LUMINOUS
Y ED

THE STORY OF THE

EARLY MASTERS

of the

LAM 'BRAS
TRADITION
IN TIBET

CYRUS STEARNS



Brog mi Lo tsi ba



STUDIES IN INDIAN AND TIBETAN BUDDHISM

Luminous Lives

The Story of the Early Masters of the

Lam ‘bras Tradition in Tibet

by

Cyrus Stearns

A

Wispom PuBLicaTioNs » BosToN



Wisdom Publications, Inc.
199 Elm Street
Somerville MA 02144 USA

www.wisdompubs.org

© 2001 Cyrus Stearns

All rights reserved.

No part of this book may be reproduced in any form or by any means,
electronic or mechanical, including photocopying, recording, or by
any information storage and retrieval system or technologies now
known or later developed, without permission in writing from the
publisher.

Library of Congress Cataloging-in-Publication Data
Stearns, Cyrus
Luminous lives : the story of the early masters of the Lam ’bras
tradition in Tibet / Cyrus Stearns
p. cm.
Includes bibliographical references and index.
ISBN o-86171-307-9
1. Sa-skya-pa lamas—China—Tibet—DBiography.
2. Lam-"bras (Sa-skya-pa)—History. 1. Title.
BQ7672.9.A2 S74 2001 2001045572

ISBN 0-86171-307-9

06 05 04 03 02
6 5 4 3 2

Cover Ilustration: Vajradhara, Nairitmya, Viripa, and Kahna. The
first four figures in the Lam "bras lineage. Thang ka painting, fifteenth
century. (Tibet Collection: Barbara and Walter Frey, Zurich, ¥753)

Designed by Gopa & Ted2

Wisdom Publications’ books are printed on acid-free paper and meet
the guidelines for permanence and durability set by the Committee
on Production Guidelines for Book Longevity of the Council on
Library Resources.

Printed in the United States



Contents

[llustrations

Preface

Part One:
Tue FEArLY HisTORY OF THE LAM *BRAS

Introduction

Chapter One: The Literary Tradition

Sa chen’s Eleven Commentaries
on the Rdo rje tshig rkang

Different Opinions about Sa chen’s
Eleven Commentaries

Commentaries on the Rdo rje tshig rkang
by Sa chen’s Disciples

The Works of Phag mo gru pa

The Pod ser

The Writings of Sa skya Pandita and His Disciples
The Pod nag

The Pusti dmar chung

The Glegs bam phra mo

Unveiling the Slob bshad

X

Xi

16



Chapter Two: The Early Masters in Tibet
1. The Mystery of Lord Gayadhara
2. The Tibetan Masters

Chapter Three: Dmar ston and the Zhib mo rdo rje
1. The Author
2. The Work

Part Two: Translation
THE TiBETAN STORY OF THE EXCELLENT MASTERS

Prologue

One: The Life of "Brog mi Lo tsa ba
Travels in Nepal and India
Return to Tibet
Lord Gayadhara’s First Trip to Tibet
Lord Gayadhara’s Return to Tibet with ’Gos Lo tsa ba
Lord Gayadhara’s Third Trip to Tibet, and His Death
‘Brog mi Lo tsa ba’s Special Qualities, and His Death

Two: The Disciples of ’Brog mi Lo tsa ba
The Three Male Disciples Who Reached Attainment
The Four Female Disciples Who Reached Attainment
1. Rtod mo Rdo rje mtsho’
2. Dbrad sgom Dkon ne
3. Shab pa mo Lcam gcig
4. 'Phyad mo Nam mkha’

47
47
55

79

81

103
103
10§
10§
105

107

107



The Disciples Who Fully Received the Scriptures
1. ’Khon Dkon mchog rgyal po
2. Gsal ba'i snying po
The Disciples Who Fully Received the Oral Instructions
1. Lha btsun Ka li
2. ’Brom De pa ston chung

3. Se ston Kun rig

Three: The Disciples of Se ston Kun rig
1. The Zhang ston Brothers
2. Lady Zha ma and Her Brother

3. Ze sgom Byang seng

Four: The Life of Sa chen Kun dga’ snying po
Early Studies
Meeting Se ston Kun rig
Zhang ston Chos "bar and the Lam "bras

Sa chen’s Three Disciples Who Reached
Attainment Without Discarding the Body

1. The Ceylonese Mendicant
2. Sgom pa Kyi "bar
3. Byang chub sems dpa’ Stag
The Seven Who Reached the Stage of Forbearance
Sa chen’s Bestowal of the Lam ’bras
Sa chen’s Special Qualities, and His Death
Rje btsun Grags pa rgyal mtshan

109

109

111
113
113
113

117

125
12§
125

131

133
135
137
143

149
149
149
151
151
153
155
157



Five: The Life of Sa skya Pandita
Early Studies
Meeting Mahapandita Sakyasri
Taking Ordination
Sa skya Pandita’s Special Qualities
Colophon

Notes to Part One
Notes to Part Two
Bibliography

Index

159
161

163
165
167
169

171
203

263

283



Illustrations

page

ii

41

46

62

62

Frontispiece. "Brog mi Lo tsa ba Shakya ye shes (993—-1077?). The
first Tibetan master of the Lam ’bras tradition. Gilt copper
image, fifteenth century. Jo khang, Lhasa, Tibet. Photo by
Ulrich von Schroeder, Buddhist Sculptures in Tibet, 2 vols., pl.
276-C. (Hong Kong: Visual Dharma Publications, 2001)

Mahasiddha Virupa. The first human figure in the Lam “bras
lineage. Gilt copper image, fifteenth—sixteenth century. Smin
grol gling Monastery, Tibet. Photo by Ulrich von Schroeder,
Buddbist Sculptures in Tibet, 2 vols., pl. 237-C. (Hong Kong:
Visual Dharma Publications, 2001)

Ruins of Kha'u Brag rdzong in Kha’u Skyed lhas, retreat center
of Master Gnam Kha'u pa, and later of Kun spangs Rdo ring pa
(1449—1524) and many other Sa skya masters. Destroyed in mod-
ern times. (Photo by Cyrus Stearns, 1986.)

Lord Gayadhara (d. 1103). The Indian master who brought the
Lam ’bras teachings to Tibet in 1041. Xylograph, twentieth cen-
tury. From The Sa skya Lam 'bras Literature Series (Dehra Dun,
Sa skya Centre, 1983), 12: 3.

Ancient ruins of the home of Ma gcig Zhang mo, the mother of
Sa chen Kun dga’ snying po (1092-1158). Dkar gong Valley,
Tibet. (Photo by Cyrus Stearns, 1986.)

Ancient ruins of the stiipa and temple marking the birthplace of
Sa chen Kun dga’ snying po. Phru ma, between Dkar gong Val-
ley and Kha'u Brag rdzong, Tibet. Destroyed in modern times.
(Photo by Cyrus Stearns, 1986.)



68

116

124

133

159

LUMINOUS LIVES

Outer reliquary stiipa (phyi rten) of Sa chen Kun dga’ snying po.
Sa skya, Tibet. Rebuilt after destruction in modern times. (Photo
by Cyrus Stearns, 1986.)

Sa skya Pandita Kun dga’ rgyal mtshan (1182-1241). Painted clay
image, fifteenth century. Dpal ’khor gtsug lag khang, Rgyal rtse,
Tibet. Photo by Ulrich von Schroeder, Buddhist Sculptures in
Tibet, 2 vols., pl. 204-A. (Hong Kong: Visual Dharma Publica-
tions, 2001)

‘Brog mi Lo tsa ba Shakya ye shes. Xylograph, twentieth cen-
tury. From The Sa skya Lam 'bras Literature Series, 12: 3.

Se ston Kun rig (1025-1122). Painted clay image, fifteenth cen-
tury. Dpal ’khor gtsug lag khang, Rgyal rtse, Tibet. Photo by
Ulrich von Schroeder, Buddbist Sculptures in Tibet, 2 vols., pl.
203-B. (Hong Kong: Visual Dharma Publications, 2001)

Zhang ston Chos "bar (1053-1135). Painted clay image, fifteenth
century. Dpal ’khor gtsug lag khang, Rgyal rtse, Tibet. Photo
by Ulrich von Schroeder, Buddhist Sculptures in Tibet, 2 vols., pl.
203-C. (Hong Kong: Visual Dharma Publications, 2001)

Sa chen Kun dga’ snying po. Brass image, sixteenth century. Ngor
E wam Chos ldan Monastery, Tibet. (Photo by Ulrich von
Schroeder, Buddhist Sculptures inTibet, 2 vols., pl. 333-D. (Hong
Kong: Visual Dharma Publications, 2001)

Sa skya Pandita Kun dga’ rgyal mtshan. Xylograph, twentieth
century. From The Sa skya Lam bras Literature Series, 16: 2.



Preface

National Archives in Kathmandu felt like a sauna. Trying to deci-

pher the script on the glaring screen of the microfilm reader brought
a splitting headache within minutes. But there it was, in a tiny scribbled
annotation on the last page of the handwritten Tibetan text, “Dmar
from the central region,” clarifying the name of Chos kyi rgyal po, the
author of the Zhib mo rdo rje (The Incisive Vajra). Written almost eight
hundred years ago, this ancient manuscript told the story of the early
masters of the tantric tradition known in Tibet as the Lam ’bras, the
“Path with the Result.” [ had learned that this work was a fundamental
historical source, but none of my elder Tibetan teachers had ever seen
it, and it was presumed lost long ago. [ was ecstatic. With the kind help
of Franz-Karl Ehrhard, then director of the Nepal-German Manuscript
Preservation Project, I acquired a copy of the film.

My teacher, Bco brgyad Khri chen Rin po che (Chogye Trichen Rin-
poche), had often emphasized the importance of another work by the
same author, Dmar ston Chos kyi rgyal po (c. 1198—c. 1259), for the study
and practice of the Lam "bras. Mkhan po Bstan "dzin kindly presented
me with the gift of an ancient manuscript of the very text my teacher had
been telling me about. A few years later, on yet another microfilm made
by the Nepal-German Manuscript Preservation Project, I located a short
biography of Dmar ston. I decided to find out as much as I could about
this little-known teacher whose works were so important to the early tra-
dition, and to prepare a translation and study of the Zhib mo rdo rje.

After my return to the United States in 1991, Jeffrey Schoening gen-
erously gave me a copy of the Zhib mo rdo rje that he had located in Bei-
jing. A few years later Leonard van der Kuijp also visited Beijing, and
upon his return kindly allowed me to copy another manuscipt of the
same text that he had found in the library there. The manuscripe I

IT WAS A SUMMER DAY in 1989, and the dusty reading room of the
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located in Nepal contains a number of small handwritten annotations
not found in the first text from Beijing. The second work from Beijing
contains many of the same small annotations as the Nepal manuscript,
with quite a few additional ones. For this reason I have chosen to use the
second manuscript from Beijing as the basis for the present study. In the
notes, the Nepal manuscript will be referred to as “manuscript N,” and
the first Beijing text as “manuscript Br.” The small annotations found
in the Tibetan manuscript have been translated in a smaller grey type-
face. Most of these original Tibetan annotations were added to the Zhib
mo rdo rje in a way that allows them to blend grammatically with the
body of the Tibetan text. In the English translation this has not always
been possible. All the titles and section headings within the translation
have been added for the sake of clarity. Tibetan words in this book are
transliterated according to the Wylie system, but with capitalization of
the initial letter. Sanskrit words are given with diacritics.

The original Tibetan manuscript of the Zhib mo rdo rje is written in
a cursive dbu med script, with numerous tiny annotations scattered
between the lines and in the margins. The spellings in the original man-
uscript are very inconsistent, with the same words being found in vari-
ous forms at different points. In the translation of the Zhib mo rdo rje
the unusual spellings of names, places, and so forth have usually been
retained, but in other parts of the book the most commonly recognized
forms have been used. In the Tibetan text reproduced in this book the
spellings from the original manuscript have been retained, with the fol-
lowing exceptions. All of the condensed words and compounds (bsdus
yig) have been unpacked and spelled out in full form. In the manu-
script, a retroflex letter #a was used as a shorthand sign for the word
med, but the word itself has been reintroduced here. The numeral 1 was
used indiscriminately throughout the manuscript in place of the words
geig, cig, zhig, and shig. In the reproduced text the numeral 1 has been
replaced by the full words. Other numerals used as a form of shorthand
have also been replaced with words. Archaic spellings have been
retained. The paragraphing of the reproduced Tibetan text corresponds
to the paragraphing of my translation. I am grateful to Jeffrey Schoen-
ing, Dennis Oliver, Lee Harris, and David Kalil for carefully checking
my initial transliteration of the Tibetan text. The Zhib mo rdo rje was
never published in Tibet, and has circulated in manuscript form for
almost eight hundred years. With this publication, the Tibetan text will
finally be accessible to all interested readers.
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The Zhib mo rdo rje tells the story of the masters of the Lam "bras in
Tibet during the tenth through the thirteenth centuries, strictly from the
viewpoint of the Sa skya tradition. In this work Dmar ston records the
words of his teacher, the great Sa skya Pandita Kun dga’ rgyal mtshan
(1182—1251). In later Tibetan works these stories were expanded with
information from other early sources, particularly from the Zha ma tra-
dition. In the translation of the Zhib mo rdo rje 1 have followed the
example of later Tibetan authors, and supplemented the brief stories in
Dmar ston’s work with extensive notes drawn from other sources. The
reader will find a great deal of essential information in these storytelling
notes, much drawn from rare unpublished works.

The modern reading audience for this book could hardly be further
removed from the audience for whom the Zhib mo rdo rjewas originally
written. With the hope of conveying at least some of the flavor and
depth of the oral tradition in these stories, I have decided to present
them “on stilts,” as George Steiner has said, with voluminous notes sup-
porting the small original work. Despite the clumsiness of such an
approach, it seems more than justified, because the background knowl-
edge assumed by Dmar ston is absent in those who will read this book.

For years I have been inspired by the unforgettable stories from the
Lam ’bras tradition, told with peerless eloquence and humor by the late
Sde gzhung Sprul sku Rin po che (Dezhung Tulku Rinpoche, 1906-87)
and by Bco brgyad Khri chen Rin po che. I am very grateful to Mkhan
po A pad Rin po che (Khenpo Apey Rinpoche) for his kind help with
several difficult passages in the Tibetan text. David Jackson, Jeffrey
Schoening, Dan Martin, and E. Gene Smith all read earlier versions of
this book, and provided very helpful criticism and corrections, as well
as copies of rare manuscripts. Hubert Decleer also offered very useful
suggestions. Mkhan po A pad Rin po che, Guru Lama, Leonard van
der Kuijp, and Jan-Ulrich Sobisch graciously provided copies of rare
texts. Ulrich von-Schroeder generously made photographs of rare art
from the Lam ’bras tradition available for reproduction. In particular,
my thanks go to Tim McNeill and E. Gene Smith for enduring the dif-
ficulties of bringing this book to print, and for including it in Wisdom
Publications’s series “Studies in Indian and Tibetan Buddhism.” I am
also grateful to David Kittelstrom for his fine editorial work.

As the first study of the historical tradition of the Lam ’bras in a lan-
guage other than Tibetan, I hope that this modest contribution will
encourage further investigations in the future. Although Dmar ston’s
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work was brief, it inspired all the later Sa skya histories of the tradition.
Now that it will be widely available in both Tibetan and English, per-

haps it will again form a basis for research into the early history of the
Lam ’bras in Tibet.



PART ONE
The Early History of the Lam "bras



Mabhasiddha Viripa



Introduction

A story bypasses rhetoric and pierces the heart.
Terry Tempest Williams

Tibet during a period of dynastic rule that lasted from the begin-

ning of the seventh century to the middle of the ninth century.
From the middle of the ninth century undil the late tenth century there
was degeneration and chaos following the disintegration of the centralized
dynastic power structure. At the end of this period of stagnation there was
a cultural renaissance inspired by the revival of Buddhism through a huge
influx of new teachings from India and Nepal. In this way the Tibetan cul-
ture began to again absorb Buddhist knowledge in the late tenth century,
a process that continued through the middle of the thirteenth century, and
to a much lesser degree even into the seventeenth century.

The renaissance of Buddhism in Tibet is said to have begun in the
west with the translation work of Lo chen Rin chen bzang po (958-1055).
A massive amount of Buddhist knowledge began to flow into Tibet
from this time. Specifically, many tantric scriptures were now translated
into Tibetan for the first time, and the doctrines and practices of these
systems spread rapidly. For example, during the eleventh century hun-
dreds of translations were made of the tantric scriptures, commentaries,
and ritual texts connected with the cycles of the Hevajra tantra, the
Kalacakra tantra, the Vajrabhairava tantra, the Guhyasamadja tantra, the
Cakrasamvara tantra, and so forth. A dazzling array of tantric medita-
tion practices flooded Tibet during these years, although many faded
away with the passage of time.

In the sixteenth century the Rnying ma master Prajfiarasmi (1517-84),
also known as 'Phreng bo gter ston Shes rab "od zer, referred to eight
early Indian and Tibetan teachers, and eight surviving systems of eso-
teric instruction:

THE TEACHINGS of Sakyamuni Buddha were first introduced in
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Ba gor Bai ro, the consummate translator; the layman "Brom
ston, the heir of the Victors; Khyung po rnal "byor pa, the
great realized scholar; the great master ‘Brog mi, who spoke
two languages; the venerable lord Mar pa, the lord of yogins;
Dam pa Rgya gar, who dwelled on the spiritual level of
attainment; the translator Gyi jo; and the realized scholar O
rgyan pa were the eight great pillars supporting the practice
lineages in the northern regions.

Here in the glacial mountain ranges those eight great pil-
lars [supported] the practice lineages that came from glorious
Vajradhara and are the legacy of former adepts. Those who
wish liberation should also follow those paths.’

By the middle of the nineteenth century the lineages from several of
these teachers had almost died out, and they were revived only through
the extraordinary efforts of "Jam dbyangs mkhyen brtse’i dbang po
(1820—92) and "Jam mgon Kong sprul (1813-99).” These eight groups of
practices are usually referred to now as the “eight great chariots” (shing
rta chen po brgyad).

