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“Moonstone Water-Crystal Mala”: Structure and Tex-
tual Witnesses of the Golden Garland of the Karma
bKa brgyud by the Eighth Si tu, Chos kyi ‘byung gnas
(1699/1700-1774), and "Be lo Tshe dbang kun khyab
(1718-1790)

Dominik Dell
(Jagiellonian University, Krakéw, and
International Institute for Tibetan and Asian Studies,
Vélez-Milaga)

“In the area of historical writing, which was, as we have been told, a mi-
nor portion of his output, Si tu displayed the same qualities of curious schol-
arship that mark his work in medicine, grammar, and the arts.”

1. Introduction?

chen, was a true polymath. Not only is he known for his com-
mentaries on Tibetan grammar, for his editing of the sDe ge
bKa’ ‘gyur, and for his interest in Sanskrit and translation of
Sanskrit manuscripts, but he also made major contributions as a
painter and as a practitioner of Tibetan medicine, and had an interest
in astronomy/astrology, as well as in history. Furthermore, he trav-
elled extensively, was an important monastic preceptor, and main-
tained a relationship with the house of sDe ge, which supported many
of his projects. The Si tu incarnation lineage is traditionally considered
the third highest within the Karma bKa’ brgyud lineage after that of
the Karma pas and the Zhwa dmar pas.®
In this paper, we shall take a closer look at Si tu’s history of the
Karma bKa’ brgyud lineage, which was completed by his student 'Be
lo Tshe dbang kun khyab after Si tu’s passing. It contains the life stories
of important Karma bKa’ brgyud masters, starting from the First
Karma pa, Dus gsum mkhyen pa (1110-1193) until the period of the

@ he Eighth Si tu, Chos kyi ‘byung gnas, also known as Si tu Pan

! Sperling 2013, 9.
I would like to thank Paul Partington for his English copyediting of this article.
3 TJackson 2009, 253.

Dominik Dell, ““Moonstone Water-Crystal Mala”: Structure and Textual Witnesses of the Golden
Garland of the Karma bKa brgyud by the Eighth Si tu, Chos kyi "byung gnas (1699/1700-1774),
and ‘Be lo Tshe dbang kun khyab (1718-1790)", Revue d’Etudes Tibétaines, no. 66, April 2023, pp.
5-67.
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Twelfth Karma pa, Byang chub rdo rje (1703-1732). ‘Be lo’s addendum
(Kha skong) starts from Vajradhara and Tilopa (988-1069) and leads up
to sGam po pa (1079-1153), thus filling the gap before the First Karma
pa.t

Its Tibetan title reads sGrub brgyud karma kam tshang brgyud pa rin
po che’i rnam par thar pa rab "byams nor bu zla ba chu shel gyi phreng ba.
In short, it is often referred to as the Kam tshang bka’ brgyud gser ‘phreng
(“Golden Garland of the Kam tshang bka’ brgyud”) or the Karma bka’
brgyud gser 'phreng (henceforth abbreviated as KSP in this paper).° It is
also frequently referred to by its ornamental title Nor bu zla ba chu shel
Qyi phreng ba (“Moonstone Water-Crystal Mala”) or an abbreviation
thereof.

The KSP has become the standard work for scholars in the Karma
bKa’ brgud tradition who deal with the lives of their lineage’s masters.
Its language is considered easier to understand and its organization is
more chronological than the earlier Chos ‘byung mkhas pa’i dga’ ston by
dPa’ bo gTsug lag phreng ba (1504-1566), which is another standard
historical Karma bKa’ brgud work.”

As part of the introduction, some information and references about
the authors of the KSP are provided, the genre of gser ‘phreng is dis-
cussed, and some research on the KSP itself is summarized. Section 2
presents the structure and content of the work, while section 3 pro-
vides an overview of the different editions and textual witnesses of the
KSP. Section 4 concludes the paper. Sections 5 and 6 in the appendix
provide the Tibetan text together with an English translation of all the
paratext of ‘Be lo’s addendum and of the main text by Si tu and "Be lo,
respectively. In sections 7 and 8 of the appendix, a detailed outline of
the two parts (i.e., mainly a table of the persons treated in this work) is
presented together with references to different editions and to BDRC,?
where possible.

For a clear overview of the different parts and their authorship, see section 2.

For a translation and discussion of the full title, see section 6.1.

In the remainder of this article, I will use the acronym KSP to refer to the Karma

bka’ brgyud gser ‘phreng in general. When referring to a specific edition of the KSP,

a three-letter siglum will be used. Those sigla are defined in the bibliography. The

first letter is always “S” and stands for the (first) author (Si tu), the middle position

takes the letters “X” (xylograph) or “B” (modern book), respectively. The last po-

sition takes a number to distinguish the editions or textual witnesses of the respec-

tive type, e.g., “SX1,” SB3,” etc.

7 Rheingans 2017, 69. For an introduction into the Chos ‘byung mkhas pa’i dga’ ston,
see Dell 2021; for its author’s life, see Bjerregaard and Dell 2022.

8  Buddhist Digital Resource Center (https:/ /www.bdrc.io/).
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1.1 The Authors

In this paper, I shall refrain from providing a summary of Si tu’s life.
Various authors have written about different aspects of it. To try an-
other summary based on these publications would not provide much
new insight but would still be a huge task, given the extent of the ma-
terial to be screened. Since the focus of this paper is a different one, I
shall just resort to providing some references to primary and second-
ary sources. In the case of ‘Be lo the situation is quite the opposite.
There is too little material available to provide much of a summary.

Tibetan Sources about the Lives of Si tu and 'Be lo

There are two main sources on the life of Si tu Pan chen: firstly, his
autobiography and diaries called Ta'i si tur "bod pa karma bstan pa’i nyin
byed kyi rang tshul drangs por brjod dri bral shel gyi me long. This text is
contained in the fourteenth and last volume of his collected works, and
spreads over 371 folios.” Lokesh Chandra published an edition of this
text in 1968, which included a foreword by Gene Smith.!* According to
Smith, the “first part covers the period from his birth to his twenty-
fourth year (1723) and was written by himself [... It] can be considered
an autobiography proper, for it was composed as a coherent work by
Si tu.”1 It is followed by diary entries that Si tu had made for the re-
mainder of his life and that were edited by his student ‘Be lo Tshe
dbang.'

Secondly, the KSP contains a life story of Si tu Pan chen that consists
of ninety-five folios. It was written by Si tu’s student ‘Be lo Tshe dbang.
According to Rémi Chaix “certain passages of the Autobiography and
Diaries can in some cases be clarified by Si tu pan chen’s biography in
the Zla ba chu shel gyi ‘phreng ba [... It] is not only an extensive and
illuminating summary, but the selection of facts made by 'Be lo also
reveals, in some instances, which facts have been considered too inap-
propriate to be mentioned in the official ‘Golden Rosary’ of the Karma
bKa’ brgyud lineage.”*

‘Be lo Tshe dbang kun khyab (1718-1790)'* was a student of Si tu
Pan chen’s. I was unable to identify a separate substantial biography
of him. Nevertheless, the sources about Si tu’s life also contain some

9
10

Chos kyi ‘byung gnas 1990, vol. 14.

Chos kyi ‘byung gnas and Chandra 1968. The foreword by E. Gene Smith is easier
to access via Smith’s famous collection of essays; see Smith 2001, 87-98.

1 Ibid., 93.

12 Tbid., 93-94

13 Chaix 2013, 19. Zla ba chu shel gyi 'phreng ba is the ornamental title of the KSP.

4 BDRC, P2872.



8 Revue d’Etudes Tibétaines

information on him. There is also a very brief summary of his life, of
about one page, by a twentieth-century author. > Apart from being the
co-author of the KSP and the editor of Si tu’s diaries,’Be lo was also, as
BDRC mentions, the author of several smaller texts such as commen-
taries on sadhanas. dPal brtsegs bod yig dpe rnying zhib ’jug khang
took pains to collect his writings and compile them into a book of 633
pages.'® The content was summarized as “collection of author’s frag-
mented works; includes philosophical aspects of Vaibhasika, Sautran-
tika doctrines, Madhyamika and following Tibetan schools.”"”

Western Research about the Lives of Si tu and 'Be lo

There is no comprehensive translation of Si tu’s diaries or the life story
in the KSP, but there are many articles touching on different aspects of
his life based on both or either of these sources. Gene Smith provides
a general overview of Si tu’s life based on his diaries in the foreword
to the above-mentioned edition by Lokesh Chandra in 1968.'8 In 2000
the journal Lungta dedicated an issue to Si tu with some articles.’” An-
other great step forward in shedding light on different aspects of Si
tu’s life and works was made when in 2013 a special issue of the Journal
of the International Association of Tibetan Studies (JIATS 7) was issued
about him based on a preceding symposium at the Rubin Museum in
New York.2? However, there are also a number of papers beyond those
two issues.

Different scholars have analyzed and presented Si tu as a painter
and reviver of the Karma Gardri (Tib. karma sgar bris) painting style
as a student, practitioner and teacher of Tibetan medicine,? as a San-
skritist and collector and translator of Sanskrit manuscripts,® as a tex-
tual scholar,? as editor of the sDe ge bKa’ "gyur,* as the spiritual part
in the chaplain—patron relationship (mchod yon) with the house of sDe

> Blo gros don yod, 531-32.

16 Tshe dbang kun khyab 2013.

7" Catalog entry of the Stanford Libraries; accessed October 7, 2022: https:/ /search-

works.stanford.edu / view /12753512.

Smith 2001, 87-98. For a general one-page summary of Si tu’s life, see also

Rheingans 2021, 137-38.

19 Tsering 2000.

20 JIATS 7; accessed October 8,  2022: https://www.thlib.org/collec-
tions /texts /jiats / #.

2 TJackson 2009; Debreczeny 2009, 2010, 2012, 2013; Tsering 2013.

22 Erhard 2000; Garett 2013.

% Verhagen 1994, 2013.

2 Schaeffer 2009, 2013.

% Harrison 1996; Verhagen 2010.

18
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ge,*® as a monk and monastic preceptor,?” as an historian,?® and as a
traveller to Nepal® and China.*

Similar to the sources on his life, the non-biographical parts of Si
tu’s collected works have not been studied in complete depth and
breadth either. Kurtis Schaeffer provides a brief overview of their con-
tent.?!

To date, there seems to be no dedicated Western research on ‘Be lo
Tshe dbang kun khyab's life and works.

1.2 The Genre of gser 'phreng

Tibetan historiography knows quite a number of genres. The more fa-
mous ones among them are lo rgyus (records, chronicles), rgyal rabs
(royal genealogy, royal chronicle), and chos byung (history of Bud-
dhism, religious history).?? The historiographic genre of gser ‘phreng
seems to be less prominent in academic literature and less studied by
Western scholars.®® The term is mostly translated as “golden garland”
or “golden rosary.” “Golden mala” or “golden chain” should also be
valid translations, although they are not usually found to denote this
genre.>* Gene Smith says about texts of the gser phreng genre:

Probably intended to explain a bla brgyud gsol ‘debs, the reverential pe-
tition to the successive gurus in a transmission lineage of an esoteric
teaching, such collections of hagiographic writing often enshrine
some of the most cherished instructions (man ngag) of a tradition.
These gser 'phreng, like biographies (rnam thar) of individual lamas,

% Chaix 2013.

¥ Ronnis 2009, 2013; Lin 2013.

% Sperling 2013.

2 Decleer 2000, Verhagen 2013.

30 Sperling 2000.

31 Schaeffer 2013, 304-307.

32 For an overview of Tibetan historical genres and historiography, see the articles by
Serensen (2015) and van der Kuijp (1996), as well as the monograph by Vostrikov
(1994). Vostrikov also characterizes some more historiographic genres, apart from
the ones mentioned here. However, none of the authors mentions the gser ‘phreng
genre. To be precise, Vostrikov does mention a text called Thang yig gser ‘phreng,
which is a prose biography of Padmasambhava summarized from an earlier verse
biography, which he treats under the heading of thang yig or bka’ thang literature.
Both verse and prose versions are indicated as treasure texts, but they do not qual-
ify as representatives of the gser ‘phreng genre in the usual sense (ibid., 35, 46-47).

3 In 1968, Gene Smith stated: “The gser ‘phreng is one of the least studied categories

of Tibetan historical literature” (Smith 2001, 39). Even though some scholars have

certainly worked with such texts since then, as a relative statement this should still
hold true.

In this paper, I will use the term “golden garland,” asI find the Christian connota-

tion of “rosary” unfitting in this context.

34
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can also serve as some of our most reliable sources of historical data.*’

Hence, these collections are designed to present the life stories of the
teachers that follow one another in a transmission lineage of a specific
teaching. It is likely that the gser ‘phreng genre initially formed within
the different bKa’ brgyud schools, especially the ‘Brugs pa and sTag
lung traditions with their elaborate guru worship rituals (bla mchod)
and liberation stories (rnam thar).** Nevertheless, representatives of
this genre are found in most bKa’ brgyud schools and beyond (e.g., in
the Sa skya and dGe lugs schools).”” Smith mentions the example of a
late fifteenth-century gser ‘phreng of the ‘Ba’ ra branch of the ‘Brug pa
bKa’ brgyud, which should be one of the older representatives.®®

Oftentimes, gser ‘phrengs start with Vajradhara—who is considered
the primordial Buddha (Skt. adibuddha) in the bKa’ brgyud schools—
who transmitted tantric teachings to a human adept (usually Tilopa)
and in this way started the transmission lineage. However, as Tiso and,
before him, Hanson and Hanson pointed out, Vajradhara is not to be
understood as a celestial Buddha descending to impart his teachings.
Instead, his role is more of a mediator between the absolute and the
relative. In guru yoga, the teacher meditated on is considered insepa-
rable from Vajradhara, and the practitioner strives to reach the same
state. In the same way, it is due to the realization of the adept, i.e., due
to his state of mind of being inseparable from Vajradhara, that he can
receive Vajradhara’s teachings.®

Practically, gser ‘phrengs are often compiled from materials of other
types of historical and hagiographical works such as chos byung or
rnam thar. Therefore, the borders between the different genres are
somewhat fluid.

1.3 The “Moonstone Water-Crystal Mala”

While many scholars have used Si tu’s historical work and translated
extracts and summarized passages here and there, there is not much
research about the work in its entirety, with the noteworthy exception
of a paper by Elliot Sperling. He tries to highlight the importance of
the KSP with respect also to the general political situation it was writ-
ten in.

[Si tu’s] historical writing is particularly significant, for in delineating

% Smith 2001, 39.

% Tbid.

37 Tbid.

% Kun dga’ dpal 1dan 1970, Smith 2001, 39.

% Freely rendered from Tiso 1989, 113-21, and Hanson and Hanson 1985.
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the place of the Karma bka’ brgyud pa in the Inner Asian world, he
described a significant aspect of the relations that powerful rulers be-
yond Tibet’s borders entertained with important Tibetan Buddhist
teachers and leaders. These relations were rooted in perceptions of
power, political and esoteric. However, with the triumph of the Dge
lugs pa sect its scholars created an historical tradition that let that
story pass unmentioned. Si tu, writing in a time of turbulence and Dge
lugs pa ascendancy, stood against this politically inspired historical
amnesia and helped preserve a crucial element of our understanding
of Tibet’s past.*

Sperling calls the KSP “a monumental work of Tibetan historical writ-
ing,” and Si tu’s part “a model of clear exposition, elegant language,
and keen research.”#! He also praises his work for the use of source
materials and primary documents, and illustrates this with some ex-
amples.*? Furthermore, based on some extracts, he shows the Karma
pas’ important role in the relationship with the Yuan court, the Tangut
State, and the Ming court, which remains otherwise mostly unmen-
tioned in the “mainstream” historiographies.*

"Be 10’s part of the work is usually not praised as much. In the table
of contents of their edition of the KSP, D. Gyaltsen and Kesang
Legshay mark the life stories of the Ninth, Tenth, and Eleventh Karma
pas as transcriptions of otherwise known hagiographies.* In the pref-
ace, they express their disappointment that the treatment of the Tenth
Karma pa is cursory, and they point to another extant source whose
inclusion they would have wished for. Moreover, they lament the ex-
treme brevity of the life story of the important figure of Karma chags
med despite the availability of more material (1613-1678).*°

In his foreword to Si tu’s autobiography and diaries, Gene Smith
says:

The editor of the diaries was a disciple of Si tu, Bai lo Tshe dbang kun
khyab. Bai lo was relatively careless in his editing, and his knowledge
of orthography leaves much to be desired. In at least two cases, he
gives the element designation in the year headings incorrectly. Since
he had only to copy the year designation from each diary after arrang-
ing them, we have no choice but to suppose that many of the other

40 Sperling 2013, 1.

4 Tbid., 2.

42 Tbid.

4 Ibid, 2-8.

#5X2, vol. 2, Contents. Of course, plagiarism was a concept largely foreign to the
scholars at the time. Nevertheless, copying just one source, instead of evaluating
and collating information from multiple sources where available, cannot be con-
sidered an indicator of scholarly excellency.

4 GX2, vol. 2, Preface.
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orthographical and grammatical mistakes should not be blamed on
the copyists and block makers, but on Bai lo himself.*¢

Of course, this does not refer to the KSP, but to a different work. Nev-
ertheless, in both cases ‘Be lo took over the tasks of completing and
editing the unfinished part of the opus.

2. Structure and Content

2.1 Overview

The xylograph edition of the collected works of Si tu Pan chen com-
prises fourteen volumes.” Volumes 11 and 12 contain the bKa’ brgyud
gser ‘phreng (SX1). Si tu Pan chen’s disciple 'Be lo Tshe dbang kun
khyab completed the work in 1775, the year after Si tu’s passing, and
composed an addendum that precedes the main text.*® In this way, ‘Be
lo actually authored a larger portion of the entire work than Si tu him-
self, though it is hard to discern whether he was able to draw mainly
from the notes of his teacher or whether he actually put much of his
own effort into this.* Due to different authorship, different parts and
different volumes, the overall structure is somewhat complex and can
be grasped best when prepared visually. Figure 1 shows the different
parts along different dimensions, where the height of the blocks is pro-
portional to the number of folios.

46

Smith 2001, 94. Bai lo is a variant spelling of ‘Be lo, which is short for Sanskrit
Vairocana (Rheingans 2021, 138).

Chos kyi ‘byung gnas 1990.

For a translation of ‘Be 1o’s colophon that contains this information, see section 6.8
of the appendix.

#  Rheingans 2021, 139.

47
48
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Vol. [Author Part Content Folios

‘Belo | Khaskong | Life stories from Vajradhara to sGam po pa (incl. paratext by ‘Be lo) 47

Life stories from the First Karma pa Dus gsum mkhyen pa (1110-1193)

Situ to rMa se rTogs ldan Blo gros rin chen (1386-1423) 256
1 (incl. introduction and epilogue by Si tu)
Life stories from Mi nyag rTogs ldan Grags pa rin chen 83

to Sangs rgyas mnyan pa Grub thob bKra shis dpal "byor

Main text

‘Belo
Life stories from Zha lu Lo chen Chos skyong bzang po (1441-1527)

12 to the Tenth Zhwa dmar pa, Chos grub rgya mtsho (1741-1792) 349
(incl. epilogue and colophon by “Be lo)

Figure 1: Structure of the gser "phreng by Si tu and 'Be lo (proportional)
2.2 Paratext

The full paratext, such as introductions and colophons of the different
parts, is provided in sections 5 and 6 of the appendix, both in Tibetan
and in English translation. Therefore, I shall refrain from quoting pas-
sages here. Still, an overview of its content and the conclusions that
can be drawn from it shall be presented in this section. Having shown
the arrangement of the final work in Figure 1, in this section I shall
follow a more chronological sequence of composition.

Si tu’s Introduction to the Main Text

The main text starts off with some introductory verses (five stanzas of
four verse lines)* followed by a prose introduction® by Si tu before it
delves into the First Karma pa’s life. The verses praise the garland of
the precious bKa’ brgyud for their accomplishment and as the source
of the teaching and inspiration, and ask for their protection. This
clearly complies with the feature of the gser ‘phreng genre to stress the
importance of the transmission lineage. Then Si tu lists types of people

50
51

For the Tibetan text and an English translation, see section 6.2
For the Tibetan text and an English translation, see section 6.3.
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with different mindset and concludes that they are all caught by sto-
ries, therefore, he will pass on these faultless liberation stories. In this
way, he intends to use the stories as a skillful means to inspire different
kinds of people for the dharma.

In his prose introduction, Si tu first mentions the “bKa brgyud of
Mar pa and Mi la ras pa and, in particular, the bKa brgyud of the
Karma pa” and then makes clear that he will focus on the “liberation
stories of the lamas of the practice lineage Karma Kamtshang” in his
opus. He points out that the sources of their lives are extensive, such
as different chos 'byungs and rnam thars, and that they might be some-
what stained, but since they were composed at the request of authentic
lamas that embody the essence of compassion, those stories also carry
this compassion, and the stains are less important. This seems to be
some kind of general author’s excuse out of caution for the errors he
might have propagated in recounting.

Si tu continues to say that Tilopa studied under the lamas of the
four transmissions (bka” babs bzhi) and that he was a student of Vajra-
dhara in terms of the short lineage. This part is interesting insofar as
we see here the typical feature of gser ‘phreng to trace the transmission
lineage back to Vajradhara. Furthermore, we learn the teaching, the
transmission of which this golden garland is actually concerned
about—the so-called “four transmissions,” “four instructional line-
ages,” or “four currents.” The bka’ babs bzhi are a “series of tantric in-
structions that the Indian siddha Tilopa received from various masters,
codified, and then passed on” [and] that “later became foundational
teachings for the Bka’ brgyud sect.”> However, the content of these
four transmissions differs considerably in different Tibetan sources.”
At this point, Si tu does not specify those four transmissions. Instead,
he moves on to list the succession of teachers and students after Tilopa
as being Mar pa, Mi la ras pa, and sGam po pa, and says that their life
stories are known from elsewhere. This clearly shows that when Si tu
composed his part of the main text, he wanted to skip those masters
and start only with the First Karma pa, as he did. Hence, it must have
been ‘Be 10’s own idea to fill in this gap with the composition of his
addendum, which was not in accord with his teacher’s original plan.

Next, Si tu praises the First Karma pa, Dus gsum mkhyen pa (1110-
1193), as the crown jewel of the lineage that is known as Karma Kam
tshang and quotes a prophecy of the Dharma king Srong btsan sgam
po that the Karma pa would appear as an emanation of Avalokite$vara
to bring benefit to beings. Then he raises the question of how the lib-
eration stories of such a succession of great bodhisattvas can possibly

2 Buswell and Lopez 2014, 121.
% Smith 2001, 41.
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be told by someone. But then he points to the beings in samsara and
asserts that what he will recount is in accordance with the liberation
stories he heard. In this way, he elevates the Karma pas and the mas-
ters of the lineage again and, at the same time, puts himself in a humble
position, implying that he only recounts the stories he had heard due
to the needs of beings that are suffering, rather than out of his own
realization. The kind of humbleness he thus shows is widespread
among Tibetan authors. Following this, the actual life story of the First
Karma pa starts.

Si tu’s Epilogue

The part of the main text authored by Si tu ends after Mi nyag rTogs
ldan Blo gros rin chen (1386-1423), a disciple of the Fifth Karma pa, De
bzhin gshegs pa (1384-1415). From Si tu’s introduction, it is reasonable
to assume he envisaged the scope of this project as being to present the
life stories of the transmission lineage from the First Karma pa up to
his time. Obviously, he was not able to finish it before his demise. Nev-
ertheless, he managed to write a short epilogue of two stanzas of four
verse lines each. > In the first stanza, he states that the Buddha granted
these innumerable doors of Dharma to the beings in samsara and en-
courages the reader to engage in Dharma practice. In the second
stanza, he wishes that due to this, the Karma bKa’ brgyud may shine
as an ornament of the Buddha’s teachings. Si tu’s epilogue obviously
rounds off the whole text. Its existence, or at least the way it is written,
gives ground to conjecture that when writing this, he did not expect
the work to be continued by his disciple ‘Be lo. This concludes the parts
of the paratext written by Si tu. The paratext parts to be discussed in
the following were written by 'Be lo.

‘Be 10’s continuation of the main text does not exhibit any introduc-
tory words. He directly jumps into the life stories of two further disci-
ples of the Fifth Karma pa before he turns to the Sixth Karma pa.

'Be lo’s Epilogue and Colophon

At the end of the main text, ‘Be lo added an epilogue and a colophon
relating to the work in its entirety with all parts including the Kha
skong.%® The epilogue consists of five stanzas of four verse lines each.
In the first four stanzas, ‘Be lo praises the opus, while in the last stanza,
he praises his teacher Si tu and his blessing, through which he was able
to complete the work. In this way, he basically says that all this was

> For the Tibetan text and an English translation, see section 6.4.
% For the Tibetan text and an English translation, see sections 6.7 and 6.8.
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possible due to his teacher, rather than through himself. In turn, this
means that by praising the opus, he actually praised his teacher, rather
than himself, and thus kept the etiquette of humbleness.

The epilogue is directly followed by a colophon in prose. There he
mentions that the composition of the work was encouraged by Kah
thog Rig "dzin Tshe dbang nor bu (1698-1755) who was a teacher, stu-
dent, and friend of Si tu’s.*® Then "Be lo precisely explains which parts
were written by Si tu and which by himself.” Here, it becomes obvious
that the epilogue is meant as a parenthesis to the entire work including
the addendum. 'Be lo mentions that the work was completed in 1775
(i.e., the year after Si tu’s passing away) at dPal spung monastery (Thub
bstan chos "khor gling), which had been founded by Si tu in 1717.% Fur-
thermore, he provides the name of the scribe as the attendant (rim gro
pa) Karma legs bshad. Finally, ‘Be lo adds some wishes or dedication
that the Buddhist doctrine may spread and flourish and that all beings
may attain the state of the precious bKa’ brgyud masters.

Paratext of '‘Be lo’s Kha skong

‘Be 1lo’s addendum (containing the life stories from Vajradhara to
sGam po pa) does not contain much paratext.>” On the verso of the title
page, there is one stanza displayed in different languages and scripts,
which is an expression of worship to the Buddha. First, it is provided
in Sanskrit using lanydza script, then again in Sanskrit but in Tibetan
transliteration, and finally in Tibetan language and script. Afterward,
the text directly jumps into the life story of Vajradhara.

At the end of the Kha skong, without clear separation from the life
story of sGam po pa and his disciples, ‘Be lo provides some sentences
about what happened next in terms of spread of the Dharma related to
the Dwags po bKa’ brgud, and then in the final sentence turns to the
Karh tshang bKa’ brgud with examples of sub-lineages and says that
they shall be explained in detail later. This is not a proper epilogue but
still functions as some kind of transition or connector to the main text.

2.3 ’Belo’s Addendum (Kha skong)

In this section, an overview of the content of the Kha skong shall be
provided. The text starts from Vajradhara and contains an expression

% “In 1720, Situ and Kah thog Tshe dbang nor bu first met. This event was the begin-

ning of a fruitful friendship that would continue until Kah thog’s death” (Smith
2001, 91). For a short life story, see Garry 2007.

" Not to be repeated here; see section 2.1, Figure 1.

5% BDRC: G36.

¥ For the Tibetan text and an English translation of the paratext, see section 2505.
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of worship toward the bKa’ brgud masters and the history of the four
transmissions (bka’ babs bzhi), before it goes into the actual transmission
lineage comprising Tilopa, Naropa, Mar pa, Mi la ras pa and sGam po
pa. The text also mentions the disciples of the masters just listed with
more or less information included. In Table 1, the disciples are sum-
marized in one entry per master, as there are usually just a few lines
for each disciple. Apart from the outline, the table provides the num-
ber of folios for each section. Additionally, the ratio of each section rel-
ative to the Kha skong and to the entire work is indicated to provide
and idea of its overall weight.

The table shows that the Kha skong makes up only a rather small
share of the entire work. Also, in absolute numbers the life stories of
the different masters are quite short and do not exceed a one-digit
number of folios for each. This applies even more so for their disciples,
whose life stories hardly go beyond a few lines, sometimes merely the
name being mentioned.

Sec Imitle o % ;ff;“ % Full
1 |Liberation Story of Vajradhara 6.5 | 14.1% | 0.9%
5 ﬁ(fsieezizion of Worship (mchod brjod) toward the bKa’ brgyud 2 | 43% | 03%

The History of the Four Transmissions (bka’ babs bzhi) 125 27.2% | 1.7%
4 |Tilopa (988-1069) 1.5 | 3.3% | 0.2%
5a |Naropa (1012~1016-1100) 3 6.5% | 0.4%
5b |Disciples of Naropa 05 | 11% | 0.1%
6a |Mar pa Lotsawa Chos kyi blo gros (1002~1012-1097~1100) 55 [12.0% | 0.7%
6b |Disciples of Mar pa 15 | 33% | 02%
7a |Mi laras pa (1040-1123) 6 |13.0% | 0.8%
7b |Disciples of Mi la ras pa 1 22% | 0.1%
8a [sGam po pa Dwags po lha rje bSod nams rin chen (1079-1153) 45 | 9.8% | 0.6%
8b |Disciples of sGam po pa 05| 11% | 0.1%

Table 1: Short outline of ‘Be lo’s addendum

Table 6 in section 7 in the appendix is a more extended version of this.
It contains all sub-sections and persons that could be identified. Fur-
thermore, it indicates the page numbers of different textual witnesses
and, in the case of persons, provides a reference to the BDRC database
where available.
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2.4 Main Text (Si tu and 'Be lo)

In this section, an overview of the content of the main text shall be pro-
vided. For the outline in Table 2, the life story of each Karma pa forms
one entry, while the life stories of their respective students are sum-
marized in another entry. Apart from the outline, the table provides
the number of folios for each section. Additionally, the ratio of each
section relative to the main text and to the entire work is indicated, to
provide an idea about its overall weight.

The table shows that the length of the life stories of the different
Karma pas differs quite a lot. The life stories of the Sixth, Tenth, Elev-
enth and Twelfth Karma pas in particular are treated much more
briefly than one would expect from such a work. On the other hand, it
is striking that some disciples’ sections are much longer than the life
story of the respective Karma pa they relate to. In some cases, this is
due to a very extensive life story of just one disciple. The most extreme
case is the life story of Si tu Pan chen himself, as we shall see in the
next section.

pec | Title e Main |7 Ful
text
1a 113111*953t)Karma pa, Dus gsum mkhyen pa Chos kyi grags pa (1110- 2 | 29% | 27%
1b |Disciples of Karma pa Dus gsum mkhyen pa 155 | 22% | 2.1%
2a |Second Karma pa, Karma Paksi (1204~1206-1283) 42 | 61% | 5.7%
2b |Disciples of Karma pa Karma Paksi 125| 1.8% | 1.7%
3a |Third Karma pa, Rang byung rdo rje (1284-1339) 235 | 3.4% | 32%
3b |Disciples of Karma pa Rang byung rdo rje 45 | 6.5% | 6.1%
4a |Fourth Karma pa, Rol pa’i rdo rje (1340-1383) 37 | 54% | 5.0%
4b |Disciples of Karma pa Rol pa’i rdo rje 21 | 3.0% | 2.9%
5a |Fifth Karma pa, De bzhin gshegs pa (1384-1415) 20 | 29% | 2.7%
5b |Disciples of Karma pa De bzhin gshegs pa 195 | 2.8% | 2.6%
6a |Sixth Karma pa, mThong ba don ldan (1416-1453) 5 0.7% | 0.7%
6b |Disciples of Karma pa mThong ba don ldan 25 | 04% | 0.3%
7a |Seventh Karma pa, Chos grags rgya mtsho (1454-1506) 31 | 45% | 42%
7b |Disciples of Karma pa, Chos grags rgya mtsho 47 | 6.8% | 6.4%
8a |Eighth Karma pa, Mi bskyod rdo rje (1507-1554) 25 | 3.6% | 3.4%
8b |Disciples of Karma pa Mi bskyod rdo rje 455 | 6.6% | 6.2%
9a [Ninth Karma pa, dBang phyug rdo rje (1556-1601~1603) 48 | 7.0% | 6.5%
9b |Disciples of Karma pa dBang phyug rdo rje 41 | 59% | 5.6%
10a |Tenth Karma pa, Chos dbyings rdo rje (1604-1674) 6 | 09% | 0.8%
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10b |Disciples of Karma pa Chos dbyings rdo rje 6.5 | 09% | 0.9%
11a |Eleventh Karma pa, Ye shes rdo rje (1675~1676-1702) 1 |01% | 01%
11b |Disciples of Karma pa Ye shes rdo rje 46 | 6.7% | 6.3%
12a |Twelfth Karma pa, Byang chub rdo rje (1703-1732) 25 | 04% | 0.3%
12b |Disciples of Karma pa Byang chub rdo rje 125 | 18.1% | 17.0%

Table 2: Short outline of the main text

Table 7 in section 8 in the appendix is a more extended version of this.
It contains sub-sections for all disciples that could be identified. Fur-
thermore, it indicates the page numbers of different textual witnesses,
and, for the persons, provides a reference to the BDRC database where
available.

2.5 Top Stories

In this section, the separation of sections per Karma pa into just two
subsections, namely, the respective Karma pa’s life story and that of
their disciples, is broken up. Instead, the life story of each individual
is taken into account separately for this analysis. Table 3 lists all life
stories that amount to at least twenty folios and orders them according
to their length. Additionally, the reference to the BDRC database is
provided. Different Karma pas dominate this ranking, although, not
surprisingly, at the top we find Si tu’s life story. ‘Be lo wrote quite an
extensive life story about his teacher, certainly based on Si tu’s autobi-
ography and diaries and his own memories.*

Rank-

ing Title BDRC | Folios
1 | Eighth Si tu, Chos kyi ‘byung gnas (1699~1700-1774) P956 | 945
2 Ninth Karma pa, dBang phyug rdo rje (1556-1601~1603) P889 48
3 Eighth Zhwa dmar pa, dPal chen Chos kyi don grub (1695-1732) P955 46
4 Second Karma pa, Karma Paksi (1204~1206-1283) P1487 42
5 | Fifth Zhwa dmar pa, dKon mchog yan lag (1525-1583) P1426 | 38
6 Fourth Karma pa, Rol pa’i rdo rje (1340-1383) P1456 37
7 Seventh Karma pa, Chos grags rgya mtsho (1454-1506) P821 32
8 Eighth Karma pa, Mi bskyod rdo rje (1507-1554) P385 25
9 Third Karma pa, Rang byung rdo rje (1284-1339) P66 245
10 | g.Yung ston rDo rje dpal ba (1284-1365) P1454 | 235
11 | Sixth Zhwa dmar pa, Chos kyi dbang phyug (1584-1630) P1432 | 22
12 | First Karma pa, Dus gsum mkhyen pa Chos kyi grags pa (1110-1193) | P1400 20

0 About Si tu’s autobiography and diaries, see also section 1.1 and Smith 2001, 87—

98.
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| 13 | Fifth Karma pa, De bzhin gshegs pa (1384-1415) | P1a10 | 20 |

Table 3: Top stories (at least 20 folios)
2.6 The Karma pas and Their Disciples

The other standard opus, next to the KSP, about the life of the first
eight Karma pas and their disciples is the earlier Chos ‘byung mkhas pa’i
dga ston (“Religious History: Feast of the Wise,” abbreviated as CKG
in this section) by the Second dPa’ bo, gTsug lag phreng ba (1504—
1566).°' Table 4 seeks to compare the length of the life stories of the
Karma pas and their disciples between the KSP and the CKG. For this
purpose, the number of folios of each section in the two works are pro-
vided. However, since the number of syllables per folio is quite differ-
ent between the works, an estimation of the number of syllables was
undertaken. On this basis, the ratio between the length in the KSP and
the CKG is calculated.

It is evident, that for most Karma pas, the length of the life story in
the KSP exceeds that in the CKG by more than a factor of two, the only
exceptions being the Seventh Karma pa (about the same length) and
the Eighth Karma pa (about half the length). The case is similar for the
aggregated life stories of the Karma pas’ respective disciples. In all
cases, they are longer in the KSP—sometimes much longer. However,
the table does not reveal the numbers for the single disciples. The cov-
erage and length of the disciples’ individual life stories could be quite
diverse. To answer this, a more detailed analysis would be needed.

Sec- | . Fo- lsa}:l- Fo- lsa}:l- %
tion | Title E%SP bles lCI(I)<SG bles Iélsélg
KSP CKG

1a ;fgt;(;‘;ﬁi e TR e e 20 18300 | 7.5 | 4861 | 376%
1b | Disciples of Karma pa Dus gsum mkhyen pa 155 | 14183 | 3.5 | 2268 | 625%
2a | Second Karma pa, Karma Paksi (1204~1206-1283) 42 | 38430 | 18 | 11666 | 329%
2b | Disciples of Karma pa Karma Paksi 12.5| 11438 | 2.5 | 1620 | 706%
3a | Third Karma pa, Rang byung rdo rje (1284-1339) 23.5 | 21503 | 14.5 | 9397 | 229%
3b | Disciples of Karma pa Rang byung rdo rje 45 | 41175 | 2 1296 |3177%
4a | Fourth Karma pa, Rol pa’i rdo rje (1340-1383) 37 |33855| 85 | 5509 | 615%
4b | Disciples of Karma pa Rol pa’i rdo rje 21 |19215| 135 | 8749 | 220%
5a | Fifth Karma pa, De bzhin gshegs pa (1384-1415) 20 | 18300 | 14 | 9073 | 202%
5b | Disciples of Karma pa De bzhin gshegs pa 19.5 | 17843 | 4.5 | 2916 | 612%

' For an introduction into the Chos ‘byung mkhas pa’i dga’ ston, see Dell 2021; for its

author’s life, see Bjerregaard and Dell 2022.
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6a | Sixth Karma pa, mThong ba don ldan (1416-1453) 5 4575 2 1296 | 353%
6b | Disciples of Karma pa mThong ba don 1dan 25 | 2288 | 05 | 324 | 706%
7a ?ggg;nth Karma pa, Chos grags rgya mtsho (1454— 31 | 28365 | 44 |28516| 99%
7b | Disciples of Karma pa, Chos grags rgya mtsho 47 | 43005 | 49.5 |32080 | 134%
8a | Eighth Karma pa, Mi bskyod rdo rje (1507-1554) 25 | 22875 | 66.5 |43098 | 53%
8b | Disciples of Karma pa Mi bskyod rdo rje 455 (41633 | 1 648 | 6424%

Table 4: Karma pas in KSP vs. CKG

3. Textual Witnesses

In this section the different textual witnesses and editions that I could
identify shall be described. In order to identify them, I used different
databases and catalogs—both online and in print. Among them are the
Buddhist Digital Resource Center (BDRC),? the Tibetan Book and
Manuscript Catalog of the Library of Tibetan Works and Archives
(LTWA),® the Library of Congress Catalog (LOCC),** WorldCat, var-
ious university library catalogs, the catalog of the Nepalese German
Manuscript Cataloguing Project (NGMCP),* and the catalog of the
Tucci collection.”” In addition, general search engines, as well as online
book stores and publisher’s websites (for the modern editions) have
been consulted. Several block prints and modern book editions have
been identified and will be presented in the following subsections.

3.1 Block Prints and Their Reprints

All textual witnesses described in this subsection are based on the dPal
spungs printing blocks. Prints of those printing blocks seem to have
spread to different libraries. However, they are mostly available to us
via three different reprints, described in the following under the sigla
SX1, SX2, and SX3, and through the efforts of BDRC to scan them and
make them available.

SX1: Xylograph reprint by Sungrab Nyamso Khang

In 1990, Sungrab Nyamso Khang published the collected works of
Si tu Pan chen in fourteen volumes. On each volume, the title on the
title page reads Ta’i si tu pa kun mkhyen chos kyi "byung gnas bstan pa’i

62
63
64
65
66
67

https:/ /www.tbrc.org/.

https: / / tibetanlibrary.org / tibetan-book-and-manuscript-catalog /.

https:/ / catalog.loc.gov /.

https:/ /www.worldcat.org/.

https: / / catalogue.ngmcp.uni-hamburg.de/.

De Rossi Filibeck 2003.
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nyin byed kyi bka” "bum— Collected Works of the Great Tai'i Si tu pa Kun
mkhyen Chos kyi byun gnas Bstan pa’i nyin byed, where the part rendered
here in Wylie is provided in Tibetan dbu can script. Additionally, the
volume number is indicated both as Arabic numeral and as Tibetan
letter. The KSP extends over volumes 11 (da) and 12 (na). The verso of
each title page provides the names and addresses of the publishing
and printing house. The subsequent folio shows a table of contents.
For volume 11 it only has one entry, which is the title of the Kha skong.
It is followed by the Tibetan numerals for 341, which is actually the
number of folios of the first volume of the main text without the Kha
skong. Additionally, the range 1-776 in Arabic numerals is given,
which is in fact the number of pages of the entire first volume (Kha
skong and main text together). After the first two folios, which were
obviously added for the 1990 publication, the actual reprint of the xy-
lograph starts. It first contains the Kha skong and is then followed by
the first part of the main text (though not mentioned in the table of
contents). The table of contents of volume 12 again has only one entry,
referring to the final volume of the KSP (pus ta ka phyi ma). It is followed
by the number of folios in Tibetan numerals (340) and the page range
in Arabic numerals (1-701). The content of the volume is as indicated.
In general, the folios of the block print appear quite unaltered with the
exception that at the right-hand margin a pagination in Arabic numer-
als was added that restarts for each volume. BDRC provides a scan of
the edition as well as a relatively granular outline of its content on their
website (W26630).

S5X2: Xylograph tracing by D. Gyaltsan & Kesang Legshay

In 1972, D. Gyaltsan & Kesang Legshay published an edition of the
KSP in two volumes. The title page states History of the Karma Bka-
'brgyud-pa Sect —Being the Text of “Sgrub brgyud karma kam tshang brgyud
pa rin po che’i rnam par thar pa rab "byams nor bu zla ba chu shel gyi phren
ba.” It also mentions that it was “reproduced from a print of the Dpal-
spungs edition belonging to Nam-mkha’-rdo-rje of Nang-chen.” From
the editor’s preface, we learn that ‘Be 1o’s ska khong is not contained, as
it “was not available for reproduction,” and that the main text origi-
nates from volumes 11 and 12 of the collected works of Si tu Pan chen
(though within this reproduction they are referred to as volumes 1 and
2). Interestingly, the editors also explain that a direct reproduction
from the block print was not possible, because of its poor quality.
Therefore, “the task of tracing the original was assigned to monks of
the Rgyud-smad Graw-tshang.” This is remarkable insofar as such a
process is likely to alter the original block print with respect to
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spelling, especially if certain letters or syllables are hardly legible. In-
deed, the editors admit that they found discrepancies between the
original and the traced version and consequently added one page of
errata to the first volume. The preface of volume 2 briefly comments
on the content of this volume and laments about some shortcomings.
Both volumes contain a table of content that was added for the publi-
cation. Its granularity is comparable to the BDRC outline of SXI,
though there are some differences in the details. It is a useful tool to
locate those life stories of the masters that exceed a few lines. It was
compiled with some care, which can be discerned from the fact that
the personal names in that table do not just appear in the way they are
mentioned at the beginning of the respective paragraph, but are given
with full title and name, and, in some cases, dates of birth and death
were added (extracted from the text itself, and, in some few cases,
marked explicitly from external sources).

Although this text appears the same as the block print, we must be
wary of errors introduced in the process of tracing. Furthermore, Ara-
bic numerals were added on the left-hand side of each page. BDRC
provides a scan of the edition (W23435).

5X3: Xylograph reprint by dPal brtsegs

In 2015, the publishing house Mtsho sngon mi rigs dpe skrun khang
issued a collection of liberation stories in 120 volumes consisting of
block prints and manuscripts. It is called Bod kyi lo rgyus rnam thar phy-
ogs bsgrigs (“History of Tibet, Collection of Liberation Stories”). Vol-
umes 102 to 104 contain the KSP. BDRC (W4PD3075) holds the scans
of volumes 91 to 120. In the outline on their webpage the volumes con-
taining the KSP are indicated as volumes 12 (na) to 14 (pha), since they
start counting with volume 91 as their first volume.

The cover as well as the title page of each volume contains the col-
lection title and volume number in Arabic numerals. Moreover, it in-
dicates that this text was compiled (bsgrigs) by dPal brtsegs bod yig
dpe rnying zhib ‘jug khang and produced in print by the printing
house mentioned above. The second folio contains a table of contents.
These first two folios are in modern type setting. Then follows the re-
production of the block print, to which Arabic numerals were added
on the right-hand margin. In total, the three volumes 102 to 104 contain
the same pieces of text that are found in volumes 11 (da) and 12 (na) of
Si tu’s collected works (see SX1). However, the different portions are
reordered as indicated in the following table.
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Vol.

Page no. | Content
no.

102 | 1-512 |Beginning of main text (vol. 11, fols. 1r-256r), i.e., Si
tu’s portion of the main text

Continuation of main text (vol. 11, fols. 257r-341r),
i.e., the remainder of vol. 11 by ‘Be lo (verso of last
folio 341v missing; title on p. 1 is erroneously that of
the Kha skong)

1-171

103 173—265 | Kha skong by 'Be lo (vol. 11, fols. 1r—47r), i.e., the be-

ginning of vol. 11

267-508 | Continuation of main text (vol. 12, fols. 257r—
121v.5), i.e., the beginning of vol. 12 (pusta ka)

104 | 1-460 |Continuation of main text (vol. 12, fols. 121v.6—
350r), i.e., the remainder of vol. 12 (pusta ka)

Table 5: Table of contents of SX3

The added table of contents in the three volumes preceding the block
print reproduction exhibits errors. In volume 103 the first two texts are
indicated as Kha skong, while this is only correct for the second one.
In volume 104, the text is again indicated as Kha skong, which is incor-
rect. The outline on the BDRC webpage carried over these incorrect
text titles. However, it adds another level of granularity indicating
mainly where the liberation stories of the different Karma pas (and a
few other masters) start, which seems to fit with the actual text.

SX4: Print held by the National Library of Mongolia

BDRC has a record of the collected works of Si tu Chos kyi "byung gnas
from the collection of the National Library of Mongolia in fourteen vol-
umes (W4CZ302668). As of today, the BDRC database states that the
scans are not yet available. However, it seems to be a print from the
original dPal spungs printing blocks, rather than a modern reproduc-
tion of a print (such as SX1).

SX5: Extract compiled by E. Gene Smith

BDRC lists a work with title Sgrub brgyud karma kam tshang brgyud pa
rin po che’i rnam par thar pa rab byams nor bu zla ba chu shel gyi phreng ba
(khol phyung) without a date (MW1KG9259). The access is restricted,
but it mentions an English cover title Karma bka” brgyud pa biographies.
Furthermore, the compiler of the work is indicated as 'Jam dbyangs
rnam rgyal, which is the Tibetan name of E. Gene Smith. The outline
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provided on the BDRC webpage shows that it contains only a part of
the KSP (that is why it is called khol phyug—extract) and that a second
text, a hagiography of Mar pa, was added after it. Cecile Ducher iden-
tifies the author of this second text as the Second dPa’ bo, gTsug lag
"phreng ba (1504-1566). Hence, it does not originate from 'Be lo’s Kha
skong, which also contains a Mar pa hagiography. She further describes
it as a block print in a bad state where “modern numbers were added
during digitalization,” whose range she provides as 269 to 300.% It is
not stated if the KSP part is also a block print or rather a manuscript,
but it seems reasonable to assume that the pagination is continuous
across both texts, which would yield 134 folios for the KSP extract. The
outline on the BDRC webpage lists the chapters (i.e.,, names of masters)
that are contained in the extract. They amount to a total of fifty-one,
where the first is the Tenth Karma pa, Chos dbying rdo rje (1604-1674),
and the last is Lo tsa ba bSod nams rgya mtsho (1424-1482). Already,
the birth and death dates of those two persons show that some re-or-
dering with respect to the Dpal spungs block print must have taken
place. Indeed, the rest of the list confirms that the order was massively
re-organized. It contains life stories of both volumes 11 and 12, but
there seem to be no names that are before the Seventh Karma pa in the
original xylograph.

S5X6: Microfiche of volume 11
held by University of Washington Libraries

The University of Washington Libraries hold a microfiche of the xylo-
graph of the first volume of the KSP (i.e., volume 11 of Si tu’s collected
works). It contains both the Kha skong and the main text. However, in
WorldCat they are listed under two different entries (OCLC:
859369533 and 859369631).

3.2 Modern Book Editions
A number of different modern book editions of the KSP could be iden-
tified. It seems very likely that all of them are based on textual wit-
nesses of the xylograph edition. Some of them exhibit a very granular
table of contents which can be very useful to locate information about
the lives of certain Karma bKa’ brgyud masters.

SB1: Four-volume edition by Vajra Vidya Institute

In 2004 and 2005, two volumes with the title The Golden Garland of the

% Ducher 2017, 152.
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Kagyu Biographies. Bka’ brgyud gser phreng rnam thar, zla ba chu shel gyi
phreng ba were published by the Vajra Vidya Institute. The first volume
contains ‘Be 10’s Kha skong and the beginning of the main text until just
before the Fifth Karma pa, De bzhin gshegs pa (1384-1415). The second
volume contains the continuation of the main text until just before the
Tenth Karma pa, Chos dbyings rdo rje (1604-1674). Volumes 3 and 4
were only published much later in 2014, where volume 3 contains the
remainder of the KSP. Volume 4 contains a work by the twentieth-cen-
tury author sTobs dga’ g.yul rgyal (1940-1997), who compiled the life
stories from the Thirteenth to the Sixteenth Karma pas. His work is
meant as a continuation of Si tu’s and "Be 10’s opus. It is usually re-
terred to as Bka’ brgyud gser phreng gi rnam thar rab "byams zla ba chu shel
gyi 'phreng ba'i kha skong,® not to be confused with ‘Be lo’s Kha skong,
which covers the period before the main text, rather than after.

Each of the four volumes starts with the same number of prefaces
by the Dalai Lama, Ogyen Trinley Dorje, and Khenchen Thrangu
Rinpoche. In the context of this paper, only the first three volumes are
relevant. They exhibit a rather detailed table of contents, often men-
tioning persons to whom only some lines are dedicated. This was a
useful source for compiling the comprehensive overview in sections 7
and 8 of this paper. Occasionally, colored pictures of Buddhist masters
are added before the respective sections. The text is clearly formatted.
New sections and parts that are in verse are easily recognized. All vol-
umes are available for download on the BDRC webpage
(W4CZ295072).7° Additionally, BDRC provides an e-text version of the
first two volumes produced via OCR (WA3]JT13373).

SB2: Two-volume edition by Mi rigs dpe skrun khang

In 2013, the publishing house Mi rigs dpe skrun khang issued an edi-
tion of the KSP in two volumes with title Bka’ brgyud gser phreng. Each
of the volumes has a colored image of Mar pa on the front cover and
again inside the book, followed by images of the authors Si tu and "Be
lo. Next, there is a two-page biography of Si tu Pan chen followed by
a short preface (gleng gzhi) by the editor of the book, sKyo brag Dam
chos zla ba (b. 20" cent.). The table of contents is quite detailed. Every

% sTobs dga’ g.yul rgyal 1993. For a characterization of this text and its author, see

Coura 2013, 21-25.

70 In the BDRC’s PDF file for volume 3, after the back cover of the book, there are
mistakenly some pages of a book by the Eighth Karma pa from the same publish-
ing house and year; see Mi bskyod rdo rje 2014, 484-98. On top of that, BDRC er-
roneously classifies volume 3 as volume 4 and vice versa. To be very precise, on
the front book covers both are indicated as volume 3 in English, but additionally,
as smad cha/ ka and smad cha/ kha, respectively (i.e., “last volume A and B”).
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Karma pa marks a new chapter, while their students’ life stories are
then indicated as sections in the respective chapter. Paragraphs in
verse are not set off by formatting, but section titles are inserted reflect-
ing the level of detail from the table of contents. The contents of both
volumes and their distribution between the volumes are almost as in
the original xylograph; in particular, ‘Be 10’s Kha skong is included in
volume 1. The difference is that the life story of Zhwa lu Lo tsa ba Chos
skyong bzang po (1441-1527), which is at the beginning of volume 12
of the block print, just before the Eighth Karma pa, was moved to vol-
ume 1 in this book—presumably to have all disciples of the Seventh
Karma pa in the same place and conclude this chapter.” Both volumes
are available via BDRC, though under restricted access (W1AC314).

SB3: One-volume edition by Yun nan mi rigs dpe skrun khang

In 1998, the publishing house Yun nan mi rigs dpe skrun khang issued
an edition of the KSP in one volume. The title on the title page reads
Karma kam tshang gi brgyud pa rin po che’i rnam thar. There is an addi-
tional title in Chinese letters. Inside the book the full title of the main
text from the block print is also mentioned, together with the indica-
tion stod cha—"upper part.” Usually, this indicates that there is also a
smad cha—"lower part.” I was not able to identify a volume 2 of this
edition, and BCRC also wondered about the existence of another vol-
ume in their comments (W24686). Even without a volume 2 for this
edition stod cha makes sense, since the content of this book corresponds
to the content of the first volume of the original xylograph. However,
the order is slightly different. The book puts the portion of the main
text that is contained in volume 11 of the original block print first and
then appends 'Be 10’s Kha skong afterward. As for the main text, the
table of contents defines a chapter for each of the Karma pas, except
for the Sixth Karma pa, where there are two chapters (... rnam thar and
... rnam thar gyi kha skong, i.e., “liberation story” and addendum to the
liberation story). There is also a division into sections under each chap-
ter. However, while the other editions usually put the different disci-
ples as sections, this edition divides the Karma pas’ lives into five to
nine different stages reflected by sections. The first section usually in-
dicates the circumstances of the birth, and the last section indicates
where the liberation stories of the disciples start. The sections in be-
tween vary to some extent. Hence, when working with the Karma pas’
lives, this edition can be a useful tool to identify certain passages more
quickly. The table of contents of the Kha skong exhibits similar granu-

7t The part in question that has been moved is 5X1, vol. 12, 1v-2v.
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larity to other editions and to what is provided in section 7 of this pa-
per, though the hierarchical levels might differ slightly.

The table of contents is preceded by a preface (sngon ‘gro’i gtam) by
the editor Reb gong rDo rje mkhar (b. 1958) that spreads over three
pages. As for the actual text, section titles are inserted into the text ac-
cording to the table of contents, but passages in verse are not set off by
formatting. The volume is available on BDRC under restricted access
(W24686). The BDRC webpage also provides an outline of the book
that reflects the table of contents within the book.

SB4: Si tu’s collected works by Si khron mi rigs dpe skrun khang

In 2014, the publishing house Si khron mi rigs dpe skrun khang issued
Si tu Chos kyi ‘byung gnas’ collected works as a modern book edition
in fourteen volumes and one additional volume as a kind of catalog or
overview. Volumes 11 (da) and 12 (na) contain the KSP, just like in the
xylograph edition. However, in case of volume 11 the order of the text
parts is flipped. The book starts with the portion of the main text con-
tained in the xylograph volume 11 and then puts ‘Be lo’s Kha skong
afterward. The table of contents is quite detailed and contains the
names of many of the Karma pa’s disciples as sections to the Karma pa
chapter, similar to other modern editions (e.g., SB1 or SB2). As for the
actual text, section titles are not inserted into the text according to the
table of contents, but the names appearing at the beginning of the re-
spective passages are set in bold face. Passages in verse are not set off
by formatting. This edition of the collected works is available on BDRC
under restricted access (W2PD17429).

SB5: Three-volume edition by Shri Diwakar Publications

In 2010 Shri Diwakar Publications published a three-volume edition
with the Tibetan title Sgrub brgud kar ma kam tshang brgyud pa rin po
che’i rnam par thar pa rab "byams nor bu zla ba chu shel gyi phreng ba kha
skong beas bzhugs so and English title Garland of Omnipresent Wishful-
filling Crystal Gems: Extensive Biographies of the Practice Lineage of the Pre-
cious Karma Kamtshang. The first two volumes contain the KSP, while
the third volume is a work by the twentieth-century author sTobs dga’
g.yul rgyal (1940-1997), who compiled the life stories from the thir-
teenth to the sixteenth Karma pas. It is also contained in SB1 and was
already discussed in this context. The work is listed in the Library of
Congress Catalog (LCCN: 2011320473).
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3.3 Summary

I leave it to the reader to decide which editions to use, and, of course,
it depends very much on the purpose to be served. Nevertheless, I
would like to try a summary to provide some orientation. All prints
and published reprints of prints from the wooden printing blocks
should be equivalent, if no restoration of the printing blocks took place
between the prints. Therefore, for most purposes, it should be suffi-
cient to use one representative of this class. Since they are direct re-
prints, SX1 or SX3 can be good candidates to use. SX2 should be treated
with more care, as the tracing through which it was reproduced can be
a source of errors. However, used together with one of the direct re-
prints, it can help improve legibility.

As for the modern book editions, they are helpful at times. However,
they can contain intended and unintended spelling changes compared
to the original block print. Hence, their spelling should be treated with
a critical mind. They can be very valuable for finding information
quickly due to their sometimes very granular table of contents.

4. Conclusion

In this article about the “Moonstone Water-Crystal Mala,” an overview
of the main sources on the lives of its authors Si tu Chos kyi "byung
gnas and ’Be lo Tshe dbang kun khyab was provided, together with
an introduction into the gser ‘phreng genre and the opus itself. Its struc-
ture and content were presented, together with an analysis of the par-
atext. Finally, different textual witnesses and editions of this Karma bka’
brgyud gser 'phreng have been identified and described.

To date, it seems that not much of this opus has been translated,
and only parts have been researched to a certain extent. Hence, there
is much work left for future research. A next useful step could be to
compile a bibliography of research and translations based on the
“Moonstone Water-Crystal Mala.” There are a number of research pa-
pers on Si tu Pan chen’s life. However, the two very long sources about
his life have not been analyzed—Ilet alone translated—extensively.

As Elliot Sperling pointed out: “This is, as I have noted, essential
history, produced by a scholar of wide reading and great learning.””* I
can only join in his words and hope that this paper helps to draw some,
certainly deserved, attention to this important work and that, at the
same time, I managed to provide some useful information to make it
more accessible.

72 Sperling 2013, 9.
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5. Appendix A: Paratext of ‘Belo’s Addendum (Kha skong)

This appendix provides all the paratext in Wylie transliteration and in

English translation of ’Be lo Tshe dbang kun khyab’s addendum to the
text covering the life stories of the masters that precede the Karma pas.

5.1 Title

[SX1, vol. 11, fol. 1r (first text, start on p. 1)]
kam tshang brgyud pa rin po che’i rnam thar rab "byams nor bu zla ba chu
shel gyi phreng ba’i kha skong bzhugs sof/

Addendum to the Moonstone Water-Crystal Mala: All-Encompass-
ing [Collection of] Liberation Stories of the Precious Chain of Trans-
mission of the Karma Kamtshang

5.2 Expression of Worship (mchod brjod)

[SX1, vol. 11, fol. 1v (p. 1)]
[zab cing rgya che byang chub spyod mchog Qi
[chu gter chen po’i beud du 'khrungs pa’i sku/
[gser Qyi ri ltar mtshan dpe 'bar ba can/
[bcom Idan thub pa’i dbang pos dge legs stsol/
Profound and vast [one], [one whose] body was born
As the quintessence of the great ocean of supreme bodhisattva con-
duct,
One whose major and minor marks shine like a mountain of gold,
Blessed One, Lord of Sages, [please] bestow virtue and goodness [on
us]!”
5.3 Epilogue

[SX1, vol. 11, fol. 47r, 1. 4 (p. 93)]

kam tshang rang gi nang khul du’ang zur mang bka’ brgyud dang gnas
mdo pa’i bka’ brgyud sogs phyi nas "chad 'gyur gyi chos brgyud rkang tshugs
pa 'ga’ yang byung zhing dar rgyas su bzhugs sof/

Within the very Kam tshang, similarly, some taking root of Dharma
lineages such as the Zur mang bka’ brgyud and the gNas mdo pa’i bka’

7 After this short expression of worship, the text directly goes into the life story of
Vajradhara (Tib. rdo rje ‘chang).
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brgyud, which shall be explained later, happened, and [they] re-
mained while flourishing and spreading.”

5.4 Dedication

[SX1, vol. 11, fol. 47r, 1. 5 (p. 93)]

/ldar rqyas ‘phel/| gu nas zhus sof/
[May the Dharma] flourish, spread and grow! Through merit(?),
[may all be] granted(?)!

6. Appendix B: Paratext of Main Text (Si tu and *Be lo)

This appendix provides all the paratext in Wylie transliteration and

in English translation of the main text by Si tu Pan chen and ’Be lo Tshe
dbang kun khyabs starting from the First Karma pa.

6.1 Title

[SX1, vol. 11, fol. 1r (second text, start on p. 95)]

sgrub brgyud karma kam tshang brgyud pa rin po che’i rnam par thar pa
rab "byams nor bu zla ba chu shel Qyi phreng ba zhes bya ba bzhugs so//

“Moonstone Water-Crystal Mala:"”® All-Encompassing [Collection
of] Liberation Stories of the Precious Chain of Transmission of the

Practice Lineage Karma Kam tshang
6.2 Introductory Verses (Si tu)
[SX1, vol. 11, fol. 1v (p. 96)]

[srid zhi'i dge legs kun gyi 'byung gnas gcig/
/ma lus rgyal ba kun 'dus kun gyi phul/

7 ’Be 10’s text ends with the life story of sGam po pa and his students. The last sen-

tence functions as a bridge to the main text (by Si tu and ’Be lo) that follows. It is
not a real epilogue but can also be considered part of the story that precedes it.
This line of dedication is repeated with slight variation at the end of volumes 11
and 12.

It seems the image conveyed here is that of a moonstone mala, which is signified
by two different terms: nor bu zla ba and chu shel. The first term can be analyzed as
“gem-moons” or “moons [of] gems,” which means that the beads are made of
moon-like gems. The second term can be analyzed as “water|-like] crystals,” which
also fits as an image for the polished round crystal beads a moonstone mala con-
sists of. Furthermore, chu shel is given as a synonym for zla ba nor bu (reversed order
of the first term)—"“moonstone” (see Yistin 1985, s.v. zla ba nor bu or Monlam 2016,
s.v. zla ba nor bu). Note that the order of the ornamental title and the descriptive
title is swapped in the English translation, as this is more natural in English style.

75
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[bka’ brgyud rin chen phreng ba’i zhabs pad mchog/

[tshangs pa’i gnas su ‘bral med rtag par mchod)/

The source of all the abundance of samsara and nirvana [is] one.

Constantly and without forgetting, offer to the pure abodes,

The supreme lotus feet of the garland [of] the precious bKa’ brgyud
[masters],

[Who are] the gift of all the assemblage [of] the victorious ones with-

out exception.

[gang zhig dran pas 'khor ba'i gdung sel zhing/

[bsam kun yongs su rdzogs mdzad grags dkar Qyis/

[’khor yug rqyas ‘gengs rgyal ba’i rnam par thar/

[yid bzhin nor bu'i tshogs la phyag bgyi’o/

By recalling one of those [masters] the suffering of samsara is dis-

elled;

1] prlz)strate to the assembly of wish-fulfilling jewels,

The liberation stories of the ones who fully vanquished the expanses
of samsara

Through [their] bright fame [of] having completely perfected all aspi-
rations.

[tshangs sogs cher snyems rnams kyi gtsug phud kyis/

[lan brgyar phyis pa khyod zhabs me long du/

/dge mtshan mi shar bya ba mi srid pas/

/gzugs mang po des deng 'dir skyong gyur cig/

Through the first hair-cutting of renunciation of the ones who [had
exposed] spiritual pride towards [you] great pure ones and oth-
ers,

It is impossible for signs of virtue not to appear

In a mirror cleaned off one hundred times at your feet.

Therefore, may those many forms [of yours] protect [us] here and
now.

[sgrub pa po rnams grub pa’i rjes su snyeg

/mkhas ‘dod rnams ni mkhas la gcig tu "dun/

[blun po rnams kyang grags pa la "chel bas/

[gtam gyi sbyor bas thams cad "drid byed kyang/

Practitioners run after accomplishment,

Those with intellectual ambition are solely interested in learnedness,

The foolish are attached to fame,

Therefore, all [of them] are lured by the acquisition of stories.

[rin chen rin thang med pa’i kha byang bzhin/

[bden gtam dag kyang glo bar chud dka’ bas/

[thos pas don ldan nges par mi bslu ba'i/

/dam pa’i rnam thar shas tsam gleng bar bya/
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Nevertheless, it is difficult to even get to know of”” faultless true sto-
ries

Such as the subject of the invaluable precious [ones].

Therefore, [I] will just pass on some liberation stories of the authentic
[ones]

Of which the meaning endowed [in them] will certainly not be decep-
tive by studying [them].

6.3 Prose Introduction (Si tu)

[SX1, vol. 11, fol. 1v, L. 5 (p. 96)]

/de la [fol. 2r] yul bsil ldan gyi ljongs 'dir bde bar gshegs pa’i bstan pa
rin po che rma med pa ji snyed cig bzhugs pa’i dbus su nyin mor byed pa
Itar gsal zhing rmad du byung ba ni mar mi’i bka’ brgyud spyi dang/ khyad
par karma'i bka’ brgyud 'di yin zhing/

/de dag la chos "byung gi lo rgyus dang rnam thar Qyi yi ge sogs rgyas
shing gsal ba du ma dag mchis mod kyi/ ‘dir dmigs pa med pa’i thugs rje’i
bdag nyid dpal ldan bla ma dam pa’i bkas bskul bar mdzad pa bzhin du/
sgrub brgyud karma kam tshang gi bla ma rnams kyi rnam par thar pa
sngar bsgrigs pa rnams rgyas par spel zhing/

bla ma phyi ma rnams kyi rnam par thar pas kha 'gengs pa bcas bgyid
par spro’of/

de’ang dpal tai lo pa chen pos bka’ babs bzhi’i bla ma sogs bsten par mdzad
kyang nye brgyud kyi dbang du byas nas rdo rje ‘chang dngos kyis dpal tilli
pa rjes su bzungs/

des mchog gi dngos grub chen po’i go 'phang brnyes nas na ro dznya na
siddhi rjes su bzungs/

de ni bar dor mchog gi dngos grub brnyes par dam pa 'ga’ zhig bzhed cing
don du’ang [fol. 2v] gnas la/ des rje btsun lho brag pa chen po mar pa chos
kyi blo gros rjes su bzungs/

des dbang phyug mi la ras pa rjes su bzungs/

des snyi ba chen po 'dzam gling grags pa rjes su bzungs te/

de rnams kyi rnam par thar pa ni gzhan du shes par bya la/ rje snyi ba
chen po'i slob ma’i mchog khams pa mi gsum du grags pa las/ khams pa dbu
se’am/ mtshan dngos dharma kirtti ste/ chos kyi rje dpal ldan karma pa dus
gsum mkhyen pa zhes yongs su grags pa bdag cag karma kam tshang zhes
grags pa’i bka’ brgyud rnams kyi gtsug gi nor bu’of

de yang bskal bzang gi sangs rqyas drug pa seng ge sgra’i rnam "phrul du
pan chen shakya shri dang/ bla ma zhang gis kyang lung bstan cing/

chos rgyal srong btsan sgam pos ma ‘ongs pa na thugs rje chen po’i sprul
pa thod rgal ba re skabs su "byung bas 'gro ba’i don rlabs po che byed ces lung

77 Tib. glo bar chud = blo bar chud, lit. “to insert into [one’s] mind,” here “to get to know
of.”
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bstan pa bzhin ’jig rten dbang phyug spyan ras gzigs kyi sprul par yongs su
grags pas/ bskal bzang gi byang sems thams cad ni sngon bskal pa dpag tu
med pa nas byang chub brnyes shing spyan ras gzigs dang rang bzhin dbyer
med pa yin pa’i phyir/

de Ita bu’i rnam par thar pa zab cing rgya che ba dag gi cha shas tsam yang
su zhig gis brjod par ga la nus/

‘on kyang tshur mthong gi gdul bya rnams kyi ngor ji tsam zhig snang
ba’i cha shas tsam zhig rnam thar gyi yi ge tshor byung ba bzhin brjod na’
sku 'khrungs pa’i yul ni mdo smad shar phyogs kyi sa’i cha tre shod gangs kyi
ra ba’i yul gyi bye brag ra stag ces sam/

In this regard, the unblemished, precious teaching of the One
Gone to Bliss” has manifested clearly in the valleys® of the Cool
Land®! like the sun in the center of whatever there is. The [ones who
have] marvelously arisen are the general bKa brgyud of Mar pa and
Mi la ras pa and, in particular, the bKa brgyud of the Karma pa.

As for those, [their] histories of the emergence of the Dharma,
writings of liberation stories, and so forth, are extensive, and alt-
hough [their] clarity may be somewhat stained,®? just like [those writ-
ings] were composed at the request of glorious and authentic lamas,
[who are] the essence of compassion that does not focus on these
[stains], [I] shall propagate in extensive [form] the compilations pre-
viously [made] of the liberation stories of the lamas of the practice
lineage Karma Kamtshang and [I] am happy to recount®® the libera-
tion stories of the former lamas.

With regard to that, although the great Tilopa studied under the

78 What follows afterward within this same sentence is the beginning of the liberation

story of the First Karma pa and remains untranslated here.

7 Tib. bde bar gshegs pa, Skt. sugata, lit. “One Gone to Bliss,” epithet of the Buddha.

80 Tib. ljongs ‘dir, lit. “in this country” or “in this valley.” It is in singular, but from
context, it is clear that it does not refer to a specific valley, but to Tibet in its entirety.
The whole term yul bsil ldan Qyi ljongs contains yul and ljongs, which both mean
“country.” It seems to be a poetic expression of which I tried to reflect the meaning
by using “valleys” in the plural, referring to the entire country.

81 Epithet of Tibet.

82 Tib. gsal ba du ma dag mchis, lit. “there is impurity in [their] clarity.”

8 Tib. kha 'gengs pa beas bgyid par spro, lit. “[I] am happy to act associated to filling the
mouth with.”
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lamas of the four transmissions® and others, in terms of the short lin-
eage, the true Vajradhara® accepted Tilopa [as a student].

Then, having attained the state of the great supreme accomplish-
ment, [Tilopa] accepted Naropa Jiianasiddhi [as a student].

[Naropa] agreed with [the position of] some authentic [ones] to
[only] attain the supreme accomplishment in the intermediate [state
after death] and also stayed for the benefit [of all].

He accepted Mar pa Chos kyi blo gros, the great master from IHo
brag, [as a student].

[Mar pa] accepted Mi la ras pa, the powerful lord [of the yogins,®
as a student].

[Mi la ras pa] accepted sNyi ba chenpo ‘Dzam gling grags pa® [as a
student].

The liberation stories of those [just mentioned] will be known
from elsewhere.® From among the famous three men from Kham, the
supreme student of the master sGam po pa® [is] the bald Khampa™
or by [his] true name Dharmakirti;*! [this] glorious Dharma master,
widely known as Karma pa Dus gsum mkhyen pa [is] the crown
jewel of our [lineage], the bKa’ brgyud that are known as Karma Kam
tshang.

Furthermore, [he] was even prophesied by Sakyasribhadra® and
Lama Zhang® as an emanation of Simha, the sixth buddha of the For-
tunate Eon.

The Dharma king Srong btsan sgam po said: “Since [the Karma pa]

8 Tib. bka’ babs bzhi. “A series of tantric instructions that the Indian siddha Tilopa re-

ceived from various masters, codified, and then passed on” [and] that “later be-
came foundational teachings for the Bka’ brgyud sect”; see Buswell and Lopez
2014, 121. The content of these four transmissions differs considerably in different
Tibetan sources (see Smith 2001, 41).

Tib. rdo rje ‘chang. Vajradhara is said to have passed on the mahamudra teachings
to Tilopa. He is also considered the primordial Buddha (Skt. adibuddha) by the bKa’
brgyud sect and the other gsar ma sects; see Buswell and Lopez 2014, 954.

Tib. dbang phyug. In the translation, it is assumed that this is short for rnal "byor pa’i
dbang phyug, a common epithet of Mi la ras pa.

A name of sGam po pa; see Martin 1983-2018.

Obviously, when composing this Si tu Pan chen was not aware that his disciple 'Be
lo would later write an addendum to his gser ‘phreng containing the liberation sto-
ries of those masters.

Again, sGam po pa is referred to by snyi ba chen po, where snyi ba is the name of his
paternal family lineage (gdungs rus).

Tib. khams pa dbu se, a reterence to the First Karma pa, Dus gsum mkhyen pa.

The ordination name of the First Karma pa is Sti Dharmakirti (Tib. dpal chos kyi
grags pa); see Kersten 2018, 84.

92 Tib. pan chen shakya shri. Sakyasribhadra (1127-1225); see Gardner 2011.

% Also known as zhang g.yu brag pa brtson ‘grus grags pa (1123-1193), see Martin 2008.
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will appear in the future, each time passing through the highest ema-
nation of the Great Compassionate One”, a great wave of benefit for
beings is created.” According to this prophecy, [he] is widely known
as an emanation of Avalokite$vara, the Lord of the World. Hence, all
bodhisattvas of the Fortunate Eon, through [their activities] in previ-
ous immeasurable eons, will attain enlightenment, and Avalokite$vara
and he himself will be inseparable.

Therefore, how could even just a part of the profound and extensive
liberation stories of that kind possibly be told by someone?

Notwithstanding, regarding the disciples in samsara®, what [I] will
recount [in the following is] in accordance with the syllables of the lib-
eration stories [I] heard—/[be they] only parts that emerge in whatever
small number.

6.4 Si tu Pan chen’s Epilogue

[SX1, vol. 11, fol. 256r, 1. 3 (p. 605)]

"dir smras pa/
‘dren pa mnyam med bu ram shing pa yis/
[’jig rten gsum Qyi ‘gro rnams chos kyi sgo/
[grangs med bdud rtsi’i dga’ ston sbyin mdzad nas/
[thar dang thams cad mkhyen pa’i lam la sbyor/
[der brten zab dang g.yo ba med pa’i dpal/
[rin chen 'byung gnas las ‘ongs gangs can gyi/
/dge legs kar brgyud yid bzhin dbang gi phreng/
[thub bstan gsal ba'i rgyan du "bar gyur cig/

[Si tu Pan chen’s] Epilogue:*

The Unequaled Guide, the Sugar-Caner/Sakya?”,

Gave the feast of nectar, the innumerable doors of the Dharma,
To the beings of the three worlds.

Now, engage in the path of liberation and omniscience!

Based on that, may the fortune of the Land of Snow—
That has come from the glorious Ratnasambhava who is excellent
and unwavering—,

94
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Epithet of Avalokite$vara.

Lit. “ones to be tamed who see this side.”

Tib. dir smras pa indicates that the author would like to add some words of his own.
Here rendered freely.

Tib. bu ram shing pa means sugar-caner. It is a literal translation of $§akya, the name
of the Buddha's clan, and hence an epithet of the Buddha (see Duff 2009, bu ram
shing pa).
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The wish-fulfilling Karma bKa’ brgyud, the garland of the Lords [of
Conquerors]”
Shine as an ornament of the luminous teachings of the Buddha.'®

6.5 Dedication (End of Volume 11)

[SX1, vol. 11, fol. 341v, 1. 6 (p. 776)]

Qu nas lan gcig zhus so/ mangalam//
Through merit(?), [may all be] granted(?) at once! [May it be] aus-
picious!'™
6.6 Title of Volume 12

[SX1, vol. 12, fol. 1r (p. 1)]

sgrub brgyud karma kam tshang brgyud pa rin po che’i rnam par thar pa
rab ,’b/y/ams nor bu zla ba chu shel gyi phreng ba zhes bya ba’i pusta ka phyi
ma’o

Final Volume of the “Moonstone Water-Crystal Mala:” All-Encom-
passing [Collection of] Liberation Stories of the Precious Chain of
Transmission of the Practice Lineage Karma Kam tshang'®

6.7 ’'Belo Tshe dbang’s Epilogue

[SX1, vol. 12, fol. 349v, L. 7 (p. 698)]
"dir smras pa/
mthong na dga’ bskyed pad dkar tshal la "khu/
/myong bas bde thob bdud rtsi’i rqya mtshor mtshungs/
[thob rnams rnam dkar phun tshogs nor bu'i spun/
[/dam pa rnams kyi rnam thar bsngags ‘os byas/
[bdud rtsi nyid kyang gtan gyi’ang bde thob cig/
[dpag bsam nyid kyang mchog gi’ang [fol. 350r] ‘bras ster zhing/
[zla ba nyid kyang nang gi’ang mun sel ba’i/
[bka’ brgyud rnam thar rab ‘byams 'di sgrub byas/
[btsun pas ma bcings mkhas pas ma dregs shing/
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Tib. kar brgyud. According to Yistn 1985, s.v. kar brgyud, short for karma bka’ brgyud.
Probably used here to fit the meter.

Tib. dbang gi phreng, lit. “powerful garland” or “garland of powerful ones.” Here,
I interpreted dbang as an abbreviation of rgyal dbang, a title often used for the
Karma pas meaning “Lord of the Conquerors.”

After this passage, 'Be lo Tshe dbang continues the work and jumps directly into
the next life story without any further introduction to his part.

101 Other than this, the first volume (vol. 11) bears no final words. It ends with the
liberation story of Sangs rgyas mnyan pa Grub thob bKra shis dpal ‘byor.

The second volume (vol. 12) has no separate introduction. It starts directly with
the liberation story of Zha lu Lo chen Chos skyong bzang po (1441-1527).
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[grub kyang ma "chol thub bstan yongs kyi bshes/
[sman kyang re min "bar yang mi bsreg pa’i/
[bka’ brgyud nyin mor byed pa’i spun zlar rtogs/
[de ltar bsngags ‘os rnam thar yi ge'i gzugs/
[gling bzhi’i 'jig rten rnams su rab 'khod pa/
[kun tu lta phyir snang byed bdag po zung/
[nyin dang mtshan du res mos nyul min nam/
[rje yi zhal chab zegs ma'®'i zer/

[kho bo’i snying la 'phos pa’i mtshos/

[chu gter rnam bzhi rmig rjes chu'i/

[gcung du bya byed bral bas bkod|/

[’Be lo Tshe dbangs] Epilogue*

Created in a beautiful form, [this work] vies with the white lotus in
the thicket.

[1t] is like the bliss attained through tasting in the ocean of nectar.

The abundance [of] virtuous attainments [is] the sibling of the jewel.

[In this way,] the praiseworthy liberation stories of the authentic ones
were composed.

Do also plant this ever-lasting bliss [of] this very nectar [yourself]!

Granting even the supreme fruit [of] the wish-fulfilling [tree] itself
and

Dispelling even the darkness inherent in the very night-time (lit.
moon)

This all-encompassing [collection of] bKa’ brgyud liberation stories
was accomplished.

[It] is not restricted by piety, neither is [it] puffed up by learnedness,

Nor crazed by accomplishment; [it] accords with the entirety of the
Buddha'’s teachings.

Likewise, [it] is not some kind of medicine.

Blazing forth without incinerating, the bKa’ brgyud are perceived as
the sibling of the sun.

In that way, [this work is] praiseworthy. The lettering style [of] the
liberation stories
Is labeled “supreme” in the worlds of the four continents.

103 SX1: zeg ma, here emended to zegs ma.
104 Tib. “dir smras pa indicates that the author would like to add some words of his
own. Here rendered freely.
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In order to read [it] entirely, follow the ruler [who is] the sun.'®
Does [it/he] not wander about alternatingly day and night?

[Through] the ray of droplets [of] the master’s spittle—
Through [this] lake, which was transferred into my heart—
The four seas were arranged effortlessly

In the little sibling of a hoof-print’s puddle.

6.8 ’'Be lo Tshe dbang’s Colophon

[SX1, vol. 12, fol. 350r, 1. 3 (p. 699)]

zhes pa kam tshang bka’ brgyud rim byon gser gyi phreng ba slob ma’i
tshogs dang beas pa’i rnam thar mdo tshang zhig brtsam dgos zhes dpal rig
pa ‘dzin pa chen po tshe dbang nor bus bkas bskul te rje dus gsum mkhyen pa
nas karma pa Inga pa de bzhin gshegs pa dang slob ma’i tshogs rnams las mi
nyag rtogs ldan grags pa rin chen yan gyi rnam thar rnams/ rje bla ma nyid
kyis ljags brtsams gnang grub cing/

de 'phros rma se rtogs ldan dang/ rje drug pa mthong ba don ldan nas "jam
mgon bstan pa’i nyin byed slob ma’i tshogs dang beas pa yan gyi rnam thar
dang bka’ babs chen po bzhi dang dpal te lo pa dang nd ro mar mi dwags'®
gsum beas kyi rnam thar dang beas pa/ nor bu zla ba chu shel gyi phreng ba
zhes bya ba 'di yang/

rje de nyid kyi zhabs pad la reg pa’i rqyal khams pa karma tshe dbang kun
khyab kyis rab byung bcu gsum pa’i yid srub ces pa shing mo lug lo’i cho
"phrul zla ba’i yar tshes bcu gsum nyin/ sa la spyod pa’i dga’ Idan shar dpal
spungs thub bstan chos 'khor gling gi gzim sbug yid dga’ chos "dzin gyi seng
ge’i khri drung du rdzogs par sbyar ba’i yi ge pa ni rim gro pa karma legs
bshad kyis bgyis pa'i legs byas 'dis/

bla ma mchog gi thugs dgongs yongs su rdzogs pa dang/ rgyal bstan spyi
dang nges don gyi bstan pa rin po che phyogs dus kun tu dar zhing rgyas la

105 Tib. snang byed. This term literally means “that which illuminates” or “the illumi-

nator” and is a poetical reference to one of four things: 1) sun (nyi ma), 2) eye (mig),
3) light rays (‘od zer pyi), 4) fire (me); see Yisun 1985, s.v. snang byed. The subsequent
line supports the reading as “sun.” This is also true for the broader context; in the
preceding stanza the bKa’ brgyud are called the “sibling of the sun” (nyin mor byed
pa’i spun zla). Taking this into account, the term “ruler” (bdag po), which is an ap-
position (here rendered as a relative clause) to the “sun” in the line at hand might
well be a reference to the bKa’ brgyud masters. In that sense, the verse line conveys
this trivial meaning that one needs daylight or some other source of light to read,
but also the more profound meaning that one should follow a spiritual master.
Likewise, the subsequent line could have that double meaning that bKa’ brgyud
masters such as the Karma pa travel around day and night and that the sun rises
and sets and through that creates day and night. Some ambiguity and allusion
might well be intended and makes translation challenging.
106 SX1: dag, emended to dwags.
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yun ring du gnas pa dang bdag dang mtha’ yas pa’i sems can thams cad bka’
brgyud rin po che’i go ‘phang myur du thob pa’i rqyur gyur cig/

[’Be lo Tshe dbang’s] Colophon

The glorious great knowledge-holder (dpal rig pa ‘dzin pa chen po) Tshe
dbang nor bu'” encouraged [the composition of this work] by saying:
“A complete collection [of] the liberation stories of the succession [of]
the Kam tshang bka’ brgyud, the golden garland, together with the as-
sembly of students needs to be composed.”

[Starting] from the master Dus gsum mkhyen pa,'®® the composition
of the liberation stories before Mi nyag rTogs ldan Grags pa rin chen
within [the section covering] the Fifth Karma pa, De bzhin gshegs pa,
and the assembly of [his] students was accomplished by [my] venera-
ble teacher himself. 1®

The remainder after rMa se rTogs ldan''’ and [starting] from the
Sixth [Karma pa] mThong ba don Idan, the liberation stories before
[the section covering] 'Jam mgon bStan pa’i nyin byed!!! and the as-
sembly of [his] students, together with the liberation stories of the
[holders of] the four transmissions,''? of the glorious Tilopa and
Naropa, as well as of Mar pa, Mi la ras pa and sGam po pa, also known
as the “Moonstone Water-Crystal Mala,” was completed by Tshe
dbang kun khyab, the vagabond who touched the lotus feet of that
very master.

[The time of completion was] in the daytime of the thirteenth day
of the first month of the female wood-sheep year (1775) of the thir-
teenth sexagenary cycle, [while] the place [of completion was] near the
Tusita'® lion-throne, in the interior of the [monastery] Thub bstan chos

107 BDRC, P676: Kah thog Rig "dzin Tshe dbang nor bu (1698-1755) was a teacher of
Si tu Pan chen. For a short life story, see Garry 2007. His life is also covered in the
KSP (SX2, vol. 2, 664-672).

108 BDRC, P1400: First Karma pa, Dus gsum mkhyen pa (1110-1193). For a short life

story, see Gardner 2009. For a PhD about his life, see Kersten 2018.

Le., the Eighth Si tu, Chos kyi ‘byung gnas.

110 BDRC, P1008: Mi nyag rTogs ldan bLo gros rin chen (1386-1423).

1 Te., the Eighth Si tu, Chos kyi 'byung gnas. According to Duff 2009, s.v. bstan pa’i

nyin byed, it means "Sun [llumining the Teaching" and is “part of the longer name

karma bstan pa’i nyin byed gtsug lag chos kyi snang ba which is ordination name
of Situ Rinpoche commonly known as si tu chos kyi ‘byung gnas.”

See footnote 84.

13 Tib. yid dga’ chos 'dzin, another name for dga’ Idan (Tusita); see BDRC, T2351.
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"khor gling''* [in] dPal spungs east of sPyod pa’i dga’ 1dan(?).1"®

Through the excellent work done by the scribe who wrote [it]
down,® the principal attendant Karma legs bshad, the intent of the
supreme lama''” was completely perfected.!® [May] the Buddhist doc-
trine in general and the precious teaching of the definitive meaning
disseminate into all times and directions and flourish.'"

May [this] become the cause of quickly attaining the state of the pre-
cious bKa’ brgyud [masters]'® [for] all sentient beings beyond limits
and [for] myself, who have [all] existed for a long time.

6.9 Dedication (End of Volume 12)

sarva manga lam// gu nas lan gcig zhus sof/
May it all be auspicious! Through merit(?), [may all be] granted(?)
at once!

7. Appendix C: Outline of ‘Be lo’s Addendum (Kha skong)

This appendix presents the outline of 'Be lo Tshe dbang’s addendum.
Its partition into sections and sub-sections is a combination of the table
of contents of the textual witness SB1 and the outline provided by
BDRC (W26630) for the textual witness SX1.1?! The granularity tended
to be a bit higher in SB1. As the original work does not explicitly pro-
vide an outline or a hierarchy of the sections and sub-sections, I added
the numbering myself, and partly deviated from the rather flat and at
times inconsistent hierarchy given in the two sources mentioned. For

114 Monastery founded by Si tu, Chos kyi ‘byung gnas in 1717 and associated with the
Kam tshang bka’ brgyud tradition; see BDRC, G36.

It is not clear which place sPyod pa’i dga’ 1dan refers to or what else it could mean.
It is unlikely though that it refers to the famous dGa’ ldan monastery, as this is far
away in central Tibet.

In Tibetan the whole phrase preceding this (here already split into two English
sentences) is adverbialized by nominalizing the verb and adding a la don particle
(...rdzog par). However, to keep it legible in English, a new sentence is started here.
Le., the Eighth Si tu, Chos kyi ‘byung gnas.

The Tibetan sentence continues and is connected to what follows via pa dang indi-
cating a temporal sequence. However, to keep the sentences legible in English, it
is broken up here.

Again, in Tibetan the sentence continues and is connected to what follows via I,
which here just acts as a loose clause connector (“and”). Therefore, it is easy to
break it into two sentences in English. Nevertheless, the imperative marker cig
(“may”) at the end of the sentence refers to both clauses and therefore had to be
repeated in both English sentences.

Here bka’ brgyud rin po che might refer to the bKa’ brgyud masters described in this
work, but it could also be a reference to the Eighth Si tu, Chos kyi ‘byung gnas.

In the xylograph edition, the paragraphs about the different persons are usually
separated via a sbrul shad (“snake stroke”).
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the first three sections the hierarchy was quite clear by the different
topics. Afterward, the text deals with the life stories of the lineage.
Here, I put the main lineage holders (Tilopa, Naropa, Mar pa, Mi la ras
pa, sGam po pa) as sections and their disciples as sub-sections, though
this is arguable, as they were also disciples of one another. Obviously,
there are several ways of slicing the cake. The relationship between
teacher and disciple could more appropriately be represented in a tree,
rather than a table. However, here the focus was more on providing
the content of the work than to extract the relationships from it, hence
the table.

Apart from the section titles in Tibetan and English translation, the
table also provides references to the BDRC database for the persons
mentioned, if they could be identified. The birth and death dates men-
tioned for some are mainly from there. It also indicates the page or
folio numbers of SB1 and SX1. In order to save space, the notation in
the table is highly abbreviated and adheres to the following conven-
tions: “Volume” is abbreviated to “v.” Page and folio are without any
indication; in case of folios the number is followed by r for recto (front
side) or v for verso (back side).

Some of the sub-sections or life stories are rather short. The latter
often extend only to one or two sentences. Nevertheless, it appeared
useful to me to list the names here. As an optical indication of brevity
(apart from the page numbers given), titles of sections that are shorter
than one folio were rendered in gray font color. Sections that are con-
sidered paratext are underlined.

pec | Title BDRC |[SB1 |Sx1
Expression of worship v. 11,
0 mchod brjod N/A v-1,3 1v (2)
The liberation story of the glorious great Vajradhara, the
1 appearance of the inconceivable secret wisdom N/A 13|V 11, 2r
dpal rdo rje ‘chang chen po’i rnam thar ye shes gsang ba bsam V521 3)
p 7 8 p Y gsang
Qyis mi khyab pa’i snang ba/
Section 1—The inconceivable manifestations of the
Bhagavan himself v. 11, 2r
L1 gcig/ beom Idan 'di nyid kyi rol ba bsam gyis mi khyab pa’i N/A v-1,3 (3)
tshul
Section 2—The en]ightened activity of the dharmakaya v.11, 3r
12 gnyis/ chos sku’i mdzad "phrin gyi tshul N/A v-1,3 (5)
13 Section 3—The enlightened activity of the sambhogakaya N/A v 17|V 11,
’ gsum longs spyod rdzogs pa’i sku’i mdzad "phrin gyi tshul T 3v (6)
Section 4—The enlightened activity of the nirmanakaya v. 11,
14 bzhif sprul pa’i sku’i mdzad ‘phrin gyi tshul N/A Vo181 4y 8)
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Section 5—Entering the enlightened activity v.1l, |v.11,8r
15 Inga/ phrin las la '/'zzj pa’i fs]zu? N/A 11 (15)
Expression of worship toward the garland of ornaments
of highest accomplishment—the exceedingly brilliant lib-
. . . p v.1, v. 11,
2 eration stories of the precious bKa’ brgyud N/A 18 8v (16)
bka’ brgyud rin po che’i rnam par thar pa rab gsal mchog tu
grub pa rgyan gyi phreng ba las mchod brjod
3 The history of the four transmissions N/A v.1, |v.11,
bka’ babs bzhi'i lo rgyus/ 26 10v (20)
The first transmission: the oral instruction [lineage] of v.1 v 11
3.1 the Great Seal (mahamudra) N/A P S
, S 26 10v (20)
bka’ babs dang po/ phyag rgya chen po’i gdams ngag
311 The great Acarya, the Brahmin Rél}ulgéribhadra paaza | V-1 | Vv-1L
slob dpon chen po bram ze sgra gcan "dzin/ 26 10v (20)
Acarya Nagarjuna (c. 150-250 CE) v.1l, |v.11,
312 slob dpon klu sgrub/ P44 59 11v (22)
Acarya Savaripa v.1 v. 11
3.1.3 / P3277 4 /
slob dpon sha ba rif 31 12v (24)
Acarya Luyipa v.1l, |v.11,
314 slob dpon 1d yi pa/ P88ol 32 13r (25)
Prabhu Maitripa/ Advayavajra (c. 1007-1085) v.1, |v.11,
315 mnga’ bdag mai tri pa/ Pa4 33 13v (26)
Acarya Aryadeva (b. 3rd cent.) v.1, |v.11,
3.1.6 slob dpon arya de ba/ P7401 34 14r (27)
Acarya A$vaghosa (c. 80-150 CE) v. 1, v. 11,
317 slob dpon rta 5’[7‘1/1711345/ P7612 3, 14r (27)
318 The glorious Candrakirti (c. 600-650) P5931, |v.1, v. 11,
o dpal ldan zla ba grags pa/ P5782 |35 14r (27)
The second transmission: the transmission of Inner v 1 V.11
3.2 Heat (candali) N/A 3% |14y ('28)
bka’ babs gnyis pa/gtum mo’i bka’ babs/
Acarya Viriipa v.1, |v.11,
3.2.1 P3293
slob dpon bi rii pa/ 36 14v (28)
Krsnacarya/ Kanha(?) who appeared in Oddiyana v.1 v. 11
322 S / : B P329 4 )
o rgyan du byung ba’i nag po bi ri pa/ ’ 37 15v (30)
Dombi Heruka v. 1, v. 11,
3.2.3 dombi he ru ka/ P3292 38 15v (30)
The third transmission: the transmission of Clear Light
3.3 (prabhasvara) N/A vl 1,
' b 40 |16v(32)

bka’ babs gsum pa/’od gsal gyi bka’ babs/
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Acarya Vinapa v.1l, |v.11
331 ya ViI P984 . ,
slob dpon bi na pa/ 9849 40 16v (32)
3.3.2 Vilavavajra PORK10 | v. 1, v. 11,
" bi la sya badzra/ 36 40 16v (32)
. P8895
Vajraghanta Al V.1, v. 11,
3.33 rdo rje dril bu pa/ ;’;)ATOB 40 171 (33)
Acarya Lavapa/ Kambalapada v. 1, v. 11,
3.34 slob dpon la ba pa/ P7752 42 17r (33)
335 Siddha Jalandharapada P4ACZ10 | v.1, |wv.11,
" grub thob dza landha ri pa/ 551 43 18r (35)
Krsnacarya/ Kanha v.1, |v.11,
336 nag po spyod pa/ 32991 46 19r (37)
337 Acarya Guhyapa (=Guhyabodhi?) P8LS15 |v.1, |wv.11,
o slob dpon grags pa bzang po’am gu hya pa/ 672 50 21r (41)
33.8 Vijayapada ’ PORK46 | v. 1, v. 11,
rnam rgyal zhabs/ 5 50 21r (41)
The fourth transmission: the transmission of Sexual 1 1
3.4 Union (karmamudra) N/A ;0 ’ er (A,Ll)
bka’ babs bzhi pal las kyi phyag rgya’i bka’ babs/
341 Indrabhauti, the King of Oddiyana P2CN5 |v.1, |v.11,
- o rqyan gyi rgyal po indra bhi tif 74 50 21r (41)
349 The great Acarya Padmavajra P4CZ10 | v. 1, v. 11,
o slob dpon padma badzra chen po/ 536 52 21v (42)
343 Anangavajra P4CZ10 | v. 1, v. 11,
- yan lag med pa’i rdo rje/ 555 52 21v (42)
[\carya Samruhavajm / Padmavajra v.1, v. 11,
344 slob dpon mtsho skyes/ P8335 52 22r (43)
345 Acarya Kukuripa P4CZ15 | v. 1, v. 11,
o slob dpon ku ku ri pa/ 182 54 22v (44)
4 The story of Acér/ya Tilopa (988-1069) P4024 v.1, |v.11,
slob dpon tai lo pa’i lo rgyus/ 57 23v (45)
The story of Arya Naropa (1012~1016-1100) v.l, |v.11,
5 . _ 7 P3085
jo bo na ro ta pa'i lo rgyus/ 63 24v (48)
51 Acarya Santipa/ Ratnakarasanti (970-1045) POOEGS |v.1, |wv.11,
’ slob dpon shanti pa/ 1016642 | 70 27v (54)
The story of Mar pa Lotsawa Chos kyi blo gros 1 1
6 (1002~1012-1097~1100) from IHo brag P2636 | oy’ | N
_ . . 73 28r (55)
1ho brag mar pa lo tsa chos kyi blo gros kyi lo rgyus/
6.1 His son Dar ma mDo sde Not v. 1, v. 11,
' sras dar ma mdo sde/ found 86 33v (66)
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6.2 rNgog Chos sku rdo rje (1023-1090) PORK12 | v.1, |v.11,

’ rngog chos sku rdo rje/ 89 87 34r (67)
Mes ston Tshon po (b. 11th cent.) v.1, |v.11,

6.3 mes ston tshon po/ P2CN5 88 34r (67)
mTshur ston dBang nge (b. 11th cent.) v.1, |v.11,

64 mtshur ston dbang nge/ P3074 | g3 34v (68)
The seven sons of Mar pa v.1, v. 11,

6.5 mar pa'i sku la 'khrungs pa’i sras bdun/ N/A 89 34v (68)
7 The story of the Venerable Mi la ras pa (1040-1123) P1853 v.1, |v.11,

rje btsun mi la ras pa’i lo rgyus/ 93 35r (69)
71 Ras chung pa rDo rje grags pa (1085-1161) paorg | V-1 |v.11,

’ ras chung rdo rje grags pa/ 107 | 41r (81)
sGam po pa Dwags po lha rje bSod nams rin chen (1079- v 1 V.11

8 1153) P1844 1'13’ 4.21‘ (é3)

rje zla ‘od gzhon nu/

81 sGom po Tshul khrims snying po (1116-1169) P18as | V- 1, |v.11,

’ sgom po tshul khrims snying po/ 122 46r (92)
8.2 Ba’ rom pa Dar ma dbang phyug (1127-1194~1200) pigse | VoL | v-11,

’ ‘ba’ rom pa dar ma dbang phyug 123 46r (92)
33 Karma pa Dus gsum mkhyen pa (1110-1193) plao0 | V- L | v-11,

’ rje karma pa dus gsum mkhyen pa/ 123 46r (92)
8.4 Phag mo gru pa rDo rje rgyal po (1110-1170) P127 v.1, |v.11,

’ dpal phag mo gru pa/ 123 46r (92)
841 sMar pa Grub thob Shes rab ye shes (1135-1203) P1GS56 |v.1, |v.11,

o ‘gro mgon smar pa/ 176 123 46r (92)
"Yel pa Ye shes brtsegs pa (1134-1194) v.1, |v.11,

842 "gro mgon yel pa/ P5132 | 123 46r (92)
843 "Bri gung sKyob pa ‘Jig rten mgon po (1143-1217) P16 v.l, |v.11,

o skyu ra rin po che/ 123 46r (92)
sTag lung thang pa bKra shis dpal (1142-1209~1210) v.1, |v.11,

844 stag lung thang pa/ P2649 1 124 46r (92)
Zwa ra skal 1dan Ye shes seng ge (1168-1207) v.1, |v.11,

845 za ra ba skal ldan ye shes seng ge/ P4329 | 104 46r (92)
846 Gyer sgom Tshul khrims seng ge (1144-1204) POOAG |v.1, |[v.11,

o qyer sgom chen po/ 02484 | 124 46r (92)
rGyal tsha Rin chen mgon (1118-1195) v.1, |v.11,

847 rqyal tsha rin mgon/ P1508 124 46r (92)
Grub thob Gling ras pa Padma rdo rje (1128-1188) v.l, |v.11,

848 grub thob gling ras/ Po10 124 471 (93)

Table 6: Outline of ‘Be lo’s addendum
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8. Appendix D: Outline of the Main Text (Si tu and ’Be lo)

This appendix presents the outline of the main text started by Si tu Pan
chen and completed by 'Be lo Tshe dbang. Its partition into sections
and sub-sections is a combination of the table of contents of the textual
witness SB1, the outline provided by BDRC (W26630) for the textual
witness SX1, and the table of contents inserted into the block print edi-
tion 5X2.'22 For the first xylograph volume (vol. 11) the granularity is
clearly highest in SB1. For the second volume (vol. 12), all three lists
exhibit similar granularity with occasional small differences. The out-
lines in SX1 and SX2 are almost flat, while SB1 tries to provide different
levels of hierarchy, where disciples of the Karm pas are often sub-sec-
tions, but if the life story of a disciple extends to a significant number
of pages, it is usually taken as a new section. Sometimes, this seemed
a bit arbitrary to me. Therefore, I put the different Karma pas on the
highest level as sections and their students as subsections irrespective
of how long their life story is. Sometimes, there are sub-subsections if
it was obvious that it is about a disciple’s disciple. Obviously, there are
several ways of slicing the cake. The relationship between teacher and
disciple could more appropriately be represented in a tree, rather than
a table and even that can become somewhat unclear in case of multiple
teachers. However, here the focus was more on providing the content
of the work than to extract the relationships from it, hence my arrange-
ment of the table.

Apart from the section titles in Tibetan and English translation, the
table also provides references to the BDRC database for the persons
mentioned, if they could be identified. The birth and death dates men-
tioned for some are mainly from there. In fewer cases, SX1 an SX2 also
indicated dates in their tables that usually coincided with the ones
found on BDRC. The table presented here also indicates the page or
folio numbers of SB1, SX1 and SX2. In order to save space, the notation
in the table is highly abbreviated and adheres to the following conven-
tions: “Volume” is abbreviated to “v.” Page and folio are without any
indication; in case of folios the number is followed by r for recto (front
side) or v for verso (back side).

Some of the sub-sections or life stories are rather short. The latter
often only extend to one or two sentences. Nevertheless, it appeared
useful to me to list the names here. As an optical indication of brevity
(apart from the page numbers given), titles of sections that are shorter
than one folio were rendered in gray font color. To quickly identify

122 In the xylograph edition, the paragraphs about the different persons are separated
via a sbrul shad (“snake stroke”), no matter if that person is just treated in one line
or in dozens of folios.
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extensive life stories, sections that amount to at least twenty folios are
set into bold face. Sections that are considered paratext are underlined.

For each section, the title is provided in English and in Tibetan
(Wylie). The Tibetan part is in most cases a copy of the table of contents
entry in SB1, which in turn is usually how the name is given in the text
itself (5SX1 and SX2 list the names often in a more “normalized” or com-
plete form which signifies some effort to identify the person). In the
“English translation,” the name is rather given in the form that is
found in BDRC, if identified, which at times can differ significantly,
especially in case of multiple variant names. Furthermore, some capi-
talization of root letters was applied, and the birth and death dates
added where available.

Sec-

. Title BDRC| SB1 | SX1 SX2
tion
Introduction v.l, | v.11,1v
O | Ched brjod N/A 1129 | (96) vLlv@
First Karma pa, Dus gsum mkhyen pa Chos
1 kyi grags pa (1110-1193) prago | V-1 | v-1L2v v.1,2v (@)

karma pa sku phreng dang po/ dus gsum 131 | (98)
mkhyen pa/ chos kyi grags pa/

List of disciples of Karma pa Dus gsum

1.1 mkhyen pa N/A |V Lo|v.1L,22v | v.1,22v

. 171 138 44
karma pa dus gsum mkhyen pa’i bu slob tshogs/ (138) “
12 Dwags po ‘Dul “dzin (1134-1218) pigso | V-1 | v-11,23r v.1,23r

dwags po ‘dul "dzin/ 173 | (139) 45)

La yag pa Byang chub dngos grub (b. 12th

13 cent.) prsg | VoL v-11,23r v 1,25

173 | (139) (45)
lho la yag pa/
4 Ib]r;;b) thob Gling ras Padma rdo rje (1128 boro | V-1 w1123y [ v.1,23v

. 173 140 46
grub thob gling ras pa/ 0 “o

Grub thob Man lung Gu ru (b. 1239) ? v.1, | v.11, 24r v.1,24r

1.5 P5291

grub chen man lung pa/ 175 | (141) (47)
16 Kah thog pa Dam pa bde gshegs (1122-1192) pi31a | V-1 | V.11, 24r v.1,24r
rgyal ba kah thog pa/ 176 | (141) (47)
Nam mkha’ “od (1133-1199) v.1, | v.11,24r v.1,24r
L7 nam mkha’ ‘od/ P6777 | 176 (141) (47)

Chos rje sGang pa Rin chen "od zer (1175-

18 1249~1259) P1AG |v.1, | v.11,25v v.1,25v

. , 4 179 | (144) (50)
chos rje gya ba gangs par grags pa/
His student bSam gling pa (1189-1260) v.1, | v.11,25v | v.1,25v
.8. S 5 ) / P4206 ! . Y
181 de’i slob ma bsam gling rin po che/ 179 | (144) (50)
Sangs rgyas rGya sgom (b. 12th cent.) ? v.1, | v.11, 26r v.1,26r
} &S I8} yasg P4326 ’ Y !
19 rgya sgom ye shes ‘od/ 180 | (145) (51)
, POOK
i . - cent.) ?
1.10 sMon lam "Od zer (b. 13th cent.) ? Gosso | V-1 | v- 11, 26r v. 1, 26r

smon lam "od/ 180 | (145) (51)
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mTha’ mi Tshul khrims "od Not v.1, | v.11, 26r v. 1, 26r
mtha’ mi tshul khrims "od/ found | 180 | (145) (51)

IHa nang pa Sangs rgyas rin chen (1164—

112 1224) 2 P15 v.1, | v.11, 26r v. 1, 26r

. 180 | (145) (51)
lde chung sangs rqyas rin chen/
113 'Ba’ tsha sTag del ba Not v.1, | v.11, 26r v. 1, 26r
: ‘ba’ tsha stag del ba/ found | 180 | (145) (51)
114 dBra sgom Chos brtson Not v.1, | v.11, 26v v.1,26v
: dbra sgom chos brtson/ found | 181 | (146) (52)

gTsang po pa dKon mchog seng ge (d. 1218)
115 gtsang pa bkra shis sam gtsang po ba dkon IS)QIAG ‘1]8%, 2114161), 26v 21521)’ 26v
mchog seng ge/

116 IHa rje Me mchod pa/ Not v.1, | v.11,26v | v.1,26v
: lha rje me mchod pa/ found | 181 | (146) (52)
117 Rong po khams gSum grags Not v.1, | v.11,26v | v.1,26v
’ rong po khams gsum grags/ found | 182 | (146) (52)
118 sGang lo tsa ba Not v.1, | v.11, 27r v.1,27r
' sgang lo tsa ba/ found | 182 | (147) (53)
119 rMa bya Ras pa Not v.1, | v.11, 27r v.1,27r
: rma bya ras pal found | 182 | (147) (53)
1.20 dGe bshes Na bun pa Not v.1l, | v.11, 27r v.1,27r
: dge bshes na bun pa/ found | 182 | (147) (53)
121 Khams pa dBang rdor PSLS1 |v.1, | v.11,27r v.1,27r
’ khams pa dbang rdor/ 3820 | 182 | (147) (53)
1.22 Gru gu ras pa ‘Gro mgon ras chen (b. 12th) P3CN |v.1, | v.11,27r v.1,27r
’ rje ‘gro mgon ras chen/ 20851 | 185 | (147) (53)
sPom brag pa bSod nams rdo rje (1170-1249) v.1, | v.11, 34v v.1,34v
1.23 . P2438
rin po che spom brag pa/ 207 | (162) (68)
) fzesc;))nd Karma pa, Karma Paksi (1204~1206— pragy | Vo1 | V11,38 | v.1,380
217 | (169) (75)

karma pa sku phreng gnyis pa karma pakshi/

List of disciples of the great Siddha Karma
21 Paksi N/A v.1, | v.11, 80r v. 1, 80r
: aKst 307 | (253) (159)

grub thob chen po karma pa’i bu slob tshogs/

29 rGyal po Mo gor gan Not v.1, | v.11,80r | v.1,80r
: rgyal po mo gor gan/ found | 308 | (253) (159)
23 rNal ‘byor Ye shes dbang phyug Not v.1, | v.11,80r | v.1,80r
’ rnal ‘byor ye shes dbang phyug/ found | 308 | (253) (159)
24 dBon por gTogs pa’i nye gnas Rin chen dpal | Not v.1, | v.11,80r | v.1,80r
’ dbon por gtogs pa’i nye gnas rin chen dpal/ found | 308 | (253) (159)
25 Zhwa dkar Thugs rje ye shes Not v.1, | v.11,80v | v.1,80v
’ zhwa dkar thugs rje ye shes/ found | 308 | (254) (160)
26 Chos rje Zhwa dmar Thugs rje nyi ma Not v.1, | v.11,80v | v.1,80v

chos rje zhwa dmar thugs rje nyi ma/ found | 308 | (254) (160)
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97 Chos rje Zhwa ser Thugs rje rgyal mtshan/ | Not v.1, | v.11,80v | v.1,80v
’ chos rje zhwa ser thugs rje rqyal mtshan/ found | 308 | (254) (160)
78 rTogs Idan G.yag mgo ba Not v.1, | v.11,80v | v.1,80v
’ rtogs ldan g.yag mgo ba/ found | 308 | (254) (160)
29 rTogs Idan sTag mgo ba Not v.1, | v.11,80v | v.1,80v
: rtogs Idan stag mgo ba/ found | 309 | (254) (160)
210 rTogs ldan gZig mgo ba Not v.1, | v.11,80v | v.1,80v
: rtogs ldan gzig mgo ba/ found | 309 | (254) (160)
11 gNam mtsho Ras pa Sangs rgyas nyi ma Not v.1, | v.11,80v | v.1,80v
’ gnam mtsho ras pa sangs rgyas nyi ma/ found | 309 | (254) (160)
212 Tre bo Pho bong Ras pa Not v.1, | v.11, 80v v. 1, 80v
’ tre bo pho bong ras pa/ found | 309 | (254) (160)
213 Mi nyag Ati Yon tan grags Not v.1, | v.11,80v | v.1,80v
’ mi nyag a ti yon tan grags/ found | 309 | (254) (160)
214 mDog Sakya Byang chub Not v.1, | v.11,80v | v.1,80v
' mdog shakya byang chub/ found | 309 | (254) (160)
215 A mye (grandfather) gNam thog pa Yab sras | Not v.1, | v.11,80v | v.1,80v
’ a mye gnam thog pa yab sras/ found | 309 | (254) (160)
216 gNyan ras dGe "dun "bum P8LS1 | v.1, | v.11, 80v v. 1, 80v
: gnyan ras dge ‘dun "bum/ 5044 | 309 | (254) (160)
217 dBon po (nephew) bSod nams dpal Not v.1, | v.11,80v | v.1,80v
’ dbon po bsod nams dpal/ found | 309 | (254) (160)
218 ‘Jam dbyangs Blo gros seng ge Not v.1, | v.11,80v | v.1,80v
’ "jam dbyangs blo gros seng ge/ found | 310 | (254) (160)
219 dBon Rin po che Not v.1, | v.11,80v | v.1,80v
’ dbon rin po che/ found | 310 | (254) (160)
220 A dbang Ye shes dBang phyug Not v.1l, | v.11,8lr |v.1,81r
’ a dbang ye shes dbang phyug/ found | 310 | (255) (161)
291 Tshad ma Pandita Not v.1, | v.11, 81r v.1, 81r
’ tshad ma pandita/ found | 310 | (255) (161)
292 Kheng Ye shes rgyal mtshan Not v.1, | v.11, 81r v.1, 81r
’ kheng ye shes rgyal mtshan/ found | 310 | (255) (161)
293 rMa bya Byang chub brtson ‘grus (d. 1185) plog2 | V- 1, | v.11, 81r v. 1, 81r
: rma bya ras pa byang chub brtson 'grus/ 310 | (255) (161)
204 Lo sgom Zhig po ? P8LS1 |v.1, | v.11,81r |v.1,81r
’ lo sgom/ 4071 311 | (255) (161)
bKra shis Grags pa (1200-1282) v.1, | v.11, 81r v.1, 81r
225 bkra shis grags pa/ P2169 1 311 (255) (161)
226 O rgyan pa Rin chen dpal (1229~1230-1309) Plag | V-1 | v-1L8lv | v.18lv
: grub thob o rgyan pa/ 315 | (256) (162)
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isciples of O rgyan pa Rin ¢
2261 Iilstlof disciples of O rgyan pa Rin chen N | vu|vie | v o
-=0. apa . 340 | (278) (184)
grub chen o rgyan pa'i bu slob tshogs/

Third Karma pa, Rang byung rdo rje (1284—

1339) v.1l, | v.11,92v | v.1,92v

3 karma pa sku phreng gsum pa rang byung rdo res 345 | (278) (184)
rje/
List of disciples of Karma pa Rang byung
31 rdo rje N/A |V 1, | v.11,116r |v.1,116r
’ karma pa gsum pa rang byung rdo rje’i bu slob 402 | (325) (231)
tshogs/
First Zhwa dmar pa, Grags pa seng ge
v.l, | v.11,117r |v.1,117r
3.2 (1283-1349) P70 103 | (327) (233)

zhwa dmar cod pan 'dzin pa grags pa seng ge/

List of disciples of Zhwa dmar pa Grags w1 | v.11,132v | v.1, 132v

3.2.1 paseng ge ' , N/A 139 | (358) (264)
rje grags pa seng ge'i slob ma’i tshogs/

33 rTogs Idan bSam gtan rin chen Not v.1l, | v.11,133r |v.1,133r
’ rtogs Idan bsam gtan rin chen/ found | 439 | (359) (265)

4 mK?)as grub Dar ma rgyal mtshan (b. 14th o1 w1 |v.11,138 |v.1 1380
. cent. 439

. 359 265
rgyal ba ri khrod dar ma rqyal mtshan/ (359) (265)
341 Bla ma bSod nams "bum/ Not v.1l, | v.11,134v | v.1,134v
o bla ma bsod nams "bum/ found | 443 | (362) (268)
35 rTogs ldan mGon po rgyal mtshan Not v.1l, | v.11,134v | v.1,134v
’ rtogs Idan mgon po rgyal mtshan/ found | 443 | (362) (268)
36 khu yor rtogs ldan Not v.1l, | v.11,134v | v.1,134v
: khu yor rtogs ldan/ found | 443 | (362) (268)

Shwa sgom gyi sprul pa rTogs ldan Khrag

37 skyugs Not v.1l, | v.11,134v | v.1,134v

. found | 443 362 268
shwa sgom gyi sprul pa rtogs ldan khrag skyugs/ (362) (268)
38 rTogs ldan Kre bo Not v.1l, | v.11,134v | v.1,134v
: rtogs ldan kre bo/ found | 443 | (362) (268)
39 Hor rTogs ldan Not v.1, | v.11,135r |v.1,135r
: hor rtogs Idan/ found | 443 | (363) (269)
3.10 rDza ras Byang chub rin chen Not v.1, | v.11,135r |v.1,135r
’ rdza ras byang chub rin chen/ found | 444 | (363) (269)
311 rDza ras gcig Not v.1, | v.11,135r | v.1,135r
: rdza ras gcig/ found | 444 | (363) (269)
3.12 rTogs ldan Ye rgyal ba Not v.1l, | v.11,135r |v.1,135r
: rtogs ldan ye rgyal ba/ found | 444 | (363) (269)

IHa gzher rTogs 1dan dBang phyug bzang

3.13 po Not v.1l, | v.11,135r |v.1,135r

found | 444 363 269
lha gzher rtogs ldan dbang phyug bzang po/ (363) (269)
314 rTogs ldan mGon po ye shes Not v.1, | v.11,135r |v.1,135r
’ rtogs ldan mgon po ye shes/ found | 444 | (363) (269)
‘Togs 1d: shes rov . ?
315 rTogs ldan Ye shes rgyal mtshan ? P40 | V- 1, | v.11,135r | v.1,135r

nye gnas rngad mda’ ba ye shes rgyal mtshan/ 444 | (363) (269)
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316 sTag zhig Tshul khrims rGyal mtshan Not v.1, | v.11,135r |v.1,135r
’ stag zhig tshul khrims rgyal mtshan/ found | 444 | (363) (269)
3.17 Nags mgo Rin ‘byung ba Not v.1, | v.11,135r |v.1,135r
’ nags mgo rin "byung ba/ found | 444 | (363) (269)
318 mKhas pa Shes rab rin chen Not v.1, | v.11,135v | v.1,135v
: mbkhas pa shes rab rin chen/ found | 445 | (364) (270)
> chen Rab “byams pa Dri med 'od
219 El:z;;g_;l;(ei‘; Rab "byams pa Dri med "od zer pisgs | V-1 | v.11,135v | v.1,135v
: - 20 445 | (364) (270)
rdzogs chen pa tshul blo/
3.20 IDong ston Gzhon nu ‘bum Not v.1, | v.11,135v |v.1,135v
’ Idong ston gzhon nu "bum/ found | 445 | (364) (270)
Ninth 'Bri gung gDan rabs, rDo rje rin chen
) v.1, | v.11,135v | v.1,135v
3.21 (1278-1314) ? , P2225 | 44z (364) (270)
spyan snga rdor rin pa/
322 Zha lu ba Chen po ? PORK1 | v.1, | v.11,135v | v.1,135v
: zha lu ba che ba dharma/ 314 445 | (364) (270)
393 sLob dpon Kun dg:a,/ "od zer (b. 13th cent.) ? pisgy | V-1 | v-11,185v | v.1,135v
rdza bar ba kun dga’ "od zer/ 445 | (364) (270)
304 mKhan chen Gro mo ba Not v.1, | v.11,135v | v.1,135v
’ mkhan chen gro mo ba/ found | 445 | (364) (270)
325 Bla ma Shes rab don grub Not v.1, | v.11,135v |v.1,135v
: bla ma shes rab don grub/ found | 446 | (364) (270)
3.26 rGyal sras Kun dga’ byams pa Not v.1, | v.11,135v | v.1,135v
’ rqyal sras kun dga’ byams pa/ found | 446 | (364) (270)
sTon pa Kun dga’ rgyal po (b. 13th cent.) ? v.1, | v.11,135v | v.1,135v
3.27 - o o) P2140 ! ‘ !
g0 shrl kun dga’ rgyal po/ 446 | (364) (270)
398 Tshal pa sMon lam rrdo rje (1284—1{3'—17) pogps | V-1 | v-11,135v | v.1,135v
tshal pa’i drung chen smon lam rdo rje/ 446 | (364) (270)
399 rGya ston Kun dga’ brtson "grus (14th cent.) | PORK1 | v.1, | v.11,136r | v.1,136r
’ rgya ston kun dga’ brtson 'grus/ 101 447 | (365) (271)
3.30 Ne ring Rin po che Sakya mgon po/ Not v.1, | v.11,136r |v.1,136r
’ ne ring rin po che shakya mgon po/ found | 447 | (365) (71)
- %;t{}e:g sdte)L?o tsa ba bSod nams seng ge (b. potas | V-1 | v-11136r | v.1,1360
. cent.) < 447 | (365) (271)
g.yag sde pan chen/
332 g.Yung ston rDo rje dpal ba (1284-1365) plasa | V-1 | v-1L137v |v.1,137v
rgyal ba g.yung ston dpal/ 453 | (368) (274)
4 Fourth Karma pa, Rol pa’i rdo rje (1340-1383) Plase | V- 1, | v.11,161r |v.1,161r
karma pa sku phreng bzhi pa rol pa’i rdo rje/ 503 | (415) (321)
41 List of disciples of Karma pa Rol pa’i rdo rje N/A |V 1, | v.11,198r | v.1,198r
’ karma pa rol pa’i rdo rje’i bu slob tshogs/ 578 | (489) (395)
40 Gu'i gung pa Rin chen dpal Not v.1, | v.11,198r |v.1,198r
) Qu’i gung pa rin chen dpal/ found | 579 | (489) (395)
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43 mKhan chen mGo blon po Not v.1, | v.11,198v | v.1,198v
’ mkhan chen mgo blon po/ found | 580 | (490) (396)
4.4 ﬁ:fls'/jzl;:lr;ﬁtlxlulf Lllt?(j}:;a/\'l:ﬁlsﬁiuw a kun dga’ P1482 | ¥ 1, v.11,198v | v. 1, 198v
: b[({ ! -} F spangs 8 580 | (490) (396)
gros/
45 Karma dKon mchog gzhon nu (b. 14th cent.) plagy | V-1 | v-11,198v | v.1,198v
’ mkhas pa chen po karma dkon gzhon/ 580 | (490) (396)
46 rTogs ldan Byang rgyal ba/ Not v.l, | v.11,199r | v.1,199r
: rtogs ldan byang rqyal ba/ found | 580 | (491) (397)
47 "Be byams chos pa/ Not v.1, | v.11,199r | v.1,199r
: "be byams chos pa/ found | 581 | (491) (397)
Sec sangs dka ama, Rin ¢ ang
is eLET;C};]IQS;)Lik ar bla ma, Rin chen bzang p1sas | v 1 | v.11,199c | v.1, 199
: po Uol7=1563 581 | (491) (397)
rma se ston pa/
49 rGya ston Chos kyi bzang po (15th cent.) P4CZ3 | v.1, | v.11,199r | v.1,199r
: rgya ston chos kyi bzang po/ 55839 | 581 | (491) (397)
Tsong kha pa Blo bzang grags pa (1357-
10 1;;);1)@, ha pa Blo bzang grags pa ( s w1 | v.11,199c |v.1,199¢
: . 581 | (491) (397)
rje btsong kha pa blo bzang grags pa/
Second Zhwa dmar pa, mKha’ spyod dbang
411 po (1350-1405) p1a13 | V-1 | v-11,199v | v. 1,199y
’ zhwa dmar cod pan 'dzin pa gnyis pa mkha’ 581 | (492) (398)
spyod dbang po/
List of disciples of Zhwa dmar pa, mKha’
4111 spyod dbang po e N/A || L 208 1 218
L4 SPY ang p o 624 | (529) (435)
dpal mkha’ spyod dbang po’i bu slob tshogs/
412 rDza dgon Kun spang pa Not v.1, | v.11,218r |v.1,218r
: rdza dgon kun spang pa/ found | 624 | (529) (435)
413 bK(? bzhl pa Rin chen dpal (b. 14th cent.) plata | V-1 | v-11,218r | v.1,218r
bka’ bzhi pa rin chen dpal/ 624 | (529) (435)
i mi bab pa ams 1i 362-
4 Il{ign;; bab pa bSod nams rin chen (1362 pigso | -1 | v-1L,2180 | v.1,2180
: ») 624 | (529) (435)
chos rje ri mi 'babs pa/
415 "Gor nyag rTogs ldan Not v.1l, | v.11,218v |v.1,218v
’ ‘gor nyag rtogs ldan/ found | 625 | (530) (436)
Sri dkar Sang she (b. 14th cent.) v.1l, | v.11,218v |v.1,218v
. . P4189 ’ ‘ !
416 sri dkar sangs she/ 625 | (530) (436)
17 I}{at%21gs Rin chen rgyal mtshan (b. 14th parsy | Vo1 | V11,2180 | v.1,218¢
: cent.) 625 | (530) (436)
lha gzigs pa/
418 "Khrul zhig bSod nams "bum Not v.1, | v.11,218v |v.1,218v
: "khrul zhig bsod nams "bum/ found | 625 | (530) (436)
419 Bla ma Chos bzang pa Not v.1, | v.11,218v |v.1,218v
’ bla ma chos bzang pa/ found | 625 | (530) (436)
420 dGe slong dpon Grags pa rgyal mtshan Not v.1, | v.11,219r |v.1,219r
) dge slong dpon grags pa rgyal mtshan/ found | 626 | (531) (437)
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401 Bla ma Rin bzang dkar po Not v.1, | v.11,219r |v.1,219r
- bla ma rin bzang dkar po/ found | 626 | (531) (437)
Fifth Karma pa, De bzhin gshegs pa (1384—

5 1415) P1a10 |V 2, | v.11,219r | v.1,219r
karma pa sku phreng Inga pa de bzhin gshegs 3 (531) (437)
pal

List of disciples of Karma pa De bzhin

5.1 gshegs pa NJA | V-2 | V11,2390 | v.1,239r
&SNeg ) B 44 (571) (477)
karma pa de bzhin gshegs pa’i bu slob tshogs/

5. Go shri Blo gros rgyal mtshan (b. 14th cent.) plais | V-2 | Vv-11,239r | v.1,239r

’ Qo' shri blo gros rgyal mtshan/ 45 | (571) (477)
53 Go shri Don grub “od zer (b. 14-15th cent.) pla1y | V-2 | v-11,239v |v.1,239v
’ “jam dbyangs chen po don grub ‘od zer/ 45 | (572) (478)
54 The abbots of mTshur phu N/A |V 2, | v.11,240v | v.1,240v
’ dpal ldan mtshur phu'i gdan rabs 47 | (574) (480)
55 Go'i shri Chos kyi rgyal mtshan Not v.2, | v.11,240v | v.1,240v
’ g0'i shri chos kyi rgyal mtshan/ found |48 | (574) (480)
56 Go shri Sﬁkya bzang po (b. 15th cent.) pla1g | V-2 | v-11,241v | v.1,241v
’ go shri shakya bzang po/ 50 | (576) (482)
Third Zhwa dmar pa, Chos dpal ye shes
5.7 (1406-1452) pio10 | V- 2, | v.11,241v | v.1,241v
’ zhwa dmar sku phreng gsum pa chos dpal ye 50 | (576) (482)
shes/
5 n(?o}:n pa Bya bral ba Nam mkha’ rgyal Not w2, | v.11, 251 | v.1,251r
: mishan , found |72 | (595) (501)
ngom pa bya bral ba nam mkha’ rgyal mtshan/
irst Si Chos kyi rgyal mtshan (1377-
5o If_lf;é) 71 tu, Chos kyi rgyal mtshan (1377 basry | V-2 | V11,258 | v.1,2580
. ) . 81 (602) (508)
sgam po pa chos kyi rqyal mishan/
inyag rlogs lda 5708 Tin C 386—
5.10 Iﬁlzl';; ag rTogs ldan Blo gros rin chen (1386 progs |2 | v 11,2550 | v. 1,255
. T . 81 (603) (509)
mi nyag rtogs ldan blo gros rin chen/
5101 His disciple rTogs ldan ya brgyad Not v.2, | v.11,255v | v.1,255v
o rje 'di yi slob ma rtogs ldan ya brgyad/ found |83 | (604) (510)
5.11 Si tu Pan chen’s Epilogue N/A ‘8]::52, 2160151), 256 215'111’)25&
512 Mi nyag rTogs ldan Grags pa rin chen'?? Not v.2, | v.11,257r | v.1,257r
’ mi nyag rtogs ldan grags pa rin chen/ found |84 | (607) (512)
513 Sog dbon bKa’ bzhi pa p139g | V-2 | v-11,257r | v.1,257r
’ sog dbon rin chen bzang po/ 89 | (607) (512)
] i);t;) Karma pa, mThong ba don 1dan (1416- piooe | -2 | v-11,258v | v.1,258v
95 (610) (515)
karma pa sku phreng drug pa mthong ba don Idan/
List of disciples of Karma pa mThong ba
6.1 don Idan N/A | V2| V- 11263v v 1, 263V
. 106 | (620) (525)
karma pa mthong ba don ldan gyi bu slob tshogs/

123 Before this section the part authored by Si tu Pan chen ends
ten by his disciple ‘Be lo Tshe dbang.

. What follows is writ-
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First mTshur phu rGyal tshab, dPal ‘byor ) 11 263 1 263
6.2 don grub (1427-1489) P1380 | 1007 (VézO)' v (VS'Z_,;) v
go shri dpal "byor don grub/
63 I;a:ts)gar ba ‘Jam dpal bzang po (b. 15th iy |2 | w1126 | v.1, 268
i ! ,e 113 | (622) (527)
kun mkhyen “jam dpal bzang po/
Seventh Karma pa, Chos grags rgya mtsho
7 (1454-1506) pso1 | V-2 | v-11,266r | v.1,266r
karma pa sku phreng bdun pa chos grags rgya 123 | (625) (530)
mtsho/
List of disciples of Karma pa, Chos grags w2, | v.11, 207t | v.1, 297
7.1 rgya mtsho N/A
. 191 | (687) (592)
karma pa chos grags rgya mtsho’i bu slob tshogs/
Second mTshur phu rGyal tshab, bKra shis
7 mam reval (1 49(%3_1 518) P1058 |v.2, | v.11,298r |v.1,298¢
: am rgye . 2 193 | (689) (594)
Q0'i shri sprul sku/
Fourth Zhwa dmar pa, Chos grags ye shes
73 (1453-1524) P317 v.2, | v.11,298r |v.1,298r
’ zhwa dmar cod pan 'dzin pa bzhi pa chos kyi 194 | (689) (594)
grags pa/
v.2, | v.11,313r |v.1,313r
74 Abbots of Yang pa can N/A | 5y (719) (624)
First abbot, mKhan chen Shes rab dpal (b.
15th cent.) v.2, | v.11,313r |v.1,313r
741 yangs pa can gyi mkhan rabs dang po shes rab PAS72 1 924 (719) (624)
dpal ldan/
Second abbot, dGe "dun bzang po (b. 15th
749 cent.) P1062 |v.2, | v.11,313v |v.1,313v
o mkhan rabs gnyis pa slob dpon dge ‘dun bzang | 0 225 | (720) (625)
po/
743 Third abbot, Chos rje Khyam ka ba Not v.2, | v.11,313v |v.1,313v
- mkhan rabs gsum pa chos rje khyam ka ba/ found | 226 | (720) (625)
Fourth abbot, drung pa legs spyad dpal
744 bzang po Not v.2, | v.11,313v | v.1,313v
o mkhan rabs bzhi pa drung pa legs spyad dpal | found | 226 | (720) (625)
bzang po/
Fifth abbot, Chos rje Karma phun tshogs
7.4.5 mkhan rabs Inga pa (]'lzoq rje l\’mljm? hun ¢ Not V-2, | v 1L 313v v 1, 313v
- ‘ S mgay 57 F found | 226 | (720) (625)
tshogs/
Sixth abbot, Ba le pa Sangs rgyas dpal
74.6 bzang Not v.2, | v.11,314r | v.1,314r
o mkhan rabs drug pa ba le pa sangs rgyas dpal | found | 227 | (721) (626)
bzang/
747 Seventh abbot, Chos rje Do bo ri pa Not v.2, | v.11,314v |v.1,314v
o mkhan rabs bdun pa chos rje do bo ri pa/ found | 228 | (722) (627)
Eighth abbot, Chos rje karma tshul khrims
748 mkhan rabs brgyad pa chos rje karma tshul gﬁtnd ‘2]25%’ 2172121)’ Sldv 216'217,)314‘]
khrims/
Ninth abbot, Ma ni ba dKon mchog bsam
749 grub Not v.2, | v.11,314v | v.1,314v
- mkhan rabs dgu pa ma ni ba dkon mchog bsam | found | 228 1 (722) (627)
qrub/
Tenth abbot, dBon go shrT Karma chos
7410 rgyal Not |v.2, |v.11,315r |v.1,315¢
- mkhan rabs bcu pa dbon go shri karma chos found | 229 | (723) (628)
rqyal/
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brtse (b. 16th cent.) ? v.2, | v.11,315r |v.1,315r
7411 mkhan rabs beu gcig pa ba le rab "byams pa P709 1 229" | (723) (628)
karma mkhyen brtse/
Twelfth abbot, mKhan po Karma ’jigs med
7412 (b.17thcent)? P1035 |v.2, | v.11,315¢ |v.1,315r
o mkhan rabs bcu gnyis pa chos rgyal pho brang | 4 230 | (723) (628)
ba karma 'jigs med/
Thirteenth abbot, Karma Tshul khrims
7413 phyi ma . Not v.2, | v.11,315v |v.1,315v
o mkhan rabs bew gsum pa karma tshul khrims | found | 230 | (724) (629)
phyi ma/
Fourteenth abbot, Bla ma sTag tshang pa
7414 Ngag dbang bkra shis Not v.2, | v.11,315v | v.1,315v
o mkhan rabs bew bzhi pa bla ma stag tshang pa | found | 231 | (724) (629)
ngag dbang bkra shis/
Fifteenth abbot, Karma Nyi ma v.2, | v.11,316r |v.1,316r
7415 mkhan rabs beo Inga pa karma nyi mal P7097 1 231 (725) (630)
Sixteenth abbot, Karma Thos pa rgya
7416 mtsho Not v.2, | v.11,316r |v.1,316r
o mkhan rabs beu drug pa karma thos pa rgya found | 232 | (725) (630)
mtsho/
7417 Seventeenth abbot, Karma gNas brtan Not v.2, | v.11,316v | v.1,316v
o mkhan rabs beu bdun pa karma gnas brtan/ found | 232 | (726) (631)
Eighteenth abbot, Nya ri Bla ma Kun dga’
7418 bstan ’dzin rgyal mtshan 4 Not v.2, | v.11,316v |v.1,316v
o mkhan rabs beo brgyad pa nya ri bla ma kun found | 232 | (726) (631)
dga’ bstan 'dzin rqyal mtshan/
Nineteenth abbot, (Third) Karma phrin las
(1631-1700?) ? v.2, | v.11,316v | v.1,316v
7:4.19 mkhan rabs bcu dgu pa chos rje karma phrin F70% 1 233" | (726) (631)
las gsum pa/
Twentieth abbot, Go shri Karma bsTan
7.4.20 srung Not v.2, | v.11,317r | v.1,317r
o mkhan rabs nyi shu pa go shri karma bstan found | 234 | (727) (632)
srung/
7401 Twenty-first abbot, Karma Rab "byor Not v.2, | v.11,317r | v.1,317r
o mkhan rabs nyer gcig pa karma rab byor/ found | 234 | (727) (632)
7499 Twenty-second abbot, Karma bDe mchog Not v.2, | v.11,317r |v.1,317r
o mkhan rabs nyer gnyis pa karma bde mchog/ | found | 234 | (727) (632)
Twenty-third abbot, Ding ri ba Karma
7493 rNam grol mchog gi sde . . Not v.2, |v.11,317r |v.1,317r
o mkhan rabs nyer gsum pa ding ri ba karma found | 234 | (727) (632)
rnam grol mchog gi sde/
Twenty-fourth abbot, Go shri Karma Don
grub snying po (b. 1664) v.2, | v.11,317v | v.1,317v
7424 mkhan rabs nyer bzhi pa go shri karma don P99 235" | (728) (633)
grub snying po/
75 Zur mkhar mNyam nyid rdo rje (1439-1475) | .0 | v.2, | v.11,318r | v.1,318r
’ zur mkhar ba mnyam nyid rdo rje/ 237 | (729) (634)
Third Si tu, bKra shis dpal ‘byor (1498-1541) v.11,319r |v.1,319r
76 si tu bkra shis dpal "byor P3S74 1 v-2 | (731 (636)
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"Gos Lo tsa ba gZhon nu dpal (1392-1481) p31g | V-2 | v-1L,319r |v.1,319r

7.7
'gos lo tsa ba gzhon nu dpal/ 238 | (731) (636)

’ ' b 239 | (732) (637)
lo chen bsod nams rqya misho’i sde/

Skyabs rje rTogs ldan ‘Jam dpal rgya mtsho | Not v.2, | v.11,320r | v.1,320r

7.9 skyabs rje rtogs ldan ‘jam dpal rgya mtsho/ found | 240 | (733) (638)
First Tre ho, Chos kyi rgya mtsho (b. 15th P5152,

7.10 cent,, d. 1547) psLst | 3o | i 0 | e
tre ho chos kyi rgya mtsho/ 2489
Byams chen Chos rje sNa tshogs rang grol

711 (b. 15th cent.) P1042 |v.2, | v.11,322r |v.1,322r

. 0 245 737 642
byams chen chos rje sna tshogs rang grol/ (737) (642)

Bya ‘Jam dbyangs bKra shis rnam rgyal (b.

712 15th cent.) P1061 |v.2, | v.11,322v |v.1,322v

. . 4 246 738 643
bya ‘jam dbyangs bkra shis rnam rgyal/ (738) (643)
713 sKya se rTogs ldan (b. 15th cent.) P1035 |v.2, |v.11,322v |v.1,322v
: rje btsun skya se rtogs ldan/ 8 246 | (738) (643)

Ru pa bSam gtan rgya mtsho (b. 15th cent.) v.2, | v.11,323r |v.1,323r

. P5093
714 bsam gtan rgya mtsho/ 0 247 | (739) (644)
715 Grub chen Chu "phur ba Not v.2, | v.11,323r |v.1,323r
: grub chen chu 'phur ba/ found | 248 | (739) (644)
716 gZhag Bla ma Kun dga’ dpal ba Not v.2, | v.11,323v |v.1,323v
’ gzhag bla ma kun dga’ dpal ba/ found | 248 | (740) (645)

Zur mang Bya btang Blo gros rgya mtsho
7.17 (1479-1540) P5564
zur mang bya btang blo gros rgya mtsho/

v.2, | v.11,323v | v.1,323v
249 | (740) (645)

rGya ston Bya bral Nam mkha’ rgyal mtshan

718 (b."16th cent.) P1041 |v.2, | v.11,324r |v.1,324r

9 249 741 646
rqya ston bya bral nam mkha’ rqyal mtshan/ (741) (646)
719 gSi dkar Kun spang pa Not v.2, | v.11,324r |v.1,324r
' gsi dkar kun spang pa/ found | 249 | (741) (646)
790 Bla ma Grags rgyal ba Not v.2, | v.11,324r | v.1,324r
- bla ma grags rgyal ba/ found | 250 | (741) (646)

gSer mdog Pan chen Sakya mchog ldan

7.21 (1428-1507) pP3o6 | Vi |V 11,324r v L 324r

’ ) 250 | (741) (646)
pandi ta chen po shakya mchog ldan/
799 Mi nyag Rab "byams pa mGon po dpal Not v.2, | v.11,324v | v.1,324v
’ mi nyag rab ‘byams pa mgon po dpal/ found | 250 | (742) (647)

Ngo khro Rab 'byams pa dBang phyug dpal
7.23 (15th cent.)
ngo khro rab 'byams pa dbang phyug dpal/

P2GS1 |v.2, | v.11,325r |v.1,325r
083 252 | (743) (648)

sMyug la pan chen (1458-1515) v.2, | v.11,325r |v.1,325r

7.24 P1694

rje smyug la pan chen/ 252 | (743) (648)
Karma "phrin las Phyogs las rnam rgyal
725 (1456—15%9)124 Yos 8y P815 v.2, | v.11,325v | v.1,325v

253 | (744) (649)

rje karma phrin las phyogs las rnam rgyal/

124 For a translation of this section, see Rheingans 2021, 155-64.
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v. 1, 328r

7.26 1524) ps22 | 3| s
rje dwags ram pa chos rqyal bstan pa/
797 gSung rab mang thos (b. 16th cent.) P1042 |v.2, | v.11,328v |v.1,328v
’ chos rje gsung rab mang thos/ 5 260 | (750) (655)
798 rJe bKra shis “od zer Not v.2, | v.11,329r |v.1,329r
’ rje bkra shis ‘od zer/ found |261 | (751) (656)
sDe bdun Rab ‘byams pa dBang phyug rgyal
799 mtshan Not v.2, | v.11,329v | v.1,329v
’ sde bdun rab 'byams pa dbang phyug rgyal found | 262 | (752) (657)
mtshan/
730 Dus zhabs pa S_e'lkya dbang phyug p5306 | V-2 | v-11,329v | v.1,329v
dus zhabs pa shakya dbang phyug/ 262 | (752) (657)
731 Chos rje Do bo ri pa Not v.2, | v.11,330r | v.1,330r
: chos rje do bo ri pa/ found | 263 | (753) (658)
First dPa’ bo, Chos dbang lhun grub
7.32 (1440~1455-1503) ps1g | ¥:2 | v 11,3300 v 1, 330r
S 263 | (753) (658)
rje dpa’ bo chos dbang lhun grub/
. i]fulél khrod ras chen ‘Jam dbyangs lhun Not w2 | v.11,337v | v.1, 3370
. grub y found | 280 | (768) (673)
rje ri khrod ras chen ‘jam dbyangs lhun qrub/
734 Bla ma dPon yig pa IHun grub rgya mtsho Not v.2, | v.11,337v | v.1,337v
’ bla ma dpon yig pa lhun grub rgya mtsho/ found | 281 | (768) (673)
735 sGrub chen Sz’lkya dhwa dza Not v.2, | v.11,337v | v.1,337v
’ sgrub chen shakya dhwa dza/ found | 281 | (768) (673)
asg angs rgyas >10s (b. 15
236 ?;Eth)lz grub Sangs rgyas blo gros (b. 15th psgoy | V-2 | v.11,338v | v.1,338¢
: o 281 | (769) (674)
rje sangs blo ba/
737 sGrub chen rGya gshongs pa Not v | v-11,338v | v.1,338v
: sgrub chen rgya gshongs pa/ found | % | (769) (674)
738 Bla ma sMon bzang ba Not v.2, | v.11,338v | v.1,338v
: bla ma smon bzang ba/ found | 282 | (769) (674)
739 sGrub chen Chos dpal/ Not v.2, | v.11,338v | v.1,338v
’ sgrub chen chos dpal/ found | 282 | (769) (674)
7.40 sGrub chen Blo she pa Not v.2, | v.11,338v | v.1,338v
: sgrub chen blo she paf found | 282 | (769) (674)
741 dGe slong Thabs ldan don ldan Not v.2 |V 11,339r | v.1,339r
’ dge slong thabs ldan don ldan/ found | % | (770) (675)
742 mKhan chen Szikya bzang po Not v.2, | v.11,339r |v.1,339r
' mkhan chen shaka bzang po/ found | 283 | (770) (675)
743 Bla ma Cham dgon pa Grags pa dpal ldan Not v.2, | v.11,339v | v.1,339v
’ bla ma cham dgon pa grags pa dpal ldan/ found | 284 | (771) (676)
» brtlk). Khang pa bSod nams rgya mtsho (16th P2GS1 | v.2, | v.11,339v | v.1,339v
. cent. 122|284 | (771) (676)

‘grus khang pa bsod nams rqya mtsho/
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Zur mkhar ba Blo gros rgyal po (b. 1509) ? v.2, | v.11,339v | v.1,339v

7:45 khres khang pa don grub rnam rgyal/ P357° 1 284 (771) (676)
746 bSam gtan gling pa Not v.2, | v.11,339v | v.1,339v
bsam gtan gling pa/ found | 284 | (771) (676)
First Sangs rgyas mnyan pa, bKra shis dpal
747 "byor (1445~1457-1510~1525) Plo12 | V-2 | v-11,339v |v.1,339v
’ sangs rgyas mnyan pa grub thob bkra shis dpal 287 | (771-776) | (676-681)
‘byor/
Zhwa lu Lo tsa ba Chos skyong bzang po 5
748 (1441-1527) P856 | 52 | v.12,1v(2) | v.2,1v (2)
zha lu lo chen chos skyong bzang po/
Eighth Karma pa, Mi bskyod rdo rje (1507-
1554) v.2,
8 karma pa sku phreng brgyad pa mi bskyod rdo P385 | 99" | v-12,3r(3) | v.2,3r (5)
rje/
o1 ]jlﬁf of disciples of Karma pa Mi bskyod rdo NJa | v2 e v
: fje 356 | (55) (54)

karma pa mi bskyod rdo rje’i bu slob tshogs/

Second dPa’ bo, gTsug lag ‘phreng ba (1504
8.2 1566)125 P319
rje dpa’ bo gtsug lag phreng ba/

v.2, | v.12,28r | v.2,28r
357 | (55) (55)

Fifth Si tu, Chos kyi rgyal mtshan
(1560~1586-1632~1657) pasys | V-2 | v-12,32r v.2,32r
si tu dpal mi 'khrugs chos kyi ‘od zer ram chos 366 | (63) (63)

kyi go cha/

8.3

Third mTshur phu rGyal tshab, Grags pa
8.4 dpal 'byor (1519-1549) Plaal | Y2 (V6~31)2' 32r (V632) 3o
go shri grags pa dpal "byor/

dPal khang Lo tsa ba Ngag dbang chos kyi
rgya mtsho (b. 15th-16th cent.)

alias Second Karma ’phrin las, Phyogs las v.2, | v.12,33r v.2,33r

8.5 rnam rgyal'? PI457 | 368 (65) (65)
dpal khang lo tsa ba ngag dbang chos kyi rgyal
po’am karma phrin las/
8.6 Nam mkha’ bkra shis (b. 16th cent.) P1041 | v.2, | v.12,33r v.2,33r
. sprul sku nam mkha’ bkra shis/ 8 369 | (65) (65)
8.7 sGo smyon Karma srid bral (b. 16th cent.) P1042 | v.2, | v.12,33r v.2,33r
’ dwags po sgo pa zhal ngo karma srid bral/ 1 369 | (65) (65)
Fifth Zhwa dmar pa, dKon mchog yan lag
38 (1525-1583) Plage | V-2 | v-12,33r | v.2,33r
’ zhwa dmar sku phreng Inga pa dkon mchog 373 | (65) (65)
yan lag/
Fourth mTshur phu rGyal tshab, Grags pa
8.9 don grub (1550-1617) psesa | Vi |V 1271r | v. 2 7lr
I 455 | (141) (141)
go shri grags pa don grub/
N . .2, .12,73 .2,73
9 Ninth Karma pa, dBang phyug rdo rje (1556— | P889 21163 21146) v 21146) v

125 For a summary of his life based on this section (among other sources), see Bjerre-
gaard and Dell 2022.

126 For a clarification of this person in the context of other Karma ’phrin las’, see
Rheingans 2021, 21-29.
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Third dPa’ bo, Tsug lag rgya mtsho

v.12,121v

v.2, 121v

9.1 (1567~/1568—1630~1633) P1385 | 509" | (242 (043)
rje dpa’ bo gtsug lag rgya mtsho/
Fifth Si tu, Chos kyi rgyal mtshan
9.2 (1560~1586-1632~1657) P3575 | Y2 | A 1270 | V-2 127
. . 581 | (253) (253)
si tu chos kyi rgyal mtshan/
Sixth Zhwa dmar pa, Chos kyi dbang
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127 In the table of contents for this section, SX2 states: “Largely a transcription of the
text of Rgyal ba’i dbang po dbang phyug rdo rje’i rnam par thar pa phan bde’i gter chen
by Rgyal-tshab IV Grags-pa-don-grub.”

