the retinue of deities are recited. Again, one’s heart radiates lights that shine like sunrays 

reaching out and gathering all essences that dissolve into the +ǋۧ syllable on the 

tongue. Life obtainment is attained. 



212

(f. 150) Next there is a visualisation of the vajra disciples dissolving into the sun 

and moon, which then dissolve into white light. Then the white light dissolves into the 

NRI, and the syllable disappears like a rainbow. One recites mantras. 

3) The empowerment ritual

The environment is cleansed and the teacher gives the explanation. The disciple 

is told to practise the pacification of untimely death and all disciples attain the siddhi 

RI�OLIH��7R�DFFRPSOLVK�WKH�UDLQERZ�ZLVGRP�ERG\�RQH�YLVXDOLVHV�$PLWƗ\XV�JLYLQJ�

empowerment to all disciples and to the guru. 

There follow oral instructions featuring Mkha’ ’gro ma gsang ba ye shes seated 

on the sun and moon. She gives the empowerment and Guru Padmasambhava is present 

and listening. Padmasambhava dissolves into a letter +ǋۧ and the +ǋۧ dissolves 

LQWR�<H�VKHV�PNKD¶�¶JUR�PD��1RZ�$PLWƗEKD�LV�JLYLQJ�WKH�ORQJ�OLIH�HPSRZHUPHQW��

$YDORNLWHĞKYDUD�JLYHV�WKH�JUHDW�0DKƗPXGUƗ�HPSRZHUPHQW��+D\DJUƯYD�LV�YLVXDOLVHG�

giving secret empowerment to all gods and demons, taming them. Through this the 

practitioners are granted the siddhi of long life and one will see the true bodies of 

Padmasambhava and Dpal ldan rdo rje. You will see Dpal ldan bsod nams rgya mtsho in 

whirling light. There follows a list of names of masters of the lineage. 

(f. 152) 0D۬ڲDOD offerings are made to the deities visualised previously (Mkha’ 

’gro ma gsang ba ye shes, and so forth). Then, the practitioner recites three times an 

aspirational prayer of refuge and bodhicitta. Further visualisations follow in which 

$PLWƗ\XV�LV�LQVHSDUDEOH�IURP�RQH¶V�URRW�JXUX��3DGPDVDPEDYD�LV�DOVR�LQ�WKH�JURXS�RI�

lineage gurus. One visualises taking all sentient beings to this sacred place and reciting 

a mantra. Everything dissolves into emptiness. From the emptiness, a syllable 3$ۧ 

emerges, from there a lotus and on top of it a 5$ۧ� on top of the 5$ۧ a sun, on top of 

it an A, above it a moon PD۬ڲDOD with a red +5Ʈۉ syllable. Now all disciples transform 

LQWR�UHG�$PLWƗ\XV�GHLWLHV�KROGLQJ�ORQJ�OLIH�YDVHV�
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(f. 154) With Padmasambhava visualised, with his heart light going out to the 

west, one invites the bodhisattvas, who dissolve into oneself. Visualizing the gurus of 

WKH�OLQHDJH��$PLWƗ\XV�DQG�*VDQJ�ED�\H�VKHV��RQH�UHFLWHV�WKH�PDQWUD�DQG�VXSSOLFDWHV�

them to grant siddhis. The mantras are recited three times. One imagines receiving the 

ORQJ�OLIH�HPSRZHUPHQW�IURP�$PLWƗ\XV¶V�YDVH��WKHQ�UHFHLYLQJ�WKH�HPSRZHUPHQW�DJDLQ�

through the long life pill and the long life alcohol, visualising in front of one the +5Ʈۉ 

syllable on top of a moon PD۬ڲDOD�LQ�$PLWƗ\XV¶V�KDQG��IURP�LW�OLJKW�DULVHV��VXUURXQGHG�

by mantras and five-coloured thread lights. The lights spread out purifying the Lord of 

Death and reaching the practitioner and all acquaintances, demons, ghosts, nonhumans, 

and thieves and then return, filling the NDSƗOD, the vase and the begging bowl. 

They all dissolve into the mantra garland from which nectar pours forth; it fills the 

vase and then pours into the crown of the practitioner’s head, filling all the inner body.

One then washes the outer body and becomes like a diamond, indestructible and 

all conquering. Wishing to attain the siddhi of immortality, one rings a bell and with 

one’s disciples recites mantras. The fortunate ones receive the life empowerment from 

the practitioner. Their life becomes diamond-like, victorious and never sets. They 

become YLG\DGKƗUDV�beyond death. When the mantras are recited, flowers are scattered. 

Bells are rung as aspiration prayers are said. All lost power and longevity is regained. 

If samaya�LV�EURNHQ�RQH�WULHV�WR�PHQG�LW��2QH¶V�YRZV�DUH�UHIUHVKHG��$PLWƗ\XV�LV�

visualised once again. One washes one’s body, purifying all that has been obscured and 

accumulated illnesses. One’s body elements and life are refreshed and one visualises 

attaining the state of YLG\DGKƗUD�beyond death. 

5HFLWLQJ�PDQWUDV��OLJKWV�HPDQDWH�IURP�$PLWƗ\XV¶V�YDVH�DQG�DOO�OLIH�PHULWV�RI�WKH�

three worlds dissolve into the vase. They dissolve into the crown of the head of the 
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vajra disciples filling their inner body entirely. The practitioner is told to wave a mda’ 

dar in the air and sound +5Ʈۉ again as lights emerge from one’s guru’s heart and invite 

IURP�WKH�ZHVWHUQ�ILHOG��$PLWƗ\XV��6DPDQWDEKDGUD��DQG�EXGGKDV�DQG�ERGKLVDWWYDV��ZKR�

return and surround the guru. They dissolve into the immeasurable light in the vase. 

This light dissolves into one’s head and the crown of the head of the other disciples. 

$OO�WKHLU�ERGLHV��VSHHFK�DQG�PLQGV�EHFRPH�RQH�ZLWK�$PLWƗ\XV¶V�ERG\��VSHHFK�DQG�

mind. One wishes for attainment of the YLG\DGKƗUD state beyond death a and imagines 

that obscuration and all illnesses disappear, and that one has protection from the 

provocations of QƗJD and gyalpo.

Now, one takes the thread from the vase, tying it so that it connects to the heart. 

This is the life alcohol (tshe chang) empowerment in which one drinks and imagines 

that the QƗڲL and 72,000 channels are filled with nectar. The working of the conceptual 

mind is suspended. One is in an inseparable union of bliss and emptiness. The power of 

the rtsa, rlung and thigle are refreshed. One attains the YLG\DGKƗUD�of life without death, 

recites the mantra and hands out the nectar. 

The empowerment arises through the life pill. The essence of VDۨVƗUD and 

QLUYƗ۬D is combined in the pill and by taking it the 84,000 illnesses and 80,000 types 

of obscuration and obstacles are all purified and one attains the YLG\DGKƗUD state 

beyond death. The aspiration prayer is recited, along with mantras and the life pills are 

handed out. Further visualisations follow. One imagines the disciples transforming into 

$PLWƗ\XV��+H�DSSHDUV�ZLWK�WKH�JXUX�OLQHDJH��7KH�SUDFWLWLRQHUV�PXVW�YLVXDOLVH�D�UDLQ�RI�

flowers and musical sounds, and also recite the hundred-syllable mantra and confess 

thoroughly their aspirations.

The previous practices were carried out reading the text. There now follow 

instructions for a silent meditation: from the heart, lights go out and invite enlightened 
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beings from the western field, and gtor ma and water are offered. Reciting mantras, the 

life essence dissolves into one and one receives siddhis.

Offering gtor ma, one imagines a NDSƗOD surrounded by wind and fire with above 

it the five nectars and five fleshes. The liquid within boils and dissolves into light and 

the nectar essence and offerings fill the sky. Mantras are recited to empower the thsogs 

offerings. +5Ʈۉ is sounded. One visualises the twenty-four palaces of bde ba can. In 

all directions there are lotuses and lights and the immortal three roots and the host of 

deities. These are invited. One sounds +5Ʈۉ�DJDLQ��YLVXDOLVLQJ�$PLWƗ\XV��6DQJZD�<HVKH�

and Padmasambhava and the lineage gurus there, eating the tshogs food. Mistakes 

and vow breakages are confessed. One asks them to grant the supreme life siddhi. 

Transforming into the PD۬ڲDOD deities, one eats the food, offers the leftovers and recites 

mantras and performs mudras to invite the lower beings as guests. +5Ʈۉ is sounded and 

samaya nectar is offered to the protector deities of the PD۬ڲDOD. All that is negative is 

abandoned, all that is positive is increased. Mantras are recited. If the deities are present, 

they are requested to stay. If they are no longer there, one visualises that they have 

dissolved within one. Dedications and aspiration prayers are offered. 

Main deity and main substance employed: +D\DJUƯYD�DQG�$PLWƗ\XV��/RQJ�OLIH�SLOOV�

and long life alcohol.

Colophon: (f.167, line 3) ’di’ brgyud pa ni/ ngag dbang blo bzang rgya mtsho nas/ 

byams pa ngag dbang lhun grub/ rmor chen kun dga’ lhung grub/ gnas gsar ba legs 

pa’i ’byung gnas/ ’phags pa dge legs rgyal mtshan/ bla ma skal bzang bstan dar/ bka’ 

bcu byams pa blo gros/ slob dpon ’phags pa mchog dga’/ chos rje ngag dbang ’jams 

dbyangs rdo rje ’dzin pa kun dga’ dpal ldan/ des dbang mkhyen brtse’i dbang po la’o// 

‘As for this lineage, it is from Ngag dbang blo bzang rgya mtsho to Byams pa 
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ngag dbang lhun grub to Rmor chen Kun dga’ lhun grub to Gnas gsar ba legs pa’i 

’byung nas to ’Phags pa dge legs rgyal mtshan to Bla ma Skal bzang bstan Tar to Bka’ 

bcu byams pa blo gros to Slob dpon ’phags pa mchog dga’ to Chos rje ngag dbang ’jam 

dbyangs to Rdo rje ’dzin pa kun dga’ dpal ldan who gave it to me, Mkhyen brtse dbang 

po.’

Remarks: this text is very rich in details with regard to ritual procedures. 

Text 48:

Front page: ’Chi med bcud len gyi man ngag bkra shis zho yi snying po 

The pith instructions of deathless bcud len, the auspicious yoghurt essence

Author: ’Jam dbyangs mkhyen brtse’i dbang po (1820-1892)

Source: In 6JUXE�WKDEV�NXQ�EWXV. Kangra, H.P.: Indo-Tibetan Buddhist Literature 

Publisher, Dzongsar Institute for Advanced Studies, vol. 10: 699-715. Accessed through 

TBRC W23681. 

Folios: 1a-8b

Script: dbu can

Layout: 1a: 1 line. 1b-2a: 5 lines. 2b-8b: 7 lines. 

Dating: Unspecified

Content: A flower bcud len WUHDWLVH�DWWULEXWHG�WR�9DMUD\RJLQƯ and which was passed on 

to Pha dam pa Sangs rgyas (d. 1117).

Ba lu and rtag tu ngu are mixed with a ru ra, dbang lag, as well as the six 

SUHFLRXV�VXEVWDQFHV�DQG�RWKHU�LQJUHGLHQWV��2QH�YLVXDOLVHV�RQHVHOI�DV�9DMUD\RJLQƯ�DQG�D�

mantra is recited a thousand times to empower the pills. Further instructions on how to 

consume the pills are present. The text ends describing a range of benefits resulting from 

the practice. 
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Main deity and main substance employed��$YDORNLWHĞYDUD�DQG�9DMUD\RJLQƯ�DUH�WKH�

deities invoked in this flower bcud len. Some of the main plants used are: ba lu, rtag tu 

ngu, a ru ra and dbang lag. 

Colophon: (f. 715, line 6) zhes pa’ang sgrub thabs rin po che kun las btus pa’i kha 

skang du gdams ngag rin po che’i mdzod kyi khrod nas blo gter dbang pos nyung ngur 

bsdus pa’i dge bas sems can thams cad ring ’tsho’i rten la dam chos spyod pa’i rgyur 

gyur cig//

‘As an addition to the &RPSHQGLXP�RI�3UHFLRXV�6DGKDQDV [a collection of 

sadhanas transmitted in the Sakya], among the Treasury of Precious Oral Instructions 

[of ’Jam mgon Kong sprul], there is a short dedication of merits composed by Blo gter 

dbang po which states: “May this become the cause for all beings to practise the sacred 

Dharma with a long-lasting body.”’

Remarks: This text’s contents are very similar to those of text 22. In the opening 

section (f. 700) the author notes that the text is ‘based on former instructions on the 

essence of the supreme method.’

Text 49:

Front page: Tshe sgrub zhag bdun ma’i nyams len gyi rim pa ’chi med bdud rtsi’i bcud 

len

The immortal nectar bcud len, the seven-day practice to accomplish life

Author: ’Jam dbyangs mkhyen brtse’i dbang po (1820-1892)

Source: In 6JUXE�WKDEV�NXQ�EWXV. Kangra, H.P.: Indo-Tibetan Buddhist Literature 

Publisher, Dzongsar Institute for Advanced Studies, vol. 1: 495 - 400. Accessed through 

TBRC W23681. 
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Folios: 1a-3b

Script: dbu can

Layout: 1a: 1 line. 1b-2a: 5 lines. 2b-3b: 7 lines.

Dating: Unspecified

Content: 'HVLULQJ�$PLWƗ\XV¶V�OLIH�DQG�ZLVGRP��DW�GDZQ�ZKHQ�WKH�FURZV�DUH�TXLHW�

and not cawing, the practitioner abides in VDPƗGKL�and is instructed to take refuge 

in the Buddha, Dharma, Sangha, generate bodhicitta and to meditate on the Four 

Immeasurables. In the space in front of one, the practitioner visualises a red lotus with 

D�WKRXVDQG�SHWDOV��DQG�DERYH�LW�RQ�D�IXOO�PRRQ�GLVN��D�FOHDU�UHG�$PLWƗ\XV��PDQLIHVWLQJ�

as a sixteen-year old youth. He has a single smiling face, a peaceful appearance, two 

hands joined together at the heart and holds a glowing nectar vase. He is standing with 

his feet parallel. He has pitch black matted hair; half of his hair is tied up in a knot and 

the other half falls loose, reaching his feet. He wears a red silk shawl and different silks. 

Surrounding him is a retinue of bodhisattvas, root gurus and buddhas.

With great devotion one pays homage, reciting mantras, visualising offerings, 

performing mudras and prostrating. One recites mantras three times and supplicates. 

Inhaling and exhaling from the nostrils three times, one clears the stale air. Then one 

exhales softly from the left nostril. One visualises the SUƗ۬D moving from the tip of 

one’s nose, and the [nine] syllables that make negativities and ailments disappear. 

The syllables enter the nectar-filled bowl in the Buddha’s hands. One visualises the 

immortality nectar brimming out of the vase. This is connected with the SUƗ۬D�breathing 

visualisation: inhaling it into one’s mouth, the white nectar flows through one’s mouth, 

downward. The body is filled with fire, which purifies all illnesses, obscuration, 

untimely death, and fears. One visualises attaining the immortality siddhi. Holding 
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kumbhaka breathing, one does this five, ten or fifteen, twenty times, or as much as 

possible.

One repeats the visualisation as before and now recites the mantra, one hundred 

or one thousand times with the offerings and praise as before. From the Buddha in 

VSDFH�LQ�IURQW�RI�RQH��UHG�OLJKW�GLVVROYHV�LQWR�WKH�SUDFWLWLRQHU�ZKR�EHFRPHV�$PLWƗ\XV�

with immeasurable wisdom. At the heart, atop a moon disk there is a red +5Ʈۉ 

syllable, encircled by a long mantra emanating lights that completely fill one’s body. 

One imagines attaining the long life siddhi, recites the mantra twenty-one times, then 

dedicates virtues and recites the aspiration prayer.

For those wishing to carry out the seven-day life obtainment practice, it is best 

done in the first month of the [Tibetan] New Year during the waxing moon. One focuses 

diligently for one week in retreat under an auspicious constellation, making a daily 

offering of food and white pebbles, washing one’s body every morning and, when 

finished, taking on the vows of SR܈KDGKD (healing and purifying the samaya breakages). 

After taking a break and repeating another session, one pauses in the heat of the day, 

then practices every single session in the same way, doing the SUƗ۬D exercises and 

LQFUHDVLQJ�WKH�PDQWUD�UHFLWDWLRQ��$IWHU�QRRQ��RQH�UHFLWHV�WKH�EULHI�3UDMxƗSƗUDPLWƗ��WKH�

zlog pa to repel negativities and strives to perform guardian rituals. Before going to 

sleep, one’s pillow is turned to the west and the practitioner sleeps in the lion position. 

,Q�VOHHS�WKH�FRQFHSWXDO�PLQG�LV�FXW�RXW�DQG�LQ�GUHDPV�RQH�VHHV�$PLWƗ\XV¶V�ERG\�DQG�

hears his speech. Dreaming, one will see the sun and moon rising and be undisturbed 

by outer noises. Upon awakening in the morning, one finds the begging bowl and vase 

filled with white nectar and the countryside with white tsa tsa (clay moulds). These are 

some of the virtuous signs of this special teaching. If the effects do not appear, practice 

again for seven days without interruption.
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Main deity and main substance employed: $PLWƗ\XV��3UƗ۬D�

Colophon: (f. 399, line 5) Rje btsun dam pa’i thugs bcud bdud rtsi’i rgyun/ rgyun chad 

med par bla ma’i drin las thob/ gang ’dir ris med bstan pa’i sbyin bdag che/ nor ’dzin 

skyong bdag dbang mtshan can gyi/ rgyun gyi nyams bzhes tshul du bkod pa ni/ sha 

kya’i btsun pa blo gsal ming can no/ 

µ7KLV�LV�WKH�PLQG�HVVHQFH�FRQWLQXLW\�RI�5MH�EWVXQ�7ƗUƗQDWKD��7KH�QRQVHFWDULDQ�

teacher treasure-holder, Ngag dbang mtshan can, wrote on how to practise. Shakya 

btsun pa blo gsal wrote this down.’

The texts end with a long supplication to all the masters of the lineage by Jamyang 

Khyentse Wangpo asking them to grant long life siddhi. 

Remarks: Specific respiratory exercises are connected to particular visualisations, 

providing details not usually given in other texts. The breakdown of which practices 

are more suitable to be carried out in the morning (SUƗ۬D) and in the evening (guardian 

propitiation) is interesting. Other texts in this compendium recommend that SUƗ۬D 

exercises be carried out in the morning.  

Text 50:

Front page: Mi g.yo ba’i nam mkha’i bcud len gyi zin bris bltas chog tu bkod pa phyogs 

med ri khrid khrod ’grim pa’i cha rkyen blo gtad gcig chog log ’tsho’i zhen pa rang grol

Presenting a note on unwavering sky-nectar extraction, supreme array of view, open-

hermitage essentials, single-mind focus, self-liberation from the desire for wrongful living 

Author: Gter slob Sangs rgyas chos ’phel (1829-1870)

Source: In Mchog gling gter gsar. Paro: Lama Pema Tashi, 1982-1986, vol. 11: 459 

-465. Accessed through TBRCW22642. 

Folios: 1a-4a 
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Script: dbu can

Layout: 1a: 2 lines. 1b-4a: 6 lines. 4b: 2 lines.

Dating: Written on the tenth day of spring (ston zla ra ba dmar phyogs) of an 

(unspecified) Wood Ox year.

Content: Indications as to the ideal place and season for pratising are given and one 

melodiously recites the invocation to the root lama O rgyan Mi bskyod rdo rje chang. 

One raises one’s right palm to the middle of the eyebrows and recites the Guru Rin po 

che mantra three times. One visualises one’s root lama above one’s head. 

Detailed explanations of breathing practices follow, aimed at curtailing desire for 

food and surviving on sky-nutrition. In a place where a blue sky is visible, one praises 

the lama. Blocking the left nostril, one exhales with force and visualises that diseases, 

negativities and obstacles exit the body as smoke, dissolving into space. Blocking the 

right nostril, while inhaling imagine that power and blessing enter one in the form of 

blue light. Inhaling gently from the left nostril and gently retaining the air, one then 

forcefully exhales from the right nostril. One inhales thrice from the left nostril and 

exhales thrice from the right one. Uniting one’s heels one rests hands on knees, bending 

the head down slightly. One exhales forcefully from the mouth sounding ‘Ha’ and 

tensing the body. This is repeated thrice. Visualising all three realms turning a lapis 

blue colour and inhaling this via the mouth, one retains the air in the stomach as long as 

possible, then releases it slowly through the nostrils. 

Sometimes, one sounds +ǋۧ and merges awareness and space. Sometimes, 

visualising O rgyan rdo rje chang as clear silver-white and in space before one, a 

%$ۧ syllable. Lights issue forth from the letter and return carrying back with them 

the essence of both VDۨVƗUD and QLUYƗ۬D�in the form of elixir nectars. One inhales 
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and retains the breath in the stomach. Keeping the saliva in the mouth, one visualises 

having an indestructible vajra body, all skin pores sparkling with elixir. One practices 

the extraction of essence nutrition from physical substances. Then from the %$ۧ letter 

for any period such as three, four, five, seven, twenty-one or twenty-eight days. A list of 

benefits derived from pratising concludes the text.

Main deity and substance employed: O rgyan Mi bskyod rdo rje chang, Guru Rin po 

che. 3UƗ۬D.

Colophon: (f. 464, line 5) ces pa’ang mtsho skyes ma ha gu ru’i rgyal mtshab rig ’dzin 

bla ma mchog gi bka’ stsal spyi bor mchod de/ gnas mchog nam mkha’ mdzod kyi dbu 

rtser bla ma’i gdams ngag zab mo la mos pa bgyis pa rnams slar rang gi mi brjed phyir 

rten mchog ’gyur med gling gi gtsug lag khang du gter slobs sangs rgyas chos ’phel gyi 

shing glang ston zla ra ba’i dmar phyogs kyi tshes bcur zin bris su btab pa dge’o/ dge’o/ 

dge’o// 

‘With deep reverence to the instructions of the Knowledge-Holder Lama, the 

representative of the Great Lotus Guru, I, the treasure-disciple Sangs rgyas chos ’phel, 

produced this text. I wrote it down in order not to forget the profound teachings of my 

Lama which I had received with great joy on the summit of the great sacred site of Nam 

mkha’ mdzod – Sky Treasury, on the tenth day, during the waning moon of ston zla (the 

seventh month) of the Wood Ox Year, at the main temple of the most sacred ’Gur med 

gling. May it bring virtues!’

Remarks: The text gives meditative instructions on ways to consume SUƗ۬D as 

nutrition. The importance of pratising in open spaces and the visibility of blue skies is 

stated, as it was in Text 31, for the meditator to merge space and awareness.  
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Text 51:

Front page: Dag snang ye shes drwa ba las/ ’chi med tshe yi bcud len dngos grub gter 

gyi ’byung gnas bzhugs

From the net of pure appearing primordial wisdom, the source of the rediscovered 

treasures on the accomplishment of the essence of immortality

Author: Bdud ’joms gling pa (1835-1904)

Source: In Gter chos. Bdud ’joms gling pa. Thimphu, Bhutan: Lama Kuenzang 

Wangdue, 2004, vol. 15: 202 – 207. TBRC W28732. Accessed through: 

Folios: 1a-2b

Script: dbu can 

Layout: 1a-2a: 6 lines. 2b: 1 line. 

Dating: unspecified

Content: Homage is offered to Guru Padmakara.

Regarding the place: in a solitary land free of (negative) conditions, gtor ma 

are given to the guardians of the land and the place, entrusting them as harbingers of 

favourable secondary conditions. Cooked rice and ransom effigies are offered to the 

obstructing forces. Once the deity is visualised, having cast away obstructions, one 

meditates on the PD۬ڲDOD of protection. 

Entering the actual practice session; first, after sitting cross-legged on a 

comfortable cushion, one cleanses nine times the karmic SUƗ۬D of the three poisons, 

then meditates, visualising the lama above the crown of the head, and offering many 

prayers. At the end, the master dissolves in a dimension of light within the practitioner, 

who meditates that all ailments, hindrances, impediments and karmic traces dissolve in 

space in the form of a black light. 
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2QH¶V�RZQ�WXWHODU\�GHLW\�LV�WKHQ�YLVXDOLVHG�DV�WKH�/RUG�$PLWƗ\XV��VHDWHG�RQ�D�ORWXV�

and moon seat, body red like a ruby lotus, adorned with major and minor signs, with two 

OHJV�LQ�WKH�9DMUƗVDQD�SRVWXUH��

(f. 204) In his two hands, held in meditative equipoise, he carries a life vase, and 

he wears all the ornaments of the perfect VDPEKRJƗND\D. Light emits from the essence 

of his three vajra places that are visualised in his illusory rainbow body, within a 

dimension of five rainbow-coloured lights.

The tutelary deity in the form of the Immortal Lord together with the sons of all 

the Buddhas of the three times, dissolves in the form of the samayasattva like snow 

falling into the ocean, and then the three doors change and turn into a display of the 

three vajras.

After that, one imagines that the blue essence of all space of the three worlds 

enters the mouth, and all the body is filled by that blue essence. 

Then one should practice eating the air element a hundred or a thousand times. 

Only a few cups of a beverage should be drunk the following morning and at midday 

and in the evening.

At midday, for food, having made a lump of clarified butter or a lump of oily 

dough, one eats seven times without dissipating the heat.

Food and beverages should be gradually increased little by little in accordance 

with the physique of the practitioner.

:KHQ�WKLUVW\��LQ�WKH�VSDFH�LQ�IURQW�RI�RQH��DV�EHIRUH��RQH�YLVXDOLVHV�/RUG�$PLWƗ\XV�

on a PD۬ڲDOD on a resplendent moon disc, from whom the pale-white shimmering DP܀WD 

emerges and enters the body through one’s mouth (f. 205); everything is filled by the 
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pale white light and then glittering small drops issue from all pores. To pacify thirst one 

should drink in large gulps. 

It should be known that the main point is continuously maintaining the SUƗ۬D of 

the stomach. When one talks excessively, the SUƗ۬D becomes wild; therefore one should 

train in restraining speech. At night too, in order not to lose the main point of the SUƗ۬D, 

sitting in a squatting position is advised. 

When eating and drinking a great deal, there is no control of the main point of the 

SUƗ۬D�and one becomes an unworthy recipient of this teaching; therefore, one should 

rely on a small amount.

Otherwise, the beginner’s mind, being irritated, will be unable to train for a long 

time. As eating and drinking are reduced, eating to sustain life will decrease likewise. 

This is the practice.

At the end, both food and clothing are no longer needed because of mastery over 

SUƗ۬D. As for the elements, one will have achieved the purification of the elements. 

Attainment in this practice brings longevity and absence of illness; the common 

siddhis, the eight accomplishments and the supreme accomplishment; the QƗڲL, the 

bindu and the three SUƗ۬DV will be purified in their own place. Through contemplating 

the door of accomplishment, the practitioner will have attained the state of an end to 

learning. 

Main deity and main substance employed: $PLWƗ\XV��3UƗ۬D��Eat a lump of clarified 

butter or a lump of oily dough.

Colophon: (f. 205, line 6) Zhes pa ’di rang slob dam pa mkhyen rab rgya mtsho nan du 

bskul ngor khrag ’thung bdud ’joms rdo rjes dag snang ye shes drwa ba las bsgyur pa’o/ 

dge’o/ dge’o/ dge’o//
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‘As for this, to fulfil the persistent request of my own noble disciple Mkhyen 

rab rgya mtsho, Khrag ’thung Bdud ’joms rdo rje translated it from The Net of Pure 

Appearing Primordial Wisdom.’

Remarks: This text offers some interesting insights into subtle body dynamics, the 

purpose of certain respiratory practices and SUƗ۬D circulation. In the preliminaries 

section there is a mention that exhaling the stale air nine times (an instruction often 

imparted at the beginning of bcud len practices) cleanses the karmic SUƗ۬D (las rlung) of 

the ‘three poisons’. Advice regarding factors affecting SUƗ۬D�circulation includes dietary 

recommendations: to not talk excessively (as it results in the SUƗ۬D going wild) and to 

sit in a squatting position at night. 

Text 52:

Front page: Zab gsang mkha’ ’gro’i snying thig las/ thugs sgrub ye shes nyi ma’i skor/ 

bcud len ’od gsal snying po yi/ rtsa rlung byin rlabs chos nyid sprin phung bzhugs so 

From ‘The profound and sacred heart essence of the ڲƗNLQƯV: the accomplishment 

of enlightened mind, the sun-like primordial wisdom, the essence of the clear light 

bcud len, the blessing of channels and SUƗ۬D [which is like] the amassing of clouds of 

Dharma nature’ 

Author: Bdud ’joms gling pa (1835-1904)

Source: In Gter chos. Bdud ’joms gling pa. Thimphu, Bhutan: Lama Kuenzang 

Wangdue, 2004, vol. 7: 153 - 157. Accessed through TBRC W28732. 

Folios:  1a-4a 6 lines 

Script:  dbu can

Layout: 1a-3a: 6 lines. 
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Dating: Female Sheep year, in the eleventh month of the Mongolian calendar, on the 

tenth day, in the gser smad rnga constellation.

Content: This teaching, associated with Padmasambhava, is described as the finest 

essence of all rtsa rlung methods. If applied correctly, it should enable the practitioner 

to obtain liberation in this lifetime. 

The text begins with an invocation to Padmasambhava, followed by instructions.

Practice: at dawn, in the first practice session, one takes refuge, generates 

bodhicitta and at the end of the (mantra) recitation pledges to practise bcud len and 

sounds A. The five skandhas, five GKƗWXV, five Ɨ\DWDQDV, five afflictions, objects of 

accumulation, fixations, faith, desire and attachments, all of them without exception, 

through the awareness at the core of the heart and through the powerful, skilfully 

blazing primordial wisdom fire are dissolved in the illusory dimension. One visualises 

WKH�&OHDU�/LJKW�ঋƗNLQƯ��UDGLDWLQJ��UHG�LQ�FRORXU��D�V\PERO�RI�SRZHU��+HU�VLPXOWDQHRXVO\�

peaceful and wrathful demeanor symbolises the union of VDۨVƗUD and QLUYƗ۬D. Her 

three eyes symbolise the perfect obtainment of the three NƗ\DV. Her right hand holds the 

curved knife that subjugates appearances; the left hand holds a NDSƗOD�filled with blood, 

symbolizing her enjoyment of the three worlds. 

Her dancing posture symbolises the taming of the unfaithful. 

She stands on a blooming uncontaminated flower while above it is a sun and 

moon disk symbolizing faultless skilful means and wisdom. She steps on the heart of a 

rudra that clings to his self. The left sole is turned out, subjugating the three worlds. As 

a sign of altruism, she holds a kathvanga.

(f. 154) Her voluptuous breasts symbolise a rainfall of accomplishments.

As a sign of possessing the five (VDPEKRJDNƗ\D) aspects connected with the six 

consciousnesses she is adorned with bone ornaments and a garland of white lotuses. 
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Within are the channels; at the centre of her body, the kundarma central channel 

has different colours: externally, internally and secretly, it is white, red and blue 

symbolizing the union of the essence of the three NƗ\DV. To symbolise the non-fabricated 

and primordially established four NƗ\DV, the channel has the characteristics of being 

straight, slender, lustrous and luminous. On her right side abides the ro ma channel, the 

self-appearing VDPEKRJDNƗ\D. On her left side the rkyang ma channel, the QLUPƗ۬DNƗ\D�

(that is) total compassion. To symbolise the indivisibility of ngo, rang, thugs rje they 

unite below the navel and blend into one.

As for the main rtsa ’dul: the habitual tendencies (brought about by) karmic wind 

trickle down the channel, together with all malady and suffering, from the ro ma and the 

rkyang ma, developing into a thick mist (na bun), (which) disappears in the space of the 

basic sphere. One visualises that the channels become free of all faults. One expels the 

impure air nine times. 

As for the�SUƗ۬D�EFXG�OHQ: one sounds A and visualises that at her heart centre, on 

D�ORWXV�IORZHU�WKH�DOO�SHUYDGLQJ�'KDUPDNƗ\D�ঋƗNLQƯ��GDUN�EOXH��QDNHG��VLWV�FURVV�OHJJHG�

in meditative equipoise. At her heart centre there is a sphere approximately the size of 

a pea, and at its centre is one’s own consciousness, in the form of a clear white letter 

A, very thin as if drawn by a hair. To receive the blessings of the three NƗ\DV and the 

Victorious Ones, in the form of the wisdom SUƗ۬D��one visualises a rainbow-like thread 

stretching out through the nostrils. It is inhaled swiftly, passing through the ro ma and 

rkyang ma into the clear and aware white A and the residual part drips into the cakra of 

emanation. One executes this up to one hundred times.

Engaging in the union of the three primordial wisdoms, engaging in the path 

of magnetizing power, one visualises the letter A�DW�WKH�FURZQ�RI�%UDKPƗ¶V�KHDG��WKH�

great bliss PD۬ڲDOD. In the heart centre of the all-pervading protector Khyab bdag ’od 
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min ’gyur, the lineage lamas appear one after the other. They gradually dissolve and 

are subsumed in the lama who is at the heart. The lama dissolves into a white and red 

VSKHUH�DQG�DW�%UDKPƗ¶V�ZKLWH�FURZQ�RI�WKH�KHDG��WKH�OHWWHUV�+ǌۨ and +Dۨ shine in the 

bliss-sustaining cakra; the red a shad is clear and shines; the light of the letter +$ۧ, is 

an offering to all the Victorious Ones who are invited and dissolve into the +$ۧ. The 

essence of the universe’s elements, subsumed in the letter +$ۧ, shine.

The five wisdom SUƗ۬DV stimulate the a shad, the flames of SUDMxƗ and MxƗQD 

blaze, flickering. The flames reach the letter +$ۧ and the immeasurable primordial 

wisdom of the union of bliss and emptiness is produced. Thirty-two small drops spread 

through the secondary channels in the bliss cakra and restore, by making offerings to the 

Buddha families, all that has been damaged; thus the two accumulations are perfected 

and all obscurations purified. 

Trickling down to the heart centre, the drops repair all damage (to the) Vajra 

family, perfecting the accumulations and all obscurations without exception are purified.

Trickling down to the cakra of emanation, the drops pervade it and then restore 

the damage (to the) Ratna Family, perfecting the accumulations and all obscurations 

without exception are purified. 

Trickling down to the cakra that enhances bliss, it restores the damage done (to 

the) Karma Family, perfecting the accumulations. All obscurations without exception 

are purified. 

The last thigle drop flows into the fire; the essence of the DJQLSUƗ۬D and the nectar 

blaze inseparably, pervading the channels of the bliss-sustaining cakras. 

One imagines that one has obtained the initiations of the tsal energy and rigpa and 

that one experiences the wisdom union.
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One imagines experiencing at the navel the empowerment of the word; at the 

heart, the empowerment of knowledge; at the throat, the secret empowerment; and at the 

crown of the head, the empowerment of the body.

If the practitioner holds kumbhaka and makes offerings the unfavourable 

conditions will be burnt; having made the SUƗ۬D subtle, one abides in the great state 

totally free from elaboration.

Main deity and main substance employed: Clear light ڲƗNLQƯ��3UƗ۬D�

Colophon: (f.158, line 3) zhes pa ’di yang gar bdang bdud ’joms rdo rje khrag ’thung 

rol pa rtsal lha btsun ’od gsal snying po sngags nag hum che ka ra gling pa mkha’ ’gro’i 

gtso mchog klong chen mi ’gyur rdo rje la sogs dpa’ bo mkha’ ’gro’i gling du ming gi 

tha snyan grags pa don la kun gyi skar ’debs dang gleng mot ha snyad kyi gans ma nus 

sbrang smyon zob rdzun mkhan des sa mo lug gyi lor hor zla bcu gcig pa’i tshes bcu’i 

nyin gser smad rnga la stag rtse’i g.yas logs brag rdo rje zhes grags pa’i brag dkar seng 

ge ’dra ba’i mgul nas bton te mi lo bzhi la bka’ rgyas btab nas mthar smar stod ’bros 

phug ces pa’i dben pa’i khrod du dpal ldan rang byung rgyal mos bskul ba’i ngor shog 

ser las zhal bshus te dag par phab pa’i yi ge’i mthun rkyen phun tshogs bkra shis kyis 

bgyis pa dge’o/ sarba manga lam.

Compared to Lha btsun ’od gsal snying po, Hum ka ra gling pa, Mkha’ ’gro’i 

gtso mchog klong chen, Mi ’gyur rdo rje and so forth, how can I take the place of these 

dakas and ڲƗNLQƯV? I, Gar bdang bdud ’joms rdo rje khrag ’thung rol pa rtsal, the crazy, 

hypocritical one, cannot do what he says.

In the female Earth Sheep year, in the eleventh month of the Mongolian calendar, 

on the tenth day, that of the gser smad rnga [constellation], on the right side of Stag rtse 

county, in the place of ‘Vajra Rock’ (brag dorje) from the white rock which looks like a 

snow lion, I retrieved [a terma] from its neck. I kept it for four years and finally in the 
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solitary cave of Smar stod ’bros, at the bequest of Dpal ldan rang byung rgyal mos, I 

copied it from the yellow paper. It was copied clearly by Phun tshogs bkra shis. May it 

be auspicious!

Remarks: A particular, and previously unseen, description of a ڲƗNLQƯ¶V�subtle body (f. 

154) tells us that her three channels symbolise the three kayas. Regarding the effects 

of SUƗ۬D�spreading to various areas of the subtle body, the text states that spreading the 

thig le ‘drops’ through secondary channels appease the Buddhas of the different (Ratna, 

Karma, Buddha, Vajra) families. 

Text 53:

Front page: ’Chi med bcud len sgrub pa’i thabs mchog bdud rtsi’i bum pa bzang po 

The perfect vase of elixir; the supreme bcud len method for achieving immortality

Author: ’Ju mi pham rgya mtso (1846-1912)

Source: In Gsung ’bum. Mi pham rgya mtsho.Vol. 4: 691-702. Gangtok: Sonam Topgay 

Kazi. Accessed through TBRC W5062. 

Folios:  1a-6b

Script:  dbu can

Layout: 1a: 1 line. 1b -6a: 6 lines. 6b: 2 lines. 

Dating: The tenth day of the waning moon of the eighth lunar month of the Iron Hare 

year. (1891)

Content: The full translation of this pill bcud len text is found in Chapter Four. 

Main deity and main substance employed: 0DxMXĞUƯ��3UƗ۬D�exercises. 

Colophon: f.701, line 6 Ces pa ’di rab chos lcags yos khrum zla’i dmar phyogs kyi 

tshes bcu’i nyi dros kyi thun skabs su mi pham rnam par rgyal ba’am ’jam dpal dgyes 

pa’i rdo rjer grags pas shar mar sbel ba dge’o mangalam 
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‘This was written in haste by Mipham Nampar Gyalwai, also known as Jampel 

Gyespa’i Dorje, during the morning meditation session on the tenth day of the waning 

moon of the eighth lunar month in the year of the Iron Hare. Mangalam.’ 

Remarks: see the introduction to the text’s full translation in Chapter 4. 

Text 54:

Front page: Bcud len gyi cha lag rin chen za ma tog bzhugs so 

The precious receptacle of bcud len implements 

Author: ’Ju mi pham rgya mtso (1846-1912)

Source: In Gsung ’bum. Mi pham rgya mtsho.Vol. 4: 185-199. Gangtok: Sonam Topgay 

Kazi. Accessed through TBRC W5062. 

Folios:  1a-8a 

Script:  dbu can

Layout: 1a: 1 line. 1b-8b: 6 lines. 8a: 2 lines.

Dating: The eighth month of an unspecified Fire Monkey year.

Content: One awakens at dawn, straightens one’s body, exhales the stale air and 

VHOI�YLVXDOLVHV�DV�0DxMXĞUƯ��2QH�VZDOORZV�WKH�SLOO�LPDJLQLQJ�WKDW�RQH¶V�KHDUW�GHOLJKW�

increases. One inhales and retains air according to one’s capacity. Instantly, one 

WUDQVIRUPV�LQWR�0ƗPDNL�DQG�UHFLWHV�KHU�PDQWUD�IRU�DV�ORQJ�DV�SRVVLEOH��$IWHUZDUGV��RQH�

invokes the blessings of the buddhas and bodhisattvas of the ten directions into one’s 

vajra body. Recitation of mantras follows and all that was visualised dissolves into clear 

light.

2QH�WUDQVIRUPV�LQWR�6DQJV�UJ\DV�VS\DQ�PD��%XGGKDORFDQƗ���)URP�WKH�KHDUW��

mantra lights spread and gather. From the 2ۧ at the crown of the head, while reciting 
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/RFDQƗ¶V�PDQWUDV�RQH�YLVXDOLVHV�QHFWDUV�WKDW�JDWKHU�DQG�GHVFHQG��1HFWDU�GLVVROYHV�LQWR�

the cranial aperture and fills the body, which one imagines becoming transparent, and 

recites the mantra. Then, imagining that one is eating the sky as food, one inhales more 

air and retains it. The deities dissolve. The smon lam bkra shis (auspicious aspirational 

prayer) should be recited in the first session. 

Nurturing the primordial nature of mind, one trains in conceiving everything as a 

magical illusion. A whole day is dedicated to the second session. Also, in this session, 

one ingests a pill whenever needed, at a time of one’s choice and does whatever one 

likes, increasing the heart joy and gathering essence, like the sky essence, and so forth.

At night, one visualises oneself as Gos dkar mo (Pandara) and recites her mantra. 

At the end of the session, one practices the ‘blazing and trickling down’ meditation. 

One visualises the hollow parts of the body, the three channels and the four cakras and 

expels the stale air. While inhaling, one visualises inhaling the pure essence of�VDۨVƗUD�

and�QLUYƗ۬D in the form of yellow and red lights. Visualising this as dissolving at a 

point four fingers below the navel, into the blazing a shad. The fire enters upward into 

the central channel. It strikes the red 2ۧ at the heart causing blissful heat. The fire 

touches the upside down +$ۧ syllable at the centre of the moon disk; bliss pervades. 

From there, a white stream of nectar pours forth. As soon as it touches the base of gtum 

mo’s fire, the a shad, the fire blazes more intensely, as when butter is poured on fire. 

Then, the fire melts more nectar and the blissful heat blaze increases. The red and the 

white mix and pervade all the channels, purifying the body’s impurities. One imagines 

obtaining vajra life and strength. If one holds the air as much as possible in rhythmic 

breathing, from this alone, one will accomplish the liberating air bcud len and the 

purifying transformation of the defiled material body. At the end of the session, one 
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imagines the body becoming clearer, light-like, blending into space. One remains in this 

state of equanimity. Then, at night, usually it is better to practise the instructions on clear 

light, invoking the wisdom lineage holders. Offering a SǌMƗ to the gods and ڲƗNLQƯV, 

one confesses and atones and offers gtor mas to the healers. As a support to this bcud 

len there is the long life VƗGKDQƗ�and the dedication of merit. At dawn one visualises 

RQHVHOI�DV�3Ɨ৆ঌDUDYƗVLQƯ�DQG�UHFLWHV�KHU�PDQWUD�����WLPHV��$W�WKH�FURZQ�RI�RQH¶V�KHDG��LV�

D�UHG�$PLWƗ\XV�KROGLQJ�D�YDVH��2Q�KLV�ULJKW�LV�WKH�VXQ�JRGGHVV�DQG�RQ�KLV�OHIW��WKH�PRRQ�

goddess. Holding the arrow banner and the vase, they gather the life, essence and lustre 

of VDۨVƗUD�and�QLUYƗ۬D DQG�SRXU�LW�LQWR�WKH�YDVH�LQ�$PLWƗ\XV¶V�KDQG��7KHVH�GHVFHQG�

into the crown of one’s head and fill one’s body. All obstacles are pacified.

Imagining oneself as an accomplished immortal 9LG\ƗGKDUD� one recites the 

PDQWUD�����WLPHV��7KHQ��RQH�LPDJLQHV�RQ�WKH�FURZQ�RI�RQH¶V�KHDG�WKH�GHLW\��$PLWƗ\XV��

and his retinue dissolving into the wisdom nectar. This dissolves into oneself and one 

thus imagines obtaining a sky-like (eternal) life, free from destruction. One recites 

DV�PDQ\�$PLWƗ\XV�PDQWUDV�DV�RQH�ZLVKHV��2QH�ZLOO�REWDLQ�WKH�OLIH�RI�D�9LG\ƗGKDUD 

and vajra strength. Then, the author recommends a recipe for an a ru ra bcud len 

to be carried out periodically to regenerate bodily strength, and for purification. He 

mentions that one should practice the various stone essence, water essence, and flower 

essence practices in accordance with one’s desired goals or illnesses, constitution and 

temperature. 

One should also practice SUƗ۬D\DPD and bcud len with water empowered by 

0ƗPDNL�PDQWUDV�DQG�YLVXDOLVDWLRQV��

After one week of bcud len, body parasites will be purged and one will be 

accomplished in the essence. As for this long life practice, it is very important and 
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special, so it is beneficial to do it. Not only that, but at this time recite the mantra of 

0ƗPDNL�ZKR�LV�VXUURXQGHG�E\�D�UHWLQXH��WKH�ORQJ�OLIH�SUDFWLFH�ZLOO�EHFRPH�VXSUHPHC��

The text states the practitioner should offer gtor ma to (unnamed) bcud len 

protectors, offer PD۬ڲDODV� ransom animal lives, do prostrations and so forth to 

accumulate merit. 

<RJƯQV are recommended to find a suitable young consort with whom to practise. 

It is emphasised that an eleven year-old girl is not suitable. One should ejaculate sperm 

onto the consort’s vagina and draw it back in or scoop it with one’s tongue and eat it. 

When pratising bcud len one needs to eat correctly, according to one’s inner 

constitution.

Then, there is an explanation for a practice and a recipe to expel worms, to be 

taken on an empty stomach in the middle of autumn on the eighth or tenth day. It 

consists of: srin bu ke ke ru [probably a slight mispelling of srin bu ka ka ru, scorpion], 

rtsi bo che (asafoetida), glad pa (brain), honey, white garlic, which are all mixed and 

boiled in a soup of deer intestine (VKD�EDµL�UJ\X). Should the worms be particularly 

resistant another recipe and mantra to purge them are provided. 

The text concludes by listing the benefits of pratising the great bliss nectar bcud 

len. 

The thig le of great bliss, abiding within, neither diminishes nor increases. If 

the method of restoration is well executed, one develops clear wisdom and strength. 

The common body will become the indestructible rdo rje body. It is beneficial also for 

elderly people. 

Experiences and realisations will occur. The finely treated ingredients will bestow 

strength. The mantras will restore both subtle and coarse energies. Breathing exercises 
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and visualisations will separate and awaken the subtle and coarse energies. When the 

three ingredients (mantra and air and visualisations) are combined and enhancing, the 

bcud len will certainly be accomplished swiftly. 

Main deity and main substance employed: 0DxMXĞUƯ��%XGGKDORFDQƗ�DQG�

3Ɨ৆ঌDUDYƗVLQƯ� 3UƗ۬D��A pill containing several ingredients, chiefly a ru ra.

Colophon: f.199, line 5 rig pa’i rtsal las ma bris thabs med byung/ / rang bzo ma yin 

rgyal gsung dbang du bzhag / ’dra rtsom ma yin lha yi byin rlabs yin/ don med ma yin 

don chen gter dang ldan/ gzhan phan blo dang bla ma lha yi mthu/ rten cing ’brel ba’i 

stobs las ’di byung phyir/ /skal bzang brtson ldan lus srog bla ma’i phyir/ /gtong bar nus 

pa de dag rnams kyis ’grub/ /rab tshes me sprel khrums zla’i chu gter tshes la ’chi med 

mchog grub gling du rnal ’byor pa ’jam dpal dbyes pa dbang gi rdo rjes spel ba dge 

legs ’phel lo//

‘I wrote this from my knowledge, I had to write it. It is not my making; they are 

the words of the Victorious One; it is not made by others; it has the blessings of the 

gods. It is not meaningless, it is endowed with great significance. I received it through 

the motivation to benefit others, by the power of the divine lama and the power of 

interdependence. It will be accomplished by those who are fortunate and possess 

diligence, who will give their life and body for the sake of the lama.

‘During the water treasure time of the eighth month of the Fire Monkey year, at 

’Chi med mchog grub gling, the \RJƯ ’Jam dpal dbyes pa dbang gi rdo rjes wrote this. 

May virtue increase!’

Remarks: It is interesting to note that the practitioner is instructed to meditate on 

FHUWDLQ�GHLWLHV��VXFK�DV�0DxMXĞUƯ�DQG�%XGGKDORFDQƗ�LQ�WKH�GD\WLPH�DQG�RQ�3Ɨ৆ঌDUDYƗVLQƯ�

at night. We know from the texts that certain lunar dates are associated with 



237

Padmasambhava and others with the ڲƗNLQƯ, but nothing is said about meditating on 

certain deities at particular times of the day. 

Mentions of parasites and remedies against them are common throughout 

the compendium, so I would like to reproduce a particularly detailed one found in 

this text. On f. 194, line 6 a section begins regarding the purification of obstacles 

derived from the text  ENDµ�EUJ\DG�N\L�J]KXQJ�VRJV (The Eight 6ƗGKDQD teachings of 

Padmasambhava), which concerns two families of worms. Since they demolish the 

body‘s energies,  if these worms are not defeated, then it is difficult for bcud len to be 

as effective as it should be. A method is provided: in the middle of the autumn, on the 

eight or tenth day, mix and boil srin bu ke ke ru (scorpion), rtsi bo che (asafoetida), glad 

pa (brain), honey and white garlic, in a soup of deer intestine. Consume it on an empty 

stomach, the two worms will come out from the urinary tract in the form of a silk thread. 

If this method is ineffective another recipe (f. 195, line 4) is provided to prepare a pill 

with: sdom (spider), the skin of a baby scorpion (sdig pa bu’i shun), human, goat and 

pig fat, the six precious substances, various salts. Take them on an empty stomach and 

the worms will be expelled. 

Text 55:

Front page: Bcud len sgrub pa’i tshe bka’ srung mchod thabs bdud rtsi’i char ’bebs 

The rainfall of nectar: the method for offering to the dharmapalas at the time of pratising 

bcud len

Author: ’Ju mi pham rgya mtso (1846-1912)

Source: In Gsung ’bum. Mi pham rgya mtsho. Khreng tu’u: Gangs can rig gzhung dpe 

rnying myur skyobs lhan tshogs, 2007, vol. 28: 190 - 191. Accessed through TBRC 

W2DB16631. 
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Folios: 1a-1b

Script:  dbu can

Layout: 1a-1b: 6 lines. 

Dating: Unspecified 

Content: The text states (f. 190, line 3) that whenever practising bcud len one ought to 

make offerings to the GKDUPDSƗODV before carrying out the practice. One offers gtor ma 

and�SǌMƗ beverages, purifying them with mantras.

There is an invocation asking for help in the practice and to avert illness, invoking 

the worldly protectors, the devas, the QƗJDV� the raksas (local gods), and those who 

possess various mantric powers, the immortal ڲƗNDV and ڲƗNLQƯV who look after sacred 

places, valleys and fields, the medicinal nectar goddess and the UDVƗ\DQD�GKDUPDSƗODV. 

One invites them and offers them sacred substances. 

The invocation reads: ‘Assist me in accomplishing the bcud len practice. 