Only the first of the eight great systems of meditation was introduced
into Tibet before the eleventh century. After that time these earlier
teachings from the dynastic period came to be known as the Rnying
ma tradition, the “Old Ones,” in contrast to the various lineages intro-
duced in the eleventh century that were then known as the Gsar ma, the
“New Ones.” The teachings and lineages of the Rnying ma tradition are
numerous and complicated. In particular, the Rdzogs chen, the “Great
Perfection,” was first brought to Tibet, translated, and spread in the
eighth century by the Tibetan Ba gor Bai ro tsa na. This “consummate
translator” had received the profound instructions in India from the
master Srisimha. Bai ro tsa na was responsible for translating and spread-
ing two distinct traditions of the Great Perfection that were known as
the Sems sde, “Mind Series,” and the Klong sde, “Space Series.” A third
tradition of the Great Perfection, known as the Man ngag sde, “Series
of Esoteric Instructions,” was brought to Tibet by the master Vimalami-
tra. It is essentially this lineage, blended with teachings from the mas-
ter Padmasambhava, that became known as the Snying thig,
“Heartdrop,” and has been practiced to the present day, especially on
the basis of the writings of Klong chen Rab ’byams pa (1308—63) and

'Jigs med gling pa (1730-98).>
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Only the last of the eight lineages mentioned above by Prajiarasmi
came into Tibet after the eleventh century. The teachings of the Rdo rje
gsum gyi bsnyen sgrub, “Propitiation and Attainment of the Three
Adamantine States,” often known as the O rgyan bsnyen sgrub, “Pro-
pitiation and Attainment from Uddiyana,” was brought back to Tibet
by the “realized scholar” O rgyan pa Rin chen dpal (1230-1309). This
Tibetan master had received the transmission of special meditation prac-
tices related to the Six-branch Yoga of the Kalacakra system from the
tantric goddess Vajrayogini during a trip to Uddiyana. Although the
practice of these teachings flourished for at least two hundred years, the
transmission lineages were extremely scarce by the end of the nineteenth
century.® All that seems to remain now is the reading transmission of
several fundamental texts.

The remaining six practice lineages were all introduced in Tibet dur-
ing the eleventh century, a fact that underscores the crucial importance
of this period in Tibetan history. The layman 'Brom ston Rgyal ba’i
‘byung gnas (1004-63), referred to above as “the heir of the Victors,” was
probably the most important disciple and spiritual heir of the Indian
master Ati$a (982-1055), who came to Tibet in 1042 and was instru-
mental in the Buddhist renaissance. The lineages passed down through
Atiéa in Tibet came to be known as the Bka” gdams pa, the tradition of
“Precepts and Instructions.” This tradition survived for some time as an
independent entity, but later fell into decline. Some of its special trans-
missions, such as the teachings of the Blo sbyong, “Mind Training,”
were absorbed into the other independent traditions. Many more were
inherited by the great Tsong kha pa Blo bzang grags pa (1357-1419), and
came to be emphasized in the Dge ldan pa or Dge lugs pa tradition
established by his followers.

Khyung po rnal ’byor (b. 990?), “the great realized scholar,” traveled
three times to India and Nepal, where he is said to have studied with 150
teachers. He founded a number of monasteries in Tibet, especially in the
Shangs Valley, and so his tradition came to be known as the Shangs pa
bka’ brgyud, the “Shangs Tradition of Transmitted Precepts.” At the
heart of this tradition are the practices of the Chos drug, the “Six Doc-
trines,” and the Mahamudra or Phyag chen, the “Great Seal,” that
Khyung po rnal ’byor received from the Indian women teachers Niguma
and Sukhasiddhi. Emphasized by masters such as the great adept Thang
stong rgyal po (1361-1485), and the Jo nang masters Kun dga’ grol
mchog (1507-66) and Taranatha (1575-1635), these teachings spread
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throughout the other Tibetan traditions. By the middle of the nine-
teenth century the Shangs pa transmissions had become very scarce, but
were revitalized through the efforts of "Jam dbyangs mkhyen brtse’i
dbang po and ’Jam mgon Kong sprul.

The master 'Brog mi Lo tsa ba Shakya ye shes (993-1077?), who
“spoke two languages,” traveled to Nepal and India in search of Bud-
dhist instructions, and studied with prominent teachers for thirteen
years. After his return to Tibet he received the transmission of the Lam
'bras, the “Path with the Result,” and a number of other important
tantric teachings from the Indian master Gayadhara (d. 1103). Brog mi
translated a large number of tantric scriptures and commentaries, the
most significant of which are the Hevajra tantra and its two explanatory
tantras, as well as the Rdo rje tshig rkang (The Vajra Verses) of the Indian
adept Virtipa, which is the basic text of the Lam ’bras. A number of dif-
ferent lineages existed for many centuries, but all eventually died out or
were absorbed into the Sa skya lineage, which is now the only tradition
of the Lam ’bras. Through the efforts of masters such as Sa chen Kun
dga’ snying po (1092-1158), Ngor chen Kun dga’ bzang po (1382-1456),
and Tshar chen Blo gsal rgya mtsho (1502-66), this tradition spread
very widely in Tibet.

The venerable lord Mar pa Chos kyi blo gros (1000-1081), the “lord
of yogins,” was another great translator who spent years in India and
Nepal, where he received many tantric transmissions, especially from the
masters Naropa and Maitripa. The teachings of the Chos drug, the “Six
Doctrines,” and the Mahamudri or Phyag chen, the “Great Seal,” that
Mar pa obtained from these and other teachers became the fundamen-
tal practices of the lineage known as the Mar pa bka’ brgyud, the tradi-
tion of the “Transmitted Precepts of Mar pa.” Inspired by the example
of Mar pa’s famous disciple, Rje btsun Mi la ras pa (1028-1111), this
practice lineage was initially spread by masters such as Sgam po pa
(1079~-1153), was disseminated later through the activities of the Karma
pa heirarchs, and has remained strong to the present day.’

The Indian master known as Dam pa Rgya gar, the “Holy Indian,”
or as Pha dam pa Sangs rgyas (d. 1105), who “dwelled on the spiritual
level of attainment,” traveled to Tibet a number of times, and estab-
lished the tradition known as Zhi byed, “Pacification.” His famous
woman disciple Ma gcig Lab sgron (1055-1153) formulated the related
tradition known as Gcod, “Severance.” The Zhi byed tradition was
extremely rare by the middle of the nineteenth century, when *Jam
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dbyangs mkhyen brtse’i dbang po and "Jam mgon Kong sprul sought
out the surviving teachings.® Although the transmission of a few texts
has survived, there does not seem to be any practice of this tradition -
today. On the other hand, the lineage of Gcod spread widely in the
Rnying ma, Bka’ brgyud, and Dge lugs traditions, and there are still
many practitioners.

The “translator” Gyi jo Zla ba’i od zer is generally thought to have
been the first to translate the Kalacakra tantra and its major commen-
tary into Tibetan. The special teachings of the perfection stage of the
Kalacakra, usually known as the Rdo rje rnal "byor, the “Vajrayoga,” or
in full form, as the Rdo rje rnal ’byor yan lag drug pa, the “Six-branch
Vajrayoga,” were transmitted in many Tibetan lineages and were incred-
ibly influential. The Kalacakra and the Six-branch Yoga became the spe-
cialty of the Jo nang tradition, as exemplified by the teachings of Dol po
pa Shes rab rgyal meshan (1292-1361), and the Zhwa lu tradition, as
spread in particular by Bu ston Rin chen grub (1290-1364). The Jo nang
tradition later suffered from governmental suppression, but the lineage
of their teachings of the Six-branch Yoga has survived into modern times
through the efforts of Rig ’dzin Tshe dbang nor bu (1698-1755), Si tu
Pan chen (1700-1774), "Jam mgon Kong sprul, and others.” The Zhwa
lu lineage has been passed down to the present in the Dge lugs tradition,
as well as in others schools.

During the eleventh century, when most of these great systems of
meditation arrived in Tibet, there was no strong concept of “sects” or
“schools.” During this period, and for at least another two centuries,
numerous currents of Buddhist teachings (bka’ babs) flowed through
the land, and these groups of practices were sought out indiscriminately
by masters and students. This sort of eclectic approach seems to have
been much more commonplace from the eleventh through the thir-
teenth centuries than in later times. A good example is found in the
Zhib mo rdo rje (The Incisive Vajra), the eatly thirteenth-century text
translated in part two of this book. The master Zur po che Shakya
’byung gnas (1002-1062) was one of the great teachers of the Rnying ma
tradition, and is particularly important for the Sems sde rdzogs chen, the
“Mind Series of the Great Perfection.” The story of Zur po che’s study
of newly translated tantric instructions with 'Brog mi Lo tsi ba is
described in detail in the Zhib mo rdo rje.

On the other hand, from the beginning of the renaissance there
was also a certain tension between the followers of the old Buddhist
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traditions of Tibet and those who practiced the newly translated mate-
rials introduced during the eleventh century. After all, the new influx of
teachings had begun because of a widespread impression that the old
practices had become hopelessly corrupt during the previous period of
cultural stagnation. There is also evidence of this tension in the Zhib mo
rdo rje, where the yogin Zhang ston Chos "bar (1053-1135), who taught
the Rdzogs chen during the day and practiced the Lam "bras in secret at
night, initially rejected his future disciple Sa chen Kun dga’ snying po
with the words, “Are you not mistaken? I don’t even know the Dharma
you want. You so-called practitioners of the new secret mantra are very
opinionated. I teach the Rdzogs chen.”

In contrast to the voluminous exegetical literature surrounding the
tantric scriptures themselves, the major systems of esoteric practice
entered Tibet primarily by means of secret oral transmissions (snyan
brgyud). Although these systems were essentially oral in nature, in most
cases there were also at least a few written texts from India, the most fun-
damental of which were often referred to by the term »do 7je tshig rkang,
“vajra verses.” Only two of the eight great systems arrived in Tibet with-
out any written records. The Rdo rje tshig rkang of the Rdo rje gsum gyi
bsnyen sgrub was placed in writing by O rgyan pa Rin chen dpal only
after his return to Tibet.” The tradition of the Lam ’bras was unique
among the systems that had been passed down through a series of Indian
teachers in that there seem to have been no written texts whatsoever in
India. The Rdo rje tshig rkang of Virupa, the fundamental text of the
Lam ’bras, is said to have been memorized and passed down orally in
Tibet for a hundred years before finally being written.



Chapter One
The Literary Tradition

meant the practice of tantra. Deity yoga, a distinctive technique

of the Vajrayana, has been the defining feature of religious life in
Tibet for more than a thousand years. Many different tantric traditions
developed in Tibet, and a vast indigenous literature grew along with
the expansion of the teachings. One important aspect of this literature
is the historical and biographical works that are used to authenticate
the origins of each tradition and to document the qualities of the mas-
ters through whom they have passed. While the historical development
of several of these Tibetan traditions has received some attention, that
of the Lam ’bras, the “Path with the Result,” has been generally
neglected.

The teachings of the Lam ’bras were originally transmitted to the
Indian master Viruipa by the tantric goddess Vajra Nairatmyi, the con-
sort of Hevajra. Inspired by her direct transmission, Virtpa is said to
have quickly reached the sixth spiritual level (bhimi) of the path."
When Nairatmya’s succinct instructions were formulated by Viriipa,
these teachings became known as the Lam ‘bras bu dang beas pa’i gdams
ngag dang man ngag tu beas pa, (The Oral Instructions, Together with the
Esoteric Instructions, of the Path with the Result), which is always simply
referred to in the tradition as the Rdo rje tshig rkang (The Vajra Verses)."
According to most accounts, Viriipa formulated the Rdb rje tshig rkang
for his disciple Kahna, who is considered to be the prime example of a
recipient suited to the gradual approach. Kahna had recently renounced
the life of a wandering Hindu yogin, and Viriipa gave him the Rdo rje
tshig rkang as a summation of the entire path to enlightenment in the
tradition of Buddhist tantra.”? Everything from the most basic instruc-
tions for someone who has recently entered the Buddhist path—such as

THE PRACTICE of Buddhist meditation in Tibet has almost always
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Kahna—up through the sublime experiences of buddhahood are found
in this brief text, which is therefore often compared by the tradition to
a “wish-fulfilling gem.”

Virtipa’s Lam ’bras became one of the major systems of tantric prac-
tice in Tibet, and according to some authors had also been well known
in India. This is mentioned by Mus chen Dkon mchog rgyal mtshan
(1388-1469), recording the opinion of his teacher Ngor chen Kun dga’
bzang po (1382-1456):

This [system] also became famous and authoritative in India.
When explaining the condensed style of the perfection stage
path of realized masters, Acirya Sraddhakaravarman finely
stated the way to traverse the path of the four initiations
according to the intentions of the Lord of Yogins [VirGipa]."
Acarya Munidatta also quoted several basic phrases (gzhung
tshig) of the Rdo rje tshig rkang of this [system] as sources in
the commentary on the spiritual songs of the eighty great
adepts.'* And Darpana Acarya also quoted basic phrases of
the Rdo rje tshig rkang as sources in the Kriyasamuccaya.”

This information points to at least some possible knowledge of the Lam
’bras by Indian masters other than the known members of the lineage.
Mang thos klu sgrub rgya mtsho (1523-96) also agreed with the state-
ments of those who ascribed a partial knowledge of the Lam ’bras to
Sraddhakaravarman and Munidatta.’ ’Jam dbyangs mkhyen brtse’i
dbang phyug (1524—68) stated that the Lam ’bras was passed in a unique
transmission (chig brgyud) in India, to only one individual in each gen-
eration. Although it was known in India, it was kept very secret and
most great scholars and realized saints never heard about it. According
to Mkhyen brtse’i dbang phyug, the authors of the Kriyasamuccayaand
the commentary to *Viraprabhasvara's collection of the spiritual songs
of the great tantric adepts may have cited Virtipa as an authentic source,
but they had not actually received his esoteric instructions.”

In the Sa skya tradition, the Rdo rje tshig rkang and all the instructions
encoded within it are said to have been transmitted orally without any
written material whatsoever for at least eight generations. The Rdo rje
tshig rkang was spoken by Virtipa to Kahna, by him to Damarupa, by
him to Avadhuti, and by him to Gayadhara (d. 1103). Gayadhara came
to Tibet in 1041, and spoke the verses to the great Tibetan translator
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'Brog mi Shakya ye shes (993-1077?)." As specifically pointed out by
Mkhyen brtse’i dbang phyug, the fact that there is no Indian language
title at the beginning of 'Brog mi’s Tibetan translation of the Rdo rje
tshig rkang, and the fact that there is no colophon, are essential indica-
tions that he did not write a translation.”” "Brog mi memorized the verses
in the original Indian dialect and then spoke them in Tibetan to the dis-
ciples who later received the Lam ’bras from him. The Rdo 7je tshig
rkang, now in Tibetan, continued to be memorized and passed down in
an oral transmission until the time of Sa chen Kun dga’ snying po
(1092~1158). It was Sa chen who finally wrote them down, when he first
taught the Lam ’bras, probably in 1141, exactly 100 years after the arrival
of the tradition in Tibet.”

Nevertheless, it is curious that the first verse of the Rdo rje tshig rkang
specifically states that it “will be written” (6ri bar bya).*' Perhaps because
of this the Zha ma tradition of the Lam ’bras maintained that the Rdo
rje tshig rkang was originally written by Virtipa himself. In 1304 Cha
rgan Dbang phyug rgyal mtshan wrote, “[Viriipa] placed the Rdo 7je
tshig rkang in writing [for Kahna] as a mnemonic tool.”” Five hundred
years later "Jam mgon Kong sprul, perhaps the last to comment on this
issue, clearly thought the text had been originally written in India:

"Brog mi, Gyi jo, and 'Brom all translated the Rdo rje tshig
rkang according to the Indian text (7gya dpe). Cha rgan and
Jo nang Kun spangs pa made revisions in which they dis-
rupted the sequences without reference to the Indian text.
Gzungs kyi dpal ba stated in his manual that there was also a
translation by Pandita Rahula. Thus there were six versions.?

Kong sprul’s statement was certainly based in part on the writings of
earlier masters. In the fifteenth century Ngor chen referred to the exis-
tence of a translation of the Rdo rje tshig rkang by the famous translator
Gyi jo Zla ba’i od zer, who had once invited Gayadhara to Tibet. Ngor
chen also referred to the fact that "Brog mi’s disciple 'Brom De pa ston
chung had taught the Rdo rje tshig rkang in great detail without trans-
lating it from the Indian language, thus implying that he knew San-
skrit.” Ngor chen also mentions Cha rgan’s revision, and the extensive
revision and editing done by Jo nang Kun spangs pa (1243-1313) on the
basis of the different versions of the Rdo rje tshig rkang found in the Zha
ma, ‘Brom, and Sa skya traditions.” However, in none of these cases
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does Ngor chen refer to the existence of an original Indian text. The
work by the Rdzong master Gzungs kyi dpal ba (1306-89) that mentions
a translation by the Indian teacher Pandita Rahula is otherwise un-
known, as is the translation.

According to the Zha ma tradition there was also originally a cycle of
five scriptures (Lung skor Inga) said to have been brought from the
“Dharma palace of Uddiyana” by Virtupa’s disciple Kahna to serve as
supports for the teachings of the Rdo rje tshig rkang. These mysterious
texts are said to have been extracts from the five hundred thousand-line
Hevajra tantra preserved in Uddiyana.” Following the Zha ma lineage,
Cha rgan also repeatedly mentions these works, and says that at "Brog
mi’s request Gayadhara even wrote down brief texts as mnemonic tools
(rjed tho'i yig chung) to insure that the Rdo rje tshig rkang and the cycle
of five scriptures would not be forgotten if 'Brog mi later encountered
severe difficulties.” Even the identity of the cycle of five scriptures was
unknown in the Sa skya tradition, and the texts themselves, assuming
that they were indeed written texts, long ago vanished with the demise
of the Zha ma tradition.