128 In the table of contents for this section, SX2 states: “Transcription of a verse hagi-
ography written by Zhwa-dmar VII Ye-shes-snying-po.”
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Sa tham 1Ha btsun Karma rin chen (b. 17th
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karma pa sku phreng bcu gnyis pa byang chub rdo 143 | (443) (443)
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v.3, | v.12,339v | v.2,339v
409 | (678) (678)

Tenth Zhwa dmar pa, Chos grub rgya mtsho
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Table 7: Outline of the main text (Si tu and 'Be lo)
Bibliography
Editions of the Kam tshang bka’ brgyud gser 'phreng

Chos kyi ‘byung gnas, Si tu (1699/1700-1774), and Tshe dbang kun
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129 In the table of contents for this section, SX2 states: “Transcription of a laudatory
verse work by Zhwa-dmar VIII Dpal-chen Chos-kyi-don-grub.”
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“A Female Body is Fortunate”
Comparing Kun tu bzang mo’s and gTsang smyon
Heruka’s Songs*

Stefan Larsson
(Gavle University)

1. Introduction

yogi gTsang smyon Heruka (1452-1507) sang to his female

partner and disciple Kun tu bzang mo (1464-1549) as a point
of departure, this essay will offer a preliminary analysis and compari-
son of their respective songs.!

Kun tu bzang mo’s songs are included in a 72-folio manuscript bi-
ography (rnam thar) which was compiled by her disciple mKhyen rab
dbang phyug in 1551, two years after her passing.? The title of the work
is The Treasury of Profound Meaning, which is Meaningful to Behold: The
Liberation Account of Kun tu bzang mo, the Great Mother of All the Victori-
ous Ones of the Three Times without Exception (dus gsum rgyal ba ma lus
pa bskyed pa'i yum chen kun tu bzang mo’i rnam par thar pa zab don gter
mdzod mthong ba don ldan, henceforth The Life of Kun tu bzang mo). The
biography is framed around twenty-six terse, four-line verses of hom-
age to Kun tu bzang mo, each line containing nine syllables. These eu-
logies summarize her life chronologically and are followed by ac-
counts in prose which detail the contents of the verses. Inserted be-
tween the fourteenth and fifteenth verses of homage are twenty-five
songs attributed to Kun tu bzang mo. The songs are surrounded by
narrative frames in prose, which provide context to the songs. The

@ aking three short religious poems/songs (mgur) that the crazy

*

The research presented in this essay has been carried out thanks to a grant from
Riksbankens jubileumsfond, grant number P19-0419:1. I presented a shorter ver-
sion of it at the 16™ Seminar of the International Association for Tibetan Studies in
Prague in July 2022. Many thanks to Lama Tsultrim Rinpoche and Johanna Jorgen-
sen for assisting me when translating the songs analyzed in the essay.

For more on this type of songs, see, for example, Larsson & Quintman 2015; Lars-
son 2021. For a famous compilation of songs of the bka’ brgyud tradition in English
translation, see Nalanda Translation Committee 1989.

For information about Kun tu bzang mo, see Diemberger 2016, 286-293; Larsson
2016, 322-326; Sernesi 2021, 139-144. Thanks are due to Hildegard Diemberger
who kindly informed me about the existence of this unique text and provided me
with a digital copy of the text when I visited Cambridge in 2013.

Larsson, Stefan, ““A Female Body is fortunate’: Comparing Kun tu bzang mo’s Songs with the
Songs of gTsang smyon Heruka,” Revue d’Etudes Tibétaines, no. 66, Avril 2023, pp. 68-93.
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songs constitute a major part of the biography, and — as Kurtis
Schaeffer aptly pointed out in his presentation of Kun tu bzang mo’s
biography and its relation to places at the IATS seminar in Bergen in
2016 — this part of the biography changes character and resembles a
song collection — a mgur ‘bum — more than a biography.?

gTsang smyon’s songs were issued as a separate 28-folio collection
in 1508, the year after his passing. The name of the collection is The
Collected Songs of the Venerable Heruka from gTsang: The Wish-Fulfilling
Jewel Showing the Path of The All-Knowing One (rje btsun gtsang pa he ru
ka'i mgur "bum rin po che dbang gi rgyal po thams cad mkhyen pa'i lam ston,
henceforth The Collected Songs of gTsang pa Heruka).* The song collec-
tion was compiled and printed by Kun tu bzang mo, rGod tshang ras
pa (1482-1559) and some other close disciples of the crazy yogi, along
with his biography and two other short texts.> gTsang smyon’s songs
are also included in two of the three extant gTsang smyon-biographies
that his disciples put together after his passing: rGod tshang ras pa’s
The Heart of the Sun (Nyi ma’i snying po), which was compiled and
printed at the request of Kun tu bzang mo and other disciples of
gTsang smyon;® and 1Ha btsun Rin chen rnam rgyal’s (1473-1557) The
Life of gTsang pa smyon pa (§Tsang pa smyon pa’i rnam thar).” tGod tshang
ras pa includes all the songs in his gTsang smyon biography, and apart
from his odd spellings, he renders the songs like the song collection
does, and in a similar order. IHa btsun, on the other hand, leaves out
several songs, sometimes provides verses that are not found in the
other texts, and divides one song into two separate songs.® It is notable

3

“The Places of Kun tu bzang mo (1464-1549),” paper presented at the 14 Seminar

of the International Association for Tibetan Studies in Bergen, June 2016.

For a translation of gTsang smyon’s song collection into Swedish, see Larsson 2018.

For a presentation of gTsang smyon’s songs focusing on his songs with parting

instructions ('gro chos kyi mgur), see Larsson 2021.

5> For more on these texts, see Ehrhard 2010, 154-158; Schuh 1981, 126-127; Sernesi
2011, 185-191; Sernesi 2021, 133-139; Larsson 2012, 42-47; Larsson 2016, 311-331;
Larsson & Quintman 2015, 91-94.

®  The Heart of the Sun was compiled and printed in 1512 (or perhaps 1524). See bibli-

ography for full title and publication details. It is mentioned in The Heart of the Sun

(p. 284) that Kun tu bzang mo and dBang phyug rgyal mtshan asked rGod tshang

ras pa to write the biography. For more on this text, see Larsson 2012, 47-49;

Sernesi 2021, 144, 194-197; Smith 1969, 5-16; Smith 2001, 62-70.

The Life of gTsang pa smyon pa was compiled and printed 1543. See bibliography for

full title and publication details. For more on the different gTsang smyon biog-

raphies, see DiValerio 2015b; Larsson 2012, 40-51; Sernesi 2021, 35-42.

For example, the three songs to Kun tu bzang mo that are presented below are not

included in IHa btsun’s gTsang smyon biography. In the song to rDo rje snying po

(The Life of gTsang pa smyon pa, 66, cf. The Collected Songs of gTsang pa Heruka, 10a—

10b; The Heart of the Sun, 94), he inserts the phrase: bar du gnas med rkyen Qyis stong

gin gda’, a phrase that fits nicely into the song but is missing in the other versions.

4
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that IHa btsun was not involved in printing the song collection, so it is
not surprising that his versions of the songs differ. The differences in-
dicate that IHa btsun had access to other versions of the same songs or
that he changed the songs to fit better into his version of the biography.

When comparing the twenty-five songs found in Kun tu bzang
mo’s biography with the more than twenty-seven songs’ in gTsang
smyon’s song collection, one notices many similarities, both regarding
style and content. There are also some differences between their re-
spective songs, and the present essay will investigate these similarities
and differences. Moreover, it will explore whether the open environ-
ment of Kun tu bzang mo and gTsang smyon Heruka’s yogic commu-
nity allowed more leeway than other Buddhist groups at the time for
female Buddhist practitioners.

Before comparing their songs and discussing these questions, let us
have alook at the three songs that gTsang smyon sang to Kun tu bzang
mo.

2. gTsang smyon’s Songs to Kun tu bzang mo

Kun tu bzang mo met gTsang smyon for the first time when he was
compiling the life story and song collection of Mi la ras pa (ca. 1040-
1123). The meeting occurred at a place called Na zlum Shel phug in
southern La stod when Kun tu bzang mo was in her mid-twenties and
gTsang smyon in his late thirties.!” rGod tshang ras pa mentions that
gTsang smyon was accompanied by a large following, and he specifi-
cally mentions that about one hundred female Buddhist practitioners
were present at the time of their initial meeting, thus indicating that
gTsang smyon had many female followers. One of these female
dharma practitioners had a dream the night before Kun tu bzang mo’s
arrival. She dreamt of a woman adorned with bone ornaments and
dressed in silk clothes, who guided many people and brought along
many precious offerings. gTsang smyon interpreted the dream as

The second song in gTsang smyon’s song collection, a song with instructions to his
heart-son Rin chen dpal bzang po (The Collected Songs of gTsang pa Heruka, 2a; cf.
The Heart of the Sun, 58-59), is divided into two separate songs with different nar-
rative frames in IHa btsun’s biography of gTsang smyon. The first song is rendered
on page 50.5-50.7 in The Life of gTsang pa smyon pa, and the second on page 51.1-
51.4.

The collection includes more than thirty songs, but the number provided in the
collection’s colophon is twenty-seven, twenty-one plus six major songs (mgur
chen). The reason for the discrepancy is that some of the songs in the collection are
attributed to other people, and some related songs are counted as one.

Their meeting is depicted in The Collected Songs of gTsang pa Heruka, 21a; The Heart
of the Sun, 137-140; The Life of Kun tu bzang mo, 16b—19b. For more information
about Na zlum Shel phug, see Dawa 2016, 206-209.

10
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follows: “The woman [in your dream] has the marks of a dakini and
the power to spread the essential doctrine. [A woman] that none of
you will be able to match will come.”"!

Kun tu bzang mo immediately became a close and devoted disciple
of gTsang smyon, and eventually also his consort.’? In one of the
above-mentioned twenty-six verses of praise to Kun tu bzang mo’s life,
mKhyen rab dbang phyug summarizes their meeting in the following
way:

When [you] met the face, and heard the voice of the King of
Blood Drinkers (gTsang smyon),

the clouds of [your] ordinary delusions dissolved into space,
and the sun of mahamudra realization naturally dawned.

[I] bow down to you who awoke [your] good karmic propensi-
ties!"

When the printing blocks of Mi la ras pa’s life story and song collection
were completed, the blocks were brought to Grod phug in gNya’ nang,
a place associated with Mi la ras pa.!* gTsang smyon continued his
travels and went on to Glo bo smon thang (Mustang),'® while Kun tu
bzang mo stayed in retreat in La phyi, an important hermitage not far
from gNya’ nang. When gTsang smyon returned, he did a three-year
retreat in La phyi. During that time Kun tu bzang mo requested in-
structions about how to practice meditation.!®

Her first question concerned how to generate awareness. gTsang
smyon replied with the following song:

If [you] want to bring forth awareness,
remember that the time of death is uncertain.

"' The Heart of the Sun, 141: bud med mkha’ 'gro ma’i mtshan dang ldan pa snying po’i bstan
pa dpel (spel) nus pa khyed tshos ‘gran du med pa cig yong ba yin gsungs/. Cf. The Life of
Kun tu bzang mo, 17a; Larsson 2016, 325.

This is stated, for example, in one of the verses of homage to Kun tu bzang mo:
“For the sake of making the life story and songs of Mi la and so forth, as well as
the teachings of the aural transmission, disseminate, flourish, and expand, you be-
came the consort (yum du bzhes/gzhes) of the great man of gTsang (gTsang smyon).”
The Life of Kun tu bzang mo, 22a-22b: khyad rang mi la’i rnam mgur sogs//snyan rgyud
bstan pa dar rgyas spel ba'i phyir//gtsang chen yum du gzhes (bzhes).

The Life of Kun tu bzang mo, 17b: khrag "thung rgyal po’i zhal ‘jal (mjal) gsung thos
tshe/[tha mal 'khrul pa’i sprin tshogs dbyings su dengs/[/phyag chen rtogs pa’i nyi ma
ngang gis shar//bzang po’i las "phro sad pa de la 'dud]].

Spelled Brod phug in The Life of Kun tu bzang mo, 19b. A printing house was built
in Grod phug for the purpose of storing blocks and printing texts belonging to the
“school of gTsang smyon Heruka.” Kun tu bzang mo later renovated this printing
house (The Life of Kun tu bzang mo, 43a; Sernesi 2021, 145-146).

> Spelled Blo’o smon thang in The Life of Kun tu bzang mo, 19b.

16 Cf. The Collected Songs of gTsang pa Heruka, 21a; The Life of Kun tu bzang mo, 19b.
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13

14



72

In

Revue d’Etudes Tibétaines

If [you] remember the unavoidability of death,
diligence comes naturally.

If [you] are carried away by inattentiveness and laziness,
even the yellow robes become unwholesome.

If you create [your] own suffering,

[you] are instantly swept away into a fire.

If [you] want permanent happiness and well-being,

accomplish the two-fold benefit in this very life.

Recognize that to be deceived by the concerns of this life is the
enemy!

This is your father’s heart-advice, always keep it in mind!
Keep it in mind at all times in this way, Sangmo!

Evam!"
response Kun tu bzang mo asked him:'®

Although the generation phase should be like a rainbow,

[I] experience it as something concrete and substantial.
Although meditation during the completion phase should be
like the sky,

[I] experience grasping and fixation on concreteness.

Please give [me] instructions that help [me] counteract this.

In response the lord (gTsang smyon) sang:"’

17

18

19

The Collected Songs of gTsang pa Heruka, 21a—21b: dran pa'i Icag (G: lcags) 'debs (K:
gsal "debs) dgos na nam "chi nges med bsgoms (G: sgoms)/[nges par "chi ba dran na brtson
‘grus zhar (G: zhor) la yong/frnam g.yeng le los khyer na ser gzugs rang la sdig (G:
bsdig)//rang sdug rang gis shom (G: bsham) na da lta me nang ‘phyongs (mchongs; K:
"phyogs)//rtag tu bde skyid 'dod na (G: /) don gnyis tshe 'dir bsgrubs//tshe 'di'i bya bas slu
bas dgra ru shes par gyis/la pha'i snying gtam yin no rgyun tu sems la zhog (K:
chongs)//bzang mo’i sems la rtag tu de ltar zhog/le bam//. Cf. The Heart of the Sun, 159-
160; The Life of Kun tu bzang mo, 19b. When rendering variant spellings in the Ti-
betan sources in the notes, “G” indicates rGod tshang ras pa’s biography of gTsang
smyon and “L” indicates IHa btsun’s (i.e. The Heart of the Sun and The Life of gTsang
pa smyon pa). “K” indicates The Life of Kun tu bzang mo. Corrections are inserted
within parentheses.

According to The Life of Kun tu bzang mo, she sent the questions in a letter (The Life
of Kun tu bzang mo, 19b).

The Collected Songs of gTsang pa Heruka, 21b: bskyed rim 'ja’ tshon Ita bur bsgoms lags
kyang [/phung po sdos (G: sdod) beas (gdos beas) geig (K: shig) ka yong gin (G: zhing) gda’
(G: brda’)/[rdzogs rims nam mkha’ lta bur (G: Ita bu) bsgoms lags kyang [/dngos "dzin a
"thas gcig (K: shig) ka yong gin (G: zhing) gda’ (G: brda’)/’di la phan pa’i gdams ngag zhu
zhus pa'i lan duf rje’i zhal nas/. Cf. The Heart of the Sun, 160; The Life of Kun tu bzang
mo, 19b—20a.
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Namo guru!

In response to a question from a girl (bu mo), I would like to say
the following:

The meditation deity is like a rainbow,
but if [you] do not understand that the meditator is the deity,
how could anything other than the concrete arise?

Appearances are empty form from the very beginning.

If you want them to arise as the pristine deity,

immediately crush the dualistic separation between appearances
and emptiness!

Then the deity will reveal its real face,

and when you see its real face,

there is nothing to meditate upon.

Moreover, by meditating on emptiness as being separate from
appearances [and from] the illusory body of the deity,

the perfection stage, which is like the sky, is mistaken.
Regardless of what types of appearances arise due to circum-
stances, stop rejecting and accepting,

and see your own face!

Let meditation and meditator,
as well as rejection and acceptance, merge together,
and do not intellectualize!

It is also not about not meditating.

Like the bliss of youth,

it is something that cannot be grasped by words.

Let the generation phase and the perfection phase be one.

Do not forget this, always keep it in mind!

Evam!®

The Collected Songs of gTsang pa Heruka, 21b: na mo gu ru//bu mo’i zhus lan 'di skad
lo/['ja’ tshon Ita bu'i lha sgoms (G: bsgoms) yang (K: kyang)//sgom (K: bsgom) mkhan 1ha
ru ma shes naf/sdos beas (gdos beas) dag las ga la "byung//snang ba ye nas stong gzugs de
(G: te)lldag pa’i Tha skur (G, K: Tha ru) 'char dgos na/lda ni snang stong gnyis 'dzin
shig//de nas ha (G: Thas) sku'i rang zhal ston/[rang zhal mthong na (G, K: nas) sgom don
bral/[nam mkha’ lta bu'i rdzogs rim (G: rims) yang (K: kyang)//snang ba sgyu (G: rgyu)
ma'i Tha sku las//gud du stong pa bsgoms pas gol/[rkyen gyis snang ba ci byung yang//dgag
sgrub spongs la rang zhal Itos/[sgom dang sgom mkhan dgag sgrub rnams//gcig tu dril (G:
sgril) la blo yis thong//mi sgom pa yang ma yin na (G, K: te) [/tshig gis reg par mi nus pa'i
(K: pas) [[gzhon nu'i bde ba Ita bu yif/bskyed (G, K: skyed) rdzogs gcig tu mngon du byed
(K: gcig tu byed pa 'di)//ma rjed yid la rgyun tu chongs (G: ‘chongs) /e bam//. Cf. The
Heart of the Sun, 160; The Life of Kun tu bzang mo 20a.
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Kun tu bzang mo then asked gTsang smyon about cause and effect and
about how to practice. In response gTsang smyon gave her the follow-
ing instruction:

[I] bow down to the venerable lamas!

The authentic condition of mind

is free from constructed limitations in its [very] origination.
The various manifestations of the subject-object dichotomy
appear, but they are empty by nature.

When [you] practice meditation,

remain undistracted in a state of non-activity.

When [you] apply [your practice] in post-meditation,

it is important to recognize that appearances are empty.

Although karma and result are empty by nature,

do not be deceived by the relative aspect of karma and result.
At all times and on all occasions, it is very important to abandon
unwholesome actions and to carry out wholesome actions.

It would be excellent if you were to practice like this.
Let this clarify how to practice!

Evam!*

These three songs exemplify the contents and structure of gTsang
smyon’s songs and also shed some light on the way in which he in-
structed his female partner and disciple. Let us now turn our attention
to her songs.

3. Kun tu bzang mo’s Songs
The Life of Kun tu bzang mo describes how she received, understood,

practiced, and eventually mastered gTsang smyon’s teachings. It is
also said that gTsang smyon appointed her as his successor:

2 The Collected Songs of gTsang pa Heruka, 21b-22a: rje bla ma rnams la phyag "tshal
lo//gnyug ma sems kyi rang bzhin (G, K: gnas lugs) 'dif/gdod nas spros pa't mtha’ dang
bral//gzung 'dzin sna tshogs snang ba 'dif[snang zhing rang (K: rang rang) gi ngo bo
stong//mnyam bzhag (G, K: gzhag) nyams su len pa naf/spros med (G, K: byar med) ngang
la yengs med gces (G, K: ces)/[rjes thob lam du 'khyer ba na//snang stong dran pas "dzin
pa gees (G: ces; K: bees)/[las "bras ngo bo stong mod kyang [[kun rdzob las "bras slu ba (G:
klu ba, K: bslu ba) med//dus dang rnam pa thams cad du//sdig spong dge ba sgrub pa gces
(G: ces; K: bees)//'di rnams nyams su blangs na legs//'di la sgom pa'i gsal 'debs (G: bsal
"debs) gyis//e bam//. Cf. The Heart of the Sun, 160~161; The Life of Kun tu bzang mo, 20a—
20b.
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“I am Mi la ras pa and you, lady, are called Kun tu bzang mo.
[...] Since you will be appointed as regent of the father, your for-
titude in benefiting the ordinary and extraordinary teachings
and the beings must not be small!” In this way, the empire of the
dharma of the Lord Heruka was excellently entrusted [to Kun tu
bzang mo]. [She] was consecrated as regent, enthroned, graced,
and honored.”

Having received the position of gTsang smyon’s regent and heir, Kun
tu bzang mo became a master in her own right. She attracted her own
disciples and began expressing her insight through her own songs of
realization. This new chapter in her life is marked in her biography
with the following verses of homage:

For the sake of benefiting all the beings and the teachings,

[you] turned the wheel of the profound and vast dharma,
placing the superior as well as the inferior beings to be tamed in
the glory of prosperity and bliss.

[I] bow down to you who spread the enlightened activities at the
end of existence!”

The first song of Kun tu bzang mo is described in her biography as
having been composed around the time of gTsang smyon’s passing.
While she was staying in a place called rGyab ri, the profound mean-
ing of the many instructions she had received from gTsang smyon
dawned upon her, and she began expressing her realization through
songs.?* Having bestowed empowerments and instructions to her dis-
ciples, she sang the following song with mahamudra instructions:

Namo Guru Dewa Dakini Ye!

Within the state of uncontaminated bliss,

by means of [your] enlightened activities of limitless compas-
sion,

[you] dispel the darkness of ignorance.

[I] bow down at your feet, dearest lama!

22

The Life of Kun tu bzang mo, 22b: nga mi la ras pas/ nya ma khyod la/ ming kun tu bzang
mo gyis gsung [ [...]/ a pa’i rgyal tshab tu bkos yod pas spyi dgos (sgos) kyi bstan pa dang
| "gro phan la snying stobs ma chung zhig/ ces rje he ru ka'i chos kyi rgyal srid legs par
btad de/ rgyal tshab tu dbang bskur zhing mnga’ gsol/ dbugs dbyung dang gzengs bstod
mdzad pa yin noj.

The Life of Kun tu bzang mo, 27a: bstan dang ‘gro la rnam kun phan slad du//zab dang
rgya che’i chos 'khor bskor nas kyang//mchog dman gdul bya phan bde’i dpal la bkod//phrin
las srid mthar spel ba de la 'dud]].

2 The Life of Kun tu bzang mo, 27a

23
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The realization of mahamudra is highly reputed.

It depends upon the inseparability of appearance and empti-
ness.

I cannot see where the meditator has gone.

Although obtaining a human body with freedoms

and opportunities is of value,

a human body without dharma is of little use.

Therefore, all [you] fortunate children (bu skal Idan),

search for the holy sublime dharma!

The mind of the Buddha is highly reputed.

It depends upon the ordinary mind.

I cannot see where the longing has gone.

Although relying upon an authentic lama is of value,
a human body without dharma is of little use.
Therefore, all [you] fortunate children,

search for the holy sublime dharma!

The steadfast land of the innate nature is highly reputed.
It depends upon uncontaminated bliss.

I cannot see where the suffering has gone.

Although the vastness of the land of birth is of value,

a human body without dharma is of little use.

Therefore, all [you] fortunate children,

search for the holy sublime dharma!

Benefiting self and others is highly reputed.

It depends upon emptiness and compassion.

I cannot see where the lesser vehicle has gone.
Although letting go of worldly activities is of value,
a human body without dharma is of little use.
Therefore, all [you] fortunate children,

search for the holy sublime dharma!

The fruition of the three enlightened bodies is highly reputed.
It depends upon the ordinary body, speech, and mind.

I cannot see where all hopes and fears have gone.

Although carrying out the sublime dharma is of value,

a human body without dharma is of little use.

Therefore, all [you] fortunate children,

search for the holy sublime dharma!®

The Life of Kun tu bzang mo, 27b—28a: na mo gu ru de wa da ki ni ye//zag med bde chen
pa’i ngang nyid nas//tshad med thugs rje’i phrin las kyis//ma rig mun pa sel mdzad
paf/dran chog (mchog?) bla ma’i zhabs la "dud/[phyag chen Qyi rtogs pa sgra bo che/[snang
stong dbyer med kyi stengs na ‘dug/[bsgom mkhan (sgom mkhan) gar song ngas ma
mthong//dal "byor Qi mi lus thob rin chog//lar chos med kyi mi lus don re chung//bu bskal
Idan (skal ldan) kun dam pa’i Iha chos mtshal (‘tshol)//sangs rgyas kyi dgongs pa sgra bo
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Having heard the song, “the disciples became very devoted and filled
with faith.”2

During this time, Kun tu bzang mo heard that gTsang smyon had
passed away.” She was devastated and greatly saddened: “it was like
her heart had been torn out, and she could not sleep the whole night.”
The following day, gTsang smyon appeared to her in a vision and com-
forted her: “You should not be sad. Rejoice! The love of your father
will never leave you. Uphold and benefit the teachings and the beings
in whatever ways you can!” As soon as he had said this he disappeared
like a rainbow.” After the vision, Kun tu bzang mo’s meditation prac-
tice progressed, and her spiritual development was augmented tre-
mendously.® She participated in gTsang smyon’s elaborate funerary
ceremonies in various places and was actively involved in printing his
biography and song collection.?

Kun tu bzang mo was now one of the main heirs of gTsang smyon,
authorized to continue his activities and uphold his lineage.?* She
spent the rest of her long life practicing and propagating his teachings,
instructing disciples, bestowing empowerments, inaugurating retreat
centers, expressing her insight through songs, and doing other such
things.

Before comparing Kun tu bzang mo’s songs with those of gTsang
smyon and drawing some conclusions about them, I will provide yet

chef[tha mal gyi shes pa’i steng na "dug/[yid smon gar song ngas ma mthong/[mtshan ldan
bla ma rten rin chog//lar chos med kyi mi lus don re chung//bu bskal ldan (skal Idan) kun
dam pa’i Iha chos mishal (‘tshol)/|g.nyug ma’i (snyug ma’t) brtan yul sgra bo che/[zag med
bde chen gyi steng na 'dug//sdug bsngal gar song ngas ma mthong//skyes pa’i pha yul
yangs rin chog//lar chos med kyi mi lus don re chung//bu bskal Idan (skal Idan) kun dam
pa’i Iha chos mtshal ("tshol)/[rang gzhan gyi don gnyis sgra bo che//stong nyid snying rje’i
steng na 'dug//theg dman gar song ngas ma mthong//’jig rten bya ba btang rin chog//lar
chos med kyi mi lus don re chung//bu bskal ldan (skal Idan) kun dam pa’i lha chos mtshal
("tshol)/[sku gsum gyi ‘bras bu sgra bo che/[lus ngag yid gsum gyi steng na ‘dug//re dogs
kun gar song ngas ma mthong//dam pa’i Iha chos byas rin chog/lar chos med kyi mi lus don
re chung//bu bskal Idan (skal Idan) kun dam pa’i Tha chos "tshal ("tshol)//.
The Life of Kun tu bzang mo, 28a: bu slob rnams shin du dad cing mos par gyur tof].
gTsang smyon passed away in Ras chung phug, a hermitage associated with Mi la
ras pa’s illustrious disciple Ras chung pa. Ras chung phug is situated three kilo-
meters south of the famous Khra ‘brug temple in the Yar lung valley, far from the
Chu bar area where Kun tu bzang mo resided at the time. gTsang smyon’s passing
is described in Larsson 2012, 184-188; Schaeffer 2007, 218-221.
The Life of Kun tu bzang mo, 28a: thugs thon ‘gro ba lta bu’i mtshan gang mnal ma byung.
The Life of Kun tu bzang mo, 28a: skyid pa skyid pa khyed rang sems sdug po ma byed| a
pas rtse bas nam yang mi ‘dor ro/ bstan 'gro la phan gang thogs gyis shig/ go pe gsung de
ma thag “ja’ ltar yal song/.
30 The Life of Kun tu bzang mo, 28a.
31 The Life of Kun tu bzang mo, 28b.
2 It is important to bear in mind that Kun tu bzang mo was not the only heir of
gTsang smyon.
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another of her songs in full.

Kun tu bzang mo sang this song many years after gTsang smyon’s
passing,® while staying in Brag stod monastery for the winter. At that
time, the nun Chos kyi dpal mo requested clarifying instructions about
practice. In response, Kun tu bzang mo sang this song;:

Guru Namo!

[I] bow down at [your] feet, King of Blood Drinkers (Tsangnyon),
compassionate dharma king,
who cares for every being!

Female meditator (bsgom ma) Chos kyi dpal mo,
[you] said that [you] needed instruction to clarify [your] practice.

In general,

the preliminaries that are needed for the holy dharma are:
freedoms and endowments, so hard to obtain;

impermanence, the remembrance of death;

trust in the teachings on cause and result;

keeping the shortcomings of cyclic existence in mind, and so
forth.

[However], without an understanding of the view, meditation,
conduct, and fruition,

[you] remain separated from the view and meditation of the ul-
timate meaning.

[When] the view of non-view arises,
look at the expanse of the sky, [that is] the view.
The view is devoid of center and peripheries.

Meditation is like the course of a river.
In a state of non-meditation,
meditation is uninterrupted and undistracted.

Conduct is without aim.
Like the conduct of a little child or a madman,
it is effortless and natural.

Fruition is a state without hope and fear.
Obtaining stability in this [state] is the fruition.

How wonderful it is [when] the view, meditation, conduct, and

% Very few dates are provided in Kun tu bzang mo’s biography, but the life story

and the songs are rendered chronologically. This song is the fifteenth of the
twenty-five songs included in the biography.
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fruition are spontaneously completed, regardless of what arises!
The summit of meditation is without any fixation whatsoever.
Remain within a state which is free from aims!

When this happens, it is perfect awakening.

Nevertheless, if [you] experience dullness and agitation:

At the time of dullness, rise like an elephant ascending from
mud!

At the time of agitation, descend, like a small bird descending
into a valley!

Remain in the expanse of the non-dual sky!

This completes the preliminaries and the main practice.
Afterwards, perform vast aspirations!

[Your] female body is fortunate.

In order to progress in your meditation, prolong [your] medita-
tion!

May you obtain the auspiciousness of stability!

Evam!**

3. Comparing the Songs

Although these few examples offer just a small glimpse into their re-
spective oeuvres, they provide us with some material that can be used
as a starting point for comparing Kun tu bzang mo’s and gTsang
smyon’s songs. As might be expected, there are many similarities be-
tween them. After all they stemmed from the same tradition, and
gTsang smyon was Kun tu bzang mo’s teacher. Their songs resemble

34

The Life of Kun tu bzang mo, 44b—45a: gu ru na mo//chos kyi rgyal po thugs rje can//’gro
ba yongs la gzigs mdzad pa’i/[khrag 'thung rgyal po’i zhabs la "dud//bsgom ma chos kyi
dpal mo yi/[nyams len gsal ‘debs dgos zhes pa//sngon ‘gro dal "byor rnyed dka’ dang [/mi
rtag ‘chi ba dran pa dang [[rgyu ‘bras chos la yid ches shing [/’khor ba’i nyes dmigs dran
pa sogs//spyi la dgos pa’t dam chos yin//lta bsgom spyod "bras mi shes na//mthar thug don
la Ita bsgom bral/(lta med Ita bar shar ba la//lta ba nam mkha'i dbyings la ltos//mtha’ dbus
bral ba Ita ba yin//bsgom pa chu bo’i gzhung bzhin tu/[bsgom med ngang la yengs med
du/[rgyun chad med pa bsgom pa yin//spyod pa bu chung smyon pa bzhin//’bad rtsol med
par lhug pa tu/[bza’ btad med pa spyod pa yin//'bras bu re dogs med ngang nas//de la brtan
thob "bras bu yin//lta sgom (45a) spyod pa 'bra bu bzhif/gang shar Thun grub e ma "tshar
[[bsgom rtse gang la’ang mi btod cing [[bsgom yid btad med ngang la zhog//de Itar byung
na rdzogs sangs rqyas//de yang bying rgod byung ba naf[bying tshe glang po 'dam nas
thon/[rgod tshe byi'u klung su phob//gnyis med nam mkha'i dbying su zhog//'di la sngon
"gro dngos gzhi tshang [[rjes la smon lam rQya yis thob//bud med lus la skal ba bzang //drod
pa skyed la bsgom yun bsrings//brtan pa thob pa’i bkra shis shog//e wam//. An almost
identical, but ten lines shorter, song is rendered on folio 49b-50a in The Life of Kun
tu bzang mo.



80 Revue d’Etudes Tibétaines

those of Mi la ras pa in many ways, both in terms of structure and con-
tents. This is also logical; both were actively involved in disseminating
Mi la ras pa’s teachings, life story, and songs. They modeled their life-
styles on that of Mi la ras pa, meditated in the same caves, performed
the same practices, promoted and followed the same wandering and
ascetic lifestyle, and so forth. gTsang smyon was also seen as an ema-
nation of Mi la ras pa and Kun tu bzang mo as an emanation of Mi la
ras pa’s female disciple Sa le “od.*®

Their respective songs vary in length, from just a few lines to span-
ning several folios. They usually have seven or nine syllables per line.
gTsang smyon’s songs are more elaborate and varied in terms of syl-
lables per line, and they have a more complex structure. He was an
authority and expert in the field of mgur composition and had com-
piled and printed many works containing mgur. Moreover, he had
composed his own songs and a small treatise — a catalogue (dkar chags)
— about songs.* Kun tu bzang mo seems to have been aware of her
limitations when it comes to the technicalities of mgur composition. At
the end of one of her songs she remarks, “I do not know much about
the scholarly, poetic, compositions of the learned.”%” In the same song,
Kun tu bzang mo also states that her songs, though not as well-com-
posed as those of her teacher, are profound in terms of their contents.
“When sincerely practiced, and not left as mere words and phrases,
these instructions are utterly profound,” she sings.?

As is customary in these types of songs, gTsang smyon’s and Kun
tu bzang mo’s songs begin with a supplication to the lama. These ini-
tial verses of supplication usually begin with a few Sanskrit words,
typically namo guru — “homage to the lama.” These words have a voc-
ative function, signaling the beginning of the song; the supplication
invokes the previous lineage holders, especially one’s own main
teacher (rtsa ba’i bla ma), who represents, upholds, and transmits the
profound teachings of the lineage to both the singer and the recipi-
ent/s of the song. gTsang smyon’s initial supplications are usually
shorter than Kun tu bzang mo’s. Frequently he begins his songs

3% The Life of Kun tu bzang mo 22a. Sa le “od was one of Mi la ras pa’s foremost female

disciples. Their meeting, several songs attributed to her, and the songs Mi la ras pa
sang in response, are rendered in Mi la ras pa’s collected songs. For an English
translation, see Chang 1989, 408—420; Stagg 2017, 431-444. For Tibetan, see gTsang
smyon, The Life and Songs of Mi la ras pa, 565-577.

A Catalogue of Songs (mGur gyi dkar chags). For a study and translation of this text,
see Larsson & Quintman 2015.

The Life of Kun tu bzang mo 44a—44b: mkhas mkhas sdebs sbyor mang po nga mi shes//.
This statement could, however, be an expression of her modesty rather than a dec-
laration of facts.

The Life of Kun tu bzang mo 44a: kha tsam tshig tsam nyid du ma lus par//snying nas
nyams blangs gdams pa ci yang zabl].
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directly after namo guru. Sometimes he supplicates the lamas of the
bka’ brgyud tradition in general, and five of his songs begin with a
supplication to his main teacher, Sha ra rab byams pa Sangs rgyas seng
ge (1427-1470).* Kun tu bzang mo’s initial supplications are normally
addressed to gTsang smyon, and they typically are two, three, or four
lines long. The following supplication from the beginning of one of
Kun tu bzang mo’s songs may serve as a characteristic example of such
a supplication:

Namo Guru!

I bow down at the feet of the Lord, the King of the Blood-drink-
ers (gTsang smyon),

the Victorious Physician who dispels the diseases of the five poi-
sons.

Bless me and others, the beings who are afflicted by the five poi-
sons,

so that the five poisons dawn as wisdom!*’

In gTsang smyon’s catalogue of songs, he details the history, structure,
and function of mgur. Additionally, he explains how a song should be
composed and performed, and also how it should be received by the
listener/s.*! In this work, gTsang smyon stresses the importance of be-
ginning the song with a supplication to one’s lama. “If you don't offer
supplications, you won’t receive blessings,” he writes.*> “The lama is
the highest and most excellent being embodying all those who are
praiseworthy,” he continues.*

Most of their songs ends with the Sanskrit syllables evam.* This
Indo-Aryan word, meaning something like “this is how it is,” marks
the end of a song in a solemn manner.* According to Buddhist exege-
ses, the two syllables express the final goal in Buddhism, the

% The Collected Songs of §Tsang pa Heruka, 5a, 17b, 18b, 19b, 23b. There is a rnam thar
about Sha ra rab byams pa Sangs rgyas seng ge compiled by Zla ba rgyal mtshan.
See bibliography for title and publication details.

0 The Life of Kun tu bzang mo, 39a: na mo gu ruflrje dug Inga’i nad sel sman pa’i
rgyal//khrag "thung rqyal po’i zhabs la 'dud//bdag sogs dug Ingas gzir ba’i ‘gro ba
rnams//dug Inga ye shes su "char bar byin rlobs/].

4 A Catalogue of Songs. Translated and studied in Larsson & Quintman 2015.

42 A Catalogue of Songs, 4a: gsol ba ma btab na byin brlabs mi 'byung. Larsson & Quintman
2015, 117.

A Catalogue of Songs, 5a: bla ma mchod ‘os kun "dus pa’i bdag nyid rab dam pa lags so.
Larsson & Quintman, 2015, 119.

4 The term is spelled e wam in The Life of Kuntu Sangmo and e bam in The Collected
Songs of gTsang pa Heruka.

# Jaschke translates the term as “yes,” “certainly,” “to be sure.” (Jaschke 1977 [1881],
607).
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inseparability between wisdom /emptiness (¢) and method / great bliss
(vam).%

Not only the structures of their respective songs are similar, but also
the contents and message. Many of their songs focus on the cultivation
of profound insight into the nature of the mind, and the term
mahamudra (phyag rqya chen po) is often used for these types of prac-
tices.*” The four thoughts that turn the mind [toward dharma] (blo zlog
rnam bzhi) — the precious human body, impermanence, cause and ef-
fect, and the shortcomings of cyclic existence (samsara) — also figure
prominently in their songs. Moreover, they both point out that “self-
clinging” (bdag ’dzin) and “subject-object dichotomy” (gzung ‘dzin)
give rise to samsdara and its sufferings. In one of his songs, gTsang
smyon explains to his benefactor, the female ruler (dpon mo) bSod nams
bzang mo, who has just lost her husband, that the only way to be free
from samsara’s suffering is to abandon its cause, self-clinging. “If you
want to leave the battlefields of samsara, defeat the armies of the en-
emy, self-clinging!” he sings.*® In a similar but more elaborate manner,
Kun tu bzang mo explains to her disciple sMin grol ras pa how to elim-
inate the five poisons — desire, anger, delusion, pride, and envy:

To overcome the enemy - the five poisons —

gather an army and armaments!

Urge the troops, the excellent remedial powers,

to engage in warfare with the strong effort

of remembering impermanence!

Take hold of the weapon, naturally free awareness, the heroic
awareness of death, penetrating your being!

And kill the enemy - the five poisons!

Moreover, if you worry that the corpse will rise behind you,
burn it in the fire of wisdom,

throw its solid bones into the water,

and let all its pulverized ashes be carried away by the wind!*’

4 Cf. Zhang Yisun et al. 1985, 3141.

¥ In his catalogue of gTsang smyon’s songs, rGod tshang ras pa calls a sub-category
of this type of songs “songs that introduce [the nature of the mind]” (ngo sprod kyi
mgur). tGod tshang ras pa, The llluminating Sunlight Catalogue; cf. Larsson 2021, 71.
For more on mahamudri, see, for example, Roberts 2011.

8 The Collected Songs of gTsang pa Heruka, 12b: ‘khor ba'i g.yul ngo zlog par ‘dod na//bdag
"dzin dgra bo (L: dgra’o) dmangs su phob cig (L: shig)//. Cf. The Heart of the Sun, 92-93;
The Life of gTsang pa smyon pa, 87-89. See also Larsson 2021, 73.

¥ The Life of Kun tu bzang mo, 43a—43b: dug Inga’i dgra bo ‘dul ba laf/dpung dang cha lag
"dzoms pa ’tshall[gnyen stobs bzang po’i dmag dpung la//mi rtag dran pa’i dmag las
kyis/[brtson ‘grus drag pos dmag bkul zhing//’chi bas snying zug dpa’ bo yi/ldran pa rang
grol (43b) mtshon thogs nas//dug Inga’i dgra bo bsod "tshal lof/da dung ro langs rgyab dogs
pas/[ye shes me la bsreg pa yi/frus pa yengs med chu la pho//thal ba btad med rlung la
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In these examples, Kun tu bzang mo and gTsang smyon use the anal-
ogy of defeating and killing an enemy in a war. This violent analogy
likely mirrors the violent and war-ridden times during which they
lived. The real enemy is not to be found outside, according to the
songs, but rather it is the self-clinging and the five poisons that this
self-clinging gives rise to that need to be uprooted and completely
wiped out, if we want to obtain lasting and permanent peace.

Another common theme in their songs is the promotion of a wan-
dering ascetic lifestyle. They both exhort their followers to follow in
the footsteps of their bka’ brgyud forefather Mi la ras pa, and abandon
the so-called eight worldly concerns (’jig rten chos brgyad) as peripatetic
yogis. A Buddhist practitioner should neither strive to attain victory,
fame, praise, and happiness, nor strive to avoid defeat, obscurity,
blame, and suffering. The yogi should not care about such worldly and
selfish concerns, but devote his or her time and energy to “benefiting
the [Buddhist] teachings and the sentient beings,” they sing.*

In one of her songs Kun tu bzang mo instructs her disciple to let
reflections on impermanence and the sufferings of cyclic existence con-
tribute to letting go of the eight worldly concerns:

When, [you] remember death from the bottom of [your] heart,
the eight worldly concerns are carried away by the wind.

When [you] know where [you] will be reborn after death, the
eight worldly concerns are carried away by the wind.

When [you] reflect upon the suffering of cyclic existence, the
eight worldly concerns are carried away by the wind.”

In a somewhat similar vein, gTsang smyon encourages the above
mentioned bSod nams bzang mo to renounce her kingdom and be-
come a wandering yogini. “See how that which has been constructed
falls apart, abandon houses made of earth and stone, give up attach-
ment to cities and farmland, and wander in remote mountains,” he
sings.”

bkur/. This song resembles one of gTsang smyon’s songs. For an English translation
of the similar section, see Larsson 2021, 78-79.

bsTan pa dang sems can la phan pa. This expression is repeated in both gTsang
smyon’s and Kun tu bzang mo’s songs and life stories; see, for example, The Life of
Kun tu bzang mo, 5b, 18b, 27a, 43a; The Collected Songs of gTsang pa Heruka, 25a.

The Life of Kun tu bzang mo, 43b: ‘chi ba snying nas dran na chos brgyad rlung gis
"khyer/[shi nas gar skye shes na chos brgyad rlung gis 'khyer//’khor ba’i sdug bsngal bsams
na chos brgyad rlung gis "khyer//.

The Collected Songs of gTsang pa Heruka, 12b: rtsigs nas 'jig pa mthong bas//sa mkhar
pe’u’i (G: spe’u’i) las dang//grong yul zhen pa bor la (L: spongs la)//gnyan sa ri khrod
"grims cig (L: shig)//. Cf. The Heart of the Sun, 92-93; The Life of gTsang pa smyon pa,
87-89. See also Larsson 2021, 73.
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Kun tu bzang mo’s and gTsang smyon’s songs are mainly directed
toward two categories of recipients: yogi-disciples and patrons. Since
the patrons generally also were disciples, these two categories are of-
ten blurred. Their songs are usually directed to one specific person,
who is named in the narrative frame introducing the song or in the
song itself. Only on a few occasions do they sing songs to a group of
people. About fifteen percent of gTsang smyon’s songs are directed
toward females, while about thirty percent of Kun tu bzang mo’s songs
are sung to females. Their songs thus reveal that they had both male
and female followers.

Besides the three songs to Kun tu bzang mo which were translated
above, songs to many other yogi-disciples are included in The Collected
Songs of gTsang pa Heruka. His earliest and closest disciple, Rin chen
dpal bzang po, received five short songs, and Mon rdze rtogs ldan two
songs, for example.”® Moreover, he sang several songs to famous polit-
ical leaders who were or became his patrons, both male and female.
He sang songs to the king of Mang yul gung thang rNam rgyal sde
(1422-1502) and to his sons, bSam grub sde (1459-1505) and Shes rab
dpal bzang (n.d.).>* Two songs directed to female leaders are also in-
cluded in gTsang smyon’s song collection, one to ‘Dzam gling and
mKha’ “gro bzang mo (i.e. mKha’ “gro rgyal mo), and one to the queen
of rTen khebs (gTing khebs), the above mentioned, bSod nams bzang
mo.* In one of the collection’s last songs, gTsang smyon instructs the
most powerful political leader at the time, Don yod rdo rje (1462—
1512).%
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The songs to Rin chen dpal bzang po are found in The Collected Songs of gTsang pa
Heruka, 2a-3a, 20b—21a. The songs to Mon rdze rtogs ldan are found in The Collected
Songs of gTsang pa Heruka, 13a-14b, 23b—24b.

They are all called kings (rgyal po) in the song collection. The song to rNam rgyal
sde is found in The Collected Songs of gTsang pa Heruka, 10b-11b. There are two
songs addressed to bSam grub sde, The Collected Songs of gTsang pa Heruka, 5a-9b;
and one to Shes rab dpal bzang, The Collected Songs of gTsang pa Heruka, 24b-25a.
For an English translation of one of the songs to bSam grub sde, see Stearns 1985,
98-113.

The song to lcam mo 'Dzam gling and mKha' ‘gro bzang mo is rendered in The
Collected Songs of gTsang pa Heruka, 11b—12a. ’Dzam gling is better known as ‘Dzam
gling rgyal mo (see, for example, The Heart of the Sun, 88). She was the sister of the
famous rDo rje phag mo incarnation Chos kyi sgron ma (1422-1455) and the
daughter of king 1Ha dbang rgyal mtshan (1404-1464) (Diemberger 2007, 340, n.
18; Diemberger & Clemente 2013, 121). The title Icam mo usually means queen, but
it could also mean sister. ‘Dzam gling was not married, and she was half-sister to
king rNam rgyal sde. Hildegard Diemberger identifies mKha’ ‘gro bzang mo as
mKha’ ‘gro rgyal mo, daughter of king rNam rgyal sde and half-sister to Nor bu
sde and bSam grub sde (Diemberger & Clemente 2013, 123; Diemberger 2016, 293).
For the song to bSod nams bzang mo, see The Collected Songs of gTsang pa Heruka,
12a-13a.

% The Collected Songs of gTsang pa Heruka, 26b-27a.
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Most of Kun tu bzang mo’s songs are directed toward male and fe-
male Buddhist practitioners who are unknown today, and only a few
of whom were leaders. A notable exception is a song to the crazy yogi
"Brug pa kun legs (1455-1529).%” Although he was not a political leader,
he was certainly famous. A song to the female ruler (bdag mo) mKha’
‘gro rgyal mo, who, as mentioned above, had previously received a
song from gTsang smyon, is also included in her biography.*® mKha’
‘gro rgyal mo asked Kun tu bzang mo to give her a teaching about
death. In response she sang:

The elevated status you have attained now is the result of previ-
ous accumulations.

However, if you do not act in a meaningful way now,

this fortunate situation will not remain, it will last for only an
instant.”

gTsang smyon and Kun tu bzang mo not only had different genders,
but they also practiced Buddhism in disparate ways. gTsang smyon
was a crazy yogi practicing “disciplined conduct” — brtul bzhugs spyod
pa (Skr: vratacarya) — while Kun tu bzang mo, though an upholder of
the same tradition, practiced Buddhism in a less outrageous manner.®
This is another difference between gTsang smyon and Kun tu bzang
mo, and one that is reflected in their respective songs and biographies.
gTsang smyon refers to himself as a “crazy yogi” (rnal "byor smyon pa)
in some of his songs,® and his biography contains many episodes
which describe his transgressive and sometimes outright shocking be-
havior. He also received his moniker, “The Madman from gTsang,”
(gTsang pa smyon pa/gTsang smyon) due to his bizarre and seem-
ingly crazy behavior.? In contrast, although in one of her songs Kun
tu bzang mo sings that one’s conduct should be “effortless and natural
like the conduct of a little child or a madman,”® she is never called
crazy (smyon ma) by mKhyen rab dbang phyug. She does not refer to
herself as crazy, and her behavior is not described as norm-breaking
or transgressive.

% The Life of Kun tu bzang mo, 51a-51b.

% The Life of Kun tu bzang mo, 39b—41a.

% The Life of Kun tu bzang mo, 40a: sngon bsags ‘bras bu'i da Ita mngon mtho thob//'di ‘dra’i
dus su don yod ma mdzad na//’di nyid rgyun du mi gnas yud tsam yin//.

For more on disciplined conduct and the crazy yogis of Tibet, see DiValerio 2015a;
Larsson 2012; Larsson 2019.

61 The Collected Songs of gTsang pa Heruka, 5a, 8b, 9b, 15a, 15b.

62 For a detailed study of gTsang smyon’s life, focusing on how he became a crazy
yogi, see Larsson 2012.

The Life of Kun tu bzang mo, 44b: spyod pa bu chung smyon pa bzhin //’bad rtsol med par
lhug pa tuf/[bza’ btad med pa spyod pa yin//. The song is cited in full above.
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3. Reflections and Conclusions

Rita Gross has noted that there are two radically different ideas about
gender in Buddhism. One holds that gender is irrelevant because
women and men can both discover the nature of the enlightened mind,
“and that enlightened mind is not one iota different in women than it
is in men.” The other is that it is more fortunate to be reborn as a man
because of the privileges that go with a male birth.** Nancy Barnes
claims that, doctrinally, Buddhism has been egalitarian from its begin-
nings: “the same teachings were given by the Buddha to his female
and male disciples, the same spiritual path was opened to all, the same
goal pointed out.”® But, as Barnes continues, when the monks’” and
nuns’ orders were founded, “it was necessary to establish rules to reg-
ulate the daily lives of the ascetics; and in the heart of a religion which
was free of any doctrines which fostered inequality a patriarchal struc-
ture arose.”® As described by Gross and Barnes, it thus appears that
in Buddhism gender may not matter in theory, but it does matter in
practice. Hanna Havnevik remarks that self-effacement is an integral
part of the identity and self-presentation of Tibetan women and is
“conditioned by misogynist views maintained by socio-cultural
norms, indigenous as well as those transplanted to Tibet through Bud-
dhist scriptures and monastic culture.”®’

In contrast to these rather gloomy descriptions of women in Bud-
dhism and Tibetan culture, Kun tu bzang mo is portrayed in her songs
and biography as an influential and self-confident woman with much
authority, and the yogic community to which she belonged seems to
have been quite egalitarian. On a few occasions, however, the fact that
Kun tu bzang mo was a woman is visible in her songs. In the following
excerpt from a song directed to a fully ordained monk, she appears to
be in a dilemma. On one hand, she needs to sing a song to him since
he has requested one from her, but on the other hand, she seems aware
of the inappropriateness of the situation, a woman who is not fully or-
dained giving teachings to a fully ordained monk:

[You] Changsempa, a fully ordained $akya monk,

said that [you] needed a song which benefits the mind.
It is inappropriate that someone like me,

a woman (skye dman) with little learning,

should give advice to a learned meditator like you.
However, since your intention is pure,

64 Gross 2005, 3331.
% Barnes 1987, 105.
% Barnes 1987, 106.
67 Havnevik 1999, 47.
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there might be some benefit [if I] give you detailed explanations
with pure perception.®®

It is noteworthy that Kun tu bzang mo uses the term skye dman, literally
“inferior birth,” when referring to herself in this song. sKye dman is the
common colloquial Tibetan word for woman, and although it does not
necessarily have a derogatory meaning, it can be used in a derogatory
sense.?” Nevertheless, dman can also mean “modest” or “low,” and to
take a low and modest position (dman sa bzung) is regarded as praise-
worthy in Buddhism, and is something both gTsang smyon and Kun
tu bzang mo encouraged their disciples to do.”” To refer to herself as
inferior and uneducated could thus convince the receivers of her song
that she was the very opposite, namely superior and learned.

In one of the above-quoted songs, Kun tu bzang mo sings to her
disciple, the nun Chos kyi dpal mo, “[your] female body is fortunate”
(bud med lus la skal pa bzang).”" In this song Kun tu bzang mo displays
an extraordinarily positive view of the female body, a view that con-
trasts with the way in which the female body is described in some
other Buddhist scriptures and also by some other female Tibetan Bud-
dhist practitioners. Se ra mkha’’ gro (1892-1940), for instance, laments,
“Even though there is no difference between men’s and women’s al-
truistic intention to become enlightened, in the perspective of disci-
ples, my body is inferior.””> On another occasion she asks a lama, “Be-
cause I am an inferior woman (lus dman), it is difficult for me to benefit
beings in the world. Hence, if I abandon this body and try to attain a
man’s body, I wonder if I will benefit beings?””* An older, even more
dramatic example is found in O rgyan chos skyid’s (1675-1729) auto-
biography:

This female body is itself samsara — the round of existence.
May I attain a male body, and keep the vows,
May I never again be born in the body of a woman!™

8 The Life of Kun tu bzang mo, 37a: shakya dge slong byang sems pas//sems la phan pa’i
mgur dgos gsungs//bdag 'dra skye dman thos chung gis//khyed thos sgom can la zhu mi
rigs//gang na’ang thugs bsam dag pa yis//’on kyang cung zad phan pa’ang srid//dag snang
ldan pa’i gzhig 'grel zhuf].

% Cf. Jacoby 2014, 133.

70 See, for example, The Collected Songs of gTsang pa Heruka, 18b; The Life of Kun tu
bzang mo, 46a.

7! This song is rendered twice in The Life of Kun tu bzang mo. The second time, it is
abbreviated and there are some different spellings, but the phrase saying that the
female body is fortunate is included and is identical in both versions. Cf. The Life
of Kun tu bzang mo, 44b—45a; 49b-50a.

2 Jacoby 2014, 131.

7 Jacoby 2014, 147.

74 Schaeffer 2004, 143.
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As noted above, the songs of Kun tu bzang mo and gTsang smyon
Heruka, as well as their living examples, provide us with a quite dif-
ferent and more positive depiction of the female body and of female
Buddhist practitioners’ potentials. It did not seem to matter much to
them whether their disciples were male or female, ordained or lay.
What did matter appears to have been their disciples’ capacity to prac-
tice in the footsteps of the great bka’ brgyud yogis of the past and to
benefit the teachings and sentient beings. Although this requires effort,
it is something men, women, monks, nuns, and laypeople all can do,
according to their songs and biographies. When gTsang smyon au-
thorized Kun tu bzang mo to be his successor, he demonstrated that a
woman could attain the highest possible position in his lineage.” Kun
tu bzang mo’s life story and the songs contained therein document a
successful, influential, and independent female religious leader who
was authorized by her male teacher and had both male and female
disciples and patrons. These rare Tibetan texts thus reveal that female
Buddhist practitioners seem to have been remarkably equal to men in
this particular yogic community, during this particular historical pe-
riod, and in the geographical areas where they were active.

Kun tu bzang mo’s own biography was not printed, however. In-
stead it was written down by her male disciple mKhyen rab dbang
phyug. So, while gTsang smyon and several other male figures in his
tradition had their own song collections and life stories preserved in
printed form for coming generations, Kun tu bzang mo’s biography
was preserved only in handwritten manuscripts, and therefore was
never widely disseminated. Likewise, Se ra mkha’ 'gro’s autobiog-
raphy (rang rnam) remained unpublished, circulating only in manu-
script form until more than a half century after her death, when it was
finally published.” Kurtis Schaeffer writes that O rgyan chos skyid,
who lived almost two hundred years after Kun tu bzang mo, was
scolded when she asked her teacher if he could write down her life
story. “There is no reason to write a Life for you —a woman. You must
be silent,” her teacher said.”” This negative attitude toward recording
the life story of a female Buddhist practitioner was probably also prev-
alent in Kun tu bzang mo’s lifetime, and perhaps mKhyen rab dbang

7> It is noteworthy, however, that neither IHa btsun Rin chen rnam rgyal nor rGod

tshang ras pa mentions that Kun tu bzang mo became gTsang smyon'’s successor
in their respective gTsang smyon-biographies. gTsang smyon probably had sev-
eral formal successors, and Kun tu bzang mo appears to have been one of them.
Both IHa btsun and rGod tshang ras pa were likely also authorized as successors
by gTsang smyon.

76 Jacoby 2014, 7.

77 Schaeffer 2004, 54.
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phyug did something controversial when he wrote down her biog-
raphy and songs. If so, it would have been even more controversial to
make a printed edition of her life story. Printing a text involved edi-
tors, scribes, and carvers; it was a time consuming and costly enter-
prise that required expensive materials, such as paper and wood. A
printed version could easily be reproduced and copied, and therefore
was more likely be preserved for coming generations.”® The fact that
Kun tu bzang mo’s biography still exists is therefore quite remarkable.
If her biography, which contains her songs, would have been lost, Kun
tu bzang mo would have been remembered as a rather insignificant
woman. She would have been mentioned in passing in some printed
works about male figures in gTsang smyon’s tradition and in the col-
ophons of printed works she financed, but beside that she would be
forgotten. Thanks to mKhyen rab dbang phyug’s manuscript about
her, which was recently found in Tibet, and if mKhyen rab dbang
phyug provides accurate information, we can now conclude that her
importance for gTsang smyon’s tradition and for his legacy overall
was much larger than previous studies suggest.

Finally, it is noteworthy that some of the messages that gTsang
smyon and Kun tu bzang mo convey in their songs and biographies
resemble more recent developments in Buddhism. By including
women and laity, and by emphasizing meditation practice and deem-
phasizing monasticism, they present Buddhism in a way that — at least
to some extent — bears a resemblance to what is nowadays referred to

s “Buddhist modernism.”” However, by emphasizing an ascetic
wandering lifestyle and encouraging their followers to give up
worldly life, their songs and biographies also resemble texts depicting
the early Indian followers of Buddha Sakyamuni. In addition, they re-
semble later reform movements such as the so-called “forest tradition”
in Theravada Buddhism. The message contained in their songs and bi-
ographies thus appears to be both modern and traditional at the same
time.
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“May it Meet with a Karmically Destined Mahakarunika

Yogin!”"—Ratna Lingpa’s Renewal of the Mani-Pill
Tradition in Fifteenth Century Tibet

James Gentry
(Stanford University)

1. Introduction

«3‘ ills and other material compounds operating at the intersec-

tion of religion and medicine have been an integral part of the
PxS3 Buddhist tradition throughout its history.? This paper consid-

ers one of the most enduring and popular medico-Buddhist pill tradi-
tions in the history of Tibetan Buddhism—the mani pill—by examining
a pivotal chapter in its storied history: the reception and revival of the
mani pill in the fifteenth century by the influential Treasure revealer
and scholar Ratna Lingpa (Ratna gling pa, 1403-1479).

The Tibetan mani pill is part of an ongoing Buddhist medico-ritual

tradition whose roots lie in Indian Buddhist narrative and ritual liter-
ature that was translated into Tibetan between the eighth and twelfth

2
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Crafting Potency in Sowa Rigpa and Ritual Practice,” held at University of Vienna
in July 12-13, 2022. This workshop, where I presented a preliminary consideration
of this paper, provided a particularly stimulating forum for discussion and devel-
opment of many of the themes presented herein. Many thanks to all the workshop
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for generously sharing with me her expertise in Tibetan medicinal substances and
resources important for their use and study, and Reinier Langelaar, for generously
sharing with me his valuable work on kinship in Tibetan societies. Thanks also to
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centuries.’ The pill is best known today as produced under the auspi-
ces of the Fourteenth Dalai Lama Tenzin Gyatso, in Dharamsala, India,
and from the mani rimdu festival performed in the highlands of Nepal,
as lavishly documented by Richard Kohn.* It is little known, however,
that well before these two contemporary traditions were inaugurated
in the seventeenth century, Ratna Lingpa was the principal revealer
and propagator of the mani-pill tradition.®

Located at the interface between Tibetan medicinal and Buddhist
ritual traditions that had already been intermingling for centuries,
Ratna Lingpa’s mani-pill revelation came embedded in a broader set of
Buddhist narrative and ritual traditions and incorporated as ingredi-
ents the flesh of the bodhisattva of compassion Avalokite§vara’s ema-
nations and other Buddhist “very special dead,” along with substances
more commonly used in Tibetan medicine.® Key to the manufacture
and public distribution of Ratna Lingpa’s mani pill is an elaborate com-
munal ritual consecration process practiced to this day. This ritual is
part of Ratna Lingpa’s broader Treasure revelation known as the Secret
Assembly of the Great Compassionate One (Thugs rje chen po gsang ba "dus
pa), featuring a tantric form of AvalokiteSvara and a seven-syllable
form of his mantra.” Ratna Lingpa made a concerted effort throughout
his lifetime to promote the mani pill’s production, consecration, and
consumption throughout Tibet as part of this ritual cycle.

The enduring popularity of Ratna Lingpa’s mani-pill tradition
surely derives in large part from the sustained care he devoted toward
packaging and promoting it in this compelling and practicable ritual
format. But its success is also in no small part attributable to the cha-
risma, learning, and reputation of Ratna Lingpa himself, and, most
crucially, how be leveraged these to form key relationships with the
past. Ratna Lingpa is one of the most illustrious figures in the history
of Tibetan Buddhism. The Nyingma tradition to which he belonged
maintains that the mani pill is part of Tibet’s larger ongoing revelatory

3

The Indian pedigree of the mani pill, only briefly touched on below, will be dealt
with in greater detail in my forthcoming study.

For analysis of the mani-pill tradition of the Fourteenth Dalai Lama, see Kloos
(2010, 116-126). For the mani rimdu festival of Nepal, see Kohn 1985 and 2001.
This is evinced in Karma chags med’s (1613-1678) fascinating text narrating the
history and benefits of Ratna Lingpa’s mani pill and the ritual tradition of which it
partakes, Thugs rje chen po gsang ba ‘dus pa’i mani bum sgrub dang ril bu'i lo rgyus dang
phan yon (2010, vol. 14, 451-496). This text, together with the context of the sixteenth
and seventeenth-century transformations of the mani-pill tradition, will be treated
in my future study.

I draw the phrase “very special dead” from Brown 1981, 69-85.

The Tibetan title of this Treasure cycle, Thugs rje chen po gsang ba 'dus pa, suggests
a connection with the mandala of the Indian Buddhist Guhyasamajatantra, but with
the bodhisattva Avalokite§vara as Mahakarunika occupying central position. This
connection will be explored in my future study.

4
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system—known as the Treasure tradition—which was set in motion
by the eighth to ninth century Indian yogin Padmasambhava.® The
Nyingma tradition claims that during his stay in Tibet serving as tan-
tric guru to the Tibetan imperial court, Padmasambhava concealed
countless scriptures and sacra to be excavated over the ensuing centu-
ries by future reincarnations of the royal entourage whom the Indian
yogin prophesied would serve as Treasure discoverers emerging at
specific times and places to reveal particular teachings and sacra when
the time is most ripe for their dispensation and practice. Ratna Lingpa
was one of the most prolific prophesied Treasure revealers in the his-
tory of Tibet. He is credited with excavating from Tibet’s ancient tem-
ples and natural landscape twenty-five separate Treasure revelations,
consisting of a wide range of liturgical manuals, contemplative instruc-
tions, historical narratives, and material sacra, many of which have
been passed down to the present.

Ratna Lingpa was also a prolific scholar in his own right. He wrote
numerous erudite compositions on topics in Buddhist history, philos-
ophy, poetry, contemplation, ritual, art, and material culture. Perhaps
most important among his scholarly activities was his work as an ar-
chivist and editor of tantric scriptures. Ratna Lingpa is renowned in
the annals of Tibetan tradition as instrumental in compiling the
Nyingma tantras into a coherent canonical collection—the Collection of
Old School Tantras (rNying ma rgyud 'bum)—in the wake of their nearly
complete exclusion from the Kangyur canonical collections compiled in
the thirteenth and fourteenth centuries.’

Despite the centrality of Ratna Lingpa in the history of Tibetan Bud-
dhism and the identity of its Nyingma school to the present, there re-
mains little research squarely focused on this figure’s life, milieu, and
broader influence. An ancillary goal of the present paper is to help fill
this lacuna by presenting and analyzing Ratna Lingpa’s diverse in-
volvements with this influential medico-Buddhist pill tradition. But
the broader aim of this paper is to contribute toward my ongoing study
of the history of the mani-pill tradition in Tibet over its longue durée,
from its origins in Indian Buddhist scriptures translated into Tibetan
in the eighth century, up to the present period, by analyzing its most
pivotal transformations. The present consideration fits into this larger
project by assessing Ratna Lingpa’s mani-pill revelations and related
biographical vignettes in relation to the earlier mani-pill tradition of the
Treasure revealer Guru Chokyi Wangchuk (Gu ru Chos kyi dbang
phyug, 1212-1270). In so doing, it attempts to illustrate how Ratna
Lingpa renewed the mani-pill tradition of his predecessor by forming

For a traditional biography of this figure, see Tsogyal 1993.
 Harrison 1994, van der Kuijp and Schaeffer 2009, and Almogi 2020.
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key continuities with the past and making some subtle but important
innovations.

I examine this dynamic interplay between tradition and novelty by
first considering the mani-pill tradition initiated by Guru Chéwang,
particularly in terms of the legacy of its propagation and the contro-
versies it generated in the fourteenth century. I then attempt to account
for Ratna Lingpa’s involvement with the mani-pill tradition in narra-
tive depictions of his visions, dreams, miracles, and revelation epi-
sodes featuring Guru Chéwang and the mani pill. Finally, I analyze
how the legacy of Guru Chéwang's mani-pill tradition found expres-
sion in Ratna Lingpa’s revealed mani-pill writings themselves. I argue
that Ratna Lingpa’s revelation effectively rebranded Guru Chéwang's
earlier revelation of the Quintessential Assembly of the Great Compassion-
ate One (Thugs rje chen po yang rnying ‘dus pa) through a process of tex-
tual reuse, editing, recontextualization, and canonization, in tandem
with the narrativization of related events that foreground his special
relationship with Guru Chéwang and his earlier mani-pill tradition. I
suggest, moreover, that Ratna Lingpa’s editorial reuse of Guru
Choéwang’s writings/revelations was driven in some measure by the
controversial reception of Guru Chéwang’s mani-pill tradition during
the century and half or so that separated these two figures, but more
fundamentally, by the recognition that the mani-pill tradition could
prove crucial in creating bonds between Tibetans across time and
space that would inform a sense of kindred Tibetan identity. In this, I
propose that the mani pill was promoted by Ratna Lingpa, and Guru
Chowang before him, for its potential to function as a kind of kinship
substance, relating mani-pill consumers as kindred offspring of Ava-
lokite$vara through a combination of ritual, narrative, pill production,
commensality, and an enduring behavioral regimen adopted and ad-
hered to through the acceptance and maintenance of tantric samaya
commitments.

In closely comparing key passages in Guru Chéwang’s and Ratna
Lingpa’s Treasure texts and relating this comparison to their socio-re-
ligious contexts, I also aim to submit a case study for scrutiny accord-
ing to the methodological observations made by Cantwell and Mayer.
They have illustrated in their studies of Nyingma Vajakilaya traditions,
in particular, how the issue of continuity and/or innovation in Tibet’s
Treasure tradition is most fruitfully approached by combining the
philological approach of comparing specific Treasure texts to their his-
torical cognates with the socio-cultural approach of examining their
wider contexts of production/revelation and reception.'’ Building on
Cantwell’s and Mayer’s observations, I seek to bring another, quite

10 Cantwell 2015a and 2020, Mayer 2015.
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different example into view, one that can shed light on the history of a
pill tradition that has constituted a core component of Tibetan Bud-
dhist identity to the present. Finally, as a foundational part of my
broader study of the mani-pill tradition over the course of its one-thou-
sand year history, this study is an initial gesture toward following Bar-
bara Gerke’s lead in addressing Cathy Cantwell’s call for scholars
studying the connection between Buddhist ritual and Tibetan medi-
cine to begin researching specific pill traditions and medicinal com-
pounds in their socio-historical and ritual contexts.!! Further toward
this end, I provide in appendices Tibetan editions and English transla-
tions of several of the seminal literary sources of the mani-pill tradition
that I discuss herein.

2. Guru Chowang’s Mani Pill in the Career of Ratna Lingpa:
The Intertwined Lives of Two Mahakarunika Yogins from Lhodrak

Ratna Lingpa was born in the region of Lhodrak (Lho brag), Southern
Tibet, in a small village called Drushiil (Gru shul).’? Based in this re-
gion throughout his life, Ratna Lingpa traveled widely throughout U
(dBus) and Tsang (gTsang) to become renowned throughout Tibet as
one of the greatest Buddhist visionaries and teachers of his day. As
mentioned above, he excavated twenty-five separate Treasure revela-
tions that included a diversity of liturgical manuals, contemplative in-
structions, and sacra such as statues, relics, medicinal pills, and, most
significantly for the present discussion, brahmin flesh. Ratna Lingpa
was so prolific as a Treasure revealer that he alone is said to have ex-
cavated the Treasures intended for three different prophesied Treasure
revealers. He consequently also became known by the names of Shikpo
Lingpa (Zhig po gling pa) and Drodiil Dorjé ('Gro "dul gling pa).’
Many of his Treasures continue to be practiced to this day.

Ratna Lingpa’s natal territory of Lhodrak had been a place of great
importance for Buddhists since as early as the eleventh century, and
perhaps since the time of the Tibetan empire in the seventh and eighth

11 Cantwell 2015b, Gerke 2019.

12 For brief biographies of Ratna Lingpa, see Dudjom 1991, 793-795, Leschly 2007b,
and Jamgon Kongtrul Lodro Taye 2011, 222-224.

Ratna Lingpa’'s epithet of Shikpo Lingpa (Zhig po gling pa) became a point of con-
troversy after another later Treasure revealer assumed this prophesied name, call-
ing himself Shikpo Lingpa Gargyi Wangchuk Tsel (Zhig po gling pa Gar gyi dbang
phyug rtsal, 1524-1583); the sixteenth-century Shikpo Lingpa was posthumously
accused by the Fifth Dalai Lama Ngawang Lobzang Gyatso (Ngag dbang blo
bzang rgya mtsho, 1617-1683) as having been a pretender to this prophesied iden-
tity. For more on this sixteenth-century figure and the controversy surrounding his
identity as a Treasure revealer, see Gentry 2017, 56-75 and 384—408.
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centuries.’* Most importantly for Ratna Lingpa, it was the birthplace
and home of the famed thirteenth-century Treasure revealer Guru
Chokyi Wangchuk, otherwise known as Guru Chéwang, who revealed
numerous Treasures in the region and founded Layag Guru Temple
(La yag gu ru lha khang) there in 1250.1° Growing up in such proximity
to Guru Chéwang’s home seems to have exerted a considerable influ-
ence on Ratna Lingpa. Ratna Lingpa is unequivocal in his autobio-
graphical writings that he envisioned his own career as a Treasure re-
vealer to be a continuation of Guru Chéwang’s visionary revelations.
As I will demonstrate below, integral to Ratna Lingpa’s coming into
his own as a Treasure revealer were dreams, visions, and miracles in-
dicating that he was in fact the reincarnation, about a century removed,
of Guru Chéwang’s biological son Gyelsé Pema Wangchen (rGyal sras
Padma dbang chen, 13t c.).

Perhaps nowhere is Guru Chéwang’s influence more pronounced
than in Ratna Lingpa’s revelation and propagation of the brahmin-
flesh mani-pill tradition associated with the propitiation of Ava-
lokite$vara and the recitation of his seven-syllable mantra orit mani
padme hiirit hrth. As an important figure in systematizing the Nyingma
Treasure tradition, Guru Chéwang is credited by Tibetan historians as
the first Treasure revealer to have popularized the flesh-pill by embed-
ding its production in a major ritual-contemplative practice system.'®
This practice system is known as the Quintessential Assembly of the Great
Compassionate One.'” As its title suggests, the cycle centers on a tantric
form of Avalokite$vara, known as the Great Compassionate One, or
Mahakarunika, in Sanskrit. He is depicted as red in complexion, with
one face and two arms, holding a crystal rosary in his right hand and
a vase in his left, in sexual union with his consort and surrounded by
a mandala of other buddhas in sexual union. The Quintessential Assem-
bly corpus includes a tantra, and a range of commentaries, narratives,
contemplative practice instructions, and ritual manuals that embed the
flesh in a larger framework of Buddhist history, theory, and practice.

4 Lhodrak is associated with the translator, and guru of Milarepa, Marpa Chokyi

Lodrs (Mar pa Chos kyi blo gros, 1002/1012-1097/1100), the Treasure revealer
Nyangrel Nyima Ozer (Nyang ral Nyi ma od zer, 1124-1192) and other important
Buddhist figures; it is also the location of a temple said to have been built by
Songtsen Gampo (Srong btsan sgam po, 7% c.; cf. Serensen 1994, 277-278). For more
on the important people, pilgrimage sites, and temples associated with Lhodrak,
see 'Jam dpal brtson "grus 2010.

Layak Guru Temple is also known as bSam grub bde ba chen po. For short biog-
raphies of Guru Chéwang, see Dudjom 1991, 760-770, Leschly 2007a, and Jamgon
Kongtrul Lodré Taye 2011, 101-106. For more on his writings, revelations, and leg-
acy, see Gyatso 1993 and 1994; and Phillips 2004.

16 Karma chags med 2010, 482.4-.5.

7" Gu ru Chos kyi dbang phyug 1982.
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With the revelation of this cycle, contemplative and ritual practices
centering on this form of Avalokite§vara became integral to the manu-
facture of the flesh into pills and their consecration.

The seven-times-born flesh that features in this practice system is
presented as none other than the flesh of Avalokite$vara. As this tradi-
tion has it, out of his boundless altruism for beings the bodhisattva of
compassion emanated as a brahmin for seven consecutive lifetimes to
render the bodily corpse of his seventh incarnation—imbued with the
virtue and merit accrued to the consciousness-continuum over the
course of these seven lifetimes—potent enough to benefit not just tan-
tric Buddhist yogins involved in the esoteric practice of consuming
transgressive substances, but the entire population of beings mired in
the suffering of samsara.'® Regardless of its putative intrinsic potency,
however, the Quintessential Assembly presumes that rendering the flesh
most efficacious requires an extensive consecration ceremony known
as a “great accomplishment” rite (sgrub chen). The flesh-pill great ac-
complishment rite of this cycle is a collective liturgical practice in
which participants mix the flesh with other ingredients, most of which
feature also in Tibetan medicine, form the concoction into pills, and
place them inside a vase, positioned at the center of a mandala, which
serves as the focal point for the performance of tantric visualization
exercises, mantra recitations, and physical gestures and transactions.
The rite culminates with an initiation in which the pills are distributed
for consumption.

Vital to this consecration process is the collective recitation of Ava-
lokite$vara’s mantra. As I will show below, Guru Chéwang attracted
both fame and infamy during his lifetime by revealing Treasures that
newly add the seed-syllable hrih to the six-syllable mantra of Ava-
lokite$vara—oni mani padme hiirn—and promoting the collective recita-
tion of this new mantra in the context of mass mani-pill consecration
rituals. Given its focus on the bodhisattva of compassion and his man-
tra, this ritual came to be known as the “mani-pill accomplishment”
(mani ril sgrub),” “pill-vase accomplishment” (ril bu bum sgrub), or
simply “vase accomplishment” (bum sgrub), after the vase containing
the pills in the rite. It also came to be associated with the collective “one
hundred million mani recitation session” (mani dung phyur) since mass
intensive mantra recitation was invariably central to its consecration."

Guru Chéwang’s revelation and propagation of the Quintessential
Assembly of the Great Compassionate One signaled a major turning point

8 See Appendix I for the seminal origin narrative according to Guru Chéwang’s

tradition.

Karma chags med 2010, 451-496. For a detailed account of the mani-pill accom-
plishment rite, or mani rimdu, as it is performed in the highlands of Nepal, see Kohn
2001.
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for the discourse and practice of the seven-times-born-flesh mani pill
in Tibet. It seems that with the Quintessential Assembly Guru Chéwang
was the first to successfully integrate the esoteric substance of seven-
times-born brahmin flesh, which features in several important Indian
Buddhist tantras, such as the Hevajra, Cakrasamvara, and Kalacakra,
among others, with a popular collective ritual practice centering on the
bodhisattva of compassion Avalokite§vara and his mantra.” Guru
Chéwang claimed that eating his mani pills produced and consecrated
in such contexts could cure illness, purify karma, ensure rebirth in a
pure land, and even bring complete awakening. Such promises, along
with the addition of the seed syllable hrih to the end of the bodhi-
sattva’s famous six-syllable mantra as a means toward those goals,
were integral facets of his Quintessential Assembly practice system.

To be clear, however, Guru Chéwang was not the first person to
interpret the seven-born flesh of Indian Buddhist tantras to originate
with advanced bodhisattvas and their altruistic commitment to benefit
all beings through giving their own bodies. In this he was following an
earlier interpretative current, voiced by among others the celebrated
eleventh-century Indian Buddhist scholar Abhayakaragupta in his
Samputatantra commentary, the Amnﬁyamaﬁjart‘. There, the Indian
scholar describes seven-timers as not just beings whose purity unwit-
tingly propels them through seven successive human rebirths.?! More
specifically, he states, they are bodhisattvas whose bodies become po-
tent forces of beneficial activity through the stabilization and material-
ization of their bodhisattva vow and its attendant ethical conduct.

Neither was Guru Chéwang the first to bring seven-born flesh into
a medical register, while nonetheless touting its potency to bring liber-
ation through consumption. We find a medical emphasis already in
the influential eleventh century Kalacakratantra-inspired commentary
on the Hevajratantra called the Hevajrapindarthatika, attributed to the
bodhisattva Vajragarbha and translated into Tibetan in the twelfth cen-
tury. There, the flesh is figuratively glossed according to an “inner,”
“secret,” or “definitive” meaning in keeping with Indian Ayurveda
theory’s conception of a seven-stage process of digestion and physio-
logical formation, undergone by all humans, and more particularly, its
most refined result, reproductive fluid, whose manipulation in the

2 An argument to this effect will be presented in my extended study of this tradition.

Suggesting such are Shes rab rgyal mtshan 199?, 391.6; and Karma chags med 2010,
451-496. For discussion of the Indian Buddhist tantric discourse of the seven-born-
one (Skt. saptajanma, Tib. skye ba bdun pa; Skt. saptavarta, Tib. lan bdun pa, 'khor bdun
pa), see Snellgrove 2010, 71-73, 86-87; Gray 2007, 206209, 367-369; and Gray 2005.

2 Abhayakaragupta 2015 (D1198), vol. 1, 886.5/6-887.3 /4. For a Sanskrit edition and
English translation of the Samputatantra, see Dharmachakra Translation Commit-
tee 2020a.
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service of awakening is the purview of tantric subtle-body yoga.?
Along with providing a layering of literal and figurative senses, com-
mentaries like Vajragarbha’s extend the flesh’s range of effects beyond
the mundane goals of flight, longevity, healing, and so forth, to include
the transcendent goal of complete awakening.?

Where Guru Chéwang seems to have been innovative was in con-
necting the flesh and its complex of associations specifically to Ava-
lokitesvara, the patron bodhisattva of Tibet, and integrating it with a
popular collective ritual practice centering on the manufacture and
distribution of pills consecrated by his mantra. In this, Guru
Choéwang’s flesh-pill practice can be best understood in the context of
his broader promotion of the cult of Avalokite$vara in Tibet. Bradford
Phillips has shown how Guru Chéwang was instrumental through his
revelation and dissemination of the Mani Kabum (Mani bKa’ ‘bum) in
popularizing the cult of Avalokite$vara and the recitation of his man-
tra throughout all strata of thirteenth-century Tibetan society.?* When
viewed in light of these wider efforts, which Phillips highlights as
“more evangelistic and sociopolitical in nature” than his predecessors,
Guru Chéwang’s Avalokite$vara flesh cycle emerges as a way to quite
literally materialize the bodhisattva from within the Tibetan land-
scape.? Propagation of the collective “great accomplishment” rite, cul-
minating with the distribution and consumption of Avalokite$vara’s
body, can then be seen in part as a way to induct as wide an audience
as possible into a vision of Avalokite$vara’s intimate involvement with
the Tibetan populace as Tibet's destined spiritual patron. In Guru
Choéwang’s revelation and distribution of Avalokite$vara’s body

2 Vajragarbha and Shendge 2004, 29-30, verses 23-36, 185-186, 232-233. The canon-
ical Tibetan translation is Vajragarbha, Kye'i rdo rje bsdus pa’i don Qyi gya cher 'grel
pa (D1180), Bstan 'gyur (dpe bsdur ma) 1994-2008, vol. 1, 823-824, 973-974. The Va-
jrapadasarasamgrahaparijika attributed to YaSobhadra (D1186), probably among
other late Hevajratantra commentaries, cites Vajragarbha’s commentary to offer
much the same interpretation. For details about this Ayurvedic theory, see Wuja-
styk 1998, 5 and 320-327; and Maas 2008, 131, 135-136, and 142.

Echoes of this range of interpretations are evident in the one of the earliest Heva-
jratantra commentaries written in Tibetan, the Ornament-Like Jewel (Rin chen
rqyan ‘dra), attributed to the twelfth-century Tibetan scholar Ngok Shedang Dorjé
(rNgog Zhe sdang rdo rje 1976, 153.7-154.6; 218.1-219.7); and in the Tibetan con-
templative and healing tradition of Pacifying (Zhi byed) associated with the elev-
enth to twelfth-century Indian figure Padampa Sangyé (Thugs sras kun dga’ 1979,
vol. 2, 73.7-78.1). See Gentry (2022) for more details on these connections. For an
insightful analysis of the range of gustatory, medicinal, and alchemical valences
associated with the consumption of human bodily substances in Tibetan religion,
see Garrett 2010.

24 Phillips 2004, 343-346.

% Phillips 2004, 344.
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throughout Tibet, the bodhisattva’s salvific grace could now be felt by
Tibetans of all walks of life.

It is also worth mentioning that the Treasure tradition of revealing
Avalokite$vara’s emanated brahmin flesh also stands out as a particu-
larly visceral instance of what Matthew Kapstein has described as the
shift among Tibetans from the twelfth century on toward finding India,
the sacred source of Tibet’s Buddhist traditions, within Tibet and Ti-
betans.?® With Guru Chéwang’s mani-pill practice, the Indian Buddhist
bodhisattva of compassion Avalokitesvara could be found not only
within the past lives and mindstreams of Tibet’s ecclesiastical elite, as
made known through their writings. He could also be discovered
throughout the Tibetan landscape as well, such that his body, formed
into pills, could be directly sensed on the tongues and in the mouths
and stomachs of all Tibetans. This tendency toward translocating the
Indic to Tibet could also help explain why Avalokite$vara’s flesh had
to come in the form of the quintessentially Indian figure of the brahmin,
and no one else.

That Avalokite$vara’s flesh had to be sourced from a human being
born no fewer than seven consecutive generations as a brahmin forms
another more specific link to India. Ronald Davidson has convincingly
argued that the Buddhist cult of the seven generations of buddhas
(sangs rgyas rabs bdun), with Sakyamuni as the present seventh and
Maitreya the future eighth, resulted from the Buddhist assimilation of
Sanskrit legal and ritual codes well represented in pan-Indian Dhar-
masastra literature, where seven successive generations was taken to be
the standard for brahmanical claims of authority and purity. As Da-
vidson outlines, “the Dharma-$istras align the idea of seven genera-
tions with three basic concerns: ancestral descent, purity of lineage,
and inheritance.”?” The Buddhist assimilation of this set of kinship con-
nections into the seven buddhas cult finds expression in the Pratimoksa
and the importance placed on it and its communal recitation in ensur-
ing the pure lineal succession of the buddhas, the teaching, and the
community. Drawing attention to the kinship resonances of this con-
nection, Davidson states, “The Vinaya in general, and the Pratimoksa in
particular, thus belongs to the family of the buddhas, to the monks and
nuns who constitute the sons and daughters (Sakyaputra, Sakyaduhita )
of Sakyamuni.”? He goes on to suggest that their important kinship
associations helped the seven generations of buddhas serve as an im-
portant thread linking Buddhist monastic ritual practice with the
Mahayana cult of dharani spells. Davidson states in summation that the

%6 Kapstein 2003, 774-776.
27 Davidson 2015, 134.
28 Davidson 2015, 137.
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seven buddhas “were the ancestors, the progenitors of the ancestral
Prdtimoksa that survived when the buddhas themselves did not,” and
as “[c]entral to the early articulation of the dharani procedure (dharani-
naya), the seven buddhas formed a bridge from the early ideology of
Sakyamuni’s predecessors through the Pratimoksa revelations in the
Vinaya, into the Mahayana scriptures and the dharant pronounce-
ments.”?

The figure of the brahmin as an important bridge to India and Bud-
dhism-inflected Indian kinship conceptions might also reflect how Av-
alokitesvara had already been domesticated in Tibet before Guru
Chowang’s time. The advent of the mani-pill tradition in the thirteenth
century came in the wake of the popularization of a Buddhist ethnoge-
nealogical account of the origin of the Tibetan people from the union
of a monkey emanated by Avalokitesvara and a rock-ogress emanated
by Tara.*® A particularly elaborate version of this narrative is found in
the History of Buddhism attributed to Nyangrel Nyima Ozer (Nyang ral
Nyi ma ‘od zer, 1124-1192), the renowned Treasure revealer, scholar,
and fellow Lhodrak native whom Guru Chéwang overtly emulated in
his efforts to promote the cult of Avalokite$vara.”® Another crucial as-
pect of the domestication and popularization of Avalokite$vara in Ti-
bet—by Guru Choéwang, Nyangrel before him, and others active in this
movement—was to cast as a further emanation of Avalokite$vara the
Tibetan emperor Songtsen Gampo (Srong btsan sgam po, c. 617-
649/650), who is credited with first unifying the territory of Tibet, ex-
panding its borders to form the Tibetan empire (circa 650-850), and
introducing writing, Buddhism, law, standard units of measure, and
other key facets of governance into the new imperium.*

That the mani pill was developed in the context of this rich set of
associations between Avalokite$vara, the paternal line of Tibetan eth-
nic identity, and Tibet’s imperial legacy strongly suggests that the pill,
through its collective ritual consecration with Avalokite§vara’s mantra

% Davidson 2015, 158. For English translation and discussion of the seven buddhas

literature and cult in India and Tibet, see Krug 2019; Dharmachakra Translation

Committee 2020b, 2021; and Nourse 2021.

Langelaar 227-228, unpublished dissertation. Some renditions narrate the monkey

as only instigated by Avalokite$vara and do not equate the rock-ogress with Tara.

For discussion of the origin and history of this enthogenealogy, see Serensen 1994,

581-583.

Chos "byung me tog snying po sbrang rtsi’i beud (Nyang ral chos "byung) 1988, 140-156.

For another rendition of this account, see Serensen 1994, 125-133. For more on the

relationship between Guru Chéwang and Nyangrel Nyima Ozer, see Phillips 2004

and Hirshberg 2016, 2017.

2 Sgrensen 1994, Phillips 2004. For more on the life, legend, and legacy of emperor
Songtsen Gampo and his association with Avalokite$vara, see Kapstein 2000, 51-
65, 141-162.
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and the commensality of Avalokite$vara’s flesh that followed it, was
intended to produce or enhance a strong sense of kindred spirit—or,
in the words of Marshall Sahlins, a “mutuality of being”—premised on
shared belonging to the special people, place, history, and physical
body of the bodhisattva of compassion himself.*® Combined with the
multitextured Indian Buddhist tantric discourse of the seven-times-
born brahmin and the unmistakable link with India and Indian kinship
notions it provided, Guru Ch(‘jwang’s Avalokitesvara mani-pill tradi-
tion brought together a particularly compelling configuration of sym-
bolic and material associations that would ensure its wide appeal in
the decades and centuries to follow.

From the middle of the thirteenth century to the end of the four-
teenth century, Guru Chéwang’s flesh-pill production and consecra-
tion rite spread to became widely practiced not only in Lhodrak, but
across all of Tibet. After Guru Chéwang’s passing in 1270, the dissem-
ination of this tradition was taken up by his son Gyelsé Pema
Wangchen, and later, by Pang Khenchen Ozer Lama (sPang/sPung
mkhan chen ‘Od zer bla ma, 1295-1376), among others.>* But despite
concerted efforts to promote Guru Chéwang’s mani-pill tradition, and
the sense of collective belonging it surely fostered among Tibetans of
the period, by Ratna Lingpa’s time in the early fifteenth century its
credibility was under attack. In the fourteenth century, polemical writ-
ings sharply critical of Guru Chéwang and his mani-pill tradition were
composed and circulated throughout Tibet. Since Ratna Lingpa’s in-
volvements with the brahmin-flesh mani pill can be best understood in
light to these critiques, allow us to briefly review these writings before
turning to consider Ratna Lingpa’s own involvement with the mani-
pill tradition.

a. The Critical Reception of Guru Chéwang’s
Mani-Pill Tradition

Formal literary criticisms of Guru Chéwang and his mani-pill tradition
began to surface shortly after his passing. These were part of a broader
current of polemical writing that targeted the general authenticity of
the Nyingma school’s revered scriptures and sacra.® The centuries-

3 Sahlins 2013, 2.

3 Seein particular sPung mkhan chen 'Od zer bla ma’s biography, ‘Gran pa’i zla thams
cad dang bral ba khams gsum chos kyi rgyal po spung mkhan chen ‘od zer bla ma’i rnam
thar 'gro blo’i mun sel (ff 170a.3-171b.6), composed primarily by bSod nams dbang
phyug during ‘Od zer bla ma’s later years based on notes from interviews with his
main students and in consultation with ‘Od zer bla ma himself.

% Karmay 1980; Karmay 1988, 121-33; Mayer 1996, 1-63, 1997; Kapstein 2000, 120-
137; Raudsepp 2009; Gentry 2017, 171-290.
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long process of translating scriptures and compiling them into the ca-
nonical Kangyur (bKa" 'gyur) and Tengyur (bsTan 'gyur) collections cul-
minated in the fourteenth century with the exclusion of most of the
scriptures belonging to the Nyingma school under suspicion of apoc-
ryphal authorship. Such suspicions were nothing new. Tibetans had
been voicing them since the beginning of the later dissemination pe-
riod (phyi dar) in the late tenth and early eleventh centuries. But it was
Buton Rinchen Drup (Bu ton Rin chen grub, 1290-1364), the four-
teenth-century abbot of Shalu (Zhwa lu) Monastery, who, integrally
involved in the formation of the translated scriptural canon, famously
“left aside with impartiality” the vast majority of Nyingma fantras
when codifying his influential canonical catalogues.*

It is perhaps little wonder, then, that a polemical writing attributed
to Buton that attacks the authenticity of Guru Chowang's seven-times-
born flesh tradition began to circulate after Guru Chéwang’s time. This
polemic, generically titled Refutation of False Dharma (Chos log sun 'byin),
includes a strident critique of Guru Chéwang and his seven-time-flesh
practice within a broader polemic against the Nyingma Treasure tra-
dition as a whole.¥” Another anti-Nyingma polemic surfaced in all like-
lihood prior to this Butén-attributed critique that targets very briefly
and in passing the general authenticity of Guru Chéwang’s revelations.
This text, known similarly as Refutation of False Mantra (sNgags log
sun 'byin), is attributed to the renowned thirteenth-century translator
Chak Lotsawa Chgjé Pel (Chag lotsawa Chos rje dpal, 1197-1264).%
The critical remarks voiced in these two writings find inflection in a
writing about the seven-born brahmin flesh accomplishment rite com-
posed by the illustrious Jonang scholar Délpopa Sherap Gyeltsen (Dol
po pa Shes rab rgyal mtshan, 1292-1361) between the years of 1344 and
1348.%

While the Délpopa-attributed text seems to have been genuinely
authored by him, the polemics attributed to Chak lotsqwa and Butén
are likely forgeries.*’ The composition and circulation of counterfeit
polemical treatises forged to appear like the writings of particularly
famous translators or scholars was not unheard of in Tibet. Such for-
geries seem to have been written to lend an air of authority to their
criticisms and thereby heighten their intended impact of defaming a
rival school, faction, or figure. Whoever composed them, the themes
broached in the Chak lotsqwa-attributed polemic are developed further
in the Buton-attributed polemic. The Chak lotsqwa-attributed polemic

36
37
38
39

Bu ston 1988, 266: ...btang snyoms su bzhag go/.

Sngags log sun "byin gyi skor 1979, 25.5-36.3; gter ma’i le’u: 26.2-31.6.

Sngags log sun 'byin gyi skor 1979, 2-18.2.

Shes rab rgyal mtshan. 199? and 2001, Bram ze sha’am skye bdun ril sgrub thabs.
40 Kapstein 2000, 253-254n35; Raudsepp 2009, 209 and 296n70.
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attacks only briefly the general authenticity of Guru Chéwang's reve-
lations.* But in so doing it cites his alleged contraction of leprosy as a
factor that challenges his viability as a genuine Treasure revealer.

The Buton-attributed critique picks up on this theme of Guru
Chéwang’s alleged leprosy to deliver a full-scale assault on his mani-
pill tradition and its brahmin flesh. These remarks occupy the majority
of a short chapter devoted to attacking the general authenticity of the
Nyingma school’s Treasure tradition. The critiques directed specifi-
cally against Guru Chéwang's tradition take issue with the addition of
a seventh syllable to the more standard six-syllable mantra of Ava-
lokite$vara. They also reject the authenticity of the tradition’s revealed
flesh, citing the depravity of their consuming Guru Chéwang’s own
leprosy-ridden corpse-flesh under the pretense of it being the pure
flesh of a genuine seven-times born, as stipulated in the Hevajratantra.
Finally, the polemic relates this impropriety around flesh to more gen-
eral morally licentious conduct unbefitting a proper Buddhist commu-
nity.* The diatribe ends with the particularly lurid rhetorical flourish
of chalking up the transmission and spread of Guru Choéwang's mani-
pill tradition to the circulation of the severed body parts of executed
criminals.*® This polemic’s emphasis on the mani-pill tradition, cou-
pled with its attribution to Butdn and other details in the body of the
text, suggest a fourteenth century date of composition. But despite the
uncertainties about its authorship and date, the circulation of this cri-
tique illustrates that its author perceived Guru Chéwang’s mani-pill
tradition as a popular practice during his time and interpreted its pop-
ularity to be a threat to Buddhist decorum.

Unlike the other two polemicists, Délpopa appears to have been a
proponent of the mani-pill tradition. He therefore reserves his most
critical remarks not for Guru Chéwang himself, but for his followers
and how they practiced the mani-pill tradition after his passing.* D6l-
popa’s qualms have mostly to do with the way practitioners of the tra-
dition in his day recited and understood Avalokite$vara’s mantra dur-
ing the accomplishment practice. He specifically calls out their habit of
setting the mantra recitation to melody and stubbornly insisting that it
is ineffective unless the seventh syllable hrih is added.

4 For English translation and analysis of this short passage, see Martin 2001, 114;

Doctor 2005, 321 and Hirshberg 2017.

42 Sngags log sun 'byin gyi skor 1979, gter ma’i le’u: 26.2-31.6. Raudsepp (2009, 288) also
identifies a certain Gru gu dbang phyug mentioned therein (sNgags log sun 'byin
Qi skor 1979, 10.5) as Gu ru chos dbang, put this is more likely Gru gu yang dbang,
who is credited with having revealed Hayagriva and other fierce deity cycles. For
more about this figure, see Jamgoén Kongtriil Lodré Taye 2011, 186-187; and
Jamgon Kongtriil 2012, 233-234.

3 Sngags log sun 'byin gyi skor 1979,

4 Shes rab rgyal mtshan 199?, 389.4-390.5, 391.6-393.3; and 2011, 351-352, 353-354.
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Doélpopa’s call for orthopraxy in mantra recitation, while perhaps
not surprising in and of itself, is remarkable for the connections it
makes between sound and efficacy, on the one hand, and personal and
collective effects, on the other. Not only does he blame the unfortunate
lengthening of the Sanskrit mantra’s phonemes from setting it to mel-
ody for its deleterious impact on producing individual “accomplished
ones.” He also cites the incorrect recitation of mantra as the cause of
the collective environmental degradation, epidemics, and military
strife that were running rampant in Tibet during his lifetime. Simply
put, for Délpopa incorrect mantra recitation, resulting from setting it
to melody, blunts a mantra’s efficacy and hastens the decline of the
person, the Dharma, the environment, and the society.

When discussing the addition of a seventh syllable to the six-sylla-
ble mantra, Dolpopa states that this change first emerged with Guru
Choéwang’s revelations and appears to accept the innovation, in and of
itself. His qualms are rather with how practitioners of Guru
Chowang's tradition insisted that the six-syllable mantra would be in-
effective and disparaged others for not following suite and adding hrih.
Doélpopa counters that strictly speaking the addition of hrh is irrele-
vant to the efficacy of Avalokitesvara’s mantra. He enlists as support
the virtues of the six-syllable formula as extolled in the Karandavyiiha
stitra, adding that it is also the preferred form of the mantra in the tra-
dition of Nyangrel Nyima Ozer. Nyangrel, we might recall, was the
renowned twelfth-century Treasure revealer and fellow Lhodrak na-
tive after whom Guru Chéwang patterned his revelatory career and
promulgation of the cult of Avalokite$vara.* Thus, although Délpopa
seems to have embraced the seven-born brahmin flesh of the Treasure
tradition and its ritual accomplishment, he clearly could not counte-
nance the legacy of Guru Chéwang’s Great Compassionate One prac-
tice. So scathing are his remarks, in fact, that Délpopa gives the distinct
impression that he wrote his short text in large part to make his disap-
proval known and thereby help rectify what he perceived to be the ex-
cesses of this tradition as it was practiced in his day. Délpopa’s criti-
cisms are also later echoed in abbreviated form by one of his main stu-
dents, Nyawon Kunga Pelzangpo (Nya dbon Kun dga’ dpal bzang po,
1285-1379).4¢

The circulation of Ddlpopa’s composition and the two other polem-
ical writings introduced above, taken as a whole, demonstrates how

#  The Tibetan translation of the Karandavyiha siitra is Za ma tog bkod pa, bKa' 'gyur

(dpe bsdur ma) 2006-2009, vol. 51, 529-640. For a study and complete English trans-
lation of this sitra, see Studholme 2002 and Roberts and Yeshi 2013, respectively.
For more on the relationship between Guru Chéwang and Nyangrel Nyima Ozer,
see Phillips 2004 and Hirshberg 2016, 2017.

% Nya dbon Kun dga’ dpal 2010, 190.
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deeply uncomfortable some sectors of Tibetan society were with the
popularity of Guru Chéwang’s Treasures. The Buton-attributed po-
lemic and Délpopa’s critical remarks are particularly pointed in their
attacks. Together they question the legitimacy of Guru Chéwang’s
flesh practice, the efficacy of his seven-syllable version of Ava-
lokite$vara’s mantra, and the viability of the Quintessential Assembly of
the Great Compassionate One’s transmission and legacy after Guru
Chéwang’s passing. In this, these writings give clear expression to a
sense of fear and righteous indignation that Guru Chéwang’s practice
had introduced into Tibetan society dangerous improprieties around
human flesh, through the contraction of leprosy, the unseemly circula-
tion of dismembered limbs, or presenting polluted and inauthentic
flesh as pure and authentic. Hand in hand with this, they imply, came
unwelcome changes to the six-syllable mantra of Avalokite$vara or its
style of recitation, leading to moral licentiousness, personal degrada-
tion, environmental decay, social upheaval, and martial unrest.

The prevalence of such detractors and the nature of their polemics
may help explain why Ratna Lingpa felt compelled to revive the tradi-
tion in the fifteenth century. It stands to reason that in the wake of these
scathing criticisms Ratna Lingpa would have deemed it high time to
reveal and propagate the seven-born mani-pill tradition anew, such
that the warm breath of the dakinis could be felt by his contemporaries
and prevented from dissipating for posterity. And indeed, Karma
Chakmé, narrating the history of the mani pill until his time in the mid-
dle of the seventeenth century, claims that Guru Chéwang’s tradition
was then on the verge of extinction and the mani-pill tradition could
have disappeared forever had Ratna Lingpa not revived it with his
own revelations.*

But there were also other developments in the century preceding
Ratna Lingpa’s lifetime that influenced his reception of the mani-pill
tradition. The fourteenth century was perhaps the most prolific period
for Treasure revelation in the history of Tibet. Several fourteenth-cen-
tury Treasure revealers—such as Orgyen Lingpa (O rgyan gling pa, b.
1323), Sangyé Lingpa (Sangs rgyas gling pa, 1340-1396), and Rigdzin
Godem (Rig ‘dzin rgod ldem, 1337-1409), to name only a few—un-
earthed brahmin-flesh pills and associated rites as part of their revela-
tions. In 1352, moreover, fifty years before Ratna Lingpa was born in
1403, Orgyen Lingpa revealed the Pema Kathang biography of Pad-
masambhava.* It includes origin and transmission histories of the
flesh that influenced how the mani-pill tradition was received thereaf-
ter. In the interest of space, however, and to discern how Guru

# Karma chags med 2010, 483.
8 chu 'brug. U rgyan gling pa 1985, 726.
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Chéwang’s tradition in particular influenced Ratna Lingpa, these and
other aspects of the mani-pill tradition must be set aside for now. * Let
us turn instead to a consideration of how Ratna Lingpa received Guru
Chéwang’s tradition through an investigation of what his autobio-
graphical and biographical corpus narrates about his involvement
with Guru Chéwang and the legacy of his brahmin-flesh mani pill.

b. Becoming a Mahakarunika Yogin:
Ratna Lingpa’s Visionary Inheritance of Guru Chéwang’s Mani Pill

Ratna Lingpa embarked on his career as a Treasure revealer in 1429,
when at twenty-seven years old he first received Treasure “guides”
(kha byang) in dreams and visions.>® He kept these visionary directives
secret and only began to act on them three years later in the water-rat
year of 1432. This resulted in his very first Treasure revelation, an event
that initiated a steady stream of revelations over the ensuing years. The
flesh of seven-times-born brahmins, together with liturgical and nar-
rative writings relating the flesh to Avalokite$vara, figured promi-
nently among many of his revelations. This section presents the most
significant of these revelations through analyzing the episodes narrat-
ing them in Ratna Lingpa’s extensive autobiographical and biograph-
ical corpus.

When reviewing these vignettes, it becomes abundantly clear that
Guru Chowang and his mani-pill tradition crucially figure throughout.
What is more, the relevant narrative episodes illustrate that discover-
ing the flesh and its literature, and through it, forming a vital link to
Guru Chéwang, were fundamental for Ratna Lingpa in coming into
his own as a Treasure revealer. The aim of delving into these narrative
episodes is to help contextualize Ratna Lingpa’s flesh-centered revela-
tory writings, particularly with respect to their links with Guru
Chowang's earlier mani-pill tradition, as a prelude to assessing the rev-
elatory writings themselves.

Revealing Seven-Born Brahmin Flesh and the Samyema Liturgy

According to Ratna Lingpa’s autobiographical accounts, his first rev-
elation of seven-timer flesh came in the wood-tiger year of 1434, when
at thirty-two years old he excavated the corpse flesh of a seven-times-
born brahmin known by the name of Stainless (Dri med), along with
other sacra, from the throne of the Vairocana statue at Khoting temple

#  For a presentation of the Pema Kathang flesh narrative and analysis of its literary

sources and influence on the subsequent mani-pill tradition see Gentry 2022.
Ratna gling pa 2014a, vol. 1, Gu ru gter ston rat+na gling pa’i rnam thar tshigs su bcad
pa rin po che’t phreng ba ‘od ‘bar ba, 692.5.
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(mKho mthing lha khang).>* On this occasion, he also recovered from
one of the temple’s pillars a narrative detailing the origin and history
(lo rgyus) of the seven-times-born brahmin flesh. But this initial revela-
tion at Khoting temple was by no means Ratna Lingpa’s first encounter
with the substance. As a native of Lhodrak, Ratna Lingpa would have
likely grown up well-aware of Guru Chowang’s Quintessential Assem-
bly mani-pill tradition. Moreover, he narrates in his autobiography that
he formally received this and Guru Chéwang’s other revelations while
studying and practicing under the tutelage of Guru Vajra and Samten
Lhundrup (bSam gtan lhun grub).>? Ratna Lingpa had also already
performed a seven-times-born flesh consecration rite when he was still
thirty, two years prior to the Khoting revelation.

Nonetheless, his revelation of the flesh of the brahmin Stainless was
significant for Ratna Lingpa in forging a connection with Guru
Chéwang’s mani-pill legacy. It was the flesh of the brahmin Stainless,
along with historical narratives construing this figure as a seven-born
emanation of Avalokite$vara, that Guru Chowang had revealed over
two centuries before to form the core substance in his Quintessential
Assembly of the Great Compassionate One pill manufacturing and conse-
cration rites. Moreover, the historiographical tradition vigorously pro-
moted by Guru Chéwang and Nyangrel Nyima Ozer before him,
among others, depicts Khoting temple as a significant site for having
been built by the emperor Songtsen Gampo in the seventh century as
part of his efforts to pin down the demoness of the Tibetan landscape
to make Tibet amenable to the establishment of Buddhism.*® This con-
nection is all the more significant when recalling that the same histori-
ographical tradition apotheosizes the Tibetan emperor Songtsen
Gampo by depicting him as an emanation of Avalokite$vara. This
makes the brahmin Stainless of Ratna Lingpa’s and Guru Chéwang's
flesh revelations another vital iteration, continuous with the seventh-
century Songtsen Gampo, instantiating Avalokite$vara’s special ongo-
ing relationship with Tibet and Tibetans, particularly the place and
people of Lhodrak.

Ratna Lingpa went on to excavate thirteen brahmin-flesh pills at
Drango Kharthap (Brag sgo mkhar thabs);** a bone from the chest of
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Ratna gling pa 2014a, vol. 2, gTer ‘byung chen mo, 109.6-113.2.

Ratna gling pa 2014a, vol. 1, Gu ru gter ston rat+na’i gling pa’i rnam thar tshigs su bcad
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Shenyenpa (Gu ru ba drung bshes gnyen pa, Ratna gling pa 2014a, vol. 1, sPrul pa’i
sku ratna gling pa’i rnam par thar pa byin rlabs rgya mtsho’i sprin phung mi nub pa’i
rgyal mtshan, 128.2-.3.

5 Sgrensen 1994, 277-278.

> Ratna gling pa 2014a, vol. 2, gTer ‘byung chen mo, 129.3-131.5.
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the brahmin Prahasti at Geri Drakmar (dGe ri brag dmar);*® and sev-
enty-one brahmin-flesh pills at Samyé Utsé (bSam yas dbu rtse),
among others.* The Samyé revelation was also particularly significant
for Ratna Lingpa. This took place in the iron-bird year of 1441, when
he was thirty-nine years old. He additionally excavated on that occa-
sion another revelation from a different spot at the Samyé temple com-
plex that contained a seven-born sadhana and a related history.” This
seven-born sadhana practice, which would later come to be known as
the Samyema (bSam yas ma), will be discussed in greater detail below.

Putting the Samyema to Practice in the Production of Pills

Ratna Lingpa was quick to implement the Samyema practice with the
consecration of the Samyé brahmin flesh as focal point for an audience
of over three thousand people. Ratna Lingpa himself narrates how
shortly after its revelation he combined the flesh with other ingredients,
consecrated it, and distributed it widely for consumption. Below is a
translation of a select passage from this vignette.

The next morning, the pills were formed, combining into an im-
measurable amount precisely thirty brahmin flesh pills, six pills of
the bodhicitta from the master of Uddiyana and his consort, a full
zho (zho) of amrta, about ten pea-size pieces of Chowang
Rinpoche’s flesh, and, moreover, the bones and ash remains
(gdung rus thal ba) of the Blessed One, the bones of Dampa Sangysé,
the bones of the Karmapas, the flesh of siddhas in their possession,
and so forth.

About fifteen dré (bre) of seven-born was accomplished. An assem-
bly of about one thousand people instituted a continuous session
of unbroken speech. The day of the initiation, when one hundred
million [recitations] had been completed, the lid of the vase con-
taining the seven-born boiled over, a rainbow appeared, and a rain
of flowers fell.

About three thousand people were conferred initiation and the
pills were distributed among them. The pills were also later dis-
tributed throughout all the cardinal and intermediate directions,
such that they spread everywhere—Lama Gyeltsen Pelwa (Bla ma
rGyal mtshan dpal ba) from Tsawarong (Tsha ba rong pa) in
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Kham and Chokyi Gyeltsen (Chos kyi rgyal mtshan) from upper
Kham spread them throughout upper and lower Kham; Jamyang
Pelzang (‘Jam dbyangs dpal bzang) and others spread them
throughout Nyang (Nyang), Gong (Gong), and Rel (Rel); and
Lama Umdzé (Bla ma dbu mdzad) and others from Lapchi Chu-
war (La phyi chu bar) spread them throughout the Tsang (gTsang)
region. Whoever received a pill was established in the pure land
of the Great Compassionate One. The majesty of benefiting beings
was great, such that the intention of many Treasure revealers to
be of benefit to beings was fulfilled by my own greatness.

Subsequently, also, the catalyst from the accomplishment at
Mentsé (sMan rtse) and the activity of its accomplishment was
present in many places. I myself brought with me about two-dré
worth and distributed it throughout the regions of U (dBus), Yar-
lung (Yar lung), Lhodrak (Lho brag), Shar (Shar), Lup (Lub), and
all of Lhomon (Lho mon), such as Nyel (dMyal), Loro (Lo ro), and
so forth, thus fulfilling the intent of the precious one from
Uddiyana (O rgyan rin po che). I also entrusted my own pill,
which was free of samaya breach, to a few senior disciples and en-
couraged them to benefit beings. There are still a few pills of
breach-less flesh remaining—these will benefit beings in the fu-
ture and remain for a long time.*

This vignette provides insight into several key aspects of the mani

pill as Ratna Lingpa understood it. Firstly, the list of other ingredients
provides a lineage of potent flesh and other bodily substances,
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stretching back to the relics of the Buddha, but also including the sex-
ual fluids of the eighth- to ninth-century Indian tantrika Padmasam-
bhava and his Tibetan consort Yeshé Tsogyel, the bones of the elev-
enth-century Indian siddha Padampa Sangyé (b. 11" c—d. 1117), the
flesh of the thirteenth-century Treasure revealer Guru Chéwang, and
the bones of the successive Karmapa incarnations, among other items.
The biographical corpus of Padampa Sangyé explicitly presents this
eleventh-century Indian master as a seven-times-born brahmin whose
flesh was powerful enough to confer liberation through eating it after
his demise.”” Guru Chéwang’s biographical corpus likewise presents
him as a seven-times-born brahmin along similar lines. The Karmapas
had by the fifteenth century come to be identified as incarnations of
AvalokiteSvara. Moreover, a pill tradition that likely contains frag-
ments of the bodily remains of the successive iterations of the Karmapa
incarnation line had likely developed by this time.® Ratna Lingpa’s in-
clusion in this mixture of the Karmapas’ bones effectively interprets
them too as seven-times-born-brahmins manifested by Avalokitesvara.
This set of associations—the construal of seven-times-born brahmins
as successive incarnations of Avalokite$vara, emanated for seven suc-
cessive lifetimes to infuse their bodies with altruistic power—is the de-
fining feature of Guru Chéwang’s mani-pill tradition. This set of asso-
ciations clearly also provided the template for Ratna Lingpa’s own
mani-pill revelation.

Secondly, the details this episode provides about the ritual illustrate
that the consecration of the pills was done primarily through collective
mantra recitation. The rite let out only when one hundred million rec-
itations was reached and corresponding sensory “signs of success” vis-
ibly manifested, such as the concoction boiling over, a rainbow form-
ing, and a rain of flowers falling from the sky. Thirdly, measures were
taken to distribute the pill as far and wide as possible, well beyond the
thousands of people present at the concoction and consecration cere-
mony. This was done, Ratna Lingpa implies, with the assumption that
whoever consumes one will be reborn in the pure land of the Great
Compassionate One.

Finally, the series of actions assumes a particular vantage point on
time. Taken as a whole, the series of events “fulfills the intent” of Pad-
masambhava, who putatively concealed the substance in the eighth
century for the sake of future generations. At the same time, the flesh-
pill consecration and distribution fulfill the intention of the “many
Treasure revealers” prophesied to reveal and propagate the flesh over

¥ Thugs sras kun dga’ 1979, vol. 2, 73.7-74.5; Dam pa sangs rgyas 2012-2013, vol. 1,
664.1-.6. For more on Padampa Sangyé’s relationship with the seven-times-born
flesh tradition see Gentry 2022.

60 Shes rab rgyal mtshan 199?, 387.5; Gerke 2019.
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the ensuing centuries. The continued potency of the flesh, moreover, is
contingent upon its human caretakers not allowing breaches of “sa-
maya,” or sacred bond, to intervene in its handling and consecration.
Without incurring such breaches, Ratna Lingpa’s pills will bring bene-
fit to beings for a long time to come. In this, the flesh pills create bonds
between past events, present practices, and future aspirations in an it-
erative and recursive loop of consecration, distribution, consecration,
distribution, and so on.

Setting the Stage for Avalokitesvara’s Secret Assembly

Despite the great success of the proceedings dictated in the Samyema
liturgy excavated from Samyé monastery, the very next year, in the
water-dog year of 1442, when Ratna Lingpa was forty years old, he
revealed from Namkechen (gNam skas can) in Lhodrak (Lho brag) an-
other, larger set of ritual and contemplative practices that would dis-
place the Samyema to become the central liturgical practice for his brah-
min-flesh mani pill production and consecration. This was the Secret
Assembly of the Great Compassionate One (Thugs rje chen po gsang ba "dus
pa). Much like Guru Chéwang’s nearly identically titled Treasure cycle
the Quintessential Assembly of the Great Compassionate One, Ratna
Lingpa’s Secret Assembly revelation includes a root tantra, initiation lit-
urgies, ritual manuals, contemplative instructions, historical narra-
tives, and other writings, alongside more brahmin flesh pills. That the
Treasure was from Namkechen in Lhodrak would have also been
highly significant for Ratna Lingpa in forming a link with Guru
Chowang. According to Guru Chéwang’s autobiographical record,
Namkechen was the site of his very first Treasure revelation.®!

The Secret Assembly of the Great Compassionate One Treasure cycle
was only the first of four Assemblies excavated from this site on the oc-
casion, the others being the Secret Assembly of Hayagriva (rTa mgrin
gsang ba "dus pa), the Secret Assembly of the Profound Path (Zab lam gsang
ba ‘dus pa), and the Secret Assembly of Accomplishing Longevity (Tshe
sgrub gsang ba ‘dus pa). It is clear throughout his writings, however, that
the Secret Assembly of the Great Compassionate One, centering, like
Choéwang’s Quintessential Assembly, on the form of the bodhisattva of
compassion Avalokite$vara known as Mahakarunika (literally, “he
who has great compassion”), was singularly important for him among
all his Treasure revelations for its potential to benefit beings in this de-
generate age. He illustrates the importance of this Avalokite$vara cycle
for his life and religious career by narrating the revelation as presaged
by a series of private dream visitations and visionary encounters,

¢ Gu ru chos dbang 1979, vol. 2, ¢Ter "byung chen mo, 114.5-144.3.
g 8 yung
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interwoven with collective ritual performances and miraculous events.
The thread running through these narrative vignettes is Ratna
Lingpa’s gradual coming to terms with his own identity as the rightful
revealer and propagator of this important contemplative and ritual cy-
cle.

The sequence of events leading to this revelation was set in motion
by the performance of a “Dharma-medicine accomplishment” rite, in
conjunction with the great accomplishment rite for Accomplishing the
Awakened Mind (thugs sgrub) held at Poser Monastery (sPo gser dgon
pa) in Lhodrak.®? In the wake of this ritual, he initiated a multi-day
seven-times-born-flesh practice session (skye bdun sgrub pa) with a
group of over one hundred practitioners.®® As Ratna Lingpa reports it,
just before dawn on the third day of the practice session, he had a vi-
sion that Avalokite§vara appeared above the mandala wearing white
silk garments and holding a stainless crystal vase to confer initiation,
in order, upon all the rows of the group.® As Avalokitesvara did so, he
could be heard saying the following lines:

Emaho!

If the essence of self-existing wisdom
that dwells within oneself is realized,
it will manifest in reality.

Through this supreme method,

the utmost of substances,

some will attain liberation in this lifetime.

The fruition of the complete initiation will ripen at this time.

Everyone will be free from the lower realms,
go beyond regression in three lifetimes,
and be liberated in seven lifetimes.

May you attain the four initiations in full—
in awakened body, speech, mind, qualities, activities, and so
on.

omt mani padme hiim hrih
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buddha sarvasiddhi hiiri®®

As Ratna Lingpa narrates, “After having said this, he entrusted the
vase to me, and I had the slight perception that that very deity dis-
solved into the seven-born vase.”®

Avalokite$vara’s short teaching is remarkable for the insights it of-
fers into the nature of the seven-born flesh and the range of effects we
can expect from eating this “utmost of substances.” The first verse, by
promising that realization “will manifest in reality,” clearly implies
that the flesh’s potency stems from the transformation of adepts’ bod-
ies through their advanced cognition of indwelling gnosis. So power-
ful is this mind-body transformation that consuming their charged
flesh can bring liberation in this lifetime for some rare individuals, and
postmortem freedom from the lower realms and rapid advancement
toward awakening for all.”” “Seven lifetimes” is given here as the max-
imum duration before consumers reach awakening. This implies the
circularity that eating the flesh of one born seven times as a special
human will eventually transform the minds and bodies of consumers
too into seven-born ones. At the culmination of their next seven life-
times, their bodies can theoretically likewise serve the same liberative
function, setting in motion the birth of the next generation of seven-
born-ones, ad infinitum.

Songs of the Great Compassionate One’s Lineage and Mandala

Ratna Lingpa’s culminating vision of Avalokite$vara’s dissolution into
the pills prompted him to circumambulate the mandala and sing a song
describing the cosmology, Buddhology, and lineage of the seven-born
accomplishment rite that he would soon reveal from Namkechen,
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Ratna gling pa 2014a, vol. 2, Yig bdun mani’i gter mdzod thar par ‘jug pa’i gru bo bka’
yi ‘bum, 654.2—.6: [e ma ho/ rang byung ye shes snying po can/ [rang la gnas pa de rtogs
naf [yang dag nyid du mngon 'Qyur ro/ [thabs mchog rdzas kyi dam pa 'dis/ /'ga’ zhig grol
ba tshe "dir thob/ [dbang rdzogs 'bras bu dus "dir smin/ [thams cad ngan song gnas las grol/
[skye ba gsum Qyis phyir mi ldog/ [skye ba bdun gyis rnam grol lo/ [sku gsum thugs yon
phrin las sogs/ [dbang bzhi rdzogs par thob par shog/ | orh mani padme hairh hrih: bud-
dha sarva siddhi harh:. This episode and song are also related in Ratna gling pa
2014a, vol. 1, sPrul pa’i sku ratna gling pa’i rnam par thar pa byin rlabs rgya mtsho’i
sprin phung mi nub pa’i rgyal mtshan, 209.2-210.2.

Ratna gling pa 2014a, vol. 2, Yig bdun mani’i gter mdzod thar par ‘jug pa’i gru bo bka’
yi ‘bum, 654.6: bum pa bdag la gtad nas/ lha de nyid skye bdun bum par thim pa’i thim
pa’i snang ba cung zhig byung ngo.

For more on the notion of “liberation through tasting” (myong grol) and liberation
through other potent sensory encounters, see Gayley 2007, and Gentry 2017 and
2019.
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Lhodrak.® As the song describes it: Great Bliss (bDe chen), with
Amitabha surrounded by the many buddhas of the ten directions, is
the dharmakaya pure land. Potalaka, with Mahakarunika surrounded
by the bodhisattvas of the families in union with their consorts, is the
sambhogakaya pure land. Ngarap Pelri (rNga rab dpal ri), where Pad-
masambhava is surrounded by many vidyadharas and dakints, is the
nirmanakaya pure land. Flight through Invisible Space (Mi mngon
mkha’ spyod), where the only mother Tsogyel (Ma cig mTsho rgyal) is
surrounded by a group of dakinis embodying the families, is the natu-
rally pristine pure land (rang bzhin dag pa’i zhing khams). Pemo Kopa
(Padmo bkod pa), where Chokyi Wangchuk (Chos kyi dbang phyug)
is surrounded by a group of karmically destined ones in their final re-
birth, is the pure aspiration pure land. The natural pure land (rang
bzhin zhing khams), where the Omniscient Drimé Ozer (Kun mkhyen
Dri med ‘od zer, 1308-1364), better known as Longchenpa, is sur-
rounded by a retinue of fortunate beings, is the pure land of actualized
realization. The sun and moon on Ratna Lingpa’s own crown, where
his root lama sits surrounded by the Oral Lineage’s Ocean of Conquer-
ors (bka’ brgyud rgyal ba rgya mtsho®), is the pure land of pure self-ap-
pearance. Their present location, a supreme place, where the Treasure
revealer Ratna Lingpa is accompanied by many devout men and
women, is the pure land of those with the requisite residual karma.
Ratna Lingpa punctuates each verse of this poetic evocation with the
seven-syllable mantra om mani padme hiirit hrth.”

Immediately thereafter, while continuing with the seven-times-
born flesh accomplishment rite, Ratna Lingpa sang the following song
for use during the practice sessions. This song, which describes in sum-
mary the mandala of the liturgy that Ratna Lingpa would soon reveal,
came to be known as the Exhortation to Chant the Mani (Mani ‘dzab bskur
ma). To give a glimpse into the ritual and aesthetic sensibility of the
Secret Assembly of the Great Compassionate One great-completion cere-
monies, I provide a complete translation of this song.
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Ratna gling pa 2014a, vol. 2, Yig bdun mani’i gter mdzod thar par ‘jug pa’i gru bo bka’
yi 'bum, 654.6-655.1.

The “Oral Lineage’s Ocean of Conquerors” (bka’ brgyud rgyal ba rgya mtsho) is likely
a reference to the mandala of Jinasagara (rgyal ba rgya mtsho), another tantric form
of Avalokitedvara, red in complexion, popular among the Kagytipa, “those of the
oral lineage” (bka’ brgyud pa). The connection between the iconography, practice,
and transmission history of Mahakarunika of the mani-pill tradition and Jinasagara
will be analyzed in my future study. Here, the fact that Ratna Lingpa construes it
on his own crown, surrounding his root guru, just before revealing his Secret As-
sembly of the Great Compassionate One, certainly suggests that Jinasagara served as
direct inspiration.

Ratna gling pa 2014a, vol. 2, Yig bdun mani’i gter mdzod thar par ‘jug pa’i gru bo bka’
yi 'bum, 654.6-656.5.
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Ot mani padme hiivir hrih

At the navel in the center of the mandala

sits the yidam Mahakarunika.

We supplicate you. Grant your blessings!

We chant the seven syllables in recitation melody.
Orir mani padme hiirin hrih

To the right side of Mahakarunika

sits the supreme son, holding a gem.

We supplicate you. Grant your blessings!

We chant the seven syllables in recitation melody.
Ot mani padme hiivin hrih

To the left side of Mahakarunika

sits the daughter, holding a vidyamantra.

We supplicate you. Grant your blessings!

We chant the seven syllables in recitation melody.
Orit mani padme hiirin hrih

In front of Mahakarunika

sits the great mother Secret Gnosis (gSang ba ye shes).
We supplicate you. Grant your blessings!

We chant the seven syllables in recitation melody.

Ot mani padme hiiri hrih

Behind Mahakarunika

sits the yidam Mahe$vara/Wangchen in union with consort
(dBang chen yab yum).

We supplicate you. Grant your blessings!

We chant the seven syllables in recitation melody.

Orir mani padme hiiri hrih

Surrounding Mahakarunika

sit the five families of bhagavan jinas.

We supplicate you. Grant your blessings!

We chant the seven syllables in recitation melody.
Ot mani padme hiiri hrih

On the crown of Mahakarunika

sits Amitabha, sovereign of the families.

We supplicate you. Grant your blessings!

We chant the seven syllables in recitation melody.
Ot mani padme hiiri hrih
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At the six locations of Mahakarunika

sit the six bhagavan nirmanakaya munis.

We supplicate you. Grant your blessings!

We chant the seven syllables in recitation melody.
Ot mani padme hiivit hrih

In the body of Mahakarunika

sit the 1,002 buddhas.

We supplicate you. Grant your blessings!

We chant the seven syllables in recitation melody.
Orit mani padme hiivit hrih

The world of the environment is the celestial palace,
the beings who inhabit it are Mahakarunika.

We supplicate you. Grant your blessings!

We chant the seven syllables in recitation melody.
Ot mani padme hiivit hrih

To the right sits an ocean of dakas.

We supplicate you. Grant your blessings!

We chant the seven syllables in recitation melody.
Orit mani padme hiirin hrih

To the left sits an ocean of dakinis.

We supplicate you. Grant your blessings!

We chant the seven syllables in recitation melody.
Orit mani padme hiiri hrih

In front sits an ocean of yidams.

We supplicate you. Grant your blessings!

We chant the seven syllables in recitation melody.
Orir mani padme hiirin hrih

Behind sit Dharma protectors and guardians.

We supplicate you. Grant your blessings!

We chant the seven syllables in recitation melody.
Ot mani padme hiiri hrih

Sound is the awakened speech of Mahakarunika—
we supplicate you. Grant your blessings!

We chant the seven syllables in recitation melody.
O mani padme hiirin hrih

Thoughts are the awakened mind of Mahakarunika—
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we supplicate you. Grant your blessings!
We chant the seven syllables in recitation melody.
Ot mani padme hiivin hrih

The elderly should do the yidam (or, “commit”).
The youth should voice disillusionment.
Orit mani padme hiirin hrih

This was spoken by Ratna Lingpa,

the yogin of Mahakarunika.

Let us chant the seven syllables in recitation melody.
Orir mani padme hiirin hrih

Through the blessings of chanting the seven syllables

may samsira be churned from the depths for the six classes
of beings!

Let us chant the seven syllables in recitation melody.

Orit mani padme hiim hrih™
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Ratna gling pa 2014a, vol. 2, Yig bdun mani’i gter mdzod thar par ‘jug pa’i gru bo bka’
yi 'bum, 656.5-659.5: JoM maNi padme hUM hrIH dkyil 'khor dbus kyi lte ba la/ [yi dam
thugs rje chen po bzhugs/ /gsol ba "debs so byin gyis rlobs/ ['dzab dbyangs yi ge bdun pa
bgrang | JoM maNi padme hUM hrIH thugs rje chen po’i g.yas phyogs na/ [sras mchog
nor bu ‘dzin pa bzhugs/ /gsol ba 'debs so byin gyis rlobs/ ['dzab dbyangs yi ge bdun pa
bgrang | oM maNi padme hUM hrIH thugs rje chen po’i g.yon phyogs na/ [sras mo
riglemend. rigs] sngags "dzin ma bzhugs/ [gsol ba 'debs so byin gyis rlobs/ ['dzab dbyangs
yi ge bdun pa bgrang | foM maNi padme hUM hrIH thugs rje chen po’i mdun phyogs na/
fyum chen gsang ba ye shes bzhugs/ [gsol ba "debs so byin gyis rlobs/ |'dzab dbyangs yi ge
bdun pa bgrang | JoM maNi padme hUM hrIH thugs rje chen po’i sku rgyab na/ lyi dam
dbang chen yab yum bzhugs/ /gsol ba 'debs so byin gyis rlobs/ ['dzab dbyangs yi ge bdun
pa bgrang [ [oM maNi padme hUM hrIH thugs rje chen po’i sku 'khor du/ [bcom ldan rgyal
ba rigs Inga bzhugs/ [gsol ba "debs so byin gyis rlobs/ ['dzab dbyangs yi ge bdun pa bgrang
| loM maNi padme hUM hrIH thugs rje chen po’i dbu gtsug na/ [rigs bdag snang ba mtha’
yas bzhugs/ [gsol ba “debs so byin gyis rlobs/ ['dzab dbyangs yi ge bdun pa bgrang | JoM
maNi padme hUM hrIH thugs rje chen po’i gnas drug du/ [bcom Idan sprul sku thub drug
bzhugs/ /gsol ba 'debs so byin gyis rlobs/ [’dzab dbyangs yi ge bdun pa bgrang | /oM maNi
padme hUM hrIH thugs rje chen po’i sku lus la/ [sangs rgyas stong dang rtsa gnyis bzhugs/
/gsol ba “debs so byin gyis rlobs/ ["dzab dbyangs yi ge bdun pa bgrang | JoM maNi padme
hUM hrIH snod kyi 'jig rten gzhal yas khang | beud kyi sems can thugs rje che/ [gsol
ba "debs so byin gyis rlobs/ [’dzab dbyangs yi ge bdun pa bgrang [ JoM maNi padme hUM
hrIH g.yas na dpa’ bo rgya mtsho bzhugs/ [gsol ba "debs so byin gyis rlobs/ |'dzab dbyangs
yi ge bdun pa bgrang | oM maNi padme hUM hrIH g.yon na dpa’ mo rgya misho bzhugs/
/gsol ba “debs so byin gyis rlobs/ [’dzab dbyangs yi ge bdun pa bgrang | JoM maNi padme
hUM hrIH mdun na yi dam Iha tshogs bzhugs/ [gsol ba ‘debs so byin gyis rlobs/ [’dzab
dbyangs yi ge bdun pa bgrang | /oM maNi padme hUM hrIH rgyab na chos skyong srung
ma bzhugs/ [gsol ba 'debs so byin gyis rlobs/ ['dzab dbyangs yi ge bdun pa bgrang [ /oM
maNi padme hUM hrIH snang tshad thugs rje chen po’i sku/ [gsol ba 'debs so byin gyis
rlobs/ ['dzab dbyangs yi ge bdun pa bgrang | oM maNi padme hUM hrIH sgra grags thugs
rje chen po’i gsung [ [gsol ba “debs so byin gyis rlobs/ |'dzab dbyangs yi ge bdun pa bgrang
[ [oM maNi padme hUM hrIH dran rtog thugs rje chen po’i thugs/ /gsol ba 'debs so byin
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The details of this song, depicting in shorthand what would become
the mandala of the mani-pill liturgy, foreshadows its revelation in the
Secret Assembly of the Great Compassionate One.

The Revelation of the Secret Assembly of
the Great Compassionate One

In the immediate wake of singing about the revelation to come, the
sequence of a Dharma-medicine great accomplishment rite, followed
by visionary experiences, dreams, and miraculous events, played out
once again as a portent for the revelation of the Secret Assembly of the
Great Compassionate One. This next time, however, the narrative se-
quence effectively interrelates the process by which Ratna Lingpa
came to understand himself as a reincarnation of Guru Chéwang’s son
Pema Wangchen with Ratna Lingpa’s sense of mission to reveal and
promulgate anew the brahmin-flesh mani-pill ritual tradition initiated
by Guru Chéwang. A complete translation of this episode is as follows:

He (i.e., Ratna Lingpa) then went back to Samten Ling in Lechung
(Sle chung bsam gtan gling)

and instituted a great accomplishment rite of Accomplishing the

Awakened Mind (thugs sgrub), along with a “medicine accomplish-
ment” (sman sgrub).

One night during that time he had a dream of a glorious mantra
protector, who told him,

“Once the practice of the medicine samaya substance (dam rdzas
sman) and such is done,

practice at a place called Choding monastery (Chos sdings dgon
pa)

an accomplishment practice of Avalokite$vara together with the
seven-born.

Whoever’s stomach the seven-born falls in

will be reborn in the pure land of Sukhavati (bde ba can).”

He then went to Lhadro monastery (Lha bro dgon pa),
whereupon he opened at once all the statues (sku rten)
from his own Treasure revelations,

Qis rlobs/ ['dzab dbyangs yi ge bdun pa bgrang | JoM maNi padme hUM hrIH rgan pa
rnams kyis yi dam mdzod/ gzhon pa rnams kyis kha skyo mdzod/ |’dzab dbyangs yi ge bdun
pa bgrang /l/ foM maNi padme hUM hrIH thugs rje chen po’i rnal ‘byor pa/ rat+na gling
pas de skad lo/ ["dzab dbyangs yi ge bdun pa bgrang | JoM maNi padme hUM hrIH yig
bdun 'dren pa’i byin rlabs kyis/ /'gro drug 'khor ba dong nas sprugs/ ['dzab dbyangs yi ge
bdun pa bgrang/ /oM maNi padme hUM hrIH.
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along with the statues from the Treasure revelations of Guru
Chéwang.

In particular, he took his own Guru Padmasambhava [Treasure
statue]
to his crown and said:

“Grant your blessings that today a clear sign is revealed
about whether or not I am the rebirth of Pema Wangchen.”

Just as he supplicated with these words of truth,

three crystal pellet relics (ring bsrel) emerged from the statue re-
ceptacle

and fell rolling onto the lap of the cross-legged supreme emana-
tion [Ratna Lingpa]—everyone assembled there saw what hap-
pened.

Then a visionary experience blazed forth for him:

in the sky, on the surface of a rainbow-like giant lotus,

was Guru [Padmasambhava] at the center,

[Guru] Chéwang on the right lotus petal, holding a mirror and a
seven-syllable wheel,

and Vajrayogini, orange, on the left lotus petal,
with a knife and skull,

gracefully dancing on two wheels—

he saw them there for a while before they vanished.

Subsequently, based on the urging of his students,

and the urging of [the non-human Treasure protector] Genyen
Khari (dGe bsnyen mkha ri) and his two servants,

who showed him the map to the Treasure site

and cajoled him to swiftly reveal a profound Treasure there,

he knew that the auspicious circumstances were aligned for the
time of revelation.

He thus disregarded the difficulties

posed by the vicious niga-demon Treasure protector, toxic wind,
and the like,

redoubled his compassionate resolve to benefit others,
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and performed a public Treasure revelation to inspire confidence
in disciples.”

The “public Treasure revelation” referred to here is the excavation of
the Secret Assembly of the Great Compassionate One and more brahmin
flesh, along with the other three Assemblies and a range of additional
sacra.

Several features about this episode are remarkable for understand-
ing the combined role of seven-born brahmin flesh and Avalokite$vara
in the life of Ratna Lingpa. Broadly speaking, the episode causally links
the great accomplishment medicine rite with a dream visitation from
a Dharma protector, Ratna Lingpa’s mandate to take up the accom-
plishment practice of Avalokitesvara with the seven-born flesh-pills,
his coming to terms with his identity as the reincarnation of Guru
Chéwang’s son Pema Wangchen, and his revelation of the Secret As-
sembly of the Great Compassionate One, which would provide a slightly
revised ritual structure and liturgy through which to reimagine Guru
Chowang’s Quintessential Assembly of the Great Compassionate One and
propagate the mani-pill tradition anew. The episode is punctuated by
the miracle of relics falling onto Ratna Lingpa’s lap from a revealed
Treasure statue of Padmasambhava, followed by a visionary encoun-
ter with Padmasambhava, Guru Chéwang, and Vajrayogini. This
served as evidence signifying to Ratna Lingpa himself and all others
present that he was indeed the reincarnation of Guru Chéwang’s son,
and therefore the rightful revealer of the Secret Assembly from
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Ratna gling pa 2014a, vol. 1, sPrul pa’i sku ratna gling pa’i rnam par thar pa byin rlabs
rgya mtsho’i sprin phung mi nub pa’i rqyal mtshan, 213.4-215.2: [slar yang sle chung
bsam gtan gling du phebs/ [thugs sgrub sman sgrub sbrags pa’i sgrub chen btsugs/ [de dus
nub gcig dpal ldan sngags srung gzigs/ [dam rdzas sman sogs sgrub pa mthar phyin nas/
[chos sdings dgon pa bya bar spyan ras gzigs/ [sgrub pa dang ni skye bdun sbrags nas
bsgrubs/ [skye bdun ril bu gang i ltor song ba/ [bde ba can gyi zhing du skye bar gsungs/
/de nas Iha bro dgon par phebs pa’i dus/ [rang gi gter nas byon pa’i sku rten dang | [qu ru
chos dbang nyid kyi gter ma yif [sku rten thams cad dus gcig zhal phye zhing [ [khyad par
khong gi pad+ma gu ru nyid/ [spyi bor blangs nas tshig tu 'di skad ces/ [pad+ma dbang
chen sku skye bdag yin min/ [mngon rtags gsal bar de ring byin gyis rlobs/ [dmod bor gsol
ba btab pa’it mod nyid la/ [sku rten de las ring bsrel gsum byon te/ [sprul sku mchog gi sku
pang dkyil krung khar/ ['dril zhing babs pa der "tshogs kun kyis mthong [ /de tshe thugs
nyams 'bar zhing nam mkha’ la/ ['ja’ tshon Ita bu’i pad sdong chen po’i khar/ [lte bar gu ru
g.yas phyogs pad ‘dab la/ [chos dbang me long yig bdun 'khor lo bsnams/ [g.yon gyi
pad+ma’i ‘dab ma'i steng du nif [rdo rje rnal "byor dmar ser gri thod can/ [’khor gnyis 'gy-
ing bag gar stabs bsgyur ba’i tshull fyun ring gzigs shing de rjes mi snang gyur/ [de nas
slob ma rnams kyi zhu ngo dang [ [dge bsnyen mkha’ ri dpon g.yog gsum gyis kyang/ /gter
gnas sa mig bstan cing zab mo’i gter/ [myur du thon zhes snyan bskul phul ba yis/ ["don
pa’i dus dang rten 'brel 'grig dgongs nas/ /gter srung klu bdud gdug pa che ba dang [ [rdzi
dug la sogs dka’ tshegs khyad bsad nas/ [gzhan la phan phyir thugs bskyed lhur blangs te/
/gdul bya yid ches bskyed phyir khrom gter mdzad/. See also the details in Ratna gling
pa 2014a, vol. 2, gTer "byung chen mo, 148.3-156.6.
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Namkechen, Guru Chéwang's first Treasure site.” Taken as a whole,
this sequence of events clearly illustrates that the seven-born brahmin-
flesh accomplishment rite featuring Avalokite$vara was one of the ma-
jor focal points of Ratna Lingpa’s identity and activities as a Treasure
revealer.

Ongoing Flesh Revelations: Patterns and Governing Logic

Ratna Lingpa’s fascination with Guru Chéwang and his mani-pill tra-
dition did not end with his revelation of the Secret Assembly of the Great
Compassionate One. Later that year, shortly after this pivotal revelation,
Ratna Lingpa further strengthened his combined biological and incar-
national ties with Guru Chéwang by traveling to Layak Guru temple,
the old seat of his predecessor. There, Ratna Lingpa communicated
with him in a dream vision and excavated a series of Treasures that
had been previously concealed on site by Guru Chéwang himself. Pre-
dictably, more brahmin flesh featured prominently among the revela-
tions.”

Immediately in the wake of this excavation, as Ratna Lingpa reports
it, he followed a directive given to him previously in a vision by
Genyen Khari, the chief non-human protector of the Secret Assembly of
the Great Compassionate One Treasure cycle, to excavate more Treasure
from the Wentsa (dBen rtsa) temple close-by that was also affiliated
with Guru Chéwang. There, Ratna Lingpa excavated, among other
items, ten pills, “three times the size of a pea,” of corpse flesh from the
brahmin called He who Wears Conch Earrings (Dung gi rna can) that
Padmasambhava’s consort Mandharava found in the land of Zahor.”

7 That Ratna Lingpa recognized himself as the reincarnation of this and other figures

during the process of his revelations, and was not recognized by others as a child,
is also suggested by the fact that the “past lives” (‘das pa’i rnam thar) section of his
biography was culled exclusively from his own Treasure revelations, and that he
does not reference his recognition by others in his verse autobiography. For the
relevant section of his biography, see Ratna gling pa 2014a, vol. 1, sPrul pa’i sku
ratna gling pa’i rnam par thar pa byin rlabs rgya mtsho’i sprin phung mi nub pa’i rgyal
mtshan, 23.6-24.1: khyung chen brag dang gung thang bsam yas kyi/ gter ma skyes rabs
lung bstan dag dang nif lang gros zhus la sogs nas gsungs pa kun/ /phyogs su bsdoms pas
skye rabs go rim nij.

Ratna gling pa 2014a, vol. 1, sPrul pa’i sku ratna gling pa’i rnam par thar pa byin rlabs
rgya mtsho’i sprin phung mi nub pa’i rgyal mtshan, 221.2-222.1.

Ratna gling pa 2014a, vol. 1, sPrul pa’i sku ratna gling pa’i rnam par thar pa byin rlabs
rgya mtsho’i sprin phung mi nub pa’i rgyal mtshan, 222.1-223.4. C.f., 223.3: za hor yul
du ha lcam man dha ras/ [rnyed pa’i bram ze dung gi rna cha can/ zhes pa'i spur sha ril
bu beu them pa. The details here of the flesh’s origin likely reflect knowledge of O
rgyan gling pa’s Pad ma bka’ thang. For presentation and analysis of the Pad ma bka’
thang flesh narrative in light of its literary sources and influence on the subsequent
mani-pill tradition see Gentry 2022.
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Ratna Lingpa offers some details about how he distributed the pills
and used them as the centerpiece for mani-pill accomplishment rites:

A pill devoid of breach was each given as siddhi to Lama
Repawa (Bla ma Ras pa ba), Lama Tsaripa (Bla ma Tsa ri pa),
and Lopbon Gyeltsen Drakpa (Slob dpon rGyal mtshan grags
pa). The rest was distributed to the main students throughout
the directions. Many sessions of mani accomplishment were in-
stituted based on the pills, establishing the beings of the degen-
erate age in the pure land of the Great Compassionate One.”

Here and throughout Ratna Lingpa’s biographical corpus, the mani-
consecrated pill of brahmin flesh is consistently presented in terms of
a pure land orientation. Whoever eats it, we are promised, will travel
to a pure land after death and advance rapidly toward awakening in
no more than seven lifetimes, even as others with the requisite condi-
tions in place can achieve awakening immediately upon consuming
the pill. The precise postmortem destination, however, is inconsist-
ently described throughout the literature as either Amitabha’s pure
land of Sukhavati, or Mahasukha—a distinction I will discuss below—
or Avalokite$vara’s pure land of Potalaka. This fundamental ambigu-
ity over where we can expect to live our next life upon eating the pill
can perhaps be chalked up to the notion that these are understood as
dharmakaya and sambhogakaya levels of the same pure land, as pre-
sented in Ratna Lingpa’s song above. Nonetheless, having inherited
this inconsistency from Guru Chéwang, Ratna Lingpa utilized it to
nudge the identity of the pure land into a slightly new direction. This
change of course will be analyzed below when comparing the textual
revelations of Guru Chéwang and Ratna Lingpa.

Ratna Lingpa’s final discovery of brahmin flesh, as he reports it,
came shortly thereafter at Tramodrak (Khra mo brag).”” He discovered
it inside a small relic box (gau) that he excavated there from Karkong
Puk (dKar kong phugs). The contents of the relic box also included
Dharma medicine, and the red and white sexual fluids of Padmasam-
bhava and Yeshé Tsogyel. This combination of substances served as
the basis for a variation on the seven-born mani-pill theme. Ratna
Lingpa describes its importance as follows:
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Ratna gling pa 2014a, vol. 2, ¢Ter ‘byung chen mo, 165.5-166.1: bla ma ras pa ba/ bla
ma tsA ri pa/ gzhong kha pa/ slob dpon rgyal mtshan grags pa rnams la/ ril bu sel med re
dngos grub tu gnang ngo / [gzhan phyogs phyogs kyi bu chen rnams la yang bkyes/ il bu
la brten nas ma Ni sgrub pa’i thun kha mang du btsugs nas snyigs ma’i 'gro na rnams
thugs rje chen po’i zhing du bkod].

For the entire episode, see Ratna gling pa 2014a, vol. 2, gTer 'byung chen mo, 170.5-
178.5.
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My main students and I established many accomplishment
venues (sgrub khang) for the brahmin-flesh pills, amrta, and
white and red bodhicitta, such that the benefit for beings was
accomplished everywhere throughout the center and peripher-
ies, and [the tradition] spread and flourished. These will later
serve as heritage for ensuring that the teaching does not disap-
pear.”

The collective ethos of this concoction is readily apparent. Not only is
it to be distributed as far and wide as possible. Its distribution, we are
told, will also serve to ensure the longevity of the Buddhadharma,
wherever it happens to reach.