Guru Rinpoche is the embodiment of the Buddha of all times. He and his disciples 

in the lineage tamed and bound by vows the immortal GKDUPDSƗODV, the long-lived 

0DKƗNƗOD�DQG�ORQJ�OLIH�JRGGHVVHV��WKH�PDOH�DQG�IHPDOH�'KDUPD�SUDFWLWLRQHUV��7KH�

skilled and powerful GKDUPDSƗODV who can bestow long life, the assembly of lower 

rank GKDUPDSƗODV, the GKDUPDSƗODV who can manifest in any form, the messengers 

of the GKDUPDSƗODV and the various XSƗVDND who look after those engaged in virtuous 

activities. The gods, QƗJDV, local deities, local guardians who help extend people’s 

lifespan and who bestow bcud len, the lesser deities, protectors and the gnyan po [a class 

of spirits said to cause serious illnesses in humans]. We request all of them to increase 

our lifespan. 
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Come, holders of profound teachings and protectors of gter ma teachings. I will 

offer you whatever you desire, gtor ma and appropriate sacred substances. I confess all 

of my mistakes and transgressions. May my confession please you! 

You are entrusted by the buddhas, YLG\ƗGKDUDV and lineage masters who gave you 

particular responsibilities; once you accept them you should not break your vows and 

should help and assist all those protectors who follow the lineage masters from whom 

you have received vows. 

Help us accomplish this nectar bcud len practice; protect us from any hindrance 

and obstacle and grant us blessings without exceptions. May we remain youthful and 

attain the vajra (indestructible) life and carry out enlightened activities’.  

Main deity and main substance employed: In this invocation one praises several 

GKDUPDSƗODV and deities. There are no substances partaken by the practitioner, but gtor 

mas and SǌMƗ�beverages are offered to the deities.

Colophon: (f.191, line 6) ’jam dpal rdo rjes spel ba manga lam//

‘’Jam dpal rdo rje composed this. Mangalam.’

Remarks: The text is not an instructional treatise about bcud len methods related to 

specific deities or substances; it is more of an aspirational prayer asking for success to 

be granted in the practice and to rid the practitioner of obstacles on the path. The text 

(f. 190, line 3) states that aspirational prayers should be recited whenever one sets out 

to practise bcud len; however the vast majority of texts in this compendium lack such 

aspirational prayers. There is also the mention of the gnyan po to whom respects are 

paid in the invocation. 
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Text 56:

Front page: Bcud len sgrub thabs mandzu shri ra sa ya na sa dha ni

The bcud len�REWDLQPHQW�PHWKRG�RQ�0DxMXĞUƯ�UDVƗ\DQD VƗGKDQƗ 

Author: ’Ju mi pham rgya mtso (1846-1912)

Source:In Gsung ’bum. Mi pham rgya mtsho. Paro, Bhutan: Lama Ngo drup and Sherab 

Drimey,1984-1993, vol. 5: 177 – 180. Accessed through TBRC W23468. 

Folios:  1a-2a 

Script:  dbu can 

Layout: 1a-1b: 6 lines. 2a: 5 lines.

Dating: Written on the fourteenth day of the eleventh month of the Wood Horse year 

(unspecified)

Content:�2QH�YLVXDOLVHV�RQHVHOI�DV�0DxMXĞUƯ�XQLWHG�ZLWK�D�FRQVRUW�DQG�KROGLQJ�D�VZRUG�

and a text of scriptures in his hand; surrounded by the four secret yum families. One 

visualises that all outer phenomenal appearances dissolve and converge into the dam 

tshig rdzas
35  substance. Thereafter, one empowers the substance by reciting several 

mantras, which transform it into wisdom nectar. The signs of the practice include 

experiences of lights and pleasant smells. If the nectar goddess appears in dreams, then 

youthfulness and indestructible life are attained.

Main deity and main substance employed:�0DxMXĞUƯ��7KH dam tshig rdzas substances.

Colophon: (f.178, line 4) zhes pa’ang nye bar mkho pa’i slad du lugs gnyis kyi ’dun 

chen po dpal lhun grub steng gi pho brang yang rtsi nas ’jam dpal dgyes pas shing rta 

zla ba bcu gcig gi tshes bcu bzhi la dge bar bris pa mangalam

35  In this text no specific ingredients are listed; as for dam tshig rdzas, Van Schaik (2010: 

62) suggests that: ‘The five nectars of tantric ritual – the faeces, urine, semen, blood and 

human flesh – are known as the samaya substances (dam tshig rdzas) because they embody this 

ritualized inherence of the divine in the ordinary’.



241

‘For the purposes of the requirement of the daily practice, on the crown of the 

spontaneously perfected palace that is the great aspiration of the two traditions, ’Jam 

dpal dgyes pa virtuously wrote this in the Wood Horse year, on the fourteenth day of the 

eleventh month.’

Remarks��7KH�ILUVW�LQVWDQFH�ZKHUH�0DxMXĞUƯ�IHDWXUHV�DV�WKH�PDLQ�GHLW\��6LPLODUO\��

7H[W����IHDWXUHV�0DxMXĞUƯ�ZKR�LV�YLVXDOLVHG�HPSRZHULQJ�WKH�bcud len substances.  

Text 57:

Front page: Pad ma longs sku tshe mtha’ yas kyi sgrub thabs bcud len dang ’brel ba 

’chi med grub pa’i sgrom zhes bya ba bzhugs so

The method for accomplishing the limitless life of VDPEKRJDNƗ\D, the so-called µ)UDPH�

for the accomplishment of deathlessness’ connected with bcud len

Author: Rang rig rdo rje (1847-1903) 

Source: In Gter chos. Rang rig rdo rje. Khreng tu’u: Gzan dkar rin po che thub bstan 

nyi ma, 2005, vol. 27: 611 – 624. Accessed through: TBRC W1PD289.

Folios: 1a-8a

Script:  dbu med

Layout: 1a: 1 line. 2a-2b: 5 lines. 3a-8a: 6 lines. 

Dating: Unspecified

Content: Time constraints prevented me from reading the complete text, but I reproduce 

here a summary of the content of the first few folios.

The text starts by listing ingredients to make life-prolonging pills: relics and 

samaya substances from supreme teachers are collected. The text also lists: five 

medicines, five incenses, five precious substances, non-poisonous leaves of trees, flower 
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seeds, clean rice, tsampa, chang, mare’s milk (beverage made from fermented mare’s 

milk) and more. 

After having beaten, ground and filtered the ingredients properly, one makes bean-

sized pills, using vermilion for their colouring. One places them in a NDSƗOD and blends 

in the bzang drug dri (six excellent odours). These are covered with five-coloured silks 

and placed in the middle of a�PD۬ڲDOD. The substances should be gathered and prepared 

by one who has pure samaya, in a solitary place. One cleans and sprinkles water and 

then prepares outer offerings, ornaments the�PD۬ڲDOD and prepares gtor ma. Now, 

taking the relics, one mixes them with dbang lag, tsan dkar po, saffron, gla rtsi, nutmeg, 

powders of precious stones, the five fleshes and the five nectars. One mixes all these 

with clean rice and makes bean-sized pills. These are then placed in a NDSƗOD with all 

the characteristics and the bzang drug dri are then mixed in. One covers the NDSƗOD in 

five-coloured silks, and places it in the middle of the�PD۬ڲDOD. One sprinkles water and 

removes hindrances and recites supplications. 

There are preliminaries, a main part and a conclusion. 

First; one practices refuge and bodhicitta, reciting it three times. One dispels 

the hindrances offering gtor ma and bsang. Sounding +5Ʈۉ one self-visualises as the 

primordial deity Padma dbang chen Heruka, extremely wrathful. 

The text continues.

Main deity and main substance employed: The primordial deity Padma dbang chen 

Heruka. Refer to the above section for the main ingredients in the pills.

Colophon: (f. 624, line 5) Pad ma longs sku tshe mtha’ yas kyi sgrub thabs bcud len 

dang ’brel ba ’chi med grub pa’i sgrom zhes bya ba bzhugs so ’di rang gzhan la nye 

’khor bsams te gsang gling pas gter gzhung gi dgongs pa’i lta ba bzhin dmar khrid du 
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bsdebs ’di’i yig ris dge sbyor shar rdzas bgyis ’dis kyang lus can rgya mtsho ’chi med 

tshe mtha’ yas kyi srog chen ’grub pa’i rgyur gyur cig sarba mangalam

‘The method for accomplishing the limitless life of VDPEKRJDNƗ\D, the so-

called “Frame for the accomplishment of deathlessness” connected with bcud len. 

Thinking that it might be necessary for others and myself, I prepared it in the form of a 

commentary with the point of view of Sangs gling pa’s gter ma text. This virtuous work 

was arranged by Shar rdza. May it become the cause for obtaining the great life force of 

limitless immortality for the ocean of beings. 6DUYD�PDQJDODP.’ 

Remarks: This is the first of a series of bcud len texts found in this compendium 

rediscovered by Rang rig rdo rje. He was a disciple of Nyag bla pad ma bdud ’dul 

and a prolific treasure revealer. His master Nyag bla padma bdud ’dul (1816-1872), 

the rediscoverer of Text 45, claimed that his practice would enable one to manifest a 

miraculous death where the cadaver shrinks or ‘disappears’. Interestingly both masters 

manifested such signs at death and a comparative study of their bcud len practices 

and mysterious deaths could be an interesting topic for future research. Rang rig rdo 

rdje’s  gter ma teachings may somehow be connected to the Mkha’ khyab rang grol 

cycle of teachings of his master Pad ma bdud ’dul. Further research on the correlations 

between these two masters’ bcud len teachings would probably bring about interesting 

discoveries regarding gter ma authorship and interconnectedness. This is one of the rare 

bcud len texts that I am aware of which prescribes the practice of bsang. (See Text 24)

Text 58:

Front page: Bla ma bka’ brgyad zab pa gten mdzad las/ bcud ldan zag med bdud rtsi’i 

bcud len rdzas tshogs bsdu thabs kyi man nag gzer ti ka
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The explanation of the Nail of Secret Instructions on the way of accumulating and 

collecting the substances of stainless nectar bcud len extracted from the gter ma treasury 

of the unsurpassable eight pronouncements

Author: Rang rig rdo rje (1847-1903) 

Source: In Gter chos. Rang rig rdo rje. Khreng tu’u: Gzan dkar rin po che thub bstan nyi 

ma, 2005, vol. 19: 455 – 458. Accessed through TBRC W1PD289. 

Folios: 1a-3a 

Script:  dbu med

Layout: 1a: 2 lines. 2a-2b: 5 lines. 3a: 2 lines.

Dating: Unspecified

Content: Yet to be analysed. 

Main deity and main substance employed: Yet to be identified.

Colophon: f. 2b, line 5 Zhes zag med bdud rtsi’i bcud len rdzas tshogs bsdu thabs kyi 

man ngag gsal ba’i lag len ’debs tshul gyi gdams pa zab mo ’di ni/ ’ga’ brag dkar gyi 

dben khrod du/ man ngag gsang mdzod gyi bdag po kho bo sku gsum gling pas mkha’ 

’gro’i gsang sgrom nas bton ’di’i/ yig ris snang med rdo rjes bgyis ’dis kyang skye bzhi’i 

sems can zag med ting ’dzin gyi bdud rtsi’i ro la longs spyod cing rgyal dbang mtsho 

skyes rdo rje’i go ’phang bde blags tu ’god pa’i rgyur gyur cig/ sa ma ya/ rgya rgya 

rgya/ bcud len rdzas tshogs bsdu thabs sarba tish thati//

These are profound instructions on the practice that clarifies the pith instructions 

on the way of accumulating and collecting the substances of stainless nectar bcud len. 

At the hermitage of ’Ga’ brag dkar, I, Sku gsum gling pa, who has the mastery of the 

secret treasury of pith instructions, retrieved this from the ڲƗNLQƯ’s secret hiding place. It 

was written down by Snang med rdo rje. May it become the cause for beings of the four 
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types of birth to enjoy the taste of stainless VDPƗGKL nectar and comfortably place them 

in the state of the Victorious One of the Lake-born Vajra (Guru Padmasambhava). The 

method of gathering bcud len substances is completed.

Remarks: It must be remembered that Sku gsum gling pa and Rang rig rdo rje are two 

name variants of the same person.

Text 59:

Front page: Tshe yi dngos grub la zab pa ’jam dpal gzhin rje’i gshed sku’i sgrub pa la 

brten pa’i zag med rdo rje’i bcud len ’chi med rang grol shes bya ba bzhugs

The profound siddhi�RI�OLIH��WKH�SUDFWLFH�RI�0DxMXĞUƯ�<DPDQWDND��WKH�ERG\�RI�WKH�

destroyer. Relying on the ‘stainless vajra bcud len of deathless self-liberation 

Author: Rang rig rdo rje (1847-1903)

Source: In Gter chos. Rang rig rdo rje. Khreng tu’u: Gzan dkar Rin po che Thub bstan 

Nyi ma, 2005, vol. 21: 619 – 630. Accessed through TBRC W1PD289. 

Folios: 1a-7a

Script: dbu med

Layout: 1a: 2 lines; 2a-2b: 5 lines; 3a-6b: 6 lines; 7a: 2 lines

Dating: Unspecified

Content: There is a section on preliminary practices and preparations, followed by three 

sections on GKDUPDNƗ\D, VDPEKRJDNƗ\D and QLUPƗ۬DNƗ\D bcud len practices.

As for the preparations, the main ingredients are: dbang lag, bamboo, calcite, a 

ru ra, ba ru ra, skyu ru ra, nutmeg, yogurt, meat, yellow pigment and the six excellent 

substances with the addition of stag horn’s blood and deer musk. This is mixed with 

milk from one hundred red cows and shaped into gold-coloured pills. Sprinkling water 
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on them, one imagines that obstacles disappear and primordial wisdom dissolves into 

the pills. [Go to] an isolated hermitage, during an auspicious constellation in the period 

between summer and autumn, where fruit trees bloom and birds gather. One visualises 

the gathering of pure PD۬ڲDODV� On a yellow four-sided table, one draws an 2ۧ syllable 

and at its centre the +5Ʈۉ syllable. Offerings are placed on these syllables. 

As for the preliminary practices, the practitioner is told: ‘Purify your mind-stream 

with the preliminary practice and be diligent in pratising Guruyoga’. 

The main practice: One takes refuge and generates bodhicitta. For removing 

REVWDFOHV��RQH�VHOI�YLVXDOLVHV�DV�D�ZUDWKIXO�0DxMXĞUƯ�<DPDQWDND��GDUN�\HOORZ�LQ�FRORXU��

His right hand raises the wisdom sword, the left hand forms a fierce, threatening mudra 

and the fingertip emanates kalpa destroying fire. From his five places and from the 

body’s every pore, emanate innumerable small, wrathful Yamantaka forms, similar to 

himself, bearing sharp weapons blazing with fire. They spread in all directions and all 

the misguided groups of spirits have no place to stay or go to. One recites the main 

mantras and the four +ǋۧ�mantra.

To create the circle of protection, the instructions are as follows: one visualises 

wrathful deities endowed with primordial wisdom light and recites the interdependence 

PDQWUD�DQG�RWKHU�PDQWUDV��2QH�YLVXDOLVHV�RQHVHOI�DV�0DxMXĞUƯ��ZLWK�DW�WKH�KHDUW�D�

SHDFHIXO�$PLWƗ\XV��KROGLQJ�D�YDVH�FRQWDLQLQJ�WKH�HVVHQFH�RI�GHDWKOHVV�OLIH��+LV�UHWLQXH�

of YLG\ƗGKDUDV� ڲƗNDV and ڲƗNLQƯV radiates light rays from their three gates. The lights 

purify one’s obscuration. One recites a mantra and visualises five-coloured light rays 

spreading to the outer world and to inner beings. Summoning their clear essence, life, 

merits and glory, particularly from the pure lands, the three roots, wrathful and peaceful 

buddhas, along with all their qualities and activities, splendour and power, dissolve 
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into the +5Ʈۉ letter at one’s heart centre, around which a garland of mantras revolves 

clockwise as mantras are recited. 

One practises the QLUPƗ۬DNƗ\D bcud len in four daily sessions and takes a pill 

every seven days. The practitioner should drink four cups of excellent tea daily. At the 

end of the session, one remains in the equipoise of samaya and wisdom, in the sphere 

of pacification of all elaborations. The practice’s benefits are listed: one will remain 

youthful, possess a melodious voice and attain the deathless vajra body. 

In the VDPEKRJDNƗ\D bcud len, one is in a state inseparable from the vivid deities 

appearing. One imagines at one’s navel an inconceivably hot black +ǋۧ letter, the 

size of the three realms. Exhaling, one imagines all obstacles disappearing. Then, one 

imagines inhaling all the splendid power of the illusory PD۬ڲDODV of the three roots. One 

takes in the essence of stillness and movement. The air is visualised as a glittering white 

+5Ʈۉ letter. One holds kumbhaka. After training for four sessions in the VDPEKRJDNƗ\D 

bcud len benefits will ensue.

In the GKDUPDNƗ\D bcud len, chang is boiled and shaped into a ball the size of a 

pigeon’s egg. One is taken at each meditation session. The practitioner engages in gentle 

kumbhaka and will be totally freed from conditioning thoughts. All elaborations will be 

pacified in the sphere of great emptiness. Moving from this base, one does not struggle 

but stays relaxed and opened, with the channels uncontrolled. The benefits are that one’s 

five aggregates and five sense faculties will be transformed into the five Buddhas; one 

will attain the stainless rainbow body. 

The final advice is that one should practice accordingly: QLUPƗ۬DNƗ\D for three 

weeks, VDPEKRJDNƗ\D for six weeks, GKDUPDNƗ\D for nine weeks.

Main deity and main substance employed: 0DxMXĞUƯ��$PLWƗ\XV��3LOOV�ZLWK�VHYHUDO�

ingredients listed in the beginning of the ‘content’ section.
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Colophon: (f. 629, line 4) zhes zag med rdo rje’i bcud len ’chi med rang grol zhes pa’i 

gdams pa khyad du ’phags pa ’di ni rig ’dzin bla ma dgyes pa’i dben khrod ’ga’ brag 

dkar gdas kyi zhol ’go min pa’i dgal tshal du kun bzang za hor bla ma’i phrin las kyi 

kha longs kho bo sku gsum gling pas bro’i gsang yig las bton ’di ni dpa’bo’i bstan pa 

tshul bzhin du gzhol ba’i slob skal bzang chos kyi bdag po ’od zer rdo rje legs par thon 

’di’i kyang skye bzhi’i bsdus pa’i sems can rnams gdos bcas kyi phung po snang med 

’pho chen dwangs ma’i skur ’grub pa’i rgyur gyur cig/ samaya/ rgya rgya rgya.

‘As for the particularly supreme teaching known as the “stainless vajra bcud 

len of deathless self-liberation”, At the pleasure grove of the White Rock Solitary 

Hermitage that pleases the YLG\ƗGKDUDV and gurus, from the sphere of buddha activities 

of the all-perfected Za hor Guru, I, Sku gsum ling pa, have extracted these from the 

secret dancing letters. It (this teaching) was given to the disciple known as Skal bzang 

chos kyi bdag po ’od zer legs pa. This bcud len enables beings conditioned by birth 

and death to accomplish the clear body of great transformation and causes their solid 

aggregates not to appear.’ 

Remarks: The text claims that if this practice is carried out properly one will 

accomplish the ‘great transference’ and at death leave behind no bodily remains. The 

inclusion of ingredients such as ‘milk from one hundred cows’ would merit further 

analysis to understand their perceived value. 

Text 60:

Front page: Bla ma bka’ brgyad zab pa gter mdzod las: bcud ldan zag med bdud rtsi’i 

bcud len gyi ril sgrub yid bzhin gter mdzod 

From ‘The treasure of the eight profound pronouncements of Guru Padmasambhava: the 
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essence extraction of stainless nectar possessing essence, the treasure of wish-fulfilling 

pills’

Author: Rang rig rdo rje (1847-1903)

Source: In Gter chos. Rang rig rdo rje. Khreng tu’u: Gzan dkar rin po che thub bstan 

nyima, 2005, vol. 19: 453-459. Accessed through TBRC W1PD289. 

Folios:  1a-4b

Script:  dbu med

Layout: 1a: 2 lines. 2a-2b: 5 lines. 3a-4a: 6 lines. 4b: 3 lines.

Dating: Unspecified

Content: The essence extraction to make pills, from the eight pronouncements of 

*XK\DVDPƗMD��

One meditates on the nature of emptiness and pours the ingredients into a NDSƗOD, 

covering them with five-coloured silks. One applies pleasing fragrances around the 

skull, meditating that on the right side of the NDSƗOD there are ڲƗNDV, and on the left side 

�ƗNLQƯVڲ

As for the actual practice; after reciting the mantra, one visualises a five-coloured 

KEM syllable at one’s heart and in front of one a NDSƗOD filled with nectar of one 

hundred flavours. One invites the blessings of the deities into the skull’s contents. 

One sounds +5Ʈۉ and imagines deities before oneself, lights expand and are 

reabsorbed, moving between oneself and the deities. The three realms of existence, 

gods, QƗJDV�and the powers of the eight nonhuman life forms, blessings and merits all 

dissolve into the pill’s ingredients. Continuously reciting Guru Rinpoche mantras one 

imagines lights from the deities going into the pills. One practises this for a month or six 

weeks. When this is completed, then one prepares the pills. One stays in retreat relying 
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on the pills, for the summer and some of the autumn months. The text ends with a list of 

the practice’s benefits.   

Main deity and main substance employed: Unspecified deities are visualised before 

the practitioner. The pills contain unspecified ingredients.

Colophon: (f. 458, line 6) ’di ni rig ’dzin bla ma dgyes pa’i dben khrod ’ga’ shel rdzong 

gi mgul dag pa lha yi ’og min gsang ba chen po’i khang bzang du/ dus snyigs mtsho 

skyes bla ma’i bris pa kho bo sku gsum gling pas mkha’ ’gro’i gab sgrom nas bton ’di’i 

yig mkhan slob ma skal bzang snang med rdo rje grub ’dis kyang skye rgu’i ’gro ba cog 

’dzad med bdud rtsi’i dpal gyi dga’ ston la rol zhing o rgyan chen po’i thugs klong rnam 

par mi rtog pa’i dbyings su grol ba’i rgyur gyur cig/ sa ma ya/ rgya rgya rgya/ bcud len 

ril sgrub gyi gdams pa sarba du athi// 

‘The “9LG\ƗGKDUD Lama Pleasing” Hermitage on the slope of ’Ga’ shel, is the 

excellent heavenly, highly secret abode of pure deities. For the degenerate times, the 

bcud len text was written by the Lake-Born Lama. I, Sku gsum Glin pa retrieved it from 

the ڲƗNLQƯ¶s treasure casket. The scribe who completed it was the disciple Skal bzang 

snang med rdo rje. Through this, may all beings enjoy the joyful gloriousness of the 

inexhaustible nectar and may it be a cause for liberating beings in the inconceivable 

sphere of Guru Rin po che’s mind expanse. The explanations on the bcud len pill 

practice are completed.’ 

Remarks: the text focuses almost entirely on the empowerment of the pills and lacks 

instructions on how to ingest them or on breathing practices. This brings one to question 

whether there might be accompanying texts.  
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Text 61:

Front page: Tshe dbang rdo rje’i srog sgrubs ril bu’i sgrubs pas cho ga tshe’i bcud len 

zhes bya ba bzhugs so 

The making of the pill of vajra life power obtainment bcud len ritual

Author: Rang rig rdo rje (1847-1903) 

Source: In Gter chos. Rang rig rdo rje. Khreng tu’u: Gzan dkar rin po che thub bstan nyi 

ma, 2005, vol. 27: 689 - 701. Accessed through TBRC W1PD289. 

Folios: 1a-7b

Script: dbu med

Layout: 1a: 1 line; 2a-2b: 5 lines; 3a-7a: 6 lines; 7b: 4 lines.

Dating: Unspecified

Content: Instructions are given for the making of the pills, their empowerment and 

WKH�SUDFWLFH�LWVHOI��7KH�SUDFWLWLRQHU�LV�WROG�WR�VXSSOLFDWH�0DxMXĞUƯ�DQG�+HYDMUD�IRU�WKH�

blessings of long life and to remove obscuration. 

There are instructions on the ingredients of the pill and its preparation.

The ingredients include relics of the Victorious Ones, the five different medicines 

(lnga log sman rigs dang), the five different incenses, and leaves from the ‘excellent 

tree’ (shing bzang po) that have the essence of life. Other ingredients include: gold, 

silver, dbang lag and mare’s milk. These are mixed with rice flour and very strong 

chang and shaped. Mustard seeds are added and the pills rolled into balls. 

,Q�WKH�SUHOLPLQDU\�VWDJH�WKH�LQVWUXFWLRQV�DUH�WR�YLVXDOLVH�0DxMXĞUƯ��SUHSDUH�gtor 

ma offerings, meditate on the emptiness of appearances; in the generation stage one is 

instructed to visualise that the PD۬ڲDOD retinue; oneself and the pills are purified.

For the actual practice:
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Sounding +5Ʈۉ, one transforms into $PLWƗ\XV�ZLWK�D�+5Ʈۉ syllable at his 

heart. Five colours spread and one unites with the glorious three roots. One imagines 

the essence and glory of the three realms dissolve into one’s heart. Reciting mantras, 

from the red +5Ʈۉ�V\OODEOH�DW�$PLWƗ\XV¶V�KHDUW��OLJKWV�VSUHDG�WR�DOO�EXGGKDILHOGV�DQG�WR�

countless buddhas. Their power, love and knowledge dissolve into the accomplishment 

pills in front of one. One recites mantras and does this practice for seven days but if 

that is not possible for at least three days. When reciting the mantras one prepares SǌMƗ 

RIIHULQJV�DQG�WUDQVIRUPV�DV�+D\DJUƯYD. One recites mantras and plays instruments. One 

imagines being in the Dharma expanse (GKDUPDGKƗWX) of the VDۨEKRJDNƗ\D realm of 

HQMR\PHQW��$NDQLৢK৬KD��2QH�WUDQVIRUPV�LQWR�WKH�SUHVLGLQJ�PDVWHU��.XQ�GSDO�OGDQ�UGR�UMH��

surrounded by his retinue. Hevajra is there along with Guru Rinpoche, Yeshe Tsogyal, 

0DxMXĞKUƯPLWUD��DQG�ĝUƯ�6LূKD��7KH\�VLW�RQ�WKURQHV�DQG�EHVWRZ�HPSRZHUPHQWV�DQG�

blessings. One is surrounded by an ocean of accomplished ones, eighty different types of 

0DKƗVLGGKD��WKH�ODPDV�RI�WKH�OLQHDJH�DQG�WKH\�JUDQW�HPSRZHUPHQWV�DQG�EOHVVLQJV��2QH�

recites +ǋۧ several times in succession, each time visualising receiving empowerments 

IURP�YDULRXV�EXGGKDV�DQG�HQOLJKWHQHG�RQHV�VXFK�DV�$PLWƗEKD�DQG�3Ɨ৆GDUDYDVLQƯ�DQG�

$PLWƗ\XV¶V�VHFUHW�PDOH�DQG�IHPDOH�XQLRQ��*XUX�5LQSRFKH�DQG�0DQGKDUD�

Finally, one recites +ǋۧ and visualises the three roots dissolving into the three 

gates of Guru Rinpoche. One visualises infinite offerings to Guru Rinpoche and 

Mandhara and to protectors. The inner and outer and secret obstacles and negative 

forces are pulverised. One visualises the buddha PD۬ڲDOD field in the sky dissolving and 

becoming inseparable with the substances. One carries out further rituals described in 

the text. Finally one prepares a PD۬ڲDOD and places the pills on it and visualises them 

receiving empowerment. Offering praises, one confesses all wrongdoings and offers the 
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PD۬ڲDOD to the root guru for his long life. Aspiration prayers are offered for all beings in 

all directions.

0DLQ�GHLW\�DQG�PDLQ�VXEVWDQFH�HPSOR\HG��$PLWƗ\XV��.XQ�GSDO�OGDQ�UGR�UMH��,QJUHGLHQWV�

include masters’ relics, five different medicines (lnga log sman rigs dang), five different 

incenses and leaves from the ‘excellent tree’ (shing bzang po). Also: pearls, gold, silver, 

dbang lag and mare’s milk, rice flour, strong chang and mustard seeds.

Colophon: There are no specific indications as to the lineage of transmission. 

Remarks: Once again we see a text containing particularly elaborate rituals and 

visualisations for the pill’s empowerment.  

Text 62:

Front page: Gsang chen ’od gsal snying gi thig las/ sprul sku’i bcud len gsal rang grol 

bzhungs 

From ‘The heart essence, the luminous great secret: the self-liberation clear light 

QLUPDQDNƗ\D bcud len’

Author: Rang rig rdo rje (1847-1903) 

Source: In Gter chos. Rang rig rdo rje. Khreng tu’u: Ggzan dkar rin po che thub bstan 

nyi ma, 2005, vol. 28: 555 - 565. Accessed through TBRC W1PD289. 

Folios: 1a-6b

Script: dbu can

Layout: 1a: 1 lines; 2a-2b: 5 lines; 3a-6a: 6 lines; 6b: 4 lines.

Dating: Unspecified

Content: First, one makes PD۬ڲDOD�and gtor ma offerings. The gtor ma should be red, 

with colourful decorations. After completing the PD۬ڲDOD one practises the bcud len.
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The instructions are as follows: one places a NDSƗOD in the PD۬ڲDOD’s centre, 

fills it with old wheat, clean rice and barley flour, covers this with a red silk cloth and 

empowers it by reciting 2ۧ�Ɩۉ�+ǋۧ, meditating in early morning, afternoon and 

evening sessions. One drinks boiled water in the early morning and evening. During the 

afternoon session one takes some food from the NDSƗOD�and cooks it in white butter. 

The ritual has three sections: preparation, the main part and the latter stage. 

1) Preparation

One takes refuge and generates bodhicitta. One accumulates merit and dispels 

obstacles by reciting mantras. One receives blessings from the Padma family in the 

Palace of the Dharma Expanse.

2) Main part

From the letter $ۧ�RQH�YLVXDOLVHV�WKDW�$PLWƗEKD�DQG�KLV�UHWLQXH�PDQLIHVW�EHIRUH�

RQH��$PLWƗEKD�KDV�D�UHG�ERG\��DQG�VLWV�SHDFHIXOO\�FURVV�OHJJHG��LQ�KLV�ULJKW�KDQG�D�ORWXV��

in his left hand a longevity vase. His consort has a white, slightly reddish complexion. 

One invites their wisdom and makes PD۬ڲDOD offerings and prostrates to the host of 

GHLWLHV��UHFLWLQJ�WKH�$PLWƗEKD�PDQWUD�DV�PDQ\�WLPHV�DV�SRVVLEOH�

3) Concluding section

One requests and the deities bestow supreme body, speech and mind 

empowerments. One confesses any transgressions of one’s vows. One makes offerings 

and receives blessings from the host of deities. One eliminates the evil spirits by 

SHUIRUPLQJ�WKH�+D\DJUƯYD�GDQFH��0RUH�FRQIHVVLRQV��SUD\HUV��LQYRFDWLRQV�DQG�DVSLUDWLRQ�

dedications are offered. 

Main deity and main substance employed��$PLWƗEKD��2OG�ZKHDW��FOHDQ�ULFH�DQG�

barley flour.
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Colophon: (f. 565, line 1) lhun grub dpal gyi bsam yas su/rigs bdag padma ’od ’bar 

gyis/ ji bzhin gdams pa ma ’khrul ba/ ’gro don dus bab byung ba’i tshe/ kho bo klong 

chen rdo rje yis/ gtan la phab cing zhal bshus so/ bka ’di pad ma mkha’ ’gros tshongs/ 

dam nyams lag tu ma shor gces/ kho ba’am chos kyi gdung ’dzin pa’i/ skal ldan skyes 

bu dam pa rnams/ ’phrad nas phung po ’od sku ru/ grol ba’i smon lam ’grub par shog/ 

sa ma ya/ rgya rgya rgya/ zab rgya/ gter rgya/ dam rgya/ sbas rgya//

‘The instructions without mistakes are given by the lineage master Pad ma ’od bar 

in the spontaneously perfected glorious Bsam yas. I, Klong chen rdo rje, prepared the 

texts at the appropriate time for the benefit of beings. These instructions are safeguarded 

E\�3DGPD�ঋƗNLQƯ��GR�QRW�DOORZ�WKHP�WR�IDOO�LQWR�WKH�KDQGV�RI�samaya breakers. Meeting 

these, may the body aggregates of fortunate ones longing to grasp the Dharma and I, 

become a body of light and may they obtain the aspiration of liberation! 6DPD\D�¶ 

Remarks: The food used for the yogin’s sustenance is placed in a NDSƗOD and resides 

there throughout the period in which it is empowered. In Chapter 5 Doctor Tenzin 

Sherab discusses the use of the NDSƗOD for empowering substances. The interested reader 

can refer to research carried out by Andrea Loseries-Leick (2008) in her study of human 

bones, skulls and relics. 

Text 63:

Front page: Gsang chen ’od gsal snying gi thig le las/ longs sku’i bcud len bde chen 

rang grol bzhugs

From ‘The great secret clear light heart essence: the self-liberating great bliss 

VDPEKRJDNƗ\D�bcud len’

Author: Rang rig rdo rje (1847-1903) 
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Source: in Gter chos. Rang rig rdo rje. Khreng tu’u: Gzan dkar rin po che thub bstan nyi 

ma, 2005, vol. 28: 539 - 550. Accessed through TBRC W1PD289. 

Folios: 1a-7a

Script:  dbu med

Layout: 1a: 1 line; 2a-2b: 5 lines; 3a-6b: 6 lines; 7a: 1 line

Dating: Unspecified

Content: Yet to be translated.

Main deity and main substance employed: Yet to be identified.

Colophon: (f. 549, line 5) bcud len bde chen rang grol ’di/ sngon tshe dpal gyi bsam 

yas su/ padmas gdams bzhin ma ’khrul ba/ kho bo klong chen rdo rje yis/ gtan la dbab 

cing zhal bsdus so/ bka’ ’di rin chen mkha’ ’gros srung/ snod med dam nyams lag ma 

shor/ shor na don snying ’phyungs la shog/ skal bzang chos kyi bdag po dang/ ’phrad 

nas man ngag ’di brten te/ lhag med ’od skur ’grub par shog/ sa ma ya/ rgya rgya rgya/ 

zab rgya/ gter rgya/ sbas rgya/ dgongs rgya/ kha tham / smrag/ sitta rgya/

The bcud len of self-liberating great bliss. In previous times, at the glorious Bsam 

yas, as instructed by Padmasambhava, without making any errors, I, Klong chen rdo rje 

SUHSDUHG�LW�DQG�JDWKHUHG�WKH�WHDFKLQJV��7KLV�WHDFKLQJ�LV�SURWHFWHG�E\�WKH�5DWQD�ঋƗNLQƯ��

do not let it fall into the hands of unsuitable recipients, samaya breakers. If it does so, 

may their hearts be removed! May it be met by those fortunate ones who have faith in 

the Dharma. By relying on these pith instructions may they accomplish the rainbow 

body! 

Remarks: The colophon mentions the accomplishment of rainbow body, a common 

theme of Rang rig rdo je’s teachings.
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Text 64:

Front page: Gsang chen ’od gsal snying gi thig le las / mi ’gyur rdo rje’i bcud len ka 

dag rang grol bzhugs

From ‘The great secret clear light heart essence: the unchanging vajra bcud len, the self-

liberating primordial purity’

Author: Rang rig rdo rje (1847-1903) 

Source: In Gter chos. Rang rig rdo rje. Khreng tu’u: Gzan dkar rin po che thub bstan 

nyi ma, 2005, vol. 28: 571 - 582. Access through TBRC W1PD289. 

Folios: 1a-7a 

Script: dbu med

Layout: 1a: 1 line; 2a-2b: 5 lines; 3a-7a: 6 lines.

Dating: Unspecified

Content: Yet to be translated 

Main deity and main substance employed: Yet to be identified 

Colophon: (f. 581, line 6) bcud len ka dag rang grol ’di/ lhun grub dpal gyi bsam yas 

su/ rigs bdag sngags rgan pad ma yis/ gdams bzhes dus bab byung ba’i tshe/ mkha’ 

’gros brda rim dang/ mi brjed gzungs gzung blo gros las/ dag ther byed cing gtan la 

phabs/ zhal bshus khrigs chags legs sdeb pa/ rdzogs pa chen po gdung ’dzin ba/ zab lam 

gsang spyod phyogs dgyes pa’i/ sngags kyi rnal ’byor brtul zhugs can/ o rgyan klong 

chen rdo rje’i/ ’gro ’dul dpa’ bo kho bos dgyes/ bka’ ’di thugs kyi srung ma las rdo rje 

mkha’ ’gror gtad/ ma dad cing log par lta ba dang snod med dam tshig nyams ral can 

gyi lag tu ma shor gces/ gal te shor na srog gcod cing snying khrag rol cig/ gsang chen 

theg mchog rgyal po’i snod du ’os pa rnams dang kho bos chos kyi gdung rabs ’dzin 

cing sgrub brgyud snying po gzhol ba’i skal bzang skyes bu dam pa rnams dang ’phrad 
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nas zab mo’i gdams pa ’di nyams su bzhes te gdan thog gcig du rdzogs pa chen po’i 

dgongs pa blo sems las ’das pa ka dag zang ka dren pa’i ngo bo mngon du gyur nas 

’ja’ lus ’pho ba chen po’i sku bsnyes pa’i rgyur gyur cig/ sa ma ya/ rgya rgya rgya/ zab 

rgya/ gsang rgya/ dgongs rgya/ rgya gsum gyis shin tu dam zhig/

Instructions for this self-liberating, primordially pure bcud len were given by 

Padma, the elder mantrika and lord of the lineage, in the spontaneously perfect glorious 

Bsam yas. At the appropriate time the different stages of the signs of the ڲƗNLQƯV, were 

made clear by the profound mind that holds the GKƗUD۬Ư [long rolls of symbolic Sanskrit 

syllables that sum up the true nature of reality] who prepared it. The one who properly 

copied and compiled this was the rdzog pa chen po lineage holder, the ascetic yogic 

mantra practitioner who delights in the secret conduct of the profound path, I the ڲƗND�

tamer of beings O rgyan klong chen rdo rje wrote it.

The last part of the colophon contains warnings about not passing the teachings on 

to samaya breakers, and aspirations expressed for attaining the rainbow body.

Remarks: I have not as yet scrutinised this teaching imparted by Padmasambhava at 

Bsam yas in Tibet.

Text 65: 

Front page: Gsang chen ’od gsal snying gi thig le las/ mngon par byang chub bcud len 

’ja’ lus rang grol bzhug so

From ‘The heart essence the luminous great secret: the essence extraction of complete 

enlightenment: the self-liberation rainbow body’

Author: Rang rig rdo rje (1847-1903) 

Source: In Gter chos. Rang rig rdo rje. Khreng tu’u: Gzan dkar rin po che thub bstan 

nyi ma, 2005, vol. 28: 589 – 599. Accessed through: TBRC W1PD289. 
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Folios: 1a-6b

Script:  dbu med

Layout: 1a:1 line; 2a-2b: 5 lines; 3a-6b: 6 lines.

Dating: Unspecified

Content: The practitioner, having paid homage to the rainbow body of 

Padmasambhava, makes PD۬ڲDOD and gtor ma offerings. The gtor ma should be green 

and one adds colourful decorations. 

One places liquor, rice and butter in the NDSƗOD. One covers this with green silk 

and places it in the center of the PD۬ڲDOD, empowers it with the�2ۧ�Ɩۉ�+ǋۧ mantra 

and meditates in early morning, afternoon and evening sessions.

In the morning one drinks green tea, and in the evening water. Every afternoon, 

one takes rice and butter from the skull at the center of the PD۬ڲDOD and boils it in a 

vessel’. 

(f. 591) The practice and prayers start. It comprises sections on the preparation, 

main part and concluding stage.

1) Preparation

One takes refuge and generates bodhicitta, accumulates merits and dispels 

obstacles by reciting mantras. One receives blessings from the Bde chen ’gyur med ’og 

min celestial palace, the deity of the karma family. One makes offerings and recites 

mantras.

2) Main part

Reciting +$�one transforms into Lord Amoghasiddhi. He has a blue body and a 

SHDFHIXO�FRXQWHQDQFH��HPEUDFHG�E\�KLV�JUHHQ�FRORXUHG�\RXQJ�FRQVRUW�6DPD\D�7ƗUƗ��

Sperm flows between them and is converted into bright light and returned to her. 
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One visualises the Karma family PD۬ڲDOD, whose nature is like a clear mirror. Sperm 

retrieving is practiced along with visualisations of light. Then, one invokes merit fields 

and makes offerings. One performs prostrations, recites mantras and makes PD۬ڲDOD 

offerings to the host of deities, confessing any transgressions of one’s vows.

3) Concluding section

All visualisations dissolve within and one invites merits. One presents the 

(unspecified) medicine, makes final offerings and confesses any mistakes. One offers 

any remaining gtor ma cakes and makes final requests to be granted blessings. One 

VXEMXJDWHV�HYLO�VSLULWV�E\�SHUIRUPLQJ�WKH�+D\DJUƯYD�GDQFH��0RUH�FRQIHVVLRQV��SUD\HUV��

invocations and aspiration dedications are offered.

Main deity and main substance employed: Amoghasiddhi embracing his consort 

6DPD\D�7ƗUƗ��2QH�HPSRZHUV�OLTXRU��ULFH�DQG�EXWWHU�DQG�FRQVXPHV�WKHP�

Colophon: (f. 599, line 3) Bcud len ’ja’ lus rang grol ’di/ sngon tshe padma ’od ’bar 

gyis/ lhun grub dpal gyi bsam yas su/ gdams pa ji bzhin ma ’khrul ba/ ’gro don dus la 

bab pa’i tshe/ padma’i gsung dang mkha’ ’gro’i brda’/ bsgyur te khrigs chags sdeb pa 

po/ rdzogs pa chen po’i gdung ’dzin pa/ o rgyan klong chen rdo rje ’am/ ’gro ’dul rol pa 

rtsal nyid do/ dam nyams rnams kyi lag tu khros mas ma shor bar bya ra ma dzod cig/ 

sa ma ya/ rgya rgya gya/ zab rgya/ gter rgya// 

This self-liberated rainbow body bcud len, taught in former times by Blazing 

Light Padma in the spontaneously perfected glorious Bsam yas, to benefit beings at the 

right time. The words of Padma and numerous signs of the ڲƗNLQƯV will appear at the 

right time. It was prepared by the lineage holders of rdzogs chen O rgyan klong chen rdo 

UMH�DQG�¶*UR�¶GXO�URO�SD�UWVDO�Q\LG��9DMUDYƗUƗKƯ�ZDWFKHV�FDUHIXOO\�VR�WKDW�WKHVH�WHDFKLQJV�

do not fall into the hands of vow breakers. 
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Remarks: This is the only text I have thus far encountered where there is a mention of a 

GDQFH��LQ�WKLV�FDVH�D�+D\DJUƯYD�RQH��WR�VXEMXJDWH�HYLO�VSLULWV��,QWHUHVWLQJ�WR�QRWH�WKDW�WKH�

gtor ma (prepared at the initial stage of the practice) are green due to the fact that this 

practice is related with the Karma family deities. Text 62 featured red 

gtor mas as that text’s practice dealt with Padma family deities.

   

Text 66:

Front page: Gsang chen ’od gsal snying gi thig le las/ chos sku’i bcud len dri bral rang 

grol bzhugs

From ‘The luminous secret heart essence: the self-liberating stainless GKDUPDNƗ\D�EFXG�

len’ 

Author: Rang rig rdo rje (1847-1903) 

Source: In Gter chos. Rang rig rdo rje. Khreng tu’u: Gzan dkar rin po che thub bstan 

nyi ma, 2005. TBRC W1PD289. 28: 519 - 531. 

Folios: 1a-7b

Script: dbu med

Layout: 1a: 1 line; 2a-2b: 5 lines; 3a-7a: 6 lines; 7b: 2 lines. 

Dating: Unspecified

Content: Instructions are given for the three stages. Go to a secret beneficial place in 

the mountains, with chirping birds and yaks about. Sitting motionless in the Vairocana 

posture, one exhales the stale air nine times and practices kumbhaka. One pours black 

tea in the best NDSƗOD� empowering it reciting�2ۧ�Ɩۉ�+ǋۧ. One places the NDSƗOD�

in the middle of the PD۬ڲDOD� One repeats this thrice daily; before dawn, at daybreak 

and at noon. One mixes tsampa with the tea in the NDSƗOD and boils it for a long time to 

purify it, preparing this offering every day in this way. 
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One engages in the main PD۬ڲDOD; takes refuge and generates bodhicitta and then 

makes five types of beautifully coloured gtor ma offerings. 

There are three sections, the preliminaries, the main part and the dedication.

Sounding A, one practises bodhicitta with limitless compassion towards all beings, 

offering allone’s merits, virtues and results to them and abandoning all obscuration. 

Sounding +2ۉ, one prostrates and confesses all one’s misguided deeds and malignity 

and supplicates one’s yi dam to grant blessings. Sounding�+ǋۧ, one abandons 

obscuration and recites mantra to accomplish the secret�PD۬ڲDOD. As one sounds 2ۧ, 

from the letter 2ۧ at the center of one’s heart, lights emanate. Five yum consorts 

emanate and from the (�:$ۧ syllables at one’s heart arises a blue-grey Vairocana 

with one face, two arms and bent legs, holding a wheel in the right hand and a long life 

vessel in the left. The secret yum of Vairocana is young with a smiling face, a secret 

 ƗNLQƯ�beyond happiness and suffering. They are joined together, enjoying the union ofڲ

bliss and emptiness. As they unite, their white and red bodhicittas emanate lights. The 

PD۬ڲDOD’s deities are mirror-like, clear and insubstantial; they are illusory and come 

from emptiness; they generate as one essence. 

The supplication: sounding +ǋۧ, one supplicates the deities from the place of 

6WXJ�SR�ENRG�SD¶L�RJ�PLQ�>*DQGDY\XKD�$NDQLৢ৬KD@�DQG�WKH�ILHOG�RI�VHOI�DSSHDUDQFH�

purifies. Reciting mantras, one visualises all the deities abiding in the secret PD۬ڲDOD; 

one recites mantras. 

Prostrating, paying homage and offering: sounding +ǋۧ, one pays homage 

to the inseparable samaya and primordial wisdom in the GKDUPDNƗ\D� Recite the 

mantra. Sounding A, having made the gods rejoice, now one receives the essence of all 

appearances from VDۨVƗUD�and�QLUYƗ۬D and recites mantras.
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Praise and confessions: sounding +ǋۧ and +5Ʈۉ, one visualises the main 

supreme Buddha and his retinue and Vairocana in yab yum, praises the various types of 

PD۬ڲDOD� Sounding +2ۉ, one supplicates fervently so that one’s mistakes, caused by 

ignorance, may be forgiven. The recitation of mantras follows.

One sounds A and recites mantras. From the white�2ۧ at the heart of one’s 

lama lights emerge and dissolve into the practitioner. The guru’s lights dissolve all 

obscurations of sentient beings and the lights return to one. The essence of the four 

elements dissolves into one. One imagines gaining complete siddhis and recites mantras. 

The concluding stages: supplications, purifying, and increasing. 

Sounding +2ۉ, one offers all phenomena of VDۨVƗUD�and�QLUYƗ۬D to 

Samantabhadra and recites mantras. The offerings make all the gods from Vairocana’s 

field rejoice.

Supplicating and offering medicine: one sounds +ǋۧ, receives the blessings from 

all the gods in the self-manifesting PD۬ڲDOD, and recites mantras. Sounding +2ۉ, one 

makes offerings so that the Buddha may rejoice and the five poisons transform into 

nectar medicine.  

Offering merit and confessing: sounding +2ۉ, one offers the stainless bcud len 

substance to the buddhas, making them rejoice. Mantras are recited. Sounding +2ۉ, 

one confesses one’s samaya breaches to the gods. One recites mantras. 

Purifying: sounding +2ۉ, from the dimension of the E syllable, in order to be 

free from clinging to the self, one recites mantras. +2ۉ�is sounded; at night mantras are 

recited to receive the power of the glorious gods.   

Supplicating: sounding .+<((, one visualises the vajra king Bhagawan who 

governs the enjoyment of tastes. Sounding +2ۉ, one visualises oneself giving all 

creatures the substance that liberates through taste. There is the recitation of mantras.
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Encouraging (the gods): one sounds +ǋۧ and %+<2, offering gtor ma to the 

deities in the sacred PD۬ڲDOD and reciting mantras. Sounding +ǋۧ, one awakens all the 

gods and the three roots in the self-appearing supreme field. 

Teaching  samaya: one sounds +ǋۧ and +5Ʈۉ; the three times, primordially 

pure and beyond expression, are inseparably joined by the intentions of the Buddha and 

his retinue. One opens the spontaneously perfected PD۬ڲDOD; the Dharma protectors, 

buddhas and ڲƗNLQƯV all promise to protect the samaya. Enlightened activities and gtor 

ma are offered; mantras are recited. Sounding +ǋۧ and %+<2, one visualises Padma 

’od bar, who in a past life bound beings by making them drink special water. Recitation 

of mantras.

For the siddhi of taming horses; one sounds +2ۉ, tames all who are bound 

by ignorance by pegging them under a stupa of Dharma nature. Mantras are recited. 

Sounding +2ۉ; after one accomplishes the body PD۬ڲDOD, one bestows siddhis on 

others. Mantras are recited.

Confessing and dedicating: sounding +2ۉ, one confesses all wicked deeds from 

previous lives until now, recites the one hundred syllable Vajrasattva mantra intensely. 

When one sounds A, the self-appearing deity dissolves into primordial space.

The dedication after awakening from postmeditation: sound +2ۉ. The illusory 

primordial wisdom deity appears in the postmeditation state. Equally, enjoy the essence 

of inner and outer worlds. Sound +2ۉ; dedicate the virtue and results, stained and 

stainless, for the benefit of all beings to attain great happiness.

Aspirational prayers and explanation: sound +2ۉ. May all sentient beings who 

wander in unending VDۨVƗUD attain the space of great happiness. Sound +2ۉ; by the 

compassionate truth of the three roots, may all beings pervading space attain the vajra 
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body! May you take the light [teachings] of the Lotus One (Padmasmbhava), having 

received the profound oral instructions, following Vairocana, in the times when lifespan 

will only be thirty years, the disciple wishes to ripen buddhahood. The diligent \RJƯQ�

will gain innumerable qualities. Purifying all ignorance and habitual tendencies. One 

will be in the Dharma expanse of primordial wisdom, one will be in the main retinue of 

heart disciples. One will certainly be inseparable from the Buddha. 6DPD\D�UJ\D�UJ\D�

rgya.

Main deity and main substance employed: Vairocana and his secret consort. Tsampa 

and tea.

Colophon: (f. 530, line 3) Bcud len dri bral rang grol ’di/ sngon tshe pad ma thod 

phreng gis/ ji ltar gdams par ma ’phrul ba/ ’gro don dus bab byung ba’i tshe/ gtan bab 

zhal bshus khrigs chags su/ kho bo klong chen rdo rje’am/ sngags ’chang rnal ’byor ku 

su lu/ ’gro ’dul rol ba rtsal gyis brdebs/ bka’ ’di sangs rgyas mkha’ ’gros srungs/ snod 

med lag tu ma shor gces/ shor na snying khrag dron mo ’thungs/ kho bos chos kyi gdung 

’dzin ’di/ skal bzang las can dang ’phrad nas/ gdams pa ’di nyid nyams su blangs te/ 

tshe gcig ’od lus ’grub par shog/ sa ma ya/ rgya rgya rgya/ zab rgya/ gter rgya/ sbas 

rgya/ dam rgya/ gtad rgya/ las ’phro smon lam gyi rgya/

The self-liberating, stainless bcud len. As in the past Guru Rinpoche taught this 

faultlessly when the time came to benefit sentient beings; so did Klong chen Dorje, 

also known as Sngags ’chang rnal ’byor ku su lu ’gro ’dul rol ba rtsal. This teaching 

is protected by Sangs rgyas mkha’ ’gro. May it be cherished it so it does not fall into 

unsuitable hands. If it is lost, one drinks warm heart blood. May my work be met by the 

fortunate ones who will become holders of this Dharma. Practising this teaching may 

they attain the body of light in one life. 6DPD\D�UJ\D�UJ\D�UJ\D�]DE�UJ\D�JWHU�UJ\D�VEDV�

rgya dam rgya gtad rgya. Sealed with an aspiration of connection. 
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Remarks: the practice focuses on offerings both physical and mental. Five-coloured 

gtor mas are prepared and one mixes tsampa with tea in a NDSƗOD��The offerings are 

commonplace, perhaps indicating how visualisations and mantras are given a greater 

importance than the actual material offerings. 