The Lam ’bras is a system of tantric theory and practice based gen-
erally on all the anurtarayoga tantras, specifically on the three scriptures
known as the Kye rdor rgyud gsum (The Tantra Trilogy of Hevajra), and
especially on the Hevajra tantra itself.* The Rdbo rje tshig rkang represents
an oral revelation of the distilled essence of these tantras. Among the ear-
liest written materials in this tradition are three texts, apparently by Sa
chen Kun dga’ snying po and his son Bsod nams rtse mo (1142-82),
devoted to validating the relationship of the Rdbo rje tshig rkang to these
tantric scriptures. The largest of the three works, almost certainly by Sa
chen, closely follows the structure of the Rdbo rje tshig rkang, applying
quotations from the tantric scriptures to each section in turn.?

According to Sa chen’s son Rje btsun Grags pa rgyal mtshan (1147—
1216), this system is referred to as “The Oral Instructions of the Path
with the Result” (Lam ’bras bu dang bcas pa’i gdams ngag) because the
result itself is utilized as the path (bras bu lam du byed pa).*® Mkhyen
brese’i dbang phyug also stated, “The obtainable result exists during the
time of the path, because if this were not so it would be meaningless to
meditate.” He then goes on to mention one of the key themes of this lin-
cage, that is, the indivisible nature of the spiritual ground, path, and
result. The unrecognized enlightened state present in all living beings as
the spiritual ground is veiled by temporary obscurations. When these



THE LITERARY TRADITION 13

obscurations are removed through the practice of the path, the naturally
present enlightened state is recognized. This is given the name “result”
(bras bu).”!

The “path” (lam), or technique used to remove the obscurations and
enhance realization of the naturally present enlightened state, is basically
twofold. The practitioner meditates on the creation stage (utpattikrama,
bskyed rim), in which the animate and inanimate worlds are transformed
into the deity and the deity’s mandala; and the perfection stage (sam-
pannakrama, rdzogs rim), which is generally composed of the yogas of
the vital winds (prandyama, srog rtsol), the fierce fire (candali, gtum mo),
and the seminal drops (bindu, thig le). In the Rdo rje tshig rkang these
techniques are implied but not actually presented. The specific prac-
tices are performed in conjunction with the four tantric initiations and
were first explained in writing by Sa chen in his commentaries to the
Rdo rje tshig rkang, and by Grags pa rgyal mtshan in the Pod ser (The Yel-
low Volume).

The Lam ’bras is thus a tradition fundamentally concerned with the
practice of meditation and not with the scholastic exegesis of the tantric
scriptures. In the Zhib mo rdo rje of Dmar ston translated below, as well
as in the various texts of other tantric traditions, the primary role of
meditation is stressed, and the necessity for secrecy emphasized. This
custom of secrecy is now being gradually relaxed by leading Tibetan
masters. While scholars today may choose to respect or ignore this tra-
ditional concern, it is indisputable that it has been of vital importance
within the tradition itself. In his catalogue to the Pod ser, Rje btsun
Grags pa rgyal mtshan stated, “This is not a Dharma understood
through texts, and so one should be very diligent in reflection.”

According to the tradition of the Lam ’bras, the actual meaning of the
Rdo rje tshig rkang is only revealed through meditation practice. Kahna
had already received all the oral instructions and practiced them for
some time before Viriipa finally gave him the Rdo 7je tshig rkang as a
mnemonic tool.?> A text of this type is traditionally intended only for
people who are already intimately familiar with the meditations of the
system. This is very different from the scholastic approach to episte-
mology, abhidharma, or other common topics of the Buddhist tradi-
tion. There are many statements to this effect in the literature, such as
the final advice given by Zhang ston Chos ’bar (1053-1135) to his disci-
ple Sa chen Kun dga’ snying po:
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“For eighteen years my brother [Gzi brjid "bar] made great
efforts, but he had to return three times to eliminate con-
ceptual elaborations. He was energetic in regard to the tech-
nical terminology, while I was energetic in meditation. In the
short term, the master [Se ston] was also pleased with him in
regard to the Lam ’bras. Later, our understanding on the basis
of the Rdo rje 1shig rkang was not equal, and he also took me
as his master.

“If doubts in regard to this Dharma are not severed from
within by means of experience in meditation it will be impos-
sible to unravel the knots of the technical terminology from
without. It is imperative to listen intently and be energetic in
meditation....

“In order to eliminate conceptual elaborations, for eigh-
teen years you must be energetic in practice without men-
tioning even the name of the oral instructions. Then you will
be the owner of the Dharma and may even write texts. This
profound Dharma had almost died out, but having passed it
to you, its owner, my aspiration is fulfilled.

“Secret mantra is realized in secret. For experience and real-
ization it is necessary to practice a hidden yoga.”*

As Zhang ston’s comments illustrate, a student must receive the personal
transmission of specific keys to a text such as the Rdo rje tshig rkang,
which may be seen as a description of the experienced meaning of the
tantras. The crucial point made within the tradition itself is that the
essential teachings of the Lam ’bras have always been transmitted orally.
This is the case even though many texts have been written down over
the centuries and a form of the teaching has been given to large groups
of people. Sa skya Pandita Kun dga’ rgyal mtshan (1182-1251) reiterated
this when he said, “Followers of the Lam ’bras who rely juston the [Pod
ser] volume will not understand this.”*

Another important point made by Zhang ston in the previous quo-
tation is the traditional insistence on the secrecy of the oral instructions.
All tantric traditions stress the need for secrecy. This is considered to be
an essential ingredient of correct practice, without which the actual
attainment of the result is not possible.* It has always been felt within
the tradition that a certain spiritual energy is accumulated through keep-
ing the nature of one’s meditation practice private. In the previous quo-
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tation, Zhang ston told Sa chen that it was necessary to practice a “hid-
den yoga” (sbas pa’i rnal byor) in order to destroy conceptual elabora-
tions about the teachings before venturing to explain them to others.

This traditional emphasis on tantric secrecy will sometimes be obvi-
ous in the Zhib mo rdo rje, translated in part two. 'Brog mi Lo tsa ba’s
comments about not explaining the oral instructions to more than one
person at a time, and his admonition to Sa chen’s father Dkon mchog
rgyal po (1034-1102), are good examples:

['Brog mi] would not teach the Lam ’bras to as many as two
persons, saying, “I don’t explain oral instructions to four ears
and there is no mantra for six ears,”

At that time, when the spiritual friend Dkon mchog rgyal
po was explaining the Brtag pa gnyis pa to seventeen persons
in Sa skya, master ['Brog mi] sent a message scolding him,
“Explaining the perilous root tantra to seventeen persons; do
you have an indestructible life-force?™”’

The tantric teachings were also kept secret in India and Tibet because
they were traditionally felt to be actually dangerous, and not just in the
sense of being misunderstood. In the previous episode "Brog mi is allud-
ing to the danger of attracting the wrath of the dakinis, protectors of the
tantric tradition, by revealing the secrets to many persons. On another
occasion 'Brog mi was very displeased when his disciple Gsal ba’i snying
po wrote a clear commentary on the Kye rdor rgyud gsum (The Tantra
Trilogy of Hevajra), exclaiming that he had essentially “torn out the liv-
ing hearts of the dakinis” to give to others.” A similar example from
another tradition is found in the story of the translator Mar pa Do pa and
his disciple Cog ro Chos rgyal ba. Mar pa Do pa had a special instruc-
tion on the four stage (7im bzhi) Cakrasamvara practice, which was later
considered especially dangerous. Cog ro only learned about it from Mar
pa Do pa’s son, and when he requested the instruction, Mar pa Do pa
was furious with his son and shouted, “Is your spinal cord made from
diamond (s7og pa rtsa rdo rje pha lam las byas pa yin nam):” Mar pa Do
pa did finally agree to give the teaching, but died immediately afterward.
When his son was preparing for the funeral rites, he was stabbed and
killed by robbers.”” These examples have been mentioned here to illus-
trate the awe, respect, and trepidation with which Tibetans have tradi-
tionally viewed tantric teachings. While few seem to share this viewpoint
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today, an awareness of it will contribute to a deeper understanding of
texts such as the Zhib mo rdo rje.

This study of the lives of the early masters of the Lam ’bras in Tibet
is a work of historical research and does not attempt to explain the doc-
trine or practices of this system. In striking contrast to the oral origins
of the tradition, in later centuries a dauntingly vast number of histori-
cal and practical works were composed. The twentieth-century pub-
lished collection of the Sa skya tradition of the Lam ’bras fills thirty
large volumes.® This collection does not even include many works scat-
tered in other locations, or rare texts that still exist only in manuscipt
form. Although there were once many different systems of the Lam ’bras
in Tibet, only those of the Sa skya and Zha ma lineages survived for an
extended period, and the Sa skya tradition alone is intact today. Almost
all the texts now available are from the Sa skya tradition. From among
the numerous Sa skya works composed during the previous 850 years,
the following survey will focus on Sa chen Kun dga’ snying po’s eleven
commentaries on the Rdo rje tshig rkang and on the most important col-
lections compiled through the sixteenth century. Virtually all of these
texts are concerned with explaining the meaning of the Rdo rje tshig
rkangand the meditation techniques of the Lam ’bras, or with discussing

the lives of previous teachers.

Sa chen’s Eleven Commentaries on the Rdo rje tshig rkang

Sa chen Kun dga’ snying po received the Lam ’bras from Zhang ston
Chos "bar during a period of four years beginning in 1120.# He then
spent the next eighteen years in intense meditation, forbidden by Zhang
ston from teaching or even mentioning the name of the instructions. In
1138, when he was forty-six years old, Sa chen experienced an extraordi-
nary visitation from the Indian adept Virtipa, who bestowed on him
the direct transmission of the Lam "bras. When the eighteen-year restric-
tion expired in 1141, Sa chen first taught the Lam ’bras to A seng Rdo
trje brtan pa and, for his benefit, recorded in writing the Rdo rje tshig
rkangas well as a brief verse commentary.” Over the remaining years of
his life he taught the Lam ’bras to his sons, Slob dpon Bsod nams rtse
mo and Rje btsun Grags pa rgyal mtshan, and numerous other disciples.

From 1141 until his death in 1158 Sa chen is said to have written “about
eleven commentaries” explaining the cryptic meaning of the Rdb rje
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tshig rkang.® Two different terms are used to describe these texts. The
first is simply “commentary” (rnam grel), whereas the second, which has
become more common, means ‘explication of the treatise” (gzhung
bshad). Gung ru ba Shes rab bzang po (1411—75) notes that the term
“explication of the treatise” (gzhung bshad) must be understood to mean
“a commentary on the Rdo rje tshig rkang’ and mentions that each of Sa
chen’s works is somewhat different in its style of explanation and
method of presenting the meaning.*

Although Sa chen’s eleven commentaries (rnam grel beu geig) are the
basic sources for the study of the Rdo rje tshig rkang and the practice of
the Lam ’bras, there has been considerable confusion from a very early
time about their actual identification. As Mus srad pa Rdo rje rgyal
mtshan (1424—98) carefully pointed out, Rje btsun Grags pa rgyal
mtshan’s statement that his father had written “about eleven” com-
mentaries left room for doubt as to the actual number.” Further diffi-
culties certainly arose because of the secret nature of the material and the
fact that these commentaries only circulated in manuscript form for
about eight hundred years, until they were finally gathered together by
Jam dbyangs rgyal mtshan (1870-1940) and published at Sde dge in a
xylograph edition in the early twentieth century. It also seems that they
were never transmitted as a group of eleven, which probably also con-
tributed to problems of identification.® Almost all the surviving exam-
ples also lack original colophons or clear statements of authorship.

In their discussions of Sa chen’s eleven works, Sa skya masters over
the centuries have basically expressed three opinions and have usually
disagreed about the identity of only one or two of the commentaries.
These differences will be noted below. Only one of the three opinions
corresponds exactly to the eleven surviving texts. Against all expecta-
tions, these eleven commentaries have apparently been preserved accord-
ing to the tradition of the Rdzong lineage of the Lam bras, which was
absorbed into the mainstream Sa skya tradition centuries ago. Only one
text devoted solely to solving problems of identification concerning the
eleven commentaries has survived. This unsigned work, bearing the title
Man ngag gsal byed (Clarification of the Esoteric Instructions), can now be
identified as a composition of Mus srad pa Rdo rje rgyal mtshan, who
was one of the most outstanding masters of the Rdzong tradition.” Mus
srad pa seems to have been working from texts at hand, and his list cor-
responds exactly to the surviving works.” Not only that, three of the
actual manuscripts owned by Mus srad pa have survived.*



18 LUMINOUS LIVES

Perhaps due to the scarcity and the similar content of the eleven com-
mentaries, by the seventeenth century at the latest, the reading trans-
missions (fung) for all but three had been lost. The three for which the
lineal transmission has continued to the present day are the A seng ma
(The Explication for A seng), the Sras don ma (The Explication for the
Benefit of the Sons), and the Gnyags ma (The Explication for Gnyags).”
However, in the twentieth century the great master Rdzong gsar
Mkhyen brtse *Jam dbyangs chos kyi blo gros (1893-1959) received the
transmission of the commentaries in a visionary dream from Sa chen
himself. Rdzong gsar Mkhyen brtse then passed the revived transmission
to a master by the name of Bla ma Blo dga’, who has in turn imparted
the reading transmissions of the eleven commentaries to many disciples
in Tibet. This revived transmission of the eleven commentaries has not
yet been received by Sa skya teachers living outside Tibet.”

(1) The A seng ma (The Explication for A seng)
Also known as the Don bsdus ma (The Condensed Meaning), this short

verse text was the first of Sa chen’s eleven commentaries on the Rdo rje
tshig rkang. Sa chen gave it to the Khams pa master A seng Rdo rje
brtan pa in 1141. According to Gung ru ba, some members of the tra-
dition later made the mistake of identifying the A seng ma and the Don
bsdus ma as two different commentaries.”” A seng was the nephew of Sa
chen’s teacher Sgyu ra A skyabs. According to Mkhyen brtse’i dbang
phyug, the A4 seng ma was actually composed by Sa chen, whereas the
remaining ten commentaries were written down by the requestors and
then proofread and corrected by Sa chen.”® Apparently there were both
short and long versions of this commentary, although only the short
one has survived. According to the Rdzong master Nam mkha’ dpal
bzang, this short verse text formed the basis of a longer commentary
which explained its meaning.® Mus srad pa also mentions the exis-
tence of two works: a short text of twenty verses and a commentary on
it that was also said to be a fine work. He further notes with some reser-
vation that this longer text was sometimes identified with another com-
mentary known as the Mang dkar ma (The Explication for Mang dkar).*
Commentaries to the A seng ma itself were later written by Spru lung
pa Kun smon, who was a disciple of Chos rgyal "Phag pa (1235-80), and
by Go rams Bsod nams seng ge (1429-89).% The A seng ma was later
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included in the Pod ser compiled by Sa chen’s son Rje btsun Grags pa
rgyal mtshan.

In addition to studying the Lam ’bras with Sa chen, A seng Rdo rje
brtan pa also received many teachings from Rgwa Lo tsa ba Rnam rgyal
rdo rje, especially the transmissions of the Six-branch Yoga of the
Kalacakra (Dus "khor sbyor drug) and special teachings of Mahakala.”
A seng later became a teacher of Phag mo gru pa Rdo rje rgyal po
(1110-70), to whom he transmitted the teachings of Rgwa Lo tsa ba,
especially the Six-branch Yoga. A seng is frequently mentioned in
biographies of the time.

(2) The Sga theng ma (The Explication for Sga theng)

According to ’Jam mgon A mes zhabs (1597-1659), the Sga theng ma
was the second commentary composed by Sa chen. If this is correct, it
was the first of the ten major works, preceded only by the brief 4 seng
ma. The man known as Sga theng was from the region of Ldan ma in
Khams, and was partially lame.® The earliest mention of the circum-
stances of the composition of the Sga theng ma is found in the original
annotations of the Zhib mo rdo rje translated below in part two:

Rga theng studied under the great master for a long time.
When [Sa chen] came to Ru ’tshams he saw Rga theng’s sum-
marizing notes. He thought, “He has received it many times;
will it be reliable?” It was nothing but errors. He thought,
“Well, after I have died this Dharma will be gone,” and for
the benefit of Rga theng he composed the Rga theng ma. So it
has been stated.”

Much later, ’Jam mgon A mes zhabs also gave a similar account of these
circumstances, but mentioned that Sa chen was invited by Sga theng to
a Dharma Council at Ru mtshams, and that “several key points were
mistaken” in Sga theng’s original composition.® This text is a very
important work, and perhaps served as the model for the following com-
mentaries. However, there are some serious doubts about the actual
identity of the surviving version of the Sga theng ma. This topic will be
treated in detail below when discussing the works of Phag mo gru pa.
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(3) The Bande ma (The Explication for Bande)

As stated by Mus srad pa, this work was written for the tantric layman
Bande Gshin rje, who was from Ngam shod in Dbus. Some authors
also identified him with a master known as Grub thob "Dar phyar.” Jo
nang Taranatha (1575-1635) provides the most information about Grub
thob "Dar phyar Rin chen bzang po, who lived in two different caves at
Jo nang, where he had a vision of Padmasambhava and received the
transmission of the entire Dharma cycle known as the Rta mgrin yang
gsang (The Supersecret Hayagiva). He also had visions of the fifteen god-
desses of Nairatmya and of a form of Cakrasamvara.® The Bande ma is
not included among the eleven commentaries listed by other Sa skya
masters, and is instead sometimes listed among the commentaries on the
Rdo rje tshig rkang written by Sa chen’s disciples.” Bande Gshin rje is
also known as Bande Gshin rje grags, one of Rje btsun Grags pa rgyal

mtshan’s four disciples with “grags” at the end of their names.