Significant here also is the inclusion of the reproductive fluids of
Padmasambhava and Yeshé Tsogyel, along with amrta, elsewhere de-
scribed as “Dharma medicine” (chos sman), which presumably refers to
the paiicamyta (Tib. bdud rtsi Inga), or “five ambrosias,” which figure as
sacrament in tantric ritual contexts. The possible relationships between
these ingredients and their implications for the profile and function of
the mani pill will be discussed briefly in the conclusion of this essay.”
For now, perhaps it suffices to observe that in tantric Buddhist contexts
the five amrta are typically listed as the five ingredients of feces, urine,
blood, semen, and marrow.® But what, precisely, injunctions in tantric
texts to eat these substances might mean, whether they are to be taken
literally, figuratively, or rather connote the realization of nondual wis-
dom, has been argued in the scholarly study of Buddhist Tantra.®' In
this instance, amrta would seem to clearly refer to a material ingredient
of the pill concoction.

Other episodes featuring seven-born flesh and its accomplishment
abound in Ratna Lingpa’s biographical corpus. Judging by their fre-
quency, it is evident that intensive communal s@dhana practices center-
ing on brahmin-flesh mani pills and Avalokite§vara was a major occu-
pation for Ratna Lingpa throughout most of his adult life. As presented
in the vignettes above, his typical pattern was to stage a “great accom-
plishment” rite drawn from the Secret Assembly of the Great
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Ratna gling pa 2014a, vol. 2, gTer ‘byung chen mo, 178.2-178.4: [bram ze’i sha ril/ a mR
ta byang sems dkar dmar rnams dang bu chen rnams kyis sgrub khang du ma btsugs te
phyogs mtshams mtha’ dbus thams cad du 'gro don dpag med grub cing dar rgyas su 'gyur
to/‘//rjes su bstan pa mi nub pa’i btsas su ‘gyur ro/.

For further discussion of the relationship between the five amrtas or ambrosias and
the seven-times-born flesh, see Gentry 2022.

Wedemeyer 2013, 106. In Indian Buddhist tantric settings, these typically feature
together with the paricamamsa (Tib. sha Inga), or “five fleshes,” which includes hu-
man flesh, elephant flesh, horse flesh, dog flesh, and cow flesh.

81 Wedemeyer 2013.
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Compassionate One, in conjunction with seven-born flesh-pill produc-
tion and consecration delineated by the completion of one hundred
million seven-syllable mani recitations among the ritualists. These
were lavish and elaborate ceremonies, requiring considerable re-
sources and time, thus prompting their occasional adaptation to the
slightly truncated form of the “offering accomplishment” (sgrub mchod).
Beginning on the first day of the fourth lunar month of the wood-ox
year of 1445, when Ratna Lingpa was forty-three years old, until his
death at seventy-four in 1478, he annually staged the offering accom-
plishment of the Secret Assembly of the Great Compassionate One.?> Addi-
tionally, he reports having staged complete one-hundred million
seven-syllable recitation sessions (yi ge bdun pa dung phyur) thirteen
times throughout his lifetime.** These rites, and many others besides,
featured the production, consecration, and distribution of mani pills.

As illustrated in these details and in the episodes above, the pills
attracted popular appeal. Ratna Lingpa records numbers of recipients
for his consecrated mani pills in figures upwards of thirteen thousand
on one occasion and a few thousand on several others.** He and his
associates and acolytes, as Ratna Lingpa records, also took great
measures to carry bushels of pills on their journeys throughout Tibet
and the Himalayas to distribute to everyone they met with the promise
that eating just one ensures rebirth in the pure land of Amitabha or
AvalokiteSvara.

Guru Chéwang and his mani-pill tradition was Ratna Lingpa’s pri-
mary inspiration in his popularization of this tradition. The key epi-
sodes presented above hopefully suffice to illustrate how intimately
interwoven Ratna Lingpa’s identity as a Treasure revealer was with
the legacy of Guru Choéwang’s seven-born-flesh mani-pill tradition.
Strikingly, in addition to all of Ratna Lingpa’s explicit references to
Guru Choéwang’s legacy, Ratna Lingpa’s revelations occurred at many
of the same locations where Guru Chéwang had also revealed brahmin
flesh and associated rites. Notably, as mentioned above, Namkechen
Lhodrak, where Ratna Lingpa revealed his Secret Assembly cycle, was
the site of Guru Chéwang's first Treasure revelation. But perhaps more
striking still are associations centering on Samyé temple complex.
Guru Chéwang had also revealed at Samyé brahmin flesh and a brief
sadhana centering on it. Moreover, as I will demonstrate below, Guru

82 Ratna gling pa 2014a, vol. 1, sPrul pa’i sku ratna gling pa’i rnam par thar pa byin rlabs
rgya mtsho’i sprin phung mi nub pa’i rgyal mtshan, 226.2-.3.

8 Ratna gling pa 2014a, vol. 1, sPrul pa’i sku ratna gling pa’i rnam par thar pa byin rlabs
rgya mtsho’i sprin phung mi nub pa’i rgyal mtshan, 429.2-4.

8 For the figure of thirteen thousand, see Ratna gling pa 2014a, vol. 1, sPrul pa’i sku
ratna gling pa’i rnam par thar pa byin rlabs rgya mtsho’i sprin phung mi nub pa’i rgyal
mtshan, 197.
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Chéwang’s sadhana from Samyé was likely a source for the passage de-
tailing the flesh’s treatment in his Quintessential Assembly tantra re-
vealed at Pelphukring, in Kharchu, Lhodrak (Lho brag mkhar chu dpal
gyi phug rings). Perhaps it is not surprising that Ratna Lingpa’s
Samyema sadhana, named after its place of revelation, is a commentary
precisely on this seven-born flesh-pill rite from Guru Chéwang’s Quin-
tessential Assembly tantra, newly cast in the voice of Padmasambhava.
More importantly, as I will also discuss below, Guru Chéwang’s flesh-
rite from the Quintessential Assembly tantra also formed the basis for the
flesh’s analogous treatment in Ratna Lingpa’s Secret Assembly of the
Great Compassionate One, revealed a year after Ratna Lingpa’s revela-
tion of the Samyema. Tracing through this literature the complex filia-
tions of influence between Guru Chéwang’s and Ratna Lingpa’s di-
verse treatments of the seven-born flesh, particularly when viewed
against the backdrop of Ratna Lingpa’s biographical corpus, sheds
considerable light on the delicate balance between tradition and inno-
vation at work in the formation of Ratna Lingpa’s mani-pill tradition.
We turn now to an analysis of this seminal mani-pill literature.

3. The Literature of the Great Compassionate One’s Secret Assembly

To recount the general features of Ratna Lingpa’s Secret Assembly of the
Great Compassionate One cycle, it centers on a form of AvalokiteSvara
known as Mahakarunika, which literally means, “he who has great
compassion.” Mahakarunika appears in the cycle’s basic tantra, history,
liturgical descriptions, and initiation cards (tsak li) as bright red in com-
plexion, adorned with jewel ornaments, with one face and two arms,
holding in his right hand a rosary and a lotus at the level of his heart,
and in his left hand the lotus’s stem and a vase filled with ambrosia on
his lap. He is depicted, moreover, in union with his consort Secret Gno-
sis, or Sangyema (gSang ye ma), short for She who is Endowed with
the Glow of Secret Gnosis (gSang ba ye shes mdangs ldan ma). She is
pictured as bright red in complexion, youthful, adorned with jewelry,
embracing Mahakarunika with a lotus and a knife in her right hand
and a long-life vase in her left held at the level of his ears, smiling, with
flowing hair. The couple is surrounded in a mandala by several other
buddhas in sexual union that resemble them. And several other details,
such as buddha Amitabha above their heads and buddhas filling their
bodies, also figure according to the description in Ratna Lingpa’s song
reviewed above. Also as presented above, collective “great accom-
plishment” rites featuring this configuration of Mahakarunika and his
mandala, and the uninterrupted recitation of his seven-syllable mantra
on1 mani padme hiirin hrih, was Ratna Lingpa’s preferred venue for con-
cocting and consecrating brahmin-flesh mani pills. We have also seen
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how Ratna Lingpa staged communal one hundred million seven-syl-
lable mani mantra recitation rites (mani dung phyur) as an integral facet
of his mani-pill great accomplishment practices, delineating the length
of these rites in terms of the number of days it takes to chant the req-
uisite number of mantras.

In these and several other respects, Ratna Lingpa’s Secret Assembly
of the Great Compassionate One is patterned closely after Guru
Chéwang's earlier Quintessential Assembly of the Great Compassionate
One. Not only does Ratna Lingpa’s Secret Assembly feature the seven-
syllable form of AvalokiteSvara’s mantra developed by Guru
Choéwang in the Quintessential Assembly of the Great Compassionate One.
It also shares the same basic iconographic features and preserves the
former’s brahmin-flesh mani-pill focus, incorporating mostly all the
same ingredients. Perhaps the most striking similarity is that the foun-
dational tantra of Ratna Lingpa’s Secret Assembly of the Great Compas-
sionate One (Thugs rje chen po gsang ba ‘dus pa’i rgyud) has as its tenth
chapter a nearly verbatim version of the instruction about the manu-
facture and consecration of brahmin-flesh pills that we find embedded
in chapter six of the foundational tantra of Guru Chéwang’s Quintes-
sential Assembly of the Great Compassionate One, entitled the Secret Tantra
of Supreme Wisdom-Awareness (Thugs rje chen po yang snying ‘dus pa ye
shes rig pa mchog gi gsang rgyud).®® Despite all these similarities, when
closely comparing Ratna Lingpa’s cycle with that of his predecessor
Guru Ché’)wang, several subtle but significant shifts come to the surface.
An examination of these variations in light of the criticisms that Guru
Chéwang’s cycle faced in the fourteenth century point toward a con-
certed attempt on the part of Ratna Lingpa to revise and repackage
Guru Chéwang’s tradition for a new audience.

a. Narrative and Iconographic Shifts

One of the most striking differences is the narrative framework of their
respective origin stories. These can be observed not only in the opening
chapter of their foundational tantras, but also in their historical surveys,
which are presented as revelations that surfaced together with their
respective tantras.®® Starting with the location (gnas) of the tantra, Guru

8 See Appendix V for a comparative edition and translation.

8  Gu ru chos dbang 1982, Thugs rje chen po’i bstan pa bka’ babs kyi lo rgyus, 1-26, and
Thugs rje chen po thams cad kyi yang snying ‘dus pa ye shes rig pa mchog gi gsang rgyud,
27-76; Gu ru chos dbang date unknown, Thugs rje chen po’i bstan pa bka’ babs kyi lo
rgyus chen mo, pdf. 5-29, and Thugs rje chen po thams cad kyi yongs snying 'dus pa rig
pa ye shes mchog gi rgyud, pdf. 43-86; Ratna gling pa 1977-1979, vol. 6, Thugs rje chen
po gsang ba ‘dus pa las: lo rgyus yid bzhin nor bu, 7-22, and Thugs rje chen po gsang
ba 'dus pa’i rgyud, 23-78; Ratna gling pa 2013, vol. 12, Thugs rje chen po gsang ba 'dus
pa las: lo rgyus yid bzhin nor bu, 253-266, and Thugs rje chen po gsang ba dus pa’i rgyud,
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Choéwang'’s Quintessential Assembly tantra and history locate the origi-
nal teaching of this tantra in buddha Amitabha’s western pure land of
Blissful (Tib. bDe ba can, Skt. Sukhavati).®” In Ratna Lingpa’s revealed
tantra of the Secret Assembly, however, the name of Amitabha’s western
pure land shifts to Great Bliss Lotus Array (Tib. bDe chen padmo’i
bkod pa, Skt. *Mahasukhapadmavytiha), whereas in its history this is
shortened to Great Bliss (Tib. bDe ba chen po).%® The Tibetan term sup-
plied for Sukhavatiin Guru Chéwang’s cycle is the standard bde ba can,
“endowed with bliss,” or “blissful,” which is homophonous in several
Tibetan dialects with bde ba chen, or “great bliss,” that we find in Ratna
Lingpa’s cycle. Georgios Halkias has drawn attention to a conflation
between “blissful” and “great bliss” in Tibetan pure land-related liter-
ature, tracing its origin to the late twelfth- and early thirteenth-century
writings of Drikung Kyopa Jikden Sumgon ('Bri gung skyob pa ‘Jig
rten gsum mgon, 1143-1217).% Halkias astutely speculates that this
shift could have originated from the Chinese translation of Sukhavatt

as “supreme bliss” (Chin. ji le #%%); a simple scribal error of chen,
“great,” for can, “endowed,” due to their being homonyms in several
Tibetan dialects, which then came to be reproduced in later texts; or
from a conscious effort to connect the pure land of Blissful with the
tantric emphasis on the use of physical pleasure to reach the soterio-
logical goal of awakening, which is often set apart from mundane bliss
through its designation as “great bliss,” or mahasukha. The case at hand
points specifically to the third of Halkias’s proposals—an intentional
shift to better relate the pure land with a more sensual tantric ethos.
That the shift from “blissful” to “great bliss” was intentional and
not the result of an accidental scribal error is suggested by the con-
sistency of this variation across the extant versions of Guru Chéwang’s
and Ratna Lingpa’s respective revelations. More indicative still of a
conscious transformation is a corresponding intensification of sexual
language and imagery typical of tantric Buddhism in Ratna Lingpa’s
cycle as compared to Guru Chéwang’s earlier revelation. The tantric
character of the teaching itself (bstan pa), which comes labeled as a tan-
tra (rgyud), already explicitly signals a tantric setting. But when con-
sidering the teacher of the tantra (ston pa), for instance, in Guru
Chowang’s Quintessential Assembly tantra we find a relatively simple
depiction of Amitabha (here, sNang ba mtha’ yas) that broadly

205-251; Ratna gling pa 2014a, vol. 5, Thugs rje chen po gsang ba 'dus pa’i lo rgyus yid
bzhin nor bu, 11-25, and Thugs rje chen po gsang ba "dus pa’i rgyud, 27-73.

8 Gu ru chos dbang 1982, 6.2-.3 and 28.3; Gu ru chos dbang date unknown, pdf.
9.1-.2 and 44.4-5.

8 Ratna gling pa 1977-1979, vol. 6, 8.4 and 24.4; 2013, vol. 12, 254.4 and 206.4; 2014a,
vol. 5, 12.4 and 28.3-.4.

8 Halkias 2013, 148-149.
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resonates with what is familiar to us from Mahayana accounts—he is
depicted as seated alone, within a swirling effulgence of limitless light,
in the meditative absorption of “taming beings.”*" In Ratna Lingpa’s
Secret Assembly, however, Amitabha (here, "Od dpag med) is seated on
a sun and moon seat, at the center of a thousand-petal lotus, situated
on a throne, in union with a consort named Sangchen Pema
Wangchukma (gSang chen padma dbang phyug ma, lit., “Great Secret
Lotus Lady”).”!

The retinue, or audience (’khor) for the teaching reflects still further
changes. According to Guru Chéwang's Quintessential Assembly tantra,
Amitabha emanates his retinue from his own body, speech, and mind
by emanating the five buddha families of the Great Compassionate
One out of a five-color light radiating from his awakened body; six
further forms of the Great Compassionate One from six light rays of
his awakened speech; and the Great Compassionate One Ava-
lokite$vara, in union with his consort, together with their offspring,
and the 1,002 buddhas of this Fortunate Eon, from the infinite light
rays of his awakened mind. Then, the tantra narrates, out of the crown
of Amitabha’s head emerges a red form of the Great Compassionate
One of immutable family, who is empowered to serve as leader of the
world; from his throat issues Padmasambhava, who is empowered to
uphold the lotus family; from his heart is emanated Hayagriva, here
called the Glorious Supreme Horse (dPal rta mchog), who subjugates
all of appearance and existence; from the tip of his nose is emanated
Vajradharma (rDo rje chos), who is set up as the requester of the teach-
ing; and from his navel is emanated the mother Pandaravasini Lady of
the Dance (Gos dkar mo gar gyi dbang mo), who encapsulates as many
retinue members of the lotus class as there are grains of sand.”? Also
mentioned in this tantra’s opening narrative frame are countless fur-
ther emanations of those emanations and that they all playfully dally
in the delights of the five sense pleasures, like reality merging with
reality. The chapters of the tantra unfold as the buddha Amitabha’s re-
plies to a series of questions posed by this entourage, led by their des-
ignated spokesman Vajradharma. In marked contrast to the florid de-
tails of the tantra itself, the history revealed as part of Guru Chéwang’s
cycle dials back on the tantric imagery by simply saying of the entou-
rage in Sukhavati that “aside from appearance of brother and sister
bodhisattvas, there is not even the name of man and woman.”*?

% Gu ru chos dbang 1982, 28.3; Gu ru chos dbang date unknown, pdf. 44.5.

°1 Ratna gling pa 1977-1979, vol. 6, 25.3; 2013, vol. 12, 207.2; 2014a, vol. 5, 29.2.

2 Gu ru chos dbang 1982, 29.1-302; Gu ru chos dbang date unknown, pdf. 44.6-45.6.

% Guru chos dbang 1982, 7.3; Gu ru chos dbang date unknown, pdf. 10.2: byang sems
lcam dral cha lugs las: skyes pa bud med ming yang med:
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Ratna Lingpa’s Secret Assembly tantra presents a different but over-
lapping set of images for the emergence and identity of the tantra’s au-
dience.” After relating that Amitabha in union with his consort are
surrounded by infinite bodhisattvas of the lotus family, it goes on to
relate how Amitabha emanated from his forehead Mafjughosa, as the
vidyadhara of awakened body; from “the lotus of his tongue” Ava-
lokite$vara, as the vidyadhara of awakened speech; and from his heart
Vajrapani, as the vidyadhara of awakened mind. It then narrates how
the sixteen bodhisattvas, the 1,002 buddhas, the six sages, the five bud-
dha families, and the mandala of fierce deities, such as lotus heruka and
others were also present. The time when the tantra was taught, more-
over, is related, true to many Buddhist tantras, as the time beyond time,
“at the culmination of the permanent continuum,” or, as the history
revealed with this cycle relates, “the time of enjoying the essence of
self-arisen wisdom beyond beginning and end.”*> The narrative frame
of Guru Chéwang’s revelation includes no such details about time.
Ratna Lingpa’s tantra unfolds as Amitabha’s replies to a series of ques-
tions posed by Avalokite$vara himself, who serves here as the spokes-
person for the audience, instead of Vajradharma. The history revealed
with this cycle relates additional details about the audience of the tan-
tra that subtly differentiate it from Guru Chéwang’s cycle. According
to this history, for instance, the audience in Great Bliss is populated
not just with women serving as consorts, but with a broader range of
other women characters, such as goddesses, wrathful ladies, and
dakinis.®®

As evinced by this cursory review of the opening narrative frame of
their main tantras, the details of the location, teacher, retinue, teaching,
and time—the five excellences that constitute a Buddhist scripture’s
opening narrative framing—are all coordinated to paint a resolutely
tantric pedagogical setting. Already in Guru Chéwang’s Quintessential
Assembly we find tantric sexual imagery introduced into the descrip-
tion of Sukhavati that distinguishes it markedly from its mainstream
Mahayana corollary, even as it retains the same name. In the Quintes-
sential Assembly, Avalokite$§vara appears in sexual union with a consort
and there are “brother and sister” bodhisattvas present, whereas the
Mahayana pure land of Blissful is famously populated by only men,
regardless of their sex in previous lifetimes. The shift in Ratna Lingpa’s
cycle to the pure land of Great Bliss Lotus Array develops this theme

% Ratna gling pa 1977-1979, vol. 6, 25.3-26.2; 2013, vol. 12, 207.3-208.2; 2014a, vol. 5,
29.3-30.3.

% Ratna gling pa 1977-1979, vol. 6, 26.1-.2 and 9.2; 2013, vol. 12, 208.2 and 255.2-.3;
2014a, vol. 5, 30.2-.3 and 13.2.

% Ratna gling pa 1977-1979, vol. 6, 8.5-9.2; 2013, vol. 12, 255.1-.2; 2014a, vol. 5, 29.3-
30.3.
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further to present the location as a resolutely esoteric dimension of the
Mahayana Blissful, where even the buddha Amitabha resides not
alone, but in sexual union with a consort. Ratna Lingpa’s tantra also
introduces a more diverse cast of female characters and other details,
about time, for instance, that more vividly evoke a tantric set of images.
Instead of modeling itself after the renunciatory ideal of male monastic
celibacy, or even equivocating in this regard, as in Guru Chéwang’s
Quintessential Assembly, Ratna Lingpa’s Secret Assembly unabashedly
proclaims the tantric ideal of the accomplished yogin and yogin7 as its
governing ethos.

Iconographical shifts follow along similar lines. Ratna Lingpa’s rev-
elation depicts the Great Compassionate One as identical to what we
find in Guru Chéwang’s revelation, except for one glaring difference:
in Ratna Lingpa'’s Secret Assembly the Great Compassionate One holds
in his right hand a lotus, in addition to the rosary, and in his left hand
the lotus’s stem, in addition to the vase of ambrosia.”” The addition of
the lotus to both the name of the pure land and to the iconography is
apropos of the lotus-family emphasis of the cycle as a whole. But when
coupled with the sexual connotations of “great bliss” and “lotus array,”
and the inclusion of more female characters in the entourage, we get
the distinct sense that Ratna Lingpa’s revisions point toward a height-
ened sensualizing of the pure land. In sum, although the move toward
the tantricization of Sukhavati is already noticeable in Guru
Chéwang's inclusion of Avalokite$vara’s sexual union and other de-
tails that play no part in the Mahayana Sukhavati, Ratna Lingpa accen-
tuates this shift further by renaming the pure land and revising the
images and iconography in subtle but clearly recognizable ways.

b. The Literary Sources of the Early Mani-Pill Tradition

Comparative assessment of the passages in Guru Chéwang’s and
Ratna Lingpa’s respective writings and revelations that explicitly dis-
cuss the seven-born-flesh mani pill reveals a similarly nuanced inter-
play of continuity and innovation. The appendices provide prelimi-
nary draft editions and English translations of some of the most signif-
icance texts and passages. But to better assess these appendices, a com-
parative review of the relevant seven-born mani-pill literature is in or-
der, starting with Guru Chéwang’s Quintessential Assembly.

7 This feature appears throughout the cycle. See the appendices for details.
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Flesh in Guru Chowang’s Quintessential Assembly

As mentioned above already, the short Explanation of the Accomplish-
ment of Seven-born Flesh, in Guru Chowang’s Quintessential Assembly
tantra, was a foundational text for the early mani-pill tradition. The Ex-
planation is embedded deep in the tantra’s sixth chapter, titled a Collec-
tion of Rites for Taming Beings, where it appears as the sixth among the
chapter’s seven rites.” Interestingly, this section also appears twice as
a stand-alone text elsewhere in the versions of Guru Chéwang’s Quin-
tessential Assembly revelation I consulted. In one instance, the stand-
alone version is explicitly presented in its colophon as “extracted” (bkol
ba) from the larger tantra. Its title is given as an Explanation of the Means
of Accomplishment of Seven-born Flesh Pills for Guiding Beings in this Age
of Strife, from the Secret Tantra of the Great Compassionate One’s Quin-
tessential Assembly.”

The status of the second stand-alone instance of this text is more
ambiguous. This version is framed not as an extract from the tantra,
but as an independent composition.!® It includes a colophon that reads:

Requested of lord Guru Chéwang

by the persistent Khampa.

May it benefit transmigrators!

I dedicate it to all beings without exception!'""

Given the details of this colophon and dedication, which is quite dis-
tinct from what we find in Treasure colophons, it is tempting to con-
strue it as an authorial colophon. Complicating this observation some,
however, is that the text opens with dakin script and is marked
throughout, including in this colophon, with Treasure punctuation
(gter tsheg) typical of revelations and not original compositions.

% Gu ru chos dbang 1982, sKye bdun shas bsgrub bshad, 59.3-61.1, in ‘Gro ba ‘dul ba las
tshogs kyi le’'u ste drug pa’o, 52.2-70.3, in Thugs rje chen po thams cad kyi yang
snying ‘dus pa ye shes rig pa mchog gi gsang rgyud; Guru chos dbang date unknown,
pdf 71.7-73.5, in Thugs rje chen po thams cad kyi yongs(sic!) snying ‘dus pa ye shes rig
pa mchog gi gsang rgyud. The seven rites are listed at the beginning of chapter six
(52.4) as follows: 1) ganacakra, 2) protection, 3) accomplishing longevity, 4) con-
structing the three-fold receptacles, 5) consecration, 6) accomplishing the flesh of
the seven-born, and 7) stages of the path.

Gu ru chos dbang date unknown, pdf. 516-519, Thugs rje chen po thams cad kyi yongs
(sic!) snying ‘dus pa’i gsang rgyud las rtsod dus skye bo drangs pa’i phyir: skye bdun sha
ril bsgrub thabs bshad.

Gu ru chos dbang date unknown, pdf. 459-462, Thugs rje chen po yongs snying 'dus
pa’i skye bdun bsgrub thabs.

Gu ru chos dbang date unknown, pdf. 461.7-462.1:"gro mgon gu ru chos dbang la:
thugs rus can kyi khams pas[emend. pa’i] zhus: 'gro ba rnams la phan gyur gcig: sems can
ma lus la bsngo:

99

100

101
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Whatever the case, we can surmise from the details of these two stand-
alone versions that this passage, which comes in the tantra embedded
in chapter six, enjoyed a life of its own probably already during the
lifetime of Guru Chéwang. More importantly, the variations between
the colophons of the two stand-alone versions raise the important
question of whether what we find in the tantra’s sixth chapter might
have in fact originated as a writing composed by Guru Chéwang that
found its way into the revealed tantra later, only to be extracted from
the tantra and presented on its own once again, but then as an extract
from a revealed tantra source-text. The Treasure punctuation and
dakini-script opening of the version with an authorial colophon would
then have to be explained as the result of a post-facto scribal interven-
tion made with knowledge of the tantra and its attribution as a Treas-
ure revelation.

Complicating this picture further, we find yet another version of
the seven-born-flesh accomplishment rite with considerable variations
within a larger commentary on the Collection of Rites called the Source
of All Aims.'® This text, according to Guru Chéwang’s autobiograph-
ical record, was revealed from the Aryapalo temple at Samyé only after
the Quintessential Assembly was revealed at Pelgyi Pukring, in Kharchu,
Lhodrak.'”® Moreover, the passage in question makes reference to the
Quintessential Assembly by directly mentioning as the framework for
the practice the tantra and “means of attainment” that had been “con-
cealed at Kharchu, Lhodrak.” The colophon of the Source of All Aims
provides a revealing vantage point onto its redaction and compilation:

This came from inside the leather box (bse sgrom) revealed from Ary-
apalo temple at Samyé (bSam yas arya pa 10'i gling) by the Treasure
revealer from Lhodrak, Chokyi Wangchuk (Lho brag Chos kyi dbang
phyug). The yellow scroll was copyedited three times. Later it was
arranged in the Collection of Rites of the Quintessential Assembly of the
Great Compassionate One Dharma cycle that had been brought forth as
Treasure from Pelgyi Pukring, in Kharchu, Lhodrak (Lho brag mkhar
chu dpal gyi phug rings).'™

By this account, the Collection of Rites that makes up the sixth chapter
of the Quintessential Assembly tantra was retroactively edited based on

192 Gu ru chos dbang 1982, 382.1-385.1, in Thugs rje chen po yang snying ‘dus pa’i las
tshogs dgos pa kun 'byung, 381-402.

103 Gu ru chos dbang 1979, 174.7.

104 Gu ru chos dbang 1982, 402: ho brag gter ston chos kyi dbang phyug gis: bsam yas arya
pa lo’i gling nas: bse sgrom ston pa’i nang nas byon pa’o: shog ser la lan gsum zhu thug
byas: de rjes lho brag mkhar chu dpal gyilemend. gyis] phug rings nas thugs rje chen po
yang snying ‘dus pa’i chos skor gter nas gdan drangs pa’i las tshogs su bsgrigs pa lags par
gda’o:



Ratna Lingpa’s Renewal of the Mani-Pill Tradition 137

this subsequent revelation from Samyé. This would seem to mean that
the Source of All Aims was in some part the source text for the sixth
chapter of the Quintessential Assembly tantra. The reference to the Quin-
tessential Assembly tantra and means of accomplishment in the text itself
also suggest as much. Moreover, this version is terser than the other
Guru Chéwang-related witnesses and comparison reveals that alt-
hough it broadly parallels the others in terms of structure and content,
and shares with them many lines and terms verbatim, there are enough
distinctions to construe it as a separate but deeply intertextual writing.
Unfortunately, thus far I have only been able to locate a single version
of this text. Appendix II presents an edition and translation of this lone
witness.

Guru Chéwang's Quintessential Assembly cycle also includes a
word-by-word commentary on the brief means of accomplishment.
This commentary is embedded in another text devoted to elaborating
on the seven-fold Collection of Rites that constitutes the fundamental
tantra’s sixth chapter.!® In this, it presents itself as a commentary spe-
cifically on the version we find in the Quintessential Assembly tantra. Its
glosses, however, reflect some of the terminology unique to the Source
of All Aims version. This suggests that the brief Source of All Aims ver-
sion of the seven-born accomplishment served as a source text for the
seven-part commentary as well. Apropos of the thematic number
seven, the commentary on accomplishing the flesh of the seven-born
divides the passage from the fundamental tantra into seven sections: 1)
assessing the seven-born, 2) the method of concocting pills, 3) the ac-
tual method of accomplishment, 4) receiving siddhis, 5) acting for the
benefit of others, 6) requisite commitments, and 7) the virtuous benefit.
In citing the tantra, moreover, the commentary provides another wit-
ness to the source text, even as its commentarial glosses are drawn in
part from the Source of All Aims later revealed separately at Samyé. This
combination might have sprung from an attempt to bridge these dif-
ferent treatments toward better contextualizing the seven-born accom-
plishment rite within the Quintessential Assembly cycle. Appendices III
and IV present a Tibetan edition and English translation of this com-
mentary.

Guru Chowang's Quintessential Assembly importantly also includes
a short but fascinating history of the flesh of the brahmin Stainless Es-
sence (Drimé Nyingpo, Dri med snying po), or Stainless, who was in-
troduced earlier.!® This figure is purportedly the Indian brahmin, or

195 Gu ru chos dbang 1982, 189.3-196.5, in Thugs rje chen po yang snying ‘dus pa’i las
tshogs bdun pa, 157-196; Guru chos dbang date unknown, pdf. 326-331.7, in Thugs
rje chen po yang snying ‘dus pa’i las tshogs bdun, pdf. 299.1-334.1.

16 Gu ru chos dbang date unknown, pdf. 455-457, Drang srong dri med snying po’i lo

rgyus.
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rsi emanation of Avalokite$vara whose corpse served as an important
material source for the seven-born brahmin-flesh mani pill in Tibet,
once it was dismembered in India, and the Indian Buddhist adept and
progenitor of the Treasure tradition Padmasambhava brought a piece
to Tibet and ritually accomplished and concealed it in multiple loca-
tions there. Appendix I provides the Tibetan of the sole witness of this
short text that I have been able to locate, along with an English trans-
lation.

Tradition and Innovation in Ratna Lingpa’s Secret Assembly

The picture that can be gleaned from perusing Ratna Lingpa’s seven-
born literature is no less complex. As mentioned already above, Ratna
Lingpa’s Treasure revelation, the tantra of the Secret Assembly of the
Great Compassionate One, has as its tenth chapter what appears to be a
revision of the seven-born flesh-pill accomplishment text that appears
thrice (or four or five times, when we include the Source of All Aims and
the seven-part commentary) in Guru Chéwang’s Quintessential Assem-
bly and its fundamental tantra. Ratna Lingpa’s version is found in his
revealed tantra under the title Chapter 10: Accomplishment of the Supreme
Seven-Born.'”” The many variations between Ratna Lingpa’s and Guru
Choéwang’s versions are readily discernible in the comparative edition
and translation of these texts provided in Appendix V. For reasons ad-
dressed above, this edition does not include Guru Chéwang’s Source of
All Aims version, which is presented separately in Appendix II. The
most significant differences reflected in Appendix V, aside from their
titles and colophons, can be summarized as follows:

1) Framing: Owing to their different bibliographical locations,
Guru Chéwang’s and Ratna Lingpa’s versions vary signifi-
cantly in terms of their framing. The framing of Guru
Chéwang’s passage differs slightly from witness to witness.
But whether embedded in chapter six of the Quintessential As-
sembly tantra, an extract from the tantra, or an independent
composition, all witnesses share the unceremonious opening:
“I will now explain the accomplishment of seven-born flesh.”
In the stand-alone witnesses, a few characters of dakin7 script
precede this line, and in one of these we find the additional
phrase “for the sake of leading beings in the age of strife, from
the Quintessential Assembly of the Great Compassionate One.”
Ratna Lingpa’s version, on the other hand, as the entire tenth

107 Ratna gling pa 1977-1979, vol. 6, 69.5-6; Ratna gling pa 2013, vol. 12, 244.1; Ratna
gling pa, 2014a, vol. 5, 66.3—.4: skye bdun mchog gi sgrub pa’i le'u ste bcu pa’o:
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chapter of the Secret Assembly tantra, is in all witnesses cast
within the dialogical context of buddha Amitabha’s reply to his
entourage’s question:

Teach us, the entourage,
a method for effortlessly attaining awakening
through eating an amazing supreme substance.

2) Assessment Procedure and Criteria: Guru Chéwang's text is
explicit in its opening lines about the need for an “assessment”
(brtag pa) process to determine who qualifies as a seven-born,
whereas Ratna Lingpa leaves this term out and weaves the cri-
teria into the opening verses. Both Guru Chéwang and Ratna
Lingpa boil down the criteria of a seven-born—a topic that re-
ceives elaborate treatment in Indian Buddhist tantras—to the
recollection of seven successive lives as a person “endowed
with the Dharma” (chos Idan). Ratna Lingpa’s text adds to this
formulation the detail of having the “leisures and opportunities”
(dal "byor) that define for Buddhists the “precious human birth”
required as a precondition for practicing the Dharma. One ver-
sion of Guru Chowang’s text, moreover, includes the addi-
tional intriguing details about how a seven-born can be identi-
fied by gathering the local children in the public market, reflect-
ing their faces in a mirror, and investigating which children’s
faces cast seven reflections.

3) Ingredients: Guru Chéwang’s text includes the ambiguous
substance of “medicine” (sman) as an ingredient in the pill con-
coction. Ratna Lingpa’s version replaces medicine with wheat
flour as a suitable alternative to rice flour for mixing the ingre-
dients into pills. Both versions include amrta—sometimes
called “Dharma medicine”—as a separate substance, leaving it
open as to what precisely Guru Chéwang’s “medicine” might
otherwise refer to. Moreover, the liquid used to knead the dry
concoction into pills is in Guru Chéwang'’s text the “queen’s
golden breast milk” (btsun mo gser kyi nu zho). This is probably
an epithet for the medicinal substance thar nu.'® Ratna Lingpa’s

1% Dga’ ba'i rdo rje (2002, 216-217) and Karma chos "phel (1993, 205-207) both list
“golden snake milk” (gser sbrul ‘o ma) and “dripping breast milk” (nu zho ‘dzag) or
“queen with dripping breast milk” (nu zho ‘dzag pa’i btsun mo) among the alterna-
tive names for thar nu. Ye shes bstan pa’i rgyal mtshan (1971, 149) lists “milk drip-
ping queen” (‘o ‘dzag btsun mo) among its list of epithets. According to Dga’ ba’i
rdo rje (2002, 216), thar nu is the plant known in Latin as Euphorbia nemato-cypha.
According to Karma chos “phel (1993, 205), it is known in Latin as Euphorbia kozlowii
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version names thar nu directly, instead of its more obscure epi-
thet, and adds that it should be combined with the urine of a
fully ordained monk, a detail missing from Guru Chéwang’s
treatment. Other than these distinctions, the ingredients are
identical.

Ritual Accomplishment Procedure: Guru Chéwang’s text is
explicit that the vase containing the flesh pills should go in the
middle of the mandala of the Great Compassionate One. Ratna
Lingpa mentions the mandala but refrains from specifying. Fur-
ther along these lines, Guru Chéwang’s version frames the con-
templative procedure to be observed in the ritual as “the obser-
vation of the meditation on the Great Compassionate One” and
is explicit that each pill should be visualized as the “complete
form of the Great Compassionate One.” Ratna Lingpa’s version
leaves out these details, preferring instead to state more openly
that “each pill” should be visualized as the “deity,” without di-
rectly specifying which one. However, Ratna Lingpa’s version
adds a line stipulating meditation on the radiation and absorp-
tion of light rays, a detail missing from Guru Chéwang’s ver-
sion. Guru Chéwang’s version specifies that at least five yogins
should hold the dharani cord during the ceremony, even as it is
careful to add that the more holders there are the better. Ratna
Lingpa’s version, however, leaves out the minimum number of
five and only advocates the more-the-merrier sentiment. Dif-
ferences are noticeable with the mantra as well. Guru
Chéwang’s version calls the main mantra to be recited during
the accomplishment the “quintessence” (yang snying), whereas
Ratna Lingpa’s version calls it the “king of vidyas” (rig pa’i rgyal
po). More significantly, Guru Chéwang’s “quintessence mantra”
is Avalokite§vara’s seven-syllable mantra orir mani padme hiirin
hrih with the addition of arapacamita hrdaya svahd. Ratna
Lingpa’s version reduces this down to the seven-syllable man-
tra alone.

Signs of Success: Guru Chowang’s version of this passage in-
cludes “seeing auspicious signs and portents,” in addition to
the emergence of light, smoke, sound, and fragrant scent, as in-
dications that the pills have been successfully consecrated.
Ratna Lingpa’s version, for its part, replaces “auspicious signs

prok. Both are species of the genus Euphoria commonly called “spurge” in English,
after its use as a purgative, and identifiable by its poisonous milky white or yellow

sap.
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and portents” with “auspicious dreams.” Moreover, Guru
Chéwang’s version states that siddhis should be received once
such signs emerge, whereas Ratna Lingpa’s version omits this
line.

6) Initiation and Benefits: Both versions mention that a culminat-
ing initiation should be performed. But while Guru Chéwang's
version specifies in one line that this should happen by means
of the pill vase, Ratna Lingpa’s version offers three additional
lines, which are absent from Guru Chéwang’s version. These
lines stipulate that during the initiation three pills should be
given, administered with a dilute of urine, and pill consumers
should generate the image of the deity and imagine while eat-
ing the pills that the deity as pill indivisibly dissolves into the
deity as consumer. Both versions conclude this section with a
simple three-line verse articulating the benefit of eating a mani
pill. This short verse came to be the most widely cited passage
from these source materials by practitioners of the mani-pill tra-
dition over the centuries. Ratna Lingpa’s version reads as fol-
lows:

Whoever’s stomach a pill should fall in
will never part from Avalokite$vara,
no matter the lifetime or birthplace.

7) Commitments: Both versions prescribe commitments, or sa-
maya, to subsequently observe based on having received the
culminating initiation, but the details differ. In Guru
Chowang’s version we are told to observe the training of the
Great Compassionate One, that is, to act for the welfare of oth-
ers, putting their needs above our own—then, it promises, con-
tact with the supreme substance will suffice. Ratna Lingpa’s
version, on the other hand, includes the line about altruism, but
alternatively adds the recitation of the seven-syllables and the
generic “observation of samaya,” without naming the Great
Compassionate One. Moreover, Ratna Lingpa’s version re-
places the line about the supreme substance with the promise
that observing the commitments will enable initiates to stir up
samsara from the dregs on behalf of all beings.

As discussed in some detail above, the year before Ratna Lingpa re-
vealed the Secret Assembly of the Great Compassionate One tantra from
Namkechen, Lhodrak in 1442, he excavated a brahmin-flesh means of
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accomplishment text (sgrub thabs, sadhana) from Samyé temple.'” This
liturgy, otherwise known as the Samyema, presents itself as a commen-
tary on Guru Chowang's earlier writing / revelation/ edition. But it also
departs considerably from the structure of the seven-section commen-
tary of the Quintessential Assembly and introduces subtle changes in im-
agery and terminology that would only find full expression in Ratna
Lingpa’s Secret Assembly tantra revealed a year later. Structurally, for
instance, rather than follow the seven-fold division of Guru
Chéwang’s commentary, the Samyema practice text is ordered accord-
ing to four divisions: 1) assessment, 2) accomplishment, 3) initiation,
and 4) bringing benefit to others. The subtle but significant changes the
Samyema reflects in imagery and terminology can be observed in the
Tibetan edition and English translation of this text presented in Ap-
pendices VI and VII. These changes foreshadow the text of the Secret
Assembly tantra, even as the Samyema presents itself as a commentary
on Guru Chéwang’s Quintessential Assembly, cast in the authorial voice
of Padmasambhava. Most significant are shifts in the accomplishment
and initiation sections. The accomplishment procedure, for example,
which starts with the ingredients and process for producing the pills,
foreshadows the tantra by listing the urine of a virtuous monk as the
ideal liquid for kneading the pills. But the most significant shift away
from Guru Chéwang’s treatment here is the expansion of iconographic
details of the liturgy, specifically the addition of the lotus and its stem
as items held in the hands of the Great Compassionate One, as well as
description of his consort and her full name: She who is Endowed with
the Glow of Secret Gnosis (gSang ba ye shes mdangs ldan ma). Fur-
thermore, among the signs of ritual success listed here is auspicious
dreams, just as we see in the Secret Assembly tantra. The initiation sec-
tion, moreover, includes the optional expansion of the ceremony to
three repetitions—a detail missing from Guru Chéwang’s version—
and additionally foreshadows the Secret Assembly by stipulating that
each pill be administered together with a urine wash.

Ratna Lingpa’s Secret Assembly of the Great Compassionate One also
includes its own commentarial ritual manual titled the Wish-fulfilling
Gem: A Liturgy for Accomplishing the Seven-Born.*® Not only does this
liturgical commentary, whose colophon presents it as the “aim” or
“meaning” of the Secret Assembly of the Great Compassionate One tantra,
gloss the seven-born accomplishment rite practice instruction accord-
ing to how it appears in the Secret Assembly tantra’s tenth chapter. It

199 Ratna gling pa 2013, vol. 11, 173-179, Thugs rje chen po gsang ba "dus pa las skye bdun
sgrub pa; Ratna gling pa 2014a, vol. 5, 413-419, Thugs rje chen po gsang ba "dus pa las:
skye bdun gyi sgrub thabs bsam yas ma.

110 Ratna gling pa 2013, vol. 11, 163-172, and Ratna gling pa 2014a, vol. 5, 403411,
sKye bdun sgrub pa’i cho ga yid bzhin nor bu.
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also provides additional structural details and procedural guidelines
for the practical implementation of this chapter in the broader context
of the Secret Assembly cycle. In this, its structure differs markedly from
both Guru Chéwang’s seven-part commentary and Ratna Lingpa’s
Samyema. Appendices VIII and IX below, which present a Tibetan edi-
tion and English translation of this brief work, enables detailed com-
parison. Roughly speaking, however, the Wish-fulfilling Gem departs
from its precedents by organizing the Secret Assembly’s tenth chapter
according to the standard tripartite division of preliminary, main part,
and conclusion. Within this rubric, it demarcates several subdivisions.
Preliminary, for instance, includes the three subsections of location, as-
sessment of the substance, and concocting the pills; the main part, the
procedure of accomplishment, is further divided into the preparations
of demarcating the practice boundary and other preliminaries, prepar-
ing the vase, and the sequence of observations for the practice itself;
while the conclusion includes the initiation, and a teaching on the vir-
tues and fruits that can be expected from the performance.

The Wish-fulfilling Gem, in addition to citing the tenth chapter of the
Secret Assembly tantra, also mentions at key junctures the Secret Assem-
bly “liturgy” (las byang), “accomplishment practice framework” (sgrub
khog), “miniature icon cards” (tsa ka li), and a mantra recitation guide-
line, specifying how these texts should figure in the seven-born accom-
plishment rite to structure it, provide its liturgical and iconographic
content, and guide the proper recitation of its mantras, respectively.!!!
The liturgy and practice framework are surely the Lotus Garland liturgy
and the Essence of the Master from Uddiyana’s Awakened Mind accom-
plishment practice framework, respectively, two texts that we also find
among the main revelations of the Secret Assembly of the Great Compas-
sionate One."'? The liturgy details the contemplative visualizations and
accompanying verses and mantras for chanting during the main ses-
sions of the great accomplishment. Whereas the framework is a more
elaborate writing that outlines in detail the structure and logistical
specifications of the great accomplishment rite, filled in with addi-
tional liturgical verses for chanting during the performance. The man-
tra recitation guideline is referenced with the title the Intent of Recita-
tion.1® This short text prescribes how each of the mantras that figure in
the liturgy should be recited and the contemplative visualizations that

1 For the miniature icons cards, see Ratna gling pa 2014b.

112 The liturgy is Ratna gling pa 2013, vol. 12, 161-194; and Ratna gling pa 2014a, vol.
5, 229-263, Las byang pad+ma’i phreng ba. The ritual practice framework is Ratna
gling pa 2013, vol. 11, 97-162; and Ratna gling pa 2014a, vol. 5, 165-228, sGrub khog
o rgyan chen po’i thugs beud.

Ratna gling pa 2014a, vol. 5, 285-288, Thugs rje chen po’i ‘dzab dgongs gnad kyi gzer
thig.

113
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should accompany each recitation session. In the interest of space,
presentation of these texts in appendices and analysis of how they fit
with the root-text passages and commentaries discussed above will
have to await another paper. But in sum, by cueing practitioners to
utilize these texts, the Wish-fulfilling Gem liturgical commentary effec-
tively integrates the seven-born-flesh pill practice within the broader
Secret Assembly cycle. In framing them within a broader liturgical con-
text, moreover, it also renders the terse instructions of the tantra’s tenth
chapter more easily practicable, and thus more emendable for teaching,
performance, and transmission in new settings.

Unlike the Secret Assembly tantra’s tenth chapter, which is framed as
a teaching given by Amitabha to Avalokite$vara and his entourage, the
Samyema, Wish-fulfilling Gem, liturgy, practice framework, and recita-
tion guideline are all cast in the voice of Padmasambhava. This voicing
marks these as Treasure revelations that were putatively excavated at
Samyé in 1441, in the case of the Samyema, and at Namkechen in 1442,
along with the rest of the Secret Assembly of the Great Compassionate One
cycle, in the case of the others. The colophon of the practice framework,
however, alternatively states that Ratna Lingpa only copied the yellow
scrolls to redact this text in the “year of the dragon” ('brug lo), which
would have been the year 1448 at the earliest, around six years after its
initial revelation, although the years of 1460 or 1472 cannot be ruled
out entirely.* The temporal distance separating the revelation and re-
daction of the Samyema, the Secret Assembly of the Great Compassionate
One tantra and associated texts, and the practice framework text gives
the impression that revealing and / or drafting these texts, and compil-
ing them into a coherent practice tradition was a sustained effort on
the part of Ratna Lingpa, one that occupied his energies for a good
portion of his adult life. The survey above of the narrative episodes in
Ratna Lingpa’s biographical corpus detailing his involvement with the
seven-born brahmin flesh provides ample confirmation that Ratna
Lingpa’s formation of his own mani-pill vase-practice tradition indeed
involved a concerted endeavor that spanned several years.

An important detail that further suggests Ratna Lingpa’s sustained
involvement in curating this tradition is that the tantra also appears
under the slightly revised title of the Secret Tantra of the Great Compas-
sionate One in the Tsamdrak (mTshams brag) edition of the Collected
Tantras of the Nyingma School collections.!® There, however, the tantra
is stripped of its Treasure punctation (gter tsheg), colophonic attribu-
tion, and any other information marking it as a Treasure revelation,

114 Ratna gling pa 2013, vol. 11, 162; Ratna gling pa 2014a, vol. 5, 228.
15 Rnying ma rgyud "bum 1982, vol. 32, 376.7-378.4, in Thugs rje chen po gsang ba'i rqyud,
343.7-384 4.
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aside from a few terms in chapter colophons and the opening title sec-
tion that gives the language of Uddiyana as a source language. These
crucial elisions of its Treasure markings nonetheless leave intact a sec-
tion of the colophon stating that “Padmasambhava translated it him-
self based on an Indian text (rgya dpe) in the dakinis’ symbolic lan-
guage.”® This alteration to the colophon might indicate a deliberate
effort to obfuscate the tantra’s putative origin in Ratna Lingpa’s reve-
lation the Secret Tantra of the Great Compassionate One. This suggestion
becomes more compelling when recalling that Ratna Lingpa is credited
with having been instrumental in the compilation of the Collected Tan-
tras of the Nyingma School canon, in response to the rejection of most
Nyingma tantras from inclusion in the Translated Word or Kangyur
canon during the fourteenth century.

Intriguingly, Guru Chowang's Quintessential Assembly of the Great
Compassionate One tantra is also included in the Tsamdrak edition of
the Collected Tantras of the Nyingma School under the title of the Secret
Tantra of Supreme Wisdom Awareness, the Quintessential Assembly of all
Great Compassionate Ones'?” This tantra too has been shorn of its Treas-
ure punctuation. However, it retains its Treasure colophon, stating,
“This was translated and catalogued by the master of Uddiyana Pad-
masambhava himself at Khoting temple ('Kho mthing). Ithi. May it
meet with a fortunate emanation of the Great Compassionate One! In
a brown leather box under the Pel Pukring mandala, a tham! Seal! Seal!
Seal! Revealed from Treasure by the Treasure revealer Chowang.”'!®
Clearly there was not the same imperative to elide from this tantra its
putative origin in the revelation of Guru Chéwang. Why this was the
case remains a mystery.

Intertextual Bonds across Generations:
A Synoptic Analysis of the Literature
of the Early Mani-Pill Tradition

When we pan out to consider these textual developments and their re-
lationships together, a complex but discernible pattern begins to
emerge. Starting with Guru Chéwang, it is not entirely clear from our
evidence whether his short seven-born flesh accomplishment emerged

116 Rnying ma rgyud "bum 1982, vol. 32, 384.4: [gsang ba’i rgyud 'di u rqyan chen pos /
mkha’ 'gro dha ka'i rgya dpe las sgra rang 'qyur du mdzad dog;./

Rnying ma rgyud 'bum 1982, vol. 32, Thugs rje chen po thams cad kyi yang snying "dus
pa ye shes rig pa mchog gi gsang rgyud, 205.1-243.1.

Rnying ma rgyud "bum 1982, vol. 32, 242.6-243.1: o rgyan gyi mkhan po pad+ma ‘byung
gnas kyis lho brag kho mthing lha khang du sgra rang 'qyur du bsgyur te dkar[emend. kar]
chag la phab pa/ Ithl skal ldan thugs rje chen po’i sprul pa dngos cig dang phrad par shog
cig [dpal gyi phug ringslemend. rengs] dal ‘og bse smug por a thaM rgya rgya rgya gter
ston chos dbang gis gter nas gdan drangs pa’o/].
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first as an original composition, a revelation, or a combination of
both—the product of editorial activity based on revelation. If it origi-
nated as a stand-alone composition, as one colophon suggests, it
would have been newly construed as a revelation through its insertion
in the sixth chapter of the Quintessential Assembly tantra, where it re-
ceived commentarial attention in conjunction with the Collection of
Rites as a whole, only to be excerpted once again, as another colophon
records, to circulate independently. However, it is perhaps more likely
based on the evidence considered above that it originated as part of the
Source of All Aims revelation excavated from Samyé, and then served
as a source text for editing and arranging the Collection of Rites that
constitutes the Quintessential Assembly tantra’s chapter six. In this case,
both stand-alone versions would be later excerpts from this chapter,
regardless of their different colophons.

Whatever its origin, it is clear that this seminal passage briefly de-
tailing the nature and treatment of seven-born flesh circulated inde-
pendently, probably as early as Guru Chéwang’s own lifetime, and
that its independent circulation was the result of a combination of rev-
elation, editorial work, and/or authorship, likely on the part of Guru
Chowang himself, done in tandem with his literary efforts to redact his
Quintessential Assembly revelations into formats most suited for perfor-
mance and transmission. Most importantly, it would seem that Guru
Chowang’s short passage constitutes in germinal form the basic textual
source of Tibet’s mani-pill tradition.

As for Ratna Lingpa, it is abundantly evident that a major impetus
behind his Avalokite§vara cycle was to reinvigorate the brahmin-flesh
mani-pill tradition initiated by Guru Chéwang. He did so not only by
narrating dreams, visions, and miracles demonstrating his close past-
life connections with Guru Chéwang. He also excavated Treasures
from several of Guru Chéwang’s past Treasure sites, in which the
teachings revealed share striking textual resonances that reflect the
spatial symmetry of Guru Chéwang’s and Ratna Lingpa’s shared rev-
elatory activity there. Most important for Ratna Lingpa in this regard
were the locations of Samyé and Namkechen, key sites for his revela-
tion of both brahmin flesh and associated rites.

The Samyema, revealed at Samyé by Ratna Lingpa a year before the
Secret Assembly tantra was revealed at Namkechen, presents itself as a
commentary on the seven-times brahmin-flesh passage of Guru
Chowang’s Quintessential Assembly tantra. Nonetheless, however, it
also partially shifts the tradition to prefigure the tenth chapter of Ratna
Lingpa’s Secret Assembly tantra that would only surface the next year
by incorporating key terms and images unique to the Secret Assembly
of the Great Compassionate One avant la lettre. The Samyema means of ac-
complishment thus provides a pivotal vantage point midway in the
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process of this crucial passage’s transformation from Guru Chéwang’s
Quintessential Assembly to Ratna Lingpa’s Secret Assembly.

Notwithstanding several uncertainties that remain, a series of trans-
formations, spanning the lifetimes of Guru Chéwang and Ratna
Lingpa, nonetheless starts to come into view. To summarize the trajec-
tory of this process:

1)

2)

3)

4)

5)

6)

The seminal passage on the seven-born flesh accomplish-
ment in chapter six of the Quintessential Assembly tantra
emerged as the product of Guru Chéwang’s combined rev-
elatory, editorial, and perhaps also authorial activity, as he
revised and collated the tantra’s sixth chapter in consulta-
tion with the Source of All Aims revelation.

Guru Chowang excerpted the practice from the sixth chap-
ter of the tantra to constitute its own stand-alone text.

Ratna Lingpa made efforts to reimagine Guru Chéwang’s
mani-pill tradition by:

a. revealing the Samyema commentary on Guru
Chowang’s Quintessential Assembly seven-born ac-
complishment rite from Samyé, where Guru
Choéwang himself had earlier revealed his own
Source of All Aims; and by

b. subtly shifting the language and imagery of this
commentary to prefigure his own analogous revela-
tion of the Secret Assembly tantra a year later.

Ratna Lingpa presented a lightly revised version of the
Guru Chéwang accomplishment practice, whose nascent
formation is already evident in the Samyema, by rebranding
it as the tenth chapter of his newly revealed tantra of the
Secret Assembly of the Great Compassionate One, sourced in a
conversation between Amitabha and Avalokite§vara in an
esoteric rendition of the pure land of Blissful called Great
Bliss Lotus Array.

Ratna Lingpa’s revelation reflects a revision of the language,
imagery, and iconography of its source to accord with and
accentuate further the pronounced tantric ethos of the rite.

Ratna Lingpa recontextualized it with several other re-
vealed texts, cast in the authoritative voice of
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Padmasambhava, such as a commentary, liturgy, icono-
graphic cards, broader ritual framework, and mantra reci-
tation guidelines, rendering it more easily practicable and
transmittable.

7) Finally, given Ratna Lingpa’s putative role in the compila-
tion of what became the Collected Tantras of the Nyingma
School, it is tempting to surmise that Ratna Lingpa himself
could have had some role in presenting this fantra not as his
own Treasure revelation, but as a work transmitted from
India and translated into Tibetan by the Indian master Pad-
masambhava himself. However, without the confirmation
of Ratna Lingpa’s catalogue to his own collection, which
has been lost in the intervening centuries, this suggestion
remains only a tantalizing conjecture.

4. Concluding Remarks

This consideration of Ratna Lingpa’s fifteenth-century revelation and
propagation of the Avalokite§vara-focused seven-times-born-flesh
mani-pill tradition has traced its origin to the life and legacy of the thir-
teenth-century Treasure revealer Guru Chokyi Wangchuk. Doing so
has called for an assessment of the features of Guru Chéwang’s mani-
pill tradition in light of wider efforts to promote the cult of Ava-
lokite$vara in Tibet and the controversial reception of the pill in the
fourteenth century, alongside a survey of Ratna Lingpa’s personal in-
volvement with Guru Chéwang’s mani-pill tradition as narrated in his
biographical corpus. This broader context has helped inform a com-
parative analysis of the overlapping mani-pill ritual oeuvres of these
two Mahakarunika yogins from Lhodrak. The combination of cultural-
historical and philological approaches in studying a range of polemical,
narrative, and liturgical literature across the writings and revelations
of two of the most illustrious Treasure revealers in Tibetan history has
yielded several observations. Foremost among them is the picture it
helps us paint of how and why Ratna Lingpa’s mani-pill revelation
came into being.

Based on the evidence presented here, Ratna Lingpa’s Secret Assem-
bly of the Great Compassionate One mani-pill tradition came not only
from Ratna Lingpa’s unique visionary genius. Nor did it originate
solely from his inheritance and careful editorial curatorship of Guru
Chowang’s mani-pill-related texts. It was rather the product of a recur-
sive and iterative process, in which ritual-contemplative practices cen-
tering on sacra triggered visions, dreams, and miracles, which led to
the material excavation of flesh and bones of the Buddhist special dead,
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along with Buddhist scriptures teaching ritual-contemplative practices
centering on these sacra, whose implementation led in turn to further
guiding visions, dreams, and miracles, and so on. This iterative loop of
practices, visions, and revelations prompting more practices, visions,
and revelations, and so on—in which textual redaction, transmission,
pill manufacture, and collective ritual performance were equally im-
portant—is expressive of a recursive relationship with time, identity,
and scriptural production that has implications for the process by
which Guru Chéwang’s and Ratna Lingpa’s mani-pill writings were
produced and received. For Ratna Lingpa in particular, this meant that
revealing, redacting, editing, and contextualizing the components of
the mani-pill tradition involved in equal measure visionary recollection
and prophecy; scriptural citation, reuse, and revision; and the prag-
matic mandate to make the practice viable and easily transmissible for
the changing expectations of his contemporary peers, practitioners,
and consumers. In this, the lines between scriptural revelation, cura-
torship, commentary, and authorship are blurred considerably, as are
the boundaries between past, present, and future times and identi-
ties.!"?

In keeping with this recursive relationship between time and scrip-
tural production, Ratna Lingpa’s imperative to reinvigorate Guru
Chéwang’s mani-pill tradition, and the precise manner by which he
did so, was also likely in no small measure influenced by the scathing
criticisms it suffered throughout the fourteenth century. The polemical
attacks in the mani-pill liturgy of Délpopa Sherap Gyeltsen and the Re-
jection of False Dharma attributed to Buton Rinchen Drup, as presented
above, give voice to a pronounced disquiet among Tibetan intellectu-
als active then about the flesh, the mantra, and the ritual of Guru
Chéwang’s mani-pill tradition. The critique of Délpopa in particular,
who took issue with the mani-pill consecration practice tradition after
Guru Chéwang’s passing, and especially its style of mantra recitation,
could have given Ratna Lingpa the added impetus to contextualize his
newly revealed version of the mani-pill ritual with texts that offer
clearer guidelines on how to recite the mantra and perform the liturgy
for his and future generations.

None of this, however, addresses the more fundamental question of
why the mani pill was so important for Ratna Lingpa, Guru Chéwang
before him, and huge swathes of the Tibetan populace up to the pre-
sent period; and why, for that matter, it was also an object of such ve-
hement opposition for others. Key to understanding the mani pill’s en-
during importance in Tibet is inquiring into the broader material

119 For an excellent review of recent work in Buddhist Studies on intertextuality and
textual reuse that analyzes cases for comparison, see Wallace 2016.
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cultural context in which it has been practiced. How Ratna Lingpa
went about his revival of Guru Chéwang’s tradition—his blurring of
boundaries between revelation, editorial curatorship, commentary,
authorship, time, identity, etc.—offers clues into this material cultural
context by raising the question of how the mani pill has more broadly
functioned in the formation and maintenance of bonds, across a range
of different registers.

This returns us to an issue broached in the introduction of this paper:
whether the mani pill might function in Tibetan societies as a kind of
kinship substance, whose shared consumption can reorder relation-
ships according to an expanded sense of patrilineal descent and affin-
ity. It was presented above how Ratna Lingpa’s mani-pill tradition, and
Guru Chowang's before it, aggregate through narratives, rituals, and
material compounds a particular sense of Tibetan ethnic identity, land-
scape, and history featuring shared affinity with Avalokite§vara as the
original father and enduring protector of Tibet and its people. When
we pause to consider further how the mani-pill tradition also brings
into play images and processes foregrounding procreation, reproduc-
tion, feeding, harvesting, cultivating, and other features of relatedness,
the mani pill emerges as a significant example of how notions of kin-
ship might be broadened with recourse to models of relatedness that
are not limited to the familiar dichotomy of either biological procrea-
tion or socio-cultural code. Suggesting itself in this regard are currents
in anthropological kinship studies introduced by the likes of David
Schneider, Roy Wagner, Marilyn Strathern, Eduardo Viveiros de Cas-
tro, Janet Carsten, and Marshall Sahlins, among several others.'®
Though by no means homogonous in their aims and orientations, these
scholars have shared a tendency to illustrate through specific case
studies the co-constitution, porosity, or interanimation of material sub-
stance and code of conduct, nature and nurture/culture, biology and
society and other structural pairs that have tended to be treated as mu-
tually exclusive and distinct. How might the mani pill contribute to this
direction of research?

Among this group of thinkers, I have found Sahlin’s concept of
“mutuality of being” and Carsten’s work on blood and relationality to
be particularly promising inroads for consideration. Sahlins argues
that only by defining kinship broadly as “ ‘mutuality of being’: people
who are intrinsic to one another’s existence—thus ‘mutual person(s),’
‘life itself,” ‘intersubjective belonging,” ‘transbodily being,” and the like,”

120 The break from classic kinship theory was perhaps most famously articulated in
Schneider 1984; it is summarized well with reference to subsequent developments
in Sahlins 2013. Good examples of some of the directions taken based on this basic
critique are Wagner 1977, Strathern 1988, Carsten 2000 and 2004, Sarah Franklin
and Susan McKinnon 2001, and Viveiros de Castro 2009.
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can we account for the “variety of ethnographically documented ways
that kinship is locally constituted, whether by procreation, social con-
struction, or some combination of these.”'?! Moreover, long before
Sahlin’s 2013 publication, Janet Carsten called for researchers to aban-
don preconceptions about what constitutes kinship to instead ask the
question: “how do the people we study define and construct their no-
tions of relatedness and what values and meanings do they give
them?”12? Carsten has since brought this question to bear on the issue
of what constitutes kinship substance through a series of studies of
blood and relationality. Carsten’s work on blood has analyzed how it
functions by way of conversion, transformation, and flow to form
bonds between seemingly disparate discursive and physical elements,
connecting, often in unpredictable and uncontainable ways, features
of nature, culture, and society in hybrid networks of materiality and
meaning.'? She contends that functioning in a similar way are ghosts,
money, and other such items whose intensive transaction, mercurial
materiality, and heavily-laden metaphorical character cause them to
gather associations as they flow through and connect a wide range of
discursive and material domains.

Ratna Lingpa’s mani pill also forms, expresses, or embodies related-
ness, across space and time, on several different levels—materially, rit-
ually, socially, and spiritually. Materially, it is significant that the mani
pill and its main active ingredient—the flesh of a seven-times-born
one—is consistently construed as a “samaya substance” (dam rdzas), a
term than can be rendered as “oath,” “commitment,” or even “bond”
substance. For the mani-pill tradition this means a few things. Most
simply, it signals that the pill is first received and consumed together
with oaths in the context of the tantric initiation performed at the cul-
mination of the consecration ritual. The samaya oath incumbent upon
those who receive and consume a mani pill is, in its most basic formu-
lation, to observe the “training in Avalokite$vara” by constantly recit-
ing his seven-syllable mantra and benefiting beings by putting their
welfare above one’s own. While maintaining this oath would be no
small feat, it is a far cry from the strict injunction to secrecy that more
typically marks the reception and observation of tantric samayas.

However, a key implication of construing the mani pill as a samaya
substance is that in eating it initiates are ingesting the embodiment of
the jiiana, or wisdom, of Avalokite$vara (along with all other buddhas
and bodhisattvas). Jacob Dalton brilliantly outlines in his recent study
of the early history of tantric Buddhist ritual manuals how samaya

121 Gahlins 2013, 2.
122 Carsten 1995, 236.
123 Carsten 2001, 2011, 2013, 2019.
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came to signal in Mahayoga contexts a drop of seminal fluid—the “sac-
ramental bodhicitta”—a metaphor for and a material embodiment of
the “awakened mind” of all buddhas.'* As “the culmination of sexual
yoga in the context of both sidhana and initiation,” Dalton illustrates,
it “embodied and instilled in its recipient an experience of awaken-
ing.”1% Dalton explains further how imbibing the supreme samaya of
bodhicitta occurs foremost at the finale of the secret initiation, when in-
itiates consume the sexual fluids of the guru and consort in union, and
imagine that it descends through their body to enter the lotus at the
heart, thereby signaling union with the buddhas’ awakened wis-
dom.'?

A similar dynamic is observable in the mani-pill liturgies presented
in the appendices below. The ritual process, imagery, and governing
ethos of the mani-pill ritual directly mimics the secret initiation of
Mahayoga as described by Dalton. And as witnessed in the narrative
vignettes from Ratna Lingpa’s biographical corpus and the summaries
of his and Guru Chéwang’s Treasure texts presented above, the pill
can also include as ingredients the red and white sexual fluids, or bo-
dhicitta, of past gurus such as Padmasambhava and his consorts, either
separately, or as part of the “Dharma medicine” of the five-fold amrta.
Furthermore, in likewise promising that some can expect awakening
immediately upon consuming it, the mani pill has been foundational
for the conception of “liberation through tasting” (myong grol), an im-
portant facet of a broader stream of theory and practice in Tibet that
proposes immediate awakening, at the apex of a range of other, more
provisional medical and postmortem effects, through only sensory
contact with particularly potent sensory objects.!?” Several of the texts
in the appendices describe the mani pill of the seven-born flesh, some-
times alongside other techniques, as capable of granting the awaken-
ing of “buddhahood without practicing” (ma bsgrubs sangs rgyas), a
variation on the expression “buddhahood without meditation” (ma
bsgoms sangs rgyas) that more typically describes liberation through the
senses practices.'® In this and other ways the production and con-
sumption of the mani pill can be seen as an adaptation and extension
of the secret initiation into the public sphere of the Tibetan populace.

124 Dalton 2023, 163. For more on the tantric notion of bodhicitta as seminal fluid, see

also Dalton 2004.
125 Dalton 2023, 163.
126 Dalton 2023, 163-164.
127" For more on liberation through the senses practices in Tibetan Buddhism, see Gay-
ley 2007, and Gentry 2017 and 2019.
For more on the promise of “buddhahood without meditation” and its connection
with liberation through the senses, see Gentry 2017 and 2019.

128
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Further in this vein, mani-pill rituals register a fundamental ana-
tomical ambiguity that might also have implications for the pill’s ex-
tension into broader contexts of usage. It can be witnessed in the mani-
pill ritual texts included in the appendices that in addition to requiring
initiates to imagine that the substance forever resides in the heart in the
form of Mahakarunika and consort, as reflected in the Mahayoga ritu-
als featuring the bodhicitta drop studied by Dalton, mani-pill ritual texts
also include the promise that whoever’s stomach the pill touches will
attain awakening, never part from Mahakarunika, or be reborn in his
pure land. This shift from heart to stomach, and with it, from an imag-
inary location to a physiological one, might also have something to do
with the extension of the mani pill’s bond forming capacities beyond
the strictly esoteric framework of the secret initiation, and into the
more public physiological domains of medicine and alchemy.'®

It might sound counterintuitive to speak of bond formation in a
Buddhist context. It is, after all, the severance of the bonds of attach-
ment that tie us to continuous uncontrolled rebirth in samsara that
stands out as the final goal of Buddhist practice. It has been well ob-
served, however, that tantric Buddhist practice ideally transforms such
bonds not by rejecting them, but by the formation of new bonds, bonds
that closely mimic kinship ties and reproductive processes with the
aim of recoding them with alternative awakened values.’® In this, tan-
tric practice aims to purify and transform such bonds, with the ulti-
mate aim of gaining control over the process of death, rebirth, and re-
death.3!

It is helpful to recall in this connection that the term tantra (rqyud)
itself means thread, continuity, and lineage, on both the spiritual and
biological levels. Moreover, the tantric path begins with finding a guru,
patterned after and referred to as a spiritual parent, whose initiation
signals death to the initiate’s previous identity and rebirth into a new
family line of human gurus and awakened beings. The ritual mechan-
ics of tantric initiation and the daily sadhana practice it permits are of-
ten patterned directly after the process of death, conception, gestation,
and birth, replete with sexual and reproductive language and imagery.
The secret initiation introduced above, second in what became a stand-
ard set of four initiations, in which the initiate consumes the sexual
fluids of the parent guru and consort, is crucial to this process and its
recoding of reproductive and associated kinship ties.

129 T thank Jake Dalton for sharing this astute observation with me.

130 Mills 2003, 124-126, 140.

131 For traditional Tibetan presentations of how this dynamic is intended to function,
see Jigme Lingpa, Patrul Rinpoche, Getse Mahapandita and Dharmachakra Trans-
lation Committee 2006, and Shechen Gyaltsap IV and Kunkyen Tenpe Nyima 2012.



154 Revue d’Etudes Tibétaines

But when we trace back further the material constituency of the pill
through conceiving of its relational, bond-forming capacities, another
logic more connected with standard Mahayana thought and practice
surfaces. It is the mind-body continuum of the seven-times-born bo-
dhisattva—the mani pill’s primary active ingredient—that serves as its
most foundational bond. This bond is what enables bodily flesh to
transform into a powerfully efficacious substance through the sus-
tained practice of ethical conduct, in conjunction with the realization
of indwelling wisdom, over the course of seven successive lives. More-
over, that this could only occur over the course of seven consecutive
lifetimes, and no fewer, recalls pan-Indian Dharmasastra kinship and
legal conceptions linking ancestral descent, purity of lineage, and in-
heritance that had been assimilated to Indian Buddhist contexts
through the seven buddhas cult to form an important bridge between
Vinaya and dharant literature and ritual.*

When we trace this bond back further still, moreover, it was the
original oath of Avalokite$vara in particular, binding him to forever
serve all beings, even with the gift of his emanated body, that served
as an important source of seven-born flesh for Ratna Lingpa and Guru
Chowang before him. The bodhisattva’s altruistic vow set in motion
the possibility for other would-be seven-born ones. Judging by the sa-
maya incumbent upon its initiate-consumers, receiving and consuming
the mani pill is clearly intended to produce a similar resolve, one that
can only be as transformative as Avalokite$vara’s when it has likewise
transmuted the body into a materialization of pure altruism. Here a
gradualist Mahayana paradigm figures, but only awkwardly so, as the
overall tantric framing also emphasizes Avalokite$vara’s radical and
sudden transformational capacity, thus theoretically at least extending
this possibility to consumers.

Moreover, the purity of ethically transformed flesh, indicated most
conspicuously by the name of its paradigmatic exemplar, Ava-
lokite$vara’s emanated brahmin called Stainless, or Stainless Essence,
further illustrates that in the case at hand its formation into pills, con-
secration, and consumption are a close continuation of the Mahayana
ethos of the bodhisattva. This theme of the flesh’s purity is dominant
even as the discourse of the seven-timer’s flesh is sourced from the
transgressive and antinomian injunctions of the fantras, and transgres-
sive tantric valences continue to figure throughout. From a general
Mahayana perspective, however, bodhisattvas, as buddhas in training,
are called upon to perfect their physical bodies through the practice of
ethical conduct, while the culmination of their training in generosity is
marked by the ability to sacrifice their bodies to serve as sustenance

132 Davidson 2015.
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and medicine for those in need.’*® In a similar vein, the perfected bod-
ies of buddhas and bodhisattvas serve after their demise as relics for
the faithful, not only to commemorate them after their passing as ex-
emplars of awakened activity and to help cultivate others toward that
same end, but also to transmit transformational blessings through their
ongoing presence in reliquary shrines.!**

Temporally, preserving the continuity of ethical and contemplative
training over the course of seven successive lifetimes, and recalling
these past lifetimes with confidence, is another related iteration of the
concept of bond and relationality that features in the mani-pill tradition.
For Ratna Lingpa in particular, important in this regard was establish-
ing an incarnational and kinship bond with Guru Chéwang by under-
standing himself as a reincarnation of his son Pema Wangchen. Recall
how in Ratna Lingpa’s narration of his revelation of the Secret Assembly
of the Great Compassionate One he publicly authenticated his identity as
the reincarnation of Guru Chéwang’s son Pema Wangchen on the eve
of this revelation through a display of miracles in which relics were
produced from a statue of Padmasambhava. Publicly demonstrating
this important link with Guru Chéwang, and by means of nothing
other than the miraculous manifestation of bodily relics, was evidently
what secured for him the authority to reveal this Treasure cycle and
redact it as a close continuation of Guru Chéwang’s previous mani-pill
ritual. It also enabled everyone connected with the pill, either through
manufacture, consecration, distribution, or consumption, to connect
through it to the golden age of the Tibetan empire, beginning with
Songtsen Gampo cum Avalokite$vara’s foundation of the Tibetan em-
pire and initial patronage of Buddhism, up to when Padmasambhava
brought the flesh to Tibet, hid it throughout the landscape, and proph-
esied which members of the imperial court would reveal which Treas-
ure caches, where, and when.

Ratna Lingpa and Guru Chéwang’s incarnational kinship bond was
no doubt prefigured by their regional territorial bond as fellow natives
of Lhodrak. Ratna Lingpa likely grew up steeped in the Lhodrak Treas-
ure-revealing culture of Guru Chéwang, who, for his part, had been
inspired by another fellow Lhodrak Treasure-revealing native before
him, Nyangrel Nyima Ozer.”*® That Lhodrak was home to three gener-
ations of the most influential Treasure revealers in Tibetan history per-
mits us to speak of this region as one of the most important cultural

133 For more on the bodhisattva’s bodily transformation through Buddhist training

and the associated narrative traditions of giving the perfected body to bring benefit
to beings, see Mrozik 2007 and Ohnuma 2007, respectively.

134 Martin 1992, 1994; Trainor 1997; Germano and Trainor 2004.

135 For Guru Chéwang's relationship with Nyangrel, see Phillips 2004 and Hirshberg
2016, 2017.
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zones for the Treasure tradition as a whole—a veritable Treasure-cul-
ture heartland. Moreover, in addition to Lhodrak serving as the site of
concealment and revelation of the flesh and its associated texts, some
of the botanical ingredients used in the pill, such as thar nu and rtag
ngu, were likely harvestable locally in Lhodrak, just as they are to-
day.® Pill manufacture, like pill revelation, thus deepened relation-
ships between the landscape, Treasure revealers, ritual experts, and
wider public of the Lhodrak region. And yet, despite the centrality of
Lhodrak in these developments, the relationships formed there be-
tween place, person, and pill were also clearly transposable across re-
gions, as the popularity of the mani pill of Lhodrak spread throughout
all of Tibet, despite its detractors.

As outlined above, Ratna Lingpa’s incarnational and regional ties
to Guru Chéwang and Lhodrak went hand in hand with the formation
of close textual and ritual bonds to Guru Chéwang’s earlier mani-pill
tradition. Ratna Lingpa was compelled to rejuvenate Guru Chéwang's
tradition for new audiences through excavating a revelation of his own.
Yet, to strike the appropriate balance between timeliness and tradi-
tion—to in effect form new bonds without breaching old ones—Ratna
Lingpa’s revelation reused, revised, and recontextualized Guru
Chéwang’s mani-pill tradition through a process that involved a com-
bination of visions, revelations, editorial work, authorship, pill manu-
facture, and contemplative and ritual practice.

The collective practice of the mani-pill tradition was crucial for
forming another bond: the socio-religious bond connecting Ava-
lokite$vara, as the patron bodhisattva of Tibet, to Tibetans as a people,
and through the bodhisattva'’s flesh, to one another as well. Despite its
critics, in the century preceding Ratna Lingpa’s revelation, the mani pill
was by all indications a very popular ritual tradition with an over-
whelmingly collective dimension. Its wide appeal can be attributed in
part to the pill’s function as a body-speech-mind amalgam—a compo-
site of potent bodily flesh, mantra, and contemplative mastery—
worked into and through the body by means of repeated collective rit-
ual performances culminating with consumption. Simply put, in eat-
ing the mani pill, consumers are personally incorporating the material
concentrate of Avalokite$vara’s altruistic salvific and healing power, a
composite of his body, speech, mind, qualities, and activities. And they
are doing it together! Distributing the pill widely to all sectors of Ti-
betan society enables consumers from all walks of life to join in Ava-
lokiteSvara’s being and his collective identity with Tibet and Tibetans,
just as it defines for Tibetans proper ethical comportment with respect
to one another. As witnessed in the Délpopa critique in particular, this

136 Karma chos "phel 1993, 205-207, 406—411.
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collective sense of bond in Tibet links the fortunes of Tibet and its peo-
ple with the appropriateness, legitimacy, or ethical value of their col-
lective practices. With the welfare of the Tibetan people hanging in the
balance, promoting the consumption and assimilation of Ava-
lokite$vara’s body—a body of compassion, replete with beneficial
power, and prepared with knowledge—can be seen as a way to pro-
mote the social and religious bonds necessary to secure and maintain
the public good. What better way to ensure the collective benefit of
beings in this degenerate age than to have them embody and train in
the ideal of Avalokite$vara’s impartial and boundless compassion, a
course of conduct inaugurated by sharing in his flesh?

Finally, it should not be overlooked that eating the pill promises
postmortem effects above all—its consumption forms a future-life
bond with a pure land, ensuring immediate rebirth in either Sukhavatt
or Potalaka. From the springboard of the pure land, beings can then be
assured of reaching the ultimate goal of complete awakening, charac-
terized by stainless and immutable “great bliss.” This future-oriented
pure-land ethos has implications for the mani pill’s ostensive medicinal
profile. As a pill that incorporates substance such as thar nu, rtag ngu,
and other materials in common use in Tibetan medicine, alongside the
charged flesh of the special dead, the mani pill could, we might imag-
ine, be oriented also toward ameliorating physical conditions in this
lifetime, and not just preparing for the next. And indeed, in the earlier
tradition of Guru Chéwang’s mani-pill tradition, particularly in the
pill-rituals staged by one its main propagators in the fourteenth cen-
tury, Pang Khenchen Ozer Lama, the mani pill is sometimes used ex-
plicitly for healing and other this-worldly aims, although other-
worldly and ultimate soteriological aims are often mentioned in tan-
dem.' This pure-land orientation also has implications for the mani
pill’s seemingly contradictory promise to grant awakening instantly
upon eating it. What point are its potential postmortem effects if it is
supposed to deliver awakening right here and now? Fundamental to
the mani pill is its encapsulation of these tensions between the prag-
matic and the soteriological, the this-worldly and the other-worldly,
sudden awakening and gradual awakening, and more.

This examination of the mani-pill tradition has amply illustrated
that mani pills indeed do function much like blood as a kind of fluid
kinship substance, flowing, both materially and discursively, across
the porous membranes between body and mind, nature and nurture,
individual and society, this world and the next, the mundane and the
ultimate to bring about conversions and transformations across these

37 In addition to this figure’s biography, mentioned briefly above, see also Ozer
Lama’s Ril bu thab bzang, in Ratna gling pa. 2014a, vol. 3, 625-630.
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and other domains. This blurring of boundaries between what counts
as material substance, on the one hand, and socio-cultural code, on the
other, has ramifications not only for what constitutes kinship. It also
raises questions about the strict demarcation between the material and
the socio-cultural in other domains, such as Tibetan medicine, for in-
stance, and Buddhist ritual, among others. It also brings into focus the
function of mani pills to galvanize and embody a particular cultural
formation of Tibetan identity, one premised on the mutual interrela-
tionship between Tibetan ethnicity, landscape, history, geopolitical in-
tegrity, and the bodhisattva of compassion Avalokite§vara and his
pure land, in this world and the next. The cultural force of encapsulat-
ing this cluster of ideas, materials, and practices into a single pill might
go a long way toward explaining why Ratna Lingpa revived the mani-
pill tradition in the fifteenth century and it continues to thrive to this
day.

Appendices
Literary Sources for the Study of the Mani-Pill Tradition in Tibet

The following nine appendices present Tibetan editions and English
translations of six texts, in multiple versions, that have served as foun-
dational literary sources of the mani-pill tradition in Tibet. Appendices
I-IV are drawn exclusively from Guru Chéwang’s Quintessential As-
sembly of the Great Compassionate One. Appendices I and II each present
Tibetan and English together, whereas Appendix III is the Tibetan edi-
tion and Appendix IV its English translation. Appendix V is a compar-
ative edition of multiple versions of the text discussed above that ap-
pears with several variations in both Guru Chéwang’s Quintessential
Assembly of the Great Compassionate One and Ratna Lingpa’s Secret As-
sembly of the Great Compassionate One. Appendices VI and VII are a Ti-
betan edition and English translation, respectively, of a text found only
in Ratna Lingpa’s Secret Assembly of the Great Compassionate One. It cites
nearly in its entirety the text presented in Appendix V, sometimes ac-
cording to Guru Chéwang’s version and sometimes according to Ratna
Lingpa’s version. To register this variant intertextuality in the Tibetan
edition of Appendix VI, the words and phrases found only in Guru
Chowang's version are underlined and the words and phrases found
only in Ratna Lingpa’s version are in bold typeface. Appendices VIII
and IX are a Tibetan edition and English translation, respectively, of a
text found only in Ratna Lingpa’s Secret Assembly of the Great Compas-
sionate One which cites the texts in Appendix V, but with much greater
fidelity to Ratna Lingpa’s version. Each Tibetan edition is preceded by
a list of the versions consulted and their designated sigla. Variant
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readings are recorded negatively, that is, only readings not selected for
inclusion in the corresponding edition are noted, unless the variation
is significant enough to warrant special mention. The symbols + and —
are used to signal when a given reading constitutes an “addition” to
(+) or a “subtraction” from (=) what appears in the corresponding edi-
tion.

Appendix I

The History of the Sage Stainless Essence
Drang srong dri med snying po’i lo rgyus
Tibetan Text and English Translation

Edition: Drang srong dri med snying po’i lo rgyus (Gu ru chos
dbang, date unknown, Thugs rje chen po yang snying ‘dus
pa, pdf. 455-457).

thugs rje chen po la phyag tshal lo:
Homage to the Great Compassionate One!

drang srong dri med snying po "di:
thugs rje chen po’i yang sprul yin:
bram ze skye bdun nges par brgyud:
skye ba tha ma Inga brgya thub:

This sage Stainless Essence

is a re-emanation of the Great Compassionate One.

He has surely passed consecutively through seven lifetimes as a brah-
min.

In his final birth he lived for 500 [years].

de bar rig pa’i gnas Inga "byongs:
bal yul yang bur sku "das pas:
spur ni dum bu Ingar bgos te:

During that time, he mastered the five fields of knowledge.
When he passed away in Yangbu, in the land of Nepal.
his corpse was divided into five pieces.

bi ma la mi tras phyag g.yas khyer:
rgya gar yul du slar log go:

Vimalamitra carried away his right arm
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and returned to the land of India.

phyag g.yon ha shang tsan hes khyer:
rgya nag yul du ‘gro don "phel:

Heshang Tsenhe (Chin. Jianhe?) carried away his left arm
and multiplied the benefit of beings in the land of China.

rkang g.yas mnga’ bdag phyag tu phul:
His right leg was offered to the sovereign.
rkang g.yon rnam snang thugs kar sbas:
His left leg was hidden in the heart of the Vairocana [statue].

rgal tshigs nang rol bcas pa la:
u rgyan bsgrubs te de nyid du:
‘gro don rgya chen de tshe "grub:

With the spine, and the internal organs,
the master of Uddiyana performed accomplishment,
and right there and then, vast benefit for beings was brought about.

dbu dang thugs la lo gcig bsgrub:
ril bu’i gter kha bcu gsum sbas:
"di ni thugs kyi ril bu ste:

phyi rabs las can don du sbas:

With the head and heart, he performed accomplishment for one year.

He hid thirteen Treasure caches of pills.

This, the pill of his heart,

was hidden for the sake of the karmically destined in future genera-
tions.

"di nyid las can rnyed pa'’i tshe:
man ngag bzhin du lo gcig gam:
zla ba gsum du bsgrub ste gso:
de nas “gro don ci "phel bya:

the tshom can la mi byon no:

When the karmically destined discover this
they should revive it by performing accomplishment with it
for one year or three months, according to the pith instructions.
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Then they should multiply it as much as possible for the benefit of be-
ings.
It will not come into the possession of doubters.

ril bu su yi ltor reg pa:
thams cad "phos te byang chub thob:

Everyone whose stomach the pill touches
will transfer and attain awakening.

bkra shis:
Auspicious!

e ma ho:

bram ze dri med sha ril de:

su zhig sprod cing tshangs de nyid:
smon lam tha ma’i grub thob yin:

Emaho!

Whoever gives and fills others with

the pill of the brahmin Stainless’s flesh

is a siddha who has [fulfilled] their final resolve.

thugs rje chen po’i dkyil ‘khor du:

’di bsgrub thugs rjes bsnyen bsgrub pa:
bdag gzhan "gro don rgya chen 'grub:
phyi ma bde ba can du skye:

Those who accomplish this, performing the mantra approach with
compassion

in the mandala of the Great Compassionate One,

will bring about vast benefit for themselves and others.

They will be reborn in Sukhavati in their future lives.

‘di yi ya mtshan rtags mchog ni:
zos thog bshal na sdig sgrib chung:
nan tan byed na lan gsum btang:
lan gsum gyis yang ma dag na:

zla gcig thugs rje chen po bsgrub:
de ni nges par buddha brnyen:

The supreme sign of its wonder
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is that if [your bowels are] purged upon eating it, negative deeds and
obscurations diminish.

If you [must] persist, administer it three times.

If you are still not purified even after three times,

practice the Great Compassionate One for a month.

With this you will surely attain buddhahood.

sama ya gu hye:
samaya guhye

gu ru chos dbang gi khyad chos:
las 1dan khams pa la gnang ba e ma ho:

This is a special Dharma of Guru Chéwang
given to the karmically destined Khampa.
Emaho!

bdag rgyal sing ge’i khyad chos ithi:  bkra shis:
This was a special Dharma of I, king Simha.’® ithi. Auspicious!
gnyis zhus so

Copyedited twice.

Appendix II

The Source of All Aims:
The Collection of Rites
from the Quintessential Assembly of the Great Compassionate One
(or Pith Instructions: The Source of All Aims)
Thugs rje chen po yang snying 'dus pa’i las tshogs dgos pa kun "byung
Tibetan Text and English Translation

Edition: Thugs rje chen po yang snying 'dus pa’i las tshogs dgos pa
kun ‘byung (Guru Chos kyi dbang phyug, Thugs chen
yang snying ‘dus pa’i chos skor, 381-402, Paro Bhutan:
Kyichu Temple, 1982, 1 v., 382.1-385.1)

138 King Simha, otherwise known as Simha S, was construed by Guru Chéwang to
be one of his previous incarnations as a king of Zahor (Hirshberg 2017, 68 and 73).
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thugs rje chen po phyag "tshal lo:
Homage to the Great Compassionate One!

man ngag dgos pa kun ‘byung las:
bram ze skye bdun la sogs te:

chos ldan skye bdun sha dag la:

bla med byang chub bsgrub pa spyad:

From Pith Instructions: The Source of All Aims,

the seven-born brahmin and so forth, are as follows:

partaking of the flesh of one born seven times with the Dharma
accomplishes unexcelled awakening.

de yang chos ldan skye bdun des:
mi yi skye ba bdun po dran:

thugs rje’i dbang gis™® nga yin smra:
de yi sha blangs legs par skams:

As for that, those born seven times with the Dharma
should recall seven lifetimes as human,

and acknowledge, “I am by the power of compassion.”
Take their flesh and dry it well.

skye bdun sha chen sran tshad la:

gzang drug gla rtsi a mR ta:

sman dang ‘bras phyed phul dang sbyar:
grub thob sha chen rtag tu ngu:

With a pea-size chunk of great seven-born flesh,
mix in a hand-full each of the six excellent substances,** musk, amrta,

139 emend. gi

40 The six excellent substances are 1) nutmeg/mace/jasmine, 2) bamboo
pith/manna/silica, 3) saffron, 4) cloves, 5) large cardamon, and 6) small cardamon
(dzA ti snying hi bzang po/ cu gang glo ba’i bzang po/ gur gum mchin pa’i bzang po/ li shi
srog rtsa’i bzang po/ smug(=sug) smel mkhal ma’i bzang po/ ka lo la mtsher pa’i bzang po
beas drug/). Interestingly, four of the six—nutmeg, saffron, large cardamon, and
small cardamom—are phonetic renderings of the Sanskrit terms jat7, kusnkuma,
sitksmaild, and, kakoli, respectively; whereas of the two remaining substances, bam-
boo pith and cloves, the former, cu gang in Tibetan, is likely a phonetic rendering

of the Chinese zhii sheng (1%, Tib. cu gang), as the Sanskrit is vamsa rocand; and the
latter, li shi in Tibetan, seems like a phonetic rendering from Chinese, but the Chi-
nese for cloves is typically ding xiang (T &). The Sanskrit for li shi is lavariga, leaving
no clear and obvious corollary. As for the grouping of bzang po drug, or bzang drug,
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medicine, and rice flour.
[Include also] the great flesh of a siddha and rtag tu ngu.!*

de rnams legs sbyar ril bu yang :

sran tshad bye snyed bum par blug:
yang snying ‘dus pa’i dal dbus bzhag:
gzungs thag Inga’i ji snyed gdags:

Mix these together, then form pills,

the size of a pea, as many as there are grains of sand, and put them in
a vase.

Place it at the center of the Quintessential Assembly mandala.

Fasten to it as many as five dharant cords.

ji srid bzungs ’dzin mang na mchog;:
rang khang gsum rim dbub la bzhag:
dkyil "khor sgrub mchod gzhung bzhin bya:

The more who hold the dharant cord the better.
Erect a three-tier structure for its own enclosure and place it inside.
Perform mandala accomplishment service according to the liturgy.

de nas ril bu’i dgos sgrub kyang :

yang snying ‘dus pa’i rgyud bzhin bya:
lar ba rtsa ba’i bsgrub thabs ni:

lho brag mkhar chur bsdams/sbas pa yis:
rgyud dang sgrub thabs bzhin shes so:

Then, for the essential accomplishment of the pills,
perform it according to the tantra of the Quintessential Assembly.
Generally, the foundational means of accomplishment

it only appears twice, as bzang drug, in translated Tibetan canonical literature (of
the sDe dge canon): once in the Kangyur, in the tantra D458; and once in the Tengyur,
in the very short medical text D3043. This could suggest a Tibetan or Chinese prov-
enance for this grouping.

41 Dga’ ba'i rdo rje (2002, 279-280) lists rtag tu ngu and rtag ngu as alternative names
for ‘od Idan, and identifies it as Saxifraga egregia, or Saxifragaceae. Karma chos "phel
(1993, 406-411) also identifies rtag ngu as another name for ‘od Idan, but alterna-
tively identifies it as Drosera peltata Smith var. Inuata (Buch.-Ham) C.B. Clarke): ming
gzhan/ bdud rtsi ‘od ldan dang [ rtag tu ngu [ ‘od ldan rgyal po/ beud Idan rgyal po sogs
zer/. Karma chos "phel states there are five kinds, all of which grow in Lho brag. It
mostly grows in places with grassy meadows and high humidity, such as Lho brag
mkhar chu, Kong po’i sa khul, sMan gling, sPo yul, and other such places. It is also
used in beud len, even by Ratna gling pa himself. Drosera is more commonly called
“shield sundew” or “pale sundew.”
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is according to the tantra and means of accomplishment
that was concealed at Kharchu, Lhodrak.

de ltar ril bu bsgrub tshar nas:

“gro ba gzhan don byed pa'i tshe:
gdul bya’i snod ni sbyangs bdag gces:
de gang zhe na gong bzhin du:

Once the accomplishment of the pills is done,

when acting for the welfare of other beings,

purify the disciple-vessels and cherish them more than oneself.
If you wonder how, do as before:

dkyil ‘khor sgrub rdzas legs bshams te:
zhag bdun nyer gcig kha gso te:

gdul bya rnams la khrus kyang bya:
tshogs kyi ‘khor lo dus drug bskor:

Arrange well the mandala and accomplishment substances,
and restore [the practice] for seven or twenty-one days.
Bathe the disciples.

Turn the wheel of communal feast during the six times.

orh mani padme harh hrih:

yig bdun bzlas pa rgyun mi bchad:
skabs su skye bdun sngags kyis'** gso:
arapacamita hrdaya svaha:

orh mani padme harh hrih—

recite these seven-syllables without interruption.
On occasion restore the seven-born with the mantra
arapacamita hrdaya svaha

sngags re bzlas bzhin ril bu rnams:
thugs rje chen po zhi tsher bsam:

While reciting each mantra,
vividly imagine that the pills are the Great Compassionate One.

sgrub tshar bum dbang ’dis skur te:
orh mani padme harn hrih:
padma tathagata abhisifica hrih ah:

142 emend. kyi
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When the accomplishment is finished, confer the vase initiation with
this:

orh mani padme harh hrih

padma tathagata abhisifica hrih ah

de nas ril bu ltor gtor tshe:

gdul bya’i snying dbus zla ba’i steng:
ril bu thugs rje dngos byon bzhugs:
bsam zhing dam tshig bsrung ba ni:

Then, when dispensing the pills,

imagine that the pills are actually the Great Compassionate One,

who enters and abides at the center of disciples” hearts on a moon disk.
Thinking such, the commitment to be observed is as follows:

orh mani padme harh hrih:

de nyid bzlas brjod rgyun mi bcad:
bdag bas gzhan gces "gro ba’i don
thugs rje chen po’i bslab pa bsrungs:

Reciting without interruption that very

orh mani padme ham hrih,

and cherishing others more than oneself for the benefit of beings
is the training of the Great Compassionate One to be observed.

ril bu su yi ltor song tshad:
spyan ras gzigs dang "bral mi srid:
"phags pa’i sprul dngos dang "phrad par shog:

Everyone in whose stomach a pill falls
will never part from AvalokiteSvara.
May it meet with an actual emanation of the Noble One.

Syam: myarm: yyam:

rgyargya rgya:

[General colophon of Source of All Aims (pdf 402): lho brag gter
ston chos kyi dbang phyug gis: bsam yas arya pa lo’i gling nas:
bse sgrom ston pa’i nang nas byon pa’i: shog ser la lan gsum
zhu thug byas: de rjes lho brag mkhar chu dpal gyis phug rings
nas thugs rje chen po yang snying "dus pa’i chos skor gter nas
gdan drangs pa’i las tshogs su bsgrigs pa lags par gda’o: dge’o:]



Ratna Lingpa’s Renewal of the Mani-Pill Tradition 167

[This came from inside the leather box (bse sgrom) revealed from Ary-
apalo temple at Samyé (bSam yas arya pa 10’i gling) by the Treasure
revealer from Lhodrak, Chokyi Wangchuk (Lho brag Chos kyi
dbang phyug). The yellow scroll was copyedited three times. Later
it was arranged in the Collection of Rites of the Quintessential Assem-
bly of the Great Compassionate One Dharma cycle that had been
brought forth as Treasure from Pelgyi Pukring, in Kharchu,
Lhodrak (Lho brag mkhar chu dpal gyi phug rings). Virtue!]

Appendix III
sKye bdun sha bsgrub,
in Thugs rje chen po yang snying 'dus pa’i las tshogs bdun pa
Tibetan Edition
Sigla Editions
p Thugs rje chen po yang snying ‘dus pa’i las tshogs bdun pa (Guru
Chos kyi dbang phyug, Thugs chen yang snying ‘dus pa’i chos skor,
Paro Bhutan: Kyichu Temple, 1982, 189.3-196.5)
A Thugs rje chen po yang snying ‘dus pa’i las tshogs bdun (Guru Chos
dbang, Thugs rje chen po yang snying ‘dus pa, date unknown,
BDRC # W8LS16401, pdf. 326-331.7)
orh mani pad me harh hrih
thugs rje chen po yang'® snying 'dus pa’i las tshogs:
skye bdun sha bsgrub pa’i'** rim'* pa la bdun te:
[1] dang po skye bdun brtags pa dang :
[2] ril bu sbyar thabs dang :

[3] bsgrub pa’i thabs dngos dang :

43 yongs A
144 ky1 P
145 rims P
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[4] dngos grub blang!*® ba dang :
[5] gzhan don'¥” bya ba dang :
[6] dgos kyi dam tshig dang :

[7] dgos ched yon tan dang bcas pa’o:

[1] dang po skye bdun'* brtags pa’i rims pa ni:
rgyud las:

brtags pa skye bdun gang yin des:
mi yi skye ba'* bdun po dran:

zhes'™ pas:

“dir ni chos ldan skye ba bdun pa dgos ste: chos 1dan skye ba bdun pa
yin phan chad®! thugs rje’i**?> dbang gis'*® nga ni skye ba bdun pa’o:
nga’i sha la sems can gang' sus longs spyod'*® tshad sangs rgya'*

bar ‘gyur ro: zhes lung yang ston pas:

de’i ro blangs te'™” sha rnams legs par bskam:

khyad par du snying dang klad pa med du mi rung'*® ngo'*:

[2] gnyis pa ril bu sbyar thabs ni:

rgyud las:

146 blangs A

¥+ duP

8 +laA

149 _ ba P

150 ces A

151 + - A

132+ chen poTA

153 gi AP

13 4 gis A

1% spyad P

1% regyal P, sangs rgya A
+:A

157
158
159

rungs A
-ngo A
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skye bdun sha ni'®’ sran tshad la':

zhes'® pas:

snying dang klad pa yin na sran tshad!®>: byin po bya’i'® sgong gang
ni phabs'® kyi tshul: phrod kyi skyobs!®® sbyor du'®” bzang!®® po'®®
drug: gla rtsi: a mR ta: grub thob sha chen sngo rtag tu ngu: ‘bras kyi
phye de rnams phul gang tshad du sbyar ro'”:

rgyud las kyang :

rgyal rigs bu chung!” bya rgod sha:'”?
yod par gyur na skyobs su btang :'3

ces pa ni:

mkha’ spyod bsgrub na rgyal rigs skye ba bdun pa’i sha dang :'7
bya rgod mgo snying ‘byar ba’i thabs rgyud gzhan nas gsal:'”®

“dir bla med byang chub bsgrub pa la yod na’ang skyobs yin: med
na’ang ched du btsal'”® mi dgos pa’i tshig go:

yang rgyud las:

sbyor thabs des!” “dres rdzogs par sbyar'”:

100 ril A

161 las A

162 ces A

163 _ . P

164 byil A, bye P

165 phab A

166 _ skyobs A

17+ btang A

168 bzangs A

169 _ po A

170 _ ro A

71 4 kyang P

72+ dang : bya rgod mgo snying sbyor ba’i thabs rgyud gzhan na gsal: P
7% missing this line P

74 missing this line P

75 displaced above, see note 30 P
176 rtsal P

177 de’i A

78 sbyangs P
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zhes'” pa ni: skye bdun ril*® sran tshad re dang : sman dang : "bras
phye phul gang sbyar ba de bzhin no:'' sha thams cad la'®? des "dres
bas: de ltar bsres nas sbru ba’i chu ni:
dge ‘dun mgo nas' mtshal chu'® legs g.yu'® thon pa la bskos te:
bdu' ba’i khu bas sbrus te'®: ril bu sran ma'® ‘bring po tsam re'®
grangs bye ma'?’ snyed'”! sogs'”* grangs med du byas'* la bskam ste:
bum pa bzang po bkang ste: dar dmar pos bkab ste:** dkyil "khor dbus
su bkod'”: dar khang gsum rim su dbub*:
[3] gsum pa bsgrub pa’i thabs dngos la drug ste:

[3.1] rnal ‘byor pa du'”” bsgrub pa dang :

[3.2] bsgom bya’i ting "dzin dang :

[3.3] bzlas pa’i snying po dang :

[3.4] ril bu grub pa’i brtags dang :

[3.5] snod'*® sbyong tshe’i snying po gdags pa dang :

[3.6] snod dag pa’i rtags so:

[3.1] dang po rnal "byor pa du'” bsgrub pa ni:

179 ces A

180 tghil A

8l _no:P

182 _ la P

183 na P

184 mtshal chu P

8 o yul P

% brdung P

187 la P

188 tshad P

8 +reP

190 ma A

P14 tsam P

192 tshogs P

198 sbyar P

194 - bkang ste: dar dmar pos bkab ste: P
195 dgod P

19 dbug go P

197 emend. dus A, P
198 onod P

199 emend. rnal ‘byor dus A, P
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rgyud las:

rnal ‘byor Inga yis*® gzungs thag bzung :
ji srid bzungs®" “dzin mang na mchog;:

ces pas:

dkyil ‘khor*® gyi phyogs bzhir gzungs*® thag bzhi la gsung mi chad>*
re re gzugs®: slob dpon gyis*® gzungs thag bzung?” te Ingas bya
ba’am: ji srid du gzungs®®’dzin mang na shis pa ste: bsgrub mched
rnams bzhi bzhis thun kha re re?” bzlas?'? ste: pad ma gsung?'! bsgrub
pa yin phyir bzlas pa la "bas par bya’o:

[3.2] bsgom bya’i ting nge "dzin ni:

rgyud las:

thugs rje cher bsgom?*'? dmigs pa ni:

ril bu re re dag la yang :

thugs rje chen po’i sku?® rdzogs bsam:

zhes pas:

spyir yang snying ‘dus pa’i bsnyen khog nas phyung ba:*!* 'di dag las

tshogs bsgyur ba yin pas: sgrub*® pa po du yod rnams rang rang thugs
rje chen por bsgom la thugs ka'i*¢ "od zer yar "phros: bde bar?'” gshegs

20 emend. yi A, P

21 emend. gzung A, P

202 dal A

203 bzung P

204 “chad P

05 ozug A, gzugs P

26 emend. gyis A, P

27 emend. bzungs A, P

28 bzung P

209 _ re P

20 bzung P

2 gsang A

2 sgom P

23 gkur P

24 _bain phyung ba A, pyir yongs snying bsgrub pa’i bsnyen sgrub chen mo’i bsgrub
khog nas phyung ba: P

25 bsgrub P

216 kha'i P

27 _bar P
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pa*® mchod: mar "phros "gro drug gi las sgrib sbyangs te: tshur "dus®?
ril bu’i tshogs la thim?? pas: ril bu bye snyed re re la yang: thugs rje
chen po re re bsam par bya’o:

[3.3] bzlas pa’i snying po ni:

rgyud las:

yang®! snying ’di bzlas bsgrub par bya:

orh mani padme harh hrih:

arapacamita®? hrdaya svaha:

zhes?® bzlas shing bsgrub po:

[3.4] grub pa’i rtags ni:

ril bu’i bum pa las ‘od byung da dang : yang na bsgrub gnas
su**’ja’ “od 'bar ba dang : ril bu la du ba dang sgra snyan pa dang :**
dri zhim pa yang ‘byung ngo:

rgyud las kyang :

‘od dang du ba sgra dang dri:

ces pas:

lha dang lha mo’i gzugs mthong ba’am?*: lhas?” char gyi rgyun "bebs
pa’am: bum pa’i ‘bru kha ‘bus te skye ba dang : me tog gi char pa

dang : ’jig rten?® dge ba’i 1tas?® bkra shis pa dang de?’ gang mthon
g g g P g gang g
yang rung ngo:*!

218 _ pa P

20 _'dus P

220 thims P

2 yongs P

222 arapacamiti P

22 ces: P

224 su P

25 _padang: A

226 ba A

27 Thayi A

28 _Yig rten P

22 las P

20 de dag P, dang de A

21 dge ba’i las bkra shis pa de dag gang byung kyang rung: gang mthong kyang rung
ngo:P
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[3.5] de nas®? gdul bya’i snod**® sbyong?* phyir tshe’i snying po gdags
pani:

rgyud las:

om ah htim svaha:

mih larh marh pyarh tam

padma tathagata mahapafica

orh ayujiiana mahapunye tistha or:

‘di ni thun bzhir yang®® snying dang sbrel te brgya stong tsam re®*
bzlas pas:

[3.6 snod dag pa’i rtags]

lus ngag gi*” sgrib pa zad rtags su zhen rtog dang bral: rmi lam du lus
la bshal byung ba** dang : rnag zag pa: khrag "thon*” pa dang :*°
skyugs pa dang :! nyi ma shar ba la sogs pa’*? dang : bud med kyi
tshogs kyis bsnyen bkur byed pa dang : lo tog ‘bru®® bcud?* btsas
ma*® la sogs pa?*¢ 'byung ngo :

[4] bzhi pa dngos grub blangs pa®” ni:

zhag grangs dang sgrub®® pa tshar ba’i tho rangs khar tshogs dang
dngos grub kyi rdzas sna tshogs dang : chang dang bdud rtsi a mR ta
dang : sha'i?* ril bu zhad gcig kyang sbyar te: dngos grub bskul ba’i**
tshig gzhung ltar sbyar ba’am: "on te bdud rtsi’i a mR ta de nyid ngo

22 denasP, des A
23 onod P

24 sbyangs P

5 yongs A

236 du P

237 ng A

28 byas pa P

2 thon A

240 khrag ‘thon pa: P
241 . I)

22 _lasogs paP

243 "bras P

244 _bcus P

245 btsa’ ba P

246 _ pa P

27 bslang ba’i gnad A
28 bsgrub A

29 shala A

250 _ba’i P
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bo bde gshegs kun kyi rang bzhin la rnam pa bdud rtsir dkar mer
gyis®! bsam ste:

kaya siddhi om:

vakka siddhi ah:

citta siddhi har:

padma®? siddhi phala hoh:

ces? brjod la btung bas lus phyi gzhal yas 1a**: nang don snying rnams
thugs rje chen po’i lha tshogs su bsam mo:

[5] snga pa gzhan don du dbang bya ba’i rim?*® pa ni:
rgyud las:

de nas gzhan don spyod pa’i tshe:

gdul bya sbyang®® phyir khrus kyang bya:
zhag bdun kha gso rjes gnang®” sbyin:

ril bu’i*® bum dbang "dis bskur ro:

ces® pas sngon la dbang gi bum pas dbang bskur zhing khrus nas
phyung ste:*® gdul bya dag pa gser snod lta bur byas la: de rjes bcud
mchog seng ge’i "0 ma Ita bu'i ril bu’i bum dbang?! bskur ba ni*:

orh mani padme harh hrih:
padma tathagata abhisifica hrih ah:

ces?® pas bum pa®** spyi bor bzhag pas: lus gzhal yas khang du snying
pad+ma®® ’dab*® drug pa’i lte bar: zla ba’i steng du ril bu thugs rje

251 gy1 A

252 ? A

253 zhes P

4 khang A

255 rims P

26 sbyangs P

37 enong A

258 bu A

29 zhes P

20 sngon la dbang bskur nas khrus nas dbyungs te: A
%1+ spyi bor A

262 +’di skad do: A
263 zhes P

%4 —bum pa P

25 pad ma A

266 "dab ma A
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chen por gsal ba de la: gzhal yas khang sgo gdangs par*” gsal ba’i nang
na mar mid pa byang chub lam la byon te: snying dbus su lhag gis
byon nas: byang chub snying po ma thob bar du mi "bral bar®*® yun gyi
lhar bzhugs par bsam 1a** ril bu re re?”° mid do:

[6] drug pa dam tshig bsrung ba ni:
rgyud las:

bdag las gzhan gces “gro ba’i don
thugs rje chen po’i bslab pa bsrung?::

ces?? pas:*® de ltar dbang rdzogs ril bu ltor song phan chod: mi "di:*"
zhes bya ba thugs rje chen por ‘gyur ba yin pas: rgyal dmangs® rgyal
sar phyung?® ba*” dang ’dra ba yin pas: rgyal sa bzung nas rgyal
srid?® rgyal khrims skyong ba dang mtshungs par®” thugs rje chen
po’ibslab pa’i dam tshig bdag bas* gzhan gces kyi sems bskyed dang
ldan pas: phyir®! “gro don ci nus la ‘bas pa dang : nang du thugs rje
chen po’i sgoms®? rab rgyun?®: ‘bring thun bzhi: tha?® ma nyin re mts-
han re la bskyed rdzogs lan?* re bsgom?* zhing snying po gang "grub
mi gcod®” par bzlas so:

[7] bdun pa dgos ched yon tan thob*® tshul ni:

rgyud las:

267 pa A

268 _bar P

269 _ la A

270 _ re P

1 bsrungs P

272 _ pas P

273 zhes P

74 _’di: P

%5 rgyal dmangs P, rmangs A
6 phungs A

277 pa A

78 _rgyal srid A
79 pas: A

280 pas P

21 phyir P, spyir A
%2 bsgoms P

283 + pa I)

284 mtha’ P

285 len P

2% bsgoms P

27 chags A

8 "byung A
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ril bu su yi*® Itor song na:

tshe rabs gang dang gar skyes tshad**:
spyan ras gzigs dang "bral mi srid:

rdzas mchog reg chog®! ngo mtshar che:

ces?? pas: de kho na bzhin du*? bsgrubs pas: ngo mtshar mchog "grub
pa’‘o:

yang®* snying "dus pa’i las tshogs:
skye bdun byang chub btsan thabs su bsgrub pa’i rims pa’0:**
:gu ru dharma shwa ri’i khyad chos:**

sa mi pa ta:**’

ithi:?®

Appendix IV

The Seven-Stage Seven-Born Flesh Accomplishment
from the Collection of Rites
in the Quintessential Assembly of the Great Compassionate One
Translation

orh mani padme harh hrih

[From] the Collection of Rites, the stages of accomplishing the flesh of
the seven-born are seven-fold:

1. Assessing the Seven-Born
2. The Method of Concocting Pills

2 su'iP

20 kyang A

1 mchog P

292 zhes P

293 _ du P

¥4 yongs A

25+ rdzogs so: ithi: guhya: A

2% gu ru rin po che chos kyi dbang phyug gis khyad chos: A
27 missing P

2% missing P
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The Actual Method of Accomplishment
Receiving Siddhis

Acting for the Benefit of Others
Requisite Commitments

The Virtuous Benefit

N W

1. The Stage of Assessing the Seven-Born
The tantra states:

The assessment is that those who are seven-born
should recall seven lifetimes as human.

Here, it must be someone with seven births endowed with the Dharma.
And once it is determined to be someone with seven births endowed
with the Dharma, they also have to prophecy as follows: “Through the
force of my compassion I have taken seven births. All beings who enjoy
my flesh will reach buddhahood.”

Thus, take the corpse of such a person and dry the flesh well. It is spe-
cifically the heart and the brain that are indispensable.

2. The Method of Concocting Pills

The tantra states:

With a pea-size chunk of seven-born flesh
If it is the heart or brain it can be pea-size; [but for] the whole [corpse]
it should be a full chicken-egg in size—this is the proper way of the
catalyst (phabs). As a protective conjunction for health, a hand-full each
of the six excellent substances, musk, ambrosia, the flesh of a siddha,
rtag tu ngu, and rice flour should be mixed in.

The tantra also states:

If you have the flesh of a young boy of royal caste and a vulture,
include them in as support.

The method of combining the flesh of a seven-born of royal caste and
the head and heart of a vulture to accomplish flight appears in another
tantra.
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Here, the lines mean that to attain unexcelled awakening these can
serve as support if you have them, but need not be specially sought
after if you do not have them.

The tantra further states:
Mix them completely together through the method of combining.

This means that for each pea-size seven-born pill, a hand-full each of
medicine and rice flour should likewise be combined. These are to be
mixed with all the flesh. Then, once these have been mixed together in
that way, the liquid for kneading it is as follows:

It is to be kneaded with the liquid of the perspiration from the head of
a monk—appointed for his ability to produce a fine turquoise-like
[perspiration]—boiled and reduced.

Innumerable pills, as many as there are grains of sand, and so forth,
should be formed, each the size of a medium-size pea. Dry them, fill a
vase with them, cover the vase with red silk, place it in the middle of
the mandala, and erect a three-tier silk enclosure [above it.]

3. The Actual Method of Accomplishment

3.1 How Many Yogins Should Practice

3.2 The Meditative Absorption to be Cultivated

3.3 The Essence [Mantra] for Recitation

34  TheSigns that the Pills have been Accomplished

3.5  The Essence [Mantra] to be Appended when Pu-
rifying the Vessel

3.6  The Signs that the Vessel has been Purified

3.1 How Many Yogins Should Practice
The tantra states:

Five yogins should hold the dharant cord.
[But] the more holding the dharant cord the better.

Without interrupting recitation, four dharant cords are to be held in the
four quarters of the mandala. With the master holding the dharant cord,
this makes five. But it is also more auspicious the more who hold the
dharani cord. But a group of at least four practice siblings should recite
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during each session. As this is the accomplishment of lotus speech,
they should strive in recitation.

3.2 The Meditative Absorption to be Cultivated
The tantra states:

The visualization for meditating on the Great Compassionate One
is as follows:

For each and every pill

imagine the complete body of the Great Compassionate One.

Generally, the extracts from the mantra approach framework of the
Quintessential Assembly govern the Collection of Rites. Thus, all the prac-
titioners present should meditate on themselves as the Great Compas-
sionate One, imagine that from their chests at the level of their heart
light-rays radiate upward, making offerings to the bliss-gone ones, and
light-rays radiate downward, purifying the karma and obscurations of
the six classes of beings. Then, they should imagine that when the
light-rays are absorbed back they dissolve into the collection of pills,
such that each and every one of the pills, as many as there are grains
of sand, is also the Great Compassionate One.

3.3 The Essence [Mantra] for Recitation
The tantra states:
Perform the accomplishment reciting this mantra:

orh mani padme harh hrih:
arapacamita hrdaya svaha:

Practice while reciting it.

34  The Signs of Accomplishment
Light will come forth from the pill-vase. Or rainbow-light will blaze
forth in the practice venue. Or smoke, melodious sound, and fragrant
scent will emerge with the pill.

The tantra also states:

Light, smoke, sound, and fragrant scent.
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You might also see the form of a god and goddess. The gods might
send down a shower of rain. The grain in the vase might bloom and
grow. Or you might see a rain of flowers or some other auspicious por-
tent of virtue in the world.

3.5  The Essence [Mantra] to be Appended when
Purifying the Vessel

It is stated in the tantra:

orh ah harh svaha

mh larh marh pyarh tam

padma tathagata mahapafica

orh ayujiiana mahapunye tistha orh

Add this to the essence [mantra] and recite it one hundred thousand
times in each of the four sessions.

[3.6  The Signs that the Vessel has been Purified]

As signs that obscurations of body and speech are exhausted, you will
be free of fixating thoughts. In dreams, your body will be washed,
sweat will pour out, blood will come out, you will vomit, a sun will
rise, and so forth, you will be revered by a group of women, and crops,
grains, harvests, and so forth will appear.

4. Receiving Siddhis

At the brink of dawn, after the accomplishment and its requisite num-
ber of days is finished, combine only a single flesh pill with various
ganacakra and siddhi substances, beer, and ambrosia-amrta and mix it
together according to the liturgical verses for requesting siddhi. Or viv-
idly imagine that that very ambrosia-amyta mixture is the nature of all
sugatas in essence, and the ambrosia in form. Then say:

kaya siddhi orh

vakka siddhi ah

citta siddhi harm

padma siddhi phala hoh

Then drink it imagining that through doing so the outside of your body
becomes a celestial palace and your internal organs and heart become
the divine assembly of the Great Compassionate One.
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5. The Stage of Conferring Empowerment for the Benefit of Oth-
ers

The tantra states:

Then, when acting on behalf of others,

bath disciples to purify them,

restore [the practice] for seven days, give them the permission
blessing,

then confer [initiation] with this initiation pill-vase.

After having first been conferred initiation with the initiation vase,
bathed, and brought out, the disciples have been purified, like a golden
vessel. Thereafter they can be conferred the pill-vase initiation, which
is like the supreme contents, the milk of a lioness, as follows:

orh mani padme harh hrih
padma tathagata abhisifica hrih ah

Once this is said, the vase is to be placed on your head, and you are to
imagine the following while swallowing each pill: Visualize that the
body is a celestial mansion, and at the heart inside is a six-petal lotus
with a moon disk at its center and a pill atop the moon in the form of
the Great Compassionate One. As you swallow [the pill] down inside
the visualized open entrance to the celestial palace, it traverses the path
to awakening. And once it has clearly arrived at the center of the heart,
imagine that [the pill qua the Great Compassionate One] will remain
there as the deity, inseparable from you, for as long as it takes to reach
the platform of awakening.

6. Observing Commitments
The tantra states:

Observe the training of the Great Compassionate One,
of cherishing others more than yourself for the benefit of beings.

Once the initiation is complete and the pill has entered the stomach,
the person, whoever it is, becomes the Great Compassionate One. This
is like a commoner who accedes to the throne—having claimed the
throne, they must uphold the royal law of the state. The commitment
for the training in the Great Compassionate One is to have the altruistic
mindset of cherishing others more than oneself, and, with it, externally
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strive as much as possible for the welfare of beings, and internally cul-
tivate the meditation of the Great Compassionate One—at best, con-
tinually; second best, for four sessions [a day]; and at least, to meditate
on generation and completion [stages] once in the daytime and once in
the evening—and recite the essence [mantra] as much as possible.

7. How the Virtuous Benefit is Attained
The tantra states:

Whoever’s stomach a pill should fall in,

will, no matter the lifetime or birthplace,

never be separate from Avalokite$vara.

Such is the great marvel of the supreme substance with which
contact will suffice.

Thus, by practicing it precisely like this, the supreme wonder will be
attained.

[From] the Collection of Rites of the Quintessential Assembly, [this was]
the Stages of Accomplishing the Seven-Born for Abrupt Awakening, a spe-
cial teaching of Guru Dharmesvara.

samipata

ithi

Appendix V

The Seven-Born Accomplishment Rite in
the Tantra of the Secret Assembly of the Great Compassionate One and
the Tantra of the Quintessential Assembly of the Great Compassionate One
Comparative Edition and Translation

Sigla Editions

S-RL-d Thugs rje chen po gsang ba ‘dus pa’i rgyud (Ratna gling pa,
Ratna gling pa’i gter chos, Darjeeling: Taklung Tsetrul
Pema Wangyal, 1977-1979, 19 v., vol. 6, 67.4-69.6)

S-RL-1 Thugs rje chen po gsang ba ‘dus pa’i rgyud (Ratna gling pa,
gTer chos/ Ratna gling pa, Lha 1dan: Ratna gling pa’i dpe
rnying bsdu sgrig khang, 2013, 27 v., vol. 12, 242.3-244.2)
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S-RL-s

S-NGB-tb

S-NGB-pt

Y-CW-p

Y-CW-al

Y-CW-a2

Y-CW-a3

Y-NGB-tb

Y-NGB-pt

Thugs rje chen po gsang ba 'dus pa’i rgyud (Ratna gling pa,
gTer chos, gSer rta snubs zur dgon: sNga "gyur rnying
ma dpal bla med gsang chen gnubs zur dgon, 2014, 21
v., vol. 5, 64.5-66.4)

Thugs rje chen po gsang ba 'dus pa’i rgyud (rNying ma
rgyud 'bum, mTshams brag dgon pa’i bris ma, 1982, 46
v., vol. 32, 376.7-378.4)

Thugs rje chen po gsang ba 'dus pa’i rgyud (sNga 'gyur
rgyud 'bum phyogs bsgrigs, 59 v., vol. 44, 422.3-423.6)
Thugs rje chen po thams cad kyi yang snying 'dus pa ye shes
rig pa mchog gi gsang rgyud, Gu ru Chos dbang (Guru
Chos kyi dbang phyug, Thugs chen yang snying 'dus pa’i
chos skor, Paro, Bhutan: Kyichu Temple, 1982, 1 v., 59.3—
61.1)

Thugs rje chen po thams cad kyi yongs(sic!) snying "dus pa
ye shes rig pa mchog gi gsang rgyud, Gu ru chos dbang
(Guru Chos dbang, Thugs rje chen po yang snying ‘dus pa,
BDRC # W8LS16401, pdf 71.7-73.5)

Thugs rje chen po yongs snying 'dus pa’i skye bdun bsgrub
thabs,’Gro mgon Gu ru Chos dbang (Guru Chos dbang,
Thugs rje chen po yang snying ‘dus pa, BDRC #
W8LS16401, pdf 459-462)

Thugs rje chen po thams cad kyi yongs snying ‘dus pa’i gsang
rgyud las rtsod dus skye bo drangs pa’i phyir: skye bdun sha
ril bsgrub thabs bshad, (Guru Chos dbang, Thugs rje chen
po yang snying ‘dus pa, BDRC # W8LS16401, pdf 516-519)
Thugs rje chen po thams cad kyi yang snying ‘dus pa ye shes
rig pa mchog gi gsang rgyud, gTer ston Chos dbang (rNy-
ing ma rqyud ‘bum, mTshams brag dgon pa’i bris ma, 46
v., vol. 32, 229.2-230.5)

Thugs rje chen po thams cad kyi yang snying ‘dus pa ye shes
rig pa mchog gi gsang rqyud, gTer ston Chos dbang
(sNga ‘gyur rqyud 'bum phyogs bsgrigs, 59 v., vol. 44,
287.2-288.3)

de nas bcom ldan rigs bdag la: Y] missing line
"dus pa’i 'khor gyis*” yang zhus pa: Y] missing line

Then, the assembled entourage once again asked
the Blessed One, the Sovereign Lord:

29 gyi S-RL-d, S-NGB-pt
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rtsol med ngo mtshar mchog gi rdzas: Y] missing line
zos pas sangs rgyas "thob®® pa’i thabs: Y] missing line
bdag bdag "khor la bka’ stsol cig: Y] missing line

“Teach us, the entourage,
a method for effortlessly attaining awakening
through eating an amazing supreme substance.”

bcom ldan "das kyis* bka’ bstsal*** ba: Y] missing line
The blessed one replied:

ngo mtshar de nyid sgrub pa 1la®: Y] missing line
byang chub sems ldan rnal "byor gyis: Y] missing line
‘gro don "khor ba dong sprug thabs: Y] missing line
dal byor chos Idan mi lus ni: Y] missing line
bdun ni brtsegs mar blangs®** pa yi*®: Y] missing line
nges par yid ches 1dan®® pa yi*"": Y] missing line

“To accomplish that very marvel,

a method for a yogin with bodhicitta

to stir up samsara from the dregs for the sake of beings

is the human body of one with leisures, opportunities, and the
Dharma,

who is resolutely confident

of having assumed such a body for seven successive lifetimes.

Y-CW-a2] five characters of dakini script
Y-CW-a3] four characters of dakini script

Y-CW-a3] thugs rje chen po thams cad kyi yongs
snying "dus pa’i gsang rgyud
las rtsod dus skye bo drangs pa’i phyir:

300 thob S-RL-d, S-RL-1, S-NGB-tb

W Kkyi S-RL-d

302 stsal S-RL-d, S-RL-1, S-NGB-pt
303 na S-RL-d, S-RL-1, S-RL-s

304 blang S-RL-1

3 yis S-RL-d, S-RL-s

306 bden S-NGB-pt

%7 de’i S-RL-d, S-NGB-tb, S-NGB-pt
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For the sake of leading beings in the age of strife,
from the Quintessential Assembly of the Great Com-
passionate One,

Y all versions begin body]
de nas skye bdun sha®® bsgrub®” bshad:*°

I will now explain the accomplishment of seven-
born flesh.

de nyid rtag’'! bsgrub ‘gro don bya:

One should bring benefit to beings by regularly ac-
complishing exactly this.

brtags®'? pa skye bdun gang yin des®?:3*
mi yi skye ba bdun po*"® dran:*'¢
de yang chos 1dan skye®” bdun®® pa’i**:

The assessment is that those who are seven-born
should recall seven lifetimes as human.

Their seven lifetimes should also have been en-
dowed with the Dharma.

ro blangs®® sha rnams legs par®?! bskams®*:

308
309
310
311
312
313
314

315
316
317
318
319
320
321
322

sha'i Y-CW-a2

bsgrub pa Y-CW-a2

skye bdun sha ril bsgrub thabs bshad: Y-CW-a2

rtag Y-CW-p, Y-CW-al, Y-NGB-tb, Y-NGB-pt; rtags Y-CW-a3; brtagsY-CW-a2
rtag Y-CW-p, Y-NGB-tb, Y-NGB-pt

des Y-CW-p, Y-CW-al, Y-NGB-tb; de Y-CW-a2; te T-CW-a3

brtags pa ‘du tshogs khrom gseb tu: yul chos ma phog khye’u bsogs: drang srong
tshe nus gdong kun byugs: de la dur lung? bstan byas te: dung long? nang du byad
bdun’char: Y-CW-a3. Conjectural translation: “The assessment is to bring together
the children who have not been impacted by the Dharma locally into the middle
of the public market, rub drang srong tshe nu all over their faces, and show them a
mirror—seven faces will appear in the mirror [if they are seven-born].”

pa Y-CW-p

mi yi skye bdun nges par dran: Y-CW-a3

bdun Y-CW-a3

bdun Y-CW-al, Y-CW-a2, Y-NGB-tb; ba Y-CW-p; Idan Y-CW-a3

pa’i Y-CW-al, Y-CW-a2, Y-CW-a3, Y-NGB-tb; yi Y-CW-p

langs S-RL-d; blang Y-CW-a3, Y-NGB-tb, Y-NGB-pt

- par Y-CW-p, Y-CW-a2, Y-CW-a3, Y-NGB-tb, Y-NGB-pt

bskam S-RL-d, S-RL-1, S-RL-s; skams te Y-CW-p, Y-CW-a3; bskam te Y-CW-a2, Y-
NGB-tb, Y-NGB-pt; skam te Y-CW-al
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grub thob®? gnas chen dge ba'i sar®*:

Take the corpse [of such a person] and dry it well.
At a virtuous place where siddhas dwelled,

khang sar®*dkar zhal**® gru bzhi'i*”” nang:
Y] thugs rje chen po’i dal
dbus su®*:**

dkyil ‘’khor®® bum pa chas 1dan®! nang :

skye bdun sha skam®? sran tshad la:

bzang drug gla rtsi a mR ta:*%

Inside a new house with white walls and four corners,
[Y: at the center of a mandala of the Great Compassionate One]
inside a mandala and in a vase with accoutrements,
with a pea-size chunk of dry seven-born flesh,
mix in a hand-full each of the six excellent substances, musk, ambrosia,

grub thob sha chen rtag du ngu:®*

gro’am’® ‘bras*¢ phye phul gang sbyar®”:

rgyal rigs bu chung bya rgod sha:>*

yod na skyobs®’ su sbyar* byas te: Y] yod par gyur na
skyobs su btang3#!:*2

32 pa’i S-RL-1

324 dge gnas su Y-CW-p, Y-CW-al, Y-CW-a2, Y-CW-a3, Y-NGB-tb, Y-CW-a2, Y-NGB-
tb, Y-NGB-pt

32 gsar S-RL-d, S-RL-1, S-NGB-tb, Y-NGB-tb, S-NGB-pt, Y-NGB-pt; par Y-CW-a2

326 gsal Y-CW-p, Y-NGB-tb, Y-NGB-pt

327 bzhi Y-CW-al; brtsegs pa’i Y-CW-a3

328 bzhengs pa'i Y-CW-a3

39+ yi dam gang yin dal dbus su: Y-CW-a3

330 rin chen Y-CW-p, Y-CW-al, Y-CW-a2, Y-CW-a3, Y-NGB-tb, Y-NGB-pt

31 bzang po’i Y-CW-a3

32 rnams S-RL-d; ni Y-CW-p, Y-CW-al, Y-CW-a2, Y-NGB-tb, Y-NGB-pt; ril Y-CW-a3

333 missing line Y-CW-a3

334 missing line Y-CW-a3

35 sman dang Y-CW-p, Y-CW-al, Y-CW-a2, Y-CW-a3, Y-NGB-tb, Y-NGB-pt

36 ri Y-CW-a3

337 la S-RL-]; byar Y-NGB-pt

3% missing line Y-CW-a3

339 skyabs S-NGB-pt

340 sbyor S-RL-d, S-RL-1

31 gtong Y-NGB-tb, Y-NGB-pt

32 missing line Y-CW-a3
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Y] sbyor thabs
des*? “dres®* rdzogs par
sbyar345:346

the flesh of a siddha, rtag tu ngu,

and wheat or rice flour.

If you have the flesh of a young boy of royal caste and a vulture,
mix them in as support.

Y] Mix them completely together
through the method of combining.

dge slong dri chu thar®*” nu® sbyar: Y] btsun mo gser gyi nu

zhos sbrus®#:3%

ril bu®! sran tshad®? grangs®® med sbyar: Y] ril bu bye snyed

grangs med grub:3>*

mchod bstod tshogs ‘khor dpag med bya®*: Y] tshogs®*® mchod®” du
mas*® lha rnams mchod:

Mix in the urine of a monk and thar nu.3*
Mix this together into innumerable pea-size pills.

343
344
345
346
347
348
349
350
351
352
353
354

355
356
357
358
359

de Y-CW-al, Y-CW-a2

rjes Y-CW-a2, “dre Y-NGB-tb, Y-NGB-pt

bya Y-CW-a2

des 'dres sha rnams rdzogs par sbyar: Y-CW-a3

mthar S-NGB-pt

Bu S-RL-1

sbru Y-CW-p, Y-NGB-tb, Y-NGB-pt

missing line Y-CW-a3

lu S-NGB-tb

bye rnyed Y-CW-a2

drang S-NGB-pt

ril bu bye rnyed grangs med grub: Y-CW-a2; ril bu grangs med ji snyed grub: Y-
CW-p, Y-NGB-tb, Y-NGB-pt; ril bu grangs med ji snyed sgrubs: Y-CW-al; ril bu
sran tshad bye snyad grub: kha rgyan gzungs thag spyi dang mthun: Y-CW-a3
byas S-RL-1

tshog Y-NGB-pt

tshogs mchod Y-CW-al, Y-CW-a2; mchod tshogs Y-CW-p, Y-CW-a3

ma’i Y-CW-a2

Here, Y reads instead btsun mo gser gyi nu zho, “queen’s golden breast milk.” This
is likely an epithet for thar nu. “Karma chos “phel (1993, 205-207) gives “golden
snake milk” (gser sbrul ‘o ma) and “breast-milk dripping queen” (nu zho ‘dzag pa’i
gtsun mo) among the alternative names for thar nu. Whereas Ye shes bstan pa’i
rgyal mtshan (1972, 149) lists “milk dripping queen” among its list of epithets. Ac-
cording to Karma chos "phel (1993, 205), thar nu is the plant known in Latin as
Euphorbia kozlowii prok., a species of the genus Euphoria commonly called “spurge”
in English, after its use as a purgative, and identifiable by its poisonous milky
white or yellow sap.
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Do immeasurable offerings, praises, and ganacakras.

Y] rnal 'byor Inga yis3*°
gzungs*®! thag bzung>®:

ji srid gzungs®? “dzin mang na rab®*:

Y] thugs rje cher bsgom?®
dmigs pa ni:>*

ril bu re la’ang lha re bskyed: Y] ril bu re re dag la
yang>®’:

“od zer "phro 'du’i ting 'dzin gyis:>® Y] thugs rje chen po’i®”’
sku®® rdzogs bsam:*"!

rig pa’i rgyal po 'di bzla’0¥* Y] yang *? snying ’di
bzlas bsgrub par*’ bya:

[Y: Five yogins should hold the
dharant cord.]

The more holding the dharant cord the better.

Generate the image of each pill as the deity.
With the meditative stabilization of radiating and absorbing light rays
recite this king of vidyas:

[Y: The visualization for
meditating on the Great
Compassionate One is as
follows:

For each and every pill
imagine the complete
body of the Great

360
361
362
363
364
365
366
367
368
369
370
371

372
373
374

Inga yis Y-NGB-tb; Inga’i Y-CW-al, Y-CW-a2, Y-CW-p, Y-CW-a3

gzung Y-CW-p

gzungs Y-CW-p

gzung S-RL-d, S-RL-s, Y-CW-p

rabs S-RL-d; mchog Y-CW-al, Y-CW-a2, Y-NGB-tb, Y-NGB-pt

bsgom Y-NGB-tb; sgom Y-CW-p; dgongs Y-CW-al, Y-CW-a2, Y-CW-a3

thugs rje chen po bsgom pa’i dmigs pa ni: Y-CW-al

ni Y-CW-al

missing this line S-RL-1

po Y-CW-al

skur Y-CW-p, Y-NGB-tb, Y-NGB-pt

inverts order of previous four lines: ril bu re re dag la yang: thugs rje chen po’i sku
rdzogs bsam: rnal ‘byor Inga yi gzungs thag bzung: lo’am zla ba Inga gsum
brgya:Y-CW-a3

bzlas so S-RL-d, S-RL-1, S-NGB-tb, S-NGB-pt

yongs Y-CW-al

par Y-CW-al, Y-CW-a3, Y-NGB-tb; pa Y-CW-a2, Y-CW-p
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Compassionate One.]

orh mani padme harm hrih®®

Y-CW-p adds] indeterminate dakini script:

Y-CW-al adds] a ra pa tsa mi ta hriH da ya: indetermi-
nate dakini script:

Y-NGB-tb and Y-NGB-pt add] a ra pa tsa mi ta hri da
yasvA hA

‘od dang sgra dang du ba dang : Y] ‘od dang du ba sgra dang

dri376.377

dri bzang®® rmi lam bzang po yi*”>: Y] mtshan Itas *° bzang 3!

mthong sngags 'di spel:*?

de Itar byung na sngags "di spel: Y] missing line

If light, sound, smoke,
fragrant scent, or an auspicious dream should occur,
add this mantra:

[Y: [When there is] light, smoke, sound,
or fragrant scent,
or you see auspicious signs and portents,
add this mantra.]

o ah har svaha:
mm larh mam®® pyarm?®* tarm?*:

375

376
377

378
379
380
381
382

383
384
385

moves the longer mantras to append the seven-syllable mantra: orh ah htrh svaha:
marh lam marh pyarh tarh: sarva tathagata mahaparica: or ayujfiana mahapunye
tistha orh. Adds line: gsung mi chad par rgyun par bzlas: Y-CW-a3

‘od dang du ba rnga sgra dang Y-CW-al

different sequence: ‘od dang du ba sgra dang dri: indeterminate dakini script: a ra
pa tsa mi ta hriH dA ya svA hA: Y-CW-a2

bzangs S-NGB-tb, S-NGB-pt

sman rnams bzang po’i Itas S-NGB-tb, S-NGB-pt

bltas Y-CW-p

adds the hyper-metrical syllable, nas Y-CW-a2

connects this line with additional instructions for the initiation: mtshan ltas bzang
po byung ba’i tshe: gdul bya’i tshogs me tog thogs: bsgrub pa po la gsol 'di’i gdab:
na mo thugs rje’i bdag po dgongs: bdag sogs ‘khor ba’i sems can rnams: bla med
byang chub thob bya'i phyir: thugs rjes bdun[emend. bdud?] rtsi'i dbang bskur
zhu: thugs rje chen po spyan ras gzigs: yi dam du yang bzung bar bgyi’o: zhes
brjod me tog 'bul bar bgyi'o: bla mas slob bus spyi gtsug tu: ril bu’i pho brang
bzhag byas te: Y-CW-a3

murh larh marh S-NGB-pt, Y-NGB-pt

pamh S-RL-l, S-NGB-pt, Y-NGB-pt; pya Y-NGB-tb

tarh S-RL-1, Y-CW-a2, S-NGB-pt, Y-NGB-pt; ta S-NGB-tb, Y-NGB-tb
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sarva tathagata mahapafica:
orh ayujiiana mahapunye?®® tistha®®’ om:

Y] de la rtags byung dngos grub
blangs388:389

de nas gzhan don spyod pa’i phyir®°:3!

gdul bya sbyang®? phyir khrus kyang®? bya:**

zhag bdun®® kha gso rjes gnang®®° sbyin®”:3%

[Y: Once signs have emerged re-
ceive the siddhis.]
“Then, to act on behalf of others,
bath disciples to purify them,
restore [the practice] for seven days, then give them the permission
blessing.

de nas dbang bskur rim pa ni: Y] ril*? bu’i bum dbang ’dis*®
bskur ro*!:42

“Then comes the procedure for conferring initiation:

orh mani padme har hrih sarva*® tathagata abhisifica hrih*** ah*®

36 mahapuna S-NGB-pt

%7 titha S-NGB-pt

38 blang Y-NGB-tb, Y-NGB-pt

%9 missing line Y-CW-a3

30 tshe Y-NGB-tb, Y-NGB-pt

¥ de nas gzhan don byed pa’i tshe: Y-CW-p, Y-CW-al; de nas ril bus gzhan don
spyod pa’i tshe: Y-CW-a2; missing line Y-CW-a3

32 sbyong S-RL-s, Y-CW-al; sbyangs S-RL-d, Y-CW-a2

3% yang S-RL-d, S-RL-1, S-NGB-tb, S-NGB-pt

394 missing line Y-CW-a3

3% brgya S-NGB-tb, S-NGB-pt

3% snang S-NGB-tb

%7 bzhin S-NGB-tb, S-NGB-pt

3% missing line Y-CW-a3

39 rim Y-NGB-tb

40 "dir Y-CW-al, Y-CW-a2, Y-CW-a3, Y, CW-p; "dis Y-NGB-tb

401 _ro Y-CW-a2

402 missing line Y-CW-a3

403 padma Y-CW-a2

404 — hrth Y-CW-a3; hri S-NGB-pt, Y-NGB-pt

45 a S-NGB-pt, Y-NGB-pt; + ces brjod slob bus spyi gtsug tu: ‘phags pa bzhugs bsam
snying ka ru: hrth las ye shes me ‘bar bas: phyi nang sgrib sbyangs nyams ’bar
bsam: dar phyar dung ‘bud rol mo bsgrags: tshogs kyi khor lo cher bskor zing: ril
bu zos na mi dge mtshams: dge spyad ril bu’i snying po rnams: bzlas brjod gtso
bor sus byed pa: mi dge bcu dang mtshams med Inga: sdig sgrib kun byang nad
gdon zhi: ngan song gnas thar rgyal sras thob: Y-CW-a3
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dbang dus** ril bu gsum yang sbyin: Y missing line]
lha bskyed dri chu’i*” chu bsdebs**® gtong*®: Y missing line]
lha la Iha thim dbyer med bsam*!°: Y missing line]

“During initiation also give three pills.
Generate [the image] of the deity, administer with a dilute of urine,
and imagine that deity dissolves into deity, indivisibly.

ril bu su yi ltor song*!! ba*':
tshe rabs*® gang dang*'* gar skyes kyang*":
spyan ras gzigs dang "bral mi srid:

“Whoever’s stomach a pill should fall in
will never part from AvalokiteSvara
no matter the lifetime or birthplace.

bdag bas*'® gzhan gces "gro don spyod*!7:*8
ig bdun*'® bzlas shing dam tshig bsrung*?: Y] thugs rje chen po’i
yis & ) &S 1] P
bslab pa bsrung**! :#2

thams cad "khor ba dong nas sprug: Y] rdzas mchog reg
chog ** ngo mtshar
Che424:425

406 "dus S-NGB-tb

407 chus S-RL-d, S-RL-1, S-NGB-tb, S-NGB-pt

408 sdebs S-RL-d, S-NGB-tb, S-NGB-pt; sdeb S-RL-1

49 stang S-RL-D; btang S-RL-1, S-NGB-tb

410 par S-RL-1

41 reg Y-CW-a3

42 nas Y-CW-p, Y-CW-a3, Y-NGB-tb, Y-NGB-pt; na Y-CW-al, Y-CW-a2

413 skye ba Y-CW-p, Y-NGB-Tb, Y-NGB-pt

44 nas Y-CW-a3

45 tshad Y-CW-p, Y-CW-a2, Y-CW-a3, Y-NGB-tb, Y-NGB-pt

416 las Y-CW-a2; pas S-RL-1, Y-NGB-tb, Y-CW-p, Y-NGB-tb, S-NGB-pt

47 ba’i don Y-CW-al, Y-CW-a2, Y-CW-p, Y-NGB-tb

418 skye ba dran cing thos[emend. thob] pa ‘dzin: yon tan bsngags pa’i tshad las ‘das:
de phyir mchog gi rin chen po che: skye ba bdun pa’i sha ril yin: “di la the tshom
skyes tshad ni: de yi byang chub rgyang thag bsrings: bskur btab gyur na mnar
med ‘gro: de phyir mkhas pas spyod shes bya’o: rgyal ba kun gyis rab tu bsngags:
rdzas kyi rgyal po reg chog "di: sbyar thabs gsang ba de kho na’o: Y-CW-a3

49 brgya S-NGB-tb, S-NGB-pt

420 srung S-RL-1; bsrungs S-NGB-tb

421 srung Y-NGB-tb, Y-NGB-pt

422 missing line Y-CW-a3]

42 mchog Y-CW-p, Y-NGB-pt

424 che’o Y-CW-p

4% missing line Y-CW-a3
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Act on behalf of beings, cherishing others more than yourself,
recite the seven syllables, and observe the samayas,
and you will stir up samsara from the dregs for all.”

ces bka’ bstsal** to: Y missing line]
Thus did he say.

thugs rje chen po gsang ba "dus pa’i rgyud las: skye bdun mchog gi
sgrub pa’i le’u ste bcu pa’o:

Y missing chapter colophon]

This was Chapter Ten: The Accomplishment of the Supreme Seven-Born,
from the Tantra of the Secret Assembly of the Great Compassionate One.

samaya:*?

rgya rgya rgya:*?

kha tham:*®

Commitment!
Seal! Seal! Seal!
Silence!

Y-CW-a2 colophon]

’gro mgon gu ru chos dbang la:

thugs rus can gyi khams pas[emend. pa’i] zhus:
“gro ba rnams la phan gyur gcig:

sems can ma lus la bsngo:

Requested of lord Guru Chéwang
by the persistent Khampa.
May it benefit transmigrators!

46 gtsal S-RL-d, S-RL-1

27 missing S-NGB-tb, Y-CW-al, Y-CW-a2, Y-CW-p, Y-CW-a3

428 relocates in colophon, see below S-NGB-tb, Y-CW-al, Y-CW-a2, Y-CW-p] missing,
Y-CW-a3]

42 missing S-NGB-tb, Y-CW-al, Y-CW-a2, Y-CW-p, Y-CW-a3
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S-RL-1

S-RL-s
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I dedicate it to all beings without exception!

Y-CW-a3 colophon]
ces thugs rje chen po yong "dus snying 'dus pa ye shes rig pa
mchog gi gsang rgyud las bkol ba:

1thi:

rgya rgya rgya:

ithi:

las can snying gis bu dang "phrad par shog;:
rtsod ldan dus su ‘gro don "phel bar shog:

gnyis zhus so/ /

Extracted from the Secret Tantra of Supreme Wisdom-
Awareness of the Quintessential Assembly of the Great
Compassionate One.

So it was said!

Seal! Seal! Seal!

So it was said!

May it encounter a karmically destine heart son!

May it multiply the welfare of beings in the age

of strife!

It was copyedited twice.