 

Text 67:

Front page: Bcud len gyi rim pa lam gong ’phel ba’i gdams pa bzhugs so

The composition on the stages of bcud len; the oral instructions that lead to the higher 

path

Author: Shakya Shri (1853-1919)

Source: In *VXQJ�¶EXP��6KDN\D�6KUL. Kathmandu: Khenpo Shedup Tenzin and Lama 

Thinley Namgyal, 1998, vol. 765 – 770. Accessed through TBRC W23563. 

Folios: 1a-3b

Script: dbu can

Layout: 1a:1line; 1b-2a: 4 lines; 2b-3a: 6 lines; 3b: 5 lines.

Dating: Unspecified

Content: One takes refuge and generates bodhicitta.

As for the grain bcud len: for those of lower capacity, one fills a NDSƗOD [measure] 

with barley free of dust, pours it into a clean vessel and cooks it properly. One reduces 

the broth that dissolves into itself.

(f. 767) At sunrise and sunset one eats seven grains, visualising them as unpolluted 

bcud len pills. At the end, in the raw natural state of the unity of awareness and 

emptiness, whatever self-arises will self-liberate. Maintaining that state, one ultimately 

abides in the equanimity of the virtuous three roots, free from the elaborations of 
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the three spheres. The conclusion is adorned with the dedication of virtues and the 

proclaiming of auspiciousness. 

For the bcud len of stone essence, first one grinds calcite stone, cooks it properly 

in milk and makes the broth dissolve into itself. The method of relying on it and the 

visualisation and aspiration is performed as before. 

(f. 768) The SUƗ۬D bcud len for those of medium capacity: at the beginning, 

having completed the motivation of bodhicitta, with one’s body upright one exhales the 

stale air three times. 

One sits in the posture with seven characteristics. The key point of the breathing; 

one breathes in slowly from the mouth with the sound of the teeth, and presses [the air] 

down below the navel with some force.

As for the visualisation, one visualises that the compassion of the buddhas of the 

pure lands of the ten directions, the life, merits and prosperity of the six realms and 

especially all the clear essence of the four elements enters into one’s mouth in the form 

of white nectar.

One envisages that one becomes the indestructible clear essence of a vajra-like 

body. In accordance with the presence of the sun, whether it is shining or overcast, 

one performs this twenty-one times. One’s mindfulness must be continuous like 

water flowing. In that way the natural state abides in the equanimity of the state of 

0DKƗPXGUƗ��

The end of the session, in the state free from the elaborations of the three spheres, 

is completed by proclaiming auspiciousness. 

For the ones with superior capacity: the VDPƗGKL bcud len.
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(f. 769) As for seeking refuge: all three, the refuge field, the refuge and the 

refugee, take refuge in the state free from attributes in its fundamental nature, 

primordially pure.

Concerning the generating of bodhicitta: the object of the generation of bodhicitta 

and the agent generating bodhicitta. One remains with equanimity in the way of the 

very beginning, in the nature of the nondual great primordial expanse. With the body 

held upright, the breath moves slowly within. One remains empty, effortless, after 

exhaling. At that time, the sky softens into a blueish hue and enters through the mouth. 

One imagines that it remains below the navel in a blue-tinted hue. At sunrise and in 

the evening one fills the body with blue light and instantaneously does the bar rlung 

twenty-one times. It should be practiced along with the aspiration and visualisation. 

The main practice: one frees one’s own mind from fabrication and from accepting 

and rejecting; mindfulness is kept without distraction or effort. 

The thoughts of the three times: whatever arises is liberated as it does so; 

one keeps on doing this without interruption. In the inseparable unity of space and 

awareness, one abides evenly in the flowing river of the yoga of awareness.

As for the fruit, VDۨVƗUD and QLUYƗ۬D are all phenomena taken as dually 

manifesting characteristics, exhausted in the primordial space of the 'KDUPDWƗ that 

arises, liberated impartially without interruption day and night. Beyond accepting 

and rejecting, ceasing and obtaining, purified together, the characteristics of the three 

times, all are beyond concepts, the primordial expanse, free from movement and 

transformation, A la la ho! 

,Q�WKLV�ZD\��LI�RQH�REWDLQV�VWDELOLW\�LQ�WKH�'KDUPDWƗ��RQH�ZLOO�DFFRPSOLVK�WKH�bcud 

len of the ultimate Dorje Chang. At the time of practice, the agent, action and object 
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[of the action] rest in equanimity in the bare union of awareness and emptiness, in the 

nature of wisdom.

One should engage in the dedication prayers and proclamation of auspiciousness.

Main deity and main substance employed: There are no deities. There are four main 

subdivisions, by substance: 1) grain bcud len 2) calcite bcud len 3) SUƗ۬D�EFXG�OHQ����

VDPƗGKL�EFXG�OHQ��

Colophon: (f. 770, line 3) zhes pa ’di yang sprang smyon bdag rgyal khams su ’khyams 

nyul byed skabs/ rje yongs ’dzin rin po che’i zhal slob kyi mchog gyur pa/ drung blo 

gros bcud len dang rig pa skyong thabs ’di ltar dgos zhes bka’ yi phebs tshul ltar gnas 

mchog dpal tsa ri’i yang ’dabs bkra shis chos zam gdor nas sha kya shris bris pa’o//

‘This work was completed by myself, the unquestionably poor, crazed one, when 

I was wandering aimlessly around the country. I was asked by Rje Yongs ’dzin Rin po 

che, the supreme disciple of Drung blo gros. He said, “I need a bcud len and method 

to maintain my awareness”. (This is) the way in which it was asked, in the supreme 

glorious place at the foothills of Tsari, in front of Chos zam. This was composed by 

Shakya Shri.’

Remarks: 6DPƗGKL�EFXG�OHQ, like in Text 21 by Padma Gling pa, is considered the 

highest form of bcud len. In the future it would be interesting to ask Dzongsar Khyentse, 

who mentioned having practised a bcud len from Shakya Shri’s lineage when he spoke 

to me about bcud len, to comment on this practice. The responses of 

 an advanced meditator would greatly enrich our knowledge about meditative bcud len. 

In the biography of Shakya Shri, written by Ka thog si tu Chos kyi rgya mtsho (1880-

1925), we find instances of Shakya Shri’s life where he most probably practised bcud 

len. Ka thog situ (2009: 54-55) describes a period when Shakya Shri lived in the Great 
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Cave of Evam in Drugu: ‘When he undertook strict retreat there, he had with him only a 

cracked clay pot to boil water, with a flat stone for a lid. He practised day and night. …

When he had no roasted barley flour to eat, he would beg for food, walking about in the 

vicinity of Drugu Monastery. He lived on whatever he was given and dedicated himself 

solely to his practice.’ The biography (Ibid: 65) also tells of how ‘Shakya Shri spent 

many years of intensive practice at Lhadrag Pema Yangdzong, in the Long Vajra Cave, 

and in other places.’  

Text 68:

Front page: Rdzogs pa chen po sku gsum rang shar las sku gsum bcud len thar pa’i 

rgyags phye 

The Dzogchen self-liberating three bodies, the three bodies bcud len, the food of 

liberation 

Author: Shar rdza bkra shis rgyal mtshan (1859-1935)

Source: In Gsung ’bum. Bkra shis rgyal mtshan. Sde dge: Rdza steng chen dgon, 1983 

vol. 11: 384-401. 

Accessed through TBRC W2CZ7988. 

Folios: 1a- 9a

Script: Dbu can

Layout: 1a-9a: 6 lines.

Dating: Unspecified 

Content: A Bonpo text on a bcud len of the three kayas: ERQNƗ\D��VDPEKRJDNƗ\D� 

QLUPƗ۬DNƗ\D. Each of these sections is in turn divided into three subsections consisting 

of: superior, medium and inferior bcud len practices.
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The text is divided in three parts: a preliminary practice of Guru Yoga of Guru 

Dran pa nam mkha’;36 the main part that is summarised below; the conclusion.

In the main part, the ERQNƗ\D�section is divided into three components, one 

bcud len for those of superior capacities relying solely on air; one for the average, on 

water; and one for the least capable, utilising hot water. In all these practices, the deity 

Samantabhadra is central to the practice.

The VDPEKRJDNƗ\D�section is divided into three parts: the superior practitioner 

uses ‘the supreme medicine’, the average one relies on pills; and the least advanced on 

calcite. 

The ‘supreme medicine’ type is based on a ru ra and the deity one transforms into 

is Tshe dbang rigs ’dzin. 

The pill bcud len consists chiefly of dbang lag, ra mnye, honey and molasses. The 

central deity for the practice is ’Chi med ’dren pa. 

The calcite bcud len uses two types of calcite and breath retention. The deity 

involved is a white-coloured ڲƗNLQƯ.

The QLUPƗ۬DNƗ\D section has three different bcud len based on the following 

three substances: nettles, dough pills and milk soup. For all three, the mantras, deity and 

breathing exercises are the same as those used in the aforementioned calcite bcud len 

recipe.

The concluding section describes the numerous benefits of the practice.

Main deity and main substance employed: In the bcud len of the QLUPƗ۬DNƗ\D; 

nettles, dough pills, and milk soup. In the ERQNƗ\D bcud len: air, water, hot water. In all 

these practices the visualised deity is Samantabhadra.

36  Dran pa nam kha’ is a long life deity in the Bon pantheon. 



272

The VDPEKRJDNƗ\D’s bcud len deity is Tshe dbang rigs ’dzin and the substances 

are: ‘the supreme medicine’ (based on a ru ra), pills and calcite. 

The pill bcud len consists chiefly of: dbang lag, ra mnye, honey and molasses. 

The central deity for the practice is ’Chi med ’dren pa.

Colophon: (f. 401, line 4) Ces pa ’di’ang dge ba’i bshes gnyen bla ma don ’grub nas 

bcud len gyi gdams pa dam ral zab pa’i zhig cis kyang ’dri dgos zhes bskul ba’i ngor 

shar rdza bkra shis rgyal mtshan gyis rtsom pa la/ /yi ge pa ni mchog sprul drung mu’i 

mtshan can gyis bgyis pas ’gro rnams sdig zas kyi zhen pa dang bral ba’i rgyur ’gyur ba 

gyur cig/ sarba manga lam//

‘Thus, in response to the request by the spiritual friend Lama Don ’grub, I 

composed a direct and profound teaching on bcud len. I, Shar rdza bkra shis rgyal 

mtshan (1859-1934), composed this. The scribe was Mchog sprul drung mu. May it be a 

cause for freedom from clinging to karmic food.’ 

Remarks: This text has been translated by Peter Roberts under the auspice of the Kalpa 

Group and is a forthcoming publication. The brief overview of the text’s contents is 

based on that translation. The interested reader can refer to the full translation once it is 

published.  

Text 69:

Front page: Rje bla ma tshe lha sku gsum la brten pa’i tshe sgrub pa’i bcud len 

The accomplishing life essence extraction relying on the Lord Lama [Je Tsongkhapa] 

and the three goddesses

Author: Blo bzang rta mgrin (1867-1937) 

Source: In Gsung ’bum. Blo bzang rta mgrin. New Delhi: Mongolian Lama Gurudeva, 

1975-1976, vol. 6: 25 – 29. Accessed through TBRC W13536. 
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Folios: 1a-3a

Script: dbu can

Layout: 1a: 1 line; 1b-2b: 7 lines; 3a: 5 lines.

Dating: (unspecified) Wood Tiger year, twenty-fifth day of the second month.

Content: 7KH�WH[W�VWDUWV�ZLWK�DQ�LQYRFDWLRQ�WR�$PLWƗ\XV��:KLWH�7ƗUƗ��1DP�5J\DO�0D�

�8ৢ৆ƯৢD�9LMD\D��DQG�7VRQJ�NKD�SD��DOVR�NQRZQ�DV�/REVDQJ�'UDNSD���7KH\�DUH�LQYLWHG��DQ�

LPDJLQDU\�ORWXV�VHDW�LV�RIIHUHG�WR�$PLWƗ\XV��ZKR�LV�DOVR�7VRQJ�NKD�SD�LQ�RQH�LQVHSDUDEOH�

HVVHQFH��RQ�WKH�FURZQ�RI�RQH¶V�KHDG��$PLWƗ\XV��UHG�DQG�ZKLWH�LQ�FRORXU��KROGV�tshe 

chang in the right hand and a nectar vase in the left hand. From his left thumb, a lotus 

stem emerges and appears above one’s shoulder. At the three places are the syllables 2ۧ�

Ɩۉ�+ǋۧ. From the +ǋۧ, lights spread out to heavenly fields, summoning wisdoms 

that return and become inseparable from the practitioner. 

These instructions are given for the main practice: ‘Pay homage to the three 

deities, make offerings and recite confessions. Rejoice in the deities’ power and request 

them to teach Sutra and Tantra and ask them to stay. Make aspiration prayers that 

all beings may reach enlightenment. Prepare a PD۬ڲDOD offering that can be either 

extensive or simple.’ 

Both types are explained. ‘Now you invoke blessings from Tsong kha pa, recite 

ORQJ�OLIH�PDQWUDV��0DxMXĞUƯ�PDQWUDV��8ৢ৆ƯৢD�9LMD\D�PDQWUD��:KLWH�7ƗUƗ�PDQWUD�DQG�

Tsongkhapa mantras. At the end of the mantras, you recite the yig brgyas lhag chad kha 

bskang “the cut-off prayer” which redresses any mistakes in mantric recitation. Imagine 

$PLWƗ\XV�GLVVROYLQJ�LQWR�\RXU�WKUHH�SODFHV�DQG�UHFHLYLQJ�WKH�EOHVVLQJ�RI�ERG\��VSHHFK�

and mind from the goddesses. Finally, recite aspirational prayers to receive blessings to 

live one hundred years without diseases or suffering.’ 
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Main deity and main substance employed: In this prayer and invocation to Lord 

7VRQJNDSD��WKH�FHQWUDO�GHLWLHV�DUH�$PLWƗ\XV��:KLWH�7DUD��DQG�1DP�5J\DO�0D��8QLVKD�

Vijaya) and Tsong kha pa. No substances are used and there are no breathing exercises. 

Mantras and visualisations are carried out.

Colophon: (f. 29, line 2) Ces rje bla ma tshe lha sku gsum la brten pa’i tshe sgrub 

pa’i bcud len zhes bya ba ’di ni/ ’jam mgon bla ma’i ring lugs la mos pa’i btsun gzugs 

snyoms las pa blo bzang rta dbyangs kyis/ dge phrug ’jam dbyangs shes rab dang 

phun tshogs tshe ring zer ba gnyis nas/ skyabs mgon sku phreng lnga pa’i mkha’ spyod 

sgrub khang gi shul gyi phyag bdar khrod nas rje bla ma tshe lha sku gsum ma’i lder 

sku rnying pa shin tu dkon pa zhig rnyed nas rang la ster byung ba la zhig gsos dang 

gser tshon legs par phul te mchod gral du bzhugs su gsol ba’i skabs su/ rten ’byung gi 

sgo ’grigs par bya ba’i ched du mkhas grub dam pa rnams kyi man ngag bzhin du rab 

tshes shing rta zla 2 tshes 25 dge bar mdo sngags bstan pa’i ’byung gnas dga’ ldan theg 

chen gling gi rang sbyil du sbyar ba’o/ ’dis kyang dpal ldan bla ma dam pa rnams dang 

mched grogs chos mdzad thams cad zhabs pad bskal brgyar brtan cing rnam dkar gyi 

mdzad ’phrin phyogs dus kun tu dar zhing rgyas par gyur cig/

‘The text was written by Blo bzang mta grin, a follower of the Geluk sect. Two 

students, ’Jam dbyangs shes rab and Phun tshogs tshe ring, had found a thangka of the 

three goddesses in the refuse. After cleaning it, he wrote the text in a room in Dga’ ldan 

theg chen gling.’ 

Remarks: A Dge lugs pa invocation requesting long life deities to bestow longevity 

blessings.
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Text 70:

Front page: Me tog bcud len skal bzang rna rgyan gyi lhan thabs dngos grub mchog 

ster zhes bya ba bzhugs so

The flower bcud len, the complimentary method of a ‘good age’s ear ornament’ that 

grants the supreme siddhi

Author: Ngag dbang bstan ’dzin nor bu (1867-1940)

Source: In Gsung ’bum. Ngag dbang bstan ’dzin nor bu. Kathmandu: Ngagyur Dongak 

Choling Monastery, 2004, vol. 7: 321-329. Accessed through TBRC W29036. 

Folios: 1a-5a

Script: dbu can

Layout: 1a: 5 lines; 1b-2a: 4 lines; 2b-4b: 6 lines. 5a: 4 lines.

Dating: Unspecified

Content: The practitioner is given instructions in three stages and offering prayers:

µ)URP�WKH�SRWHQWLDOLW\�RI�WKH�H[SDQVH�RI�VWDLQOHVV�6DPDQWDEKDGUƯ��WKH�FOHDU��KXHG�

HYHUODVWLQJ�9DMUD\RJLQƯ��7KH�SURSKHVLVHG�RQH��'DP�SD�VDQJV�UJ\DV�DQG�WKH�KRVW�RI�ODPDV�

of the direct lineage, I pay homage to you!

‘With the practice displaced, having become haughty through wrong-living and 

fame, clinging to attachments and cravings because of this, one does not meet genuine 

goals. Therefore this bcud len of clinging-less nourishment, by relying on it, stainless 

pleasing accomplishment develops.’

‘The Indian holy man Pha dam pa sangs rgyas transmitted the oral teachings of 

this flower bcud len known as “a good age’s ear ornament”.’

For the ritual of the complimentary method of the practice we have three subsections, 

sbyor ba (preparations), dngos (main practice) and rjes (dedication/conclusion). 
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First, for the sbyor ba: the flowers are picked as described in the text and the 

making of the pills is practiced.

(f. 323, line 1) One should know how to do so as seen and transmitted. They 

should be put inside a skull possessing the characteristics. The text states that the 

practitioner, one’s guru, kinsmen and friends with pure samaya should practice until 

signs appear. Then one goes to a suitable abode where there are no human crowds, 

no dogs barking and so forth; one cleans the place and sprinkles it with water and 

incense, makes offerings with whatever can be collected, displays them beautifully, with 

undeceiving presentation. Moreover, one gathers medicines beneficial for the condition 

of ailments such as the rising of anger, and the necessary samaya substances. 

First, one supports bodhicitta and experiences the generating and completion 

stages, especially rtsa rlung.

(f. 324, line 2) At this time, the conceptual mind has wandered in VDۨVƗUD from 

time without beginning until now in this perishable and short-lasting human body. 

The only means of benefit is Dharma. Since life is subject to the need for food and 

clothing, therefore I will do away with them. By renouncing these things I will make 

all sentient beings who are mothers and who are suffering, attain buddhahood swiftly. 

The bodhisattvas of the noble land of Tibet developed this advice on bcud len. I will 

practice it and with this thought, take refuge and generate bodhicitta. As for lineage 

supplications, I recite: ‘All pervading Primordial Protector Vajra Dhara, Mother Tantra 

9DMUD\RJLQƯ��'DPSD�5J\D��0L�Q\DJ�UGR�UMH��/DPD�7VKH�GEDQJ��KRPDJH�WR�\RX��0D\�

difficulties be overcome and ripening and liberation occur. 

(f. 325, line1) Supplications to lineage holders, to fierce and peaceful deities, the 

 .ƗNLQƯV and GKDUPDSƗODV of the three placesڲ
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May the clear essence of the five elements of the outer dimension ripen in the 

body. May the clear essence of the glorious life of inner beings ripen in speech. May 

the primordial wisdom of the secret Victorious Ones mature in the mind. May this 

defiled body no longer be visible but instead may I accomplish the rainbow body.  May 

I become the protector of beings tormented by suffering for a long time. May I become 

one who ends suffering and guides beings . . . After reciting the invocation take the four 

empowerments and remain in nondual equipoise. 

(f. 325, line 6) Secondly, the main practice (dngos gzhi). The text of phag mo 

mngon rtogs says to rely on the practice of one’s own tutelary deity at the time of eating 

pills is suitable. For one day one abandons material food, then the next morning, at noon 

and in the evening or just morning and evening, whatever is convenient, it is best to take 

the pill with the best water available, natural or boiled. Otherwise, the next best way is 

to take it with bone soup and black tea. The lesser way is to take it with some roasted 

barley. To bless the pills; one recites a mantra (line 3). The letter A arises from the nature 

of empty space and from that A, a precious vast skull cup. In the jewel ornament skull 

pot, from the 2ۧ letter, various flowers emerge and from them nectar pills that fill the 

skull to the brim. Above it the syllables 2ۧ�Ɩۉ +ǋۧ one on top of another radiate red 

and white and blue light rays in the ten directions. The blessings of the root and lineage 

lamas and their blessing of the earth, water, space, the essence of the five elements and 

the lives and merits of all sentient beings, the splendour and lustre of the three worlds 

and all glories of the world dissolve in the form of light and nectars into the pills.

(f. 327, line 1) One imagines that the pills become stainless nectar pills, recites 

the mantra twenty-one times and blesses them. When eating, in a state of stable 

experience of generating the completion stage, one recites, ‘My body from the very 
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beginning, the aggregates, constituents and sense basis and the cakra that possesses the 

three seats of completeness has primordial godly nature, the five perfected PD۬ڲDODV�

and the places of great bliss. It has unsurpassed samaya bonds of the three vajras. 

Marvellous! Sensual pleasures and the enjoyments are gathered like clouds and enjoyed 

in a state of nonduality, neither accepting nor rejecting. By giving at all times, may the 

unsurpassable fruition be enjoyed.’

(f. 327, line 4) One recites in this way and enjoys the benefits of the inner fire 

offerings. The body’s 72,000 energy channels will be filled with bodhicitta nectar, 

experiencing bliss and emptiness. At the end, seal it with dedications and aspiration 

prayers. The duration of this VƗGKDQƗ should be twenty-one days. In the first week, one 

should be liberated from the hindrances of hunger. The second week should give rise 

to the excellent qualities. From the third week one develops the radiance of flowers; in 

this way one will discover its happiness. If one experiences hunger and hindrances, it 

is from remembering them as the expression of sense desires. One should abandon the 

meaningless activities in life . . . Accepting hardships, one must be patient with hunger 

and thirst. It will generate joy and happiness, knowing that you are able to follow the 

Victorious One for the great benefits of total happiness. Moreover, whatever the high or 

low qualities and meditation experiences of happiness, it is nonconceptual clarity that is 

the main practice. 

At the end of the session, with one’s body one does prostrations and practises 

circumambulation and Yantra Yoga. With speech, one recites supplications and retains 

SUƗ۬D. With the mind one should endeavour to find the clear light VDPƗGKL of rdzogs 

chen, the Great Perfection. This should be done at all suitable times, day and night. 

This main practice should be learned through the guru’s principal instructions. 
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Third are the instructions for the completion and dedication.

As for behaviour, one should avoid shade, foul places or prolonged exposure 

to sun and fire. One should not meet new people, entertain various thoughts nor 

wander here and there; one needs to abide in the commitments of retreat. One who has 

overcharged rlung should rely on molasses. If unable to sleep, mixed nutmeg with butter 

should be applied to the nose. Feeling nauseous, experiencing a spinning head, having a 

dull mind or sensing one’s hearing is impaired is due to rlung. Therefore, one relies on 

bone soup and massaging one’s body with butter. Feeling no appetite, one eats ginger. 

If urinating excessively, one relies on one bowl of tsampa. If parasites are present, one 

smells radishes and drinks garlic water. If one becomes lazy and one’s mental faculties 

become poor, if virtuous activities are not enacted as they should be,  then the cause is 

unclear VDPƗGKL. See that your rig pa is alert and offer praise with joy.

(f. 329) The benefits of these efforts are that one will not be obscured by wrong 

nourishment, it will be easy for the realisations of the path to be met and one will 

not need to rely on patrons. Omniscience arises and tutelary deities and ڲƗNLQƯV are 

attracted. One’s body will be stainless, inner and outer parasites will not appear, mucous 

flow stops, white hair and wrinkles disappear, life is like the sun and moon, strength 

resembles that of an elephant, great wisdom and awareness grow, the body radiates 

heat, one is freed from the need to sleep, it is also said swift-footedness is granted. 

Especially, since one is eating VDPƗGKL as food, one will extract the essence of food and 

can overcome conditions through antidotes and acquire clarity as to what to accept and 

reject: these inexpressible qualities will arise. 

Main deity and main substance employed: No specific deites are mentioned; the text 

states that one’s own personal tutelary deity should be used. The ingredients contained 
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in the pill are not listed although the initial part of the text talks mentions collecting 

flowers. 

Colophon: (f. 329, line 4) De ltar me tog bcud len rtsa ba’i lhan thabs ’di bzhin/ rdza 

sprul ngag dbang stam ’dzin nor bu’i sdes sbyar ba’o//

‘This accompanying method of the root practice on flower bcud len was composed by 

Rdza sprul ngag dbang stam ’dzin nor bu.’ 

Note that in the intial section of the text, the practice is attributed to Pha dam pa 

sangs rgyas.

Remarks: Pha dam pa sangs rgyas is often mentioned in texts, making him an important 

figure in the bcud len tradition.

Text 71:

Front page: ’Chi med mkha’ ’gro’i bcud len rgya

7KH�SUDFWLFH�RI�DEVRUSWLRQ�RI�WKH�HVVHQFH�RI�WKH�এƗNLQƯ�RI�,PPRUWDOLW\

Author: Chögyal Namkhai Norbu (1938-)

Source: Chögyal Namkhai Norbu. In The Practice of Long Life of the Immortal Dakini 

Mandarava. Iacobella Gaetani, trans. Arcidosso: Shang Shung Edizioni, 1999. 

Folios: The bcud len text in Tibetan script pp.111-130.

Script: dbu can

Layout: The original text in Tibetan is printed in a Western style format.

Dating: The text appeared to the author in a pure vision in a dream in the early morning 

on the twenty-fifth day of the fourth month, on the day of the ڲƗNLQƯ in the year of the 

Wood Ox (1985). 
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Content: The practice of long life is performed with meditation on the five immortal 

 ƗNLQƯV, the principal one being Mandarava, Mother of Life tshe yum. She is theڲ

QLUPƗ۬DNƗ\D emanation of the -xƗQD�এƗNLQƯ�<H�VKHV�PNKD¶�¶JUR��WKH�JRGGHVV�RI�

immortality. In the text she appears in the VDPEKRJDNƗ\D�IRUP�DV�&D৆ঌƗOƯ��JRGGHVV�

RI�LQWHUQDO�KHDW��6KH�LV�NQRZQ�DV�6DPDQWDEKDGUƯ�LQ�WKH�GKDUPDNƗ\D form. Detailed 

instructions on the visualisations, mantras and mudras of the VƗGKDQƗ�are given. 

The bcud len instructions contain detailed descriptions of the preparation, use and 

properties of seven different types of bcud len elixirs or ‘nectars’ connected with this 

practice of long life: the elixir made from shug pa nectar; the elixir made from honey; 

the elixir made from calcite nectar; the elixir made from a ru ra nectar; the elixir made 

from tshan dmar; the elixir made from ra mnye nectar; the elixir made from the nectar 

of the blue rtag ngu flower. Each elixir contains a combination of various ingredients in 

varying proportions. Any of these seven nectars can be used according to circumstances 

and can be made into pills or a paste lde gu. Various substances and medicines are used. 

Some of the main ones are: cypress seeds and leaves and juniper berries; mountain 

water or water from rocks or melted snow; cypress syrup; honey; calcite crystals; the 

three fruits: a ru ra, ba ru ra and skyu ru ra; the three roots: ra mnye, lca ba, ba spru; 

rtag ngu, dbang lag, shang dril dkar po (3ULPXOD�VLNNLPHQVLV�+RRN) flowers and the ha 

lo dmar red flowers; white molasses bu ram dkar; ‘the six excellent substances’ used in 

purifications linked to the six principal organs: nutmeg, bamboo pith, saffron, cloves, 

cardamom and Chinese cardamom. The author also suggests appropriate behavior and 

diet and gives a list of further additional ingredients to cure particular disturbances and 

overcome specific problems.
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Pills the size of deer droppings are made and then dried in fresh air. Then 

vermillion, sindhura and boiled linseed oil are mixed together and used to coat the pills 

so as to protect them and preserve their substance. The pills must then be empowered on 

an astrologically positive day with the appropriate visualisations and mantras. 

The text suggests practising in a peaceful place with fresh air because it is 

necessary to do certain breathing and mental concentration exercises. The instructions 

for the SUƗ۬D exercises linked to this bcud len are found in the section of the long life 

practice called 0DQ�QJDJ�VURJ�WKLJ��7KH�8SDGHVKD�RI�WKH�6SKHUH�RI�WKH�/LIH�(VVHQFH���

Further instructions on rtsa rlung methods related to the teaching of the Tshe sgrub rdo 

rje’i srog thig are contained in the Tshe sgrub rdo rje’i srog thig gi gnad kyi man ngag 

zab mo
37 �7KH�3URIRXQG�(VVHQWLDO�8SDGHVKD�RI�WKH�/RQJ�/LIH�3UDFWLFH�µ7KH�7KLJOH�RI�

9DMUD�/LIH�� 

One bcud len pill is taken in the morning and one in the evening in combination 

with this long life practice, with its visualisations, mantras, mudras and breathing 

exercises. 

Through this practice, energy, strength, agility and health are improved and clarity 

and blissful feelings are promoted. One’s body will feel lighter and one’s senses sharp; 

physically, one will manifest a more youthful and beautiful appearance. Normal food is 

reduced and gradually substituted with the essential substances contained in the bcud len 

pills. One should avoid meat, blood, garlic, onions, raw vegetables and intoxicants as 

well as sexual contact or anything physically disturbing. Benefits include the extension 

of one’s lifespan and prevention of the exhaustion of one’s fertility.

37  The author received this gter ma in its complete form in July 1998, during a personal 

retreat in Tuscany, at Me ri gar, one the centers of the Dzogchen Community in western Europe
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At the end of each thun of practice one integrates the presence of clarity into the 

state of contemplation and dedicates one’s merits to all sentient beings for attaining their 

total realisation, authenticating the dedication with the appropriate mantra. 

Main deity and substance employed: ঋƗNLQƯ�0DQGDUDYD��6HYHQ�QHFWDU�UHFLSHV�EDVHG�

primarily on: shug pa, honey, calcite, a ru ra, tshan dmar, ra mnye and the blue rtag ngu 

flower.

Colophon: (f. 119, line) 5 Ye shes mkha’ ’gro’i bcud len gyi man ngag zab mo ’di ni kho 

bo nam mkha’i nor bu’am klong chen rol pa’i rdo rje a me ri kha’i shar ljongs khams 

we rdzogs chen ’dus ste rtse rgyal sgar du ri mtshams bgyid bzhin yod pa’i skabs/ phyi 

lo 1985 bod sa ga zla ba’i tshes nyer lnga mkha’ ’gro ’du ba’i dus chen gyi zhogs pa 

snga mo’i mnal lam du . . .

The author informs us that the text appeared to him in a pure vision in a dream in 

the early morning on the twenty-fifth day of the fourth month, the auspicious day of the 

�ƗNLQƯ�GXULQJ�WKH�PRQWK�RI�WKH�DQQLYHUVDU\�RI�%XGGKD�ĝƗN\DPXQL¶V�ELUWK��LQ�WKH�\HDU�RIڲ

the Wood Ox (1985). This was during a retreat of Rdzog chen teachings the author was 

holding at the Dzogchen Community of Tshe rgyal sgar in Conway, Massachusetts on 

the East Coast of the United States.

Remarks: The practice of bcud len ’chi med mkha’ ’gro’i bcud len rgya is connected 

to the long life practice of Mandarava titled ’chi med mkha’ ’gro’i tshe sgrub rdo rje’i 

srog thig rgya (7KH�6SKHUH�RI�WKH�/LIH�(VVHQFH�RI�WKH�9DMUD�RU�7KH�/RQJ�/LIH�3UDFWLFH�RI�

WKH�,PPRUWDOڵ�ƗNLQƯ). It was revealed by Chögyal Namkhai Norbu in a series of dreams 

during a pilgrimage to the sacred cave of Maratika in eastern Nepal in the year of the 

Wood Mouse (1984). This teaching belongs to both the category of dgongs gter (mind 

gter ma) and dag snang (pure vision). The description of the sequence of events that 
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occurred during the pilgrimage is narrated by the author in the chapter A Bouquet of 

Lotus Flowers. A brief summary of the way in which the teaching entitled�µ7KH�6SKHUH�

RI�WKH�/LIH�(VVHQFH�RI�WKH�9DMUD¶�was revealed and sealed. (Tshe sgrub rdo rje’i srog thig 

gi rgya ji ltar grol tshul nyung du’i ngag gis brjod pa pad ma’i chun po bshug.)

Remarks: This bcud len practice is currently practised by thousands of disciples of 

Chögyal Namkhai Norbu who has been often transmitted it since its inception in 1985. 

This practice has probably been the most widespread bcud len practice in history.

 

Text 72:

Front page: ’chi med gnyug ma’i gsang mdzod zhes. lus med mkha’ ’gro’i chos skor gyi 

rig ’dzin thugs tig padma’i srog/ bcud len bdud rtsi’i gdam zab las/ gzhun don cha lag 

mdor bsdus bzhugs

The immortal secret treasury of primordial wisdom. From the cycle of teachings of 

the bodiless ڲƗNLQƯ, the heart essence of the vidyƗdhara, the lotus life force. From the 

profound teachings on bcud len nectar, the main parts and the supplementary section, in 

brief form

Author: Gter chen kar ma (1943-2005) 

Source: A gter ma text discovered by Gter chen kar ma in Mtsho pad ma (‘Lotus lake’, 

DOVR�FDOOHG�5HZDOVDU��D�SODFH�ZKHUH�*XUX�5LQSRFKH�SUDFWLFHG�ZLWK�ঋƗNLQƯ�0DQGDUDYD�LQ�

Himachal Pradesh India). Given to me by Charles Manson, from the School of Oriental 

and African Studies, London University, the folios were loose and we were not able to 

identify their place in any larger collection.

Folios: Originals misplaced. I currently possess only the transcribed typewritten Wylie 

version. 
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Script: Dbu can

Layout: Currently unavailable 

Dating: Unspecified Iron Pig year

Content: The text has a main part and a supplementary section.

One is instructed to go to a hermitage, to practise refuge and generate bodhicitta, 

and to prepare a PD۬ڲDOD�of offerings to accumulate merits. Reciting a mantra, one 

invites the buddhas, bodhisattvas and life deities from the ten directions. 

One then visualises Ma ’gag tshe lha, the unceasing life deity.

The practitioner is then told to sound A three times and visualise five lights 

pervading everywhere, forming a circle of protection. Then one sounds 2ۧ�Ɩۉ�+ǋۧ�

5$ۧ�<$ۧ .+$ۧ and visualises endless offerings. One visualises a red 5$ۧ syllable 

and from that a great clear red bliss ڲƗNLQƯ with a pig face symbolising the dispersion 

RI�LJQRUDQFH��$W�WKH�FURZQ�RI�KHU�KHDG�RQH�YLVXDOLVHV�$PLWƗ\XV�RI�D�FOHDU�ZKLWH�KXH��

DW�WKH�WKURDW�D�UHG�$PLWƗ\XV��DW�WKH�KHDUW�DQ�$NৢREK\D�VN\�EOXH�LQ�FRORXU��DW�WKH�QDYHO�

a Ratnasambhava golden in colour and at the secret place the ‘accomplishing’ Buddha, 

ruby-coloured. All of them are holding long life vases. The practitioner requests that 

they totally fulfill desires, and recite mantras. The purpose of all these visualisations and 

mantras is to obtain long life. 

Then the empowerment stages follow. 

One repeats the aforementioned (f. 5a-7a) offerings, confessions, mantras and 

visualisation. Then, from a %$ۧ syllable the great bliss wisdom ڲƗNLQƯ, clear red in 

colour, appears. One visualises a NDSƗOD filled with infinite offerings, mountains of flesh 

and oceans of blood, heaped with bones. All is offered to the self-liberated deities, one 

praises them sounding +ǋۧ thrice, and prostrates before the PD۬ڲDOD. Pronouncing 

+ǋۧ +5Ʈۉ one receives infinite blessing that overcomes all impediments. 
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There are a series of exercises dealing with SUƗ۬D starting on 17b. The key aspects 

are said to be that, outwardly, the body is motionless; internally SUƗ۬D is ceaseless; 

secretly, there is the unfixated primordial mind. Adopting the seven-point posture of 

Vairocana, one inhales and then holds the breath. One then exhales, shooting the breath 

out like an arrow. One inhales like a hook and silently releases the air. Then one presses 

the lower and upper SUƗ۬DV and visualises oneself as a rainbow body ڲƗNLQƯ. The five 

elements correspond to the five colours of SUƗ۬D. A series of visualisations of the minor 

and major channels is accompanied by breathing exercises. One visualises all illnesses, 

nonvirtues and obscuration as black smoke that one exhales. 

,Q�WKH�QH[W�EUHDWKLQJ�H[HUFLVH�RQH�VHOI�YLVXDOLVHV�DV�9DMUDYƗUƗKƯ��7KHVH�DUH�

exercises envisaging the central channel filling with wisdom SUƗ۬D and one visualises 

the letter %Dۨ. The practitioner visualises lights spreading from his or her centre and 

reaching Buddha, Vajra, Ratna, Padma, and Karma Herukas, each in union with his 

consort. One visualises light rays and SUƗ۬D coming from them, being absorbed in one’s 

body and dualism, obstacles, death, demons, hindrances, mental confusion and agitation 

all dissipate. Other exercises follow where one transforms karmic breath into wisdom 

breath that spreads in the central channel through visualisations of light and SUƗ۬D 

blessed by various buddhas and replete with yogic breathing exercises. A sexual practice 

FHQWUHG�RQ�$PLWƗ\XV�IROORZV��ZKHUH�HQYLVDJLQJ�RQHVHOI�DV�$PLWƗ\XV�ZKLOH�FRSXODWLQJ�

and controlling the lower SUƗ۬D, one radiates lights from one’s secret place. 

Then there are instructions on how to prepare a longevity pill (31b). Ingredients 

include: a ru ra gser mdog, ba ru ra, skyu ru ra, cloves, cardamom, red and white 

sandalwood, utpala pistils, calcite, sugar, molasses and honey, and butter from a 

hundred cows. ‘The pills are empowered in a skull cup then one self-visualises as a 
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heruka��$ERYH�WKLV�YLVXDOLVDWLRQ�LV�9DMUDYƗUƗKƯ��IURP�KHU�VHFUHW�SODFH�RQH�YLVXDOLVHV�

nectar pouring down and empowering the pills. Mantras are recited to empower them 

and then they are ready to consume’. 

(f. 33a) There is a flower bcud len to enhance beauty. One gathers and compounds 

da lis flowers, saffron, utapala, a ru ra and the three whites (yoghurt, milk, butter). 

While partaking of these one follows a restricted diet. One practises gtum mo exercises. 

(f. 34b) There is advice on a calcite bcud len. There is a description of the various 

male, female and gender-neutral calcite types and which to utilise. One grinds the stone 

UHFLWLQJ�PDQWUDV�DQG�WKHQ�PHQWDOO\�WUDQVIRUPV�LQWR�9DMUDYƗUƗKƯ��HPSRZHULQJ�WKH�VWRQHV�

with a visualisation and practising gtum mo.

Main deity and main substance employed: $PLWƗ\XV��9DMUDYƗUƗKƯ��6HYHUDO�UHFLSHV�

make use of a number of substances. The longevity pill features: a ru ra gser mdog, 

ba ru ra, skyu ru ra, cloves, cardamom, red and white sandalwood, ka li ka, utpala 

pistils, calcite, sugar, molasses, honey and butter from a hundred cows. The flower bcud 

len contains: da lis flowers, saffron, utapala, a ru ra, the three whites (yoghurt, milk, 

butter). There also is a calcite bcud len.

Colophon: (f. 37b) bcud len gyi ril bu dang gdams ngag bstan pa’i le’u ste lnga po/ sa 

ma ya/ rgya rgya rgya/ ces pa’ang lcags phag zla ba bcu tshe ’gza’ skar bzang po mkha’ 

’gro bsdu ba’i dus chen la rnal ’byor rdo zab gling pa’am snags nag stobs ldan chos 

dbyings gling pas kun gzhi smug pa’i mtshe las bsre bslad med par gtan la phab pa’i 

mthus ’chi med tshe’i rig ’dzin thob pa’i rgyur gyur cig/ yi ge pa ni badzra shwa ras so/ 

dge’o// 

This is the fifth chapter on the preparation of the bcud len pill and advice. Samaya 

rgya rgya rgya. This text was written in the Iron Pig year, on the second day of the tenth 
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month on an auspicious astrological day when the ڲƗNLQƯV gather around the one called 

Rnal ‘byor rdo zab gling pa also known as Snags nag stobs ldan chos dbyings gling pa. 

From the sea of the brown GKDUPDNƗ\D lake without adulteration as a result of codifying 

it (writing it down), may this become the source for attaining the siddhi of immortality. 

The scribe was Badzra Sha ra. May it be auspicious! 

Remarks: The respiratory techniques found on f. 17b where visualisations are connect-

HG�ZLWK�VSHFL¿F�H[KDODWLRQV�DUH�XQOLNH�DQ\�WKXV�IDU�HQFRXQWHUHG�

Text 73:

Front page: ’chi med gnyugs ma’i sangs mdzod lus med mkha’ ’gro’i chos skor las/ yi 

dam ’khor lo bsdoms pa yab yum gyi sgrubs thabs dang a dkar bcud len kyi gdam pa 

rlung khrid dang cas pa bzhugs so

The text on the natural deathless condition secret treasure, from the cycle of the ڲƗNLQƯ 

with no body, the method of attainment of the father and mother PD۬ڲDOD of the yi dam 

and the white A bcud len instructions for rlung and bad kan

Author: Gter chen karma (1943-2005)

Source: A gter ma text discovered by Gter chen kar ma in Mtsho pad ma (‘Lotus Lake’, 

DOVR�FDOOHG�5HZDOVDU��D�SODFH�ZKHUH�*XUX�5LQSRFKH�SUDFWLVHG�ZLWK�ঋƗNLQƯ�0DQGDUDYD�

in Himachal Pradesh, India. The folios were loose and thus far I have not been able to 

identify their place in any larger collection.

Folios: Originals misplaced. I currently possess only a typed Wylie version.

Script: Dbu can

Layout: Currently unavailable

Dating: Unspecified



289

Content: The text is divided into four main sections: the section on ‘the flawless 

�¶ƗNLQƯ’; the section (6a-9a) on the bcud len of the ‘lung khrid�RI�9DMUD\RJLQƯڲ�WKH�

section (9b-15a) on the teaching and commentary on the lung�RI�9DMUD\RJLQƯ��WKH�VHFWLRQ�

on the stages of instruction on the lung related to the cakra

The section on ‘the flawless ڲƗNLQƯ’

One takes refuge and makes bodhicitta commitments. For the practice itself, 

sounding +ǋۧ and +5Ʈۉ��WKH�SUDFWLWLRQHU�VHOI�YLVXDOLVHV�DV�&DNUDVDূYDUD��GDUN�EOXH�

in colour, in union with a supreme female ڲƗNLQƯ, red in colour. Lights spread out to 

the victorious wisdom deities and return to merge nondually into one’s visualised 

manifestation. One envisages offerings and recites praises to deities. +ǋۧ and +5Ʈۉ 

DUH�VRXQGHG�DJDLQ�DQG�&DNUDVDূYDUD��LQ�XQLRQ�ZLWK�KLV�FRQVRUW�DQG�HQGRZHG�ZLWK�OLJKWV�

and nectars dissolves into you. In the last stage of the visualisation one sounds A, and 

HYHU\WKLQJ�YLVXDOLVHG�GLVVROYHV�LQWR�WKH�VHOI�OLEHUDWHG�HPSW\�VSDFH�RI�'KDUDPDNƗ\D��

The section (f. 6a-9a) on the bcud len of the lung khrid�RI�9DMUD\RJLQƯ

0HQWDOO\�WUDQVIRUPHG�DV�9DMUD\RJLQƯ��RQH�JHQHUDWHV�bodhicitta and chants mantras. 

One visualises making offerings to the deities, lights spreading to the Victorious Ones 

and returning, blessing one. Surrounded by ڲƗNLQƯV�of the various families who send us 

their wisdoms in the form of light, one visualises one’s body as composed of bright light 

and recites mantras. All visualisations dissolve and one meditates in the space of pure 

essence. 

3) The section (f. 9b-15a) on the teaching and commentary on the lung of 

9DMUD\RJLQƯ

Seated in lotus position, abiding in a state where the mind is nonfixating, one 

YLVXDOLVHV�RQHVHOI�DV�9DMUD\RJLQƯ�ZLWK�D�PDQWUD�URWDWLQJ�FRXQWHU�FORFNZLVH�DV�RQH�UHFLWHV�
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it. Then, empowering a rock with mantras and holding it in one’s hand, one visualises 

the essence of the whole world liquefying into it. Manifesting as Dorje Phagmo, from 

whose mouth wisdom lights radiates; one visualises the Ali Kali letters spinning in 

one’s mouth. After washing the rock, one practices visualisations of the channels 

DQG�RI�WKH�PDVWHUV�DQG�GHLWLHV�RI�WKH�$WL�OLQHDJH��WKHVH�LQFOXGH��&DNUDVDূYDUD��'RUMH�

Phagmo, Stong nyid ras pa dkar, Bstan skyong gling, Nus stan drag po stal and many 

more, including Ye shes msho rgyal at sixteen years of age. The lineage gurus dissolve 

into light and then into you. You practise SUƗ۬D retention while visualizing the a shad 

emanating lights and heat spreads throughout your body. You conclude by practising 

kumbhaka. 

4)  (f. 15a) The section on the stages of instruction on the lung related with the  

cakra

One recites the mantra of emptiness and visualises that in the celestial palace, 

above a lotus and moon disk, at one’s heart there is a +ǋۧ syllable, radiating lights 

and accomplishing the two benefits (to self and others). One visualises a PD۬ڲDOD with 

&DNUDVDূYDUD��RQH�IDFHG��WZR�DUPV�FURVVHG��ZLWK�KDQGV�KROGLQJ�YDMUD�DQG�EHOO��+H�

has three eyes, a fierce grimace and is wearing splendid clothes. His two feet are in 

a dignified posture, pinning down the dying Kalaratri. There is also Dorje Phagmo, a 

yellowish red colour, holding a knife and skull. At their heart centres, mantras circle 

the +ǋۧ syllable clockwise, exiting from the yab’s mouth and connecting through the 

yum’s mouth. It melts inside the +ǋۧ and all benefits and qualities are obtained. Recite 

the mantras seven or twenty-one times, or as many times as possible.

Then, visualising the yid dam in front of one and generating primordial wisdom, 

one sounds +ǋۧ +5Ʈۉ. On top of the head one visualises the yid dam in yab yum; the 



291

body of Yeshe Sems dpa [the yab] is clear blue, and he gracefully embraces the Phagmo 

who is clear red in color. The heart mantra radiates, pervading the bodies of the yab 

yum.

The two benefits are obtained and from the uniting point of the yab yum, white 

sperm and red nectar gush forth. The liquids enter at the crown of one’s head and 

one’s body’s obscurations are purified. Finally the yab yum dissolve into light and one 

becomes inseparable from their wisdom. Recite a [specific] mantra seven, twenty-one or 

as many times as possible. Imagine that this light dissolves into one.

Again, one imagines the yab yum and the retinue as visualised before. Following 

the three points, outer, inner and secret, without error, one extracts the clear essence of 

the five elements. The upper SUƗ۬D presses down on the lower SUƗ۬D; when inhaling, 

one visualises that the yab yum’s rdo rje and pad ma separate.

One visualises a red 5$ۧ syllable at the navel of the yab. As before, one 

visualises the a shad and gtum mo practices in the yum. After three sessions of SUƗ۬D 

cakra practices, one imagines that the navel cakra is enveloped with fire that spreads to 

the tips of the toes. 

Again, one visualises the SUƗ۬D expanding and reabsorbing, as before. The gtum 

mo blazes intensely and fills the channels at the heart center.

Imagine that the body’s heat rises and the fire element fills the body to the finger  

tips. Visualise that the throat cakra is filled with fire. One will attain the siddhi of the 

enjoyment of all desires. The cakra of great bliss at the crown of the head is filled 

with fire. The +ǋۧ syllable at the crown of the head shines downwards and encircles 

the head. The white semen nectar greatly increases. After all these visualisations, one 

practices the wind’s absorption and spreading as described before. The nectar above 
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the crown of the head dissolves into light and fills the crown of the head. The nature 

of supreme great joy is recognised and the nectar drops precipitate, in the manner of 

a breaking pearl rosary, striking the a shad. The fire heat increases greatly and sperm 

spreads upwards until it reaches the throat. Supreme joy spreads.

Sperm completely dissolves, filling the heart’s channels. The gtum mo fire blazes 

intensely, the sperm spreads towards the navel and one feels immeasurable happiness. 

Again, one practices the breathing and visualises spreading and reabsorbing as before.

The semen descends to the secret place of unification. Co-emergent wisdom 

spreads everywhere, it is recognised and grasped. One visualises that the white semen 

of the male deity is offered to the delighted female deities. The red eggs of the female 

deities delight the male deities. Again, one imagines the lower SUƗ۬D ever spreading. 

The male deity’s sperm joyfully proceeds to dissolve into the +ǋۧ syllable. The red 

essence of the female deity dissolves into the a shad. The thig le, the semen and the 

secretions of the yab and yum, return to their original resting places. The spreading 

and reabsorbing of SUƗ۬D is practiced as before. The outer sphere is dissolved into the 

bodies of the deities. The yum dissolves into the yab and the yab dissolves into the +ǋۧ 

syllable. The +ǋۧ syllable is beyond utterance; it is clear emptiness without a reference 

point.

7UDQVIRUPLQJ�RQHVHOI�LQWR�9DMUD\RJLQƯ��RQH�SUDFWLFHV�kumbhaka and loosens 

the shoulders three times. At the navel, fire spreads; one imagines that illnesses and 

obscurations are burnt. One rotates one’s head many times and pauses intermittently. 

Imagining fire spreading to one’s throat and heart cakra and that the five poisons are 

burned, one rotates the left, right and central parts of the back. Immeasurable bliss, 

heat and power spread all over the body. One contracts one’s muscles at the navel. One 
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visualises illness, evil spirits, bad actions, obscuration all disappear into the ground. 

Pressing the thumb-sized vampires (mtheb srin) into the ground with five small 

controlled falls �µEHEV), the heads of the five poisons are pressed down; one imagines 

the five wisdoms unravel. One stretches and compresses the body three times, imagines 

the channels are purified and wisdom light spreads. As for the six roots and the four 

branches, one rubs one’s hands and imagines a sun on one’s palms; the sun’s heat and 

light dissolve into the a shad located under the navel.