(4) The Zla rgyal ma (The Explication for Zla rgyal)

This commentary was written for the master Byang sems Zla ba rgyal
mtshan, who is best known for his special tradition of practical medi-
tation instructions (dmar khrid) focusing on the deity Mahakarunika.
He was also an important teacher of Phag mo gru pa Rdo rje rgyal po.*
Zla ba rgyal mtshan gave the vows of a celibate Buddhist layman to Rje
btsun Grags pa rgyal mtshan at Sa skya in 1149, which establishes his
presence there during the early years when Sa chen’s commentaries are
known to have been written. ©

(5) The Ldan bu ma (The Explication for Ldan bu)

According to Mus srad pa, this commentary was written for Jo gdan
Ldan bu. He also notes that it contains some Sanskrit terms, and says
that when Sa chen taught the oral instructions to a §ravaka monk
pandita from Sindhu in India, Jo gdan Ldan bu also received them. At
that time Sa chen is said to have taught in Sanskrit, which was later
translated into Tibetan.* The surviving examples of the Ldan bu ma do
indeed contain an unusual number of Sanskrit terms. The story of Sa
chen’s Ceylonese mendicant disciple, whom Sa skya Pandita also says
was from Sindhu in India,” and the teachings given to him by Sa chen
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at Gung thang, is provided by Dmar ston in the Zhib mo rdo rje trans-
lated in part two. The Ldan bu mais only included in the lists of the two
Rdzong writers, Mus srad pa and Nam mkha’ dpal bzang, and is not
mentioned by other Sa skya authors.®

(6) The Yum don ma (The Explication for the Wife)

Mkhyen brtse’i dbang phyug states that the Yum don ma was written for
Ma gcig Btsad tsha, who was the first of Sa chen’s two wives and the
mother of his eldest son Kun dga’ ’bar.” She was also known as Jo lcam
Phur mo.” After Kun dga’ "bar died in India at the age of twenty-one,
his mother turned to serious Dharma practice, and Sa chen wrote this
commentary for her.” The Yum don mais unique in that Cakrasamvara
is utilized for the creation stage meditations, while the techniques from
the Lam ’bras are emphasized for the perfection stage.”” Mkhyen brtse’i
dbang phyug notes that the original text was said to have been somewhat
different from the one of his time without being more specific.” It is odd
that some early masters thought the Yum don ma had been written for
Byang sems Zla ba rgyal mtshan, an opinion rejected by both Mus srad
pa and Gung ru ba.”* Curiously, the edition of the Yum don ma pub-
lished in Sde dge states in the title thar it was written for the benefit of
Ma gcig Zhang mo, Sa chen’s mother, while an earlier manuscript copy
is not specific.”” The honorific term yum can mean either “wife” or
“mother.”

(7) The Klog skya ma (The Explication for Klog skya)

This commentary was written for Klog skya Jo sras Chos grags.”
According to Mus srad pa, Klog skya was from Gtsang, and Mkhyen
brtse’i dbang phyug further specifies that he was from Sgyer bu.” The
Klog skya ma contains a large number of detailed annotations perhaps
composed by a Grags pa (or Grags dpal) bzang po who is mentioned in
a final versified annotation.” This may refer to Klog skya himself.

(8) The Zhu byas ma (The Explication for Zhu byas)

This work was composed for the master known as Zhu byas Dngos
grub. Mang thos klu sgrub mentions that Zhu byas was from Lho,
whereas Mkhyen brtse’i dbang phyug says that he was the nephew of
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Zhu ston Rog po in La stod and gives several amusing stories about his
miraculous abilities. Zhu byas apparently spent much time in India.”
Mus srad pa mentions that Zhu byas was the teacher of the Tshal Gung
thang master Bla ma Zhang G.yu brag pa (1123-93). He also says that
this commentary received the name Zhu byas ma because Sa chen’s sons
Bsod nams rtse mo and Grags pa rgyal mtshan were performing an offer-
ing ritual one evening in Sa skya when Zhu byas arrived from Bodhgaya.
The brothers requested this explanation of the Rdbo rje tshig rkang from
him orally and wrote it down themselves.* A verse at the end of the
surviving examples of the Zhu byas ma, written by Bsod nams rtse mo,
verifies that he recorded it in writing.*' This information all seems to
conflict with the more common statement that Sa chen wrote the com-
mentary for Zhu byas.

(9) The Sras don ma (The Explication for the Benefit of the Sons)

The Sras don ma is the most extensive and important of Sa chen’s eleven
commentaries. As the title of the work states, it was written “for the
benefit of [my] son[s].” The fifteenth-century authors Mus srad pa and
Gung ru ba both record two different traditions about this text.” The
first tradition is that the work was written for Gnyan Phul byung ba,
whom Gung ru ba refers to as “spiritual son” (zhugs sras). This tradition
was later followed by Mang thos klu sgrub, who simply says this com-
mentary was written for the “spiritual son” (thugs sras) Gnyan Phul
byung ba Gtsug tor rgyal po, whose actual name was Bsod nams rdo
rje.” The second tradition mentioned by Gung ru ba is that Gnyan
Phul byung ba edited together the scrolls (shog dril) that Sa chen had
written for the benefit of his sons Bsod nams rtse mo and Grags pa rgyal
mtshan.* When referring to this second tradition, Mus srad pa quotes
a statement he says is found at the end of some manuscripts of the Sras
don ma: “This text was composed for the benefit of the sons. It was in
fragments, and was edited by Lord Phul byung ba.”® These words are
actually found at the end of surviving copies of the Sras don ma.* This
second tradition was later followed by Mkhyen brtse’i dbang phyug,
who also notes that most of the miscellaneous material edited by Gnyan
Phul byung ba was specifically concerned with difficult points in the
Rdo rje tshig rkang.¥ Finally, 'Jam mgon A mes zhabs, the last to write
about the topic, brings together both traditions by stating that the Sras
don ma represents instructions by Sa chen given for the benefit of all
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three sons (s7as). In saying this he refers to the scrolls written for Sa
chen’s actual sons (s7as) Bsod nams rtse mo and Grags pa rgyal mtshan,
which were edited together by his spiritual son (¢hugs sras) Gnyan Phul
byung ba.*

(10) The A u ma (The Explication for Lady ‘A 'u ma)

Mus srad pa also refers to this commentary as the Jo bum ma, and says
that it was written for Jo mo ’A ’u ma, “The Howling Lady,” who was
from G.ya’ lung. The work became known as the A “u ma because this
woman had the experience of being a dog, and howled, “Ah Ooo! Ah
Q00" (z 'u 'a 'u)® While Gung ru ba also refers to Lady 'A "u ma’s
howling experience, it is only Mkhyen brtse’i dbang phyug who later
reveals the real cause, when he says that she howled when “the purifi-
cation of birth as a dog dawned” (khyi’i gnas sbyong shar).” The use of
this phrase points to a deep meditative experience in which the vital
winds and essential constituents are drawn into specific locations in the
network of subtle channels within the body. In the case of Lady A "u
ma, the vital winds and essential constituents had gathered in a certain
channel-syllable (7sa yig) related to rebirth in the animal realm. Expe-
riences such as this are explained in considerable detail in the various
commentaries to the Rdo rje tshig rkang. When such an experience
occurs, it is said that the causes for future rebirth in the corresponding
realm are thereby purified.”” Mus srad pa also notes the opinion by some
that this commentary is the same as the work known as the Mang chung
ma (The Explication for Mang chung).”

(11) The Gnyags ma (The Explication for Gnyags)

All sources agree that the Gnyags ma was the last commentary on the
Rdo rje tshig rkangwritten by Sa chen Kun dga’ snying po, and that it was
written for the teacher Gnyags Gzhi ra ba Dbang phyug rgyal mtshan.”
The Gnyags mawas the only one of Sa chen’s extensive commentaries on
the Rdo rje tshig rkang included in the Pod serlater compiled by his son
Grags pa rgyal mtshan. When choosing to include the Gnyags ma, Grags
pa rgyal mtshan stated, “This was composed very late and is a short trea-
tise with detailed meaning.”* To further enhance the text, Grags pa rgyal
mtshan then composed very informative and extensive annotations,
which are found in the surviving example.” Moreover, Grags pa rgyal
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mtshan referred to the existence of nine places in the Gnyags ma where
Sa chen had omitted details of practice and had only written, “This is to
be learned from the mouth [of the master].” Grags pa rgyal mtshan thus
included in the Pod ser twenty-three texts to clarify the Gnyags ma, some
written by his father and some by himself.” In later times there were
also several works written to further clarify the meaning of the Gryags
ma. There are references to a text by Chos rgyal "Phag pa’s student Spru
lung pa to assist in understanding the Gryags ma, a clarification of Sa
chen’s work by the fourteenth-century master Bar ston Rdo rje rgyal
mtshan, and an elucidation of its intention by Pan chen Ngag dbang
chos grags (1572-1641), only one of which seems to have survived.”

In the Zhib mo rdo 1je, Dmar ston gives some further important infor-
mation about the Gnyags ma:

Moreover, last of all, the Gnyag ma, composed in response to
the request by the spiritual friend Gnyag, is succinct in words
but extensive in meaning and well formulated. Considered
suitable [by later masters], it has been used as the teaching
manual up until the present.”®

Dmar ston’s statement indicates that Grags pa rgyal mtshan and Sa skya
Pandita had chosen to use the Gryags ma when explaining the Rdo rje
tshig rkang and teaching the Lam ’bras.” In the seventeenth century,
‘Jam mgon A mes zhabs singled out the Gnyags ma from among the
eleven commentaries, and said that the explanation (bshad bka’) of this
text was still unbroken in his time.' The Gnyags ma is still the text
most often used to explain the Rdo rje tshig rkang.

Different Opinions about Sa chen’s Eleven Commentaries

The previous discussion of the identification of Sa chen’s eleven com-
mentaries has been based on the eleven texts that have survived, and
which surprisingly match the list given by the Rdzong master Mus srad
pa Rdo rje rgyal mtshan, who was one of the earliest to write about the
subject. His contemporary, Gung ru ba Shes rab bzang po, a master of
- the Ngor and Na lendra traditions, followed the same list with only one
exception. Instead of the Bande ma in Mus srad pa’s list, Gung ru ba
includes a commentary written for Stod sgom Byang chub shes rab.
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About a hundred years after Gung ru ba, in 1566, the Tshar pa mas-
ter Mang thos klu sgrub recorded a slightly different list, which was also
given by his contemporary in the Tshar pa tradition, Mkhyen brtse’i
dbang phyug.'” These two authors both based their lists on an ancient
eulogy to Sa chen written by his disciple Zhu byas Dngos grub, for
whom Sa chen had written one of his eleven commentaries. This eulogy,
which contained old annotations, had come into the hands of Bdag
chen Rdo rje 'chang Blo gros rgyal mtshan (1444-95), who had felt it to
contain the solution to the questions of identification.'” The eulogy
mentions that Sa chen wrote commentaries for eight men and three
women, who are identified in the annotations and by Bdag chen Rdo
rje "chang. This information led these authors to include two com-
mentaries known as the Bzang ri ma (The Explication for Bzang ri), writ-
ten for the teacher Bzang ri phug pa, and the Mang mkbar ma (The
Explication for Mang mkhar), written for Lady Mang mkhar, and to not
include the Bande ma and the Ldan bu ma.'* In this way, their lists
include commentaries for eight men and three women, whereas the sur-
viving texts were written for nine men and two women.'” It is not
- known whether Klu sgrub and Mkhyen brtse had actually seen all the
texts they list, whereas it is clear that Mus srad pa was in possession of
the texts he wrote about.

Commentaries on the Rdo rje tshig rkang
by Sa chen’s Disciples

While the eleven works of Sa chen are certainly the most significant
explanations of the Rdo rje tshig rkang, according to Mkhyen brtse’i
dbang phyug the total number of commentaries by both Sa chen and his
disciples was about twenty."” Disagreement in the lists of Sa chen’s
eleven works was often due to differences in opinion about whether Sa
chen or one of his disciples had composed a certain commentary. It is
customary in all Tibetan traditions for records of a teacher’s explanations
made by a student to be regarded as the work of the teacher. For exam-
ple, Mus srad pa says that the Dpe mdzod ma (The Library Explication)
written down by Sa chen’s disciple Phag mo gru pa Rdo rje rgyal po was
sometimes counted as one of the eleven by Sa chen.'” As mentioned
above, another disagreement was about the Bande ma. This work was
included in the list of eleven according to the Rdzong tradition, but
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was considered by Mang thos klu sgrub to be the work of a disciple.'®

The earliest list of commentaries by Sa chen’s disciples is by Gung ru
ba, who says that many explications of the Rdo rje tshig rkang were writ-
ten by disciples such as Bzang ri phug pa, Zhu brag Mar pa, Zhang se
Mar pa, Dbu ma pa chen po of 'U yug, the Mi nyag master Prajiiajvala,
and Phag mo gru pa.'” Mang thos klu sgrub does not list Bzang ri phug
pa among the students who wrote texts. He places the work for him
among Sa chen’s eleven commentaries, but adds Na ro Bandhe and Stod
sgom Byang chub shes rab to Gung ru ba’s list.""* "Jam mgon A mes zhabs
follows Mang thos klu sgrub, and also notes that if the larger of the two
commentaries known as the A seng ma were added to the general list there
would be a total of twenty-one works.""" Only one of these commentaries
on the Rdo rje tshig rkang by Sa chen’s disciples may have survived.

The Works of Phag mo gru pa

The preceding discussion has focused on the traditional Sa skya accounts
of the first commentaries on the Rdb rje tshig rkang of Viriipa. But there
is mounting evidence of another untold story barely touched upon in Sa
skya writings about the Lam ’bras. This concerns the unacknowledged
role of Phag mo gru pa Rdo rje rgyal po (1110—70) in the very earliest
recording and compilation of the teachings of his master Sa chen Kun
dga’ snying po. According to the Sa skya tradition, the first collection
of texts on the Lam ’bras was the Pod ser (The Yellow Volume) compiled
by Grags pa rgyal mtshan, which contains the earliest writings of Sa
chen and his sons. This collection will be examined in detail below.
However, it is now clear that at least some of the texts contained in the
Pod serwere actually authored by Phag mo gru pa, who also wrote down
other anonymous works attributed to Sa chen. Grags pa rgyal mtshan
later included these texts in the Pod ser.'? Grags pa rgyal mtshan rewrote
or revised some of these works. He may have added annotations to oth-
ers, and kept some in their original form.

This discovery opens up many extremely interesting lines of research
that cannot be fully explored here. Strangely enough, it seems that no
lineage holders of the Lam ’bras ever actually compared Phag mo gru
pa’s writings to those in the Pod ser. His crucial role in the formation of
the early literature has certainly been ignored in the Sa skya tradition.
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According to Bka’ brgyud and Sa skya sources, Phag mo gru pa first
came to Sa skya in about 1138 to receive instructions from Sa chen, and
continued to study and meditate there for the next twelve years.'"” If
this is correct, he arrived in Sa skya three years before Sa chen first taught
the Lam ’bras, wrote down the Rdo rje tshig rkang, and composed the
first of the eleven commentaries for A seng Rdo rje brtan pa in 1141. Sa
chen’s son Slob dpon Bsod nams rtse mo was born the next year, 1142,
and Grags pa rgyal mtshan five years later in 1147. During the period of
Phag mo gru pa’s stay, from approximately 1138 to 1150, before Sa chen’s
sons had been born or while they were still very young, he was one of
Sa chen’s closest disciples and a foremost practitioner of the Lam ’bras.
This is clear from many accounts. For example, the Sa skya master Ngor

chen Kun dga’ bzang po stated:

That great being endowed with the three names of Bde gshegs
Phag mo gru pa, Rje Khams pa Rdor rgyal, and Dpal Mtha’
rtsa ba, requested [the Lam ’bras] from the great Lord Sa skya
pa, and lived at Sa skya for twelve years. Having pleased the
master by [enduring] infinite hardships, he placed in writing
the esoteric instructions he had obtained, thereby composing
(mdzad) the great treatise known as the Lam ‘bras bshad
mdzod ma. Some call it the Dpe mdzod ma, which appears to
be a corruption.'*

Other sources provide further details. ’Brug chen Padma dkar po (1527-92)
notes that Phag mo gru pa was Sa chen’s most learned disciple. After
Phag mo gru pa’s experience of the spiritual warmths and signs from
meditation on the subtle channels and vital winds, Sa chen recognized
in him the high realization of the Path of Seeing (mthong lam).'”

The most detailed and interesting account of Phag mo gru pa’s activ-
ities at Sa skya, and his relationship with Sa chen, is found in an unfin-
ished work by the ’Khon master Bsod nams dbang po (1559-1621), later
edited by his nephew, 'Jam mgon A mes zhabs. This text would seem
to record the accounts of Sa skya history passed down in the 'Khon fam-
ily itself. Bsod nams dbang po mentions that Phag mo gru pa received
the entire Lam ’bras from Sa chen, and that Sa chen also dictated an
instruction manual for his benefit, which became widely known as the

Gzhung bshad phag gru (The Explication of the Treatise for Phag gru)."'
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Bsod nams dbang po also relates a fascinating apocryphal episode in
which the great yogin Rje btsun Mi la ras pa and his disciple Ras chung
Rdo rje grags pa (1083-1161) come to the door of Phag mo gru pa’s cave
at Sa skya. When Mi la ras pa rattled his hand-drum at the sealed door,
Phag mo gru pa’s previous connections with him were awakened, and
he rushed to the door. But then he realized that he could not break the
retreat without his teacher’s permission, and remained in the cave.'”
While it is possible that Ras chung pa visited Sa skya during this period,
Mi la ras pa had certainly passed away some years earlier.

In 1692 the Sa skya master Sangs rgyas phun tshogs, the twenty-fifth
abbot of Ngor monastery, also recorded much of the same information
that is found in Bsod nams dbang po’s work, including the aborted
meeting with Mi la ras pa, but with a number of important changes
and details. Sangs rgyas phun tshogs says Phag mo gru pa arrived in Sa
skya at about the time of Sa chen’s famous visionary encounter with
Virapa in 1138, and requested the Lam ’bras. He meditated in a cave
there, and when Sa chen’s teachings were finished Phag mo gru pa com-
posed an explication of the treatise (gzhung gi bshad pa mdzad)."
According to the chronology in Sangs rgyas phun tshogs’s discussion
these events happened some time before the expiration of the eighteen-
year restriction placed on Sa chen by his teacher Zhang ston, and the
arrival of A seng in 1141. All other sources are unanimous in stating that
Sa chen first taught the Lam ’bras to A seng, ‘and only then placed the
Rdo rje tshig rkang in writing.