Appendix VI

The Samyema: A Means of Accomplishment of the Seven-Born

Tibetan Edition

Editions

Thugs rje chen po gsang ba ‘dus pa las skye bdun sgrub pa
(Ratna gling pa, gTer chos/ Ratna gling pa, Lha ldan:
Ratna gling pa’i dpe rnying bsdu sgrig khang, 2013, 27
v., vol. 11, 173—179)

Thugs rje chen po gsang ba ‘dus pa las: skye bdun gyi sgrub
thabs bsam yas ma (Ratna gling pa, gTer chos, gSer rta
snubs zur dgon: sNga "gyur rnying ma dpal bla med
gsang chen gnubs zur dgon, 2014, 21 v., vol. 5, 413-419)
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Underline

Bold

[brda yig]
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Words and phrases found only in Guru Chos dbang
versions

Words and phrases found only in Ratna gling pa ver-
sions

bdag 'dra pad+ma ’byung gnas Kyis:
skye bdun sgrub pa’i man ngag mchog;:
zab dril don bsdus bstan par bya*:

de la spyi don bsdu ba**! bzhi yis bstan:

[1] brtag [2] bsgrub**? [3] dbang bskur [4] gzhan don bya:

[1] brtag thabs skye bdun gang yin te*>:
dal "byor grub thob skye ba bdun:
nges par blangs** shing dran pa ste:

ngo mtshar can te**® legs blangs** nas:
mkha’ spyod rig ‘dzin sha bsgrub*’ dang :
bla med byang chub mchog bsgrub** ste:
gnyis las “di ni mchog bsgrub*® bo*:

sha nyid blangs te ma rul bar*!:
legs par bskams** te**? gcig*** tu** bya:
de ni brtag pa’i rim pa'o:

430
431
432
433
434
435
436
437
438
439
440
441
442
443
444
445

bya’o S-RL-1

missing bsdu ba S-RL-1

sgrub S-RL-1
de S-RL-1
blang S-RL-1
de S-RL-1
blang S-RL-1
sgrub S-RL-1
sgrub S-RL-1
sgrub S-RL-1
pa’o S-RL-1
ba S-RL-1
skam S-RL-1
ste S-RL-1
rtsis S-RL-s
su S-RL-s
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gnyis**® pa bsgrub pa’i rim pa ni:

de yang bkra shis dben gnas su:

bsgrub*’” khang phyi dkar nang dkar** ba:
che zhing nyams dga’i gnas bcas te:

dkyil 'khor "dab drug sgo khyud rdzogs:
phyi nang gsang gsum mchod tshogs bsham:
sku gsung thugs rten rgyan tshogs dgram**:

skye bdun sha ni sran tshad la**:
bzang drug gla rtsi a mR ta:

grub thob sha ni tshogs tshad dang :
byin rlabs rdzas dang rtag tu ngu:
sman dang dbang lag "bras phye ni:
phul re phul re*! sbyar bar bya:

rgyal rigs bu chung bya rgod kyi:
sha yang yod na theb rtse** re:
skyobs*® su sbyor** na bzang bar bshad:

de nas rtogs*® Idan grub thob dang :
khrims Idan dge slong dri chus sbyar:
ril bu mnyam** zhing dpag med bya*”:
mtshal dang skyer pa’i khanda dang :
gur gum sbyar te kha dog bsgyur?®:

rin chen bum pa mtshan*” Idan la:
gu gul bdug*” shing bgegs bskrad bya:
ril bus bkang ste*! kha rgyan dang :

46 osum S-RL-s
47 sgrub S-RL-1
448 dmar S-RL-s
49 bskyed S-RL-1
40 nang S-RL-1
451 te S-RL-s

42 tshigs S-RL-1
453 gkabs S-RL-1
% gsbyar S-RL-1
45 rtog S-RL-s
46 gnyam S-RL-s
7 byas S-RL-1
8 sgyur S-RL-1
49 tshad S-RL-1
40 btugs S-RL-s
401 te S-RL-1

195
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mgul chings gzungs thag rdo rje sogs:
chas rnams legs par rdzogs byas te:
bum rdzas nyer Inga dag kyang blug*:

dkyil 'khor dbus su bzhugs su gsol:

tshad med bzhi po sngon song nas:

khrus byas sems bskyed sdom pa bzung?*®:
thugs rje chen po'i las gzhung bsrang:**
bla rdzogs la*® sogs**® gzhan yang bya:
dus bzhir mchod tshogs ‘byor tshad "bad:

dngos gzhi bskyed rim dmigs pa ni:
rang nyid thugs rje chen por bsgom:
zhal gcig phyag gnyis sku mdog dmar:
phyag g.yas pad phreng thugs kar 'dzin:

phyag g.yon pad sdong bdud*” rtsi*® bum**:

rdo rje dkyil krung rang "dra’i yum:

gsang ba ye shes mdangs ldan ma:

mnyen? lcug*”! "khril ldem*? dbyer med bsam*”:

spyi gtsug rigs bdag thugs kar ni:

zla steng®* hrih la yig drug bskor:

bum pa bhraih las gzhal yas khang :

pho brang yongs rdzogs chen por bsgom:

bum nang ril bu re re yang*”> :
bdag nyid kho na*”® ci ‘drar bskyed:
ye shes 'gugs*” bstim drag tu bya:

42 gorub S-RL-1

463 gzung S-RL-s

464 bsrings S-RL-s; inserts mchan bu before this line: yang snying 'dus pa’i gsang
ba "dus pa rgyal ba rgya mtsho S-RL-1

465 thugs S-RL-1

46 gsum S-RL-1

47 thugs S-RL-1

468 kar S-RL-1

469 bsnams S-RL-1

0 eonyen S-RL-1

1 leugs S-RL-1

472 zhing S-RL-1

473 bsgom S-RL-1

#* sdeng S-RL-s

5 la’ang S-RL-1

476 nar S-RL-1

477 bkug S-RL-1
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ril bu dam tshig ye shes su*®:
dbyer med thugs rje chen por bsgom:

gzungs thag phyogs bzhir "then par bya:
sgrub byed “*rnal ‘byor mang na mchog:
yang snying "di ni*** bsgrub**! par bya:

orh mani padme harh hrih
ril bu bsgrub sngags kyi dmigs thun:

dkyil ‘khor lha tshogs rnams kyi sku las ‘od zer bsam gyis mi khyab
pa byung: bdag lhar gsal ba’i gnas gsum du thim:

yang bdag dang dkyil 'khor gyi lha tshogs rnams kyi sku las “od zer
bsam gyis mi khyab pa “phros: snod kyi ‘jig rten lha'i gzhal yas khang
rang snang bde ba chen por gyur: bcud kyi sems can thams cad rtsa
gsum gyi lha tshogs su gyur: sgra grags pa thams cad kyang gsungs
sngags kyi rang sgrar gyur bar bsgom:

yang ‘od zer ‘phros pas rgyal ba’i zhing khams rab ‘byams nas: bla
ma rig 'dzin sangs rgyas byang sems dkyil "khor gyi lha tshogs: tshe
la dbang ba’i drang srong rig ‘dzin mkha’ ’gro chos skyong rnams kyi
thugs ka nas: mchog dang thun mong gi byin rlabs ‘o ma’i rgyun ltar
dkar nar gyi bkug nas: thugs rje chen po yab yum gyi spyi bor thim:
sku lus gang : yab yum sbyor mtshams nas bdud rtsi babs: sgrub rdzas
ril bu dang dbyer med du 'dres par bsam zhing :#2

orh mani padme harh hrih
arapacamita hrdaya*? svaha**

de tshe rtags kyi rim pa yang:

‘od dang du ba sgra dang dri*®:

zhal mthong dag snang dpag med 'byung:
mtshan rtags rdzogs nas sngags ring* sbrel:

478 su S-RL-1

479 rnam S-RL-s

0 yis S-RL-1

481 ggrub S-RL-1

82 missing this entire prose section after the mantra S-RL-1
48 emend. hrthdaya S-RL-s

8¢ missing this line of mantra S-RL-1

45 ni S-RL-1

486 ’di S-RL-1
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orh ah haim svaha:

mam* larh marh pyam*® tarm:

sarva tathagata:

mahapafica orh ayujiiana mahapunye tistha orn:

rgyal ba rigs Ingas*® ye shes sku Ingar*” sbyor:

ye shes bdud rtsi sngags kyis*! chi med tshe:

rnam rtog bag chags sbyong zhing mngon sangs rgyas:
rmi lam dag tu rtags bzang*? ‘byung bar nges:

thugs rje chen po khor ba myang ’das sbyong*®:
skye bdun ril bu** ma bsgrubs** sangs rgyas "thob**:
bdun nam bcu gcig nyer gcig dag tu bsgrub:

tshogs "khor bya zhing dngos grub dag kyang bskul:
rjes kyi rim pa bstan pa ni:

[3] de nas bum pa’i dbang bskur*” bya:

o ah ham*®

don gyi ye shes kun rgyas*” kyang®:
ma rig gzung®”! ‘dzin bag chags “thas:
ngo mtshar rmad byung mchog gi rdzas:
bag chags rnam rtog sbyong byed cing :
’di yis® mngon par sangs rgyas "thob:
rnam grol ye shes mchog thob shog:

orh mani padme harh hrih:

487
488

murh S-RL-s

parm S-RL-I; pyarh S-RL-s
48 Inga S-RL-1

40 Inga S-RL-1

©1 yi S-RL-

42 bzang rtags S-RL-1

43 sbyor S-RL-s

#* snying po S-RL-s

4% emend. sgrubs

4% thob S-RL-s

#7 adds hypermetrical syllable, bar S-RL-1
4% missing mantra S-RL-1

499 rgyal S-RL-1

0 yang S-RL-1

01 gzungs S-RL-1

502 i S-RL
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sarva tathagata abhisifica hrth>® ah:

rang nyid dam tshig sems dpar®* bsgom:
ril bu ve shes sems dpar®®” bskyed:

dam tshig ve shes dbyer med par:

thugs rje chen por bdag gyur bsam:

ril bu re ni dri chu®® yis>":

phul te Ito stong®® btang®” bar bya:
rgyas par byed na dbang lan>"* gsum:
ril bu lan gsum sbyin par bya:

[4] de nas gzhan don spyod pa’i tshe:

ril bu sus®! “dod gong ltar "tshogs:

gdul bya sbyang®'? phyir khrus kyang bya:
zhag ni gsum bdun Inga la sogs:

sgrub pa kha gso rjes gnang®"® sbyin:>!

dug Inga®®® sku gsung thugs su bsgyur®!¢:
ma bsgrubs® sangs rgyas ngo mtshar che:
de nas “gro ba yongs la spel:

thugs rje chen po’i sdom pa®'® dang®™:
bskyed rim phog la yig bdun bzla®*:
sdom pa lam khyer®?! rnam gsum yin:

de nas yon tan bshad pa ni:

%% missing hrih S-RL-1

%04 dpa’ S-RL-1

05 dpa’ S-RL-1

%06 bzang S-RL-1

507 chus S-RL-1

508 ru S-RL-1

% ptang S-RL-1; gtang S-RL-s

10 lag S-RL-s

511 gu S-RL-1

%12 sbyangs S-RL-s

% has hypermetrical, pa’ang S-RL-1
>4 has extra line: snang sku grags gsung dran rtog thugs: S-RL-1
15 gsum S-RL-1

316 oyur S-RL-1

7 emend. sgrub

38 dang S-RL-1

319 pskyed S-RL-1

520 bzlas S-RL-1

21 sbyor S-RL-1

199
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yang snying "dus pa’i rgyud dag las:

ril bu su yi ltor song ba:
tshe rabs gang dang gar skyes kyang :
spyan ras gzigs dang "bral mi srid:

ces pas ril bu sus thob pa:
thugs rje chen po’i zhing du "gro:
’di la the tshom mi “tshal te:

ma bsgrubs®? sangs rgyas "thob thabs Inga:

sngon sbyangs las sad rtogs grol dang :
rang byung rgyud mchog btags grol dang :
mtshan Idan pad can rtsa yi®*® gnad:

gsang lam zab mo "pho ba dang :

ngo mtshar rdzas mchog skye bdun no:

de phyir "di spyad®* skye bu la:

byang chub sems ldan mchog tu gces™:
ril bu gces spras cher byas te:

‘gro don dpag med rgya chen spyod:

snying nor mig "bras zab mo’i gter:
bsam yas dbu rtse’i khri la sbas:

Inga beu kha ral dus kyi tshe:
las can gcig dang "phrad nas kyang :
“gro kun "khor ba dong sprug shog;:

samaya:>? kha thar: guhya:>?
rgya rgyargya: [brda yig] ithi:

bsam yas dbu rtse’i khri nas gter ston ratna gling pas bton pa’i gter
ma lagsso/ /5%

22 sgrub S-RL-1

2 rtsa’i S-RL-1

24 spyod S-RL-1

2 skyes bu mchog S-RL-1

%26 sargya margya yargya S-RL-1

27 gu hye S-RL-1

528 sprul sku rat+na gling pas bsam yas dbu rtse nas gdan drangs pa’o: S-RL-1
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Appendix VII

The Samyema: A Means of Accomplishment of the Seven-Born
Translation

I, Padmasambhava,

will teach, in a summary encapsulating the profound [points],
the supreme pith instructions for accomplishing the seven-born.
I will teach it in four summary topics:

[1] assessment, [2] accomplishment, [3] initiation, and [4] bringing
benefit to others.

[1] The means of assessment concerns what a seven-born is:

it is someone who has certainly assumed and recalls

seven births with the leisures and opportunities, in which they have
attained accomplishment.

As this is astounding, once they are carefully received,

their flesh can accomplish the vidyadhara of flight

and it can accomplish supreme unsurpassable awakening—
among these two [goals], this one accomplishes the supreme.

Take their flesh, and before it rots,
dry it well and bring it together.
That was the stage of assessment.

[2] Second is the stage of accomplishment:

In an auspicious and remote place,

construct the dwelling of a practice venue,

white outside and white inside, large and pleasant.

Form a complete mandala with six petals, doors, and perimeter.

Lay out outer, inner, and secret feast offerings.

Arrange receptacles of awakened body, speech, and mind, and an as-
sortment of adornments.

Mix with a chunk of seven-born flesh the size of a pea
the six excellent substances, musk, amrta,

the flesh of siddhas, as much as can be gathered,
blessed substance, rtag tu ngu,



202 Revue d’Etudes Tibétaines

medicine, dbang lag,”® rice flower—
a handful of each.

If you also happen to have
the flesh of a young boy of royal caste and a vulture,
it is said to be better if mixed in as support.

Then, mix in the urine of a realized siddha

and that of a disciplined monk.

Form an immeasurable number of pills of equal size.
Color them by combining saffron

with vermillion and a concentrate (khanda) of skyer ba.>

Take a vase of proper specifications, made of precious materials,
drive obstructors away by scenting it with frankincense.

Fill it with the pills and deck it out well with the accoutrements

of a spout adornment, a neck band, a dharani cord, a vajra, and the rest.
Also pour into it the twenty-five vase substances.>!

Request it to sit in the middle of the mandala.

First do the four immeasurables,

Then cleanse, generate bodhicitta, and take vows.

Go through the entirety of the liturgy of the Great Compassionate One.

29 Dga’ ba'i rdo rje (2002, 255) and Karma chos "phel (1993, 163-165) list this as an
abbreviation for dbang po lag pa. Dga’ ba’i rdo rje identifies it as Gymnadenia orchidis
Lindl. Karma chos "phel identifies it as Himalayan march orchid (Gymnadenia crass-
inervis) and describes its use in beud len practice. It seems to translate the Sanskrit
indrahasta (c.f. Monier Williams).

%30 skyer ba’i khaNDa. Skyer ba is likely skyer pa, which Dga’ ba’i rdo rje (2002, 117-118)
identifies as Berberis jamesiana Forrest et W.W. Sm, and Karma chos "phel (1993, 113-
116) identifies as Berberis dasystachya Maxim.

31 Dung dkar tshig mdzod chen mo (2002: 1398-1399) lists the twenty-five substances
under the heading “twenty-five vase substances” (bum rdzas nyer Inga) as follows:
The five precious substances (rin po che Inga) of 1) gold (gser), 2) silver (dngul), 3)
coral (byu ru), 4) pearl (mu tig), and 5) copper (zangs); the five medicines (sman Inga)
of 6) Himalayan march orchid (dbang lag; Gymnadenia crassinervis, cf. Karma
chos ‘phel 1993, 163), 7) raspberry (kantakari, kandakari, Rubus idaeopsisfocke, cf.
Karma chos "phel 1993, 104), 8) heart-leaved moonseed (sle tres, emended from sle
khres; Tinospora cordifolia, cf. Karma chos "phel 1993, 103), 9) bamboo manna/silica
(cu gang), and 10) sweet flag (shu dag dkar po; shu is corrected from sha; Acorus gra-
mineus, cf. Karma chos "phel 1993, 157); the five fragrances (dri Inga) of 11) camphor
(ga bur), 12) musk (gla rtsi), 13) nutmeg (dza ti), 14) saffron (gur gum), and 15) sandal
(tsandan); the five grains ('bru Inga) of 16) barley (nas), 17) wheat (gr0), 18) sesame
(til), 19) pulse (sran ma), and 20) rice (‘bras); and the five essences of 21) salt (lan
tshwa), 22) sesame oil (il mar), 23) butter (mar), 24) raw sugar (bu ram), and honey
(sbrang rtsi).
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Also perform others, such as Guru, Great Perfection (bla rdzogs), and
so forth.

Try to make as many offerings as you can afford throughout the four
time periods.

The main practice, the visualization of the generation stage, is as
follows:

Meditate on yourself as the Great Compassionate One.

Imagine you have one face, two hands, and a red complexion,

holding in your right hand a lotus and a rosary at your heart,

and in your left hand a lotus-stem and vase of ambrosia,

and that you are cross-legged, in indivisible union with your consort
resembling you,

She who is Endowed with the Glow of Secret Gnosis (gSang ba ye shes
mdangs ldan ma),

who is graceful, pliant, lithe, and supple.

At your crown is the lord of the family,

at your heart is a moon supporting the syllable hrih, surrounded by
the six syllables.

Meditate that the vase, from the syllable bhrarh, becomes a celestial
mansion,

a palace, perfectly complete.

Generate [the mental image] that each pill inside the vase

is also in the exact same image as yourself.

Emphatically summon the wisdom [beings] and dissolve them [there].
Meditate on the pills as the Great Compassionate One

in an indivisibility of samaya and wisdom [beings].

Pull the dharani cord into the four directions.
The more yogins practicing the better.
Accomplish the following essence [mantra]:

orh mani padme har hrih

The session-visualization for the mantra-accomplishment of the pills is
as follows:

An inconceivable flood of light rays emerges from the bodies of the
divine assembly of the mandala and dissolves into the three places of
yourself visualized as the deity.
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Then, an inconceivable flood of light rays radiates from yourself and
the body of divine assembly of the mandala. Meditate that the world of
the environment transforms into a celestial mansion of self-manifest-
ing great bliss; all the beings that inhabit it transform into the divine
assembly of the three roots; and all sounds too transform into the self-
resounding of the dharant mantra.

Imagine next that light rays again radiate forth, and summon from the
hearts of the gurus, vidyadharas, buddhas, bodhisattvas, the divine as-
sembly of the mandala, and from the hearts of the sages, vidyadharas,
dakints, and dharmapalas with mastery over lifespan—throughout the
infinite buddha realms—the supreme and common blessings, in the
form of a straight white stream, resembling a stream of milk, and that
it dissolves into the crown of the Great Compassionate One and con-
sort. Imagine that it fills their bodies and ambrosia [over]flows out
from their point of union, mingling indivisibly with the accomplish-
ment substance of the pills. [Then chant:]

orh mani padme har hrih
arapacamita hrthdaya svaha

As for the kinds of signs [that can appear] at that time:

light, smoke, sound, fragrance,

and pure visions of encountering the face can immeasurably occur.

Once the portents and signs have occurred, lengthen the mantras by
adding;:

orh ah ham svaha
marh larh mam pyam tam
sarva tathagata mahaparica orh ayujiianamahapunye tistha orh

By means of the five buddha families, one is joined with the five wis-
dom bodies.

By means of the wisdom ambrosia mantra, [one attains] deathless
lifespan,

purifies concepts and their habitual patterns, becomes manifestly
awakened,

and is certain have auspicious signs in dreams.

The Great Compassionate One purifies samsara and nirvana.
The pill of the seven-born brings awakening without practice.
Practice it for seven, eleven, or twenty-one [days].

Perform a ganacakra and then request the siddhis.
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Now for the teaching on the concluding stage:

[3] Next perform the initiation of the vase [by first reciting the follow-
ing]:

om ah ham

Although true wisdom is fully perfected,

ignorance, dualistic fixation, and habitual patterns are solidified.
May the amazing and astounding supreme substance

purify habitual patterns and concepts.

Through it may we reach manifest awakening

and attain liberation and the highest wisdom.

orh mani padme harh hrih
sarva tathagata abhisifica hrih ah

Meditate on yourself as the samaya being,

engender the image of the pill as the wisdom being,

and imagine that you become the Great Compassionate One
of samaya and wisdom indivisible.

Offer each pill with urine

and administer it on an empty stomach.

If you do it in more detail, the initiation can happen three times,
and you should give the pill three times.

[4] Then, when acting on behalf of others,

gather as before whomever wants a pill,

bathe disciples to purify them.

For three, seven, or five days

restore the practice, and then confer the permission blessing

Transform the three poisons into awakened body, speech, and mind.
Then spread to all beings
the amazing buddhahood without practicing.

Reciting the seven syllables

while yoking the generation stage

to the vow of the Great Compassionate One

is the three-fold manner of integrating the vow onto the path.

Now, to explain its virtues:
It is said in the Quintessential Assembly tantra:
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Whoever’s stomach the pill falls in
will never part from AvalokiteSvara
no matter the lifetime and wherever they are born.

Thus, whoever acquires a pill
will travel to the pure land of the Great Compassionate One—
of this there need be no doubt.

Means of attaining awakening without practicing are five-fold:

liberation through realization from awakening the karma of former
training,

liberation through wearing a supreme self-arisen tantra,

the crucial point of the channels with a qualified [lady] with a lotus,

the secret profound path of transference, and

the amazing supreme substance of the seven born.

Therefore, beings who implement it

should be revered as supreme among those with bodhicitta.
Highly value the pill,

and widely implement it beyond measure.

This profound Treasure, [as vital as one’s| essential wealth and eyes,
was hidden Samyé Utsé (bSam yas dbu rtse).

During the era when people lose their teeth at fifty,

may a karmically destined one encounter it

and churn up the depths of samsara for all beings.

This is a Treasure revealed by the Treasure revealer Ratna Lingpa from
Samyé Utsé throne (bSam yas dbu rtse’i khri).

Appendix VIII
Wish-fulfilling Gem: A Ritual for Accomplishing the Seven Born
Tibetan Edition
Sigla Editions
L sKye bdun sgrub pa’i cho ga yid bzhin nor bu (Ratna gling

pa, gTer chos/ Ratna gling pa, Lha ldan: Ratna gling pa’i
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dpe rnying bsdu sgrig khang, 2013, 27 v., vol. 11, 163
172)

S sKye bdun sgrub pa’i cho ga yid bzhin nor bu (Ratna gling
pa, gTer chos, gSer rta snubs zur dgon: sNga "gyur rny-
ing ma dpal bla med gsang chen gnubs zur dgon, 2014,
21v., vol. 5, 403-411)

[brda yig]

byams pa’i mgon la phyag tshal lo:

bdag ’dra o rgyan pad ma>? yis:

ma ‘ongs 'gro ba’i don ched du:

ngo mtshar skye bdun sgrub pa yi:

cho ga’i rim pa bstan par bya:

“di la sbyor dngos rjes gsum ste*:
[1] sbyor ba sngon "gro®* la gsum ste:

[1.1] gnas bya ba:

[1.2] rdzas brtag pa:

[1.3] ril bu sbyar®® ba’o:

[1.1] dang po ni bkra shis pa®* yid dang mthun pa’i gnas su: bsgrub®”
khang phyi dkar 1a®*® nang dkar®® ba: rgyar gang yang rung ba: chu
zheng du gab pa®* shin tu legs par byas te:
rgyud las:

khang gsar®! gkar zhal gru bzhi’i nang:

zhes so:

[1.2] gnyis pa rdzas brtag pa ni:

532
533
534
535
536
537

538 _ laL
539

50 _.g
541

pad+mal
dang L
+ dngos S
sbyar L
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nges par skye bdun du nges pa’i®** dal ‘byor grub thob skye bdun
brtsegs®*® mar blangs shing: bar du gzhan gyis ma chod pa: bram ze la
sogs gang yang rung ba dang : khyad par du bram ze dri med snying
po dang : dung rna can dang : bram ze lo bhi pa®* dang : bod yul kun
tu o rgyan bdag gis sbas pa rnams ni mchog go:

gzhan yang skye mtha’i byang chub sems dpa’>* srid pa tha ma pa’i
spur sha dang : bde bar gshegs pa’i gdung la sogs pa rnams so:

de Ita bu’i sha de blangs nas: ma rul ma sum®® pa legs par bskams®¥ te
tshags®® su bya’o:

[1.3] gsum pa ril bu sbyar ba>* ni:

gong gi rdzas sran ma tsam re la: bzang drug dang : gla rtsi dang : a
mR ta dang : dbang lag dang : rtag tu ngu:* "bras phye phul re sbyar
ro:

de du®' tsam®? sbyor yang 'dres shes®® par bya’o:

de dag gi skyobs su®* grub thob gang zag dam pa tshad ldan yin nges
pa’i gdung : ring bsrel:>>® spur sha dang : gzhan yang rgya bod kyi byin
brlabs rten®* khyad par can dang : rgyal rigs kyi bu chung nad ngan
gyis®’ ma shi ba’i sha dang : bya rgod kyi sha rnams yod na skyobs su
dum re sbyar: med kyang chog go:

542 nl L

>3 brtseg S

544 wa L

3% byang chub sems dpa’ S, bud med L
6 sung L

547 gkam L

8 rtsigs L

549 a S

550 f: L

%1 dus L

52 ¢jtsam L
553 parL

554 +: L

555 _ . L

556 _rten L
557 pas .
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rdzas de dag grub thob rtogs ldan dang : dge slong khrims gtsang gi
chu dang : thar nu ‘o mas sbyar nas: ril bu sran tshad dpag med bye
snyed du byas te:>*®® mtshal dang gur gum gyis kha dog bsgyur ro:

[2] gnyis pa dngos gzhi®* ji ltar bsgrub pa’i rim pa la yang®® gsum ste:
gnyis p g0S g ) grub p palayang™ g

[2.1] dang po ni: gsang "dus kyi sgrub khog nas ji ltar byung ba Itar du:
sngon ‘gro phyi nang gi mtshams bcad®: lta gon la sogs rgyas par>®
gzhung ltar bya’o:

[2.2] sgos kyi sbyor ba*® bum pa chen po dkar ram dmar ba la rigs
Inga’i phyag mtshan bri: gu gul dang thun gyis®* brab: bgegs bskrad
byas la ril bu blug®®: bum rdzas nyer Inga spyi dang mthun>® par bya:
kha rgyan mgul chings sna Inga: kha tshang®” la gsang "dus kyi tsa ka
1i°® thams cad gzugs so: gzhan yang cho ga’i rim pa rgyan dang rdzas
thams cad sgrub khog dang las byang dang® sprel te rgyas par bya’o:

[2.3] gsum pa sgrub byed dmigs pa’i rim pa ni:

bdag nyid thugs rje chen po bskyed rim ltar:*”° gsal ba’i thugs kar zla
ba’i dal gyi lte bar hrth dang mtha’ la*! yi ge drug pa gsal ba
las “od "phros: bde chen nas ye shes pa spyan drangs 1a*? gnyis med
du bstim: stong pa’i ngang las bhrarh bum pa®® las ye shes kyi gzhal
yas khang : sgo drug rta babs thams cad rdzogs pa: ye shes kyi rang
snang las grub pa rgya che "phang®* du®® mtho bar bsam®*:

558

—ril bu sran tshad dpag med bye snyed du byas te: L
¥ —dngos gzhi L

560 __ yang L

51 _bcad S

%2 _rgyas par L

%3 _bar$S

564 __ gyls L

5 emend. bsgrub S, sgrub L

566 “thun S

7 tshangs L

568 tga kli L

569 du L

570 _ . S

51 mar L

572 _ la S

7 bum pa bhriirh S, bum pa bhrar L
74 dpang L

575 _ du L

76 bsgom S

=N
e8]
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nang gi ril bu dpag med re re la yang : bdag nyid thugs rje chen po
ji ‘dra ba re re bzhin bsgom: de dag dam tshig pa re re la thugs srog
hrih dang : bdag gi hrih las “od "phros bde ba can dang : po ta la nas ye
shes pa spyan drangs nas dam tshig pa ril bu re re la yang bstim mo*””:

de nas gzungs thag 'dzin pa®® mang du byas nas: gzungs thag phyogs
mtshams thams cad du “then la: snang srid thams cad thugs rje chen
po’i zhing dang sku ru bsam®” la: ‘dzab dgongs lta bu®®: bum nang®!
thams cad dang : mdor na snang srid thams cad yi ge bdun pa’i sngags
sgra bung ba tshang zhig pa ltar du di ri ri®**: u ru ru bzla®® zhing®*
ngag bcad: le lo dang : chang dang : gnyid dang : gtam spangs te*®
nyin mtshan du thun gyi rgyun btsugs te** legs par bzla’0°":

de tshe rtags kyi rim pa yang : ‘od dang : du ba dang : dri bzang®
dang : lha’i zhal mthong ba dang : nyams spro ba: byin chags pa
dang®® :dkyil "khor mchod rdzas rnams bkrag mdangs bzang ba: rmi
lam du yang nyi zla shar ba: gos dkar®° gon pa: rnga rdung®!:
dung "bud®? dar phyar: khrus byed: chos ‘chad: sems can srog skyob:
gru pa byed: zam btsugs: nam mkhar ‘phur ba la sogs ‘byung: dngos
su yang gtor ma dang593 bum pa khol ba la sogs rtags khyad par can
byung na: rgyal ba rlgs Inga’i snying po: sku Inga ye shes Inga ru sbyor
ba dang phung po’i bdud bcom nas tshe’i rig “dzin sgrub par byed
pa’i snying po ‘di sham bur byas te di** ri ri bzla’0°*:

orh ah haim svaha:
mam*® larh marh pyam®”’ tarm:

577
578
579

-moL

gzungs thag 'dzin pa S, gzung ‘dzin L
bsgom L

%0 JtabulL, ltardu$S
%1 1+ gilhaS

%2 _diririL

583 bzlas L

%4 shing L

585 + - L

586 + - L

587 bzlasso L

588 + pO L

% —dang S

590 + pO L

! brdung ba L
592 + pa L

593 + - L

594 tl L

595 bzlasso L

5% mum S

%7 pam L, pyamh S



Ratna Lingpa’s Renewal of the Mani-Pill Tradition 211

sarvatathagata mahapafica o ayujiianamahapunye tistha
om:

zhes sgrub khog las byung ba ltar: skabs su®® byin dbab pa dang®” :
dngos grub blang®® ba sogs "phrul®! dmigs shes par bya’o:

de ltar yig bdun dung phyur ram: bye ba bdun®” la sogs®® dus dang :*
zhag grangs la sogs them par bya zhing : skabs su nyul le bskrad pa la
sogs bya zhing : ‘dzab la thang lhod med par "bad do:

[3] spyi don gsum pa mjug tu®® dbang bskur par bya ste:

bum pa ril bur bcas®® pa thugs rje chen po dngos su®”” mos pa snying®®
rus pa’i gting nas byas la: mched rnams "phan®” dang : gdugs dang :
rgyal mtshan dang : na bza’ dang : spos dang : mda’ dang®'’ : me long
dang®! : tshogs dang : spyan gzigs®' rol mo’i tshogs dpag med "byor
tshad thogs nas sgrug khog ltar byin "bebs dang® bstod pa byas la:
thams cad dal 1a®" bskor zhing dngos grub len pa’i gsol “debs thugs
dam gnad nas bskul pa "di bya’o:

hrih

ma skyes®® chos dbyings spros dang bral ba las®'*:
thugs rje’i rnam "phrul yid bzhin nor bu ltar®'”:
byams mgon thugs rje’i lha khyed®'® dgongs su gsol:

bdag cag ma rig las ngan sdig po che:

%+ byin rlabs su L
59 lasL
890 blangs S
601 "khrul L
602 _’bumL
603 _lasogs S
:S

604

605 4 ': L

606 buL

607 1 bskyed la S
608+ khung S
609 ’phen L
610 dar L

61l _darL

612 + - L

613 + - L

614 _ la L

15 bcos L

616 la L

67 dang L
618 Kkhyod L
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khams gsum ‘khor ba’i gnas su gtan 'khyams shing :
rigs drug ‘khor ba’i "dam las®" thar dus med:

mtha’” med yun du nyam thag “di‘dra myong :
byams mgon thugs rje’i spyan gyis ma gzigs sam:
‘dila mgon po '1°2 thugs rjes phyag rkyongs®* la:
thar pa’i lam du "dren par mdzad du gsol:

rang gi rnam smin sdug bsngal rgyun spyod®* na:
"phags pa’i thugs rjes bdag la ci zhig bya:

thabs mkhas thugs rje’i zhags pa mchis lags na:
da Ita nyid du "dren par mdzad du gsol:

ma gdung bu la brtse ba ji bzhin du:

thugs dam ma g.yel thugs rje dbang gi lha:

las ngan mtha’ zad "khor ba dong sprugs®® nas:
mgon po khyod kyi zhabs drung "dren du gsol:

zhes snying® rus pa’i gting nas bya:
ru® dra’i smre bshags kyang bya’o:

mjug chog gsol ba btab pa rnams dbang bum bskur ltar bya zhing rjes
rgyas par bum dbang Itar dbang rdzogs par bya:®%

sgos nyer bsdus su bskur ba ni:

ham:

rang byung thugs rje’i dbang gi lha:
dung phyur bye ba dpag med bzhugs:
lha dbang lus la bskur ba yis:

thugs rje chen po’i sku thob shog:

orh mani padme harh hrih:
sarva tathagata abhisifica ori:

619
620
621

‘dam las S, gnas la L

pos L

rkyang L

62 gcod L

62 sprug L

624+ khung S

625 I.U S

626 mjug chog gsol ba btab pa rnams dbang bskur ltar bya’o: rjes rgyas par bum dbang
gzhung ltar rgyas par bya’o: L



‘gag med rdo rje tshangs pa’i dbyangs®*”:
yan lag rgya mtsho’i chos sgra sgrog®:
gsung dbang ngag la bskur ba yis:

thugs rje chen po’i gsung thob shog:

gong gi sngags sham du:*® abhisifica ah

smra bsam brjod med spros bral thugs:
phyogs dus rgyal ba’i thugs rdo rje:
thugs dbang sems la bskur ba yis:
thugs rje chen po’i thugs thob shog;:

sham bur:% abhisifica htirh:

don gyi ye shes kun rgyas kyang :

ma rig gzung 'dzin bag chags "thas:

ngo mtshar rmad byung mchog gi rdzas:
bag chags rnam®! rtog®” sbyong byed cing :

’di®* yis®* mngon par sangs rgyas thob:
sku gsung thugs yon phyin las dang :
thams cad ma lus dbang thob nas®®:
rnam grol ye shes mchog thob shog:

yig bdun sham bur: sarva tathagata abhisifica hrth ah
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zhes dbang®® bskur 1a:*” bum pa gnas bzhir gtugs shing : dbang re
bzhin bdag dam tshig pa: ril bu ye shes sems dpar®® bskyed nas dri
chu® phul te: ril bu gsum spyin dam tshig ye shes dbyer med du gyur:

bdag thugs rje chen po’i ngo bor gyur pa’i®® nges shes bskyed do:

627
628
629
630
631
632
633
634
635
636
637
638
639
640

gsung S
sgrogs L
-:S

-:S
rnams L
rtogs L
‘dis L
niL

shog S
—dbang L
-:L

pa, —sems dpar L
chu’iL
parS
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rjes su yang las can rnams lo re bzhin zhag bdun la sogs "tshogs te:
bsgrub®! pa®? kha gso zhing :** dbang dang rjes gnang sbyin dus
spyod lam®* kun tu gong gi bskyed rim ldan pas yig bdun bzlas:

gzhan la yang lung sbyin:**® mani bskul: rgyal khams thams cad mani
bskul: ril bu bkye’o0%¢:

rjes yon tan dang ‘bras bu bstan pa ni:
gsang 'dus rgyud las:

ril bu su yi Itor song ba:
tshe rabs gang dang gar skyes kyang :
spyan ras gzigs dang "bral mi srid:

bdag las gzhan gces “gro don spyod:
yig bdun bzlas®”’ zhing dam tshig srungs®:
thams cad "khor ba dong nas sprug:

zhes pas:

ma bsgrubs®” thabs kyis®® sangs rgyas "thob®! pa la bzhi ste: rgyud
btags grol: phyag rgya pad+ma can: gsang lam "pho ba: dam rdzas
skye bdun te:

dper na mtheb dang gzhu'i nus pas mda’ pha rol na ‘gro ba dang : gru
dang mnyan pa’i rtsol bas chu bo sgrol ba ltar:®** nges par spyan ras
gzigs kyi drung du skye bar "gyur ro:

gsang 'dus rgyud don skye bdun sgrub pa’i thabs:
ma ‘ongs don du o rgyan pad+mas ngas:

chos dang dam rdzas gnam skas brag la sbas:

ma ‘ongs dus mthar las can gcig dang "phrad:

641
642

sgrub L
—pal
643 L

64 _JamL
645 L

646 spello: L
%47 bzla S
8 srung L
9 sgrub L
650 le L
61 thob L

62 _.1,
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snyigs ma’i ‘gro ba ‘khor ba dong sprug shog:
sa ma ya: rgya rgya rgya: [brda yig]

sprul sku rat+na gling pa’i gter ma’0:*>*

Appendix IX

Wish-fulfilling Gem: A Ritual for Accomplishing the Seven Born
Translation

Homage to the lord of love!

I, Padmasambhava,

for the sake of future beings,
will teach the ritual procedure

for accomplishing the amazing seven-born.

It is threefold: [1] the preparation, [2] the main part, and [3] the conclu-
sion:

[1] The preliminary preparation is [also] three-fold:
[1.1] securing a place
[1.2] assessing the substance
[1.3] forming the pills
[1.1] First, in a place that is auspicious and agreeable, very adeptly
make a practice house, white outside and white inside, of any size,
whose dimensions are equally proportionate.
The tantra states:
inside a new square structure with white plaster walls.
[1.2] Second, the assessment of the substance
It can be a brahmin, or anyone else, who has assumed seven lives in

succession, without any other lifetime intervening, as a siddha with the
leisures and opportunities, and who ascertains those seven lives with

653+ /bkra shis dpal 'bar 'dzam gling rgyas gyur gcig S
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certainty. Specifically, the brahmins Stainless Essence (Dri med snying
po) and He who Wears Conch Earrings (Dung rna can), the brahmin
Lobhipa, and everything concealed by me, the master of Uddiyana, all
throughout Tibet, is supreme.

Moreover, it is the corpse flesh of bodhisattvas in their final existence
and final birth,
the bones of the Sugata, and the like.

Having procured such flesh, dry it well, without letting it rot or be-
come rancid, and shred it.

[1.3] Third, forming the pills

For each pea-size piece of the aforementioned substance, mix in a
hand-full each of the six excellent substances, musk, amrta, dbang lag,
rtag tu ngu, and rice flour.

However much of this you concoct, you should know that it has been
mixed [well].

As support for these, add in the bones (gdung), pearl relics (ring bsrel),
and corpse flesh of a siddha—someone who surely was a bonafide sub-
lime person—as well as extraordinary Indian and Tibetan blessings re-
ceptacles, the flesh of a child of royal caste who did not die from a ter-
minal illness, and the flesh of a vulture. If you happen to have these,
mix in a piece of each as support. But being without these will also
suffice.

Combine these substances with the urine of a realized siddha, the urine
of a pure monk, and thar nu milk. Make a countless number of pea-size
pills, as many as there are grains of sand, then color them with vermil-
lion and saffron.

[2] Second, the main part, the procedure for how to accomplish [the
pills], has three [subdivisions]:

[2.1] First, do the preliminaries of demarcating the external and inter-
nal boundaries, the preparatory phase, and so forth, in detail, accord-
ing to the liturgy, just as it appears in the accomplishment structural
framework (sgrub khog) of the Secret Assembly.

[2.2] As a specific preparation, draw the hand implements of the five
families on a big red or white vase. Pelt it with power substances,
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together with frankincense [smoke]. [Thereby] drive away obstructors
and then insert the pills. Make the twenty-five vase substances accord-
ing to the general specification. Fasten an adornment to its spout and
a five-color band around its neck. On a lid with small holes insert all
the miniature icon cards (tsa ka li) of the Secret Assembly. Moreover, do
it elaborately, connecting all the stages of the procedure, the adorn-
ments, and the substances with the accomplishment structural frame-
work (sgrub khog) and the liturgy manual (las byang).

[2.3] Third, the procedure of the visualization that effects the accom-
plishment is as follows:

Visualize yourself according to the generation stage of the Great Com-
passionate One. Visualize that at your heart is a moon disk, at the cen-
ter of which is the syllable hrih, surrounded by the six syllables. Light
radiates from it, invites the wisdom being from Great Bliss, and merges
them indivisibly with you.

Meditate that from the state of emptiness there emerges the vase, in
the form of the syllable bhram. It transforms into a celestial mansion
wisdom, complete with six gates and porticoes. It is formed from the
self-manifestation of wisdom, vast and lofty in height.

Meditate that each of the innumerable pills inside are also identical to
yourself in the form of the Great Compassionate One. In each of these
samaya beings is the heart-lifeforce of the syllable hrih. From them, and
from hrih in one’s own [heart too] radiates light that invites the wis-
dom beings from Sukhavati and Potalaka and dissolves them in each
of the pills.

Then, with many dharant-cord holders, pull the dharant cord into the
cardinal and intermediate directions while imagining that all of ap-
pearance and existence is the land and awakened body of the Great
Compassionate One. Recite, and otherwise refrain from talking, ac-
cording to the Intent of Recitation (‘dzab dgongs)—di ri ri and u ru ru—
like the sound of a beehive, such that everything inside the vase and,
in sum, all that appears and exists, is the seven-syllable mantra. Recite
well, establishing a continuity of sessions throughout the day and
night, refraining from laziness, alcohol, sleep, and chatter.

As for the sequence of signs that can occur at that time: there can be
light, smoke, fragrant scent, visions of the faces of deities, exultation,
majesty, the mandala and offerings substances becoming lustrous and
fine; and, in dreams, the sun and moon rising, wearing white clothes,
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beating a drum, blowing a conch, hoisting a banner, washing, preach-
ing the Dharma, protecting beings, rowing, erecting a bridge, and fly-
ing in the sky, among others. There can also occur things in actuality,
like the oblation and vase boiling over, and so forth.

If extraordinary signs like these occur, add to the end, and recite like
di ri ri this essence [mantra]—it is the essence [mantras] of the five bud-
dha families, conjoined with the five awakened bodies and five wis-
doms, and [the essence mantra] for destroying the demon of the aggre-
gates and thereby attaining the vidhyidhara [level of mastery] over
lifespan:

orh ah harh svaha
mm larh marh pyarh tam
sarva tathagata mahaparfica om ayujfianamahapunye tistha orh

You should know how to occasionally visualize dynamic transfor-
mations, such as the bringing down of blessings, the receiving of sid-
dhis, and the like, as they appear in the accomplishment structural
framework (sgrub khog).

In this way complete the duration, number of days, and so forth for
one hundred million recitations, seventy million recitations, or the like,
of the seven syllables.

Occasionally drive out the nyulé and so forth and make efforts to en-
sure that the recitation is neither too rigid not too loose.

[3] The third topic is the initiation to be conferred at the end

Imagine that the vase and its pills are the Great Compassionate One in
person, and while maintaining this belief from the very depths of your
heart, bring down the blessings and perform praises, according to the
accomplishment structural framework (sgrub khog), while the siblings
hold up an immeasurable assembly of pendants, parasols, banners,
fabrics, incense, arrows, mirrors, feast offerings, gifts, and music, as
much they can afford. Everyone should circumambulate the mandala
and perform this supplication for receiving siddhis that beseeches [the
Great Compassionate One] through appealing to the vital point of his
pledge:

hrih
From the unborn expanse of reality, free of elaboration,
emanation of compassion, who is like a wish-fulfilling gem,
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lord of love, deity of compassion, we beseech you to
consider us.

We ignorant sinners with bad karma

have endlessly wandered throughout the land of samsara,
with its three realms

and have never been free from the swamp of samsara, with
its six classes.

Experiencing such torment as this for so very long—

won’t you look upon us with your compassionate gaze, lord
of love?

Out of your compassion, oh lord, extend to us your hand!

We beseech you to lead us to the path of liberation!

If we constantly undergo suffering as the ripening of our
own actions,

what good to us is your compassion, noble one?

If you have the lasso of skillful means and compassion,

we beseech you to guide us this very moment!

Like a mother’s fierce love for her child,

do not disregard your pledge, divine lord of compassion!

We beseech you to churn up samsira from its depths to bring
an end to our bad karma,

and drag us before your feet, oh lord!

Chant this from the very depths of your hearts.
Also do the confession of Rudra’s lamentation.

The supplicators should do the concluding rite according to the initia-
tion vase (dbang bum) and then afterwards do the complete initiation
in detail according to the vase initiation (bum dbang).

Specifically confer it during the dissolution as follows:

harh

Self-arisen divine lord of compassion

you are present in immeasurable tens and hundreds of
millions [of forms].

By conferring on my body the lord of deities

may I attain the awakened body of the Great Compassionate
One!
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orh mani padme harh hrih
sarva tathagata abhisifica om

With your ceaseless vajra brahma speech,

you resound the Dharma with its ocean of divisions.

By conferring upon my speech your awakened speech,

may I attain the awakened speech of the Great
Compassionate One!

Add to the end of the previous mantra sarva tathagata abhisifica hrth
ah

Your inconceivable and ineffable awakened mind, free of
discursive thought,

is the vajra awakened mind of the Jinas throughout space
and time.

By conferring upon my mind the power of your awakened
mind,

my I attain the awakened mind of the Great Compassionate
One!

Add to the end of the previous one abhisifica htir.

Although true wisdom is fully perfected,

ignorance, dualistic fixation, and habitual patterns are
solidified.

May the amazing and astounding supreme substance

purify habitual patterns and concepts.

Through it may we reach manifest awakening!

May we attain all the initiations without exception

of awakened body, speech, mind, qualities, and activities!
May we attain liberation and the highest wisdom!

At the end of the seven syllables add sarva tathagata abhisifica ah.

While conferring the initiation touch the vase to the four parts of the
body. With each initiation, generate [the image of] yourself as the sa-
maya being and the pill as the wisdom being, and offer the pill with
urine. Having given three pills, the samaya and wisdom beings become
indivisible. Engender confidence that you have transformed into the
essence of the Great Compassionate One.
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Thereafter, as well, those with the requisite karma should assemble
each year for seven days, or the like, restore the practice and, when
giving the initiation and permission blessing, recite the seven syllables
while observing the aforementioned generation stage [visualization]
throughout all activities.

Give the reading transmission to others as well. Encourage them in the
mani. Encourage the whole country in the mani. And distribute the pills.

Finally, is the teaching on the virtues and fruits:
The tantra states:

Whoever’s stomach a pill should fall in,
will never part from AvalokiteSvara
no matter the lifetime or birthplace.

Act on behalf of beings, cherishing others more than yourself,
recite the seven syllables, and observe the samayas,
and you will stir up samsara from the dregs for all.

Thus, there are four techniques for attaining buddhahood without
practicing:

[1] the liberation through wearing tantras, [2] a mudra with a lotus, [3]
the secret path of transference, and [4] the samaya substance of the
seven-born.

Just as, for example, an arrow travels afar through the power of thumb
and bow, and a river is crossed with a boat and an oarsman’s effort, so
too will we surely be reborn in the presence of Avalokite$vara.

This means of accomplishment of the seven-born, the meaning of the
Tantra of the Secret Assembly (gsang ‘dus rgyud don skye bdun
sgrub pa’i thabs),

was concealed by me, the master of Uddiyana, for the sake of posterity,

among the Dharma teachings and samaya substances at Namkedrak
(gNam skas brag).

May it encounter a karmically destined one in the future, at the end of
time,

and churn up samsara from the depths for beings of the degenerate age!

samaya: seal seal seal:
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This is a Treasure of the emanation body Ratna Lingpa.

May auspiciousness and glory blaze forth and spread through the
world!
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One More Saint Petersburg Manuscript of the Collection of
Songs by the 6th Dalai Lama: Text!

Alexander Zorin
(The Hebrew University of Jerusalem)

the manuscript Tib. 1000 kept at the Institute of Oriental

Manuscripts, the Russian Academy of Sciences (IOM RAS),
that contains an important version of the collection of songs ascribed
to the 6th Dalai Lama (Zorin 2021). Its partial relation to the Beijing
manuscript introduced in Zhuang Jing 1981 and edited fully in
Serensen 1990 was indicated and explored to a certain extent also in
Zorin 2020. Both texts belong to the same textual lineage but a number
of issues concerning it remained unsolved, mostly due to certain
lacunae which Tib. 1000 definitely has and the Beijing manuscript
probably has (see below). Having published Tib. 1000, I could only
hope that new sources would be found somewhere in the future to
allow us to answer some of the questions. It was with a great surprise
that quite soon, shortly before my abrupt leaving Russia under very
sad circumstances, I was able to identify another manuscript that
belongs to the same group as the two above-mentioned texts.

It is found in the same — truly precious — collection of Tibetan texts
that is preserved at the IOM RAS under the access number Tib. 2459-
2. It was given to the manuscript in 2021, the older access number of
the item being A-916/1.2 The text was passed to the Institute of
Oriental Studies (now IOM RAS) from the State Public Library,
Leningrad (now the Russian National Library, Saint Petersburg) in
1949, and the library had obtained it in 1938. This information is
available thanks to the stamps put on the manuscript. It is also clear
that the text was among numerous items passed to the library from the

@he title of this paper hides a reference to my recent edition of

1 This paper was written as a part of my research project supported by the Israel
Academy of Sciences and Humanities in spring—summer 2022.

2 The well-known ACIP database of the IOM RAS collection contains its schematic
description, yet the text never attracted interest of scholars, as far as I know.

Alexander Zorin, “One More Saint Petersburg Manuscript of the Collection of Songs by the 6th
Dalai Lama: Text”, Revue d’Etudes Tibétaines, no. 66, April, 2023, pp. 230-295.
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so-called State Book Fund where they had been presumably collected
as a result of the big wave of Stalinist political terror in 1937-1938.3 It
is difficult to say if we can ever find out who owned the text before
those tragic events. However, we can date it relatively precisely since
the paper has the stamp of Brothers Ryazantsev’s Kosinskaya paper
plant (located near Vyatka, now Kirov), No. 7,4 which is dated from
1887 (Klepikov 1959: 108). Most probably, the manuscript was made
between the late 1880s and the late 1920s, when the large-scale
oppression of Buddhism by the Soviets started.

Since at that period Russian paper was commonly used by
Buddhists in Russia and Mongolia, the manuscript could be produced
by Buryat, Kalmuck or Mongolian scribes. The local writing styles
have not been studied in-depth so it is difficult to make any exact
conclusions concerning the location where Tib. 2459-2 could appear.
Three people took part in writing the text, they worked one after
another: one person wrote the first ten folios, another the next five
folios, and yet another the final seven folios. The three handwritings
can be easily distinguished from each other. My personal experience
of dealing with Tibetan texts produced in various Mongolian lands
allows me to suggest, very tentatively, that the first scribe could be a
Kalmuck (an Oirat) while the other two Buryats but it may easily be a
wrong suggestion, and all of them could be Buryats or Mongols.?

This is a small-sized pothi manuscript (21,7/21,9 6,9/7,1 cm) that
consists of 22 folios. The dbu can script is used except for the colophon
relating to the main part of the text and the final auspicious formulae

3 Itfollows from the letter of the Director of the Library, L. L. Rakov, to the Institute
of Oriental Studies, the USSR Academy of Sciences, from November 24, 1948, in
which he suggested that “a big number of block prints and manuscripts in
Mongolian, Tibetan, Chinese and Japanese that used to belong to the Clinic of
Tibetan Medicine, the Mongolist Prof. Tsybakov (Tsybikov?), etc., also to the
Asiatic Museum” and that “had been passed to the State Public Library from the
State Book Fund after 1937” should be transferred to the Institute (the document is
kept at the Saint Petersburg Branch of the Archive of the Russian Academy of
Sciences: collection 151, inventory 1, No. 989, f. 24).

4 See the folios 5, 6, 8, 14, 20 (in the last case the text of the stamp is illegible).

5 Imean here general impression of what the letters look like and the use of the sign

at the beginning of the text on each of the first 10 folios (this feature is rather
frequently found in the 18th century Kalmuck manuscripts but is not unique to
them). The unconventional way of writing marginal numbers of the folios — gcigs
(for gcig) ‘one’, gsums (for gsum) ‘three’, gzhes (for bzhi) ‘four’, ginga (for Inga)
‘five’ — also attracts attention although it may be an individual feature of the
scribe, his intention remaining unclear to me.
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written in the dbu med. The title of the text is provided on f. 1a (not
quite correctly) and in the colophon (correctly): Rin chen tshangs
dbyangs rgya mtshoi gsung mgur rgyas pa, i.e. An extensive
collection of the spiritual songs by Rinchen Tsangyang Gyatso. The
text consists of three parts, the beginnings of the latter two being
marked with the decorative sbrul bshad sign.

1) An introductory poem of eleven stanzas that has no hint at a
compiler or editor of the collection (unlike the introductions found in
Tib. 1000 and the Bejing manuscript). It seems it can be read as a
narrative. In the first three stanzas the lyrical hero characterizes
southern, western and northern directions as places where Avalokita,
his beloved one and Vaisravana respectively are located. It means he
himself is located in the east (maybe, in M6n) whence he starts his trip
to Lhasa. Stanzas 4-7 describes his way of a pilgrim before the Tibetan
Holy City, “the Wheel of Dharma”, is reached. Under the daylight
Lhasa is a joyful place (stanza 8), and in one of its two major temples,
Ramoche, the famous statue of the Buddha abides whose protection is
asked about (stanzas 9 and, probably, 10). The last stanza may hint that
the lyrical hero is ready to have an affair with the girl he loves. This
whole poem may be ascribed to the Sixth Dalai Lama if only we can
assume that he did not consider himself the embodiment of the
enlightened one — that would be difficult to harmonize with his plea
about protection for the after-death experience in the bardo (stanza 9).

2) 167 songs that are completed with the short colophon. They
compose a “mixed” version of the collection that unites those of the
Beijing manuscript and Tib. 1000, including songs that are found in the
former and missing in the latter, and vice versa. It also has several
songs that are not found in either of them; unfortunately, some songs
are not written in full, due either lapses of the scribes or defects of the
text from which they made the copy. My analysis of the textual
discrepancies in the songs that are represented in all the three versions
shows that Tib. 2459-2 is much closer to the Beijing manuscript.
However, Tib. 2459-2 contains a shorter version, it ends up on the song
that corresponds with No. 150 according to the Beijing version (this
song is missing in Tib. 1000). It is sad because it does not allow us to
reconstruct the final part of Tib. 1000 as well as to try to understand if
the part IV of the Beijing manuscript (according to tentative
P. Serensen’s enumeration) should be considered as the second part,
given the fact that its beginning corresponds very well with the end of
the part I (Serensen 1990: 370). Since this part IV is defected (there is
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only one folio and the last song contained there is not complete), there
is even a possibility that its missing folios could contain the end of the
main part of the collection while the following songs, up to No. 406
(according to P.Serensen), may be just a long appendix that is
followed with another, smaller one (Nos. 407-445). In any case, we can
be sure that all the three versions belong to the same textual tradition
that reflects another way of organizing the songs ascribed to the Sixth
Dalai Lama than found in the Lhasa block print®, and it is clear that
this tradition was rather wide spread. Therefore, we can hope that new
similar sources may be found over time in the collections of Tibetan
texts. Before that any speculations concerning the development of this
tradition seem premature to me.

3) An appendix: nine additional songs without any heading or
colophon. The first two songs look like a beginning of “the sequel”, the
story of the Seventh Dalai Lama. The first song is the famous one in
which Tsangyang Gyatso asks a crane to lend him the wings to fly to
Lithang and back which is easily interpreted as an indication of the
place where his next birth had to take place. The second song plainly
names his reincarnation, Kelsang Gyatso, acting as the leader of the
three major monastic centers around Lhasa. The other six songs do not
fit easily into this narrative although such meaningful locations as
Tsari’” and Gyantse are mentioned there. The final song, however, is
likely to have been chosen intentionally to conclude this smaller
collection with the idea of successful functioning of “the golden ring
of the monasteries”, apparently guided by the Dalai Lama(s). The
manuscript is concluded with the auspicious formulas.

The following edition of the text consists of two parts.

1. The facsimile and diplomatic edition of each page of the
manuscript. The latter intends to reflect all the details of the written
text and does not correct it in any way.

2. The simplified version where the introduction and each of the
songs are arranged separately, all special signs omitted, abbreviated
words replaced with their full forms, and some obvious mistakes
corrected. The discrepancies with the Beijing manuscript and the
Lhasa block print are also provided. The introduction and appendix

6 First published in Savitsky 1983. The majority of publications of the Sixth Dalai
Lama’s songs is connected, directly or indirectly, with it.

7 See Sgrensen 1990: 114-122; this revered area is also mentioned in the
introductory acrostic in Tib. 1000.
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are provided with the English translation. The translation of the main
part is incorporated into a separate paper that follows this one in the
present issue of RET.

1. The facsimile and diplomatic edition

The transliteration here is based on the Wylie system, with the
following additions:

@#
I

‘J-ze\.

1-10

- 3 -

the line
{}
line
<>

the right
?

+

yig mgo

shad

tsheg

gnyis tsheg bshad

sbrul shad

a decorative sign at the beginning of the text on folios

blank space within the text area

abbreviation (bsdus yig)

inverted ta

ma written as a diacritic

rendering of the long Sanskrit vowel

dotted lines that highlight letters added above or below

such brackets contain letters added above or below the
shift of the diacritic from the root letter to the left or to

illegible letters
absence of tsheg

@#|__ | rin'chen'tshangs'dbyangs rgya'mtsho’i'gsung mgur'rgyal pa'rdzogs'so| |
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@## | _p_|lho'phyogs'po-talanas|__|’phags'pa'spyan-ras-gzigskyis|__|thugs’

rje'brtsepa‘chen‘pos| |

‘gro’kun‘tharpar’dren‘gi__ Inyi'manub-kyi-phyogs-lal__Ichung grogsyid

bzhin'norbul__Inga'yiblo‘dang"

(1]

(2]

mthun'na;_;yun‘ring’grogsna‘dga”bal__|byang phyogslcanglocanmas!|__| | [3]

%. | rgyalchen'rnam-thos'sras’

% | kyis;_;/dod-dgu’i-char'chen‘phabnas|__|’gro-ba’i:dbul'ba‘sel'yongs|__|chubo: | [4]
chi'nakhag'gi |
zhon'gi'rta’bo'nga'med;_;lamo’chena'drag'gi__llale'ga’le’lang’grol__lla'mo* | [5]

chena~khaggi'_|’groni
‘bra'zig'med-thal| __|chubo'che'na'drag'gi__| grubabyang chub'semsdpa’l __| | [6]
mthon po’ila’di'mi
@i##| _p_Irgyag; ;rgyab'na'pusmona'yong|__|dma’mo’i‘chu'mig'mi-thung| | [1]
__I"thungna‘grod -
khogna'yongs|__lla'mo'gcig'rgyab'gnyis'rgyab|__ I mi'yi'lungbalangsong! | [2]
__Ibsam'blo"gcig’
btang'gnyis'btang | __ | choskhor'lha‘sa‘thon'song | __Inyi‘ma‘shar'ba’i'sgang" | [3]
U§ lal__Ichos khor
Ej lha'sa'skyid-pa;_;dkar'po'korkormednal__|sgyidrgyu'gangyang'mi“dug __| | [4]

ra‘mo‘che""

na'bzhugspa’il __ljo'bo'mi‘bskyod rdo'rje| __ | phyi'ma‘bar'do”’grim'dus!|__|
nga‘la‘thugsrjes’

gzigs'shig'__|stodna'gangsri'chags'yod | __|mdona‘zhing'chung'btab-yod |___|

(5]

(6]
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zhing'chung'than'pas'gdungmnal__|gangsri’i'thugsrjes'gzit'shog___Irta'sga’

stod-la*
‘drila‘song|__Ita'lo’i'lo'ma‘rgyas'song|__|’bras'bu’i'shingtog'a'mas|__|I
semspa‘skyid

rog'gnang'shog& | khu'byug'mon'nas'yong'bas|__Inam-zla‘sa‘bcud phebs-

song|__|chungdris'’byams-

pa’phrad-pas|__llus'semslhod po>rilangs'song|__Isharphyogsribo’irtse’

nas|__|dkar-gsal’

zla'ba'shar'byung|__ Ima'skye’i'a'ma’i'zhal'ras| __|dung'dung dran'yod~’dug’

go__Ina'nid'skyes‘pa’iljang"

gzhon!|__lda'lo’sog'ma’i‘phon'shog__ | pho'gzhon'rgas'pa’i'luspol__lhor

gzhu'las'kyang ’khyog'pol |

(1]

(2]

(3]

(4]

(5]

6]

.swns3

@##|_p_lmetog'yal'pa-"a-i'nag'po!__Ithulu'salabltaspasl|__la'ce'rgan’

mo’i'bumo|__ I

dmanshar'bu'mo-losbyed | __ltshe’di'i'‘bya'byed rnam'grangs|__|chu'la'ri:

mobris'pal__Iri'mo'zad"

pamed'pa’i; __;cha’lugs’dila‘gzigs'dang|__|mi'rtag’chi‘ba'yongrgyul__|I
snyingnas'ma‘dran‘zernal |

smra'mkhas'spyang 'grung’dzoms'kyang| __|don'la'lkug pa‘dang’dral__|I
rang'sems'zug'pa’d'mi-del___|I

gtan'gyi'mdun'mar-byungnal__lrgya'mtsho’i"gtingnasnorbul__Ilondra’i:
dga’pa’dug'go__I|’gro'shor
am'bu’i'snying'sdug__ Ilus‘dri'zhim'po’i'bu'mo|__I|g.yu'chung grug mar-

rnyednal__|bsgyurnasstor

(1]

(2]

(3]

(4]

(5]

6]
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pa“’dra'byung;_;mi'chin'dpon'po’i'bu'mo|__|khabras'mtshar-labltasmnal__|
kham'sdong'mthon"*
po’irtse'nas|__I|’bras'bu'smin‘dang’dra‘byung!|__|sems'pa‘phar-la‘shor
kyang|__ | mtshan'mognyid-
thebs'gcog'gi__Inyon'mo-lag'du'ma‘yong|__|yid-thang'chad grogs'yin'pas|
__lme'tog'nam™

zla'yal'song | __|g.yu'sbrang'sems pai{ma}skyo|__Ibyams-pa’i'las”’phro-zad:
parl__Inga'rang'skyo'rgyu mi

‘dug;_ _rtsi‘thogpad'ma’i’kha’lal__|skyi'serrlung gi-phonyal__Ime'tog
sbrang'ma‘gnyis-kyil__|

‘bral”’tshams”’byid'mkhan-los'yin| __Ingang'mo~damla‘chagsmnas|__|re'zhig’
sdong'dgos*

(1]

(2]

(3]

(4]

(5]

6]

.soyz3

@##| _p_|bsam'kyang;_;mtsho'mo'khyag'gis’bsdam'nas|__Ingang'mo-kho-
thag'chod'song|__|

gru'shingbsam'pa'med-kyang | __Irta-mgos'phyi'mig-bltas'song | __|khrel"
gzhung'med pa’i-byams

pas;_nga‘’la'phyi'mig'ma‘bltas|__|chungdris'a‘ce’i"'bu'mo | __Itshig'gsum-
mdud pa’i'dam*
bca’;_;phra'mo’i'sbrul'la'ma‘rgyag__|rangrang'sala'grol'yong|__Inga‘dang’

chung’dris'byams-pa’il |

tshig'gsum'mdud-pa’i"dam'bca’| __Isra'pa’d-dar'dkai{r}mdud-pal__Igrol’
mkhan'mi‘posuyinl___|I

chungdris'byams'pa’i’klung bskyed | __|lcang'ma’i'logs'su'btsugs'yod | __|
Icang'srung'zhal "

(1]

(2]

(3]

(4]

(5]

6]
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ngo'pa‘shes; __;rdo’kha'rgyag'pama‘gnang|__|khrispa’i'yi'genag'chung|__|
bris'pa’«‘yi'ge'nag'chung| |

chu'dang'thug'pas-jig’gro|__ | ma‘bris'sems'kyi'rimo|__|bsub'kyang'sub‘pa-
mi‘dug___|_

brgyab'pa’i'rnag-chung the’us | __| gsung'skad’byonni'mi‘'shes|__|khrel'dang’
gzhung'gi'the'ul |

so'so’i'sems’la'rgyob-dang’ | __|stong'ldan‘ha‘lo’i'me'tog__Ilha’khangnang'la
‘bulmal__|

g.yusprang'gzhonnungayang' | __|lha'khangnanglakhrid mdzod|__|sems:
song'bu'mo'mi‘bzhug-s| |
dampa’i'lha'chos’thadnal__|pho'gzhon'nga'yang'mi'sdod|__Idbenpa’dri:
la'deng’gro| __|

(1]

(2]

(3]

(4]

(5]

6]

.e3urd

@##| _p_ I mtshan'ldan'bla'ma’i‘drung'du’ | __ | sems‘la’sgom'ras'ma‘brtan|__|
byams'pa’i'tjesla’
shor'song;_;sgom'pa‘bla'ma’i'zhal'ras|__|sems’la’charrgyu'mi’dug__Ima-
sgom'byams’

pa’d-zhalras;_ _jyidla’a'le’olel__Ichung’drisbyams'pa'mibzhugs!|__Iri’
khrod- sku’tshams*

bzhugs'na;_;gzhon'pa’i'sa‘khang'sa'gzhil __|chosrgyag mkhan‘la‘phul'chog__|
nga‘'dang’snying’

sdug”’phrad-pa; __;lho'rang ljon'pa’i'nags-gseb|__|smra'mkhas 'ni‘tso'pa
zhes|__|gsang'sgo™
brdol'ba'magnang;_;tshig'gsum'snying'gtam'shong'bal__Ine’u'singlcang'ma’i:

sbug'skyog__ |bye'u’

(1]

(2]

(3]

(4]

(5]

6]
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‘jol'mo'ma-gtogs | __|su'dang'gang'gis'ma'shes|__I|snying'sdug'bya'rdo-la:

‘phrad|__la'ma:

chang'mas'sbyar-byung|__Ilan'chags'phrug'gu'byungnal_| tsho'skyong:

khyedras'gnang'zhul__|zhag’

gcig’gyangs-pa’i'snying'sdug__|srod-la”jom'pa'gnang'zhu' | __|thoreng'nam-

zla'deng'dus | __|

‘braltshams-slebpa'yinno | __ | snying'gtam'pha'mar'mabshad | __|chungdis’

byams™

parbshad-pas|__|byams pazhal'sgo'yangs-pas|__|snying gtam'dgra'bos'thos’

song | _|

snying'sdug'yidphrog'lha'mo | _|sngon'pa'nga‘raszin’kyang|__|dbang chen’

mi'yi'dponpol___|

(1]

(2]

(3]

(4]

(5]

(6]

Snap

@## 1 _b_Inorbzang rgya'mis-’phrogs'song | __Inorbulagtuyod-dus|__Inor

bu’inor'nyams

ma‘chod;_;norbumilashordus|__Isnyingrlung'stod-la“’tshad byung|__|me

tog'sharmnas-yal
song; __;byams'pa’grogsmnasrgas'song|__|bung'ba‘ser'chung'sbrangbu’il__I
blo‘thag'dekas-

chod'song;_sha‘tsha'zhen'pa‘chenal__ | khor'ba’i-phyi‘thag'yin‘pal__Ima-

byams'sman‘shar*
bu'mos; __;khrel'gzhung mi~’dug'gsung'gis| __|me‘tog-yal'ba’i’dab'mal__|
a‘gsar-zad’

pa’i'snying'sdug__|’dzum dang'so'dkar'bstan'kyang|__|sems-la‘dga’tshor'mi-

‘dug__|

(1]

(2]

(3]

(4]

(5]

(6]
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pha'mas'bcol'ba’i’dun'mas | __ I mi'yong zhurgyumi’dug __|rangsems'phra’ | [1]
mo-chung’dris| _|
byams'pa’irjeslalang'song|__|semspa’dila’gro’grol__Idam'pa‘i-chosla’ | [2]
songnal |

tshe'gciglus'gcig'ranglal__|sang-yasthob par’du-go_ | kham'bu'za'rgyu'med:

pa’il __Ikham'sdong’

‘bras’bu’inyil'nyil|__Isnying'sdug grot'rgyu'med-pa’i|l __| gtam'gsum mi‘kha’i’

(3]

(4]

unpq

rdzag'rdzag _|
do'nub-takis'bzi'song|__|gnas'mo’i-phaglanyal'chog__|sangzhog’groba’i | [5]
nam'tshod | ___|

bya'photshal’bus'gnas'yong | __|klungrta'yar-’gro’i"dus'sul __Iklung'bskyed' | [6]
dar-lcogbtsugs*

@## 1 _p_lyod;_;mdzod mai{ma}bzangbu'mo | __I ma'mgron-yol'bos'byung | [1]
song|__Iso'dkar

Ipags'pa’i'mjum'mdangs|__|bzhugs gral'spyi'lam'bltasna|_| mig'zur-phra’ | [2]
mos'dril”’tsham-s| |

gzhon'pa’i'gdonglabltas'song|__ | ha'cang'sems'pa’phrogsmas|__|’grogs dris’ | [3]
e'yong’

bltas'nas; __;shi‘bral'byed'na'ma'gtogs|__|gson'bral'mi‘thub'gsung'gil___|
mdzang'ma’i’

sems'dang'bstunnal__Itshe’di’i'‘chos'skal'chad’gro|__Idben'pa’i'ro'khrod-

‘grimmal__|

bu'mo’i'thugs'danggal’gro| __Isprangburgyalachud’dral__|kongphrug’

gzhon'pa’i-blonal__|

(4]

(5]

6]
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zhag'gsum'nyal rog'byasmnas|__|phugs'gilha'chos’dod'gi__ | sman'shar'skye’

"bras'mtshar'mal |

jachang’dod'yon’dzom'yang|__|shi'naslhalus’blangs'kyang|__|’dillas'dga”

theb'mi-

‘dug__ | bu'mor-’chi'ba'med'nal__I|chang'la’dzad pa'mi~’dug__|gzhon'pa’i:
gtan'gyi-

skyabs'i{gjnas;__;’di'la'bcol nas-los'chog__ | skyespa”’chi‘bas'mi‘chog__|’dus
pa

‘bral'rgyuyin'nal__Ishi'nas'bar'do’i’phranglal__|sems pa’«'skyo'rog yin:

pal_lbdud rtsing

sman'gyi‘phab rgyun|__Ichang'ma‘ye'shes'mkha’’gro|__|damtshig gtsang

mas'btungmnal___|

(1]

(2]

(3]

(4]

(5]

6]

.ped81q

@##| _p_Ingan'song'myong'dgos'mi’dug ___|gzhon'pa’i-tshe'gang bsags-

pa’dl__lsdig-

grib'zhor-ladag’gro| __Ibyams-pa‘tsharba’d'’kha’lal__I|pad-tshal'brtse'gdung:

che'bas|__ldalo

ri'khrod-’grim'pa’d|___|’gyangs'cha'zhu'dgos'byungngo| __1’dzum'dang'so’

dkarbstan'kyang- | |

gzhon'pa’«d-blo'khrid yin‘pas| _|snying'nas'sha‘tsha'yod 'med | _I dbu'mna”
skyel'ba‘e'yod | _|I

dro“jam'mal‘'sa’i'nang'gi_ | snying'sdug'gdung'sems'can'ma | _| olo’i'rgyunor:
len'pa-"a-il |
g.yorgyubyaspaminsnam|__|cha'gsngang'ser'snas-bsagspa’dl__I’dod don

sgyu'ma’i'norrrdzas| |

(1]

(2]

(3]

(4]

(5]

6]
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chung’dris’byams pabyung'dus| __Iser'sna’i'mdud-pa‘grol'song|__|gton

grogs-khyod-la’sems"

pa’<d;_khrel'dang'ngo‘tsha'med-na | _ I mgo‘la'rgyab-pa’i'gtsug'pus | _ | skad:cha

smrani'mi‘'shes|__|

shar'po'nyi‘skor'sum'skor | __|tshong~’dus a‘lce:”dman-shar| _ | dbu'mna’skyel’

ba'ma'mdzad | _|

nga'ni'gtan'grogs'mi‘byed | __Irta'pho'skyon‘tshong'rgyag’dod|__Izhag:

gsum'grod-pa‘bzhag"

grab;_;&sman‘shar'e’brin'bsamsmnas|__Igdong'ba’o'mas'bkrus'pal__I|sngon

chad*

khyo'gamod-pa’dl__llorgyus'gsungba'mkhas'kyang|__|lusla-mdze'drikha’

bal__lga‘tsug

(1]

(2]

(3]

(4]

(5]

6]

ngp

@##1_b_lbyasnas;byungbal_Isdom'med-gra'pa’d'chalugs|__I|btsun'mdog

gzhan

las'’kha'pa;_;bdag'yod-a'ma“tsharmor|__Irdzubacilas'che’bas|__Imabyas™
mi‘kha'sdang'ba;_;nga‘dang pho'rogmnagchung!|__Ibyas-kyang mikha'mi

‘dug __Ikhang'dang'rgya-
khra‘horpa;_jkhang pa‘rcig'rgyabsrab-lal__|grong'pa‘tsha‘las'rgodpal__|
bu'morbad

tshang'can'ma|l__Ingus'su'rgyag'pa'ma'gnang|__|than'pa‘'rgyab-pa’i'zhing’
chung!|__lzim-
zim'char'ba’«d'mi'spang|__ I mi'rgan’dod'chat'can'mal __Ispyad-pas‘tshim

pa'migdug! |

(1]

(2]

(3]

(4]

(5]

6]




yall__lsprang'ma'nyi-
tshe'nyinkhor | __ | zhin'bas‘bcings'pa'ma‘gtot | __|’grogs'yun'thung rang'ma-
drag__ Isgyu"

lus'sha'yi'phung'po | __ I durba’i-phyogs-la‘khyer'song|__Isems'pa‘bya‘sgo

rlungkhyer|___|
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’dod'chags'spang pas'mi'spong | __Isems'la'phur-bu-btab-btags|__| [1]
’dod'chags'spang'pas'mi‘spong | __|sems'la‘phurbubtab'btags|__|’dod'chags’ | [2]
spyad'pa’«d'mi‘dzad|__|mi‘tshehril‘polang'song|__|’dod chatlam'la‘slong" | [3]
pa’dl__lrnal-yor-
pho'mo'yin'nal __Itshe’di’i”grogs’lam'bdebal __| phyi'ma‘snangba'skyid-pal | [4]
__Iba‘tshad brtse
gdung'med-pa’d|__Isnying'sdug'mabzhengs'lha'skul __|’gros'dang'gom'pa | [5]
med-'il __Irta'mchog’
nyos'pa’drabas|__Ime'tognam-zlaringpal__Ine'u'sing'spanglo’i'spang" | [6]
rgyan|__ser‘chung’

@##|_p_ | sprang'ma’i'blo'ni;_;da‘dungkhrid rog'gnang zhul__|bu'moskyes’ | [1]
pas'phyogpal__|I
g.yu'mtsho'g.yang’dzin'lha'mo | __|sngar~’dras'byams'pa’«‘phyithabl|__lda* | [2]
dungbsring'rog*
g | gnangzhul__Isnying'sdugkha’bras'mtsharbal__Istag'ma‘shing'gi'me‘tog_| | [3]
£ | bsam'ngan-dug"
g’ tusharnas|__ | phan'dang gnod pa'mnyambyung|__ I ma‘tog'snga‘las'phyi- | [4]
@

(5]

(6]
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bar'do’i'yul'la”’khyams'song|__|gzhon-"i"tshe'gang'bsa‘gs'pa’d|__|sdig grib-

nyes'pa’i‘phung’

po;_;snying'sdugrigs'ldan‘lha'mos;_;do'nub‘zhor‘la’sbyong'dang|__|bye'u

mo'bye’u'phrug-gciglal__|

ma‘dungba'dang'min‘te | __|g.yar'sdongrlung gis'bskyodnas|__|byi'u'phrug’

thang'la'zag'song|__la

tse’i'sems’la‘byams-pal__ | bskyur’dod-blonamed-de!__Idponpo'sku'dbang
btsanmas|__|
bu'mo'rang'dbang'ma“’dus|__|phyini'na‘ga'ge'sar'|__Inang'ni'‘pa+dma‘ge

sar | _|kha‘la‘dbang'chen‘dpon-

po;;snying‘la‘chung’dris’byams-pa |l __ | ka'bas'drang'po'byas'song|__Ika

gzhukhyogla'matshor| |

(1]

(2]

(3]

(4]

(5]

6]

S3.ndq

@#|___Ibumos'phyi‘thag'bsring'yod | __ | byams'pas-khrel’dzug'ma‘g.yug_|
bu'mo’chung’

’dris’byams'pa | _ I kham'bu’i'shing'las'ma‘skyes| _|a'gsar'yal'ba'khambul _|
kham'bu’i'shing"

las’khyog'pa | _| me'toglas'mgyogs'byung'bas|__|bu'mo'a'mar'ma-skyes| _|
shogpu’i'shing’las

skyes'pas | _la‘ce’i:chung’dra’i'byams'pal_Ishogpu’i‘darilcog’drabal_lsa‘la’

ri'mo-bris‘pa;_;

nam-kha’i'skar-tshod'lon'byung | _|shajamlus-la‘sbyar-kyang|_|byams-pa’i-

khog'pama-lon|_Ibla'ma?:

gdam'pa’i'gdams'dag_| zhus'na'gnang'gi’dug'ste| __la'ce’chung’dris’byams-

pal_lsnying gtam-

(1]

(2]

(3]

(4]

(5]

6]
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shod'dus'mi’dug_| chu'bo'gting'tshad ring'yang | _ I nya'mo‘lcags-kyi+us-lon’

gi_ I snying'sdug-kha-
dkar'gting'nag_ | khog'pa'da‘dung'ma‘lon|_Ibu'mo’chungdris‘byamspal _|

spyangka’irigs'rgyud

minnam/|_Ishadris'pa? I s’dris'byung-kyang | __|ri‘yar'rgyag'grab-gnang:

gi_ldrin‘can‘pha'mas'ma""

beoll__Ibu'mo’i'rang’dod 'byas-pas|__Igal'srid'gson'bral'byungnal_|pha-

ma’ila‘yog'yi-nol |

shing'toga'mra'mi'zhim | _|a'mra’i""bras’bu'zhimpal_|bu'mo’I'skye’bras'ma-

bsam|_Isha‘tsha’i*
zhim'pa’bsam'pas| _|rtargodri'yad rgyabnal_|rnyi-dang zhags'pas-zin'gi_|
byams'pango-log

(1]

(2]

(3]

(4]

(5]

6]

stfug.noq

@##| _p_lbrgyabpal__Ithugsngo'zin'pa'mi’dug_|tshong’dus-a‘ce’”dman-

shar | _|ldman-*

shar'bu'mo-gcig-lal_|shar'po~tshangkha'shig'shig_ | chu'skor'churis'shi>g

shig_ | rtsam pa‘bzang thag
ngan‘thag_|bu'mo'na‘so'rgasrgas|_|snying'sdugbzang tsho'langan‘tshol | __|
rta’la‘rustshugsmi-gcol __|I

sha‘thog'spu‘dpyad'gtso-pa | _| byams'pa’i'rigs'rus'mi‘gtso | _ | dkar'po-kor-kor

gtso'pal _lg.yu'chung'drug’

dkar'yodnal_Inganyo-lagtshong'skyong'bshad | _|sman‘shar'mtshar'mo-yod-

nal_lInga“’dod 'tshangrgyagshig

shig_ | zag'bcas'sgyu'ma’i-phud'po | _Ibsres'na-bgosthems'mi’dug_Isems-pa

phungu’drisnal__|

(1]

(2]

(3]

(4]

(5]

6]
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‘dod'pa‘dgos'sha'rgyab'dang | _Ibyi'u'ri-byi’u'’khra'mo|__Inga‘la’sems'bso-

thong'dang|__Iri‘byi'u’

klung'la‘bab*dus | ? | "dab*chags'smra‘shes'ne‘tso | _ | snying'sdug'rkun'ma-shor-

sod | _lgar'song bshad"

rog'gnang'zhu | _ I byi'u’jol'mo'bros-pal_Ilhorongljon'pa’dnags'gseb | _Igsung

snyanrgya"
grags’bod-grat|_|lha'sa’i‘phyogsnas’gyurbyung!_|spra’u’itangblo’ladnas|
_Inyin-kar+

rkun'ma‘rgyab'song | _ | rang'mig-lag-pas-bkabkyang|_ | gzhan'migkhebpa'mi

‘dug_ | dkarnag®
las'kyi'sa'ban | _| da‘lta'lkog tu'btab'kyang | _ | ‘bras-bu’sbas'pas'mi-thub | I

(1]

(2]

(3]

(4]

(5]

6]

&nga'ras'sems'bso'btang'chog | nags'gseb’lang ba‘'stong'pa’dl | [ad]
@#|__|rang'rang'so'sor'smin'yod' | ___|dwags'yul'sa’gnam'dro-lal___Idrags | [1]
mo'rnam’
tharlet'pal_|mi‘rtag~chi‘ba'med-nal_I tshe'gang'bsdad kyangbsgad-chog_| | [2]
Icang'gling'kham'star~’bol'la| | snying"
sdug'dung'sems'che'pal _| gzhon'pa-'a-i'Tha'chos'byedpa’ll _Ilampobkagpa | [3]

g ma'mdzad | _ Inub'phyogs'ri‘bo’i'rtsenas|
o | sprin‘dkar'gnamalanglong|_Inga‘la'yid dzin'dbang'mos|_Ilha’bsangsbtang | [4]
S ba'minnam| _Irlung'po'gangnas-lang-ba |
pha‘yul'phyog-snas'yi>n'pa | _| chung’dris'byam-s'pa-'a-i'lusi{dri} | _| manor: | [5]
rlung'gis'khyer-byung| _| chu'dang’o'ma*dris'pal | dbye'mkhan-
gser'gyirus'spal | | snying'sdug'sha'sems”dris'pa | | sus'’kyang phyed-pa'mi’dug! | [6]
nga'dang'byam-s'pa-"a-i'monas| _I:_
:gabrtse’i'stengnas'snol'bas| | | [ad]
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lola’bdun‘zur-thug pas| _ | rim'gro'sgrub-dgos-babs byung| | Tha'khangbong" | [1]
kus'brjad par | _| zhi'mi‘rnyi‘la'mi-’dzin| | _
sbyor'lhad gzhan'gyis'brtsams'pa’i | _ I mi‘kha'ngala'ma~jog_|shi‘dus'dmyal" | [2]
pa-‘a-i'yul'gyil_Ichos'rgyallas-kyi_
me’long | |’di'nas’khrigkhrig'ma’byung | _| de'nas'gzig-s'yag'gnang'zhu | | chung' | [3]
’dris’byam-s‘pa-"a-i'phyog-s'sul | ngo'bsrung"
dar'gyi'g.yog-s'pas| _|byam-s-pa'phyi-thag-thungnas|_|khrel'med-tsherma’i- | [4]

zhad'byung| _ I rang'sems-kha‘dog'dkar‘pol |

ma'nog'sa'zig'zhus'yod | | gzhan'sels'snag'tsho’i'ri'mo | | ’bri’dod yod 'na bri-

chog_ |brag'dang rlung'po‘bsdong-s

nas|_lrgod-po’i'sgrola‘gzan'gi_|g.yo'can'rdzu'bag can'gyis| Inga‘la’bzang po:

ma'byung’ | |rang'sems'byam-s

(5]

6]

4zq.ndq

@#1 | dang'snying'rje’i;_;sprin‘phunggsar-du-dkrigs-kyang| _ | tshursems-
gdugpa’i

rlung'gis| __|yangnasyyangdugtorbyungl__Isprin'pakha'ser'gtingnag |
sad'dang'ser'pa’i'gzhi'ma | _|ba+nde'skya'min‘sermin|__|sang-yas'bstan'pa’i:
dgra .....

bo;_;sa'bcu’i'sprin-la‘gnas'pa’il __Idam'can'rdo'rje’let'pal_I mthu'dang'nus’
pa-

yodnal__Ibstan'pa’i-dgra-bo’sgrol'mdzad | __Irlung'ponangnaslangbar|__|
sgo'bcad-

phyinas-bsdam'kyang|__ | mi‘kha’i'thal'ba‘bu'yug_|sangs-pa’i-dus'tshod mi-

‘dug __1

(1]

(2]

(3]

(4]

(5]

6]
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dus'gsum'tham-d'm'khyen-pa | _| drin'can‘rtsa'pa’i'blamal _|spyi'gtsugnyi'zla'i’

gdanlal_|

‘bral'med rgyun‘dubzhugsshig | chu'bur'migngor'shar-pa’il __|ma‘dag'snang

dri'ma;__;’gal’khrul'nyams‘chat’dugnal_|ye'shes'dbyings-la‘bshag-so|__|I
gangs

dkar'shella‘skyes'pa’d|__Isenglcam'dkarmo’i’o'mal__lro'’bcud-che'rang

grat'nas;__;_

snod'kyis'ma’chun‘zernal__|gnas'gsum'zhingnargyu'pa’il __ I ma'dang'yab

yum'mkha’’gro- | _

_snying'nas'bshags'pa’bul'lo|__|thugsrje’brtse'pa’i'gzigs'zhul __Iro'bcud’o’

mor-kabpa’l

(1]

(2]

(3]

(4]

(5]

6]

.edur.0oq

@#|___|gsang'ba'gdams'pa’d-lha‘chos|__Ima'riglogltas'sgribnas|__Isnying’

nas-
‘gyod-pas-bshag-so| __ I rang'semsnam-kha”shes'pa;__;rang bzhin’gyur-pa:-
med-kyang|__Inyon'mongs'sprin‘dang'khrug'snas|___Isnang'ba”’gyurldag’
ston'gil__|

tshong drug'dbangpo’i'spyod'yul | __Isnangba'semskyidri'mal__Idagdang
ma‘dag dbye-

ba;__;’khor”’das dbye”'tshams”byed'gi’ | _|sbrang'burgya’lachug’dral_|me'tog:

skyis-
pa'phyis'song;_;las”’phro'med-'i'snying'sdug_ | ‘ja"-tshon'shar'ba‘phyis‘song | _|
spang'mgo'ser

(1]

(2]

(3]

(4]

(5]

6]
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bos’lang'song | _ | spangrgyan‘sbrang'bu’i'dor'song|__Ina‘so'rgas'pa’i'mi‘pho |
rog'po’I'dur'sgral__|sman‘sharbdedrod rgyaspa’i'| __|skyo'rog'semspa’«
dran-

yod | _Imi'me>dlungba’i'phunas|__Ibyis'pas'skyo'gluthen'pas|_|glula'glu
lan'slog’

mkhan | _ | ri'zur’dzag'ma‘stong'ba | _ | braglaki'cig’brgyab'pa’i | __|lan'pa‘tshig’
‘bru'mi~’dug__ | lus'po'chu'yis'bkrus'pa’ll __Isems pa’i'sgrib-pa’dag"

(1]

(2]

(3]

(4]

(5]

[6]

Snip.ndq

@#| __Ina;;chu'nang gsermignya'mo | _| thar'pa‘thob'par’dug'go__ | ngursmrig’
mdog gis'bsgyur

bas|_Ibla'ma'yod rgyuyinna | _|mtsho'byangurba‘ser-pos | _I chos khorbskor
bar’dug-go___|

gang gsung rjes zlosbskyarbas|__ | bbangbskurthob rgyu'yinnal_|gcan'gzan:
dud-’gro’i-

khyi'yang' | | tshe'gcig'rdzogs'sangs'rgyas'so | _|’dod yon'longs'spyo>d-chebas| |
byang'chub-thob'rgyu

yin'na | Inor'bdagklu'yi-dbangpos | _Isku'gsum'brnyes'pa'gda’o | Imon-yul'sa:
gnam’

dro'pas| | mon'mo‘brlasha‘dkarbal _I’dod chags'dragpo'lhodnas | | mon'mo-

gzhon'nukhrid-

(1]

(2]

(3]

(4]

(5]

6]
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1

ya'ki'lcangra’smug'chung’ | | yab'yum'yin'na‘skyid'pa| | mda"mo'spang‘la‘zug’
pal Imda”yi‘bdag

pos’bton’gro| | mi'sems'mi‘la’zug'pal_lsu'gas’donrgyu'yin‘pal Imda’mo-
spang’la‘phog'song" | |

byung' | _|ljon'shing'lo'margyas'pa’il _|yal'ka~brasbu’irtse'mor|_|khubyug" | [1]
sngon'po’lding'pa’il |
gsung'skad thos'las'snyan‘pal_|olo’i'chung’dris’byams'pa’il | gsung'snyan' | [2]
delas'snyan‘pal |
srang'mo'tshe'dbangbu'khrid | _ | dran‘pa‘longla“’dug'go_| g.ya"dang'spangla’ | [3]
gnas'pa’il____|
bya'de'lha'bya'kong'mo | _|byis'pa‘sems'pa‘'skyobas| | skyo'ba’i'roglabzhugs | [4]
dang' | _ I mtsho'dang'ngang"*
pa’i’bral’tshams | _| de'byed'snyam'pa'med-de | _ | mtsho'mo-'’khyag'gis'bsdam- | [5]
nas|__lrang'dbang"
medla'gyes'song' | _Inga'dang chungdris’byams'pa | _| bral'tsham'byed'don’ | [6]
med-del ____|
@#1__|dbang'chen‘dponpos'phral'nas | _|kha'kha'so'sorlang'song' | _Irta'pas’ | [1]
la'mo*
ma'mthong’ | _lla'mo'mtho'ba‘dgra‘de|_| pha‘yul'kha‘thagringbal_lsemspa | [2]
yid'kyi‘dgra'red |
g | byams'pa'byislasong'nas| Imtshan'mo’ignyid-thebs'gcog'gi_I nyin'molag'du’ [3]
g milonl |
g yid-thang'chad rog'yin'pa | _ | chu'bo'mar~groshig'shig | yar’gro'yin'na'dga”ba | [4]

(5]

(6]
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mde’u'shal'dulus'song’ | _| chung’dris’byams-pa-’phrad-byung’ | _Isemsnyid- | [1]
khyod rjes’brang®
song’ | _|spang'dang'spangrgyanbral'bal _Inamzla’i'dus'tshodyin'pal_Inga' | [2]
dang'byamspa‘bral*
bal_ltshe’sngon‘las’phro'yin‘pa | _Ichubo'cheba’d'semsnad| | gru'shanmnyan' | [3]
pas'sel’

‘gro| | snying'sdug'shi‘ba’i'myangan|_|suyissel'rgyuyin-pal_lshing'dertsa’ | [4]
ba'gciglal__|

rtse'mo'sumbrgya‘drug'cul _Ingayia'sarbyams-pa’i| _Iblo'snanyis'stongInga’ | [5]
brgyal__|

pha'ma’i'sdigpu'drug'dkar| | dbu'la'rgyag dgosbsam'kyang’ | |bu'moblosna’ | [6]
mangnas| |
@#|____lg.yuchung’dogngos'ma‘dod|__Irgyal'’khams'spyilo'nyesnal_I | [1]
sems khral yong ba-
khyagkhyag__|zhing'chung'sger'monyespa’il_|sdugbsngal'thodla’duggo_I | [2]
drin'can'pha'ma‘’das’

pa’il _Imya'ngan'khurbas'mi'chog | snying'sdug'khogla'shiba’il _|sems'sdug' | [3]

khog'parul'song| |

nga'dang'byams‘pa’i‘i{khog'}'dres| _|shi'gsang'rong'gsang'byas'pas| | gtam-

gsum'mi‘kha'ngan-pal_|

bag'chagsngos‘lalang'song’ | _ | khongnang'sems-pa’i'gcong'gis | _|lus'po’i'sha

yang'skam*

song’ | _Izhim'po’i'bza”btung'skyug-pal_lnargyu'i'spulong yin‘pas!_Inga

dang'byams-pa’i-

(4]

(5]

(6]
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‘bral”’tshams | _ | sgam'bu'phywa'yis'byas'song’ | _ | gshong'zhing'lo'tog'yagpa’i
| _Ispang'sdebs

sa'la‘phyin‘pas | _| dang'po'snga'ma’i'snying'sdug_ | glo-bur'gdong thub-rgyab
byung' | _lkhams'bzang’

skad'chadris'pas | _| gtam'lan“jal'rgyu'med-par | _ | khra':chung'mig'gi-nang nas
1

mchi'ma’i'rba‘klong’khrug'song' | _|bal'mo'mkhas'pa’i'lutlal_| gser-dangra’
gan'’dris’

song’ | _Isha“jam-lus-la‘sbyar-pas|_|rangsems'mi'sems'ma“dres|_Isha'ba'ri’
la

lang'song’ | _|sha‘khyis'zin'pa'mi”’dug_|byams-pasla'mo'brgyab-pas|_|rang’
sems’

(1]

(2]

(3]

(4]

(5]

(6]

ngp.noq

@#1__Ikho'thag'chod'song’ | _Iphu'nas'g.ya”gangs'zhu'song' | _| gshong'gi‘lo’

tog"

snga'gi_Inga'dang'chung’dris’byams-pa’i| _|lasphro’i’phen'pa‘rdzogs'song

‘dab’stong'me‘tog grangs'med | _|sprang'bu’i’deb'ngo'ma‘dod | _| shing-de-

Icang'ma’i'sna‘lcul |

ga'la'bkug-kyangkhug'gi_ | khrel'med-byams-pa’i'phyogs'su | _Ilus'sems'khug’

pa

mi~dug_lsa'de'kha'zhu'gting *~’khyag_ | rta'pho'rgyug'sa'ma'red | _ | ring’

‘grogs’byam-s

pa’i'phyot'sul _Isnying gtam'shod pa'ma“dzad | | se”’bru'phyinas'smin-kyang-

| _Inang'durus

(1]

(2]

(3]

(4]

(5]

(6]
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pas'gang”’dug_|byams'pa'zhal'sgo'tshar-yang' | _Ingala‘dudrtsismi’dug_ |
snying'sdug-a‘sar'can'ma | _| spangri'ilog'gija’tshon | _| phral gang dung'ba-
che

bal_lphutla‘gtad so'mi’dug_Ilam'smon'mthun-pa’i'byams'pal | dri‘med-dkar
mo’i'melong’ | _| phyis‘shing'dwangs-tu’gro'gi_|’grot'shing'nye'ru’’gro'gi_|
khu'byug:

mon-la‘thal'song’ | _Inam-zla‘sa‘chu’’khyag’dug_|ngang pha'nga'yang mi-
‘dug__|

Iho'rongphyot'suchas’gro_|bod yul'sa'yi‘lte'ba | _ | dpal gyi'chos khorlhasal |

(1]

(2]

(3]

(4]

(5]

[6]

nys.14u

@#|____Inga'dang'byams'pa’i'gnyen’dun| | ma‘cig'dpal'lhas'sgrub'song’ | _|
me'tog'snga‘yal phyi‘yal|_|chungdris/byams-pa‘rgas’dug_ | sman'shar~’dab-
ma-

byed'grot|_ | mi‘tshe'kha'med'byungngo’ | | donub'mjal'ba’i’snying'sdug | sang’
zhog'khag’
khag'so'sol_lIchags'zhen'medpa’i-byams-pal_|choskhor-lha‘sar’dug go_|
shar'nas'nyi'mar‘sharbyung' | _|skarma’ilorgyus'mi’dug_|bdagyod-bdagpo
‘byor-byung’ | _Isnying'sdug'ga‘lethal'shig_ |bu'mo dung'sems'can'ma | _|rmi
+lam

(1]

(2]

(3]

(4]

(5]

(6]
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ngosla“’char-gi_|shi‘dus'bar'do’i’phranglal_lbag chat'btab-pa’dug-go___|

dung'dung'sems'kyi'snang'ba’i| _|byin'rlabs'stod phur'rgyab'phyung' | | gdam-

ngag'blama’ira’_

pris|_|zhen'pa’i'thag'pa‘chod dang’ | _|tshe”di’i"snang ba'byed thabs| | byis’

pa’i'skyo'glulhang’

lhang' | _ I skyo'cig'skyo'na'khams i{g}sum | | ‘’khor'ba’i"gnas-la‘skyo-bas| _|
mdang'sumnyal’

ba’i'rmi'lam | _| dgra‘gnyen'skye'ba’i'grogs’dus | _| da'nangbltaspa’i'yul'dul |

byungba’i'shul'yang'mi~’dug_ | tshe”’di’i'‘bden'bden’draba’il | chags'sngang"

rmongs’

(1]

(2]

(3]

(4]

(5]

(6]

88.104u

@#|___|pa'i’dutshot| Imdzes'pa’i'rang byung'sha'yis | _llang tsho’i"gdong’

la‘chat'_

song’ | I spangnas dben-pa’iri’khrod| |’phral'gang'nyams'su'dga”pa’il _llha

chos'nyams’
sublangnal _ltsherabkuntubskyidpa’il _|’0>d_-Inyi'ma‘shar-byung| |
‘dod"yon'reg’

pa’i'bza”btung’ | _Ibyol'song phyug gi'spyod-yul |l _|zag med-ting’dzin'bdud-

rtsi‘il |

ro'mchog'myongrgyubyungnal_lzagbcas'dga’ba’i'bdebal | yin'par'yid-la:

sems | | zag'bcas'dbang po'sbyor'ba’il _|bde'ba'yin'par-snyoms ’jug___|

(1]

(2]

(3]

(4]

(5]

(6]
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‘dzad'med-gtan'gyi'bde'bal_|dgra‘gnyen-chat'sdang'spangs-pa’il _|btang"
snyoms'yid-

kyi'sa'gzhir | | rang'gzhan'kun‘la‘phan'pa’i | _| byang 'sems'me'tog-’khrungs-nas
[_I

don'gnyis'mdar-ba’i'sprang rtsir | _|’dzad'med-long-su'spyad-nas| | gdul'bya’i:
rkang drug

grangs'dang’ | |mnyam'pa’i‘chos'garbsgyur-ro| | rin‘chen'tshangs'dbyangs'rgya
mtsho'i'gsung’

mgur'rgyas'pa‘rdzot'so| | __&byani'khrungkhrung'dkarmo | gshoglcatnga:
la'g.yor'dang" | |

thagring'rgya‘la'mi~’gro_Ili-thang'bskormnassleb'yod | _| grwa'sa'ser-’bras-dge
gsum| |

(1]

(2]

(3]

(4]

(5]

(6]

stAug.1ehu

@#|____lda’lo'sku'khams'bde'mo | | mi'nub'bstan‘pa’i'rgyal mtshan | | bskal-
bzangrgya mtshos

tshut'yong' | | ri'mgo'mtho'ba’inyi'mal_|dro'rog'ma‘redkhyagrog_kha'thag:
ring'gi'grot'pol____|

skyid'rog'ma‘'red'sdug'rog | smyug'ma‘gang byung'mang'cung’ | _|smyu'gu
nyanrgyuyinnal | tsa'ritong gi'snyug

ma | skye'dang'ma‘skye'gcig'red | | sems'pa‘khyod-la‘skyo'skyo|_|dam'pa’i:
choslama'skyol____|

dam'ba’i'chos’laskyonal_Itshe'gcig'lus'gcig'rangla | _Ithar-pathob-par’dug
go___|

stod'gi'se’li'rgod tshang' | _|thangkar'rgod-gilding'ba | | bar'snang rlunggis
bskyodmas|_Irgodpo

(1]

(2]

(3]

(4]

(5]

(6]
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Iding'ni'ma‘tsung’ | _ | gtsang'gi'rong'chen'rong'chung' | _Irtsa’ba’i'‘bla'ma-gdan- | [1]
sal |rgyang rtse’i‘dpal-'khor-

chos'sde| _Ibyams'pa’i'pha'yul'yin'pal Iri“di'ri'tgyal'yag'pal |lha'shing'shug' | [2]
pa“’khrungs

‘dug_ | Tha'bya'’khu'yug'sngon'chung’ | _Ignasdir'slebna‘skyid'pal | pha'yul' | [3]
kha'thagringnas| |

bskur'ma‘kha‘gang'ma'byung | | grwasa'gser-gyi-a'long' | | skyid'skyid-btang" | [4]
nas'bsdad'yod ! |__1I1
bkra-shis par gyur-cig: ma+ngga’ | [5]
lam. .

(6]

2. The simplified edition of the text supplied with lists of
discrepancies with the other authentic sources and the English
translation of the Introduction and the Appendix

Abbreviations

B Beijing manuscript according to Per Serensen’s edition8
SP1  Tib. 1000, preserved at the IOM RAS

L Lhasa block print?

When two or more syllables in the text of Tib. 2459-2 have
discrepancies with the other sources these syllables are italicized.

8 In few points it is desirable that this edition be checked against the original
manuscript.

9 In the edition of Tib. 1000 I missed several songs found in the Lhasa block print.
The present edition is filling these unfortunate gaps, see Nos. 6 (L: No. 47), 9 (L:
No. 5), 10 (L: No. 6), 39 (L: No. 21), 40 (L: No. 22), 41 (L: No. 23), 99 (L: No. 58), 105
(L: No. 45), 141 (L: No. 32).
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Irin chen tshangs dbyangs rgya mtsho’i gsung mgur

[rgyas]<rgyal> pa [bzhugs]<rdzogs>so| |

[Introduction]

[1]  (1bl) Iho phyogs po ta
lanas! |
"phags pa spyan ras
gzigs kyis | |
thugs rje brtse pa chen
pos| |
(1b2) “gro kun thar par
"dren gi |

[2]  nyi manub kyi phyogs
lal |
chung grogs yid bzhin
nor bul |
nga yi blo dang (1b3)
mthun na; ;
yun ring ‘grogs na dga’
bal |

[3] byang phyogs lcang lo
cannas! |
rgyal chen rnam thos
sras (1b4) kyis; ;
‘dod dgu’i char chen
phabnas| |
‘gro ba’i dbul ba sel
yongs | |

[4] chu bo ch[e] na 'kh[y]ag
gi |
(1b5) zhon gi rta bo nga
med; ;
la mo che na drag gi |
ga<la> le ga le lang
‘grol |

In the south there is Potala from
whence

Holy Avalokita

By [force] of great compassion
and love

Leads all the migrators to the
liberation.

In the west [where] the sun sets,
[There is] a childhood friend, the
wish-fulfilling gem.

If [her thoughts are] in accord
with my mind,

If a long relationship [is ahead I
will be] glad.

In the north there is Alakavati
from whence

The great king VaiSravana
Pours the great rain of all that is
desired

And dispels [all] poverty of the
migrators.

The great river is frozen —

I do not have a riding horse,
The great pass road is solid —
[I will] walk up slowly, slowly.
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[5]

[6]

[7]

[8]

[9]
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la mo che na ’kh[y]ag
gi |

‘groni (1b6) ‘ba’ zhig
<’bra zig> med thal |
chu bo che na drag gi |
gru ba byang chub sems
dpa’l |

mthon po’i la 'di mi
(2al) rgyag; ;

rgyab na pus mo na
yong | |

dma’ mo’i chu mig mi
‘thung | |

‘thung na grod (2a2)
khog na yongs| |

la mo gcig rgyab gnyis
rgyab| |

mi yi lung pa<ba> lang
song | |

bsam blo gcig (2a3)
btang gnyis btang | |
chos ’khor lha sa thon
song | |

nyi ma shar ba’i sgang
lal |

chos ’khor (2a4) lha sa
skyid pa; ;

dkar po kor kor med
nal |

skyid<sgyid> rgyu
gang yang mi ‘dug |
ra mo che (2a5) na
bzhugs pa’il |

jo bo mi bskyod rdo
rjel |

The great pass road is frozen —
There is no single way to go.

The great river is solid —

The boatman [is] the bodhisattva.

This high mountain pass is not
overpassed —

When [I can] overpass [it, I] will
move on [my] knees,

[I] have not drunk from a spring
in the lowland —

When [I can] drink [from it, I] will
move on my belly.

One pass having been
overpassed, another one
overpassed,

An inhabited valley arises.
One thought having been
considered, another one
considered,

Lhasa, the Wheel of Dharma,
appears!

Upon the sunrise

Lhasa, the Wheel of Dharma, is
joyful;

When there is no whiteness
around

There is no reason to the joy.

Abiding in the Ramoche [Temple]
Lord Aksobhyavajralf,

Later, when [I] enter the bardo
state,

10 The famous statue of the Buddha Sakyamuni that is said to have been brought to
Tibet by Princess Bhrkuti in the 7th century.
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phyi ma bar do ‘grim Look at me with compassion!
dus| |
nga la thugs rjes (2a6)
gzigs shig |

[10] stod na gangs ri chags There is a snow mountain
yod| | evolved above,
mdo na zhing chung There is a little field attached [to
btab yod | | it] below.
(2b1) zhing chung than  If the little field suffers from
pas gdung nal | drought,
gangs ri<ri’i> thugs rjes May the snow mountain look [at
gzigs shog | it] with compassion!

[11] rta sga stod la (2b2) A saddle has been laid upon [a
’dril<’dri la> song | | horse],
ta lo’i lo ma rgyas The palm tree leaves have grown.
song | | The fruit, born by the tree, [oh]
‘bras bu'i shing tog a mother,
mas| | Give [me], please, to delight [my]
sems pa skyid (2b3) mind!

rog[s] gnang shogé& |

[ The songs]

[No. 1]
khu byug mon! nas yong bas?| |nam zla3 sa bcud phebs* song| |
chung® 'dris® byams (2b4) pa phrad pas’| |lus sems lhod por langs8
song | |

B: No. 1; SP1: No. 1; L: No. 46.

1 L: chug mun; 2 B: yong dus, SP1: phebs byung, L: yongs pa’i;
3B/SP1: zla’i, L: 1a’i; 4 SP1: "phel; 5 L: nga; © SP1: “drid, L: dang; 7 SP1: phebs
byung, L: phrad nas; 8 B/L: lhod por lang, SP1: bde la bkod.

[No. 2]
shar phyogs ri bo’i rtse nas | | dkar gsal (2b5) zla ba shar byung| |
ma skye’il a ma’i zhal? ras| | dung dung dran yod ‘dug go3 |

B: No. 2; SP1: No. 2; L: No. 1.

1 B/SP1/L: skyes; 2 SP1: bzhin; 3 B: dran long la ‘dug| glo, SP1: dran
slong gtong mkhan "dra byung, L: yid la "khor "khor byas byung.
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[No. 3]
na ning skyes pa’’' Jjang (2b6) gzhon?! |dalo sog® ma’i phon shog?|
pho gzhon rgas pa’i /us p05 | | hor gzhu las kyang ’khyog po6 |1

B: No. 3; SP1: No. 3; L: No. 2.

1 L: stabs pas; 2 B/L: ljang zhon, SP1: ljangs gzhon; 3 L: sogs; 4 B: chog,
SP1: thag, L: lcog; ® SP1: mi pho; © B: hor gzhu las skyo ba, SP1: hor gyi gzhu
las 'khyogs song, L: Iho gzhu las gyong ba'i.

[No. 4]
(3al) me tog yal pa’' nag pol | thu Iu? sa3 la bltas pas*| |
a ce® rgan mo’7 bu mo® | | (3a2) dman shar bu mo los byed’ | |

B: No. 4; SP1: No. 4; L: —.

1 B: yal ba’i, SP1: rgas pa’i; 2 B: thu lu nag po, SP1: thul lo’i nag po; 3 B:
[de], SP1: khyod; 4 SP1: Itas na; 5 B/SP1: Ice; © B: rgan mos sman shar, SP1: bu
mo nga tsho; 7 B: bu mo [de] yang los byas, SP1: na so rgas pa ‘phams song.

[No. 5]
tshe 'di'i! bya byed? rnam grangs | |chu la3 r7 mo bris pa*| |
ri®> mo zad® (3a3) pa med pa’i; ;cha” lugs 'di® la gzigs dang | |

B: No. 5; SP1: No. 5; L: —.

1B: "di; 2 SP1: byes; 3 B: [yi], SP1: yi;  B/SP1: nang gi ri (SP1: ris) mo;
5 8P1: ris; ® SP1: zag; 7 SP1: ‘char; 8 B: [de].

[No. 6]
mi rtag! ‘chi ba? yong rgyu®| |snying nas* ma dran zer® nal |
(3a4) smra mkhas® spyang grung” ‘dzoms8 kyang® | |don lal0 lkug!!
pa dang ‘dra'2| |

B: No. 6; SP1: No. 6; L: No. 47.

1 L: btags; 2 SP1: ba’i; 3 B/L: —, SP1: jig chen; 4 SP1: la; ® B: dran dang
zer, L: drem; ® B/L: —, SP1: mi lus; 7 B/L: Icang drung; 8 B/SP1: "dzom; ? SP1:
yang; 10 SP1: du; 1! L: bkug; 12 B/L: dang "dra byung; SP1: yin no.

[No. 7]
rang sems! zug pai? midel | (3a5) gtan3 gyi mdun mar byungnal |
rgya mtsho’i gting nas* nor bu | | Jon ‘dra’i dga’ pa ‘dug go° |

B: No. 7; SP1: No. 7; L: No. 3.

1 SP1: blor; 2 SP1: babs pa’i, L: song ba’i; 3 L: stan; 4 SP1: gi; > B/L: lon
pa dang ‘dra (L: mnyam) byung, SP1: lag tu lon pa 'dra byung.

[No. 8]
‘gro shor! (3a6) am? bu'i snying sdug? | lus dri* zhim po’i® bu mo| |
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g.yu chung grug mar® rmyed na’| | bsgyur nas stor (3b1) pa® 'dra
byung; ;

B: No. 8; SP1: —; L: No. 4.

1B/L: zhor; 2B/L: lam; 3 L: thub; % L: drid; > B/L: pa’i;  B/L: gru dkar;
7 B: rnyes nas, L: snyed nas; 8 B/L: skyur ba dang.

[No. 9]
mi chle]n dpon po’ibul mo| |kha? ‘bras mtshar3 la bltas*nal |
kham sdong mthon (3b2) po’i rtse nas® | |’bras bu smin dang® ‘dra
byung | |

B: —; SP1: No. 8; L: No. 5.

1L: sras; 2 L: kham; 3 L: +lugs; 4 SP1/L: ltas; 5 SP1: 1a; © SP1: pa, L: pa

dang.

[No. 10]
sems pa phar la shor kyang! | | mtshan mo? gnyid3 (3b3) thebs gcog
git |

nyon® mo® lag du” ma yong?®| |yid thang chad grogs® yin pas!®| |

B: No. 9; SP1: No. 9; L: No. 6.

1 SP1: ba, L: nas; 2 B/L: mo’i, SP1: mor; 3 L: snyid; 4 B: theb cog gis,
SP1: thebs beog gi, L: thebs gcog gis; ° B/SP1/L: nyin; ¢ SP1: mor; 7 B/SP1/L:
tu; 8 B/SP1: mi lon, L: ma lon; ? B: rog, SP1/L: rogs; 10 B: pa, SP1: pa’i, L: bas.

[No. 11]
me tog nam (3b4) zla! yal song?| | g.yu sbrang sems pa ma skyo?| |
byams pa’i las ‘phro? zad par®| Inga rang® skyo” rgyu mi (3b5) "dug; ;

B: No. 10; SP1: No. 10; L: No. 7.

1 SP1: zlas; 2 SP1: nas; 3 SP1: skyod; 4 SP1: “gro; ° B: pa; ® B/L: ni, SP1:
yang; 7 SP1: skyod.

[No. 12]
rtsi thog pad ma’i! khalal |skyi2 ser rlung gi3 pho* nyal |
me® tog sbrang ma® gnyis kyi’| | (3b6) ‘bral "tshams? ‘by[e]d? mkhan
los yin'0] |

B: No. 11; SP1: No. 11; L: No. 8.

1 B/SP1/L: ba mo’i; 2 B/L: rkyang, SP1: gyang; 3 SP1: po'i, L: gis; 4 L:
po (sic); ® L: ma (sic); ® SP1/L: bu; 7 SP1: la; 8 B/SP1: mtshams; ® B/L: byed,
SP1: gtong; 10 SP1: min nam.

[No. 13]
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ngang mo ‘dam la chags! nas| |re zhig sdong? dgos (4al) bsam?
kyang; ;
mtsho mo ‘khyag?* gis bsdam® nas| | ngang mo® kho thag chod
song | |

B: No. 12; SP1: No. 12; L: No. 9.

1 B: mo ‘"dam la chag, SP1: pas mtsho mo bsam, L: pa ‘"dam la chags;
2B: sdod, SP1: sdad; 3 L: bsams; 4 B: khyag, L: dar; ® B/SP1: pas bsdams, L:
kha bsgrigs; © B: re zhig, SP1/L: rang sems.

[No. 14]
(4a2) gru shing! bsam?2 pa med kyang| |rta mgos® phyi* mig bltas®
song®| |
khrel gzhung med pa’i byams (4a3) pas’; ;nga la phyi mig8 ma Itas®| |
B: No. 13; SP1: No. 13; L: No. 10.
1 B/SP1/L: shan; 2 B: SP1/L: sems; 3 SP1: mgo'i; 4 SP1: phyir; ° B/SP1:
blta, L: Itas; ® B: gis, SP1: gi, L: byung; 7 SP1: pa’i; 8 SP1: phyir ltas; * B/L: mi
blta (L: Ita), SP1: ma byung.

[No. 15]
chung dris a ce’’ bu mo'| |tshig gsum mdud pa’i dam (4a4) bca”; ;
phra3 mo’i4 sbrul® la ma rgyag® | rang rang sa la’ grol yong8| |

B: No. 14; SP1: No. 14; L: No. 11.

1 B/SP1/L: nga dang tshong "dus bu mo (SP1: a Ice, L: bu mo’i); 2 B:
dam pa’i "dud pa, SP1: dam bca’ mdud pa, L: dam bca’i "dud pa; 3 B/SP1/L:
khra; 4 SP1: bo, L: bo'i; ® L: “grul; © L: rgyab; 7 B: rang sa la, SP1: mdud pa rang
sar; 8 B/SP1/L: song.

[No. 16]
nga dang chung "dris byams pa’il | (4ab) tshig gsum mdud pa’i dam
bca’l |

sra pa’i dar dkai(r)mdud pal |grol mkhan mi posuyinl| |
B/SP1/L: —.

[No. 17]
(4a6) chung "dris! byams pa’i? klung3 bskyed*| | lcang ma7® logs®
su” btsugs8 yod | |
lcang srung? zhal (4b1) ngo'0 pa shes!!; ;rdol? khald rgyag!4 pa ma
gnang | |

B: No. 15; SP1: No. 15; L: No. 12.

1SP1: ’drid, L: 'bris; 2 SP1: pas; 3 B/SP1/L: rlung; * B/SP1: skyed; ° B:
skye legs; ® B/SP1:log; 7 B: nas, SP1/L: 1a; 8 B: gtsug, SP1: btsug; ? SP1: bsrung;
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10L: ajo; 11 B: dba’ shes, SP1: og shes, L: zha ngos; 12 B: sdong; 13 L: ka; 14 SP1:
brgyab.

[No. 18]
<khris pa’i yi ge nag chung | |>1bris pa’i? yi ge nag chung | |(4b2)
chu dang thug? pas jig ‘gro*!| |
ma bris sems kyi® ri® mo| |bsub” kyang sub pa8 mi ‘dug |

B: No. 16; SP1: No. 16; L: No. 13.

1 Apparently, a wrong repetition of the first verse; 21 pas; 3B/SP1/L:
thig; 4 SP1: brdzes yod, L: ‘jig song; 5 L: kyis; ¢ SP1: ris; 7 B: bsrub, L: sub; 8 B:
zubs (zub sa?), SP1: zub sa, L: zub rgyu.

[No. 19]
(4b3) brgyab! pa’i2 rnag? chung the’us?| | gsung skad ‘byon® ni mi
shes| |
khrel dang gzhung gi the’'u®| | (4b4) so so’i sems la rgyob” dang | |
B: No. 17; SP1: No. 17; L: No. 14.
1 B/SP1/L: rgyab; 2 L: pas; 3 B/SP1/L: nag; 4 SP1: the’us; ® SP1: 'byin;
6 B: the’us; 7 L: skyon.

[No. 20]
stong! 1dan ha 10’i me tog | /ha khang nang la ‘bul’na| |
(4b5) g.yu sprang3 gzhon nu nga yang* | |lha khang nang? la khrid®
mdzod” | |

B: No. 18; SP1: No. 18; L: No. 15.

1 B/L: stobs; 2 B: mchod khang la thad, SP1: mchod pa’i gral la thegs,
L: mchod rdzas la phebs; 3 B/SP1/L: sbrang; 4 SP1: nga yang mi sdod; ® B/L:
—; 6 SP1: ’khrid; 7 SP1/L: dang.

[No. 21]
sems song bu mo' mi bzhugs| | (4b6) dam pa’i? lha chos ‘thad® nal |
pho gzhon* nga yang mi sdod | | dben pa’’® ri la deng® ‘grol |

B: No. 19; SP1: No. 19; L: No. 16.

1L: —; 2 L: Ita; 3 B: chos la thad, SP1: chos la thegs, L: chos la phebs;
4 SP1: byams pa; ° L: —; © B: khrod la btang, SP1: khrod ‘grims, L: la theg.

[No. 22]
(5al) mtshan ldan blal ma’i drung du | 12

sems /a sgom ras ma brtan3| |byams pa’i rjes* la (5a2) shor® song; ;
B: No. 201<2>34: SP1: No. 201<2>34: : No. 17.
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1SP1: [bla]; 2 A missing line: B/L: sems khrid (L: 'khrid) zu bar phyin
pas, SP1: sems khrid zhu la phyin pa’i; 3 B: la sgom pas ma thub, SP1: nyid
bsgor bas ma thub, L: pa sgor kyang mi thub; 4 L: phyogs; ° B: langs.

[No. 23]
sgom pal bla ma’i zhal ras| |sems? la ‘char® rgyu mi ‘dug* |
ma sgomd byams (5a3) pa’i zhal® ras; ;yid” la ‘a le 0 /e8| |

B: No. 21; SP1: No. 21; L: No. 18.

1 B: bsgom pa, SP1: dgos pa’i; 2 B/SP1/L: yid; 3 L: char; 4 SP1: med
par; 9 SP1: mi dgos; ¢ SP1: bzhin; 7 SP1: sems; 8 B: “a le "u le, SP1: wal le wal le,
L: wale wale.

[No. 24]
chung “dris byams pa mi bzhugs!| | ri khrod sku ‘tshams (5a4)
bzhugs? na; ;
gzhon pa’i sa khang? sa gzhi*| |chos rgyag mkhan la® phul chog |

B: No. 22; SP1: No. 22; L: —.

1 B: chung ’gris byams pa ri khrod, SP1: snying sdug chung ’drid
byams pa; 2 B: sku mtshams [de] la thad, SP1: ri khrod bsgrub par bzhugs; 3
B: gang; # B: gzhis;  B: [de] la, SP1: rten du.

[No. 25]
nga dang snying (5a5) sdug! ‘phrad? pa3; ;lho* rang?® ljon® pa’i nags
gseb’ | |
smra8 mkhas? nfe] tsol0 pa zhes''| | gsang sgo (5a6) brdol ba'2 ma
gnangl3; ;

B: No. 23; SP1: No. 23; L: No. 502bCDef,

1 L: byams pa’i; 2 B: phrad, L: sdebs; 3 L: —; 4 L: lhos (perhaps, the
letter sa had to be carved before /Ao to compose the word sdebs sa and
complete the first verse that misses one syllable in L); 5B/L/SP1: rong; 6L:
mun; 7 L: nal bseb; 8 L: smas; 2 B/SP1/L: mkhan; 10 L: nes dzo; 11 B: a shes,
SP1: og shes, L: logs shes; 12 B/SP1: gsang sgo rtol ba, L: gsung kha mdo la;
13L: shes.

[No. 26]
tshig gsum! snying gtam shong? ba3| | ne’u sing* lcang ma’i®> sbug
skyog® |
bye’u” (5b1) ‘jol mo ma gtogs®| |su dang gang gis ma shes®| |

B: No. 24; SP1: No. 24; L: —.

1 SP1: gtam; 2 B: bshos, SP1: bshod; 3 B/SP1: sa; 4 B: ne’u [g]sing, SP1:
ne seng; ® B/SP1: ra’i; ® SP1: khul skyogs; 7 B/SP1: byi'u; 8 B: rtogs; ? B: dang
gang gis mi shes, SP1: yi shes pa med do.
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[No. 27]
snying sdug! bya rdo la2 ‘phrad | | a ma (5b2) chang mas sbyar
byung3| |
lan chags phrug gu* byung nal |’tsho® skyong khyed ras gnang
zhu®| |

B: No. 25; SP1: No. 25; L: No. 28.

1L: thub; 2 B/SP1/L: lam; 3 SP1: chang ma’i nang du byas song; 4 B:
phru gu, L: bu lon; ® B: gso, SP1: bsos; ° B: khye ras snang zhu, SP1: su yis
mdzad dam.

[No. 28]
zhag (5b3) gcig ‘gyangs pa’i' snying sdug |srod la jom pa? gnang
zhu3 | |
tho reng* nam zla deng® dus| | (5b4) ‘bral ‘tshams sleb pa yin no®| |
B: No. 26; SP1: No. 26; L: —.
1 B: brkyangs pa’i, SP1: skyang ba’i; 2 B: ja’ ba, SP1: mja’ ba; 3 SP1: ma
gtog; 4 B/SP1: rangs; ® B: btang, SP1: gtang; © B: ‘bral mtshams byed pa los yin,
SP1: kha cags so sor gyel song.

[No. 29]
snying gtam pha mar! ma bshad | |chung 'dis2 byams (5b5) par
bshad pas| |
byams pa3 zhal sgo yangs pas*| |snying® gtam dgra bos thos®
song | |

B: No. 27; SP1: No. 27; L: No. 29.

1 B: gzhan la; 2 B: “dris, SP1: “drid, L: ‘br[i]s; 3 SP1: par; 4 B/SP1/L: shar
(L: sha) pho mang nas (SP1: ba’i); ® SP1: gsang, L: bsang; ® B/SP1/L: go.

[No. 30]
(5b6) snying sdug! yid ‘phrog? /ha mo3 | |sngon* pa nga ras zin
kyang°| |
dbang chen mi yi® dpon po! | (6al) nor bzang rgya’ mis phrogs®
song | |

B: No. 28; SP1: No. 28; L: No. 30.

1 L: thub; 2 SP1: 'phrogs; 3 SP1: mdzes ma; 4 B/L: rgon, SP1: rngan;
5 SP1: yis ‘dzin yang; © L: yis; 7 SP1: brgya; 8 B/L: lus ‘phrog, SP1: lus bzhes.

[No. 31]
nor bu /ag tu yod' dus| |nor bu’i nor nyams (6a2) ma chod?; ;
nor bu mi la3 shor dus*| |snying rlung stod la "tsha[ng]® byung®| |
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B: No. 29; SP1: No. 29; L: No. 31.
1 B: lag nas yong, SP1: rang lag yod, L: rang la yod; 2 SP1: shes; 3 SP1:
lag; 4 SP1: nas; 5 B/L: tshang, SP1: ‘tshangs; © B/SP1: song.

[No. 32]
me tog shar nas yal (6a3) song; ;byams pa ‘grogs! nas rgas song | |
bung ba? ser3 chung sbrang bu’i*| |blo thag de kas® (6a4) chod song; ;

B: No. 30; SP1: No. 30; L: —.

1 B: “grog|[s]; 2 B/SP1: nga dang; 3 B: [g]ser, SP1: gser; 4 B: byung bung
ba’i; 3 B: khas, SP1: kha'i.

[No. 33]
sha tsha zhen pa che na' | |’khor ba’i phyi? thag yin pa3| |
ma byams?* sman?® shar (6a5) bu mos®; ;khrel gzhung mi "dug gsung
gis| |

B: No. 31; SP1: No. 31; L: —.

1 B: ches nas; 2 B: then, SP1: then; 3 SP1: pa’i; # B/SP1: byas; ° B: dman,
SP1: rmin; ¢ SP1: mo'i.

[No. 34]
me tog yal ba’i ‘dab! ma| |a gsar? zad (6a6) pai® snying sdug |
‘dzum dang? so dkar bstan kyang®| |sems la dga’ tshor® mi ‘dug |

B: No. 32; SP1: No. 32; L: —.

1 SP1: “dabs; 2 B: [g]sar; 3 SP1: che ba’i; 3 B: [m]dang[s]; 4 SP1: ston
yang; 5 SP1: tsho[r].

[No. 35]
(6b1) pha mas! beol ba’i ‘"dun? mas| | mi yong zhu rgyu mi ‘dug?® |
rang sems phra mo chung “dris*| |(6b2) byams pa’i rjes la lang®
song | |

B: No. 33; SP1: No. 33; L: —.

1 SP1: ma’i; 2 B/SP1: mdun, 3 B/SP1: med kyang; 4 SP1: dri med "gro
phyogs; ® B: lang[s], SP1: shor.

[No. 36]
sems pa ‘di lal 'gro ’gro?| |dam pa’i chos la song3 nal |
(6b3) tshe gcig lus gcig rang* lal |sangs rgyas thob par® 'dug go

B: No. 34; SP1: No. 34; L: No. 19.

1 SP1: nyid dri med; 2 SP1: phyogs; 3 SP1: ‘gro, L: phyin; 4 SP1: “di, L:
nyid; ° B/SP1/L: pa.
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[No. 37]
kham! bu za rgyu med pa’i?| |kham3 sdong (6b4) ‘bras bu’i* nyil
nyil®| |
snying sdug grogs® rgyu med pa’i’ | | gtam gsum mi kha'i rdzag
rdzag8 |

B: No. 35; SP1: No. 35; L: —.

1 SP1: khams; 2 SP1: par; 3 SP1: khams; 4 SP1: bu; ° B: nil nil (?); © B:
‘grig, SP1: sdebs; 7 SP1: par; 8 SP1: rdzong chen.

[No. 38]
(6b5) do nub #3 kis' bzi2 song | | gnas mo’i3 phag? la nyal chog |
sang zhog?® ‘gro ba’i nam tshod | |(6b6) bya pho tshal® bus” gnas®
yong | |

B: No. 36; SP1: No. 36; L: —.

1 B/SP1: ra yang; 2 B: gzi; 3 SP1: mo; 4 B: phrag, SP1: nang; ° B: zhog][s],
SP1: zhogs; © B: [m]tsha[’], SP1: tsha; 7 B/SP1: lus; 8 B: gnang, SP1: byed.

[No. 39]
klung! rta yar "gro’i dus st2| |klung? bskyed* dar lcog btsugs® (7al)
yods; ;
mdzod” ma ma bzang8 bu mo? | | ma mgron yol bos byung songi®| |

B: No. 37; SP1: No. 37; L: No. 21.

1 B/SP1/L: rlung; 2 B: thog la, SP1: steng la, L: dus la; 3 B/SP1/L:
rlung; 4 SP1: skyed; 5 B: gtsug, L: rtsugs; ® L: pas; 7 B/SP1/L: 'dzang; 8 B: sangs;
9 B: mo'i; 19 B/L: mgron (L: “gron) po la bos byung, SP1: nyin mtshan 'khyong
nas sdebs chog.

[No. 40]
so dkar (7a2) Ipags! pa’i mjum? mdangs| |bzhugs gral3 spyi lam*
bltas na®| |
mig zur phra mos “dril tshams®| | (7a3) gzhon pa’i gdong la bltas
song’ | |

B: No. 38; SP1: No. 38; L: No. 22.

1 SP1: gzigs; 2 B/SP1/L: "dzum; 3 L: bral; # B/SP1/L: la; ® B: bstan
kyang, SP1: ston nas; ® B: phra mo’i sgril mtshams, SP1: khra mo’i bsgrigs
mtshams, L: khra mo'i sgril mtshams; ® B: blta gis, SP1: byas byung, L: bltas
byung.

[No. 41]
ha cang! sems pa? ‘phrogs> nas| | ‘grogs “dris* e yong (7a4) bltas®
nas®; ;
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shi” bral byed8 na ma gtogs®| | gsonl0 bral mi thub!! gsung!2 gil3| |
B: No. 39; SP1: No. 39; L: No. 23.
1 B: can (?);2B/SP1/L: la; 3 B: ‘phros, SP1: ‘phrod; 4 B: “grog "dris, SP1:
‘grogs ‘drid, L: “grog ’bris; ® L: bris; © B: pas, SP1: pa’i, L: bas; 7 L: “chi; 8 SP1:
byung; ? B: ma rtogs, SP1: ma gtog, L: min pa; 10 L: bson; 1! SP1: yong, L: byed;
12L: gsungs; 13 B: gis, SP1/L: byung.

[No. 42]
mdzang! ma’i (7a5) sems? dang bstun nal |tshe 'di’i3 chos skal chad
‘grol |
dben pa’i ro* khrod® ‘grim® nal | (7a6) bu mo’i thugs dang "gal” ‘gro| |
B: No. 40; SP1: No. 40; L: No. 24.
1B/SP1/L: dzang; 2 L: thugs; 3 B/L: di, SP1: "dir; # B/SP1/L: ri; > SP1:
khro[d]; ® SP1: ‘grims; 7 L: "ga’.

[No. 43]
sprang! bu rgya? la chud3 ‘dral |kong phrug?* gzhon pa’i blona®| |
(7b1) zhag égsum nyal rog byas nas” | | phugs® gi® lha chos ‘dod gi'0 |

B: No. 41; SP1: No. 41; L: No. 25.

1 B/SP1/L: sbrang; 2 B/L: brgya; 3 B: zin, SP1: chung, L: bcug; 4 B:
‘phrug; > B/SP1: sems pa, L: blo sna; ® SP1: the end of the song is missing; 7 B:
na, L: pa’i; 8 B: phug; ? B/L: yul; 19 B: "dod gis, L: dran byung.

[No. 44]
sman! shar skye ‘bras mtshar ma2!| | (7b2) ja chang ‘dod yon ‘dzom3
yang?! |
shi nas lha lus blangs kyang | |’di las dga’ theb® mi (7b3) ‘dug |

B: No. 42; SP1: No. <42> (?); L: —.

[All: B] ! dman; 2 la; 3 "dzom[s]; 4 pa; > nges.

[No. 45]

bu mor! ‘chi ba med nal |chang la ‘dzad? pa mi ‘dug|

gzhon pa’i gtan gyi® (7b4) skyabs gnas; ;’di la beol nas? los chog |
B: No. 43; SP1: No. <43> (?); L: 34.
1 B: mo; 2 B/L: mdzad; 3 L: bstan gyis; * B/L: bas.

[No. 46]
Iskyes pa ‘chi? bas mi3 chog | ‘dus pa* (7b5) ‘bral rgyu yin na®| |
shi nas bar do’i "phrang® a7 | |sems pa’i® skyo rog yin pa®| |

B: No. 44; SP1: No. 44; L: —.
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1 SP1: the first verse and the first syllable (or two syllables) of the
second one are missing; 2 B: nas shi; 3 B: ma; * B: mdun ma; ° SP1: ma bsgrigs
rgyu yin; © B: ["]phrang, SP1: phrang; 7 SP1: du; 8 B/SP1: pa;  SP1: skyod las
mi ‘dug, B = SP2 but: rog[s].

[No. 47]
bdud rtsing! (7b6) sman gyi? phab3 rgyun| |chang ma ye shes mkha’
‘grol |
dam tshig gtsang mas?* btung® na®| | (8al) ngan song myong’ dgos
mi ‘dug8 |
gzhon pa’i tshe gang bsags pa’il |sdig (8a2) grib? zhor la dag
gro\Vl |

B: No. 45¢h. SP1: No. 45¢h; L: No. 20defXX B/SP1/L has two
additional verses (one distich) at the beginning, L does not have the last two
verses (the final distich), while in SP1 these verses belong to No. 46; in B and
SP2 they are repeated twice — here and below, see No. 68.

1B/SP1/L: rtsi; 2 B/L: gyis; 3 SP1: chab; 4 B: nas; ° B: gtung, L: bstung;
6 SP1: nas; 7 L: myang; 8 SP1: med do; ® B/SP1: sgrib; 10 SP1: nyes pa’i phung
po.

[No. 48]
byams pa tsharl ba’i kha2 la| | pad tshal® brtse gdung? che bas®| |
da lo® (8a3) ri khrod ‘grim pa’il |’gyangs cha zhu dgos byung ngo | |
B: No. 46; SP1/L: —.
[All: B] ! mtshar; 2 sgang; 3 ba[r] tshang; 4 [g]dung; ® nas; ¢ lam.

[No. 49]
’"dzum! dang? so dkar bstan kyang? | | (8a4) gzhon pa’i blo khrid yin
4
past| |
snying nas sha tsha yod med | | dbu mna’ skyel® ba e yod” | |
B: No. 47; SP1: —; L: No. 27.
1'L: mdzum; ? B: dkar; 3 L: stan chog; 4 B: pa, L: "dug; ® B/L: sna; ° B:
"pher, L: zhes; 7 L: rogs gnang dang.

[No. 50]
(8a5) drol jam mal sa’i? nang gi3 | snying sdug* gdung® sems can
mal |
010’ rgyu nor len” pa’il | (8a6) g.yo rgyu® byas? pa min nam1°| |

B: No. 48; SP1: —; L: No. 55.

1 B: gro, L: sha; 2 L: byams nya zas; 3 L: gis; 4 L: thub(?); > B/L: dung;
6L:los; 7 L: "phrog; 8 B: sgyu; ? L: bshad; 10 L: man "grogs.



270 Revue d’Etudes Tibétaines

[No. 51]
cha gsngang! ser snas bsags pa’il |’dod don? sgyu ma’i nor rdzas| |
(8b1) chung “dris byams pa byung dus | |ser sna’i mdud pa grol
song | |

B: No. 49; SP1/L: —.

[AlL: B] ! chags sdang; % yon.

[No. 52]
gton! grogs khyod? la sems? (8b2) pa’i; ;khrel dang ngo tshamed nal |
mgo la rgyab pa’i gtsug pus*| |skad cha smra® ni mi shes| |

B: No. 50; SP1: —; L: No. 26.

1 B: gtan, L: bstan; 2 B: khyed, L: khyad; 3 B: bsam, L: bsams; 4 B/L:
g.yus; ® L: smas.

[No. 53]
(8b3) shar po nyi skor sum skor! | |tshong 'dus a Ice dman shar| |
dbu mna'? skyel ba ma mdzad | |(8b4) nga ni gtan grogs mi byed | |
B: No. 51; SP1/L: —.
[AlL: B] ! sh[w]a pho nyin ‘khor mtshan ‘khor; 2 sna.

[No. 54]
rta pho skyon tshong rgyag ‘dod | |zhag gsum grod pa bzhag (8b5)
grab;;

B/SP1/L: —.

[No. 55]
sman! shar e brin2 bsams® nas | | gdong ba*’o mas bkrus pa®| |
sngon chad (8b6) khyo ga® mod” pa’il |lo rgyus gsung ba mkhas
kyang| |
lus la mdze8 dri kha bal |ga tsug (9al) byas nas byung bal |

B: No. 52; SP1/L: —.

[All: B] ! dman; 2 drin; 3 bsam; 4 pa; > [']khru[s] gis; © ka; 7 med;
8 [m]dze.

[No. 56]
sdom med gral pa’i cha lugs| |btsun mdog gzhan (9a2) las kha paZ; ;
bdag yod a ma "tshar mor| [rdzu ba cilas chebas| |

B: No. 533XX. SP1/1: —. B has six verses of which the first two

correspond with this No. while the other four correspond with the next one.
[AlL: B] ! grwa; 2 bas.
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[No. 57]
ma byas (9a3) mi kha sdang ba; ;nga dang pho rog nag chung | |
byas kyang mi kha mi ‘dug | khang! dang rgya? (9a4) khra hor pa; ;
B: No. 53¢f; SP1/L: —. On B see the previous No.
[AlL: B] ! khong; 2 skya.

[No. 58]

khang pa rcig! rgyab? srab la| | grong pa tsha3 las rgod* pal |

bu mo bad® (9a5) tshang can mal | ngus su® rgyag pa ma gnang| |
B: No. 54; SP1/L: —.
[AlL: B] ! rtsig; 2 sha; 3 chad; # dgos; °® ba[r]; ® ngu zug.

[No. 59]
than pa rgyab pa’i zhing chung!| | zim (9a6) zim? char ba’i® mi
spang*| |
mi rgan® 'dod chags® can ma’ | |spyad?8 pas tshim pa® mi gdug!®l |
B: No. 55; SP1/L: —.
[All: B] ! bye thang; 2 sim sim; 3 pas; 4 ngom][s]; > mos skom; © pa;
7 mar; 8 dpyad; ? dus; 19 "dug.

[No. 60]
(9b1) <’dod chags spang pas mi spong!| |sems la phur bu btab
btags| |>1
(9b2) "dod chags spang pas mi spong | |sems la phur bu btab btags| |
"dod chags (9b3) spyad? pa’i> mi ‘dzad*| |mi tshe hril po° lang®
song | |

B: No. 56XXab; SP1/1: —. B has six verses of which the first two
correspond with the end of this No. while the other four correspond with the
next one.

1 Apparently, a wrong repetition of the first two verses; [All: B]
2 dpyad; 3 pas; * mdzad; ® por; © lang[s].

[No. 61]
‘dod chags lam lal slong? pa’il Irnal ‘byor (9b4) pho mo yinnal |
tshe 'di’i® ‘grogs lam bde ba | | phyi ma snang ba* skyid pal |

B: No. 56°; SP1/L: —. On B see the previous No.

[AlL: B] ! du; 2 spyod; 3 ’di; 4 rna sos.

[No. 62]
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ba tshad brtse (9b5) gdung? med pa’il |snying sdug ma bzhengs
lha skul |
"gros dang gom pa med [pa]’il |rta mchog (9b6) nyos pa ‘dra bas3| |
B: No. 57; SP1/L: —.
[AlL: B] ! ba[r] tshang; 2 [g]dung; 3 byung.

[No. 63]
me tog nam zla ring pal Ine’u sing! spang lo’i spang rgyan| |
ser? chung (10al) sprang ma’’® blo ni%; ;da dung khrid rog gnang
zhu®| |

B: No. 58; SP1/L: —.

[AlL: B] ! [g]sing; 2 [g]ser; 3 bung ba'i; 4 sna; ° re zhig bsring dang.

[No. 64]
bu mo skyes pas! phyog? pal |(10a2) g.yu mtsho g.yang ‘dzin3 lha
mol |
sngar ’dras?* byams pa’i phyi thab®| | da dung® bsring rog’” (10a3)
gnang zhu | |

B: No. 59; SP1/L: —.

[AlL: B] ! pa’i; 2 [m]chog; 3 klu mo mchog yag; 4 “dris; ® gnas[ s]u; © "chi
bdag; 7 ba.

[No. 65]
snying sdug kha ‘bras mtshar ba | |stag ma shing gi me tog! |
bsam ngan dug (10a4) fu shar nas?| | phan dang gnod pa mnyam3
byung | |

B: No. 60; SP1/L: —.

[AlL: B] ! lo ma; 2 gis sbyor bas; 3 ma.

[No. 66]
ma! tog snga las? phyi yal| |sprang® ma nyi* (10a5) tshe nyin 'khor| |
zh[e]n bas® bcings pa ma gtogs® | |’grogs’ yun thung rang ma drag® |

B: No. 61; SP1/L: —.

[AlL: B] ! me; 2 yal; 3 sbrang; 4 nyin; ° pas; © rtog[s]; 7 "grog[s];  drag|[s]
byung.

[No. 67]
sgyul (10a6) lus sha yi phung po?| |dur ba’i® phyogs? la khyer
song®| |
sems pa bya sgo® rlung khyer | [(10b1) bar do’i yul” la khyams
song8| |
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B: No. 62; SP1/L: —.
[ALL: B] ! rgyu; 2 me tog; 3 sa’i; 4 khrod; ® bzhag yod; © sgro; 7 "phrang;
8 ’grim[s] ‘gro.

[No. 68]
gzhon [pa]’i tshe gang bsags pa’il |sdig grib! nyes pa’i phung (10b2)
po;;
snying sdug rigs? ldan Iha3 mos#; ;do nub zhor la sbyong dang®| |

B: No. 63 (cf. also 458M); SP1: No. 46; L: —. The first two verses are
repeated twice in SP2 and B, see No. 47.

1 B: sdig; 2 B: yid; 3 SP1: bu; 4 B: mo, SP1: mo’i; ® SP1: the end of the
song is missing.

[No. 69]
bye’u mo bye’u! phrug gciglal | (10b3) ma dung ba dang min te?| |
g.yar sdong rlung gis bskyod nas| |byi'u phrug thang la zag song| |
B: No. 643bXX. SP1/L: —. B has four verses of which the first two
correspond with this No., while the other two correspond with the next one.
[All: B] ! byi'u byis; 2 mi bsam [bsam] pa med de.

[No. 70]
a (10b4) tse’i sems la byams pa | |bskyur ‘dod blo na med del |
dpon po sku dbang btsan nas| | (10b5) bu mo rang dbang ma "dus| |
B: No. 64XXd; SP1/L: —. On B see the previous No.

[No. 71]

phyini nal ga ge sar | Inang ni pa+dma ge sar| |

kha la dbang chen dpon (10b6) po; ;snying la chung "dris byams pal |
B: No. 65; SP1/L: —.
1B: na.

[No. 72]
ka bas drang po byas song! | |ka gzhu? 'khyog la3 ma "tshor#| |
(11al) bu mos phyi thag® bsring yod | |byams pas khrel ‘dzug® ma
g.yug’ |

B: No. 66; SP1/L: —.

[AlL: B] ! yod; 2 gzhus; 3 par; 4 mdzad; ® ‘chi bdag; ¢ sprel bzhugs;
7 g.yugls].

[No. 73]



274 Revue d’Etudes Tibétaines

bu mo chung (11a2) “dris byams pa | |kham bu'i shing las ma
skyesl| |
a gsar yal ba kham bu?| | <kham bu'i shing (11a3) las ‘khyog pal >3
me tog las mgyogs byung bas*| |

B: No. 672beXd; SP1 /L: —.

1 B: skyes pa; 2 B: bu’i; 3 probably, a wrong addition; 4 B: “gyog pa.

[No. 74]
bu mo a mar ma skyes| | shog pui! shing las? (11a4) skyes pas3| |
a ce’i* chung ‘dra’i® byams pal |shog pu’i® dar Icog” 'drabal |

B: No. 68; SP1: —; L: No. 3530¢D

1 B: shog bu’i, L: kham bu'i; 2 L: la; 3 L: sam; (further on, all: B) 4 Ice;
B: “dris; © bu’i; 7 me tog.

[No. 75]
sa la ri! mo bris? pa3; ; (11a5) nam kha’i* skar tshod® lon® byung’ | |
sha ‘jam® lus la? sbyarl0 kyang!!| |byams pa’i khog pa'? mal3lon| |

B: No. 69 ; SP1: —; L: No. 49°42b_ In L the order of two pairs of verses
is reversed.

1 L: re; 2 L: gris; 3 B: pas, L: pa’i; # B: nam[ m]kha’i, L: nam mkha’i; 5 L:
dkar mtshod; © L: thig; 7 B: gis; 8 L: ‘byams; ? L: po; 10 L: “gres; 1! B: bas; 12 L:
lding tshod; 13 L: mi.

[No. 76]
bla ma (11a6) gdam! pa’i gdams dag? | zhus na gnang gi ‘dug ste| |
a ce3 chung 'dris byams pa*| |snying gtam (11b1) shod® dus mi 'dug |
B: No. 70; SP1/L: —.
[All: B] ! dam; 2 gdam([s] ngag; 3 Ice;  par; ® bshod.

[No. 77]
chu bo! gting tshad ring yang?| Inya mo lcags kyus lon gi® |
snying sdug kha (11b2) dkar gting nag |khog pa da dung ma lon| |
B: No. 71; SP1/L: —.
[AlL: B] ! mo; 2 kyang; 3 gis.

[No. 78]
bu mo chung 'dris! byams pal |spyang ka'i? rigs rgyud (11b3) min
nam/| |
sha “dris pafg]s ‘dris® byung kyang | |ri yar rgyag* grab gnang® gi® |
B: No. 72; SP1: —; L: No. 36.
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11: 'bis; 2 B/L: ki'i; 3 B: 'brel Ipags 'brel, L: “gris spag "gris; 4 B: la yar;
5B/L: mdzad; ¢ L: gis.

[No. 79]
drin can pha mas ma (11b4) beol! | |bu mo’i? rang ‘dod byas pas3| |
gal srid gson bral* byung nal |pha ma’ila yog® y7-no®| |

B: No. 73; SP1/L: —.

[AlL: B] ! sgrig; 2 mo; 3 byams pa; 4 skyur; ° [g].yog][s]; © los yin.

[No. 80]
(11b5) shing tog! a mra mi2 zhim | |a mra’i "bras bu zhim pal |
bu mo’i® skye ‘bras ma* bsam | |sha tsha’i® (11b6) zhim® pa bsam
pas’ | |

B: No. 74; SP1/L: —.

[AlL: B] ! de; 2 ma; 3 mo; 4 mi; ° tsha; ¢ zhen; 7 gis.

[No. 81]
rta rgod ri yad! rgyab na?| |rnyi® dang zhags pas zin gi* |
byams pa® ngo log (12al) brgyab® pa’| |thugs® ngo zin pa? mi ‘dug |
B: No. 75; SP1: —; L: No. 37.
1 B/L: yar; 2 B: pa, L: ba; 3 B/L: snyi; * B/L: gis; ® B: pa’i; ¢ B/L: rgyab;
7B: pa’i, L: bas; 8 L: mthu; ? B: sa.

[No. 82]
tshong “dus a cel dman shar| 12
dman (12a2) shar bu mo gcig la| |shar po® ‘tshang kha* shig shig |
The second verse is missing. B: No. 762<b?> + 77¢d; SP1/L: —.
[All: B] ! Ice; 2 [a missing line:] sprul pa “gyed rgyu yod pall; 3 pho; 4
tshang rgyag.