Rubbing the soles of one’s feet and the palms of one’s hands, one visualises a 

lotus and the sun there. The heat and power dissolve into the a shad and unify. For the 

‘six fire stoves’, one imagines the sun on one’s shoulders and hands. Performing small 

falls (’bebs) striking the body, one imagines the blazing heat and power of the gtum mo. 

Hitting the two sides of one’s trunk roughly with one’s inner arms, simultaneously one 

sounds +ǋۧ�+ǋۧ. Obscurations purified, the accumulations of merit are perfected; 

one imagines that one has attained the real nature. One pronounces +D three times 

and abides in the primordially pure space. Each day one practises ‘the middle SUƗ۬D’ 

according to the strength of one’s body. If the wind element becomes too powerful, one 

eats a measure of sugar. If the khrid pa rises excessively, one takes sugar. If there are 

blood illnesses, one eats red-coloured fruit. As for indigestion, one relies on medicines, 

the teacher’s advice and rest. 

The final section is on the benefits of the practice and the dedication of merit.

The white hair and wrinkles of the old will disappear; the body strength of the 

young will increase and their appearance will improve. Hearts will be won with a divine 

body. Without seeking omniscience, one will obtain it. Visions of the deity will appear 

without one having to meditate. Practising heat generation one will need no clothes. One 
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will overcome the five poisons; all the obscurations accumulated in the past are purified 

and one will attain the perfection of wisdom and be endowed with the five faculties of 

prescience. All impediments to one’s life are overcome and one attains the vajra body. 

This is the nondeceptive secret tantra and the never changing Dharma of the ڲƗNLQƯ. If 

one gets properly used to this and gains certainty, one will attain the signs of realisation. 

Guru Rin po che will not disappoint sentient beings, whoever doubts the ڲƗNDV and 

 ƗNLQƯV will harm their own soul. 6DPD\D�UJ\D�UJ\D�UJ\D. One should dedicate the meritڲ

accumulated according to the stage of gathering and the VƗGKDQƗ of the PD۬ڲDOD. 

This is the fourth chapter explaining the breath flow according to the A dkar po 

(white A) bcud len. 

Main deity and main substance employed: There are two main deities: &DNUDVDূYDUD�

in union with a ڲƗNLQƯ��9DMUD\RJLQƯ��7KHUH�DUH�QR�VXEVWDQFHV�XVHG�H[FHSW�IRU�SUƗ۬D�

exercises. 

Colophon: There is no colophon per se. The final lines (see the end of the ‘contents’ 

sections) list the practice’s benefits but do not specifically mention the text’s authorship 

or origin. 

Remarks: This text begins by stating that this practice is the essence of Rdzogs chen, a 

method by which co-emergent wisdom is born. Several of the practices in this text end 

with a dissolution of the visualisation and indications to meditate in the state of pure 

awareness.
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3.3.5 Observations 

The summaries and remarks on the texts above suggests the following points on Tibetan 

medical and meditative bcud len practices connected to long life empowerment, health 

and spiritual fulfilment. 

In reference to the lengthy debate on the origins of such practices in Tibet, 

certain teachings indicate a clear debt to Indic knowledge. At least seven of the 

texts specifically indicate their Indian origins, and are connected to masters such 

DV�1ƗJƗUMXQD�DQG�WKH�%UDKPLQ�6DUDKD��WH[WV��������������������6HYHUDO�RWKHUV�KDYH�

probable Indian connections or influences, as seen from the use of ingredients, the 

mention of deities, and stated links to Naropa (Text 41). One text is said to derive from 

a transmission lineage that mentions Orissa (Text 43). There is also a strong possibility 

that Text 1 was translated alongside Mitra yogin, from Orissa. 

Subtle body exercises as discussed in Chapter 2, suggest the influence of Indian 

breathing exercises on the practice of bcud len.  

Of the 73 texts collated, establishing a precise date of authorship is complicated 

by the fact that we often have only the dates of the author’s birth and death. If we 

assume that they were not created or rediscovered in the author’s childhood, then we can 

trace only one to the eleventh century, and that has only a simple reference to bcud len. 

The historical period puts it in a time frame similar to the advent of the Rgyud bzhi in 

Tibet. What we know of the chronology of the texts from documentation and evidence 

available at present is, however, inadequate to support the contention that bcud len, 

as a developed set of practices, was imported into Tibet from India. Many of the key 

elements however are decisively Indian in nature.    
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From the lives of the authors, it is highly probable that at least seven texts came 

IURP�WKH�IRXUWHHQWK�FHQWXU\��7KRVH�IURP�6D�VN\D�SD৆ঌLWD�DQG�5DQJ�E\XQJ�UGR�UMH�DOVR�

probably belong to that time as they turned 18 and 16 respectively in 1300. Rin chen 

rgya mtsho’s pill text may be added to these as we know he was born in the fourteenth 

century. From the fifteenth century we have the four teachings of Ratna gling pa, while 

those from Padma gling pa, fifty years old in 1500, and Dge ’dun rgya mtsho dpal 

bzang po, in his early twenties in 1500, could also be placed there. Two flower pill 

bcud len remain from the sixteenth century, while five texts are from the seventeenth 

century, including the yab yum practice from Gar dbang rdo rje. At least six texts 

can be attributed to the eighteenth century, where more ingredients seem to be listed 

in the medicinal preparations. In one teaching by Kun dga ’ blo gros, where White 

Panyajaranatha is invoked, 35 ingredients are listed for one pill. It is the nineteenth 

century that has left us the greatest number of texts; of the ten whose authors’ lifetimes 

were within the nineteenth century, there is no discernible change in the pattern of the 

practices or ingredients used. Human flesh, first mentioned among these texts as a pill 

ingredient by Rig ’ dzin ’ Ja ’ tshon po (born 1585), is also spoken of by Blo bzang 

chos kyi nyi ma (1737-1851) in Text 39. Later, it is again included by Mkhyen brtse’i 

dbang po in a nineteenth-century pill text (Text 46), and most recently by ’Ju mi pham 

rgya mtso (Text 56). The ‘five fleshes’ are mentioned in prescribed visualizations and 

cow, elephant, horse and dog as specific ingredients in Text 46. References are made 

elsewhere to the flesh of peacock, vulture, donkey, snake and others. 

It may be that the higher probability of survival of texts from the nineteenth 

century is the main reason for their greater number. It could, however, be the case that 

this was a prolific age for revelations and writing of bcud len practice. The high number 
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of texts recorded in this period also bears witness to the successful efforts for the 

preservation of spiritual traditions by the luminaries of the ris med movement, among 

whom ’Jam dbyangs mkhyen brtse’i dbang po recorded a significant number.  

Rang rig rdo rje is the single name associated with as many as ten bcud len texts, 

his prolific writings being a result of his gterma rediscoveries.

It is the gterma tradition that may be considered the most ‘Tibetan’ characteristic 

of the bcud len corpus. The texts recorded as being transmitted by gter ma continue into 

the late twentieth century. The earliest rediscovery is that by Dri med ’od zer (1308-

1364), in his rock bcud len (Text 7), and the most recent are those of Chögyal Namkhai 

Norbu in 1984 (Text 71), and Gter chen kar ma (1943-2005). The texts in this collection 

recorded as gter ma transmissions are those numbered numbers 7,10, 16, 17, 18, 19, 

20, 21, 24, 25, 27, 45, 52, 60, 62, 63, 64, 65, 71, 72 and 73 in the table in the preceding 

section of this work. 

From a chronological perspective, there is no evidence to suggest that certain 

sub-genres of bcud len teachings were more diffused in particular periods (there were 

no identifiable ‘new waves’ of popular practices), nor can one detect a shift from more 

meditation oriented to more ‘medical’ texts. The blurred lines between medical and 

spiritual instruction were a historical constant.

As regards the aims of bcud len, rejuvenation is a recurring theme, but not its 

exclusive aim. The restoration or enhancement of the life force is an explicitly stated 

objective in the texts numbered 2, 3, 12, 13, 16, 19, 20, 24, 25, 34, 35, 39, 70, 71 and 

73. Signs of the efficacy of the practice that are often cited are the return of original hair 

colour, white hair being pushed out, the banishing of wrinkles and the acquiring of the 

strength of an elephant and a swiftness of foot. 
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Remedies for specific ailments, such as parasites, that represent obstacles for the 

practitioner are also a part of bcud len teachings. Mentions of parasites are common 

throughout the compendium. An example from Text 54 (f. 194, line 6) begins a section 

regarding the purification of obstacles derived from the text  %NDµ�EUJ\DG�N\L�J]KXQJ�

sogs (The eight VƗGKDQD teachings of Padmasambhava), which concerns two families of 

worms. Since they debilitate the body‘s energies,  if these worms are not defeated the  

effectiveness of bcud len is diminished. Two alternative remedies are provided. The first 

instructs ‘In the middle of the autumn, on the eight or tenth day, mix and boil srin bu ke 

ke ru (scorpion), rtsi bo che (asafoetida), glad pa (brain), honey and white garlic, in a 

soup of deer intestine. Consume it on an empty stomach, the two worms will come out 

from the urinary tract in the form of a silk thread‘. The second (f. 195, line 4) suggests a 

pill prepared with sdom (spider), the skin of a baby scorpion, the fat of human, goat and 

pig, the six precious substances, and various salts, to be taken on an empty stomach.  

Bcud len practice, either in the preliminaries or interspersed in the main  body 

of the text also includes rites for the appeasement of negative spirits. One in Text 55 

is addressed to the gnyan po who are believed to provoke  illnesses. Text 65 mentions 

a +D\DJUƯYD dance to subjugate harmful spirits, that might interest historians of ritual. 

Likewise, the practice in Text 28 is said to offer similar protection from spirits. 

In Text 24, we find the only mention of the bsang ritual as part of a purifactory 

practice to appease local guardians. This may well represent another indigenous aspect 

of bcud len practice. 

With regard to the more tangible characteristics of the practice, in these texts 

dating from the 11th century to the present  the texts over the centuries refect no 

clear pattern of change in their use of the principal botanical ingredients. The plant  
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ingredients specified most frequently over a wide timespan are dbang lag in texts 8, 14, 

15, 19, 20, 21, 39, 40, 45 and 48 and rtag tu in texts 8, 14, 15, 18, 21, 27, 39 40 and 48. 

It should be noted that while the prescribed use of chosen plants and ingredients remains 

constant, we must not assume standard procedures across Tibet among those producing 

the medicines. Meulenbeld, in referring to Swiss analyses of Tibetan medicines, 

points out that they showed no consistency in ingredients and processing techniques 

(Meulenbeld 2003: 213-14). With more recent scientific approaches in pharmaceutical 

production, this may well be less the case by now.

The importance of SUƗ۬D in the bcud len practice is evident in the frequency of 

its appearance in the texts as either the main or one of the two principal aspects of the 

practice in 23 of the 68 texts analysed. This has been discussed in the essay introducing 

the texts. 

The controversial substance of mercury is found in this collection.  The earliest 

mention is in Text 14, the teaching from Dge ’dun grub pa (1391-1474), which refers 

to the use of mantras to remove toxicity. It is also used in the ‘secret’ bcud len of Ratna 

gling pa (1403-1479), and in the ‘all powerful’ medical bcud len of Tshul khrims rin 

chen (1697-1774).

In seeking a definition of  bcud len, the variance in its aims must be appreciated. 

Certain texts may be designated as more ‘spiritual’ in nature, in that they state goals 

that go beyond the easing of bodily ailments. Freedom from hunger, so as to enable the 

practitioner to pursue goals in meditation without worldly distractions, is often cited 

as a benefit and one text is recommended particularly for mendicants (Text 7). Texts 7, 

13 and 21 suggest that the practitioner will never enter the preta realm or experience 

a lower rebirth. The supreme attainment of the rainbow body, through mastery of the 
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subtle body, is cited as a fruit of the practices given in the texts numbered 25, 31, 45, 59 

and 71. 

The question also arises as to whom these practices are intended to benefit. The 

secret nature of the meditative teachings is often specified, but the introduction to some 

texts suggests that they could be made available to all those seriously interested.

Text 39, like several others, speaks of ‘excellent’ and ‘lower’ candidates,  while 

Text 67 and the Bon Text  68 describe three levels of practitioner: the those of lower and 

medium capacity, and the ‘superior’.

One aspect of the bcud len teachings that deserves more attention is the role of the 

female in bcud len practice. At first sight, the practice of bcud len appears to be centred 

on the male practitioner. Female authors are absent, with the notable exception of Yeshe 

Mtsho rgyal who recorded many of Guru Rin po che’s teachings, and in practices of 

sexual union females appear to be relegated to the supportive role of consort. Several 

texts, however, invoke, propitiate, recite mantras to or have their teachings originating 

IURP�IHPDOH�GHLWLHV�VXFK�DV�9DMUD\RJLQƯ�RU�%GXG�UWVL�\L�OKD�PR��µJRGGHVV�RI�QHFWDU¶���

Also, in text 13 there is a mention of ‘the lineage of Ma gcig’ (probably Ma gcig lab 

sgron) suggesting some bcud len practices might derive from her. The texts where 

sexual practices are taught implicitly recognize the feminine principle as indispensible 

for the practitioner. For example, Text 29, which focuses on ‘extracting female essence’ 

claims to bring about ‘the obtainment of all qualities of the Buddha’. Several bcud len 

texts discourage sexual activity while practicing as it is said to bring about physical 

exhaustion. It is interesting to note how some bcud len texts will explicitly forbid sex 

and others actively encourage it as a means to extract the essence, as in Text 32, where 
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the practitioner drinks a mixture of his sperm and the vaginal excretions of a youthful 

girl visualized as the goddess. 

Clearly, bcud len is an eclectic tradition, practised and authored by those from  

different religious lineages with distinct underpinning philosophies, that embraces 

diverse approaches and techniques to obtain the essence. 





CHAPTER 4: REPRESENTATIVE TEXTS

4.1 Introductory remarks

In this chapter I have selected five bcud len texts of which, to my knowledge, no 

previous translations have been published. These texts are representative of the five 

main categories of substance found in bcud len literature: water, calcite, SUƗ۬D, flower 

and pill. Classifying bcud len texts according to substances may seem simplistic, since 

often within a single text more than one substance is used. However, as was indicated 

in Chapter 3, this classification appears to be the most suitable to underpin a framework 

for the present study and, hopefully, for future investigation. 

As the compendium in this work shows, several substances are combined in a single 

bcud len practice. It is hard to find texts focusing exclusively on a single substance. 

Although structural similarities such as the three sections labelled VE\RU�ED, dngos and 

rjes (preparation, main section and conclusion) are found in texts and some deities 

feature more often than others, there is no ‘typical’ bcud len text. I have selected five 

exemplary texts that deal in depth with the respective substances. 

The five texts were authored in a period of time spanning the fourteenth century to the 

nineteenth century and offer interesting and detailed contents that allow us an insight 

into the rich and multilayered world of the bcud len literary genre. 

While the boundary between ‘medical’ and ‘spiritual’ teachings is not absolute, 

specific ingredients are utilised in bcud len recipes for specific physical conditions 

or circumstances, and in the introductions to each translation more will be said about 

the selected substances as well as the deities associated with each subgenre. The five 

texts chosen refer to a range of substances, deities and exercises. In the analysed texts 
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different practices are suggested according to circumstances or to the practitioner’s 

medical conditions. An example of instructions regarding as to when particular types 

of bcud len should be carried out is offered in Text 21, the Bcud len yid bzhin nor bu (f. 

716, line 3- f. 717, line 3) by Padma Lingpa (1450- 1521): 

As for the stages of bcud len: when your body feels too hot you need to do rlung bcud len. 

When the rlung is too charged you need to practice earth bcud len��:KHQ�WKH�ÀUH�HQHUJ\�LV�

charged, practise water bcud len��:KHQ�WKH�ZDWHU�HOHPHQW�LV�WRR�FKDUJHG��GR�ÀUH�bcud len. 

:KHQ�DOO�IRXU��KHDW�ZLQG�ÀUH�ZDWHU��DUH�LPEDODQFHG��WKHQ�SUDFWLVH�VSDFH�bcud len. When 

physical strength deteriorates, practise nectar bcud len. When the mind becomes dull, 

SUDFWLFH�ÁRZHU�bcud len. When the constituent elements are weak, practise the na tshan 

bcud len��:KHQ�WKH�ÀYH�VHQVH�IDFXOWLHV�DUH�GXOO��GR�WKH�dbang lag bcud len.

In the translations below, I have, as all translators of Tibetan must, attempted to strike a 

balance between accuracy and readability, striving to preserve each text’s original spirit 

and yet making it comprehensible. 

4.2 Rock bcud len

4.2.1. Introduction

Although several metallurgic and mineral ingredients (to list a few: silver, gold, 

mercury, cinnabar, calcite, along with various minerals and gems) are employed in 

traditional Tibetan medicine, rarely have the origins and development of their use been 

studied systematically. Mercury is the exception; its highly toxic nature and the ensuing 

controversies over its usage have stirred the interest of investigators.1 Calcite, despite 

1  Interesting research was carried out by Geoffrey Samuel (2010: 222-234), who suggests that 
the use of refine mercury began in China, was then developed in India in the Ayurvedic branch 
of UDVƗ\DQD and evolved into the refinement of the mercury found in Tibetan precious pills. 
Another important study on the development of mercury in Tibetan medicine is Olaf Czaja’s On 
WKH�+LVWRU\�RI�5HILQLQJ�0HUFXU\�LQ�7LEHWDQ�0HGLFLQH� Barbara Gerke is currently researching 
mercury processing in Tibetan pharmacology and her study is likely to bring further insights to 
this field of research. See also Gerke 2013c.
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being an important ingredient in medical recipes (not only in the bcud len tradition), has 

not been given such extensive attention. 

Among the texts I have examined, the first instance of calcite’s use in a bcud len 

recipe appears in the compendium’s eight text 5LJV�OQJD¶L�EFXG�OHQ�EGXG�UWVL¶L�WKLJV�

SD�by Klong chen pa Dri med ’od zer (1308-1363). It is quite common to find calcite 

included as a secondary ingredient in recipes, and I have found eleven texts where 

calcite features as a main ingredient. As regards the perceived therapeutic value of 

calcite, I would like, drawing from selected texts to present some statements below on 

the purpose of its use.

In Rin chen rgya mtsho’s Bcud len gyi skor text, calcite is described (f. 99) as 

useful for healing bones. Dharmabhadra (1772-1851) in his Bcud len gyi ril bu bsgrubs 

QDV�VS\RG�WVKXO�GDQJ�]KDEV�EUWDQ�VUXE�¶MXJ (f. 420) states that calcite is said to be an 

antidote in cases of phlegm disorder. 

’Jigs med gling pa (1729/30-1798), in his text Sku gsum bcud len, (text 38) 

describes the benefits of his calcite recipe in a less specific way: ‘The diseases caused 

by [the imbalance of] the combination of the three humors will be cured, defilements 

cleansed and experiences and realisations will increase powerfully.’ (f. 304)

Bdud ’dul rdo rje (1615-1672) in his ¶*UR�GRQ�ODV�WVKRJV�]DJ�PHG�EGXG�UWVL¶L�EFXG�

len (text 28) states: ‘If you add calcite it helps extend long life, generating elephant-like 

body strength.’ (f. 482)

It must be mentioned that in Tibetan medicine, calcite is differentiated into 

categories: male, female, neutral, ‘god’, and ‘demon’ calcite. In the text entitled 0DQ�

QJDJ�VNX�JVXP�EFXG�OHQ by Nyag bla Pad ma bdud ’dul (1816-1872), a brief description 

of such types is found (f. 226, line 3): lKD�FRQJ�– the god’s calcite, white-coloured, 
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smooth and supple like butter; pho cong – male calcite, white as a pile of snow; mo 

cong – female calcite, clear coloured and resembles small aligned needles; and mD�Q\LQJ�

cong zhi – neutral calcite.

Also, Rig ’dzin rgod ldem (1337- 1408) in his text %FXG�OHQ�EGXG�UWVL¶L�SKUHQJ�ED�

bzhugs describes (f.426, line 3) the different types of calcite thus:

The male calcite looks like small needles. The female calcite is snow-like and cloudy. The 

neutral calcite looks like frozen water. The demon calcite is like putrid water. As for the 

‘nectar of the gods’ calcite, it is supple like a white swan, soft and pliable like butter. The 

male calcite is good for use by females. The female calcite is good for use by males. The 

neutral one is appropriate for use by both [males and females]. The demon calcite is not 

appropriate. The god’s calcite is the supreme substance of accomplishment.

In Tibetan literature we find mentions of masters who relied on calcite as nourishment 

during retreats; for example, in the section on the life of Kong sprul in a work on Ris 

med philosophy by Ringu Tulku (2006: 17), we read that in his late teens Kong sprul 

subsisted for a week on extracted essences, obtaining all his nutrition from stalagmites. 

Also, in Tibetan art images, Rma Rin chen mchog, one of Guru Padmasambhava’s 

original twenty-five disciples, is depicted holding a calcite stone rock. Such occurrences 

confirm that calcite has long been an integral part of Tibetan yogic practices. 2

Calcite continues to be utilised today; in fact, as an illustration of the continuing 

importance of calcite in medicinal concoctions, the Tibetan calcite refinement 

techniques, with their specific processes of cleansing, crushing, heating and placing 

calcite in a cooling solution, have been patented.3 

2  Rinchen Mchog was among the party who traveled to India to invite Vimalamitra (eighth 
century) to Tibet, becoming a close disciple of the master. Having practiced Padmasambhava’s 
teachings, mostly at Chimpu (mchims phu), he demonstrated his realisation by cutting rocks 
into pieces as if they were dough and then eating them as if they were food. http://www.
treasuryoflives.org/biographies/view/Ma-Rinchen-Chok/5234 (accessed on March 10th 2013) 

3  More about the patent here: http://www.google.com/patents/CN102114039B?cl=en.
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$OWKRXJK�VHYHUDO�GHLWLHV��VXFK�DV�9DMUDYƗUƗKƯ��$PLWƗ\XV��ঋƗNLQƯ�0DQGDUDYD��DUH�

associated with calcite bcud len�UHFLSHV��WKH�PRVW�UHFXUUHQW�LV�9DMUD\RJLQƯ��6KH�DSSHDUV�

in a number of calcite-related texts such as Padma ling pa’s Bcud len yid bzhin nor bu 

(text 21); Rgod kyi ldem ’phru’s 5G]RJV�SD�FKHQ�SR�GJRQJV�SD�]DQJ�WKDO�ODV��EFXG�OHQ�

EGXG�UWVL¶L�SKUHQJ�ED�(text 21), and is also the central deity in Rin chen rgya mtsho’s 

text, Bcud len gyi skor (text 10). %HVLGHV�WKHVH�FDOFLWH�WH[WV��9DMUD\RJLQƯ�IHDWXUHV�LQ�

other bcud len genre, making her one of the most prominent deities linked to bcud len 

practices. 

7R�FRQFOXGH��,�SRLQW�RXW�FHUWDLQ�VLPLODULWLHV�EHWZHHQ�D�9DMUD\RJLQƯ�ULWH��DV�

explained by Elizabeth English, and the particular calcite bcud len text by Ratna gling 

pa presented below. These similarities, however, are not limited to this calcite text, and 

indeed can be discerned in many other bcud len texts, utilising various other substances. 

,Q�KHU�VWXG\�RQ�WKH�9DMUD\RJLQƯ�WUDGLWLRQ�LQ�,QGLD��(QJOLVK�GHGLFDWHV�D�VHFWLRQ�WR�WKH�ULWH�

of ‘Tasting Nectar’ (DP܀WDVYƗGƗQDP) found in the &DNUDVDۨYDUDEDOLYLGKL. Given the 

striking similarities of this practice with the ritual procedures found in so many bcud len 

texts, it seems appropriate to reproduce a passage from her work (English, 2002: 208-

210): 

. .. the rite of tasting nectar requires the yogin to generate an imaginary bowl in which he 

ZLOO�YLVXDOLVH�YDULRXV�VXEVWDQFHV�WUDQVIRUPLQJ�LQWR�QHFWDUL]HG�RIIHULQJ�������LW�GHVFULEHV�

an imaginary food offering resulting in great bliss, to be offered within the context 

RI�LQWHUQDOL]HG�PHGLWDWLYH�SHUIRUPDQFH��0RUHRYHU��LW�GHVFULEHV�D�KDQG\�PHDQV�RI�

SXULI\LQJ�RIIHULQJV�WKDW�LQ�RXU�WUDGLWLRQ�DUH�FRPSRVHG�RI�WUDQVJUHVVLYH�VXEVWDQFHV��DQG�RI�

WUDQVIRUPLQJ�WKHP�LQWR�QHFWDU�ÀW�IRU�WKH�JRGV��7KH�ÀUVW�VWHS�LQ�WKH�ULWH�RI�WDVWLQJ�QHFWDU�

LV�WKH�SUHSDUDWLRQ�RI�D�KHDUWK��ZKHUHRQ�WKH�IRRG�RIIHULQJV�PD\�EH�FRRNHG��SXULÀHG�DQG�

WXUQHG�LQWR�QHFWDU��)LUVW��UDJLQJ�ÁDPHV�DUH�JHQHUDWHG�IURP�WKH�FRPELQDWLRQ�RI�ZLQG�DQG�

ÀUH��UHSUHVHQWHG�E\�WKHLU�HOHPHQWDO�V\PEROV�DQG�WKH�V\OODEOHV�<$˲ and 5$˲��$ERYH�WKLV��

a hearth is then fashioned from three heads arranged like the base of a tripod; these are 
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SURGXFHG��LQ�RXU�WUDGLWLRQ��IURP�WKH�V\OODEOH�.$˲. On top rests a skull bowl generated 

from Ă˔, as the cauldron.

..,The preparation of the nectar inside the cauldron. The ingredients are generated from 

VHHG�V\OODEOHV�DQG�FRPSULVH�WKH�XVXDO�HVRWHULF�RIIHULQJV��QDPHO\��WKH�ÀYH�QHFWDUV�DQG�WKH�

ÀYH�PHDWV��«�7KH�ÀUH�VKRXOG�EH�YLVXDOLVHG�EOD]LQJ�XS�DQG�KHDWLQJ�WKH�LQJUHGLHQWV�DQG�

turning them bright red. . . It only remains for the liquid to be empowered by the syllables 

2˲�Ă˔�+Ŗ˲�������ÀQDOO\��WKH�GHLWLHV�DUH�UHWUDFWHG�DQG�GLVVROYH�LQWR�WKH�WKUHH�V\OODEOHV��DQG�

WKH�WKUHH�V\OODEOHV�WKHPVHOYHV�GLVVROYH�LQWR�WKH�QHFWDU�EHORZ��

We can see that certain notions, exercises and visualisations are shared in the Indian 

9DMUD\RJLQƯ�WUDGLWLRQ�DQG�LQ�FHUWDLQ�ULWXDO�DVSHFWV�RI�bcud len practice, such as the idea 

of purifying substances on a tripod of skulls and transforming them into nectars. Further 

VWXG\�RQ�WKH�UROH�RI�9DMUD\RJLQƯ�LQ�WKH�bcud len tradition would be of considerable 

LQWHUHVW�JLYHQ�WKH�QXPEHU�RI�WH[WV�LQ�ZKLFK�9DMUD\RJLQƯ�IHDWXUHV�DV�WKH�SULQFLSDO�GHLW\��

�������&DOFLWH�EFXG�OHQ�WUDQVODWLRQ

Ratna gling pa, 7KHP�PHG�FRQJ�]KL�VRJV�UGR�UMH�EGXG�UWVL¶L�EFXG�OHQ� In 5DW�QD gling 

SD¶L�JWHU�FKRV. Darjeeling: Taklung Tsetrul Pema Wangyal, 1977-1979, vol. 12: 169 - 

176. TBRC W21730

f. 153 7KHP�\LJ�PHG��FRQJ�]KL�OD�VRJV�EGXG�UWVL�UGR�UMH¶L�EFXG�OHQ�E]KXJV�SD¶L�GJX�

SK\RJV�ODJV�VR�

There is no abstract: the ninth section on the calcite (and so on) YDMUD nectar bcud 

len. 

f. 154 EGDJ�’GUD�SDG�PD�’E\XQJ�JQDV�N\L��\DQJ�JVDQJ�NORQJ�JVDO�VQ\LQJ�WKLJ�JL��

Q\DPV�OHQ�PWKD¶�UX�’GRQ�SD�OD��GDG�OGDQ�VN\HV�EX�’JD¶�]KLJ�JL��’WVKR�ED¶L�J�\HQJ�ED�VSRQJV�

ED�GDQJ���SKXQJ�SR�WVKH�VURJ�EUWDQ�E\D¶L�SK\LU��FRQJ�]KL�UGR�UMH¶L�EFXG�OHQ�EVWDQ���’di 

OD�GRQ�UQDP�SD�OQJD�VWH��UGR�EUWDJ�SD�GDQJ��EVGX�ED�GDQJ���E]D¶�WKDEV�GDQJ���JHJV�VHO�
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GDQJ��\RQ�WDQ�’EUDV�EX¶R��GDQJ�SR�EUWDJ�SD�QL���VKD�FKHQ��WVKLO�FKHQ��UNDQJ�GPDU��GH�OD�

UGR�SK\LQ�FL�VRJV��VXO�GDQJ�E\DV�SD�QL�VKD�FKHQ�QR��J]KDQ�\DQJ�UWDJV�WH�J]XJV�’GL¶DQJ�

¶GUD¶R���UGR�’MDP�OD�PQ\HQ�SD��VRV�VRG�FLQJ�PL�SDJ�VD�WVKLO�OR��VQ\L�ED�]KLE�SD��JUXV�’MDP�

VD�GNDU�SR¶DP��VHU�SR�GXO�VOD�ED�QL�UNDQJ�GPDU�UR��GH�\DQJ�’di tsho cong zhi 

The following is an extract from 7KH�KHDUW�HVVHQFH�RI�WKH�VHFUHW�FOHDU�H[SDQVH 

(\DQJ�JVDQJ�NORQJ�JVDO�VQ\LQJ�WKLJ) by the Lotus-Born. I will teach the calcite YDMUD 

bcud len in order to dispel the concerns for sustenance of certain devout people and 

to stabilise their body and life forces. This bcud len is composed of five sections: 

the examination of the stone; the collection; the method of consumption; eliminating 

hindrances; the ensuing benefits.

First, regarding the examination: human flesh, human fat, marrow and the rock’s 

radiance and so forth. Taking it with fissures, it is is known as ‘human flesh’ VKD�FKHQ��

also when you examine it the shape is the same. The rock is smooth and supple ‘killed 

by teeth’ [chewable] human skin is the fat of the earth. It is soft and fine, smooth beaten, 

white or yellow earth which is easy to treat is UNDQJ GPDU ‘marrow’.   

f. 155 E\D�VWH�VKD�FKHQ�QR��JQ\LV�SD�EVGX�ED�QL��UDQJ�Q\LG�\L�GDP�EOD�PD¶L�UQDO�

¶E\RU�GDQJ�OGDQ�SDV�¶NKRU�PNKD¶�¶JUR�PD�PDQJ�SRV�EVNRU�EDU�EVDP�VWH��QJDJ�WX��PD�

WVKRJV�PNKD¶�¶JUR�GDP�FDQ�UQDPV��EGDJ�JL�GRQ�FKHQ�WKRE�SD�OD��WKDU�SD�E\DQJ�FKXE�

EVJUXE�SD¶L�UG]DV��GQJRV�JUXE�OHQ�SD¶L�JURJV�OD�JVKHJV��]KHV�GE\DQJV�GDQJ�EFDV�OD�

¶JUR¶Rڲ��D�GULO�E\DV�OD�¶JUR¶R��GH�QDV�RP�VDU�ED�VL�GKL�SKD�OD�KXP��FHV�GQJRV�JUXE�GSDJ�

PHG�GX�EVDP�OD�EVGXV�WH��GH�QDV�PGXQ�GX�E]KXJV�OD��R0�$+�K80�E]ODV�SDV�VKD�OQJD�

EGXG�UWVL�OQJD¶L�UDQJ�E]KLQ�GX�J\XU�SDU�EVDP��¶E\XQJ�E]KL¶L�EFXG�WKDPV�FDG�GH�OD�EVWLP��

PNKD¶�¶JUR�UQDPV�N\DQJ�¶RG�GX�]KX�QDV�GH�OD�EVWLP�SDU�EVDP�OD�VQRG�GX�EOXJ��JVXP�SD�

ML�OWDU�E]D¶�ED¶L�WKDEV�QL��UGR�UQDPV�EWDJ�EWVDJ�]KLE�SDU�EWXO�WH��R0�JX�UX�KD�UL�QL��
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This [stone], which is known as ‘calcite’ is human flesh. 

Second, regarding the collection: do the Guru Yoga practice, imagining yourself 

surrounded by many ڲƗNLQƯV. Recite (say): “Female goddesses and ڲƗNLQƯV who have 

taken the commitments, in order for me to achieve great benefit (realisation), please 

come and assist me to attain the siddhis – the substance that generates liberation and 

enlightenment”. You should go along (collecting) while reciting melodies, and playing 

the GD�PD�UX and bell. Then recite [. . .  mantra . . .]. Imagine there are immeasurable 

siddhis and that you have collected them. Then sit in front of them and recite 2ۧ�Ɩۉ�

+ǋۧ, imagine that the five meats become the nature of the five nectars. Imagine that 

you dissolve all the essence of the four elements into it. Imagine also that the ڲƗNLQƯs 

melt into light and that you dissolve them into it; then pour it into a receptacle. Third, 

the method of consuming it: the stones are ground, sifted and pulverized and you 

pronounce: […mantra…] 

f.156  VD�VL�GKL�ED�OD�KXP��]KHV�¶EXP�PDP�WKD�PD�NKUL�WVKR�OQJD�EVQ\HQ�OD��GH�QDV�

WKDE�NH�ODV�PL�PJR¶L�VJ\HG�SX�UL�UDE�GDQJ�PQ\DP�SDU�EVDP��VQRG�GH�WKRG�SD�GXP�FLJ�

VD�VWRQJ�JVXP�JDQJ�EDU�EVDP��EVGXG�VKD�OQJD�EGXG�UWVL�OQJDU�EVDP�OD��UDQJ�Q\LG�UGR�

UMH�UQDO�¶E\RU�PD¶L�EVN\HG�ULP�JVDO�EDU�E\DV�VWH��GNUXJ�OD�GH�UGR�UMH¶L�VN\D�EDU�EVDP�OD��

R0�WULJ�VHU�WULJ�VHU�PX�OH�PX�OH�\D�K$�PX�OH�VZD�KD��FHV�SD�GDQJ���¶EUX�JVXP�E]ODV�VKLQJ�

GNUXJ�JR��GH�ODV�¶RG�¶SKURV�OKD�PL¶L�WVKH�GDQJ�ORQJV�VS\RG�¶E\XQJ�E]KL¶L�EVGXG�WKDPV�

FDG�EVGXV�WH�WKLP�SDU�EVDP��PGXQ�J\L�QDP�PNKDU�EOD�PD�\L�GDP�VS\DQ�GUDQJV��VE\RU�ED�

PG]DG�SD¶L�E\DQJ�VHPV�GNDU�GPDU�GX�EDE��JQ\LV�VX�PHG�SDU�¶GUHV�SDU�EVDP�OD�GNUXJ�JR��

GH�QDV�UDQJ�\L�GDP�PJULQ�SDU�EOD�PD�END¶�EUJ\XG��OWH�EDU�PNKD¶�¶JUR�FKRV�VN\RQJ�JVDQJ�

EDU�ULJV�GUXJ�ODQ�FKDJV�UQDPV�EVN\HG�OD�SKXG�SK\LU�PL�GRU��UDQJ�OD�PFKRG�SDU�GPLJV�OD�

\L�GDP�J\L�¶EUX�JVXP�E]OD¶�VKLQJ�E]D¶��VQRG�FKXV�PL�EVKDO�
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Recite this 100,000 or at least 50,000 times. Then imagine that from the hearth 

[there come three] hearth-stones of human heads the size of Mount Meru. The container 

should be visualized as an intact skull that fills the thrice-thousand (or hundred million) 

worlds. Inside, imagine the collection of the five meats as the five nectars. Visualize 

\RXUVHOI�LQ�WKH�JHQHUDWLRQ�VWDJH�RI�9DMUD\RJLQƯ��7R�VWLU�LPDJLQH�\RX�DUH�VWLUULQJ�ZLWK�D�

rdo rje spatula. Recite the prescribed mantra and the three syllables and stir it. Imagine 

light emanating from there [the nectar], and and the life force of gods and humans as 

well as their prosperity and all the essence of the four elements being collected and 

absorbed into the nectar. Invite the guru and tutelary deities into the space before you; 

the white and red fluids of their sexual union drop down. Imagine that they have been 

inseparably mixed, then stir. Then generate the tutelary divinity as yourself, the lama 

and lineage at your throat, and the ڲƗNLQƯs and GKDUPDSƗODs at your navel, and the six 

classes of beings and your karmic debtors at your privy region; do not throw away the 

first-offering, but visualize it as an offering to yourself and eat it while reciting the three 

syllables of the tutelary deities. Do not rinse the vessel with water. 

f.157 OKDJ�PD�SK\LU�PL�GRU��UJ\XV�PHG�OD�JVDQJ�]KLQJ�PL�EVWDQ��PFKHG�JURJV�GDP�

WVKLJ�FDQ�PLQ�SD�OD�PL�VE\LQ��SK\H�WVKXQ�UH�EWDE���GH�¶NKULO�]KLQJ�VE\LQ��WVKZD�UGRU�\DQJ�

GXP�SD�UH�E\D��UGRU�PHG�QD�WVKD�UH�EWDE��\RG�QD�J]KDQ�EDV�QJR�FKH��]D�WVKRG�QL�GDQJ�

SR�UDQ�WVDP�]D��GH�QDV�¶JUDQJV�SDU�]D��VQJR�WVKRG�GDQJ�VUHV�N\DQJ�¶RQJ��SDJ�JDQJ�GDQJ�

\DQJ�E]DU�EWXE��JDU�VOD�QL�]DQ�JURQ��VN\R�¶G]RJ��VN\R�WVKRG�JDQJ�\DQJ�E\DU�UXQJ�QJR��GH�

UQDPV�QL�GDQJ�NDU�VKLQ�WX�¶RQJ��GNDU�VS\DG�GX�EVWHQ�QD�GPLJV�SD�UQDPV�VJRP�QDV��QDV�

WVDP�¶EUDV�WVDP�GX�EUGXQJV��VN\R�WVKD¶DP�FKXV�EGDV�N\DQJ�\RQJ��GH�OD�SKR�VNRU�GDQJ�

UOXQJ�QJDP�UR�E]XQJ�ED�JFHV�VR��PGRU�QD�¶GL�Q\LG�GND¶�WKXE�PLQ�EFXG�OHQ�\DQJ�GDJ�\LQ�

WH�\RQ�WDQ�EVDP�ODV�¶GDV�VR��E]KL�SD�JHJV�VHO�QL��GDQJ�SR�]KDJ�JVXP�E]KL�UX�JRQJ�QJRV�
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VX�PDU�WKHE�WVKLJ�UH�EWDQJ�VWH�GHV�JHJV�PL�¶RQJ��GUL�PD�WKRQ�GND¶�QD�VNDP�GDQJ�VN\R�

WVKD�PDQJ�GX�EWDQJ��¶E\DPV�QD�VN\R�WVKDV�VHO��VN\XJ�QD

The remains should not be thrown and should not be shown to those not familiar. 

Do not give this to Dharma friends who do not have (pure) VDPD\D. Place one 

measurement (half a thumb) of tsampa and roll it into a ball and give it to the initiated. 

Add a part of salt and rock each; if there is no rock then put a chunk of salt. Its presence 

is more important than the other. The amount eaten initially should be moderate. Then 

eat until you are satiated. It can also be mixed with vegetables. It can also be eaten as 

barley dough. The thickness of this gravy, it can be eaten in any amount. You will have a 

lot of appetite. If you rely on dairy products, by meditating on the visualisations pound it 

into the size of barley or rice. You can mix it with broth or water. Ensure you rotate your 

stomach and the essence of the flavour [UDVƗ] is retained. In short, it is not a difficult 

bcud len but a perfect one, and its excellent qualities are inconceivable. 

The fourth: on eliminating hindrances. First, initially for three or four days, take 

a thumb of butter and no hindrances will arise. If it is hard to go to the bathroom, add 

more gruel to the dry ingredient. If you have loose bowels the gruel will eliminate it. 

f.158 FKX�GUDJ�SR�EUWHQ�UOXQJ�QJDP�UR�E]XQJ��EFXG�OHQ�¶E\DQJV�SDU�OFHV��EOD�PD�

OD�JVRO�ED�GUDJ�WX�EWDE��]D�PL�¶GRG�SD¶DP��GDQJ�NDU�PL�\RQJ�QJDP��UWRJ�VQDQJ�E\XQJ�

QD�JVRO�ED�JGDE��VKL�ED�VURJ�OD�EDE�N\DQJ�GDP�EFD¶�PWKDU�PL�¶GRQ�UH¶L�]KHV�EFDG�VGDP�

GHV�VHO��VKD�FKDQJ�OD�VRJV�]DV�QL�VSHO�N\DQJ�PL�OWR��EFXG�OHQ�UDQJ�GX�EUWHQ��WVKRJV�¶NKRU�

PD�JWRJV�NKD�]DV�VSDQJ��VUXQJ�E\D�QL��WVKD�VN\XU��UXO�VUX�SD��]D�GDQJ��OD�SKXJ���Q\D�VKD��

WVRQJ��PR�Q\H��WVKLJ�SD��Q\D�ORV�GDQJ�GUDJ�ODV�VSDQJ�QJR��

OQJD�SD�\RQ�WDQ�GDQJ�¶EUDV�EX�QL��UJDV�GND¶��WVKH�VNUD�GNDU�GDQJ�JQ\HU�PD�

¶EXG��PNKD¶�¶JUR�ULJV�¶GX��ENUDJ�GDQJ�PGDQJV�VN\H��JQ\LG�FKXQJ�ULJ�SD�GDQJV��VKHV�
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UDE�FKH���WLQJ�¶G]LQ�JVDO��GJH�VE\RU�¶SKHO��GNRU�PHG�SDV�PQJRQ�VKHV�¶FKDU��UPL�ODP�GX�

PNKD¶�¶JUR�WVKRJV�¶NKRU�UJ\XQ�PL�¶FKDG��¶E\XQJ�ED�VQ\RPV�SDV�QDG�PL�¶E\XQJ��OXV�N\L�

VULQ�EX�¶G]DG��]KDJ�OQJD�GUXJ�GXJ�OXV�UJXG��EFXG�]OD�E\HG�QDV�VKHG�VN\H�

Rely on the FKX�GUDJ�SR (‘fierce water’), seize the UOXQJ�QJDP�UR (type of SUƗ۬D?). 

Be sure to train in this bcud len. Invoke the master fervently. If you have no desire to eat 

or if you feel no appetite, or if you have misguided thoughts, you should pray. Even at 

the risk of your own life, do not give up your commitment. Making this vow will dispel 

the obstacles. Do not rely on meat, alcohol, and so forth, rely solely on bcud len. Apart 

from JD۬DFDNUD, give up food. As for what to guard oneself from: salt and sour tastes, 

spoilt or rotting, food, nettles, radish, fish flesh, onion, intimacy with females, anger, 

exertive work. Fifth, as for the excellent fruition and qualities: it is difficult to age, 

one attains long life, white hair and wrinkles are removed, the ڲƗNLQƯ families gather, a 

radiant lustre appears, you will sleep less, and have greater awareness and wisdom, clear 

meditation, and virtuous actions increase. Since you do not live on donations you will 

gain clairvoyance. In your dreams ڲƗNLQƯs will constantly perform SǌMƗ, the elements 

are balanced, sickness will not be there, the parasites in your body are extinguished. In 

five or six days the toxicity of the body declines. Because one eats the essence, strength 

grows,

f.159 ULJ�SD�GZDQJV��]OD�ED�JFLJ�EFXG�OHQ��OXV�\DQJ��JQ\LG�FKXQJ��ULJ�UWVDO�VQD�

WVKRJV�¶FKDU�UR��PGRU�QD�\RQ�WDQ�EUMRG�ODV�¶GDV�WH��WVKH�JFLJ�JL�UGR�UMH�¶G]LQ�SDU�¶J\XU�

UR��¶GL�¶GU¶L�JGDPV�SD�\DQJ�]DE�QJR�PWVKDU�FKH��J�\HQJ�PHG�GJH�VE\RU�QJDQJ�JL�¶SKHO��

PD�¶RQJV�ODV�FDQ�JFLJ���GDQJ�¶GL�¶SKUDG�QDV��VNDO�OGDQ�ODV�FDQ�UQDPV�OD�SKDQ�WKRJ�SDU�

VKRJ��VD�PD�\D��NKD�WKDP��JX�KD�\D��\RV�N\L�OR�OD�JX�UX�UDW�QDV�EWRQ��GJH¶R����

the mind will be pure and clear. In one month of bcud len, the body will be light 

and sleep decreases, various capacities emerge. In short the qualities are inexpressible, 
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one will become a YDMUD�holder in a single life. Such a teaching is profound and mar-

vellous. Undistracted virtuous activities will spontaneously increase. In the future may 

D�IRUWXQDWH�LQGLYLGXDO��KDYLQJ�HQFRXQWHUHG�WKLV��EHQH¿W�WKRVH�ZKR�DUH�NDUPLFDOO\�ID-

voured. 6DPD\D�ND�WKDP�JXK\D. Extracted by the master Rat na in a year of the Hare. 

4.3. Flower bcud len

4.3.1. Introduction

The medicinal qualities of flowers and herbs have long been recognised in the 

Himalayan region. Local flora has been used there in natural remedies from time 

immemorial. Early European travellers have left accounts of yogins performing 

supernatural feats, and in White’s Sinister Yogis (White 2009: 217) he mentions the late 

seventeenth-century Englishman John Marshall, who commented on the longevity of 

the ‘Fuckeers’, and their knowledge of botanical and mineral elixirs. White reproduces a 

passage from Marshall’s writings: 

,W�LV�UHSRUWHG�E\�WKHVH�0RRUHV�DQG�KLQGXV�WKDW�XSRQ�WKH�KLOOV�E\�FDVPHHUH�>.DVKPLU@�DQG�

DOVR�E\�QHRSROO�>1HSDO@�������WKHUH�DUH�SHRSOH�>ZKR@�OLYH�WR���DQG�����\HDUHV�RI�DJH��7KH\�

can hold in their breath and ly as it were dead for some yeares, all which time their bodies 

DUH�NHSW�ZDUPH�ZLWK�R\OHV��	FD��WKH\�FDQ�Á\��DQG�FKDQJH�VRXOV�ZLWK�HDFK�RWKHU�RU�LQWR�

any beast. They can transforme their bodies into what shapes they please and make them 

so plyable that [they] then can draw them thorow a little hole, and wind and turne them 

OLNH�VRIW�ZD[��7KH\�DUH�PLJKW\�WHPSHUDWH�LQ�GLHW�������DW�ÀUVW�WKH\�XVH�WKHPVHOYHV�WR�KROG�LQ�

WKHLU�EUHDWKV�IRU�D�YHU\�OLWWOH�WLPH�ZKHQ�\RXQJ��DQG�VR�PRUH�E\�OLWWOH�DQG�OLWWOH�������WLV�YHU\�

FUHGLEO\�UHSRUWHG�WKDW�\HDUO\�VRPH�)XFNHHUV�FRPH�IURP�VDLG�>.DVKPLU@�KLOOV�WR�3DWWDQD��

ZKHUH�WKH\�ZDVK�LQ�JDQJHV��>ZKR@�E\�WKHLU�HDWLQJ�RQO\�KHUEV�DQG�URRWV��KDYH�VXFK�UHDPLGLHV�

LQ�3K\VLFN�DV�KDWK�QRW�EHHQ�KHDUG�RI��WKH\�KDYH�DW�VRPH�WLPHV�JLYHQ�SRZGHUV�WR�SHRSOH�

ZKHQ�WKH\�KDYH�FRPH��WKDW�KDYH�UHFRYHUHG�WKHP�ZKHQ�DOPRVW�GHDG��DQG�KDWK�LQ�IHZ�KRZHUV�

PDGH�WKHP�DV�ZHOO�DV�HYHU�

� � � � � � � � �:KLWH������������
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Tibet’s centuries old tradition of floral remedies has also sparked interest in the West and 

is now used somewhat loosely as a reference point in centres of healing and spirituality. 

It has even been popularised in a children’s book, 7DVKL�DQG�WKH�7LEHWDQ�)ORZHU Cure by 

the American author Naomi C. Rose (2011).

Tales abound of meditators in the Tibetan world surviving on flowers and herbs 

as they practised on isolated mountains. Foremost among these was the great ascetic 

Mi la ras pa, whose body was said to have taken on a green hue from his nettle-based 

diet; indeed, it is not uncommon to find him portrayed with a greenish hue in Tibetan 

paintings. 

In the present study I have found fifteen texts containing purely floral ingredients. 

The earliest among these are from the late thirteenth and early fourteenth centuries 

(Karma pa Rang byung rdo rje and Nyang ral Dri med ’od zer), the most recent one by 

the twentieth century teacher Gter chen Karma. Perhaps the most famous author of this 

type of bcud len is the second Dalai Lama, Dge ’dun rgya mtsho (1476–1542), who 

wrote the text %FXG�OHQ�J\L�JGDPV�SD�ULP�SD�OQJD�SD� In his work on this Dalai Lama, 

Glenn Mullin (2005) discusses his bcud len recipe. This text is one of the few bcud len 

texts to have been translated into English, by Tsepak Rigzin (1982).

I reproduce below some of these texts which give indications of the purposes for 

carrying out flower bcud len. 

In the introductory section of the text %OD�PD�QRU�EX�UJ\D�PWVKR�ODV��EFXG�OHQ�

\LG�E]KLQ�QRU�EX�]KHV�E\D�ED�E]KXJV (“From the Lama Jewel Ocean; the bcud len of 

the wish fulfilling jewel”) by Padma gling pa (1450-1521), the author states that when 

the mind becomes dull one should practise flower bcud len. Later in that text there are 

two flower bcud len recipes; the first is found on f. 720, line 5. Here one collects ED lu 
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DQG�meadow flowers and prepares the bcud len which will ‘help your body energy be 

balanced and also your mental sharpness and knowledge will develop’. 

The second recipe, found on f. 721, line 2 is more detailed. The different 

characteristics of the flower are explained and instructions are given on when to 

collect them, how to process them and how to practice this bcud len with specific 

visualisations. Dietary restrictions are also stipulated for this practice said to lead to a 

good complexion, a sharper intellect and the presence of ڲƗNLQƯV and gods. ‘Humans 

will be kind to you, your lifespan will be extended and you will have mastery over all 

appearances. If you have any cold natured ailments they will heal, your voice will be 

pleasant and liver disease will be pacified’. 

Another flower bcud len, specifically reputed to develop beauty, is found in text 

72 (f. 33a-33b) by Gter chen Karma (1943-2005). This flower bcud len is said to bring 

long life, prevent illness, improve health and increase body strength and radiance. One 

gains power to captivate the minds and hearts of all others and to subjugate gods and 

demons. In the dream state, the illusory clear light body will appear naturally.

Several other bcud len texts include floral ingredients as secondary ingredients. 

These can be identified by keywords in the table in section 3.3.2.