Phag mo gru pa’s commentary recording Sa &ienlh instructions on
the Rdo rje tshig rkang is usually referred to as the Dpe mdzod ma. A
very interesting statement by Sa chen’s great-grandson Chos rgyal "Phag
pa is found in the history of the Stag lung branch of the Bka’ brgyud tra-
dition. According to a conversation between Chos rgyal "Phag pa and
Sangs rgyas dbon (1251-96), Phag mo gru pa had written his summa-
rizing notes (zin bris) of the Lam ’bras and offered them to Sa chen for
his approval, but Sa chen felt that the work would put words in the
mouth of his son (jo s7as=Bsod nams rtse mo?). Phag mo gru pa then
asked Sa chen to keep the work secret, which he did. Sa chen placed it
in the library (dpe mdzod), and the text became known as the Dpe mdzod
ma (The Library Explication). The text was also not to be shown to any-
one at Sa skya during the lifetime of Slob dpon Jo sras (=Slob dpon
Bsod nams rtse mo?)."” This information supports the view that Phag
mo gru pa did not record the commentary until after the birth of Bsod
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nams rtse mo in 1142. One of the biographies of Phag mo gru pa gives
1 similar account, with yet another name for the text:

[Phag mo gru pa] met the honorable Sa chen Kun dga’ sny-
ing po. Since [Phag mo gru pa] knew many volumes [of scrip-
ture, Sa chen] was pleased and agreed to whatever Dharma he
requested. He bestowed the Hevajra, the Pafijara, the
Samputa, the Lam "bras, as well as the Lam skor, and count-
less profound Cakrasamvara initiations.

When [Phag mo gru pa] made summarizing notes (zin
bris) for the Lam ’bras, and so forth, [Sa chen] exclaimed,
“Spiritual friend from Khams, your knowledge is great, but
this won’t do—the profound oral instructions are too clear!”

It was hidden in a cave (skye tshang), and thus became
known as the Lam ‘bras skye tshang ma. Furthermore, he was
told not to show it to many [persons]. A fine understanding
was also born. And he gained a great reputation for being
learned and venerable.™

These stories lead to the conclusion that the Dpe mdzod ma must have
been the earliest major commentary on the Rdo rje tshig rkang, otherwise
Sa chen would not have felt that it was too clear. These accounts also
show that the text was originally kept very secret.

The Dpe mdzod ma and Phag mo gru pa’s other writings on the Lam
’bras were transmitted for centuries in the Bka’ brgyud and Jo nang tra-
ditions. For example, the master Karma Phrin las pa (1456-1539), who
taught both Sa skya and Bka’ brgyud instructions, is known to have
once explained the Dpe mdzod mawhen teaching the Lam "bras to many
Sa skya scholars at the monastery of Na lendra.” Only in the last few
years have several unpublished manuscripts of Phag mo gru pa’s writ-
ings on the Lam ’bras become available. It is of great interest that they
match very closely the list given in the sixteenth century by Padma dkar
po, who had received them all. Jo nang Taranatha also received the full
transmission of Phag mo gru pa’s Lam "bras.'”

There are about twenty texts concerning the Lam ’bras in the sur-
viving Phag mo gru pa collections. With the exception of the Dpe mdzod
ma, a short biography of Virtipa that is perhaps by one of Phag mo gru
pa’s disciples, and one other brief text, all these works are also found in
the Pod ser later compiled by Grags pa rgyal mtshan. But, as noted
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above, many of the texts have gone through considerable editing and
rewriting. In particular, the manuscript copies of the Dpe mdzod ma
create a very difficult problem. Unfortunately, there is only limited space
here to investigate this topic.

The problem is that the surviving manuscripts of the Dpe mdzod ma
in the collected works of Phag mo gru pa are absolutely identical to the
surviving copies of the Sga theng ma, which is thought to have been the
first of Sa chen’s extensive commentaries on the Rdo rje tshig rkang. The
only differences are the titles given to the works, and a third-person
colophon in the Dpe mdzod ma that simply says, “The Lam ‘bras Dpe
mdzod ma composed by glorious Phag mo gru pa.”'? Obviously, at some
point during the last eight hundred years the two texts were confused,
and one has been lost. But which has survived: the Dpe mdzod ma or the
Sga theng ma? This question is impossible to answer with certainty at the
present time, but a few points should be considered.

When Grags pa rgyal mtshan was only three years old, Phag mo gru
pa left Sa skya. All sources agree that Phag mo gru pa composed his
works on the Lam ’bras at Sa skya, and so it seems certain that his writ-
ings were codified as a group long before Grags pa rgyal mtshan’s com-
pilation of the Pod ser. Phag mo gru pa’s works on the Lam ’bras were
passed down in an active lineage in the Bka’ brgyud tradition for cen-
turies, whereas Sa chen’s eleven commentaries were never collected
together and transmitted as a group. Taking all of this into considera-
tion it seems that the odds were better for the survival of the Dpe mdzod
ma, which is at least known to have been taught over a long period,
than for the Sga theng ma, for which there is not a single record of trans-
mission. In any case, the manuscripts of the Sga theng ma and the Dpe
mdzod ma probably represent the first major commentary on the Rdb rje
tshig rkang, which then became the model for the remaining nine attrib-
uted to Sa chen, all of which have the same basic structure. These prob-
lems will require further research.

When it comes to the smaller works in Phag mo gru pa’s volume,
- some more definite conclusions can be reached. Two of the clearest
examples will be discussed briefly. One example is related to a work
attributed to Sa chen in the Pod ser, and the other is related to a work
by Grags pa rgyal mtshan.

Among the works of Phag mo gru pa is a text entitled Lam bras bu
dang beas pa’i zhal gyi gdams pa (Personal Instructions on the Path with the
Result). In the Pod serthere is an untitled text attributed to Sa chen that
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is referred to by Grags pa rgyal mtshan as Byung rgyal du mi gtong ba’i
gnad rnam pa bzhi (Four Key Poinis Not to Be Allowed Natural Expres-
sion), in reference to its content." The two texts are very closely related,
and yet quite different. There is no colophon in the Pod ser text, but
Phag mo gru pa’s work has a significant first-person statement at the
end: “The profound personal instructions of the Lord Sa skya pa, writ-
ten by the monk Rdo rje rgyal po.”* Phag mo gru pa’s work contains
no annotations, whereas the text in the Pod ser has a large number of
detailed annotations. A comparison of the two works shows that the
text in the Pod ser is definitely a reworking of the text in Phag mo gru
pa’s writings. The annotations were added later, most likely by Grags pa
rgyal mtshan, who is known to have written many other annotations to
texts in the Pod ser, such as the Gnyags ma. Moreover, the final statement
of authorship by Phag mo gru pa has been omitted in the revised text
found in the Pod ser.

One further example will suffice to show the extent of Grags pa rgyal
mtshan’s revisions of Phag mo gru pa’s works when later compiling the
Pod ser. In the collected writings of Phag mo gru pa there are two sepa-
rate texts, both written in prose, entitled Lam ‘bras kyi phrin las sum beu
(The Thirty Actions of the Path with the Result) and Lam ‘bras kyi yan lag
Inga sbyong (Excercising the Five Limbs in the Path with the Result). Both
of these works lack colophons.'” In the Pod serthere is a single text, writ-
ten in verse, entitled Phrin las sum cu rtsa gnyis kyi ‘khrul “khor (The Yogic
Exercises of the Thirty-two Actions), which contains a clear first-person
statement at the end saying that it was composed (sbyar ba) by Grags pa
rgyal mtshan. Furthermore, one of the final verses of the text states that
it was written to clarify confusing points in “the small text[s] of a former
venerable lord” (7je btsun gong ma’i dpe'u chung yi ge).'” A comparison of
the three texts leaves no room for doubt that Grags pa rgyal mtshan
rewrote Phag mo gru pa’s two small prose works into a single versified text.

What does this really mean? All the works in both Phag mo gru pa’s
volume and the Pod ser certainly originate from the oral instructions of
Sa chen Kun dga’ snying po. Many of these teachings were originally
written down by Phag mo gru pa in Sa skya, between the years 1141 and
1150. This was before Sa chen’s sons were born, or while they were very
young. After leaving Sa skya, and later meeting Lord Sgam po pa, Phag
mo gru pa became a great lineage holder of the Bka’ brgyud tradition,
and thereafter taught according to that lineage. Thus later Sa skya fol-
lowers may have found it awkward to acknowledge the importance of
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his contribution to the preservation of the Lam ’bras while at Sa skya.
Grags pa rgyal mtshan definitely received from his father or elder
brother the transmission of all the original materials that he later edited
together in the Pod ser. It now seems certain that 2 number of Sa chen’s
most important instructions that were originally written down by his
disciple Phag mo gru pa were among the texts later transmitted by Sa
chen to his sons.

The Pod ser

When compiling his definitive volume of early texts concerning the
Lam ’bras, Rje btsun Grags pa rgyal mtshan specifically stated that the
oral instructions had been passed down to him in an oral transmission
without any texts.'”® In light of what has been discussed above, this
should be understood to mean that Grags pa rgyal mtshan first received
an oral transmission of the Lam ’bras, although there were texts in exis-
tence at that time. Moreover, Sa chen’s reported reaction to Phag mo
gru pa’s work should be seen in light of the importance of keeping the
tradition oral. He may have felt that placing the oral instructions in
writing would be harmful to the education of his sons, who might then
rely upon texts instead of memory. The written records of Sa chen’s
teachings were certainly guarded very closely during his life and for some
time thereafter. The fact that the teachings remained essentially oral
even during the lifetime of Grags pa rgyal mtshan is clear from the story
of his disciple Dpyil ston Rgyal ba bzang po, who received the Lam
bras eighteen times, but during all of those years never saw a single
written text.”” According to Grags pa rgyal mtshan, the instructions
were memorized by every master in the lineage up until his time, as well
as by himself and several of his own disciples. It had finally become nec-
essary to record them in writing only to prevent corruption of the teach-
ings and to benefit others."

The Rdo rje tshig rkang, together with a number of Sa chen’s early
texts concerning the Lam ’bras, were kept locked in a leather box (sag
sgam or gseg sgam) during Sa chen’s lifetime. These teachings were
referred to as the Sag shubs ma or Gseg shubs ma (The Leather Case).™
As mentioned above, it now seems certain that 2 number of these works
were originally written down by Phag mo gru pa. During the first part
of Grags pa rgyal meshan’s life the texts were wrapped in a yellow cloth
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and were known as the Pod ser ma (The Yellow Volume).”> Grags pa
rgyal mtshan later supplemented the original collection with a number
of small texts, such as those meant to clarify the nine points not elabo-
rated on by Sa chen in the Gnyags ma, and he wrote a catalogue to per-
manently establish the contents of the volume (glegs bam)."** He also
wrote a number of works himself to explain other points, after about
half of the original collection was lost.”* Mkhyen brtse’i dbang phyug

provides some fascinating details about this:

[The texts] were later arranged in a volume by the great ven-
erable lord [Grags pa rgyal mtshan]. To symbolize that this
Dharma is difficult to understand, but that if it is understood
all needs and wishes are fulfilled, he drew a vajra on the face
of the front cover-board and a jewel on the back one. To
symbolize that those [teachings] are understood from the oral
instructions of a master endowed with the transmission, he
drew the figures of the transmission line of the Oral Instruc-
tions on the inside of the cover-board. Since it had a yellow
cloth on it, it was known as the Pod ser ma.'”

Mang thos klu sgrub notes that in its earliest form this collection did not
contain the text on dependently arisen connections (rten ‘brel), the Don
bsdus, or the basic text and commentary on the view."* The first two of
these works are Sa chen’s A seng ma, also known as the Don bsdus ma,
and a short text on the five dependently arisen connections according to
the Lam ’bras teachings.'”” The last two works are by Grags pa rgyal
mtshan. These are the versified Rin chen snang ba (Illuminating the Jewel)
and its autocommentary, which are the definitive texts on the view of
the indivisibility of samsara and nirvana (lta ba ‘khor das dbyer med)
that is the special view of the Lam ’bras.”*® These two texts are the basis
for all the works that were later written to explain the “three continu-
ums” (rgyud gsum), which is a fundamental topic of the Lam ’bras. The
mention of the two works in Grags pa rgyal mtshan’s catalogue to the
collection, and their inclusion in the volume, make it possible to fix a
definite time period for the final compilation of the collection and the
composition of the catalogue. The versified Rin chen snang ba was writ-
ten in 1206, and the autocommentary in 1212.'” Grags pa rgyal mtshan
passed away in 1216. Thus the collection was finalized, and the cata-
logue written, between 1212 and 1216.
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The Pod ser contains most of the essential writings on the Lam ’bras
composed by Sa chen and his sons Bsod nams rtse mo and Grags pa
rgyal mtshan. Although there has been some discussion in the tradition
about which texts belong in the collection, sixty is the usually accepted
number. In his catalogue to the collection Grags pa rgyal mtshan says
seven of these works may either be included or kept separate.'® These
seven works have not been included in the single published edition of
the Pod ser. Generally speaking, the remaining fifty-three texts are
grouped in the following way. The basic text is the Rdo rje tshig rkang,
accompanied by a short outline and the Gnyags ma, both by Sa chen.
Following this commentary are twenty-three small works, thirteen of
which are attributed to Sa chen; the remaining ten were written by
Grags pa rgyal mtshan. These texts together constitute a complete expla-
nation of the Rdo rje tshig rﬁﬂng i

Then there is a group of six texts by Grags pa rg}ral mtshan, the most
significant of which are the versified Rin chen snang ba, written in 1206,
and its autocommentary, written in 1212. These are the only dated texts
in the entire collection.'? Next is a group of four small works referred
to as “the four small texts for removal of impediments” (gegs sel yig chung
bzhi), three of which are attributed to Sa chen, and one of which was
composed by Grags pa rgyal mtshan.® Both Phag mo gru pa texts dis-
cussed above are in this group. These ten texts also relate to the Rdo rje
tshig rkang. All of the works mentioned so far are referred to as explain-
ing the “extensive path” (lam rgyas pa)."

Then the “medium path,” or the “path without the basic text,” and
the “condensed path” are each presented in small works.'"® Next is a
group of nine texts, divided into what are known as the “four great fun-
damental works” (gzhung shing chen po bzhi) and the “five Dharmas to
produce realization” (rtogs pa bskyed pa’i chos Inga). Two of these are by
Grags pa rgyal mtshan; seven are attributed to his father Sa chen." At
the end of this group is one small work on guruyoga, probably written
by Grags pa rgyal mtshan.'¥

In the published edition of the Pod ser there follows a large group of
texts on what is known as the Lam skor phyi ma brgyad, the “Eight
Later Cycles of the Path.” These texts are not traditionally included in
the Pod ser, and are not mentioned by Grags pa rgyal mtshan in his
definitive catalogue to the collection. They will not be discussed here.'#
Following this group are several more texts that do belong to the col-
lection. First is a group of three works concerned with supporting the
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esoteric instructions with quotations from scripture (fung sbyor). There
has been some uncertainty as to the authorship of these works, with the
consensus being that the first two were composed by Bsod nams rtse mo
and the last by Sa chen.'?

The Pod ser concludes with two small but important texts by Grags
pa rgyal mtshan, which are the only histories of the Sa skya tradition of
the Lam ’bras that predate the Zhib mo rdo rje of Dmar ston. Sa chen
wrote the first works on the practice of the Lam ’bras, but no historical
texts. One of Grags pa rgyal mtshan’s works is an account of the tradi-
tion in India and the other is an account of the first few generations of
the tradition in Tibet. [t may be assumed that these writings embody the
stories of the early masters as told to him by his father Sa chen and his
older brother Slob dpon Bsod nams rtse mo. The first text, entitled Bla
ma brgyud pa rgya gar ba’i lo rgyus (The Indian Story of the Lineal Mas-
ters), is essentially an account of the life of the great adept Virtipa that
is incorporated into all later Sa skya histories of the Lam "bras with only
minor additions or deletions."”® This is the fundamental source for any
study of Viriipa’s life. Only one page in this work is devoted to the next
three Indian masters of the tradition. Appended to this text are some of
the famous vajra songs of Virtipa, given both in a transcription of the
Prakrit original and with Tibetan translation and annotations.”' Grags
pa rgyal mtshan’s second text, entitled Blz ma brayud pa bod kyi lo rgyus
(The Tibetan Story of the Lineal Masters), is basically a sketch of the life
of "Brog mi Lo tsa ba, the first Tibetan master of the Lam "bras."”? Only
the last two pages of this work provide mention of the generations
between "Brog mi and Grags pa rgyal mtshan.

The Writings of Sa skya Pandita and His Disciples

According to Mang thos klu sgrub, there were also several other volumes
(glegs bam) of instructions that did not correspond to Grags pa rgyal
mtshan’s catalogue to the Pod ser. For example, Dkar Shakya grags, a
major disciple of Grags pa rgyal mtshan, composed a commentary to the
Rdo rje tshig rkang that he supplemented with other small works and
compiled into a volume on the Lam "bras (lam ‘bras glegs bam). Sa chen’s
disciple Zhang ze Dmar pa, who was mentioned above, also compiled
a similar volume using the Gnyags ma as the basic text and supple-
menting it with other brief works." But the primary transmission of the
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Lam “bras was given by Grags pa rgyal mtshan to his nephew, Sa skya
Pandita Kun dga’ rgyal mtshan. Before and during Sa skya Pandita’s
lifetime the instructions were mainly taught on the basis of the Pod
ser.”* Sa skya Pandita himself then wrote a number of small but impor-
tant texts on specific topics within the Lam ’bras.'” Some of these writ-
ings were included in his collected works, but others were kept more
secret until they were included in the fifteenth-century collection known
as the Pusti dmar chung (The Little Red Volume), which will be discussed
below. Some of the works on the Lam "bras by Sa skya Pandita’s nephew
Chos rgyal "'Phag pa were also later included in this collection. The read-
ing transmission of all of Sa skya Pandita and Chos rgyal "Phag pa’s
works has been preserved to the present day.

Sa skya Pandita’s disciple Dmar ston Chos kyi rgyal po (c. m98—c.
1259) recorded his teacher’s explanation of the Rdo rje tshig rkang and his
stories of the lives of the Tibetan teachers of the Lam ’bras, as well as a
number of other works. Dmar ston’s works, which were never gathered
into a separate volume (glegs bam),"* will be discussed in detail below.
Another of Sa skya Pandita’s main disciples, Tshogs sgom Kun dga’
dpal (1210-1307), composed an instruction manual (*khrid yig) for teach-
ing the Lam ’bras, and Tshogs sgom’s disciples Nyan chen Bsod nams
brtan pa and Gnyag Snying po rgyal mtshan also composed similar
texts."” But none seem to have survived.