[No. 83]
chu skorl chu ris shig shig? | rtsam3 pa bzang thag (12a3) ngan thag |
bu mo na so rgas rgas| |snying sdug bzang tsh[ol] ngan tshol | |

B: No. 78; SP1/L: —.

[All: B] 1 "khor; 2 zad zad; 3 [r]tsam.

[No. 84]
rta la rus tshugs! mi g[ts]o! | (12a4) sha thog spu dpyad? gtso pa3| |

11 1t is only an assumption that the version of SP2 had to have the second verse
corresponding with this one.



276 Revue d’Etudes Tibétaines

byams pa’i* rigs rus® mi gtso | | dkar po® kor kor” gtso pa8| |

B: No. 79; SP1/L: —.

[AlL: B] ! tshug[s]; 2 bcad; 3 bas; 4 pa; ° rus tshig[s];  po’i; 7 sgor sgor;
8 bas.

[No. 85]
g.yu chung drug! (12a5) dkar yod na| Inga nyo lag tshong? skyong
bshad3| |
sman# shar mtshar mo yod nal Inga ‘dod "tshang® rgyag shig (12a6)
shig |

B: No. 80; SP1/L: —.

[AlL: B] ! gru; 2 pa; 3 gis; * dmar; © tshang.

[No. 86]

zag beas sgyu ma’i phud! po| | bsres na bgos thems? mi 'dug |

sems pa phu ngu ‘drisna3| | (12bl) 'dod pa dgos sha rgyab* dang | |
B: No. 81; SP1/L: —.

[All: B] ! phung; 2 bsred nas dgos des; 3 gcig tu bsres nas; 4 bgo
[b]sha['] rgyob.

[No. 87]
Ibyi'u ri byi'u? khra3 mo| Inga la sems bso thong* dang| |
ri byi’u (12b2) klung® labab® dus!| | (add) nga ras” sems bso btang
chog8 |

B: No. 82; SP1: No. *86; L: —

1 SP1 lacks the first verse and the second except for the last two
syllables; 2 B: byil; 3 B: phra; 4 SP1: mthong; ® B: byil rlung, SP1: byi klung; © B:
babs; 7 SP1: yis; 8 SP1: bsos zhu mchog.

[No. 88]
(add) nags gseb! lang ba? stong pa’i®| | (12b2) ‘dab chags* smra
shes®ne tsol |
snying sdug rkun ma® shor so[ng] | | gar song” bshad?® (12b3) rog?
gnang zhul0| |

B: No. 83; SP1: No. *87; L: —.

18P1: gsel; 2 B: lung pa’i, SP1: lung pa; 3 B: phu yi, SP1: phug gi; 4 SP1:
"dabs bya; ® B: a bar, SP1: a be; © B/SP1: rku la; 7 B: ga[r] song, SP1: —; 8 SP1:
bshod; ? B: rog|[s], SP1: rogs; 1° SP1: dang.

[No. 89]
byi'u ‘jol mo! bros pa?! |1lho rong ljon pa’i nags gseb3| |
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gsung snyan rgya (12b4) grags* bod grags®| |lha sa’i phyogs nas
‘gyur® byung | |

B: No. 84; SP1: No. *88; L: —.

1 B/SP1: mo’i; 2 B: “gro sa, SP1: khrungs sa; 3 B: [g]seb; 4 B: [b]sgrag[s];
5B: [blsgrag][s]; ® B: skyur, SP1: bsgyur.

[No. 90]
spra’u’i! rang blo lad? nas| Inyin kar3 (12b5) rkun ma zgyab song*| |
rang mig /ag pas bkab kyang®| |gzhan mig kheb® pa mi ‘dug |

B: No. 85; SP1: No. *89; L: —.

1 B: spre’u, SP1: spre’u’i; 2 B: lang[s], SP1: log; 3 B: par; SP1: mo; 4 B:
rkus pas, SP1: brku bar; 5 B: sbar mos bkab kyang, SP1: rang gis bkabs par; ©
B: khebs, SP1: sgrib.

[No. 91]
dkar nag (12b6) las kyi sa banl | |da lta kog tu btab kyang | |
"bras bu sbas pas? mi® thub | | (13al) rang rang so sor* smin yod°| |
B: No. 86; SP1: No. *90; L: —.
1 B/SP1: bon; 2 SP1: pa’i; 3 SP1: ma; 4 SP1: sar thang la; ® B: gis, SP1:
song.

[No. 92]
dwags! yul sa gnam dro?lal |d[w]ags® mo rnam (13a2) thar legs
4]
pa
mi rtag ‘chi ba med na®| |tshe gang bsdad kyang bsgad chog® |
B: No. 87; SP1: No. *91; L: —.
1 SP1: ra; 2 B: rnams gro; 3 SP1: ra; 4 SP1: pa’i; > SP1: ma gtong; © B:
[b]sdad kyang [b]sdad chog, SP1: stobs snying ‘dod gi.

[No. 93]
lcang gling kham star! ‘bol 1a2| |snying (13a3) sdug dung® sems che
pat!l |
gzhon pa’i® lha chos® byed pa’i| |lam po” bkag pa ma mdzad8| |

B: No. 88; SP1: No. *92; L: —.

1 B/SP1: ltar; 2 B: ba; 3 B: [g]dung; 4 B: ba, SP1: ba’i; > B/SP1: pa; ¢ SP1:
mchod; 7 B/SP1: bu; 8 B/SP1: gnang.

[No. 94]
nub phyogs ri bo’i rtse nas | | (13a4) sprin dkar! gnam la lang long?| |
nga la yid 'dzin dbang mos3| |lha bsangs btang* ba min nam?®| |

B: No. 89; SP1: No. *93; L: —.
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1 SP1: —; 2 B: long long, SP1: lang ling; 3 SP1: lha mo’i; 4 B: bsang][s]
btang, SP1: bsangs gtang; 5 B: los yin, SP1: min.

[No. 95]
rlung po gang! nas Jang ba?| | (13a5) pha yul phyogs nas yin pa3| |
chung 'dris* byams pa’i lus dri®| | ma nor rlung gis® khyer” byung| |

B: No. 90; SP1: No. *94; L: —.

1SP1: ga; 2 B: lang[s] lang[s], SP1: langs kyang; 3 B: lang[s] byung, SP1:
lang byung; 4 SP1: “drid; °® B: po; © B/SP1: pos; 7 B/SP1: ’khyer.

[No. 96]
chu dang ‘o ma “dris! pal |dbye? mkhan (13a6) gser gyi rus? s[blal| |
snying sdug sha sems 'dres pal |sus kyang phyed pa* mi ‘dug® |

B: No. 91; SP1: No. *95; L: —.

1 B/SP1: “dres; 2 B: ‘byed; 3 SP1: rul; 4 B: dbye mkhan su yang, SP1: su
yis dbye bo; ® SP1: ma mthing.

[No. 97]
nga dang byams pa’i! mo? nas| | (add) gab rtse’i steng nas? snol*
bas| |
(13b1) 10° la bdun zur thug pas®! |rim gro sgrub dgos babs byung’| |
B: No.92;SP1/L: —.
[AlL: B] ! pa; 2 smos; 3 du; 4 sbol; ® mo; ¢ bab nas; 7 byung[ nglo.

[No. 98]
lha khang bong kus brjad' par| | zhi mi rnyi la? mi3 'dzin*| |
(13b2) sbyor lhad® gzhan gyis® brtsams pa’’ | | mi kha nga®la ma
jog® |

B: No. 93; SP1: No. *96; L: —.

1 B: 'un khus rdzas, SP1: phur ron brdzas; 2 B: zhim mi snyi la, SP1:
zhom bu snyigs gis; > B/SP1: ma; 4 B: zin; > B/SP1: ba; ¢ SP1: gyi; 7 B: byas pa'i,
SP1: byas par; 8 SP1: kha g.yogs bdag; ? B: mi ‘jog, SP1: ma bzhag.

[No. 99]
shi dus! dmyal pa’i? yul gyi®| |chos rgyal las kyi (13b3) me long | |
‘di nas?* khrig khrig® ma byung®| |de nas gzigs yag gnang zhu’| |

B: No. 94; SP1: No. *97; L: No. 58.

1 B/SP1/L: de; 2 B/SP1/L: ba’i; 3 L: gyis; 4 SP1: na; ° B: krig krig, SP1:
"khrig ‘khrig; © B/SP1/L: mi ‘dug; 7 B: gzigs pa gnang zhu, SP1: yag po gzigs
shigs, L: khrig khrig gnang zhu.
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[No. 100]
chung "dris! byams pa’i? phyogs sul Ingo bsrung (13b4) dar gy7
g.yogs pas3| |
byams pa phyi thag thung* nas®| |khrel med tsher ma’i zhad®
byung’| |

B: No. 95; SP1: No. *98; L: —.

1 SP1: “drid; 2 SP1: —; 3 B: gyi[s] g.yog pas, SP1: dkar g.yogs kyang;
4 B: chi bdag "thung; > SP1: bas;  B: gzhung [']tsher mas bshad, SP1: med "tshe
ma mngon; 7 B/SP1: song.

[No. 101]
rang sems kha dog! dkar po! | (13b5) ma nog? sa3 zig* zhus® yod | |
gzhan® se[m]s snag tsho’i” ri® mo| |’bri? ‘dod yod na bri'? chog!! |

B: No. 96; SP1: No. *99; L: —.

1 B: btags, SP1: dar; 2 B: nogs; 3 B/SP1: pa; 4 B: [cig], SP1: zhig; ® SP1:
zhu; © B: mi; 7 B/SP1: tsha'’i; 8 SP1: ris; ® SP1: “dri; 10 B: na bris, SP1: kyang "dri;
11'B/SP1: shog.

[No. 102]
brag dang rlung po bsdongs! (13b6) nas| |rgod po’i sgro? la gzan3
git |
g.yo can rdzu bag® can gyis® | Inga la bzang po ma byung”| |

B: No. 97; SP1: No. *100; L: No. 38.

1 B: "thab, SP1: stobs, L: sdebs; 2 SP1: sgros, L: dgro; 3 SP1: zin, L: zan;
4B/SP1: gis, L: byung; ® SP1: [rdzu bag]; © B: des, SP1: gyi; 7 B: la gzan po byas
byung, SP1: yi sems la zin pa’i, L: la zan pos byas byung.

[No. 103]
rang! sems byams (14al) dang snying rje’i%; ;sprin phung3 gsar du
dkrigs* kyang | |
tshur sems gdug® pa’i (14a2) rlung gis® | | yang nas yang du gtor
byung’| |

B: No. 98; SP1: No. 101; L: —.

1 B/SP1: phar; 2 B: rjes, SP1: rje; 3 SP1: dkar; 4 B: 'khrig[s], SP1: ’khrigs;
5B: sdug; © B: pos, SP1: gi; 7 SP1: sprin gsar chags re mi 'dug.

[No. 104]
sprin pa kha ser gting nag | (14a3) sad dang! ser pa’i2 gzhi3mal |
ba+nde* skya min® ser min®| |sang[s rglyas bstan pa’i dgra (14a4)
bo; ;

B: No. 99; SP1: No. 102; L: No. 39.
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1SP1/L: —; 2 B/SP1: ba’i, L: ra’i; 3 L: zhi; 4 SP1: ban sde, L: ban dhe;
5L: spya man; © L: man.

[No. 105]
sa bcu’i sprin la gnas pai'| | dam can rdo rje let pa?| |
mthu dang nus pa (14a5) yod nal |bstan pa% dgra bo sgrol> mdzad*| |
B: No. 100; SP1: No. *103; L: No. 45.
1 B: bcu'i steng na gnas pa’i, SP1: bcud sa la dbang ba’i, L: bcu'i
dbyings su bzhugs pa’i; 2 B/SP1/L: chos skyong; 3 SP1: dgra dul la phebs;
4 B: mdzod, SP1/L: dang.

[No. 106]
rlung po nang nas /ang bar! | |sgo? bcad3 (14a6) phyi nas* bsdam
kyang®| |
mi kha’i® thal ba” bu yug | sangs pai® dus tshod® mi ‘dug |

B: No. 101; SP1: No. *104; L: —.

1 B/SP1: langs par; 2 B: go; 3 B/SP1: cha; 4 SP1: la; ® B: bsdam|[s] song,
SP1: ma rgyag; © B/SP1: kha; 7 B/SP1: ba’i; 8 B/SP1: sang ba’i; ? SP1: ni.

[No. 107]
(14b1) dus gsum tham[s cad] mkhyen pa | |drin can rtsa [b]a’i bla
mal |
spyi gtsug nyi zla’i gdan lal | | (14b2) "bral med rgyun du? bzhugs
shig? |

B: No. 102; SP1: No. *105; L: —.

1 B: steng du; 2 B/SP1: brtan par; 3 SP1: shigs.

[No. 108]
chu bur! mig ngor shar pa’i2| | ma dag snang ba’i (14b3) dri ma; ;
‘gal ‘khrul nyams chags® ‘dug na*| |ye shes dbyings la® bshags
[s]lo! |

B: No. 103; SP1: No. *106; L: —.

1 SP1: Ibu; 2 B/SP1: ba’i; 3 B: nyams chag, SP1: nongs pa; # SP1: ci
mchis; ® B: dbyings nas, SP1: spyan lam.

[No. 109]
gangs (14b4) dkar shel la skyes! pa’il |seng lcam? dkar mo’i®‘omal |
ro beud che rang grags* nas; ; (14b5) snod kyis® ma ‘chun® zer na”| |

B: No. 104; SP1: No. *107; L: —.

1 B: gnas; 2 B: chen, SP1: Ice; 3 SP1: mo; 4 B: rang grag[s], SP1: na grag;
5B: kyi[s], SP1: kyi;  B: chun, SP1: mchun; 7 SP1: gyis.
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[No. 110]
gnas gsum zhing na rgyul! pa’i2| Ima dang yab yum® mkha’ ‘gro |
(14b6) snying* nas bshags pa ‘bul 10°| | thugs rje® brise pa’7’ gzigs®
zhu?| |

B: No. 105; SP1: No. *108; L: —.

1 SP1: bzhugs; 2 B: ba’i; 3 B/SP1: ye shes; 4 B: dbyings; 5 SP1: gsol ba
btab bo; © B: rje’i; 7 B/SP1: Icags kyus; 8 SP1: bzung; © B: shig, SP1: zhig.

[No. 111]
rol bcud "o mor kab pa’i?| | (15al) gsang ba gdams? pa’i lha chos| |
ma rig? log ltas® sgrib nas® | | snying nas (15a2) ‘gyod pas bshags
[s]o71 |

B: No. 107; SP1: No. *110; L: —.

1 B/SP1: mar; 2 B: mas gang ba, SP1: mar gab pa’i; 3 B/SP1: dam;  SP1:
rigs; ® B: pas, SP1: Inga’i; ® B: na; 7 SP1: nyams su rtogs pa mi ‘dug.

[No. 112]
rang sems nam [m]kha’l shes? pa3; ;rang bzhin ‘gyur pa* (15a3) med
kyang | |
nyon mongs sprin dang khrug snas®| |snang ba® ‘gyur ldag” ston

i8I

& B: No. 108; SP1: No. *111; L: —.

1 B/SP1: mkha’i; 2 B: gshis, SP1: shigs; 3 B/SP1: la; ¢ B: mdog, SP1: ba;
5 B: Itar 'khrugs pa’i, SP1: gyis sgrib nas; ® B: ba’i, SP1: bar; 7 B: mdog, SP1: —;
8 B/SP1: byung.

[No. 113]
(15a4) tshong! drug dbang po’i spyod yull |snang ba sems kyi dri
mal |
dag dang ma dag dbye (15a5) baZ; ;’khor "das dbye ‘tshams ‘byed
3] |
gi
B: No. 109; SP1/L: —.
(AlL: B) ! tshogs; 2 bas; 3 gyes mtshams byed gis.

[No. 114]
sbrang bu rgya la chug ‘dra'| | me tog sky/e/s (15a6) pa? phyis song; ;
las ‘phro® med [pa]'i snying sdug |’ja’* tshon shar ba phyis® song| |

B: No. 110; SP1: No. *112; L: —.

1 B/SP1: skye ba (SP1: bar) sngas song; 2 B/SP1: shar ba; 3 SP1: ‘phrod;
4 B/SP1: mjal; 5 "dzom][s] byed pa ‘gyang[s], SP1: byed par sngas.
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[No. 115]
spang mgo! ser (15b1) bos? lang? song | | spang* rgyan sbrang bu'i®
dor song| |
na so rgas pa’i mi phol |chung (15b2) ’dris® byams pas skyur
byung”| |

B: No. 111; SP1: No. *113; L: —.

1 SP1: mdog; 2 B/SP1: por; 3 B: lang][s]; 4 B: [spang]; ® B: bus; ¢ SP1:
“drid; 7 SP1: dor song.

[No. 116]
nam zlas! sa chu dros pa7?| |glang chung (15b3) rog3 po’i /ng/ur
sgra*| |
sman® shar bde drod® rgyas pa’i’ | |skyo rog® sems pa’i® dran (15b4)
yod10] |

B: No. 112; SP1: No. *114; L: —.

1 B: zla, SP1: dus; 2 B/SP1: bcud dros (SP1: dro) song; 3 B: [g]rog[s];
4 B: ngur sgra[s], SP1: ngu sgra; ® B: dman, SP1: smin; ® SP1: dro; 7 SP1: song;
8 B/SP1: glu; ? B: 1a; 10 B: byung, SP1: blong.

[No. 117]
mi med lung ba’i! phu nas?| |byis pas3 skyo glu ‘then pas*| |
glu la glu /an slog® (15b5) mkhan | |ri zur "dzagt ma’ sfong bad| |

B: No. 113; SP1: No. *115; L: —.

1 B/SP1: pa’i; 2 B: la, SP1: —; 3 B/SP1: pa’i; 4 B: lhang lhang, SP1:
blangs pa’i; > SP1: len bslog; ¢ B/SP1: ‘jag; 7 SP1: ma’i; 8 B: sbub stong, SP1:
sdong po.

[No. 118]
brag la kil cig? brgyab3 pa’i*| |lan pa tshig (15b6) ‘bru mi ‘dug |

B: No. 1142b; SP1: No. *116 2b; L: —. The second pair of verses is
missing.

1 B/SP1: ku; 2 B: gcig, SP1: zhig; 3 B/SP1: rgyab; 4 B: pas.

[No. 119]
lus po chu yis! bkrus? pa’i®| |sems pa7 sgrib pa*'dag® (16al) na; ;
chu nang gser mig nya mo® | |thar pa’ thob par® ‘dug go? |

B: No. 115; SP1: No. *117; L: —.

1 B: yi[s], SP1: la; 2 B: dkrus, SP1: bkru; 3 B/SP1: nas; 4 SP1: kyi sdig
sgrib; > B/SP1: dag; © B: mos; 7 SP1: ba; 8 B/SP1: pa; ? SP1: "dug gam.
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[No. 120]
ngur smrig mdog gis! bsgyur (16a2) bas?| |bla ma yod3 rgyu yin
nal |
mitsho bya ngur ba ser pos*| | chos ’khor bskor bar®'dug go® |

B: No. 116; SP1: No. *118; L: —.

1 B: gi[s], SP1: gi; 2 B/SP1: ba’i; 3 B/SP1: yong; 4 B/SP1: stod gser bya
ngang pas (SP1: pa’i); > B/SP1: ‘gro ba ‘dren pa; © SP1: gam.

[No. 121]
(16a3) gang gsung rjes zlos bskyar bas'| |[d]bang bskur thob rgyu
yinnal |
gcan gzan dud "gro’i2 (16a4) khyi3 yang#| |tshe gcig rdzogs sangs
rgyas so°| |

B: No. 1182P & 119¢4; SP1: No. *1202b & 121¢4; L: —.

1 B: zlos gsung bas, SP1: bzlos skad kyi; 2 SP1: ‘gro; 3 B/SP1: khyu;
4 B: yi[s], SP1: yi; ® B/SP1: mngon par rdzogs pa (SP1: pa’i).

[No. 122]
‘dod yon longs spyod! che bas?| | byang chub? thob rgyu (16a5) yin
nal |
nor bdag klu yi* dbang pos® | | sku gsum brnyes pa gda’o®| |

B: No. 120; SP1: No. *122; L: —.

1 SP1: —; 2SP1: ba’i; 3 B: dbang bskur; 4 B: yis; ® SP1: po; © B: gsum
rnyed pa ‘dug[ gJo, SP1: gsung ‘grub par gda’ o.

[No. 123]
mon yul sa gnam! (16a6) dro pas?| | mon mo brla sha dkarbal |
‘dod chags drag po lhod3 nas| | mon mo gzhon nu# khrid (16b1)
byung®| |

B: No. 121; SP1/L: —.

[AlL: B] ! rnams; 2 1a; 3 byung; 4 nus; ® song.

[No. 124]
ljon shing lo mal rgyas pa’il |yal ka2 ‘bras bu’® rtse mor?| |
khu byug?® sngon po® Iding pa’i’| | (16b2) gsung skad thos las®
snyan pal |

B: No. 1222=d; SP1/L: —. B has six verses of which the first four

correspond with this No. while the other two correspond with the next one.
[All: B] ! "dab; 2 ga; 3 [de] yi; 4 nas; ® bya; ® mo; 7 ba’i; 8 [skyur] skad kyi.

[No. 125]
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o0 l0’i chung ’dris byams pa’il |gsung snyan de /as snyan pa'l |
(16b3) srang mo tshe dbang bu khrid | | dran pa long la "dug go |
B: No. 122¢XX; SP1/L: —. On B see the previous No.
1 B: yid la dran byung,.

[No. 126]
g.ya’ dang spang la gnas! pa’il |(16b4) bya de Iha bya kong? mol |
byis? pa sems pa skyo*bas®| |skyo ba’7 rog la® bzhugs” dang | |

B: No. 123; SP1: No. *123; L: —.

1 B: skyes; 2 B: gong, SP1: go; 3 B/SP1: byams; 4 SP1: nyid skyod; ° B:
ba’i, SP1: pa’i; © B: rog[s] la [ni], SP1: ba’i rogs la; 7 B/SP1: phebs.

[No. 127]
mtsho dang ngang (16b5) pa’i! ‘bral ‘tshams? | | de byed snyam3 pa
med de#| |
mtsho mo 'khyag?® gis® bsdam” nas | | rang dbang (16b6) med la gyes®
song | |

B: No. 124; SP1: No. *124; L: —.

1 B/SP1: pa; 2 B/SP1: mtshams; 3 B: byed snyam [snyam], SP1: yod la
bsam; 4 SP1: kyang; ° B: [']khyag, SP1: khyag; ¢ B/SP1: pas; 7 B: [b]sdam]s],
SP1: bsdoms; 8 B: [rang] dbang med la lang[s], SP1: dbang med so sor ‘phral.

[No. 128]
nga dang chung “dris! byams pa?| | ‘bral ‘tsham byed don3 med
de#! |
(17a1) dbang chen dpon pos phral nas®| | kha kha® so sor lang”
song | |

B: No. 125; SP1: No. *125; L: —.

1 B/SP1: byams pa; 2 B: ‘bral mtshams, SP1: bral ba; 3 B: byed snyam
[snyam] pa, SP1: yong bsam yid la; 4 SP1: kyang; 5 SP1: las “gro med pas;  B:
khag khag; 7 B: [rang] la lang][s], SP1: sa ro "phral.

[No. 129]
rta pas! la mo? (17a2) ma mthong3| |la mo mtho ba* dgra ded| |

The second pair of verses is missing. B: No. 1262b; SP1: No. *1262b;
L: —.

1 B: blta ba, SP1: blta bar; 2 B/SP1: mos; 3 SP1: sgrib song; 4 B: che ba,
SP1: chen mo; 5 B/SP1: red.

[No. 130]
pha yul khal thag ring ba| | sems pa yid? kyi dgra red |
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(17a3) byams pa byis la song nas®| | mtshan mo’i* gnyid® thebs gcog
gi°|
nyin mo’ lag du® mi Jon°| | (17a4) yid thang chad rog!? yin palll |

The song in SP2 and B combines lines of two nos.:

a—d: B: No. 127; SP1: No. *127; L: —.

d—f: B: No. 9>-4; SP1: No. 9 SP2: No. 10°<; L: No. 6 .

1B (No. 127) / SP1 (No. 127): sa; 2 B (No. 127): lus sems gnyis; 3 B (No.
127): byams pa byes la song ba, SP1 (No. 127): snying sdug sha sems ma "brel;
4SP1 (No. 127): nyin mtshan, SP1 (No. 9): mtshan mor, SP2 (No. 10): mtshan
mo; ° L (No. 6): snyid; ® B (No. 127): theb[s] lcog gis, B (No. 9): theb cog gis,
SP1 (No. 127): kyi dgra red, SP1 (No. 9): thebs bcog gi; 7 SP1 (No. 9): mor; 8 B
(No. 9) / SP1 (No. 9) / L (No. 6): tu;  SP2 (No. 10): ma yong, L (No. 6): ma
lon; 19 SP1 (No. 9) / L (No. 6): rogs, SP2 (No. 10): grogs; 11 SP1 (No. 9): pa’i,
SP2 (No. 10): pa, L (No. 6): bas.

[No. 131]

chu bo! mar “gro shig shig? |yar ‘gro yin na dga’ ba| |

(17a5) ya ki3 lcang ra* smug chung®| | yab yum?® yin na skyid pal |
B: No. 128; SP1/L: —.
[AlL: B] ! mo; ? shad shad; 3 ma gi; 4 gling; 5 skyid; ® pha gzhis.

[No. 132]
mda’ mo spang la zug pal Imda’ yi bdag (17a6) pos bton ‘gro| |
mi sems mi la zug pal |sugas’donrgyuyinpal |

B/SP1/L: —.

[No. 133]
mda’ mo spang! la phog song| | (17b1) mde’u shal2 du? lus song | |
chung "dris byams pa ‘phrad byung | |sems nyid khyod rjes ‘brang*
(17b2) song | |

B: No. 129; SP1/L: —.

[AlL: B] ! 'ben; 2 shul; 3 1a;  rjes ‘brang lang[s].

[No. 134]
spang dang spang rgyan! bral2 bal Inam zla’i dus tshod® yin pa*| |
nga dang byams pa bral® (17b3) ba| |tshe sngon las "phro® yin pa” | |

B: No. 130; SP1: No. *128; L: —.

1 SP1: brgyan; 2 B: ‘brel, SP1: ‘bral; 3 SP1: ‘phan dugs; 4 SP1: pa’i; ° B:
"bral; 6 SP1: zad; 7 SP1: pa'i.

[No. 135]
chu bo! che ba’i sems nad | | gru shan mnyan? pas sel (17b4) ‘gro3| |
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snying sdug shi ba’i mya ngan*| |su yis® sel rgyu yin pa®| |

B: No. 131; SP1: No. *129; L: —.

1 B: mo; 2 B: gnyan, SP1: gnyen; 3 B: song, SP1: yong; 4 SP1: sems
nad; ° B: gas; © B: rog[s] byed pa, SP1: ngo ma mthing.

[No. 136]
shing de rtsa ba gcig lal | (17b5) rtse mo sum brgya drug cu'l |
nga yi a sar? byams pa’i®| |blo sna nyis stong Inga brgya*| |

B: No. 132; SP1: No. *130; L: —.

1 SP1: nyis stong Inga brgya; 2 B: ba, SP1: ma; 3 B: byams par, SP1:
chang ma; 4 SP1: [brgyal].

[No. 137]
(17b6) phal ma'i sdig pu drug dkar?! |dbu la rgyag? dgos bsam
kyang| |
bu mo blo sna mang nas| |(18al) g.yu chung 'dog* ngos ma dod®| |
B: No. 133; SP1/L: —.
[AlL: B] ! a; 2 [pa’i] g.yu [chung]; 3 sgron; 4 "dog][s]; ° [']dod.

[No. 138]
rgyal khams spyi lonyes nal| |sems khral yong ba (18a2) khyag?
khyag |
zhing chung sger mo nyes pa’i®| |sdug bsngal thod*la ‘dug go® |

B: No. 134; SP1/L: —.

[AlL: B] ! pa; 2 khag (?); 3 snying sdug lkog la shi ba’i; 4 ['Jthol; > byung
[ nglo.

[No. 139]
drin can pha ma "das (18a3) pa’il | mya ngan khur bas mi chog |
snying sdug khog la shiba’il [sems sdug khog pa rul song| |
B/SP1/L: —.

[No. 140]
(18a4) nga dang byams pa’i khog “dres'| |shi gsang? rong? gsang*
byas pas®| |
gtam gsum mi kha ngan pa®| | (18a5) bag chags ngos la lang song” | |
B: No. 135; SP1: No. *131; L: —.
1 B: pa’i Ikog grib, SP1: pa “dri ba; 2 SP1: sang; 3 B/SP1: ro; 4 SP1: sang;
5 SP1: byed kyang; © B: pas; 7 B: sa steng kun la khyab song, SP1: dmag brta’
rgyag rgyag byed byung.
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[No. 141]
khong nang sems pa’i* gcong? gis?| |lus* po’i® sha yang skam®
(18a6) song | |

The first pair of verses is missing. B: No. 136°d; SP1: No. *132°4; L: No.
32¢d,

1 B: dang byams pa’i, SP1: nad sems kyis; 2 B: Icong, SP1: bcongs, L:
cong; 3 B: gi[s]; 4 SP1: gzugs; ° B: kyi; ¢ L: rkam.

[No. 142]
zhim po7 bza’ btung skyug pa'| | na rgyu’i spu long yin pas?| |
nga dang byams pa’i (18b1) bral ‘tshams3| |sgam bu* phywa yis
byas®song | |

B: No. 137; SP1: No. *133; L: —.

15P1: po za rgyu med par; 2B: nang ro’i bun long yin pa, SP1: na rgyu
‘bun la longs [s]o; 3 B/SP1: dbye mtshams;  SP1: po’i; ® B: chag][ gli[s] bkod,
SP1: phyag gis byed.

[No. 143]
gshong zhing lo fog yag pa’i| | spang sdebs (18b2) sa lal phyin
pas?| |
dang po snga ma‘ snying sdug | glo bur gdong thub rgyab byung3| |
B: —; SP1: No. *134; L: —.
[AlL: SP1] ! yag ljang sra “ong ba’i gseb tu; 2 pa’i; 3 mor ‘jal ba'i snying
sdug khong dang jal ba’i.

[No. 144]
khams! bzang (18b3) skad cha dris pas?| |gtam lan Jal rgyu med
par3| |
khra chung mig gi nang nas | | (18b4) mchi ma’i* rba klong ’khrug
song®| |

B: —; SP1: No. *135; L: —.

[AlL: SP1] ! kham; 2 pa’i; 3 bslog tu mi ‘dug; 4 mchil ma; 5 rlabs g.yos
byung.

[No. 145]
bal mo mkhas pa’ilugslal |gser dang ra! gan 'dris? (18b5) song | |
sha jam lus la sbyar pas®| | rang sems mi* sems ma "dres| |

B: —; SP1: No. *136 °dab; [: — In SP1 the order of two pairs of verses
is reversed.

[AlL: SP1] ! rag; 2 'brel; 3 nas;  mi sems rang.
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[No. 146]
sha ba r7 /a (18b6) lang! song | |sha khyis? zin pa mi ‘dug? |
byams pas la mo brgyab pas*| |rang sems (19a1) kho thag chod
song | |

B: —; SP1: No. *137; L: —.

[All: SP1] ! la mo rgyab; 2 khyi; 3 kho thag chod song; 4 snying sdug
dpon pos bzhes song.

[No. 147]
phu nas! g.ya’ gangs zhu? song| |gshong gi® lo fog (19a2) snga gi* |
nga dang chung 'dris® byams pa’il |las "phro’i® ‘phen pa rdzogs’
song | |

B: —; SP1: No. *138; L: —.

[All: SP1] ! yi; 2 spang por; 3 zhing; 4 thog sngas song; ® “drid; ¢ “gro;
7 rdzod (=rdzot?).

[No. 148]
(19a3) “dab stong me tog grangs med | |sprang bu’i ‘deb ngo ma
dod| |

B/SP1/L: —.

[No. 149]
shing de lcang! ma’i sna Icu?| | (19a4) ga3 la bkug kyang khug gi* |
khrel®> med byams pa’i phyogs sul | lus sems khug pa (19a5) mi
dugb |

B: —; SP1: No. *139; L: —.

[AlL: SP1] ! spa; 2 sne mo; 3 gang; 4 gug gis; ° khrel; © sems pa gang
khug zhus kyang ma khug.

[No. 150]
sa de kha zhu! gting 'khyag? | rta pho rgyug3 sa ma red*| |
ring® grogs® byams (19a6) pa’i phyogs sul |snying gtam shod pa’
ma 'dzad®| |

B: —; SP1: No. *140; L: No. 40.

1SP1/L: zhur; 2 L: khyag; 3 SP1: rgyugs, L: gtong; 4 SP1: —; > SP1:
gsar, L: sang; © L: sgrogs; 7 SP1: bshod sa, L: shos sa; 8 SP1: mdzad, L: red.

[No. 151]
se ‘bru! phyi nas smin kyang?| |nang du3 rus (19b1) pas* gang®
"dug |
byams pa zhal sgo tshar® yang | | nga Ja dud rtsis” mi 'dug |
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B: —; SP1: No. *141; L: —.
[All: SP1] ! ser ‘brum; 2 yang; 3 de; 4 pa’i; © khengs; ® mtshar; 7
nang na gdong tshad.

[No. 152]
(19b2) snying sdug a sar can mal |spang ri'i log gi ‘ja’ tshon | |
phral gang dung ba che (19b3) ba| |phugs la gtad so mi "dug |
B/SP1/L: —.

[No. 153]
lam smon! mthun pa’i byams pal |dri med dkar(19b4) mo7? me
long | |
phyis shing dwangs tu3 'gro gi |’grogs shing nye ru ‘gro* gi |

B: —; SP1: No. *142; L: —.

[AlL: SP1] ! las “gro; 2 dngul dkar; 3 ‘phyi zhing dangs su; 4 nyer du
gtang.

[No. 154]
khu byug (19b5) mon la thal! song| |nam zla sa chu? ‘khyag 'dug? |
ngang pha* nga yang mi ‘dug® | (19b6) lho rong phyogs su® chas
‘gro |

B: —; SP1: No. *143; L: —.

[AlL: SP1] ! thegs; 2 beud; 3 song; # pa; 5 sdod; © 1a.

[No. 155]
bod yul sa yilte bal |dpal gyichos 'khorlhasal |
(20al) nga dang byams pa’i gnyen ‘dun! | Ima cig? dpal lhas sgrub3
song | |

B: No. 138; SP1/L: —.

[AlL: B] ! mdun; 2 gcig; 3 sgrigs.

[No. 156]
(20a2) me tog snga yal phyi yal| |chung 'dris byams pa rgas! ‘dug |
sman? shar ‘dab ma (20a3) byed grogs®| | mi tshe kha* med byung
ngo | |

B: No. 139; SP1/L: —.

[AlL: B] ! par dgos; 2 dman; 3 “drar; 4 byed ka.

[No. 157]
do nub mjall ba’i snying sdug |sang zhog? khag (20a4) khag so so! |
chags zhen med pa’i byams pal |chos ’khor lha sar ‘dug go |
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B: No. 140; SP1/L: —.
[AlL: B] ! mdza’; 2 zhog]s].

[No. 158]
(20a5) shar nas ny7 mar! shar byung | |skar ma’i lo rgyus mi ‘dug |
bdag yod bdag po (20a6) ‘byor byung? | |snying sdug ga le thal3
shig |

B: No. 141; SP1/L: —.

[AlL: B] ! skar ma; 2 song; 3 thas.

[No. 159]
bu mo dung! sems can mal |rmilam (20b1) ngos? la ‘char gi3 |
shi dus?* bar do’i ‘phrang la| |bag chags btab® pa 'dug go |

B: No. 142; SP1/L: —.

[AlL: B] ! [g]dung; ? [nang]; 3 yong gis; 4 nas; ° rgyugs.

[No. 160]
(20b2) dung! dung sems kyi snang ba’i2| | byin rlabs? stod phur
rgyab phyung?| |
gdamd ngag bla ma’i ra (20b3) pris®| | zhen pa’i thag pa chod dang | |
B: No. 143; SP1/L: —.
[AlL: B] ! da; 2 bas; 3 'khor ba’i; 4 byung; > gdams; ° ral gris.

[No. 161]
tshe di’i snang ba ‘byed thabs! | | byis pa’i? skyo glu lhang (20b4)
lhang | |
3skyo cig skyo na khams gsum*| |’khor ba’i gnas® la skyo bas®| |

B: No. 144; SP1/L: —.

[AlL: B] ! 'khrid lugs; 2 byams pas; 3 +khams ga (possibly, an erroneous

addition); 4 P. Serensen moved these two syllables to the last verse (Serensen
1990: 367); ° ba ’'di; ® ba.

[No. 162]
mdang! sum nyal (20b5) ba’i rmi lam?2| |dgra gnyen skye ba’i grogs
‘dus| |
da nang bltas pa’i yul dul | (20b6) byung? ba’i shul yang mi "dug |
tshe ‘di’i* bden bden "dra ba’i®| | chags s[d]ang® rmongs (21al) pa’i
‘du” tshogs | |

B: No. 1453XXbed. SP1/1: —. B consists of four verses and has no
correspondence with the verses bc of this song.

[AlL: B] ! mdangs; 2 rjes la; 3 [b]sdad; 4 'di; 5 yang; © sgo; 7 rus.
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[No. 163]
mdzes pa’il rang byung sha yis?| | lang tsho’i gdong? la chags (21a2)
song?! |
spang nas dben pa’i ri khrod | 15

The final verse is missing. B: No. 146cbd<e>. SP1 /1.: —. B has six verses,
the first two of which are not found here.

[AlLl: B] ! ma’i; 2 yi; 3 me tog [de]; 4 pas; ° [a missing verse:] B: gnas
mchog [de] la e thad.

[No. 164]
‘phral gang! nyams su dga’ba’i?| |lha chos nyams (21a3) su blang
na3| |
tshe rab* kun tu bskyid® pa’i| |’od [gsa]l nyi ma shar byung®| |

B: 147, SP1/L: —.

[All: B] ! [']phral phug[s]; 2 blangs pa’i; 3 sems la bzhag nas; ¢ “di;
5 skyid; © song.

[No. 165]
‘dod yon reg! (21a4) pa’i bza’ btung | | byol song phyug gi spyod
yul?| |
zag med ting3 ‘dzin bdud rtsi'i| | (21a5) ro mchog myong rgyu
byungnal |
zag bcas dga’ ba’i bde bal |yin par yid la ma (21a6) sems | |
zag bcas dbang po sbyor ba’i*| |bde ba yin par snyoms jug® |

B: 148abcdXXef; SP1 /1.: —. B has six verses and has no correspondence
with the verses efof this song.

[All: B] ! yul rigs; 2 spyod yul gyi [ni] me tog; 3 rigs; 4 [slmyos pa’i;
5 ma shes.

[No. 166]
(21b1) ’dzad med gtan gyi bde bal |
dgra gnyen chags sdang spangs pa’i| |btang snyoms yid (21b2) kyi?
sa gzhir3| |

The first verse is missing. B: No. 149<@>bed; Sp1 /1. —.

[AlL: B] ! [a missing verse:] zag med dga’ bzhi'i snyoms 'jug; 2 gyi
[ni]; 3 gzhi.

[No. 167]
rang gzhan! kun la phan pa’il |byang sems? me tog ‘khrungs3 nas| |
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(21b3) don gnyis* mdar® ba’i sprang rtsir| |’dzad med longs [s]u
spyad nas’ | |
gdul bya’i rkang drug (21b4) grangs dang8| | mnyam? pa’i chos gar
bsgyurrol |

B: No. 150; SP1/L: —.

[AlL: B] ! sems; 2 chub; 3 'khrung][s]; 4 snying; ® mngar; ¢ sbrang rtsi;
7 spyod na; 8 med; ? snyan.

[Colophon]

rin chen tshangs dbyangs rgya mtsho’i gsung (21b5) mgur rgyas pa
rdzot sol |

[Appendix]

[No. 1]
bya nil khrung khrung? dkar mo3| | gshog Icags nga la g.yor*
dang! |
(21b6) thag ring rgya la® mi ‘gro |li thang bskor® nas sleb yod’ | |

B: No. 342; SP1: —; L: No. 57.

1'B/L: de; 2 L: skro dkrungs; 3 L: po; 4 B: gshog rtse nga la dbyar, L:
nga la shogs rtse g.yar; 5 B: rgyang nas, L: bskyangs nas; ¢ B: skor; 7 B: log
yong, L: bslebs yongs.

[1] bya ni khrung khrung  The bird, the white crane,

dkar mo! | Lend me [your] iron wings, and
gshog lcags nga la I will not move very far,
g.yor dang| | I will make a circle around
(21b6) thag ring rgya la  Lithang and arrive [here].
mi ‘gro |
li thang bskor nas sleb
yod | |

[2]  grwasa ser ‘bras dge The three monastic universities,
gsum| | Sera, Drepung and Gaden,
(22al) da lo sku khams  This year are in an excellent state
bdemol | of being —
minub bstan pa’i rgyal The Doctrine’s victory banner that
mtshan| | never wanes

Was settled by Kelsang Gyatso!
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bskal bzang rgya
mtshos (22a2) tshugs
yong| |

[3]  rimgo mthoba’inyi The sun [upon] the high
mal | mountain-top
dro rog ma red ’khyag  Is not a helper of warmth [but] a
rog | helper of cold.
kha thag ring gi grogs A friend who is far away
pol | Is not a helper of happiness [but]
(22a3) skyid rog mared a helper of sadness.
sdug rog |

[4] smyugma gang byung Whatever amount of the reed
mang cung | | appears,
smyu gu [snyan rgyu  [It] is a basis for a delicate
yinnal | calamus, in which case
tsa ri rong gi snyug The reed in the ravine of Tsari
(22a4) mal | [May] arise or not arise, [it] is one
skye dang ma skye gcig [and same].
red| |

[5]'2  sems pa khyod la skyo  [My] thoughts all worry about
skyo! | you,
dam pa’i chos la ma [And] do not worry about the
skyol | Sublime Dharma.
(22a5) dam pa’i chosla  If [they] had worried about the
skyonal | Sublime Dharma,
tshe gcig lus gcig rang  In this very life, this very body
lal | [I] would have obtained the
thar pa thob par 'dug liberation.
go |

[6] (22a6) stod gi se [ra’i] [There is] a nest of the vulture of
<li> rgod tshang | | Sera [monastery] (?) above,!3
thang kar rgod gi lding  The white vulture soars [there].
bal | The wind shook the sky,
bar snang rlung gis [But] the vulture does not stop (?)
bskyod nas| | soaring.

12 This is a variation of the song No. 36 (B: No. 34; SP1: No. 34; L: No. 19).
13 Or “in the Upper Sera”. Perhaps, the Upper Tantric College (Rgyud stod) of Sera
monastery is meant.
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rgod po (22b1) Iding ni
ma tsung(?) | |

[7] gtsang gi rong chen Rongchung, a great ravine in
rong chung | | Tsang,
rtsa ba’i bla ma gdan Is the residence of the Root Lama.
sal | Pelkor Chode!4 in Gyangtsel®
rgyang rtse’i dpal 'khor Is the love’s native land.
(22b2) chos sde | |
byams pa’i pha yul yin
pal |

[8] ri‘dirirgyalyagpal | This mountain is better than the
lha shing shug pa king of mountains,

"’khrungs (22b3) ‘"dug |  Divine juniper arises [here].
lha bya khu yug sngon  The divine bird, the small blue

chung| | cuckoo,
gnas “dir sleb na skyid  If you get to this place, [you will]
pal | be delighted.

[9]  phayul khathagring  From the remote native land
nas| | An offering, a square rug,
(22b4) bskur ma kha appeared.
gang ma byung| | “The golden ring” of the
grwa sa gser gyia monasteries,
long | | Having held a festive occasion,
skyid skyid btangnas  [goes on] living.
bsdad yod | |

[Auspicious formulas]

(22b5) bkra shis par gyur cig | ma+ngga lam
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The Translation of the Two Manuscript Versions of the
Collection of the Sixth Dalai Lama’s Songs Preserved in
Saint Petersburg!

Alexander Zorin

(Hebrew University)

@his paper is aimed at fulfilling my previous promise to

present the analysis of the contents of the manuscript

Tib. 1000 along with some suggestions on editing its text
(Zorin 2021: 234). I will also have to correct a few mistaken readings of
the original text, especially in its introductory part, that I regretfully
could not avoid. This experience shows that it is better not to separate
in time the publication of a text and its in-depth analysis. I can only
justify myself with the fact that starting from August 2020 the situation
in Russia was deteriorating quickly and I felt an urgency to introduce
the truly important text to the academia while I could do it, leaving the
remaining task to the mercy of the future. The latter did prove
unmerciful to masses of people in my native part of the world, but I
was fortunate enough to escape the danger and have a chance to
accomplish my work and indicate my earlier mistakes. The brighter
side of my decision is that it allows me now to deal with the two
manuscripts complimentary to each other. The second one, Tib. 2459-
2, was identified in the Tibetan collection of the Institute of Oriental
Manuscripts, the Russian Academy of Sciences (IOM RAS), in 2021. Its
text is fully introduced in the previous paper of the present issue of
RET. Together with the materials of the Beijing manuscript (Serensen
1990: 285-448), we have three versions that reflect an obviously long
and widespread tradition of combining the songs ascribed to the Sixth
Dalai Lama in a way alternative to the one known from the Lhasa block
print.

1 This paper was written as a part of my research project supported by the Israel
Academy of Sciences and Humanities in spring—summer 2022.

Alexander Zorin, “The Translation of the Two Manuscript Versions of the Collection of the Sixth
Dalai Lama’s Songs Preserved in Saint Petersburg”, Revue d’Etudes Tibétaines, no. 66,
Avril 2023, pp. 296-375.
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1.

Their mutual relations are not quite clear (see p. 232-233 of this issue
of RET), so it is desirous to obtain additional textual
materials. However, the introductory poem to the main part of
the Beijing manuscript may be considered, to my mind, an
indication of its belonging to the time close to the life of the Sixth
Dalai Lama and the powerful Regent Sangye Gyatso whose figure is
presumedly referred to in many songs under study.

The text was translated by P. Serensen (Serensen 1990: 343-344) but
I have a little bit different interpretation, especially of stanza 2, so,
perhaps, it will not be inappropriate to present here my version of the
translation of the whole poem. The Tibetan text is also provided
according to P. Serensen’s edition.

rgyal rnams thugs 1je’i chu
gter gangs can pa’il |

legs byas ris med bsrub skyes
mtshan dpe’i gzugs| |

stong du 'bar bas thub bstan
pa+dmo’i tshal | |

bzhad mdzad tshangs
dbyangs rgya mtshor [phyag]
bgyi‘ol |

sangs rgyas gnyis pa blo
bzang grags pa yi<s>| |

bstan pa rgya mtsho’i gos can
mthar spel bal |

gzhan dring mi jog gnam sa’i
dbang phyug chel |

legs byas ches cher ’bar bas
ches cher gsung | |

To the one [who has all the great
being’s] signs and characteristics
that appeared due to the churning
Of the ocean of the victors’
compassion [thanks to] the
virtuous deeds [assembled] by
Tibetans, without any
differentiation [between them];

[To the one] who makes the grove
of lotuses of the Sage’s Teaching
blossom

By the shining [radiating] in a
thousand [directions] — to
Tsangyang Gyatso [I] pay homage!
The one who spreads the Second
Buddha Losang Drakpa’s Teaching
To the ends of the “sea-clothed2”
[earth]

[Is] the independent great lord of
the sky and the earth:

2 The name of Sangs rgyas rgya mtsho (lit. the Buddha Sea) encoded in the text is

highlighted in bold type.
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The brighter [his] virtuous deeds
shine, the more powerful the

speech.
srid pa rma bya’i rgyal mo’i Thanks to the splendid
mtshar pa chel | magnificence of the Peahen Queen
phun sum tshogs pas gsung of Existence?
mgur legs bshad ston | | [I] will present the well-composed
sna tshogs cir yang ‘char ba’i spiritual songs;
mtshon brgya yis | | Out of one hundred examples in
kun yid "phrog pa’i bstanbcos which all kinds [of thoughts]
yi ger phab| | manifest

[I] will arrange a treatise-$astra that
will captivate all minds.

Each stanza of the poem has its function: the first is a salutation to the
Sixth Dalai Lama as the author or, at least, the lyrical hero of the songs,
the third expresses the aim to arrange them into a connected text
(sastra), while the middle one, into whose text the name of the Regent
of Tibet, Sangs rgyas rgya mtsho, is intertwined, must indicate his
connection with this purpose. Unlike the first stanza it does not
conclude with an expression characteristic to hymnal texts (phyag
bgyi’o or another one) but this is certainly a praise of him as an
independent ruler who supported the Gelukpa teaching. The final
verse of the stanza is a little bit ambiguous in regard of whose speech
gets more powerful thanks to the excellency of his deeds — Rje
Tsongkhapa’s, his own, or his young protégé’s. Could Sangs rgyas
rgya mtsho be the compiler of the collection? The answer is probably

3 P.Serensen assumes that the expression srid pa rma bya’i rgyal mo’i mtshar pa
che (The magnificence of the Peahen Queen of Existence) can be interpreted as a
heading of the text (Serensen 1990: 344). I think this interpretation does not
correspond well with the Instrumental case of the following expression phun sum
tshogs pas. Butif it is a lapse of the scribe P. Serensen’s suggestion can be accepted.
The figure of the Peahen of Existence (srid pa rma bya) needs additional research.
Search in the BDRC library found two cases of use of this expression: srid pa rma
byairgyal mo sna tshogs su ! |snang ba’i mdongs ‘od mdzes bkra dbang poi gzhu
(in several texts, e.g. BDR:IEOOPP006793); srid pa rma bya’i rgyal moi bslu brid
kyi/ /ltad mo mitshar yang snying po dang bral phyir (in one of the historian
Thu'u bkwan’s treatises: BDR:IEOOPP000415). In the first case the image is
associated with luster, beautiful shining, in the second also with the shining but of
deceitful character. Tibetan demonology (mostly belonging to Bon) knows the
female deity named Srid pa’i rgyal mo but it is not clear if she relates to the peahen
imagery (see Bellezza 2014: 174).
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negative since the collection contains a number of songs that depicts
him in ugly colors. But, perhaps, the introductory poem was written
initially for another version of the collection of songs, that did not
include criticism of the Regent? In any case, the person who composed
this poem (and compiled the collection?) is likely to have been his
contemporary. Otherwise, it is difficult to explain the encoding of his
name into a stanza that turns this way into a praise of him — moreover,
it seems to depict him as an alive person.

The introduction to the Saint Petersburg manuscript Tib. 1000 is
completely different. Its author did not claim that he was going to
compile the collection, but referred to it as a certain entity that already
existed and that the fortunate people were lucky to have access to. My
English translation of the poem is provided below along with the
corrected Tibetan text. Since the original is written as an acrostic of the
abecedarium type, I made an additional versified translation, too.#

Som bde legs su gyur cig | OM! Let there be auspiciousness!

ka de skal bzang stong gi sangs First,® the mandala that gathered

rgyas yongs ‘du’i dkyil ‘’khor| | completely the Buddhas of one
thousand Good Aeons’;

kha brtsan gyi lha skal ‘phags The destined deity, powerful in

mchog spyan ras gzigs dbang | | speech, the Holy Sublime

Avalokite$vara;
gashamkha’‘grosbskorba’igu Guru Padma from Uddiyana
ru o+rgyan pa+dmal | surrounded by the dakinis [full] of

girth;

There are thirty lines that correspond with the number of Tibetan letters. The

English alphabet consists of 26 letters. I did not want to use its final letter since, in

2022, it temporarily obtained an abominable meaning for a person of my national

background and political position. Thus, there remained five letters and they

provided me with the most natural option under sad circumstances, one that was

made virtually illegal by the current Russian state.

5 This is the corrected version of the text that was published earlier with several
mistakes (Zorin 2021: 256-257).

6 The tentative translation based on an assumption that the syllable ka designates
here the beginning of the list, while de as a demonstrative pronoun.

7 This is the literal translation but, perhaps, the one thousand Buddhas of

Kalpabhadra (Good Aeon) was meant, this interpretation being reflected in the

versified translation.
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nga tsho ‘dzam gling mchod
sdong chos rgyal srong btsan
sgam po | |

ca col sgra dbyangs chos kyil[s]
sa gsum yongs la khyab song | |
cha lugs skye ‘gro’i rnam thar
pa’i lam bzang dkris song | |

ja ro skyur bzhin mi mdzad
thugs rje lcags kyus ‘dzin pal |

nya mo gdul bya’i tshogs rnams
srid pa’i mtsho ’dir ’dzin
song | |

ta la gru ‘dzin pho brang bde
chen mgon po’i zhing mchog | |

tha ma snyigs dus ‘gro ba’i
mgon po gang gi zhing
khams | |

da Ita mngon sum mjal ba’i skal
bzang dge mtshan snyan
grags| |

na rgas ‘chi yang ‘gyod med las
can nga tsho[s] thob byung| |

Revue d’Etudes Tibétaines

The Dharma King Songtsen
Gampo,8 the object of offerings in
our Jambudvipa!

Fill the three realms by the Dharma
with [its] rolling melody;

Establish the virtuous path of
liberation for the living beings of
various appearances;

Grasping with the hook of
compassion, without throwing
away like used tea leaves,

Grasp the hosts of the “fish”, those
to be tamed, in this sea of existence!

[May] the blissful [Po]tala Palace,
“The Ship Pier”, — the best [pure]
field of the Protector,’

The [pure] realm of the Protector of
the migrators in the ultimate
period of degeneration

[Be] seen directly now by the
fortunate ones, bestowed with
benefits, glorious,

Unworried because of the
sicknesses, old age, death — may
well obtain such a luck!

8 Both Guru Padmasambhava and Srong btsan sgam po are considered the
embodiments of Avalokitesvara in Tibetan Buddhism.

9 Avalokite$vara’s pure field Potala[ka] is named twice here: the truncated phonetic
rendering is dubbed with the Tibetan translation gru ‘dzin, lit. ‘Holding boats’.
i.e. ‘a pier, haven’ (according to the dictionary: Jaschke 1881: 325).

10 The original text has here nga fsho7’our’ that must be a mistake; however, even if
nga tshos was meant it is not very natural for Tibetan sentences to put the subject
at the end. Perhaps, it should be replaced with ‘di tshefr/ ‘in this life’. Then, the
meaning of the phrase would be that those who could see Avalokite$vara’s pure
field would be able to defeat the fear of sicknesses, etc. in this life already. The
latter interpretation is used in the versified translation.



Collection of the Sixth Dalai Lama’s Songs

pa tra ‘phrul bral legs bshad
don dam chos dang ’jig rten | |

pha rol phyin pa’i gsung shas sa
gsum ‘gro la spel lo| |
ba tsh[w]a nyon mong dug Inga

tlilng nge ’dzin pa’i lam
bstan| |

ma rigs mun pa sel ba’i nyi zla
tshang dbang rgya mtsho | |

tsa ri ma mo mkha’ ‘gro’i gtso
mo ta re’i rnam sprul | |

tsha grang sdug bsngal bsil
byed dri za yid ‘phrogs mdzes
mas| |

dza ga phud kyi bdud rtsi ro
mchog phyag tu bsnams nas | |

wa wal sems mthun byams
tshangs dbang mchod tshul
gzigs mo | |

zha mchog spyi bo’i brgyan du
ngoms su chog pa’i yag
byung| |

11
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The elegant sayings, free from
magical patterns, 11 the Sublime
Dharma and the world-
Transcending  speeches
spreads in the three realms;
[He] shows the path of the
concentration for [the elimination]
of the five kinds of salt-defilements,
Tsangwang Gyatso, the Sun and
the Moon, dispels the darkness of
ignorance.

The chief mother dakini from [the
area] Tsari,12 an emanation of Tara,
The mitigator of torments of heat
and cold, the encharming beauty-
gandharvi,

Having taken in [her] hands [some]
amrita of the best taste, selected
beer,

Clearly, with the mind harmonious
and loving, she follows the way of
making offerings to Tsangwang;!3
The best hat adorning the head, !4
[everything] was good for the
pleasure;

[he]

12
13

14

The translation is based on the first meaning of the word pa fra ‘the designation
for images such as the endless pattern’; it can also mean ‘a bowl” and ‘a kind of a
precious stone’. In any case, the meaning of the phrase is that the words of Dharma
do not need any magical devices.

Tsari is one of the most revered natural areas in Tibet, see Serensen 1990: 114-122.
A clear allusion to the song No. 45 of the collection presented below (No. 20
according to the block print); see its analysis in Serensen 1990: 113-142; Martin
2004: 94-97.

Perhaps, a reference to the song No. 56 according to the block print: [I] put the hat
on [my] head, / threw the braid back. // “Fare you well!” — [she] said. / “Happy
stay!” — [I] replied. // “[My] heart is sad”, — [she] said. / “See you soon”, — [I]
replied. This song is missing on the extant folios of Tib. 1000 and the Beijing
manuscript. Perhaps, they did have it at the end of the main part of the collection
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za ma smin chung ’grogs "drid
tshang dbang rgya mtsho’i

rnam thar| |

“a cag skal ldan “gro ba’i rna bar
thos pa’i skal bzang | |

ya bral med pa’i blo ‘dri[s]
gsung mgulr] ’‘di la zhus
chog! |

rang bzhin snyems gyong ‘jom
pa’i gtam gsum khas grags blo
‘dris | |

la nas zag med blo ['dri]s gter
gyi zhal kha phye chog| |

sha khrag bsdoms nas bzhengs
pa’'i zla dgu ngo bcu’i lha
khang | |

sa steng ‘di na dkon pa’i rten
gsum thugs kyis bzhengs so | |

ha le snyan pa’i tshig gis bstod
pas sngon du bsus tel |

a gsal om dwangs rnam thar
gsung mgu ‘dina dge’ol |

Revue d’Etudes Tibétaines

[There were] young women, the
sweethearts — [these stories are
told in] the namthar of
Tsangwang Gyatso,

That we, the fortunate migrators,
have luck to hear with our own
ears;

Being inseparable with [our]
devoted thoughts!® from him, [we]
ask that his sublime songs [sound]
here.

The devoted one will utter three
phrases that conquer the arrogance
and stubbornness of nature!®;
Behind the mountain pass, the
undefiled mind will open like a
treasure.

The shrine of the god that
manifested in nine months and ten
days from the union of flesh and
blood —

The three rare supports were
displayed by the [compassionate]
heart here, on the earth!”.

Having introduced [the main text]
with the praise in marvelous
pleasant words,

Clear [as] A, bright [as] OM, “The
Namthar [composed] of the
Sublime Songs” is [presented] here
— may it be virtuous!

of songs where the tragic denouement of the Sixth Dalai-Lama’s story could be
described. Tib. 2459-2 lacks it, too, because its version of the collection is shorter.

15 The word blo “dris is not attested in the dictionaries; my tentative translation
‘devoted thoughts / mind’ is based on the context and the meaning of the word
‘dris ‘familiar, dear’; but, perhaps, the standard word blo gros ‘'mind, thoughts’
could be meant here.

16 Perhaps, a reference to the song No. 15 of the collection presented below.

17 The Dalai Lamas are considered emanations of Avalokite§vara who, thus,
manifests in visible corporeal form born from the mother’s womb; this way he
gives the Buddhists three supports: the enlightened one’s body, speech and mind.
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A versified translation

OM! May there be happiness!

At first, the Mandala that’s gathered one thousand Buddhas of the
Bhadrakalpa;

By their side, the king of speech, the destined deity — Holy Sublime
Avalokite$vara;

Circled by laughing celestial dancers, Guru Padma from Uddiyana,

Dharmaraja Songtsen Gampo, the abode for our offerings in
Jambudvipa! —

Entirely fill the three realms of the world with the rolling melody-
Dharma!

Fling the mortals in all their costumes onto the excellent way of
salvation!

Grasp with the hook of Compassion the beings discarded like tea
leaves!

Here, in this sea of existence, grasp the crowds of fish that strive for
taming!

In the blissful Potalaka Palace the Protector’s excellent realm is
located,

Joyful’s this field of the Refuge for the beings in the final age of
digression,

Keys to fortune, virtues and glory appear to those who see him
directly,

Leaving behind all the torments of sickness, aging and death in this
life already.

Merely lucid, eloquent words of the Ultimate Truth and
Transcendence,

Never deceptive in patterns, he spreads for the worldly migrators;

Only his path of samadhi removes the poisonous salt of the five
defilements,

Piercing darkness of ignorance is the Sun and Moon Tsangwang
Gyatso.

Queen of the Tsari dakini mothers, one of the emanations of Tar3,

Remover of pains of heat and cold, a beautiful, stunning gandharvi,

She took in her hands the excellent beer, the best-tasting amrita,

To serve for Tsangwang in a proper way, with thoughts all
harmonious, loving;

Upon the head an exquisite hat, all goodness needed for pleasure,



304 Revue d’Etudes Tibétaines

Very sweet ladies, dear to the heart, — this Tsangwang Gyatso’s
namthar

We, fortunate people, have the rare luck to hear with our own ears:

Xclusively being devoted to him, we ask for his songs to sound.

Yet also we’d like the three words to be said against the arrogant,
stubborn

Nature of the mind that, being purified, would open up like a
treasure.

Of flesh and blood was the temple built, the one of nine months and
ten days,

Wherein his heart sent forth to the earth the three supports so rare.

After this welcoming hymn is done, with all its refined expressions,

Radiant clarity of the Namthar Songs will shine. May it be
auspicious!

2.

It is a nuisance that we do not know exactly what was the end of both
the main part of the Beijing collection and Tib. 1000. The block print
version, which like the latter one is labeled as a biography of the Sixth
Dalai Lama, is concluded with a block of songs describing the tragic
end of his life. The extant folios of Tib. 1000 miss six songs from this
block (Nos. 51-54, 56-57 according to the block print). The Beijing
manuscript lacks four songs but it is not clear whether the other two
(Nos. 52 and 57) belonged to its main part (see Nos. 272 and 342
according to the tentative enumeration of P. Serensen). Both the
Beijing manuscript and Tib. 2459-2 do not apply the concept of
biography to the collections of songs they present: the introduction to
the former one calls it gsung mgur legs bshad (see above), while the
latter one has the general title Rin chen tshangs dbyangs rgya mtsho’i
gsung mgur rgyas pa, i.e. An extensive collection of the spiritual songs
by Rinchen Tsangyang Gyatso.

Tib. 2459-2 contains an abridged version of the collection and
cannot help us in solving this riddle. This is also a mixed version that
combines songs and sometimes blocks of songs that are presented in
the Beijing manuscript and missing in Tib. 1000 (see the table, Nos. 8,
97, 123-125, 131, 133, 137-138, 155-167), and vice versa (see Nos. 9,
143-147, 149-151, 153-154). It is impossible to imagine that the
compiler could combine exactly these two books but he, obviously,
had to deal with variants of both versions. The text of Tib. 2459-2 has
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fewer discrepancies with the Beijing manuscript, still, it differs from it
in a number of cases, and, moreover, it contains some songs that are
missing in both of the other manuscripts.

The fact is that all three versions start with two songs that are
definitely interpreted here as relating to the Sixth Dalai Lama’s
parents. It probably means that they go back to the same original
version collected by an anonymous person according to a certain
conception. The order of the following songs is not contradictory to the
biographic interpretation, even in regard to the abridged version
found in Tib. 2459-2.

The table below can help to discuss this topic. It presents the
summary list of the contents of the two versions of the collection of the
Sixth Dalai Lama’s songs presented in the two Saint Petersburg
manuscripts. The Beijing manuscript (B) is used to an extent that
corresponds with their materials. The references to the Lhasa block
print (L) are also included as an additional point of comparison.18
Tib. 1000 (SP2) is taken as the basic text; the extra songs that are found
in Tib. 2459-2 (SP2) are either the additional ones (Tib. 1000 probably
never had them) or those that can fill the lacunae of the missing folios
of Tib. 1000, although we cannot say for sure which of them were
represented in it. The first column contains the numbering of the
whole collection artificially composed by me on the basis of the two
manuscripts. The third column provides very short descriptions of the
contents of each song. Using them we can try to discuss briefly the
composition of the collection as reflected in the manuscripts under
study.

Unlike the Lhasa block print, it consists of too many songs to
present a coherent narrative. However, I believe it is clear that the
compiler did care about how to arrange the songs, at least to
counterbalance amorous motifs with religious and philosophical
musings. The “struggle” between these two lines of the quasi-narrative
seems to be the essence of the entire composition. The lyrical hero
constantly sways between the joys of this life and thoughts that they
are illusory and the path of Dharma should be taken.

The initial group of the six songs can be read as a kind of foreword
that introduces the parents of the hero and the end of the (innocent)

18 In my previous publications I missed nine songs from the Lhasa block-print that
have equivalents in Tib. 1000: nos. 6 (L: 47), 9 (L: 5), 10 (L: 6), 39 (L: 21), 40 (L: 22),
41 (L: 23), *97 (L: 58), *103 (L: 45), *132 (L: 32).
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childhood that brings about thoughts about the inevitable aging. Two
philosophical songs conclude this part, emphasizing the idea of the
unreliability and futility of all mundane aspirations. Nevertheless, the
young man enters the sea of passions and the following one hundred
songs describe various aspects of his experience, starting from the first
love to a daughter of some mighty ruler whose figure is usually
identified as the Regent Sangs rgyas rgya mtsho. The most important
motifs here are the danger of losing beloved ones (various animalistic
similes are used, most frequently the flower/girl and the bee/poet
paradigm), the uncertainty of the women'’s feelings, the comparison
between worldly love and religion (guidance of a lama and an option
to leave for a mountain retreat are often remembered in this context),
and the fear of a certain powerful figure (most probably, the Regent)
who is depicted both as a ruler and a person pretending to be an expert
in the Buddhist teaching. Closer to the end of this part the feeling of
anxiety and disappointment increases and a group of purely religious
songs (107-114) that starts with a dedication to the root guru appears.
It is followed with several sad songs (115-118) about the young man’s
loneliness and then with seven songs that criticize people (perhaps, the
Regent again) following Buddhism just outwardly, without deep
devotion and understanding. The following group of songs (126-162)
again presents motifs connected with worldly love (at least
outwardly), a new one being added to them, that of the death of close
people — the parents and a beloved one. Sadness seems to be a
prevailing poetical emotion here, and it serves as a preparation for
another block of songs that praise the path of Dharma. Such a block
concludes the version of Tib. 2459-2, the songs 162-170 praise the
rejection of passions and explain the best qualities of the samadhi. The
final song here (170) plays with the simile of the bee and the yogi-poet:
having enjoyed the ambrosia of the samadhi, the bee performs the
dance of the Dharma. This looks like an excellent “epilogue” for the
collection. However, the Beijing manuscript has a continuation of an
unknown length. Tib. 1000 has differences from both of the other two
manuscripts here. Due to the missing page, we do not know if it had
any of the songs 158-170, in any case it could have just three to four
songs. Nevertheless, the last extant page starts with two philosophical
songs (missing in the two other manuscripts), i.e. Tib. 1000 also had
such a block, albeit it was apparently shorter. Like in the Beijing
manuscript, it was not the end of the collection but, except for two
songs about “worldly” affairs, its remaining part, unfortunately, is a
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mystery to us.

The repeating character of religious “insertions” and the fact
that the version of Tib. 2459-2 ends up with one of them shows, to my
mind, the intention of the compiler (if not the author) of the collection.
The distribution of the “biographic” details through various parts of
the collection seems to support the assumption that the compiler had
this aspect in mind, too. Although the manuscripts cannot be
compared in this respect with the concise version of the Lhasa block
print, their comparison shows some affinity in terms of the
arrangement of the songs, especially in the opening part. Among the
songs 1-21 of the manuscripts versions there are equivalents of the first
18 songs from the block print, and they even go in the same order.
Later on, two more blocks of songs that have the same sequence as in
the block print are found. It means there must be a certain genetic
relation between both major variants of the collection (represented
with the three manuscripts and the block print) but any further
conclusions about it are hardly possible.1?

Nos. | SP1: Summary of the contents B:nos. | SP2: L:
nos. nos. nos.

1 1 The season is fertile in Mon / the 1 1 46
parents fell in love.

2 2 The moon in the sky / the mother in 2 2 1
the poet’s memory is clear.

3 3 Boys getting old(er). 3 3 2

4 4 Girls getting old(er). 4 4 —

5 5 Illusory  nature of mundane 5 5 —
activities.

6 6 The stupidity of not remembering 6 6 47
about impermanence and death.

19 The majority of songs consist of four verses (rkang pa), otherwise, their number as

well as various discrepancies between the four versions are reflected. Sometimes,
one or more verses are found in some versions and are not in others. In this case,
square brackets show that they are found in certain versions, while curly brackets
and letter(s) X show that they are missing; e. g., in No. 25, all the manuscript
versions have four verses while the Lhasa block print has six verses, this is shown
as 2XX}+2 and 2+[21+2, regpectively. If one or two verses are missing by a mistake,
this is shown with angle brackets, e.g. 2<*2?> (in this case only two lines are written
and my assumption is that the second pair of verses is missing). All such cases are
easier to be checked in the edition of the songs following after the table.
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Nos. | SPI: Summary of the contents B:nos. | SP2: L:
nos. nos. nos.
7 7 Obtaining the beloved one / a jewel 7 7 3
from the sea.
8 — A casual love affair / a turquoise 8 8 4
found and left.
9 8 The governor’s daughter / a ripened — 9 5
peach.
10 9 No sleep at night / how to get the 9 10 6
beloved one tomorrow?
11 10 The flower/love withers, no worries 10 11 7
for the bee/poet.
12 11 Winter is near — the flower and the 11 12 8
bee are likely to part soon.
13 12 The goose likes the lake — frost 12 13 9
makes him leave it.
14 13 The boat looks back / the girl does 13 14 10
not.
15 14 A knot of vows with a marketplace 14 15 11
girl easily unties.
16 — A knot of vows with the beloved one — 16 —
is strong.
17 15 The sweetheart has set a prayer flag 15 17 12
— may it stay unharmed!
18 16 Written letters are erasable / a 16 18 13
mental image of the beloved one is
not.
19 17 The seal on paper is mute — may the 17 19 14
seal of modesty be stamped on
minds!
20 18 The bee wants to enter a temple 18 20 15
along with the luxurious flower (an
offering).
21 19 If the beloved one chooses religion, 19 21 16
the poet will follow her.
22 20 Amorous thoughts disturb 20 22 17
242 concentration on the lama’s words. 242 1<t1>+ 4
2
23 21 The lama’s image does not appear in 21 23 18
the mind / the girl’s image does.
24 22 If the beloved one remains in a 22 24 —
retreat, the man will offer all
possessions to Dharma.




Collection of the Sixth Dalai Lama’s Songs 309

Nos. | SPI: Summary of the contents B:nos. | SP2: L:
nos. nos. nos.
25 23 The forest of Lhorong is the place of 23 25 50
2XX}+2 | secret meetings — may it remain | 2{XX}+2 | 2{XX}+ | 2+[2]+2

unexposed! 2

26 24 A variation on the same motif. 24 26 —

27 25 A meeting in a tavern — what if a 25 27 28
child is to be born?

28 26 A one-night affair — easy to part. 26 28 —

29 27 A secret told to the beloved one gets 27 29 29
known to the foe.

30 28 The hunter caught the beauty but 28 30 30
Prince Norzang took her.

31 29 The sadness of seeing the jewel that 29 31 31
used to be yours in another man’s
hands.

32 30 The flower/beloved one withers — 30 32 —
the bee/poet has to accept it.

33 31 Passion fastens to samsara, its 31 33 —
weakening in the poet makes the girl
unhappy.

34 32 The flower withers quickly / the girl 32 34 —
is flicker-minded: no feelings behind
her smile.

35 33 Parents suggest one girl as a bride — 33 35 —
thoughts cling to another.

36 34 If thoughts are stable, Buddhahood 34 36 19
may be obtained in this life.

37 35 Peaches fall down — gossip spreads. 35 37 —

38 36 The poet gets drunk and stays at a 36 38 —
tavern till the early morning.

39 37 The wind horse flies high / the 37 39 21
beloved one has agreed to be with
the poet.

40 38 A row of pretty women — sidelong 38 40 22
glances follow the poet.

41 39 The beloved one takes an oath to be 39 41 23
with the poet until death parts them.

42 40 No retreats anymore — this is the 40 42 24
girl’s desire.

43 41 A bee in the net / thoughts of the 41 43 25

2<+2> | religious boy from Kongpo after 242 242 2+2

three days of love.
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Nos. | SPI: Summary of the contents B:nos. | SP2: L:
nos. nos. nos.
44 <42>7? | Worldly pleasures — obtaining 42 44 —
divinity can hardly give more fun.
45 <43>? | Girls and beer, if eternal, are the best 43 45 34
refuge for the young man.
46 44 Being separated from the beloved 44 46 —
<1+>3 | one in the next life is a horror. 4 4
47 45 Perfect beer/amrita offered by 45 47 20
[2+4 | JAanadakini protects one from lower | [2}+4+[2] | {(XX}4+ | [2}+4
X realms. 2] XX}
48 46 May the young man’s afflictions be 63 68 —
burnt by the sweetheart at night.
49 ? Love makes the poet postpone a 46 48 —
retreat.
50 ? The girlis beloved but does shelove? 47 49 27
51 ? Does not the pretty girl lie to get 48 50 55
money from the poet?
52 ? The beloved one has appeared — 49 51 —
avarice is away.
53 ? The turquoise ornament cannot tell 50 52 26
the beloved one’s thoughts.
54 ? No way to find a constant partner 51 53 —
among marketplace girls.
55 ? Unclear since two lines are missing. — 54 —
2<+2?7>
56 ? The girl looks great and tells she did 52 55 —
not have lovers — why does she
stink, then?
57 ? The fake monk — his lie is the 53 56 —
greatest. 2{XX]}+4 2+[2]
58 ? They gossip about the poet and the 574 —
raven but do not about the ruler and
the Mongolian hawk.
59 ? Neighbors can hear — the shy girl 54 58 —
should not be made crying.
60 ? The dry valley / the aging man will 55 59 —
not refuse a spritz of rain / casual
sex.
61 ? The poet failed both to reject 56 60 —

passions and to exhaust them. {XX}2+4 [2]+2
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Nos. | SPI: Summary of the contents B:nos. | SP2: L:
nos. nos. nos.

62 ? The passion of a yogi and a yogini 614 —
secures a happy union in this and the
next life.

63 ? The beloved one who hasno love / a 57 62 —
horse who cannot ride.

64 ? The season of blossom is long — the 58 63 —
bee asks the flower to linger on.

65 ? The beloved one is a lake goddess — 59 64 —
may she at least pretend she still has
love.

66 ? The girl’s evil thoughts turned out 60 65 —
equally powerful as her beauty.

67 ? The flower and the bee / the couple 61 66 —

— relations can be long if only their
passion is strong.

68 ? The massive body is put into a grave 62 67 —
— the small bird-consciousness flew
away to the bardo.

69 ? The bird is devoted to its child but 64 69 —
cannot help it fall down when the 2{XX}+ 2+[2]
wind is too strong. XX)2

70 ? The girl wants to be with the poet 70 —
but cannot resist the governor’s will. [2]+2

71 ? The Cobra’s saffron/governor in 65 71 —
front of the poet — the
lotus/beloved one in his heart.

72 ? May the girl be straight like a pillar, 66 72 —
not like a crooked arch pillar.

73 ? The girl is not born from a peach tree 67 73 —
— her love has faded even faster 3{X}+1 3+[1]+1
than its fruit.

74 ? The girl is born from a paper plant, 68 74 35
she is like a prayer flag made of 242 242 2+[2]
paper.

75 ? A sky scheme explains the moves of 69 75 49

the planets — sex does not help to
enter the girl’s heart.

76 ? The lama always gives instructions 70 76 —
— the girl does not answer whether
she loves the poet.

77 ? Fish can be caught in a deep lake, the 71 77 —
girl’s heart is unattainable.
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Nos. | SPI: Summary of the contents B:nos. | SP2: L:
nos. nos. nos.
78 ? The girl is like a wolf who cannot be 72 78 36
domesticated.
79 ? The girl acts against her parents’ will 73 79 —
— what if her love fails?
80 ? The persimmon/girl’s body is not 74 80 —
very beautiful — the mango/heart is
sweet.
81 ? The stray horse can be caught — the 75 81 37
rebellious girl’s heart not.
82 ? One girl from market place attracts 76 82 —
many men. 1+17+ 1<+17>
[2] & {XXXX}
77121 +2 +2
83 ? Tsampa will keep on being grinded 78 83 —

/ the woman will look for lovers
until old age.

84 ? The mane (not bones) is the main 79 84 —
thing in a horse / the face (not
pedigree) in a woman.

85 ? The rare turquoise /beauty is wanted 80 85 —
by many.
86 ? The Dblended skandhas are 81 86 —

inseparable, the revered mind can
separate desire.

87 *8620 | If the bird consoles the poet in the 82 87 —
<2+>2 | mountains, he will console it (her?) 242 242

in the valley.

88 *87 The beloved one was stolen — can 83 88 —
the parrot tell by whom?

89 *88 The singing bird, famous in China 84 89 —
and Tibet, is banished from Lhasa.

90 *89 The stupid monkey closes her face 85 90 —
and thinks nobody can see it steal in
the daytime.

91 *90 Seeds are not seen but the fruit will 86 91 —
inevitably get visible.

20 This is a provisional number that was calculated the following way: thirteen pages,
24 to 36, are missing, almost all extant pages contain 3 songs each, hence 39
numbers were added by me to 46.
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Nos. | SPI: Summary of the contents B:nos. | SP2: L:
nos. nos. nos.
92 *91 Everything is good about the girl 87 92 —

from Dakpo, one has to be strong to
be ready to lose her.

93 *92 The girl is beautiful, the poet worries 88 93 —
she can draw him away from
religion.

94 *93 The cloud drifting in the sky — isn’t 89 94 —
it a sign of Yidzin Lhamo’s love?

95 *04 It must be the wind from the poet’s 90 95 —
motherland — it has brought scent
of the beloved one’s body.

96 *95 Can the poet and his beloved one be 91 96 —
separated like water and milk?

97 — The bad astrological prognosis for 92 97 —
lovers can be cleansed with rituals.

98 *96 The poet pleads not to be punished 93 98 —
for something he did not do.

99 *97 | May the karmic mirror of Yama help 94 99 58

the poet to have all bad things
corrected in his next life.

100 *98 No use in wearing white silk — the 95 100 —
beloved one’s feelings have proved
short.

101 *99 The opponent is eager to draw a 96 101 —
black picture on the poet’s white
scarf/heart.

102 *100 The rock and wind beat the vulture 97 102 38
/ the lies beat the poet’s mind.

103 *101 The white cloud of the poet’s love 98 103 —
faces the hostile wind of the
opponent’s heart.

104 *102 The yellow cloud that is black inside 99 104 39
/ neither a layman nor a monk, the
foe of Buddhism.

105 *103 | Protector Dorje Chokyong is 100 105 45
invoked to tame the foe of
Buddhism.

106 *104 The strong wind, no locks / the 101 106 —
storm of gossip cannot be
extinguished.

107 *105 | A salutation to the poet’s Root 102 107 —

Teacher.
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Nos. | SPI: Summary of the contents B:nos. | SP2: L:
nos. nos. nos.
108 *106 | All mistakes are confessed in front of 103 108 —
the Buddha.
109 *107 | Glacier water has great potency. 104 109 —
110 *108 | A prayer to  Jfianadakini’'s 105 110 —
compassion.
111 *109 | Virtuous merits are not to be reviled 106 — —
even when the strong wind blows.
112 *110 Butter is hidden in milk / the true 107 111 —
essence is obstructed by ignorance.
113 *111 | Mind is free of changes by nature, 108 112 —
only afflictions make it display
changes.
114 — Differentiation between the pure — 113 —
and the impure makes the difference
between samsara and nirvana.
115 *112 | The bee/poet and the 110 114 —
flower/beloved one appeared at
different times and failed to enjoy
each other.
116 *113 | Autumn makes the bee part with the 111 115 —
flower / the aging man has to part
with the beloved one.
117 *114 | The season is fertile / the girl is 112 116 —
charming — the young bull weeps /
the poet sings a sad song.
118 *115 | The boy sings a sad song — only 113 117 —
grass responds him.
119 *116 | No echo from the rock / no heartfelt 114 118 —
2+2 | reply from the beloved one’s father. 242 2<+2>
120 *117 | Washing does not purify — a fish 115 119 —
would have obtained liberation this
way.
121 *118 | Saffron clothes do not make one a 116 120 —
lama — a goose would have been a
spiritual leader.
122 *119 | Repeating others’ words does not 117 —
mean being a guru — a parrot would
have been one.
123 *120 | Repeating others’ words does not 118 121 —
2421 | mean having power — an echo | 2+[2] 2{XX}+
would have been an enlightened (XX12

one.
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Nos. | SPI: Summary of the contents B:nos. | SP2: L:
nos. nos. | nos.

124 *121 The seer of foes and friends cannot 119

[2+2 | become a buddha — a beast of prey | [2]+2

would have been one.

125 *122 | Worldly joys do mnot produce 120 122 —
enlightenment — Kubera would
have been a buddha.

126 — Mon lady’s thighs are very white, 121 123 —
she has led away the young man.

127 — The cuckoo’s song is sweet but the 122 124 —
beloved one’s voice is sweeter. 6 6

128 — Unclear since two Iines are missing — 125 —
(beloved  “sister ~ITsewang” is 2<422>
mentioned).

129 *123 | The snow grouse is called to console 123 126 —

the poet’s heart agitated by the
beloved one.

130 *124 | The lake and the goose seemed to be 124 127 —
inseparable — the ice has made the
goose leave.

131 *125 | The girl and the poet seemed to be 125 128 —
inseparable — the governor and
karma made them part.
132 *126 | The mountain pass hinders vision, 126 129 —
2+2 the great river hinders walking. 242 2<42>
133 *127 | Separation with the fatherland 127 130 —
2+[21 | disturbs thoughts, separation with | 2+ 24[2)+
XX} | the beloved one disturbs sleep. & oll+ 2]
[1] (=the
last verse
of No. 127)
+[2]
134 — The poet would have been happy to 128 131 —

see the river stream up and his
parents appear up there.

135 — The owner will take his arrow from — 132 —
the meadow, none can extract a
thought from the poet’s mind.

136 — The arrowhead is lost in the earth, 129 133 —
the poet’s thoughts are constantly
with the beloved one.
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Nos. | SPI: Summary of the contents B:nos. | SP2: L:
nos. nos. nos.

137 *128 | The meadow and grass have parted 130 134 —
due to the season / the poet and the
beloved one due to their karma.

138 *129 | Crossing the river can be helped by 131 135 —
the boat owner — the death of the
beloved one cannot be helped.

139 *130 | The tree has lots of twigs / the 132 136 —
woman has lots of ideas.

140 — The girl has many own thoughts — 133 137 —
does not want be adorned with her
(?) parents’ turquoise.

141 — The bad year results in anxieties / 134 138 —
the damage of “the private little
field” produces suffering.

142 — The parents’ death did not — 139 —
overwhelm  the  poet  with
despondency, unlike his beloved
one’s death.

143 *131 | Relations were kept secret but an 135 140 —
army of gossip attacked lovers.

144 *132 | The beloved one became somebody 136 141 32

242 | else’s bride — both mind and body 242 2>42 | 242

of the poet are hit.

145 *133 | A sickness prevents one from eating 137 142 —
tasty food / lovers are separated by
an irresistible power.

146 *134 | A harvested field was the place — 143 —
where the poet first met his beloved
one.

147 *135 | When asked “how do you feel?” — — 144 —
the girls started crying.

148 *136 | Bodies of lovers are united but — 145 —
minds are not — unlike gold and
brass in Nepalese crafts.

149 *137 | The deer in the mountains / the girl — 146 —
seized by the governor cannot be
taken by the dog/poet.

150 *138 | Stones from the mountain killed the — 147 —
harvest / the karmic connection
between lovers ran out.

151 — Unclear since two lines are missing — 148 —
(the bee/ 2<4+22>
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Nos. | SPI: Summary of the contents B:nos. | SP2: L:
nos. nos. | nos.

flower pattern is used).

152 *139 The tree remains bent in the same — 149 —
direction / the beloved one’s
thoughts change their turn.

153 *140 | The frozen earth/new girlfriend is — 150 40
not suitable for the male horse’s
run/candid talks.

154 *141 The briar fruit has a big bone inside — 151 —
/ the beloved one’s face is pretty but
her heart is unknown.

155 — The beloved one/rainbow is — 152 —
bountiful now but the resource may
be extinguished soon.

156 *142 | The destined girl is like a stainless — 153 —
silver mirror — she would appear
late(r).

157 *143 | The cuckoo left for M6n — the goose — 154 —
will leave for Lhorong.

158 — (?) | The center of Tibet is Lhasa, relations 138 155 —

with the Dbeloved one were
established by Machik Pel-lha.

159 —(?) | The flower/girl will get old one day 139 156 —
— may the beauty show her petals, a
natural thing to do.

160 —(?) | Acasual one-nightlove affair —love 140 157 —
that is free of attachment was found
in Lhasa.

161 —(?) | Thesun/husband isin, the star/poet 141 158 —
is out.

162 | —(?) | The candid girl has appeared in the 142 159 —

dream — may the karmic connection
with her be formed!

163 — (?) | The mind is attached to passion — 143 160 —
let the lama cut its cord with his
sword!

164 | —(?) | The boy’s sad song reflects sadness 144 161 —
of being attached to samsara.

165 — (@) | The dream about universal 145 162 —

friendship is but a dream, anything | 1(XX}+3 | 1+[2]+3
just reminding truth is but a
defilement.
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Nos. | SPI: Summary of the contents B:nos. | SP2: L:
nos. nos. nos.
166 —(?) | The poet had a passion to the girl’s 146 163 —
beauty but he has expelled it and [2]+4 {XX}3
heads for a retreat. <+1>
167 — Practicing pure Dharma in this life 147 164 —

will bring clear light in future lives.

168 — Sensual pleasures are suitable for 148 165 —
animals, amrita of samadhi provides | 4DXX}+2 | 4+2]+2
true happiness.

169 — Samadhi provides the purest 149 166 —
happiness, equanimity is the best 4 <1+>3
basis of the mind.

170 — Having produced bodhicitta and 150 167 —

enjoyed amrita, the bees will
perform the Dharmic dance.

171 *147 | The practice of Dharma will bring — — —
about the sun of clear light, the
source of endless happiness.

172 *148 | With the flower of bodhicitta, one — — —
can enjoy amrita of the two truths.

173 *149 | The Eastern Indian peacock and the 447 — —
parrot from Lhorong met in Lhasa.

174 *150 | Gossips are numerous — the 450 — —
amount of love the poet has had
exceeds the limits of a sea.

<..>

3.

The following translation corresponds entirely with the table
presented above. Whenever Tib. 1000 (SP1) has its versions of the
songs it is used as the basic textual source, in other cases Tib. 2459-2
(SP2) or, for several verses, the Beijing manuscript (B) is used. The
translation is supplied with the edited Tibetan text — my suggestions
at its correction are put in square brackets, the original syllables being
also shown in angle brackets. Only meaningful discrepancies
(including synonyms and various forms of the same words) found in
the other manuscripts and the block print are presented in the notes to
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each song.2l When necessary, they are provided with a translation.

My aim was to present an academic, close to literal translation of
the songs which would be clear to the reader in regard of the first layer
of their meaning. Behind it there may be other layer(s) that make
various interpretations of a number of the Sixth Dalai Lama’s songs
possible. A lot of valuable commentaries in this regard are provided in
Per Serensen’s book.?? As far as I know, the only attempt at literary
translation of the complete set of the songs found in the Beijing
manuscript, hence most of the songs presented below, was made into
English by Simon Wickham-Smith. It was only published in the
internet but is currently unavailable, I have it as an electronic
document (Wickham-Smith [2006]). Several relevant songs are also
presented in the Chinese translation (Zhuang Jing 1981), the French
translation (Vilgrain 1986) that follows Zhuang Jing’s selection of
songs from the Beijing manuscript, and the English translation (Waters
2007) that uses a part of Zhuang Jing’s selection and adds several more
songs from Serensen’s edition.

1.
SP1:1.[B:1/ SP2:1 / L: No. 46]
khu byug mon! nas phebs The cuckoo from Mon appeared,

byung? The fertile power of the season

nam zla’i sabcud ‘phelPsong | |  increased.

chung “drid* byams pa phebs Love [in] friends from childhood

byung® appeared,

lus sems bde la bkod® song| | Both the body and the mind
turned happy.

1 L: mun: ‘[from] darkness’ — most probably, an orthographic mistake, otherwise,
‘darkness” may symbolize the winter season; 2 B: yong dus, SP2: yong bas, L: yongs
pa’i; 3 B/SP2/L: phebs — an awkward repetition of the same verb as in the first verse;
4B/SP2: chung “dris, L: nga dang: ‘1 and [love]’ — a completely different meaning that
explains why the song could not be placed at the beginning of L; 5 B/SP2: “phrad pas
— ‘met’ but it does not fit the verse smoothly and seems to have been borrowed from
L where it works perfectly, L: phrad nas; ¢ B/SP2/L: lhod por lang (SP2: langs) — ‘got
relaxed’.

21 When two or more syllables have discrepancies with the other sources these
syllables are italicized. The full lists of discrepancies, with all mistakes and dubious
forms, are available in my edition of Tib. 2459-2 (see the previous paper of this
issue of RET).

22 In certain cases, I read the songs differently, partly because the two Saint
Petersburg manuscripts provided alternative or clearer textual information.
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2.

SP1:2.[B:2 / SP2:2 / L: No. 1]
shar phyogs ri bo’i rtse nas From the mountain in the east
dkar gsal zla ba shar byung| |~ The pure white moon appeared.
ma skyes! a ma’i bzhin? ras The face of my own (var.: unborn)
dran slong gtong mkhan ‘dra mother
byung3| | Appeared like a memory excitor.

18P2: skye’i — the phrase ma skye7 a ma means ‘the mother of unborn’ (perhaps,
a hint at the non-reality of the Dalai Lama’s birth since he is supposed to be an
embodiment of the Enlightened one?); the interpretation of the word ‘ma skyes’ as
relating to the poet’s own mother was rendered to me by Jampa Namdrol, a Tibetan
fellow of the Asian Classics Input Project, in the middle of the 2000s; 2 SP2: zhal; 3 B:
dran long la "dug[ glo, SP2: dung dung dran yod 'dug go — ‘arises effortlessly in [my]
memory’, L: yid la ’khor ‘khor byas byung — ‘started circling in my mind’".

3.
SP1:3.[B:3 / SP2:3 / L: No. 2]
na ning skyes pa7' ljangs Fresh sprouts that appeared last

gzhon year

dalo sog ma’i ph[o]n thagZ| |  Are ropes of straw this year.

pho gzhon rgas pa’i mi pho3 An elder man [who used to] be a

hor gyi gzhu las ’khyogs lad

song*| | Has got more twisted than a
Mongolian bow.

1 L: stabs pas [btab pa’i?] ‘were planted’; 2 B: chog, SP2: shog, L: lcog ‘bundle’; 3
B/SP2/L: lus po; 4 B: hor gzhu las skyo ba ‘more tired than a Mongolian bow’, SP2:
hor gzhu las kyang 'khyog po, L: lho gzhu las gyong ba’i ‘tougher than the southern
bow’.

4.
SP1:4.[B:4 /SP2:4 / L: —]
me tog rgas pa’i! thul le<lo’i>2  When looking at you, a decayed

nag po khyod3 la [b]ltasnal | flower’s

a lce bu mo nga tsho Withered (/it. black) corpse,

nasorgas pa pham<s>song*| | [We see that] we, respectable girls,
Have been [also] defeated with
getting old.

1 B/SP2: yal ba’i; 2 B/SP2: thu lu; 3 B: [de], SP2: sa ‘place/earth (with flowers)’; 4 B:
rgan mos sman shar / bu mo [de] yang los byas, SP2: rgan mo’i bu mo / dman shar
bu mo los byed — in both cases the idea seems to be that young girls turn old.
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5.
SP1:5.[B:5 /SP2:5 / L: —]
tshe 'di'i bya byed<byes>rnam All sorts of activities in this life

grangs Are images [drawn] in water.
chu yi nang gi ri<s> mo' | | Of images undefiled
ri<s> mo zag? pa med pa’i The mode of arising should be

“chard lugs 'di® la gzigs dang | |  observed.
1SP2: la ri mo bris pa yi; 2 B/SP2: zad ‘(without) cessation’; 3 SP2: cha.

6.

SP1:6.[B: 6 / SP2: 6 / L: 47]
mi rtag ‘chi ba’il Jig chen? The great terror of impermanence
snying la3 ma dran zer nal | [and] death
mi Ius* spyang grung® 'dzom® Is not recollected in [my] heart —
yang’ if [you] say,
don du8 lkug pa yin no| | [It means that] even though [you

are] clever as a human being,
[You] are stupid in regard of the
truth.

1B/SP2/L: ba; 2 B/SP2: yong rgyu ‘forthcoming (death)’, L: —; 3 SP2: nas; 4 B/L:
—, SP2: smra mkhas ‘(clever as) a speaker’; 5 B/L: lcang drung; ¢ SP2/L: ‘dzoms; 7
B/SP2/L: kyang; 8 B/SP2/L: la; ? B/L: dang 'dra byung; SP2: dang "dra ‘like (a fool)'.

7.

SP1:7.[B:7 / SP2:7 / L: 3]
rang blor! babs pa7? mi de If a person who is on my mind
gtan gyi mdun mar byung Would become [my] partner for
nal | life,
rgya mtsho’i gting gi® nor bu It would be like taking in hands
lag tu lon pa “dra byung*| | A jewel from the depth of the sea.

1 8P2: sems; 2 SP2: zug pa’i ‘tormenting’, L: song ba’i; 3 B/SP2/L: nas; * B/L: lon
pa dang ‘dra (L: mnyam) byung, SP2: lon “dra’i dga” pa "dug go ‘it will be a joy, like
receiving (a jewel)’.

8.

SP1: —. [B: 8 / SP2: 8 / L: 4]
[B:] “gro zhor lam bu'i snying The sweetheart met casually on
sdug the way
lus dri zhim pa’ibumoll | [Was] a girl with a good-smelling
g.yu chung gru dkar rnyes body.
nas| |
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skyur pa dang! "drabyung|| It was like finding a white-
lustered little turquoise
And throwing [it] away.
18P2: <bsgyur>[bskyur] nas stor pa ‘throwing away and losing’.

9.

SP1: 8. [B: — / SP2:9 / L: 5]
mi chen dpon po’i bu! mo The noble master’s daughter’s
kha 'bras mtshar la [b]ltasnal | Shape of the face is amazing to

kham sdong mthon po’i rtse la?  look at,
"bras bu smin pa3’drabyung| |  As if on the top of the high peach
tree
A ripened fruit appeared.
11 sras; 2 SP2: nas; 3 SP2: dang, L: pa dang.

10.

SP1:9.[B:9 / SP2:10 / L: 6]
sems pa phar la shor bal Thoughts wander in love,
mtshan mor gnyid thebs [g]cog At night the sleep is interrupted.
gils] | | Not getting [her] in the day time
nyin mor lag tu mi lon? Is an assistant of disappointment.
yid thang chad rogs® yin
pa’itl |

1 B/SP2: kyang, L: nas; 2 SP2: ma yong; 3 SP2: grogs; 4 B: pa, SP2: pas, L: bas.

11.

SP1:10.[B: 10 / SP2: 11 / L: 7]
me tog nam zla<s> yal nas! The season of flowers has faded
g.yu sbrang sems pa ma away,
skyod?| | [But] thoughts of the turquoise
byams pa’i las [‘phro]<’gro> bee are not shaken.
zad par? Karmic power of [our] love has
nga yang* skyod® rgyu mi exhausted,
"dug| | [But] there is no reason to be

agitated for me.

1 B/SP2/L: song; 2 B/SP2/L: skyo ‘sad’; 3 B: pa; 4 B/L: ni, SP2: rang; ® B/SP2/L:
skyo ‘(to be) sad’.
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12.

SP1:11.[B:11 / SP2:12 / L: §]
rtsi thog ba mo7! kha la Above hoarfrost on grass
[skyi]<gyang>? ser rlung po’i®> The envoy of a cold winter wind
phonyal | [blows].
me tog sbrang bu# gnyis la® Is it going to be the one that
‘bral mtshams gtong® mkhan separates
min nam?’ | | The flower and the bee?

1SP2: pad ma’i ‘alotus’; 2 B/L: rkyang; 3 B/SP2: gi, L: gis;  B/SP2: ma; > B/SP2/L:
kyi; ¢ B/L: byed, SP2: ‘by[e]d; 7 B/SP2/L: los yin ‘is surely going to be’.

13.

SP1:12.[B:12 / SP2: 13 / L: 9]
ngang pas mtsho mo bsam' nas The goose contemplated the lake
re zhig sdad? dgos bsam And decided to live [there] for a
kyang| | while,
mtsho mo 'khyag 3 pas bsdams* But the lake got bound with frost,
nas And his thoughts lost resolve.
rang sems® kho thag chod
song | |

1 B/SP2: mo 'dam la chag (SP2: chags), L: pa ‘dam la chags ‘attached to a bog’; 2
B/SP2/L: sdong ‘to unite’; 3 B: khyag, L: dar; 4 SP2: gis bsdam, L: kha bsgrigs; ° B: re
zhig “after a little while’, SP2: ngang mo ‘a goose’.

14.

SP1:13.[B: 13 / SP2: 14 / L: 10]
gru shan! sems? pa med kyang Though the boat has no
rta mgo[s]<’i> phyi<r> mig consciousness,

bita gi®| | [Its] horse’s head looks back [at
khrel gzhung med pa’i byams mel].
pals]<i> The beloved one has neither
nga la phyir ltas ma byung*| | modesty nor conscience,
[She] did not turn back to look at
me.

18P2: shing; 2 SP2: bsam; 3 B: blta gis, SP2: bltas song, L: ltas byung; 4 B/L: phyi
mig mi blta (L: Ita), SP2: phyi mig ma bltas.
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15.

SP1:14. [B: 14 / SP2: 15 / L: 11]

nga dang tshong ‘dus a Ice!
tshig gsum dam bca’ mdud
pacll

khra bo3 sbrul la ma rgyag*
mdud pa rang sar® grol
song®| |

Revue d’Etudes Tibétaines

I and a market lady

[Made] a knot of an oath of three
words;

[We] did not make [it] of a spotted
snake,

[Yet] the knot got untied by itself
[like the snake].

1B/L: nga dang tshong 'dus bu mo (L: bu mo’i), SP2: chung ’dris a ce’i bu mo; 2 B:
dam pa’i ‘dud pa, SP2: mdud pa’i dam bca’, L: dam bca’i ‘dud pa; 3 B: phra bo, SP2:
phra mo'i, L: phra bo'i ‘subtle, fine, thin’;  L: rgyab; ® B/SP2: rang rang (B: the second
rangis missing) sa la ‘each to its own place’; © SP2: yong.

A16.

SP1: —. [B: — / SP2: 16 / L: —]

nga dang chung ’dris byams
pa<’i>| |

tshig gsum mdud pa’i dam
bca’l |

sra [b]a’i dar dkar mdud pal |
grol mkhan mi posuyin| |

17.

SP1:15.[B:15 / SP2:17 / L: 12]

chung ‘drid! byams pas? rlung
skyed

Icang mai® logfs] la* btsug
yod | |

lcang bsrung zhal ngo® og shes®
rdo kha brgyab’” pa ma
gnang | |

I and the beloved one, known
from childhood,

Took an oath in which three
words [made] a knot.

Who is that person who can untie
A tight knot of white silk?

The sweetheart, known from

childhood,

Set a prayer flag near a willow.
The caretaker of the willow, sir,
please,

Do not throw stones [at it].

1 B/SP1: “dris, L: 'bris; 2 B/SP2/L: pa’i; 3 B: skye legs; * B: log nas, SP2: logs su, L:
logs la; > L: a jo; © B: dba’ shes, SP2: pa shes, L: zha ngos; 7 B/SP2/L: rgyag.

18.

SP1:16. [B: 16 / SP2: 18 / L: 13]

bris pa’i yi ge nag chung
chu dang thig pas! brdzes
yod?| |

ma bris sems kyi ri<s> mo

A written black little letter
Is removed by water or a spot.
An unwritten image in the mind,



Collection of the Sixth Dalai Lama’s Songs 325

bsub kyang zub sa® mi’dug || Even being rubbed, is out of
erasure.

1P. Serensen translates chu dang thig pa as ‘a drop of water’; 2B/SP2: ‘jig ‘gro, L:
jig song — ‘ruined’; 3 SP2: sub pa, L: zub rgyu.

19.

SP1:17.[B: 17 / SP2: 19 / L: 14]
rgyab pa’i nag chung th[e]'us The little black seal stamped [on
gsung skad ‘byin! ni mi shes| | paper]

khrel dang gzhung gi the'u Does not know the spoken words.
so so’i sems largyob2dang ||  May the seal of modesty and
conscience
Be stamped on the mind of each
[of us].

1B/SP2/L: ‘byon; 2 L: skyon ‘to put on top; to become faulty’.

20.

SP1:18.[B: 18 / SP2: 20 / L: 15]
stong! 1dan ha 10’i me tog If a flower of the holly hock with
mchod pa’i gral la thegs®? nal | one thousand petals

g.yu sbrang nga yang mi sdod® 1Is brought among other offerings,
lha khang nang la ’khrid I, the turquoise bee, will not stay
dang*! | [here], either,

Lead [me] inside the temple!

1 B/L: stobs ‘power, strength’; 2 B: mchod khang la thad ‘is taken to the shrine’,
SP2: Iha khang nang la bul ‘is offered to the temple’, L: mchod rdzas la phebs ‘arrives
as [one of] the offering substances’; 3 SP2: gzhon nu nga yang ‘I, the young man’; *
B/SP2: mdzod.

21.

SP1:19.[B:19 / SP2: 21 / L: 16]
sems song bu mo mi bzhugs If the girl I love will not stay
dam pa’i! chos la thegs®?nal | [And] leave for the Sublime
[pho gzhon] <byams pa> nga Dharma,
yang mi sdod I, the young man, will not stay,
dben pa’i ri khrod ‘grims3 either,
‘grol | [And] set for a mountain solitary

retreat.

1 L: [Iha]<lta> ‘divine (dharma)’; 2 B: chos la thad, SP2: lha chos “thad, L: chos la
phebs; 3 B: la btang, SP2: la deng, L: la theg.
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SP1: 20. [B: 20 / SP2: 221<+1+>2 / 1.: 17]

mtshan Idan [bla] ma’i drung
du

sems khrid zhu la phyin
padlll

sems nyid [bsgom[<bsgor> bas
ma thub?

byams pa’'i 1jes® la
song | |

shor4

[I] came to a genuine lama

To ask [him] to train my mind
[But] could not fix [my thoughts
on him],

[They] slipped away after [my]
beloved one.

1 B/L: sems khrid (L: ’khrid) zhu bar phyin pas, SP2: a missing line; 2 B/L: la sgom
pas ma thub, SP2: la sgom [pas]<ras> ma brtan ‘was not stable in concentrating’, L: pa
sgor kyang mi thub; 3 L: phyogs ‘towards’; ¢ B: langs ‘rose, got up’.

23

SP1:21.[B:21 / SP2:23 / L: 18]

dgos pa’i! bla ma’i zhal ras
yid? la ‘char rgyu med par3| |
mi dgos* byams pa’i bzhin® ras
sems® la wal le wal Ie” | |

While the face of the lama, that is
required,

Cannot appear in [my] mind,

The face of the beloved one, that is
not required,

[Is seen] clearly, clearly in [my]
mind.

1 B: bsgom pa, SP2/L: sgom pa ‘meditated upon’; 2 SP2: sems; 3 B/SP2/L: mi "dug;
4 B/SP2/L: ma sgom ‘without meditation’; 5 SP1: zhal; ¢ B/SP2/L: yid; 7 B/SP2: ‘a le

"u (SP2: ’0) le, L: wa le wa le.

24

SP1:22.[B:22 / SP2:24 / L: —]

snying sdug chung ‘drid byams
pa

ri khrod bsgrub par bzhugs!
nal |

gzhon pa’i sa khang sa gzhi
chos rgyag rten du? phul
chog | |

If the beloved sweetheart, known
from childhood,

Will stay practicing at a mountain
retreat,

[1I] will make material offerings for
the aims of Dharma —

The young man’s estate and land.

1 B: chung “gris byams pa ri khrod / sku mtshams [de] la thad ‘(if) the beloved
sweetheart, known from childhood, sets for a mountain hermit’, SP2: chung “dris
byams pa mi bzhugs / ri khrod sku ’tshams bzhugs ‘(if) the beloved sweetheart,
known from childhood, would not stay (here) but would stay at a mountain hermit’;
2B: [de] la, SP2: mkhan la “to the person in charge of (religious provisions)'.
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25.
SP1: 232(XX}+2 [B: 232(XX}+2 / Gp2: 252{XX}+2 / [ ,: 502[+2+]2]
nga dang snying sdug! phrad? [The place of] my meeting with
pa the sweetheart
lho rong ljon3 pa’i nags gseb | | [Is] the dense forest of Lhorong.
smra* mkhan® ne tso og shes®  The talking parrot, [who] knows
gsang sgo rtol ba’ ma gnang | | [it],
Do not make a hole in [our] secret
door!

1L: byams pa’i; 2 B: phrad, L: sdebs; 3 L: mun ‘dark’; 4 L: smas; > SP2: mkhas; ¢ B: a
shes, SP2: pa zhes, L: log shes; 7 B/SP2: gsang sgo brdol ba, L: gsung kha mdo la ‘(do
not spread) the secret at the crossroad’.

26.
SP1:24.[B:24 / SP2:26 / L: —]
tshig [gsum]<gtam> snying The place where the intimate talk

gtam bshod sal in three words was uttered

ne[’u] seng? lcang ra’i® khul [Is] a crooked area of the willow
skyogs*| | grove [among] the grasslands.
byi'u® ‘jol mo ma gtogs Except for a little singing bird

su yifs] shes pa med do®| | There is nobody who knows it.

1 B: bshos ba ‘copulated’, SP2: shong ba ‘contained, held; 2 B/SP2: ne’u sing; 3 SP2:
ma’i; 4 B/SP2: sbug skyog ‘crooked inner place’; > SP2: bye’u; © B/SP2: dang gang gis
mi (SP2: ma) shes.

27.
SP1: 25. [B: 25 / SP2: 27 / L: 28]
snying sdug! bya rdo lam Anaccidental meeting (like that of

‘phrad a bird and a thrown stone) with
chang ma’i nang du byas thesweetheart
song?| | Took place in the house of the

lan chags phrug gu3 byung na  tavern mistress.
bsos* skyong su yis mdzad If misfortunately (as a karmic
damd| | debt) a child appears,

Who will take care [of it]?

L L: thub; 2 B/SP2/L: a ma chang mas sbyar byung ‘mother, the tavern mistress,
organized’; 3 B: phru gu, L: bu lon ‘a debt’; 4 B: gso, SP2/L: "tsho; > B/SP2/L: khye[d]
ras gnang (B: snang) zhu ‘(I) ask you to bestow (manifest) (help)’.
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28.
SP1:26. [B: 26 / SP2:28 / L: —]
zhag  [glcig  [brkyangs/ A sweetheart reserved for one day
<skyang> pa’i! snying sdug  [Was] only [my] lover for the night.
srod la [mdza’J<mja”™> ba?> When the hour of the dawn struck
ma gtog[s/3| | [We] parted our faces.
tho rangs* nam zla gtang®
dus
kha cag<s> so sor gye[s]<I>
song®| |
1 B: brkyangs pa’i, SP2: ‘gyangs pa’i; 2 B: ‘ja’ ba, SP1: ‘jom pa; 3 B/SP2: gnang zhu
‘please, be (my lover)’; # B/SP2/L: reng; 5 B: btang, SP2: deng; © B: ‘bral mtshams byed
pa los yin ‘it is certainly [time] to part’, SP2: ‘bral ‘tshams sleb pa yin no ‘[time] to part
has come’.

29.
SP1:27.[B: 27 / SP2:29 / L: 29]
snying gtam pha mar! ma [I] did not tell [my?] parents about

bshad innermost feelings,

chung ’drid? byams par bshad [But] told [my] love, known from
pas! | childhood,

byams par3 shar pho mang And from numerous men, who
[nas]<ba’i>* hang around [my] love,

gsang® gtam dgra bos go® The foe learnt the secret talk.
song | |

1 B: gzhan la ‘(not tell) the others’; 2 B: “dris, SP2: “dis, L: ‘br[i]s; 3 B/SP2/L: pa; 4
SP2: zhal [ngo]<sgo> yangs pas ‘from vast number of people around’; > B/SP2: snying
‘(talks about) innermost feelings’; 6 SP2: thos ‘heard’.

30.
SP1: 28. [B: 28 / SP2: 30 / L: 30]
snying sdug! yid ’phrog<s> The sweetheart, the encharming

mdzes ma? beauty

mgan® pa nga yis ’‘dzin Was caught by me, the hunter,
yang*| | But the powerful ruler of people
dbang chen mi yi dpon po Prince Norzang got her.

nor bzang <b>rgya lus bzhes®

song | |

L L: thub; 2 B/SP2/L: lha mo ‘a goddess’; 3 B/SP2/L: rgon (SP2: sngon); 4
B/SP2/L: ras zin kyang; SB/L: rgya lus ‘phrog, SP2: rgya mis "phrogs.
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31.

SP1:29.[B:29 / SP2:31 / L: 31]
nor bu rang lag yod! dus
nor bu’i nor nyams ma shes?| |
nor bu mi lag3 shor nas*
snying rlung stod la “#shangs

song®| |

329

While having a jewel in my hands,
[I] did not realize the value of the

jewel.

After the jewel got to the hands of
[another] man
[I] became
depression.

squeezed  with

1B:lag na<s> yong ‘(when I) get in hands’, SP2: lag tu yod ‘(when I) have in hands’,
L: rang la yod ‘(when) I have’; 2B/SP2/L: chod; 3 B/SP2/L: la ‘(got) to (another man)’;
4B/SP2/L: dus ‘when’; > B/L: tshang song, SP2: ‘tsha[ng] byung.

32.

SP1:30. [B: 30 / SP2:32 / L: —]
me tog shar nas yal song
byams pa ’grogs nas rgas
song | |
nga dang gser chung sbrang
buil
blo thag de kha<’i>2 chod
song | |

The flower appeared and
[afterwards] withered,

The beloved one entered into a
relationship and [afterwards]
grew old.

I and the small golden bee

Had to get settled with this very

[fact].

1 B: nga dang [g]ser byung bung ba’i, SP2: bung ba ser chung sbrang bu’i ‘the bee,

small golden bee’; 2 B: khas, SP2: kas.

33.

SP1:31.[B:31 / SP2:33 / L: —]
sha tsha zhen pa che na!
‘’khor ba’i ‘then? thag yin
pa’idl |
ma byas [dman]<rmin> shar bu
mo|[s]<’i>
khrel gzhung mi 'dug gsung
gis| |

When [I] cling to [my] passion
ardently,

[It] is the rope dragging the circle
of samsara.

[If I] do not do [it], the girl, [my]
young lady,

Says [I] have neither modesty nor
conscience.

1 B: ches nas; 2 B: then, SP2: phyi ‘(causing) the future (life)’; 3 B/SP2: pa.
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34.

SP1:32.[B:32 / SP2:34 / L: —]
me tog yal ba’i "dab<s>ma Petals of a withered flower
a gsar che bai' snying sdug| |  [resemble]
‘dzum dang? so dkar ston [My] sweetheart who is very
yang fickle-minded.
sems la dga’ tsho[r] mi 'dug!| |  Although [she] shows smile and

white teeth,
There is no affection in [her] mind.
1 B/SP1: zad pa’i; 3 B: [m]dang][s] ‘face; splendor; glow, luster’; 3 B/SP2: bstan
kyang.

35.
SP1:33.[B:33 / SP2:33 / L: —]
pha ma[s]<’i> bcol ba’i mdun! Although there was no way to say

ma<s> that,
mi yong zhu rgyu med The bride suggested by parents
kyang?| | did not fit [me],

rang sems [phra mo chung My little thoughts roamed
"dris]<dri med "gro phyogs> After [my] beloved sweetheart.
byams pa’i rjes la shor3 song | |

1SP2: “dun ‘an advice’, 2 SP2: mi ‘dug; 3 B: lang][s], SP2: lang ‘followed’.

36.
SP1:34.[B: 34 / SP2: 36 / L: 19]
sems nyid dri med' ’gro If [my] mind sets for the Sublime

phyogs? Dharma,
dam pa’i chos la ’gro3 nal | The stainless direction to go,
tshe gcig lus geig 'di* la In this one life, one body

sangs rgyas thob pa ‘dug go! |  [I] will obtain the Buddha[hood].

1 B/SP2/L: pa “di la ‘(direction to go) for this (mind)’; 2 B/SP2/L: ‘gro; 3 B/SP2:
song, L: phyin; ¢ B/SP2: rang, L: nyid.

37.

SP1:35. [B: 35 / SP2:37 / L: —]
kham<s> bu za rgyu med par!  Having [its] peaches not eaten,
kham<s> sdong ’bras bu? nyil The peach tree starts dropping the
nyil | | fruit.
snying sdug sdebs® rgyu med [Even] not having joined together
par? with a sweetheart,
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gtam gsum mi kha'i rdzong [I cause] a great fortress of gossip
chend| | and stories of three kinds
(=sundry stories).
1 B/SP2: pa’i; 2 B/SP2: bu’i; 3 B: ‘grig, SP2: grogs; ¢ B/SP2: pa’i; © B/SP2: rdzag
rdzag ‘lots, much’.

38.

SP1:36. [B:36 / SP2:38 / L: —]
do nub ra yang! bzi song Tonight [I] got drunk as usual,
gnas mo[’i] nang? la nyal [I] was allowed to sleep in the
chog | | house of the hostess.

sang zhogs ‘gro ba’i nam tshod Tomorrow in the morning the
bya pho tsha lus byed3 yong| |  time to go
Will be made [known to me] by
the bird, the red rooster.
1 SP2: ta kis ?; 2 B: phrag , SP2: phag ‘hidden part’; 3 B: gnang.

39.

SP1:37.[B:37 / SP2:39 / L: 21]
rlung rta yar ‘gro’i steng la! Upwards, after the wind-horse
rlung [b]skyed dar lcog btsugs? (=fortune) flying high,
yod3| | [My] “wind producing” prayer

‘dzang ma ma bzang*bumo®  flag is set.
nyin mtshan ’khyong nas sdebs The clever lady, the good mother’s
chog®! | daughter,
Agreed to be with [me] day and
night long.
1 B: thog la, SP2: dus su, L: dus la ‘when’; 2 B: gtsug; 3 L: pas; 4 B: sangs ‘pristine,
cleansed’; ® B: mo’i; 7 B/L: mgron (L: “gron) po la bos byung ‘called (me) to be a guest’.

40.
SP1: 38. [B: 38 / SP2: 40 / L: 22]
so dkar gzigs! pa’i ‘dzum When [I] appeared before the

mdangs whole row of seated

bzhugs gral spyi la [Ladies] with white teeth and
[bstan]<ston> nas?| | smiling looks,

mig zur khra mo’7 bsgrigs The ensemble of pretty sidelong
mtshams?® glances

gzhon pa’i gdong la byas Became set on the face of the
byung*| | young man.
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1 B/SP2/L: Ipags ‘skin’; 2 B: bstan kyang, SP2/L: bltas na; 3 B/L: phra (L: khra)
mo’i sgril mtshams, SP2: phra mos "dril "tshams; 4 B: blta gis, SP2: bltas song, L: bltas
byung ‘looked’.

41.

SP1:39. [B: 39 / SP2: 41 / L: 23]
ha cang sems la! "‘phrod? nas [The girl] proved very suitable to
‘grogs ‘drid® e yong bltas* [my] heart.
pa’i®l | “Will [you] be [my life] partner?”

shi® bral byung” na ma gtog/s]® — [I] looked [at her].

gson bral mi yong® gsung “If only death does not part [us],

byungl0| | [I] will not part [with you] while
alive” — [she] said.

1 SP2: pa; 2 B: ‘phros ‘(love?) streamed out, radiated’, SP2: 'phrogs ‘stole,
enchanted’, L: song; 3 B: “grog "dris, SP2: ‘grogs “dris, L: ‘grog bris; 4 L: [dris]<bris>
‘asked’; 5 B: pas, SP2: nas, L: bas; 6 L: “chi; 7 B/SP2/L: byed; 8 L: min pa ‘is not going to
be’; 9 B/SP2: thub, L: byed; 10 B: gsung gi, SP2: gsung gis, L: gsungs byung.

42.
SP1: 40. [B: 40 / SP2: 42 / L: 24]
‘dzang! ma’i sems? dang bstun In accordance with the wise lady’s
na mind
tshe “dir3 chos skal chad ‘gro| |  [I] cease [my] dharmic lot for this
dben pa’i ri khro[d] ‘grims*na  life.
bu mo’i thugs dang ‘gal ‘gro| |  If [I] roam to a mountain solitary
retreat,
It will be against the girl’s heart.
1 SP2: mdzang; 2 L: thugs; 3 B/L: "di, SP2: 'di’i; 4 B/SP2/L: "grim.

43.
SP1: 412<+2>_[B: 412+2 / SP2: 432+2 / : 252+2]
sbrang bu rgya la Like a bee that got caught in a net

chud<chung>! ‘dra [Are] the thoughts of a young boy
kong phrug gzhon pa’i sems from Kong[-po] —

pazll Having had a bed-mate for three
zhag 3[gsum nyal rog[s] byas days,

nas?| | [He] wants [now only] the Divine

phug<s> gi® lha chos ‘dod gi®| Dharma in a cave.

1 B: zin, L: bcug; 2 SP2: blo [s]na, L: blo sna; 3 SP1: the end of the song is missing; 4
L: pa’i; ® B/L: yul; © B: "dod gis, L: dran byung ‘remembered’.
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44,
<SP1:42>7?.[B:42 / SP2:44 / L: —]
[d]<s>man shar skye ’‘bras The maiden, the marvelous fruit

mtshar mal| | of birth,

ja chang ’‘dod yon ‘dzom Tea, beer, earthly pleasures are
yang?| | [all] assembled [here].

shinas lha lus blangs kyang | | Even if after death [I] get the body
"di las dga’ theb3 mi "dug| of a deity,

The joy will not be fuller than this.
[All B:] ! 1a; 2 "dzom([s] pa; 3 nges ‘certainly’.

45.
<SP1:43>?.[B: 43 / SP2:45 / L: 34]
bu mor ‘chi ba med nal | If the girls had no death,
chang la ‘dzad pa mi 'dug | The beer would not exhaust.
gzhon pa’i gtan gyi skyabs To this eternal refuge for a young
gnas| | man
"di la beol nas! los chog | [I] will entrust [myself], for sure.
1B/L: bas.
46.
SP1: 44<1+>3 [B: 444 / SP2: 464 / L: —]
I[skyes pa ‘chi? bas mi chog | =~ The man is oppressed with [the
‘dus pa3] ma bsgrigs rgyu coming] death,
yin#| | The gathering [with the spouse in
shi nas bar do’i phrang® du® the future] cannot be arranged.
sems pa skyod las mi ‘dug’| | After death, on the tortuous paths

of the bardo,

The consciousness has no [escape]
from the trembling [because of
that].

1 SP1: the first verse and the beginning of the second one are missing; 2 B: nas shi;
3 B: mdun ma ‘the wife’; 4 B/SP2: ‘bral rgyu yin na ‘if (the man) is going to be
separated’; 3 SP2: ‘phrang; © B/SP2: la; 7 B/SP2: pa’i skyo rog[s] yin pa ‘(sadness) is
[the only] companion of (the consciousness)’.

47.
SP1: 45[21+41XX} [B: 45[2]+4+[2] / SP2: 471XX}4+[2] / T.: 20[21+4XX}]
ldag pa [shel r]i’i2 gangs chu Glacier water from the Pure

klu bdud rdo rje’i3 [zil pa]<zi Crystal Mountain
ba> | |
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bdud rtsi sman gyi* chab® [Is mixed with] dew-drops from

rgyun the [herb] Vajra Serpent-Demon
chang ma ye [sh]es mkha” (=Bonnet Bell-flower).

‘grol | If this stream of the healing elixir,
dam tshig gtsang mas btung® [Bestowed by] the chang seller
nas’ JAianadakini,

ngan song myong dgos med Is drunk with the pure samaya
do8| 19 VOWS,

There is no need to experience
lower realms [of existence].

1 SP2 does not have the first two lines; 2 B: shar ri ‘eastern mountain’, L: shel ri; 3
B/L: rje; 4 B/L: gyis; ® B/SP2/L: phab ‘yeast’; ¢ B: gtung, L: bstung; 7 B/SP2/L: na; 8
B/SP2/L: mi ‘dug; ? B/SP2 has two additional verses that in SP1 belong to the next
song; thus, in B/SP2 they are used twice.

48.
SP1: 46. [B: 63 / SP2: 68 / L: —]
lgzhon pa’i tshe gang bsags Whatever afflictions, the heap of

pa’i faults,

sdig sgrib?> nyes pai phung Were gathered in a young man’s

po3l | life —

snying sdug rigs* ldan bu® [Please,] the sweetheart, a

mo<’i> daughter of noble family,

do nub ¢[zhor la sbyong dang]  Purify [them all] spontaneously
tonight.

1 See the note about the first two verses in the previous song; 2 B: sdig; 3 B/SP2:
zhor la dag gro ‘(afflictions) are going to be purified all at the same time’; 4 B: yid
(Idan) ‘reasonable’; > B/SP2: lha (mo) ‘goddess’; © SP1: the end of the song is missing.

49.
<SP1:?>.[B:46 / SP2:48 / L: —]
byams pa [m]tshar ba’i khal Because of the great shy affection

lal | Towards the astonishing beloved
[bag tshaJ<pad tshal>? brtse one

gdung che bas3| | It turned out necessary to
da lo* ri khrod "grim pa’il | postpone

‘gyangs cha zhu dgos byung [My] roaming to a mountain
ngo | | retreat this year.

[AlL: B] ! sgang; 2 ba[r] tshang ?; 3 nas; 4 (da) lam ‘recently, nowadays'.
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50.
<SP1:?>.[B: 47 / SP2:49 / L: 27]
‘dzum dang! so dkar bstan [You] show a smile and white

kyang? | | teeth,

gzhon pa’iblo khrid yin pas®| | [And] lead the thoughts of the

snying nas sha tsha yod med | |  young man.

dbu mna’4 skyel® ba e yod®1 | Is there a true affection in [your]
heart?

Could you take a solemn oath?

1B: dkar ‘white’; 2 L: [ston]<stan> chog; 3 B: pa, L: "dug; 4 B/L: sna; 5 B: "pher ‘raise’,
L: zhes ‘utter’ ; ¢ L: rogs gnang dang.

51.

<SP1:?>.[B:48 / SP2:50 / L: 55]
dro jam mal sa’i' nang gi | On the warm and soft bed
snying sdug? gdung? sems can [I see] the passionate sweetheart.
mal | Haven’t [you] been cheating
o lo’i rgyu nor len* pa’il | To grasp riches from the young
g.yo rgyu® byas® pa minnam’|| man?

11L: sha ‘byams nya zas ?; 2 L: thub(?); 3 B/L: dung; 4 L: ‘phrog ‘to steal’; ® B: sgyu;
6 L: bshad; 7 L: [min ‘gro]<man ’grogs> ‘perhaps, maybe’.

52.
<SP1:?>.[B:49 / SP2:51 / L: —]
chal[gs sd]ang ser snas bsags Earthly pleasures collected by

pa’il | attachment, aversion and avarice
‘dod <d>[y]on sgyu ma’i nor [Are but]illusionary possessions.
rdzas| | When the beloved one, close from
chung ’dris byams pa byung childhood, appeared

dus| | The knot of avarice got undone.

ser sna’i mdud pa grol song | |

53.

<SP1: ?>.[B: 50 / SP2: 52 / L: 26]
[gtan]<gton> grogs khyod! la My eternal friend, whether you do
sems? pa’il | not have
khrel dang ngo tsha mednal | Modesty and shame of the mind —
mgo la rgyab pa’i gtsug Theturquoise ornament placed on
[g.yus]<pus>1 | [your] head
skad cha smra3 ni mi shes | |
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Does not know the words to tell
[the truth].
1B: khyed; 2 B: bsam, L: bsams; 4 L: smas.

54.

<SP1:?>.[B: 51 / SP2: 53 / L: —]
shar po nyi skor sum skor'| | The young man [has] a double
tshong 'dus alce dman shar | | circle, triple circle
dbu mna2 skyel bamamdzad || [Among] the young women from
nga ni gtan grogs mi byed | | the market-place.

[They] do not take any vow,
[And] I do not become [anyone’s]
life partner.

[AlL: B] ! sh[w]a pho nyin ‘khor mtshan 'khor ‘the young man [has] a day circle, a
night circle’; 2 sna.

55.
<SP1: ?>. [B: — / SP2: 542<+2?> / 1: ]
rta pho skyon [tshang] The stallion wants to commit a

<tshong> rgyag ‘dod | | fault —
zhag gsum grod pa bzhag For three days [he] is going to
grab| | have [his] belly full...

56.

<SP1:?>.[B: 52 / SP2:55 / L: —]
<s>[d]man shar e [drin]<brin> The maiden cared about [how to

bsams! nas| | look] gracefully,

gdong ba "o mas bkrus pa2l |~ Washed [her] face with milk.
sngon chad khyo ga3 [She] tells [me now] the story
[med]<mod> pa’il | [That] she had no men previously,
lo rgyus gsung ba mkhas [ButI wonder] what [she] did to
kyang| | get

lus la mdze dri kha bal | The odor of leprosy that [her]
ga tsug byas nas byung ba | | body emits.

[AlL: B] ! bsam; 2 [']khruls] gis; 3 ka.

57.

<SP1: ?>. [B: 532{XX} / SP2: 562+[2] / L: —]
sdom med gr[w]a pa’i cha [He took]no vows [but] wears the
lugs| | garment of a monk
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btsun mdog gzhan las kha
[bas]<pa>1] |

bdag yod a ma
<’tshar> mor| |
rdzu ba ci las che bas | |

[mtshar]
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Of the noble color, brighter (?)
than others.

Along with the
mother, [the belief
existence of a self,
Which deceit [is] greater?

marvelous
in] the

1 Segrensen: =kha rbad ‘boasting’ (p. 349).

58.

<SP1: ?>.[B: 534 / SP2: 574 / L: —]

ma byas mi kha sdang ba | |
nga dang pho rog nag chung | |
byas kyang mi kha mi "dug |
khang! dang rgya? khra hor
pall

Malice gossip about [what] was
not done [is spread] —

[That is about] me and the small
black raven.

No gossip has appeared about
what was [actually] done —

[That is about] the Khan and the
Mongolian bird of prey.23

[All: B] ! khong ‘him’; 2 skya (khra) ‘a bird of hawk family’.

59.

<SP1:?>.[B:54 / SP2:58 / L: —]

khang pa r[ts]ig rgyab! srab
lal

grong pa tsha las rgod? pal |
bu mo [bag]<bad>3 tsha<ng>
canmal |

ngus su®* rgyag pa ma gnang | |

At the house with the thin walls
Neighbors mock hotly [what they
hear].

The girl with shy temper

Should not be made crying.

[AlL: B] ! (rtsig) [sha]<zhal> ‘wall-plaster’; 2 chad las dgos ‘necessarily judge’ (?); 3

bal[r] (tshang) ?; 4 ngu zug ‘howling’.

60.

<SP1:?>.[B:55 / SP2:59 / L: —]

than pa rgyab pa’'i zhing
chung!| |
zim zim? char ba<’i>3 mi
spang?| |

mi rgan ‘dod chags® can ma® | |

The little valley
drought

Will not refuse a spritz of rain.
There is no spoil of the old man’s
satisfaction

stricken by

23 See the explanation in Serensen 1990: 348-349.
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spyad’” pas tshim pa® mi From making love with a
gdug?! | passionate woman.

[AlL: B] 1 bye thang ‘sandy plain’; 2 sim sim; 3 pas; 4 (mi) ngom[s] ‘(not) be satisfied
(with)’; > mos [sgom]<skom> ‘dod pa ‘wish to perform devoted meditation; ¢ ma; 7
dpyad; 8 dus ‘time’; ? (mi) ‘dug ‘(does not) have’'.

B: The sandy plain stricken by drought / cannot be satisfied with a spritz of rain.
// The woman who wants to perform devoted meditation / has no time for making
love.

61.
<SP1: ?>. [B: 56XX12 / SP2: 60[21+2 / L: —]
‘dod chags spang pas mi By rejecting passions [I could] not

spong | | reject [then],
sems la phur bu btab btags | | [I] stabbed a kila-dagger into [my]
‘dod chags spyad! pa[s]<’i>mi mind.
‘dzad?| | By practicing passions [I could]
mi tshe hril po3 lang? song | | not exhaust [them],
[My] entire human life has passed
away.

[All: B] ! dpyad; 2 mdzad; 3 por; 4 lang][s].

62.
<SP1: ?>. [B: 564 / SP2: 614 / L: —]
‘dod chags lam la! slong? pa’il | If a yogiand a yoginiare
rnal ‘byor pho mo yinnal | Engaged in the path of passion,
tshe 'di’i3 ‘grogs lam bdebal |  In this life [it means] the bliss of
phyi ma snang ba* skyid pal | the path of relationship,
In the next one the happy
manifestation [near each other].
[AlL: B] ! du; 2 spyod; 3 “di; 4 [gnas bzod]<rna sos> ‘contentment’.

63.
<SP1:?>.[B:57 / SP2: 62 / L: —]
balg] tsha<d>! brtse gdung? The sweetheart who has no shy

med pa’il | affection

snying sdug ma bzhengs lha [Resembles] an  unproduced
skul | statue of a deity.

‘gros dang gom pa med As if [I] bought the best horse
[palil | Who cannot canter or walk.

rta mchog nyos pa ‘dra bas3 | |
[AlL: B] ! ba[r] tshang ?; 2 [g]ldung; 3 byung.
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64.

<SP1:?>.[B: 58 / SP2: 63 / L: —]
me tog nam zla ring pal | The season of flowers is long,
ne’u sing! spang lo’i spang Gentiana [flowers] adorn
rgyan| | meadows and fields.
ser? chung s/b/rang ma’i® blo The mind of the little golden bee
ni¢| | Prays: “[Hold on] leading [me]
da dung khrid rog gnang furthermore!”
zhu®| |

[AlL: B] ! [glsing; 2 [g]ser; 3 bung ba’i; 4 sna; 5 re zhig bsring dang ‘maintain [me]
for a while’.

65.
<SP1:?>.[B: 59 / SP2: 64 / L: —]
bu mo skyes pas! phyog[s]> The girl to whom the man is

pall turned [passionately],

gyu mtsho g.yang ‘dzin® lha The goddess, the holder of riches
mo | | of the blue glittering lake,

sngar ‘dr[i]s byams pa’i phyi [I] pray [you] to keep on
thab[s]*! | furthermore

da dung® bsring rog[s]® gnang The outward (?) behavior of the
zhul | beloved one, [my] old friend.

[AlL: B] ! pa’i; 2 chog (pa) ‘suitable’; 3 klu mo mchog yag ‘the excellent, supreme
Naga (Queen)’; 4 gnas[ s]u ‘in the place’;  'chi bdag “Yama, Lord of Death’; ¢ ba. Verses
3-4: “Please, keep Yama away from the place of [my] old friend, the beloved one”.

66.
<SP1:?>.[B: 60 / SP2: 65 / L: —]
snying sdug kha ’bras mtshar The face of the sweetheart has a

bal | wondrous shape,

stag ma shing gi me fog?! | [It is like] the flower of the tree
bsam ngan dug fu sharnas?| | rhododendron.

phan dang gnod pa mnyam3 When the poison of evil thoughts
byung | | got manifested,

Benefit and harm equalized.

[AlL: B] 1 1o ma ‘a leave’; 2 gis sbyor bas; 3 ma.

67.

<SP1:?>.[B: 61 / SP2: 66 / L: —]
m[e] tog snga la[ng]s! phyi The flower blossoms early, fades
yall | late,
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s[bJrang ma nyi2 tshe nyin
"khor | |
zh[e]n [plas bcings pa ma
gtogs | |
‘grogs yun thung rang ma

drag3 |
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The bee [makes] a day-long circle.
Unless when tied by [strong]
affection

Short-term relations cannot be
prolonged.

[AlL: B] 1 yal ‘fades (early)’; 2 nyin; 3 (rang) drag[s] byung ‘would prove too (short-

lived)'.

68.

<SP1:?>.[B: 62 / SP2: 67 / L: —]

sgyul lus sha yi phung po?| |
dur ba'i® phyogs* la khyer
song®| |

sems pa bya
khyer| |

bar do’i yul®la khyams song” | |

sglrlo rlung

The lump of the body [which is]
illusionary

Was brought to the grave.

The bird of the mind, taken by
wind,

Migrated to the realm of bardo.

[All: B] ! rgyu; 2 me tog ‘a flower’; 3 sa’i; 4 khrod; ® bzhag yod ‘(was) placed’; ©
‘phrang ‘the passage, narrow path’; 7 ‘grim[s] ‘gro.

69.

<SP1: ?>. [B: 6420XX} / SP2: 692+(2] / L. —]

bye'u mo bye’u! phrug geig
lal |

ma [g]dung ba [rang]<dang>
min te?| |

[g.yang rongl<g.yar sdong>
rlung gis bskyod nas | |

byi'u phrug thang la =zag
song | |

It is not true [to say] that the bird
Is not devoted to the baby bird.
But when [it was] shaken by a
wind [above] a precipice,

The baby bird fell on the ground.

[All: B] ! byi'u byis; 2 mi bsam [bsam] pa med de ‘(the bird) does not have

indifference (?)".

70.

<SP1: ?>. [B: 641XX12 / SP2: 7012142 / L —]

a [che]<tse>i sems la byams
pall
bskyur ‘dod blo [s]na med
del |
dpon po sku dbang btsan
nas| |

The lady does not have in her
mind

An intention to throw away the
beloved one,

But, due to the strong powerful
governor,
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bu mo rang dbang ma ‘dus| | The girl cannot control her [life].
71.
<SP1:?>.[B: 65 / SP2: 71 / L: —]
phyininal ga gesar | | Outside [there is] a cobra’s
nang ni pa+dma ge sar| | saffron,
kha la dbang chen dpon pol |  Inside a corolla of a lotus;
snying la chung ’dris byams In front[of me] the mighty master,
pall In the heart the beloved one, [my]
childhood friend.
1B: na.
72

<SP1:?>.[B: 66 / SP2:72 / L: —]
ka bas drang po byas song! | | The pillar has made [it] straight,
ka gzhu? ’‘khyog la3 ma The arch pillar, do notlook for the
["tshol]<’tshor>41 | crookedness.
bu mos phyi thag® bsring The girl [wants] to prolong the
yod | | relation,
byams pas khrel The beloved one, do not cast away
[dzem]<’dzug>° ma g.yug’ | = modesty!

[AlL: B] ! yod; 2 gzhus; 3 par; 4 mdzad ‘make’; 5 ‘chi bdag “Yama, Lord of Death’; ©

sprel [gzhug]<bzhugs> ‘the monkey’s tail’ (see Serensen 1990: 352); 7 g.yug][s].

73.

<SP1: ?>. [B: 673(XI+1 / GP2: 733+[1]+1 / 1.: —]
bu mo chung ’dris byams pal | The beloved girl, [my] childhood
kham bu’i shing las ma friend,
skyes!| | Was not born from the peach tree.
a gsar yal ba kham bu['i] | 12 [Her love] has faded away faster
me tog las mgyogs byung than the flower
bas3| | Of the peach that [naturally]

shrinks quickly.
1 B: skyes pa ‘born’; 2 SP2: +kham bu'i shing las ’khyog pal | (wrong dubbing of
the verse 2?); 3 B: ‘gyog pa ‘raise, lift’.

74.
<SP1: ?>. [B: 682+2 / SP2: 742+2 / 1.: 352+[2]]
bu mo a mar ma skyes| | [This] girl [was] not born to a

mother,
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shog puil shing las? skyes [She was] born from a “paper

pas3| | plant” (daphne),
a ce<'i>* chung ’drfis]<a’i> Since [this] beloved lady, [my]
byams pal | childhood friend,
shog pu't® dar Icog® ‘drabal | [Is] like a prayer flag [made of]
paper.
1B: shog bu’i, L: kham bu’i; 2 L: la; 3 L: sam; 4 B: Ice; 5 bu'i; ® me tog ‘a flower’.
75.
<SP1:?>.[B: 69 / SP2:75 / L: 49]
sa la ri mo bris pal | | [I] have drawn an image on the
nam kha’i? skar tshod lon3 earth
byung*| | And entered the measures of the
sha ’‘jam® lus 1la® sbyar” sky.
kyang?®| | Although [I] got connected with
byams pa’i khog pa® mall [her] sweet body,
lon| 11 [I] have not entered the inside of

the beloved one.
1 B: pas, L: pa’i; 2 B: nam[ m]kha’i, L: nam mkha’i; 3 L: thig; 4 B: gis; 5 L: ‘byams; ©
L: po; 7 L: “gres; 8 B: bas; ? L: [gting]<lding> tshod ‘measure of the depths’; 10 L: mi; 11
L: the two distichs are placed in the inverted order.

76.

<SP1:?>.[B:70 / SP2:76 / L: —]
bla ma <g>dam pa’i gdams When [I] ask the sublime lama
[nglag | about personal instructions
zhus na gnang gi ‘dug ste | [He always] gives [them].
a cel chung 'dris byams pa?! | ~ When [I ask] the beloved lady,
snying gtam shod3 dus mi [my] childhood friend,
‘"dug | ‘Tell about the innermost feelings’

— [she] does not.
[AlL: B] ! Ice; 2 par; 3 bshod.

77.

<SP1:?>.[B:71 / SP2:77 / L: —]
chu bo! gting tshad ring Although the river’s depth is big,
yang?| | The fish can be caught by a hook.
nya mo lcags kyus lon gi | The sweetheart’s face is white, but
snying sdug kha dkar gting [her] depth is black,
nag |
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khog pa da dung ma lon | | [I] have not caught [her] inside so
far.
[AlL: B] ! B: mo; 2 kyang.

78.

<SP1:?>.[B:72 / SP2:78 / L: 36]
bu mo chung "dris byams pal | The beloved girl, [my] childhood
spyang ka'il rigs rgyud min friend,

nam | | Do not you [belong] to the race of
sha ‘dris pags ’dris*> byung wolves?
kyang | | Although treated with “flesh and

ri yar rgyagd grab gnang* gi®> | skin”,
[You] are still ready to flee up to
the mountains.
1B/L: ki'i; 2 B: "brel Ipags 'brel, L: “gris [pags]<spag> gris; 3 B: la yar;  B/L: mdzad;
5L: gis.

79.
<SP1:?>.[B:73 / SP2:79 / L: —]
drin can pha mas ma bcol!| | The merciful parents did not give
bu mo'i rang ‘dod byas pas?| | [their] permission,
gal srid gson bral® byungnal | [Yet] the girl accomplished her
pha ma’i la yog yin no*| | wish.
If [the affair] turns out to be non-
viable,

It will be the retribution in the
parents’ [eyes].
[AlL: B] ! sgrig ‘arrange’; 2 byams pa ‘love’; 3 skyur; 4 los yin.
grig & Yy p Yy y

80.

<SP1:?>.[B:74 / SP2:80 / L: —]
shing tog! a mra mi2 zhim | | The persimmon is not sweet,
amra’i ‘bras bu zhim pal | The mango fruit is sweet.
bu mo'i skye ‘bras ma3bsam | |  [I] do not think [that much] about
sha tsha’i zhim* pa bsam the girl’s body,
pas®| | [I[] do think about [her] love’s

sweetness.
[AlL: B] 1 de; 2 ma; 3 mi; 3 zhen (pa) ‘craving, detachment’; ® gis.
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81.
<SP1:?>.[B: 75 / SP2: 81 / L: 37]
rta rgod ri ya[r]<d> rgyab When the wild horse runs up to

nall | the mountains,
rnyi? dang zhags pas zin gi3 | [It may] be caught by a snare or a
byams pa ngo log brgyab* lasso.
pa’l | [When] the beloved one turns
thugs® ngo zin pa” mi ‘dug | [her] face away,
There is no way to appease [her]
heart.

1B: pa, L: ba; 2B/L: snyi; 3B/L: gis; 4 B/L: rgyab; ® B: pa’i, L: bas; ¢ L: mthu ‘power’;
7 B: sa.

82.

<SP1: ?>. [B: 761+17+12] 4 77121 +2 / §P2: 821<+17>(XXXX}+2 / [; —]
tshong ‘dus a cel dman shar| |  The young girl from the market
’[sprul pa ’‘gyed rgyu yod place
pall] Manifests emanations [for many
dman shar bu mo gcig lal | men].
shar po3 ‘tshang kha* shig [So,] one maiden girl [is wooed]
shig | By a crowd of young men.

1 B: Ice; 2 SP2: the second verse is missing, it is just an assumption that the second
verse of no. 76 (B) had to be here; the second half of no. 76 and the first half of no. 77
(B): snying sdug re re’i drung du | | zhal gdan re re gnang gis | | me tog ‘dab ma gcig
lal Isbrang bu zi dir dgu dir | | “every mans open his mouth / to each sweetheart; near
one flower petal / many bees buzz; 3 B: pho; 4 B: ['ltshang rgyag.

83.

<SP1:?>.[B:78 / SP2:83 / L: —]
chu skor! chu ris shig shig? |~ Until water in not over in the
rtsam pa bzang thag ngan water mill,
thag | Tsampa is to be grinded, be it
bu mo na so rgas rgas | | good or bad.
snying sdug bzang tsh[ol] ngan Until the girl is not too old,
tshol | | [She] would seek sweethearts, be

they good or bad.
[AlL: B] ! "khor; 2 zad zad “until exhausted’.
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<SP1:?>.[B:79 / SP2:84 / L: —]

rta la rus tshugs! mi g[ts]o! |
sha thog spu dpyad? gtso
pa3l |

byams pa’i* rigs rus® mi gtso | |
dkar po® kor kor” gtso pa8| |

In the horse the shape of bones [is]
not the main thing,

The analysis of “the hair upon
flesh” (the mane?) [is] the main
thing.

The family lineage [is] not the
main thing in the beloved one,
“The white round” (face) [is] the
main thing.

[AlL: B] ! tshug[s]; 2 bcad; 3 bas; ¢ pa; 5 rus tshig[s] ‘joints’;  po’i; 7 sgor sgor; 8 bas.

85.

<SP1:?>.[B: 80 / SP2: 85 / L: —]

g.yu chung drug! dkar yod
nal |

nga nyo lag tshong? skyong
bshad3| |

[dman]<sman>% shar mtshar
mo yod nal |

nga ‘dod ‘tshang® rgyag shig
shig |

If there is a [superior] pale blue
little turquoise,

“I buy!” — [many] shopkeepers
announce.

If there is a marvelous maiden,

“I want!” — a crowd of [men]
appears.

[All: B] ! gru; 2 (lag) pa ‘hands’; 3 gis; 4 dmar (shar) ‘(pure) red’; 5 tshang.
g g)p g P g

86.

<SP1:?>.[B: 81 / SP2:86 / L: —]

zag bcas sgyu ma’i phu[ng]
pol |

bsres na! bgos thems? mi’dug |
sems pa phu [dud]<ngu> ‘dris

nadl |
‘"dod pa [bgo]<dgos> sha
rgyab* dang | |

When the skandhas, that are
illusionary and defiled,

Are mixed, [they] are not
separable.

When the mind is familiar with
reverence,

The division from desire must be
made!

[AlL: B] ! bsred nas; 2 dgos [nges]<des> “absolutely (un)necessary’; 3 gcig tu bsres
nas ‘[thoughts] having merged into one’; 4 rgyob.
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87.

SP1: *86<2+>2, [B: 822+2 / SP2: 872+2 / L: —]
byi'u ri byi'u khra3 mo/ | The small bird, the pretty
nga la sems <b>[g]so] mountain bird,
<m>thong dang| | Give comfort to my heart.

ri byi[’u] klung* la bab® dus When [you], the mountain bird,

nga vyis® sems bsos zhu descend into the valley,

<m>chog” | | [You] can ask me to comfort
[your] heart [in turn].

1 SP1 lacks the first verse and the second except for the last two syllables; 2 B: byil;
3 B: phra; 4 B: byil rlung; > B: babs; 6 B/SP2: ras; 7 B/SP2: bso btang chog.

88.