�������)ORZHU�EFXG�OHQ�WUDQVODWLRQ

Ratna gling pa. 5WDJ�QJX¶L�EFXG�OHQ�]DE�PR� In 5DW�QD�JOLQJ�SD¶L�JWHU chos. Darjeeling: 

Taklung Tsetrul Pema Wangyal, 1977-1979,vol.4: 149 - 164. TBRC W21730. 

f. 135 7KXJV�VJUXE�\DQJ�VQ\LQJ�¶GXV�SD�ODV�UWDJ�WX�QJX�¶RG�OGDQ�GDQJ�EGXG�UWVL¶L�

EFXG�OHQ�]DE�PR�E]KXJV�SD¶L�GEX�SK\RJV�ODJV�VR
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From the collection of the heart essence of the thugs sgrub, the beginning of the 

text called µ7KH�3URIRXQG�%FXG�OHQ�1HFWDU�RI�WKH�/XPLQRXV�$OZD\V�&U\LQJ ('URVHUD�

SHOWDWD).’

f.136 P\D�U\D�OGDQ�PD�PD�VN\HV�¶MLJV�PHG�UGR�UMH¶L�WKXJV��JX�UX�ULQ�SR�FKH�OD�

¶GXG��GH�OD�GSDO�J\L�EVDP�\DV�OKXQ�J\LV�JUXE¶�SD¶L�JWVXJ�ODJ�NKDQJ�JL�OKR�SK\RJV�VX��

NKDPV�JVXP�]DQJV�NKDQJ�JOLQJ�JL�OKR�QXE�QH¶X�VLQJ�PHWRJ�JL�WVKDO��VQ\XJ�PD¶L�]HU�

NKDQJ�VXP�WKRJ�WX��EGDJ�PNKDU�FKHQ�J]D¶�GDQJ��ODQJ�JUR�OR�WVƗ�ED�GDQJ��OKD�VUDV�PX�

WLJ�EWVDG�SR�GDQJ��VKHO�GNDU�E]D¶�UQDPV�N\LV��VORE�GSRQ�OD�¶EUDV�FKDQJ�UJXQ�FKDQJ�]KDO�

GUDQJ��JVHU�J\L�PD۬ڲDO�OD�J�\X�\L�¶SKUD�ENRG��SK\DJ�GDQJ�EVNRU�ED�PDQJ�GX�E\DV�QDV�

]KXV�SD��H�PD�¶JUR�PJRQ�VSUXO�SD¶L�VNX��GD�OWD�VD�E]DQJ�ORQJV�VS\RG�OGDQ��QDP�]KLJ�GXV�

QJDQ�VQ\LJV�PD¶L�WVKH��VD�\L�EFXG�Q\DPV�ORQJV

I pay obesiance to Guru Rinpoche, unborn fearless YDMUD mind. Now then, to the 

south of the glorious, naturally manifested glorious temple of Bsam yas in the flower 

grove in the meadow in the south west of the copper palace reigning over the three 

realms, in the three-storey bamboo house, Bdag mkhar chen gza’, the translator Lang 

gro lo and the prince Mu tig btsad po and Shel dkar bza’ offered the master drinks of 

rice beer and wine, and a golden mandala mounted with a turquoise ornament. After 

doing prostrations and many circumambulations, they said:

“You, who have emanated as the protector of sentient beings, at present we are 

endowed with fertile fields and wealth. One day, in degenerate times, the fertility of the 

earth will decline, 

f. 137 VS\RG�ENUHQ��FKRV�E\HG�EVJUXE�SD�¶WVKR�EDV�JGXQJ��OWR�SK\LU�J\HQJ�EDV�

VJUXE�ORQJ�PHG��GH�SK\LU�EFXG�OHQ�NK\DG�SDU�FDQ��E\D�VOD�WVKHJ�FKXQJ�GQJRV�JUXE�P\XU��
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WVKH�ULQJ�EVJUXE�SD¶L�JHJV�VHO�ED¶L��WVKLJ�Q\XQJ�GRQ�GULO�JGDPV�SD�]KX��FHV�]KXV�SD¶L�

WVKH��VORE�GSRQ�FKHQ�SRV�END¶�UWVDO�SD��OHJV�VR�GDG�OGDQ�VN\HV�EX�UQDPV��PD�¶RQJV�GRQ�

FKHQ�PFKRJ�WX�¶J\XU��GH�SK\LU�EGDJ�JLV�EVWDQ�J\LV�Q\RQ��GH�OD�EFXG�OHQ�]DE�PR�E\HG��

GDQJ�SR�EGXG�UWVL�¶RG�OGDQ�J\L�EFXG�OHQ�EVWDQ�WH��GH�OD�VS\L�GRQ�OQJD�VWH��GDQJ�SR�VQJR�

WKX�]KLQJ�EUWDJV�SD�GDQJ��JQ\LV�SD�VNDP�VKLQJ�VSHO�ED��JVXP�SD�EUGXQJ�VKLQJ�E\LQ�J\LV�

EUODE�SD��E]KL�SD�FL�OWDU�VE\DU�ED��

wealth will be hard to obtain, and for those living a religious life livelihood will 

be difficult; there will be no time to practise because of the preoccupation of procuring 

food. Hence this special bcud len which is easy to carry out, and with little effort swiftly 

gives beneficial results. We request you to give us, in a few words, concise advice for 

removing the obstacles to the attainment of long life.’ To this request the great master 

replied: ‘Very well, all of you faithful people will carry out important deeds in the 

future. Hence I will teach you. Listen! For this you should practise the profound bcud 

len. First, I will present the bcud len endowed with light. Five main points pertain to 

it: the first, on gathering and examining the herbs; the second, on how to dry and mix 

them; the third, on beating and blessing them; the fourth, on how to compound them; 

f. 138 OQJD�SD�ODV�WVKRJV�E]D¶�E]D¶�WKDEV�VX�EVWDQ�SD¶R��GDQJ�SR�EUWDJ�SD�QL��VN\H�

ED¶L�\XO�QL��E\LQ�J\LV�UODEV�SD¶L�JQDV�VX�VN\H�VWH��JDQJV�WL�VH�¶EUDV�PR�OXQJ��]DP�EX�OXQJ��

VSD�JUR��NKXP�EX��JUR�PD�OXQJ��UJ\DO�J\L�UWVLE�UL��OKR�EUDJ�PNKDU�FKX��PNKDQ�SD�OMRQJV��

EXP�WKDQJ��VKLQJ�VJR��VWDJ�VJR��WVD�UL��NR�UR��UJ\D�OD��EX�FKX�OD�VRJV�UQDPV�VX�\RG�

N\DQJ��PH�WRJ�OQJD�QL��¶EUDV�PR�JVKRQJ�GDQJ��PNKDU�FKX�PLQ�SD�QD�PHG��SKDO�FKHU�QL�

VHU�SR�PDQJ�QJR��VQJR�NXQ�OD�PHG�N\DQJ�GH�OD�]LO�SD�¶RG�GDQJ�OGDQ�SD�\RG�GR��¶RG�OGDQ�

QR��VEUDQJ�EX�VHU�SR�GH�OD�¶GXG�]KLQJ��VXU\D¶L�GURV�WVKH¶L�GUL�QJDG�GDQJ�OGDQ�SD��\RQ�

UWDQ�EUJ\DG�GDQJ�OGDQ�\DQJ�]D�PNKDQ�PHG��FHV�QJXV�SDV�UWDJ�WX�QJX�]KHV�E\D¶R��GH�QDV�
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WKX�ED�QL��VUDQ�PD�PH�WRJ�VN\D�JVDO�OH¶L�GXV�VDP��VSDQJ�UJ\DQ�¶RQJ�ED¶L�GXV�VX��EX�VSUHO�

OR��EX�PR�E\D�OR�EFX�GUXJ�ORQ�SD¶L�Q\HU�JFLJ�OD�VRJV

The fifth, on the method of consuming them as a karmic JDQDSǌMƗ. First, as for 

the examination. The herbs grow in sacred places such as Gangs ti se,4 ’Bras mo lung,5 

Zam bu lung,6 Paro, Khum bu,7 Gro ma lung,8 Rgyal gyi rtsib ri,9 Mkhar chu,10 Mkhan 

pa ljong,11 Bum thang, Shing sgo,12 Stag sgo,13 Tsari, Ko ro, Rgya la, Bu chu14 and so 

on. Although the herbs can be found in all the abovementioned places, the five flowers 

can be found only in Sikkim and Kharchu. The majority of these flowers are yellow. 

Although these plants are not everywhere, they have dew light. Yellow bees are attracted 

to these plants and when the sun warms them they are fragrant. Although endowed with 

eight qualities, nobody eats them. Because they therefore cry they are called the ‘ever 

weeping’. Next, as for the gathering: either at the time when pea flowers are bright or 

when gentians are in flower, take a sixteen or twenty-one year old boy born in a Monkey 

year and a girl born in a Bird year,

f. 139 SD¶L�JURJV�NKULG�OD��UDQJ�VHPV�EVN\HG�GDQJ�OGDQ�SDV��VS\DQ�UDV�J]LJV�VDP�

SKDJ�PRU�EVN\HG�OD��RP�VD�\H�SDGPD�VD�OH�VL�OL�VZD�KƗ��FHV�WVZD�OR�PH�WRJ�GDQJ�EFDV�SD�

EWX¶R��JQ\LV�SD�VNDPV�VKLQJ�VSHO�ED�QL��Q\L�PD¶L�GURV�WVDP�E\D�VWH��Q\L�PD�GDQJ�UOXQJ�

4  Kailash.
5  Sikkim.
6  A holy place in Tsang.
7  Solu Kumbu, district in north-eastern Nepal.
8  In northern Tibet.
9  Victorious Tsibri in central Tibet.
10  Kharchu monastery in Lho ’brag near the Bhutanese border.
11  Khenpa valley, a secret place in Bhutan.
12  Land of the Wooden doors, a sacred place in Sikkim.
13  Secret hidden valley in Lhatse Dzong, upper Tsang.
14  Kongpo Buchu temple.
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EX�EVLQJ�]KLQJ�VNDP�PR��JVXP�SD�EUGXQJ�]KLQJ�E\LQ�J\L�EUODEV�SD�QL��OR�JVDU�SD¶L�WVKHV�

JVXP�UDE��\DQJ�QD�]OD�VWRG�WVKHV�JUDQJV�E]DQJ�SR�OD��JWXQ�J]KRQJ�¶NKUHJ�PRU�EWDJ�JR��

VPDQ�UQDPV�N\DQJ�VR�VRU�PD�¶GUHV�SDU�EWDJ�JR��GH�OD�VE\DU�SD¶L�VPDQ�QL��D�UX�UD�UJ\D�

JDU�PD�SKDO�SD��E]DQJ�GUXJ��MX�JDQJ��NKD�FKH��ND�UD�UD�PR�VKDJ��FRQJ�]KL��VKD�FKHQ��

EXU�VEUDQJ��UX�UWD��VKLQJ�PQJDU��VEUXO�VKD��GEDQJ�ODJ��JUXE�WKRE�N\L�EGXG�UWVL�UQDPV�

EVDJV��GH�WVDP�PD�OFRJV�QD��D�UX�UD�E]DQJ�GUXJ��FRQJ�]KL��EXU�VEUDQJ�GH�UQDPV�OD�\DQJ

with you and visualize yourself with ERGKLFLWWD mind either as Spyan ras gzigs or 

as [Rdo rje] phag mo and recite [. . . mantra . . .]. You should pick grass blades, flowers, 

and so on. Secondly, as for drying and mixing: when the sun is slightly warm, dry the 

herbs in the sun and wind. Thirdly, regarding the beating and blessing, the third day 

of the new year is excellent, otherwise [do it on] the good dates in the first half of the 

month (8th, 10th, 15th). You should grind them using a hard pestle and mortar. Each of 

the medicines should be ground separately, without mixing them. As for the medicine 

that should be added: D�UX�UD, the six excellent substances, saffron, sugar, calcite, 

human flesh, molasses, honey, UX�UWD, liquorice, snake meat, GEDQJ�ODJ, the nectars of 

obtainment. If you have no time to gather all these, it will be enough to utilise D�UX�UD, 

the six precious substances, calcite, molasses, and honey.

f. 140 VE\DU�GX�UXQJ�QJR��GH�QDV�VE\DU�ED�OD��WKDEV�VX�VE\DU�ED�GDQJ��WKDEV�VKHV�

]XQJ�¶MXJ�WX�VE\DU�ED¶R��GDQJ�SR�WKDEV�VX�VE\DU�ED�QL��VPDQ�UQDPV�¶EUX�OQJDV�PWVKDQ��

ULJV�OQJD�ENXJ�EVWLP�E\D��¶EUX�JVXP�E]ODV�OD�E\LQ�J\LV�EUODEV��GH�QDV�WKDPV�FDG�JFLJ�

WX�EVGXV�WH��\H�VKHV�N\L�EGXG�UWVLU�EVDP��WVKRJV�¶NKRU�E\D��ENUD�VKLV�EUMRG��GH�QDV�¶EUDV�

FKDQJ�QJDP��FKDQJ�JDQJ�\RG�N\LV�VEUXV�GH��UDQJ�JL�GUL�FKX�EDU�ED�¶NK\RU�JDQJ�OD�¶R�

VNRO�WVDP�GX�VEUHO�OR��GH�QDV�UWVL�PDU�GDQJ�EXU�VEUDQJ�E]KX�ED¶L�QDQJ�GX�EWDE�OD��FKX�

FKRG�SDU�GNUXJ�FLQJ��UDQJ�\L�GDP�GX�JVDO�ED¶L�WKXJV�ND�QDV�Q\L�]OD�JD¶X�NKD�VE\RU�J\L�
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tsKXO�GX�¶SKURV��VPDQ�OD�SKRJ��VPDQ�\DQJ�¶RG�GX�]KX��GH�\RQJV�VX�J\XU�SD�ODV��VPDQ�J\L�

OKD�PR�PG]HV�PDU�EVDP�VWH��UDQJ�GDQJ�VE\RU�ED�E\DV�SDV��VE\RU�PWVKDPV�QDV�¶RG�]HU�

OQJD�OGDQ�GX�¶SKURV��VPDQ�OD�SKRJ��\H�VKHV�N\L�EGXG

As for their use, utilise method or combine method and wisdom. First, as for the 

application of method. All the medicines are symbolized by the five grains. Having 

summoned the five families you should dissolve them [into the five grains] and, reciting 

the three syllables [2ۧ�Ɩۉ +ǋۧ] bless the grains. Then having gathered them all 

together imagine them as a nectar of wisdom. Perform a JDQDSǌMƗ, and recite auspicious 

[verses]. Then mix a handful of the middle passage of your own urine in rice alcohol 

or any other alcohol, stirring it. Add the same amount of boiled milk. Then add melted 

butter, brown sugar, honey and stir until the water evaporates. Visualize yourself as 

a luminous yidam. From the heart, [lights] radiate from a sun and moon locket and 

strike the medicine, and the medicine dissolves into light. Imagine that it is completely 

transformed into a beautiful medicine goddess. As a result of your union, from the point 

of your union a five-hued light radiates and strikes the medicine.

f.141�UWVLU�J\XU�SDU�EVDP��PH�UDQ�]KLQJ�FKRG�SDU�GNUXJ�OD��GH�QDV�ULO�EX�VKD�ED¶L�

ULO�PD�WVDP��JOD�ULO�ODP��VKXJ�¶EUX�¶DP�JDQJ�\DQJ�UXQJ�ED�E\DV�VWH�E]D�¶R��EXU�VEUDQJ�

Q\XQJ�QJX�E\DV�GH�VNDP�QDV�EWDJV�VWH�¶JDP�SK\H�E\DV�N\DQJ�UXQJ�QJR��GH�QDV�WKDEV�

VKHV�]XQJ�¶MXJ�WX�VE\DU�ED�QL/�VKLQ�WX�]DE�VWH��\XP�PWVKDQ�Q\LG�GDQJ�OGDQ�SD�JQ\LV�\L�

GDP�GX�EVN\HG�OD��PNKD¶�JVDQJ�E\LQ�J\LV�EUODEV�OD�VQ\RP�SDU�]KXJV�WH��WKLJ�OH�EKD�JDU�

SKDE�OD��PH�ORQJ�JLV�EODQJV�WH��WKLJ�OH�VUDQ�PD�WVDP�GDQJ��\XP�J\L�GH�WVDP�JFLJ�GDQJ��

JRQJ�E]KLQ�VE\DU�QD�\RQ�WDQ�GSDJ�WX�PHG�GH��WVKH�JFLJ�JLV�UGR�UMH�¶FKDQJ�JL�VNX�¶JUXE�

ULJ�¶G]LQ�¶WKRE�ER��EOD�PD�\L�GDP�PNKD¶�¶JUR�]KDO�PWKRQJ�OXQJ�VWRQ�SDU�J\XU�UR��GH�QL�

EUGXQJ�]KLQJ�E\LQ�J\LV�EUODEV�SD¶R��E]KL�SD�ULO�EX�E\D�]KLQJ�E]D¶�ED�QL��VKD�ED¶L�ULO�PD�

WVDP�E\HG�QD�JVXP�JVXP�GX�E]D¶��
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Imagine that the medicine transforms into the nectar of wisdom and stir it over a 

suitable fire until the water evaporates. Then make pills about the size of the droppings 

of a musk deer, or a juniper berry, or whatever is appropriate, and then consume them. 

After preparing a small amount of jaggery and honey, you may also turn it into an 

edible flour (JDP�SK\H) after drying and grinding it. Effecting the union of wisdom 

and method is a very profound matter. Visualize [yourself and] a consort who has the 

right qualities, both [together] as the \L�GDP and enter the state of equanimity. Having 

ejaculated in the female organ, with a mirror scoop out a pea-sized amount of sperm and 

about the same amount of the consort’s secretions, compounding it as aforementioned. 

7KH�EHQHILWV�DUH�LPPHDVXUDEOH��\RX�ZLOO�REWDLQ�WKH�9DMUDGKƗUD�ERG\�DQG�ZLOO�EHFRPH�D�

YLG\ƗGKDUD within a single lifetime, and it is prophesied that you will see the faces of the 

lama, \L�GDP and ڲDNLQƯ, and will give spiritual instructions. Then, grind it and bless it. 

Fourth, on making and consuming pills: if you make pills of the size of deer droppings, 

consume them in sets of three.

f. 142�JOD�ULO�WVDP�E\HG�QD�OQJD�OQJD��VKXJ�¶EUX�WVDP�E\HG�QD�EGXQ�EGXQ�E]D¶�

¶R��]OD�ED�JFLJ�QDV�EFXG�OHQ�QDV�WVDP�SD�UDQJ�¶JDJV�OD�¶JUR��JHJV�OD�UWRJ�VQDQJ�FKH�QD��

QDP�PNKD¶�QDV�EGXG�UWVL�QD�UD�UD�E\XQJ�EDU�EVDP�OD�]KXE�]KXE�FHV�QDP�PNKD¶�UXE�FLQJ�

PFKLO�PD�PLG�OD�UOXQJ�WKXE�VWRQJ�E]XQJ��PL�WKXE�SD�GDQJ�GDO�EXV�VQD�QDV�EWDQJ��EVJUDJ�

SD�SKHEV�QDV�PD�WKXQJ�JL�EDU�GX�E\D¶R��EOR�EFDG�QL��NRQ�PFKRJ�GSDQJ�GX�EWVXJV�OD�¶FKL�

ED�VURJ�OD�EDE�N\DQJ�GDP�EFD¶�PWKDU�PL�¶GRQ�UH�]KH�EFDG�EORV�FKRG�SDU�E\D¶R��GHV�QD�

UWRJ�VQDQJ�PHG�FLQJ�PH�UH�NKHQJ�SD�VQ\DPV�E\HG�SD�¶E\XQJ�QJR��PJR�¶NKRU�QD�GDQJ�SR�

VN\RG�WVKD�ODQ�UH¶L�FKX�EVNRO�WH�EWXQJ��¶E\DPV�QD�ODU�WVKLJ�WVDP�E]D¶��UOXQJ�¶MDPV�UOXQJ�

EDJ�UH�E]XQJ��GHV�JHJV�UQDPV�PL�¶E\XQJ�QJR��¶GL�OWDU�]OD�GUXJ�EVWDQ�QD�OXV�\DQJ��VWREV�

JODQJ�SR�FKH�GDQJ�PQ\DPV��EDQJ�UWD�EDV�PJ\RJ�
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If you make the pills the size of musk deer droppings, consume them in sets of 

five. If you make the pills juniper berry-sized, consume them in sets of seven. After 

one month of practising bcud len you will automatically stop eating tsampa. If you 

encounter major obstacles and doubts, imagine that nectar is trickling down from the 

sky. Uttering the sound zhub zhub, inhale the sky and swallow your saliva, holding your 

breath for a thousand counts. As soon as you are no longer able to hold (your breath), 

slowly exhale through the nose. After the EVJUDE�SD (?) arrives and until (you reach) 

PD�WKXQJ�(?), carry on practicing. As for the commitment, swearing on the triple gem 

you should pledge from the depths of your heart not to breach your oath, even at the 

cost of your life. Consequently you will have no more doubts, and will feel that you are 

completely full and your arrogance will be diminished. Should you feel dizzy, each time 

have some of the liquid from the boiled broth and later eat a little butter, perform the 

‘gentle breath’ exercise and hold it for a while. By doing that, obstacles will not occur 

and if you perform this [practice] steadily for six months your body will become lighter, 

your strength will be like that of an elephant’s and you will be faster than a horse.

f. 143 ULJ�SD�GDQJV��¶SKXU�¶GRG�VQ\DP�SD�E\HG��VKHV�UDE�¶EDU��PNKD¶�¶JUR�WKDPV�

FDG�VKD�UXO�OD�VEUDQJ�PD�¶GX�ED�OWDU�¶J\XU�UR��OR�GUXJ�EVWHQ�QD�VNUD�GNDU�¶EXG��JQ\HU�

PD�VDQJ��VH¶X�VN\H��¶NKUXO�SD�¶JDJ��PQJRQ�VKHV�¶FKDU��EOD�PD�\L�GDP�PNKD¶�¶JUR¶L�FKRV�

VWRQ��¶FKL�PHG�WVKH�\L�ULJ�¶G]LQ�WKRE�SDU�¶J\XU�WH��PGRU�QD�\RQ�WDQ�EUMRG�ODV�¶GDV�VR��

\DQJ�]DV�UJ\XQ�GX�PL�JFRG�N\DQJ��JRQJ�E]KLQ�GX�ULO�EX�OWR�VWRQJ�OD��OQJD�EGXQ�JVXP�

VRJV�UWDJ�WX�EUWHQ�SDV�WVKH�\L�ULJ�¶G]LQ�WKRE��GEDQJ�SR�JVDO�VKLQJ�VKHV�UDE�FKH��OXV�OD�

QDG�PL�¶J\XU��ULJ�SD�GDQJV��PNKD¶�¶JUR�¶GX��EGH�VWRQJ�JL�WLQJ�¶G]LQ�UWVRO�PHG�GX�VN\H��

OXV�VWREV�FKH�]KLQJ�ENUDJ�PGDQJV�E]DQJ�SR�OD�VRJV�\RQ�WDQ�GSDJ�WX�PHG�GR��OQJD�SD�ODV�

WVKRJV�¶WKRU�EXU�E]D¶�ED�QL��GH�QDV�JDQJ�OD�JDQJ�¶GXO�E]DV�WKDEV�ULP�SD�EUWDQ�SDU�E\D��

UWDJ�QJX�D�UX�FRQJ�]KL�GDQJ��UD�PR�VKDJ
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Your mind will be very clear and, imagining that you wish to fly, your wisdom 

will ignite. All ڲƗNLQƯV will be drawn to you like flies attracted to putrid flesh. If you 

practice for six years, white hair will vanish, wrinkles will disappear and a ‘conch tooth’ 

will grow. Misconceptions will cease and foresight will arise. The lama, \L�GDP and 

�ƗNLQƯ�ZLOO�EHVWRZ�WHDFKLQJV�RQ�\RX��<RX�ZLOO�EHFRPH�D�YLGK\ƗGKDUD��DFKLHYLQJ�WKHڲ

status of one who holds the knowledge of immortality. In short, the qualities are beyond 

description. Now, although you may not relinquish food completely, as mentioned 

previously, use the pills as food and relying regularly on these in sets of five, seven 

or three, you will achieve the status of one who holds the knowledge of immortality. 

Your faculties will clarify and you will become very wise. Your body will suffer no 

illness and your mind will be clear. ڱƗNLQƯV will be mesmerised by you, and meditative 

experiences of blissful emptiness will arise effortlessly. Your body will have great 

strength, and a lovely lustre: the qualities are incalculable. Fifth, on the yogic activities 

and sporadic eating. Now, according to the potential of the trainee, I will expound on the 

stages of the method of eating. For six months, eat UWDJ�QJX, D�UX�UD, calcite and UD�PR�

VKDJ�

f. 144�VE\DU�]OD�GUXJ�JVRO��UWVDO�VWREV�VHQJ�JH�GDJ�GDQJ�PWVKXQJV��UWDJ�QJX�E]DQJ�

GUXJ�WVKD�ED�JVXP��EXU�GNDU�VE\DU�]RV�OXV�GURG�N\L��VKD�GNDU�VWREV�OGDQ�J]KRQ�VKD�

FKDJV��UWDJ�QJX�E\D�UJRG�OXJ�VKD�VNDP��VE\DU�WH�OR�JVXP�]RV�SD�QD�JVR�PL�GJRV�VKLQJ�

WLQJ�¶G]LQ�¶SKHO��VEUDQJ�PDU�D�UX�VKD�FKHQ�GDQJ�FRQJ�]KL�EGXG�UWVL�VE\DU�]RV�QD��EOR�

JVDO�VWREV�OGDQ�OKD�¶GUH�¶GX��VEUXO�VKD�D�ED�FRQJ�]KL�GDQJ��PJURQ�EX�JVXP�GDQJ�VEUDQJ�

PDU�VE\DU��]OD�JFLJ�]RV�QD�PLJ�JVDO�¶J\XU��SKDJ�GRP�NK\L�QDJ�E\D�UJRG�PNKULV�¶XJ�SD�

GUHG�PRQJ�ZD¶L�PNKULV��VE\DU�QDV�]OD�JVXP�]RV�J\XU�QD��Q\LQ�PWVKDQ�NXQ�WX�¶MLJ�UWHQ�

NKDPV��WKDPV�FDG�VJULEV�PHG�UJ\XQ�GX�PWKRQJ��PFKLO�ED¶L�VKD�GDQJ�UDWQD�OQJD��EUGDU�
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OD�WKRG�SD�E]DQJ�SRU�E\XJ��Q\L�]OD�J�\D¶�\L�]LQ�GXV�VX��UWD�PJULQ�VQDQJV�E]ODV�]OD�GUXJ�

]RV��OKD�¶GUH�PL�JVXP�GEDQJ�GX�¶GX��D�UX�VEUXO

Your agility and strength will equal that of a lion. Compound the UWDJ�QJX, 

the six excellent substances, WVKD�ED�JVXP (ginger, long pepper, black pepper), and 

pieces of rock sugar and eat them, and as a result of your bodily heat you will have 

a fair complexion, possess strength and your skin will become youthful. If you eat a 

compound of UWDJ�QJX and dried vulture and sheep meat for three years, your VDPƗGKL 

will increase without any need to cultivate it. If you eat an amalgam of honey, butter, 

D�UX�UD, human flesh, calcite and nectar, you will be endowed with a clear mind and 

strength and will attract gods and demons. A mixture of snake flesh, D�ED��&DUH[�VS��, 

calcite, three cowry shells, honey and butter, if eaten for a month will produce clear eye 

[sight]. A compound of the biles of pig, bear and black dog and of the biles of vulture, 

owl and fox, if eaten for three months, will allow you constantly to see the whole world 

clearly day and night, without any obstruction. If you rub sparrow flesh on the five 

precious gems and apply this thoroughly to your forehead, at the time of a solar or lunar 

eclipse, reciting the mantra of HayagrƯva and eating the compound for six months, you 

will gain perfect mastery over gods, demons and humans.

f. 145�VKD�]KR�UH�UH��VEUDQJ�GDQJ�¶EUL�PDU�E]DQJ�SR�VE\DU��]OD�JQ\LV�]RV�QD�OXV�

VWREV�¶SKHO��WVKH�ULQJ�PLJ�JVDO�GEDQJ�SR�¶NKUDQJ��GH�OD�\RQ�WDQ�EVDP�PL�NK\DE��FRQJ�

]KL�SKXO�JDQJ�UX�UWD�GDQJ��ND�UD�OWR�VWRQJ�WKXU�PJR�UH��OWR�VWRQJ�JDP�SK\H�OR�JFLJ�

EVWHQ��VWREV�OGDQ�PLJ�JVDO�SKR�JVDO�¶GUDڲ��Ɨ�NL�¶GX�]KLQJ�OR�EUJ\D�WKXE��PHQ�QJDJ�]DE�

PR¶L�OXJ�FLJ�OD��JRQJ�JL�WKDPV�FDG�¶WVKRJV�SD¶L�WVKH��UDQJ�JQ\LG�OKDU�JVDO�WKXJV�ND�QDV��

¶MDP�GE\DQJV�UDO�JUL�SK\DU�ED�EVJRP��JUL�GHV�JOR�VQ\LQJ�UWVH�PR�EFDG��UWVD�UQDPV�VEX�

JX�VWRQJ�QJH�ED��VRQJ�EDU�EVDP�]KLQJ�WKXU�JDQJ�¶JDP��UWVD�UQDPV�EGXG�UWVL�VN\D�PHU�
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EVJRP��JRQJ�JL�EUDJ�SD¶L�NKD�EFDG�EVDP��UOXQJ�E]XQJ�GPLJV�PHG�QJDQJ�OD�E]KDJ��Q\LQ�

UH�WKXQ�PJR�UH�EUWHQ�FLQJ��VNDEV�VX�WVKRJV�¶NKRU�]DV�UJ\XQ�EFDG��GH¶L�UGR�UMH�VNX�WKRE�

¶J\XU��WKXQ�PRQJ�\RQ�WDQ�EUMRG�PL�ODQJ��¶GL

Pound [together] D�UX�UD and snake flesh, an ounce of each, and honey with good 

quality ¶EUL butter. If you eat this for three months your strength will increase, you will 

gain long life, clear sight, and stable faculties of the senses. Thus, these qualities are 

beyond comprehension. For one year rely on a handful of calcite and the tip of a spoon 

(thur mgo) of each of [the following] on an empty stomach: UX�UWD, sugar, as well as 

tsampa (JDP�¶SK\H) on an empty stomach, and your strength and sight will be like those 

of a youth, ڲƗNLQƯV will gather and you will live one hundred years. According to one 

profound system, when you have gathered all the aforementioned substances, visualize 

\RXUVHOI�FOHDUO\�DV�D�GHLW\��DQG�LPDJLQH�WKDW�0DxMXĞUƯ��ZLHOGLQJ�D�VZRUG��HPDQDWLQJ�IURP�

your heart, cuts off the tip of your heart and lungs with the sword. Visualize all your 

channels becoming hollow and empty and eat a spoonful [of the compound]. Visualizing 

all the channels as full to the brim with white nectar, think of the previously uttered 

resolution, retain the air and abide in an unfocussed state. Each day rely on one session, 

periodically refraining from eating food from the JD۬DFDNUD. This way you will obtain 

the YDMUD body. There is no time to discuss all its ordinary qualities.
 

f. 146�OWDU�Q\DPV�VX�VXV�EODQJV�SDV��GQJRV�JUXE�OR�]OD�WVDP�J\LV�WKRE��OWR�JRV�

JQ\LV�N\LV�J�\HQJ�ED�EUDO��EGDJ�¶GUD�SDGPD�¶E\XQJ�QDV�N\LV��NXQ�N\LV�EFXG�EVGXV�]DE�GX�

GULO��PD�¶RQJV�GRQ�GX�JWHU�OD�VERV��VEDV�VR���FHV�JVXQJV��VKLQ�WX�]DE�SD¶L�EFXG�OHQ�UG]RJV�

VR��VD�PD�\Ɨ��UJ\D�UJ\D�UJ\D��\DQJ�]KXV�SD��E\D�VOD�]KLQJ�WVKLJ�FKXQJ�ED�EGXG�UWVL�E]D¶�

WKDEV�FL�OWDU�EJ\L�]KXV�SDV��JX�UXV�JVXQJV��UQDO�¶E\RU�SD�WVKH�¶GL�EORV�EWDQJ�QDV�FKRV�

E\HG�QD��EGXG�UWVL�¶GL�QL�EFXG�OHQ�J\L�PFKRJ�VWH��E]D¶�ED¶L�WKDEV�QL�¶GL�OWDU�E\D�VWH��UDQJ�
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GDQJ�EOD�PD�PFKHG�JURJV�GDP�WVKLJ�FDQ�J\LV�EGXG�UWVL�EVWDQ�WH��GH�PD�\LQ�SD�SKDO�SD�

GDQJ�GDP�PHG�N\L�EGXG�UWVL�QL�GJH�VE\RU�¶JULE�SDV�VSDQJ�QJR��GH�\DQJ�OXV�OD�QDG�PHG�

SD��VQJR�UQJDG�OD�QJR�]DV�QJDQ�PD�]RV�SD¶L�EGXG�UWVL�J�\DP�SD¶L�VWHQJ�GX�EUGRO�WH��Q\LQ�

UH�OD�VNDP�WKDJ�FKRG�SDU�E\DV�QD�QL�JULE�PL�¶E\XQJ�QJR��GH�OWDU�VNDP�QDV�

Whosoever practices in this manner will obtain the siddhis in a matter of mere 

months or a year, without the distractions of having to acquire food and clothing. I, 

the Lotus Born, and others like me have brought together here, in a profound manner, 

the concentrated essence of everything and have concealed this treasure for the benefit 

of future beings. He spoke thus. This is the completion of the very profound bcud len. 

6DPD\D . A further request was made: ‘How should we partake of the elixir in an easy 

and effortless manner?’ The Guru replied: ‘Yogin, if you dedicate this life to practicing 

the Dharma, since this nectar constitutes the supreme bcud len, the manner of partaking 

of it is as follows: the lama and your YDMUD brothers, who have a sacred bond with you, 

will show you the elixir. Other than this one, renounce all elixirs from ordinary people 

and those with whom you do not share samaya, as these will obscure your virtuous 

efforts. [Once you have taken it], your body will be free of illness.

‘The nectar from the harvest vegetables and the rotting uneaten food left for the 

GHDG��VSUHDG�LW�RQ�WRS�RI�D�ÀDW�URFN��DQG�LI�\RX�GU\�WKLV�QHFWDU�WKRURXJKO\�HYHU\�GD\��

GH¿OHPHQWV�ZLOO�QRW�DULVH��2QFH�\RX�KDYH�GULHG�LW�WKXV�

f. 147�\RG�QD��FKDQJ�QJDP�PHG�QD�VLQJ�SR¶DP��UDQJ�JL�GUL�FKX�¶WKRU�OD�VEUXO�WH�

EVNDP��EUNDP���\DQJ�QD�FKDQJ�VLQJ�QJDP�UXV�NKX�OD�EWVRV�WH�VNDP��GH�QDV�]KLE�WX�EWDQJ�

OD��JDP�SK\H�E\HG�QD�SK\H�VXP�FLJ��EGXG�UWVL�JVXP�JQ\LV�EVUHV�OD��VN\R�WVKD�GDQJ�GSDJ�

JR��]DQ�GX�E\HG�QD�GH�OWDU�E\D¶R��]OXP�¶GDJ�E\HG�QD��JRQJ�OWDU�SK\H�VXP�GDQJ�EVUHV�WH��

FKDQJ�VLQJ�UODQJV�WKRQ�WVDP�EVUHV�WH��UG]D¶L�]R�EDU�EOXJ�WH�EVQ\DO�QD��]KDJ�JFLJ�JQ\LV�



328

QDV�FKDQJ�ODQJ�SD�GDQJ�EFD¶R��FKDQJ�VLQJ�PHG�QD�FKX�GURQ�OD�VE\DU�WH�SKDE�EWDE�VWH�

JRQJ�E]KLQ�QR��ULO�EXU�E]D¶�QD�UWDJ�QJX¶L�VPDQ�VE\DU�WH�E]D¶�¶R��VQD�WVKRJV�¶WKRU�EXU�

E]D¶�QD�\DQJ��UWDJ�WX�QJX�\L�VE\RU�ED�OWDU�E\DV�SDV��\RQ�WDQ�UQDPV�N\DQJ�¶RG�OGDQ�GDQJ�

PWVKXQJV�VR��GDP�WVKLJ�GX�JGRQJV�JULE�VUXQJ�]KLQJ�JULE�]DV�PL�]D��Q\RQ�PRQJV�SD¶L�

EVDP�SD�VN\HU�PL�J]KXJ��EOD�PD�OD�JVRO�ED�JGDE�UWVZD�D�ZD��VEUXO�VKD��GEDQJ�ODJ��VKLQJ�

WVKD�OR

bring it into contact with some sprinklings (¶WKRU) of chang if you have it; and if 

you haven’t got any, then with the third straining of chang, or otherwise with your own 

urine and then dry it, or else cook it in weak beer or bone soup, and then dry it. Then 

grind it finely and it in a ratio of one-third powder to two-thirds nectar. With [added] 

warm broth, it will become a dough (GSDJ�JR), and if you want to use it as the basis of 

a meal, this is how to do it. If you take it as a paste, as above mix it in a proportion of 

one-third powder with weak chang just until it starts to steam, pour it into a clay pot, 

and let it sit. After a day or two, drink it as soon as the chang ferments. If you have no 

weak chang, blend it with warm water, add yeast and do as above, [letting it rest for 

two days]. If you want to take it in the form of pills, you should eat it with the UWDJ�WX�

ngu medicinal compound. Even if you take it in various ways, by using the UWDJ�WX�QJX 

compound the benefits are similar to those of the¶RG�OGDQ. Do not eat any food that has 

been contaminated by spiritual obscurations. Do not allow troublesome thoughts to 

arise. Invoking the lama, thoroughly grind�D�ZD [possibly a variant name for NR�VKD] 

snake flesh, GEDQJ�ODJ, cinnamon leaf,

f. 148�VKD¶L�>VKD�UQ\LQJ�OR�ORQ�QD�PFKDQ@�SK\H�UQDPV�]KLE�WX�EWDJ�OD�OWR�VWRQJ�OD�

VNDEV�VX�GXP�UH�¶JDP��GHV�VJR�SK\H�ED�GDQJ��PLJ�VKDG�OD�PL�JQRG�GH��JHJV�VHO�ERJ�¶GRQ�

QL��GDQJ�SR��PD�¶GULV�ULQJ�SK\H�GDQJ��EGXG�UWVL�SK\HG�>�6@�WVDP�E\D��GH�QDV�SK\HG�VXP�
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FKX��EFXG�OHQ�EUR�SD�UQ\HG�QDV��PJR�VGXG�WVDP�J\LV�FKRJ�JR��J]KDQ�JHJV�PL�¶RQJ��ERJ�

¶GRQ�EOD�PD�OD�JVRO�ED�JGDE��VQ\LQJ�UXV�GDQJ�]KH�EFDG��¶FKL�ED�VURJ�OD�EDE�N\DQJ�PWKDU�

PL�¶GRQ��UH¶L�JR�FKD�J\RQ�SDU�E\D�ED�QL��JQDG�N\LV�PDQ�QJDJ�JR��ODU�VQ\LJV�PD¶L�PL�

UQDPV�VQ\LQJ�UXV�FKXQJ�ED¶L��EFXG�OHQ�PL�QXV�QD�]DV�N\LV�GNRU�JULE�PHG�SDV��GJH�VE\RU�

QJDQJ�JLV�¶SKHO��VDQJV�UJ\DV�OR�]OD�WVDP�J\LV�¶JUXE�SD¶L�GJRV�SD�\RG�JVXQJ��GHU�SK\DJ�

GDQJ�EVNRU�ED�PDQJ�GX�E\DV�VR��EGDJ�¶GUD�PNKDU�FKHQ�PWVKR�UJ\DO�J\LV��PD�¶RQJV�GRQ�

GX�\L�JHU�EWDE��GD�OWD�PD�VSHO�JWHU�GX�VEDV��QDP�]KLJ�UWVRG�OGDQ�UQ\LQJ�PD�OD��ODV�FDQ

old meat which has been seasoned for a year, and once in a while eat a portion 

of it on an empty stomach. This will open the door and not harm your eyesight. For 

enhancing the removal of obstacles; first of all, as long as you are unfamiliar with in a 

ratio of about half powder and elixir, and one third of water. After you have discovered 

the taste of bcud len it will be sufficient just to bow your head. No harm will come to 

you from others. Offer prayers to the lama who gives you guidance. With perseverance 

and dedication, even in the face of death, death will not come about. Wearing the armour 

of hope is the pivotal advice. Generally, as people of these degenerate times are less 

diligent, they are unable to practice bcud len. By not accumulating obscuration through 

eating food meant for the sangha virtuous activities will spontaneously occur. It has the 

benefit of aiding the achievement of enlightenment within mere months or a year’, he 

said. Then many prostrations and circumambulations were performed.

I, Khar chen Mtsho rgyal, and people like myself, have recorded this in writing for 

the sake of posterity. It is not to be disseminated at present, but hidden as a treasure. One 

day, in the strife-ridden Kali Yuga times, may

f. 149 JFLJ�GDQJ�¶GL�¶SKUDG�QDV��EVJUXE�SD�E\HG�SD�GSDJ�PHG��¶JUR�GRQ�GSDJ�PHG�

¶E\XQJ�EDU�VKRJ��UJ\D�UJ\D�UJ\D��]DE�UJ\D��JWHU�UJ\D��VEDV�UJ\D��=DWKL���PDQWUD��JX�
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\DK\D��VKD�PD�WKD�VKD�WKD�UWVD�VSUXO�VNX�UDWQD�JOLQJ�SD¶L�GP\DO�VPDG�GJH�UL¶L�EUDJ�QDV�

JGDQ�GUDQJV�SD¶R��PDQJD�ODP�

someone with the appropriate karma find this text and, practising it relentlessly, 

may he benefit countless beings. Supreme. Mantra. *X\KD (secret) VKD�PD�WKD�VKD�WKD�

UWVD. Retrieved from Ratna Lingpa’s virtuous mountain cave of Dmyal smad. Blessings 

(PDQJD�ODP, lit. ENUD�VKLV).

4.4 Water bcud len

4.4.1. Introduction

Water plays a central role in Tibetan medicine; in fact it is said by a contemporary 

Buddhist teacher that the first illness ever to strike man was indigestion, and the first 

ever prescribed cure was boiled water (Rechung Rinpoche, 1973: 8).

It is not only boiled water that is believed to have medical efficacy in the Tibetan 

medical view, where water is differentiated and put into several categories. In the second 

of the four Medical Tantras the qualities of various waters are described, and comments 

found on how the seasons affect water, and how heating and boiling change its qualities. 

Rechung provides a clear overview of the topic along with a description of seven 

different types of water: rain water, melted snow water, river water, spring water, well 

water, sea water and forest water. He is quite detailed in describing the various functions 

of the above waters and how exposure to sun, moon and wind affect the water’s 

qualities. He also explains the differing effects of drinking hot or cold water and how to 

analyse water to ascertain its qualities (Rechung Rin po che 1973: 61-62). 

Aside from being an important ingredient and remedy in the medical context, 

water features prominently in the Tibetan ritual tradition. In religious texts and practices 
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(including bcud len texts) one can find ablution rites where empowered water is 

sprinkled, while reciting mantras, on sacred artefacts or on initiates, with instances of 

water being offered to statues or poured into bowls. Also, springs are seen as places 

endowed with spiritual powers, and Rechung (1973:259) tells of how Gyu thog blessed 

108 springs in Tibet. There follows an explanation of the preventive and curative 

effects of spring waters. Springs are seen as power places and gcod practitioners would 

customarily frequent them to practice. Not only springs are considered sacred and in 

Tibet there are numerous sacred lakes. Traditionally, Tibetans do not eat fish, and in 

the Tibetan psyche the QƗJDs (klu) guard the water realms of lakes, rivers, oceans and 

wells, and if disturbed can provoke illnesses. These can be countered through appeasing 

rituals.

The water bcud len texts, by pinpointing specific waters, reiterate the idea that 

distinct waters have specific qualities. Besides the text by Rang byung rdo rje (1284- 

1339), whose translation I have set out below, in the course of my research I have 

found other texts where water is the main ingredient, including a text by Dri med ’od 

zer (1308-1364): 5LJV�OQJD¶L�EFXG�OHQ�EGXG�UWVL¶L�WKLJV�SD. Also, the third of Padma 

gling pa’s list of fifteen bcud len practices is dedicated to water; here no specific deities 

are visualised but the meditator visualises syllables at the FKDNUD points and flames 

flickering in the central channel while practising NXPEKDND breathing. In the same text 

by Padma gling pa, (in the third subsection of the twelfth recipe found in text 21) one is 

instructed specifically to use rainwater, illustrating how specific waters are considered 

to possess particular qualities.

In the text titled: &KX¶L�EFXG�OHQ�J\L�VQ\LQJ�SR�GQJRV�JUXE�NXQ¶E\XQJ�authored by 

Blo bzang don grub (1696-1756) the central figure is Saraha along with several ڲƗNLQƯV. 

In this bcud len, one partakes of purificatory or snow water while reciting mantras.
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Then, there is a text by Btsun pa Ye shes don grub bstan pa’i rgyal mtshan (1792-

1855), titled &KX¶L�EFXG�OHQ�J\L�JGDPV�SD�¶FKL�PHG�ULJ�¶G]LQ�VJUXE�SD¶L�FKX�UJ\XQ��

9DMUD\RJLQƯ�LV�WKH�FHQWUDO�GHLW\�DQG�WKHUH�DUH�VWULNLQJ�VLPLODULWLHV�WR�5DQJ�¶E\XQJ�UGR�

rje’s &KX�¶WKXQJ�ED¶L�JGDPV�SD that I translate in full below. In the colophon it is claimed 

that the text is ‘based on ancient documents’. The similarity between the texts is evident 

and could eventually make an interesting comparative literature study on the authorship 

and historical development of a bcud len practices. 

I have also found a Bonpo text (text 31) with a section on water, authored by Dkar 

ru grub dbang Bstan ’dzin rin chen (1801-1860) called 7KHJ�SD�FKHQ�SR�GPDU�NKULG�GXJ�

OQJD�UDQJ�GURO�J\L�EUJ\XG�ODV�EFXG�OHQ�]DV�N\L�JGDPV�SD��Here, several types of water 

(rainwater, lake water, snow water) are used, once again illustrating how specific powers 

are attributed to different types of water.

�������:DWHU�EFXG�OHQ�WUDQVODWLRQ

Rang byung rdo rje. &KX�¶WKXQJ�ED¶L�JGDPV�SD. In *VXQJ�¶EXP��5DQJ�E\XQJ rdo rje. Zi 

ling: Mtshur phu mkhan po lo yag bkra shis, 2006,vol.11: 631 - 638. 

TBRC W30541

f. 627 &KX�µWKXQJ�ED¶L�JGDP�SD�E]KXJV�VR// 

The instructions on how to drink water.

f. 628 EOD�PD�UQDPV�OD�SK\DJ�¶WVKDO�OR��GXV�QJDQ�WKD�PDU�J\XU�SD¶L�WVKH��¶JUR�

UQDPV�]DV�N\LV�JGXQJ�SD�OD��EFXG�OHQ�PDQ�QJDJ�EULV�EDU�E\D��¶GL¶L�UJ\XG�SD�QL��GXU�

NKURG�FKHQ�SR�GSDO�J\L�UJ\X�VNDU�URO�SDU��EUDP�]H�FKHQ�SR�VD�UD�KDV��UMH�EWVXQ�GDP�SD�

ULQ�SR�FKH�OD�JQDQJ��GHV�NXQ�GJD¶�OD�JQDQJ��GHV�GDP�SD�]H�FKHQ�SR�VD�UD�KDV��UMH�EWVXQ�
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GDP�SD�ULQ�SR�FKH�OD�JQDQJ��GHV�NXQ�GJD¶�OD�JQDQJ��GHV�GDP�SD�SK\DJV�OD��GHV�NR�EUDJ�

SD�OD��GHV�GXQJ�VWRQ�GJH�EVKHV�OD��GHV�'KDUPD�VKUL�OD��GHV�UQDO�¶E\RU�UDQJ�E\XQJ�UGR�

UMH�OD�SKXO��GHV�EX�VDQJV�UJ\DV�\H�VKHV�OD��GHV�EGDJ�UJ\XG�WVKXO�OD¶R��GH�QL�JGDPV�SD�

GQJRV�EVWDQ�SDU�E\D�VWH��UL�NKURG�OD�VRJV�GEHQ�SDU�VRQJ�QDV��E\DQJ�FKXE�PFKRJ�GX�VHPV�

EVN\HG�QDV��JWDQ�EGH�ED�OD�¶GXJ�FLQJ�JWRU�PD

I prostrate to the lamas. In these final degenerate times, I will write the pith 

instructions on bcud len for those being who suffer from [a lack of] food. 

As for the lineage, at the great cemetery of Dpal gyi rgyu skar rol par, the great 

Brahmin Saraha transmitted it to Rje btsun dam pa rin po che. He transmitted it to Kun 

dga’, who transmitted it to Dam pa phyags. As for the lineage, at the great cemetery 

of Dpal gyi rgyu skar rol par who gave it to Ko brag pa, who gave it to Dung ston Dge 

bshes, who transmitted it to Dharma shri, who offered it to the yogi Rang byung rdo rje 

who transmitted it to his spiritual son Sangs rgyas ye shes who transmitted it down to 

me. Now, the main instructions: having gone to a a solitary place such as a hermitage, 

having generated ERGKLFLWWD, sitting in a comfortable place, make a JWRU�PD

f. 629 JFLJ�EFDV�QDV��EOD�PD�PNKD¶�¶JUR¶L�WVKRJV�OD�¶EXO�]KLQJ��EGDJ�E\DQJ�FKXE�

EVJUXE�SD¶L�PG]DG�GX�JVRO�FHV�JVRO�ED�JWDE��GH�QDV�FKX�OHJV�SDU�EUWDJ�FLQJ��FKX�UXO�

ED�GDQJ��UNR�PRJ�GDQJ��¶NK\LO�SD�OD�VRJV�SD�PLQ�SD��JDQJV�FKX�GDQJ��J�\D¶�FKX�GDQJ��

¶EDE�FKX�UQDPV�OD�E\D¶R��GH�QDV�UDQJ�JL�PGXQ�GX�FKX�E]KDJ�FLQJ��VZD�EKD�ZDV�VWRQJ�

SDU�EVDP��FKX�\L�Q\HV�SD�GDJ�SDU�EVDP��FKX¶L�VWHQJ�GX�SDGPD�GDQJ�Q\L�PD¶L�JGDQ�JFLJ�

EVJRP��GH¶L�VWHQJ�GX�END¶�EUJ\XG�EOD�PD�UQDPV�E]KXJV�SDU�EVJRP��GH�QDV�EOD�PD�UQDPV�

ULPV�N\LV�]KX�QDV��FKX�GH�\H�VKHV�N\L�EGXG�UWVLU�J\XU�SD�EVJRP��R0�$+�K80�VXP�EUMRG�

SDV��EOD�PD�UQDPV�N\LV�N\DQJ�JVRO�EDV
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DQG�RIIHU�LW�WR�WKH�KRVW�RI�ODPDV�DQG�ঌƗNLQƯV�DQG�VXSSOLFDWH��µ3OHDVH�HQVXUH�WKDW�,�

will achieve enlightenment.’ Then, examining the water carefully, spoiled, murky and 

stagnant will not do. Use snow water, purificatory water, or waterfall water. Then, place 

the water in front of yourself, imagine it (the water) as intrinsically15 empty, imagine that 

the water’s faults are purified. Imagine above the water a sun and lotus seat. Visualize 

the lamas of the Bka’ brgyud lineage seated on it.