The Pod nag

The fifteenth patriarch of Sa skya, Bla ma dam pa Bsod nams rgyal
mtshan (1312—75), was the most important Sa skya teacher after the
period of the Five Supreme Masters (gong ma Inga).”** Bla ma dam pa
composed a monumental collection of esoteric instructions on the Lam
‘bras between the years 1342 and 1347."” Bla ma dam pa’s work became
known as the Pod nag ma (The Black Volume) because of the color of the
cloth in which these texts were wrapped.'® Unlike the Pod ser, which
contained works by several authors, the Pod nagwas composed entirely
by Bla ma dam pa, who carefully utilized the writings of his predecessors.

With the Pod nag, Bla ma dam pa created a cohesive group of texts
that cover virtually all the major topics of the Lam ’bras. His Man
ngag gter mdzod (Treasury of Esoteric Instructions), written in 1342, is a
masterful commentary on the Rdo rje tshig rkang. In this work Bla ma
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dam pa largely drew material from Sa chen’s Sras don ma and Gnyags
ma, and Dmar ston’s commentary on the Rdo rje tshig rkang, entitled
Gsung sgros ma (The Oral Account). He also incorporated several small
works by Grags pa rgyal mtshan and Sa skya Pandita.'' Bla ma dam pa’s
text was the last full-length commentary on the Rdo rje tshig rkang writ-
ten in Tibet.'? Together with Sa chen’s Sras don ma and Gryags ma, and
Dmar ston’s commentary, the Man ngag gter mdzod has since remained
one of the essential texts for the study of the Rdo rje tshig rkang.

In 1347 Bla ma dam pa also wrote an important instruction manual
(‘khrid yig) entitled Sbas don kun gsal (A Full Clarification of the Hidden
Meaning) that explains both the “three appearances” (snang gsum) and
the “three continuums” (rgyud gsum), which are the preliminary and
main subjects of the Lam ’bras teachings.' This text was based on the
writings in the Pod ser and the earlier manuals by Tshogs sgom, Nyan
chen pa, and Gnyag Snying po rgyal mtshan mentioned above, as well
as oral teachings.'™ In addition, the Pod nagincludes several important
writings for daily meditations on Hevajra and a history of the Lam "bras.

For the present study the most significant text in the collection is Bla
ma dam pa’s 1344 history, the Ngo mtshar snang ba (llluminating the
Marvels), which was written at the ancient retreat center of Kha’u Skyed
lhas near Sa skya.'® This work marks a major turning point in the his-
torical literature of the Lam "bras. The text begins with a brief account
of Buddhism in India and its transmission into Tibet with royal patron-
age. A unique feature of the Ngo mtshar snang ba is that Bla ma dam pa
chose to first describe the tradition in Tibet; only at the end of his work
does he discuss the life of Virtipa, the Indian source for the lineage.'®
This text is also the earliest surviving history to include brief informa-
tion on the transmission and sources of the other systems of the Lam
skor dgu, the “Nine Cycles of the Path,” among which the Lam ’bras is
foremost. The last biographical summary in the work is of Chos rgyal
'Phag pa, together with a list of his disciples. Bla ma dam pa completely
incorporated Dmar ston’s Zhib mo rdo rje into his new work. In addi-
tion he added much new information, some of which must have been
from oral sources, and some no doubt from written records now
unavailable. On several occasions where the Zhib mo rdo rje only alludes
to an event or topic, Bla ma dam pa gives detailed information. These
points will be discussed below in the annotations to the translation of
Dmar ston’s work. More than a hundred years after the death of Bla ma
dam pa, a work to clarify his Ngo mishar snang ba was written by Mus
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srad pa Rdo rje rgyal mtshan. While ’Jam mgon A mes zhabs had access
to Mus srad pa’s text in 1621, it now seems to have been lost.'" The
reading transmission of the Pod nag is still current.

The Pusti dmar chung

Between 1212 and 1216 Grags pa rgyal mtshan finalized the contents of
the Pod serand at the same time alluded to the existence of other minor
esoteric instructions (man ngag phra mo) not included in the collec-
tion."® From the time of Sa chen and his sons up to the time of Ngor
chen Kun dga’ bzang po (1382—1456) many different masters had writ-
ten brief texts that were not included in collections such as the Pod ser
or the Pod nag. These minor texts (y ge phra mo) were finally gathered
together into a collection that became known as the Pusti dmar chung
(The Little Red Volume).' According to Gung ru ba, his teacher Ngor
chen searched for all the many minor esoteric instructions originally
alluded to by Grags pa rgyal mtshan—as well as those by later teach-
ers—collected them and, so that they would not become scattered again,
compiled them into a small volume with a catalogue.'”” The catalogue
for the volume was written by Ngor chen’s nephew, Rgyal tshab Kun
dga’ dbang phyug (1424—78), the fourth abbot of Ngor monastery.'”" As
was the case with the Pod ser and the Pod nag, this collection also
received its name from the color of the cloth in which the texts were
originally wrapped.'”

The Pusti dmar chung contains a large number of texts, almost all
concerned with esoteric aspects of the practice of the Lam ’bras. It begins
with sixty texts written by authors before the time of Ngor chen.'”
Included in this group are many important writings by Sa chen and his
sons that were not included in the Pod ser, as well as later works by Sa
skya Pandita, Chos rgyal 'Phag pa, Dmar ston, and other masters of the
thirteenth and fourteenth centuries. Following these texts are ten sup-
plementary writings by Ngor chen himself."”* The published edition
contains another text by Ngor chen and one by his disciple Mus chen
Dkon mchog rgyal mtshan, but these works are not mentioned in the
original catalogue.'” The reading transmission of this entire collection
is still unbroken.
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The Glegs bam phra mo

After the time of Bla ma dam pa, several different subsects began to
appear in the Sa skya tradition. One interesting lineage that later died
out was known as the Rdzong tradition, which received its name from
the Rdzong chung palace in Sa skya. The palace was the residence of the
tradition’s founder, Sngags *chang Gzungs kyi dpal ba (1306-89), who
was a disciple of Bla ma dam pa. The Rdzong tradition was later repre-
sented by great masters such as Mus srad pa Rdo rje rgyal mtshan.

As mentioned above, when Grags pa rgyal mtshan compiled the Pod
serhe noted the existence of other minor esoteric instructions (man ngag
phra mo) not included in the collection.” A number of important texts
on the Lam ’bras originally composed by the Five Supreme Masters of
Sa skya, as well as further works for clarifying some of these according
to the Sa skya and the Rdzong traditions, were later gathered into a col-
lection known as the Glegs bam phra mo (The Volume of Minor Esoteric
Instructions). Though it did not include the earliest writings from the
Pod ser, or Sa chen’s eleven commentaries to the Rdo rje tshig rkang, this
collection contained many other crucial works on the Lam ’bras. In
1474 Mus srad pa Rdo rje rgyal mtshan composed a very detailed cata-
logue to this collection.'”

Although no account of its compilation has been located, the collec-
tion may also have been made by Mus srad pa. Unfortunately, it seems
to have been lost. From Mus srad pa’s catalogue it can be seen that
many interesting works by authors such as Gnyag Snying po rgyal
mtshan and his disciple Bar ston Rdo rje rgyal mtshan were preserved
in this collection, and nowhere else. However, all the writings by the
Five Supreme Masters of Sa skya contained in the Glegs bam phra mo are
also found in the Pusti dmar chung that was compiled at approximarely
the same time. It is to be hoped that the Glegs bam phra mo may yet be
located in Tibet or China. .

Unveiling the Slob bshad

By the middle of the fifteenth century, the monastery established by
Kun dga’ bzang po in 1429 at Ngor had become a great Sa skya center
of tantric study and practice, especially of the Lam ’bras. Ngor chen’s
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main successor, Mus chen Dkon mchog rgyal mtshan, was so highly
regarded that the Sa skya throne-holder Bdag chen Blo gros rgyal
mtshan traveled in secret to Ngor in 1464 to receive the vows of com-
plete monastic ordination and extensive Dharma teachings from him."”
Foremost among the teachings he received was a very special transmis-

sion of the Lam ’bras:

To begin with, up through the instructions of the “three
appearances’ (snang gsum) he received [the teachings]
together with a huge assembly of numerous spiritual friends
and so forth. After the tantric path began, [Mus chen]
bestowed [the teachings] in the tradition of the instructions
of the profound Tshogs bshad for six months to a few mas-
ters and disciples in common. Over either afternoon tea or
evening tea he bestowed in a unique transmission (chig
brgyud), to only this lord, [the instructions] that existed as an
oral transmission of the uncommon Slob bshad.'”

The unique transmission referred to in this passage as the Slob bshad,
the “Explication for Disciples,” had always existed in the tradition of the
Lam "bras, but had been kept extremely secret. Although Blo gros rgyal
mtshan received the uncommon (#hun mong ma yin pa) transmission
from Mus chen at Ngor, he had already received a transmission even
more uncommon that the uncommon (thun mong ma yin pa’ yang thun
mong ma yin pa) from his father ’Jam dbyangs nam mkha’ rgyal mtshan
(1398-1472) at Sa skya.'™ What is significant now is the terminological
distinction of Tshogs bshad, “Explication for the Assembly,” and Slob
bshad, “Explication for Disciples.” These terms had not been used
before the time of Bdag chen Blo gros rgyal mtshan, and many would
later object to such a classification.” For several more generations the
Slob bshad instructions remained essentially oral and were completely
unknown outside of a very small circle of great teachers and their stu-
dents. Only a few significant texts were composed by Blo gros rgyal
mtshan and his disciple Kun spangs Rdo ring pa (1449-1524).'®
Although the terminology was new, evidence of a special transmission
of unwritten key instructions could be found in the writings of several
earlier masters, such as Grags pa rgyal mtshan and Sa skya Pandita. For
example, in his catalogue to the Pod ser, Grags pa rgyal mtshan said, “I

have heard many unwritten esoteric instructions of the oral transmission,
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Ruins of Kha'u Brag rdzong |

and there are many that have been taught and not taught to others.™*

Sa skya Pandita also stated, “Followers of the Lam ’bras who rely on
just the [Pod ser] volume will not understand this.”"* Both of these state-
ments are often quoted within the tradition to demonstrate the exis-
tence of an oral transmission of the Slob bshad from the earliest period
of the Lam ’bras in Sa skya.'®

Bdag chen Blo gros rgyal mtshan’s disciple, Kun spangs Rdo ring pa,
passed the esoteric instructions of the Slob bshad to the greatest figure
of this tradition, Tshar chen Blo gsal rgya mtsho (1502—-66). From 1518
to 1524 Tshar chen received the transmission of the lineage at the iso-
lated retreat site of Kha'u Brag rdzong.'™ The key esoteric instructions
were whispered privately by Rdo ring pa to Tshar chen alone, in a small
tea room, and other secluded places. And sometimes while they were
walking outside alone, or circumambulating a sttipa, Rdo ring pa would
squat down and instruct him.'¥

While Tshar chen himself did begin to write some of these special
instructions down, most notably in the Nyi ma’i 'od zer (The Sunbeams),
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his definitive explication of the Hevajra practice according to the Slob
bshad tradition," it was left to his main students—Jam dbyangs
mkhyen brtse’i dbang phyug and Mang thos klu sgrub rgya mtsho—to
record their teacher’s uncommon explanations of the full Lam ’bras.

In the winter of 1551 Mang thos klu sgrub first received the entire
transmission of the Lam ’bras from Jo nang Kun dga’ grol mchog
(1507-66), who was a disciple of Kun spangs Rdo ring pa. The next
year, when he was twenty-cight years old, he traveled to the hermitage
of Chos "khor yang rtse in the 'Dar valley, where he met Tshar chen and
again received the Lam ’bras.” More than forty years later, in 1594,
Mang thos klu sgrub wrote what has continued to haunt all later critics
of the instruction manuals in which he recorded Tshar chen’s esoteric
transmission of the Slob bshad:

When I offered before [Tshar chen’s] eyes the texts that I had
made as summarizing notes, he was delighted and exclaimed,
“You are one with fine residual karma from training in secret
mantra in previous lifetimes. Otherwise this kind of under-
standing without great training earlier in this lifetime would
never happen.” '

Once when I went again to offer some summarizing notes,
he was delighted and said, “No one else except you under-
stands exactly my Lam ’bras Slob bshad. The one who has
collected the quintessence, the practitioner of the Lam ’bras
who is like the fat—that’s you.”'*

With this statement Mang thos klu sgrub claimed that Tshar chen had
approved of his record of the instructions of the Slob bshad. Neverthe-
less, while Tshar chen himself was beyond criticism in the tradition,
Mang thos klu sgrub’s interpretations of his teachings have been the
subject of considerable debate ever since. Although it is clear from this
passage that Mang thos klu sgrub first made summarizing notes of Tshar
chen’s instructions of the Slob bshad in 1522, the first-person colophons
to his finished works provide unambiguous dates of 1587, 1588, and
1589."”" Mang thos klu sgrub, apparently, maintained the oral tradition
of teaching the Slob bshad while using his summarizing notes, and then
finalized these texts only in the last decade of his life.

In 1555 Tshar chen became abbot of the ancient monastery of Zhwa
lu, and ascended the teaching throne of the great Bu ston Rin chen
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grub.” In 1559, after Mkhyen brtse’i dbang phyug had taken over as
7hwa lu abbot, Tshar chen bestowed the entire transmission of the Lam
’bras Slob bshad. These teachings were given to only eighteen fortunate
disciples, led by Mkhyen brtse’i dbang phyug, who also recorded Tshar
chen’s explanations in summarizing notes.'”

Mkhyen brtse’i dbang phyug passed away in 1568, at the age of forty-
four. Mang thos klu sgrub did not pass away until 1596, at the age of sev-
enty-three, and was certainly the dominant teacher of the Slob bshad
tradition for the thirty years following the death of Tshar chen in 1566.
The transmission of Mang thos klu sgrub’s interpretation of the teach-
ings was upheld by great disciples such as Pan chen Ngag dbang chos
grags, and spread widely. The transmission of the lineage based on
Mkhyen brtse’i dbang phyug’s works remained particularly strong at
Zhwa lu monastery, where later members of his A zha clan, such as
Dbang phyug rab brtan (1558-1636) and Bka’ 'gyur ba Bsod nams
mchog ldan (1603—59), also occupied the abbot’s throne.

The detailed works of Mang thos klu sgrub form a complete com-
pendium of information for the meditation practices of this tradition,
but they later became rather controversial, largely because of some state-
ments he made concerning the identification of the cause continuum of
the universal ground (kun gzhi rgyu rgyud).” On the other hand, the
instruction manuals of Mkhyen brtse’i dbang phyug were left slightly
unfinished, perhaps because of his early death.

From among Mkhyen brtse’i dbang phyug’s writings, his complete
account of the lives of the Indian and Tibetan teachers of the Lam ’bras
is a unique work, drawing on many different written sources as well as
special oral information.'” Mkhyen brtse included in his composition
basic biographical material culled from earlier Sa skya sources, most
notably Bla ma dam pa’s Ngo mzshar snang ba—and thus ultimately
Dmar ston’s Zhib mo rdo rje—as well as from the history of the Zha ma
tradition by Cha rgan. Mkhyen brtse was the first to synthesize mater-
ial from both these lineages. There are also many details in his work
that are not found in earlier extant texts, especially in the lives of "Brog
mi, Se ston, and Zhang ston. These extra touches perhaps represent the
private oral information Mkhyen brtse received from Tshar chen.
Mkhyen brtse’s work is chronological in structure, and often focuses
upon what is specifically of esoteric significance in order to understand
the import of the external events. The rich extra detail in the stories of
the earlier masters, and the informal and lively style of presentation,
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makes Mkhyen brtse’s work an indispensable mine of information about
the tradition. Even after a more ambitious history was written in 1621
by the Sa skya throne-holder ’Jam mgon A mes zhabs,"”* Mkhyen brt-
se’i dbang phyug’s text remained the definitive work referred to most in
the tradition itself.

For about a hundred years after the death of Mkhyen brtse’i dbang
phyug, his incomplete instruction manuals were supplemented by the
use of other works by Bla ma dam pa and Mang thos klu sgrub.”” By
the middle of the seventeenth century the use of Mkhyen brtse’i dbang
phyug’s writings seems to have gained prominence over those of Mang
thos klu sgrub, perhaps due to their emphasis by the Zhwa lu masters
mentioned above. This trend was furthered by the efforts of the Fifth Ta
[a’i bla ma, Ngag dbang blo bzang rgya mtsho (1617-82), who wrote a
supplement to complete Mkhyen brtse’i dbang phyug’s work after
receiving the complete transmission of the Slob bshad instructions in
1649 from the Zhwa lu abbot Bka’ ’gyur ba Bsod nams mchog Idan."*

The main controversy that arose when the Slob bshad first became
widely known concerned certain special yoga practices. The practice of
the Slob bshad in the Tshar pa tradition is largely the same as the tra-
ditional practices according to the mainstream Sa skya and Ngor pa,
which became known as the Tshogs bshad, but with some crucial dif-
ferences of both technique and content. The main difference in tech-
nique is that during the teaching of the Slob bshad an experiential
instruction (nyams kbrid) on certain key points is given, and these points
are meditated upon. In contrast, during the Tshogs bshad these same
points are merely explained by means of a reading transmission (lung).
In regard to content, the instruction manual of Mang thos klu sgrub
contains specific teachings about the intermediate state between lives

(bar do), dream yoga, and the illusory body that were not found in ear-
lier writings on the Lam ’bras. The supplement to the work of Mkhyen
brtse’i dbang phyug later written by the Fifth T2 1a’i bla ma also records
similar instructions passed orally to him by his teacher Bka’ "gyur ba."
The validity of these practices was hotly contested by Sa skya followers
who were not involved in the practice of the Slob bshad.