SP1:*87. [B: 83 / SP2: 88 / L: —]
nags gse[b] lung pa phu/g/ g’ [Living] in the innermost area of
"dabs [chags]<bya> a [boj<be>2 the forest
ne tsol | The feathered one, [my] dear
snyi[ng] [sdlug rku /a® shor parrot!
song [My] sweetheart was stolen.
4[gar song] bshod rogs® gnang Tell me, please, where [she] is
dang®| | gone!

1B: phu yi, SP2: stong pa’i ‘empty’; 2 B: a bar, SP2: smra shes ‘able to talk’; 3 B/SP2:
rkun ma; 4 SP1 lacks these two syllables; 5 B/SP2: bshad rog[s]; ¢ B/SP2: zhu.

89.

SP1: *88. [B: 84 / SP2: 89 / L: —]
byi'u jol mo’i ['Jkhrungs sal The birthplace of the little singing
lho rong ljon pa’inags gseb| |  bird
gsung snyan rgya grags? bod [Is] the dense forest of Lhorong.

grags? [Its] sweet speech, renowned in

lha sa’i phyogs nas bsgyur? China, renowned in Tibet,

byung| | Got banished from the side of
Lhasa.

1 B: "gro sa “place to go’, SP2: bros pa ‘[place of] escape’; 2 B: [b]sgrag[s]; 3 B:
[blsgrag[s]; * B: skyur ‘exiled’, SP2: ‘gyur.

90.

SP1:*89. [B: 85 / SP2: 90 / L: —]
spre’u’i rang blo log! nas The monkey’s mind got erred
nyin mo? rkun ma brku bar31 | And [he] went to make a theft

rang mig rang gis bkabs par*  under the day [light],
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gzhan mig sgrib® pa mi ‘dug| | Covering his own eyes by his
[hand],
While the others” eyes had no
obstacles [to see his crime].
1 B: lang[s] ‘arose, got started’, SP2: lad ‘faint, dull’; 2 B: par; SP2: kar; 3 B: rkus pas,

SP1: rgyab song; ¢ B: sbar mos bkab kyang ‘covered with [his] palm’, SP2: lag pas bkab
kyang ‘covered with [his] hand’; 5 B: khebs, SP2: kheb.

91.

SP1:*90. [B: 86 / SP2:91 / L: —]
dkar nag las kyi sa bon Although the seeds of white and
da Ita Ikog tu btab kyang | | black deeds

‘bras bu sbas pa<’i>! ma? thub  Are presently hidden,
rang sar thang a3 smin [It] is impossible to hide the fruit,
song?! | [They] would ripen and [get] to
the surface by themselves.
1 B/SP2: pas; 2 B/SP2: mi; 3 B/SP2: rang so sor ‘each to its own’; 4 B: gis, SP2: yod.

92.

SP1:*91. [B: 87 / SP2:92 / L: —]
[dwags]<?>1 yul sagnamdrola The Dak[po] Land’s climate [is]
[dwags]<?>2 mo rnam thar legs warm,
pa’i3!l | The story of life of [my] girl-
mi rtag ‘chi ba /[mi/<ma> [friend]from Dak[po]is good.
gtong* Impermanence and death cannot
tshe gang [snying stobs/<stobs be relented,
snying> ‘dod gi®| | [I] wish to have strength of heart

during the entire life.

1 SP1: it is not clear what is written: the letter ra or ligature ra-ng (rnga?) or da-ng
(=dwangs?); B/SP2: dwags; 2 SP1: see note 1, B/SP2: dwags; 3 B/SP2: pa; 4 B/SP2: med
na ‘were there no (death)’; > B/SP2: bsdad kyang bsdad chog (B: [b]sdad ... [b]sdad)
‘Twould spend (the entire life)’.

93.

SP1:*92. [B: 88 / SP2:93 / L: —]
lcang gling kham ltar ‘bol la! Soft like a peach in the willow
snying sdug dung? sems che garden,

ba<’i>| | The sweetheart with the great
gzhon pa3 lha mchod* byed loving heart,
pa’i [Please,] do not try to obstruct the

lam bu® bkag pa ma gnang®| | way
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Of the young man’s making
offerings to gods.
1B: ba; 2 B: [g]dung; 3 SP2: pa’i; 4 B/SP2: chos ‘religion’; 3 SP2: po; ¢ SP2: mdzad.

94.

SP1:*93.[B: 89 / SP2:94 / L: —]
nub phyogs ri bo’i rtse nas From the top of the mountains in
sprin [dkar] gnam la Jang the west
ling!| | The white cloud drifts slowly in

nga la yid 'dzin /ha mo[s/<i>*  the sky.

lha bsangs gtang® ba min Isn’tit[because] Yidzin Lhamo

[nam]4| | Has made incense offering for my
[sake]?

1 B: long long, SP2: lang long; 2 B/SP2: dbang mos (Yidzin) Wangmo (probably,
the generic name of the poet’s beloved one, see Serensen 1990: 170-171); 3 B/SP2: bsang
(B: bsang][s]) btang; 4 B: los yin.

95.

SP1:*94. [B: 90 / SP2:95 / L: —]
rlung po gal nas /angs kyang?  From wherever the wind raised,
pha yul phyogs nas Jang [It] has raised from the side of

byung3| | [my] fatherland.

chung ’‘drid* byams pa’i lus The aroma of the body of my
dri® beloved one, the childhood friend,
ma nor rlung pos® ‘khyer Without doubt, has been brought
byung | | by the wind.

1 B/SP2: gang; 2 B: lang[s] lang[s], SP2: langs ba; 3 B: lang[s] byung, SP2: yin pa ‘(it)
is’; # B/SP2: “dris; 5 B: (lus) po ‘body’; ® SP2: gis.

96.

SP1:*95. [B: 91 / SP2:96 / L: —]
chu dang ‘o ma “dres pa The separator of the mixture of
dbye! mkhan gser gyi rul? water and milk
sbal | | [Is] the golden turtle.

snying sdug sha sems ‘dres pa  The mixture of [my] flesh and

su yis dbye do® ma thoughts with the sweetheart’s

[mthong]<mthing>*1 | [Can] be separated by whom? —
[I] cannot see.

1 B: 'byed; 2 B/SP2: rus; 3 B: dbye mkhan su yang, SP1: sus kyang phyed pa; *
B/SP2: mi ‘dug ‘there is none’.
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N97.

SP1: —.[B:92 / SP2: 97 / L: —]

nga dang byams pa’il mo?
nas| |

gab rtse’i steng nas® snol*
bas| |

lo® la bdun zur thug pas®| |
rim gro sgrub dgos babs
byung’| |

349

According to the mo-divination
about me and the beloved one,
[The combination] from the upper
part of the astrological chart
turned out suitable,

[But] there was a contradiction
regarding [our] years [of birth],
So [it] turned out to be necessary
to perform a series of rituals [to
avoid the harm].

[AlL: B] 1 pa; 2 smos ‘named (for the purpose of prognosis)’; 3 du; 4 sbol ?; > mo “mo-

divination’; ® bab nas ; 7 byung[ ngJo.

98.

SP1:*96. [B: 93 / SP2: 98 / L: —]

lha khang /phug/<phur> ron
brdza[ng]s' par
[zhim[<zhom> bu [snyi la]
<snyigs gis>> ma ‘dzin3| |
sbyor lhad* gzhan gyi[s] byas
par®

kha gyogs® bdag’ la ma
bzhagS1 |

For [what] the pigeon dismissed
[in] the temple

The cat should not be caught in a
trap.

For what was done by another
lover

Do not put the blame on me.

1 B: ['ang gus brdzangs]<’un khus rdzas>, SP2: bong kus [brdzangs]<brjad> ‘the
donkey dismissed’; 2 B: zhi<m> mi snyi la, SP1: zhi mi rnyi la; 3 B: ma zin, SP2: mi
‘dzin; 4 B: ba; 3 B: byas pa’i, SP1: brtsams pa’i; ® B/SP1: mi kha ‘slander, gossip’; 7

B/SP1: nga; 8 B: mi ‘jog, SP2: ma ‘jog.

99.

SP1:*97. [B: 94 / SP2: 99 / L: 58]

shi de! dmyal ba’i yul gyi

chos rgyal las kyi me long | |
‘dina <”>khrig khrig? mi ‘dug’®
de nas yag po gzigs shigs*| |

After death, the mirror of karma
of the Dharma King (Yama)

[That is kept] in the infernal
realms, [please!] —

[What] occurred improperly in
this [life]

Let be secured good in the
following one.

1SP2: dus; 2 B: krig krig; 3 SP2: ma byung; * B/SP2: gzigs pa (SP2: yag) gnang zhu
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‘monitor (it), please’, L: khrig khrig gnang zhu ‘arrange properly, please’.

100.
SP1:*98. [B: 95 / SP2:100 / L: —]
chung ’‘drid! byams [pa’i] [Trying] to fawn over the beloved

phyogs su one, [my] childhood friend,

ngo bsrung dar dkar g.yogs [I] puton a white silk cloth,
kyang?| | But the beloved one’s attachment
byams pa phyi thag thung® [proved]short,

bas? [Her] shameless and cruelty
khrel med® “#she ma mngon® became clear.

song’ | |

1 B/SP2: "dris; 2 B/SP2: gyi[s] g.yog (SP2: g.yogs) pas; 3 B: ‘thung; ¢ B/SP2: nas; °
B: (khrel) gzhung ‘conscience’; © B: tsher mas <bzhad>[bshad] ‘thorns mocked
(conscience)’ ?, SP2: tsher ma<’i> [b]zhad “thorns (of shamelessness) came out’; 6 SP2:
byung.

101.

SP1:*99. [B: 96 / SP2: 101 / L: —]
rang sems kha dar! dkar po My thoughts are a white silk
ma nog[s] pa zhig? zhu3 yod | | scarf —
gzhan* sems snag tsha'i ri<s> [I] ask about one without stains.

mo The other person’s thoughts are
['bri]<’dri> ‘dod yod &kyang an ink picture:
[bri]<’dri> shog®| | If [they] want to draw [it], let

[them] draw.

1 B: btags, SP2: (kha) dog ‘of (white) color’; 2 SP2: sa zig; 3 B/SP2: zhus; 4 B: mi; ° B:
na bris shog, SP2: na bri chog.

102.
SP1: *100. [B: 97 / SP2:102 / L: 38]
brag dang rlung po |[L: A rockand awind assembled

sdebs]<stobs>! nas And Dbattered the wvulture’s
rgod po’i sgro<s> la zin gis?| | feathers.

g.yo can [rdzu bag] can gyi[s]> Cheating and deceitful [people]
nga yi sems la zin pa’i*| | Battered my mind.

1 B: “thab “fought’, SP2: bsdongs ‘accompanied’; 2 B: gzan gis, SP2: gzan gi, L: zan
byung; 3 B: des; 4 B/L: la gzan (L: zan) po (L: pos) byas byung ‘brought damage to
(me)’, SP2: la bzang po ma byung ‘nothing good to (me) happened’.
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103.
SP1: *101. [B: 98 / SP2: 103 / L: —]
phar! sems byams dang snying My feelings to the other person,

rje? love and mercy,

sprin dkar3 gsar du ’'khrigs* [Like] a white cloud got newly
kyang | | assembled.

tshur sems gdug® pa’i rlung The other person’s feelings to me
gi[s]e are [like] a hostile wind

sprin gsar chags re mi ‘dug”’| | Due to which every newly formed

[white] cloud is gone.
1 SP2: rang; 2 B: jes, SP2: rje’i; 3 B/SP2: phung ‘accumulation (of clouds)’; 4 B:
"khrig[s], SP2: dkrigs; ® B: sdug; © B: pos; 7 B/SP2: yang nas yang du gtor byung ‘over
and over again disperse (clouds)’.

104.
SP1: *102. [B: 99 / SP2: 104 / L: 39]
sprin pa kha ser gting nag The cloud with yellow rims and

sad [dang] ser ba'i gzhimal |  black inside
ban <s>de! skya min ser min  [Is] the basis for cold air and hail.
sangs rgyas bstan pa’i dgra The Pandita, neither a layman nor

bol | a monk,
[Is] the foe of the Buddha’s
Teaching.
1B/SP2: ba+nde, L: ban dhe.
105.
SP1: *103. [B: 100 / SP2: 103 / L: 45]
sa bcud sa la dbang bai! Ruling over the earth and earth
dam can rdo rje chos fertility,
skyong?| | The vow-bound Dorje Chokyong,
mthu dang nus pa yod na If [you] have might and abilities,
bstan dgra ‘dul la phebs® Come and tame the foe of the
dang*! | Doctrine!

1 B: beu'i steng na gnas pa’i ‘abiding on the ten (stages)’, SP2: bcu’i sprin la gnas
pa’i ‘abiding on the cloud of the ten (stages)’, L: bcu’i dbyings su bzhugs pa’i ‘residing
in the realm of the ten (stages)’; 2 SP2: legs pa ‘Dorje Lekpa’ (Vajrasadhu); 3 B/SP2/L:
pa’i dgra bo sgrol ‘liberate the foe of (the Doctrine)’; 4 B: mdzod, SP2:
[mdzod]<mdzad>.
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106.

SP1: *104. [B: 101 / SP2:106 / L: —]
rlung po nang nas /angs par! ~ The wind rose from the inside,
sgo [lcags]<cha>* phyi 1a3 ma No lock is hanged on the outside.
rgyagt! | The dust storm of gossip
mi khad thal ba’i® bu yug Cannot be extinguished this time.

sang ba’i” dus ni® mi 'dug]| |
18P2: lang bar; 2 B: go cha ‘armor; weapon’, SP2: sgo bead ‘the closed door; 3 B/SP2:

nas; 4 B: bsdam|s] song ‘was restrained, confined’, SP2: bsdams kyang; > SP2: kha'i; ©
SP2: ba; 7 SP2: sangs pa’i; 8 B/SP2: tshod.

107.

SP1: *105. [B: 102 / SP2: 107 / L: —]
dus gsum thams cad mkhyen The all-knowing in regard of the
pa three times,
drin can rtsa ba’i bla m[a] | | [My] merciful Root Teacher,
spyi gtsug nyi zla'i gdan la! On the throne of the sun and
‘bral med brtan par? bzhugs moon [on] the crown of [my] head
shig<s>1| | Abide inseparably, firmly!

1 B: steng du “upon’; 2 SP2: rgyun du “eternally’.

108.

SP1: *106. [B: 103 / SP2: 108 / L: —]
chu Ibu[r] mig ngor shar ba’i The defilements of impure
ma dag snang ba’i drimal | phenomena

‘gal 'khrul nongs pa ci mchis! ~ That appear before eyes [like]

ye shes spyan lam?bshagsso| |  water bubbles,
Stubbornness, confusion and
mistakes [of the mind], whatever
there have been [made] —
I confess [all] in the presence of
the [Omni]scient.

1 B/SP2: nyams chag (SP2: chags) ‘dug na ‘if there is [any] corruption’; 2 B: dbyings
nas ‘from the realm’, SP2: dbyings la ‘to the realm’.

109.

SP1: *107. [B: 104 / SP2: 109 / L: —]
gangs dkar shel la skyes! pa’i ~ Milk [water] of the glacial stream
seng [lcam]<lce> dkar mo[’i] ‘0 Born in the crystal-white snowy
mal | mountains
ro beud che /baj<na> grag? nas [Has] great potency [as] is known,
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snod kyi[s] ma ['chun] No vessel can tame [it], [they] say.
<mchun>3 zer gyis#| |

1 B: gnas (pa’i) ‘(that) takes place’; 2 B/SP2: rang grags (B: grag[s]); 3 B: chun; ¢
B/SP2: na ‘if, when'.

110.
SP1:*108. [B: 105 / SP2: 110 / L: —]
gnas gsum zhing na bzhugs The [divine] mother(s) and

pa’il Jaanadakini(s)
ma dang ye shes? mkha’ ‘gro| | Who abide in the field of the three
snying? nas gsol ba btab po* states of existence,
thugs rje® lcags kyus bzung® [I] make a request [to you] from
zhig’ | | the heart —
Seize [me] with the hook of
compassion!

1 B/SP2: rgyu ba’i (SP2: pa’i); 2 SP2: yab yum ‘(divine) father and mother’; 3 B:
dbyings ‘the realm’; # B/SP2: bshags pa ‘bul lo ‘[I] offer the confession’; 5 B: rje’i; © SP2:
brtse pa’i gzigs ‘a look full of love’; 7 B: shig, SP2: zhu ‘[I] ask about'.

111.
SP1: *109. [B: 106 / SP2: — / L: —]
yon tan sbas pa’i gang zag A person with hidden merits
nor bu gang ba’i rgya mtsho | | [Is] the sea full of jewels.
tshub ston' rlung gis skyod? Even being stirred by the stormy
kyang autumn wind,

nga ni [bskur|<bku> ba mi Iwill notrevile [him].
‘debs | |

1 B: mchod rten ‘the stipa’; 2 B: gi[s] bskyod.

112.
SP1:*110. [B: 107 / SP2: 111 / L: —]
mar! bcud o mar gab pa’i? The essence of butter is hidden in

gsang ba dam3 pa’i lha chos| | milk,
ma rig<s> log Inga’i* sgrib nas®> The secret Sublime Divine
nyams su rtogs pa mi ‘dug®| |  Dharma [is like that]:
When defiled by the five wrong
[views] of ignorance,
[One] does not have [its] inner
understanding.
1 SP2: ro (bcud) ‘potency’; 2 B: (‘o) mas gang ba ‘replete with milk’, SP2:
[mar]<mor> kab pa’i; 3 SP2: gdams (pa’i) ‘revealed’; 4 B: pas, SP2: (log) ltas ‘by wrong
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views’; 5 B: na; © snying nas ‘gyod pas bshags so ‘expresses remorse’.

113.
SP1:*111. [B: 108 / SP2: 112 / L: —]
rang sems nam mkha’il My mind, [like] the essence of

[gshis]<shigs> la> space,

rang bzhin ‘gyur ba® med Has no intrinsic changes by its
kyang | | nature,

nyon mongs sprin gyis sgrib But, being defiled by the cloud of
nas* afflictions,

snang bar® ‘gyur [ldog]® ston [It] displays illusory changes as
byung’| | visible phenomena.

1 SP2: mkha’; 2 SP2: shes pa ‘knowing’; 3 B : ("gyur) mdog ‘color/appearance of
changes’; # B: Itar ‘khrugs pa’i ‘stirring like’, SP2: dang ['’khrugs nas]<khrug snas> ‘due
to fighting with’ ?; 5 B: ba’i, SP2: ba; ¢ B : ("gyur) mdog ‘color/appearance of changes’;
7 SP2: gi.

14.
SP1: —.[B: 109 / SP2: 113 / L: —]
tsho[r]! drug dbang po’i spyod The experiential domain of sense
yull | faculties that relate to the six types
snang ba sems kyi dri ma| | of feelings
dag dang ma dag dbyeba[s]| | [Consists of] the apparent
‘khor “das dbye ‘tshams "byed phenomena, the defilement of the
gl mind.
Differentiation between pure and
impure
Make the difference between the
samsara and the nirvana.
(All: B) ! tshogs ‘(six) aggregates of consciousness’; 2 gyes mtshams byed gis.

115.
SP1:*112. [B: 110 / SP2: 114 / L: —]
sbrang bu skye ba<r> sngas The life [flourishment] of the bee

song! took place earlier,

me tog shar ba? phyissong| |  The arising of the flower took
las "phro<d> med pa’i snying place later.

sdug [I] appeared [here] too early to [be

mjal /"dzoms]3 byed par sngas* able to] encounter
song | |
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The sweetheart [with whom]
there is no karmic connection.

1SP2: rgya la chug ‘dra ‘as if got to the net’; 2SP2: skyes pa ‘born’; 3 SP2: ’ja’ tshong
‘[like] a rainbow’; 4 B: (mjal ‘dzom[s]) byed pa 'gyang][s] ‘[the sweetheart] delayed [her
coming] to meet’, SP2: shar ba phyis “appeared [too] late’.

116.

SP1:*113. [B: 111 / SP2: 115 / L: —]

spang mdog! ser por? lang
song

spang rgyan sbrang bu[s] dor
song | |

na so rgas pa’i mi pho

chung ’drid® byams pas dor

song*! |

The [green] color of the meadow
turned yellow,

The bee abandoned the Gentiana
flower.

The man drifting from youth to
old age

Was abandoned by the beloved
one, known from childhood.

1 B/SP2: mgo ‘top, summit’; 2 SP2: bos; 3 B/SP2: “dris; ® B/SP1: skyur byung.

117.

SP1: *114. [B: 112 / SP2: 116 / L: —]

nam dus! sa bcud? dro[s] song?
glang chung rog po’i ngu
sgral |

smin* shar bde dro[d] rgyas
song?

skyo glu® sems pa’i’ dran
blong8 | |

The fertile season turned hot,

The black young bull [started
making] weeping sounds.

The ripened girl started radiating
bliss-warmth,

A sad song took over [my]
thoughts.

1B: zla, SP2: zla<s>; 2 SP2: (sa) chu ‘(earth) and water’; 3 SP2: pa’i; ¢ dman; > B/SP2:
pa’i; © SP2: rog; 7 B: la; 8 B: byung, SP2: yod.

118.

SP1:*115. [B: 113 / SP2:117 / L: —]

mi med lung pa’i phu [la]!

byis pa’i?2 skyo glu blangs
paddll

glu la glu /en bslog* mkhan

ri zur ‘jag ma’i® sdong po® | |

At the wupper end of the
uninhabited valley

A boy’s song of sorrow is sung,
That song is responded with a
song whose performer [is]

The stalks of grass on a mountain

slope.

1 SP2: nas; 2 SP2: pas; 3 B: lhang lhang ‘clear, vivid’, SP2: ‘then pas ‘drags on’; 4
B/SP2: lan slog; > B/SP2: ma; © B: sbub stong ‘hollowness’, SP1: stong ba ‘emptiness’.
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119.
SP1: *1162+2. [B: 1142+2 / SP2: 1182+<2> / L: —]
brag la ku! zhig? rgyab3 pa’i* A cry sent to a rock

lan la tshig ‘bru mi ‘dug | | Gets not a single word in
Ssnying gtam pha® la bshad response.

pa’i’ Telling [a girl’s] father about
gros ’'go® ’‘don mkhan mi innermost feelings

"dug | | Does not lead to a discussion.

1SP2: ki; 2 B: gcig, SP2: cig; 3 SP2: brgyab; 4 B: pas; > SP2 lacks the second two verses;
6 B: phar; 7 B: pas; 8 B: mgo.

120.

SP1:*117.[B: 115 / SP2: 119 / L: —]
lus po chu /a bkru! nas? If, having washed the body in
sems kyi sdig sgrib3 dag*nal | water,
chu nang gser mig nya mo|[s] [One] purifies the afflictions of the
thar ba thob pa ‘dug gam?| | mind,

Does not the golden-eyed fish
[who lives] in water
Attain the liberation?
1 B: yi[s] dkrus, SP2: yis bkrus; 2 SP2: pa’i; 3 B/SP2: pa’i sgrib pa; 4 SP2: ‘dag; >
B/SP2: go.

121.
SP1:*118. [B: 116 / SP2: 120 / L: —]
ngur smrig mdog gi! bsgyur If [one] can become a lama,

ba’i2 Having changed the color [of the

bla ma yong rgyuyinnal | clothes] into saffron,

mtsho stod gser bya ngang® [Then,] the goose, the golden bird

pa[s]<’i>* from the upper lake,

‘gro ba ‘dren pa® 'dug gam®| | s the leader of the sentient beings,
isn’t it?

1 B: gi[s], SP2: gis; 2 SP2: bas; 3 SP2: (mtsho) bya ngur ba ser ‘the (lake) bird, golden
duck’; 4 SP2: pos; ® SP2: chos ‘khor bskor ba<r> ‘the one who turns the wheel of
Dharma’; © B/SP2: go.

122.

SP1:*119. [B: 117 / SP2: — / L: —]
gzhan zer tshig bzlos ’khyol If holding the Doctrine [means]
bail giving instructions
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<b>slob bshad? bstan pa ‘dzin Through [mere] repeating words

nal | of the others,

"dabs3 chags a bo* ne tsos Does not the bird, [my] dear
chos ’khor bskor ba ’dug parrot,

gam®| | Turn the Wheel of Dharma, [too]?

[AlL: B] ! (tshig) zlos khyer bas ‘carrying on words’; 2 bslab gsum ‘(Doctrine) of the
three teachings’; 3 "dab; 4 ba<r>; 3 go.

123.
SP1: *1202+(2], [B: 1182+[2] / SP2: 1212(XX} / L: —]
gang gsung rjes bzlos skad If [they] obtain the empowerment

kyifs]1 By [simple] repeating someone’s
dbang bskur thob rgyu yin speeches,

nal | Does, [then,] the empty mindless
2sems med brag cha<gs> stong echo

pals]<’i> Accomplish the four bodies [of the
sku bzhi ‘grub par [dug/ Buddha, too]?

gam3| |

1 B: zlos gsung bas, SP2: zlos bskyar bas; 2 SP2 lacks the last two verses; 3 B: "dug]|
glo.

124.
SP1: *121[21+2 [B: 11912142 / SP2: 121XX12 / T.: —]
ldgra ’‘dul gnyen skyong If the one who fights enemies and

mkhan gyifs]? supports friends

sangs rgyas thob rgyu yin [Can]acquire the Buddhahood,
[na] | | [Will not, then,] the herd of the
gcan gzan dud ‘gro® khyu* beasts of prey and [other] animals
yi[s]° Get the perfection in [this] one life,
tshe gcig mngon par rdzogs® [too]?

paid’ll

18P2 lacks the first two verses; 2 B: ‘dzom][s] pas ‘(the one who) combines’; 3 SP2:
‘gro’i; 4SpP2: khyi ‘dog’; 55P2: yang; 6 SP2: rdzogs sangs rgyas ‘get the enlightenment’;
7 B: pa, SP2: so.

125.

SP1:*122. [B: 120 / SP2: 122 / L: —]
‘dod yon longs [spyod] che If [one <can] obtain the
ba[s]<’i> enlightenment
byang chub! thob rgyu yin By the great enjoyment of all
nal | desirable qualities,
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nor bdag klu yi dbang po [Then,] the Owner of Wealth, the
sku gsung ‘grub par gda’’0*| | Lord of the Nagas (=Kubera)
Will be [able to] accomplish [his]
body and speech, [too].

1 B: dbang bskur ‘the empowerment’; 2 B: (sku) gsum rnyed pa ‘dug[ glo ‘will
obtain the three (bodies)’, SP2: gsum brnyes pa gda’o.

~126.

SP1: —. [B: 121 / SP2: 123 / L: —]
mon yul sa gnam! dro pas?2/ | Thanks to the warm weather of
mon mo brla sha dkar bal | the land of Mon

‘dod chags drag polhod3nas| | The thighs of a Mén lady are
mon mol[s] gzhon nu* khrid whiter.
byung?®| | The passion being overly intense,
The Mon lady led away a young
man.
[AlL: B] ! (sa) rnams ‘lands’; 2 1a; 3 byung; 4 (gzhon) nus ‘[I] (was led away) by the
young (Mén lady); > song.

N27.

SP1: —. [B: 122 / SP2: 124 / L: —]
ljon shing lo mal rgyas pa’il | Atop the fruit on the bough
yal ka2 ‘bras bu’i® rtse mor*| | [Among] the numerous leaves of
khu byug® sngon po® lding the tree
pa’i’l | The soaring blue cuckoo’s
gsung skad thos la<s>® snyan Voice [sounds] sweet to hearing.
pall [But] the young man’s love, the

o0 10i chung “dris byams pa’il |  childhood friend,
gsung snyan de Jas snyan [Has]a voice sweeter than that.
pa’ll
[AlL: B] 1 “dab; 2 ga; 3 [de] yi ‘(the tip) of [that] (bough)’; 4 nas; 5 bya[g]; ® mo; 7 ba'i;
8 [skyur] skad kyi; ? yid la dran byung ‘came to mind’.

~128.

SP1: —. [B: — / SP2: 1252<+2?> / [: —]
srlilng mo tshe dbang bu Sister Tsewang, the first-born
khrid | | daughter,
dran pa long la "dug go | Lingers in arresting the memory.
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129.
SP1: *123. [B: 123 / SP2: 126 / L: —]
g.ya’ dang spang la gnas! pa’i  The resident of the slate mountain
bya de lha bya go[ng] mo| | and the alpine meadow,
byams? pa[s] sems nyid skyod The bird, the divine snow grouse,
pai Come to help [me] in the sadness
skyo ba7 rogs la3 phebs* Of [my] thoughts agitated by the
dang | | beloved one.
1 B: skyes ‘born’; 2 SP2: byis pa ‘the boy’; 3 B: pa skyo ba’i / skyo rog[s] la [ni] ‘to
help the sad (boy) in his sadness’, SP2: pa skyo bas / skyo ba’i rog la; 4 SP2: <b>zhugs
‘enter’.

130.
SP1:*124. [B: 124 / SP2: 127 / L: —]
mtsho dang ngang pal! ‘bral “The lake and the goose will be

mtshams? separated” —

[yid]<yod> la bsam3 pa med There was not [such] a thought in
kyang?*! | [my] mind,

mtsho mo khyag pas® bsdoms® But the lake got covered with ice
nas And [they] had to part helplessly.
dbang med so sor ‘phral’

song | |

18P2: pa’i; 2 SP2: “tshams; 3 B: byed snyam [snyam], SP2: de byed snyam ‘a thought
to do it’; 4 B/SP2: de; 5 SP2: ‘khyag gis; © B: [b]sdam[s], SP2: bsdam; 7 B: [rang] dbang
med la lang[s] ‘got up involuntarily’, SP2: rang dbang med la gyes ‘(he) went his way
involuntarily’.

131.
SP1: *125. [B: 125 / SP2: 128 / L: —]
nga dang byams pa' bralba?>  “I and the beloved one will get
yong bsam yid 1a® med separated” —
kyang#! | There was not such a thought in
dbang chen /as ‘gro med pas®  [our] minds,
kha kha® [so soJ<sa ro> phral’” But, because of the great ruler
song | | [and] the absence of the karmic
prospect,
[We] got separated from each
other.

1 8P2: chung “dris ‘the childhood friend’; 2 B: ‘bral mtshams, SP2: byams pa; 3 B:
byed snyam [snyam] pa, SP2: ‘bral ‘tsham byed don (med) ‘(there is no) reason to get
separated’; 4 B/SP2: de; 5 B/SP2: dpon pos phral nas ‘separated because of the
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governor’; © B: khag khag; 7 B: [rang] la lang[s], SP1: so sor lang.

132.

SP1: *1262+2. [B: 1262*2 / SP2: 1292+<2> / L: —]

blta bar' 1a mos sgrib song?
la mo chen mo? dgra red*| |
5’gro bar® chu bos sgrib song”
chu bo chen po® dgrared | |

A mountain pass has made an
obstacle for the look —

The great mountain pass is the
enemy.

A river has made an obstacle for
the goer —

The great river is the enemy.

1 B: blta ba, SP2: rta pas ‘a horseman’; 2 B/SP1: ma mthong ‘does not see’; 3 B: che
ba, SP2: mtho ba; 4 SP2: de; 3 SP2: the last two verses are missing; ¢ B: ba; 7 (chu) mos
mi thar ‘because of the river does not escape’; 8 B: mo che ba.

133.
1

SP1: *127. [B: 9 / SP2: 130, see below / L: —]

pha yul sa thag ring ba

sems pa yid kyi dgra red | |
snying sdug sha sems ma "brel
nyin mtshan gnyid kyi dgra
red| |

2.
SP2:130

The fatherland, being a very
distant place,

Is the disturber of the thoughts.
Having no contact with the body
and thoughts of the sweetheart

Is the disturber of sleep day and
night.

The song in SP2 and B combines lines of two nos.:
a—d: B: No. 127; SP1: No. *127; L: —.
d—f: B: No. 9v-d; SP1: No. 9v-d; L: No. 6P-d.

pha yul khal thag ring ba | |
sems pa yid? kyi dgra red |
byams pa [byes]<byis> la song
nas3| |

mtshan mo’i* gnyid thebs gcog
g |

nyin mo lag du® milon| |

yid thang chad rog yin pal |

The fatherland, being a very
distant place,

Is the disturber of the thoughts.
The sweetheart has left far away,
There is no sleep at night.

Not getting [her] in the daytime
Is an assistant of disappointment.

1 B/SP1: sa; 2 B: lus sems gnyis ‘both body and mind’; 3 B: byams pa byes la song
ba, SP1: snying sdug sha sems ma 'brel ‘having no contacts with the body and thoughts
of the sweetheart’; 4 SP1: nyin mtshan ‘day and night’; # B (No. 127): theb[s] lcog gis, B



Collection of the Sixth Dalai Lama’s Songs 361

(No. 9): theb cog gis, SP1: kyi dgra red ‘is the disturber’; ¢ B: tu.

N134.
SP1: —. [B: 128 / SP2: 131 / L: —]
chu bo! mar ‘gro shig shig? |~ The river flows and flows
yar ‘gro yinna dga’bal | downwards.
ya [gi]<ki>3 lcang ra* smug If [it could] start flowing up, [I]
chung?| | would rejoice.
yab yum® yin na skyid pal | Up there [I see] a brownish poplar
grove,
Were it [my] father and mother, [I]
would be happy.

[AlL: B] 1 mo; 2 shad shad; 3 ma gi ‘down there’; 4 gling; > skyid ‘happy, festive’; ¢
pha gzhis ‘ancestral estate’.

A135.
SP1: —. [B: — / SP2: 132 / L: —]
mda’ mo spang la zug pa | | An arrow has pierced a meadow —
mda’ yi bdag pos bton ‘grol |~ The owner of the arrow will come
mi sems mi la zug pal | and draw [it] out.
su gas ‘don rgyu yin pal | A thought has pierced a man —
Who will be able to extract it?
~136.

SP1: —. [B: 129 / SP2: 133 / L: —]
mda’” mo spang! la phog The arrow hit the meadow,

song | | The arrowhead got left in [the
mde’u [shul]<shal> du? lus earth].

song | | [I] met with [you, my] beloved
chung ’dris byams pa ‘phrad one, the childhood friend,

byung | | The thoughts started following
sems nyid khyod rjes ‘brang>® you [all the time.]

song | |

[AlL: B] ! "ben ‘the target’; 2 1a; 3 rjes ‘brang lang][s] ‘started following [her]’.

137.
SP1:*128. [B: 130 / SP2: 134 / L: —]
spang dang spang brgyan! The meadow and the meadow
‘bral? ba ornament (=Gentiana flowers)
have got separated,
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nam zla'i <>phan [dogs] [It]is the benefit of the season.

<dugs>3 yin pa’i*| | I and the beloved one have
nga dang byams pa bral® ba parted —
tshe sngon las zad® yin pa’i’ | | [It] is the exhaustion of the karma

[collected] in the previous life.

1 B/SP2: rgyan; 2 B: ‘brel ‘got connected’, SP2: bral; 3 B/SP2: dus tshod ‘the time’;
4B/SP2: pa; > B: 'bral; © B/SP2: "phro ‘the unfolding’; 7 B/SP2: pa.

138.

SP1:*129. [B: 131 / SP2: 135 / L: —]
chu bo! che ba’i sems nad The heart grief [about how to
gru shan gnyen? pas sel cross]the greatriver
yong3| | Will be expelled by a friend with a

snying sdug shi ba’i sems nad* ferry.

su yis® sel ngo ma mthfo/ng®| | The heart grief because of the
sweetheart’s death
By whom will be expelled? — [I]
cannot see.

1 B: mo; 2 B: gnyan / SP2: mnyan (pas) ‘the boatman’; 3 B: song, SP2: ‘gro; ¢ B/SP2:
mya ngan ‘the pain’; 3 B: gas; ¢ B: (sel) rog[s] byed pa ‘will help to (expel)?’, SP2: (sel)
rgyu yin pa ‘will cause the expelling?”.

139.

SP1: *130. [B: 132 / SP2: 136 / L: —]
shing de rtsa ba gcig la The tree [has] one root and
rtse mo nyis stong Inga Two thousand and five hundred
brgyall | tips.
nga yi a ma chang ma? My “mother”, the inn-keeper,
blo sna nyis stong Inga [Has] two thousand and five
[brgya] | | hundred ideas.

1B/SP1: sum brgya drug cu ‘three hundred and sixty’; 2 B: byams par / SP2: byams
pa’i ‘the beloved one’.

~140.
SP1: —. [B: 133 / SP2: 137 / L: —]
phal mai sdig pu drug Although [I] wanted to attach to

dkar?| | [her] head
dbu la rgyag® dgos bsam [My?] parents’ blue-pale turquoise
kyang | | little scorpion,

bu mo blo sna mang nas | | The girl had many [own] ideas
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g.yu chung ’‘dog* ngos ma
[ldod | |
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[And] rejected to wear the small
turquoise.

[AlL: B] 1 a (ma) ‘the mother’s’; 2 [pa’i] g.yu [chung] ‘the small turquoise’; 3 sgron

‘to put on’; 4 "dog|s].

N141.

SP1: —. [B: 134 / SP2: 138 / L: —]

rgyal khams spyilonyesnal | |
sems khral ~ yong  ba
[khag]<khyag> khyag |

zhing chung sger mo nyes
pa’dtl |

sdug bsngal [thol]<thod> la
‘dug god3 |

If the year [is] bad in the entire
state,

Anxieties will surely appear.
[When our] private little field
[turns] bad,

Sufferings will get [manifested]
suddenly.

[AlL: B] ! pa; 2 snying sdug lkog la shi ba’i ‘[when] the secret beloved one dies’; 3

byung[ nglo ‘appear’.

N142.

SP1: —. [B: — / SP2: 139 / L: —]

drin can pha ma ‘das pa’il |
mya ngan khur bas mi chog |
snying sdug [lkog]<khog> la
shiba’il |

sems sdug khog pa rul song | |

143.

[I] was not carried away by the
pain

[Caused by] the death of merciful
parents.

[My] chest got rotten by the
depression

[Caused by] the death of the secret
sweetheart.

SP1: *131. [B: 135 / SP2: 140 / L: —]

nga dang byams pa [dres
pal<’dri ba>!

shi [g]sang ro [g/sang byed
kyang?| |

gtam gsum mi kha ngan pal[s]
dmag brta’ rgyag rgyag byed
byung3| |

Although I and [my] beloved one
kept

[Our] connection in the strictest
secret (/i ‘until death, until a
corpse’),

Evil gossip, the sundry talks
(“talks of three kinds”)

[Like] a growing army attacked
[us].

1 B: pa’i lkog grib ‘the secret stain’, SP2: pa’i khog “dres ‘interior connection’; 2
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B/SP2: gsang byas pas; 3 B: sa steng kun la khyab song ‘pervaded the entire earth’,
SP2: bag chags ngos la lang song ‘raised karmic residues to the surface’.

144.
SP1: *1322+2, [B: 1362+2 / SP2: 141<2>+2 / 1.: 322+2]
lrang sems zug pa’ [snying When the sweetheart who

sdug/ torments my thoughts

mi yi bag mar song na?| | Became [another] man’s bride,
khong na/ng/ sems kyi<s> The pain [that hit my] mind in its
[gcong/<bcongs> gis depth

gzugs poi® sha yang skam* Dried up even the flesh of [my]
song | | body.

1 SP2 does not have the first two verses; 2 B: la dga’ ba’i snyung sdug / mig gi bar
la lang[s] song ‘the sweetheart whom (I) love appeared before my eyes’, L: la dga’ ba’i
byams pa / gzhan gyi mdun mar blangs song ‘the beloved one whom (I) love became
somebody else’s wife’; 3 B: [nang]<dang> byams pa’i <I>cong gi[s] / lus kyi ‘the pain
from love deep within (dried the flesh) of the body’, SP2/L: nang sems (L: [b]sams)
pa’i gcong (L: cong) gis / lus po’i; 4 L: rkam.

145.
SP1:*133. [B: 137 / SP2: 142 / L: —]
zhim po za rgyu med par! Not letting [me] eat tasty [food],

nargyu ‘bun la longs sofng/?! | A sickness made [me] feel dizzy
nga dang byams pa’i dbye (?).

mtshams?® The line of division between me

sgam  po’'i*  phyag  gis and the beloved one

[byas<byed>> song| | Was made by the hand of the wise
[force?].

1 B/SP2: po’i bza’ btung skyug pa; 2 B: nang ro’i bun long yin pa, SP2: na rgyu'i
spu long yin pas; 3 SP2: ‘bral ‘tshams; 4 B/SP2: bu; > B: chag| gli[s] bkod, SP1: phywa
yis byas.

146.

SP1:*134. [B: — / SP2: 143 / L: —]
gshong zhing lo yag Jang sra ~ The field on the plain [had] good
‘ong ba’i gseb tul phyinpa’i2| | seedlings, green and firm.

dang po snga mor jal ba’i Entering the depth of the harvest,
snying sdug khong dang 7jal [I] met [my] former [sweetheart]
baid| | for the first time,

Met the sweetheart’s true feelings.

[All: SP2] 1 (lo) tog yag pa’i / spang sdebs sa la ‘the place of meeting, the meadow
with good harvest’; 2 pas; 3 (snga) ma’i snying sdug / glo bur gdong [thug]<thub>
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rgyab byung ‘[I] suddenly met [my] former sweetheart’.

147.
SP1: *135. [B: — / SP2: 144 / L: —]
kham[s] bzang skad cha dris When asked “how do you feel?”,

pa’il [She] failed to give an answer.
gtam lan bslog fu mi ‘dug?| | Out of the small sparkling eyes
khra chung mig gi nang nas A flood of tears streamed.
[mchi ma’i]J<mchil ma> rba

rlabs g.yos byung3| |

[All: SP2] 1 pas; 2 ‘jal rgyu med par ‘without returning (a reply)’; 3 (rba) klong
"khrug song ‘waves (of tears) streamed’.

148.
SP1: *136. [B: — / SP2: 145 / L: —]
Isha ‘jam lus la sbyar nas? [I] joined with the tender body
mi sems [r]<d>ang3 sems ma [but]
"dres | | The other person’s mind and my
bal po mkhas pa’i lugs la mind did not get blended.
gser dang ra<g> gan ’‘brel* The Nepalese “skillful” tradition
song | | [of making statues]
[Learned how] to mix gold and
brass.

[All: SP2] 1 In SP2 the order of verses is reversed: first cd, then ab; 2 nas; 3 rang
sems mi (sems) ‘my mind [and the other] person’s mind’; # “dris.

149.

SP1: *137. [B: — / SP2: 146 / L: —]
sha ba /a mo rgyab! song The stag conquered a pass,
sha khyi[s] kho thag chod The hunting dog lost hope [to
song?| | catch him].
snying sdug dpon pos bzhes The sweetheart was taken by the
song® governor,

rang sems kho thag chod My mind losthope [to get her].
song | |

[AlL: SP1] ! ri la lang[s] ‘got up to mountains’; 2 zin pa mi ‘dug ‘cannot grasp’; 3
byams pas la mo brgyab pas ‘the sweetheart conquered a pass’.
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150.

SP1: *138. [B: — / SP2: 147 / L: —]
phuyil g.ya’ spang por? song  Stones from the mountain above
gshong zhing3 lo thog sngas got onto the alpine meadow —

song*| | The harvest of the field died early.
nga dang chung ’drid> byams The force of the karmic connection
pa’i between me

las ‘gro® ’‘phen pa rdzogs Andmy beloved one, known from
song | | childhood, ran out.

[All: SP1] 1 nas; 2 gangs zhu[s] ‘the snow melted’; 3 gi; 4 tog snga gi; 5 “dris; ¢ ‘phro'i.

A151.
SP1: —. [B: — / SP2: 1482<+2?> / . —]
‘dab stong me tog grangs Flowers with thousand petals are

med | | innumerable,
s[b]Jrang bu’i ‘deb[s] ngo ma The bee’s head farming [them]
dod | | does not come out.
<> <...>

152.

SP1: *139. [B: — / SP2: 149 / L: —]
shing de spa1 ma’i sne mo? The top of this tree, the juniper,
gang® la bkug kyang gug When bent to some [direction],
gist | [stays] bent [like that].
<’>khrel med byams pa’i sems The thoughts of the shameless
pa beloved one,
gang khug zhus kyang ma When asked to be turned to
khug®| | someone, do not [stay] turned.

[All: SP1] 1 Icang (ma’i) ‘the willow’; 2 sna lcu[g] ‘trunk and branches’ ?; 3 ga; 4
khug gi; > phyogs su / lus sems khug pa mi ‘dug ‘towards (the shameless beloved one)
[my] body and thoughts do not turn’.

153.

SP1: *140. [B: — / SP2: 150 / L: 40]
sa de kha zhur! gting ‘khyag?  The earth whose surface is melted
rta pho rgyugs? 4[sa ma red] but the depth [still] frozen
gsar® ‘grogs byams pa’i phyogs Is not the place for a male horse to
su run about.
snying gtam bshod sa® ma Near the beloved one, who is a
mdzad? | | new friend,
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[One] should not find a place to
talk about innermost feelings.

1SP2: zhu; 2 L: khyag; 3 SP2: rgyug, L: gtong; * SP1: the end of the verse is missing;
5SP2: ring ‘long, old’, L: [g]sang ‘secret’; ® SP2: shod pa, L: shos sa; 7 SP2: (ma) ‘dzad

‘(do not) exhaust’; L: (ma) red ‘is not’.

154.

SP1: *141. [B: — / SP2:151 / L: —]

se<r> ‘bru<m>! phyi nas smin
yang

nang du<de> rus pas<pa’i>
khengs 'dug | |

byams pa zhal ngo<sgo>
mtshar yang

nang na  dgongs<gdong>
tshad? mi 'dug| |

Though a briar fruit is ripened
from the outside,

It is full of the nucleus (/it. bone)
inside.

Though the face of the beloved
one is marvelous,

The thoughts inside cannot be
measured.

1 This word is often translated as ‘a pomegranate’ but at least here it is not the case;
2SP2: [na]ng la [b]dud rtsi<s> ‘(there is no) ambrosia inside’.

N155.

SP1: —. [B: — / SP2: 152 / L: —]

snying sdug a sar can ma | |
spang ri’i log gi ‘ja’ tshon | |
phral gang dung ba che bal |
phugs la gtad so mi ‘dug |

156.

The fickle-minded sweetheart [is

like]

A rainbow near the hill covered
with grass.

Presently, [she shows] great
tenderness,

[But] in the future [its] resource
will be out.

SP1: *142. [B: — / SP2: 153 / L: —]

las ‘gro! mthun pa’i byams pa
dri med dngul dkar? me
long | |

‘phyi zhing dangs su3 ’gro gi
‘grogs shing nyer du gtang*
gil |

The beloved one, harmonious
with the karmic prospect,

[Is like] a stainless mirror of white
silver.

[She] would appear late and pure,
Would start a relationship and get
very dear [to me].

[AlL: SP1] ! [las]<lam> smon ‘karma and aspiration’; 2 dkar mo’i ‘white’; 3 phyis
shing dwangs tu; 4 nye ru ‘gro ‘become close’.



368 Revue d’Etudes Tibétaines

157.
SP1:*143. [B: — / SP2: 154 / L: —]
khu byug mon la thegs! song ~ The cuckoo left for Mén,
nam zla sa bcud? ‘khyag The fertility of the weather is
song3| | frozen.
ngang pa* nga yang mi sdod® I, the wild goose, will not remain
lho rong phyogs la® chas ‘gro| | either,
[T] will set out in the direction of
Lhorong.

[All: SP2] ! thal; 2 (nam zla sa) chu ‘(the weather, earth [and]) water’; 3 'dug; ¢ pha;
5’dug; ® su.

~158.

SP1: — (?). [B: 138 / SP2: 155 / L: —]
bod yulsayiltebal | The navel-center of the land of
dpal gyi chos 'khor lha sal | Tibet
nga dang byams pa’i gnyen [Is] Lhasa, the glorious Wheel of
‘dun | Dharma.
ma cig!l dpal lhas sgrub? The relationship between me and
song | | [my] love

Was established by Machik Pel-
lha [the Protectress of Lhasa].
[AlL: B] ! gcig; 2 sgrigs ‘arranged”.

159.

SP1: — (?). [B: 139 / SP2: 156 / L: —]
me tog snga yal phyi yal | Flowers wither earlier or later,
chung ’dris byams pa rgas' Thebeloved sweetheart gets aged.
"dug | Maiden, please, reveal the petals,
[dman]<sman> shar ‘dab ma In human life there is nothing else
['byed grogs?| | to do.
mi fshe[r] kha® med byung
ngol |

[AlL: B] 1 (byams) par dgos ‘[I] need the beloved one’; 2 “drar ‘like’; 3 (mi) byed ka
(med) ‘[you] have no choice but to (reveal)’.

~160.

SP1: — (?). [B: 140 / SP2: 157 / L: —]
do nub mjall ba’i snying sdug | A sweetheart [I] meet tonight —
sang zhog[s] khag khagsosol |
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chags zhen med pa’i byams [We will] get separated tomorrow
pall in the morning.
chos ’khor lha sar "dug go | The love that is free of attachment
and clinging
Is found in Lhasa, the Wheel of
Dharma.
[All: B] ! mdza’ (ba’i) ‘[I was] close with’.

Al6l.
SP1: — (?). [B: 141 / SP2: 158 / L: —]
shar nas nyi ma<r> shar From the east the sun appeared,

byung | | [Hence] no story about a star.
skar ma’i lo rgyus mi ‘dug | The owner of the owned [woman]
bdag yod bdag po ’byor arrived,
byung! | | The sweetheart [said:] “Go away
snying sdug ga le thal shig | slowly (=good bye)”!
1 B: song.
~162.
SP1: — (?). [B: 142 / SP2:159 / L: —]
bu mo dung! sems can mal | A girl with the candid heart
rmi lam ngos? la ‘char gi® | Appears [to me] in the state of
shi dus* bar do’i ‘phranglal |  dream.
bag chags btab® pa ‘dug go | After death, on the perilous path
of the bardo,
Karmic  predispositions  get
imprinted.

[AlL: B] ! [g]dung; 2 — [nang]; 3 yong gis; 4 nas; ® rgyugs ‘rush (into)’.

~163.
SP1: — (?). [B: 143 / SP2:160 / L: —]
dung! dung sems kyi snang [I] got tied to the stake of the

ba’i?| | blessing

byin rlabs® stod phur rgyab Of [passions] appearing to the
phyung#! | wavering mind.

gdam® ngag bla ma’i ra[l] The lama’s sword, his
[gris]<pris>| | instructions,

zhen pa’i thag pa chod dang| |  Cut the cord of the clinging!
[All: B] 1 da (dung) ‘now, yet’; 2 bas; 3 ‘khor ba’i ‘the samsara’; 4 byung; > gdams.
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N64.
SP1: — (?). [B: 144 / SP2: 161 / L: —]
tshe ’di'i snang ba “byed The way to disclose the
thabs!| | phenomena of this life,

byis pa’i? skyo glu lhang
lhang | |
skyo cig
gsum | |
"khor ba’i gnas3 la skyo bas?*| |

skyo na khams

The boy’s sad song [sounds]
clearly.

If [one] is sad with one sadness, [it
is] the sadness

About abiding in the circle of the
three realms.

[All: B] ! ’khrid lugs ‘the way (the phenomena) are carried out’; 2 byams
[pa’il<pas> ‘about the beloved one’; 3 ("khor) ba ’di (la) ‘about this circle’; 4 ba.

N165.

SP1: — (?). [B: 1451XXI+3 / SP2: 1621+[2143 / 1. —]
mdang! sum nyal ba’i rmi When sleeping last night, [I] had a

lam?| |

dgra gnyen skye ba’i grogs
"dus| |

da nang bltas pa’i yul dul |
byung ba’/® shul yang mi ‘'dug |
tshe ‘dii* bden bden ’dra
ba<'i>?| |

chags sdang® rmongs pa’i "du’
tshogs | |

dream [in which]

The foes and friends gathered as
good fellows.

This morning in the place [that I
can] see
There is
appearance.
What reminds the truth in this life

no trace of [that]

[Is just] the gathering of
defilements, affections and
aversions.

[All: B] ! mdangs; 2 rjes la ‘after (falling asleep)’; 3 [b]sdad [pa’i]<ba’i>‘of [that]
staying’; 4 'di; ° yang; © (chags) sgo ‘calamities’; 7 rus (tshogs) ‘the gathering of all that

belong to’.

166.

SP1: — (?). [B: 146[21+4 / SP2: 163XX13<+1> / 1.: —]

mdzes pa’il rang byung sha
yis?| |

lang tshoi gdong3® la chags
song?! |

spang nas dben pa’i ri khrod | |
5[gnas mchog [de] la e thad®]

Due to the corporeal nature of
beauty,

[I] felt passion to the face of a
youthful one.

Having expelled [it],
mountain solitary retreat,

to the
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The very best place, [I am now]
directed!

[AlL: B] 1 ma’i; 2 yi; 3 me tog [de] ‘to the flower’; 4 pas; 5 SP2 lacks the last verse; ©
Serensen suggests reading theg[s] ‘go’.

N167.
SP1: —. [B: 147 / SP2: 164 / L: —]
‘phral gang! nyams su dga’ Ifin the present life [one] practices

bai?l | The Divine Dharma, [the source]

lha chos nyams su blang na3| | of joy,

tshe rab* kun tu bskyid pa’il | In all the next lives [one will see]

‘'od [gsa]l nyi ma shar therise of the sun

byung?®| | Of the clear light, [the source] of
happiness.

[All: B] ! []phral phug[s] ‘[in] the present and future [lives]’; 2 blangs pa’i
‘practiced’; 3 sems la bzhag nas ‘having held in mind’; 4 (tshe) “di ‘[in] this life’; 5 song.

~168.

SP1: —. [B: 14841XX1+2 / SP2: 1654+(21+2 / L —]
‘dod yon reg! pa’ibza’ btung| | Eating and drinking connected
byol song phyugls] [kyi]<gi> with the sensuous pleasures

spyod yul?| | Are the field of experience for the
zag med ting3® ’‘dzin bdud cattle [and other] animals.

rtsi'il | When the amrita of the undefiled
ro mchog myong rgyu byung samadhi

nal | Causes the experience of the
zag bcas dga’ba’ibdebal | sublime taste,

yin par yid la ma sems| | No thought [arises] about getting
zag bcas dbang po sbyor The happiness of the defiled joys,
bai*! | [Due  to] the  meditative

bde ba yin par snyoms jug® | [realization that] the happiness
[Caused  by] the  sensual
connections is [all] defiled.

[AlL: B] L yul rigs; 2 spyod yul gyi [ni] me tog ‘flowers of the field of experience’; 3
rig<s> ('dzin) ‘holding of pure awareness’; 4 [slmyos pa’i ‘intoxicated’; 5 ma shes ‘no
knowledge (in the happiness)’.

~169.

SP1: —. [B: 1494 / SP2: 166<1+>3 / L: —]
l[zag med dga’ bzhi’i snyoms The meditative absorption of the
‘jug] four undefiled joys
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‘dzad med gtan gyi bdebal |
dgra gnyen chags sdang spangs
pa’il |
btang snyoms yid kyi sa
gzhi<r>1 |

1 SP2 misses the first verse.

A170.
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[Provides] the
constant happiness.
The equanimity expels
attachment and aversion
regarding the foes and friends

[Is] the [virtuous] basis for the
mind.

inexhaustible,

that

SP1: —. [B: 150 / SP2: 167 / L: —]

rang gzhan! kun la phan pa’il |
byang sems? me tog 'khrungs
nas| |

don gnyis® m[ng]ar
s[b]rang rtsi<r>1 |

‘dzad med longs su spyad
nas*| |

gdul bya’i rkang drug grangs
[med]<dang>| |
[snyan]<mnyam> pa’i chos gar
bsgyurrol |

[All: B] ! (rang) sems ‘my mind’; 2

essential meaning’; 4 spyod na.

ba’i

N71.

SP1: *147. [B/SP2/L: —]
["Iphral phug[s] nyams su dga’
ba’i
lha chos nyams su blangs
nas| |
‘di phyi kun tu skyid pa’i
‘od gsal nyi ma shar yong | |

MN72.
SP1: *148. [B/SP2/L: —]
rang sems kun la phan pa’i

Having generated the flower of
bodhicitta

That brings help to all, oneself and
others,

Having enjoyed the inexhaustible
Amrita of sweet two kinds of
benefit,

The innumerable six-footed (bees)
to be tamed
Will  perform
Dharmic dance.
(byang) chub ‘bodhisattva’; 3 snying ‘the

the pleasant

Thanks to the practice of the
divine Dharma

That [brings about] temporary
and ultimate joy,

There rises the sun of the Clear
Light

That [brings] all happiness now
and afterwards.

When [in] my mind the flower of
the awakening
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byang chu[b]<ng> me tog Thatbringshelp to all [the beings]
’khrung nas| | is born,

don gnyis mngar ba’i bdud rtsi [I] will enjoy the inexhaustible
‘dzad med longs su spyod Amrita of the sweetness of the

dol! | Two Truths.
N73.
SP1: *149. [B: 447 /SP2: — / L: —]*
rgya gar shar gyi rma bya The peacock from Eastern India
Iho rong gting gi' ne tso| | [And] the parrot from the depths
['Jkhrung sa [']khrung yul mi of Lhorong
gcig Do not share the place of birth,
‘dzom[s] sa chos ‘’khor lhasal | region of birth,
[But] their meeting point is Lhasa,
the Wheel of Dharma.
[AlL: B] ! kong yul mthil gyi ‘from the middle of the Kongpo region’.
N174.
SP1: *150. [B: 450 /SP2: — / L: —]?®
mi tsho nga la lab lab! People talk and talk about me.

dgongs pa? dag pa yod do31 | 1am sorry [about it].

nga la byams pa mang nyung  The amount of love I [have had]
mtsho mthai* [? las mang [Exceeds?] the limits of the sea.
bal ]

[AlL: B] ! (lab) pa ‘talk’; 2—; 3 B: khas theg ‘[I] witness’; 4 mtsho kha’i / sbrang ma
[de] las mang ba ‘(lovers) are more numerous than bees on the lake’s shore’.

<..>

24 Tt is one of the songs that are often added to the 58 songs of the block print; Lev
Savitsky assigned no. 60 to it (Savitsky 1983).

25 One more song added to the 58 songs of the block print: no. 61. The entire second
half is completely different: o lo’i gom gsum phra mo gnas mo’i nang la thal song.
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Corrupted, Reconstructed and Forgotten
The Third Karmapa’s Comprise Verses (bsTan bcos) on
the Saddharmasmrtyupathana and the bsTan bcos” *tika
by Shes rab Rin chen

Introduction’

Julian Schott
(University of Hamburg)

needs any introduction. As a proto-type scholar-practitioner,

his intellectual activity did not seem to have many limits. This
is reflected in the great width and diversity of his interests. This paper
will focus on one his rather neglected, but by no means less epical
works, the Dam pa'i chos dran pa nye bar bzhag pa’i bstan bcos (henceforth
bsTan bcos), together with its 14™ century commentary by Shes rab rin
chen (henceforth ‘Grel pa). It can be counted among the most remarka-
ble writings within the Third Karmapa’s ceuvre, bearing testimony to
Rang byung rdo rje’s non-sectarian interest in Buddhist writings in
general, in this case a rather unique abhidharmic discourse about the
three realms.

The Saddharmasmytyupathanasitra (henceforth Sitra) was corrupted
and incomplete in Sanskrit already at Rang byung rdo rje’s time. What
marks the bsTan bcos as outstanding is Rang byung rdo rje’s eclectic
approach in view of the sources he chose to complete, or, in his terms,
to ‘restore’ this text, as well as his choice to work on this Siitra in the
first place. His work, besides the ‘Grel pa, marks the only known schol-
arly activity involving the Siitra, while the bsTan bcos’s short history is
itself an unusual curiosum within Tibetan literature and scholarly
practice. It is equally a witness of the (re-)establishment of scholarly
tradition, as it is to its disappearance. The only discourse in relation to
which the bsTan beos ever has appeared, is marked by Shes rab rin
chen’s commentary. Being as much a summary of the original Sanskrit

@he Third Karmapa Rang byung rdo rje (1284-1339), hardly

This introduction was first prepared for a talk given at the 16™ IATS. The contents
of the paper have been prepared over several years. I would like to thank my
friends Kamilla Mojzes, Mirek Hrdina and Vladislav Ermolin together with who I
have translated the bsTan bcos and 'Grel pa.

Julian Schott, “Corrupted, Reconstructed and Forgotten, The Third Karmapa’s Comprise Verses
(bsTan beos) on the Saddharmasmrtyupathana and the bsTan beos’ *tika by Shes rab Rin chen”, Revue
d’Etudes Tibétaines, no. 66, Avril 2023, pp. 376-423.
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work as being a commentary, it never seems to have gained any atten-
tion either.

All this makes this unnoticed triple gem of Sutra, bsTan bcos and
'Grel pa an outstanding example of early ‘Indo-Tibetan eclectic and ne-
glected scholarship” aimed at restoring incomplete Indian works and
to re-establish unique but lost traditions, that never attracted any no-
table interested or caused any noteworthy scholarly interaction. I will
highlight how Rang byung rdo rje, even though claiming the bsTan
beos to be the completion of an incomplete original (much like his
Jatakamala-completion), composed a treatise that in fact established a
new discourse. I will analyse the bsTan bcos’s unique character and
humble place within scholarly discourse, it’s relation to the Sitra and
the ‘Grel pa, and, finally, paraphrase the many unique facets of this ne-
glected triad.

The Author

The marvellous life of Rang byung rdo rje (1284-1339),! whose broad
interests undoubtedly qualify him as one of the most outstanding
scholar-practitioners (mkhas grub) within Tibetan history is marked by
his interests in, at least during his times, non-standard literature, and
his rather unique scholastic activity within his subbranch of the bKa’
brgyud distinguishes him within and beyond his Ka rma bKa’ brgyud
school. He was, in some sense, a beacon prior to the dawn of scholastic
activity in the Ka rma bKa’ brgyud sect and, besides that, an especially
interesting figure for the Tibetan literary history as such, a fact to
which also the Hundred Jitakas bears witness. Prior to Rang byung rdo
rje, there was no significant scholastic tradition in the Ka rma bKa’
brgyud and it took, after his death, another century until such tradi-
tions were established by the Seventh Karmapa Chos grags rGya
mtsho (1454-1506), and his contemporaries.? Even though such scho-
lastic activities took place in other sub-branches of the bKa’ brgyud
and other main schools, already during the Third Karmapa’'s times, he
showed, moreover, another unique interest of distinguishing charac-
ter, namely his inclination towards unfinished but monumental Indian
works. Among those are two that deserve special attention: His com-
pletion of Aryasura’s Jatakamala, and his synthesis of the Sitra, “Trea-
tise on Establishing Mindfulness of Genuine Dharma” (hereafter: bsTan
bcos).

Seegers 2009 and 2020, Gamble 2018 and 2020, and Gardner 2011.

While other schools among the Kagyii, as well as the other two schools Sakya (Tib.
Sa skyas) and Geluk (Tib. dGe lugs) already had established scholastic traditions,
the Karma Kagyii had only established these during later generations and mainly
based on religious and political pressure.

2



378 Revue d’Etudes Tibétaines

The Jatakamala is amidst the earliest and most distinguished scrip-
tures of life-writings, and is thus, together with others of its kind, such
as the Buddhacarita, at the core of this literary genre. As it is, unfortu-
nately, the case with many texts of Indian origin, also Arya$ara’s
Jatakamala — at least as far as Tibetan historical accounts are concerned
— remained incomplete and it was the Third Karmapa who took it
upon himself to complete this great collection of poems, i.e., to com-
pose another 66 previous birth stories, completing the collection to a
hundred. That this work was well-known and recognized as such
throughout Tibet as it is unambiguously proven by the great number
of copies that were made and circulated.> Such somewhat unfinished,
otherwise incomplete, or corrupted Indian scriptures of epochal pro-
portions, so it seems, must have had some special appeal for the Third
Karmapa, whether for historical, personal, or any other reasons, re-
mains to be seen. That this seemed to be some kind of “nerd hobby” of
his is indicated by the fact that we know of, at least, one other Indian
work originally composed in Sanskrit that was “completed” by Rang
byung rDo rje: The bsTan bcos. This work, however, differs substan-
tially from the Jatakamala. It is a much less famous non-biographical
scripture that deals mainly with abhidharma related content that, unlike
the Jatakamala which is commonly portrayed as a work that remained
unfinished by its author Aryasura, has been corrupted in course of its
transmission, with substantial parts of it having been lost entirely. By
these very different works, it is evident that the Karmapa’s interests
were extremely broad and show his diverse interests in relation to both
widespread and known scriptures, as well as those that fell out of the
grid of the common interest.* As remarkable as the Karmapa'’s interest
in the completion of unfinished and re-working corrupted works, are
the means with which he did so. He was not only diversely interested
but even more so diversely and well-read as can be shown by the
sources he had used to complete these incomplete works. Yet, the ac-
companying socio-cultural and historical circumstances, i.e., our spec-
ulations about the Third Karmapa's reasons and intent to compose cer-
tain works, namely, the information needed to make sense of his writ-
ings within the range of his life and works, remain somewhat oblique,
especially in view of the bsTan bcos.®

Jackson 2000; See especially Dell and Galasek-Hul 2022.

*  The Hundred Jatakas is referred to in Gamble 2020 (on pp. 17 and 57), the Treatise on
Establishing Mindfulness of Genuine Dharma is not mentioned in the entire book.
Therein the author Hundred Jatakas are mentioned as a possible scriptural mans to
authority the idea of the Tibetan reincarnation system.

> Although a theory for the purpose of composing the Hundred Jatakas, namely, to
institutionalize reincarnation has been postulated, such theory or other possible
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Previous Studies

To our present knowledge the Siitra itself did not survive in its entirety
in Sanskrit, its original Indian language.® Also in all the major canoni-
cal editions of the bKa’ ‘gyur the text is incomplete,” which points to-
wards a corruption of the transmission at a relatively early stage. A
great part of the Siitra is also available via the Dharmasamuccaya of Av-
alokitasimha,® which appears to be a sort of “rearranged” Siitra. How-
ever, especially since the emergence of a very important manuscript,
has been studied more intensively in the recent years. Mitsuyo Demoto
studied and described the third chapter in 2009’ and Daniel M. Stuart
translated end edited the second chapter in his dissertation of 2012,
which appeared in a revised form as a monograph in 2015.1° In 2020,
Robert Kritzer published an article on the seventh chapter.!* Currently,
the first chapter is being edited and studied by Vesna Wallace,'? while
Xiaoqiang Meng, a PhD student at Leiden University, is preparing the 5" fifth
chapter as parts of his dissertation. Most recently, a translation of the en-
tire text has been made available in 2021 via the 84000 project by
Thomas Doctor, for which he primarily relied on the Tibetan transla-
tion as preserved in the sDe dge bKa’" ‘gyur. Finally, it shall be men-
tioned that no correspondences to the name-wise corresponding
Satipatthanasutta of the Pali tradition have been mentioned.

The bsTan beos and its accompanying commentary the ‘Grel pa, on
the other hand, have, besides being mentioned in Manfred Seegers’
dissertation summited to the University of Hamburg in 2020,%® and in
the introduction to the aforementioned translation of the Sitra for the
84.000 project, not been subject to academic studies. Neither have the
corresponding parts of bsTan bcos and 'Grel pa to the second up to

agendas behind the Hundred Jatakas, remain to be verified and hitherto still in the
realm of speculation. For the time being, aim and purpose of the Hundred Jatakas
and texts like the bsTan bcos remain uncertain.
6  Stuart 2012: 25-26.
7 Toh. 287. It should be noticed that in the dPe bsdur ma are two other short explana-
tory texts concerning this sitra: The Dam chos dran pa nye bzhag gi bsdur mchan and
the Dam chos dran pa nye bzhag gi bsdur 'bras re’u mig. Both of those do not to be
important for the studies of sutra and bsTan bcos.
De Jong 1976: 69. Avalokitasimha’s Dharmasammuiccaya, as prepared by Lin Li-kou-
ang (1902-1945), is frequently mentioned in discourses of the Sitra. This work is
available via GRETIL based on the edition by Vijayasankar Caube (Varanasi: Sam-
purnanda Sanskrit University. 1993. pp. 1-278.) See also Stuart 2012.
?  Demoto 2009.
10 Srtuart 2012 and 2015.
1 Kritzer 2020.
12 Ibid. p. 4.
13 Seegers 2020: 199.
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chapter six of the Siitra been investigated or any way referred to in the
other previous studies mentioned.
The bsTan bcos: Contents and Aim

The bsTan bcos was completed either during 1308 or1332'* in the her-
mitage of bDe chen steng gi ri khrod. Following the 3 Karmapa's com-
position, Shes rab Rin chen wrote his explanatory commentary 'Grel pa
for the parts of the bsTan bcos that find some correspondence in the
Siitra (see Table II). Its colophon does only mention Ka rma dgon pa as
the place of composition.!® That the Siitra must have been corrupted at
a very early stage of its transmission, i.e., before its translation into Ti-
betan, is underlined by the fact that the only surviving witness of the
Sanskrit original shows the exact same loss of the text as all the canon-
ically transmitted editions of its Tibetan translation. The bsTan bcos’s
colophon and the close rendering thereof in the introductory part of
Sherab Rinchen's ‘Grel pa'® both refer to the same fact, namely, that the
Siitra has not been transmitted in its entirety and that parts of it have
been lost:

From the great sitra of Establishing Mindfulness on the Genuine Dharma,
previous translators and scholars translated [the part] up to “Gods of

14

The colophon spreu'i lo zla ba Inga pa la bde chen steng gi ri khrod tu sbyar ba’o 11,
simply says that the text was composed in a monkey year. Those in the lifetime of
the 34 Karmapa are: 1284, 1296, 1308, 1320, and 1332, the first two of which possi-
bly can be ruled out on account of the relatively early age of the Karmapa at that
times, which leaves a possible time frame of 1308 to 1332.

shes rab rin chen zhes bya bas | gdan sa chen po karma’i gtsug (lag) khang du sbyar ba 'di
| re zhig yongs su rdzogs so | | ('Grel pa: 234). The phrase gdan sa chen po karma is
here likely to be understood as referring to Ka rma dgon pa, for which the alterna-
tive name Ka rma gdan sa seems plausible.

de la mdo chen po dran pa nye bar bzhag pa 'di nas dmyal ba | yi dwags | dud 'gro | "dod
lha ris drug | gzugs khams dang gzugs med kyi Iha rnams kyi rgyu "bras zhib par ston pa
yin pala | sngar gyi Lo pan rnams kyis sum cu rtsa gsum gyi lha'i rgyu "bras bar bsgyur
| dus phyis pa tshab Lotsaba Nyi ma Grags kyis thab bral gyi lha’i rgyu "bras bar du bsgyur
| gzhan rnams rgya gar gyi dpe la chad nas bod du ma 'gyur bas | mdo 'di yi tshig don |
‘qq’ zhig ma tshang ba yin no 11 “Among them, in the Great Sitra “Establishing
Mindfulness of Genuine Dharma” are explained in detail the causes and results of
[B.2.1] hell beings, [B.2.2] hungry ghosts, [B.2.3] animals, six levels of [B.2.5] gods
of the desire realm, gods of [B.2.6] the form and [B.2.7] formless realms. At first,
lotsabas and panditas translated [this sutra] until (bar) [the section explaining]
causes and results of trayatrimsika [gods] [B.2.4.2.2]. Later Patsab Lotsawa Nyi ma
Grags translated until [the section explaining] causes and results of the yama [gods]
[B.2.4.2.3.]. [And] since [all] the rest was missing in the Indian textual [tradition],
the [remaining parts] could not be translated into Tibetan. Thus, some words and
meaning of this Siitra is incomplete.” ('Grel pa, pp. 8-9).

15

16



The Third Karmapa’s Comprise Verses (bsTan bcos) 381

Thirty-three.” Later, Patshap Lotsawa'” translated it until [the heaven]
“Without Fighting.”*® The remaining parts are missing from the Sanskrit
texts and therefore not extant. However, having looked at the treatises
and sitras composed [by] the Noble Ones, with respect, thorough inves-
tigation and without creating anything on my own, [I,] Rang byung rDo
rje have summarized /compiled these words for the sake of easy under-
standing. Thus, here end the verses elucidating the meaning of [the text
called:] “Establishing Mindfulness on the Genuine Dharma.”"

The bsTan beos is organized into a total of ten chapters, comprising no
less than 420 verses, accompanied by the 'Grel pa consisting of 230
pages (~115 double pp. of the dpe cha block printing format), mostly
written in prose, commenting up to and including the section dga” bar
gnas (B.2.5.2.2.4.8), i.e., until approximately the middle of the sixth
chapter, the exact same point where also the Sitra ends. The ten chap-
ters of the main body of the text (gzhung gi don) are labelled as follows:

Chapter | Title Realm
1 Summary, incl. Doctrinal Points (mdor
) bstan pa)
2. Hells (dmyal ba)
3. Hungry Ghosts (yi dwags)
4 Animals, Nagas, and Asuras (dud 'gro klu | 1.

: Tha min) Desire
5. Humans (m1) Realm
6 1(1310)(18 of the Desire Realm (‘dod khams kyi

a
7. Form Realms (gzugs khams) 2.
8. Formless Realms (gzugs med pa’i khams) 3.

17

18

19

Pa tshab Lotsaba Nyi ma Grags pa was, according to the Blue Annals (Book IV: 327
ff.), primarily connected with the transmission of the “Five Treatises of Maitreya”
and Madhyamaka. Said to be born in 1055 he presumably lived in in the second
half of 11" and the first half of the 12t (BDRC Resource ID: P5651) and must be
counted among the rather famous translators and scholars of the “new translation
period.” I was unable to verify his involvement in the translation of the siitra could
be found.

This corresponds to sections two and following. The commentary of Shes rab Rin
chen is up to and including B.2.5.2.2.4.7, i.e., chapter 6.2, sub-point 8.

dran pa nye bar bzhag pa'i mdo chen po las | | sngon gyi lo paN rnams kyi sum cu rtsa
gsum gyi gnas bar du bsgyur | dus phyi pa tshab lo tsA bas ‘thab bral bar bsgyur zhing
gzhan rgya dpe la chad nas mi bzhugs kyang | 'phags pa rnams kyi bsdus pa’i bstan bcos
dang | mdo sde rnams las gus pas rnam dpyod ldan par bltas te | rang bzo med par go bde
ba’i ngag tu rang byung rdo rjes bsdus pa dran pa nye bar bzhag pa’i tshig le ur byas pa
la ji snyed pa rdzogs so | | (bsTan bcos, pp. 622-623).
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Universe Structure and The Intermediate
9 & 10. State (jig rten gyi khams dang bar do’i | n.a.
khams)

Table I: bsTan bcos — Table of Contents

This table, obviously, is only a very simplified version of the actual
outline of contents (sa bead), titled bsDus don, which is a supplementary
composition of the 3* Karmapa that functions as an outline and pro-
vides a much more elaborated scheme whereof it can be used as the
structural guide to navigate through bsTan bcos and 'Grel pa. It is given
in the appendices and referred to throughout the paper given in round
brackets for the easier identification of texts passages and contents.

The title Dam pa’i chos dran pa nye bar bzhag pa’i don snang bar byed
pa’i tshig le’ur byas pa*® seems directly related to the Sitra itself and the
above translated colophon suggest that the main motivation for the
Third Karmapa to compose his treatise was precisely the Siatra’s in-
complete state. The actual analysis of the bsTan bcos, as will be shown
below, suggests otherwise. In fact, and contrary to what title and colo-
phon might suggest, the bsTan bcos is not an exposition of the Sitra per
se and only one part of the corrupted Sitra has actually been restored
by the 3" Karmapa, namely, the missing parts of the Sitra’s third chap-
ter, in which the hell realms are described (see Content Overview and
Description: Chapter three). The 3 Karmapa, besides other sources
that will be discussed below, rather uses only those parts of the Sitra,
although these parts are substantial in length, that deal with the de-
scriptions of the three realms but by no means all the Siitra’s content.
Thus, the title is, in some sense, misleading since it did not seem to
have been the 3" Karmapa’s intention to provide a condensed version
and reconstruction of the entire Siitra, but rather to use selected infor-
mation provided in it for his own presentation of the tree realms. Read-
ing the above translated extract from the colophon in this light, the
formulation that “[I,] Rang byung rDo rje have summarized / compiled
these words for the sake of easy understanding” can thus not be taken
to refer to the Siitra alone, but has to be understood in the sense of “[I,]
Rang byung rDo rje have summarized and compiled words [from var-
ious sources and foremost those from the Siitra] for the sake of easy|ly]
understanding [the three reams model].”

20 See Stuart 2012: 22-25, where the title is discussed. He chose to translate it as: “The
Presence of Awareness of the True Dharma(s).”

21 Also the so-called bshad par dam bea’ (A.3) “Promise to write [the Treatise]” seems
to indicate this text to be a commentary on Siitra rather than indicating that several
sources are being used or that the purpose of the treatise in any other than
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This more general approach, i.e., that of composing a scripture that
provides an overview of a certain topic, here that of taking rebirth in
any of the three realms and the necessary doctrinal background infor-
mation regarding that, namely, a lengthy guide on death, rebirth and
karman, is reflected in those passages that should be consulted in view
of the general intent of the work. I have aimed to reflect these in my
translation of the bsTan bcos'’s title. I chose to render the Sanskrit com-
pound saddharmasmrtyupasthana as a dvitiyatatpurusasamasa the first
part of which is a sasthitatpurusa, that is, saddharmasya smrtim
upasthanam yasmin tat sitram, which translates into “the Siitra estab-
lishing mindfulness of genuine dharma.” The Siatra implies that with
“dharmas” not phenomena in their widest sense are meant but that
mindfulness or attention should be paid particularly towards what is
wholesome and unwholesome:

Which aspect (rnam grangs) of Dharma is meant in the [expression] "es-
tablishing mindfulness of Genuine Dharma"? The following: seeing in
the Dharma (i.e., virtue) only Dharma, as well as in the Non-Dharma (i.e.,
non-virtue) only Non-Dharma, constantly resting mindful in [that un-
derstanding] and also not raising doubts about it.**

According to the presentation of Karmapa's bsTan bcos and therein pri-
marily chapter one, which deals with what can be called ethical behav-
iour (s7la) — a more meaning-wise translations of saddharma could be
“establishing mindfulness on (1) right conduct, (2) on what is right, (3)
on the good.” Be that as it may, important here is that dharmas refer to
what is virtuous and unvirtuous and not to Buddhist teachings or doc-
trine in general. Neither do dharmas have some ontological or special

commenting on the Sitra: bdag tu lta ba'i mun pa rab sel cing | | 'khor ba'i 'dam
rdzab rab tu skems byed pa | | dam chos dran pa nye bzhag 'od zer ni | | spro bar
bya phyir bstan beos 'di brtsam mo | | “[I] bow down to the sun of the Lord of the
Victorious Ones, llluminating [everything with] the perfect disk of [its] wisdom.
[It] radiates the light elucidating the way things are/ the nature of things (shes bya'i
gnas lugs) And completely removes the dark jungle [of] confusion!” (bsTan beos, p.
522)

In the beginning of the Sitra, the following explanation of the title is found: dam
pa'i chos dran pa nye bar gzhag pa zhes bya ba'i chos kyi rnam grangs de gang yin zhe na/
di Ita ste/ chos la’ang chos nyid du/ chos ma yin pa la’ang chos ma yin pa nyid du mthong
ba’i dran pa rtag tu nye bar gnas par 'gyur zhing 'di la the tshom yang mi skye (Toh. 287:
D, 84v,4). This notion is further underlines by the following passage found in the
‘Grel pa (B.1.3, p. 18) in which it is explained: ‘khrul rtog 'di 'khor ba'i rgyu yin pa des
na "khor "das kyis [read kyi] rgyu "bras kyi don 'di ma nor bar blo la gsal bar byed "dod pa
gang la la zhig chos dge ba dang chos min pa mi dge ba dang tshul bzhin du yid la byed
pa'i shes rab rnams [...] (“Since deluded projection is the cause of samsara, the one
who wants to clearly understand the mechanism (don) of causes and results for
samsdra and nirvana, one needs to properly make up one's mind about what is pos-
itive/ virtuous [i.e,, Dharma] and what negative /unvirtuous [i.e., non-Dharmal.”).

22
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philosophical meaning. This notion is made clear by the statement
that:

Relying on this [Treatise], students think: ‘That are unvirtuous actions,
and if committing them, [one] will be born in three lower realms and
suffers. But if [one] acts virtuously, [one] will be born in the higher
realms and experience happiness. If [one] practices the path of the three
vehicles, [one] obtains the results of liberation and omniscience;” such
an understanding is the aim of this Treatise.”

In the colophon of Shes rab Rin chen's ‘Grel pa, the word dharma (chos)
is moreover used in the sense of “what is to be adopt and what to dis-
carded (blang dor)” and so rather clearly validates the above stated no-
tion:

This Treatise on the Discourse “Establishing Mindfulness of Genuine Dharma”
is a method of how to intelligently engage in the teaching on what to
adopt and what to abandon for those with strong conviction in the teach-
ings of the Victorious One in [this] dark age.*

Now, in the explanatory commentary it is further explained that:

In general, there are many ways to give the title [to a treatise]. [It can be
according to:] an example, the size or place of a text, the one who re-
quested [it], the purpose, or the meaning. [The Treatise] described here,
is illuminating, and clarifying the meaning of the great Sitra “Establish-
ing Mindfulness of Genuine Dharma” taught by the Bhagavan. It is
named according to [its] meaning.” The Words [of this Treatise] are com-
posed in distinct chapters, [eXﬁressing] the detailed analysis of the ac-
tions, causes and results of each [type of sentient beings throughout the
three realms].?®

A few paragraphs later the ‘Grel pa elaborates that:

23
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'di la brten nas gdul bya rnams kyis 'di ni mi dge ba'i las de | 'di ltar byas na ngan song
gsum du skye nas sdug bsngal myong | dge ba'i las 'di dang 'di byas na mtho ris su skye
nas bde ba myong | theg pa gsum gyi lam 'di lta bu bsgrub na "bras bu thar pa dang thams
cad mkhyen pa thob par ‘dug | snyam du go ba ni/ bstan bcos ' di yi dgos pa yin no | |
('Grel pa, p. 9).

rtsod dus rgyal ba'i bstan la mos pa gang | | blang dor chos la blo gros 'jug pa’i thabs | |
dam chos dran pa nyer bzhag bstan beos 'di | | ('Grel pa, p. 233).

mtshan brjod pa ni | de yang mtshan la 'dogs lugs mang du yod de | dpe dang gzhung
tshad dang | gnas dang | zhu ba po dang | byed pa dang | don la mtshan du btags pa yod
de | ‘dinispyila’o | | de bshad pani | dam pa’i chos dran pa nye bar bzhag pa zhes don
la mtshan du btags pa’i mdo chen po bcom Idan das kyis gsungs pa’i don snang zhing gsal
bar byed pa’o | | las rgyu 'bras so sor ‘byed pa’i tshig rnams ma "dres par le’ur byas pa’i
thog mar | (‘Grel pa, 11-12).
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The light rays of words and meanings of the great sitra “Establishing
Mindfulness of Genuine Dharma” thus dries out completely the swamp
of samsara — clinging to the [idea of a permanent] self and negative karma.
To extend [it] by elaborating in words which are easier to understand for
the disciples, [Karmapa] composed this treatise that collects the scattered
[meanings], arranges [those which were in] disorder, clarified what was
not clear and supplementing what was missing.*

Not only allude these statements to purpose and mission of the treatise
(B.1.2.3.3), they further supply the framework for incorporating the
Sitra title “Establishing Mindfulness of Genuine Dharma” into the
main title of the work, the Dam pa’i chos dran pa nye bar bzhag pa’i don
snang bar byed pa’i tshig le’ur byas pa. In order to capture the general
notion of the bsTan beos in the light of the above passages, the title
could be rendered as: “[Treatise] composed in chapters, illuminating
the meaning of [the general discourse] “Establishing Mindfulness of
Genuine Dharma [,i.e. virtuous behaviour].”? The addition of the
word “discourse” (as a deliberate translation of siifra), not only seems
clearly implied by the phrase dam pa’i chos dran pa nye bar bzhag pa’i don
snang bar byed pa, but it further alludes to the fact that the bsTan bcos is
not — as discussed above — a treatise focused exclusively on the the
Sitra, but on the larger discourse of karman, ethics, and rebirth for
which the information found in the Sitra play an important role.

Relation of the Texts and Related Writings

As already implied, bsTan bcos and, consequentially, also the ‘Grel pa
are based not only on the Sitra. The bsTan bcos, moreover, does not
follow the Suitra’s narrative but is directed towards a different aim (see
next table).?® The verses of the bsTan bcos are much too cryptic to be
properly understood and translated on its own. The ‘Grel pa on its part,
although meant to explain the bsTan bcos, can often only be properly
understood by consulting the Sitra of which the ‘Grel pa is as much a
very condensed exposition, as itis a commentary of the bsTan bcos. This
is, on one hand, owed to the fact that also the ‘Grel pa is often too

26

bdag 'dzin dang las ngan rab tu skems par byed pa 'di mdo chen po dam pa'i chos dran pa
nye bar bzhag pa'i tshig don gyi ‘od zer ni gdul bya rnams kyi go bde ba’i ngag tu spro
zhing rgyas par bya ba'i phyir ro | | "thor ba bsdus 'khrug pa sdebs mi gsal ba gsal ba ma
tshang ba kha bskangs pa’i bstan beos 'di brtsams so | | ('Grel pa, 14).

The choice to render tshig le’ur byas pa as “[Treatise] composed in chapters” is
simply to adhere to the style and structure of the present work. Yet, it should not
be forgotten that it similarly refers to the style of the composition, namely that of
verse. This ambiguity could, however, not been reflected in the translation of the
title.

For a summary of the chapters of the Siitra itself see Stuart 2012: 35-69.
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abbreviated to be understood without more context and, on the other
hand, due to the ‘Grel pa’s style of writing and its often unclear and
unusual use of grammar. Hence, the overall quality of the Sherab Rin-
chen's composition as transmitted is, if at all, mediocre. In this context
it should also be noted, however, that Shes rab Rin chen’s commentary
only exists for chapters one up to, roughly, the middle of chapter six,
i.e., Karmapa’s own composition of the doctrinal background in chap-
ter one and those parts of the bsTan beos for which a corresponding
part in the Siitra exists, that is, the eights sub-point within the second
among the six heavenly realms within the description of the Gods of
the Thirty-Three (Trayastrimsa). It is unclear why Shes rab Rin chen
only commented on those parts of the bsTna bcos for which correspond-
ences exist in the Satra. Chapter five draws content from the Jig rten
gzhag pa’i mdo,” while chapters six to eight follow closely parallel pas-
sages in the bKa’ thang sde Inga.>® The last two chapters, i.e., nine and
ten, are roughly equivalent to the Abhidharmakosabhasya’s third chap-
ter, which, of course, has shared and overlapping descriptions
throughout the bsTan bcos.

% The Jig rten gzhag pa’i mdo,* also called Maudgalyayanasiitra, constitutes additional

information to the discourse of the Abhidharmakosabhasya, and is listed among the
‘Seven main works of the abhidharmic corpus’ (mNgon pa sde bdun). The
*Maudgalyayanasiitra’s content is related to the so-called dharmaskandha discussion
by Maudgalyayana, precisely speaking, this treatise provides additional and more
detailed information about, for instance the information of the first kalpa and the
status of humans and its origin, whereof it apparently has been used by Rang
"byung rDo rje and Shes rab Rin chen to complement the information provided in
the siitra and the Abhidharmakosabhasya for commenting on the fifth chapter.

Bka’ thang sde Inga is a gter ma text discovered by O rgyan gling pa. If, though cer-
tainly more research about the life of O rgyan gling pa is needed, the most popular
biographical dates are correct, Rang ‘byung rDo rje dictated the relevant passages
first. According to the colophon, the bTan beos was put to writing in a Monkey year.
In the life of the 3¢ Karmapa the Monkey years were: 1284, 1296,1308,1320 and
1332. O rgyan gling pa, however, is said to have started discovering gter ma’s at the
age of 23, that would leave Bka’ thang sde Inga earliest dating to 1346 if assuming
his birthdate to be 1323 since then all the Monkey years in Rang ‘byung rDo rje’s
lifetime would have been well before that, the text would have originated with
Rang 'byung rDo rje. Yet, the above translated colophon also mentions that noth-
ing was written based on individual creation. If we suppose this to be true and if
one, moreover, accepts another secondary but earlier date for O rgyan gLing pa's
birth, namely, the year 1263 [sic 1623], then the work would be quoted by the Rang
‘byung rDo 1je rather than to have originated with him. At present and before
closer studies of sources and life data have not been conducted, it is not possible
to decide which of the sources is to be dated earlier. Concerning the reading vari-
ants found in the Bka’ thang sde Ingua, it appears that those only rarely, though reg-
ularly, improve the bsTan beos. This, as should be kept in mind, is not all surprising
considering that the version of the third Karmapa's gsung ‘bum are all rather recent
and the text studied here not of the best quality.

30
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The following table outlines structure and content of bsTan bcos,
‘Grel pa and Siitra. The grey cells show shared content, while parts that
belong exclusively to either bsTan bcos or Siitra are kept transparent.
Combined cells below bsTan becos and 'Grel pa indicate that those chap-
ters are commented upon in the ‘Grel pa. The chapters without com-
mentary are labelled omitted.. The cell “Others” indicates the chapters
for which sources other than the Sitra were used.

S;ap— Tencho Drelpa Others Ssu
1. Doctrinal Introduction Ethics
Meditation
2. R P
Hell beings not Humans
applicable
3. Hungry Ghosts Hell Beings
) _ Hungry
4. Animals, Nagas, Asuras Ghosts
Animals,
5 Humans v Nagas,
) A
suras
6. Gods of the Desire Realm v Gods
7. Form Realm omitted v
Formless Observations
8. R omitted v on the
ealm
Universe & Body
9 & 10. Bardo omitted v

Table 1I: Content and structure comparison of bsTan bcos and ‘Grel pa with the Siitra

The table below shows the relation of the bsTan bcos to the aforemen-
tioned texts and in which parts these are employed: the Sitra in chap-
ters two to six, the bKa' thang sde Inga in six to nine, the ‘Jig rten gzhag
pa’i mdo in five and the Abhidharmakosabhasya (ADKB below) in one,
nine and ten.

Chap- | Sitra & | bKa' thang| 'Jig rten gzhag | ADKB
ter Drelpa sde Inga pa’i mdo
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1. V4
2. V4

3. V4

4. V4

5. v v

6. v v

7. V4

8. V4

9. v v
10. J

Table III: Relation of the bsTan bcos to other texts

The entire textual situation, i.e., the three related source bsTan bcos,
‘Grel pa and bsDus don and their relation to the actual sutra and other
canonical texts can be visualized as follows:

Saddharmasmytyupasthanasiitra

(source fmy V\ (paraphrase of)

3rd Karmapa's bsTan beos (commentary on) Sher ab Rin chen'’s ‘Grel pa

/ (outline for) >\ (silently incorporated into)
3rd Karmapa’s bsDus don Bka’ thang sde Inga, 'Jig rten gzhag pa’i mdo, AKB.

Figure I: Relation of the sources

It should be kept in mind that neither organization nor content of these
sources are entirely consistent. The bsTan bcos is not concerned with
the doctrinal background, i.e., the overall narrative of the Sitra, but
rather with its unique presentation of the six kinds of rebirth. Hence,
the bsTan bcos is neither an exposition of the whole Siitra, nor is the
‘Grel a paraphrase of the entire Siitra. In this respect it is clear that any
overall discourse of the bsTan bcos must be differentiated from the
overall discourse of the Siitra and the other sources related to the bsTan
bcos, respectively.

Content Overview and Description
The descriptions of the six kinds of rebirth, in both Sitra and bsTan

beos, are classified according to five realms model, an alternative to the
more common sixfold classification. In the fivefold model, asuras (i.e.,
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half-gods) are counted among the animals. In the sixfold model they

are a separate class:

Realm Six Realm Model Five Realm Model
1. Hell beings Hell beings
2. Hungry Ghosts Hungry Ghosts
3. Animals, Serpent | Animals, Serpent
Spirits Spirits
Asuras
4. Humans Humans
5. Asuras
Gods
6. Gods na

Table 1V: Classification Model of Five and Six Realms

Additionally, it should be kept in mind that both models, once the in-
termediate state (bar do, antarabhava) is included, might be extended

Side-vien:

Not 6 seale

17 Rupa-
dhatu
Heavess

6 Kama-
dhatu
Heavens Meru

Sun Moon

Codaniyn Vedehs

Clrele of Gald Jambu
Hells

Circle of Waters

Circle of Wind (immeasurable)

Figure II

Figure 111

with a sixth or seventh class/realm,
respectively. Before the summary
of chapters, a very brief introduc-
tion to the cosmological system, i.e.,
the world view according to tradi-
tional Buddhist belief, is necessary.
Even though the basic information
about the locations of various
realms and their subdivisions are
given in the ‘Grel pa, and partially
also in the bsTan bcos, those are not
sufficiently serving a general over-
view since a substantial knowledge
about the cosmological system has
certainly been presupposed by the 3
Karmapa and Shes rab Rin chen.
Though the ninth chapter (B.2.8) pro-
vides an account of the main struc-
ture including major elements of the
universe, such as the supports of
wind, water, and gold etc. (B.2.8.2.1),
the following presentation will pro-
vide some basic framework necessary
to for the universal structure de-
scribed in this text, which generally
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is in accordance with what can be called abhidharmic cosmology® and
which are to be distinguished from the worldview as taught in the
kalacakra system.?? Further elements, such as the earth's foundations
etc. (B.2.8), surroundings, or questions of how the “solar system” is
embedded within and relates to larger cosmological systems, their sys-
tematic arising and cessation, etc., will not be discussed.

The descriptions of the five or six realms follow a vertical order,
starting with the description of hells up to the 35 abodes described
within the so-called three realms.® In the desire realm, the hells (nara-
kaloka) are located* within the 80.000 yojanas® beneath Mount Meru®
on top of the golden foundation that bears the earth surrounded by
circles of wind and water. The hells are vertically heaped up on each
other (B.2.5.2)* until the realm of hungry ghosts (pretaloka) located 500
yojanas beneath the surface of the earth and the four continents
(B.2.5.3). The lower ring in the left figure II comprises hell beings and
hungry ghosts. On the sea level are the four continents and subconti-
nents, one set in each of the cardinal directions, the area of humans
(manusyaloka; B.2.5.5), animals, nagas (serpent spirits) and other de-
mons (tiryakloka, pretaloka; B.2.5.4). Those, as visible on the blow figure
(IIT), are located outside of seven (square) mountain ranges and within
an iron fence (circular iron mountain wall that marks the end of the

31 Various works describing abhidharmic cosmology can be found. However, it is cer-

tainly useful to refer directly to the third chapter of the Abhidharmakosa and its
bhasya from which most of what is taught in this volume might have originated.
See Pruden 1988: Vol. II, who translated Louis de La Vallee Poussin's French trans-
lation (1869-1938) of Vasubandhu's work. Further a very helpful and structured
overview may be found in Jam mgon Kong sprul Blo gros mTha’ yas’s (1813-1899)
Treasury of Knowledge (See Kongtrul 2003).
2 See Kongtrul 2003: 147-170. See also Wallace 2001; Berzin, Alexander ““Buddhist
Cosmology in Abhidharma and Kalachakra," Study Buddhism by Berzin Archives,
accessed February 27, 2019 https://studybuddhism.com/en/advanced-stud-
ies/ abhidharma-tenet-systems / time-the-universe / buddhist-cosmology-in-abhi-
dharma-and-kalachakra
Those are the four realms of ariipyadhatu, the sixteen realms of riipadhatu, and the
fifteen realms of kamadhatu:
3 The location of the so-called eight cold hells (see B.2.1.3.9. grang dmyal) and of the
Indeterminate hells (see B.2.1.3.10. nye tshe ba) is specified as north from the hot
hells, or anywhere in Jambudvipa respectively.
A yojana is an old Indian measure, about 12,8 km, i.e., 8 miles in length.
Here it should be noted that in the 3 Karmapa's text, in accordance with the Siitra,
the hight of Mount Meru is given as 84.000 yojanas (B.2.5.2.1.1), whereas in the Ab-
hidharmakosa 80.000 yojanas are given. Mount Meru, the seven mountain ranges and
seas in between and described on pp. (B.2.8.2.1.7).
The exact measures and placements of the hells are varying among the sources. In
the Abhidharmakosabhasya, however, the lowest and most horrible among the hells
is placed 20.000 yojanas above the earth's foundation, and as well 20.000 yojanas in
length and width. Thus, we can suppose that the hells are getting respectively
smaller from level to level (B.2.8.2.2.).
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world system, cakravida; B.2.5.2.1.1). They are shaped like a circle:
Aparagodaniya in the West (ba lang spyod, Enjoying Bountiful Cows),
like a square: Uttarakuru in the North (sgra mi snyan, Unpleasant
Sound), like a semicircle: Purvavideha in the East (lus ‘phags po, Supe-
rior Bodies) and like a equilateral triangle: Jambudvipa in the South
(‘dzam bu gling, Rose Apple Island).*® In the last, according to tradi-
tional Buddhist belief, the humans of our kind live and is ruled by the
force of cause and effect (karman). Within the seven golden mountain
ranges and the seven seas of enjoyment (B.2.5.2.1.1) up to the top of
Mount Meru live asuras, nagas and all gods of the kamadhatu (devaloka;
B.2.5.6). Asuras and nagas live in the seas beneath the earth's surface
that lay in between each of the seven mountain ranges enclosing
Mount Meru, depicted by the seven quadrangular lines shown in the
above figure III. The four great kings and the gods of the thirty-three
(trayastrimsa) dwell on the lower slopes of Mount Meru (also called the
four terraces) and respectively up to its summit at 80.000 yojanas hight,
which is inhabited by Indra, Lord of the Thirty-Three. Above those are
— in an ascending order — the heavens: Without Fighting (yama), Joy
(tusita) from which the historical Buddha is said to have descended to
earth, (Of those who) Enjoy Magical Creation (nirmanarati), and (Of
those who) Control Others' Magical Creations (parinirmitavasavartin).
Those, together with the Four Great Kings and the Thirty-Three are
also called the six desire-realm heavens (devaloka; B.2.5.6). They are
shown by the blue trapeze and the golden-coloured disk on top of it in
the above figure III. This is the description of the six existences of the
desire realm, which stretches 80.000 yoganas both, from the bottom of
the world, i.e., its foundations up to the surface and from the surface
up to the summit of Mount Meru. This is the part where Shes rab Rin
chen’s commentary ends within the sixth chapter (B.1.2.2 & B.1.2.3.3)
of the Thirty-Three (B.2.5.2.2.4.8 = dga’ bar gnas). The ripadhatu is lo-
cated above the Heaven (of those who) Control Others' Magical Crea-
tions, and the ariipyadhatu on top of the form realm (B.2.5.7-8). The
seizes (both hight and width) of each stage within each realm is the
double of its preceding. Thus, each realm is stretching over the one
that precedes it as seen in figure II. Hence, one may visualize the ar-
rangement of the three realms as two cones standing on each other,
touching each other with their tips roughly at the hight of sun and
moon as seen in Figure III. The form realm is to be distinguished from
the desire realm by a certain subtlety, the sense of which becomes
stronger with each stage, whereas the fromless realm is entirely non-
physical (B.2.5.2.1.1), a mere sphere of “meditative concentration and
absorption.” In this sense, their seizes should not be taken in a three-

% B.2.8.2.1.8. for the size and shape of The Four Continents.
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dimensional sense, but rather as indicating the spiritual dimension of
this realm, which does not have a physical location.

Chapters One to Ten: A Brief Summary

The work can, besides its obvious division into ten chapters, also be
structured meaningfully according to its sa bead into two parts, a brief
explanation (mdor bstan pa) and an extensive explanation (rgyas par
bshad pa). The first part (B.1), the brief explanartion (chapter one) pro-
vides the structural outline and doctrinal background for the second
part (B.2), chapters two to ten, the extensive explanation. It should be
noted that the whole text presents a didactic narrative or outline be-
cause each realm — in an ascending order - is characterised by less suf-
fering than the previous one, while the reasons for being born in any
of the respective realms presupposes an according accumulation of ei-
ther destructive actions (sins) or positive actions (merit). Thus, the
higher the rebirth — vertically speaking — the more positively distin-
guished the actions. In other words, the depth or hights a being dwells
on —on the vertical scale - is directly linked to the “depth or hights” of
that being’s achievements.

Chapter one

This chapter provides outline and doctrinal background for chapters
two to eight. Several of the doctrinal points mentioned here, such as
the five paths and five wisdoms, relate, however, to the last chapter (C
‘“The final words of the treatise’). It starts, as common for exegetical
works® preceded by some introductory verses of homage, purpose of
writing etc., comprising of about a third of the first chapter. The initial
verses of the bsTan bcos seemed to have had inspired the commentator
Shes rab Rin chen to introduce the whole work with an abbreviated
life story of the historical Buddha, followed by purpose and aim to the
bsTan bcos.* Hereafter the texts continue with the philosophical ele-
ments of karma and karmic results, namely, the two components which
are most decisive for one's course of rebirth in any state. The discussion
of karma mainly consists of the ten positive and negative actions, and
related doctrinal concepts. The explanation of the ten Negative actions
(B.1.4.2), however, constitutes a major part of this chapter. The second
major feature in the presentation decisive to rebirth is the discussion
on the five kinds of results, providing the theoretical background for

% The Tibetan word bstan bcos is the translation of Sanskrit $astra, often used when

referring to exegetical works.
To this initial section of the texts refer the points of bsDus don, the sa bead of the
work, labelled as ‘A.”

40
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the idea of karma relevant for the treatises. This presentation is com-
pleted by an explanation of the underlying processes by which karma
is accumulated and due to which one gets reborn in a particular realm,
respectively. This process is summarised by a presentation of the
twelve links of dependent origination (pratityasamutpada) and the
presentation of further features that are of elementary importance to
the twelve links (B.1.4.4 ‘Causes and results of all phenomena’), such
as the five skandhas, etc. The points listed below, following the 'Grel
pa’s structure, summarize the doctrinal aspects of this chapter:

— General teaching on contaminated and uncontaminated
(sasrava & andsrava, zag beas & zag med; B.1.4.1)

— Teaching on cause and effect of negative actions (las nag po’i
rgyu 'bras; B.1.4.2)

— Taking the life, taking what is not given and sexual misconduct
are the three [negative] activities of the body. Lying, divisive
speech, harsh words and idle chatter re the four [negative] ac-
tions concerning speech. Greed, harmful intention, and per-
verted (wrong) views are the three [negative activities] of the
mind, [those are which makes] the ten non-virtuous [actions].
(This verse, outlining the ten negative actions is taken from the
bsTan bcos)

— Teaching on positive causel[s of actions] (B.1.4.3)

— Teaching on the cause of all dharmas (in the sense of phenom-
ena) (B.1.4.4)

— This part basically constitutes an explanation of the so-called
Eighteen Factors of Sensual Perception (Eighteen Dhatus;
B.1.4.43), Five Aggregates (Five Skandhas; B.1.4.4.7.3), and
Twelve Links of Dependent Origination (B.1.4.4.7.1), all of
which are used to explain the process of rebirth in cyclic exist-
ence (sariisdra), i.e., in any of the Three Realms.

— Teaching on establishing examples and benefits and qualities
(B.1.4.5)

The presentation and understanding of those require an at least inter-
mediate study of the abhidharma, with frequent references to
Vasubandhu's Abhidharmakosa and its bhasya. The idea behind the first
chapter, in its larger context and in relation to the following presenta-
tions of the various states, can be seen as the means by which the prac-
titioner or “meditator” can develop the antidote for being born in sam-
sara (B.1.4.5.5 ‘Explanations on the connection to the antidote’) since
the various afflictions (klesa, nyon mongs) and their connection to the
ten negative Actions (B.1.4.2) are reason for taking rebirth (explained
in chapter ten) in any of the realms described in chapters two to eight.
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Chapter two

This is by far the largest among the ten chapters. It takes up roughly

30% of the whole text. The hells are vertically structured into eight lev-

els, on each level is a main hell with sixteen subsidiary or neighboring

hells. This, including the brief mentioning of eight cold hells in the end

of the chapter, makes up a total of 144

hells*! that are described in this second

chapter.® The description of each hell fol-

lows the same pattern or systematic de-

scription. First, the causal part, i.e., the

karmic reason for being born in a certain

hell is explained. Second, the archetypi-

cal suffering, which (in most cases) corre-

sponds to the name of the respective hell,

is described. Moreover, the suffering in

most cases reflect previous actions hav-

ing led to rebirth in a particular hell, e.g.

Figure IV “Having killed animals [by slitting their

throats], after rebirth in the Hell 'Dissected by Iron [Blades]’ (1.2), [one] is

dissected by a rain of blades [...], and [then] roasted. Moreover, there is a forest

[of trees with] sword-like leaves [...].” Numerous of those descriptions and

according art etc. are found in all kinds of cultures within which Bud-

dhism had considerable influences, such as Thailand, China, Cambo-
dia, and the like, such as displayed in the upper Figure (IV).

Moreover, the structure and terminology used in the hells presup-

poses the reading of section ‘B.1.4.2.4 Explanation of the results’ in the

first chapter. There four different aspects of a result are distinguished

in terms of personal and environmental tendencies of experiences and

behaviour. A further pattern is that each of the eight levels of hells has

a “guiding theme,” i.e., the rebirth in one of the eight levels follows a

specific category of negative actions. While killing is the main reason

to be reborn in the first level of hells, stealing is the main reason to be

reborn in the second level of hells and so forth, while the sixteen neigh-

boring hells in each level are depicting different variations of the main

# For a study on the transmission of the 128 sub-hells in the Sitra see Demoto 2009.

In Satra due to its incompletion, not all hells are found. Therefore, the presence of
these missing parts in the bsTaan beos has particular value of the study of the hell
systems.

42 It should be noted that often it is referred to the so-called eighteen hells, though
this is well a generic term not denoting to the actual number of hells: “These eight
hot hells, eight cold hells, the neighboring hells [previously (pp. 66-76.) said to be
either four, sixteen or more] and the indeterminate hells are together called the
eighteen hell realms.” (Patrul 2011: 71.)
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negative action. Further, it is important to note that the negative ac-
tions add up. Hence, stealing alone is not enough to be reborn in the
second level of hells, but the reason for rebirth in the second level is
killing and stealing. Hence, killing is always the primary cause for re-
birth in hell. It is simply the last in the list of items which is the decisive
element for rebirth in the respective level. The pattern is as follows:

Level and Name | Cause for Rebirth there

1. Reviving hell | killing

2. Black Lines killing and stealing

3. Crushing killing, stealing and sexual misconduct

4. Howling killing, stealing, sexual misconduct and alcohol-

ism

5. Great Howling

killing, stealing, sexual misconduct, alcoholism,
and lying

6. Heating

killing, stealing, sexual misconduct, alcoholism,
lying, and wrong views

7. Intense Heat-
ing

killing, stealing, sexual misconduct, alcoholism,
lying, wrong views, and sex with a nun

8. Ultimate Tor-
ment

killing, stealing, sexual misconduct, alcoholism,
lying, wrong views, sex with a nun, and the Five

Acts with Immediate Retribution (mtshams med
pa Inga)

Table V: Hells — Causes for Rebirth in the Eight Levels

The idea of negative actions adding up is further reflected in the
lifespan which is always at least double of the previous hell-level. In
each calculation of the lifespan (tshe tshad) the reference to the lifespan
in the different heavens is used, starting from the Gods of the Four
Great Kings and ending with the timespan of one intermediate kalpa.
The overall organization of the hell chapter is rather disorganised
and appears to be corrupted in course of its transmission already in
Sanskrit. The entire second hell and parts of the first, i.e., 1.9-11, and
1.13-16 are missing in the Sitra,** but found in the bsTan bcos. The fifth
hell level is the overall most disorganized, having eighteen neighbor-
ing hells in the Sitra, an inconsistency which has been attempted to be
standardized in the bsTan bcos. This chapter, in fact, constitutes the
only part which actually has been reconstructed by the Karmapa.
These inconsistencies are somewhat reflected in the relation of bsTan
beos and ‘Grel pa, for which in case of the hells, several discrepancies
between root text and commentary (particularly in their order) can be

4 Demoto 2009: 66, 72. and Stuart 2012: 49n125.
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observed. bsTan bcos and 'Grel pa, however, add in their description the
so-called eight cold hells (B.2.1.3.9 “grang dmyal’) and the so-called in-
determinate hells (B.2.1.3.10 “‘nye tshe ba’), both of which, though dis-
cussed only briefly, are missing in the Siitra. The exact decisive actions
for rebirth in the cold and indeterminate hells are not specified.

Chapter three

This chapter, though much shorter than the previous, is analogue in
its systematic description of a causal and a resultative part. Like hells,

also the names of the various

hungry ghosts are largely

corresponding to the arche-

typal suffering that is expe-

rienced. The didactic ele-

ment found in the hell de-

scriptions, namely, that
Figure V cause for rebirth and respec-
tive suffering are corresponding to each other, cannot be observed in
the hungry ghost descriptions. Among the 36 kinds of hungry ghosts
described in the third chapter, two main kinds are distinguished. The
first kind live in the realm of hungry ghosts, the kingdom of Yama.
These are the kinds which are mostly associated with archetypal hun-
gry ghosts, e.g., those having needle like throats and big bellies, such
as depicted in the left figure (V). The second kind are those who live
among humans. The primary cause for rebirth among any of 36 kinds
is greed or stinginess. Another feature belonging to the provisional in-
troduction of the hungry ghosts is that this class is a superordinate cat-
egory, within which various forms of beings are included. Hence the
term hungry ghost can be sued as both, a class of beings and a category
with further subordinates. Unfortunately, the commentary does not
clearly state which among the 36 different descriptions fall under
which group. The main outline of chapter three, however, is as follows:

Kinds Dwelling Number
Place

Common hungry ghosts (yi dwags) Yama's King- | 1-10
dom

Various hungry ghosts (yi dwags)

(harmful, they live in isolation, and | human 14, 16-17,

mostly of various impure substances | realm 19-35

etc.)

Local spirits (gnod sbyin, mthu che ba; | human 11,15

yaksa) realm
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Hungry ghosts of great magical pow-
ers (yi dwags rdzu) human 12,13, 18
Regional demons ('phrul chen po realm
(Both are to be counted to the class of
asuras)
Mara's helpers (yi dwags) ? 36

Chapter four

Table VI: Hungry Ghosts — Outline of their Different Kinds

The fourth chapter, though entitled “animals,” describes three kinds
of beings. These are: (1) animals, (2) nagas (serpent spirits) and (3)
asuras (demons, half- or demi-gods).* The asuras hold a special posi-
tion among the various classes of beings since the asuras’ descriptions
are found in chapters three (Table VI) and four (Table VII). Asuras are
found in three distinct locations, whereas at least two main groups of
aruras are to be distinguished. However, the archetypical descriptions
of the asuras, as titans attempting to fight or rebel against the gods in
epic wars, is explained in detail in this chapter. The four levels of asuras

are:
Level  and | Inhabitants Ruler Capital
Name
1. Rahub- | Rahu-asuras Rahu Jyotismatt
htimi (once
called
*Abhasin)
2. Can- | Danakanthaka- | Danakanthaka | Yamakrida
dramala asuras  (*Sthira- | *Sthiras
asuras)®
3. Sunabha Kridavaharin- Puspamala Gambhira
asuras

44

It should be noted that in the description of asuras a few variations can be observed,

which suggest that, though the four realms of asuras are usually explained via the
names of king, realm, capital, and people, in each realm several kings, cities etc.
seem to be situated. (B.2.3.2.3.2, and particularly B.2.3.2.3.2.4 “Explanation [of the
realm of] Sobhavana (Having Gold)’). Like the descriptions of the hell realms, also
in the descriptions of the asuras several inconsistencies and possible corruptions
seem to have taken place.

45

The name of this kind of asuras is not given, they are, however, named after their

ruler who appears under two names. In the section B.2.3.2.3.3.2 ‘Stages of the war,’
itis being referred to those asuras by the term gnyis brtse, for which I could not find
any Sanskrit equivalent.
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4. Acala Sarvasaha- Prahhasa Sobhavana
asuras*® Vemamitra

Table VII: Asuras — Outline of the Four Levels

Moreover, after the description of their realms, several paragraphs talk
about the main reasons for being born in any of the four realms, which
in case of the first, Rahu, is rather lengthy. After that, the chapter con-
tinues with the war (B.2.3.2.3.3) between gods (devas) and asuras (ade-
vas). Essentially, the war is described as a succession of battles among
the four realms of gods and asuras (including the so-called white and
black, i.e., good, and bad nagas) with each other in their respective as-
cending order. All starts with the black nagas attacking humans, be-
cause of which the black nagas are getting repelled by the white nigas.*”
Therefore, the black nagas resort to the asuras of the first level for help.
Reacting to that, the white nagas go for help to the gods of the first
realm, which in turn makes the asuras of the first realm to call for help
to the asuras of the second realm and so forth. This process continues
until the Lord of Gods, Indra himself joins the final battle.

The descriptions of animals and nagas is short and straight for-
ward.* The cause of being reborn as an animal, a n4ga or an asura is
ignorance in a mixture with various afflictions (B.2.3.2.1.2.3), whereas
their different kinds are distinguished on account of the so-called four
types of birth and the four sustenances (B.2.3.2.1.2.4). The basic outline
of chapter four is as follows:

Type of Beings Descriptions

animals four types of birth, how those live etc.

nagas description of the white and black naga

kings, how and where they live, and how

they act

asuras | description of the four levels
description of how the asuras fight with the
gods in successive stages involving the
nagas

Table VIII: Animals — Outline of the Chapter

% The name of the inhabitants is not entirely certain. The ‘Grel pa mentions Sarvasaha
as well as a city name.

¥ On the narrative background of the war see Stuart 2012: 56. This war is largely de-
pending on Hindu mythological descriptions. Its closer study presupposes read-
ings in various scriptures.

Strictly speaking, animals can also be found in hell realms, though there they ap-
pear to be mere manifestations according to an individual's karma (B.2.3.2.1.1
‘Abiding in hells and general explanation’).

48
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Chapter five

While the previous three chapters basically paraphrase the Sitra's con-
tent according to its structure, the fifth chapter summarizes and col-
lects information on humans that are contained in various places and
chapters and not only in the Sitra, but as well in other sources such as
the aforementioned *Maudgalyayanasiitra (B.1.2.3.2). In the Sitra, the
chapter on humans is interwoven with the description of meditation
practices and thus follows a different narrative framework.* The bsTan
beos leaves aside contemplative practices oriented towards the under-
standing of the law of karma, the ten stages (bhiimi) of meditative con-
centration and absorption (dhyana) as found in the Sitra. The only the-
oretical/ethical framework given is a brief statement on human re-
births and their accordance to the respective karmic circumstances
leading to them (B.2.4.10-11). The chapter starts with a summary of
the doctrinary content concerning humans, basically by going through
its “technicalities,” listing the various qualities of humans of the four
different continents and within the different aeons (kalpas) together
with the mythological stories of men's origin (“first humans”) and the
development of these into the caste system. Further and in a compar-
atively lengthy description which takes up almost half of the entire
chapter, the seven major and minor royal emblems (saptaratna), not to
be confused with the eight auspicious symbols, are explained as parts
of the description of a cakravartin — a universal monarch or world ruler
(B.2.4.9). The following table outlines the chapters contents:

Category Contents
Superior and inferior rebirths on the Four
technicalities Continents (B.2.4.2)

Different life conditions including living
place, physical and economic conditions,
and the different castes. (B.2.4.1-7)
Description of the vanishing of humankind
on Jambhudvipa (B.2.4.8)

cakravartin Description of the Seven major and minor
Royal Possessions (B.2.4.9)

miscellaneous Result of being human, Suffering as a hu-
man, Alternative description of continents
(B.2.4.10-12)

Table IX: Humans — Outline of the Chapter

4 Stuart 2012: 46 £f. (1.5.3 Overview of Chapter Two of the Saddhsu: The Core Med-
itation Practice and The Human Realm). The second chapter is described in Stuart's
study in detail in the following chapters of his dissertation.
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Chapter six

The sixth chapter, the last for which Shes rab Rin chen’s commentary
is extant (Table II), concludes the description of the desire realm
(kamadhatu) by explaining the six heavens, namely, six abodes in which
the gods of the de-

RN s sire realm are dwell-
o lameany ing. Within the first,
i.e., the gods of the
four great kings
(caturmaharajikakayi-
kas) Shes rab Rin
chen provides a ra-
ther detailed de-
Asdilfasaita scription of the lo-
* [ paritiasubha | [ Appamanasubha | [ Subhakinha | Thicd mana cale and measure-
Parittabha [ Avpamanabha | [ Abhassara | Second Mana ments of the heav-

I. | ens, which are situ-
ated along Mount

Meru and within the

abodes  stretching

over the seven

mountain  ranges

(B.2.52.1.1).  The

tirst level is consist-
ing of four sub-levels
within each are another ten subclasses. They are briefly described on
account of the actions leading to rebirth in this specific realm. The four
heavenly kings themselves, i.e., Dhrtarastra (east), Viradhaka (south),
Virtipaksa (west), and Vai$ravana (north), are explained as part of the
fourth level of gods, the vinatrtiyakas. Each king is ruling over any of
those four levels, according to their cardinal position situated on the
top of Mount Meru. The second level is that of the so-called gods of
the thirty-three (trayastrimsikas), describing 33 subclasses within this
second level, hence the name. The ruler of this second level of gods
within the desire realm is Indra. The third level is that of the yama gods
(“Without Fighting”), which is distinguished from the previous two in
as much as it is counted among the four heavens which exceed Mount
Meru, i.e., which do not belong to the world system by a physical re-
lation. It is distinguished in the bsTan bcos by eighteen different kinds,
whereas the Sitra distinguishes 32,% making up a large portion of the
discourse. The last three levels comprise of the tusita gods (“Joy”), the

o Vihfianana
o Akasinafcayatana
Akanittha
Sudasst

Sudassa

Brahma Realm
— ey

h RUBI[ (LINO,[ J

Atappa

Aviha

upaloka

Brahmaparisajja | Brahmapurohita I I Mahabrahma First Jhana

Paranimmita-vasavatti

Nirmanarati

Tusita

Yama

Tavatimsa

B weoy voreo)] el

Catummaharajika

Figure VI

50 Stuart 2012: 66-68.
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nirmanaratins and parinirmitavasa-vartins. This level is well known
from Buddha'’s life story as the heaven in which he is said to have re-
sided before having taken rebirth. The latter two constitute the last two
among the so-called desire realm. The following table outlines the six
abodes in its ascending order:

Level Name of the Heaven

1. Gods of Four Great Kings (caturmaharajikakayikas;
B.2.5.2.1); incl. Measurements of the Seven Mountain
Ranges and the Seas (B.2.5.2.1.1)

1.2 Maladharinkas

1.2 . Karotapapmis

1.3 ] Sadamattas

14 | Vinatrtiyakas (Maharajikas) including the so-called Four
Great Kings

2. Gods of the Thirty-Three (Trayastrimsiks; B.2.5.2.2)

3. “Without Fighting” (Yama; B.2.5.2.3) or “Twins” (cf.
B.2.5.2.3.12)

4. “Joy” (Tusita; B.2.5.2.4)

5 “Enjoying One’s Own Magical Creations” (Nirmanarati;
B.2.5.2.5)

6. “Controlling Others” Magical Creations” (Parinirmi-
tavasavartin; B.2.5.2.6)

Table X: Gods of the Desire Realm — Outline of the Chapter

Just as in the hells, in which agglomerations of the various categories
of negative actions are decisive for the level in which a being takes re-
birth (Table V), in the same way the agglomeration of positive actions
is decisive for rebirth in the respective heaven.! That s to say, the more
positive actions conducted, the higher (vertically speaking) the rebirth
will be (B.1.4.3 “‘Causes and results of positive actions’).

Chapter seven

As initially mentioned, the Sitra, and accordingly the 'Grel pa’s com-
mentary, breaks up within the description of the gods of the thirty-
Three. Thus, the Bka’ thang sde Inga (B.1.2.3.2, Table ILIII) is the only
textual support for this and the following chapter. The seventh chapter
is rather short in its presentation and is basically consisting of four
(when describing them in terms of meditative concentrations, dhyanas)
or five (when describing them in terms of levels of heavens) divisions

51 Ibid. 56-58.
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within each of which further classifications are found, consisting in to-
tal of the so-called seventeen abodes of the form realm, a number
which may vary according to the respective system. It should, contex-
tually speaking, be read together with chapter eight, since the medita-
tive stages described here and in the next chapter are building up on
each other, constituting the ‘four levels of meditative concentration’
(dhyana) and the “four absorptions’ (samapatti). This basically follows
the eights chapter of the Abhidharmakosabhasya, is not based on the
Siitra but finds a correlation in the Bka’ thang sde Inga. The form realm,
as the name denotes, is still physical and distinguished via four levels
of meditative concentrations (bsam gtan bzhi), each of which is subdi-
vided into three sublevels. The last level is further divided into two,
both of which are summarized within the fourth dhyana. The five levels
are named according to the highest of its sublevels and each sublevel
denotes a more stable as well as subtle level of meditative concentra-
tion. These are as follows:

Abode |Dhyana | Level, Sublevel | Name
“Heaven”

1 1.1 Brah-

1st Brahma maparisadya
2 12 Brahmapurohita
3 1.3 Mahabrahmana
4 2.1 Parittabha
5 2nd Abhasvara 2.2 Apramanabha
6 2.3 Abhasvara
7 ] 3.1 Parittasubha
8 3rd Subhakrtsna | 3.2 Apramanasubha
9 3.3 Subhakrtsna
10 4.1 Anabhraka
11 Brhatphala 4.2 Punyaprasava
12 4.3 Brhatphala
13 5.1 Avrha
14 4t ) 57 Atapa
15 Suddhavasa |53 Sudrsa
16 54 Sudar$ana
17 5.5 Akanistha

Table XI: Form Realm — List of the “17 Heavens”

The last among the five levels, the Suddhavasa heaven (“Pure Abodes”)
is called Aryadeva (“Heaven of the noble ones”) in the bsTan bcos and is
distinct from the previous twelve, since these last five abodes are
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reserved for the so-called non-returners (anagamins), i.e., arhats or bo-

dhisattvas.

The following overview lists the attributes (for ariga “limb”) quali-
fying each of the four dhyanas as explained in sections B.2.6.3.3-4. The
description follows a successive order in which the so-called opposi-
tion, i.e., developed quality (pratipaksanga) and the excellences by
which a certain dhyana is defined (anusamsranga), are gradually aban-
doned. In addition, also those attributes are listed, which when miss-
ing, indicate the defilement of a dhyana. Following that, the text de-
scribes what should be counted among the so-called three kinds of ab-
sorptions, i.e., those that are afflicted, unafflicted, and pure, in sections
B.2.6.3.5-7. Among these, however, only the first is mentioned explic-

itly:

Dhyana | pratipaksanga (op- | anusamsranga  (ex- | klista (af-
position) cellence) flicted)
B.2.6.3.5.3-4. B.2.6.3.5.5.

ADhKo | 8.7-9, 11. 8.10
5 Limbs
vitarka & vicara (1- | priti & sukha (3-4, | Does not con-
2, rtog dpyod | dga’ bde “joy [of | tain priti (3) &
“Gross and subtle | mind] and [bodily] | sukha (4)
analysis”) are op- | bliss”) are obtained

1 posed to the “bad | through vitarka &
minds” of | vicara.

Kamadhatu samadhi (5, rtse gcig

brtson byas “concen-

tration”) comes

about through the

other four.
4 Limbs Does not con-
adhyatmasam- priti, sukha & cit- | tain  adhyat-
prasada (1, nang du | taikagrata 2-4, rtse cig | masam-

ond rab tu dang ba {pa  “one-pointed- | prasada (1)
“complete inner | ness”) are obtained
clarity”) is op-
posed to vitarka &
vicara
5 Limbs Does not con-
upeksa, smrti & | sukha (4, = dbugs | tain smrti &

3d samprajanya (1-3, | rngub pa dang dbugs | samprajanya
rtog dpyod bde | 'byung ba “bliss”) | (2-3)
sdug bral dran shes | and sthiti (5, rtse cig
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bzhin “equanim- | pa  “one-pointed-
ity, mindfulness | ness”) are obtained
and alertness”)
are opposed to

priti
4 Limbs Does not con-
upeksaparisuddhi | aduhkhasukhavedana | tain up-

& smrtiparisuddhi | & samadhi (3-4, = | eksaparisuddhi
(1-2, btang snyoms | rtog dpyod bde dang | & smrtipa-
dran pa dag pa | sdug bsngal dang [ yid | risuddhi (1-2)

“pure equanimity | bde mi bde dbugs
and pure mind- | ‘byung rngub | skyon
4t fulness”) are op- | brgyad med cing mi
posed to sukha g.yo ba | “sensation
beyond pleasures
and pains = undis-
turbed with the
eight faults... and
concentration”) are
obtained

Table VI: Form Realm — The four dhyanas” Attributes
Chapter eight

The formless realm consists of purely mental states in which any cling-
ing to or conceptualisations regarding form in any physical sense are
overcome. The bsTan bcos's description mainly consists of the so-called
four absorptions (catuhsamapatti; B.2.7.2):

Akasanantyayatana (Infinite Space)

Akificanyayatana (Without Whatsoever)
Naivasamjrianasamjriayatana (Neither Discriminating nor Non-
discriminating).

LN

Then follows the Buddhist practitioners’ viewpoint on the danger of
attachment towards such meditative absorptions (B.2.7.10).

Chapter nine
The ninth chapter provides information of measurements in time and

space and the major elements of the abhidharmic world system
(B.2.8.2.1 ‘Summary of the realms of the world’). It also includes a few
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lines on how the world system relates to the individual’s sense percep-
tions (B.2.8.2.2) and how the world disappears and reappears
(B.2.8.2.3), a point of particularly importance for the fifth chapter
(B.2.4.2 ‘Supreme and inferior human rebirths’). It also includes de-
scriptions of the different humans and their lifespans in view of the
different cycles within a mahakalpa. The basic time frame is as follows:

— Antarakalpa (chung bskal) = intermediate / small aeon consisting
of four yugas (B.2.4.2.)

— Gnas pa’i bskal pa = aeon of abiding (quarter of a great aeon)

— Mahdkalpa (great aeon = a complete world cycle = 80 small ae-
ons (B.2.6.3.5.11, B.2.8.2.3.4))

— Asamkhyeyakalpa (uncountable aeon = 64 great aeons = 5120
small aeons)*

Chapter ten

The tenth chapter concludes with the 3™ Karmapa's take on the inter-
mediate state (bar do; antarabhava), in relation to which he discusses,
again rather brief, various points in regard to the bar do experiences
and in which way those influence future rebirth. All these points are
in accordance with the initial verses of the third chapter of the Abhi-
dharmakosabhasya. Also, the chain of events leading towards a next re-
birth, i.e., death (B.2.9.2.3) and the distinct moments following death
(B.2.9.4) until the next rebirth, are explained. This section is best para-
phrased using the 3™ Karmapa's own words:

For him, despite the varieties of the three realms, one has concepts, at-
tachment, and form in all [of them]. Although these do not exist, yet the
three types of karma, bind begins to the waterwheel of birth and death.
(B.2.9.2.1) [...] The period between, when life ceases and one gets reborn
in one of the six realms, is [called] bardo. After that, one is reborn and

due to the power of [the twelve links] the cycle of ignorance is com-
pleted again. (B.2.9.4.13). %

2 B.2.8.2.3.2-4. The destruction by fire is the normal type of destruction that occurs

at the end of the samvartakalpa. But every eighth mahakalpa, after seven destructions
by fire, there is a destruction by water. This is more devastating, as it eliminates
not just the brahma worlds but also the abhisvara worlds. Every sixty-fourth
mahdakalpa, after fifty-six destructions by fire and seven destructions by water, there
is a destruction by wind after another seven destructions by fire. This is the most
devastating of all, as it also destroys the subhakrtsna worlds. The higher worlds are
never destroyed. ((7 (fire) +1 (water) x 7) + (7 (fire) + 1 (wind)) = 64).

% de la khams gsum sna tshogs kyang | | kun rtog chags dang gzugs Idan pa | | de med las
gsum "du byed pas | | skye ‘chi zo chu Itar 'khor byed | | (bsTan beos, p. 617) and srog
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In the last part of this tenth chapter, before the concluding words and
the colophon (C), the 3¢ Karmapa devotes a few short paragraphs on
the exposition of the perfect path (B.2.9.5) which mainly is a descrip-
tion of the most important and basic philosophical and serological as-
pects in non-tantric mahayana Buddhism, comprising of: 1) the under-
standing of twelve links of dependent origination (B.2.9.5.1), 2) aban-
doning the view of the self as real (B.2.9.5.2), 3) the four noble truths
(B.2.9.5.3), 4) the six paramitas (B.2.9.5.4.), 4) compassion (B.2.9.5.5), 5)
a short reference to the ten bodhisattva levels and the ten paramitas
(B.2.9.5.6), and 6) the teaching on reaching great enlightenment
(B.2.9.5.7), namely, the antidote for cyclic existences as explained in
chapter one (B.1.4.5.5).

Conclusion

The bsTan bcos, in some sense, comes in the disguise of being a sum-
marising and complementing paraphrase-like exegetical work on a
specific Sitra, yet — in fact — being a work that is devoted to a very
specific topic, namely, the comprehensive description of the various
degrees of positive and negative results of karma in form of the de-
tailed presentation of the three realms. The bsTan bcos thus establishes
a “new discourse” and probably provides one among the most con-
densed and yet structured overviews over the three realms. Although
the Sitra was undoubtedly the main source for the 3™ Karmapa's trea-
tise and Shes rab Rin chen’s commentary, it is not the general narrative
but rather the specific descriptions, i.e., the thorough and unique
presentations of the various realms, states, and beings therein, that
must be emphasised as the 3™ Karmapa’s interest in the Sitra. The
bsTan beos is thus an outstanding example of early ‘Indo-Tibetan eclec-
tic scholarship’ aimed at partial restoration of incomplete Indian
works, to (re)-establish unique but lost scholarly tradition aimed at es-
tablishing new discourses. Yet, it is a discourse that, besides Shes rab
Rin chen’s commentary, did not seem to have gained any form of
recognition, attracted any notable interested or caused any noteworthy
scholarly interaction. It is thus equally a witness of the (re-)establish-
ment of scholarly tradition, as it is to its disappearance. That Shes rab
Rin chen did not comment on the entire text is likewise curious and
one can only speculate about his reasons not to comment upon to the

‘gags pa nas rigs drug gi | | nying mtshams la sbyar de bar do | | de nas skye bar 'grub
paste | | marig dbang gis ‘du byas nas | | rnam shes de ltar mtshams sbyor zhing | | de
las ming gzugs skye mched drug | | reg dang tshor ba sred len [p. 621] dang srid pa 'grub
byed mngal du brgyad | | skye dang rga dang 'chi ba yis | | yang ni ma rig rdzogs byed
de || (bsTan beos, p. 620-621).
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remaining text. One reason may be that supplementary sources on
which he could rely were simply missing. Yet, no reasons are men-
tioned and too little is known about this figure based on which reasons
might be drawn that could explain this oddity. Unlike for the 3 Kar-
mapa’s Jataka-completion, for which at least a hypothesis has been pro-
vided that could explain the place of the treatise in the literary oeuvre
of the 3¢ Karmapa as well as possible aims that could have motivated
its composition, no such reasons are apparent for the bsTan bcos, nor is
clear why this text is presented as being a sort-of commentary on the
Sitra although most of its intriguing and special features were conse-
quently neglected. Here, one can only speculate until further infor-
mation may come to light and the 3™ Karmapa’s works and especially
the bsTan beos will have been studied in more detail. Notwithstanding
this lack of knowledge, it seems fair to state that the 3 Karmapa was
only interested in those aspects of the Sitra that were of use for his
endeavour, namely, to provide a very condensed yet complete over-
view over the three realms and its various states and beings. Therefore,
and since the Sitra must have provided him with the respective de-
scriptions, he may simply have adopted the title of his most important
source without, however, to have felt any discrepancy regarding (or
without caring about) the possibility of there being a discrepancy in
the association the title of the work might wrongly create. In either
case, it seems that for the 3* Karmapa the title of work connects it to a
general discourse rather than to a specific scripture whereof — and fol-
lowing aim and content of the work discussed before — one is left to
assume that one among the main purposes of the treatise was the es-
tablishment of a pedagogically oriented discourse about morals and
conduct. This, although the perhaps most obvious solution for the
above-described situation, remains likewise suspicious since one won-
ders why the 3 Karmapa chose to write his text in a manner very dif-
ficult to be comprehended without additional reading and consulta-
tion.
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Appendix: Visual outline of the sa bcad

The following is visual outline of the bsDus don, i.e., the sa bcad com-
posed by the 3 Karmapa. For the sake of a better orientation and for
the sake of reference, page numbers are given for bsTan bcos and 'Grel
pa (according to the dPal brtsegs edition 2013). Pagination is provided
throughout this outline in square brackets for the bsTan bcos and in
round ones for the 'Grel pa.

[Dedication of the ‘Grel pa, not part of the sa bead, pp. 1-11]
A. rtsom pa la jug pa'i klad don
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A.1. mtshan brjod pa [522] (12-13)
A.2. mchod brjod pa (14)
A.3.bshad par dam bca'

B. gzhung gi don

B.1. mdor bstan pa — Short Explanation (equals chapter one)
B.1.1. ston pa'i gsung pa'i tshul
B.1.1.1. ston pa gang gis (15)
B.1.1.2. gnas gang du (16)
B.1.1.3. dus gang gi tshe
B.1.1.4. dgos pa gang gi phyir
B.1.1.5. chos gang bstan pa (17)
B.1.2. ma rtogs pa sems can gyi gzhi ngos bzung ba [523] (18)
B.1.3. gnyen po go rim dang bcas pa
B.1.4. de'i rgyu 'bras rnam dbye (19)
B.1.4.1. zag bcas zag med spyir bstan pa
B.1.4.2.]las nag po'i rgyu 'bras
B.1.4.2.1. spyir bstan pa (20)
B.1.4.2.2. rtsa ba'i rgyu rkyen
B.1.4.2.3. rnam dbye rgyas bshad
B.1.4.2.3.1. srog gcod pa
B.1.4.2.3.1.1. ngo bo (21)
B.1.4.2.3.1.2. yul gyi rnam dbye
B.1.4.2.3.1.3. dus
B.1.4.2.3.1.4. rkyen kun slong gi rnam dbye dgu bstan pa
B.1.4.2.3.1.5. sdig par mi 'gyur ba Inga ngos bzung ba (22)
B.1.4.2.3.2. ma byin pa [len pa]
B.1.4.2.3.2.1. ngo bo [525]
B.1.4.2.3.2.2. len lugs kyi dbye ba
B.1.4.2.3.2.3. gzhan dbye ba dgu shugs la bstan pa (23)
B.1.4.2.3.3. 'dod log 2:
B.1.4.2.3.3.1. ngo bo
B.1.4.2.3.3.2. (dbye ba)* (24)
B.1.4.2.3.4. rdzun
B.1.4.2.3.4.1. ngo bo
B.1.4.2.3.4.2. dbye ba (25)
B.1.4.2.3.5. phra ma
B.1.4.2.3.5.1. ngo bo
B.1.4.2.3.5.2. (dbye ba)
B.1.4.2.3.6. (no number) tshig rtsub
B.1.4.2.3.6.1 ngo bo
B.1.4.2.3.6.2 dbye ba

> The name of this subpoint is not given explicitly.
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B.1.4.2.3.7.% ngag 'khyal

B.1.4.2.3.7.1. ngo bo

B.1.4.2.3.7.2. dbye ba (26)

B.1.4.2.3.7.3. bdun po'i Ici yang
B.1.4.2.3.8. [yid kyi mi dge ba bshad pa]
B.1.4.2.3.8.1. brnab sems
B.1.4.2.3.8.2. gnod sems (27)
B.1.4.2.3.8.3. log Ita'i ngo bo

B.1.4.2.3.8.4. log lta'i dbye ba [526] (28-29)
B.1.4.2.4. 'bras bu bshad
B.1.4.2.4.1. ['bras bu bzhi bstan pa]
B.1.4.2.4.1.1. rgyu mthun ['bras bu ngos bzung ba]
B.1.4.2.4.1.2. rnam smin ['bras bu ngos bzung ba] (30)
B.1.4.2.4.1.3. dbang 'bras/ skye bu byed pa ['bras bu ngos bzung
ba] (31)
B.1.4.2.4.1.4. bral 'bras ngos bzung ba
B.1.4.2.4.2. las kyi mu bzhi bstan pa (32)
B.1.4.3. dkor ba'i rgyu 'bras
B.1.4.3.1. ngo bo bjod pa (33)
B.1.4.3.2. rnam dbye
B.1.4.3.3. dge bcu so so'i rnam smin gyi 'bras bu [527] (34)
B.1.4.3.4. 'bras bu gzhan snga ma dang sbyar ba (35)
B.1.4.3.5. chung 'bring chen po'i go rims
B.1.4.3.6. zhar la zag med dang mtshungs ldan bstan pa
B.1.4.4. chos thams cad kyi rgyu 'bras
B.1.4.4.1. dge mi dge 'dod khams kyi rgyur bstan (36)
B.1.4.4.2. gzugs khams dang gzugs med khams kyi rgyu sems pas
phyi rol du rtog pa
B.1.4.4.3. phyi nang bar gsum gyi khams bco brgyad la rtogs pa (37)
B.1.4.4.4. khams kyi rkyen gyis tshor ba la sems pa [528]
B.1.4.4.5. 'dus te reg pa la rtogs pa (38)
B.1.4.4.6. bsam gtan dang gzugs med pa la rtogs pa
B.1.4.4.7. Yjig rten la 'da' bar byed pa'i chos la rtogs pa
B.1.4.4.7.1. rten 'brel bcu gnyis kyi yan lag la rtog pa (39)
B.1.4.4.7.2. rtsa ba mthong ba
B.1.4.4.7.3. phung po Inga'i ngo bo (40)
B.1.4.4.7.4. phung po dang rten 'brel gyi byed las [529] (41)
B.1.4.5. dpe bkod pa gdams phan yon dang bcas pa

B.1.4.5.1. spyi bstan pa (42-43)

B.1.4.5.2. rgyas bshad [530]

B.1.4.5.3. las 'brel ba'i don (44)

B.1.4.5.4. nyon mongs dang 'brel pa spang ba

% Probably mistaken, written as ‘six.’
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B.1.4.5.5. gnyen po dang 'brel ba bsten pa (45)

B.2. rgyas par bshad pa — Extensive Explanation (equals chapters two
to ten)
B.2.1. dmyal ba — Hells
B.2.1.1. dmyal ba’i rigs gsum mdor bstan pa
B.2.1.2. bye brag tu tsha dmyal brgyad spyir bstan pa
B.2.1.3. rgyas bshad
B.2.1.3.1. yang sos (46)
B.2.1.3.1.1. gtso bo’i rgyu "bras
B.2.1.3.1.2. "khor bcu drug gi ming [531]
B.2.1.3.1.3. ’khor bcu drug gi rgyu rtso bo
B.2.1.3.1.4. 'khor rnams kyi rnam smin dang dbang ’bras [532]
(47-51)
B.2.1.3.1.5. srid pa gzhan gyi rgyu mthun
B.2.1.3.1.6. tshe tshad (52)
B.2.1.3.2. thig nag
B.2.1.3.2.1. gtso bo’i rgyu "bras [533] (53)
B.2.1.3.2.2. ’khor bcu drug gi ming
B.2.1.3.2.3. rgyu’i las

B.2.1.3.2.4. rnam smin dang dbang ’bras [534] (54-58)
B.2.1.3.2.5. srid pa gzhan gyi rgyu mthun
B.2.1.3.2.6. tshe tshad [535] (59)
B.2.1.3.3. bsdus gzhom
B.2.1.3.3.1. gtso bo
B.2.1.3.3.2. ’khor gyi ming (60)
B.2.1.3.3.3. rgyu'i las gtso "khor gyi sdug bsngal [536]

B.2.1.3.3.4. rnam smin dang dbang bras (61-67)
B.2.1.3.3.5. srid pa gzhan gyi rgyu mthun
B.2.1.3.3.6. tshe tshad [537]

B.2.1.3.4. ngu "bod
B.2.1.3.4.1. gtso bo’i rgyu "bras
B.2.1.3.4.2. ’khor gyi ming
B.2.1.3.4.3. rgyu’i las [538]

B.2.1.3.4.4. gtso 'khor gyi rnam smin [539] (68-74)
B.2.1.3.4.5. gshin rjes chang gis nyes pa brjod pa [540] (75)
B.2.1.3.4.6. srid pa gzhan gyi rgyu mthun
B.2.1.3.4.7. tshe tshad (76)

B.2.1.3.5. ngu 'bod chen po
B.2.1.3.5.1. gtso bo
B.2.1.3.5.2. ’khor gyi ming

B.2.1.3.5.3. gtso 'khor rgyu’i ‘bras [541-542] (77-82)
B.2.1.3.5.4. srid pa gzhan gyi rgyu mthun (83)
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B.2.1.3.5.5. tshe tshad
B.2.1.3.6. tsha ba’i dmyal ba
B.2.1.3.6.1. gtso bo’i rgyu [543]
B.2.1.3.6.2. 'khor gyi ming
B.2.1.3.6.3. shin tu sdug bsngal ba (84)

B.2.1.3.6.4. 'khor gyi rgyu 'bras bshad pa [544] (85-90)
B.2.1.3.6.5. srid pa gzhan gyi rgyu mthun [545]
B.2.1.3.6.6. tshe tshad

B.2.1.3.7. rab tu tsha ba
B.2.1.3.7.1. gtso bo
B.2.1.3.7.2. ’khor gyi ming

B.2.1.3.7.3. gtso bo’i sdug bsngal [546] (91-94)

B.2.1.3.7.4. "khor gyi rgyu ‘bras [547] (95-102)
B.2.1.3.7.5. tshe tshad
B.2.1.3.8. mnar med
B.2.1.3.8.1. mdor bstan
B.2.1.3.8.2. gnad gcod gyi sdug bsngal (103)

B.2.1.3.8.3. bar do’i sdug bsngal [548] (104-105)

B.2.1.3.8.4. gtso bo’i sdug bsngal [549] (106-114)
B.2.1.3.8.5. 'khor gyi ming
B.2.1.3.8.6. [not identified]
B.2.1.3.8.7. rgyu "bras [550]
B.2.1.3.8.8. tshe tshad (115)
B.2.1.3.8.9. chos spangs ba’i sdug bsngal [551]
B.2.1.3.8.10. de la bzlog par gdams pa
B.2.1.3.9. grang dmyal
B.2.1.3.9.1. ming
B.2.1.3.9.2. rgyu
B.2.1.3.9.3. gnas (116)
B.2.1.3.9.4. tshe tshad
B.2.1.3.10. nye tshe ba
B.2.1.3.10.1. gnas
B.2.1.3.10.2. las
B.2.1.3.10.3. sdug bsngal (117)
B.2.1.3.11. skye gnas kyi don bsdu ba
B.2.2. yi dwags — Hungry ghosts
B.2.2.1. mdor bstan [552]
B.2.2.2. gnas
B.2.2.3. gshin rje’i rgyal po (118)
B.2.2.4. rigs sum cu so drug gis mdor bstan
B.2.2.5. rgyu 'bras (rgyas) bshad
B.2.2.5.1. 1dog gu
B.2.2.5.2. kha khab "dra (119)
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B.2.2.5.3. skyugs pa za
B.2.2.5.4. bshang za (120)
B.2.2.5.5. bsam mtsho
B.2.2.5.6. zas kyi dri za (121)
B.2.2.5.7. chos za [553] (122)
B.2.2.5.8. chu "thung (123)
B.2.2.5.9. kun ston no (124)
B.2.2.5.10. mchil ma za
B.2.2.5.11. 'phreng ba za (125)
B.2.2.5.12. khrag za
B.2.2.5.13. sha za (126)
B.2.2.5.14. gdug pa za
B.2.2.5.15. drag shul spyod (127)
B.2.2.5.16. glag lta [554] (128)
B.2.2.5.17. sa’og gnas
B.2.2.5.18. rdzu "phrul chen po
B.2.2.5.19. lus "bar (129)
B.2.2.5.20. byis pa glags lta (130)
B.2.2.5.21.’dod gzugs can
B.2.2.5.22. gling bar gnas
B.2.2.5.23. gshin rje’i chad pa (131)
B.2.2.5.24. byil pa za (132)
B.2.2.5.25. mdangs za
B.2.2.5.26. tshangs pa’i srin bu [555] (133)
B.2.2.5.27. me za
B.2.2.5.28. mi gtsang za (134)
B.2.2.5.29. rlung za (135)
B.2.2.5.30. me mdag za
B.2.2.5.31. dug za (136)
B.2.2.5.32. gdon par gnas (137)
B.2.2.5.33. dur khrod gnas (138)
B.2.2.5.34. shing la gnas [556] (139)
B.2.2.5.35. gzhi mdor gnas
B.2.2.5.36. bdud rigs yi dwags (140)
B.2.2.6. skye gnas
B.2.2.7. srid pa gzhan gyi rgyu mthun
B.2.2.8. srid pa’i byed las dpe dang bcas pa (141)

B.2.3. dud ’gro klu lha min dang bcas de sum cu zla ba gcig — Ani-
mals, Serpent Spirits and Half gods
B.2.3.1. mdor bstan [557]
B.2.3.2. rgyas bshad
B.2.3.2.1. kha "thor
B.2.3.2.1.1. dmyal bar gnas pa dang spyir bstan (142)
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B.2.3.2.1.2. Iha'i dud "gro
B.2.3.2.1.2.1. spyir bstan
B.2.3.2.1.2.2. sa bsrungs kyi bu (143)

B.2.3.2.1.3. mi yul gyi dud "gro
B.2.3.2.1.3.1. spyir bstan
B.2.3.2.1.3.2. skye gnas (144)

B.2.3.2.1.3.3. nyon mongs dang ldan tshul [558] (145-146)

B.2.3.2.1.3.4. zas bzhi bshad pa (147-148)
B.2.3.2.1.4. dud "gro spyi’'i mi dge ba shas gang che bshad pa
(149)

B.2.3.2.2.klu
B.2.3.2.2.1. spyir bstan pa [559] (150)
B.2.3.2.2.2. dkar po (151)
B.2.3.2.2.3. nag po gtso bo
B.2.3.2.2.4. gnas
B.2.3.2.2.5. zas (152)
B.2.3.2.2.6. 'khor spyi’i grangs dang gzhan yang bshad pa
B.2.3.2.2.7. tshe tshad

B.2.3.2.3. lha min (153)

B.2.3.2.3.1. spyir bstan pa

B.2.3.2.3.2. rgyas bshad
B.2.3.2.3.2.1. sgra gcan bshad pa

B.2.3.2.3.2.1.1. gnas kyi bkod pa [560] (154)

B.2.3.2.3.2.1.2. gtso bo’i rgyu "bras (155)

B.2.3.2.3.2.1.3. "khor gyi rgyu "bras

B.2.3.2.3.2.1.4. tshe tshad

B.2.3.2.3.2.1.5. nyi zla ba’i tshul (156)
B.2.3.2.3.2.2. brtan pa bshad pa

B.2.3.2.3.2.2.1. gnas [561] (157)

B.2.3.2.3.2.2.2. gtso bo’i rgyu "bras

B.2.3.2.3.2.2.3. ’khor gyi rgyu 'bras

B.2.3.2.3.2.2.4. tshe tshad (158)

B.2.3.2.3.2.3. rtser gnas bshad pa

B.2.3.2.3.2.3.1. gnas

B.2.3.2.3.2.3.2. gtso bo’i rgyu "bras (159)

B.2.3.2.3.2.3.3. 'khor gyi rgyu ‘bras

B.2.3.2.3.2.3.4. tshe tshad
B.2.3.2.3.2.4. gser Idan bshad pa

B.2.3.2.3.2.4.1. gnas [562] (160)

B.2.3.2.3.2.4.2. gtso "'khor gyi rgyu "bras (161)

B.2.3.2.3.2.4.3. tshe tshad

B.2.3.2.3.2.4.4. srid pa gzhan gyi rgyu mthun (162)
B.2.3.2.3.3. (lha dang lha ma yin) "thab pa’i tshul
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B.2.3.2.3.3.1. rgyu gnyis bshad pa [563] (163—164)
B.2.3.2.3.3.2. rim bzhin "thab pa’i tshul (165)

B.2.3.2.3.3.3. thag bzangs ris chas pa [564] (166)
B.2.3.2.3.3.4. Iha dbang glang po dang bcas te chas pa (167)
B.2.3.2.3.3.5. "das "byung pa [565] (168)

B.2.3.2.3.3.6. g.yul ‘gyed tshul

B.2.3.2.3.3.6.1. g.yul ji ltar ‘gyed pa’i rim pa [566] (169-171)
B.2.3.2.3.3.6.2. "thab tshul dngos (172)
B.2.3.2.3.3.6.3. gtso bo gnyis thabs pa’i tshul [567] (173)

B.2.3.2.3.3.6.4. g.yul gyi rnam grangs (174-176)
B.2.3.2.3.3.6.5. sa bsrungs kyi bu’i stobs (177)
B.2.3.2.3.3.6.6. lha dang lha ma yin gyi tshul [567]
B.2.3.2.3.3.6.7. so sor “gro ba’i tshul (178)
B.2.4. mi - Humans

B.2.4.1. mtshams sbyor [568]

B.2.4.2. mchog dman

B.2.4.3. gnas (179)

B.2.4.4. lus tshad

B.2.4.5. tshe tshad (180)

B.2.4.6. longs spyod (181-183)
B.2.4.7. rigs kyi dbye ba (184)

B.2.4.8. "dzam gling du skyes pa’i ma mtha’ (185-187)

B.2.4.9. mchog "khor los bsgyur ba [569] (188-198)
B.2.4.10. 'bras bu’i rnam dbye (199)

B.2.4.11. gnod byed

B.2.4.12. gling gzhan yang bstan pa

B.2.5. 'dod khams kyi lha — Gods of the desire realm
B.2.5.1. spyir bstan pa (200)
B.2.5.2. bye brag tu bshad pa
B.2.5.2.1. rgyal chen bzhi'i Iha
B.2.5.2.1.1. ri rab ri bdun mtsho dang bcas pas gnas bshad pa

[570] (201-205)

B.2.5.2.1.2. mdor bstan pa

B.2.5.2.1.3. skye ba'i rgyu mdor bstan

B.2.5.2.1.4. rgyas bshad

B.2.5.2.1.4.1. phreng thogs (206)
B.2.5.2.1.4.1.1. gnas bcu po'i rgyu

B.2.5.2.1.4.1.1.1. zur gnas
B.2.5.2.1.4.1.1.2. mtha' gnas
B.2.5.2.1.4.1.1.3. 'bras bu nyer 'tsho
B.2.5.2.1.4.1.1.4. dkar po spyod (207)
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B.2.5.2.1.4.1.1.5. thams cad dgar gnas
B.2.5.2.1.4.1.1.6. 'gro mgyogs
B.2.5.2.1.4.1.1.7. yul la chags [571]
B.2.5.2.1.4.1.1.8. 'dod la chags
B.2.5.2.1.4.1.1.9. yid g.yo
B.2.5.2.1.4.1.1.10. nye ba'i tshal (208)B.2.5.2.1.4.1.2. spyi yi
longs spyod skye tshul (209)
B.2.5.2.1.4.2. yol thogs
B.2.52.1.4.2.1. ming
B.2.5.2.1.4.2.2. rgyu [572] (210)

B.2.5.2.1.4.2.3. longs spyod (211-212)
B.2.5.2.1.4.3. rtag myos
B.2.5.2.1.4.3.1. mdor bstan
B.2.5.2.1.4.3.2. [gnas] bcu po rgyu dang bcas pa
B.2.5.2.1.4.32.1 lhag dga' (213)
B.2.5.2.1.4.3.2.2 ut+pal mdog
B.2.5.2.1.4.3.2.3 pad dkar spyod
B.2.5.2.1.4.3.2.4 dmar po spyod [573]
B.2.5.2.1.4.3.2.5 sna tshogs gnas
B.2.5.2.1.4.3.2.6 mthor gnas (214)
B.2.5.2.1.4.3.2.7 rgun chang rtag myos
B.2.5.2.1.4.3.2.8 yul la 'dod
B.2.5.2.1.4.3.2.9 chu bsil gnas
B.2.5.2.1.4.3.2.10 brtan dga'
B.2.5.2.1.4.3.3. spyi'i longs spyod (215)
B.2.5.2.1.4.4. pi wang can gsum pa
B.2.5.2.1.4.4.1. mdor bstan pa (216)
B.2.5.2.1.4.4.2. rgyu 'bras rgyas bshad
B.2.5.2.1.4.4.2.1. dris dga' [574]
B.2.5.2.1.4.4.2.2. sgra snyan
B.2.5.2.1.4.4.2.3. bde la chags (217)
B.2.5.2.1.4.4.2.4. skyor chus skyes (218)
B.2.5.2.1.4.4.2.5. lus dkar
B.2.5.2.1.4.4.2.6. phan tshun dga'
B.2.5.2.1.4.4.2.7. yang dag chags spyod (219)
B.2.5.2.1.4.4.2.8. 'khor dang rnams spyod
B.2.5.2.1.4.4.2.9. dkyil krungs bcas skye spyod ldan [575] (220)
B.2.5.2.1.4.4.3. rgyal po bzhi'i gnas
B.2.5.2.1.4.4.4. kun tu rgyu ba'i lha bshad pa
B.2.5.2.1.4.4.4.1. skar ma'i grangs (221)
B.2.5.2.1.4.4.4.2. nyi zla'i bkod pa (222)
B.2.5.2.1.4.4.4.3. zhor la zla ba 'phel 'grib gyi nges pa
B.2.5.2.1.4.4.4.4. bye brag gi rgyu [576] (223)
B.2.5.2.1.5. tshe tshad rgyu mthun dang bcas pa
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B.2.5.2.2. sum cu rtsa gsum
B.2.5.2.2.1. mtshangs sbyor (224)
B.2.5.2.2.2. brgya sbyin gyi rgyu 'bras (225)
B.2.5.2.2.3. gnas kyi khyad par [577] (226)
B.2.5.2.2.4. 50 s0'i rgyas bshad

B.2.52.24.1.
B.2.52.24.2.
B.2.52.24.3.
B.2.52244.
B.2.52.245.
B.2.5.2.24.6.
B.2.52.247.
B.2.52.2428.
B.2.52.2409.
B.2.52.24.10

B.2.5.2.2.4.11.
B.2.5.2.24.12.
B.2.5.2.2.4.13.
B.2.5.2.2.4.14.
B.2.5.2.2.4.15.
B.2.5.2.2.4.16.
B.2.5.2.24.17.
B.2.5.2.24.18.
B.2.5.2.2.4.19.
B.2.5.2.2.4.20.
B.2.5.2.24.21.

chos bzang

mthor bar gnas

ri rtser gnas (227)

Ita na sdug [578]

phyogs gcig gnas (228)
shing gseb gnas

shing rta sna tshogs

dga' bar gnas [579]

rnam mdzes

. yongs 'du'i tshal

'dres pa'i 'gram

tshang tshing 'gram [580]
nor bu'i snying po

kun tu gsal spyod

gser phug

'phreng ba'i grib ma
mthon dman rgyu [581]
sna tshogs bkra bas phye ba
sbyor ba jug pa

zhib spyod

glu sgra shin tu chags pa'i gnas sangs rgyas kyi

gsung [582-583]

dang chos s
B.2.52.24.22
B.2.5.2.2.4.23
B.2.5.2.24.24
[584]

B.2.5.2.2.4.25.
B.2.5.2.2.4.26.
B.2.5.2.24.27.
B.2.5.2.2.4.28.
B.2.5.2.2.4.29.
B.2.5.2.2.4.30.
B.2.5.2.2.4.31.
B.2.5.2.2.4.32.