Then, imagine the lamas successively dissolve. Imagine that the water, becomes 

QHFWDU�RI�ZLVGRP��$V�\RX�UHFLWH�2ু�Ɩ�+ǋু�WKUHH�WLPHV��LPDJLQH�WKDW�WKH�ODPDV�DUH�

pleased with your request.

f. 630 PQ\HV�SDU�EVDP�]KLQJ��VQJDJV�¶GL�ODQ�Q\L�VKX�UWVD�JFLJ�EUMRG�SDV��FKX¶L�

EJHJV�PL�¶E\XQJ�ED�\LQ�QR��RP�G]D�OH�\H�VZD�KD��\DQJ�VQJDJV�¶GL�EUMRG�GH�EWDE�SDV�VULQ�

PL�¶E\XQJ�SD�\LQ�QR��RP�WKX�GH�WKX�GH�WD�WKXG�WD�WKXG�VZD�KD��GH�QDV�UDQJ�WKD�PDO�SDU�

JQDV�SD¶L�VQ\LQJ�J\HQ�OD�JQDV�SDU�EVJRP��UDQJ�J�\DV�VX�EGXG�UWVL¶L�OKD�PR�GNDU�PR��

SK\DJ�QD�EXP�SD�EVQDP�SD�JFLJ�GX�EVJRP��UDQJ�JL�UJ\DE�SK\RJV�VX�UMH�EWVXQ�PD�GPDU�

PR�E]KHQJV�SD�JFLJ�EVJRP��J�\RQ�SK\RJV�VX�OKD�PR�OMDQJ�NKX�JUL�JXJ�WKRG�SD�FDQ�JFLJ�

EVJRP��GHV�UDQJ�J\L�OXV�VQ\LQJ�GDQJ�EFDV�SD�UODG�N\L�EFDG�SDU�EVDP��J�\DV�SK\RJV�N\L�

OKD�PR�GHV�EGDJ�J\L VQ\LQJ�JLV�UWVD¶L�FKH�JVXP�VEX�JX�KULJ�JH�¶GXJ�SD¶L�QDQJ�GX�EGXG�

UWVL�EOXJ�SDV�OXV�WKDPV�FDG�GNDU�PHU�J\LV�JDQJ�EDU�EVJRP��UJ\DE�SK\RJV�N\L�OKD�PR�GHV�

EGDJ�Q\LG�OXV�JWXE�SD�GH�VE\DU�EDU�EVJRP��FKX¶L�OKDJ�PD�\DU�¶NK\LO�SD�ODV�EGDJ�JLV�VS\L�

SR¶L�JWVXJ�GX�EUDP�]H�FKHQ�SR�VNX�PGRJ�VQJRQ�SR�UXV�SD¶L�UJ\DQ�J\LV�EUJ\DQ�SD�JFLJ�

JLV�EUODEV�SDU�EVJRP�]KLQJ��OKD�PR�GH�UQDPV�N\DQJ�UDQJ�OD�WKLP�SDU�EVDP�]KLQJ��FKX�

SKRU�SD�UH�UH�OD�GPLJV�SD�WKDQJ�UH�UH�E\D¶R��GH�QDV�FKX�¶WKXQJ�SD¶L�UMHV�OD��OXV�VE\RQJ�

15  6YDEKDYD (Tib. UDQJ�E]KLQ): own-being, one’s intrinsic essential nature.
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EFX�JQ\LV�SD�E\D¶R��GH�QDV�JVRO�ED�¶GL�OWDU�GX�EWDE�SD¶R��SKD�EOD�PD�UQDPV�OD�VN\DEV�VX�

PFKL��EOD�PD�UQDPV�N\LV�E\LQ�J\LV�UOREV��EX¶L�OXV

by reciting the following mantra twenty-one times, no obstacles from the water 

will arise: [. . . mantra . . .]. Then, reciting the following mantra, by blowing on the 

water the water will not develop any parasites (worms): [. . . mantra . . .]. Then imagine 

that your heart, in the place it normally resides, now faces upwards. On your right, 

there is the white goddess of nectar, carrying a vase in her hand. Imagine a standing red 

goddess behind you. On your left, imagine a green goddess holding a curved knife (gri 

gug) and a skull. Imagine that she cuts your body, along with your heart, from above. 

Meditate that the goddess on your right pours nectar into the wide open holes of the 

three main arteries of your heart and your whole body is filled with white fire. Imagine 

the goddess behind you reunites your body which had been cut. Imagine that from the 

remaining water, spiraling upwards, is blessed by a great Brahmin, body blue in colour, 

wearing bone ornaments who is residing on top of the crown of your head. Imagine that 

also the goddesses dissolve into you. Visualize this once for each bowl of water. Then, 

after having drunk the water, do the twelve body exercises. Then recite the following 

supplication: ‘I take refuge in the main teachers! Bless me lamas, bless your disciple’s 

body

f. 631 OD�EGH�EDU�E\LQ�J\LV�UOREV��QJDJ�QXV�SDU�E\LQ�J\LV�UOREV��VHPV�OD�UWRJV�SDU�

E\LQ�J\LV�UOREV��VNX�JVXQJ�WKXJV�N\LV�E\LQ�J\LV�UOREV��EDU�FKRG�]KL�EDU�E\LQ�J\LV�UOREV��

GH�QD�UDQJ�JL�ULJ�SD�JDQJ�GX�\DQJ�PL�¶SKUR�ED�VHO�ED¶L�QJDQJ�PQ\DP�SDU�E]KDJ�JR��FKX�

¶WKXQJ�SD¶L�JGDPV�QJDJ�NK\DG�GX�¶SKDJV�SD��UMH�GDP�SD�QDV�EUJ\XG�SD¶R��OXV�VE\RQJ�

VXP�FX�VR�EGXQ�SR�JDO�FKH¶R��
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EOD�PD�GDP�SD�UQDPV�OD�SK\DJ�¶WVKDO�OR��JGDPV�QJDJ�¶GL�Q\LG�Q\DPV�VX�OHQ�SDU�

¶GRG�SD¶L�EVJUXE�SD�SRV��GDG�SD�EUWVRQ�¶JUXV�OGDQ�SD¶L�VJR�QDV��PL�VGRG�SD�JVXP�ODP�

GX�E\D�VWH��QJDJ�PL�EVGRG�SD�EOD�PD�OD�JVRO�ED�EWDE�SD�GDQJ�VQJDJV�E]ODV��\LG�PL�EVGRG�

SD�WLQJ�QJH�¶G]LQ�OD�PL�\HQJV�SDU�JVXQJ��GH�OWDU�Q\DPV�VX�EODQJV�SDV��]KDJ�EGXQ�QDV�QXV�

SD�UQ\HG��Q\L�VKX�UWVD�JFLJ�JLV�EVWDQ�SD�WKRE��UWVDP�SD�]OD�ED�JFLJ�GX�UEDG�N\L�EFDG�SDU�

E\D¶R��¶E\DQJ�SD�GDQJ��\RG�SD�PL�VSRQJ��PHG�SD�PL�EVJUXE��JQDV�OD�PL�]KHQ��FKHG�GX�

PL�EVJUXE��GH�QDV�\RQ�WDQ�QL��UWDJV�GDQJ�WLQJ�QJH�¶G]LQ�EVDP�J\LV�PL�NK\D�S��SD�¶E\XQJ�

VWH��PL�FKDJV�SD�UQDP�SD�JVXP��¶GX�ED�UQDP�SD�JVXP��¶EUDO�ED�UQDP�SD�JVXP��EGH�ED�

UQDP�SD�JVXP��¶EDU�ED�UQDP�SD�JVXP��PQ\DP�SD�UQDP�SD�JVXP��JURO�ED�UQDP�SD�JVXP�

VWH�Q\L�VKX�UWVD�JFLJ�JR��GH�OD�PL�FKDJV�SD�UQDP�SD�JVXP�QL��SK\L

with happiness. Bless me with powerful speech! Bless my mind with realisations! 

Bless me with your mind for the [attainment of] the three bodies! Bless me for the 

pacification of hindrances!’ Then, rest your mind in a natural clear state of equanimity 

without wandering anywhere. These extraordinary instructions on how to drink water 

are transmitted from the sublime masters. The thirty-seven body exercises are important. 

(new subsection) I prostrate to the sacred lamas! The faithful and diligent practitioner 

who wishes to practice these very instructions, should practice the three ‘non-abidings’: 

the non-abiding speech, [by] supplicating the guru and reciting the mantras, [and] the 

non-abiding mind, [by] being undistractedly in VDPƗGKL, it is said. By practicing this 

way, after seven days you will acquire power. With twenty-one days (practice) you will 

receive (i.e understand) the teaching. Roasted barley (UWVDP�SD) should be abandoned 

totally for one month. Purifying and not abandoning what there is, not accomplishing 

what is not there, without attachment to the place, not practicing for a purpose, you 

will obtain experiences and contemplations beyond imagination. The three non-
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attachments, the three gatherings, the three separations, the three joys, the three blazes 

[of enlightened body speech and mind], the three equanimities, the three freedoms, these 

are the twenty one experiences. As for the three non-attachments,

f. 632 OXV�OD�GUL�PD�PL�FKDJV��QDQJ�GX�¶EX�VULQ�PL�FKDJV��PL�JWVDQJ�SD�GDQJ�¶EX�

VULQ�PL�FKDJV��¶GX�ED�UQDP�SD�JVXP�QL��Q\LQ�PR�PL�¶GX��QXE�PR�GX�PNKD¶�¶JUR�¶GX��QDQJ�

QXE�]DV�¶GX¶R��EUDO�ED�JVXP�QL��VHPV�VGXJ�EVQJDO�GDQJ�EUDO��OXV�QJDO�GXE�GDQJ�EUDO��

QJDJ�UG]XQ�GDQJ�EUDO�OR��EGH�ED�JVXP�QL��SK\L�VQDQJ�ED�OD�]KHQ�SD�PHG�GH�EGH��QDQJ�

Q\DPV�P\RQJ�JQ\HQ�SR�PHG�GH�EGH��EDU�¶E\XQJ�ED�OD�FKD�VQ\RPV�WH�EGH�SD¶R��¶EDU�ED�

JVXP�QL��OXV�OD�EGH�ED�¶EDU��QJDJ�OD�QXV�SD�¶EDU��VHPV�OD�UWRJV�SD�¶EDU��PQ\DP�SD�JVXP�

QL��WVKH�Q\L�]OD�GDQJ�PQ\DP��VWREV�JODQJ�SR�FKH�GDQJ�PQ\DP��PJ\RJV�SD�UOXQJ�GDQJ�

PQ\DP�SD¶R��JURO�ED�JVXP�QL��SK\L�VQDQJ�ED�ODV�JURO��QDQJ�SKXQJ�SR�ODV�JURO��EDU�EWDQJ�

VQ\RPV�ODV�JURO�ED¶R��J]KDQ�\DQJ�NKDPV�N\L�]DV�GDQJ�EUDO��GEXJV�SK\L�QDQJ�GX�UJ\X�

ED�PL�WVKRU�ED�GDQJ��JWL�PXJ�JQ\LG�GDQJ�EUDO�ED�GDQJ��OXV�VKLQJ�EDO�J\L�¶GDE�PD�OWDU�

\DQJ�ED�GDQJ��PL�UWRJV�SD¶L�\H�VKHV�QDQJ�QDV�¶FKDU�ED�GDQJ��PQJRQ�SDU�VKHV�SD�UJ\XG�

OD�¶FKDU�ED�GDQJ��UNDQJ�PJ\RJV�J\L GQJRV�JUXE�¶E\XQJ�ED�GDQJ��NK\DG�SDU�¶SKDJV�SD¶L�

GQJRV�JUXE�QL��SK\DJ�UJ\D�FKHQ�SR¶L�PFKRJ�JL�GQJRV�JUXE�WKRE�SDU�¶J\XU�UR��GH�QDV�

EJHJV�VHO�EVWDQ�SD�QL��FKX�VN\XJ�SD�GDQJ��FKX�WVKDJV�SD�GDQJ��FKX�OGHQJ�ED�GDQJ��FKX�

¶JDJ�SD�GDQJ��FKX�NKD�VQ\LJ�ED�GDQJ�OQJD¶R��FKX

the body has no defilements. There are no parasites within. There will be no 

impurities or parasites. As for the three gatherings, people gather by day, ڲƗNLQƯV 

gather by night and food gathers always. The three freedoms are: that the mind is free 

from suffering, the body is free from exhaustion, and the speech is free from lies. The 

three joys are: the (outer) joy coming from non-attachment to outer appearances, the 
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(inner) joy of having no antidote to inner experience, the (middle) joy of balancing 

the elements in between. The three blazes are: the blazing joy of the body, the blazing 

power of the speech, the blazing realisation of the mind. The three equanimities are: the 

life-span being equal to the sun and moon’s, the strength equaling that of an elephant, 

the swiftness equaling the wind’s. The three liberations are: outwardly being free 

from appearances, within being free from the aggregates, in between being free from 

indifference. Moreover, the freedom from material food, not feeling the breath moving 

in and out , freedom from the slumber of ignorance, the body is as light as cotton wisps, 

non-conceptual primordial wisdom arises from inside, clairvoyance is born in the mind 

stream, you attain the siddhi of swift-footedness, and as the most excellent siddhi, you 

will obtain the supreme siddhi of PDKƗPXGUƗ.

Now, the teaching on the clearance of obstacles, these are fivefold: vomiting 

water, difficulty urinating, the urine not being sufficient, urine retention, urine leaking 

out. 

f. 633�VN\XJV�SD�OD�QL�NKRO�PD�WKDJ�GH�OD��PLVVLQJ�ZRUG��E\D¶R��FKX�WVKDJV�WVKDJV�

FKH�ED�OD�QL�EX�UDP�JWRQJ��FKX�¶JDJV�SD�OD�OJD�EWDQJ�QJR��FKX�NKD�VQ\LJ�ED�OD�QL��P�¶MXJ�

WX�FKXQJ�JLV�WVKRG�PD�EWDQJ�QJR��UOXQJ�ORQJ�QD�UXV�NKX¶L�WVKRG�PD�SKRU�JDQJ�EWDQJ�

QJR��GDQJV�NKD�PL�EGH�QD�OJD�EWDQJ�QJR��FKX�WKXU�OD�E\XQJ�QD�SK\H�WVKRG�SKRU�UH�EWDQJ�

QJR��VULQ�J\HQ�OD�E\XQJ�QD�OD�SKXJ�GUL�VQRPV�SDV�WVKRJ��GHV�PD�FKRJ�QD��VJRJ�FKX�EDJ�

WVDP�EWDQJ�QJR��OXV�EHU�EHU�E\XQJ�QD�VNX�PQ\H�E\D¶R��PJR�QD�ED¶DP�¶NKRU�ED�E\XQJ�QD�

UXV�VQ\LQJ�GXP�UH�PXU��OJD�VN\D�FKX�OD�EWDE�OD�VGRU�GXP�UH�\RG�QD�GJD¶R��FKDQJ�GDQJ�

¶R�PD�PDU�UQ\LQJ�JVXP��\RQ�WDQ�\DU�OGDQ�\LQ�SDV�\RG�QD�GJD¶R��VS\LU�WLQJ�¶G]LQ�]DV�VX�

]D�ED�\LQ��PL�UWRJV�SD�]DV�VX�]D�ED�\LQ��E\LQ�UODEV�]DV�VX�]D�ED�\LQ��EGXG�UWVL�]DV�VX�]D�

ED�\LQ�SDV��GH�UQDPV�WKDPV�FDG�WVKDQJ�ED¶R��]DV�N\L�EFXG�OHQ�ORQJV�SD�GDQJ��PGDQJV�
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GDQJ�GEDQJ�SR�JVDO��JQ\HQ�SRV�UN\HQ�WKXE��E]D¶�UJ\X�PLJ�JLV�PWKRQJ��EFXG�ORQJV�SD¶R��

EFXG�OHQ�]KDJ�EGXQ�¶E\XQJ�QD�PX�JH¶L�VNDO�SD�QDV�WKDU�UR��UWVDP�SD�EFDG�SD¶L�WVKH�WKD�

PDU�WLQJ�QJH�¶G]LQJ�EVJRP��GH�OWD�EX¶L�JGDPV�QJD�¶GL�VN\H�VKL�PL�¶MLJV�SD¶DP��GJD¶�OD�UH�

ED¶DP��E]DU�PHG�SD¶L�JUDJV�VQ\DQ�QDP��ENXU�VWH�¶GRG�SD�UQDPV�OD�E\LQ�QDڲ��DNL¶L�FKDG�

SD�¶RQJ�SDV�PL�E\D¶R��VNDO�OGDQ�ODV�FDQ�UQDPV�N\LV�Q\DPV�VX�EODQJV�QD�GRQ�VKLQ�WX�FKH�

VWH�

As soon as you feel like vomiting, take [missing word]. If passing of the urine is 

interrupted, take molasses. If urine is not coming, take ginger. For incontinence, take 

vegetables to diminish it later on. If rlung arises, have a bowl of bone and vegetable 

broth. If the urine is not clear, take ginger. If the urine is pouring downwards, have 

a bowl of vegetable powder. If the urine is coming upward, you can smell radish. If 

this is not sufficient, take a little garlic juice. If the body is sluggish apply the sku 

mnye [massage]. If you have headaches or dizziness, suckle on some bone marrow 

[alternatively it could mean ‘suckle on an old bone’]. Place white ginger in water and it 

is nice if you have some seasonings. Since grain beer, milk and old butter, these three, 

have higher qualities it is good to have these.

In general meditation is taken as food, non-conceptuality is taken as a food, 

blessings are taken as a food, nectar is taken as a food, by doing thus everything is 

completed. On completion of the bcud len of food, the complexion and sense faculties 

will be clear, through the antidotes [described] the conditions [for spiritual practice] are 

achieved; the eyes will only see the edible instead of eating it, this is the fruition of bcud 

len. If you practice bcud len for seven days, you will be freed from the fate of hunger. 

At the final time when roasted barley flour will disappear, meditate. If these instructions 

are given to those who do not fear birth or death i.e., who are not afraid of VDۨVƗUD�and 

don’t seek liberation or those who wish for happiness or those wishing for the fame of 
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not eating or desiring respect etc., the ڲƗNLQƯV�will stop helping and therefore it should 

not be done. If those with a fortunate karma practice this, it will be of great benefit.

f. 634 ¶MLJ�UWHQ�J\L�EVRG�QDPV�]LQ�SDV�]DV�QRU�\LG�OD�PL�¶RQJV�VWH��PL¶L�QJR�EVUXQJ�

GDQJ�EUDO�QD�\RQ�WDQ�EGDJ�JLV�GDQJV�PD�\LQ��PX�JH¶L�QDG�N\L�V��VPDQ�SD�\LQ��UL�NKURG�

¶GDJ�FKDU�J\L�V��FKD�UN\HQ�\LQ��¶GL�OWD�EX¶L�JGDPV�QJDJ�UQ\HG�QDV�]DV�QRU�OD�FKDJ�V��QD�

EGXG�N\L�V��EVOXV�SD�\LQ��JGDPV�QJDJ�ULQ�SR�FKH�ODV��EFXG�OHQ�J\L�JGDPV�QJDJ�UG]RJV�

VR��

Since the merits of the world are completed, the mind will not long for food and 

wealth. When you are unconditioned by men’s gratitude, the qualities [of self?] are not 

clear of ego [?]. It is the medicine for the illnesses of famine. These are the necessary 

conditions (FKD�UN\HQ) [that are like] a purifying rain for [living in] a hermitage. If after 

receiving these instructions you are attached to food and wealth, you have been deceived 

by the demons. Here ends the instruction on bcud len from the Precious Instructions.

4.5 3Uă˷D�EFXG�OHQ

4.5.1. Introduction

Exercises comprising retention of the breath and the contraction of muscles, often while 

adopting specific body postures and visualising deities or syllables, are often found in 

bcud len texts. These practices are related to SUƗ۬D, the vital force circulating within 

one’s ‘subtle body’. 

3UƗ۬Ɨ\ƗPD breath exercises are not specific to bcud len texts, but are an integral 

part of Indian yogic exercise and as such have entered the tantric traditions, both Hindu 

and Buddhist. The practices related to inner breath and the subtle body occur frequently 
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in the bcud len texts in this study, even if these are devoted to other types of bcud len. 

However, some bcud len texts deal purely with SUƗ۬D. 

Such practices have received a fair amount of scholarly attention and I have 

mentioned relevant commentaries in section 2.2. 

Since the workings of the inner body winds affect the overall health and mental 

states,16 proficiency in practices working with energies in the subtle body is crucial for 

the meditator aiming to master his mind. 

Of the sixty-eight bcud len texts analysed, twenty-two contain instructions on 

SUƗ۬D exercises. This indicates the importance attributed to these, and particularly 

to NXPEKDND ‘vase retention breathing’, in the bcud len tradition. Even the shortest 

and most straightforward bcud len treatise where no deities are visualized and no 

substance is consumed, will exhort the practitioner to engage in air retention exercises. 

As discussed in the essay introducing Chapter 3 the underlying idea is to guide the 

movement of energies and SUƗ۬D in the subtle body by using the air retained below the 

navel, muscular contraction and mental concentration and visualisation. By directing 

one’s awareness and SUƗ۬D into the central channel, various meditative experiences can 

be generated. The effect of SUƗ۬D exercises on the mind have been described in depth 

by Norbu (2008: 11-12) who states that NXPEKDND helps to coordinate breathing in 

daily life, so that one is no longer dominated by thoughts and emotions. The correlation 

between the SUƗ۬D abiding in the central channel and resting in a meditative state is 

explained at length. Vesna Wallace has also stressed the ‘interconnectedness’ of mind 

and SUƗ۬D (2001: 174): 

16  This can also be traced back to Ayurvedic notions as explored by Dominik Wujastyk (2003: 116-
125) where the various wind diseases are explained.
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According to the .ăODFDNUDWDQWUD��the SUă˷DV�are closely related to the mental states of 

DQ�LQGLYLGXDO�DQG�DUH�WKXV�DW�WKH�EDVLV�RI�VD˳VăUD�and QLUYă˷D.�3Uă˷DV�JLYH�ULVH�WR�PHQWDO�

DIÁLFWLRQV�E\�FRQYH\LQJ�WKH�VL[�HOHPHQWV�WKURXJK�WKH�QăʽLV�LQ�WKH�ERG\��+RZHYHU��LW�LV�GXH�

WR�WKH�HIÀFDF\�RI�WKH�VL[�HOHPHQWV�WKDW�FRQVWLWXWH�WKH�SUă˷DV – namely, gnosis, air, wind, 

ÀUH��ZDWHU��DQG�HDUWK�²�WKDW�DYDULFH�(măWVDU\D���hatred �GYH̓D���jealousy �ĦU̓\ă���attachment 

�UăJD���pride (PăQD���DQG�FRQIXVLRQ�(moha) UHVSHFWLYHO\�DULVH�������:KHQ�WKH�SUă˷DV are 

SXULÀHG��WKDW�LV��ZKHQ�WKH�VL[�HOHPHQWV�FRQVWLWXWLQJ�WKH�SUă˷DV�are transformed into pure 

JQRVLV��WKH\�REOLWHUDWH�DOO�FDXVHV�RI�PHQWDO�DIÁLFWLRQV�DQG�VHFXUH�WKH�EOLVV�RI�OLEHUDWLRQ.

Wallace reiterates the correlation of SUƗ۬D�and wellbeing (Ibid.: 54): 

For example, the NXPEKDND��DFFRPSDQLHG�E\�WKH�UHWHQWLRQ�RI�UHJHQHUDWLYH�ÁXLGV�LQ�VH[XDO�

XQLRQ��PHQWLRQHG�HDUOLHU�ZLWK�UHJDUG�WR�WKH�HOLPLQDWLRQ�RI�OHSURV\��LV�DOVR�VHHQ�DV�KDYLQJ�

D�UHMXYHQDWLQJ�SRZHU��,W�LV�VDLG�WKDW�LI�SUDFWLFHG�IRU�WZR�\HDUV��LW�HUDGLFDWHV�ROG�DJH�DQG�LWV�

symptoms. The primary theoretical basis of .ăODFDNUDWDQWUD medicine is tantric Buddhist 

soteriology that focuses on the intimate relationship among the mind, body, and liberation. 

On that foundation rests the .ăODFDNUDWDQWUD·V�principal medical theory of the predominant 

effects of SUă˷DV�on one’s mental, physical, and spiritual condition.

It should be noted that Bonpo conceptions and exercises regarding SUƗ۬D have been 

discussed in depth in Alejandro Chaoul’s unpublished doctoral thesis and also in a later 

article.17 It appears evident that SUƗ۬D�has an important role in the spiritual traditions of 

ancient India as well as of Buddhist and Bonpo Tibet. Further research and translation 

work on Bonpo bcud len texts might shed light on Tibetan indigenous yogic practices 

that may be an important part of the bcud len tradition.     

The respondents of the conversations recorded in Chapter 5 have echoed the 

importance of SUƗ۬D exercises on meditative states, reiterating the importance of SUƗ۬D 

exercises in bcud len practice. 

Some of the texts I examined mention the purposes and virtues of practising SUƗ۬D 

bcud len and, prior to reproducing my translation of a SUƗ۬D�EFXG�OHQ�text, I would like 

to draw attention to some. 

17  Chaoul MA 2011: 297-318. 
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The text ¶&KL�PHG�EFXG�OHQ�VJUXE�SD¶L�WKDEV�PFKRJ�EGXG�UWVL¶L�EXP�SD�E]DQJ�SR�

by ‘Ju mi pham rgya mtso states (f. 700, line 5): ‘Applying NXPEKDND and so forth, the 

damaged wind element will be restored. Gathering the essence of the immortal sky, the 

degenerated mind will be healed.’ In the first section of the Bcud len yid bzhin nor bu 

by Pad ma gling pa the author states that: ‘when your body feels too hot you need to 

practise rlung bcud len.’

In the text %OD�PHG�VQJDJV�FKRV�N\L�VQ\LQJ�SR¶L�EFXG�OHQ�ODP�]DE�EGXG�UWVL¶L�WKLJ�

le (‘Nectar drops of the profound path of the bcud len of the supreme Dharma of mantra 

[i.e., Tantra]’) by Tshe dbang nor bu (1698-1755), the power of SUƗ۬D�is again stated:

. . . By the power of�SUă˷D\DPD the SUă˷D�HQWHUV��VWD\V�DQG�GLVVROYHV�LQ�WKH�FHQWUDO�

FKDQQHO��7KLV�LV�GRQH�EHORZ�WKH�QDYHO��$JDLQ��WKLV�SURFHVV��HQWHULQJ��VWD\LQJ�DQG�

GLVVROYLQJ��VKRXOG�EH�GRQH�DW�RWKHU��WKH�XSSHU�DQG�WKH�VHFUHW��FDNUDV������+DYLQJ�DWWDLQHG�

VWDELOLW\�RQH�FDQ�DWWDLQ�WKH�ÀUVW�EKŗPL. Hold [the breath] in this way; there are also separate 

pith instructions but many yogic masters claim that SUă˷D\DPD instructions are enough. . . 

� � � � � � � � �I�������OLQHV�����

I have chosen to translate the text below by the Third Karmapa, Rang byung rdo rje 

(1284-1339) partly because it is one of the earliest texts on SUƗ۬D bcud len which I 

KDYH�ORFDWHG��7R�EH�H[DFW�LW�LV�WKH�VHFRQG��FKURQRORJLFDOO\��DIWHU�6DN\D�3D৆ঌLWD¶V�WH[W�

on SUƗ۬D. I have selected this, however, as it is richer in detail. Also, Rang byung rdo 

rje made an important contribution to Tibetan materia medica by introducing new 

ingredients (Kletter and Kriechbaum, 2001: 4); therefore it seemed apt to choose one of 

his works for this more comprehensive translation. 

�������3UƗ۬D�EFXG�OHQ�WUDQVODWLRQ

Rang byung rdo rje. 5OXQJ�GDQJ�ULJ�SD¶L�EFXG�OHQ. In *VXQJ�¶EXP��5DQJ byung rdo rje. 

Zi ling: Mtshur phu mkhan po lo yag bkra shis, 2006, vol.11: 627 - 630. TBRC: W30541
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f. 623 5OXQJ�GDQJ�ULJV�SD¶L�EFXG�OHQ�UDQJ�E\XQJ�UGR�UMHV�VE\DU�ED�E]KXJV�VR��EKX�

GKD�VDQJ�JKD¶R��

This is the bcud len associated with rlung, composed by Rang byung rdo rje. 

%XGGKD�6DূJKD��

f. 624 EOD�PD�UQDPV�OD�SK\DJ�¶WVKDO�OR��UOXQJ�GDQJ�ULJV�SD¶L�EFXG�OHQ�¶GL��J]KDQ�

ODV�NK\DG�SDU�¶SKDJV�SD�\L��\RQ�WDQ�OGDQ�SK\LU�EVKDG�SDU�E\D�GEHQ�SDU�¶MLJ�UWHQ�E\D�ED�

EWDQJ��EOD�PHG�E\DQJ�FKXE�¶GRG�SD�\L�V���EGH�ED¶L�VWDQ�OD�OXV�EVUDQJ�OD��GN\LO�GNUXQJ�

PQ\DP�E]KDJ�SK\DJ�UJ\D�E\D��OFH�UWVH�\D�UNDQ�GUXQ�GX�E]KDJ��PFKX�VR�UDQJ�OXJV�VX�

E]KDJ�QDV��WKRJ�PDU�UOXQJ�UR�EXV�QDV�N\DQJ��FKD�GDQJ�UOXQJ�OD�E\DQJ�EDU�E\D��NK\DG�

SDU�EFXG�OHQ�GH�Q\LG�GX��VWHQJ�UOXQJ�JQDQ�OD�OWR�ED�GJDQJ��¶RJ�UOXQJ�GUDJ�GX�EVGDPV�

SDU�E\D��VWHQJ�UOXQJ�GNDU�OD�¶RJ�UOXQJ�GPDU��JD¶X�OWD�EX�NKD�VE\DU�OD��ULJ�SD�GH¶L�GEXV�

VX�JWDG��PFKLO�PD¶L�GDQJ�PD�PLG�E\D�]KLQJ��OXV�UQDPV

I pay homage to the lamas. As for this bcud len associated with rlung, its qualities 

are outstanding amongst other [bcud len], therefore I will explain it for others. In 

a remote place, renouncing worldly activities, one who desires the unsurpassable 

enlightenment should sit on a comfortable cushion with a straight body, crossed legs, 

and with the hands resting in mediation PXGUƗ. He should place the tip of the tongue on 

the upper palate and leave the lips and teeth as they are [i.e., in their natural position]. 

Having first expelled the stale air, he should purify what is related with the rlung. In 

particular for this very bcud len compress the upper SUƗ۬D into the stomach, filling it, 

and retain the lower�SUƗ۬D very tightly. Visualize the upper�SUƗ۬D as white and the lower 

SUƗ۬D as red, join them together like a JD¶X and focus your mind on its center. Swallow 

the first/pure saliva and imagine the
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f. 625 EGH�ED¶L�JDQJ�EDU�EVDP��VNDEV�VX�VN\R�WVKD�EWXQJ�EDU�E\D��GH�GXV�WLQJ�¶G]LQ�

¶GL�OWDU�E\D��VQ\LQJ�NKDU�Kǌۨ�ODV�EGXG�UWVL�\L��OKD�PR�GNDU�PR�J�\DV�SD�QD��JUL�JXJ�J�\RQ�

QD�EGXG�UWVL�\L��EXP�SD�VQDPV�SD�EVDPV�E\DV�OD��UDQJ�JLV�VQ\LQJ�JL�UWVH�PR�EFDG��EGXG�

UWVL�EOXJ�QDV�NKHQJV�SD�\LV��OXV�OD�EGH�GDQJ�OGDQ�SDU�EVDP��GH�GXV�VN\H�R��WVKD�EWXQJ�

EDU�E\D��OKDJ�PD�]DV�N\L�¶GX�VKHV�EFDG��GH�OWDU�]OD�ED�GUXJ�EVJRP�QD��UOXQJ�GDQJ�EVDP�

JWDQ�]DV�N\LV�¶WVKR��PQJRQ�SDU�VKHV�SDU�¶E\XQJ�ED�GDQJ��VNUD�GNDU�JQ\HU�PD�PHG�SD�

GDQJ��\RQ�WDQ�GSDJ�WX�PHG�SD�¶E\XQJ��¶GL�OD�JDQJ�\DQJ�JHJV�PL�¶E\XQJ��WKRJ�PDU�UOXQJ�

OD�¶E\RQJ�ED�JFHV��ENUHV�QD�WLQJ

 bodies filling with bliss. Sometimes you should drink some broth. At this time 

\RX�VKRXOG�PHGLWDWH�LQ�WKH�IROORZLQJ�PDQQHU��)URP�WKH�Kǌূ�DW�WKH�WLS�RI�WKH�KHDUW��

imagine the white goddess of nectar holding in the right hand a curved knife (gri gug) 

and in the left hand a vase of nectar. Imagine that when you cut the tip of your heart, the 

nectar in it flows out and fills up, thus the body is endowed with bliss. At this time you 

should drink some broth. Cut off the conceptions/thoughts of other foods. If you practice 

in this way for six months, you will sustain yourself through air and contemplation. You 

will become clairvoyant. You will have no white hair and wrinkles and you will gain 

immeasurable qualities. In this way absolutely no obstacles will arise. First of all it is 

essential to have mastery over SUƗ۬D. If hungry

f. 626¶G]LQ�QDQ�WDQ�E\D��UOXQJ�OD�VNX�PQ\H�EFXG�OHQ�E\D��¶GL�QL�EFXG�OHQ�WKDPV�

FDG�N\L��VS\L�NK\DEV�GPLJV�SD�Q\LG�N\DQJ�\LQ��EOD�PD�GDP�SD�ULPV�N\LV�UJ\XG�SD�\LQ��

EFXG�OHQ�NXQ�OD�NK\DG�SDU�¶SKDJV�SD�\LQ��UDQJ�E\XQJ�UGR�UMHV�PWKRQJ�QDV�QL��J]KDQ�OD�

SKDQ�SDU�EVDP�QDV�QL��¶SKUL�PQDQ�PHG�SDU�EULV�SD�\LQ��VORE�GSRQ�JVDQJ�]KLQJ�UDQJ�FKH�

¶GRG��\LJ�JH�\RG�QDV�QJD�PNKDV�]HU��GRQ�PHG�¶FKDO�SD¶L�JDQJ�]DJ�OD��JVDQJ�QDV�EVJUXE�

SD�PDQ�QJDJ�\LQ��GDG�OGDQ�¶MLJ�UWHQ�]KHQ�SD�FKXQJ��EVJUXE�OD�EUWVHQ�]KLQJ�JGDPV�QJDJ�
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OD��¶SKUL�EVQDQ�PL�E\HG�EVWDQ�SDU�PNKDV��GH�¶GUD�UQDPV�OD�SK\RJV�PHG�VE\LQ��EFXG�OHQ�

WKDPV�FDG�N\L�UJ\DO�SR�UOXQJ�ULJV�SD¶L�EFXG�OHQ�UG]RJV�VR��VWDJ�OR�]OD�ED�E]KL�SD�OD�SKR�

EUDQJ�FKHQ�SR�VWD¶L�WX¶L�VWHQJ�JVHU�ED�QD��OKD�NKDQJ�FKHQ�SR�E]KHQJ�]KLQJ�\RG�SD¶L�GXV�

VX�EULV�SD¶R��ENUD�VKLV�GSDO�¶EDU�¶G]DP�JOLQJ�EUJ\DQ�GX�VKRJ��

focus on meditation. Do the bcud len abiding in the SUƗ۬D. This is the very main 

aspect of all bcud lens. This is the transmitted lineage of the eminent lamas. This is 

outstanding amongst all bcud lens. Rang byung rdo rjes has experienced this. 

Thinking that this may benefit others, I wrote it without annexing or withholding 

anything. It is an instruction for secret practice for those who desire to be great on their 

own and conceal the teacher, those who proclaim to be scholars because they have [the 

practices] in writing, senseless confused individuals. To the faithful who have little 

attachment to the world, those who are diligent practitioners and those who are skillful 

in giving teachings without omitting or annexing, to those I give this without partiality. 

The king of all bcud lens, the bcud len related with rlung ends here. It was written 

in the Tiger year, in the fourth month, in the great palace of Sta’i tu’i steng gser ba, at 

the time when the great shrine room was being built. 18

May the world be adorned by auspicious, blazing glory!

4.6. Pill bcud len

4.6.1. Introduction

Historically, miraculous life elixirs have fascinated emperors and commoners alike 

with their promise of the acquisition of great benefits with minimal effort. Indeed, the 

18  The name Sta’i tu, may well be rendered as Dadu, the name of the Chinese capital Beijing. 
The author was there visiting the Yuan court in 1332-34 and then again in 1338-9, so the Tiger 
year in question was probably 1338.
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thirteenth Dalai Lama’s mausoleum has a fine mural depicting his offering of a precious 

pill to the Chinese emperor when he visited him in 1908 (Aschoff and Tashigang; 

2004: 7-8). Life enhancing pills with their empowered ingredients have by now 

attracted considerable interest in the West among academics and even once sceptical 

pharmaceutical companies. 

 Samuel writes that rin chen ril bu (precious pills) derive from the Indian alchemical 

tradition (2010: 221). Based on the findings of Yonten Gyatso (Gyatso: 1991), Samuel 

goes on to identify in O rgyan Rinchen dpal the figure at the heart of the Tibetan 

mercury pill tradition (Samuel 2010: 217). O rgyan pa travelled to Oddiyana (O rgyan) 

where he received this practice from YDMUDڲ�ƗNLQƯV and passed it on to his student Rang 

byung rdo rje, the Third Karmapa (author of two bcud len texts fully translated in the 

present study) There is a pill, the ULQ�FKHQ�ULO�QDJ�‘precious black pill’, that continues 

to be made and empowered in the Karmapa lineage. The begging bowl of the Third 

Karmapa serves as the container and measure for the ‘mother’ pills.19  

Aschoff and Tashigang (2001: 3-4) suggest that precious pills, the fruit of centuries 

of tradition and empirical knowledge, can heal otherwise intractable diseases, thanks 

to their ingredients deriving from metallic, mineral, botanical and animal sources. 

Judging from the benefits claimed in the texts, the same could be said of the pills whose 

preparation, empowerment and way of ingesting are explained in the bcud len treatises I 

have analysed. 

In the greater medical and spiritual traditions several famous Tibetan masters have 

come to be associated with celebrated pill formulas. Spatial constraints do not allow me 

to analyse them in depth, but some worthy of mention are: YLPDOD, a pill said to have 

19  http://www.khandro.net/karmapa_rilnak.htm.
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been formulated by the eighth-century Dzogchen master Vimalamitra; the rin che ril 

QDJ ‘precious black pill’ developed in the Karmapa lineage and the ]OD�VKHO�EGXG�UWVL�

PD ‘moon crystal nectar’, an elixir whose formula was said to have been transmitted 

by a ڲƗNLQƯ to’Ju Mi pham during his practice. Thangtong Gyalpo is often depicted in 

paintings and statues holding a long-life pill. He is renowned for his miraculous grub 

WKRE�ULO�GNDU, ‘white yogic pill’, used to counteract poisons. 

Ril bu, a general term for what could be the condensation of an amalgam of 

ingredients, can serve a variety of purposes. One of these goals is balancing the three 

humours, where for example YLPDOD, is considered efficient in balancing the wind 

KXPRXU�DQG�0DxMXĞUƯ�SLOOV�GHYHORSHG�E\�¶-X�0L�SKDP�IRU�VKDUSHQLQJ�WKH�LQWHOOHFW��7KHUH�

are also numerous deities said to be at the source of the recipe or to be the generating 

IRUFH�RI�WKH�SLOO¶V�SRZHUV��VXFK�DV�9DMUD\RJLQƯ�RU�$PLWƗ\XV��

Several categories of pills exist and whether they are deemed purely medicinal, 

for longevity, or to provide a more general ‘blessing’, they are an important aspect of 

the Tibetan medical and spiritual tradition. Pills are partially defined by the ingredients 

they contain, for example Gerke (2013c: 121) reproduces a quote on how EWVR�WKDO 

‘cooked ash’ was considered the indispensible base material for most rin chen ril bu 

pills. Besides the actual ingredients contained in a medical formula, empowerement is 

deemed very important, as shown in the complex rites and visualisations found in the 

texts in the compendium.  Medicine empowerment (VPDQ�JUXE) rituals have received 

scholarly attention, particularly in the context of the g.Yu thog snying thig. Noteworthy 

Western-language scholarship on the topic includes Franz-Paul Erhard (2007) and 

Garrett (2010). 
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Many questions remain unanswered concerning the pills’ complex preparation 

procedures, the precise philosophical and medicinal knowledge necessary to prepare 

and empower them, and the secrecy of the oral tradition of explaining specific ritual 

procedures. 

As Aschoff and Tashigang (2001:11-12) explain, ‘it often is difficult or even 

impossible to understand why, over the course of centuries, and from what motives the 

composition of the jewel pills has been supplemented, expanded, or altered with respect 

to individual components. From one century to the next, the writings of a famous 

physician may suddenly give the recipe in a slightly modified version without giving 

any explanation for this change.’ 

Yet sometimes mystery is not all that mysterious and it might be fruitless to 

engage in excessive speculation over the presence or absence of specific ingredients, 

whether they correlate with others or if they are somehow mystically connected to 

certain deities. Their presence may depend on much more pragmatic reasons, such as 

cost or availability. For example, ’Ju Mi pham the author of the ril bu bcud len text 

translated below, was known for developing his medicinal preparations with only herbal 

ingredients in order to reduce the cost, for the sake of the poor in his society (Aschoff 

and Tashigang 2001: 36). 

Regarding the instances of ril bu bcud len, of the texts examined twenty-six 

mention pills, whether with regard to the whole process of fabricating and empowering 

them or just their ingestion. 

In some instances (as in text 71, a Mandarava bcud len recipe) it is optional to take 

the substance either as a paste or it can be made into pills. Other texts have different 

instructions on how to ingest the pill; for example in the text by Ngag dbang bstan ’dzin 



350

nor bu: 0H�WRJ�EFXG�OHQ�VNDO�E]DQJ�UQD�UJ\DQ�J\L�OKDQ�WKDEV�GQJRV�JUXE�PFKRJ�VWHU it 

says the best way to take the pill is with water, the second best with bone soup or black 

tea, the third best with roasted barley. We can also see that alternative ways of taking 

pills are suggested for practitioners of differing capacities in the text: 5G]RJV�SD�FKHQ�

SR�VNX�JVXP�UDQJ�VKDU�ODV�VNX�JVXP�EFXG�OHQ�WKDU�SD¶L�UJ\DJV�SK\H�(Shar rdza bkra shis 

rgyal mtshan). Here there are three versions of the practice; the superior one is feeding 

on air, while, secondly, the average practitioner may use water and a pill containing UD�

mnye and so forth. Finally the ‘inferior’ way is with hot water and calcite pill. As we 

can understand from this, there are different ways of practicing bcud len with pills. Of 

interest is the occurrence of human flesh used as an ingredient, mentioned in texts: 8, 

18, 20, 23, 39 and 45.

Now let us move on to the translation of a text that is representative of some of 

the many aspects of the rich Tibetan ril bu bcud len tradition. This particular text was 

authored by ’Ju Mi pham rgya mtsho, a figure who perfectly embodies the combination 

of medical knowledge derived from study and from meditation. His medical knowledge 

was renown, as exemplified by his medical writings as well as by his bcud len texts 

found in this compendium. As well as a propensity for scholarship, he was also blessed 

with an ability to connect with the divine while meditating, such as in the aformentioned 

instance where he received the =OD�VKHO�EGXG�UWVL�PD pill recipe from a ڲƗNLQƯ�

�������3LOO�EFXG�OHQ�WUDQVODWLRQ

’Ju Mi pham rgya mtsho. ¶&KL�PHG�EFXG�OHQ�VJUXE�SD¶L�WKDEV�PFKRJ�EGXG�UWVL¶L�EXP�SD�

E]DQJ�SR. In *VXQJ�¶EXP�UJ\DV�SD�VGH�GJH�GJRQ�FKHQ�SDU�PD. Paro, Bhutan 1984-1993, 

v. X, 691-702.
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f. 691 ¶&KL�PHG�EFXG�OHQ�VJUXE�SD¶L�WKDEV�PFKRJ�EGXG�UWVL¶L�EXP�SD�E]DQJ�SR

The perfect vase of elixir; the supreme method of bcud len for achieving 

immortality.

f. 692 2ۨ�VZD�VWL��¶FKL�PHG�SDGPD�UJ\DO�SR�\H�VKHV�VNX���¶MDP�SD¶L�GSDO�VWH�J]KRQ�

QX¶L�J]XJV�OGDQ�SD���EGH�FKHQ�PNKD¶�¶JUR¶L�VSULQ�SKXQJ�JWLEV�SD�GHV���UGR�UMH¶L�WVKH�GDQJ�

ODQJ�WVKR�VWVRO�EDU�PG]RG���UG]DV�GDQJ�GPLJV�SD�VQJDJV�N\L�UWHQ�¶EUHO�ODV���EGXG�UWVL�UD�

VD�\D�QD�VJUXE�SD¶L�WKDEV���ULJ�¶G]LQ�PNKD¶�¶JUR¶L�WVKRJV�N\L�]KDO�OXQJ�E]KLQ��GHQJ�¶GLU�

ENRG�SDV�NXQ�OD�EDQ�J\XU�FLJ��UGR�UMH¶L�UWHQ�PFKRJ�ULQJ�GX�JQDV�SD�QL��GQJRV�JUXE�NXQ�

J\L�J]KL�\LQ�¶GRG�SD¶L�GRQ���SKXO�E\XQJ�¶GL�OD�GJD¶�EDU�PL�E\HG�VX���GH�SK\LU�EUWVRQ�SDV�

VJUXEV�VKLJ�VNDO�E]DQJ�UQDPV���

¶E\XQJ�OQJD¶L�GYDQJV�PD�D�KDP�VURJ�JL�]XQJV���EUWDQ�SR¶L�UJ\X�QL�ODV�GDQJ�EVRG�

QDPV�VWH���UWHQ�QL�OXV�N\L�¶E\XQJ�ED�FKH�OD�JQDV���GH�VODG�EVRG�QDPV�VSHO�SK\LU�GNDU�FKRV�

GDQJ����PFKRG�VE\LQ�JDQJ�¶JUXE�NK\DG�SDU�WVKRJV�¶NKRU�E\D���

WVKH�VSHO�¶E\XQJ�ED�VQ\RPV�VKLQJ�EFXG�¶SKHO�SK\LU���EGXG�UWVL�VPDQ�J\L�EFXG�OHQ�

E\D�ED�QL���EGXG�UWVL�¶RG�OGDQ�FKR�JD�E]KLQ�GX�EWX��µEUDV�JVXP�E]DQJ�GUXJ�UGR�JQ\LV�

cong UWVL�E]KL�GDQJ���VKXJ�¶EUXP�ED�OX�PWVKH�PD�NKDQ�/�UD�PQ\H�Q\H�VKLQJ�ED�VSUX�

GEDQJ�SR�ODJ��WKDO�ND�UGR�UMH�PH�WRJ�OXJ�PLJ�SD���VKX�GDJ�GNDU�SR�EX�UDP

 May the wisdom body of the immortal lotus king [Guru Rinpoche], who is 

0DxMXĞUƯ��SRVVHVVLQJ�D�\RXWKIXO�IRUP��VXUURXQGHG�E\�FORXGV�RI�JUHDW�EOLVVڲ�ƗNLQƯ kindly 

grant me indestructible life and youthfulness. 

By virtue of the tantric auspicious influence of material objects and thoughts, may 

the method of the practice of the UDVƗ\DQD nectar corresponding to the oral instructions 

RI�WKH�KRVWV�RI�YLG\ƗGKDUDV�DQGڲ�ƗNLQƯs, as I have completed it here now, be beneficial to 

all. 
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Making this supreme YDMUD vessel last long is the basis of all attainments. Who 

would not wish for this excellent object of one’s wishes? Hence, practice with diligence 

fortunate ones! 

The $�KDP is the vital force and the pure essence of the five elements. In order 

for it to be firm, there are two factors, karma and merits. Its support consists of the 

four main elements of the body. For this to happen you must enhance merit by acting 

virtuously and, to the extent you can, present offerings and gifts. In particular you 

should perform the JD۬DFDNUD. 

To extend life, balance the elements and to increase the essence you should 

practice the nectar medicine of bcud len: In accordance with the ‘lustrous nectar’ ritual, 

collect the ¶EUDV�JVXP, the six excellent substances, calcite, the four nectars (rtsi bzhi), 

VKXJ�¶EUX, ED�OX��PWVKH, PNKDQ�SD�($UWHPLVLD�VS)��UD�PQ\H, nye shing, ED�VSUX, GEDQJ�SR�

ODJ, WKDO�ND�UGR�UMH (&DVVLD�WRUD�/�), me tog lug mig ($VWHU�VS�)��VKX�GDJ�GNDU�SR��$FRUXV�

JUDPLQHXV�, molasses and honey, and combine all of them. 

f. 693 VEUDQJ�UWVLV�GULO/�QDQJ�NKDPV�GDQJ�EVWXQ�VE\DU�WVKDG�ODJ�OHQ�GDQJ����VE\RU�

VQRQ�EFDV�SD�]KDO�ODV�PQ\DQ�E\DV�WH���UJ\DO�GDQJ�SKXU�EX¶L�GXV�E]DQJ�GJH�ED�OD���EGDJ�

PGXQ�PDQ\�G]X�VKU,U�JVDO�ED�\LV���¶RG�N\L�¶NKRU�¶GDV�EFXG�EVGXV�VQJDJV�N\LV�VJUXEV���

GQJRV�Q\DPV�UPL�ODP�PWVKDQ�PD�PWKRQJ�EDU�E\D���

GH�QDV�GXV�E]DQJ�QDV�]XQJ�GXV�UJ\XQ�GX���WKR�UDQJV�ULO�EX�E]D¶�]KLQJ�GH�\L�WVKH���

OXV�N\L�FKD�EVUDQJV�UOXQJ�UR�ODQ�JVXP�EVDO���QDG�JGRQ�EDU�FKDG�PD�OXV�GDJ�SDU�EVDP���

UDQJ�Q\LG�OKDU�JVDO�WKXJV�ND¶L�¶RG�]HU�J\LV���¶NKRU�¶GDV�GYDQJV�EFXG�ULJV�OQJD¶L�

EGXG�UWVL�ENXJ��OXV�N\L�QDQJ�JDQJ�VQ\LJV�PD¶L�FKD�GDJ�QDV���¶RG�VNX�UGR�UMH¶L�ODQJ�WVKR�

JUXE�SDU�EVDP���
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EXP�FDQ�EGXQ�QDP�Q\HU�JFLJ�EUJ\D�EDU�¶EDG��VNDEV�GDQJ�VNDEV�VX�GPLJV�SD�JVXP�

GDQJ�QL���VQJDJV�JVXP�E\D�ED�JVXP�SR�GJX�SKUXJV�VX���JR�ULP�PHG�SDU�ML�OWDU�QXV�SDU�

¶EDG���

GH�OD�GDQJ�SR�GPLJV�SD�JVXP�SR�QL���]OD�ED¶L�EGXG�UWVL�EWXQJ�GDQJ�QDP�PNKD¶�

J]D¶���VQ\LQJ�JL�GS\LG�VSHO�ED�GDQJ�JVXP�\LQ�WH���GDQJ�SR�UDQJ�JL�VS\L�ERU�]OD�JGDQ�OD��/

UJ\DO�NXQ�\H�VKHV�UGR�UMH�QJR�ER /�UQDP�VQDQJ�QJR�ER�R0�\LJ�GNDU�SR�EVDP���GH�ODV�

According to the practitioner’s state of health, formulate the strength of the dosage 

and the composition as you have heard it in the oral instructions. On an auspicious and 

meritorious day such as during the twelfth lunar month, on a Thursday, visualize in front 

RI�\RX�D�FOHDU�LPDJH�RI�0DxMXĞUƯ��)URP�WKH�UD\V�HPDQDWLQJ�IURP�0DxMXĞUƯ��DWWDLQHG�

through the mantra, gather the essence of VDۨVƗUD�and QLUYƗ۬D You may actually realize 

it or signs will come in dreams. 