Mang thos klu sgrub and his disciples seem to have become the main
defenders of the oral tradition of the Slob bshad.” And Tshar chen
himself had also written of Kun spangs Rdo ring pa’s earlier refutations
of those who attacked the oral tradition.” Specifically, it was the prac-
tice of the dream yoga that attracted criticism. Opponents of the Slob
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bshad within the Sa skya tradition charged that such techniques had
been taken from the Bka’ brgyud traditions of the “Six Doctrines” (chos
drug) of Naropa or Niguma, and were not part of the "Lam "bras. Mang
thos klu sgrub disdainfully refuted such objections, and pointedly drew
attention to references about dream yoga in the writings of Sa skya
Pandita.” As for the teachings of illusory body (sgyx lus) presented in
his instruction manual, he confidently stated, “I have not seen these
instructions of illusory body in the writings of former masters, but
whether my former teacher clearly saw them or received the meaning,
they are certain.””

More than 150 years after the death of Mang thos klu sgrub these
issues were still such a problem that Ngag dbang blo bzang rgya mtsho,
the fifth Ta la’i bla ma, felt it was necessary to strongly defend the Slob
bshad teachings, and to refute criticism of the special practices of the tra-
dition.? But as the years passed the controversies gradually subsided,
and the Slob bshad became accepted throughout the Sa skya tradition
as the definitive version of the Lam ’bras. After all, even the greatest
masters of the Tshogs bshad, such as Ngor chen Dkon mchog lhun
grub (1497-1557), had referred in their writings to the existence of an
uncommon oral tradition that they were not recording in their instruc-

tion manuals of the Tshogs bshad.”



Lord Gayadbhara



Chapter Two
The Early Masters in Tibet

1. The Mystery of Lord Gayadhara

in part two of this book does not delve into the Indian origins

of the tradition. Nevertheless, it is an important source of infor-
mation about the life of the Indian master Gayadhara, who brought the
teachings to Tibet in 1041. The Lam ’bras is said to have originated with
the tantric' goddess Nairatmya, who bestowed it on the Indian master
Virtipa. Virtipa formulated the Rdb rje tshig rkang for his disciple Kahna,
who then bestowed the teachings on Damarupa, who transmitted them
to Avadhiiti, who granted them to Gayadhara. Gayadhara is a major
figure in Dmar ston’s story of the advent of the teachings in Tibet, but
there are a number of problems concerning his trips to Tibet and the
different names he used during those visits. It will be helpful to first
investigate Gayadhara’s Indian background and then discuss the prob-
lem of his visits and names in some detail.

The Lam ’bras was passed down in a unique transmission (¢chig brgyud)
for five generations in India, and Gayadhara was the sole recipient.®
Although he was an extremely important participant in the influx of the
tantras into Tibet in the eleventh century, Gayadhara has remained mys-
terious and controversial, and is completely unknown to Indian sources.*”
Gayadhara was not only the source of the Lam "bras in Tibet, but also the
Indian master with whom at least five Tibetan translators worked to trans-
late a number of major tantras, such as the Hevajra, Guhyasamaja,
Kilacakra, and Caturpitha, as well as numerous commentaries, making
him an even more intriguing figure.”® Yet there are controversies about
Gayadhara’s actual identity, the number of trips he made to Tibet, and the
validity of some of the tantric traditions he is said to have taught.*”

THE sTORY of the early masters of the Lam ’bras that is translated
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Very little is known about Gayadhara’s origins. What meager infor-
mation there is about his life before he first came to Tibet is chiefly
found in the different historical studies of the Lam 'bras. Only Mang
thos klu sgrub attempted to give dates to Gayadhara, saying that he was
born in 753 and died in 1103 at the age of 350!*° The earliest source,
written in the late twelfth or early thirteenth century by Rje btsun Grags
pa rgyal mtshan, contains only this brief note about Gayadhara before
his arrival in Tibet:

[Avadhiiti gave the teachings] to one with the name
kayastapa Gayadhara, who was of the caste of scribes, or
kayastapa, for a line of kings in the eastern direction. He had
some stability in the creation stage, beheld several emanated
buddha-bodies, could place a vajra and bell in midair, and
actualized the unimpeded ability of corpse-animation and
transference.”’

The kayastha (ka ya sta pa in the Tibetan text) were a scribal caste much
disliked in India as obstinate bureaucrats, and were described as such in
many literary works. Other tantric masters are also known to have come
from this caste.?? In his use of the expression “some stability in the cre-
ation stage” (bskyed rim la cung zad brtan pa), Grags pa rgyal mushan is
actually conveying specific information about Gayadhara. This expres-
sion is technically used to refer to a state of realization where meditative
concentration is balanced and all appearances dawn as the deity, due to
‘a total integration of appearances and emptiness. All sounds actually
dawn as mantra, and the meditator feels that the stream of blissful pri-
mordial awareness has stabilized.** Gayadhara was also known to be an
expert in the practices of corpse-animation (grong jug), in which the
consciousness is transferred to a fresh and undamaged corpse, and trans-
ference (pho ba), in which the consciousness is transferred to a higher
realm at the moment of death. This may have something to do with why
he was said to have lived to the fantastic age of 350. There are also fas-
cinating similarities between the lives of Gayadhara and his contempo-
rary, Pha dam pa Sangs rgyas. Both are said to have been experts in
corpse-animation, to have brought important systems of tantric practice
to Tibet at about the same time, to have used a number of different
names, to have visited Tibet multiple times, and to have lived for hun-
dreds of years before finally passing away in Tibet.*"*
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The first Tibetan work to provide a fuller picture of Gayadhara’s
activities in Tibet is the Zhib mo rdo rje of Dmar ston, written in the
early thirteenth century not long after Grags pa rgyal mtshan’s sketch.
But Dmar ston has nothing at all to say about Gayadhara’s Indian back-
ground. Both the works of Grags pa rgyal mtshan and Dmar ston fol-
low only the Sa skya tradition of the Lam ’bras, recording respectively
the stories related by Sa chen Kun dga’ snying po and Sa skya Pandita.
Only the chronicle of Cha rgan Dbang phyug rgyal mtshan, written in
1304, provides more details about Gayadhara in India. Cha rgan’s history
includes information from the Zha ma tradition of the Lam ’bras.*”
Later eclectic histories of the Lam ’bras by Mkhyen brtse’i dbang phyug
and ’Jam mgon A mes zhabs would draw heavily from Cha rgan’s study.
Cha rgan states:

Dhamapa, the Lord of Yogins, told [Avadhiiti], “You must
bless the continuum of that lord of all mantra and dialectics,
the great pandita who knows the five sciences, and is called
Gayadhara, the great scribe of *Rupacandaksa, the king of
Bengal in the east.”*

[Avadhiiti] dispatched a messenger bearing a letter that
said, “If the time has come for you to request mantra and put
it into practice, come to me.”

This coincided with [Gayadhara’s] own good omens, and
he went into the presence of Avadhuti. When they met, he
first offered prostrations and honors, and then placed
[Avadhiiti’s] feet on his head and asked to be graced. Per-
mission was granted, and [Avadhiiti] bestowed initiation and
the explanatory guidance of the esoteric instructions, as well
as giving the prediction of practice.

Practicing as a hidden yogin, [Gayadhara] realized samsara
and nirvana to be [like] dream and illusion. Beholding the
entire mandala in the hearth of the burnt offering, he was
unimpeded in the four styles of enlightened activity. This
great pandita-yogin Gayadhara could place his vajra and bell
in midair, and sit with crossed legs in midair. He perfected
the practices of transference and corpse-animation.””

This is the most extensive account of Gayadhara’s earlier life, although
other isolated references do add some details. Writing about a hundred



50 LUMINOUS LIVES

years after Cha rgan, Ngor chen Kun dga’ bzang po repeats some infor-
mation he says came from the 'Brom tradition of the Lam "bras. Ngor
chen says that after receiving the Hevajra initiation from Avadhiti,
Gayadhara sustained for three nights the primordial awareness that had
dawned during the initiation, and the meditative concentration of the
great stage of Sublime Dharma on the Path of Application (sbyor lam
chos mchog) arose. Then he was able to leave his hand-drum in midair,
where it would rattle by itself, and his parasol would float in midair on
its own without being held by a handle, and so forth.”'*

Gayadhara was a tantric lay practitioner, not a monk. The late Sde
gzhung Rin po che, Kun dga’ bstan pa’i nyi ma, used to humorously tell
me how some Tibetan critics had said Gayadhara just came to Tibet to
get gold with which to feed his many children back in India. The his-
torian Dpa’ bo Gtsug lag phreng ba (1504—66) also specifically noted
that Gayadhara was a layman, and in several surviving paintings he is
depicted wearing the white robe of a lay Indian master.?”” Furthermore,
several sources state that Gayadhara was the father of the Indian master
known as Ti pu Gsang sngags sdong po, a disciple of both Naropa and
Maitripa who later became one of the teachers of Ras chung Rdo rje
grags pa.*”’

The most important of Gayadhara’s teachers was Avadhiti, from
whom he received the complete transmission of the Lam ’bras. Only the
Bka’ brgyud master Dpa’ bo Gtsug lag phreng ba mentions that Gayad-
hara was also the disciple of many other adepts, such as Naropa and
Maitripa.” From the Indian brahmin Sridhara, Gayadhara received the
Mar me’i rise mo lta bu'i gdams ngag (The Oral Instruction Like the Tip
of a Lamp Flame), composed by the great tantric adept Padmavajra,
which he translated into Tibetan with 'Brog mi Lo tsa ba. He also
received from Sridhara the teachings of Krsnacarya’s Gtum mo lam
rdzogs (The Complete Path of Fierce Fire) and Krsna U tsi ta ’chi ba med
pa’s Yon po bsrang ba (Straightening the Crooked). These instructions,
which are three of the Lam skor dgu, the “Nine Cycles of the Path,” he
passed on to 'Brog mi Lo tsa ba.”* Gayadhara also received the trilogy
of Arali tantras from a Ceylonese yogini,” who is perhaps to be identi-
fied with the Ceylonese yogini Candramala, with whom "Brog mi later
translated some works.

This portrait of Gayadhara becomes even more confusing once he
appears in Tibet. There is a good deal of disagreement in Tibetan
sources about how many times Gayadhara actually came to Tibet. This
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is compounded by the fact that everyone agrees that he used a number
of different names during the various trips. Gayadhara traveled to Tibet
three or four times, and was known by at least four or five different
names at various points during these trips. Moreover, at least one name
he used was also used by another famous (or notorious) Indian master
who came to Tibet at approximately the same time. Much of this gar-
bled information can be clarified after sifting through the available
SOULCES.

Only the Bka’ brgyud author Dpa’ bo Gtsug lag phreng ba simply
says that Gayadhara came to Tibet many times and used a different
name each trip.” Histories of the Lam ’bras are quite specific. Accord-
ing to both Grags pa rgyal mtshan and Dmar ston, Gayadhara came to
Tibet three times. The first trip occurred after Gayadhara sent a message
to "Brog mi Lo tsa ba to come welcome him at the border of Tibet and
Nepal. The second was at the invitation of ’Gos Lo tsa ba Khug pa lhas
rtse. The third was at the invitation of Lo tsia ba Gyi jo Zla ba’i "od
zer.”” The accounts of both Grags pa rgyal mtshan and Dmar ston rep-
resent the Sa skya tradition of the Lam ’bras, and neither author makes
any mention of the use of names other than Gayadhara.

Cha rgan’s chronicle relates a different story, according to which
Gayadhara traveled to Tibet on four occasions. During his first trip
Gayadhara appeared one day at the door of "Brog mi Lo tsa ba’s retreat.
No announcement had been sent. Speaking in Sanskrit, Gayadhara
identified himself as a pandita, and begged for food and money. 'Brog
mi replied, “I will give you food, but I have no money.” After being
invited inside, Gayadhara scolded 'Brog mi for saying such an awful
thing to a pandita who had appeared at the door of a translator. When
'Brog mi replied that he had said nothing bad, Gayadhara stood in a
dancing posture and repeated "Brog mi’s words in Sanskrit. "Brog mi
also repeated what he had said, and even wrote it down. Then they per-
formed a grammatical analysis of what the words meant, and it turned
out that he had said, “Cover your ass with your right hand and get out!”
'Brog mi was mortified, bemoaned his ignorance after so many years of
study in India, and wept. Gayadhara consoled him, remarking that San-
skrit grammar was like a vast sea that even he did not perfectly under-
stand. After some further discussion, 'Brog mi quickly realized that
Gayadhara was an incredibly learned and accomplished master.”

Gayadhara had previously been in west Tibet, where he had met the
translator Gzhon nu shes rab, also known as Pu rang Lo chung.*” At his
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insistence, Gayadhara had promised to return to Pu rang at a later time.
Gayadhara now told 'Brog mi that after returning to Pu rang and spend-
ing some time there, he had to go back to India. He would return to
Tibet in two or three years. They agreed on what Gayadhara would
teach and how much "Brog mi would offer for the instructions. Gayad-
hara said he would send a message for "Brog mi to come escort him
from Skyid grong near the Tibetan border with Nepal. After six months
had passed Pu rang Lo chung arrived at "Brog mi’s place and escorted
Gayadhara back to Pu rang, where he spent a year before returning to
India. During this trip Gayadhara was known by the name Pandita
Dmar po zhabs, “The Red Pandita.”*

Here is the first mention of a pseudonym for Gayadhara. This alias
is found in a number of forms in addition to Pandita Dmar po zhabs,
such as A tsa ra Dmar po, Lwa ba dmar po, La ba’i na bza’ can, and
Pandita Lwa ba dmar po can.’”” These names all refer to him as “The
“Red Master,” or “The One with a Red Robe.” These nicknames have
caused a great deal of trouble in the historical sources. The reason for the
confusion is that a great tantric master from Uddiyana by the name of
Prajfiagupta was also active in Tibet during this same period.
Prajhagupta was widely known by many of the same names as Gayad-
hara, such as Pandita Dmar po zhabs, A tsa ra Dmar po, Jo bo Dmar po,
and so forth.”® To complicate matters even more, this “Red Master”
Prajfiagupta was a teacher of both "Brog mi Lo tsa ba and 'Khon Dkon
mchog rgyal po, to whom he taught the karmamudra practices of
Indrabhtti’s Phyag rgya’i lam skor (The Cycle of the Path of the Mudra),
which is one of the Lam skor dgu.? In Tibetan polemical and histori-
cal literature Prajiagupta was widely accused of spreading evil and per-
verted tantric sexual practices in Tibet and causing the ruin of many
monks and nuns. Due to their identical pseudonyms, Gayadhara was
often confused with Prajfiagupta and thus severely condemned by some
Tibetan authors. This problem was recognized by Jam dbyangs mkhyen
brtse’i dbang phyug, who specifically noted that Gayadhara should not
be confused with another A tsa ra Dmar po found in the lineage of
teachings such as those of the tantric guardian goddess Dmag sor ma.??
Nevertheless, some later authors persisted in identifying them as the
same teacher.

Perhaps the most interesting example of this type of polemic confu-
sion is found in the Ri chos (The Mountain Dharma) of the Rnying ma
and Bka’ brgyud master Karma chags med (c. 1605—70).** First of all,
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Karma chags med identified the Indian pandita Sraddhakaravarman,
who was the teacher of Lo chen Rin chen bzang po (958-1055), as the
father of the Indian master Ti pu pa. As noted above, this is also said of
Gayadhara. In addition, Karma chags med stated that when Sraddhakar-
avarman came to Tibet a second time he was known as A tsa ra Dmar
po and spread many perverted teachings.” When he returned a third
time he was known as Gayadhara and was the teacher of 'Brog mi Lo
ts3 ba.?* It would lead us too far astray to prove that Sraddhakaravar-
man, Gayadhara, and the A tsa ra Dmar po (i.e. Prajiiagupta) were in
fact three different people. Karma chags med does not seem to have
been fully familiar with the historical sources of the Lam "bras.

According to Cha rgan’s account, based on the Zha ma tradition,
two years after he had first met "Brog mi in Tibet, Gayadhara sent a
message telling him to come to Skyid grong and welcome him to Tibet
again.” During this visit he taught the full instructions of the Lam "bras
to "Brog mi, and they translated many important works, such as the Kye
rdor reyud gsum (The Tantra Trilogy of Hevajra). In the Zha ma tradi-
tion it is said that he was known as Gayadhara during this second trip.””
Cha rgan’s description of this second trip basically matches what Grags
pa rgyal mtshan and Dmar ston refer to as the first trip. Attempting to
bring these two versions of Gayadhara’s travels into agreement, Mkhyen
brtse’i dbang phyug later remarked that Gayadhara apparently came to
Tibet four times, but that it was customary by the mid-sixteenth cen-
tury to consider the first two trips together as one.”® Nevertheless, opin-
ions still varied in regard to what names Gayadhara used. For example,
Mang thos klu sgrub says he was known as Gayadhara during this
period, but "Jam mgon A mes zhabs states that he was known as Lwa ba’i
na bza’ can or A tsa ra Dmar po during the years he spent with "Brog mi
teaching the Lam bras.*”’

During his next trip Gayadhara was invited to Tibet by "Gos Lo tsa ba
Khug pa lhas btsas, who had met him in Nepal. In order to compete with
his former teacher "Brog mi, 'Gos Lo tsa ba had left the country to invite
the famous master Maitripa to Tibet.** When ’Gos Lo tsa ba met Gaya-
dhara in Nepal, Gayadhara said, “I am Maitripa.” "Gos Lo tsa ba was
delighted and invited him to Tibet. Not only did Gayadhara begin this
trip by impersonating Maitripa, he was apparently known during this
visit by yet another name—Sprin gyi shugs can ("Megavegin). This new
name is not mentioned in any of the early histories of the Lam ’bras,
such as those of Grags pa rgyal mtshan, Dmar ston, Cha rgan, or Bla ma
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dam pa. But the Zha ma tradition of the Lam ’bras did maintain that
Gayadhara was known as Pandita Sprin gyi shugs can during this trip.!