B.2.5.2.2.4.33

ton pa'i bkod pa dang bcas pa

. gzi brjid bar

. zla ba'i gnas ltar rgyu ba

. sa la zung sangs rgyas kyi sprul pa dang bcas pa

mig phyed btsums kyis 'gro ba
lus mdog bzang zhing che ba
nor bu 'chang gnas [585]

rigs mthun pa

'khor na gnas

'thor spyod

gzi brjid [586]

'phreng ba 'bar

ma 'dres pa

B.2.5.2.2.5. spyi'i longs spyod bshad pa
B.2.5.2.2.5.1. phyogs kyi dbye ba

B.2.5.2.2.5.2.

gnod sbyin gyi gnas
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B.2.5.2.2.5.3. rnga bo che [587]
B.2.5.2.2.5.4. kun dga'i tshal
B.2.5.2.2.5.5. skye ba'i tshul
B.2.5.2.2.5.6. longs spyod rgyas bshad [588]
B.2.5.2.2.5.7. las rjes su 'breng ba'i tshul
B.2.5.2.2.5.8. srid pa gzhan gyi rgyu mthun [589]
B.2.5.2.2.5.9. tshe tshad
B.2.5.2.3. 'thab bral
B.2.5.2.3.1. spyir bstan
B.2.5.2.3.2. gtso bo'i rgyu 'bras [590]
B.2.5.2.3.3. spyi'i rgyu'i las
B.2.5.2.3.4. gnas gzhan gyi ming [591]
B.2.5.2.3.5. longs spyod kyi khyad par [592]
B.2.5.2.3.6. skye ba'i tshul
B.2.5.2.3.7. bde ba myong ba'i tshul [593]
B.2.5.2.3.8. bya rnams kyi skad
B.2.5.2.3.9. mchod rten gyi bkod pa [594]
B.2.5.2.3.10. 'chi ba'i tshul
B.2.5.2.3.11. bskul ba
B.2.5.2.3.12. tshe tshad
B.2.5.2.4. dga' 1dan
B.2.5.2.4.1. spyir bstan [595]
B.2.5.2.4.2. dbye ba
B.2.5.2.4.3. thun mongs gi rgyu bshad pa
B.2.5.2.4.4. longs spyod rgyas bshad
B.2.5.2.4.4.1. sa gzhi 'bab chu
B.2524.42. ri
B.2.5.2.4.4.3. ljon shing
B.2.5.2.4.4.4. gos rgyan [596]
B.2.5.2.4.4.5. bza' btung
B.2.5.2.4.4.6. rdzing bu
B.2.5.2.4.4.7. me tog
B.2.5.2.4.4.8. bya
B.2.5.2.4.4.9. khang bzang
B.2.5.2.4.4.10. Iha mo'i 'khor [597]
B.2.5.2.4.4.11. gzhon pa
B.2.5.2.4.4.12. chos kyi dga' ston
B.2.5.2.4.4.13. skye ba'i rgyu gzhan bstan pa
B.2.5.2.4.4.14. bag yod la gdams pa
B.2.5.2.4.4.15. 'chi ba'i tshul
B.2.5.2.4.4.16. srid pa gzhan gyi rgyu mthun [598]
B.2.5.2.4.4.17. tshe tshad bstan pa
B.2.5.2.5. 'phrul dga' [bstan pa]
B.2.5.2.5.1. rgyu spyir bstan
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B.2.5.2.5.2. gtso bo'i rgyu 'bras
B.2.5.2.5.3. 'phrul dga'i don bshad pa [599]
B.2.5.2.5.4. longs spyod kyi khyad par
B.2.5.2.5.5. chos kyi dga' ston
B.2.5.2.5.6. 'pho ba'i tshul
B.2.5.2.5.7. srid pa gzhan gyi rgyu mthun
B.2.5.2.5.8. tshe tshad [600]
B.2.5.2.6. gzhan 'phrul dbang byed
B.2.5.2.6.1. spyir bstan
B.2.5.2.6.2. skye ba'i rgyu
B.2.5.2.6.3. rnam dbye
B.2.5.2.6.4. bdud rigs kyi gtso bo'i rgyu 'bras gtam rgyud dang
bcas pa
B.2.5.2.6.5. longs spyod khad 'phags bshad pa
B.2.5.2.6.5.1. gzhan 'phrul dbang byed kyi don
B.2.5.2.6.5.2. gzhal med khang [601]
B.2.5.2.6.5.3. mda' Inga'i don
B.2.5.2.6.5.4. lha mo'i tshul
B.2.5.2.6.5.5. sil snyan la sogs pa'i longs spyod [602]
B.2.5.2.6.5.6. me tog
B.2.5.2.6.5.7. sa phyogs kyi khyad par
B.2.5.2.6.5.8. de la chags na bdud nyid du 'gyur ba'i tshul [603]
B.2.5.2.6.5.9. ma chags pa'i yon tan
B.2.5.2.6.5.10. rgyu la gdams pa
B.2.5.2.6.5.11. tshe tshad
B.2.5.2.6.5.12. rgyu 'bras gzhan rgyas bshad
B.2.5.2.6.5.12.1. nyin mtshan gyi khyad par [604]
B.2.5.2.6.5.12.2. lus tshad
B.2.5.2.6.5.12.3. mi dge ba brgyad spangs ba'i 'bras bu
B.2.5.2.6.5.12.4. sbyin pa so so'i 'bras bu
B.2.5.2.6.5.12.5. sbyin gnas Inga'i dbye ba
B.2.5.2.6.5.12.6. mchog dman gyi dbye ba [605]
B.2.5.2.6.5.12.7. bsam pa'i khyad par bstan pa

B.2.6. gzugs khams [kyi lha] — Gods of the form realm

B.2.6.1. khams gong ma'i don

B.2.6.2. rnam dbye spyir bstan pa [606]

B.2.6.3. so sor bshad pa

B.2.6.3.1. bsam gtan dang po'i gnas gzhan gsum bshad pa®

B.2.6.3.1.1. rgyu
B.2.6.3.1.2. chung ngu dang 'bring dang chen po'i 'bras bu
B.2.6.3.1.3. bsam gtan gyis rigs gsum bshad

% According to the bsdus don this should be nine sub-points.
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B.2.6.3.1.4. zhing khams
B.2.6.3.1.5. gzhal med khang gi yon tan
B.2.6.3.1.6. spyod pa dang bral ba'i longs spyod [607]
B.2.6.3.1.7. skye ba'i tshul yon tan
B.2.6.3.1.8. gtso bo'i bshad pa
B.2.6.3.2. bsam gtan gnyis pa'i lha gnas gsum bshad pa
B.2.63.2.1. rgyu
B.2.6.3.2.2. chung 'bring chen po'i dbye ba
B.2.6.3.2.3. 'og ma las khyad par "phags pa
B.2.6.3.3. bsam gtan gsum pa'i lha gnas gsum bshad pa
B.2.6.3.3.1. rgyu
B.2.6.3.3.2. chung 'bring chen po'i dbye ba [608]
B.2.6.3.3.3. yon tan gyi khyad par
B.2.6.3.4. bsam gtan bzhi pa'i gnas gzhan gsum bshad pa
B.2.6.3.4.1. rgyu
B.2.6.3.4.2. chung 'bring chen po'i dbye ba
B.2.6.3.4.3. khyad par
B.2.6.3.5. zag bcas dang zag med kyis zin pa'i rnam dbye gtsang
ma rigs Inga dang bcas pa
B.2.6.3.5.1. byis pa nyer spyod kyi bsam gtan thob kyang ldog
pa'i tshul
B.2.6.3.5.2. don rab 'byed pa bsngags pa
B.2.6.3.5.3. de nyid kyis bsam gtan bzhi bshad pa [609]
B.2.6.3.5.4. zhar la de bzhin nyid kyi bsam gtan bshad pa
B.2.6.3.5.5. bsam gtan nyon mongs can dang nyon mongs med
pa'i rnam dbye
B.2.6.3.5.6. shes rab kyis ma zin pa'i bsam gtan bzhi pala 'du shes
bkag nas bsgoms pas lha tshe ring por 'gro ba'i tshul
B.2.6.3.5.7. shes rab kyis zin pas gtsang ma rigs Ingar 'gro tshul
[610]
B.2.6.3.5.8. de dag gi gtso bo
B.2.6.3.5.9. spyi'i don
B.2.6.3.5.10. lus kyi tshad
B.2.6.3.5.11. tshe tshad
B.2.6.3.5.12. tha gru'i tshad bstan pa [611]

B.2.7. gzugs med pa'i khams [kyi Tha] — Gods of the formless realm
B.2.7.1. nam mkha' mtha' yas
B.2.7.1.1 mdor bstan pa
B.2.7.1.2. bsten pa
B.2.7.1.3. dmigs pa khyad par
B.2.7.2. bzhi ga'i nyer bdogs
B.2.7.3. rnam shes mtha' yas
B.2.7.4. ci yang med pa
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B.2.7.5. 'du shes med 'du shes min

B.2.7.6. kun gzhi nyon yid gnas pa'i tshul

B.2.7.7. gnas gang du ngo bo gang thob pa [612]

B.2.7.8. tshe tshad

B.2.7.9. shes rab kyis ma zin pa'i skyon

B.2.7.10. byang chub sems dpa' rnams kyi tshul bshad pa

B.2.8. 'jig rten gyi khams — Worldly realms
B.2.8.1. mdor bstan pa
B.2.8.2. rgyas par bshad pa

B.2.8.2.1. jig rten gyi khams chags tshul bshad pa 9:
B.2.8.2.1.1. rlung [613]
B.2.8.2.1.2. chu
B.2.8.2.1.3. gser
B.2.8.2.1.4. de dag gi 'khor yug
B.2.8.2.1.5. rkyen
B.2.8.2.1.6. ri gling mtsho
B.2.8.2.1.7. de rnams kyi tshad
B.2.8.2.1.8. gling bzhi'i tshad dang dbyings
B.2.8.2.1.9. dus ci tsam gyis chags pa

B.2.8.2.2. yul dang 'brel ba bshad pa
B.2.8.2.2.1. dmyal ba la sogs pa'i gnas gzhan rnams zhor la bstan
pa [614]
B.2.8.2.2.2. brtan g.yo ltar snang ba'i rgyu rkyen
B.2.8.2.2.3. kha dog dang dbyibs kyi khams
B.2.8.2.2.4. de gzugs yin pa
B.2.8.2.2.5. sgra dang dri ro
B.2.8.2.2.6. reg bya
B.2.8.2.2.7. thun mong dang thun mong ma yin pa'i rnam rig gi
dbye ba [615]

B.2.8.2.3. rnam grangs gzhan bshad pa”
B.2.8.2.3.1. zhor la ming gzhi bstan pa
B.2.8.2.3.2. bskal chung gi grangs
B.2.8.2.3.3. snod becud 'jig pa'i tshul [616]
B.2.8.2.3.4. rgyu'i nges pa
B.2.8.2.3.5. bsam gtan bzhi pa'i chags 'jig
B.2.8.2.3.6. rang snang yin pa'i tshul
B.2.8.2.3.7. bsam gyis mi khyab pa'i tshul
B.2.8.2.3.8. bsam gyis mi khyab pa'i don
B.2.8.2.3.9. dag pa'i zhing khams bstan pa
B.2.8.2.3.10. bka' dang bstan chos (bcos ) rnams la sbyar ba [617]

% According to the bsDus don, here are only nine sub-points.
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B.2.9. [bar do dang khams] lus dang 'brel tshul/ lam dang bcas pa
bstan pa — Bardo and view

B.2.9.1. nang du rtog pa mdor bstan

B.2.9.2. skye 'chi'i tshul bshad pa
B.2.9.2.1. khams gsum 'du byed pa
B.2.9.2.2. skye rgas 'chi ba'i ngo bo
B.2.9.2.3. 'chi tshul rgyas bshad

B.2.9.3. sems can gyi gnas bshad pa [618]
B.2.9.3.1. khams kyi don
B.2.9.3.2. sems can gyi gnas pa bdun
B.2.9.3.3. gnas bzhi bshad pa
B.2.9.3.4. mu bzhir 'gyur tshul

B.2.9.4. bar do bshad pa
B.2.9.4.1. bar do mtshams sbyor byed
B.2.9.4.2. bar do'i lus kyi mtshan nyid
B.2.9.4.3. 'dren byed rgyas bshad [619]
B.2.9.4.4. bar do'l lus rigs drug gang du 'gro ba'i kha dog
B.2.9.4.5. dbyibs
B.2.9.4.6. dus
B.2.9.4.7. mgo gang du bstan pa
B.2.9.4.8. gos yod med
B.2.9.4.9. srid pa'i nges pa
B.2.9.4.10. mngal du 'jug kha'i snang ba [620]
B.2.9.4.11. zhugs dus kyi snang ba
B.2.9.4.12. shes bzhin dang Idan mi Idan
B.2.9.4.13. don bsdu ba [621]

B.2.9.5. yang dag pa'i lam bshad pa
B.2.9.5.1. lam gyi gzhi rten 'brel mthong ba
B.2.9.5.2. bdag Ita spong ba
B.2.9.5.3. 'phags pa'i bden pa bzhi rig pa
B.2.9.5.4. pha rol tu phyin pa drug bsgrub pa
B.2.9.5.5. snying rje chen po mthong ba
B.2.9.5.6. lam sbyang pa
B.2.9.5.7. byang chub chen po thob par bstan pa [622]

C. rtsom pa mthar phyin pa'i bya ba — The end of the composition (last

third of chapter ten) (229-234)
C.1.rgyal ba'i yon tan la gus pa bskyed pa
C.2. brtsams pa don dang ldan mi ldan brjod pa
C.3. bsngo ba smon lam dang bcas pa
C.4. ji Itar du bsdus pa [623]
C.5. bzod gsol tshigs bcad
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Introduction

of Atisa Dipamkarasrijiiana’s (982-1054 CE) The Means for the

Attainment of the Twenty-One Taras (sgrol ma nyi shu rtsa gcig
gi sgrub thabs; hereafter, Twenty-One Tards Sadhana) based on evidence
of newly recovered Tibetan manuscripts. No Indian who visited Tibet
in the past one thousand years had a greater impact on the Buddhism
there than Atisa Dipamkarasrijfiana (982-1054). Atisa is renowned for
his devotion to the goddess Tara who appeared in his dreams and
visions, and bestowed predictions upon him throughout his life. His
charismatic devotion to the goddess was the impetus for the faithful
worship of Tara in Tibetan Buddhist culture since the mid-eleventh
century. AtiSa’s lineage tradition of Tara is the most distinguished
among the five teaching traditions of Tara in Tibet. The entire ritual
edifice of worshipping Tara in Tibet is built upon Ati$a’s major
works on the goddess. Atisa’s praise of the “Twenty-One Taras” is
iconographically one of the most popular in Tibetan painting, yet
textual evidence for AtiSa’s systematic ritual evocation of these forms
of Tara has yet to be documented in publication. The following
study, translation, and Tibetan edition furnishes for the first time
Atisa’s Twenty-One Taras Sadhana. This study also provides the
earliest extant Tibetan edition of The Praise to Tara with Twenty-One
Verses of Homage.!

@his paper provides an English translation and Tibetan edition

The Buddhist Goddess Tara

The Buddhist goddess Tara, as is well known, is a bodhisattva
savioress who develops into a female buddha. The name Tara means
literally “star” and a common derivation of her name is also from the

! Tib. Sgrol ma la phyag ‘tshal nyi shu rtsa gcig gis stod pa, Skt
Namastaraikavimsatistotra. See Lhasey Lotsawa Translations 2020 for a recent
English translation; Willson (1986, 353-358) for a Tibetan critical edition of the
verses alone.

James B. Apple, “Atisa’s System of Twenty-One Taras”, Revue d’Etudes Tibétaines, no. 66, Avril
2023, pp. 424-463.
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verbal root “to cross” (Vt7).? Yet, her historical beginnings are difficult
to trace. There is no solid evidence for Tara in Buddhist practice
before the fifth century and the primary inspiration for her worship
may have derived from the Brahmanical Devi or Durga.’In the
seventh-century ritual compendium Maiijusrimilakalpa, Tara appears
as a personification of AvalokiteSvara’s compassion. Tara assimilates
the qualities of an advanced bodhisattva in the Marjusrimilakalpa,
and develops into a Saviouress from the eight dangers
(astamabhayatard). She also inherits the maternal qualities of the
Perfection of Wisdom (Prajiiaparamita) and comes to be known as the
“mother of the Buddhas” (Skt. sarvabuddhamata).* The worship of
Tara becomes formative in India during the seventh century with the
Taramilakalpa, a four hundred folio ritual compendium devoted to
her iconographic forms and rites. In this compendium she is called
the Blessed Queen of Awakened Awareness (Bhagavatt Mahavidya-
rajii) and is associated with vidyas, sequences of sacred syllables to
evoke female deity’s appearance (Landesman 2020). As Landesman
(2008, 55) explains, associating Tara as a mahavidya signifies the
personification of “the awareness capable of liberating the
practitioner who identifies with her in meditation.” With the
development of esoteric Buddhist literature, Tara appears in
Mahayoga and Yogini Tantras as a consort of the tathagata
Amoghasiddhi of the “action” family (karmakula) and represents the
wind element.’ The development and worship of Tara in Indian
Buddhism, similar to the worship of the female buddha Vajrayogint
(see English 2002), takes on a plethora of forms with a wide range of
rituals and evocations. By the time of the twelfth century Sadhanamala
(T. Sgrub thabs rqya mtsho), Tara embodies up to twenty-five forms.®
In brief, during Atisa’s lifetime the Buddhist goddess Tara is a full
fledged feminine force that may be worshipped and esoterically
evoked for apopotraic and soteriological functions among others. In
his seminal study on Tara, Arenes (1996, 121) identified five major
groups for the diverse forms of Tara found in Indian Buddhism that
were brought to Tibet. His listing of the major forms of Tara include:

Monier-Williams, 1899 (Reprint 1988), p. 443c: tara, mfn. (Vi7) carrying across, a

saviour, protector;... (f.) (g. bhidadi) a fixed star..; Ghosh 1980, 7-8; Willson

1986:13-14; Kumar 1992, 6; Shaw 2006, 310; Landesman 2020, 5-6; Lhasey Lotsawa

Translations 2020, note 1.

* For advocacy of Durga influence see Ghosh (980, 27); Shaw (2006, 313);
Landesman (2020, 21) argues against this position.

*  Willson 1986, 39-43; Shaw 2006, 313-323; For eight dangers (astamabhayatard) see

Mitra 1957; Willson 1986, 87-93; Arénes 1996, 35-39.

See, for example, Guhyasamdjatantra, Chapter 14 (Matsunaga 1978, 60-61),

Chapter 17, vs. 51 (Matsunaga 1978, 104).

¢ Cf. Bhattacharyya 2009 [1925], Volume 1, pp. 176-244.
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1. Tara without specification

2. Green Tara (sgrol ljang) and White Tara (sgrol dkar)

3. Eightfold Tara protecting from eight fears (astamabhayatara
= 'jigs pa brgyad las skyob pa’i sgrol ma)

4. Twenty-One Taras (sgrol ma nyi shu rtsa gcig )

5. Specific manifestations

The fourth grouping which enumerates twenty-one forms of Tara is
the focus of the present study. According to recent research, there are
a total of five systems of twenty-one forms of Tara found in Indian
and Tibetan Buddhism. These include the systems of: Saryagupta,
AtiSa, the Sadhana-samuccaya, 'Jigs-med gling-pa (1729-1798) based on
the Klong chen snying thig (which decends from Klong chen rab
‘byams pa dri med 'od zer, 1308-1364), and the system of Mchog gyur
gling pa (1829-1870) (Watt 2011). AtiSa’s system is the earliest
evocation practice of the twenty-one forms brought to Tibet and is
revealed, according to tradition, to Atia during his life by Tara
herself.

Tara in Atisa’s life and works

The goddess Tara appeared to AtiSa in his dreams and visions, and
bestowed predictions upon him throughout his life. In the traditional
biographies of AtiSa she appears to him in his childhood, advises him
later in life to travel to Tibet, predicts his meeting with the primary
lay Tibetan disciple ‘Brom ston rgyal ba’i byung gnas, and foretells
his rebirth in Tusita heaven (see Apple 2019). In fact, the following
Twenty-One Taras Sadhana will be transmitted to AtiSa based on a
prediction he receives from Tara while travelling to Tibet. This
episode of Tara’s prediction may be related to an autobiographical
statement that Atisa makes in his Open Basket of Jewels concerning
revelations from Tara while circumambulating in Bodh Gaya (Apple
2018, 92).

With regard to AtiSa’s extant canonical scholarship on the
goddess, as noted by Beyer (1973, 12), out of the roughly 117
canonical works attributed to AtiSa only four are specifically devoted
to Tara while only six among seventy-seven translations of Indian
Buddhist works focus on the goddess. Yet, as Beyer (1973,11) stresses,
the whole ritual structure of Tibetan Buddhist worship of Tara is
based on these works. Among AtiSa’s works devoted to the goddess
as preserved within Tibetan Kangyurs, such as the brief Praise to Tara
as Three Jewels (Apple 2019, 233-234) or the Abridged Clear Realization
of Noble Tara (Apple 2019, 241-244), Tara clearly is considered a
Buddha who bestows protection and powers of realization.
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Atisa’s system of twenty-one Taras is found in the following two

works:

— “The Means for Attainment of the Twenty-One Taras, the
System of the Princely-Lord [Ati$a”] (sgrol ma nyi shu rtsa gcig
gi sgrub thabs jo bo rje’i lugs so; Manuscript A in the critical
apparatus);

— “The Cycle of Prophecies granted by Tara to Atisa” (sgrol mas
lung bstan pa’i skor; Manuscript B in the critical apparatus).

The following translation and edition of AtiSa’s Twenty-One Taras
Sadhana is based on these two works which are derived from a shared
source. However, only “The Cycle of Prophecies granted by Tara to
Atisa” (Manuscript B) contains a colophon that outlines a lineage of
transmission. The colophon states:

The lineage of this [practice] is Venerable Tara, Princely-
Lord [AtiSa] (982-1054), 'Brom ston (rgyal ba’i byung gnas,
1005-1064), Pu to ba (Rin chen gsal, 1027-1105), Sha ra ba
(Yon tan grags, 1070-1141), ‘Brom ston dbang phyug grags
(11th-12th century), Sang ston shakya gzhon nu, Zla grags
gsar ma, Rong ston shakya rgyal mtshan (a.k.a Rong ston
shes bya kun rig, 1367-1449), Mkhan chen blo gros rgyal
mtshan (15th century), then myself. Alternatively, Zla grags
gsar ma, Slob dpon shes rab dpal (13th century), Rong ston
blo bzang pa, then myself.

After Tara’s revelation to AtiSa on the twenty-one praises, the lineage
begins with Atisa’s foremost Tibetan disciple ‘Brom ston rgyal ba'i
byung gnas. The biographies of Atisa’s life record that ‘Brom ston
translated the twenty-one praises at Snye thang toward the end of
Atisa’s life (Apple 2019, 68). The colophon to Manuscript B does not
state a translator and neither manuscript begins with an Indian-
language title that traditionally authenticates a work to be included
among official translations of Buddhist works into Tibetan.” Atisa’s
Twenty-One Taras Sadhana was never included in any Tibetan
Tengyur (bstan ’‘gyur) or any other official register of Tibetan
Buddhist canonical texts. According to the accounts among recent
Tibetan traditions, Atia’s teachings that were not included in the
Tibetan Tengyur were transmitted orally among his Tibetan disciples
(Beyer 1973, 320).

If the Tibetan text found in these two manuscripts of Atisa’s

7

See Apple 2018, 140 for an example of this practice explained in a Kadampa
commentary. See Roesler 2018 on this cultural practice and Halkias 2014 for an
overview in Tibetan Buddhist history.
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Twenty-One Taras Sadhana were translated into Tibetan by Atisa and
‘Brom ston circa 1050 CE, then this would make them the earliest
extant Tibetan edition of The Praise to Tara with Twenty-One Verses of
Homage as well as the earliest Tibetan ritual text on the twenty-one
Taras. This is because, until now, the canonical Tibetan translation of
The Praise to Tara with Twenty-One Verses of Homage is attributed to
Gnyan lo tsa ba dar ma grags (late 11" century), a colleague of Rwa lo
tsa ba (1016-1128) and the five commentarial works on the twenty-
one Taras of Stryagupta were all translated into Tibetan after the 11*
century (Willson 1986). Along these lines, most, if not all, studies on
the twenty-one Taras are based on the commentarial exegesis of
Saryagupta’s system, whether the study is traditional, as with the
First Dalai Lama dGe ‘dun grub dpal bzang po (1391-1475) and
Taranatha Kun dga’ Snying po (1575-1634), or modern as found in
Willson (1986, 117-166).

After ‘Brom ston, the lineage of this teaching was transmitted
among well-known bKa’ gdams pa figures up to Shakya gzhon nu
(13' century), an abbot at gSang phu ne’u thog monastery. Up to this
point, the lineage outlined in this colophon closely matches the
primary lineage of reading transmission (lung brgyud) of the 5" Dalai
Lama Ngag dbang blo bzang rgya mtsho (1617-82) for the twenty-
one Taras.® The lineages are near parallel up to the time of Rong ston
shakya rgyal mtshan (1367-1449) preserved in Manuscript B, with the
5% Dalai Lama lineage diverging beginning with Chos rje shes rab
dpal 1dan bzang, an abbot of gSang phu monastery. Both of the
lineages recorded by Manuscript B and the 5" Dalai lama mention
Zla grags gsar ma, “new Candrakirti” which some scholars have
identified as Zhang Thang sag pa (1100-1180?). However, due to the

8 The primary lineage transmission, with two alternatives, outlined by Ngag

dbang blo bzang rgya mtsho (2009, 105.12-106.2) reads: rjes gnang legs par nos pa’i
brgyud pa ni | rje btsun sgrol ma | jo bo chen po a ti sha | 'brom ston rgyal ba’i 'byung
gnas | rgyal sras po to ba | bshes gnyen sha ra ba | gtum ston dbang phyug grags /
bang ston shakya gzhon nu | zla grags gsar ma | chos rje shes rab dpal | rong ston blo
bzang grags pa (15% century) / mkhas btsun yon tan rgya mtsho | thams cad mkhyen
pa dge "dun rgya mtsho (1476 — 1542) / blo dpon skal bzang rgya mtsho | rdo rje ‘chang
pha bong kha pa dpal "byor Thun grub (1561 — 1637) / drin can bla ma ‘jam dbyangs chos
dbyings rang grol | des bdag za hor bande la’o (1617 — 1682)/ | yang na sha ra ba nas
/ bya ‘chad ka ba ye shes rdo rje | skyer sgang pa | sangs rgyas dgon pa ba | mchims
nam mkha’ grags | ze'u sku mched | mchims blo bzang grags pa | gro ston kun dga’
rgyal mtshan | mkhan chen grub pa shes rab | thams cad mkhyen pa dge 'dun grub /
gnas rnying chos rje kun dga’ bde legs | thams cad mkhyen pa dge ‘dun rgya mtsho
(1476 — 1542) man gong bzhin no | | yang na 'brom ston nas | spyan snga tshul
khrims [106] "bar | bya yul ba gzhon nu ‘od | ‘chad ka ba man gong ltar ro | | nye
brgyud ni rje btsun sgrol ma | thams cad mkhyen pa dge ‘dun rgya misho (1476 — 1542)
man 'dra’o | /



AtiSa’s System of Twenty-One Taras 429

time gap between this epithet and Rong ston shes bya kun rig (1367-
1449), the epithet may refer to followers of Candrakirti who resided
at Thang sag chos grwa where Rong ston pa studied in his youth
(Koboyashi 2005, 30). In any case, the primary listed lineage in
Manuscript B ends with the an unidentified figure receiving the
practice from Mkhan chen blo gros rgyal mtshan (15th century).’

Atisa’s System of Twenty-One Taras:
Colors, Functions, and Mantras

As an Indian Buddhist master trained in Mahayana and Vajrayana
scholasticism and ritual, AtiSa was intimately familiar with the
theory and practice of Tara as an esoterically evoked tutelary deity
(istadevatd). The Praise to Tara with Twenty-One Verses of Homage is
preserved in Sanskrit as a dharani-mantra (gzungs sngags) in the
Tibetan canonical translation of the third chapter of The Tantra on the
Origin of All Rites of Tara, Mother of All the Tathagatas (hereafter The
Tara Tantra).® AtiSa must have been familiar with The Tara Tantra and
its rites as well as Tara’s Fundamental Ritual Text (Taramiulakalpa)."!

The beginning of The Tara Tantra describes how Tara is considered
as “a mother who gives birth to the buddhas of the three times” who
is beyond samsira and nirvana. Tara is described in terms like
Prajiiaparamitd, being unproduced and unceasing, without decrease
or increase, by nature in nirvana, synonymous with Realm of Reality
(dharmadhatu). This is similar to the description of the Realm of
Reality that AtiSa describes in the initial verses of his The Song with a
Vision for the Realm of Reality (Apple 2019, 133-158).

AtiSa sees Tara as a hypostasis of Mother Wisdom in visions
during the latter portion of his life and refers to her as the “Mother of
the Perfect Buddhas” in his sadhanas devoted to her (Apple 2019, 70-
71, 236). Tara as a liberating feminine force for Atida is the
embodiment of perfect awakened wisdom. Tara as a Buddha for
AtiSa manifests her activities based on the realm of reality
(dharmadhatu), according to the principles of awakened activity

Mkhan chen blo gros rgyal mtshan, also known as Nyang stod bye phu ba
mkhan chen blo gros rgyal mtshan pa, Mkhan chen blo rgyal ba, or Sngags
‘chang blo rgyal appears to have been the thirteenth abbot of Tshogs pa dge ‘dun
sgang (Heimbel 2013, 226, 229).

The tull title is De bzhin gshegs pa thams cad kyi yum sgrol ma las sna tshogs ‘byung ba
zhes bya ba’i rgyud (Skt. Sarvatathagatamatytaravisvakarmabhavanamatantra). For a
recent English translation see Lhasey Lotsawa Translations 2022.

' Noteably, Atisa brought the Sanskrit manuscript of the Taramilakalpa to Tibet.
The manuscript was deposited in Radreng monastery after Ati$a’s death and was
not translated into Tibetan for three centuries until Bu ston Rin chen grub (1290-
1364) translated the work (see Landesman 2020, 15-16).

10



430 Revue d’Etudes Tibétaines

('phrin las) outlined in the Mahayanasamgraha.?

Inspired by the lady he met at the base of the Bodh Gaya stupa,
Atia is thinking with The Praise to Tara with Twenty-One Verses of
Homage in the Sanskrit language that is preserved in the third chapter
of the The Tara Tantra. This may be inferred from the fact that not
only is Atisa a fully trained Indian Buddhist Bengali pandita, but also
because he closely follows the Sanskrit of the verses in the names that
he applies to each of the twenty-one Taras in his brief ritual evocation
instructions. For example, Ati$a names the ninth form Triratna-
mudranka (vs. 9a) rather than Varadatara (Willson 1986, 140), the
tenth form Maralokavasamkari (vs. 10d) rather than Sokavinodana-
tara (Willson 1986, 141), or the sixteenth form Vidyahamkaradipita
(vs 16d) rather than Raganisudanatara (Wilson 1986, 152) (see
Appendix II).

Atisa’s Twenty-One Tards Sadhana begins with the instruction to
visualize a green colored (sku mdog ljang khu) Tara in the space before
one. This confirms the later textual and oral Tibetan tradition that the
twenty-one forms of Tara arise from a green colored Tara. Green is
associated with the performance of all activities as mentioned by
Buddhaguhya in his description of Tara within his commentary to
The Maha-Vairocana-Abhisambodhi Tantra:

Light green is a mixture of white, blue and yellow. The
symbolism of these colours is as follows: White signifies
pacifying, yellow signifies enriching and blue signifies
subduing, and their mixture into one colour signifies the
performance of all these activities."”

Atisa’s Twenty-One Taras Sadhana follows this symbolism as Atida
states at the end of the sidhana, “Thus, all accomplishments,
including pacifying, increasing, magnetizing/subjugating, and
destroying will be be bestowed.” These activities correspond to the
four activities (Skt. caturkarman, T. las bzhi) presented in esoteric
Buddhist literature that classify ritual events in terms of these
functions that are often correlated, as with the above citation, with
colors and directions. In this manner, pacifying rites are white and

12 Arénes 1996, 217-218.

3 Hodge 2003, 108. On green color being the source of the twenty-one Taras see
Wayman and Tajima, 1992, p. 147, note 45, v.140-2-5. The Fifth Dalai Lama Ngag
dbang blo bzang rgya mtsho (2009, 104) mentions seng ldeng nags kyi sgrol ma
(“Khadira Tara”) as the basis and Jayapandita does so as well (Landesman 2020,
p- 41, note 145). The Sanskrit basis of AtiSa’s focus on a “green colored Tara” is
confirmed in the Sadhanamala, (Bhattacharyya, Vol. 1, 2009 [1925], p.40.10: ...tara
Syamd.... This is contrary to the claim of Shaw (2006, 325) that Syama is not
attested in a Sanskrit source.
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performed facing North, increasing rites are yellow and performed
facing East; destroying rites are black and performed facing South;
and magnetizing /subjugating are red and performed facing West.

In AtiSa’s Twenty-One Taras Sadhana, the colors of the forms of
Tara are distributed with four orange (or reddish/gold) forms and
seven that are red signifying, in general, “magnetizing/subjugating,”
while three forms are gold signifying increasing and five are white
signifying pacification. Only two forms of Tara are associated with
destructive rites (see Appendix I). Along these lines, all the forms of
Tara have the same bodily shape with one face and two arms, but
differ as to individual color and the different-colored vase that each
Tara holds in her outstretched hand. This pattern of color and form
matches the system associated with the name of Nagarjuna as
described and translated by Beyer (1973, xiii, 333-335, 470). Be that as
it may, the manuscripts of AtiSa’s Twenty-One Taras Sadhana also
furnish visualization instructions and mantras.

Until recently, the mantras for evoking the twenty-one Taras have
not been published.’ However, two manuals for contemporary
practice of the twenty-one Taras recently published by two Tibetan
monastic teachers (bla ma), Khenpo Lama Migmar Tseten (2015) and
Lama Zopa Rinpoche (2022), have provided mantras for each of the
twenty-one Taras. As Atisa’s rendition of these mantras often differ
from later sources, I have noted in the annotations to the Tibetan
critical edition variant readings of the mantras from both
manuscripts, as well as a later manuscript attributed to Panchen Blo
bzang chos kyi rgyal mtshan (1570-1662), for comparison. A good
example of the differences between Atisa’s rendition of the mantras
and other editions is the mantra for the Noble Tara Victorious Over
the Three Words found in verse 6. The mantra given in later sources
is: om tare tuttare Satrin ucchataya svaha. The main verbal phrase in
this sequence is ucchataya, “to drive away.”*®> On the other hand, Ati$a
provides the mantra: om tare tuttare satrum gacchata svaha. The main
verbal phrase here is gacchata, the second person imperative plural
from vgam, “go (away).” In brief, the mantras in Ati$a’s system have
less syllables and are in second person imperative forms.

A Note on the Translation and Transcription

“The Means for Attainment of the Twenty-One Taras, the System of
the Princely-Lord [Atia”] (sgrol ma nyi shu rtsa gcig i sgrub thabs jo bo

4 Shaw 2006, 504, note 178: “I have seen the mantras in a typescript sddhana but not

in a published source know to me.”
> Monier-Williams, 1899 (Reprint 1988), p. 173a: uc-vcat, P. —catati (Pf. cacata), “to go
away”; caus.p. —catayati, “to drive away, expel, scare.”
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rje’i lugs so, pp. 1003-1009) and “The Cycle of Prophecies granted by
Tara to Atia” (sgrol mas lung bstan pa’i skor, 982-987) are located in
the Jo bo rje dpal ldan a ti sha’i gsung 'bum, 2006, Vol. 1, in dbu can
script. The English translation of the verses are from Lhasey Lotsawa
Translations, 2020. However, the numbering of the verses follows the
sequence in Blonay (1895), Wayman (1984), and Willson (1986, 113-
116 English, 354-356 Tibetan). The Roman transliteration of Tibetan
follows the Wylie System proposed in Wylie (1959).

Translation

The Means for Attainment of the Twenty-One Tards, the System of the
Princely-Lord [Atisa]

[1003.11] The Means for Attainment of the Twenty-One Taras, the
System of the Princely-Lord [Atida]

[Preface]
I pay homage to the Venerable Noble Tara!

A yogin who wishes to achieve the Venerable Lady [Tara], should
visualize in the space before one a green colored Venerable Lady
[Tara], whose right hand is in the gesture of giving boons, the left
hand holding a blue lotus, with right foot extended, left foot drawn
back, seated on a lotus, sun, and moon seat. Present mental offerings
to her. [1003.15] Praise and make supplications. With a mental
prostration for each and every homage, a light ray emerges from the
heart of that particular Tara.

[The light rays] touch one’s body, touches the speech purifying the
obstructions of the body, and touches the heart purifying the
obstructions of speech, purifying the obstructions of mind, and
cleansing the latencies of clinging and attachment. Afterwards,
visualize the Venerable Lady [Tara] becoming indistinguishable with
oneself, like a dream illusion. Then, however much one recites
praises, [such as] three times, or seven times, and so forth, the former
Venerable Lady [Tara] dissolves into the crown of one’s head.
Contemplate one’s own body [1003.20] becoming transparent and
empty like the vanishing of a rainbow. Loosen the body and mind
with the mind becoming luminous and clear. Recognize this and
meditate for a while. Then, dedicate three times by stating “With my
roots of virtue may I attain buddhahood for the benefit of all sentient
beings.” Accordingly, arising all the virtuous qualities which are
explained from the text of the Praises is to achieve the praise. Tara
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became a heartfelt spiritual deity prophesized to the Princely-Lord
[Atida] and he gained accomplishments. Gradually, she became a
heartfelt spiritual deity for all of the Kadam tradition. [1004] She
dispels obstacles. There is nothing greater than this accomplishment
and blessing.

[Homage]

I pay homage to the Venerable Noble Tara!

[Introduction]

At the time when the divine Princely-Lord [AtiSa] was travelling to
Tibet, having come to circumambulate in Vajrasana, he was lauding
the twenty-one praises to the Lady [Tara] while circumambulating,
where he met an actual Lady at the foot of the stupa who was
predicted by Tara. AtiSa received a prophecy to at once depart for
Tibet, [the Lady said,] “You will be beneficial in Tibet, [1004.5]
through your spiritual deity within this twenty-one praises, the
heartfelt spiritual deity, hindrances will not arise.” Having said as
such, twenty-one slokas were bestowed [to AtiSa] to append to the
twenty-one praises.

[AtiSa’s System of Twenty-One Taras]

Homage to Tara, quick and heroic,

Whose glance is instantaneous like lightning.
You arose from the heart of the blossuming lotus
That is the face of the lord of the three worlds. [1]

Thus, if a certain yogin wishes to pacify enemies, hindrances and
harmfulness, he should supplicate the swift and heroic Noble Tara. In
the space before one, [visualize] a red colored Venerable [Tara] with
one face, [1004.10] two arms, she holds a vase for controlling in the
palm of her right hand, the left hand holding a blue lotus, supplicate
and instantly cultivate.

Om tare tuttare ture vasam kuru svaha /

Thus, by reciting one will fully subdue all enemies, hindrances, and
the misguided.

Homage to you whose face resembles
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One hundred autumn full moons gathered;
Your brilliant radiance blazes,
Like a thousand clusters of stars. [2]

Thus, if a certain yogin wishes to pacify sickness and obstructing
forces, he should supplicate the Venerable White Tara [1004.15].
Instantly in the space before one, visualize and supplicate the
Venerable Tara white like the Autumn moon, with her right hand
turned upward she holds a white vase for pacifying, the left hand
holding a blue lotus, while residing on a lotus and moon seat with
right foot extended, left foot drawn back.

Om tare tuttare ture santim kuru svaha |

Thus, by reciting one will pacify all disease, misfortune, obstructing
forces, and unharmonious factors. All peaceful actions will be
achieved.

Homage to you, Golden One,

Whose hand is adorned with a blue lotus flower.  [1004.20]
Whose field of activity is generosity, diligence, austerities,
Serenity, patience, and concentration. [3]

Thus, if a certain yogin wishes to increase longevity, power, and
resources, he should visualize the Venerable [Tara] who has the color
of gold, with her right hand turned upward she holds a golden vase
for increasing, the left hand holding a blue lotus, while residing on a
lotus and moon seat with right foot extended, left foot drawn back.

Om tare tuttare ture pustim kuru sviaha /

Thus, by reciting all longevity, good fortune, and resources will
increase.

Homage to you, whose triumphs are endless, [1004.25]
Jewel on the Tathagata’s crown.

You are well attended to by the sons of the Victorious One,
Who have attained all the perfections. [4] [1005]

Thus, if a certain yogin wishes to achieve long life, he should
supplicate the Venerable Tara who is completely victorious, Jewel on
the Tathagata’s crown. Instantly in the space before one, visualize a
Venerable Tara with golden color, with her right hand turned
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upward she holds a golden vase for long life, the left hand holding a
blue lotus, while residing on a lotus and moon seat. Supplicate her
with the following:

Om tare tuttare ture ayujiiana svaha /

Thus, [1005.5] by reciting one’s lifespan will increase to a hundred
from ten years.

Homage to Tuttara, who with ham

Fulfills all wishes to the bounds of space.
You trample the seven worlds underfoot.
And possess the strength to summon all. [5]

Thus, if a certain yogin wishes to influence and seduce a woman, he
should supplicate the Venerable [Tara] who utters him. Instantly in
the space before one, visualize a Venerable [Tara] with an orange
colored body, with her right hand turned upward she holds a vase
for enchanting, the left hand holding a blue lotus, while residing in
the “half-cross legged’ position on a lotus and moon seat. [1005.10]
Supplicate her with the following:

Om tare tuttare ture so-and-so akarsaya hrt svaha /
Thus, by reciting one will influence the object of one’s awareness.

Homage to you, praised by Sakra,

Agni, Brahma, maruts, and Siva.

The hosts of bhatas, vetalas, gandharvas,
And yaksas pay tribute to you. [6]

Thus, if a certain yogin wishes to tame all the harmful spirits, he
should visualize the Noble [Tara] who is completely victorious over
the three worlds, [1005.15] with dark red color, with her right hand
turned upward she holds a vase which intoxicates harmful spirits,
the left hand holding a blue lotus, while residing on a lotus and
moon seat. Supplicate her with the following:

Om tare tuttare ture Satriim gacchata svaha /

Thus, by reciting, harmful spirits, Siva, gods, earth spirits, and so
forth, all the great forces, will become your servant.

Homage to you, with trat and phat
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Crush the magical devices of other traditions.
With your right leg bent and your left leg extended,
You shine amid flames blazing wildly. [7]

Thus, [1005.20] if a certain yogin wishes to turn back another’s
sorcerer spell, he should supplicate the Noble [Tara] who conquers
others. One should visualize a Venerable Tara called “Conquering
Others,” black color, with her right hand turned upward she holds a
vase which turns back sorcerer spells, the left hand holding a blue
lotus, while residing on a lotus and moon seat. Supplicate her with
the following;:

Om tare tuttare ture rbod zer sarva zlog bhyo svaha /
Thus, by reciting all contemptable sorcerer spells will be overturned.

Homage to Tura, the fearsome lady,

Destroyer of the most powerful demons. [1005.25]
With your lotus face and stern frown,

You are the slayer of each and every foe! [8]

Thus, [1006] if a certain yogin wishes to slay enemies, he should
supplicate the Noble [Tara] who conquers Maras and enemies.
Instantly in the space before one, visualize a Venerable Tara who
conquers Maras and enemies, having a dark red color, with her right
hand turned upward she holds a vase which destroys enemies, the
left hand holding a blue lotus, while residing on a lotus and moon
seat. Supplicate her with the following;:

Om tare tuttare ture so-and-so amukam maraya phat |
Thus, [1006.5] by reciting all maras and enemies will be overturned.

Homeage to you, who fingers grace your heart,
Displaying the mudra of the Three Jewels.
Graced by wheels in all directions,

Your natural radiance overwhelms all. [9]

Thus, if a certain yogin wishes to be protected from all fears, he
should supplicate the Noble [Tara] whose mudra displays the Three
Jewels. Instantly in the space before one, visualize a Venerable [Tara]
having a white color, with her right hand turned upward she holds a
vase which protects from all fears [1006.10], the left hand holding a
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blue lotus, while residing on a lotus and moon seat. Supplicate her
with the following:

Om tare tuttare ture “all the harm to so-and-so” sarvaraksa svaha /

Thus, by reciting one will be protected from all rebirth in the three
lower realms in future lives and from all harm in this life from maras
and hostile spirits.

Homage to you, supremely joyous,

Your splendorous crown spreading garlands of light.
Tuttara, smiling and laughing,

You bring demons and worlds within your control. [10]

Thus, if a certain yogin wishes to tame maras and hindrances, he
should supplicate the Venerable [1006.15] [Tara] who brings maras
and hindrances under her power. Instantly in the space before one,
visualize a Venerable [Tara] who brings maras and hindrances under
her power having a red color, with her right hand turned upward she
holds a vase which conquers over maras, the left hand holding a blue
lotus, with right foot extended, left foot drawn back, while residing
on a lotus and moon seat. Supplicate her with the following;:

Om tare tuttare ture sarvapapam maraya hiim phat

Thus, by reciting one will bring all non-Buddhists and those with
wrong view under your power.

Homage to you, who can summon

The hosts of earthly guardians. [1006.20]

Knitting your quivering brows, with the syllable him
You deliver from every misfortune. [11]

Thus, if a certain yogin wishes to clear away the suffering of poverty,
he should supplicate the Noble Tara who clears away poverty and
misfortune. One should visualize a Venerable Noble Tara who is
reddish gold like unalloyed purified gold, refined gold, with her
right hand turned upward she holds a vase which protects against
poverty, the left hand holding a blue lotus, residing on a lotus and
moon seat. Supplicate her with the following:

Om tare tuttare ture dhara svahd.

[1006.25] Thus, by reciting one will increase wealth, domestic
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animals, and precious substances and is protected against poverty.

Homage to you, [1007] so brightly adorned,
With a sliver of moon as your crown,

Your locks always graced by Amitabha,
Whose bright light streams forever forth. [12]

Thus, if a certain yogin wishes to actualize auspiousness, he should
supplicate the Venerable [Tara] who bestows all auspiousness.
Instantly in the space before one, visualize Venerable [Tara] who
bestows auspiousness, having a golden color, with her right hand
turned upward she holds a vase which bestows auspiousness,
[1007.5] the left hand holding a blue lotus, residing on a lotus and
moon seat. Supplicate her with the following:

Om tare tuttare ture svahd.

Thus, by reciting one will receive all auspious things, happiness and
well-being, and achieve all accomplishments.

Homage to you, seated amid blazing flames

That resemble the fire that ends an eon.

Immersed in joy, your right leg extends, and the left is bent.
Thus, you crush legions of foes. [13]

Thus, if a certain yogin wishes to be protected against hindrances and
obstacles, he should supplicate the Venerable [Tara] who blazes like
fire. [1007.10] Instantly in the space before one, visualize the
Venerable [Tara] who blazes like fire, red color like fire, with her
right hand turned upward she holds a vase which protects against
obstacles, the left hand holding a blue lotus, while residing on a lotus
and moon seat. Supplicate her with the following:

Om tare tuttare ture pota yasmi kuru svahd.

Thus, by reciting one will paralyze, be protected against, and destroy
all enemies and armies.

Homage to you, who on the earth’s surface

Strike your palms and stamp your feet;

The ham that is formed by your frown

Smashes the seven netherworlds to nothing but dust. [14] [1007.15]

Thus, if a certain yogin wishes to strike against hindrances, he should
supplicate the Venerable [Tara] who is wrathfully frowning. Instantly
in the space before one, visualize the Venerable [Tara] who is
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wrathfully frowning, having a black color with a slight frown, with
her right hand turned upward she holds a vase which strikes against
hindrances, the left hand holding a blue lotus, while residing on a
lotus and moon seat. Supplicate her with the following:

Om tare tuttare ture vajra mahdapada bhasmimkuru svahd.

Thus, by reciting all enemies, obstacles, and hindrances will be
pacified.

Homage to you, [1007.20] blissful, gracious, and tranquil,
Whose domain is the peace of nirvana.

In perfect union with svaha and om,

You lay to waste every terrible evil. [15]

Thus, if a certain yogin wishes to pacify sinfulness, he should
supplicate the Venerable [Tara] she of supreme peacefulness.
Instantly in the space before one, visualize the Venerable [Tara] she
of supreme peacefulness, with her right hand turned upward she
holds a vase for pacifying sinfulness, the left hand holding a blue
lotus, while residing on a lotus and moon seat.

Om tare tuttare ture sarvapapam prasamandye svahd.

Thus, by reciting, all sinfulness, obscurations, and impure
unwholesome tendencies [1007.25] will be pacified.

Homage to you, who, immersed in rapture,

Shatter the bodies of all foes.

You shine with the knowledge-syllable ham, [1008]
As your mantra’s ten syllables are set forth. [16]

Thus, if a certain yogin wishes to increase one’s intelligence, wishes
to be victorious over the speech of others in debate, he should
supplicate the Venerable [Tara] who arises from the ham of
awareness. Instantly in the space before one, visualize the Venerable
[Tara] having a red color, with her right hand turned upward she
holds a vase for increasing knowledge mantras, the left hand holding
a blue lotus, residing on a lotus and moon seat. [1008.5]

Om tare tuttare ture sarvadharma pratiparisodhaya svaha.

Thus, by reciting, one will destroy all capabilities of the knowledge
mantras of others and increase one’s own wisdom and intelligence.
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Homage to Tura, your feet stomping,

Formed from the seed of the syllable ham.

The mountains of Meru, Mandara, and Vindhya,

And all the three worlds—you cause them to quake. [17]

Thus, if a certain yogin wishes to subdue all maras and hindrances,
he should supplicate the Venerable [Tara] who causes the three
realms to tremble. In the space before one, visualize the Venerable
[Tara] having a reddish gold color, [1008.10] with her right hand
turned upward she holds a vase which subdues knowledge mantras,
the left hand holding a blue lotus, while residing on a lotus and
moon seat.

Om tare tuttare ture sarva stambani tare svaha

Thus, reciting one will subdue all others knowledge mantra actions
and subdue all enemies and robbers.

Homage to you, who hold in your hand

A deer-marked moon like a divine lake.
With tara uttered twice and then with phat,
You eliminate all poisons.  [18]

Thus, if a certain yogin wishes to pacify the poison of the multitude
of Nagas, he should supplicate the Venerable [Tara] who pacifies
poison and sickness. [1008.15] Instantly in the space before one,
visualize the Venerable [Tara] who pacifies poison and sickness
having a red color, with her right hand turned upward she holds a
vase which neutralizes posion, the left hand holding a blue lotus,
while residing on a lotus and moon seat.

Om tare tuttare ture sarvani Sintam kuru svahd.

Thus, by reciting one will be liberated from sickness, poison, and
harm of Nagas.

Homage to you, sovereign of divine hosts,

Served by gods and kinnaras.

Your resplendence, an armor of joy,

Pacifies strife and clears away nightmares. [19] [1008.20]

Thus, if a certain yogin wishes to clear away disputes and bad
dreams, he should supplicate the Venerable Tara who clears away all
suffering. Instantly in the space before one, visualize the Venerable
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[Tara] who clears away all suffering having a white color, with her
right hand turned upward she holds a vase which clears away
suffering, the left hand holding a blue lotus, while residing on a lotus
and moon seat.

Om tare tuttare ture mocana svahd.

Thus, by reciting one will be freed from quarrels and being placed in
prison. [1008.25]

Homage to you, whose two eyes shine brightly
Like the sun and the moon when it’s full.
Tuttara, with twice uttered hara, [1009]

You pacify the most intractable ills. [20]

Thus, if a certain yogin wishes to be protected from infectious
disease, and so forth, he should supplicate Tara who clears away
infectious disease. Instantly in the space before one, visualize the
Venerable [Tara] who clears away all infectious disease, having an
orange color, with her right hand turned upward she holds a vase
which clears away infectious disease, the left hand holding a blue
lotus, while residing on a lotus and moon seat.

Om tare tuttare ture visarata hitm ha. [1009.5]
Thus, by reciting all infectious disease and pestilence will be pacified.

Homage to you, who have the power to pacify,
You display the three true natures.

Tura, supreme lady, you destroy

The hordes of grahas, vetalas, and yaksas. [21]

Thus, if a certain yogin wishes to fully complete miraculous
activities, he should supplicate the Venerable [Tara] who fully
completes all miraculous activities. Instantly in the space before one,
visualize the Venerable [Tara] having a white color, [1009.10] with
her right hand turned upward she holds a vase which accomplishes
various magical feats, the left hand holding a blue lotus, while
residing on a lotus and moon seat with right foot extended, left foot
drawn back. Supplicate her with the following:

Om tare tuttare ture sarva sadhana svihd.

Thus, all accomplishments, including pacifying, increasing,
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magnetizing / subjugating, and destroying will be be bestowed. This
[practice] was given to the Princely-Lord from a prophecy by the
Noble Lady.

[Colophon]

The lineage of this [practice] is Venerable Tara, Princely-Lord [Atisa]
(982-1054), 'Brom ston (rgyal ba’i byung gnas, 1005-1064), Pu to ba
(Rin chen gsal, 1027-1105), Sha ra ba (Yon tan grags, 1070-1141),
‘Brom ston dbang phyug grags (11th-12th century), Sang ston shakya
gzhon nu, Zla grags gsar ma, Rong ston shakya rgyal mtshan (ak.a
Rong ston shes bya kun rig, 1367 — 1449), Mkhan chen blo gros rgyal
mtshan (15th century), then myself. Alternatively, Zla grags gsar ma,
Slob dpon shes rab dpal (13th century), Rong ston blo bzang pa, then
myself.

Tibetan Edition
sgrol ma nyi shu rtsa gcig i sgrub thabs jo bo rje’i lugs so / /
[1003.11] / sgrol ma nyi shu rtsa gcig gi sgrub thabs jo bo rje’i lugs so | /
[Preface]
$ / / rje btsun ma ‘phags ma sgrol ma la phyag ‘tshal lo /

| rnal "byor pa gang zhig rje btsun ma bsgrub par ‘dod pas | mdun Qyi nam
mkha’ la rje btsun ma sku mdog ljang khu | g.yas mchog sbyin | g.yon utpal
bsnams pa | zhabs g.yas brkyang g.yon bskum pa | padma dang nyi zla'i
gdan la bzhugs par sgoms [ de la yid [1003.15] kyi mchod pa phul | bstod
cing gsol ba “debs | phyag “tshal re re la yid kyi phyag ‘tshal bas sgrol ma
de’i thugs kha nas ‘od zer byung /

bdag ¢i lus la phog pas | lus kyi sqrib pa dag ngag la phog pas ngag i
sgrib pa dag snying khar phog nas yid kyi sgrib pa dag mngon zhen dang
chags zhen gyi bag chags sbyangs nas [***1¢ de yang rje btsun ma dang bdag
tha mi dad pa rmi lam sqyu ma Iltar sgoms | de nas bstod pa gsum mam
bdun la sogs pa ji tsam thon pa bton la | gong i rje btsun ma spyi bo nas
mar stim mo [ [ bdag gi lus la ‘ja’ [1003.20] tshon yal ba bzhin stong sangs
te song bar bsams nas | lus sems lhod la sems gsal la dwangs pa cig ‘ong ba
de ngo shes par byas nas dar cig bsgom | de nas bdag gi dge ba'i rtsa ba 'di
yis ni |/ ‘gro la phan phyir sangs rgyas 'grub par shos | | zhes lan gsum
bsngo’o [ | de ltar bstod pa gzhung nas bshad pa’i yon tan thams cad ‘byung

16 The text has a rin chen spungs shad with three dots at this point.
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bas 'di bstod pa grub pa yin no / / jo bo rje la sgrol mas lung bstan thugs
dam du mdzad [*** dngos grub brnyes | rim pas bka’ gdams pa thams cad
kyi thugs dam mdzad | bar [1004] chad sel | dngos grub dang 'byin brlabs
‘di las che ba med gsungs so /

[Homage]
[ rje btsun ma ‘phags ma sgrol ma la phyag "tshal lo |
[Introduction]

/ jo bo rje Tha gcig bod du ‘byon pa’i dus su | rdo rje gdan du bskor ba la
byon nas jo mo la bstod pa nyi shu rtsa gcig gi bstod cing bskor ba byas pas
| sgrol mas lung bstan gyi mchod rten Qyi rtsar jo mo dngos dang mjal te /
bod du bzhud cig par lung bstan nas | bod la khyod kyis phan thogs pa yod
pas [1004.5] bstod pa nyi shu rtsa gcig po 'di la yid dam Qyis'® | thugs dam
la bar chad mi 'byung gis'® gsungs nas sha lo ka nyi shu rtsa gcig bstod pa
nyi shu rtsa gcig dang sbyar nas gnang ngo® /

[AtiSa’s System of Twenty-One Taras]

| phyag ‘tshal sgrol ma myur ma dpa’ mo |

| spyan ni skad gcig glog ‘dra ma |

[ jig rten' gsum mgon?? chu skyes zhal gyi |
| ge sar phye ba las ni byung ma [ [1]

zhes pas rnal "byor pa gang zhig dgra bgegs dang rnam par “tshe ba zhi bar
‘dod na 'phags ma sgrol ma myur zhing dpa’ ba la gsol ba gdab ste | rang gi
mdun gyi nam mkha’ la rje btsun ma sku mdog dmar mo zhal gcig phyag
[1004.10] gnyis ma g.yas mchog gyi* phyag mthil* na dbang sdud pa’i
bum pa bsnams pa | g.yon utpa la bsnams pa | skad cig gis bskyed 1a* gsol
ba gdab po |

[ om ta re tuttd re tu re ba sham ku ru svaha® |

17
18
19
20
21
22
23
24
25

B begins at this point.

B yid dam gyis shig

B omit gis

B ’di gnang ngo

Emended to ’jig rten; A reads ji rten.

B mgon ; A gon

A gyi; B gyis

A phyag mthil; B steng

A skad cig gis bskyed la; B skad cig la bsam te
% Panchen, fol. 4b3; Zopa 2022:78
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ces bzlas pas dgra dang bgegs log par*” 'dren pa thams cad dbang du 'qyur
ro/

| phyag "tshal ston kha'i zla ba kun tu [***

| gang ba brgya ni*® brtsegs pa’i zhal ma |

| skar ma stong phrag "tshogs pa rnams kyis® /
| rab tu phye ba’i ‘od rab 'bar ma [ [2]

| zhes pas rnal "byor 'ga’ zhig*® nad dang bgegs® zhi bar ‘dod na | rje btsun
ma®2 sgrol [1004.15] ma dkar mo la gsol ba gdab ste | rang gi mdun gyi
nam mkhar® skad cig gis rje btsun® sgrol ma ston ka’i zla ba Itar dkar ba /
g.yas mchog sbyin gyi phyag na® zhi bar mdzad pa bum pa dkar po bsnams
pa*® | g.yon utpala la bsnams pa | padma dang zla ba’i gdan 1a¥ brkyang
bskum du bzhugs par sgoms la gsol ba gdab ste /

om ta re tuttd re shintang ku ru svaha®® /

zhes bzlas pas nad dang sdig pa dang bgegs dang®® mi mthun pa’i phyogs*
thams cad zhi bar ‘qyur ro [ | zhi ba’i las thams cad** 'grub par 'gyur ro /

| phyag “tshal ser sngo chu nas skyes kyi /

| pad mas phyag ni rnam par rgyan ma /*** [1004.20]
| sbyin pa brtson ‘grus dka’ thub zhi ba /

| bzod pa bsam gtan spyod yul nyid ma*? | [3]

| zhes pas rnal ‘byor pa gang zhig* tshe dang dbang dang* longs spyod

27
28

A log par; B log

A ni ; B omit ni

2 Akyis; B kyi

30 B ’qa’ zhig ; A gang zhig gi

31 A bgegs; B gdon bgegs

2 A rje btsun ma; B omit rje btsun ma

3 A nam mkhar; B nam mkha’ la

3 A rje btsun ma; B omit rje btsun ma

% A qui phyag na; B gyis steng na

3 A mdzad pa bum pa dkar po bsnams pa; B mdzad pa’i bum pa dang

B g.yon utpala la bsnams pa [ padma dang zla ba’i gdan la ; A g.yon utpala gdan pad zla
la

Panchen, fol. 5b4: om ta re tu tta re tu re shanti ku ru svaha; Zopa 2022:78
A bgegs dang; B om. bgegs dang

A mi mthun pa’i phyogs; B mi mthun phyogs

A thams cad; B rnams

B nyid ma; A nyi ma

A gang zhig; B om. gang zhig

4 Adang; B thang

38
39
40
41
42
43
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‘phel bar "dod na | rje btsun*® gser mdog can*® g.yas mchog sbyin gyi phyag
na* rqyas pa’i bum pa gser mdog can bsnams pa*® | g.yon utpa la bsnams
pa | gdan® padma dang zla ba la brkyang bskum du bzhugs par sgom mo>
/

om ta re tutta re tu re pustimku ru svaha* /

| zhes bzlas pa® tshe dang dbang thang dang® longs spyod thams cad 'phel
bar ‘qyur ro /

| phyag “tshal de bzhin gshegs pa’i gtsug gtor™ / [1004.25]
| mtha’ yas rnam par rgyal bar spyod ma |

/ ma lus pha rol phyin pa thob pa’i /

| rgyal ba'i sras kyis shin tu brten [1005] ma /*** [4]

| zhes pas rnal "byor pa gang zhig™ tshe sgrub par ‘dod na | rje btsun ma
de bzhin gshegs pa® gtsug gtor™ rnam par rgyal ma la gsol ba gdab ste | /
mdun gyi nam mkhar skad cig ma las®® rje btsun ma® gtsug tor rnam par
rqyal ma®® sgrol ma®! gser mdog can | g.yas mchog sbyin gyi phyag na®
tshe’i bum pa ser po bsnams pa® | g.yon utpa la bsnams pa® | padma dang
zla ba'i gdan la bzhugs par sgoms 1a® | de la gsol ba gdabs pa ni® /

om ta re tuttd re tu re @ yu jiid na svaha®” |

45
46
47
48
49
50
51
52
53

A rje btsun; B om. rje btsun

A gser mdog can; B gser mdog

A phyag na; B steng na

A bsnams pa; B om. bsnams pa

A gdan; B om. gdan

A sgom mo; B sgoms la

Panchen, fol. 6b: om td re tu tta re tu re pustim ku ru svahd; Zopa 2022:79
A bzlas pa; B bzlas pa’i

A dang; B om. dang

5 A gtor; B tor

% A gang zhig; B om. gang zhig

% A de bzhin gshegs pa; B de bzhin gshegs pa’i

A gtor; B tor

% A skad cig ma las; B skad cig gis

¥ A rje btsun ma; B om. rje btsun ma

60 B gtsug tor rnam par rgyal ma; A om. gtsug tor rnam par rgyal ma
1 A sgrol ma; B om. sgrol ma

2 A phyag na; B steng na

63 A ser po bsnams pa; B om. ser po bsnams pa

¢ B g.yon utpa la bsnams pa; A g.yon utpa la

5 B sgoms la; A sgoms

5 A de la gsol ba gdabs pa ni; B om. de la gsol ba gdabs pa ni

7 Panchen, fol. 7b5: om ta re tuttd re tu re a4 yujiid na pushtim ku ru sva ha, Zopa
(2022,79): om tare tuttare ture ayur-jyana pushtim kuru svaha.
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zhes [1005.5] bzlas pas tshe lo bcu pa las®® brgyar ‘phel bar ‘gyur ro /

| phyag “tshal tuttd ra hiim yi ges® /

/ “dod dang phyogs dang nam kha’ gang ma /
| 'jig rten bdun po zhabs kyis” mnan te |

/ lus pa med par 'qugs par nus ma |/ *** [5]
[*** zhes pas rnal "byor pa gang zhig"* bud med dbang du bya zhing 'qugs
par’ ‘dod na | rje btsun ma hiim sgrogs ma” la gsol ba gdab ste | mdun
qyi nam mkhar skad ma las™ rje btsun ma” sgrol ma’® sku mdog dmar ser /
g.yas mchog sbyin Qyi phyag na” yid 'phrog pa’i bum pa dang™ | g.yon
utpa la snams pa” | padma zla ba’i steng na skyil krung phyed [1005.10]
pas bzhugs par sgoms la gsol ba gtab ste® /

om ta re tutta re tu re che ge mo a karsa ya hri: svaha®' /
zhes bzlas pas gang la dmigs pa de dbang du 'gyur ro /

| phyag ‘tshal brgya byin me lha tshangs pa /

| rlung lha sna tshogs dbang phyug mchod ma /

| "byung po ro langs dri za rnams dang /

| gnod spyin tshogs kyis mdun nas bstod ma [ *** [6]
[*** zhes pas rnal "byor pa ‘byung po thams cad ‘dul bar ‘dod na | ‘phags
ma 'jig rten gsum las rnam par rQyal ma la gsol ba btab ste | skad gcig ma
las mdun Qyi nam mkhar®? rje btsun ma® ’jig rten gsum [1005.15] las rnam
par rgyal ma sku mdo dmar nag g.yas mchog sbyin gyi mthil na® "byung po

8 A om. yang tshe lo; B yang tshe lo

% Ayiges; B giyige

70 B kyis; A kyi

7t A gang zhig; B om. gang zhig

72 A’gugs par ; B dgug par

73 A sgrogs ma; B sgrogs pa

™ A skad ma las; B skad cig gis

7> A rje btsun ma; B om. rje btsun ma

76 B sgrol ma; A om. sgrol ma

77 A phyag na; B steng na

8 B dang; A bsnams

7 B bsnams pa; A la

80 B reads: gdan la bzhugs par sgoms la

81 Panchen, fol. 8b3: om ta re tu ttd re tu re che ge mo a karsha ya hri svahd;, Zopa
(2022:80): om tare tuttare shitri akarshaya hrih svaha.

A skad gcig ma las mdun gyi nam mkhar; B mdun gyi nam mkhar skad cig gis
A rje btsun ma; B sgrol ma

A mthil na; B steng na

82
83
84



Atida’s System of Twenty-One Taras 447

/***

myos par byed pa’i bum pa dang® g.yon utpa la bsnams pa*® | | gdan
pad z1a* la bzhugs par sgoms nas® de la gsol ba gdab ste® /

om ta re tutta re tu re sha trum gatstsha ta svaha”® /

zhes pas 'byung po dang dbang phyug chen po dang lha dang sa bdag la sogs
dbang chen thams cad bran du 'gyur ro

| phyag “tshal trat>* ces bya dang phat kyis /

| pha rol 'khrul 'khor rab tu joms ma /

| g.yas bskum g.yon brkyang zhabs®® kyis mnan te /
| me 'bar 'khrug pa shin tu "bar ma | | [7]

| zhes [1005.20] pas rnal 'byor pa gang zhig> gzhan gyi rig sngags bzlog
par ‘dod na | 'phags ma gzhan ‘joms ma la gsol ba gdab ste /| mdun gyi
nam mkhar skad cig gis®* rje btsun ma® sgrol ma gzhan ‘joms ma zhes bya
ba®® sku mdog nag mo g.yas mchog sbyin gyi mthil na” rig sngags bzlog
pa’i bum pa dang®® | g.yon utpa la bsnams pa® | padma dang zla la bzhugs
par sgoms pa la gsol ba btab ste'® /

om ta re tutta re tu re rbod zer'®! sarva zlog bhyo svaha'? /

zhes pas'® rig sngags kyi smod mo dang sbod gzer thams cad zlog par 'gyur
ro

85
86
87
88
89
90

B dang; A bsnams

B bsnams pa; A om. bsnams pa

A gdan pad zla; B pad zla’i gdan

A bzhugs par sgoms nas; B bzhugs par sgoms la

A de la gsol ba gdab ste; B om. de la gsol ba gdab ste

A om ta ve tutta re tu re sha trum gatstsha ta svaha; B om ta re tutta re tu re bhii ta trum
u tsa ta ya svahd; Panchen, fol. 9b2: om ti re tuttd re sarva vigha nan shatrum u tsa tra
ya svd ha; Zopa (2022:81): om tare tuttare shatrum ucchataya svaha.

T Btrat; A ta

2 Breads: ‘bus

% A gang zhig; B om. gang zhig

% B mdun gyi nam mkhar skad cig gis; A om. mdun gyi nam mkhar skad cig gis

% A rje btsun ma; B om. rje btsun ma

% A sgrol ma gzhan 'joms ma zhes bya ba; B sgrol ma

7 A mthil na; B steng na

% B dang; A bsnams pa

9 B bsnams pa; A om. bsnams pa

100 A bzhugs par sgoms pa la gsol ba btab ste; B bzhugs par sgoms la

101 A rbod zer; B sbod gzer

102 Panchen, fol. 10b2: om ta re tu tta re tu re rbod gser sarva bzlog bhyoh sviaha; Zopa
(2022:81): om tara tuttare ture sarva vidya apara varanaya svaha.

A zhes pas; B zhes bzlas pas

103
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| phyag ‘tshal tu re’i jigs pa chen mo'™ /

/ bdud kyi dpa’ bo [1005.25] rnam par ‘joms ma /
| chu skyes zhal gyi khro gnyer ldan mdzad /

/ dgra bo'% thams cad ma lus gsod ma | [8]

| zhes pas [1006] rnal ‘byor pa gang zhig'® dgra gsod par ‘dod na'"” ‘phags
ma'® sgrol ma bdud dang dgra ‘joms ma la gsol ba gdab ste | mdun gyi
nam mkhar skad cig ma las'® rje btsun ma''® sgrol ma bdud dang dgra ‘joms
ma sku mdog dmar nag | g.yas mchog sbyin gyi mthil na"* dgra ‘joms pa’i
bum pa dang g.yon utpa la la bsnams pa"? | padma dang zla'*® la bzhugs
par sgoms la gsol ba btab ste'* /

om ta re tutta re tu re che ge mo a mu ka ma ra ya phat''> /
ces [1006.5] pas''® bdud dgra thams cad bzlog par ‘qyur ro /

| phyag 'tshal dkon mchog gsum mtshon phyag rgya’i'V’ /
| sor mos thugs kar rnam par brgyan ma

/| ma lus phyogs kyi 'khor los brgyan pa’i |

| rang gi ‘od kyi'® tshogs rnams khrugs ma / [9]

| zhes pas rnal "byor gang zhig'® 'jigs pa thams cad bsrung bar ‘dod na /
"phags ma' sqrol ma dkon mchog gsum mtshon phyag rgya ma la gsol ba
gdab ste | mdun gyi nam mkhar skad cig ma las'* rje btsun ma'** sgrol ma
dkon mchog gsum mtshon phyag rgya ma'® sku mdog dkar mo | g.yas

104
105
106
107
108
109
110
111
112
113
114
115

A mo; B po

B reads: o

A gang zhig; B om. gang zhig

A na ; B pas

A 'phags ma; B om. ‘phags ma

A las; B gis

A rje btsun ma; B om. rje btsun ma

A mthil na; B steng na

B dang g.yon utpa la la bsnams; A bsnams pa | g.yon utpa la
A padma dang zla; B pad zla

A gsol ba btab ste; B om. gsol ba btab ste

Panchen, fol. 11a5: om i re tu tti re tu re che ge mo ma ra ya phat; Zopa (2022,82): om
tare tuttare ture sarva mara shatrun maraya phat svaha.

116 A ces pas; B ces bzlas pas

17 Argya’i; B ga’i

18 B kyi; A kyis

19 A qang zhig; B om. gang zhig

120 A "phags ma; B om.’phags ma

121 A las; B cig gis

122 A rje btsun ma; B om. rje btsun ma

12 B sgrol ma dkon mchog gsum mtshon phyag rgya ma; A om. sgrol ma dkon mchog gsum
mtshon phyag rgya ma
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mchog sbyin gyi mthil na ’jigs pa thams cad'® skyob pa’i bum [1006.10] pa
bsnams pa | gyon utpa la | padma dang zla ba’i steng na'® bzhugs par
bsgoms nas'?® de la gsol ba btab ste'” |

om ta re tutta re tu re che ge mo la gnod pa thams cad sarva raksa svaha /12

zhes pas ngan song gsum du tshe phyi ma la gnod pa dang bdud dang
"byung po tshe 'di la gnod pa thams cad bsrung bar 'qyur ro /

| phyag “tshal rab tu dga’ bar brdzid pa’i /

/ dbu brgyan “od kyi phreng bas spel ma /

| bzhad pa rab bzhad tutta ra yis /

/ bdud dang 'jig rten dbang phyug mdzad ma / [10]

| zhes pas rnal "byor pa gang zhig?® bdud dang bar chad ‘dul bar ‘dod na /
rje btsun [1006.15] ma'®® bdud dang bar chad dbang du bsdus ma' la gsal
ba gdab ste | skad cig gis*** mdun gyi nam mkhar rje btsun ma'*® bdud dang
‘jig rten dbang du bsdus ma sku mdog dmar mo | g.yas mchog sbyin gyi
mthil na'> bdud 'joms pa’i bum pa bsnams pa | g.yon utpa la | pad dang
zla la zhabs brkyang bskum du bzhugs par sgoms nas'* de la gsol ba btab
St€136/

om ta re tutta re tu re sarva pd pam md ra ya hiim phat ' /

ces bzlas pas®® bdud dang mu stegs dang log par lta ba thams cad dbang du
‘dus par'® ‘gyur ro/

124 A thams cad; B om. thams cad

125 A steng na; B zla la

126 A nas; B la

127 A de la gsol ba btab ste; B om. de la gsol ba btab ste

128 A om ta re tutta re tu re che ge mo la gnod pa thams cad sarva raksa svaha; B om ta re
tutta re tu re che ge mo la gnod pa sarva raksa raksa svaha; Panchen, fol. 12a: om ta re
tu ttd re tu re che ge mo la gnod pa sarva raksa svahd; Zopa (2022, 82): om tare tuttare
ture mam upakrama raksha raksha svaha.

129 A qang zhig; B om. gang zhig

130 A rje btsun ma; B ‘phags ma

181 A bsdus ma; B sdud ma

132 A skad cig gis; B om. skad cig gis

133 A rje btsun ma; B sgrol ma

134 A mthil na; B steng na

135 A nas; B la

136 A de la gsol ba btab ste; B om. de la gsol ba btab ste

137 B om ta re tutta re tu re sarva pa pam mara ya hiim phat; A om ta re tutta re tu re sarva

pa pid md ra ya phat; Panchen, fol. 13a2: om ta re tu ta re tu re sarva pd pam md ra ya

him phat [; Zopa (2022, 83) differs: om tare tuttare sarva mara pramardhani svaha.

B bzlas pas; A bzlas pa’i

A “dus par; B om. ‘dus par

138
139



450 Revue d’Etudes Tibétaines

| phyag "tshal sa gzhi skyong ba’i tshogs rnams |

| thams [1006.20] cad mgugs**® par nus pa nyid ma /
| khro gnyer g.yo ba’i yi ge hiim gyis /

| phongs pa thams cad rnam par sgrol ma [*** [11]
[*** zhes pas rnal ‘byor pa gang zhig**' dbul ba’i sdug bsngal sel bar "dod
pas*? | ‘phags ma sgrol ma'®® 'qugs shing 'phongs'** pa sel ba la gsol ba
gdab ste | rje btsun ma ‘phags ma sgrol ma sku mdog gser gtso ma ltar
dmar ser du 'dug pa**® | g.yas mchog sbyin gyi mthil na'® ‘phongs pa
skyobs pa’i bum pa bsnams pa | g.yon utpa la | padma dang zla ba’i gdan
la bzhugs pa de la gsol ba btab ste'?” |

om ta re tutta re tu re dha ra svaha*® /

[1006.25] zhes bzlas pas nor dang 'bru dang rkang ‘gros dang rin po che
'phel ste®® phongs pa skyob pa yin no |

| phyag 'tshal [1007] zla ba'i rtse mos'>® dbu rgyan /
| brgyan pa thams cad shin tu "bar ma |

| ral pa’i khrod nas ‘od dpag med las [***

| rtag par shin tu ‘od rab mdzad ma /| [12]

| zhes pas rnal 'byor pa gang zhig'>* bkres pa ‘byin par'>? ‘dod na [*** [***
rje btsun ma bkres pa thams cad "byin pa'> la gsol ba gdab ste | mdun gyi
nam mkhar skad cig ma*>* la rje btsun ma bkres pa 'byin pa'> sku'>® dog gser
mdog can g.yas mchog sbyin gyi mthil na bkres ‘byin gyi bum pa [1007.5]
bsnams pa | g.yon utpa la | padma dang zla ba’i gdan la gzhugs par

140
141

A mgugs; B ‘gugs

A gang zhig; B om. gang zhig

142 A ’dod pas; B 'dod na

43 A sgrol ma; B om. sgrol ma

144 A "phongs pa; B phongs pa

5 A ser du ‘dug pa; B ser du yod pa

146 A mthil na; B steng na

7 A bzhugs pa de la gsol ba btab ste; B bzhugs par sgoms la

148 A om ta re tutta re tu re dha ra svaha; B om ta re tutta re tu re dha re svaha; Panchen,
fol. 14al: om jambhi ni mo hi svaha; Zopa (2022, 83): om tare tuttare ture vasubharini
svaha.

A rin po che 'phel ste; B nor "phel te

A rtse mos; B rtse mo’i

A gang zhig; B om. gang zhig

A bkres pa 'byin par; B bkris par

A bkres pa thams cad 'byin pa; B bkris "byin ma

A skad cig ma; B skad cig gis

A bkres pa 'byin pa; B bkris thams cad 'byin ma

156 A sku; B om. sku

149
150
151
152
153
154
155
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bsgoms la gsol ba btab ste'” /
| om ta re tutta re tu re svaha /1%

zhes bzlas pas bkres pa'® dang bde legs thams cad 'byin pa dang | dngos
grub thams cad 'grub par 'gyur ro'® /

| phyag "tshal bskal pa'®' tha ma’i me ltar /

| “bar ba'i phreng ba’i dbus na gnas ma [ ***

| g.yas brkyang g.yon bskum kun nas bskor dga’i /
| dgra’i dpung ni rnam par ‘joms ma®* | [13]

| zhes pas rnal 'byor pa gang zhig bgegs dang bar chad'®® bsrung bar "dod
na | rje btsun ma me ltar "bar ma la gsol [1007.10] ba gdab ste | skad cig
gis mdun gyi nam mkhar'®* rje btsun ma me Itar 'bar ma sku mdog me*®s
Itar dmar ba | g.yas mchog sbyin Qyi mthil na bar chad bsrung ba’i bum pa
bsnams pa | g.yon utpa la | padma dang zla ba’i gdan la bzhugs par sgoms
la gsol ba btab ste'®® /

om ta re tutta re tu re po ta ya smi ku ru soaha'®” /

zhes bzlas pas'®® dgra dang'®® dpung thams cad rab tu ‘joms shing bsrung ba
dang rengs par ‘gyur ro

| phyag “tshal sa gzhi’i ngos la phyag gi /

| mthil Qyis bsnun cing zhabs kyis brdungs ma |

| khro gnyer can mdzad yi ge hiim gis /

[ rim pa bdun po rnams ni 'gems'’° [1007.15] ma /*** [14]

/ *%k%

zhes pas rnal "byor pa gang zhig bgegs la bsnun par ‘dod pas'” | rje

157

B reads: sngags phyogs sgyu lus gtso bor ston pa’i skor bzhugs so [ utpa la bsnams pa |
pad zla la bzhugs par sgoms la

Panchen, fol. 14b3: om mang la pushtim ku ru svahd; Zopa (2022, 84): om tare tuttare
ture mangalam svaha.

19 A bkres pa; B bkris

160 A ‘byin pa dang | dngos grub thams cad 'grub par ‘gyur ro; B 'grub par ‘gyur ro

161 A bskal pa; B bskal pa’i

162 B ma; A pa

163 A bar chad; B bar chod

164 B skad cig gis mdun gyi nam mkhar; A skad cig ma las

165 A me; B ser

166 A padma dang zla ba’i gdan la bzhugs par sgoms la gsol ba btab ste; B pad zla la bzhugs
par sgoms la

Panchen, fol. 15a4: om sva ta bhas mi ku ru svd ha [; Zopa (2022, 84): om tare tuttare
ture bhaya bhasmin kuru svaha.

B zhes bzlas pas; A zhes pas

A dang; B dang bar chod kyi

A ‘gems; B ‘gengs

158

167

168
169
170
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btsun ma khro gnyer can la gsol ba gdab ste | skad cig ma las'”? mdun gyi
nam mkhar rje btsun ma'” khro gnyer can'’ ma | sku mdog nag mo khro
gnyer cung zad yod pa | g.yas mchog sbyin gyi steng'” na bgegs la bsnun
pa’i bum pa bsnams ma | g.yon utpa la [*** padma dang zla ba'i gdan la
bzhugs pa bsgoms la gsol ba btab ste'”® /

om ta re tuttd re tu re vajra mahd pa ta ya smi ku ru svaha'” /

zhes bzlas pas dgra dang bgegs dang bar chad thams cad zhi bar 'gyur ro |

| phyag "tshal [1007.20] bde ma dge ma zhi ma /

| mya ngan ‘das shing spyod yul nyid ma /

/ svd ha om dang yang dag ldan ma /

| sdig pa chen po “joms pa nyid ma /17 [15]

| zhes pas rnal "byor gang zhig\” sdig pa zhi bar ‘dod na | rje btsun ma zhi
ba chen mo la gsol ba gdab ste | mdun gyi nam mkhar skad cig ma las**® rje
btsun ma zhi ba chen mo sku mdog dkar mo'' | g.yas mchog sbyin gyi
mthil na sdig pa zhi bar byed pa’i bum pa dang g.yon utpa la la bsnams pa'®*
| padma dang zla ba’i gdan la bzhugs par bsgoms pa 1a'*3/

om ta re tutta re tu re sarva pd pam pra sha ma ne ye svaha'st /

zhes bzlas pas sdig pa dang sgrib pa bag chags ngan pa mi gtsang ba thams
cad [1007.25] zhi bar 'qyur ro /

| phyag “tshal kun nas bskor rab dga’ ba’i /
/ dgra’i*® lus ni rab tu 'gems'® ma |

71 A pas ; B na

172 A ma las; B la

173 A rje btsun ma; B rje btsun

174 A khro gnyer can; B khro gnyer

175 A steng; B mthil

176 A zla ba'i gdan la bzhugs pa bsgoms la gsol ba btab ste; B zla ba la bzhugs par sgoms la
77 A om ta re tuttd re tu re vajra mahd pa ta ya smi ku ru svahd; B om ta re tutta re tu re
vajra mahd po ta ya smi ku ru svahd; Panchen, fol. 15b5-16al: om vajra ta re vajra ma
hit pa ha [16al] yasmi ku ru svaha [; Zopa (2022, 85): om tare tuttare ture vajra maha
pada bhasmim kuru svaha.

B sdig pa chen po ‘joms pa nyid ma; A om. sdig pa chen po ‘joms pa nyid ma

A rnal "byor gang zhig; B rnal "byor pas

A skad cig ma las; B skad cig ma la

B sku mdog dkar mo; A om. sku mdog dkar mo

B dang g.yon utpa la la bsnams pa; A bsnams pa [ g.yon utpa la

A padma dang zla ba’i gdan la bzhugs par bsgoms pa la; B reads: padma dang zla ba la
bzhugs par sgoms la

Panchen, fol. 16b2: om tu re sarva pa pam pra sha ma na ye svaha; Zopa (2022, 86): om
tare tuttare ture sarva papam prashamanaya svaha.

178
179
180
181
182
183

184
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/ yi ge bcu [1008] pa’i ngag ni bkod pa’i /
| rig pa hiim las sgrol ma nyid ma /| [16]

| zhes pas rnal "byor pa gang zhig'®” blo ‘phel bar ‘dod pa dang pha rol gyi

ngag rtsod pa las rgyal bar ‘dod na'®® | rje btsun ma rigs pa hiim las sgrol
ma la gsol ba gdab ste | skad cig ma 1as*® mdun gyi nam mkhar rje btsun
ma sgrol ma sku mdog dmar mo g.yas mchog sbyin gyi mthil na rigs sngags
‘phel bar 'byed pa’i bum pa dang g.yon utpa la bsnams pa'® | | padma
dang zla ba la bzhugs [1008.5] par sgoms la /

om tad re tutta re tu re sarba dharma pra ti pa ri sho dha ya svaha'' /

| zhes bzlas pas'®? gzhan Qyi rigs sngags kyi nus pa thams cad ‘joms zhing
rang Qi shes rab dang blo "phel bar 'gyur ro /

| phyag “tshal tu re’i zhabs ni brdabs pas | ***

[ hiim gi rnam pa’i sa bon nyid ma /

| ri vab man dha ra'*® dang 'bigs byed /

| 'jig rten gsum rnams g.yo ba nyid ma / [17]

| zhes pas rnal 'byor pa gang zhig"* bdud dang bar chad"® thams cad"®
gnon par ‘dod na | rje btsun ma'®’ ’jig rten gsum g.yo ma la gsol ba gtab'*®
ste /| mdun gyi nam mkhar skad cig 1a**° rje btsun ma sku mdog dmar gser
[1008.10] g.yas mchog sbyin gyi mthil na rigs sngags®® gnon pa’i bum pa
bsnams pa | g.yon utpala | padma dang zla ba 1a** bzhugs par sgoms la/

185 A dgra’i; B dgra yi

186 A ‘gems; B ‘gengs

187 A gang zhig; B om. gang zhig

188 A blo "phel bar 'dod pa dang pha rol gyi ngag rtsod pa las rqyal bar ‘dod na; B shes rab
dang blo ‘phel ba dang ngag gi rtsod pa las rgyal bar ‘dod na /

189 A skad cig ma las; B skad cig gi

190 B dang g.yon utpa la bsnams pa; A bsnams pa | g.yon utpa la

191 B om ta re tutta re tu re sarba dharma pra ti pa ri sho dha ya svahd; A om ta re tutta ti re
tu re dharma pa ti pa ri sho dha ya svahd; Panchen, fol. 17b1: om tu re sarva dharma
paji pra ti pa ri sho dha ni svaha [; Zopa (2022, 86): om tare tuttare ture sarva dharmah
pratiparishodhaya svaha.

192 B zhes bzlas pas; A om. zhes bzlas pas

193 A man dha ra; B manta dha ra

194 A qang zhig; B om. gang zhig

195 A bar chad; B bar chod

19 A thams cad; B om. thams cad

197 A rje btsun ma; B sgrol ma

198 A gtab; B gdab

199 B mdun gyi nam mkhar skad cig la; A mdun gyi nam mkhar

200 A rigs sngags; B rig sngags

21 A padma dang zla ba la; B zla ba’i gdan la
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om ta re tutta te tu re sarva stam ba ni ta re svaha®®? |

| zhes bzlas pas gzhan gyi rig sngags kyi las thams cad gnon pa dang®® /
dgra dang chom rkun thams cad gnon par ‘gyur ro /

| phyag “tshal Tha'i?* mtsho yi rnam pa’i /|

| ri dwags rtags can phyag na bsnams ma |

| ta®% ra gnyis brjod phat kyi yi ges?® /

/| dug rnams ma lus par ni sel ma / [18]

| zhes pas rnal ‘byor pa gang zhig klu'i tshogs kyi*”” dug zhi bar ‘dod na /
rje btsun ma dug [1008.15] nad rab tu zhi bar byed pa la gsol ba btab*® ste
| mdun gyi nam mkhar skad cig gis rje btsun ma dug nad zhi zhing sel bar
byed ma sku mdog dkar mo g.yas mchog sbyin gyi phyag rgya’i mthil na
dug sel ba’i?® bum pa bsnams pa [*** g.yon utpa la | padma dang zla ba’i
gdan la bzhugs par sgoms la*° /

om ta re tutta re tu re sarva ni shintam ku ru svaha?'* /

zhes bzlas pas klu'i nad dang dug dang gnod pa**? las sgrol bar ‘gyur ro /
| phyag "tshal Tha'i?* tshogs rnams rgyal po [ ***

/ lha dang mi’am ci yis brten ma /

| kun nas go cha dga’ ba brjid kyis®'* /

| rtsod dang?'> rmi lam ngan pa sel [1008.20] ma /*** [19]

/*** zhes pas rnal 'byor pa gang zhig?'® rtsod pa dang rmi lam ngan pa gsel

202 A om ta re tutta te tu re sarva stam ba ni ta re svahd; B om ta re tuttu re tu re sarba

tambha ni ta re svaha /; Panchen, fol. 18a5: om tu re che ge mo sarva stambha ni ti re
svahd [; Zopa (2022, 87): om tare tuttare ture sarva stambhani tare svaha.

205 B gnon pa dang; A gnon

204 A lha'i; B Tha yi

205 Big: A ta

206 A ges; B ge

27 A kyi; B kyis

208 A btab; B gdab

209 A dug sel ba'i; B dug nad sel ba'i

210 B bzhugs par sgoms la; A bzhugs par

2 A om ta re tutta re tu re sarva ni shintam ku ru svaha; B om ta re tustu re tu re na ga
shan ho ku ru ye svaha; Panchen, fol. 19a3: om tu re sarva na ga shantim ku ru svahd;
Zopa (2022, 87): om tare tuttare ture naga visha shantim kuru svaha.

22 A klu'i nad dang dug dang gnod pa; B klu'i dug dang nad dang gnod pa

23 A lha'i; B Tha yi

24 A kyis; B kyi

25 B dang; A om. dang

26 A gang zhig; B om. gang zhig
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bar ‘dod pas®'’ | rje btsun ma sdug gi bsngal thams cad sel ba’i sgrol ma*'®
la gsol ba btab®" ste |

mdun gyi nam mkhar skad cig ma las* rje btsun ma sdug bsngal thams cad
spel ma*? sku mdog dkar mo | g.yas mchog sbyin Qyi mthil na sdug bsngal
sel ba’i bum pa®? bsnams pa | g.yon utpa la | padma dang zla ba’i gdan®>
la bzhugs par bsgoms®* la /

om ta re tutta re tu re mos tsa na svaha®® |/

zhes bzlas pas phan tshun bead pa dang 'khrugs pa*® dang | khri mun du
beug pa*¥ las thar bar 'qyur [1008.25] ro /***

| phyag ‘tshal nyi ma zla ba rgyas pa’i /

| spyan gnyis po la ‘od rab gsal ma /

| ha re gnyis brjod tutta [1009] re*® yis/ /

/ shin tu drag po’i rims nad sel ma | [20]

| zhes pas rnal "byor pa gang zhig?® rims nad la sogs pa*° bsrung bar ‘dod
na | rims nad sel ba'i sgrol ma la gsol ba btab®'ste | mdun gyi nam
mkhar®>? skad cig gis rje btsun ma rims nad*3 thams cad sels ma sku mdog
dmar ser | g.yas mchog sbyin®* gyi mthil na rims nad sel ba’i bum pa
bsnam pa | gyon utpa la | padma dang zla ba’i gdan®® la bzhugs par
bsgoms pa*® la |

27 A gsel bar "dod pas; B bzlog par ‘dod na

18 A sdug gi bsngal thams cad sel ba’i sgrol ma; B sdug bsngal thams cad sel ba’i sgrol ma
219 A btab; gdab

20 A skad cig ma las; B skad cig la

21 A spel ma; B sel ma

222 B sdug bsngal sel ba'i bum pa; A sdug bsngal ba’i bum pa

25 B padma dang zla ba'i gdan; A padma dang zla ba

24 A bsgoms; B sgoms

25 A om ta re tutta re tu re mos tsa na svaha@, B om ta re tutta re tu re sarva mos tsa na ye
svahd; Panchen, fol. 19b5-20a1: om tu re mo [20al] ca na svi ha /; Zopa (2022, 88): om
tare tuttare mocana svaha.

A ’khrugs pa; B 'brugs pa

A khri mun du bcug pa; B rtsod pa dang khri mon du bcug pa

28 A tuttare; B tutta ra

29 A qang zhig; B om. gang zhig

20 A la sogs pa; B om. la sogs pa

1 A btab; B gdab

22 A nam mkhar; B nam mkha’ la

233 A rims nad; B rims nad sel

4 A mchog sbyin; B mchod sbyin

25 A padma dang zla ba’i gdan; B pad zla’i gdan

26 A bsgoms pa; B sgoms

226
227
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om ta re tuttd re tu re bi sa ra ta hiom ha®’ | [1009.5]
zhes bzlas pas rims nad dang yams nad®® thams cad zhi bar "gyur ro /

| phyag “tshal de nyid gsum rnams bkod pa’i /

| zhi ba’i mthu dang yang dag ldan ma |

/ gdon dang ro langs gnod sbyin tshogs rnams |***
/ “joms pa tu re* rab mchog nyid ma / [21]

| zhes pas rnal ‘byor pa gang zhig ‘phrin las yongs su rdzogs par ‘dod na /
rje btsun ma ‘phrin las thams cad yongs su rdzogs pa**° la gsol ba gdab ste /

mdun gyi nam mkhar skad cig ma las**! rje btsun ma sku mdog dkar mo
g.yas mchog spyin gyi phyag rgya’i mthil na*** dngos grub sna tshogs pa’i
bum pa bsnams pa | g.yon [1009.10] utpa la / gdan padma dang zla ba la
zhabs brkyang bskum du bzhugs pa gsal bar sgoms la | de la gsol ba btab
St€243/

om ta re tutte re tu re sarba sva dha na svaha®** /

zhes pas zhi ba dang rqgyas pa dang dbang dang mngon spyod dang | dngos
grub®® thams cad rab tu sbyin par 'gyur ro [ / jo bo rje la btsun mas lung
bstan nas gnang ba yinno /| |/

[Colophon]

246°di’i brgyud pa ni | rje btsun sgrol ma | jo bo rje | "brom ston | pu to ba
| sharaba | "brom ston dbang phyug grags | sang ston shAkya gzhon nu
| zla grags gsar ma | rong ston shAkya rqyal mtshan | mkhan chen blo
gros rgyal mtshan | des bdag la’o | | yang na zla grags gsar ma | slob
dpon shes rab dpal | rong ston blo bzang pa | des bdag la’o | | /

27 B om ta re tuttd re tu re bi sa ra ta hitm ha, A om ta re tutta re tu re vi sa re svahd;
Panchen, fol. 21al: om tu re vi sa ra ta sva ha [; Panchen, fol. 21al: om tu re vi sa ra ta
sud hil [; Zopa (2022, 88): om tare tuttare ture visarata svaha.

28 A nad; B om. nad

29 Are;Brei

20 B rje btsun ma ‘phrin las thams cad yongs su rdzogs pa; A rje btsun ma la

21 A skad cig ma las; B skad cig gis

242 A mthil na; B steng na

23 A de la gsol ba btab ste; B om. de la gsol ba btab ste

244 B om ta re tutte re tu re sarba svd dha na svahd ; A om ta re tutta re tu re pad svahd;

Panchen, fol. 21b2: om tu re sa ta pa svaha [; Zopa (2022, 89): om tare tuttare ture

sarva siddhi sadhanam svaha.

A mngon spyod dang | dngos grub; B mngon spyod kyi dngos grub

Lineage listed only in B.

245
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Appendix I. Table of AtiSa’s System of Twenty-One Taras

Gold White gi‘fgis“ Red Black
(#1)
(#3) (#2) (#5) (#6) (#7)
(#8)
(#9) (#10)
(#4) (#15) (#11) (#13)
(#19) #17) (#16)
(#12) (#21) (#20) (#18) (#14)
Total Total Total Total Total
3 5 i 7 2

Appendix II. List of Atisa’s Twenty-One Taras
with Attributes and Functions

1. Noble Tara, swift and heroic

Indian Name: Arya Tara

Tibetan Name: ‘phags ma sgrol ma myur zhing dpa’ ba
Color: Red

Mantra: Om tare tuttare ture vasam kuru svaha
Function: Subjugation

2. Venerable White Tara

Indian Name: Sitatara

Tibetan Name: rje btsun ma sgrol ma dkar mo
Color: White

Mantra: Om tare tuttare ture $antim kuru svaha
Function: Pacifying

3. Venerable Tara, color of gold

Indian Name: Kanakavarna Tara

Tibetan Name: rje btsun gser mdog can

Color: Gold

Mantra: Om tare tuttare ture pustim kuru svaha
Function: Increasing

4. Venerable She who is completely victorious, Jewel on the
Tathagata’s Crown

Indian Name: Usnisavijaya Tara

Tibetan Name: rje btsun ma de bzhin gshegs pa gtsug gtor rnam par rgyal
ma
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Color: Gold
Mantra: Om tare tuttare ture ayujiiana svaha
Function: Increasing

5. Venerable Tara who utters htim

Indian Name: Hamsvaranadini Tara

Tibetan Name: rje btsun ma hiim sgrogs ma

Color: Orange

Mantra: Om tare tuttare ture so-and-so akarsaya hrt svaha
Function: Subjugating

6. Noble Tara Victorious Over the Three Worlds

Indian Name: Trailokya-Vijaya Tara

Tibetan Name: ‘phags ma ’jig rten gsum las rnam par rgyal ma
Color: Dark Red

Mantra: Om tare tuttare ture Satriim gacchata svaha

Function: Subjugating

7. Noble [Tara] who conquers others

Indian Name: Vadiprardaka Tara

Tibetan Name: ‘phags ma gzhan 'joms ma

Color: Black

Mantra: Om tare tuttare ture rbod zer sarva zlog bhyo svaha
Function: Subjugation

8. Noble [Tara] who conquers Maras and enemies
Indian Name: Marastidana vaSittamadatara

Tibetan Name: ‘phags ma sgrol ma bdud dang dgra ‘joms ma
Color: Dark red

Mantra: Om tare tuttare ture so-and-so amukam mardaya phat
Function: Subjugating

9. Noble [Tara] whose mudra displays the Three Jewels

Indian Name: Arya Tara Triratnamudranka

Tibetan Name: ‘phags ma sgrol ma dkon mchog gsum mtshon phyag rgya
ma

Color: White

Mantra: Om tare tuttare ture “all the harm to so-and-so” sarvaraksa sviaha
Function: Protection

10. Venerable [Tara] who brings Maras and hindrances under her
power

Indian Name: Maralokavasamkari

Tibetan Name: rje btsun ma bdud dang bar chad dbang du bsdus ma
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Color: Red
Mantra: Om tare tuttare ture sarvapapam maraya hiim phat
Function: Subjugation

11. Noble [Tara] who clears away poverty and misfortune
Indian Name: Arya Tara

Tibetan Name: "phags ma sgrol ma 'qugs shing 'phongs pa sel ba
Color: Reddish gold

Mantra: Om tare tuttare ture dhara svaha

Function: Increasing

12. Venerable [Tara] who bestows all auspiciousness
Indian Name: Sarvakalyanada [Tara]

Tibetan Name: rje btsun ma bkres pa thams cad "byin pa
Color: Gold

Mantra: Om tare tuttare ture svahi

Function: Increasing

13. Venerable [Tara] who blazes like fire

Indian Name: Hutabhugjvala

Tibetan Name: rje btsun ma me Itar "bar ma

Color: Red

Mantra: Om tare tuttare ture pota yasmi kuru svaha
Function: Protecting

14. Venerable [Tara] who is wrathfully frowning

Indian Name: Bhrkutt Tara

Tibetan Name: rje btsun ma khro gnyer can

Color: Black

Mantra: Om tare tuttare ture vajra mahapada bhasmimkuru svaha
Function: Subjugating

15. Venerable [Tara], she of supreme peacefulness

Indian Name: Mahasanti Tara

Tibetan Name: rje btsun ma zhi ba chen mo

Color: White

Mantra: Om tare tuttare ture sarvapapam prasamandye svahda
Function: Pacifying

16. Venerable Tara who arises from the Ham of Awareness
Indian Name: Vidyahamkaradipita [Tara]

Tibetan Name: rje btsun ma rigs pa hiim las sgrol ma

Color: Red

Mantra: Om tare tuttare ture sarvadharma pratipariSodhaya svaha
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Function: Increasing

17. Venerable [Tara] who causes three worlds to tremble
Indian Name: Bhtivanatrayacalini [Tara]

Tibetan Name: rje btsun ma ’jig rten gsum g.yo ma

Color: Reddish gold

Mantra: Om tare tuttare ture sarva stambani tare svahd
Function: Subjugating

18. Venerable [Tara] who pacifies poison and sickness
Indian Name: ASesavisanasani

Tibetan Name: rje btsun ma dug nad rab tu zhi bar byed pa
Color: Red

Mantra: Om tare tuttare ture sarvani $intam kuru svaha
Function: Pacifying

19. Venerable [Tara] who clears away all suffering

Indian Name: Duhkhadahana Tara

Tibetan Name: rje btsun ma sdug gi bsngal thams cad sel ba’i sgrol ma
Color: White

Mantra: Om tare tuttare ture mocana svahi

Function: Pacifying

20. Tara who clears away infectious disease
Indian Name: Visamajvaranasani

Tibetan Name: rims nad sel ba’i sgrol ma
Color: Orange

Mantra: Om tare tuttare ture visarata hiim ha
Function: Pacifying

21. Venerable [Tara] who completes all activities

Indian Name: Paripurana Tara

Tibetan Name: rje btsun ma "phrin las thams cad yongs su rdzogs pa
Color: White

Mantra: Om tare tuttare ture sarva sadhana svaha

Function: Completing
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Polemical Abhidharma: The Eighth Karmapa’s Abhi-
dharmakosa Commentary’s Unique Characteristics,
Context, and Reception !

Dorjee Wangdi
The University of Sydney

Introduction

makosa commentary the Chos mngon pa mdzod kyi 'grel pa rgyas

par spros pa grub bde’i dpyid 'jo, henceforth Grub bde’i dpyid “jo)
[A Detailed Commentary on the Abhidharmakosa: The Spontaneous Accom-
plishment of Glory] has not been studied academically until now.? The
Grub bde'i dpyid ’jo is one of the most extensive Tibetan Abhidharmakosa
commentaries with many unique characteristics and deserves aca-
demic attention. Therefore, this paper seeks to study this commentary
by discussing its unique characteristics along with its context and re-
ception. In this way, this paper will help provide a better overview of
the largely neglected but significant Tibetan Abhidharmakosa commen-
tarial literature.

Authored by Vasubandhu around the fourth or fifth century,® the
Abhidharmakosa is considered the highest achievement of the
Vaibhasika school and presents its philosophical theories.* It is also
considered to be the quintessence of the seven scriptures of Abhi-
dharma (mngon pa sde bdun).® Furthermore, the Abhidharmakosa is the

@he Eighth Karmapa Mi bskyod rdo rje’s (1507-1554) Abhidhar-

! T am grateful to my primary supervisor Dr. Jim Rheingans for giving me encour-

agement to write this paper and providing constructive feedback which improved
the paper. I would also like to express my gratitude to Khyentse Foundation for
financial support in my study for a Master of Philosophy at the University of Syd-
ney to write a thesis related to this topic.

From the title of the commentary, it is also possible that the Eighth Karmapa could
have also meant his commentary to serve as a commentary to the Abhidharma-
kosabhasya, not simply the Abhidharmakosa. Therefore, the title of the commentary
can also be translated as A Detailed Commentary on the Abhidharmakosa: The Sponta-
neous Accomplishment of Glory. He also asserts that he has drawn materials from
Abhidharmakosabhasya and elaborated on them. This is discussed below.

3 See Cox (2004).

* Mejor (1991: 5-6).

Seven scriptures of Abhidharma according to Sarvastivada are Jiidnaprasthana by
Katyayaniputra, Prajnaptisastra by Maudgalyayana, Prakaranapada by Vasumitra,
Sangitiparyiaya by Mahakausthila (Tibetan tradition) or by Sariputra according to

Dorjee Wangdi, “Polemical Abhidharma: The Eighth Karmapa’s Abhidharmakosa Commen-
tary’s Unique Characteristics, Context, and Reception”, Revue d’Etudes Tibétaines, no. 66,
April 2023, pp. 464-490.
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main and most widely studied Sarvastivada-Vaibhasika treatise in the
Tibetan monastic institutes.

The Blue Annals (Deb ther sngon po) composed by 'Gos lo tsa ba
gZhon nu dpal (1392-1481) reports that the Abhidharmakosa was trans-
lated into Tibetan in the period of early diffusion (bstan pa snga dar) in
Tibet, but its teachings began to be promulgated only in the eleventh
century during the later diffusion by Pandita Smrti.® Consequently, the
composition of its Tibetan commentaries appears to have started in Ti-
bet after the 11" century and includes mChims 'Jam pa'i dbyangs’ (13
century) commentary, arguably the most authoritative Abhidharmakosa
commentary.” Intensive study of the Abhidharmakosa is also likely to
have started towards the end of the 11" century in Tibet at scholastic
seats such as gSang phu.®

The Author and Textual sources
A Brief Information of the Eighth Karmapa

Living in the 16% century during the era of scholastic efflorescence in
Tibet, the Eighth Karmapa has been regarded by the followers of the
bKa' brgyud pa school both as a scholar and highly realised master
(mkhas sgrub). Furthermore, he was recognised by all religious tradi-
tions as a major scholar who engaged in intellectual debate with schol-
ars of other schools including the dGe lugs pa scholar Se ra rJe btsun.’

Mi bskyod rdo rje was born in 1507 which corresponds to the year
of the fire hare of the Tibetan calendar. He is believed to have said ‘I
am the Karmapa’ immediately after his birth although various sources
report differently the number of repetitions and words spoken.!® The

Chinese tradition, Vijiianakaya by Devaksema, Dharmaskandha by éariputra (Ti-
betan tradition or by Maudgalyayana according to Chinese tradition, and
Dhatukaya by Purna (Tibetan tradition) or Vasumitra (Chinese tradition). Frauwall-
ner (1995) provides a summary of the seven scriptures of Abhidharma.

'Gos lo tsa ba; Roerich, Goerge N. trans. (1976: 346). See mChims 'Jam pa'i dbyangs,
trans. Coghlan (2018: 15-17) for the discussion with regard to the transmission of
Abhidharmakosa in Tibet.

The first Tibetan commentator of the Tibetan Abhidharmakosa is not yet ascertained
although mChims 'Jam pa'i dbyangs was not the first one to comment on it.
mChims Jam pa'i dbyangs, trans. Coghlan (2018: 20) also asserts that first Tibetan
commentator of the Abhidharmakosa is not yet known.

Kapstein (2014: 64) notes that five major subjects including Abhidharma were
studied at the Tibetan monastic center of learning Sangphu. One can assert with
some certainty that Abhidharma mainly refers to Abhidharmakosa and Abhidhar-
masamuccaya in Tibetan scholastics tradition as observed by Kramer (2018: 310).
Rheingans (2017: 106), in the footnote, mentions the debate between them on the
understanding of emptiness (stong pa nyid). Cf. Ruegg (1998:1271).

10 Rheingans (2017:73).
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recognition of the Eighth Karmapa was rigorously undertaken begin-
ning seven days after birth, and again after the emergence of a new
claimant to the title of Karmapa in around 1508." After resolving the
controversy concerning the reincarnation, he was enthroned as the
Eighth Karmapa in 1513.12

His early education started with rGyal tshab Rin po che.’® The
Eighth Karmapa mentions that he had studied grammar, astrology,
poetry, and philosophy from many masters with much persistence. He
shares that he dreamt of alphabets and vowels (dbyangs gsal) with the
rays of the sun and moon pervading the whole sky which he under-
stood as an omen that he would obtain the capacity to teach the
dharma in accordance with scripture.!*

The Eighth Karmapa had four main masters who were known as rje
btsun chen po rnam pa bzhi: (i) Sangs rgyas mnyan pa bKra shis dpal
'byor (1445/1457-1510/1525); (ii) bDud mo ma bKra shi 'od zer (b. 15th
century, d. ¢.1545); (iii) mKhan chen Chos grub seng ge (b.15th cen-
tury); and (iv) Karma 'phrin las pa I Phyogs las rnam rgyal (1456—
1539).1> He received the teachings on the Abhidharmakosa and other
Buddhist philosophical texts from Karma 'phrin las pa during his stay
with him for three years.'® He was intelligent and so industrious that
he barely took recess even for tea during his study.”

Rheingans suggests that, according to the colophon, Karma 'phrin
las pa influenced the Eighth Karmapa to compose his own Abhidhar-
makosa commentary.'® In addition, the composition of commentaries
on Vinaya is also reported to have been motivated by Karma 'phrin las

a.19
P It was the motivation of the Eighth Karmapa to write a commentary
on four of the five major subjects of Tibetan Buddhist philosophy.?
One major motive behind this enterprise may have been to provide the
bKa' brgyud pa school with scholarly texts of their own system when
other scholastic traditions already had philosophical texts of their own.

' Rheingans (2017: 73,74).

12 Rheingans (2017: 77).

* Rheingans (2017: 84).

4 Mi bskyod rdo rje, Karmapa VIIL. Karma pa mi bskyod rdo rje’i rnam thar rje nyid kyis
rnam thos kyi ri bor mdzad pa fol.5a-5b (p.338-339): re zhig rang gi rmi lam gsal ba na/
Jdbyangs gsal yig gzug nyi zla'i ‘od ‘bar ba/ [nam mkha'i khams kun khyab pa gsal bar
mthong [ [deng sang gtsug lag gzhung la ma rmongs par/ [dam chos gsung rab bzhin du
ston nus pa'i/ [stas su ‘gyur ram snyam pa’i the tshom skyes.

> See Rheingans (2017: 86).

16 Reingans (2021: 95).

7" Rheingans (2017: 99)

8 Reingans (2021:124).

1 Reingans (2021:119).

% Rheingans (2017: 03). With the exception of Pramana, he has commented on four
other subjects: Abhidharma, Madhyamaka, Abhisamaya and Vinaya.
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The dGe lugs pa, for example, had texts expounded principally by
Tsong kha pa (1357-1419).

The Eighth Karmapa acknowledges the arousal of wisdom within
him to unmistakably interpret the intended meaning of the Abhidhar-
makosa independent of other masters.?! From an emic point of view,
this sort of statement by masters is made to subjects who have com-
plete faith and who would receive them as truth though it may sound
egotistical to outsiders.

Systematisation of the bKa' brgyud school is reported to have begun
with the Third Karmapa Rang byung rdo rje (1284-1339), a process
which appears to have been further strengthened by the Eighth Kar-
mapa.?? The Eighth Karmapa can be placed alongside Mi pham and
Tsong kha pa as a systematiser of his own philosophical system. This
is corroborated by the number of his compositions,” and the reception
of them by bKa' brgyud pa tradition. Rheingans concludes that the
Eighth Karmapa’s most outstanding contribution to the Karma bKa'
brgyud is in the area of Buddhist scholarship as a highly accomplished
scholar, equal only to the Third Karmapa in terms of output and im-
pact.®

Textual Information and Problems Surrounding Sources

In the bKa' brgyud pa tradition, the Grub bde’i dpyid 'jo of the Eighth
Karmapa is the most extensive and appears to be the second Abhidhar-
makosa commentary after the first Karma 'phrin las pa’s (1456-1539)
Chos mngon pa mdzod kyi sbyor tik.?> Karma 'phrin las pa’s commentary
appears to have been lost. The author of the preface of the Sarnath edi-
tion of the Ninth Karmapa’s commentary gZhon nu rnam rol states that
the Chos mngon pa mdzod kyi sbyor tik did not come to his notice.?* How-
ever, Rheingans reports, in his publication on Karma 'phrin las pa

21

Mi bskyod rdo rje, Karmapa VIII. Karma pa mi bskyod rdo rje’i rnam thar rje nyid kyis
rnam thos kyi ri bor mdzad pa Ibid fol. 5b (p.339): rang lo nyer bdun pa la chos mngon
mdzod/ [rnam par 'grel tshe slob dpon gzhan dring gif ngag la ltos pa med par bstan bcos
de'if [dgongs don "khrul med 'byed pa'i shes rab skyes.

2 Rheingans (2017:111).

% Rheingans (2017: 3) reports more than thirty volumes in various spheres of study.
2 Rheingans (2017: 4).

% dBang phyug rdo rje, Karmapa IX, gZhon nu rnam rol, p. vi. The preface to this
edition mentions a brief account of Abhidharmakosa commentaries by bKa' brgyud
pa scholars. Also see Rheingans (2021: 118, 160).

dBang phyug rdo rje, Karmapa IX, gZhon nu rnam rol, p. xiii: rje karma phrin las dang
| karma nges legs bstan 'dzin dang | khams sprul bzhi pa dang bdun pa’i chos mngon
mdzod kyi "grel pa de rnams phyag dpe dngos su mjal rgyu ma byung bas.

26
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(1456-1539), that a surviving copy of the treatise is suspected to be in
Beijing.”

The Eighth Karmapa’s commentary, which took around twelve
years to complete, was begun in Kong po in 1532 and completed in
1543.28 He reports that he based his commentary primarily on mChims
Nam mkha' grags’ (1210-85) Abhidharmakosa commentary and on the
AbhidharmakoSabhasya.® It is also evident that he referred to the Abhi-
dharmakosa commentary of Sakya mchog ldan (1428-1507) from the ref-
utation of the latter’s position on Abhidharma points in his commen-
tary. He also refers on occasions to the Abhidharmakosa commentary of
master Karma 'phrin las pa, who was one of his main teachers and had
inspired him to complete his own commentary.*® Rheingans argues
that Karma 'phrin las pa influenced the importation of Sa skya pa
scholarly knowledge into the Karma bKa' brgyud school.*!

According to the colophon to Volume II of the commentary, the
Eighth Karmapa started to compose his commentary at the age of
twenty-six and completed it at the age of thirty-seven at Yar lha sham
po mountain in Lo kha. A patron, bSam 'grub bde chen, is reported to
have provided the necessities. He notes:

Thus this commentary is completed by the one who has realised the
vital and secret points of the boundless aspects of the dharma of
Three Baskets WIE) ch consist of Three Vehicles and experienced the
causal and resultant vehicle through mahayanic ripening and libera-
tion (smin grol); who has no hesitation in the explication [of teachings]
to others; the subject of the venerable Triple Jewel; the Translator; and

% Rheingans (2021:118).

% Rheingans (2017: 101).

% Mibskyod rdo rje, Karmapa VIII, Grub bde’i dpyid 'jo, Vol. I p. 628: rang lo nyer drug
par mchims nam mkha’ grags kyi 17 ka gzhir byas kyi dgongs pa btus nas. Here one can
speculate that the Eighth Karmapa could have meant the commentary of mChims
Tam dpal dbyangs since he is also known as mChims Nam mkha' grags according
to some scholars such as Nobuchiyo (1992: 193). Moreover, one cannot a find sur-
viving copy of mChims Nam mkha' grags’s commentary. However, there are also
some scholars such as Coghlan (2018:18) who suggests that they were two different
personalities in the form of mChims Nam mkha' grags being the teacher of
mChims 'Jam dpal dbyangs. Coghlan also believes that both of them composed a
commentary on the Abhidharmakosa. Against this backdrop, further research is nec-
essary to ascertain whether they were the same or different persons.

% Mi bskyod rdo rje, Karmapa VIII, Grub bde’i dpyid 'jo, Vol. 2 p. 39: bdag nyid chen po

Karma phrin las pa’i 7 kar. For Karma ’phrin las pa’s scholarly works, also see

Rheingans (2021: 109-122).

Rheingans (2021: 212) mentions that Karma 'phrin las pa studied under several Sa

skya scholars. For instance, he studies under Sangs rgyas "phel in 'Bras yul. See

Reingans(2021: 56). Furthermore, he also suggests that Karmapa Chos grags rgya

mtsho, Sakya mchog ldan, and Karma 'phrin las pa gained benefit from each other

in Buddhist teachings. See Rheingans (2021: 71).

31
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the Monk of Sakyamuni; [who is] blessed with the name of Lord Kar-
mapa; Chos drub grags pa, who gained victory over all opponents
throughout all time at the early age of thirty-seven starting from the
age of twenty-six at the neck of Yar lha sham po mountain when the
patron of founding the seat bSam 'grub bde chen connected with the
necessities according to dharma.*

The colophon of Volume I mentions that the Eighth Karmapa com-
pleted his commentary on the first chapter while in Kong po but sus-
pended writing the commentary for a while, doubting that there
would be people enthusiastic about the study of the Abhidharmakosa.
However, he resumed his work after the advice from his master Karma
'phrin las pa during his visit to central Tibet. The Eighth Karmapa re-
sumed writing his commentary from the second chapter at Nyug rgyal
khang near g.Yas ru gtsang 'gram lha khang at the age of thirty-three.®

According to the colophon to the dPal spungs print, the editor (JTam
dbyangs chos kyi rgyal mtshan) was unable to obtain an original text
of the Eighth Karmapa’s commentary when the block for the print was
being prepared. Therefore, the dPal spungs print had to rely on the
two manuscripts from dPal spungs and mTshur phu which differed
vastly in wording and meaning. However, the colophon says that the
dPal spungs print relied mainly on mTshur phu’s manuscript which
suggests it to be more reliable than the one from dPal spungs. The col-
ophon also mentions some minor additions made to the edition. The
editor remarks:

When the block for Mi bskyod rdo rje’s mDzod tik was being prepared,
an original print could not be obtained. Therefore, manuscripts were
borrowed from dPal spungs and mTshur phu. However, they were
not similar to any great degree in terms of general outline, meaning,

2. Mi bskyod rdo rje, Karmapa VIII, Grub bde'i dpyid "jo, Vol. 1L p. 815: zhes bya ba 'di
ni theg pa gsum gyis bsdus pa’i sde snod rin po gsum gyi chos tshul mthas yas pa'i gnad
gsang rtogs shing [ khyad par rgyu ‘bras kyi theg pa chen po mtha’ dag gis smin pa dang
grol ba'i myong ba phar cher nyams su bstar nas gzhan la smra ba la 'jigs pa thams cad
dang bral ba/ rje btsun dkon mchog gsum gyi 'bangs su gyur pa Sakya'i dge slong lo tsa ba
rgyal ba karma pa'i mtshan gyis byin gyis brlabs pa/ dpal chos grub grags pa phyogs thams
cad las dus kun tu sna tshogs par rnam par rgyal ba mi bskyod bzang po dga’ ba’i dbyangs
kyis rang lo nyer drug pa nas mgo brtsams rang lo so bdun gyi ngo mthong ba na/ gnyan
chen po yar la gsham po'i mgul du gdan chags pa’i sbyin pa’i bdag po bsam 'grub bde chen
pas chos dang mthun pa’i "tsho ba sbyar skabs su yongs su rdzogs par grub pa des.

Mi bskyod rdo rje, Karmapa VIII, Grub bde'i dpyid ’jo, Vol. 1 p. 628: snyoms 'jug dang
po’i 'grel pa rgyas bsdus "tshams par kong po sdod dus grub pa las/ dus kyis dbang gi "grel
pa byas kyang don gnyen can gyi skye bo mi 'byung bar dogs pa las/ slar dbus su phyin pa
na bde bar gshegs pa chen po karma phrin las pa zhabs kyi bkas bskul ba brten/ slar g.yus
ru gtsang 'gram gyi lha khang dang nye ba/ hor sa skya pa yon mchod kyis gan pa’i pho
brang du btab pa’i nyug rgyal khang du rang lo so gsum pa nas gnas gnyis pa'i snyoms
"jug gnyis pa phyin gyi 'grel par bgyis pa la.

33
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and word. Moreover, the fourth chapter onwards and the first and
the second chapters, in particular, were utterly dissimilar and (I, the
editor) did not know how great the merit [of the manuscripts] was.
Nevertheless, those recognisable missing and excess [parts] were pro-
vided with minor additions. The print relied on the mTshur phu edi-
tion.*

The colophon shows awareness by the editors of these textual prob-
lems. They found the manuscript of mTshur phu had retained the sub-
ject matter of the Eighth Karmapa:

However, this manuscript [of mTshur phu] seems to have retained
the intended original subject matter without altering and [the manu-
script] is extremely excellent. Therefore, the editor makes this supple-
mentary remark for various reasons such as to request (sgron pa)
[readers] that [this text] should not be taken as something trivial and
so that (ched du) [its excellent nature] is noted (shes par bya ba) as a
point (gnas) the intelligent people should understand.*

Nevertheless, one is still in need of further evidence, if we ever even
obtain such, to support the claim that mTshur phu’s print has pre-
served the intended subject matters of the Eighth Karmapa’s commen-
tary. This kind of textual uncertainty is understandable since the print
was prepared a few hundred years after the author’s passing. Never-
theless, tradition accepts this as the valid words of the Karmapa.

Various Editions of the Commentary

The editions of the Grub bde’i dpyid ’jo are numerous. However, they
appear to have been for the most part based on the dPal spungs print
which was first prepared in 1925.% This section will discuss different

34

35

36

Mi bskyod rdo rje, Karmapa VIII, Grub bde'i dpyid ‘jo, Vol. II p. 816: rgyal dbang
brgyad pa mi bskyod zhabs kyi mdzod t1g 'di nyid spar du brko ba'i gnas skabs su ma phyi
spar ma 'dra ni ma rnyed stabs dpal spungs rang du yod pa'i bris ma zhig dang | mtshur
phu'i phyag dpe’i khrod nas g.yar ba de gnyis kyang spyi don tshig don sogs gang thad nas
khyad che ba Ita bus mtshungs pa cher mi 'dug [lhag don skabs bzhi pa yan chod dang /
de’i nang nas kyang skabs dang po gnyis pa skor ni gtan nas mi mtshungs pa lta bu red
‘dug pa beas legs cha gang che ma shes rung chad lhag dmigs bsal ngo shes rigs kha sab(kha
bsab?) phran bu byas te spar gyi ma gzhi ni mtshur phu'i steng nas gzhi bzhag rqyu red
song.

Mi bskyod rdo rje, Karmapa VIII, Grub bde'i dpyid 'jo, Vol. Il p. 816-817. bris ma 'di’
dang po'i skabs kyi rtsom gzhi thugs la gang dgongs ma bcos par gsungs pa Ita bu'i shin
tu ngo mtshar ba zhig tu 'dug pas 'gang chung du ma song ba dpyod Idan rnams kyis)
shes par bya ba'i gnas so zhes ched du sgron pa sogs dgos pa du ma’i slad du zhu dag
mkhan pos zhar byung gi "phros su bgyis pa’o.

Rheingans (2017: 49).
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editions, their scope, and context. The titles of the commentary differ
slightly among editions.

dPal spungs Print

mNgon pa mdzod kyi 'grel chen grub bde’i dpyid 'jo. New Delhi: T. Tsepal
Taikhang, 1975. (Reproduced from a dPal spungs print from Rumtek).
The dPal spungs edition has two volumes which run to 1451 folios in
total. Printed in 1925, as mentioned above, it is possibly the oldest
block print and more reliable in terms of orthography compared to
other editions such as the Nitartha International and Lhasa editions
discussed below. This paper will mainly utilise this edition. The colo-
phon of the text notes that it has relied on the two different manu-
scripts of the commentary as mentioned above in the section ‘Textual
Information and Problems Surrounding Sources.”

The dPal spungs print has also been reproduced at Khren tu'u bod
kyi nang bstan dpe tshogs lte ba in Chengdu, the capital of China's
Sichuan province.

Nitartha International Print

mDzod tig grub bde’i dpyid 'jo. Kathmandu, Nepal. Nitartha Interna-
tional, 2009. This modern book edition was created under the supervi-
sion of dPon slob Rin po che in three volumes totalling 1706 pages.

The publishing note simply mentions that the edition was based on
the Delhi edition although it is hard to determine if this is the case. The
edition is plausibly based on the dPal spung print from Rumtek which
was printed in Delhi. The publishing note also mentions making an
emendation of text with corrections provided in parenthesis. How-
ever, these are barely noticeable in the text. Despite the addition of
some explanations of the terms and footnotes on references, it is not as
reliable as the dPal spung edition.

Lhasa Edition

Chos mngon pa mdzod kyi 'grel pa rQyas par spros pa grub bde’i dpyid ’jo
(Vol.10 and 11 of the Collected Works of Mi bskyod rdo rje) Lhasa,
2004. Two volumes contain 888 folios or 1776 pages in total. The vol-
umes were published with the funding from the Tsadra Foundation.
There is no mention of the text upon which it relied. Moreover, the text
has simple and avoidable orthographical errors.
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Go che dharmakara Print

mNgon pa mdzod kyi 'grel chen grub bde’i dpyid "jo. Nangchen, 2021. This
edition in digital form was created by Go che dharma kara'i dpe tshogs
in two volumes. It does not contain any editorial information includ-
ing reliance on previous prints. However, it appears more reliable than
the Lhasa edition and Nitartha International print in terms of orthog-
raphy. The texts are also legible. One can assume that this edition
might have also relied on the dPal spung print as in other later prints
of the Grub bde’i dpyid ’jo.

Unique Characteristics of the Eighth Karmapa’s Commentary

This section will explore some unique characteristics of the Eighth Kar-
mapa’s commentary in relation to other Tibetan Abhidharmakosa com-
mentaries such as the mChims mdzod and in some cases, the Tibetan
and English translations of the Abhidharmakosabhasya. This will be dis-
cussed briefly in the following four points.

Presentation of the Vajrayana Point of View

While Tibetan commentators present the philosophical positions of the
four schools of Indian Buddhism in their Abhidharmakosa commen-
taries, the Eighth Karmapa goes beyond the general trend by present-
ing in his commentary some philosophical views of different schools
including the Tibetan Vajrayana system. Mahayana viewpoints, in-
cluding Madhyamaka, are generally found in the Tibetan Abhidharma-
kosa commentaries but interpretations from Vajrayana thought are
rare. For example, no tantric explanations are found in widely known
Tibetan Abhidharmakosa commentaries such as mChims 'Jam pa'i
dbyangs’ Chos mngon mdzod kyi tshig le'ur byas pa'i 'grel pa mngon pa'i
rgyan, henceforth mChims mdzod [A Commentary on the Abhidharmako$a:
The Ornament of Abhidharma] and dGe 'dun grub’s (1391-1474) Dam pa’i
chos mngon pa’t mdzod kyi rnam par bshad pa thar lam gsal byed [ A Com-
mentary on the Sublime Abhidharmakosa that Illuminates the Path of
Liberation].

However, the Eighth Karmapa, apart from explicating the
Vaibhasika, Sautrantika and saitric Mahayana positions, occasionally
presents interpretations from the standpoint of the Vajrayana systems
(although he refrains from going into detail saying that they should be
left secret). For instance, (commenting on verse IV. 55) he explains that
karma that could lead to rebirth in the six realms of cyclic existence
("khor ba) can be deliberately experienced by Vajrayana practitioners in
a visionary experience (nyams snang) for the duration of a dream
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through yogic power and they can thus get rid the bad karma. The
practitioner, the Eighth Karmapa argues, would in this way be pre-
vented from taking rebirth in the six realms.?”

Moreover, in the discussion of the mental element (Tib. yid kyi
khams, Skt. manodhatu) as an empowering condition (Tib. bdag rkyen,
Skt. adhipati)®® for the mental consciousness (Tib. yid kyi rnam par shes
pa, Skt. manovijiiana), the Eighth Karmapa asserts that wind and mind
(rlung sems) serve as an empowering condition for mental conscious-
ness in the Vajrayana teachings. However, he refrains from delving
into detail saying that it should be held in secret from other than the
fortunate ones (skal ldan).>®

In another instance, the Eighth Karmapa, while commenting on
verse II. 43bcd, presents a Vajrayana viewpoint regarding equipoise of
cessation (Tib. 'gog pa’i snyoms ‘jug, Skt. nirodhasamapatti).** He ex-
plains that equipoise of cessation of sravakas is attained even by
ordinary beings (so skye) in the Vajrayana tradition while it is attaina-
ble only by exalted beings (Tib. ‘phags pa, Skt. arya) according to the
non-Mahayana tradition.*! He argues that it is not necessary for the
person who possesses equipoise of cessation to be a sravaka similar to
a Vajrayana practitioner who does not need to attain a bodhisattva
level (Tib. sa, Skt. bhiimi) to see realms of Sambhogakaya.*

There are instances in other chapters where the Eighth Karmapa
provides Vajrayana interpretations in addition to the Abhidharma

% Mi bskyod rdo rje, Karmapa VIII, Grub bde’i dpyid 'jo, Vol. 2 p. p. 159-160: 'di dang
mthun par sngags bla na med pa’i rdzogs rim gyi skabs su "gro ba drug tu smin rgyu'i las
‘bras thams cad mthong chos myong gyur du byas te/ 'gro ba drug gi gnas sbyong nyams
snang la ymi lam gyi tshad tsam du myong nas/ 'gro drug gi skye ba len pa'i las thams cad
zad par byed pa'i sngags kyi thabs khyad par can yang yod do.

dBang phyug rdo rje, Karmapa IX, gZhon nu rnam rol, p. 129 explains empowering
condition as one that does not obstruct the generation of a result and serves as a
condition.

Mi bskyod rdo rje, Karmapa VIII, Grub bde'i dpyid ‘jo, Vol. 1 p. 151: gsang sngags su
ni yid shes kyi bdag rkyen rtsa "khor bzhi sogs kyi rlung sems na da sogs kyi byed par bzhed
pa ni ches lkal Idan bdag gi spyod yul las gzhan du gsar bar bya’o.

Buswell, Robert E., and Donald S. Lopez (eds.) 2013 under entry ‘nirodhasamapatti’
explain the term as following: ‘Nirodhasamapatti engenders a state of suspended
animation: the meditator remains alive, but all physical and mental activities cease
for a fixed, but temporary, period of time.’

Mi bskyod rdo rje, Karmapa VIII, Grub bde'i dpyid 'jo, Vol. 1 p. 308: so skye la nyan
thos kyi 'gog snyoms mi skye ba theg dman gyi lugs la yin kyang | gsang sngags bla med
du ni so skye la nyan thos kyi 'gog snyoms kyi ting nge 'dzin skye ba yod de.

Mi bskyod rdo rje, Karmapa VIII, Grub bde'i dpyid 'jo, Vol. 1 p. 308: gsang sngags bla
med kyi rnal 'byor pa/ dang por yul Inga so so sdud nas de bzhin gshegs pa Inga’i stong
gzugs la sems zin pa tsam na mchog gi spul sku dang longs sku'i zhing khams mthong bar
bshad kyang gang zag de chos rgyun gyi ting nge 'dzin thob pa dang [ sa thob pas ma khyab
pa bzhin yin la.
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understanding. However, it is beyond the scope of this paper to thor-
oughly examine the two large volumes in this regard.

Elucidation of the Tibetan Abhidharmakosabhasya’s
Condensed Points

With the extensive treatment of condensed points and the elucidation
of ambiguous terms of the Abhidharmakosabhasya, it is clear that the
Eighth Karmapa’s commentary Grub bde’i dpyid 'jo did not shy away
from engaging with points that seemed obscure or irrelevant to other
Tibetan commentators. Although it warrants further research it ap-
pears that the Grub bde’i dpyid 'jo is even more detailed and polemical
than the mChims mdzod in terms of refutation of others’ positions, the
establishment of one’s standpoint, and elimination of objections to
one’s stance (dgag bzhag spong gsum).

As is often the case in Tibetan commentarial traditions, The Eighth
Karmapa’s commentary serves as a commentary on a commentary
(“grel pa’i "grel pa), namely Vasubandhu’'s Abhidharmakos$abhasya, since
he gives a fuller explanation of ideas expressed in a condensed manner
in the Bhasya. He admits that he painstakingly strove to draw material
from Abhidharmakosabhasya and elaborated on them:

Up to [this point] in the second chapter, the explanation of the first
and the second chapter completed earlier are further explained elab-
orately, drawing a majority of the detailed content from the auto-
commentary (Abhidharmako$abhasya). Moreover, disregarding the
hardships [involved in doing it], [I] completed the explanation by ex-
tending the words of the two commentaries (Abhidharmakosabhasya
and mChims Nam mkha' grags’ commentary) starting from the final
parts of the second chapter.*

The following juxtaposes explanations of sentient beings and the phys-
ical world created by karma at the beginning of the Karma Chapter of
the Abhidharmakosabhasya and the Eighth Karmapa’'s Grub bde’i dpyid
‘jo and shows how he elucidates the Indian material. The Abhidharma-
kosabhasya reads:

If [the physical world and the inner sentient beings] are generated
from karma, and if asked why the karma of sentient beings generate
exceedingly and seemingly happy [states with] saffron and

43

Mi bskyod rdo rje, Karmapa VIII, Grub bde'i dpyid ’jo, Vol. 1 p. 628: de phyin gyi gnas
gnyis par sngar gyi gnas dang po dang gnyis pa'i 'grel pa gang zin las/ rgyas par 'grel
zhing rang 'grel gyi don zhib cha phal mo che drangs te legs par bshad yod cing | gnas
gnyis pa't gsham tsam nas dka’ tshegs la ma bsams par 'grel bshad gnyis kyi tshig sna
bsrings te legs par bshad zin pas.
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sandalwood, but not with their bodies, [I answer] a mixture of karma
of sentient beings creates forms which are similar to a wound with
seemingly pleasurable wealth as its counteragent. Both [sentient be-
ings and the physical world as results of] a non-mixture [of karmas]
of gods are seemingly pleasurable.**

The above-mentioned explanation, which appears somewhat obscure
in Tibetan, is further elucidated by the Eighth Karmapa as follows:

An inferior body of a leper in a good dwelling where saffron is grown
and a superior body in a bad dwelling full of poison and thorns are
the results of the mixture of wholesome and unwholesome karma.
And seemingly happy sentient beings and the physical world of the
Form Realm are the results of wholesome [action] while both the
[bad] body and the dwelling in lower realms are the results of un-
wholesome [action].*

In the Eighth Karmapa’s explanation of the creation of the physical
world and inner sentient beings, the idea that a mixture of good and
bad karma produces mixed results is further explained. For example,
the result of mixed karma presented in the Abhidharmakosabhdasya is
provided with the illustration of a leprous body and a pleasant envi-
ronment by the Eighth Karmapa. This point is further elucidated by
the analogy of a superior body in an environment covered with poison
and thorns. However, the mChims mdzod avoided the use of these met-
aphors and treatment on this issue.