From an auspicious time onwards, at daybreak regularly take a pill while keeping 

the body straight, expelling the stale air three times. Imagine that without exception all 

illness, evil spirits and obstacles are purified. 

Visualizing yourself as the deity, lights emanate from your heart and gather the 

elixir comprised of the five pure essences of VDۨVƗUD�and QLUYƗ۬D Imagining that all 

impurities within your body are purified, you obtain an indestructible youthful body of 

light. 

Strive to do seven, twenty-one or up to one hundred NXPEKDND breathings. From 

time to time strive to apply these nine: the three-fold visualisation, the three mantras20 

and the three actions, in any order, to the best of your ability. 

20  The YLG\Ɨ, GKƗUD۬Ư and J~K\D mantras. 
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Now, regarding the three-fold visualisation, that is: drinking the essence of the 

moon, eating the sky and delighting the heart. As for the first, imagine, on a moon seat 

at the crown of your head, a white letter Rۨ, the aspect of Vairocana. 

f. 694 ¶RG�¶SKURV�VULG�]KL¶L�GYDQJV�PD�ENXJ��R0�OD�EVWLPV�QDV�EGXG�UWVL�GNDU�SR¶L�

UJ\XQ���EDEV�SDV�OXV�JDQJ�EFXG�PFKRJ�JUXE�SDU�EVDP���¶GL�QL�VNDG�FLJ�JLV�N\DQJ�PGDQJV�

OGDQ�]KLQJ����WVKH�GDQJ�ODQJ�WVKR¶L�EFXG�OHQ�¶JUXE�SDU�E\HG���WKXQ�PWKDU�]OD�ED�R0�GDQJ�

EFDV�SD�QL���EGXG�UWVLU�]KX�VWH�UDQJ�JL�OXV�OD�EVWLP���WKR�UHQJV�OD�VRJV�QDP�JUXE�\DQJ�

\DQJ�EVN\DU���

JQ\LV�SD�QDP�PNKD¶�UJ\D�FKHU�PWKRQJ�ED¶L�VDU���OXV�JQDG�EVUDQJV�OD�WKRE�PDU�

UOXQJ�UR�EVDO���FKRV�GE\LQJV�QDP�PNKD¶L�NKDPV�NXQ�EGXG�UWVL�QL���GNDU�SR�OD�VRJV�JDQJ�

¶GRG�UQDP�SDU�]KX���NKD�QDV�VLG�N\LV�UQJXE�SD¶L�UOXQJ�GDQJ�VE\DU���UDQJ�JL�OXV�GDQJ�

GYDQJV�PDU�VE\DU�J\XU�SDU�EVDP���EXP�FDQ�E]XQJ�OD�¶E\LQ�UQJXE�GDQJ�VE\DU�WH���

GH�¶GUD¶L�GPLJV�SD�\DQJ�QDV�\DQJ�GX�E\D���JRPV�SD¶L�WVKH�QD�EGXG�UWVL¶L�NKD�GRJ�QL���

JDQJ�OWDU�GPLJV�SD�GH�E]KLQ�UQDO�¶E\RU�OXV���GH�¶GUD¶L�¶GDQJV�GDQJ�OGDQ�SDU�¶J\XU�]KHV�

JVXQJV���WKXQJ�JFLJ�GPLJV�N\DQJ�WVKH�Q\DPV�JVR�ED�GDQJ���NK\DG�SDU�UQDP�VKHV�NKDPV�

QDV�Q\DPV�SD�JVR���OHJV�SDU�JRPV�QD�]DV�VRJV�]KHQ�SD�¶FKDG��¶FKL�PHG�WVKH�GDQJ�ODQJ�

WVKR�PFKRJ�JUXE�VWH���QDP�PNKD¶�E]KLQ�GX�¶SKR�¶J\XU�PHG�SDU�JQDV��

Imagine that the light emanating from that syllable gathers the essence of VDۨVƗUD�

and QLUYƗ۬D and dissolves into the Rۨ obtaining the supreme essence as your entire 

body is filled by a stream of white nectar flowing down from there. In just one instance, 

you obtain the bcud len of a radiant complexion, longevity and youthfulness. At the 

end of each session visualize that the Rۨ and the moon throne liquefy into nectar that 

dissolves in your body. Whenever you can, for example before dawn, practice it again 

and again. 
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Second, in a place where you can see the vastness of the sky clearly, expel the 

stale air in an upright posture. Visualize the entire space of the GKDUPDGKƗWX melting 

into nectar, white or in whatever colour you wish. Mix (the nectar) with air inhaled, 

quickly and through the teeth, imagining that your body becomes purified. Holding 

NXPEKDND, whilst breathing in and out repeat the visualisation again and again. It is said 

that once one gets accustomed to this, the colour of the yogi’s body will accord with the 

colour of the nectar chosen. A single session has the benefit of healing your diminished 

longevity. In particular, your lessening intellectual faculties will be revived. If you 

become well-acquainted with this practice, your appetite for gross food will disappear. 

By obtaining the supreme siddhi of immortality and youthfulness, you will remain as 

changeless as the sky. 

f. 695 JVXP�SD�UDQJ�Q\LG�¶MDP�SD¶L�GE\DQJV�VX�JVDO���WKXJV�NDU�GKX�WL¶L�GEXV�VX�

]OD�VWHQJ�QD���GKL�\LJ�GPDU�VHU�Q\LQ�E\HG�OWDU�¶EDU�EDV���¶RG�¶SKURV�VQDQJ�VULG�WKDPV�

FDG�NK\DE�E\DV�SDV���NXQ�N\DQJ�EGH�ED�FKHQ�SR¶L�UDQJ�E]KLQ�J\XU���GH�NXQ�¶RG�OQJD�\H�

VKHV�EGXG�UWVLU�]KX���OXV�QDQJ�UWVD�NKDPV�NXQ�WX�NK\DE�SD�\LV���QDG�VRJV�VQ\LJV�PD¶L�FKD�

UQDPV�VDQJV�N\LV�VE\DQJV���JVHU�¶J\XU�UWVL�OWDU�UWVD�NKDPV�UOXQJ�JL�FKD���WKDPV�FDG�\H�

VKHV�EGXG�UWVLU�JQDV�J\XU�SD¶L���GYDQJV�PD�GK,+�\LJ�PL�VKLJ�WKLJ�OHU�WKLP���¶RG�N\L�OXV�OD�

EGH�FKHQ�\H�VKHV�WKXJV���¶RG�]HU�Q\L�PD�¶FKDU�NKD¶L�PGDQJV�OWD�EX���VULG�]KL�NXQ�NK\DE�

GH�¶GUD¶L�GPLJV�SD�OD���\DQJ�\DQJ�UWVDO�VE\DQJV�¶MDP�UOXQJ�EXP�FDQ�¶EDG���¶GL�QL�UDJV�

OXV�GYDQJV�PDU�¶J\XU�ED�GDQJ���EGH�FKHQ�\H�VKHV�PFKRJ�N\DQJ�WVKH�¶GLU�¶JUXE���VQ\LJV�

PD¶L�FKD�GDJ�VJULE�EUDO�OKD�\L�OXV���¶MLJ�UWHQ�JVXP�QD�Q\L�OWD�OKDP�PHU�¶J\XU���

Q\LQ�PWVKDQ�ULV�PHG�JDQJ�GHU�ULO�EX�E]D¶���GPLJV�SD�¶GL�GDQJ�VE\DU�EDV�UQDO�¶E\RU�

GHV���UGR�UMH�VHPV�GSD¶L�WVKH�GDQJ�ODQJ�WVKR�¶JUXE���
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VQJDJV�JVXP�GDQJ�SR�PD�PD�NL¶L�VQJDJV�N\LV���VURG�GDQJ�WKR�UHQJV�OD�VRJV�QDP�

EGH�EDU���VUXQJ�ED�E\D�VWH�UDQJ�Q\LG�PD�PD�NL���VQJRQ�PR�GDU�GDQJ�ULQ�FKHQ�UJ\DQ�J\LV�

EUJ\DQ��

7KLUGO\��YLVXDOL]H�\RXUVHOI�LQ�WKH�IRUP�RI�0DxMXJKRৢD��2Q�WKH�WRS�RI�D�PRRQ�GLVN��

in the middle of the central channel at the heart level, is the orange syllable '+Ʈۉ, 

blazing brilliantly like the sun, so that its rays pervade all phenomenal existence and 

all obtains the nature of great bliss. Everything merges in light of five colours which 

dissolves into the nectar of the five wisdoms. As it spreads throughout the QƗڲL system 

of the body, the unclean aspects such as illnesses are cleansed and purified, as if turned 

into gold. All parts of the SUƗ۬D in the QƗڲLV rest in the luminous essence (GZDQJV�PD) 

of the nectar of wisdom, and the letter '+Ʈۉ�dissolves into the indestructible drop (thig 

le). Within this luminous body, the mind is blissful primordial wisdom. Visualize that, 

like the hue of sunrays at sunrise, it pervades VDۨVƗUD�and QLUYƗ۬D Practice again and 

again the smooth breathing vase retention (NXPEKDND). In this way, this gross body will 

become radiant and you obtain the supreme blissful wisdom in this life. Remaining 

impurities are purified, you are freed from impurities and your god-like body will shine 

bright in the three worlds like the sun.

Whenever, day and night, eat the pill. The yogi who is immersed in the 

visualisation will achieve Vajrasattva’s life and youth. 

$V�IRU�WKH�WKUHH�PDQWUDV��WKH�ILUVW�PDQWUD�LV�WKDW�RI�0DPDNƯ��,Q�WKH�HDUO\�HYHQLQJ�

and in the early morning, whenever possible, diligently recite the mantra and transform 

\RXUVHOI�LQWR�0DPDNƯ��EOXH�LQ�FRORXU��DGRUQHG�ZLWK�VLONV�DQG�MHZHO�RUQDPHQWV�

f. 696 SDG�]OD¶L�JGDQ�OD�SK\HG�VN\LO�J\LV�E]KXJV�VKLQJ����SK\DJ�J�\DV�UGR�UMH�UWVH�

OQJD�PH�¶EDU�JGHQJV���DXWSDO�VQJRQ�SR¶L�]KDJV�EFDV�VGLJV�PG]XE�J�\RQ���WKXJV�NDU�]OD�
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VWHQJ�PD0�ODV�VQJDJV�SKUHQJ�EVNRU���GH�ODV�¶RG�]HU�VQJRQ�SR�PNKD¶�NK\DE�¶SKURV���

SK\RJV�EFX¶L�UJ\DO�ED�VUDV�GDQJ�EFDV�SD�\L���JVDQJ�JVXP�E\LQ�UODEV�¶RG�VQJRQ�UQDP�SDU�

EVGXV���UDQJ�OD�WKLP�SDV�UDQJ�OXV�UGR�UMH�\L���UGXO�SKUDQ�ODV�JUXE�J]KRP�GX�PHG�SD�OD���

\H�VKHV�PH�OFH�¶EDU�EDV�QDG�JGRQ�VRJV���PL�PWKXQ�EDU�FKDG�WKDPV�FDG�EVUHJV�SDU�EVDP��

�R0�VKD0�ND�UH�VK$QWL�ND�UH�JKD�7D�JKX�7D�JKX�7D�QL�JKH�WD�\D�JKD�WD�\D�JKX77L�QL�

VY$�K$��EGXQ�GDQJ�EUJ\D�OD�VRJV�SD�JDQJ�¶JUXE�E]OD���¶GLV�QL�WVKH�GDQJ�EFXG�OHQ�VJUXE�

SD�OD��EDU�GX�JFRG�SD¶L�EJHJV�NXQ�UPDQJ�QDV�]KL��GUDQ�SD�WVDP�J\LV�EDU�FKDG�PD�OXV�

¶MRPV���GH�SK\LU�UJ\XQ�GDQJ�NK\DG�SDU�EDU�FKRG�N\L���OKDV�GDQJ�¶MLJV�SD¶L�GXV�VX�OKDJ�

SDU�E]OD���

gnyis pa spyan ma’i sngags kyis gso ba ni/ /rang nyid sangs rgyas spyan ma sku 

mdog dkar/ /phyag g.yas ’khor lo mig ’bras kyis mtshan pa/ /g.yon pas pad ma dkar po 

legs par bsnams/ /dar dkar na bza’ rdo rje’i skyil krung gis 

sitting in half lotus position with her left leg stretched out.

The right hand holds a five-pointed blazing YDMUD, the left hand holds a garland of 

blue XWDSDOD flowers in the ‘threatening’ mudra. At the heart, on top of the moon there 

is a 0$ۧ around which the mantra rotates. From it blue light rays expand pervading 

all space. From all the Buddhas and bodhisattvas of the ten directions, the three secrets 

and blessings all gather as blue light and dissolve into your own body, which is made 

of YDMUD particles and is indestructible. In it, the wisdom fire is blazing and you imagine 

that all illness, harm, obstacles and so forth are burned. You recite [. . . mantra . . .] 

seven or one hundred times or as much as you can. Life and all hindrances impeding 

the practice of bcud len are pacified from their basis. By merely thinking of them, all 

hindrances without exception will be dispelled. Therefore one should recite the mantra 

continuously, especially in cases of danger due to gods that create obstacles (EDU�FKRG�

N\L�OKD).
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6HFRQGO\��DV�IRU�WKH�KHDOLQJ�PDQWUD�RI�/RFDQƗ��YLVXDOL]H�\RXUVHOI�DV�

%XGGKDORFDQƗ��ZKLWH�LQ�FRORXU��GUHVVHG�LQ�ZKLWH�VLON��VLWWLQJ�LQ�WKH�ORWXV�SRVLWLRQ�RQ�D�

lotus moon throne, in the right hand a wheel characterised with eyeballs while her left 

hand elegantly holds a perfect white lotus, 

f. 697 ]OD�ED¶L�JGDQ�E]KXJV�WKXJV�NDU�]OD�VWHQJ�ODP�GH�\L�WKD�PDU�VQJDJV�SKUHQJ�

GNDU�SRV�EVNRU���GH�ODV�¶RG�¶SKURV�UJ\DO�ED�VUDV�EFDV�N\L���E\LQ�UODEV�PFKRJ�GDQJ�EUWDQ�

J�\R¶L�GZDQJV�PD�NXQ���¶RG�]HU�EGXG�UWVL�GNDU�SR¶L�UQDP�SDU�ENXJ��UDQJ�OXV�JDQJ�EDV�

Q\DPV�SD�NXQ�JVRV�QDV���J]KRP�PHG�UGR�UMH¶L�ODQJ�WVKR�JUXE�SDU�EVDP���R0�UX�UX�VDSKX�

UX�G]YD�OD�WL67KD�VLWKL�OR�OR�WVD�QL�VDUED�DDU�WKD�VD�GKD�QL�V¶D�K¶D��ML�¶JUXE�E]OD�E\D�¶GLV�

QL�WVKH�GDQJ�EFXG��Q\DPV�SD�NXQ�JVR�VKL�ED�VORQJ�EDU�E\HG���QDG�UQDPV�PD�OXV�]KL�ED¶L�

PFKRJ�\LQ�WH���E]ODV�SD�WVDP�J\LV�UGR�UMH¶L�ODQJ�WVKR�¶JUXE���

gsum pa gos dkar mo yi gsang sngags kyis/ /rdo rje’i tshe dang gzi mdangs sgrub 

pa la/ /rang nyid yum chen gos dkar sku mdog dmar/ /g-yon pa’i phyag gis brla g-yon 

steng du ni/ /padma dmar po ’dzin cing phyag g-yas kyis/ /thugs kar padma de yi kha 

’byed cing / /lte bar gnas pa’i nor bu dmar po la/ /gzigs pa’i tshul can stod g-yogs dkar 

po sogs/ /dar dang rin chen rgyan ldan skyil krung gis/ /pad zla’i steng bzhugs thugs kar 

mdog dmar ba’i/ padma kha sbyor dbus su zla ba la/ paM yig sngags phreng bcas pa’i 

’od zer gyis/ /sras 

At the heart, on top of the moon there is a /$ۧ syllable. At its edge a white 

mantra garland rotates. From there rays radiate and all the victorious ones’ supreme 

blessings and all the luminous energy of the inanimate and animate world are drawn 

in in the form of white nectar light rays. Whatever your body has lost is regenerated. 

Now you must think that you achieve indestructible youth [as firm as] a YDMUD. Recite 

the mantra [. . . mantra . . .] as often as you can: this is for healing all decline of life and 
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essence, it can bring one back from death, and it is supreme for pacifying all bodily 

illnesses without exception. Merely through its recitation you will attain the YDMUD 

youthfulness. 

7KLUGO\��WKURXJK�WKH�VHFUHW�PDQWUD�RI�3Ɨ৆ঌDUDYƗVLQƯ��YDMUD life and bright radiance 

will be obtained. You transform into the great mother, the body red in colour, dressed 

in white. The left hand rests on the left thigh, holding a red lotus. The right hand is at 

the heart, holding a partially opened lotus, at the navel there is a red jewel, the gaze 

is directed to the navel. Sitting in the lotus position on a lotus and moon [disc], she is 

dressed in silk with white upper-garments and jewel ornaments. At the tip of the heart, 

red-coloured lotuses face each other, between them on a moon disk with a letter %$ۧ 

and a garland of mantra [syllables]. Visualise that by its rays

f. 698 EFDV�UJ\DO�ED�NKDPV�JVXP�VQRG�EFXG�N\L���WVKH�GDQJ�J]L�EUMLG�EGH�FKHQ�

EGXG�UWVL�QL���GPDU�SR¶L�UQDP�SDV�UDQJ�OXV�JDQJ�EDU�GPLJV���DR0�ND�7H�EL�ND�7H�QL�ND�

7D0�ND�7H�VYD�+¶D��ML�¶JUXE�E]OD�VWH�¶GLV�QL�WVKH�]DG�N\DQJ����QJHV�SDU�JVR�]KLQJ�¶FKL�

PHG�WVKH�GEDQJ�¶JUXE���J]L�E\LQ�Q\L�PD�OWD�EXU�OKDP�PHU�E\HG���VGLJ�VJULE�PD�OXV�UWVD�

VEXU�PHV�E]KLQ�¶MRPV���GH�SK\LU�WVKH�PFKRJ�VJUXE�SDV�¶GL�OD�¶EDG���

E\D�ED�JVXP�J\L�GDQJ�SR�]DV�VNRP�NXQ���EGXG�UWVLU�E\DV�QDV�]RV�SDV�QDG�¶MRPV�

VKLQJ����WVKH�GDQJ�ODQJ�WVKR�¶JUXE�SDU�E\HG�SDV�QD���E]D¶�EWXQJ�WKDPV�FDG�ED0�\LJ�\LJ�

GNDU�SR�ODV���EGXG�UWVL¶L�UDQJ�E]KLQ�Q\LG�GX�GPLJV�E\DV�OD���GH�OD�¶NKRU�¶GDV�EUWDQ�J�\R¶L�

EFXG�EVGXV�QDV���EGXG�UWVL�E\LQ�UODEV�VQJDJV�EGXQ�EWDE�OD�E]D¶���

JQ\LV�SD�Q\LQ�UH�E]KLQ�GX�WVKH�JVR�ED���EGH�FKHQ�WKLJ�OH�EFX�GUXJ�GE\DQJV�N\L�

J]XJV���J�\DV�J�\RQ�OXV�N\L�FKD�UX�¶SKR�ED�\LQ���JQDV�GH�GNDU�GPDU�WKLJ�OH¶L�GEXV�VX�QL��

�VR�VR¶L�\L�JH�EVJRP�OD�GH¶L�¶RG�]HU���SK\RJV�EFXU�¶SKURV�SDV�EUWDQ�J�\R¶L�GYDQJV�EFXG�
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ENXJ��JQDV�GHU�WKLP�SDV�WVKH�GDQJ�¶E\XQJ�ED¶L�EFXG���¶SKHO�]KLQJ�UJ\DV�SDV�OXV�NXQ�

NK\DE�SDU�EVDP���]KXG�PDU�EGXG�UWVLV�GHU�E\XJV�PQ\H�]KLQJ�EVUXE���GE\DQJV�

all the Buddhas, bodhisattvas and all beings of the three realms, their life 

and lustrous great bliss nectar is filling your body. Recite as often as you can 

[. . . mantra . . .]. Then, even if the length of your life is exhausted, you will certainly 

heal the defect and your life will be prolonged. Like the radiant sun’s blazing flames, all 

defilements and obscuration are thoroughly burnt away, like straw in fire. Therefore one 

who wants to have supreme life needs to practice diligently. 

Of the three actions, the first one is ‘food and beverage’. Visualize that whatever 

you eat and drink is nectar coming naturally from the white %$ۧ syllable. Partaking 

of it expels sickness and you accomplish life and youthfulness. Also, the essence of 

inanimate and animate beings of VDۨVƗUD�and QLUYƗ۬D is gathered. Recite the mantra 

seven times, bless the nectar and eat it.

Secondly, ‘daily life healing’. (Visualize) sixteen great bliss drops (thig le) in 

the form of the DOL21 moving around both sides of your body. At the centre of the white 

and red thig le, meditate that each of their own letters has rays emanating in the ten 

directions and the luminous energy of inanimate and animate beings are extracted and 

dissolve there. Imagine that the essence of life and the [bodily] elements develop and 

grow, spreading throughout the body. Anoint and apply nectar of melted butter. Recite 

the auspicious essence of the Sanskrit alphabet’s vowels and consonants and blow (on 

the butter). 

f. 699 JVDO�UWHQ�¶EUHO�VQ\LQJ�SR�EUMRG�FLQJ�EWDE���NK\DG�SDU�VS\L�ERU�JQDV�WVKH�WVDQ�

GDQ�GNDU���JOD�UWVL�]KXQ�PDU�VE\DU�EDV�GHU�E\XJV�OD���Q\D�JDQJ�]OD�ED¶L�¶RG�OD�EGH�ED�

21  The vowels of the Sanskrit alphabet
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GDQJ����VWRQJ�OD�G]D�WL�¶EUX�PDU�VQD�WVKRJV�GDQJ��VEUDQJ�UWVL�UNDQJ�PWKLO�E\XJV�OD�Q\L�

PDU�EVUR���GHV�QL�WVKH�GDQJ�J]L�PGDQJV�EGH�ED�¶SKHO���NKDPV�VQ\RPV�UGR�UMH¶L�EFXG�OHQ�

P\XU�GX�¶JUXE���

JVXP�SD�VS\RG�ODP�EGH�EDU�E\D�ED�QL���E]D¶�EWXQJ�JRV�EUJ\DQ�JQDV�JURJV�\R�E\DG�

VRJV���ML�OWDU�PWKXQ�SDU�EGH�]KLQJ�EDJ�SKHE�SDU���EUWHQ�OD�GH�NXQ�OQJD�VQDJV�SK\DJ�UJ\D�

\LV���¶GRG�\RQ�UGR�UMH¶L�OKD�PR�GUXJ�Q\LG�GX���E\LQ�J\LV�EUODEV�VKLQJ�UDQJ�Q\DPV�EGH�EDU�

VE\DU���JDQJ�VQDQJ�EGH�ED�FKHQ�SR¶L�QJDQJ�GX�VE\DQJV���¶NKRU�¶GDV�EGH�FKHQ�EGXG�UWVL�

GNDU�GPDU�J\L���UQDP�SDU�¶RG�]KX�UDQJ�OD�EVWLPV�E\DV�WH���JQ\XJ�PD¶L�WKLJ�OHU�UR�PQ\DP�

QJDQJ�E]KDJ�OD���¶GRG�\RQ�EGH�VWRQJ�FKHQ�SRU�ODP�NK\HU�E\D���NK\DG�SDU�VURG�N\L�GXV�OD�

VRJV�SDU�QL���UDQJ�OXV�OKD�VNXU�JVDO�]KLQJ�DD�KD0�JL���¶EDU�¶G]DJ�EGH�ED�EVJRPV�VKLQJ�

UOXQJ�VE\RU�EFDV���EGH�FKHQ�EGXG�UWVL�GNDU�GPDU�¶RG�¶EDU�EDV���UWVD�JQDV�NXQ�WX�NK\DE�

SDU�EVDP�]KLQJ�GJUDP���VNDEV�VX�¶NKUXO�µNKRU�E\D�]KLQJ�ULJV

In particular, apply the melted butter together with white sandalwood and musk to 

the crown of the head. It is good to do this in the full moon’s light.

During the waning moon, apply nutmeg, various red seeds, butter, and honey on 

the soles of the feet and expose them to the sunshine: then life, radiance and happiness 

will develop. Your elements will be balanced and you will swiftly obtain the YDMUD bcud 

len. 

Thirdly, ‘the path of good behaviour’. Use whatever food, drink, clothes, 

ornaments, place, friends, accessories, and so forth, suit you, so that you are at ease and 

feeling harmonious. Through the deity, mantra and PXGUƗ blessings, the sensual objects 

DUH�WUDQVIRUPHG�LQWR�VL[�9DMUD\RJLQƯ�DQG�\RX�LPDJLQH�VH[XDO�XQLRQ��:KDWHYHU�DSSHDUV��

perceive it as great bliss. 6DۨVƗUD and QLUYƗ۬D dissolve into light in the form of blissful 

red and white nectar and dissolve into you. Abide in the state of equanimity of the 
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primordial thig le. One should proceed along the path of the great bliss and emptiness of 

sensual enjoyments. Especially in the early evening time and so on, meditate that your 

body is a divine body. As the fire melts the $�+$0, meditate that you are pervaded by 

bliss along with the gathering of SUƗ۬D. The nectar of great bliss, red and white rays, 

radiates and spreads throughout all the channels. Sometimes do ¶NKUXO�NKRU (\DQWUD 

yoga) and with a qualified partner strive to practice the method of enhancement of bliss.

f. 700 OGDQ�J\L���JURJV�EFDV�EGH�ED�VSHO�ED¶L�WKDEV�OD�¶EDG���GHV�QL�UGR�UMH¶L�WVKH�

GDQJ�J]KRP�PHG�N\L���ODQJ�WVKR�PFKRJ�GDQJ�EGH�FKHQ�\H�VKHV�¶JUXE���GH�OWDU�UD�VD�\D¶�

QD¶L�UG]DV�PFKRJ�JDQJ����EUWHQ�]KLQJ�UOXQJ�GDQJ�VE\DU�ED¶L�GPLJV�SD�QL��QDQ�WDQ�E\D�ED�

GQJRV�J]KLU�E\DV�QDV�VX���GH�\L�JURJV�VX�WKDEV�GJX�EUWHQ�E\DV�OD���EUWVRQ�SDV�Q\DPV�VX�

EODQJ�QD�]OD�JFLJ�QDV���EUJ\DG�FX¶L�PWKDU�WKXJ�UJDV�VKLQJ�¶NKRJV�SD�\DQJ����¶GDP�J\L�

QDQJ�QDV�SDGPD�J]KRQ�GX�E]KLQ���EFX�GUXJ�ODQJ�WVKR�JVDU�GX�¶FKDU�E\HG�FLQJ����VQ\LJV�

PD¶L�FKD�UQDPV�ULP�J\LV�GDJ�QDV�VX���OKD�OXV�\LG�¶RQJ�¶MLJ�UWHQ�NXQ�J\L�PFKRJ��Q\L�]OD�

JQDV�SD�VULG�GX�¶WVKR�EDU�E\HG���WVKRJV�GDQJ�JWRU�PDV�UWVD�JVXP�VUXQJ�PD�EVNDQJV��

�¶GRG�SD¶L�GRQ�OD�¶SKULQ�ODV�UJ\D�FKHU�EFRO���

J]KDQ�\DQJ�FKX�VQD¶L�EFXG�GDQJ�¶R�PD�VRJV���EWXQJ�ED¶L�EFXG�EODQJ�NKUDJ�JL�

NKDPV�JVR�]KLQJ���UGR�VQD¶L�EFXG�N\LV�UXV�SD�VUD�EDU�E\HG���PH�WRJ�VQD�WVKRJV�EFXG�

EODQJ�PGDQJV�GDQJ�OGDQ���GURG�VPDQ�¶EDU�¶G]DJ�VE\RU�EDV�GURG�Q\DPV�JVR���EXP�FDQ�

VRJV�N\LV�UOXQJ�NKDPV�Q\DPV�SD�¶SKHO���¶FKL�PHG�QDP�PNKD¶L�EFXG�EODQJ�\LG�Q\DPV�JVR��

�NXQ�J\LV�WVKH�¶SKHO�¶E\XQJ�ED�NXQ�N\DQJ�JVR���GH�SK\LU�ML�OWDU�ULJV�SDU�EUWHQ�SDU�E\D���

UWHQ�¶EUHO�]DE�PRV

 Through that, you will obtain YDMUD life and supreme indestructible youth and 

the wisdom of great bliss. Whichever sublime UDVƗ\DQD substances you use, practice 

diligently combining visualisation and SUƗ۬D. Having made this the core practice, make 
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efforts in the nine methods that aid the practice. By doing that, after one month even 

a decrepit old person over eighty years old will regenerate as radiant as a sixteen year 

old, like a fresh lotus rising from the mud. All of the remaining impurities are gradually 

purified. Your divine body will be the most beautiful in the whole world and live as 

long as the sun and the moon exist. Gratify the three roots and guardians by offering 

JDQDSǌMƗV and gtor PD and ask extensively for their activity to obtain your desires. 

Besides this, extracting the essence of various water and milk and so forth, the 

blood elements are healed. With the essence of various rocks, the bones strengthen. 

Extracting the essence of various flowers, the complexion will be radiant. The warm 

medicines are melted and prepared to heal malfunctioning heat. Applying NXPEKDND 

and so forth, the damaged wind element will be restored. Gathering the essence of the 

immortal sky, the degenerated mind will be healed. All of these will increase the life 

span and heal the elements. Therefore one should rely on the method that is suitable [in 

a specific case].

f. 701 WKDEV�UQDPV�VQD�WVKRJV�SD���GXV�GDQJ�GXV�VX�ML�OWDU�ULJV�SD�EUWHQ���OKD�

VQJDJV�GPLJV�SD�]DE�PRV�WVKH�VJUXE�QDV���GQJRV�JUXE�¶GRG�GJX�\LG�E]KLQ�¶MR�EDU�E\D��

�NXQ�N\DQJ�UDQJ�E]KLQ�PD�JUXE�VJ\X�PD�\L���QJDQJ�WVKXO�VKHV�QDV�WKDPV�FDG�ODP�GX�

NK\HU���NK\DG�SDU�UDQJ�VHPV�\H�QDV�¶RG�JVDO�ED���GPLJV�PHG�UJ\D�\LQ�FKHQ�SR¶L�UDQJ�EDE�

SD���EOD�PD¶L�PDQ�QJDJ�ODP�J\LV�\LG�FKHV�QDV���PQ\DP�SDU�E]KDJ�SDV�PFKRJ�JL�GQJRV�

JUXE�FKH���JQ\XJ�PD�UGR�UMH¶L�VURJ�OD�GEDQJ�WKRE�¶J\XU���GH�SK\LU�VQ\LQJ�UMH�FKH�OGDQ�

OKDJ�EVDP�J\LV���VQ\LJV�PD¶L�GXV�VX�EVWDQ�¶JUR¶L�NKXU�NK\HU�ED���GRQ�JQ\LV�VJUXE�SDU�

QXV�SD¶L�VEDV�SD�FDQ���VKHV�UDE�PFKRJ�JL�UWVDO�¶FKDQJ�GH�UQDPV�OD���\LG�E]KLQ�QRU�EX�ODV�

N\DQJ�OKDJ�SD�\L���JGDPV�SD�]DE�PR�¶GL�QL�JQ\HU�GX�JDG���GHV�N\DQJ�GRQ�FKHQ�Q\LG�GX�

VKHV�SD�\LV���\DO�EDU�PD�GRU�EUWVRQ�SDV�Q\DPV�VX�ORQJV���PL�EVOX�QJHV�SD�UJ\DO�ED�ULJ�
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¶G]LQ�J\L���END¶�OXQJ�E]KLQ�GX�GQJRV�JUXE�GJD¶�VWRQ�P\RQJ����WVKXO�¶GL�OHJV�SDU�VSHO�ED¶L�

EVRG�QDPV�N\LV���EVWDQ�¶G]LQ�WVKRJV�UQDPV�]KDEV�SDG�EUWDQ�SD�GDQJ����GH�\L�PWKX�ODV�

UJ\DO�ED¶L�EVWDQ�SD�GDU���¶JUR�NXQ�SKDQ�EGHU�¶JRG�SD¶L�ENUD�VKLV�VKRJ���FHV�SD

You should apply the various profound methods on each occasion as it is suitable. 

Through the profound mantra and visualisation of the meditation deity you will obtain 

life, and whatever siddhis are desired will be obtained. All things lack an inherent 

existence; practice, knowing their illusory nature. Especially, let your own mind rest in 

the primordial clear light in the focus-less space. Having faith in the lama’s profound 

path of instruction, through meditative equipoise one will obtain the power of the life 

force of the primordial YDMUD, the supreme siddhi. Therefore with great kindness and a 

pure intention, you will bear responsibility for the teachings and for sentient beings in 

the dark age. Those who possess the ability to fulfil the wishes of both [self and other] 

and power of supreme wisdom, I request you to retain these profound instructions, 

which are more precious than jewels. Knowing that these have great meaning, do not 

lose or neglect these teachings, and practice with diligence. In accordance with the 

unfaltering instructions of the Buddhas and knowledge holders, you will experience the 

joy of all siddhis. Through the merit of this good behaviour, may Dharma practitioners 

have long lives and may the noble Dharma flourish through their power.

0D\�LW�EULQJ�KDSSLQHVV�DQG�EHQH¿W�WR�DOO�EHLQJV��PD\�LW�EH�DXVSLFLRXV�

f. 702 ¶GL�UDE�FKRV�OFDJV�\RV�NKUXP�]OD¶L�GPDU�SK\RJV�N\L�WVKHV�EFX¶L�Q\L�GURV�N\L�

WKXQ�VNDEV�VX�PL�SKDP�UQDP�SDU�UJ\DO�ED¶DP�¶MDP�GSDO�GJ\HV�SD¶L�UGR�UMHU�JUDJV�SDV�

VKDU�PDU�VSHO�ED�GJH¶R���PDQJ�JD�ODP�����
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This was composed unimpededly by Mi pham rnam par rgyal wa, also known as 

’Jam dpal dgyes pa’i rdo rje, during the morning session on the tenth day of the waning 

moon of the eighth lunar month in the year of the Iron Hare (1891).

0D۪JDODP (May it be auspicious). 





Chapter 5: Conversations with Contemporary 
bCud len adepts and praCtitioners

In this chapter the project extends to an investigation of contemporary bcud len practice. 

This section contains the views of religious figures, monastic scholars, traditional 

doctors and bcud len practitioners. All of these statements resulted from private 

meetings with the speakers, except for the contribution of Chögyal Namkhai Norbu, 

which is taken from an introductory talk that he gave at the beginning of a two week 

long bcud len retreat. These observations of acknowledged adepts and practitioners of 

the bcud len tradition were recorded, transcribed, translated and edited and incorporated 

in the study.

The accounts below emphasise the continuation of the bcud len practice in 

general, with more specific reference to its more esoteric spiritual aspects – where the 

practitioner actively ‘extracts the essence’ through actions that accompany the partaking 

of the pills or substances – and contain a description of the revelation of a bcud len 

teaching through a gter ma.

In presenting these oral statements I have followed the style of the testimonio 

school of oral history, which suggests that rather than annexing continual burdening 

comments it is best to let the stories speak for themselves and to preserve the 

authenticity of the informant’s lexical resources (Beverley 2004). Only where the 

speaker’s meaning is unclear have I exercised editorial discretion and amended their 

wording.

The testimonio approach, now standard among oral historians, attempts to 

preserve the respondent’s original speech as far as possible without imposing stylistic 
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‘improvement’. These statements are intended to contribute to a more accurate portrayal 

of traditional bcud len practice and to offer insights into contemporary attitudes toward 

the practice. 

An important point to emerge from the conversations is the current status of bcud 

len practices and traditions.  Bcud len is actively practised by students of the Dzogchen 

master Chögyal Namkhai Norbu. Em chi Nida Chenagtsang is teaching bcud len’s 

medical aspects to Western audiences and em chi Tenzin Sherab is producing a variety 

of bcud len formulas. 

Dzongsar Khyentse speaks of the various benefits of bcud len, but notes that few 

practitioners remain in Bhutan, partly because food is more easily available. He refers 

specifically to ‘sexual energy bcud len’ and the dietary restrictions in place when it is 

practiced. No such parallels with dietary restrictions appear in the sexual practices found 

in the compendium Text 29 and Text 34. He stresses the value of subtle body exercises, 

balancing the elements and of harnessing SUƗ۬D to the central channel, as described 

in the kumbhaka exercises in several texts.  He claims that an essential part of bcud 

len is diminishing attachment to normal food, and by ‘deconstructing’ our notions of 

typologies of food we become less distracted.

Chögyal Namkhai Norbu reiterates the idea of three levels of bcud len practice, 

describing their particular features and suitability. He mentions the example of the Dzog 

chen master Nyagla Pema Dudul, author of Text 45, who gradually ascended to the 

higher form of the practice, eventually attaining the rainbow body. He points out how 

breath can become the sole source of nourishment for the advanced practitioner.

Tenzin Sherab, the Bhutanese physician to the illustrious Nyingma lama Kyabje 

Chatral Sangye Dorje  prepares bcud len medicinal compounds for Chögyal Namkhai 
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Norbu from his gter ma recipe. Dr Sherab interestingly speaks of pills that can prevent 

disturbances from malevolent sources, such as the QƗJD for example, but stresses that 

they are more effective when empowered by meditation and specific visualisations. 

Like Chögyal Namkhai Norbu he refers to ‘higher practitioners’ using ‘higher bcud 

len’, suggesting that while a binary division between ‘medical and spiritual’ bcud len 

may not be fruitful, hierarchical distinctions are made, sometimes even in offering the 

same teaching in different forms as in certain texts in the compendium. In his remarks 

on ritual empowerment he points out the different types of the NDSƗOD, a powerful 

component in ritual and warns against its indiscriminate use. The NDSƗOD is mentioned in 

several texts as a ritual implement in which bcud len substances are empowered.

Elio Guarisco echoes the statements of Chögyal Namkhai Norbu and Dr Tenzin 

Sherab on the importance of empowering substances and the value of pills for the first 

two levels of bcud len and the connection between mastery of SUƗ۬Ɨ and the ‘highest’ 

form of bcud len.

Curiously, Sangye Tsering states that in his view the individual practitioner may 

enjoy a certain freedom in approaching bcud len practice through his own personal yi 

dam, an unusual concept as most texts explicitly mention specific deities. 

Dr Nida makes a more clear cut distinction between ‘spiritual’ and ‘medical’ 

bcud len. In the latter, he attributes most importance to the substance itself. In his terms, 

medical bcud len is for ‘nonpractitioners’. He alludes to certain pills that should not be 

widely distributed, implying that these are for those advanced in practice. His mention 

of kumbhaka breathing retention exercises at the heart, throat and other cakras has not 

been spotted in the instructions in the texts in the collection. Perhaps such details were 

transmitted orally to the practitioner.
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Jacobella Gaetani’s account of Chögyal Namkhai Norbu’s gter ma on the 

Mandrava bcud len practice is interesting in that the revelation did not occur in a single 

moment as the rediscoveries described in the texts seem to suggest. She recounts how 

the teaching came to him in separate dreams at different locations in a gradual unveiling. 

The following conversations offer interesting personal accounts of bcud len 

practices that at times present us with insights and information not contained in the 

compendium. 

5.1 Jamyang Khyentse Norbu (Dzongsar Khyentse), Tibetan 
spiritual teacher and filmmaker  

Oxford, UK, 9 November 2010

Interlocutor: Rinpoche, have you ever practised bcud len?

D.K.: Yes, many years ago – an oral transmission my grandfather Sonam Zangpo 

received from Togden Shakya Shri.

I: Do you know of other bcud len practices?

D.K.: Yes, especially in the Nyingma School. There is a very important bcud len 

connected with the Eight Heruka practice. Mahorta Chemchog is the supreme, central 

deity, who has forty-two heads. In the practice of bcud len, bdud rtsi is very important. 

Real bdud rtsi is the nondual aspect of everything; there is no dualism and everything 

is equal in the state of DP܀WD. In one of the bdud rtsi Tantras, Buddha said: Gods and 

Brahmins eat clean food, I never declared that they achieve enlightenment. Pigs and 

dogs eat dirty food and I never claimed they attain enlightenment. Because of this 

everything can be beneficial or harmful.
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One must remember the five elements (sky/earth/water/wood/fire). In reality these 

are nondual emptiness and clarity; Samayatara and other four ڲƗNLQƯV corresponding 

to the five elements. Having this premise of nonduality we can use this as a source of 

nutrition to sustain ourselves. For us, who are so far from having a correct balance of the 

elements, it is a very important practice.

There are bcud len related to various elements. Sa’i bcud len – flowers, stone, 

roots – are all linked to the earth. The positive side effect of this bcud len is good health, 

and when the five elements are coordinated, clarity arises. In Bhutan these transmissions 

are still alive but few people are practising because of the easy access to food. At public 

rituals or initiations the DP܀WD�VPDQ�VJUXEV�EGXG�UWVL is commonly given out.

Then there are sexual energy bcud len; here you eat no bitter things and particular 

fruits and flowers. There are particular visualisations one must do and the partner must 

have particular characteristics. The best ڲƗNLQƯV and consorts are not at all appealing in a 

classical way.

The path of bcud len is one of losing attachment to normal food and stepping 

toward clarity and emptiness. By gradually understanding the essence of phenomena as 

being PDKƗ�DP܀WD (Great Bliss), it will deconstruct our notions of various typologies of 

food and we will be less distracted and judge less.

The tshogs is one of the most important bcud len (nowadays it has become a sort 

of feast), so let me tell you a story of the famous Terdag Lingpa from Mindrolling:

He dozed and in his visions or dreams he dreamt of a huge JD۬DFDNUD where his 

guru was the guest of honour and there were tons of fruits, foods, wine. He was really 

enjoying and circumambulating the place. He saw a round house with a round wall and 
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a single door. He wanted to enter it as he heard lots of noise of an even bigger party in 

there. He tried to get in, but two wrathful deities stopped him. He prayed to his guru 

and managed to get in. Inside, there were creatures with two heads and many arms. The 

main VIP there was Guru Rinpoche. Then he saw an even more innermost section but 

there was no door. He asked how he could get in there and someone told him only those 

who know how to go can get in. He asked his guru for a blessing and got in. There was 

pus, shit and blood everywhere and everybody in there was naked. The main guest in 

WKHUH�ZDV�9DMUD\RJLQƯ�

Practising bcud len will break through tons of hang-ups and inhibitions. Through 

austerities we overcome them. All our emotions and enjoyments are nothing other than 

our wisdom. Balancing of the elements is very important in Buddhism and Vajrayana 

since death comes with the dissolution of one or more of the elements.

In Anuttara Tantra there is an emphasis on air/energy. The belief is that the mood 

is always dominated by the winds that go through the central channel. The best is if they 

are in the central channel.

You are like a movie projector, projecting many movies simultaneously and one is 

involved only with some of them. When all ‘air’ is in the central channel, dbu ma, then 

all impure visions disappear.

5.2 Chögyal Namkhai Norbu, Dzogchen master, teacher and practitioner of bcud len

Tenerife, Spain, 5 December 2013

N.N.: Substance (bcud) is like the essence for maintaining the body, so everything like 

food and including our physical body is based in the five elements. The combination 
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of the essence of the five elements is related to bcud len. There exist different types of 

bcud len: bcud len of VDPEKRJDNƗ\D, GKDUPDNƗ\D and QLUPƗ۬DNƗ\D.

'KDUPDNƗ\D is the most essential, as our real condition is. We cannot see or 

touch our real condition, but we possess it. It is a bit like the essence of our life. This 

is connected with the five elements. Even the essence of the five elements we cannot 

see or touch but we can feel how the function of our energy is. This is called the 

VDPEKRJDNƗ\D, like a more concentrated physical level. So when we take bcud len there 

is a more material aspect, but you can understand that if we are eating some food, like 

lunch or dinner, there are many dishes, prepared in different ways, this is related to our 

material aspect. In Sanskrit we call this QLUPƗ۬DNƗ\D. When we talk of VDPEKRJDNƗ\D�

it is the essence that maintains the substance. When we do bcud len, there are many 

ways of preparing bcud len pills, or drinks and food. You can see the difference between 

taking normal food and a bcud len pill. For example if you feel hungry you need food or 

you suffer from that lack; this is our ordinary condition. It is not sufficient to just eat a 

pill that is the substance of food. If you are able to do this, then you have already made 

some progress; many practitioners live long periods of time relying just on bcud len 

pills.

When we talk of QLUPƗ۬DNƗ\D, that is our ordinary dualistic condition. For 

VDPEKRJDNƗ\D all we need is a pill and a mere drop of water. This can help you 

overcome thirst and the need for water. For eating we have a different type of pill, which 

has the essence of the five elements. If it is prepared well and empowered with mantras 

it can really work. Practitioners can use this and not become dependent on food. 

Nyakla Pema Dudul spent a large part of his life relying on bcud len pills. First 

he did QLUPƗ۬DNƗ\D bcud len, using pills but also eating food. Every day you eat less, 
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combining with bcud len pills you can progress that way. Nyakla Pema Dudul did three 

years of QLUPƗ۬DNƗ\D bcud len, and he arrived at the point where he was taking just 

bcud len pills. He entered the VDPEKRJDNƗ\D level this way. There are many teachers 

who did it this way, also the Dzogchen master Longchenpa, who was following the 

teaching; for many months he lived, studied and practiced while doing VDPEKRJDNƗ\D 

bcud len, where one is totally not dependent on food.

There are various types of bcud len. For example the bcud len of Nyala Pema 

Dudul who manifested ’ja’ lus. When he realized VDPEKRJDNƗ\D�EFXG len he spent 

the rest of his life practising VDPEKRJDNƗ\D bcud len. The last few years of his life 

he spent a lot of time practising GKDUPDNƗ\D�EFXG len. In the beginning you [still] 

drink water. How do we stay alive without eating or drinking? By combining bcud 

len with breathing. Breathing is life, if we stop breathing there is no life. We combine 

our visualisation with breathing. We understand intellectually that the five elements 

have five colours. When we develop the practice more, then visualisation is sufficient. 

Breathing helps you understand the bcud len of GKDUPDNƗ\D. Nyakla Paema Dudul 

lived some years in the latter part of his life with GKDUPDNƗ\D bcud len. Bcud len is 

very important to attain ’ja’ lus. Rainbow body means that the substance of the physical 

body enters its real nature; if we do GKDUPDNƗ\D bcud len in a perfect way it becomes 

a secondary cause for achieving the rainbow body. The gter ma teaching of Nyakla 

Pema Dudul has three types of bcud len, which he applied for his whole life. In the end, 

he attained the rainbow body and was aware he would at the time of his death. . . His 

students knew this meant he would pass away and manifest the rainbow body. After 

seven days, rainbows and other signs appeared in the area; they opened the tent and 

Nyakla Pema Dudul had disappeared – only hair and nails remained. Everyone who 
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manifests the rainbow body leaves behind nails and hair; these are impure. Manifesting 

the rainbow body means that the physical body enters (into) pure nature; impure things 

do not.

5.3 Dr Tenzin Sherab, physician expert in the preparation of bcud len substances

Kathmandu, 14 October 2013 

Interlocutor: In several texts I have found instances of advocating the use of human 

flesh as an ingredient. Why?

T.S.: Sha chen (‘the great flesh’) is used for two reasons. One is brten brel 

‘interdependence’; on the other hand, high protein. Brten brel means our human to 

human connection is empowered. It is rigs gcig pa ‘one type’. It is also good for rlung 

humour and for spiritual advancement.

I: What can you tell us about the medicinal properties and the use of mantras to 

empower bcud len? 

T.S.: There are three aspects: rdzas, sngags, ting nge ’dzin (ingredients, mantras and 

meditation). These are used to increase powers of bcud len.

I: What is the purpose of using wrathful mantras and invoking wrathful deities? 

T.S.: To be rid of black energy and to increase power. Bcud len can also help with 

provocations like QƗJD problems. Pills can purify and cure problems caused by QƗJDV 

and sa bdag (earth owners). For example klu bdud 18 is a pill for clearing QƗJD 

problems. Dngul chu 18 is for QƗJDV and demon disturbances and lymph disorders 

connected with sa bdag. There is always a psychological/spiritual aspect. For example 
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ZH�XVH�9DMUD\RJLQƯ�RU�*DUXGD�GHLWLHV��:KHQ�RQH�SUDFWLVHV�PHGLWDWLRQ�SURSHUO\��WKHQ�WKH�

medicines are more effective. The gnad (crucial points) and rtsa rlung, the QƗڲLV and 

HQHUJ\��YLVXDOLVLQJ�9DMUD\RJLQƯ�KDFNLQJ�RSHQ�WKH�FKDQQHOV�ZLWK�KHU�NQLIH��ZH�RSHQ�WKH�

channels and purify them. This is not wrathful; it is pure love. This is cutting off ma rig 

pa (ignorance) and the three poisons. Desire is rlung, anger is mkhris pa, ignorance is 

bad kan. These three are symbolised by the three animals [rooster, snake, pig].

I: How widespread is bcud len in Tibetan medicine? Traditionally was it mainstream or 

reserved for a few practicing yogins who lived in solitude and had to prevent and cure 

illnesses on their own?

T.S.: Actually bcud len has both medicinal and yogic purposes; of course in ancient 

times yogins and practitioners were using it. They were practising without food 

and using bcud len, for example, rdo yi bcud len and VDPƗGKL bcud len and shug pa 

(juniper). For example rdo yi bcud len was sucking on stones, not even eating them. 

For normal people, this is difficult. Higher practitioners were using higher bcud len. I 

studied in Bhutan in Pajuding College and we had a retreat centre above it. It was 1985 

and the retreat leader was always sitting in meditative posture. At the time we didn’t 

have a heater or electricity. And from his retreat hut we saw no smoke from the fire 

stove. We got worried and went to see. He was sitting and staring at a shilajit (bitumen) 

rock. Now we have many medicinal bcud len, like butter bcud len, the three fruits bcud 

len; all of these we swallow and eat. 

I: What bcud len do you practise or make recipes for?

T.S.: Right now, many. Before I was making rtsa ba lnga (five roots), metog sna tshog 

(various flowers). Right now it is hard to get ingredients. Now I am making one for 
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Chögyal Namkhai Norbu. He has seven different recipes. I am also making dbang lag 

bcud len. Rtswa ba lnga. These three I am making now.

Mandarava bcud len is especially for Chögyal Namkhai Norbu and his students. 

Dbang lag is for energy; for example, now many people ask how to get energy so I 

make it. With rtsa ba lnga gi bcud len my focus is to help vegetarian people, also for 

youths and children because there are many vegetarian children and I am making these 

as supplements.

I: How important is visualisation and mantra for empowering substance?

T.S.: Really important, doing all this together makes the substance more powerful. 

Rdzas, sngags, ting ’dzin, all give a blessing and make it more important. Otherwise it 

would just be like fried rice. It is not just power from the ingredients. 