As noted above, the Eighth Karmapa’s commentary in the form of
two volumes in 1451 folios appears more extensive than the mChims
mdzod which is widely regarded as authoritative in the Tibetan scho-
lastic traditions. To cite an instance, the Eighth Karmapa discusses at
length the refutation of the Vatsiputriya thesis of revealing action as a
movement. It is argued that action cannot move from one point to an-
other since it momentarily perishes as a result of being impermanent.
The Eighth Karmapa's discussion of this is more elaborate than that of
the Abhidharmakosabhasya and the mChims mdzod.

#  Vasubandhu, Abhidharmakosabhasya (Tibetan), p. 331: gal te las las skyes nas (na?)/
ci'i phyir sems can rnams kyi las dag gis qur gum dang [ tsan dan la sogs pa ches dga’ dga’
Ita bur skyes bar 'gyur la/ de dag gi lus ni mi yin zhe na/ sems can 'dren mar byed pa
rnams kyi las de lta bu dag kho na gang rma Ita bur gyur pa’i lus dag dang de’i tshe gnyen
por gyur pa longs spyod dga’ dga’ Ita bu dag kyang skye'i/ Iha "dren mar byed pa ma yin
pa rnams kyi ni gnyi ga yang dga’ dga’ Ita bu dag yin no.

5 Mi bskyod rdo 1je, Karmapa VIII, Grub bde’i dpyid 'jo, Vol. 2 p. 3-4: de’ang snod gur
gum la sogs skye ba'i yul legs po la/ lus dman pa mdze can lta bu dang [ yang lus bzang
po la snod dug dang tsher mas gang ba Ita bu ni 'dres ma'i las bsags pa dang | snod beud
thams can dga’ dga’ Itar 'dug pa gzugs na spyod pa rnams ni ma "dres par dge ba kho na’i
"bras bu dang [ ngan song gi lus dang yul gnyis ka ma 'dres par mi dge ba'i "bras bu’o.
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The Eighth Karmapa further deals with the metaphors used in the
Abhidharmakosabhasya to establish the point that phenomena (dngos po)
perish on their own and do not need to depend on other causes of de-
struction (jig rqyu don gzhan) to perish. However, the Vatsiputriyas
argue that some things, such as firewood, are destroyed upon contact
with fire, not by themselves. Hence, other causes of destruction are
proposed.

To counter this argument, Vasubandhu responds by asking
Vatsiputriyas whether their position is similar to a lamp and the wind
and to the sound of a bell and a hand. However, Vasubandhu does not
explain these metaphors further and they remain obscure to some ex-
tent. The Eighth Karmapa elaborates and argues that a lamp stops
burning on its own and is not extinguished by wind. A lamp stops
burning, it is argued, due to a mere cessation of the later continuum of
the lamp. In a similar fashion, the sound of the bell also ceases on its
own, failing to produce a later continuum of the sound, while a hand
serves merely as an obstructive condition for it.* Therefore, the Eighth
Karmapa appears to suggest that if things do not have an inherent
quality of self-disintegration, then they would not be destroyed even
by outer destructive circumstances.

Furthermore, with regard to stealing property from a dead monk,
the Eighth Karmapa provides a detailed description of how to deter-
mine an owner of property in contrast to Vasubandhu. The Abhidhar-
makosabhdsya explains:

To take the goods, the robes, etc, of a deceased monlk, is to take what
is not given by the Sangha of the parish, in the case when an ecclesi-
astical action has not been done; in the opposite case, this is to take
what is not given by all the disciples of the Buddha.”

The Eighth Karmapa further remarks:

If [property] is stolen from the dead monk [and] if the [monk] had
performed ordination-related activities (gsol ba’i las), [it is] stolen

46

Mi bskyod rdo rje, Karmapa VIII, Grub bde’i dpyid 'jo, Vol. 2 p. 8-9: slob dpon gyis
dpyad pa 'di ltar mdzad de/ gang zhig yod na "byung ba de ni de’i rgyu can yin pa'i ma
khyab pa’i phyir/ rlung dang ‘brel bas mar me 'jig mod kyi/ 'jig pa de ni rlung dang "brel
bas byas pa min te/ mar me skad cig ma nyid du khas blang pa'i phyir 'jig pa rgyu med can
du "dod pa yin pas/ mar me de ni skyes nas 'jig pa'i phyir/ rang zhig pa yin la/ rlung dang
"brel ba't phyir skad cig ma phyi ma gzhan ma skyes na mi snang ba yin gyif des bshig pa’i
phyir ni ma yin no/ [de bzhin du dril bu'i sgra skad cig mar 'dod pa yang lag pa dang "brel
bar yod na 'jig mod kyi/ de ni des byas pa ma yin gyif skad cig ma yin pa’i phyir/ dril bu'i
sgra ni rang zhig la/ des gegs byas pa’i phyir gzhan ma skyes nas mi snang ba yin gyif des
shig pa’i phyir ni ma yin no.

4 Vasubandhu; Poussin, La Vallee; Pruden, Leo M. (trans.) 1991. Abhidharma-
kosabhasyam of Vasubandhu, vol. II p. 651.
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from the spiritual community inside [the community demarcated by
one] boundary. This is because the Teacher (Buddha) commanded
that [the property] be owned by the spiritual community belonging
inside the boundary. Moreover, if the death [of the monk] happens in
between the boundaries [of communities], [the property is] owned by
[by the community] which is closer [to the monk’s body]. If the dis-
tance is equal [from the two boundaries where the monk’s body lies],
[it is] owned by the [community] towards which the head [of the
monk’s body] is pointing. If a [person] has not performed ordination-
related activities, [the property] would be [considered] stolen from
all the disciples of the Buddha.*®

The Eighth Karmapa also elucidates some terminologies which appear
ambiguous in the Abhidharmakosabhasya. With regard to the former or
latter letters that become an actional path (Tib. las kyi lam, Skt. kar-
mapatha) in lying, Abhidharmako$abhasya identifies only letters or sylla-
bles of a word.

2. Discourse (ii.47a-b) is sometimes made up of numerous syllables.
Which will be the course of action? Which will be lies? The last sylla-
ble, which is vijiiapti and which is accompanied by avijiiapti. Or ra-
ther, the syllable whose hearing causes the meaning to be under-
stood. The preceding syllables are a preparation for the lie.*’

However, the Eighth Karmapa recognises both words and syllables.
Adding ‘words’ by the Eighth Karmapa arguably makes sense since
the understanding of meaning usually arises from words, not letters
alone. He remarks:

If asked which of the former or latter words become the actional path
since a word is formed by many letters, [response:] a revealing form
of a final word along with a non-revealing form becomes the actional
path. Because former words and letters are the preparatory [phase].
Or the actional path would be a word from whicﬁ the meaning is un-
derstood since the actional path is established with regard to the
[arousal] of understanding in the listener. Former letters are

8 Mi bskyod rdo rje, Karmapa VIIL, Grub bde’i dpyid ‘jo, Vol. 2 p. 194-195: dge slong
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shi ba'i nor "phrog na gsol ba'i las byas pa yin na chos can/ mtshams kyi nang du gtogs
pa'i dge 'dun las "phrog pa yin te/ mtshams nang du gtogs pa'i dge 'dun gyis dbang bar
ston pas beas pa’i phyir/ yang mishams gnyis kyi bar du shi na/ gang nye ba de dbang ba
yin/ nye ring mnyam na mgo nang du bstan pa de dbang ba yin no/ [gsol ba ma byas pa
zhig yin na ni sangs rgyas kyi slob ma thams cad las ma byin par blang pa yin no.
Vasubandhu; Poussin, La Vallee; Pruden, Leo M. (trans.) 1991. Abhidharma-
kosabhasyam of Vasubandhu, vol. II p. 652.
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preparatory and latter [letters] along with non-revealing forms are
[part of the] concluding phase.*

In this way, some points, which are left brief in the Abhidharma-
kosabhasya, are elaborated further and treated more extensively by the
Eighth Karmapa allowing for a more accessible interpretation. This
treatment of points in the Abhidharmakosabhdsya indicates that the
Eighth Karmapa, as admitted, certainly consulted the Bhasya. Due to
the limited transmission of Abhidharma materials to Tibet and availa-
ble Tibetan translations, one can assume that many of the more ob-
scure Indian contexts were not applicable or not readily understanda-
ble to Tibetan interpreters and scholars.>

Polemical Nature of the Commentary

The Eighth Karmapa’s commentary is highly polemical in nature and
engages in refutation of others’ points and in defense of his own posi-
tion (dgag sgrub) on Abhidharma concepts. This is especially the case
with the Sa skya scholar Sakya mchog Idan (1428-1507) who composed
an Abhidharmakosa commentary Chos mngon pa mdzod kyi dka’ ba'i gnas
rnam par bshad pa’i bstan beos [A Commentary on the Explanation of the
Difficult Points of the Abhidharmakosa].

Cabezén and Dargyay argue that polemical writing serves to make
a sectarian distinction among philosophical systems in order to place
one’s philosophical system in an unrivalled position through the refu-
tation of the positions of others.”> While this could be applicable to
some extent in the context of the Eighth Karmapa’s polemical Abhi-
dharmakosa commentary since he wrote it in an era marked by sectarian
divisions, the Eighth Karmapa does cite other reasons such as concern
with the understanding of the Abhidharmakosa in Tibet. The Eighth Kar-
mapa asserts that he composed the commentary to preserve the Abhi-
dharmakosa teachings. He declares:

% Mi bskyod rdo 1je, Karmapa VIII, Grub bde’i dpyid 'jo, Vol. 2 p. 196-197: yi ge mang
po las tshig tu 'gyur na tshig snga phyi gang las lam du bzhag ce naf ngag tha ma rig byed
dang rig byed min pa dang beas pa las lam du bzhag ste/ tshig dang yi ge snga ma rnams
sbyor ba yin pa’i phyir/ yang na don gang las go ba'i ngag las lam du "gyur te/ nyan pa
pos rtogs pa la bltos nas las lam du 'jog pa'i phyir ro/ yi ge snga ma sbyor ba dang | phyi
ma rig byed min pa dang bcas pa mjug yin no.

1 Kragh (2002: 124, 143) is of the view that Tibetans had to depend on the Abhidhar-
makosa and its commentaries to understand Abhidharma since earlier Abhidharma
texts such as Seven Scriptures of Abihdharma (mNgon pa sde bdun), with the excep-
tion of the Prajiiaptisistra (Tib. gDags pa’i bstan bcos) by Maugalayana, were not
translated into Tibetan. Moreover, one is in need of further research as to whether
Tibetans had used Indian Abhidharma materials.

2 Cabezén and Dargyay (2007: 6).
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Alas, this precious teaching is the refuge of sentient beings.
Concerned that [it] would be lost, [I] analysed this Abhidharma text...®

In general, engaging in debates on Abhidharma theories among Ti-
betan commentators of the Abhidharmakosa appears uncommon. The
Eighth Karmapa’s commentary stands apart in the way that he en-
gages in a debate over the Abhidharma understanding with Tibetan
scholars, particularly Sakya mchog ldan. The polemic way of writing
seems to have been a trait of the Eighth Karmapa’s as is evident from
his commentaries on other treatises such as the Abhisamayalankara.>
The Eighth Karmapa is generally polemical in his Madhyamaka com-
mentary as well and known for his strong language. Instances of the
Eighth Karmapa’s polemics are reported in the discussion of Va-
jrayana points directed towards rNying ma pas as well.”

Debates of the Eighth Karmapa presented in his commentary follow
the three aspects of a syllogism (tshul gsum) that are used in the Tibetan
debate (rtsod pa). Even some explanations are presented in the form of
debate and dealt with extensively.

The Eighth Karmapa’s refutation of Sakya mchog Idan’s interpreta-
tion of Abhidharma theories is spread throughout his commentary.
For instance, the Eighth Karmapa refutes Sakya mchog ldan’s under-
standing that the Buddha obtained the vow of concentration (bsam gtan
qyi sdom pa) only during his six years of austerity before his enlighten-
ment. The Eighth Karmapa argues that the Buddha was said to have
obtained it from Alara Kalama and Udraka Ramaputra who were his
non-Buddhist teachers even before he started his six years of austerity.
He rebukes Sakya mchog Idan by saying that it simply demonstrates
his failure to have even heard of the Buddha’s life story of twelve
deeds (mdzad pa bcu gnyis).*® This kind of harshly critical language is
not generally found in the Tibetan Abhidharmakosa commentaries alt-
hough one can see them frequently in the debate of other theories such
as Madhyamaka.

5 Mi bskyod rdo rje, Karmapa VIII, Grub bde’i dpyid jo, Vol. 2 p. 50: kye ma/ bstan pa
rin chen 'di ni 'gro ba'i mgon/ [nub par "phangs nas dben pa’i ri sul du/ [rnam g.yeng
spangs nas blo gros nus pa mchog [dad pas gsos nas mngon pa’i gzhung 'dir dpyad. It
appears that the mountain referred to is Yar lha sham po which he mentions in his
colophon. See the translation of colophon.

> This was pointed out by Brunhélzl (2010:72).

> Rheingans (2017:16). See Brunholzl (2004) for Madhaymaka commentary.

% Mi bskyod rdo rje, Karmapa VIII, Grub bde’i dpyid 'jo, Vol. 2 p. 81: gzhan yang dka’
ba spyad pa’i tshe bsam gtan gyi sdom pa thob bya ba de ni bdag nyid sangs rgyas kyi
mdzad pa beu gnyis rnam thar tsam yang ma thos so zhes gzhan la gsal bar ston pa'i gtam
ste/ rengs byed bu lhag spyod las bsam gtan gyi sems thob par bshad pa dang [ sqyu rtsal
shes kyi bu ring "phur las srid rtse’i sems thob par bshad pas dus de dang de rnams su bsam
gtan gyi sdom pa thob pa yin la.
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The Eighth Karmapa expresses his dissatisfaction towards Sakya
mchog ldan’s understanding of Abhidharmakosa in these words:

Sakya mchog ldan, who is a great Pandita

[and who] has become old, also engaged in the strenuous activity of
[study and composition] of this sastra.

However, [his] eye of seeing accordingly [the meaning of the Abhidharma-
kosa] has become weak.

If I [the Eighth Karmapa] explain with my honest mind, )
[understanding] would arise in the mind of the knowledgeable one [Sakya
mchog ldan].

Others do mere reading,

and although [they] put efforts in analysing the [Abhidharmakosa’s] mean-
ing of root text and commentary,

the Abhidharmakosa has become merely a name since the darkness that co-
vers it is thick.”

The Eighth Karmapa adopts a dialectical tone throughout his commen-
tary. He uses the patterns of Tibetan courtyard debate (rtsod pa) with
the explicit mention of the basis of debate (rtsod gzhi chos can), predicate
(bsgrub bya'i chos), and reason (rtags) and explicitly utters ‘khor gsum (a
logical term to indicate an opponent’s inability to defend his thesis). In
the following argument, he presents the components of debate:

A mother and a child who is in the womb (basis of debate) would
possess non-dharma (predicate) since both of them turn into a cause
of suffering for each of them (reason).*®

In the refutation of the opponent’s position, he also adopted the
method of dialectical consequence (Tib. thal ba, Skt. prasanga).” In these

% Mi bskyod rdo rje, Karmapa VIII, Grub bde’i dpyid ’jo, Vol. 2 p. 87: pan chen chen por
gyur pa Sikya mchog [bgres por gyur pa des kyang bstan beos 'di i/ [phyogs la ngal zhing
dub pa’i las mdzad kyang [ [ji bzhin phyed pa’i spyan ni btang snyoms gyur/ [bdag blo gzu
bos cung zad brda sprad naf [mkhyen can de yi thugs la "char bar 'gyur/ [gzhan dag rnams
kyis rtsa ‘grel klog tsam las/ [don la dpyod pa’i ngal ba bsten na yang [ [de la sgrib pa'i
mun pa stug pa’i phyir/ [chos mngon mdzod ces ming gi lhag mar gyur. The Eighth Kar-
mapa appears to imply that Tibetan commentators of the Abhidharmakosa have
failed to understand it properly although he does not specify and mention their
names.

% Mi bskyod rdo rje, Karmapa VIII, Grub bde'i dpyid 'jo, Vol. 2 p. 193: ma dang bu lto
na yod pa dag kyang chos can/ chos ma yin pa dang ldan par 'gyur te/ phan tshun sdug
bsngal gyi rgyu mtshan du gyur pa'i phyir.

¥ Mi bskyod rdo rje, Karmapa VIII, Grub bde’i dpyid ‘jo, Vol. 2 p. 193: gcer bu pa rnams
gsud de ma zhu bas shi na yang chos can/ zas sbyin pa la srog gcod kyi ltung ba dngos
"byung bar thal/ gsod pa'i blo sngon du ma song yang "chi bar bya ba chos min gyi rgyu

yin pa’i phyir
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ways, he maintains a dialectical tone throughout his commentary in
contrast to the Abhidharmakos$abhasya, and the mChims mdzod.

Presentation of bKa' brgyud pa Positions

The Eighth Karmapa also presents the viewpoint of bKa' brgyud pa
school in his commentary. Apart from some mention of rang lugs by
Sakya mchog 1dan in his commentary indicating presentation of some
Sa skya pa standpoints, it is arguably not a norm in Tibetan Abhidhar-
makosa commentaries, including the mChims mdzod, for scholars to pre-
sent the viewpoints of their own philosophical system.® Their own in-
terpretations of emptiness, for instance, are strongly posited resulting
in debates among Tibetan scholars of different traditions. However,
while the presentation of their own position (rang lugs) by Tibetan
scholars is widely found in Madhyamaka and Vajrayana treatises, it is
uncommon in other commentarial genres such as in the case of the Ab-
hidharmakosa.

In contrast to the general trend, the Eighth Karmapa presents many
positions of the bKa' brgyud scholastic tradition. Zhwa dmar Chos kyi
dbang phyug highlights the positions of the bKa' brgyud pa sect ex-
pounded by the Eighth Karmapa’s commentary such as the identifica-
tion of the object of offering (mchod yul) in the verse of offering (mchod
brjod) in the Abhidharmakosa. This is discussed in the following para-
graphs of this section.®! He also mentions that the Eighth Karmapa of-
fers his unique interpretation with regard to the pratimoksa vow and its
aspect of revealing and non-revealing form among others.*

Zhwa dmar Chos kyi dbang phyug goes on to mention that the
Eighth Karmapa has offered interpretations that are beyond the intel-
lectual domain of Tibetans.®® His assertions sound plausible when one
considers the unique interpretations presented by the Eighth Kar-
mapa. For instance, the Eighth Karmapa argues that the pratimoksa
vow should have both the aspect of revealing and non-revealing form.
Other commentators, such as mChims Jam pa'i dbyangs, do not state
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Sakya mchog Idan. Chos mngon pa mdzod kyi dka’ ba'i gnas rnam par bshad pa’i bstan

beos bye brag tu bshad pa’i mtsho chen po, vol I, p. 425: rang lugs rnam par dag pa ni.

Here he presents his explanations and understanding on Buddhist cosmology.

Chos kyi dbang phyug, Zhwa dmar VI, mNgon pa mdzod kyi spyi don dbyig gnyen

bzhed pa, p.461: mchod brjod skabs su mchod yul ston pa dang.

2 Mi bskyod rdo rje, Karmapa VIII, Grub bde’i dpyid "jo, Vol. 2 p. 461: so sor thar dang
de yi sdom pa dang [/ de yi steng nas rnam rig yin min dang.

% Mi bskyod rdo rje, Karmapa VIII, Grub bde’i dpyid ’jo, Vol. 2 p. 462: de dag so so’i

skabs su bod spyi yif [spyod yul las brgal "bur dod mang du mdzad.
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this explicitly.** Moreover, the Eighth Karmapa asserts that the
pratimoksa vows are not lost through death according to 'Dri gung 'Tig
rten mgon po (1143-1217). He remarks that although Sakya Pandita
had made extensive attempts to refute this position of 'Dri gung 'Tig
rten mgon po, a thought to cultivate seven abandonments (spong
bdun)® remains even in successive lifetimes.*®® The thought to cultivate
seven abandonments, according to the Eighth Karmapa, has causal po-
tential to propel the rebirths of gods and humans with eighteen free-
doms and possessions (dal "byor beo brgyad) whether it is termed a vow
or not.”” The Eighth Karmapa seems to assert that the thought to culti-
vate seven abandonments that remains intact in successive lives fulfils
the role of pratimoksa vows.

The Eighth Karmapa also further contends that Vasubandhu has
slightly hinted in his Abhidharmakosabhasya that the upasaka vow of ex-
alted beings ('phags pa) would not be lost following death and would
remain intact in successive lives. However, Vasubandhu denied it to
be a vow obtained through formal undertaking (yang dag par blangs pa)
fearing that this understanding could be beyond the intellectual capac-
ity of the sravaka vehicle. The Eighth Karmapa concludes by asserting
that, as is the case in exalted beings, the pratimoksa vow should not be
lost even in ordinary beings (so so skye bo) following death. He con-
tends this understanding is the intention of Buddha and of 'Dri gung
Tig rten mgon po, who was recognised as an emanation of Nagar-
juna.®®
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Mi bskyod rdo rje, Karmapa VIII, Grub bde'i dpyid ‘jo, Vol. 2 p. 55: 'di pa rnams kyi
"dod pa spyod pa spong ba'i gtso bor gyur pa'i lhag pa'i tshul khrims di la sdom pa so sor
thar ces bya’o// 'di la rig byed dang rig byed ma yin pa gnyis ka yod do.

Three unwholesome actions of body and four unwholesome actions of speech.

6 Sobisch (2002:40) mentions that the reason for Sakya Pandita to declare that
pratimoksa vows are lost following death was a response to 'Dri gung 'Jig rten mgon
po who understood otherwise.

% Mi bskyod rdo rje, Karmapa VIII, Grub bde'i dpyid 'jo, Vol. 2 p. 108-109: skyob pa
"bri gung 'jig rten gsum gyi mgon po’i zhal snga nas/ so sor thar pa'i sdom pa 'chi "phos
pas mi gtong zhes seng ge'i bsgrags pa las/ bdag nyid chen po sa skya panditas bkag rgya
cher mdzad mod kyang [ don la bye smras rtogs btags kyi sdom pa rnam rig min pa'i gzugs
su yod bya ba ni don la mi gnas/ spong bdun spong ba't sems pa rgyun chags beas pa'i kha
na ma tho ba dang beas pa tshe rabs brjes kyang dran pa dang shes bzhin gyis ma nyams
par yod na.

% Mi bskyod rdo rje, Karmapa VIIIL, Grub bde'i dpyid jo, Vol. 2 p.109: 'phags pa la "chi

"phos pas dge bsnyen gyi sdom pa mi gtong ba zhig yang dag par rdzogs pa’i sangs rgyas

kyi dgongs pa yin pa de mkhas mchog dbyig gi gnyen gyis zur tsam 'grel pa mdzad kyang

[ yang nyan thos sde gnyis kyi blor ma shong dogs nas/ de'i sdom pa ni yang dag par blangs

pa las byung ba'i sdom pa ni ma yin no/ [zhes "chad dgos byung ba yin no/ /des na "'phags

pa la tshe rabs brjes nas kyang so thar sdom pa mi gtong bar grub na so skye la’ang 'chi

"phos pas so thar gyi sdom pa mi gtong bar grub pa 'di ni ston pa yang dag par rdzogs pa’i

sangs rgyas dang mgon po klu sgrub kyi rnam par ‘phrul pa skyob pa 'bri gung 'jig rten

gsum gyi mgon po’i dgongs pa yin no. Sobisch (2002:329) mentions that the First
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Although 'Dri gung and Karma bKa' brgyud are different traditions
within the broader bKa' brgyud tradition with their own discrete ways
of interpretation, the former is said to have some influence on the lat-
ter.” The acceptance of 'Dri gung 'Jig rten mgon po’s position by the
Eighth Karmapa can probably be taken as one example of influence. In
what can be possibly taken as one evidence of influence, Rheingans
reports that the Eighth Karmapa spent some time in 'Dri gung and en-
gaged with the Single Intention (dGongs gcig), a popular teaching of
the 'Dri gung tradition, by writing a commentary on it.”°

Moreover, the Eighth Karmapa identifies the teacher (Buddha) with
the dharmakaya form of the Buddha as the object of offering (mchod yul)
in the following verse of offering in the Abhidharmakosa.”* The Abhidhar-
mako$a 1, 1abc states:

The one who has destroyed all the darkness

and who liberated sentient beings from the swamp of samsara

[I] pay homage to the teacher (ston pa) [who teaches] according to
the meaning...”

The Eighth Karmapa reasons that the sambogakiya is not known to the
Vaibhasika school while the body of Prince Siddhartha is not accepted
as a nirmanakaya since it is considered the result of karma and afflictive
emotions (las nyon gyi rnam smin).” This position is not discussed or
held by the mChims mdzod and the Abhidharmakosabhasya. However, Si
tu Pan chen Chos kyi 'byung gnas (1700-1774) appears to suggest this
understanding of the Eighth Karmapa as the intended meaning of the
Abhidharmakos$abhasya and other Indian Abhidharmakosa commentaries
such as Parnavardhana’s commentary.”

Karmapa saw 'Dri gung 'Jig rten mgon po as Nagarjuna and narrates another story
in which he was identified with Nagarjuna.
% Sobisch (2002:329).
70 Rheingans (2017: 102).
"t Mi bskyod rdo rje, Karmapa VIII, Grub bde’i dpyid ’jo, Vol. 1 p. 9: ston par gyur pa ni
yang dag pa rdzogs pa'i sangs rgyas te/ de yi rang bzhin yang nges par na chos kyi sku
'ba’ zhig ste.
Vasubandhu, AbhidharmakoSakarika, p. 2: gang zhig kun la mun pa gtan bcom zhing //
"khor ba'i "dam las 'gro ba 'drangs mdzad paf/ don bzhin ston pa de la phyag "tshal nasf/
chos mngon mdzod kyi bstan bcos rab bshad bya.
Mi bskyod rdo rje, Karmapa VIII, Grub bde’i dpyid 'jo, Vol. 1 p. 9: longs spyod rdzogs
pa’i sku ni sde pa la ma grags shing [ sde pas bdud rtsi gang la thob pa’i lus rten rgyal bu
don grub kyi khog pa lta bu yang sprul pa’i skur mi 'jog ste las nyon gyi rnam smin du
"dod pa’i phyir ro.
Si tu Pan chen Chos kyi 'byung gnas, chos mngon pa mdzod kyi tshig don rnam par
"grel pa brgya byin thog pa'i nor bu'i ‘od snang, p. 4: 'di thad kyi kar tik grub bde ni shing
rtar "phros don du bye smra'i sde pas ston pa sangs rgyas kyi mtshan gzhi lam bden la byed
pa dang [ longs sprul khas mi len pa dang [_slob mi slob kyi dge 'dun yang lam bden la
“jog pa dang | shes sgrib khas len pa dang [ de'i mtshan gzhi mi shes pa'i rgyu bzhi sogs la
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The Ninth Karmapa endorses this position and Zhwa dmar Chos
kyi dbang phyug further promotes it as their own tradition (rang lugs)
in his analysis of the identification of the object of offering.” The Abhi-
dharmako$abhasya and the mChims mdzod simply identify the term
‘teacher” with the Buddha and do not make the distinction of dhar-
makiya, sambhogakaya, and nirmanakaya. However, Sakya mchog ldan
discusses this point in a way similar to the Eighth Karmapa’s exposi-
tion.”

Reception of the Eighth Karmapa’s
Abhidharmakosa Commentary

The Eighth Karmapa’s commentary appears to be the most extensive
available Abhidharmakosa commentary in the bKa' brgyud pa school.
Its authority, at least in the Karma bKa' brgyud pa scholastic tradition,
is supported by the fact that the following generation of scholars in-
cluding the Ninth Karmapa and Zhwa dmar Chos kyi dbang phyug
(1584-1630) speak of him highly in their commentaries. While venera-
tion is an overall convention in most Tibetan traditions, a high degree
of veneration can indicate some genuine appreciation as well.

The Ninth Karmapa praises the Eighth Karmapa’s Abhi-
dharmakosa commentary in the following verse:

The fearless lord and the conqueror Mi bskyod [rdo rje]

knows [the Abhidharmakosa] without relying on others

and composed this extensive commentary.

[I] praise every word and meaning [of his commentary] with im-
mense veneration.””

Moreover, the Ninth Karmapa relied heavily on the Eighth Karmapa’s
commentary and he frequently quotes it in his Abhidharmakosa com-
mentary.

Zhwa dmar Chos kyi dbang phyug urges the followers of Karmapa
to engage in the study of the Eighth and the Ninth Karmapa’s

byed pa rnams bshad pa nif mdzod rang 'grel dang | gang spel sogs rgya 'grel rnams kyi
dgongs pa ji Ita ba bzhin du snang ngo.

Chos kyi dbang phyug, Zhwa dmar VI, mNgon pa mdzod kyi spyi don dbyig gnyen
bzhed pa, p.32: ‘o na 'di skabs kyi mchod yul gyi ston pa de’i rang bzhin nam tshul ji lta
bu zhig ce na/ 'di skabs kyi mchod brjod kyi yul du gyur pa'i rdzogs pa’i sangs rgyas de'i
tshul lam rang bzhin ni nges par chos kyi sku zhing tu ‘jog pa yin te

Sakya mchog ldan. Chos mngon pa mdzod kyi dka’ ba'i gnas rnam par bshad pa’i bstan
beos bye brag tu bshad pa’i mtsho chen po, p. 4-5.

dBang phyug rdo rje, Karmapa IX, gZhon nu rnam rol, p. 3: 'dir ni 'jigs bral ston pa
mi bskyod rgyal// de yis gzhan dring med par mkhyen pa dang [/ brtse ba'i shugs kyis rgyas
"grel 'di mdzad def/ tshig don kun la gus pa chen pos bstod.
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commentaries.”® He also rebukes intellectuals of his religious tradition
for abandoning the intended meaning (dgongs pa) of commentaries
such as the Eighth Karmapa’s Grub bde’i dpyid 'jo and relying on vari-
ous other texts.”

The Sixth Zhwa dmar Chos kyi dbang phyug profusely quotes the
Eighth Karmapa’s commentary and on many occasions simply uses
verbatim whole polemical paragraphs from the Eighth Karmapa’s
commentary in his own commentary. For instance, he cites the whole
rebuttal by the Eighth Karmapa directed towards Sakya Pandita’s ref-
utation of the bKa' brgyud pa’s contention that the pratimoksa vow is
not lost following the death of a person.®® This rebuttal is discussed
above in the section ‘Presentation of bKa' brgyud pa Positions.” The
quotation of the Eighth Karmapa’s texts strongly indicates that the
Sixth Zhwa dmar Chos kyi dbang phyug holds the commentary of the
Eighth Karmapa in high regard. He also refers to the Eighth Karmapa’s
commentary for further analysis and refrains from transferring pas-
sages verbatim on occasion.

Si tu Pan chen Chos kyi 'byung gnas (1700-1774), one of the eminent
18th-century scholars of the Karma bKa' brgyud, refers to the Eighth
Karmapa sparingly in his Abhidharmakosa commentary Chos mngon pa
mdzod kyi tshig don rnam par 'grel pa brgya byin thog pa’i nor bu'i "od snang
[Commenting on the Words and Meaning of Abhidharmakosa: A Light of
Jewel Wield by Indra]. He simply says at some points without further
elaboration, for instance, that discussion on certain points appears in
the Kar tik (Abhidharmakosa commentary of the Eighth Karmapa). He
directs the reader to refer to it for detail. This shows some acceptance
of the Eighth Karmapa’s exposition.®!
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Chos kyi dbang phyug, Zhwa dmar VI, mNgon pa mdzod kyi spyi don dbyig gnyen
bzhed pa, p. 462: karma'i rjes 'jug shes 'dod skye bo rnams// rnam bshad so sor 'chad nyan
rtsal du thon.

Chos kyi dbang phyug, Zhwa dmar VI, mNgon pa mdzod kyi spyi don dbyig gnyen
bzhed pa, p. 462: de Ita na yang deng sang rang lugs kyi// mtshan nyid smra bar grags pa
phal mo ches// rnam bshad rnams kyi dgongs pa bor nas kyang // sna tshogs yig sna rnams
la blo rtse gtad.

Chos kyi dbang phyug, Zhwa dmar VI, mNgon pa mdzod kyi spyi don dbyig gnyen
bzhed pa, p. 264: kho bos bsams na/ skyob pa 'bri gung jig rten gsum mgon gyi zhal snga
nas/ so sor thar pa'i sdom pa 'chi "phos pas mi gtong zhes seng ge'i sgra chen po bsgrags
pa las/ bdag nyid chen po sa skya panditas dgag pa rgya cher mdzad mod kyang... The
whole rebuttal is not mentioned here.

Si tu Pan chen Chos kyi 'byung gnas, chos mngon pa mdzod kyi tshig don rnam par
"grel pa brgya byin thog pa’i nor bu'i ‘od snang p.23: kar tik du skabs 'dir gzugs rung
gzugs kyi mtshan nyid du bshad pa dang rdzas rdul gzugs phung du bsdu ba sogs legs
bshad mang du yod kyang 'dir ma smos la. Mi bskyod rdo rje, Karmapa VIII, Grub bde’i
dpyid jo, Vol. 1 p.109 discusses this topic as indicated by Si tu Pan chen Chos kyi
'byung gnas.
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While the Eighth Karmapa's Grub bde'i dpyid 'jo enjoys accolades in
the Karma bKa' brgyud tradition, it is hard to say how scholars of other
bKa' brgyud schools and beyond received it, since — as mentioned
above — all other religious schools have their own commentaries.®? It is
also plausible that later scholars might not have acknowledged the ref-
erence even if they had used the Eighth Karmapa’s commentary since
current academic conventions were not observed by traditional Ti-
betan scholars.

Conclusion

The uniqueness of the Eighth Karmapa’s commentary in comparison
to other Tibetan commentaries is evident in the presentation of Va-
jrayana and bKa' brgyud pa viewpoints, in the polemical positions
taken, and in the elucidation of points only presented in condensed
form in the Abhidharmakosabhasya.

Research on the variations in interpretation and the understanding
of the Abhidharmakosa, among Tibetan scholars, is almost non-existent.
While the Eighth Karmapa’s interpretation appears to concur with the
Abhidharmakosabhasya and the mChims mdzod in general, some differ-
ences especially among religious schools exist. This is demonstrated
by the Eighth Karmapa’s commentary where he has presented many
bKa'brgyud pa positions such as the non-relinquishment of pratimoksa
vow through death. Some disparity in the interpretation is also estab-
lished by his refutations mainly directed towards Sakya mchog ldan.
Also, the disputation of other scholars’ philosophical positions in his
commentaries through dialectics is a rather unusual feature. Given
what is known about the Eighth Karmapa’s life and his scholarly con-
tributions, the tendency to strongly engage with different viewpoints
appears to be an overall feature of his approach.®

Furthermore, while the Eighth Karmapa endorsed the overall intent
of the Indian Abhidharmakosabhasya, he made that formidable text more
accessible to a Tibetan audience. This is illustrated in this article
through the juxtaposition of some of the relevant textual material. In
contrast to other Tibetan scholars, such as the Ninth Karmapa and dGe
'dun grub, who kept their commentaries concise, the Eighth Karmapa
also did not hesitate to discuss cryptic, condensed, and ambiguous
points of the Abhidharmakosabhasya and to elaborate on them. For in-
stance, the Eighth Karmapa added ‘words’ that become the actional

82 Other scholars debating the Eighth Karmapa in relation to the Abhidharma theo-
ries have not come to my notice.

Draszczyk and Higgins (2019: 28) also suggest that the Eighth Karmapa was an
intellectual who did not show reluctance in engaging with any kind of opponents
or doctrinal topics.
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path of lying whereas the Abhidharmakosabhasya mentions ‘letters’ that
cause understanding as an actional path of lying. The Eighth Kar-
mapa’s addition appears to make some sense since one usually makes
meaning out of words. On this account, one can conclude that the
Eighth Karmapa’s commentary serves to some extent as a commentary
on the Abhidharmakosabhasya making it somewhat unusual in the Ti-
betan commentarial landscape in relation to Vasubandhu's Abhi-
dharma texts.

The state of the source texts of the commentary presents some chal-
lenges for textual studies. We have seen that the available textual
sources of Mi bskyod rdo rje’s commentary rely on two significantly
divergent editions.

Although Karma 'phrin las pa’s commentary on the Abhidharmakosa
is likely to be one of the earliest in the Karma bKa' brgyud, the Eighth
Karmapa’s commentary seems to be the first extensive commentary in
the Karma bKa' brgyud tradition. It sits alongside his other monumen-
tal commentaries on Madhyamaka, Vinaya, and the Abhisama-
yalanikara. The Eighth Karmapa’s commentary appears to be the start-
ing point of an independent Abhidharmakosa commentarial tradition in
Karma bKa' brgyud school: the Ninth Karmapa summarises it and the
Sixth Zhwa dmar in turn bases his commentary on the Ninth Kar-
mapa’s commentary. The Ninth Karmapa praised the commentary of
the Eighth Karmapa and the Sixth Zhwa dmar extolled it as possessing
many bKa' brgyud pa interpretations.

As aresult, the Eighth Karmapa’s commentary enjoyed a reputation
as an authoritative text in the Karma bKa' brgyud, at least in the fol-
lowing few generations. The available prints stem from the 20th-cen-
tury eastern Tibetan center dPal spungs. The great 18th-century
scholar and chief hierarch of dPal spungs, Si tu Pan chen Chos kyi
'byung gnas (1700-1774), briefly mentions the Eighth Karmapa’s com-
mentary in his Abhidharmakosa commentary. Also in the 20% century,
the Eighth Karmapa’s monumental work was considered worthy of
the substantial effort and funding required for its printing. Therefore,
one can conclude that the two Karmapas’ commentaries enjoyed un-
questioned acceptance in the Karma bKa' brgyud pa school. The recep-
tion of these commentaries by the wider Tibetan Buddhist scholarly
community requires further study.
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Introduction

@}ﬁs article focuses on the dGa’ 1dan pho brang’s! relations with
Mongols? and the Qing?® in the early 18th century, or more

! The Princeton Dictionary of Buddhism briefly introduced the history of the dGa’ 1dan
pho brang, “The residence, originally called the Rdo khang sngon mo, was given

to him [the Second Dalai Lama] by the Sne’u dong princes in 1518, when he was
the unquestioned leader of the major emerging Dge lugs monasteries. From this
point, the Dga’ 1dan pho brang became the seat of the Dalai Lamas. Ngag dbang
blo bzang rgya mtsho, the fifth Dalai Lama, enlisted the help of the Qoshot
Mongols and their leader, Gushri Khan, to decisively crush the Karma pa and his
patron, the King of Gtsang. From this point, the Dga’ ldan pho brang came to
designate not the residence of the Dalai Lama but the seat of the Dalai Lama’s
rulership of substantial regions of Tibet, from which he collected taxes. By
extension, the term Dga’ Idan pho brang has come to mean the government of Tibet
during the reign of the Dalai Lamas. To consolidate Dge lugs power and prevent
the large Dge lugs monasteries [gdan sa gsum] from usurping his power, the fifth
Dalai Lama moved the Dga’ ldan pho brang into the Po ta la palace, which then
became the seat of the government he established” (Buswell and Lopez 2014).
Additionally, throughout its history, the dGa’ 1dan pho brang kept changing its
territory, political power structure, and foreign relations with neighbouring
powers, including Mongols and Manchus. Therefore, the term “dGa’ ldan pho
brang” in this article is not a fixed entity but a malleable political organisation with
shifting geographical boundaries and political power structure and leadership.
The term “Mongol” or “Mongol tribe” used in this article refers to two significant
Mongol groups of the 17t and 18 centuries, including Khalkha Mongols and Oirat
Mongols. These two groups broadly shared their culture, history, language, and
customs, although they have many minor differences. The Khalkha Mongols are
mainly Eastern Mongols. Under the umbrella rule of the 40 Khalkha tribes, there
are sub-Mongolian groups, including, among others, Chahars, Ordos and Tumed.
Their leaders were traditionally regarded as direct descendants of Genghis Khan.
The Oirats are Western Mongols, with four main tribes: Dzungar, Torghut, Dorbet
and Khoshut. The Torghut and Dorbet Mongols gradually became subjects of the
Dzungar Mongols. The Khoshuts migrated to the Amdo Kokonor region and
Central Tibet. Their tribe leaders are not regarded as descendants of Genghis Khan,
but they received their political titles, such as Khan, Noyon, and Jinong, from the
Fifth Dalai Lama and his successors in the dGa’ 1dan pho brang. Etymologically,
the term “Mongol” derives from Mugulii and Mamkuya, referring to nomadic
tribal peoples living in Central Asia who share language and tradition. (Vaissiere
2021, pp.262-270) Even during the medieval period, sometimes, sub-Mongol tribes
addressed themselves with their clan names rather than the term “Mongol”.

In this article, I use the term “Manchus” and “Qing” interchangeably to refer to the
Manchu political organisation or the Qing Empire, which was in the hands of
Manchu leaders. The Manchus were initially from the northeast of China, and they
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precisely, from 1696 to 1700. This significant period began with the
controversial enthronement of the Sixth Dalai Lama in 1697,
commencing a new political chapter in Central Tibet. In due course,
the political atmosphere turned in a new direction in 1700 with the
internal political clash between the sDe srid, the Sixth Dalai Lama, the
purist * dGe lugs pas and the Khoshut Mongols in central Tibet.

ruled China proper from 1644 to 1912. The Berkshire Encyclopaedia of China explains,
“The Manchus are descended from peoples of north-eastern Asia collectively
called the ‘Tungus.” The Manchus also claim descent from rulers of the Jurchen Jin
dynasty (1125-1234). The Manchu tribes in the late sixteenth century were
organised into a collective nation under the rule of their greatest chief, Nurhaci
(1559-1626). Nurhaci's successor, Abahai (1592-1643), changed the name of his
people to Manchu to remove the historical memory that, as Jurchens, they had
been under Chinese rule. The Manchus continued to increase military power in the
border region northeast of the Great Wall and eventually overthrew the Ming
dynasty (1368-1644) to establish China’s last imperial era, the Qing, or Manchu
dynasty.” (Perrins and Cheng 2016) Rather than simply speaking of “China” to
refer the Qing Empire in this context, it is essential to acknowledge the agency of
the Manchus/Manchu people in shaping the unique features and history of the
Qing Empire. See Rawski’s Presidential address on Reenvisioning the Qing: The
Significance of the Qing Period in Chinese History. (Rawski 1996)
The term “purist” is my provisional English term referring to this specific faction
of dGe lugs pa followers. Possible alternative terms would be “exclusivist,”
“fundamentalist,” or “extremist.” This specific group of the dGe lugs pas promotes
their claim of religious purity and exclusivity, expressed in their name, literally:
the “odourless/stainless good tradition/system/school” (lugs bzang dri ma med pa)
of rJe Tsong kha pa. The term “purist” is the closest equivalent to
“odourless / stainless / without impurities.” An early example of this notion can be
found in the Biography of Tsong kha pa by his main student dGe legs dpal bzang
(1385-1438):
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Because [Tsong kha pa] was completely free of any

stain/odour(dri ma) of making mistakes in disentangling the

intended meaning (dgongs don) of the complete noble doctrine of

the Victorious [Buddha], [as contained in] the explanations by the

great founders (srol 'byed) of the [Buddhist] vehicles, who had

been prophesied by the Victorious [Buddha] himself as those

who would explain the intentions of the Victorious One, [he]

became like a second Buddha among those who uphold the

unfailing victory banner of the precious doctrine.(mKhas grub

dGe legs dpal bzang 2021, pp.99-100)
Since then, many dGe lugs pa scholars have described their tradition as
“odourless/stainless/ pure”. For example, in the 18th century, Thu'u bkwan Chos
kyi nyi ma used the term “odourless/stainless” (dri ma med pa) five times to
describe the dGe lugs tradition in his Doxography. (Thu'u bkwan Blo bzang chos
kyi nyi ma 1994, p. 237, 260, 303, 304, and 305.) The term “purist” has also been
used to characterise the dGe lugs pa in modern academic works. In 1997, David
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Between these two events, the dGa’ Idan pho brang went through a
series of significant social and political transformations that set the
framework of relations between the dGa’ 1dan pho brang, the Mongol
tribes, and the Qing for the following centuries.

By reading primary historical materials, I have developed the
hypothesis that the Tibetan internal factions controlled and shaped the
politics of the dGa’ ldan pho brang until 1708. Neither Mongols nor
the Qing outside of central Tibet were in a position to interfere directly
in the internal political mechanisms of the dGa’ ldan pho brang. The
Tibetan and Manchu sources presented in this article highlight two
aspects: First, Tibetans, Mongols, and Manchus communicated and
negotiated with each other in terms of a Tibetan Buddhist “preceptor-
patron”® diplomacy, which served the interests of all three neighbours.

Kay used the term “purist” in his article, “The New Kadampa Tradition and the
Continuity of Tibetan Buddhism in Transition.” He writes, “The original dGe lugs
formulation was clerical and purist in that Tsong Kha pa, the ‘reformer’ of the
monastic order, organised and ‘essential teachings’ into a single, structured and
linear path which emphasised the gradual and philosophical understanding of the
enlightened state within an academic and monastic context.” (Kay 1997, p. 279)
Similarly, Maher uses the term “pure Geluk” for those who opposed the idea of
the Fifth Dalai Lama to accommodate non-dGe lugs schools under dGa’ Idan pho
brang. (Maher 2003, p. 20) The sDe srid, in his works, did not use the term “purist”
referring to those who oppose him and his ideas but the purist themselves claimed
that their notion of dGe lugs tradition is “pure” (stainless).
The notion of preceptor-patron (mchod yon) relations is a centuries-old Tibetan
Buddhist approach to international relations in the Tibetan Buddhist world order.
The term initially designated the relationship between religious leaders and their
financial patrons in Tibet. However, in the 13th century, Sa skya lamas introduced
the concept to explain their relationship with the Mongol Khans of the Yuan
dynasty, which broadened the scope of this terminology to describe the
relationship between a Tibetan Buddhist master (mchod gnas or preceptor) and a
foreign political leader (yon bdag or patron). This became the standard approach of
the Tibetan Buddhist government to their foreign relations policy. Throughout
Tibet's medieval history, the government managed its ties with other states
through preceptor-patron relations, in which the patron (i.e., the foreign political
leader) was not only a financial supporter but also a protector. See also Ruegg’s
work (2000, pp.9-13). According to the Autobiography of the Fifth Dalai Lama,
preceptor-patron refers to the relationship between two influential leaders, Gushri
Khan and bSod nam chos "phel, serving under the fifth Dalai lama. The Fifth Dalai
Lama regarded himself above this system of preceptor-patron. In the introduction
of The Illusive Play: The Autobiography of the Fifth Dalai Lama, Karmay writes:

Lobzang Gyatsho addressed these two men [Gushri Khan and

bSod nam chos “phel] as the Prelate and Patron, in the sense of

the Tibetan political concept choyon, which in turn put Lobzang

Gyatsho himself in the position of supreme head of the country,

not bound by the conflation of the choyon system. (2014.p.5)
Other scholars, such as Ishihama, regard mchod yon concept as a relationship
between Tibetan Lamas and foreign ruler patrons. Ishihama explained mchod yon
within the notion of “Buddhist Government” among Mongols, Manchus, and
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Second, Tibetans, Mongols, and Manchus during the early eighteenth
century were formed and functioning through a complex yet dynamic
social, political, and cultural structure. They did not consider
themselves a “nation-state hood” within Eurocentric or Westphalia®
International relations. This rigid “nation-state hood” idea came to
Inner Asia through European colonialism.

In the late 1690s, the force of Manchu military banners under the
leadership of the Kangxi Emperor shook the great pastures of the
Mongols while they were defeating and pursuing the Dzungar
soldiers of dGa’ ldan Khan. The dGa’ Idan pho brang was unwillingly
involved in this battle between the Qing and the Dzungars, which
created many conflicts for the sDe srid and his government.” The Qing

Tibetans. (2000, pp.15-31). Both ideas are equally correct. One is the internal
concept, and the other is the external approach. Sperling correctly pointed out that
many modern Chinese writers ignored this “preceptor-patron” relationship and
explained that Tibet was part of China. Sperling said, “One of China’s more well-
known spokesmen of previous decades formulated the matter. ‘Is Tibet, after all, a
part of China?’ History says it is.”” (2004, pp.3—4) However, as we will read in this
article, historically, the Qing’s relations with the dGa’ 1dan pho brang in the early
18th century was not that simple.
The “Peace of Westphalia” was named collectively after the treaties signed in 1648
to settle the war of eighty years between Spain, the Dutch, and the Germans. Under
this treaty, the countries concerned confirmed their sovereignty over their
territories, and their borders were delineated. The notion of political nation-
statehood and sovereignty has been internationalised through these treaties, based
on the European social, cultural, and political model. This notion was later applied
to other parts of the world along with expanding colonial powers, often ignoring
existing local models and interpretations of local government, statehood, and
international relations. In his article “Westphalian Eurocentrism in International
Relations Theory”, Kayaoglu argued that this concept “was first developed by
nineteenth century imperial international jurists and that the Westphalian
narrative perpetuates a Eurocentric bias in international relations theory. This bias
maintains that Westphalia created an international society, consolidating a
normative divergence between European international relations and the rest of the
international system.” (Kayaoglu 2010, p. 193) The issue is also discussed in
Cutler’s work published in 2001.
Although this is discussed Perdue’s work, it is vital to comprehend the situation
of the dGa’ 1dan pho brang in the Dzungar-Qing war in the 1690s. According to
Qing shilir zangzii shilizio record dated in 1696, dGa’ ldan Khan, the leader of the
Dzungars, accused the Dalai Lama of inciting him to come to the eastern part of
Mongolia and fight against the Qing:

EREAT | BRITER, BAZHEE, BRTE  RYFEKEK

TERMTT, ALBRWEERTR, BXBBEBRER, BXER

RAR,

According to the surrendered [Dzungar] people: ‘when dGa’

ldan was escaping, many soldiers complained. [Therefore, dGa’

ldan] explained, ‘At first, I did not want to come to Ke It1 ltin (the

upper part of the Heilongjiang River, Eastern Mongolia), but the

Dalai Lama incited me to do. The Dalai Lama tricked me, and I
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won the war, and the Amdo Kokonor Mongols appear to have been
impressed by the Manchu military campaign. They began to consider
an official relationship with the Qing under the guidance of Tibetan
Buddhist lamas. Seizing the opportunity, the Manchus deployed
various diplomatic strategies among Mongols to establish their
dominance on the one hand and to undermine the authority of the dGa’
ldan pho brang in Mongolian societies on the other. Moreover, the
Qing also used many Tibetan Buddhist lamas, such as 1Cang skya
Ngag dbang chos ldan (1642-1714),% at the Qing court to enhance the
authority of the Kangxi Emperor among Mongols and Tibetans.’

brought everyone else [with me]. (Qing shilil zangzii shiliao 1982,

p-128)
In return, the Kangxi Emperor had issued a decree to block all correspondence
from the Dalai Lama, the Panchen Lama, and the Regent to dGa’ ldan Khan (Qrng
shiliy ziangzii shiliio 1982, p. 128). Inevitably, this made it harder for the sDe srid to
reveal the death of the Fifth Dalai Lama and convince the Mongols and Manchus.
This situation opened an opportunity for internal power factions such as purist
dGe lugs pas to criticise the sDe srid.
ICang skya Ngag dbang chos 1dan (1642-1714) was one of the most prominent
lamas of dGon lung byams pa gling monastery in Amdo. This monastery has been
the cultural and political centre to build relations between Mongols and Manchus
and Tibetans. Read for more on dGon lung byams pa gling in Sullivan’s work.
(Sullivan 2021, pp. 52-55) ICang skya Nag dbang chos ldan became a significant
Manchu-court lama in Peking and contributed to the Qing’s political stability and
foreign diplomacy. His autobiography is an essential historical source for the
Qing’s relations with the dGe lugs pa lamas at the Qing court. See Sagaster’s work
Subud Erike, Ein Rosenkranz Aus Perlen: Die Biographie des 1st Pekinger LCan Skya
Khutukhtu Nag Dban Blo Bzan ¢‘os Ldan. (Sagaster 1967). Furthermore, read the
second chapter of Marina Illich's thesis, Selections from the Life of a Tibetan
Buddhist Polymath: Chankya Rolpai Dorje (Lcang skya Rol pa’i rdo 1je), 1717-1786
published in 2006.
Oidtmann writes that for gaining the trust and loyalty of Tibetans and Mongols,
the Qing “actively sought to remold its subjects’ faith.” (2018, p. 21) On the one
hand, with the help of the Tibetan Buddhist lamas, the Kangxi Emperor portrayed
himself as the protector or patron of Tibetan Buddhism to convince Mongols and
Tibetans of his religious and political integrity. On the other hand, the Kangxi used
Tibetan Lamas to present himself as the emanation of the Bodhisattva Mafijusri to
enhance the authority of the Emperor. For example, upon the request, ICang skya
Ngag dbang chos ldan composed a long-life prayer for the Kangxi Emperor
entitled, ‘Jam dbyangs gong ma chen po’i brtan bzhugs dge legs char 'bebs zhes bya ba
bzhugs so. In this prayer, 1Cang skya Nag dbang chos Idan described the emperor
as the emanation of MafijusrT:

FUE SR BTN REN WA RIRN|| A A BT waFNRA YR 7| =

SRR RRerar Ay Bx XA RR= || mgm’gmg%ﬁ'ﬁ'@qwngqﬁm

Mafijughosa, the embodiment of the wisdom of all buddhas,

manifested as the Mi'i dbang po (Emperor) to establish

happiness and benefit for all sentient beings all over the earth

(‘dzin ma’i khyon). May this great man live a long life. (ICang skya

Ngag dbang chos ldan n.d.b, £. 1a)
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Despite the unfavourable social and political scenario in Inner Asia,
the sDe srid was determined to run the dGa’ 1dan pho brang according
to the vision and legacy of the Fifth Dalai Lama. The sDe srid is the
main force popularising the Fifth Dalai Lama and his ideas among the
public. Schaeffer writes, “Sanggye Gyatso spent much of the 1690s
melding a public vision of the 5th Dalai Lama.” '® MacCormack
analysed the state-building visions and strategies of the sDe srid based
on the latter’s intellectual works.! It is evident that the sDe srid made
an outstanding contribution to the theological state-building of the
dGa’ Idan pho brang. However, it is imperative to recognise that most
of his rhetoric and activities aimed to maintain the vision of the Fifth
Dalai Lama.

The Enthronement and Surrounding Conflicts

To ensure the continuity of the Fifth Dalai Lama's vision and legacy,
the sDe srid was now keen to install the Sixth Dalai Lama on his throne
in the Potala Palace. The death of the Fifth Dalai Lama had been kept
secret for more than a decade; it was now time to reveal the identity of
the reincarnated Sixth Dalai Lama to the public. Therefore, amidst
rumours and speculations, sDe srid Sangs rgyas rgya mtsho secretly
planned the official enthronement ceremony of the Sixth Dalai Lama,
fourteen years after his birth in 1683. He dispatched official
representatives near and far to disclose the news of the new Dalai

However, scholars have debated to what degree the Kangxi Emperor himself
identified with this Buddhist interpretation of his role. Spence, for example, said
that the Kangxi had to spend much of his life for “offering prayers at the Temple
of Heaven, attending lectures by court scholars on the Confucian Classics,
performing sacrifices to his Manchu ancestors in the Shamanic shrines. (Spence
1974, p. xii) Scholars like Wang ydo, on the other hand, think that Kangxi was a
follower of Buddhism. In addition to his extraordinary support for Tibetan
Buddhism, the Kangxi Emperor also had his own tomb carved with the 35
confessional Buddhas and other Buddhist deities. (Wang ydo 1980.p.17)

Schaeffer 2005, p. 70. This is a vital topic is discussed along with MacCormack's
thorough research on sDe srid Sangs rgyas rgya mtsho elsewhere.

Based on the works of the sDe srid, MacCormack explained the ideas of the “ideal
Buddhist State” in the “Buddhist World” during a “Perfect Age”. (MacCormack
2018, pp. 23-31). MacCormack’s observations focus on the sDe srid’s significant
contributions to the dGa’ Idan pho brang, including modelling public speaking,
creating a holiday to commemorate the Fifth Dalai Lama, and building the red
Palace at the Potala. Since MacCormack’s work is not primarily a historical study,
he does not discuss at length the politics of the different Mongol tribes and the
battle between the Qing Empire and Dzungars. However, Maccormack traced the
history of Avalokitedvara in Tibet to legitimise the dGa’ 1dan pho brang’s religio-
political trope regarding the building of the Potala Palace and establishing the
government in Lhasa, which made a good connection between the Fifth Dalai
Lama and Srong btsan sgam po.

10

11
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Lama to Tibetans, Mongols, and Manchus. > The Qing official
documents recorded how the dGa’ 1dan pho brang’s representative
Nyi thang zhabs drung (1640-1717)" disclosed the secret of the death
and reincarnation of the Dalai Lama to the emperor, and the latter’s
reaction.

Qing shilii zangzii shiliao, the Qing Dynasty's Tibetan Historical Records,
stated:

RER=TAFE [t lE——]

WAFEARE RIE . AKE Bk . RELFR
B TE1E, BRMUABRBSHEX, FERZ, K
MERFHTE, WERETEEE. MEECLERK
LRI, ZAKERE, RTAESREFEZ. &
KERKEHLREE, REZ  [ABRKESHE
TARE, BAEZNEABRIWE RS, Z2LERZ,
NETR. |SREBEBRFZEHMELF. | (B—
N—Tl—h E——1E)

The Thirty-Sixth Year of Kangxi. (11th April 1697)

[Kangxi told] interior minister Guanzhi Wéi and Suo
Qé, and Ming Zht and scholar Sang a: ‘I knew
already that the Dalai Lama had passed away a long
time ago, but the Diba concealed this matter and
acted according to the [benefit] of dGa’ Idan.
Therefore, I dispatched the guarantor to condemn
the Diba severely. I expected that the Diba would
take the initiative to tell the truth about the Dalai
Lama's death and ask me to keep this secret. Now

[the sDe srid's emissary], Nimatang Hutuktu, has

12 Mabher 2003, p. 130 and Rockhill 1910, pp. 29-30. The sDe srid reports how he sent
representatives to Mongol areas and the Manchu court to disclose the news of the
Sixth Dalai Lama. He also explains how his government explained the news to
Tibetans in Lhasa and how they reacted to the news. This will be discussed later in
this article.

Chos 'phel narrated the story of Nyi thang zhabs drung in his work Gangs can bod
kyi gnas bshad lam yig gsar ma. The lengthy story can be summerised as follow: Nyi
thang zhabs drung Ngag dbang gzhon nu, also known as Nimatang Hutuktu in
Mongol and Manchu documents, is the first reincarnation of the Nyi thang zhabs
drung. He was one of the main official diplomats of the dGa’ ldan pho brang in
Peking and Mongolian areas during the reign of the sDe srid. He was also the
throne holder of the Nyi thang monastery, followed by his reincarnations.
(Chos "phel 2002, pp. 2-5)

13
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arrived in the capital and disclosed that the Dalai
Lama has been dead for sixteen years, and the
reincarnated new Dalai Lama is fifteen years old.

[He] also requested me to keep this secret from the
public. This is not different from what I told you
before.” (Volume 181, pp. 15-16)™

According to this passage, the Kangxi Emperor had already heard
about the Fifth Dalai Lama’s demise and dispatched his envoy to
condemn the sDe srid. Upon hearing the same news from the official
representative of the sDe srid, the emperor again sent his officer Bdo
zhti, working at the Li fan yuan, an office to govern “Foreign
Barbarians” in Xining,'® to Tibet to condemn the sDe srid. The dGa’
ldan pho brang disclosed the news of the new Dalai Lama to the Qing
and Mongols before its public announcement to keep peaceful
relations with their patrons.

Using this opportunity, the Kangxi Emperor made four demands to
the sDe srid to act in his favour: First, since the Panchen Lama
repeatedly rejected the invitations of the emperor, Kangxi asked the
sDe srid to send him to Peking. Second, the Fifth Dalai Lama sent
Jilong Hutuktu (rJe lung sprul sku) to resolve dGa’ Idan Khan's conflict
with Khalkhas. But, instead of solving the problem, Jilong Hutuktu
helped dGa’ ldan Khan to fight against the Khalkhas and the Qing. The
emperor, therefore, wanted the sDe srid to kill Jilong Hutuktu or send
him to Peking. Third, as dGa’ 1dan Khan's daughter had married a
Khoshut prince in Amdo Kokonor and settled there, which might
cause a problem in future, the Kangxi Emperor wanted the sDe srid to
send the girl to Peking. Fourth, according to Perdue, on top of these

4 Qing shiliy zangzii shiliao, 1982, p. 151.
> The Berkshire Encyclopedia of China comments on the Li fan yuan during the Qing
Empire:
Among the agencies supervising the tribute system and trade
and the countries involved was the Lifan Yuan (Office to
Administer Foreign Barbarians), established in 1638 and staffed
by Manchu, that is, members of the multinational banners that
constituted the core military and social groups of early Qing
society. [...] Later the authority of the Lifan Yuan, along with
Qing power itself, was extended more generally westward to
take charge of virtually all relationships with the peoples of Inner
Asia. (Buell 2009)
Modern Chinese historian, Lia hanchéng’s work on Sino-Tibet relations Xizing
zigli yildi jity buishi zhonggud de yi bit fen critically discussed the power, influence,
and mission of this office during the Qing and the dGa’ ldan pho brang’s relations
with this office. Liti hanchéng argued that the sDe srid never regarded himself as
a subordinate to the imperial representatives in the Li fan yuan office. (Lit
hanchéng 2019, pp. 430431)



demands, Kangxi also asked the sDe srid to “let the Panchen Lama rule
the Tibetan faith.”*® The sDe srid gave various excuses, and none of
these demands were fulfilled.’” However, the Kangxi continued to
build his relationship with the dGa’ ldan pho brang because he
believed “that the influence of Lhasa was the most powerful he could
command to re-establish peace among the Mongols and prevent the
founding of a great and united Mongols empire.” ® Thus, he
dispatched another team of emissaries to Tibet to reconcile with the

Tibetans, Mongols, and Manchus

sDe srid.

BRE=1+XFE[—~AtHE-ZO]

mE/RERMAEIM, NDEKE, BRRAFRIE, F
mA. Mk, WMRETARKEFB, RzERUKK
ZR, APFEEFEERFERE. BIFEBESEFE
MeEMUBERE, BhAw. (E—/\—Th=-tEt—=0
)

Kangxi 36th Year (20th April 1697)

[The Kangxi said,] “after this, you (the sDe srid) should
be more respectful and obedient. Do not disobey my
command. Instead of holding yourself accountable for
your previous mistakes, I will honour you like before.
In this way, the people of your land will significantly
benefit. Your honour will be enjoyed for a long time.
Therefore, I specially dispatched the chief of the
imperial court, Bdozhti, and the deputy chief of Ii fan

16 Perdue 2005, p. 194 and Qing shilir zangzii shilico 1982, pp. 157-158. Qing shilil
zimgzii shilino mentioned that there are four demands made by the Kangxi Emperor,
but it did not explicitly explain the fourth demand. However, Perdue found the
fourth demand in other Manchu materials.
Qing shiliy ziaingzii shilino 1982, pp. 158-160. The primary Mongohan document “Ein
mongolisches Textfragment tiber den Ol6tenfiirsten Galdan” translated by Heissig
described this correspondence between the Kangxi and the sDe srid where the sDe
srid politely and yet firmly rejected each demand of the Kangxi with various
reasons. (Heissig 1941, pp. 123-124)

Rockhill 1910.p.28. Using Tibetan materials, Marina Illich thinks that the
Manchu's support of the dGa’ ldan pho brang and Tibetan Buddhism was not
just for controlling Mongols:

17
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Scholarship on the subject continues to reductively claim that the
Manchus patronized Tibetan Buddhism solely to gain the
submission of Buddhist Mongols and thus eliminate the
perennial threat that a potentially united Mongol military front
posed to Manchu hegemony. Though largely unexamined,
Tibetan sources offer a ditferent perspective. (Illich 2006,
Abstract)
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yuan, Sa ha lidn, to issue an edict and simultaneously
give you six coins.” (Volume 181, pp. 27 — 30)"*

These two Qing records regarding the sDe srid and the dGa’ 1dan pho
brang explain two aspects: On the one hand, the sDe srid concealed
the death of the Fifth Dalai Lama from the Qing for more than a decade
and strategically supported the Dzungars in the name of the Dalai
Lama. However, the emperor could not legally punish the sDe srid
other than sending his representatives to condemn him verbally. On
the other hand, the emperor knew that sending messengers to
condemn the sDe srid would not change any practical power structure
in the dGa’ Idan pho brang. Therefore, nine days after his first dispatch,
the emperor sent a second group of envoys with an edict and gift to
reconcile with the sDe srid. Besides, the emperor also sent the Second
ICang skya Ngag dbang chos ldan to represent him in the Sixth Dalai
Lama’s enthronement ceremony on 25th October 1697 to show his
respect to the Dalai Lama and Buddhism.

According to the sDe srid himself, the news about the death of the Fifth
and the identification of the Sixth Dalai Lama appears to have been
met with general support among Central Tibet's population. They
believed in the sDe srid’s good intention and expressed deep gratitude
toward the sDe srid for accomplishing this significant task. However,
beneath this seemingly auspicious atmosphere, purist dGe lugs pas

19 Qing shilit zangzii shilino, 1982, p. 154. Surprisingly, a same official document issued

on the same day stated:
BEEER  ELGUARERTE, FAFENRREEE, B
EXRE, R,
[The Kangxi ordered Baozhty, the former’s messenger:] ‘Explain
to the Diba that the emperor’s army has almost reached Ningxia,

but you [the Diba] have fulfilled the first four things (see the four
demands above) according to the emperor’s will. Therefore, he

[the Kangxi] is delighted, he will not continue to march. (Qing

shilii zangzii shilizo 1982, p.154)
According to modern scholarship, the Kangxi Emperor did not come to Ningxia to
launch his military expedition to Tibet but to fight against dGa’ ldan Khan because
Ningxia was a strategic place for its location and cheap food supplies. (Perdue 2005,
p- 201, Rockhill 1910, p.29) If his military expedition to Tibet was a plan, why did
the emperor send LCang skya Ngag dbang chos ldan to represent him in the
enthronement ceremony of the Sixth Dalai Lama in Lhasa at the same time?
Moreover, the sDe srid did not fulfil any of the Kangxi's demands, but this
document recorded that the sDe srid had fulfilled the four orders. These cited
passages demonstrate that the primary Qing official documents have two flaws:
Their contents are inconsistent and sometimes contradict each other. Second, they
often exaggerate the power of the Qing emperors. Thus, the documents need to be
read cautiously.
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and some aristocrats did not welcome the news. In his Biography of the
Sixth Dalai Lama, the sDe srid recorded the Tibetans’ reaction when the
officers declared the news concerning the Dalai Lama’s death and
enthronement.

qﬂa\'qm'ai%'sq'gq:'%ﬁ's'gmnxQ:]

Except for a few with the heart of an ox, most were
moved by competing emotions of joy and sorrow
and appeared to shed tears without control.?

Looking at the context, we can deduce that the opponents with the
“heart of an ox” came from two groups: One group consisted of
members of the aristocracy who did not like the sDe srid’s
authoritarian leadership style and thought this was a strategy of the
sDe srid to maintain his power. The other group were the dGe lugs
purists, who viewed this plan of the sDe srid as a way to dilute the
dGe lugs tradition’s virtuous qualities. For instance, sGo mang mKhan
po ‘Jam dbyangs bzhad pa’s first encounter with the Sixth Dalai Lama
was completely negative, as will be demonstrated later in this article.
For these dGe lugs pas, the purity of the religious school should be at
the top of the dGa’ 1dan pho brang’s priorities. It seems for the dGe
lugs purists, the dGa’ 1dan pho brang was a religious institute rather
than a political entity.

During this time, the Manchus were still preoccupied with their
Mongolian rivals and strengthening the empire’s unification. The
Khalkhas and the Dzungars became weak and divided through the
Dzungar’s war against the Khalkhas and the Qing. According to many
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sDe srid Sangs rgyas rgya mtsho 1989, p. 323.The same text also described the

people’s reaction in Lhasa:
3 ﬁﬁd\ o = %éﬁ:vﬂ“ a 3‘“"‘]%N@N'z‘\*'ﬁﬂ'ga"‘a'EKSQ"VQ'&W‘"‘“%'QQT
QPR gh\rq&qfﬁwm"%q'?m ﬁ'ﬁq‘%w R SRR A SN A WY RS
Q@qm'Rﬁ'm'ﬁ:‘?@'gﬂn§m'ﬁ:‘%&'a‘éq%q@,’gﬂm'@?amm'63%’%3‘5@3&':}%@
gm‘q?a\mw Eﬁ'£N'N‘5m':1'64'ﬁm‘qx%&'ﬂx‘q‘&E:‘@:‘ﬁqqu‘;ﬁ'q5:ﬂ§ﬂ
Leader Zhang grong pa rDo rje and Shar bKra shis read the rNa
beud [the story of the transition from the Fifth to the Sixth Dalai
Lama] to the people of Lhasa at the Flower Garden Ground. It
has been told that some elderly ladies exclaimed, “Thank you,
[sDe srid], for single-handedly carrying people’s pain
concerning the passing of the Fifth Dalai Lama and the political
and religious duties for such a [long] time. We saw the sunrise
without ever knowing nightfall. (sDe srid Sangs rgyas rgya
mtsho 1989, p. 324)
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primary documents cited in this article, the Khoshut Mongols in
Kokonor and Central Tibetan submitted to the charismatic leadership
of sDe srid Sangs rgyas rgya mtsho. The dGa’ Idan pho brang entitled
the Khoshut Mongols as “Government Mongols”?! to recognise their
significance and closeness with the dGa’ Idan pho brang.?? Therefore,
at this point, neither the Manchus nor the Mongols dominated the
events about to unfold in Central Tibet. It was primarily the factions
within the dGa’ ldan pho brang that would shape these political
developments.

The Sixth Dalai Lama and the Purist dGe lugs pas

The turbulent and sometimes bizarre odyssey of early 18th-century
politics of the dGa’ Idan pho brang began with the appearance of the
Sixth Dalai Lama Tshang dbyangs rgya mtsho (1683-1706) in the late
1690s. Regarding the Sixth Dalai Lama, many still find it puzzling and
challenging to comprehend his seemingly wild and tragic life.
Growing up amidst family and political conflicts in mTsho sna, the
child faced several attempts of assassination by his spiteful relatives.

% The term “Government Mongol” is the equivalent to the Tibetan term "gZhung sog".
One can also translate this Tibetan term as “Mongols of the dGa’ ldan pho brang.”
I have chosen the term “Government Mongols” to characterise them as Mongols
(sog po) who had a special relationship with the dGa’ 1dan pho brang (gzhung). The
term can be traced in the Fifth Dalai Lama's works (Ngag dbang blo bzang rgya
mtsho 2014, p. 100), referring to the Khoshut Mongols in Central Tibet and the
Kokonor region. These Khoshut Mongols were supporters of the dGe lugs pa
school and played a key role in establishing the dGa’ ldan pho brang. The Mongols
in Central Tibet continuously served the dGa’ ldan pho brang as a military force.
They fought in many wars for the dGa’ ldan pho brang. The Tibetan official
document, Tham deb long pa’i dmigs bu compiled by Nor nang pa recorded:

%SNﬁq]@:ﬁﬂa‘\N“qag\s““'ﬁx@’(m:af‘ﬁq"ﬂﬁﬂwﬁ:\ s\"ivm&.g.qavﬁam.

@‘*"ﬁ'Nq'SN'@'qﬁﬁ'qfi:‘ﬂﬁqﬁaaﬁqﬁﬂl‘f"lm&vmﬁ'ﬁﬂ%’ﬂ]

The “Government Mongols” at the time belonged to Gushri

Khan, and [the author wonders] whether the title of the “king

and prince” for the horsemen [rta pa] during the sMon lam

festival is perhaps also a remnant of the old name. (Nor nang pa

1981. £.36a)
This passage seems to imply that the Mongol kings and princes had been taking
part in the Lhasa sMon lam festival as horsemen, which later became a tradition
even after the Mongol kingship was discontinued in the dGa’ Idan pho brang. See
rNam rgyal dbang "dus’s work, Bod rgyal khab kyi chab srid dang ‘brel ba’i dmag don
lo rgyus, one of the most extensive works on Tibetan military history available,
published in 2003.
FitzHerbert and Travers said, “As is well-known, the military power which
brought the Ganden Phodrang to power as the government of Tibet in 1642 was
an alliance of Tibetans and Mongols.” (FitzHerbert and Travers 2020, p. 11)

22



Tibetans, Mongols, and Manchus 503

Due to miscommunication with the sDe srid, the Dalai Lama and his
family were kept under house arrest and treated very strictly for many
years.? Later his situation improved, but the young Sixth Dalai Lama
still did not receive the same scholarly and religious training, guidance,
and environment that previous Dalai Lamas had enjoyed. In this
situation, the fourteen-year-old Dalai Lama was likely to have already
been exposed to adult behaviour, including romantic experiences,
before entering into the celibacy of monkhood, according to the adult
lifestyle typical in Tibet at the time.?* However, his childhood was
filled with misery, trauma, and worldly desires, which “would later
affect the boy’s [the Sixth Dalai Lama] perception of himself and his
acceptance by the political public in Inner Asia.”?

Within a month of his official recognition as the Sixth Dalai Lama

23

sDe srid Sangs rgyas rgya mtsho 1989, pp. 200-203. The content of this lengthy
passage can be summarised as follows: The sDe srid regretfully explains the
problems that the Sixth Dalai Lama had to endure in his childhood. According to
this account, the local officials strictly held the child and his parents in a house,
blocked the windows with stones, and locked the door from the outside. Every
night, an official servant watched the house with a guard dog. They were not even
allowed to light a fire in the middle of freezing winter days and were not allowed
to contact outside people without official permission. Their nutrition was so poor
that they were ravished by hunger and thirst and lived in constant fear, but
gradually their situation improved. The sDe srid admitted that he heard later that
the officials tried to destroy the family of the Dalai Lama due to, among many
reasons, the political rivalry between the dGa’ Idan pho brang, Bhutan, and the
Sixth Dalai Lama’s family. In his article about the Sixth Dalai Lama, Kalsang
Dhondup wrote, “Misunderstanding the purpose of Desi's order for strict secrecy,
the Tsona officials kept the boy[the Sixth Dalai Lama] and the parents under
virtual house arrest for a long time.” (Dhondup 2003, p.34)
2 Tshe ring dbang rgyal 2002, pp.48-51 and pp. 61-65. The content of this lengthy
passage can be summarised as follows: During the time of Pho lha nas in central
Tibet, lay people in Tibet would generally begin to engage in adult entertainments
such as sexual encounters, alcohol and hunting as early as 13 to 14 years old.
Narrating the Pho lha nas’ multiple encounters with young girls, Tshe ring dbang
rgyal gave various examples which show how lay people engaged in sexual
activities at the time. For example, on many occasions, as a teenager, Pho lha nas
joined his male friends to engage in sexual activities with other local girls of similar
ages or sometimes even younger ones. In his famous lecture at the University of
Lhasa, Nor bu bsam "phel, who specialised in the dGa' 1dan pho brang, said:

|

According to the oral history, it is said that Gong sa mchog (the

Dalai Lama) had sexual intercourse (lus ‘brel) with many local

girls in mTso sna. (Nor bu bsam "phel 2022, Online)
Schwieger 2015, p.105. In his critical edition of the Sixth Dalai Lama’s poems,
Serensen explained the childhood of the Sixth Dalai Lama. He wrote: “From the
very outset, he [the Sixth Dalai Lama] was detained, shrouded in secrecy, together
with his parents, in mTsho-sna rdzon, before being transferred to sNa-dkar-rtse.”
(Serensen 1988, p.258)

25
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in 1697, his yogi father Rig ’dzin bkra shis bstan ’dzin, a forty-year-old
rNying ma master, suddenly fell ill and passed away on their way to
Lhasa. The sDe srid records that his sick and bedridden father
whispered his last advice to his son, the Dalai Lama:

m:mga\'Rﬁi‘@:\l'u‘T:'qqm%a\'ﬁ'%'m:'m:%mifx@mnqq'
=GR IN R qr: R SRNUR Py gy WN o
gqm eV gg R SRS EaGRERN RERRA
SRS < AR g RN AN S GNRRR| rn:gaq ES
qE) 5 R AR AN Y FR R AR YN YRR N
ng'uﬁ:'1

While [his] father was sick, Gong zhabs rin po che
(the Sixth Dalai Lama) visited, even though Chos
rdor (an attendant of the Dalai Lama) repeatedly

attempted to stop [him]. Suspecting that the father

would inform [the Dalai Lama] of different issues at
the time, Chos rdor always tried to be there.
However, in the breaks [between the periods in

which he was present], [the Dalai Lama] visited from

time to time. [The father told the Dalai Lama] “They
[the attendants like Chos rdor] did not speak well. If
you listen to them, now and in the future, it will bring
a dispute between you two [the Sde srid and Dalai
Lama], master and student (yab sras).*

This significant advice suggests two things: To begin with, starting
with his official recognition, it appears that there were already people
in the Dalai Lama’s inner circle planning to destroy his relationship
with the sDe srid. In addition, father Rig "dzin was not even allowed
to meet his son freely. It seems the attendants tried to create distrust
between the sDe srid, the Dalai Lama, and his father. Chos rdor, the
main official attendant of the Dalai Lama, even attempted to stop him
from visiting his dying father and suspected them of having a
conversation behind his back. The sDe srid later stated that the
deceased father’s advice was a visionary premonition of the
occurrences between the Dalai Lama and the sDe srid.” When he
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sDe srid Sangs rgyas rgya mtsho 1989, p. 321.
? Ibid., p. 321. The text reads:

%’ﬁvﬁqv&:qvq@“mﬁ:@qvqsﬂvq%Nv@vq‘;ﬂmWNEWN@W@NQERR‘? 1
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arrived in Lhasa, the fourteen-year-old Dalai Lama had to face the
aggressive purist dGe lugs pas and others who despised the sDe srid.
The purists also disliked the fact that the Dalai Lama, the most
important reincarnation of the dGe lugs pa school, was found in a
rNying ma family. Besides, the sDe srid continued and extended the
state-building visions of the Fifth Dalai Lama to include the other
Tibetan religious schools, such as rNying ma and Bon po under the
dGa’ Idan pho brang.?® The dGe lugs purists viewed this as a threat. In
his thesis about the First ‘Jam dbyangs bzhad pa,® Maher writes:

Upon a later investigation of [his father’s] ability to brief [the

Dalai Lama] on many issues, it came to be understood [that he

possessed] clairvoyance.
The Fifth Dalai Lama embraced all Tibetan religious traditions and treated them
equally along with the dGe lugs tradition. The Fifth Dalai Lama repeatedly
emphasised the significance of having all Tibetan religious traditions under dGa’
ldan pho brang in his autobiography. For example:

qaiﬂmﬁmg“%qqaﬁ“w@%ﬂ"“qﬁaﬁ6ﬁﬁq%x5“{\%:“’aﬂ&"ﬁﬁ'§“q§

%\:W N"W’(‘%ﬁ'ﬂ@ﬂ'ﬁﬂl\f'gq&ﬂq'ﬂ@ﬁ'5'\545!'ﬁglﬂw'Kl'alﬁ'lla'ﬁ@KN'Q'QN'%'QiQN'

R YAV

[I thought] although, of course, these [political engagements]

will not be beneficial for practising the Buddha dharma, Tibet

will be peaceful if it has a leader. This might also help the Sa

[skya], Kar (bKa' brgyud), and rNying [ma] schools from not

being destroyed without a trace. (Ngag dbang blo bzang rgya

mtsho 2014, p. 184)
To further comprehend the Dalai Lama’s state-building visions, FitzHerbert
concluded: “The Fifth Dalai Lama was an astute strategist in the domains of
political and cultural symbolism.” (FitzHerbert 2018, p.55)
Mabher’s thesis comprehensively analyses the religious scholarship of the sGo
mang mKhan po and its influence on the dGe lugs pa scholastic tradition. In his
thesis, Maher argued, “the authority religious figures are able to wield is a
reflection of the legitimacy they have been granted by their followers” (Maher 2003,
Abstract). This is a significant feature of Tibetan Buddhist leaders at the time in
Inner Asia to accumulate power and influence. Inevitably, dGe lugs pa Buddhist
leaders during this time were often involved in politics, depending on their agenda
and social context.There is no exception when it comes to ‘Jam dbyangs bzhad pa.
Mabher therefore had to analyse “the larger historical context in which he [Jam

dbyangs bzhad pa] lived in order to demonstrate some of the ways that he
deployed his authority” (Maher 2003, Abstract) in religion. Since Maher’s work is
primarily focused on Buddhist philosophy, he did not write in detail about the
political activities of the ‘Jam dbyangs bzhad pa, although his role in politics
dismantled the stability of the social and political system in Central Tibet. Thus,
Tsyrempilov has argued that our understanding of the ‘Jam dbyangs bzhad pa’s
political activities “still remains poor and incomplete” (Tsyrempilov 2003, p. 441).
Interestingly, Maher highlights that one of the reasons for the internal disunity
among the dGe lugs pas were “tensions [that] emerged between those in U and
those in Amdo” (Maher 2003, p. 20) but I did not find any primary material
evidence to support this argument. Comparing two biographies of the ‘Jam
dbyangs bzhad pa by 'Jigs med dbang po, the Second 'Jam dbyangs bzhad pa, and

28
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“Additionally, there was a sense among some Gelukbas in the
seventeenth century, including the Jamyang Shayba, that the integrity
of their school was threatened from within by the syncretic inclination
of some important figures, including the Fifth Dalai Lama.”*

Because the Sixth Dalai Lama was born not only into a rNying ma
family but to a famous rNying ma master and the sDe srid announced
the birth of this new Dalai Lama after 15 years of secrecy, the purist
dGe lugs pas thought that these were the plans plotted by the sDe srid
to destroy the purity of the dGe lugs tradition. Their rejection of the
new Dalai Lama is one of the many signs of disapproval that the
purists expressed against the dGa’ ldan pho brang under the
leadership of the sDe srid in the name of protecting the “pure” dGe
lugs tradition. Maher correctly recognises this conflict “between
factions supporting the (Fifth) Dalai Lama’s syncretism and those
preferring ‘pure’ Geluk.” ® This dispute sounds very much like
religious conflict, however, because of the political position of the sDe
srid and the dGa’ Idan pho brang’s religio-political relationship with
Se ra, ‘Bras spungs, dGa’ ldan, and bKra shis lThun po monasteries, it
inevitably became a political game.

In this conflict, the First ‘Jam dbyangs bzhad pa became a voluntary
leader who fearlessly raised his voice against the sDe srid and the Sixth
Dalai Lama for accommodating non-dGe lugs traditions. The purists
believed in the superiority of the dGe lugs tradition over the others
and they would not tolerate the policy of the dGa’ ldan pho brang,
which treated all Tibetan religious schools equally.

In 1697, the First ‘Jam dbyangs bzhad pa attended the welcome
ceremony of the Sixth Dalai Lama to check whether the boy was the
real incarnation. During their first encounter, in his Biography of the
First "Jam dbyangs bzhad pa, bSe Ngag dbang bkra shis reported the
following exchange:

%qm‘q@a'sﬁqwq%qmg:‘%ﬁﬁq&ﬂ'ﬂ%ﬂ@:‘ﬂ@:ﬂ RSN'

bSe ngag dbang bkra shis, Maher thought that both biographies “might have
wanted to portray Jamyang Shayba as apolitical and uninvolved in the daily
course of events” (Maher 2003, p. 169). One notable aspect is that Maher regards
the biography of the First ‘Jam dbyangs bzhad pa written by the Second ‘Jam
dbyangs bzhad as an autobiography (Maher 2003, Abstract). This biography of the
First ‘Jam dbyangs bzhad pa is the soft version of the biography written by bSe
Nyag dbang bkra shis because the former biography excluded the provocative
vocabularies and radical approaches of the latter biography. See further in the
third chapter of Maher’s thesis (Maher 2003, pp. 112-168).

30 Maher 2003, p. 35.

31 Maher 2003, p. 20.
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Ci:'uﬁqk\mw 64'&E:'aq@'w:w:'q%qm'qm'i'aqm'ar
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['Jam dbyangs bzhad pa] said, “There occurred a bad
apparition during the welcoming event.” [He was]
asked about the apparition, and [he responded,] ‘[1]
saw the reincarnation (sku skyes) without his head for

a long time. Even though [I] watched him closely
again and again, [the head] did not appear for some
time.” This was, indeed, a sign that [the incarnation]
is a fake one!*?

The purpose of this statement is to disprove the authenticity of the
Sixth Dalai Lama. At the same time, this is also to display the
supernormal knowledge of the First Jam dbyangs bzhad pa to make a
prophecy. Many similar records are found throughout this
biographical work.

Despite the condemnation by the Qing and suspicion of the purist
dGe lugs pas, the Dalai Lama’s enthronement ceremony was
successful, and Mongols and Manchus diplomats attended the
ceremony along with Tibetan dignitaries. Ngag dbang chos ldan

2 bSe Ngag dbang bkra shis n.d., £.70a. The last sentence is a comment on the part of

the author of the biography. Similar passages can be found elsewhere in the same
blography
d\k\l RARAR F\ gl\] a F = 5\4\1 =N SR .ﬂq a FNEx ql\f £l q@ﬂ [/ NEC %{QN
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Then, Ngag dbang rdor rje was carrying the monastic robe (sku
chos). On one occasion he lost it but [he] was not able to tell ['Jam
dbyangs bzhad pa] during the journey. That evening, they
arrived at ‘Bras spungs and when they stayed in the old
residence (Bla rang) for the night, Ngag dbang rdor rje said, “The
monastic robe got lost.” ['Jam dbyangs bzhad pa) did not scold
him at all but said, “Find a way [to get a new]| monastic robe!”
Then, [Ngag dbang rdor rje] searched for a new robe and offered
it. ['Jam dbyangs bzhad pa] blessed it and said, “this is an
inauspicious sign, an indication that this reincarnation [the Sixth
Dalai Lama] will not be able to keep the precepts.” (bSe Ngag
dbang bkra shis n.d., ff.69-70)
These excerpts show that the disapproval of the Sixth Dalai Lama
among the purist dGe lugs pas like ‘Jam dbyangs bzhad pa was not a
later development; it was there from the beginning of the young Dalai
Lama’s arrival in Lhasa.
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(1642-1714), the Second 1Cang skya incarnation, who played a vital
diplomatic role in the interactions between Mongols, Manchus, and
Tibetans, was at the ceremony to present the Kangxi Emperor.*® 1Cang
skya Ngag dbang chos ldan became very close with the sDe srid, and
hence the officer at Ii fan yuan suggested the Kangxi Emperor punish
ICang skya Ngag dbang chos ldan severely.* However, the Kangxi
could not kill him because 1Cang skya Ngag dbang chos ldan was an
important lama with a significant number of Mongol and Tibetan
followers. Moreover, Nag dbang chos ldan was instrumental in
building trust among the Amdo Kokonor Mongols toward the Qing
Emperor and convinced the Amdo Mongols to meet the Kangxi
Emperor in 1697.% This was the first diplomatic meeting between the
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ICang skya Ngag dbang Chos Idan, n.d. a, f. 19a The text reads
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On the same day when the Sixth Dalai Lama arrived at the Potala

Palace, [I] offered the golden edict of Gong ma [the emperor] and

religious items (rten chas). After that, [I] made a pure offering,

which consisted—except for a white porcelain cup, vajra, bell,

and a few other things—primarily of gold, silver, silk, and good

kha btags.
Rockhill highlighted an opposite narrative: the Qing sent envoys to Tibet to
investigate the sDe srid and his misdeeds. However, he acknowledged that
Tibetan histories have a different narrative. (Rockhill 1910, pp.26-27) According to
the Manchu documents, the Kangxi Emperor dispatched three groups of
emissaries to investigate the case, reconcile with the sDe srid, and represent the
emperor in the enthronement ceremony, respectively. Each envoy had a different
mission, and they are not the same group and same people.
The officer at li fan yuan in Xining complained about ICang skya Ngag dbang chos
ldan’s relationship with the sDe srid to the Qing court and suggested that the court
should kill ICang skya Ngag dbang chos ldan as a punishment. (Qing shilil zangzii
shilino 1982, p.160) However, the Kangxi spared his life and restored his dignity
after a short suspension of his title because of his diplomatic contribution to the
Qing court, which we will discuss later. In his autobiography, 1Cang skya Ngag
dbang chos ldan wrote:

aqmﬂmmqﬁmﬁﬁ@ﬁu 5“5”5{”“?*%\?5\1
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After a few months, [the Kangxi said,] ‘now you (LCang skya

Ngag dbang chos ldan) can go and stay with higher lamas like it

before. Be happy/relieved. I will not keep any[grudge]in my

mind.” (n.d.a, ff.23a-23b)
For further reading, see Klaus Sagaster’s biographic work of 1Cang skya Ngag
dbang chos ldan published in 1967.
In 1693, ICang skya Nag dbang chos ldan was officially invited to Peking and
became a first-ranking official royal lama. The Autobiography of ICang skya Ngag
dbang chos ldan describes how the emperor treated him with respect (ICang skya
Nag dbang chos ldan n.d.a, f.16a). In 1697, the emperor dispatched the 1Cang skya
lama to Lhasa to represent the emperor in the enthronement ceremony of the Sixth
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Amdo Mongols and the Kangxi Emperor, which opened the door to
building strong Qing influence among the Amdo Mongols. As argued
before, Tibetan Buddhist lamas influenced not only internal Tibetan
politics but also the external affairs of Mongols and the Qing court.
This has already been pointed out by Marina Illich, who at the same
time expressed her “critique of how western academic constructions
of Qing history have radically marginalised and often
mischaracterised the influence of Tibetan Buddhism on Qing court
culture and imperial policy.”*

Theoretically, from that day he was enthroned, the new Dalai Lama
became Tibet’s political and spiritual leader. However, the dGa’ 1dan
pho brang’s practical power was exercised by the sDe srid for years
because the Dalai Lama was young and needed to focus on his studies.
Gradually, the Dalai Lama began to control his power and ruled the
dGa’ 1dan pho brang in collaboration with the sDe srid. The sDe srid
became the political mentor and religious teacher of the Sixth Dalai
Lama as he had paved the way for the Sixth Dalai Lama for many
years.” Unaware of this internal relationship and its complexity, some

Dalai Lama. In his autobiography, the Second 1Cang skya Nag dbang chos ldan
recorded that while he was in Xining, the allies of the Kangxi Emperor asked ICang
skya lama to advise Amdo Mongol leaders to pay a visit to the Kangxi Emperor,
who was in Ningxia at the time. The Second 1Cang skya lama strategically
convinced the Amdo Mongols to meet the Kangxi Emperor in 1697, a historic
diplomatic victory for the Qing. (ICang skya Nag dbang chos ldan n.d.a, ff. 18b—
19a) This is a significant example of how Tibetan Lamas influenced the Qing's
relations with the Mongols. Illich acknowledged that the Second 1Cang skya Nag
dbang chos ldan “convinced the Mongols of Kokonor to submit to Qing rule while
en route through their territory.” (Illich 2006, p.364) In the early diplomatic history
of the Qing with the Amdo Mongols, this is one of the most critical events which
built long-lasting relations between the two groups, the Kokonor Mongols and the
Qing. Considering the urgency of the political situation in Dzungar, central Tibet
and Qing Empire, this is one of the most significant diplomatic contributions of the
Tibetan lamas in bridging the gap between the Amdo Mongols and the Kangxi
Emperor in the 1690s.
% Tllich 2006, Abstract. Acknowledging the role of Tibetan Lamas in Peking to
influence the religious and political affairs in the Qing court, Illich highlights the
importance of including primary Tibetan materials in Qing studies. (Illich 2006,
Abstract)
Comparative analysis of the Biography of the Sixth Dalai Lama (1989) and the
Autobiography of the Fifth Panchen Lama (2014) gives a clear sense that the sDe srid
did his best throughout the Sixth Dalai Lama’s life. For example, since the young
Tshang dbyangs rgya mtsho was officially enthroned in Lhasa as the Sixth Dalai
Lama, the sDe srid Sangs rgyas rgya mtsho carefully looked after the young Dalai
Lama’s growth, education, and political career. The sDe srid diplomatically
established the recognition of the new Dalai Lama among Manchus, Mongols, and
other neighbouring societies. He also wrote treatises including INga pa drug
par ‘phos pa’i gtam (2007) and Rab gsal gser gyi snye ma (1989) to prove the
authenticity of the Sixth Dalai Lama and encouraged other lamas and scholars in
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scholars such as Perdue have assumed that the sDe srid was “forced
to conciliate the furious Chinese Emperor by officially subordinating
himself to the sixth Dalai Lama, Tshangs-dbyangs-rgya-mtsho.”
However, it is far more likely that the sDe srid willingly became the
faithful follower of the Dalai Lama from the first day he was
recognised. The fervent supporter of the Fifth Dalai Lama would
naturally have been devoted to his incarnation, the Sixth Dalai Lama.
However, as per tradition, the young Dalai Lama had to undergo a
series of Buddhist educational training and ritual practices before
taking on his full responsibilities within the dGa’ 1dan pho brang.

The Politics of Accusation and Sectarianism

In 1698, the Third Khoshut Khan Tenzin Dalai, who did not have much
political power, officially invited the purist leader "Jam dbyangs bzhad
pa to his residence, dGa’ ldan khang gsar, in Lhasa. The Khan
asked ‘Jam dbyangs bzhad pa to give him and his queen religious
initiations and empowerment. At the end of this meeting, the Khoshut
king and queen declared and requested:

ﬁ'qm'qg:'@g'gwéﬂ NR‘NR‘%QNRﬁN'@N‘

From now onward, [we will] regard you [Jam

dbyangs bzhad pa] as [our] lama. Please visit [us]
often.%

Tibet to do the same. In his article about the Sixth Dalai Lama, Kalsang Dhondup
vividly explained how the sDe srid protected the Sixth Dalai Lama until the
former’s sudden death in 1705. (Dhondup 2003, pp.32—41) Although it is true that
the success of the Sixth Dalai Lama is essential for the sDe srid’s political career
and legacy, I am aware of any primary Tibetan materials claim that whatever the
sDe srid did for the Sixth Dalai Lama was for his own benefit.

% Perdue 2005, p. 228. As we will see later, Perdue’s work recorded many such cases
where the Manchu court secretaries purposely exaggerated political occurrences
to portray the authority of their emperor beyond its reality. If the Dalai Lama could
not get legitimacy and religious recognition within Tibetan society, external
powers, such as the Manchu emperors, could not force Tibetans to subordinate
them. An example of this is the case of Ngag dbang ye shes rgya mtsho, the
alternative claimant to the title of the Dalai Lama with recognition from 1Ha bzang
Khan and Kangxi Emperor 1707, never gained public legitimacy among Tibetans
and Mongols as the authentic Dalai Lama. (Petech 1972, pp.17-18) Thus, Tibetans
discovered another Dalai Lama while Ngag dbang ye shes rgya mtsho was still in
Potala Palace as the Sixth Dalai Lama.

¥ DbSe Ngag dbang bkra shis n.d., £.71b. This meeting between the First ‘Jam dbyangs
bzhad pa and Khoshut Tenzin Dalai Khan paved way for the purists in building
their relationship with IHa bzang Khan. According to the Biography of 'Jam dbyangs
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This meeting was a significant event in Central Tibet because it
brought a new beginning to the purist dGe lugs pas’ relationship with
the Mongol leaders in Lhasa. The collaboration between the purist dGe
lugs pas and the Khoshut Mongols became the central force to
challenge the dGa’ 1dan pho brang under the sDe srid and the Sixth
Dalai Lama. Subsequently, the First ‘Jam dbyangs bzhad pa’s
relationship with the Amdo Mongols, such as the Ju nang tribe, also
became strong and intimate.*’ This may partly have been because
of ‘Jam dbyangs bzhad pa’s birthplace and its historical connection
with the Amdo Mongols. These newly forged diplomatic and religious
relationships increased the influence of the purist dGe lugs pas and the
Khoshut Mongols in the dGa’ 1dan pho brang political power struggle.
The political dGa’ ldan pho brang was still not established enough to
be firmly connected with Tibetans, and the government's internal
power structure was not strong and stable. The political factions and
interest groups under this government were relatively new and fragile
because they did not have historically inherited power bases in Lhasa.
In this situation, the dGe lugs pa monastic leaders in Lhasa became
leading figures of the new dGa’ ldan pho brang government.*!

bzhad, his social and political influence among Tibetans and Mongols visibly
increased after this meeting.

The Ju nang Mongol leader later invited the First ‘Jam dbyangs bzhad pa to Amdo
and supported him in establishing Bla brang monastery in 1710. In his history of
Amdo, Hor gtsang 'Jigs med explained how the Bla brang monastery became a big
dGe lugs pa centre in the Amdo region. (Hor gtsang ‘Jigs med 2009, pp.23-26)
Since ‘Jam dbyangs bzhad pa became the prominent lama of the Khoshsut Khan,
he became popular among Mongol Ju nang tribes. Gradually he got close with
many other Amdo Mongols. After the First ‘Jam dbyangs bzhad pa became the
mKhan po, the frequency of his meeting with the Khoshut and the Dzungar
Mongols suddenly increased. As we will see later, this indirectly strengthened his
position in Lhasa.

The Lhasa region, previously known as sKyid shod lung pa, had been the political
domain of the sKyid shod family for generations. They supported the dGe lugs pa
schools and fought against the gTsang pa kings but the gTsang army defeated the
sKyid shod sde pa in 1618. In this situation, sKyid shod sde pa leader Chos 1je blo
bzang bstan’ dzin rgya mtsho (1593-1638) escaped to Amdo Kokonor. Since then,
sKyid shod lung pa or Lhasa did not have any powerful ruler until the dGa’ ldan
pho brang government was established in 1642. Around this time, there was no
powerful political authority anywhere in the Lhasa area to challenge the dGa’ ldan
pho brang. See the work of Yon tan rgya mtsho published in 2001. The dGa’ ldan
pho brang was a private religious institution that later became a political
organisation in 1642. The leaders of the dGa’ ldan pho brang decided to move their
government from ‘Bras spungs monastery to Lhasa and rebuilt the Potala Palace
for strategic purpose. (Karmay 2016, Online and Schaeffer 2005, p.76) Therefore,
the dGa’ Idan pho brang was established during this power vacuum in Lhasa. In
this situation, the leaders of the dGe lugs monasteries automatically became the
leaders in this new government.

40
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These monastic leaders were not professional politicians and they
had other responsibilities to fulfil. For instance, the mKhan pos of the
monasteries had to look after their monasteries financially and
spiritually. Under these circumstances, it was not feasible for mKhan
pos to attend all government assemblies. Therefore, the government
created two assemblies known as the “large/greater assembly”
(rgyas 'dzoms) and the “select/smaller/exclusive gathering” (hrag
bsdus). The political power of the dGa’ Idan pho brang at the time
circulated among three internal parties: the Khoshut Mongols in
Central Tibet, the sDe srid and the Dalai Lama, and prominent dGe
lugs pa monasteries. Among these three, the Khoshut Mongols
controlled most military power as per tradition. The dGe lugs pa
monasteries dominated the two assemblies of the dGa’ Idan pho brang
because they were the majority.*? Considering the increasing tensions
between the leaders of the powerful dGe lugs pa institutions and the
sDe srid and the Dalai Lama, the increasingly growing intimate
relationship between the Khoshut Mongols and the purist dGe lugs
pas was not good news for the Dalai Lama and the sDe srid. These new
developments made the dGe lugs purists their potential competitors.

Therefore, it seems that Sangs rgyas rgya mtsho, as the sDe srid of
the dGa’ Idan pho brang, attempted to establish a better power balance
between the political and religious parties within the dGa’ ldan pho
brang by accommodating all factions in a way that was meaningful to
them. According to primary sources, De mo and Sems dpa’ rin po che
were neither scholars nor aristocrats, and they were also from 'Bras
spungs sgo mang college and ‘Jam dbyangs bzhad pa’s close
students.” However, they became the inner attendants of the Sixth
Dalai Lama. This puzzle shows that the sDe srid purposely recruited

2 Monasteries under the leadership of the mKhan pos held the key positions in the

decision-making process in both assemblies (rgys ‘dzoms and hrag bsdus) in the dGa’
ldan pho brang political power structure. This unique feature emerged due to the
specific social and political context in which the dGe lugs pas founded the dGa’
ldan pho brang with the help of the Mongolian military force.
For example, since the ‘Jam dbyangs bzhad pa had student-master relationships
with De mo and Sems dpa’ rin po che, he scolded them for renouncing the
monastic vows along with the Sixth Dalai Lama:

évqamva.ﬁvgluvavR:vaNNquqvﬂ%Nvm‘ ﬂgﬂ“%qﬁqﬁqﬁr’(:@ﬁﬂ%m‘qaqﬁéﬂ
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rJe ‘dis ['Jam dbyangs bzhad pa] scolded De mo lama and Sems

dpa’, “Even the sKu phyogs [the Dalai Lama] did that. How

could you two do the same thing?” (bSe Ngag dbang bkra shis

n.d., £.86b)
Although this event occurred in 1702, this shows the power of ‘Jam dbyangs bzhad
pa over the close attendants of the Sixth Dalai Lama. Historically, De mo rin po che
and Sems dpa’ rin po che belonged to the ‘Bras spungs sgo mang college, which
brought them into the purist circle dGe lugs pa group.
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these two young lamas to please the purist dGe lugs pas and build his
relationship with the sGo mang monastery through the Dalai Lama.
Additionally, the sDe srid also began to invite the purist leader "Jam
dbyangs bzhad pa on special occasions to observe and witness the
debate of Buddhist scholars (dge bshes) with the Dalai Lama. *
However, at the same time, the sDe srid and the Sixth Dalai Lama
requested all religious masters, including the Bon pos, to perform
nationwide rituals for the dGa’ ldan pho brang and instructed all
regional offices to do the same annually.*® The performance of these
state-sponsored rituals was considered very significant in
accumulating common merit (spyi mthun bsod nams) and
demonstrating the state’s power, recognition, and legitimacy. %

# bSe Ngag dbang bkra shis n.d., £.73a. The text reads:
§§VSNv£:NVRS:Nvq.qsmvégm.ﬂvagqvqaa.gm.ﬂvmvaqmYSNVQYQN.EYQ%.N.N:YQQN.
BN MR ARME N
In the autumn, while Tshang dbyangs pa [the Sixth Dalai Lama]
visited the four colleges of ‘Bras spungs monastery, the sDe ba
requested this Master [Jam dbyangs bzhad pa] to oversee
debates of other Buddhist scholars (dge bshes) [with the Dalai
Lama], then.

During this time, the Dalai Lama was still in the process of his intensive Buddhist
scholastic training. As per the tradition, each Dalai Lama had to visit Se ra, ‘Bras
spungs, and dGa’ ldan to debate with top Buddhist scholars to develop himself and
demonstrate his progress. The Tibetan government would invite senior Buddhist
scholars to judge the debates. The judges are called the mTshan zhabs of the Dalai
Lama. mTshan zhabs literally translates as “the servant of the logical studies” of the
Dalai Lama. Becoming a mTshan zhabs of the Dalai Lama is one of the highest
honours in the dGe lugs pa community. In this context, ‘Jam dbyangs bzhad pa was
invited to judge the debate as the mTshan zhabs of the Dalai Lama. This honourary
invitation demonstrated that the sDe srid tried to be friends with the purists or
showed the principle of his government to accommodate different factions equally.

# sDe srid Sangs rgyas rgya mtsho 1989, pp.423-428. The content of this lengthy
passage can be summarised as follow: The dGa’ ldan pho brang built religious
statues and sttipas in many places under the initiative of the sDe srid and the Sixth
Dalai Lama. The sDe srid recorded the details of where the government built which
statues and stiipas according to which religious tradition in Tibet. The sDe srid
explained that the government ordered many monasteries, including the Bon pos,
to perform rituals for the dGa’ 1dan pho brang from time to time. He also recorded
the gifts the government offered to various lamas and monasteries to perform
rituals for the government. The sDe sri also described the geomancy of the
locations where the government erected statues and stapas.

* During this period, ritual played a vital role in the public recognition and
legitimacy of the dGa’ 1dan pho brang. Karmay observed, “Regarded in this way,
we have a corpus of ritual that not only evoked the earlier imperial power and
gave political legitimacy to Dalai Lama's rule, but also mirrored the culmination
of the political and military struggle that preceded Dalai Lama's accession to
power as the sovereign of Tibet in 1642.” (Karmay 2002, p. 24) Additionally, in the
early years of the dGa’ 1dan pho brang, military magic was essential because of
their political rivals, backed up by religious schools famous for such practices. In
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Besides, the sDe srid and the Sixth Dalai Lama continued to lead the
great non-sectarian prayer festival (ris med ser tshogs) in Lhasa every
year after the sMon lam chen mo, which was initially started by the
Fifth Dalai Lama. It seems the gathering was not that large during the
Fifth Dalai Lama’s time.*” Gradually, the great non-sectarian prayer
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his article Ritual as War Propaganda in the Establishment of the Tibetan Ganden
Phodrang State in the Mid-17th century, FitzHerbert discusses the
institutionalisation of rituals, including military magic, formulated by the Fifth
Dalai Lama based on the Northern Treasures tradition (byang gter) and his pure
visionary experiences (dag snang). (FitzHerbert 2018, pp.99-116). Interestingly,
Dalton noted, “From the thirteenth century, the violent rites, which had so far been
largely the preserve of individuals or small groups of Buddhist practitioners, grew
into large-scale rites that were performed on behalf of the state. Violent ritual, in
this sense, went from the local to the global” (Dalton 2011, pp.279). Therefore,
Dalton argued that the rise of such magic related to the arrival of Mongols in Tibet
(Dalton 2011, pp.279-280). He wrote, “after the fourteenth century, war magic
continued to grow in influence, and by the sixteenth and seventeenth centuries, it
dominated much of the language of Tibetan military conflict.” (Dalton 2011, p.316)
Therefore, FitzHerbert concludes that the Fifth Dalai Lama took charge of ritual
war magics and “ensured their success and institutionalisation as part of the state-
building process.” (FitzHerbert 2018, p.55) Richardson recorded that most public
ceremonies, which come with different rituals, were reorganised and elaborated
“during the rule of the Great Fifth Dalai Lama and his equally great regent Sangye
Gyatso when they were put into what was very much their latest form with the
clear intention of enhancing the grandeur of the new regime.” (Richardson and
Aris 1993, p. 7.) These ceremonies were not purely celebratory in nature, but
included rituals designed to bolster the prestige and stability of the government.
The sDe srid and the Sixth Dalai Lama scheduled this prayer festival just after the
sMon lam chen mo, which turned it into a massive gathering of tens of thousands
of monks from 441 different monasteries, including all religious traditions in Tibet.
During these annual gatherings, the dGa’ ldan pho brang often organised
nationwide rituals by all Tibetan religious masters including Bon po masters. For
example the Bzogmphy of the Sixth Dllllll Lama recorded one such event:
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There was a tantric Bon ritual practice where [people] dug out

the earth and turned over rocks. Hence, [Bonpos were asked] to

pray and make offerings to regional deities and local guardians

(yul Iha gzhi bdag). [The government] offered tea bricks to the dge

gsum (monks from three abodes) and practitioners of Sitatapatra

on the 15th day. On the morning of the 30th of the second month,

a day on which the sun was red, the people in Lhasa offered

bricks of tea to repel the obstacles of those holding the religion

and politics of the dGa’ 1dan pho brang, especially the Dalai

Lama. Thirty bricks of tea were given to Sa [skya], dGe [lugs],

and rNying [ma] monasteries, twenty bricks to first ranking non-
sectarian [monasteries], fifteen bricks to those ranking second,
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festival became famous and successful, attracting Buddhists from all
Tibetan Buddhist schools. Therefore, it appears that the purists began
to see this as a strategy to damage the reputation of the dGe lugs
tradition and gain more fame for the sDe srid himself.

In his biography of the Sixth Dalai Lama, the sDe srid recorded the
following accusations made by the purist dGe lugs pas:

A Z A g AR RN R R Ay B AT Y Y
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The gathering of monks without sectarianism, in
which the dark side has won predominance, is a
blasphemy/dishonour to the dGe lugs pa. And
proclaiming [such a message] far and wide (lit.:
crossing passes and rivers, la chu rgyab) is without
virtue but for the sake of fame.*®

This excerpt shows that the purists made the connection between this
gathering and the sDe srid’s personal reputation. This accusation
targeted the public to give them a negative view of this non-sectarian
gathering. On the other hand, this passage also shows that the sDe srid
or the government continuously popularised and promoted this
gathering far and wide. Thus, it is possible to discern an increasing
polarisation as the two factions pursued their own polemical agendas
with their own strategies. According to this passage, the dGe lugs
purists applied the term “the dark side” (nag phyogs) to represent a
non-dGe lugs tradition. In this context, this term can refer to rNying
ma or any other non-dGe lugs pa schools or anti-purist dGe lugs pa
groups. Therefore, according to the dGe lugs purists, this ceremony
served two aims: It allowed the non-dGe lugs pas a victory and
disgraced the dGe lugs pa. Besides, this gathering helped the sDe srid

and ten bricks to those ranking third. (sDe srid Sangs rgyas rgya

mtsho 1989, p.802)
This is just one example during the reign of the sDe srid and the Sixth Dalai Lama.
Like during the Fifth Dalai Lama’s time, on many occasions, the sDe srid and the
Sixth Dalai Lama invited all Tibetan religious masters including Bon pos to perform
nationwide rituals like this one mentioned above. This ritual performance is
another government policy to accommodate all religious traditions under the dGa’
ldan pho brang government, similar to the non-sectarian prayer gathering.
sDe srid Sangs rgyas rgya mtsho 1989, p.697. One might think this is the
interpretation of just one biography; however, looking at the influence of the First
'Tam dbyangs bzhad pa and the events related to these accusations in central Tibet,
one can safely assume that this idea had been shared by many purist dGe lugs pas.
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grow in fame because he was the prominent figure behind this festival.
Similar accusations are found in other primary sources. For instance,
in his Biography of the First 'Jam dbyangs bzhad pa, bSe Ngag dbang bkra
shis stated:

R R R O T F g RAR |

During that time, the government [the dGa’ 1dan pho
brang] intended to convert all high and low [people]
into rNying ma [pa], then.*

This passage implies a fear among a few dGe lugs pas, especially the
purists, who thought the rNying ma pa would take over the
government. Looking at the context of this quotation, the purists
misinterpreted or misrepresented the engagement of the dGa’ ldan
pho brang with the rNying ma tradition. This was presumably the
same for other religious schools, such as the Bon tradition.

In the name of protecting the dGe lugs tradition, the purists
deployed two strategies: Initially, they attempted to destroy the
reputation of the sDe srid and the Sixth Dalai Lama among Tibetans
and Mongols through the accusations cited above. Additionally, they
appealed to the dGa’ 1dan pho brang to appoint the fifty-three-year-
old First ‘Jam dbyangs bzhad pa as the thirty-second mKhan po of the
sGo mang college. The purists thought they could consolidate their
power under this leadership, which would be a landmark for their
struggle to protect the purist dGe lugs tradition. Either the Sixth Dalai
Lama and the sDe srid did not see the intention of the purists behind
this appeal, or they underestimated the power of the First ‘Jam
dbyangs bzhad pa. Regardless, as a gesture of goodwill, the sDe srid
and the Sixth Dalai Lama agreed to their appeal and officially
appointed the First ‘Jam dbyangs bzhad pa as the sGo mang mKhan
po. He was formally enthroned in sGo mang college in 'Bras spungs
on 15th October 1700.° As we will see later, this is a monumental

* bSe Ngag dbang bkra shis n.d., f.75a.

% bSe Ngag dbang bkra shis n.d., £.80a.The text reads:
%ﬂNﬁ‘@ﬂ':“\}“{'gxﬁ'QQQam?fa%méa%ﬂ?‘“é“géﬁﬁgﬂmENNGK‘“QW
Qx'g{“quﬁqmvgq'qm"%NNvﬁ'&:va'21'q‘%ﬂmv.&:vq\wa'@vmv(s\ql\rﬁ'qsvﬁvévqxva;ﬁﬁ'av
Qﬁi“ﬂ@“ﬁqaﬁ?ﬂ:} égﬁﬂ@méﬂqam\@ﬂ“@ﬁgﬂ%@awm&m:qi‘“q@
ARV
At sunrise, on the 5th of the tenth waxing month of the Hor
calendar of Male Iron Dragon year, the lotus feet of [the First ‘Jam
dbyangs bzhad pa] gracefully landed on the fearless lion throne
of the great religious monastery dPal 1dan bkra shis sgo mang,
victorious in all directions, and became the leader of the ocean of
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achievement for the purist dGe lugs pas.
The Role of the Purists among the dGe lugs pa Patrons

The appointment of the First ‘Jam dbyangs bzhad pa became a turning
point for the purist dGe lugs pas’ direct influence on the government.
mKhan pos of the major dGe lugs monasteries automatically became
members of two government assemblies of the dGa’ Idan pho brang.
The voices of the purists began to be heard in high-level government
decision-making bodies that rapidly strengthened and enlarged their
influence among Mongols and Tibetans. Under the leadership of the
First ‘Jam dbyangs bzhad pa, the purists consistently accused the sDe
srid and the Sixth Dalai Lama of destroying the dGe lugs tradition.*
Rumours of such accusations reached the Dzungar Mongols, who
were strong supporters of the purist dGe lugs pa, and their new leader
Tshe dbang rab brtan did not like the sDe srid.> The Dzungars became

the assembly of scholars as learned as the Six Ornaments(rgyan

drug), who are enriched with the teachings of the Tripitaka and

three religious trainings.
The sDe srid repeatedly records the accusations that he received. For example, in
the Biography of the Sixth Dalai Lama, he recorded an accusation created by the
purists among the Kokonor Mongols, which the latter however rejected:
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[After] the gathering where Blo gsal gling dPon slob (a well-

known reincarnated Lama) had arrived at the Kokonor (mtsho

kha) was concluded on the 15th of the previous month, the

[Mongol] leaders [declared that they] ‘have faith in Gong zhabs

rin po che [the Sixth Dalai Lama] without doubt and wavering

(the tshom 'gyur ba med pa).” To me [the sDe srid], [they said,] “We

do not know anything other than the various rumours (gleng sna

tshogs) spread by monks and the people who visited Tibet. Now,

along with the special command/advice of Gong (probably, Blo

gsal gling dPon slob) we will not hold wrong views toward [the

sDe srid].” (sDe srid Sangs rgyas rgya mtsho 1989, p. 723)
This quotation indicates that around this time, there were many negative rumours
about the sDe srid and the Dalai Lama, “spread by monks and the people who
visited Tibet”. The monks and the people in this passage were likely to have been
both Tibetans and Mongols because many Mongols and Tibetans kept going back-
and-forth between Amdo Kokonor and Central Tibet around this time.
Dzungar was the name of one of the four major tribes of the Oirat confederation;
however, it later became the collective name for other Oirat tribes when the
Dzungars took over other Oirat tribes. Historically, Dzungar was the left-wing
army of the Oirat confederation during the time of the Mongol Empire. See further
Oirat People: Cultural Uniformity and Diversification edited by I Lkhagvasuren, and
Yuki Konagaya in 2014. Beginning in the 16th century, many of the Dzungar elites,
including for example dGa’ 1dan, became dGe lugs pa lamas and scholars in Tibet,
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furious at what the sDe srid was doing in Central Tibet, which they
regarded as a disgrace to the dGe lugs tradition, and they also
perceived this as an opportunity to expand their influence in Central
Tibet.% In this situation, Tshe dbang rab brtan, the leader of the
Dzungars, immediately dispatched a warning to the sDe srid, claiming
that it served to protect the pure dGe lugs tradition.

The Biography of Che mchog ‘dus pa rtsal or Blo gsal rgya mtsho (1651

1726),* who had a close relationship with the sDe srid throughout the
latter's life, recalls the message:

N AN P
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making the dGe lugs tradition a dominant school among the Dzungars. This is
perhaps why the Dzungars had a close relationship with the purist dGe lugs pas
such as Lama Grags pa rgyal mtshan, believed to have turned into the deity Shugs
ldan after his mysterious death 1656. However, the visible turning point was after
the death of the Dzungar leader, dGa’ ldan Khan in 1697. The new the Dzungar
leader, Tshe dbang rab brtan, did not like the sDe srid because of the latter’s
lifetime alliance with dGa’ 1dan Khan. Since then, the Dzungars became apparent
supporters of the purist dGe lugs school in Tibet. See Perdue’s work China March
West.

There is historical background for this political conflict between the Dzungar
leader Tshe dbang rab brtan and the sDe srid. The sDe srid supported the Dzungar
leader dGa’ ldan Khan throughout the latter’s fight against the Qing. (Qing shilit
zimgzii shilino 1982, p.161 and Qing sheng zti shilt1 2008, Vol-12, p. 27) The Dzungar
Tshe dbang rab brtan did not like the sDe srid for the latter’s alliance with dGa’
ldan Khan. Tshe dbang rab brtan and dGa’ Idan Khan had a blood feud. Tshe brtan
bkra shis and bZod pa Batur, two brothers of Tshe dbang rab brtan, assassinated
Sangs rgyas, the half-brother of dGa’ ldan Khan and leader of the Dzungars at the
time. Upon hearing the news from Tibet, dGa’ Idan Khan returned to the Dzungar
and murdered Tshe brtan bkra shis and bZod pa Batur in revenge. (Heissig 1944,
p-113 and Sagaster 1967, p. 20) At the time, Tshe dbang rab brtan fled from the
Dzungar helped the Qing to defeat dGa’ Idan Khan. (Perdue 2005, p.183 and p.199)
That is why Tshe dbang rab brtan supported the purist dGe lugs pas against the
sDe srid. The other important thing is that the new Dzungars no longer had the
power to extend their influence among the Khalkha Mongols and the Qing Empire.
Their territory of influence had been shrinking because of the expansion of the
growing Qing Empire. Therefore, they found Tibet to be a new destination where
they could expand their influence. Regarding this, Perdue writes that “Tsewang
Rabdan had begun to take an interest in Tibetan affairs.” (Perdue 2005, p.229).
According to the biography of Che mchog 'dus pa rtsal or Blo gsal rgya mtsho by
Sle lung Bzhad pa’i rdo rje published in 1735, Che mchog 'dus pa rtsal was a
rNying ma master and the teacher of the author, Sle lung Bzhad pa’i rdo rje.
According to the Biography of Che mchog ‘dus pa rtsal by Sle lung Lama, Che
mchog ‘dus pa rtsal was in his 75th year when he passed away in 1726, which
means he would have been born in was born in 1652. Therefore, Che mchog 'dus
pa rtsal witnessed the administration of the dGa’ 1dan pho brang under the sDe
srid Sangs rgyas rgya mtsho from beginning to end. He regularly communicated
with the sDe srid and often openly shared his opinion about the administration of
the dGa’ 1dan pho brang and the sDe srid’s behaviour. He was said to have cried
when he heard that Mongols assassinated the sDe srid.
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Hong Taiji* from the Dzungar sent a letter with the
monk Nam mkha’ rgyal mtshan, who went there as
an envoy: “For a lay-leader (mi nag dpon po) like you
(the sDe srid), it is not appropriate to offer hand-
blessings to other lamas. Do not do this. Do not sit
above lamas. Do not set up a rNying ma college in
the Potala. If you listen to me, we will be on good
terms. But if you do not, I will launch a military

campaign [against you].”

I [ Che mchog "dus pa rtsal] heard that Chos "phel ja
sang said, ‘(the Dzungars) prepared for a military
expedition [to Tibet] and discussed the matter many
times because the sDe srid did not listen [to them].
[However,] due to the excellence of the government’s
rituals, except on the King [IHa bzang Khan in 1717],
they could not wage war [against the sDe srid].>

In this passage, the most significant line is “do not set up a rNying ma
college in the Potala” which refers to a group of rNying ma and Bon
po masters who, from time to time, gathered in the Potala Palace to

% In this context, Hong Taiji refers to Tshe dbang rab brtan. Hong Taiji is a Mongolian

title, probably derived from the Chinese word Hudng Taiji or vice versa, which
means “crown prince”. Historically, the title belonged only to the descendants of
Genghis Khan among Mongols. However, in 1678, the Fifth Dalai Lama conferred
the title to the Dzungar leader dGa’ Idan Khan, which made the latter a legitimate
Hong Taiji. (Ishihama 1992, p. 503) In 1694, in the name of the Fifth Dalai Lama,
the dGa’ Idan pho brang offered the same title to Tshe dbang rab brtan. (Ishihama
1992, p.504) Since then, the following Dzungar leaders were automatically
recognised as Hong Taiji in Central Asia.
% Sle lung Bzhad pa’i rdo rje 1735, £.38b.
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perform official rituals. This tradition of the dGa’ ldan pho brang was
initiated by the Fifth Dalai Lama, not the sDe srid. As discussed above,
the Manchus claimed their military force was in Ningxia to launch a
war against the dGa’ Idan pho brang, and the Dzungars, similarly, sent
several military warnings to the sDe srid, but it looked like they were
ultimately hesitant to attack. There are several possible reasons for this:
First of all, the Mongols and the Manchus portrayed themselves as
Tibetan Buddhist patrons. Therefore, it was difficult for them to start
a war against the dGa’ 1dan pho brang, the emblematic institution of
the dGe lugs tradition. Additionally, along with its Buddhist authority,
the dGa’ ldan pho brang also had the Khoshut Mongol and Tibetan
local armies. In this scenario, it was not easy to win against the dGa’
ldan pho brang militarily and diplomatically. Therefore, even though
there is currently no solid evidence available to verify this, there may
have been an unwritten mutual understanding between the Mongols
and the Qing court that they should not invade the territory of the dGa’
ldan pho brang.*”

As discussed above, the internal power balance in central Tibet was
very significant for the dGa' Idan pho brang to exercise its full legal
authority. In this regard, the unity between dBus and gTsang was vital
for the stability and strength of the dGa' ldan pho brang as a
government. Historically, the relationship between the two regions
was always sensitive. Many leaders and ordinary people from these
regions often viewed each other suspiciously. Two important groups
in the region of gTsang did not like the sDe srid and the dGa’ Idan pho
brang: the first group was the gTsang regionalists, who viewed the
people from dBus negatively because of the many civil wars between
the two regions for centuries.”® The second group was the gTsang
purist dGe lugs pas, mainly from bKra shis lhun po monastery, who

% After Khoshut Mongol IHa bzang Khan assassinated the former sDe srid and took

control of the dGa' Idan pho brang in 1705, the unwritten mutual understanding
among Mongols and the Qing related to Tibet had gradually vanished. The
Mongols and Manchus increasingly began to intrude in the dGa' ldan pho brang's
politics which culminated in the Dzungar's invasion of Tibet in 1717 and Manchu's
permanent military station in Lhasa in 1720. See Petech’s work, China and Tibet in
the Early XVIIth Century (Petech 1972).

Schwieger explained the rivalry and suspicion between the two regions as early as
the late 16th century. For example, the people from dBus thought the Fourth Dalai
Lama was murdered “by the ruler of Tsang Province at that time.” (Schwieger
2015.p. 36) So, Schwieger named the gTsang pa rulers, “the mighty rival of
Gelukpa power in Central Tibet.” (Schwieger 2015.p. 36) Divalerio further
analysed the ground history of civil wars between the two regions-dBus and
gTsang-in central Tibet. (Divalerio 2015) Schwieger summarised the early 17th
century: “During the following years, an enormous power play was fought out
between the Gelukpa and the ruler of Tsang in Central Tibet. And into that struggle
the Mongols were now dragged.” (Schwieger 2015.p. 37)
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opposed the sDe srid for his religious policies. Knowing this situation,
the purists seem to have created a rumour that the Kangxi Emperor
intended to invite the Panchen Lama because the dGa’ Idan pho brang
prevented the latter from visiting Peking. This rumour was designed
to create suspicion between the sDe srid and bKra shis lhun po and
also discredit the sDe srid’s leadership integrity in the eyes of the
Manchus.

Two significant Tibetan and Manchu documents explain how this
misinformation was created purposefully.

In his Biography of the Sixth Dalai Lama, the sDe srid recorded the
conflict:
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.... The assertion that the Gong ma (the emperor)
intended (dgongs gzhi gtad) to invite [the Panchen
Lama to Peking] because of some senior officials at
the residence (bla brang) of [the Panchen Lama’s]
conversation with some messengers (mi sna) of the
Gong ma without comprehending the depth (gting)
[of this situation] is not true. It is nothing other than
a rumour [lab gzhi] of deceptive imagination.

However, because of Phug pa Tshang phyin’s %

¥ An officer of the dGa’ Idan pho brang government in gZhis ka rtse, who, according

to the sDe srid, abused his power over the gTsang pa people and did not treat the
Panchen Lama respectfully, and angered and disgusted the public. Worst of all, he
pretended that what he had done was the instruction of the sDe srid’s government.
The sDe srld clarlfled thls 1nc1dent in hls blography of the Slxth Dalal Lama
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actions, the Panchen Lama, the great lord of
Buddhism, had never intended to visit China [due to]
not having been infected with smallpox. Nothing can
be done, whatever the intention [of the Panchen
Lama] might be. [Therefore] the Gong ma suspected
strongly that the government [the dGa’ ldan pho
brang] stopped the Panchen Lama, although he
wanted to visit.®

According to the first part of this excerpt, the sDe srid was trying to
clarify the rumour, most probably spreading among the gTsang pa
people. The Kangxi invited the Panchen Lama, but it was not because
of a conversation between the Panchen Lama’s attendants and
Imperial messengers. In fact, the Kangxi began to invite the Panchen
Lama as early as May 25, 1693, but the Emperor's messengers met the
Panchen Lama's attendant only in September 1693.¢! This historical
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Gra phug pa Tshangs byin.... even after [he] arrived to gZhis

rtser, [he] was very strict/inflexible (jur dam) over all monks and

householders (lha sde mi sde). Although the Panchen Lama of

bKra shis lhun po, the Master of the [Buddhist] doctrine, needs

to be respected unlike [i.e. more than] others, [Gra phug pa

Tshangs byin] did not offer a big expression of respect by

deceptively pretending as if [he] had an instructional edict

[document] size like a space behind the door [sgo rqyab] from 'di

nas [the dGa’ 1dan pho brang or sDe srid], which disgusted all

laymen and monks. (sDe srid Sangs rgyas rgya mtsho 1989,

p.513.)
The complexity of the relationship between the sDe srid, dGa' 1dan pho brang’s
officers, bKra shis lhun po, and gTsang pa people made it hard for the sDe srid to
be friends with all factions. We do not know whether Gra phug pa Tshangs byin
belonged to the purist dGe lugs pa group or the regionalist section or none.
However, this shows that many actors contributed to the disunity between dBus
and gTsang regions.
sDe srid Sangs rgyas rgya mtsho 1989, p.514. The invitation of the Panchen Lama
to Peking became a matter of conflict between the Qing and the dGa' Idan pho
brang over many years. The Kangxi Emperor began to mention the plan to invite
the Panchen Lama in the early 1690s, and this continued until 1704. The emperor
repeatedly accused the sDe srid of preventing the Panchen Lama. (Qing sheng zii
shilii, Béijing 2008. p. 116, 165, and 176) On the other hand, Tibetan materials, like
the quotation above, explained how the sDe srid clarified the misunderstanding to
the Kangxi. Again, the main point here is that the sDe srid was dragged into these
regional conflicts without having a choice.
Schwieger 2015, pp.84-85. The Kangxi to invite the Panchen Lama for several
reasons such as, among others, “to weaken the strong ties between the Dsungars
and the Geluk hierarchs in Tibet” (Schwieger 2015, p.84) and to improve his image
among Tibetans and Mongols.
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fact proves that Kangxi decided to invite the Panchen Lama long
before his messengers met the attendants of the Panchen Lama.
Considering all these issues, it became clear that all these rumours
were nothing but purposely created to discredit the sDe srid and bring
more disunity between the two regions.

The second part of this passage shows that the Kangxi suspected
the sDe srid or the dGa’ 1dan pho brang of preventing the Panchen
Lama from travelling to the Qing court. The sDe srid had to persuade
the Panchen Lama to travel on the one hand and clarify the case to the
Kangxi on the other. Additionally, around that time, the Qing also
accused the sDe srid of collaborating with dGa’ ldan Khan to prevent
the Panchen Lama from travelling to Peking.®> Therefore, the sDe srid
had to explain to the Kangxi that the messengers of dGa’ ldan Khan
“had already explained to the Panchen lama that a journey to Beijing
would not be appropriate.” ® According to this, the real force to
prevent the Panchen Lama was the Dzungars, but no one in Tibet
raised this issue except the sDe srid.

The Kangxi Emperor may personally not have cared about the real
reason why the Panchen Lama rejected his invitations. Still, he was
offended by the speculation/rumour that the sDe srid and the dGa’
ldan pho brang prevented the Panchen Lama from travelling to Peking
to meet him.

The Qing imperial official document recorded the misdeeds of the
sDe srid on 17th July 1670:

FERALBRHTESRTA, BKLEZ HALEE

62 The Qing official statement recorded on 6th September 1696 said:

EBEESE/RAMRLL, AMNE, SERAEEENRZ, &

Z17.

[The Kangxi said] ‘However, the sDe srid colluded with dGa’

ldan and threatened the Panchen Lama that dGa’ 1dan’s would

kill him and would not allow him to travel to [Peking]’. (Qing

sheng zii shilii, Béijing 2008. p.134)
Schwieger also notes that the sDe srid asked the Panchen Lama to accept the
invitation of the Kangxi and, at the same time, “He adds, however, that he does
not know whether this will cause the Boshugtu Qan [dGa’ ldan Khan].” (Schwieger
2015, p.86) Schwieger analysed correspondence between the sDe srid, the Kangxi
emperor and the Panchen Lama to analyse this conflict and confusion about the
Panchen Lama's invitation. (Schwieger 2015, pp. 84-88) Schwieger also dismissed
the claim of Chinese historian Y4 han zhang that the Panchen Lama hoped to go
to Peking as the Fifth Dalai Lama had done. (Schwieger 2015, p. 85) Perdue, on the
other hand, wrote that the sDe srid “did try to prevent the Panchen Lama and
Galdan’s daughter, now in Tibet, from being summoned to the capital, but the
emperor refused his request.” (Perdue 2004, p. 199)
Schwieger 2015, p. 86. Schwieger translated an official letter of the sDe srid to
prove this statement.
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[The Kangxi] said, ‘The sDe srid was initially a
steward of the [Fifth] Dalai Lama. [But] I supported
him and conferred on him the title of Tibetan king.**
The Diba superficially pretended to believe in Tsong
kha pa’s teachings but secretly schemed with dGa’
ldan.% [He also] deceived the Dalai Lama and the
Panchen Lama and destroyed Tsong kha pa’s
teachings. Before sending Jilong Hutuktu to dGa’
ldan’s place, [the Diba] performed rituals for dGa’
ldan and chose the war date. I invited the Panchen

Lama for the sake of all sentient beings, but [the

Diba] prevented him [the Fifth Panchen Lama].” (Vol.
182, pp. 1-3)%
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In this Manchu document of Qing shilir zangzii shilido, the term Guéwéng (Bl ) is
used several times to refer to the leaders of the dGa’ 1dan pho brang (Qing shilit
zimgzii shilino 1982, p.130, p.156, p.167 and more). This term has been commonly
translated as “the king of a country”, and the meaning remains the same in today’s
Chinese language. In the Chinese language, there is a difference between Wang
() and Guéwiéng (EE). Both terms mean “king”, but the latter one precisely
means the “king of a country”. The term “country” represents an independent
political entity although it is different from the Eurocentric notion of “nation state”.
Lit Hanchéng noticed that the Qing did not use this political term Guéwdng to
refer to those under their jurisdiction. The definition of this term remains the same
in classical Chinese during the Qing Empire. We can therefore conclude that the
territory under the rule of the dGa’ Idan pho brang was considered to be a separate
country by the Tibetan Buddhist patrons such as the Manchus. (Litt hanchéng 2019,
p-29)

Regarding the Dzungar-Qing war, the sDe srid was obviously on the side of the
dGa' ldan Khan. However, concerning the invitation of the Panchen Lama, as
discussed above, the sDe srid explained to the Kangxi that dGa’ ldan Khan was the
main reason why the Panchen Lama did not visit Peking. (Schwieger 2015, p. 86)
Qing shilit zangzii shilino 1982, p.130. In this critical Manchu official document,
several similar imperial decrees were issued to criticise the sDe srid and his works
for many years. Most of the Emperor's accusations against the sDe srid were raised
in his discussion with other court ministers. These verbal attacks just remained in
the record of the court documents and never reached Tibet. In practice, the
emperor had no choice but to continue his relationship with the sDe srid and the
dGa’ 1dan pho brang to deal with Mongols. In this regard, “Relations with Tibet
became the most critical contest.” (Perdue 2005, p. 178) In a famous lecture by
Tibetan scholar Nor bu bsam "phel at the University of Lhasa, he argued:
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In this passage, the Kangxi Emperor furiously scolded the sDe srid and
blamed him for several problems, as he had done in his previous
decrees. However, one accusation is new here. The emperor made the
accusation that the sDe srid “destroyed Tsong kha pa’s teachings” and
“superficially pretended to believe in Tsong kha pa’s teaching.” This
statement echoes the rumours and claims raised by the purist dGe lugs
pas. Perhaps, like Tshe dbang rab brtan, upon hearing the allegations
of the purist dGe lugs pa, the emperor made these statements to
portray himself as the protector of the dGe lugs tradition. At the same
time, the modern Tibetan scholar Chab spel tshe brtan phun tshogs
explains that the Kangxi Emperor dispatched his envoys in Xining to
warn the sDe srid of a possible military attack against the dGa’ Idan
pho brang if he still went against the interest of the Qing empire.*” The
emperor also decided to withdraw the official title that he had given
to the sDe srid, “The Vajra Holder [Sanskrit Vajradhara] who upholds
the Religion and Politics of the Dalai Lama, the King (sa dbang)
promoting the Buddhist doctrine, Buddha Abaidi.”®
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Although Kangxi wanted to send his army to invade Tibet, he

could not apply it in practice. Because the dGa’ ldan pho brang

had a strong support among all Mongols. (Nor bu bsam "phel

2022, Online)

5 Chab spel Tshe brtan phun tshogs 1989, pp.667-668. The text reads:
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Gong ma [the Kangxi] warned through his representative in

Xining that [he] will send [his] army if the sDe srid is

continuously going against the commands of the Gong ma.
Regarding Chab spel’s historical works, it is vital to notice that his narratives are
based on Y& hdn zhang’s work, Dd lai ldma chudn published in1984. Chab spel
acknowledged that the Chinese government instructed him to use Y4 hdn zhang’s
book as a guidebook for writing Tibetan history. Thus, Chab spel Tshe brtan phun
tshogs quoted Y4 hdn zhang more than 100 times in his work on Tibetan history.
Y4 han zhang was a communist expert on Tibet who had briefly lived at Bla brang
and ‘Bras spungs monasteries and studied Tibetan language and Buddhism. Since
the 1940s, Y4 hén zhang gradually emerged as a leading expert on ethnic affairs
and became influential in the Chinese Communist Party (Han 2021, p.311). Even
today, the Chinese Communist Party still regards Y4 hdn zhang’s works as the
exemplary official narrative of China’s relations with Tibet.

8 Qing sheng zii shilix 2008, Vol, 163, p. 98. Qing sheéng zii shilii, dated in May of the

33rd Year of Kangxi’s reign (1694), gave the official title offered to the sDe srid in
three languages: Tibetan, Chinese, and Manchu. In Tibetan: £z as=g«agshsnigas

%:'@m':ﬁi'qlgq'u‘ﬁx'gm‘@'g:'qa':\vgq:'ggs@a'a&'q In Chinese: 3 FL 7/ Wil tE | 2k 5wl Wik 25 54 5l v
FATRIEF Hidi 2 B, The three languages, Tibetan, Manchu, and Chinese were
used in all seals and titles offered to Tibetans and Mongols by the Qing Court.
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In his Biography of the Sixth Dalai Lama, the sDe srid recorded the

event:
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Hwa shang,® the general manager, returned from
Xining. [He] gave me [the sDe srid] an official letter
of the emperor, loaded with heavy words, in front of
the sKu zhabs [the Dalai Lama], saying that I had to
return the seal thatI was given before by the emperor,
etc.”

The passages quoted above show the pressure the sDe srid received
from the Dzungars, the Qing, and even many leaders and ordinary
people from the gTsang region. Even though the Dzungars and the
Qing sent military warnings to Lhasa, the dGa’ ldan pho brang
government, under the leadership of the sDe srid and the Dalai Lama,
continued their inclusive policy toward non-dGe lugs pa religious
schools and continuously organised annual non-sectarian prayer
festival and official rituals led by rNying ma and Bon po masters from
the Potala Palace. As a matter of diplomacy and to keep a peaceful
relationship with their patrons, the sDe srid and the Dalai Lama
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Tham deb long pa’i dmigs bu, (1981) the official collection of seals and titles of the
dGa' Idan pho brang leaders, did not contain the title of the sDe srid given by the
Kangxi. Here, the term “Sa dbang” is translated as “king” because, as quoted above,
the Qing documents refers to the sDe srid as the king (Guéwéng (JH ) of the dGa’
ldan pho brang government.

In this passage, the sDe srid used the Chinese term Héshang (F17%), which means
amonk, to refer to a monk diplomat in Xining. Although the sDe srid did not name
the monk, according to this context, this monk must be the Mongolian monk Phyag
na rdo 1je, also known as Shangnandorji, a diplomat officer of Ii fan yuan in Xining.
(Schwieger 2015, p.116) Oyun Bilige, a Mongolian scholar whose Chinese name is
Wiaydn bi i gé, is perhaps the first person to analyse the works of the Qing
diplomat Phyag na rdo rje. Oyun Bilige described Phyag na rdo rje as the Grand
Minister Ofi of the Deliberate Council of the Qing. (Wayudn bi i gé 1994, pp.82-91)
Based on Oyun Bilige’s work, Schwieger described the monk Phyag na rdo rje as a
well-known diplomat serving on behalf of the Qing in their relations with Tibet,
the Dzungar and the Khoshuts (Schwieger 2015, p.116). I am unaware of the reason,
but the monk diplomat Phyag na rdo rje’s approach toward the sDe srid is very
critical. As discussed above, this monk had also suggested that the Kangxi
punished the Second 1Cang skya Ngag bang chos ldan for the latter's relationship
with the sDe srid.

sDe srid Sangs rgyas rgya mtsho 1989, p.738.
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attempted to explain the situation of Panchen Lama’s invitation to the
Manchus.”

The differences between the Dzungar and Manchu messages cited
above reveal two things: To begin with, the Dzungars and Manchus
were waiting to get involved in the dGa’ ldan pho brang politics. They
immediately reacted in the name of dGe lugs pa protection as soon as
they heard that the sDe srid was criticised by the purists because of his
relationship with non-dGe lugs pa schools. Secondly, apart from
sending warnings and withdrawing the title of King (sa dbang), the
Dzungars and Manchus did not have any actual power to change the
government policy of the sDe srid and the Dalai Lama.

Realising they could not directly influence the dGa’ ldan pho brang
leaders, the Dzungars turned toward the Amdo Kokonor Mongols. As
discussed above, the purists already spread negative rumours about
the sDe srid in Amdo Kokonor through monks and lay people.
However, this time Tshe dbang rab brtan insisted that the Kokonor
Mongols take a firm stand against the dGa’ ldan pho brang in order to
protect the dGe lugs pa tradition. Upon hearing this news from the
Amdo Kokonor area, the sDe srid dispatched the dPon slob of Blo gsal
gling college to investigate the details of this and the reaction of the
Amdo Kokonor Mongol leaders in 1700. The Amdo Kokonor leaders
explained to the dPon slob how they responded to the Dzungars’
demand. They again expressed their support for the sDe srid and his
government.

The sDe srid’s Biography of the Sixth Dalai Lama recorded the
following response of the Kokonor Mongols in 1700:

RN AES PN RER IR IR AR ARz E
gﬂ Eivgﬁﬁ'ﬁ:w'ﬂ%ﬂva\ﬁw%mg':h\']q"]q'aéﬁm’:]

Even though Tshe dbang rab brtan asked [the
Kokonor Mongols] to launch a war [against the dGa’
ldan pho brang], [the Kokonor Mongols replied],
‘fight us first. If we are not united with the Tibetans,
the lama and protector deities will punish us.””?

"I For example, as discussed above, the sDe srid tried to explain the situation of the
Panchen Lama in Tibet to the Qing court repeatedly. (Schwieger 2015, pp. 84-88)

2 sDe srid Sangs rgyas rgya mtsho 1989, p. 723. Historically, Khoshut Mongols had
a very close relationship with the dGa’ 1dan pho brang. To support the dGe lugs
school, the Khoshut Mongols, under the leadership of Giishi Khan, defeated
Khalkha Choghtu Khong Tayij’s army in 1638 in Amdo Kokonor. The Khoshuts
continuously crushed the enemies of dGe lugs school and helped to establish the
dGa’ ldan pho brang government in 1642. Since then, a group of Khoshut Mongols
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This quotation demonstrates that Tshe dbang rab brtan, the Dzungar
leader, was not confident enough to fight against the dGa’ ldan pho
brang alone, or he needed more supporters to fight against the dGa’
ldan pho brang diplomatically. Therefore, the Dzungar leader tried to
persuade the Amdo Kokonor Mongols to fight against the dGa’ Idan
pho brang. As quoted above, this is the same time that the purist dGe
lugs pas were spreading rumours about the sDe srid in Amdo
Kokonor regions. On the other hand, this passage shows the Tibetan
Buddhist power/influence among the Amdo Kokonor Mongols and
their loyalty toward the dGa’ 1dan pho brang leadership.

Conclusion

The Manchus repeatedly accused the sDe srid of hiding the death of
the Fifth Dalai Lama for fifteen years and of forging an alliance with
dGa' Idan Khan in the Dzungar-Manchu war. Moreover, the purist
dGe lugs pas disapproved of the sDe srid for his inclusive approach
toward non-dGe lugs pa schools and for discovering the Dalai Lama
in a rNying ma family. However, the sDe srid enthroned the Sixth
Dalai Lama in the Potala palace with the full recognition of the
Tibetans, and thus the patrons of Tibetan Buddhism, such as the
Mongols and the Manchus, also did not have any choice but to join the
official ceremony.

Analysing the disputes and accusations from the internal factions
such as the gTsang region and the purist dGe lugs pas, it becomes clear
that the internal factions in Central Tibet were the main forces that

settled in Amdo Kokonor and others in Central Tibet. Karmay briefly summarise
the history of Amdo Khoshut Mongols:

Under the Fifth Dalai Lama’s rule, as under the ancient Tibetan

empire, Kokonor in Amdo became one of the most strategic

regions. He was quick to realize this as he travelled the region in

1652 and 1653. Eight of Gushri Khan's ten sons and their

respective tribes had settled there in 1638, after their arrival from

western Mongolia, and constantly quarrelled over territory. In

1656 and 1659, the Fifth Dalai Lama sent several governors to

Kokonor. Over time the region’s Mongols were completely

Tibetanized but continued to enjoy prestige among the Tibetans

as Gushri Khan's descendants and played a significant role in the

Gelug Order’s expansion in Amdo. (Karmay 2005, p.13)
The Khoshut Mongols continuously supported the dGa’ ldan pho brang until
Khoshut 1Ha bzang Khan assassinated the sDe srid in 1705. After that the two
Khoshut groups, one in Amdo Kokonor and others in Central Tibet, became rivals
to each other. See Petech’s early work, The Dalai-Lamas and Regents of Tibet: A
Chronological Study, published in 1959.
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shaped the politics of the dGa’ ldan pho brang. To keep the strength of
the government, the dGa’ ldan pho brang attempted to pacify the
internal clash among the factions from time to time. Sometimes, the
sDe srid and the Dalai Lama had to adjust and accommodate the
demands of internal factions to improve their internal relationship. For
instance, they appointed the First ‘Jam dbyangs bzhad pa as the
mKhan po of sGo mang college to pacify the purist dGe lugs pas and
encouraged the Panchen Lama to visit Peking to satisfy the gTsang pa
eople.

P [I)During this turbulent time, the Dzungar Mongols and the Qing
attempted to interfere in the politics of the dGa’ Idan pho brang in the
name of the dGe lugs tradition. To maintain peaceful and friendly
relations, the sDe srid and the Sixth Dalai Lama tried to communicate
with their outside patrons and explain the rumours and
misunderstandings about the dGa’ Idan pho brang. However, they did
not change the principles of their policies because of the demands of
the Qing and the Dzungars. The government continuously organised,
among others, the annual non-sectarian prayer festival (ris med ser
tshogs) in Lhasa and performed state-sponsored nationwide rituals by
all Tibetan Buddhist schools, including the Bon pos. The dGe lugs pa
religious purity may or may not have been the real concern for the
various political parties such as the Manchus, the Dzungars and 1Ha
bzang Khan. It became, however, a primary political weapon to
destroy the future of the dGa’ ldan pho brang under the sDe srid and
the Sixth Dalai Lama.
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