I: Very often in bcud len texts there are breathing exercises with breath retention, 

especially bum pa can. What is the relationship between breathing exercises and 

physical and mental health?

T.S.: Many different breathing exercises. The Medicine Buddha said that one should 

exercise so as to perspire just a little bit. People ask me how many hours they should 

exercise. It is not about quantity of minutes, but depends on their humours. For people 

with bad kan, I would say one hour. For mkhris pa and rlung, I’d say fifteen or thirty 

minutes. It is not about time; it is about when you start to sweat. For some, sweat comes 

quickly. I often recommend lung ro dgu krhugs, the nine breathing exercises, using the 

Vairocana position and doing the breathing exercises. Kumbhaka, yoga, SUƗ۬D\DPD 

are all important. How to do them depends on the place, on the environment and on 

the person. If one has instructions from the teacher, one can work with rtsa rlung. Our 
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bodies depend on this; the practice can help to open channels and for rlung ’khor, the 

SUƗ۬D flow. If they practise properly it is very good; otherwise, there are problems with 

SUƗ۬D energy and they can go crazy. So it is very important to have a proper teacher’s 

instructions. In this way, the three humours are balanced, as is kidney energy and 

everything you do has a good result. If one humour is misbalanced,  the others suffer. 

All is related to the five elements. For example, sa and chu are related to bad kan: fire 

to mkhris pa: rlung with rlung: and nam ’mkha to all three. If the rtsa rlung practice is 

good then the humours are balanced and our energy increases. Kumbhaka, rtsa lung, 

SUƗ۬D\DPD are all connected. 

I: Are breathing exercises often used when taking other medicines or substances (that 

are not bcud len)?

T.S.: Sman grub and tshe ril have different ingredients; different practices bring different 

benefits. The same with precious medicines. All are different, they have medical or 

spiritual benefits. For example sman grub is for black energy, sore throat, headache, 

and they put sman grub in water and drink it. People carry it when travelling to avoid 

misfortunes like landslides, earthquakes. So many lamas often carry sman sgrub. There 

are many different sman grub (Vajrasattva, Vajrakilaya, Guru Rinpoche). There are 

many different traditions and gter ma, but many of the ingredients are often similar. 

Long-life pills are for when people are sick or when they have a divination and life is 

said to be short, then they want long-life pills. 

I: Do certain bcud len exercises, through the potencies of the substances or the mantras 

and visualisations, help to clear or activate the energy channels?
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T.S.: Mantras help to increase blessing. People talk about purification of energy or 

blockages; there are many types of this sgrib, black energy. Nyams sgrib, srog sgrib 

and others exist. When many people gather, you can feel many different types of energy 

from others. When you see good people and feel good energy you feel energised and 

you have positive feelings from people. At other times, after meeting people you feel 

heavy. It is not just psychological; it is a form of energy. You can eat pills or burn them 

in fire to purify this energy. For example the ingredients Twenty-five and Twenty-

six are different; each medicinal herb with different powers and potencies can purify 

everything. The main thing is to believe in the power of deities. 

I: What is the correlation between having balanced elements and energy channels and 

meditative mental states? What is the effect on the mind of causing changes in the 

energy channels?

T.S.: If out of balance, all is related to our mind. The main imbalance is rlung 

imbalance, which affects the mind most. Our mind is really important and of course 

also liver or stomach pain means our mind cannot concentrate. But once the organ or 

stomach pain eases, then you can mentally relax. But if there are wind disorders, then 

since srog ’dzin rlung is connected to mind and heart this imbalance affects our mind. In 

our medicine texts we say that in our brain there are paths of wind circulation, so this is 

why wind imbalance affects our mind. Snying rlung affects one a little; then if it reaches 

the srog ’dzin level one really goes crazy. Snying rlung means one is more angry, can’t 

sleep, can’t concentrate, has no peace, a shaky mind, tension. Breathing exercises can 

help with this. Our whole body depends on rtsa and rlung. These depend on our five 

elements. So we need to keep all these balanced. Rtsa rlung is a high practice and very 

important. 
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I: Do you think bcud len practice can really bring significant changes in the physical 

body? You who have been the physician of (at least) two elderly lamas (Chögyal 

Namkhai Norbu and Kyabje Chatral Rinpoche) who practise bcud len, did you notice 

anything different in their constitution compared to other men of a similar age that could 

be attributed to the practice?

T.S.: Bcud len can help everyone. Of course a high practitioner who does bcud len for 

months and months will really increase his energy compared to the simple level of 

an average person eating it and getting power from its ingredients. High practitioners 

will gain a different benefit. A normal person cannot live months on bcud len, as high 

practitioners can. They know how to really use the substance. Our Tibetan medicine 

practice books mention that winter time is bcud len time. Also, the new moon is a 

good time to practice because of the waxing moon; it is as if the cakras and also all the 

inner workings are linked with astrology. The inner things are working, so it is a good 

time. This is all interconnected. Also, for precious pills, this is a good time. On Guru 

Rinpoche day, Buddha day, sacred days.

I: Often bcud len texts suggest a NDSƗOD should be used to empower substances, why?

T.S.: The NDSƗOD itself has power. Sometimes people think they want to use a NDSƗOD 

when they see their gurus doing it. There are hundreds of pages about the qualities and 

also personal connections with the NDSƗOD. There are many different types of NDSƗOD 

in Tantrism. Some attract wealth or inner power. In Secret Mantra practitioners use a 

NDSƗOD. But we need to know how to use one correctly and to know if its quality and 

inner connection is good or not. 
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5.4 Elio Guarisco, a non-Tibetan initiate and instructor in bcud len practice

Tuscany, 27 May 2014

Interlocutor: Could you please tell us about your practice of bcud len, where you learnt 

it, and how long have you been practising? 

E.G.: I first heard mention of bcud len and bcud len practice in the discourses of several 

lamas for whom I acted as a translator back in the mid-seventies. I had the chance of 

meeting a real practitioner of bcud len when I visited Dharamsala, in north India, in 

1981. That year, in spring, I accompanied my Tibetan teacher of philosophy who was 

residing in Switzerland, for a month-long stay in India. In Dharamsala, my teacher was 

a guest of Lama Yeshe in a retreat place located just above Mcleod Ganji. I stayed in a 

small house, five minutes’ walk away from where my teacher was staying. The small 

house had served as a place where my teacher himself spent several years in solitary 

meditation, not far away from the residence of Ling Rinpoche, one of two tutors of His 

Holiness the Fourteenth Dalai Lama. The small house, located on a terrace in the forest, 

had two rooms. I was staying in one room, and in the other stayed a student of my 

teacher called Geshe Champa Wangdu. 

Geshe Champa Wangdu had a somewhat turbulent life in Tibet. In fact he 

belonged to a class of monks called ldob ldob, or police monks, a monastic fraternity 

that existed in Gelug monasteries,. The ldob ldob monks had an ambiguous status and 

were generally less academic then other monks, and had an interest in sports, fighting 

and other worldly matters. Once he arrived in exile in India, Geshe Champa Wangdu 

underwent a radical change. From a warrior monk who took part in dishing out beatings, 

he became an exceptionally gifted meditator. The monk was small and roundish, but 

very quick in anything he did and totally devoid of ceremonious manners. He seemed 
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like a ball in continuous and uninterrupted motion that stuck to nothing. When he was 

walking to the village, the people showed considerable respect for him, but he did not 

seem to care, and after having answered waving or with a courteous smile he would 

not stop but go right ahead. Western people were talking a lot about him saying he had 

DWWDLQHG�WKH�ĞDPDWD�PHGLWDWLRQ��RU�HYHQ�WKH�ILUVW�OHYHOV�RI�WKH�WHQ�OHYHOV�RI�UHDOLVDWLRQ�RI�

bodhisattvas. He had received the teaching on the bcud len practice from a renowned 

Gelug lama in Tibet. He was also a well-known exorcist. Geshe Champa Wangdu treated 

me well because I was accompanying his teacher. 

Several years later, I accompanied a group of Westerners to Dharamsala acting 

as their tour guide. One late afternoon I went up to the mountain alone and I reached 

his house when it was already dark. When I called him, I felt he was reluctant to come 

out and had some difficulty in recognising me. I greeted him and asked if I could bring 

the people I was guiding to pay a visit to him sometime in the next few days. I told him 

that these people were interested in learning something about the bcud len practice. The 

next day, in the afternoon, I went to his house with the group. The monk was in retreat 

at that time; however, he explained to us the composition of the bcud len pills and the 

practice of bcud len in a general way, but in a very direct fashion without any hesitation. 

The people of the group were very surprised to meet such a hermit. At the end of our 

meeting, the other people left and I remained alone with him. He began to speak to me, 

and it took some time for me to realise that he was actually giving some personal advice. 

He also gave me the text on the preparation of the flower pill bcud len. He was known to 

have been successful in his practice of bcud len, although when I met him he was eating 

normally. A few years later, when still relatively young, Geshe Champa Wangdu passed 

away; his body remained unchanged for three days before starting to decompose. Later, 
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I received detailed instructions on the bcud len linked to the practice of Mandarava and 

WKDW�UHODWHG�WR�WKH�SUDFWLFH�RI�$PLWƗ\XV��D�gter ma of Nyag bla pad ma bdud ’dul. And 

I had the opportunity to put into practice, in a small way, the instructions on bcud len 

whenever I did long-life practices.

I: You have led retreats of bcud len practice around the world, please tell us about your 

experiences and insight regarding bcud len practice. Why practise and what are the 

effects of practising bcud len?

E.G.: I have led numerous retreats of long-life practice around the world, combined 

with the practice of bcud len. Successful practice of bcud len will gradually lead to the 

power to live without consuming any coarse food; but this is not the main aim. One of 

the temporary benefits of the practice of bcud len is to detach oneself from the usual 

compulsory attachment to coarse food. But detachment from food is not the primary 

aim of bcud len practice either. When one reduces the quantity of coarse food, and one’s 

body remains strong and healthy, one can experience more easily the subtle energy 

structure of the body, a level of existence of which we are usually unaware. As a result 

of this, one becomes more sensitive to hidden events both within and without the body; 

the state of mind becomes crystal clear, and awareness of dreams can be awakened. 

The subtle energy structure of the body consists of channels, energy winds, and 

vital essences that represent the subtle level of the coarse body, voice and mind. This 

energy structure is of a nature halfway between the material and the immaterial. In that 

sense, it is still influenced by food, behaviour, breathing, emotions and so forth. As one 

reduces the intake of coarse food, this subtle level of the body becomes apparent and can 

be used as a way to contact the extremely subtle level of ourselves that is our real nature.
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I: I seem to understand one can practise bcud len in stricter or looser ways, for example 

with or without dietary restrictions and partaking of smaller or larger quantities of food. 

If dietary restrictions are not the main point, then what are the main aspects of bcud len?

E.G.: Dietary restrictions are always part of bcud len practice. For ordinary people, 

not well-grounded in the recognition of their real nature, the dietary restrictions are 

of benefit to both the health and to the spirituality of the person. Of course the dietary 

restrictions are applied according to the circumstances of one’s own life; this and 

individual capacities account for the quantity of food consumed. 

I: How important is the breathing aspect of bcud len?

E.G.: It is particularly important in the highest form of bcud len, known as GKDUPDNƗ\D 

bcud len. This “immaterial” bcud len is applied by encapsulating the vital essences 

of the universe within the very centre of one’s body through the practice of a special 

holding of the breath known as kumbhaka. Moreover, karmic inner energy wind is the 

source of the movement of thoughts, judgements and illusions that often condition 

heavily our state of mind. By binding the breathing it is possible to still the emergence 

of brilliant thoughts and illusions, within the very centre of our body and activate what 

is known as wisdom energy wind. For this reason the bcud len of the GKDUPDNƗ\D�often 

unifies in itself these two aspects; absorbing the essence of the universe and stilling the 

karmic wind in the state of the wisdom wind.  

I: How important is taking the substance (the pill)?

E.G.: The pills of bcud len are important in the first two kinds of bcud len practice, that 

of the QLUPƗ۬DNƗ\D�and that of the VDPEKRJDNƗ\D. There are no pills to be taken in the 

context of the highest form of bcud len, that of the GKDUPDNƗ\D��But even in the forms 
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of bcud len that make use of pills made with different kind of substances, the pill is only 

one part of the practice which is composed of different aspects, such as the intention, the 

diet, the visualisation and so forth. The main substances used in the bcud len practice are 

the same that are used in the tonic preparations called sman mar in traditional Tibetan 

medicine. Thus, in themselves, if unaccompanied by the other aspects of the bcud len 

practice they only work as a tonic, in a way hardly different from organic supplements.

I: How important do you think mantra recitation is?

E.G.: The mantra recitation in the context of the bcud len practice is mainly intended 

to empower the pills in conjunction with the appropriate visualisation for each 

empowering. Such empowerment is considered to be an important factor in the bcud len 

practices that rely on material substances. 

5.5 Sangye Tsering, senior monk from Shechen Monastery, Kathmandu

14 August 2014

S.T.: When you approach the practice of bcud len first of all you must have a pure 

motivation and eagerness. Also, you must have total faith, not a blind one but faith 

coming from your own wisdom and experience. To approach Tantra you must have a 

VROLG�EDVH�RI�6ǌWUD�DQG�NQRZOHGJH�RI�WKH�QRQH[LVWHQFH�RI�VHOI�

Basically there are four types of bcud len.

Rilbu bcud len: you need the lama’s blessings, various flowers and substances 

that are not polluted. You mix them all together and make a pill. Then you visualise the 

yidam, recite mantras and blessings. Then you take the pill periodically, it could be once 

a day, or every three days, weekly or whatever.
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Me tog bcud len: not all flowers (are suitable); use medicinal ones. You need a 

knowledgeable doctor to gather the flowers. Visualise yidam, mantra, blessings. Then 

put flowers in the water and drink periodically.

Rdo bcud len: gather specific stones from rivers. Lay them on a table. Visualise 

deities and all powers merging into the stone.

Rlung gi bcud len: one visualises that the air that we breathe and the wind 

surrounding us has the same nutrition as food. Bless it, then inhale. When the sun rises, 

face east and swallow as if eating food, inhaling through the mouth.

I: Are there specific deities linked to specific bcud lens?

S.T.: No specific deities; it depends on one’s personal yidam. Bcud len is linked with 

subtle tantras: Drolma, Jampelyang, Chenrezig bcud lens. One must be aware of the 

nonexistence of self. Once I used to practise it, but now food is abundant and readily 

available so there is no need to practice bcud len.

I: If someone wants to practise bcud len how should he or she go about it?

S.T.: Learn the theory well before getting into the practice. When I first requested bcud 

len my lama questioned my intentions. I said I wanted to be prepared for unforeseen 

circumstances; for example, if I must escape the Chinese army and hide in a forest.

I: I heard about bcud len being linked with the attainment of long life – for example 

there are links with Guru Rinpoche in the Nyingma school. Is one of bcud len’s goals to 

obtain a long life?

S.T.: Ril bu bcud len is different; it is to not have to rely on food for years so one can 

dedicate oneself completely to practice and not waste time gathering food and pleasing 
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benefactors. There are eight types of dngos grub; most are for obtaining fame or minor 

siddhis. The rilbu’i dngos grub is to prolong one’s life and the chi med pa’i dngos grub 

is to obtain immortality.

I think the important thing in bcud len is to concentrate on one text or practice and 

do it properly, rather than gathering many texts. Confusion and expectations will arise 

and one will not obtain results from any one text and just try to do several in a wrong 

way. With experience of bcud len one can benefit others. If you have no experience and 

talk about bcud len then it will give others a wrong impression of bcud len.

If one practises bcud len in a proper way, then the results will be concrete. There is 

a story of a yogi in Tibet who was tricked in the market place and was living off a sack 

of sand. He lived off the sand and had no problem till he realized what he’d been eating 

and died of shock. In Ladakh, some years ago, there was a big snowfall and people 

were stuck and faced problems. People thought that everyone trapped by the snow had 

died and they did a practice for the dead, where you mix tsam pa with other things and 

burn it in the fire. This way, the dead go more easily, accompanied by the smell of food. 

When the snow melted, all the people who were thought dead returned and said that 

when they were trapped they had smelt the food from the practice offerings and thanks 

to that smell they felt full.

I personally think the rlung gi bcud len is the most accessible one, as fragrances 

can be used to help with the visualisation of food; it is the power of suggestion working 

in the mind.
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5.6 Dr. Nida Chenagtsang, Medical Director of the International Academy 
for Traditional Tibetan Medicine, leads bcud len retreats

London, 20 October 2014

Interlocutor: How widespread is bcud len in Tibetan medicine?

N.C.: In Tibetan medicine bcud len is used for two different reasons. For the prevention 

of illness or for anti-ageing. Some doctors practise or use bcud len pills a lot and some 

use it less. 

I: Traditionally was it mainstream or reserved for the few practising yogins who lived in 

solitude and had to prevent and cure illnesses on their own?

N.C.: There are two types of bcud len, spiritual and medical. The spiritual is only for 

yogins, but the medical one is for everyone, for the prevention of illnesses and anti-

aging. At times, yogins would take bcud len recipes and medicines while doing spiritual 

retreats, so this would be like a healing retreat as well. In spiritual bcud len one aims 

for spiritual development and enlightenment; however, obstacles can manifest on the 

way. So the main aim of spiritual bcud len is enlightenment, but if one gets sick on the 

way there are remedies suggested for the yogin in retreat. These medical recipes are like 

methods on how to remove obstacles (illnesses) blocking the road to enlightenment.

I: As a widely known Tibetan doctor, how much practice of bcud len do you see 

currently in the Tibetan medicinal world?

N.C.: In recent years, I have really focused on bcud len. I am teaching and guiding 

groups with medical bcud len. I think, in our time, prevention and anti-aging are very 

important, and bcud len is a perfect way to do so. 



389

I: What is the goal of bcud len?

N.C.: To prevent acute and chronic illness and stay fit and young. The goal of spiritual 

bcud len can be seen in two ways; a relative aspect and an absolute goal. Also, the 

relative aspect can be subdivided. For example, to avoid starving, Longchenpa and other 

great masters did bcud len to replace food. Also bcud len as a healing practice, it affects 

the body and then the mind; for example if we have less mkhris pa we have less anger. 

The ultimate goals are the ultimate higher spiritual transformation, including rainbow 

transformation and rainbow body and cutting attachment to solid food in a very strong 

way. 

I: Are you preparing and distributing bcud len remedies to patients?

N.C.: Yes, more and more.

I: Would you say bcud len is more important for physical well-being or for spiritual 

advancement?

N.C.: Yes, it is good for physical health and very beneficial for spiritual people as well, 

but we should not mix up the two types of bcud len.

I: In bcud len practice how important is the actual substance? Is it more the power 

of visualisation, mantra, or the ‘internal alchemy’ happening with rtsa rlung 

and kumbhaka that sparks the effect of the practice? Without the empowerment, 

visualisation, mantras and so on, how much medicinal efficacy would the essences 

have?

N.C.: I would say substances are most important among things. First the power of 

substances, second the power of mind, third the power of mantra. 
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Substances have a power through taste. The six tastes each have an effect on 

physical bodies. The eight potencies (including light, heavy, hot, cold) and seventeen 

qualities are the ways herbs have an effect on us. The three humours, rlung, mkhris pa 

and bad kan, have twenty characteristics. This is the substance way.

Then comes the power of mantra; it functions through vibrations; mantras work 

through the meaning, the deity blessings. Mantra is like a pure vibration and our energy 

is also a vibration. 

The mental part is the power of visualisation. The mind is engaged with a subtle 

wind energy. When you are using your mind energy it is like the horse, the mind is like 

the horse rider, if you master these it has an effect on the body.

Why do we need visualisation? Because it is a method to deal with our mind 

aspect. We use our mind because it is our human condition, we do these practices and 

visualisations to train our mind but it is said that when one is advanced in meditation 

and contemplation, visualisations are no longer needed, like in Dzogchen practice. We 

do these visualisations because they match how we think. Why do we visualize inviting 

Buddha? He doesn’t need offering bowls, and so forth, so this is just reflecting how we 

think. For example we offer rakta in a NDSƗOD, which is the solar energy and also we 

offer sman, which is like the lunar offering. These are the solar and lunar aspects. These 

are very important; where is our life coming from? Oxygen. The sun creates oxygen 

through plants, so we consider it essential. Our essence comes from sun and moon, so 

we refer to white and red substances. 

I: Some substances are considered very auspicious – how important is actual substance?

N.C.: Generally speaking 70% of power comes from substances, 20% from mantras, 
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10% from mind. But if we talk about SUƗ۬D, if we use rlung bcud len, we are using 

kumbhaka or bar rlung, then it is different. Let us say 70% is working on rlung. Later, 

nam mkha’ bcud len is based on mind power.

I: How beneficial do you think it would be to take bcud len substances/pills for someone 

who is not practising the meditation or breathing exercises associated with the practice?

N.C.: Medical bcud len is for nonpractitioners; so they just take the bcud len pills like 

other normal pills, but the Vajrayana one should not be taken by nonpractitioners. These 

are designed for practitioners; it is like food for yogins. If you want to help with pure 

intention, compassion, it could be okay, but texts do not say to distribute the pills. 

I: Why is a ru ra considered so important as a substance? 

N.C.: Because it has six tastes, eight types of powers and seventeen qualities. The 

Medicine Buddha holds it. It is called the king of medicines; Yuthok is holding it.

I: Very often, in bcud len texts, there are breathing exercises with breath retention. What 

do breathing exercises activate within the subtle body?

N.C.: You are talking only about the spiritual ones; the medical ones are not like that. 

Spiritually, we talk about body, speech and mind. Mentally, we use meditation; bodily, 

we use posture. To work with energy and speech, kumbhaka is the best; we work on the 

roots of energy/speech. In Vajrayana we talk about transformation. Here medically pills 

are to transform a body into a healthy body. Bcud len is a transformation from a sick to a 

healthy body, and from a healthy body to a very vital body or even rainbow body. I think 

bcud len is essential for the rainbow body. Kumba can is essential to transform one’s 

energy. Mentally you do transformation into deities. Also, for speech we chant mantras. 
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Doing kumbhaka is like chanting mantras. The most powerful way to chant mantras is 

while performing kumbhaka.

Kumbhaka is transforming karmic wind into wisdom wind. It means that it can 

transform you from mortal to immortal, an energy transformer. We have roughly 72,000 

channels. When we do kumbhaka ,all these 72,000 channels flow into the central 

channel where we have only wisdom wind. If we send all karmic wind into the central 

channel, then the karmic SUƗ۬D transforms into wisdom SUƗ۬D. 

Vajrayana’s main goal is transformation, to transform body, speech and mind. In 

Dzogchen there is no need to transform anything, but in Vajrayana we transform these.

There are different types of kumbhaka. Basic kumbhaka – inhalation, feeling, 

churning, exhalation: we believe this is Saraha’s kumbhaka. Other bum pa can focus 

on the heart and throat and elsewhere. This bum pa can generates lots of heat. There is 

also bum pa can happening in other chakras. When you have a lot of strong visualisation 

and mantra chanting I’d say it’s more related to a development stage. More towards the 

completion stage there is kumbhaka, yoga and gtum mo.

When karmic wind enters into the central channel there are ten signs; bzhugs 

(entering), gnas (staying), thim (dissolving). The three-year, three-month, three-week 

retreat is designed for this; this is designed mathematically. In this system it is said that 

we could live 100 years and that we need to extract MxƗQD�SUƗ۬D. If you hold and churn, 

you get the essence. In Vajrayana things are very systematic.

I: What is the relationship between breathing and health?

N.C.: Breath is energy; to work with energy is the basis for balance of body and mind.
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I: What is the relationship between balanced energy – the three humours and the mental 

state?

N.C.: In Tibetan medicine we talk about two things, typology and pathology. Typology 

is the way you are. Pathology is a problem to be solved.

We have rlung, mkhris pa, bad kan, attachment, anger and ignorance respectively, 

connected with our emotions. Some medicines can help using specific herbs, minerals, 

metals, and animal parts. When the three humours are balanced we reduce the mental 

poisons. The sutras say to reduce the causes of the three poisons, the tantras say to 

transform them, Dzogchen says to know their true nature.

I: What is the correlation between the energy channels and meditative mental states?

N.C.: Channels are like roads, energy is like the car and mind is the person driving. 

When the road is blocked, the person is in trouble [laughs]. 

I: Do you think bcud len practice can bring altered states of consciousness?

N.C.: Spiritual ones, yes. Medical ones are for a calm and clear mind, balanced energy. 

I: Are you familiar with bcud len involving sexual practices?

N.C.: Yes, Karma Mudra bcud len. According to Bzhad pa’i dorje, eating sperm is 

revitalizing. Most Karma Mudra texts say not to lose sperm, but there are three or four 

cases where it is okay: during empowerment, if making a medical substance, for having 

kids, for making offerings. In Bzhad pa’i rdo rje’s text you can lose it but then you eat it 

again and it is recycled.  In Nyi zla bcud len  [the male and female fluid mixed together], 

you are eating the essence of sun and moon. Everything is recycled so it is as if you do 

not lose it, and you experience an anti-aging body transformation. In the Atiyoga style 
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of Karma Mudra, you don’t lose it because the bliss is integrated into rigpa. This was 

said by Do Khyentse  Yeshes Dorje. 

5.7 Iacobella Gaetani, translator of 7KH�3UDFWLFH�RI�/RQJ�/LIH�RI�WKH�,PPRUWDO�̓ ăNLQĦ�

Mandarava and witness to Chögyal Namkai Norbu’s revelation of a Mandarava 

bcud len practice in Maratika, Nepal, in 1984

Tuscany, Italy, July 2014

I.G.: The process of the revelation of the text entitled The Sphere of the Life Essence of 

WKH�9DMUD�RU�7KH�3UDFWLFH�RI�/RQJ�/LIH�RI�WKH�,PPRUWDOڱ�ƗNLQƯ�0DQGDUDYD, by Chögyal 

Namkhai Norbu, took place during a journey and retreat in the holy cave of Maratika 

in Nepal. Before going to Maratika, Rinpoche was invited by Lama Tandzin and his 

son Tsultrim to give teachings at Thar gling dgon pa (Tholu Gonpa), their small family 

monastery, in the region of Solukhumbu in East Nepal. From Lamidanda, the nearest 

airport, it took four full days walking to reach the monastery. As he was approaching the 

monastery, on horseback, crossing through a forest he recognized the place as a hidden 

valley that he knew from a previous dream. The dream was connected to Tara. In fact, 

before leaving Nepal, Chögyal Namkhai Norbu gave Tsultrim a statue of Tara to be kept 

in the temple.

In Tolu dgon pa, while giving Byang chub rdo rje’s teaching called Bla ma zab 

don, and later on the way to Maratika, he had a series of dreams foretelling the opening 

of the mind treasure of the 7KH�3UDFWLFH�RI�/RQJ�/LIH�RI�WKH�,PPRUWDOڱ�ƗNLQƯ� Every 

morning at breakfast he told me and his sisters about these dreams, which are narrated 

in the text I translated called a Bouquet of Lotus Flowers. So, in a way, we were not 

taken by surprise when later, in Maratika, Rinpoche gave us the copy book with the 
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Mandarava dgongs gter to guard. Rinpoche didn’t ask us to do any special practice, 

but we were all attending his teachings, firstly, as I mentioned, Bla ma zab don at Tolu 

dgon pa and, afterwards, in Maratika the /RQJ�/LIH�3UDFWLFH�RI�$PLWƗ\XV, a gter ma of 

Nyagla Padma Dundul. The actual bcud len practice was discovered by Rinpoche a year 

later in Conway, also in a dream. On that occasion I was present when, in the morning at 

breakfast, he started to write down on a napkin the bcud len text called The Practice of 

Absorption of the Essence of the Dakini of Immortality. 

I think that the bcud len practice is fundamental in the Mandarava teaching 

because, already in the original dgongs gter rediscovered by Rinpoche in Maratika, 

there is the section called Man ngag srog thig where one absorbs the vital essence 

of the elements through breathing in the GKDUPDNƗ\D�EFXG�OHQ. The subsequent text, 

rediscovered in Conway (Massachusetts) called The Practice of Absorption Bcud len of 

the Essence of the Dakini of Immortality mentions the seven elixirs that are necessary 

for the realisation of the body of light. Therefore it is complimentary to the main text. 

Translating 7KH�/RQJ�/LIH�3UDFWLFH�RI�WKH�,PPRUWDO�'DNLQL�0DQGDUDYD, which 

includes A Bouquet of Lotus Flowers, 7KH�,QYRFDWLRQ�RI�(NDMDWL and the bcud len 

practice has been, for me, a way to deepen my understanding of the practice, and it 

has been very important. From my experience, also having been in Maratika recently, 

I would agree that the long-life practice of Mandarava and its bcud len reinforces and 

balances one’s elements, increases one’s clarity, and protects one’s vital energy.





CHAPTER 6: CONCLUDING OBSERVATIONS

The texts analysed here, most of which were previously untranslated, are by no means a 

complete collection of writings in the tradition, but represent an early attempt to gather 

and analyse some scattered and unexamined evidence of an important aspect of Tibet’s 

spiritual and medical culture. 

The first question underpinning this project regarded the ‘independence’ of 

the Tibetan bcud len tradition. This reflected the preoccupation of Tibetan scholars, 

notably Samten Karmay, Yang Ga and Chögyal Namkhai Norbu, with establishing an 

indigenous cultural and historical identity. This would include a medical tradition that 

was not derived completely, or almost so, from India, as most historians long believed. 

Yang Ga’s evidence of the existence of considerable Tibetan medical knowledge prior to 

the arrival of the Rgyud bzhi in Tibet enabled him to affirm that only a relatively small 

portion of that work came directly from India. The relatively sparse documentation 

on the practice of bcud len and the complications of establishing authorship allow us 

less certainty on its origins. A consensus is now forming that the so called three rivers 

influencing Tibet’s medical history (the Indian, Chinese and Galenic contributions) 

merged with the native Bon knowledge to create a ‘melange’, in Yoeli-Tlalim’s term. 

This does not, however, make continuing enquiry into its influences redundant. While 

India may have been the source of and provided the model for many texts, this does not 

mean that a distinct form of essence extraction has not evolved on the Tibetan plateau.

In the texts collected here, the Indian imprint on the framework of the practices 

appears to predominate. Points in the arguments stressing this connection to India, 

discussed in the observations that follow Chapter 3, are the deities invoked or visualised 
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in the practices that reflect Indian influence. References abound to such figures as 

.ƗODFDNUD��9DMUD\RJLQƯ and $PLWƗ\XV��DQG�2ULVVD�DSSHDUV�WR�EH�WKH�SUREDEOH�SODFH�

of origin of practices in at least one instance. Many of the teachings and lineages are 

said to derive from Padmasambhava. It has been pointed out that the Rgyud bzhi itself 

contains bcud len instructions that Emmerick showed were translated word by word 

from Sanskrit. Many ingredients found in recipes, such as utpala and arura, also are 

thought to derive from India. The 5DVƗ\DQD fasting retreats were a possible influence 

on the development of bcud len, while many of the exercises to master the subtle body 

very probably had Indian counterparts: the Tibetan term bum pa can is a translation of 

the Sanskrit kumbhaka. Several rituals described in this collection to empower nectars 

DUH�VWULNLQJO\�VLPLODU�WR�,QGLDQ�9DMUD\RJLQƯ�SUDFWLFHV� There is even an example of a 

+D\DJUƯYD dance to subjugate negative spirits, a further indication of a transfer of Indian 

practices.

Chinese influences are harder to evaluate, or at least to be attributed directly. As 

Carla Nappi points out, our notions of ‘Chinese-ness’ remain somewhat naïve; reflecting 

a tendency to overlook changing boundaries with Tibet, regional variations and distinct 

chronological phases. We know of extensive transfers of knowledge through diplomatic 

contacts between China and India and China and Tibet, long before the twelfth 

century when the Rgyud bzhi is believed to have appeared in Tibet, but unravelling the 

reciprocal influences at play is a task that will probably require extensive collaboration 

between Chinese, Indian and Tibetan experts. The early Daoist sexual exercises predated 

and may have influenced Indian practices, as Geoffrey Samuel has suggested, but 

tangible evidence of this has yet to be found. 
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The second question that I posed at the outset regarded the parameters of the study 

and what might legitimately be termed bcud len practice. The search for an answer has 

helped to identify salient features that evolved in Tibet and thus helps to clarify the 

extent to which the practices may be regarded as Tibetan in nature. It would appear that 

while Tibetan longevity practices stemmed from Indian tantric traditions, indigenous 

features soon were incorporated to form the basis of a ‘Tibetan’ set of teachings. The use 

of compounds of particular substances, usually in the form of pills, is a common feature 

of bcud len and perhaps pills are the most common association with bcud len practice.  

2I�WKH�WH[WV�VFUXWLQLVHG�LQ�WKLV�FROOHFWLRQ��WZHQW\�VL[�HOL[LUV�PHQWLRQ�SLOOV��ZKLOH�RWKHUV�

indicate broth or paste as alternative ways of ingesting the substances. The inclusion of 

highly specific ingredients in making pills and nectars (such as certain plants only found 

in the Himalayan region and yak meat) also suggests that Tibetan makers of compounds 

developed their art into a distinctive one. However pill making and ingesting is but one 

part of bcud len.

 Since bcud len is fundamentally ‘essence extraction’, the practices found in the 

texts suggest the need for a broader definition than has often been applied. From the 

evidence, the attempts to extract essence include not only the ingestion of medicinal 

compounds, but the use of breathing techniques to refine and master the workings of 

the subtle body, phrul ’khor exercises, preliminary rituals and invocations, sexual union 

both actual and imagined, contemplation and mantra recitation.

The third research question regarded the respective potencies of the ingredients 

of the medicinal compounds themselves and their empowerment through consecrating 

ritual. The texts I have analysed and translated show a significant diversity in the 

instructions; almost all of these have considerable detail on the consecration of 
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substances. This suggests that even in practices with the most fundamental medical 

aims, such as relieving stomach problems, the efficacy of the substance taken was also 

GHHPHG�WR�GHSHQG�RQ�HPSRZHUPHQW��2WKHU�WH[WV�DVN�WKH�SUDFWLWLRQHU�WR�XVH�VSHFLILF�

mantras and visualisations or even to go to a certain place to practise, and it is hard to 

reconcile these instructions with standard notions of what is strictly ‘medical’. 

In Dr Tenzin Sherab’s explanation (Conversation 5.3), the power of bcud len 

has three aspects: ingredients, mantras and meditation. He indicates the metaphysical  

powers of bcud len by stating that pills can play a part in purification and clearing 

problems created by the nÃgas. Similarly, on the question of the intended beneficiaries 

of bcud len, Dr Nida Chenagtsang stresses that its practices are not restricted to the 

medical realm. From this compendium we can detect a fusing of pragmatic medical 

and spiritual aims which often complemented each other within the same text. Medical 

references provide insights into common preoccupations of the time. At the end of 

several texts, the earliest example being Text 4, recipes to overcome illnesses that may 

arise in the practitioners are listed extensively and said to offer solutions to ailments 

ranging from blood pressure, nerve-related illness, sinus blockage, and constipation 

to parasites (references to which occur in several texts, suggesting that parasites 

were a major problem for solitary meditators). The presence of such lists alongside 

instructions on meditation suggest that certain texts may have been intended for hermits, 

far from doctors, needing self-medication. However not only yogins are interested in 

the empowered substances and sman sgrub public gatherings continue to attract large 

crowds in Bhutan according to Jamyang Khyentse Norbu. This bears testimony to 

the non-elitist nature of the long life aspect of pill practice, which is not restricted to 

initiated practitioners.   
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As regards the efficacy of the substances themselves, Dr Chenagtsang  attributes more 

importance to the practices involving compounds to the substances themselves (70%), 

and particularly to their power through taste, than he does to the power of mind (20%) 

or mantras (10%). He acknowledges a difference where SUƗ۬D bcud len is practised, 

where he estimates 70% of effectiveness is derived from working on SUƗ۬D. Dr Sherab 

makes the point that while pills eaten or burned in fire may have the capacity to purify 

and dispel negativity, their potency depends greatly on a belief in the deities.

In establishing a broader definition of bcud len, it is important to remember that 

there exist forms of the practice that do not require the ingestion of substances, and 

researchers should not feel bound to limit their investigation to pill making and the more 

accessible medical usages. The texts themselves and the comments of the contemporary 

adepts indicate that in the advanced forms of practice no substance but prƗ৆D�LV�QHHGHG�

for sustenance.    

Another research question at the outset concerned the contribution to and the 

involvement of specific Tibetan schools in bcud len. At times it can be unexpectedly 

difficult to establish authorship of some teachings and prior to stating which school 

has the greatest number of bcud len practices further research into the Bon tradition 

of bcud len would be necessary. The evidence of this compendium suggests several 

texts can be traced to Padmasambhava, suggesting a strong Rnying ma imprint in bcud 

len��2I�WKH�WH[WV�WUDFHG�EDFN�WR�*XUX�3DGPDVDPEKDYD�VHYHUDO�RI�WKHP�FDPH�DERXW�

through gter ma revelations. Teachings transmitted in the gter ma chain of transmission 

could be regarded as one of bcud len’s salient characteristics. Bcud len was never 

institutionalised, but both the text colophons and contemporary authorities confirm that 

it has been practised in other schools. Jamyang Khyentse Norbu speaks of bcud len as 
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mostly associated with the Rnying ma and Chögyal Namkhai Norbu reminds us that 

the Dzogchen masters Klong chen pa and Nyag bla pad ma bdud ’dul were advanced 

bcud len practitioners. The translator Elio Guarisco recalls meeting an active bcud len 

practitioner from the Dge lugs school.

Examination of the visualisations and rituals in the collection indicates that 

9DMUD\RJLQƯ�DQG�$PLWƗ\XV�DUH�WKH�GHLWLHV�PRVW�RIWHQ�FRQQHFWHG�WR�bcud len practices, 

as discussed in Chapter 3. These deities however were not strictly associated with one 

school of Buddhism and their inclusion in one school’s set of practices by no means 

indicates exclusive use. The universal appeal of certain deities is clear; for example, 

9DMUD\RJLQƯ�LV�IRXQG�LQ�Rnying ma, Bka’ rgyud and Sa skya texts, as well as in a text 

authored by the Second Dalai Lama.  

A further question at the start of this project concerned the present vitality of 

the bcud len tradition. Gerke’s recent fieldwork findings have demonstrated a wide 

interest in Tibetan holistic healing. She has recounted the development of a significant 

commercial production in India of bcud len tonics.

 My own conversations on bcud len with doctors in Nepal and with lamas and 

medical practitioners in the West confirm the growing appeal of bcud len. Mandarava 

bcud len practice as taught by Chogyal Namkhai Norbu is now regularly practised by 

thousands of adepts on six continents. Dr Chenagstang regularly leads seminars on 

rejuvenation across the world and Dr Sherab is producing several bcud len formulae for 

export. The increasing interest in both medical and spiritual forms of bcud len suggests 

that this ancient tradition is experiencing an unforeseen revival and dissemination. 

Given the multifaceted nature of the tradition, the question of whether bcud 

len should be regarded as a spiritual or medical practice is not particularly useful.  
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Academic discourse has by now created more nuanced enquiries and simplistic divisions 

are no longer acceptable. As historians search for ever more refined interpretations, 

research may effectively raise as many questions as it answers.

The present study, for all its limitations, suggests possible avenues for future 

research. To help identify more Tibetan elements in bcud len, further investigation 

of Bon rituals and the sources of phrul ’khor practices will undoubtedly enhance our 

understanding of Tibetan features in the practices and rituals. The work of Chinese 

scholars on cultural interaction with Tibet may well produce interesting evidence of 

connections between subtle body practices and similarities in the quest for longevity or 

even immortality. Ideally, interdisciplinary teamwork will be the trend in future research 

as too few individuals are equipped with sufficient linguistic and medical knowledge. 

Knowing the very high percentage of gter mas amongst the bcud len texts, we may well 

also hope for further revelations of texts in the future.

The wide range of techniques and benefits of bcud len practice thus appeal to all, 

from the Tantric meditator or the celibate monk, to the sick or infirm or simply the lay 

man or woman seeking an amelioration of health and life force. Whether the tangible 

benefits of the whole spectrum of practices can be tested in a Western medical context, 

as phrul ’khor has been in Alejandro Chaouls’s project, remains to be seen. I have heard 

bcud len both touted both as a possible cure for obesity and indicated as the most rapid 

path to the attainment of the rainbow body. It is clear therefore that a comprehensive 

definition of the practice is called for. In my reading of this collection of texts, bcud len 

is best thought of as a set of practices of composite origins with a strong early Indian 

imprint that may include the ingestion of substances empowered by ritual and subtle 

body exercises; these may include yogic respiratory exercises working with SUƗ۬D, 
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visualisations, mantra recitation and union with a consort. The purported benefits of the 

practice can range from the riddance of wrinkles to the supreme attainment of  ’ja lus, 

the rainbow body. 

It is my hope that the translations, classification and commentaries in this study, 

limited as they are, can help draw attention to these long ignored treatises that are 

important in both broadening and refining our understanding of Tibet’s unique heritage 

and its vibrant medical and spiritual culture. 
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Glossary
 

The difficulties of identifying plants and substances, and the necessity of working alongside a 

local doctor, have been discussed in Chapter 3.  The terms listed below were selected from what 

appeared to be the most reliable sources, these include:

Goldstein (2001), Kletter and Kriechbaum (2001), Ploberger (2012), Pasang Yonten Arya (1998), 

Zangyao zhi [Bod sman gyi rnam bshad] (1996), the Rangjung Yeshi Dharma Dictionary http://

rywiki.tsadra.org/index.php/Main_Page

and the website http://crossasia.org/en/service/lab/tibetanterms.html 

Key: 

Goldstein (G)

Kletter and Kreichbaum (KK)

Pasang Yonten Arya (PY)

Parfionovitch et al. (PA)

Ploberger (P)

Rangjung Yeshi (RY)

Zangyao zhi (Z)

Dgav bavi rdo rje (DG)

I do not dare claim that this list of terms is definitive and substances identification could certainly 

benefit from further discussion with botanists and em chi.
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Latin (dictionary used in 

brackets) Sanskrit English Notes/remarks

 
a ba Carex sp. (PA)
a ru ra Terminalia chebula (P)
ba lu Rhododendron sp. (P)
ba lu me tog bcas pas Rhodo- dendron Capitalum 

Maxim (PA)
ba ru ra Terminalia belerica (P)
ba spru Mirabilis himalaica (KK) a sho gan+d+ha is a variant of ba 

spru (F)
bar lung holding the air continuous presence of a light 

kumbhaka (Norbu 2008) 
bdud rtsi am�ta nectar bdud: demon, death, evil and rtsi: 

essence, extract, juice, elixir
bdud rtsi lnga the five nectars: human 

feces, urine, 'red bodhicitta' 
menstrual blood, 'white 
bodhicitta' semen, flesh or 
marrow.

at times the five ingredients listed are 
different. (Wedemeyer 2007:383-
417) 

bka' shing
bong nga Aconitum sp. (KK) there are four types of bong nga: 

bong nga dkar po (white), dmar po 
(red), ser po (yellow) and nag po 
(black). The flower of the black 
Aconitum is highly poisonous 
whereas the others are referred to as 
non-toxic and are used as remedies 
for poison. (KK 2001:32) 

brag bzhun Asphaltum punjabianum shilajit bitumen (P)
brag zhun Asphaltum punjabianum shilajeet bitumen
bras bu gsum the three fruits: a ru ra, ba ru 

ra, sky ru ra
bri Bos grunniens the female of the yak
brong wild yak meat
bu ram molasses (KK) bu ram dkar is white molasses
bum pa can kumbhaka vase shaped holding of the 

breath, special method for 
holding the breath

text 41 states," to overcome desire, 
one controls the rlung of the wind 
element" (Norbu 2008: 12-13)

bya rgod mkhris vulture bile
byang sems dkarpo white bodhicitta, semen one of the five nectars
byang sems dmarpo red bodhicitta, menstrual 

blood
one of the five nectars

byu ru coral
bzang drug dri six excellent odours
bzang po drug the six excellent  substances nutmeg benefits the heart;bamboo 

pith, the lungs; saffron, the liver; 
cloves, the life channels; cardamom, 
the kidneys; large cardamom, the 
spleen.    

chang Tibetan beer brewed from 
barley (K)

Chang helps cure bad kan and rlung 
diseases and induces sleep. See 
Kletter-Kreichbaum 2001: 334.

chu water different qualities are attributed to 
different types of water. See 4.1

chu gang  Bambusa arundinacea (P) bamboo pith benefits the lungs; one of the six 
excellent substances

cong zhi calcite (Z) See section 4.2 for the explanation of 
female, male,  neutral, 'god' and 
'demon' calcite. 'soft', 'fat' and 'fleshy'

da chu cinnabar(RY) vermilion is the powdered form of 
cinnabar

da lis fragrant flowers of the dwarf 
Rhododendron spp. tree 
(RY)

dam tshig gi rdzas samaya substance
dbang po lag pa Dactylorhiza hatagirea (P) species of orchid



424

Tibetan 
Latin (dictionary used in 

brackets) Sanskrit English Notes/remarks

dbu ma central channel
dkar gsum the three whites zho curd, 'o ma milk, mar  butter
dkar po chig thub Soroseris sp. (P)
dngul chu mercury
dom khris bear bile 
dri chen human feces, one of the five 

nectars
dri chu human urine one of the five nectars
dza ti Myristica fragrans (P) nutmeg benefits the heart; one of the six 

excellent substances
g.yar mo thang Primula fasciculata (PY) synonym for lu gu me tog
ga bur camphor (G)
gangs chu water from melted snow
gla rtsi Moschus moschiferus L. (P) musk
glad pa brain (RY)
gser gold
gser dog a ru ra Terminalia chebula Retz. (P) gold myrobalan
gser gyi me tog Herpetospermum pedunculosum 

(P) 
gur kum Carthamus tinctorius (P)
gur kum Crocus sativus (P) saffron crocus benefits the liver; one of the six 

excellent substances
gyer ma Zanthoxylum armatum (P)
gzhil ba directed holding of the 

breath
forcefully directing the air. (Norbu 
2008: 93).

ha lo dmar Althea rosea (PY)
ka ko la Amomum sabolatum (P) black cardamom benefits the spleen; one of the six 

excellent sunstances
ka ko la Amomum sabulatum (P) black cardamom
ka li ka fruit/bud of the magnolia 

plant (PY)
ka ra sugar (RY)
kanti Aquilaria sinensis (PY) agarwood medicinal aromatic plant, synonym 

for a ga ru
kha twam ga ka�va�ga trident
khris pa can bile' stone, type of calcite
khyi nag gi mkhris black dog bile 
kon Leibnitizia nepalensis (Kunze) 

Kitam (KK)
abbreviation for kon pa gab skyes  
(PY)

ku ma ra
lca ba  Angelica glauca (P)  
lcam pa Malva botka (P)
li shi Syzygium aromaticum (P)
li shi Syzygium aromaticum (P) cloves benefits the channels; one of the six 

excellent substances
lug mig Aster sp. (KK)  three categories according to the 

colour of the flower (KK 2001: 161)
ma dza tsa
me tog gser chen Trollius pumilus d. don (RY) 
mkhan pa gser po Artemisia sp. (PA)  variant Tanacetum sp.(PA)
mngar gsum the three sweets ka ra sugar,bu ram molasses, sbrang 

rtsi honey
mtshal vermilion (F)
mtshe ldum Ephedra saxatilis (P) ephedra
mu tig Margaritum pearl (P)
mu zi sulphur
mu zi Sulphur (PA) yellow sulphur
ngul silver
ngul silver
nye shing Asparagus tibeticus (KK)
phag gi mkhris pig bile 
pi pi ling  Piper longum (P)
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ra mnye Polygonatum cirhifolium (P) Solomon's seal ra mo shag is a synonym of ra mnye
ra mo shag Polygonatum cirhifolium (P) ra mnye is a synonym of ra mo shag
rdo'i tshil bu fat of the stone' corresponds to calcite
rgya skyegs Butea monosperma (PA) resinous dark red lacquer 

from bastard teak tree
rin chen sman nag precious black pill pills containing purified mercury. 

(Czaja 2013)
rmongs ram meat (P)  
rtag tu ngu pa Drosera peltata (KK) the five types of rtag tu ngu have 

five flowers of different coloursof 
which four correspond to different 
deities. (KK 2001:281) also refers to 
Sadaparudita, the ever weeping 
bodhisattva, used as an example for 
unwavering devotion and 
perseverance.

rtsam pa roasted barley flour
rtsi bo che asafoetida (RY)
rtsi bzhi the four nectars are shug 'bru 

(juniper seeds), ba lu me tog 
bcas pa (rhododendron 
flowers), ephedra (mtshe) 
and tansy (mkhan pa) (PA 
1992: 275)  

ru rta Saussurea lappa (RY) Kushta costus root
rus pa can bony' stone, type of calcite
sa'i tshil fat of the earth'
sbrang rtsi honey (PY)
sdom spider (RY)
ser gyi me tog Rhus semialata sp. (PA) Chinese sumac 
sha ba'i rgyu deer intestines (RY)
sha chen human flesh' stone, type of 

calcite
sha lnga five fleshes: human, 

elephant, horse, dog, ox or 
peacock. See Wedermeyer 
2007 on identifying the 
substances. 

shang dril dkar po Primula sikkimensis Hook (PY)
shi sha unidentified kind of stone
shing mngar Glycyrrhiza glabra (P) licorice
shu dag dkar po Acorus calamus, L. (P)
shu dag nag po Acorus gramineus (PA)
shug  'bru Juniperus indica (PA) juniper seeds
shug pa tsher can Juniperus communis (P)
sin dhu ra Limonite (PY)
sing bu mare's milk (RY)
skyu ru ra Emblica officinalis (P)
sle tres Stephania sp. (P) 
sman sga Hedychium spicatum (P)   medicinal ginger
smyug cu gang bamboo sap benefits the lungs; one of the six 

excellent substances
srin bu ka ka ru scorpion (PY) synonym: sdig pa (PY)
sro lo dkar po Cochlearia scapiflora (PA) variants in latin nomenclature: 

Pegaeophyton scapiflorum 
(Hook.f.et. Thoms) Marg. et. Shaw 
(PY) 

sro lo dmar po Rhodiola crenulata (P)
sug smel Elettaria cardamomum (P) cardamom benefits the kidneys; one of the six 

excellent substances
sur dkar synonym for Rhododendron 

primulaeflorum Bur. et. 
Franch  and Rhododendron 
nivale Hook. (ba lu).  
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sur dkar me tog Rhododendron flower
thal ka rdo rje Cassia tora L.(PA) 
tsa a wa medicinal grass change in 

text 4.3 medicinal bcud len
tsan dan dkar po Santalum album L. (PA) white sandalwood
tsan dan dmar po Pterocarpus santalinus (P) red sandalwood
tsha ba gsum:    the three hot ones: sga skya, 

pi pi ling, pho ba ris (ginger, 
long pepper, black pepper) 

tshan chung pa Rhodiola dumulosa (Franch.) 
S.H. Fu

according to Dr. Tenzin Sherab refers 
to sro lo dmar po

tshan chung pa Rhodiola dumulosa (Franch.) 
S.H. Fu
(DG)

sub term for sro lo,  varieties of 
flowers include 'dre tshan (demon 
flower) and lha tshan (god's flower). 
See text 21. 

tshe chang long life alcohol
tshil chen human fat' stone, type of 

calcite
tsi tra'i khu bas Capiscum annuum (P)
ug chos Incarvillea compacta maxim 

(RY)
ut pa la Meconopsis sp. (P) blue lotus flowers similar to those of tsher 

sngon  (KK 2001:311)
 