According to Ngor chen, the identification of Gayadhara with Sprin
gyi shugs can originally came from *Gos Lo tsa ba’s tradition of the
Gubhyasamaja tantra. Ngor chen also points out that if Gayadhara was
indeed the master known as Sprin gyi shugs can, he must be included
among the eighty-four great adepts of India. One of the great adepts is
addressed by this name in a collection of eulogies composed by the
Indian teacher Vajrasanapada. But in his eulogy Vajrasanapada states
that the master known as Sprin gyi shugs can was born in the ksarriya
caste (7gyal rigs), which conflicts with what is known about Gayadhara.?
The Guhyasamaja tantra was among the many works that Gayadhara
and ’Gos Lo tsi ba translated together. In ’Jam mgon A mes zhabs’s
study of the Guhyasamaja tradition, written in 1634, it is clear that 'Gos
Lo tsa ba received the Guhyasamaija tantra from Pandita Sprin gyi shugs
can, and reference is also made to the comments by Ngor chen men-
tioned above.”* In yet another text, A mes zhabs simply states that
Gayadhara was known as Sprin gyi shugs can during this visit.** Dur-
ing this trip to Tibet, Gayadhara gave ’Gos Lo tsa ba many tantric
instructions, but not the Lam ’bras.

All the available sources agree that when Gayadhara was invited to
Tibet for the last time, by the translator Gyi jo Zla ba’i ’od zer, he was
simply known as Gayadhara.” According to Ngor chen, during this
visit Gayadhara and Gyi jo completed many important translations of
tantric commentaries, and Gayadhara transmitted the complete Lam
"bras to Gyi jo. Gyi jo translated Virtipa’s Rdo 7je tshig rkang, and his suc-
cessors wrote commentaries, lineage histories, and so forth. However, by
Ngor chen’s time there were no remaining upholders of Gyi jo’s tradi-
tion of the Lam ’bras.*¢ Gyi jo’s tradition was the only lineage of the
Lam "bras in Tibet that did not pass through "Brog mi Lo tsi ba.

In 1103, while staying with some disciples of Gyi jo in Tibet, Gayad-
hara became aware of his impending death.””” As noted above, the ear-
liest sources of the tradition mention his expertise in the transference of
consciousness at the moment of death. The Zhib mo rdo rje records this
in detail:

The lord said to the two great meditators Se and Rog, “All
my sons, you must not lack diligence in practice! Even
though I only went back and forth between Tibet and India, and I have
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not practiced much, when a mantra practitioner dies, he dies
like this.”

He sat with body in the crossed-legged position. He took
the vajra and bell in both hands and performed the giobe of light
transference.”® A light about the size of a pellet ejected from
the crown of his head, went as far as everyone could see into
the sky, and he passed away.””

Lord Gayadhara’s legacy remains strong today. While the Lam ’bras is
certainly the most important tantric system he introduced in Tibet,
Gayadhara’s lineage of the Kye rdor rgyud gsum, which was transmitted
through "Brog mi Lo tsa ba, and his lineage of the Guhyasamaja tantra,
which was transmitted through 'Gos Lo tsa ba, have also survived to
the present.

2. The Tibetan Masters

In addition to Gayadhara, the Zhib mo rdo rje of Dmar ston discusses
the lives of 'Brog mi Lo tsa ba and his disciples, Se ston Kun rig
(1025-1122) and his disciples,” Sa chen Kun dga’ snying po and his dis-
ciples, and the first part of the life of Sa skya Pandita. Dmar ston’s sto-
ries of these masters formed the basis for all later treatments of this
subject in the Sa skya tradition of the Lam "bras. However, as in the case
of Gayadhara’s trips to Tibet, important supplementary, and sometimes
contradictory, information was recorded in other Lam ’bras lineages,
most notably that of the Zha ma tradition as represented by Cha rgan’s
chronicle. The most significant variations will be discussed in the notes
to the translation of Dmar ston’s text in part two.

Gayadhara first taught the Lam "bras to "Brog mi Lo tsa ba and later
to Gyi jo Zla ba’i ’od zer. As mentioned above, the tradition of Gyi jo
never spread widely, although it did survive for several hundred years.
On the other hand, from 'Brog mi and his spiritual descendents a large
number of lineages developed and spread throughout Tibet. Although
their lists differed somewhat, Tibetan historians generally agreed that
there were eighteen lineages of the Lam ’bras in Tibet, and sometimes
condensed this number to twelve or expanded it to twenty-four. This
identification of eighteen lineages of the Lam ’bras seems to have been
made first by the early Sa skya master Byang chub dpal, also known as
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Khams chen Rgan lhas pa.” With the sole exception of Gyi jo’s tradi-
tion, the pivotal figure in all these lineages was ’Brog mi Lo tsa ba, whose
story is also the main focus of the Zhib mo rdo rje.

'Brog mi was born in 993, early in the second spread of Buddhism in
Tibet, which is usually reckoned to have begun with the translation
work of Lo chen Rin chen bzang po (958-1055). He grew to become one
of the most important Tibetan interpreters of Indian tantric lore, espe-
cially the traditions of the anuttarayoga class. "Brog mi first learned the
Indian vernacular from some Indian beggar-yogis in Tibet, and then as a
young man traveled to Nepal, where he studied for a short period before
continuing to India. He received many teachings from great Newar and
Indian masters, much of which will be described in Dmar ston’s history.
‘Brog mi spent thirteen years studying in Nepal and India. During these
years, and later in Tibet, he translated nearly seventy tantric texts with
Gayadhara, Prajfiendraruci, also known as Viravajra, the Ceylonese
yogini Candramala,” Ratnavajra, Ratnasrimitra, and perhaps also the
“Red Pandita” Prajiiagupta.” He also received important esoteric trans-
missions from the Indian master Amoghavajra.”

After his return to Tibet, ’Brog mi made his residence in a complex
of thirteen caves at Mu gu lung, where he lived with his consort and dis-
ciples.”® There he received the transmission of the Lam ’bras from
Gayadhara, and in the “Translation Cave” (sgra sgyur lo tsd phug) he and
Gayadhara translated the Hevajra tantra and its explanatory tantras, the
Vajrapafijara and Samputa, all in 1043.>”

"Brog mi’s two most important teachers were Gayadhara, from whom
he received the Lam ’bras and other esoteric transmissions, and Pra-
jfiendraruci, more often known as Viravajra, from whom he also
received the transmission of the Kye rdor rgyud gsum and various esoteric
instructions. As his Indian teachers had advised him to do, 'Brog mi
later demanded much gold from his own disciples in order to test their
sincerity and emphasize the value of the oral instructions. Viravajra had
told "Brog mi in India, “Material wealth is necessary to bring into align-
ment the dependently arisen connections of secret mantra.” And Gayad-
hara also emphasized to "Brog mi the importance of testing his students
with demands for food and wealth.”®

Obviously, "Brog mi was charismatic and eccentric. His enigmatic
actions that sometimes defy easy explanation should be understood in
the context of his role as a tantric master. Eccentric behavior in Buddhist
tantric traditions is as old as the traditions themselves, as exemplified by
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the eighty-four great Indian adepts, such as Viriipa. The actions of
Gayadhara and 'Brog mi are perfect examples of “deliberate behavior”
(brtul zhugs spyod pa), which is actually prescribed in the tantras and
used for specific purposes by those who have progressed to the highest
levels of the tantric path.”” One need look no further than the life of
’Brog mi’s student and younger contemporary Mar pa Chos kyi blo gros
to find clear evidence of a similar but better known eccentric master.*®

’Brog mi was apparently the most influential and prolific translator
of the anuttarayoga tantras in Tibet. But as the story of his life will
show, he was first of all a great tantric master who devoted himself to
translation and teaching until the age of sixty-two, and then spent the
remaining twenty or more years of his life chiefly in solitary medita-
tion.” Before his departure from Tibet after teaching 'Brog mi the Lam
’bras, Gayadhara made some prophecies that are important for under-
standing certain events at the end of 'Brog mi’s life. Gayadhara told
‘Brog mi that there would be serious problems with his sons, and that
his family line would end with them. He urged 'Brog mi himself to
practice the techniques for the transference of consciousness at death
(‘pho ba), and said that he would then be able to proceed directly to the
pure land of Khecara without experiencing the intermediate state (bar
do) between lives.” The Zhib mo rdo rje is the eatliest source to men-
tion the strange events surrounding "Brog mi’s death:

At the point of passing away [ Brog mi] said, “Leave this body
of mine for seven days without burning! In seven days this
same intrinsic awareness will enter into this same body, and
[ will achieve the sublime attainment of Mahamudra.”

But without inspection the people quickly moved [his
body] from the place while the warmth had not faded. So it
has been stated.” |

A detailed description of the circumstances surrounding 'Brog mi’s
death first appears in the chronicle of Cha rgan. After warning those
closest to him that there would be trouble, and that they must abide by
his orders, "Brog mi sat in the meditation posture and passed away with-
out any signs of illness. After three days had passed, an astrological cal-
culation indicated that if the master’s body were not cremated by noon
two days later there would be evil consequences for ‘Brog mi’s sons.
Several of the elder disciples decided that nothing was now more
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important than the welfare of the sons Indra and Rdo rje, and that they
must act according to the astrological calculation. On the fifth day,
three disciples and the astrologer started to move the body and discov-
ered that the warmth had not faded. The astrologer assured the disciples
that this was not unusual, and they cremated "Brog mi’s remains. One
of the three disciples died on each of the next three days. On the fifth
day the astrologer died. The rumor began to circulate that 'Brog mi had
been cremated alive, and his family and the disciples began to fight
among themselves. The disciples scattered to different places, and Indra
and Rdo rje were at odds. Then Indra burned to death in a bizarre acci-
dent and Rdo rje died after hearing the news. By means of the practice
of the transference of consciousness, ‘Brog mi Lo tsa ba is said to have
passed straight to the pure land of Khecara without experiencing the
intermediate state between lives.?

Although a number of "Brog mi’s disciples are mentioned in the Zhib
mo rdo rje, very few received the entire Lam ’bras. The first of those
who did was Lha btsun Ka li, the brother of "Brog mi’s wife. But he died
young and never taught. Most histories of the Lam ’bras list a trans-
mission of the teachings to "Brog mi’s sons Indra and Rdo rje as one of
the eighteen lineages, but they also died before spreading the tradition
widely.”®

The powerful sorcerer ‘Brom De pa ston chung received the entire
Lam ’bras from "Brog mi, and a transmission from him is listed as one
of the eighteen lineages, although there is some disagreement about this
in the historical accounts. According to the Zhib mo rdo rje,’Brom did
not transmit the lineage to anyone. But Ngor chen later traced two dif-
ferent lineages of the Lam ’bras transmitted from "Brom, one of which
continued for eight generations and the other for five. Therefore, Ngor
chen says, the statement in the Zhib mo rdo rje is totally false.”

The tale of 'Brom is told in detail in the Zhib mo rdo rje and all sub-
sequent histories of the Lam ’bras. Early in life 'Brom had cruelly
destroyed seven of his enemies through his expertise in sorcery. After-
ward, he felt great remorse for his actions, and went to 'Brog mi seek-
ing oral instructions with which to purify his sins and attain
enlightenment. In this respect there are striking similarities between
the early lives of "Brom and Rje btsun Mi la ras pa. According to Cha
rgan’s explanation, for six years ’Brom made great offerings to "Brog mi
each day during the teaching of the Lam ’bras. Then, just as the teach-
ings were almost complete, he ran out of gold and could not find any
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to purchase. He asked 'Brog mi if he could use something of equal
value for an offering. "Brog mi replied, “If you’re out of gold, 'm out
of Dharma.” But 'Brog mi’s wife, Mdzes ldan ’od chags, gave '‘Brom the
necessary gold in exchange for a fine necklace of gzi beads that belonged
to his consort. Using this gold for offerings, Brom received the few
remaining teachings of the Lam ’bras. Cha rgan also tells the eerie tale
of how "Brom’s consort died after having a vision of many women
beckoning her and telling her that 'Brom was coming the next year
and that they had come to take her away in advance.” 'Brom’s tragic
death and 'Brog mi’s emotional reaction will also perhaps remind the
reader of the story of Mar pa Lo tsa ba and the death of his son Dar ma
mdo sde.

Se ston Kun rig, also known as Se mkhar chung ba, was the final
recipient of the Lam ’bras from 'Brog mi, and it is through this simple
shepherd that the Sa skya and Zha ma lineages are traced.”® Se ston’s
story is told in detail in the Zhib mo rdo rje, and further information
from the Zha ma tradition is provided by Cha rgan. For example, when
some people hoeing their fields first told Se ston about 'Brog mi, he
fainted for a moment. When he was revived he decided to go to Mu gu
lung. Se ston discussed his idea with a young relative who knew where
his mother had hidden some gold. They secretly took the gold to pro-
vide them with funds for food during their trip, and joined together
with about twenty young tantric practitioners they met who were also
going to see the face of the famous "Brog mi Lo tsa ba. When Se ston
first saw "Brog mi, tears cascaded down his face, a great warmth spread
through his body, all manifest phenomena seemed to shimmer and swirl
about him, and he cried out and began to shake. Everyone looked
around to see what had happened, and 'Brog mi asked him what was
wrong. Se ston replied that something had happened that he couldn’t
explain. ‘Brog mi was pleased and said that his blessings had entered into
Se ston, and made some further auspicious comments. After a while the
other young travelers left, but 'Brog mi’s consort, Mdzes ldan "od chags,
advised Se ston to stay and request initiation because of the auspicious
things the master had said.” Thereafter Se ston endured severe trials
under 'Brog mi, but eventually pleased him with his devotion and per-
sistence, and by his great desire for the esoteric instructions. He stayed
with "Brog mi and his wife for seventeen years and mastered the entire
Lam ’bras and related systems of tantric practice.

The most important of Se ston’s disciples were Zhang ston Chos "bar
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and his brother Gzi brjid "bar, and Lady Ma gcig Zha ma (1062-1149)
and her brother Lord Khum bu ba Chos rgyal (1069-1144).”° The
“female lineage” (mo brgyud) of the Zha ma tradition passed from Ma
geig, while the “male lineage (pho brgyud) passed from her brother Lord
Khum bu ba. These are usually counted as two of the eighteen lineages
of the Lam ’bras.””' While little is known about her brother, Ma gcig Zha
ma’s life was recorded in detail for the first time in the Zhib mo rdo rye.
Ma gcig was a great tantric adept who had been the consort of the trans-
lator Rma Chos "bar (1044-89) and had also studied with the Indian
master Pha dam pa Sangs rgyas at Ding ri. But she was plagued by
strange illnesses for many years. After hearing that Se ston was a great
expert in techniques for the removal of impediments, Ma gcig, who was
also known as Zha chung ma, came to him with her problems. The ear-
liest record of their meeting is found in the Zhib mo rdo rje.

While she told the story of how she had become ill, he was
tapping a cane on one of his boots, and commenting, “That is also a
meditative concentration, that is also a meditative concentration.”

When the master asked, “Well, didn’t it happen like this
to you?” it matched Zha chung ma’s experiences, and she
struck her forehead on the ground and prostrated, exclaim-
ing, “Lord, are you the one known as the Buddha?”*?

Se ston taught Ma geig the Lam ’bras, and she was cured by the prac-
tice of the esoteric instructions. Ma gcig achieved the highest results in
meditation, but according to the histories of the Sa skya tradition she
and her brother did not receive a few final minor instructions from Se
ston, and left him prematurely.

The Sa skya transmission of the Lam ’bras is traced through Zhang
ston Chos ’bar, the elder of the two brothers who received the instruc-
tions from Se ston. These brothers first worked as finishers of scriptural
texts. According to Cha rgan, when Se ston later agreed to teach them
the Lam ’bras he said that for expertise it was necessary to learn the
technical terms and jargon, and for realization it was necessary to med-
itate. The elder brother Chos ’bar said, “I will meditate,” and so Se ston
told Gzi brjid "bar to focus on the technical meaning of the words. They
did as they were told and the master was extremely pleased with both of
them. They received the entire teachings of the Lam "bras over a period
of seven years. Five years later the younger brother Gzi brjid "bar died
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of a stroke (grib). Zhang ston Chos ’bar led the life of a hidden yogin
(sbas pa’i rnal byor), practicing the Lam "bras with great energy at night,
but farming and teaching the Rdzogs chen during the day. After eight
years of living like this he gained magical abilities and clairvoyance, and
began to carefully give teachings to individual worthy disciples.””

Zhang ston’s greatest student, Sa chen Kun dga’ snying po, was born
in 1092. Stag tshang Lo tsa ba Shes rab rin chen (b. 1405) briefly men-
tions the circumstances of Sa chen’s birth in his genealogy of the "Khon
family,”* but the full story is found only in the account by Sa chen’s
descendent "Jam mgon A mes zhabs. According to the account of A mes
zhabs, "Khon Dkon mchog rgyal po’s teacher Gnam Kha’u pa became
concerned that Dkon mchog rgyal po’s wife Rdo rje dbang phyug ma
had not borne an heir. Gnam Kha'u pa had a vision of Avalokite$vara
Khasarpana in the sky above the nearby Dkar gong Valley and knew this
was an omen that an emanation of Avalokitesvara was to be born. In
order to establish the necessary auspicious circumstances for this to
occur, Gnam Kha'u pa repeatedly called for Dkon mchog rgyal po to
come up the valley from Sa skya to his residence in Kha'u Skyed lhas for
teachings. Dkon mchog rgyal po would usually ride home again before
evening. One afternoon they talked later than usual and then the mas-
ter gave him the price of a bowl of beer and told him to be sure and
spend the night in Dkar gong Valley. Dkon mchog rgyal po was very
disappointed that the master kept him late in conversation and then
didn’t even invite him to spend the night. But he knew to carry out
whatever his teacher told him, and rode down to Dkar gong Valley
before sunset. At the same time, by auspicious coincidence, the woman
Ma gcig Zhang mo had walked down to the stream to draw water and
was returning home. The two of them met. Dkon mchog rgyal po asked
her for a place to spend the night, and Ma gcig invited him to her home.
He asked her to sell him some beer, and when she brought a delicious
drink in a fine uncracked bowl he realized what an auspicious situation
it was and spent the evening there as his teacher had advised. Some
months passed, and when it became known that Ma gcig Zhang mo
was pregnant, the master Gnam Kha’u pa invited her up the valley to a
place near his retreat center in order to care for her. After Sa chen was
born, he took the infant on his lap and made many predictions of the
child’s future greatness.””

Sa chen Kun dga’ snying po first met Se ston Kun rig when the
latter was a very old man, and briefly heard about the Lam ’bras from
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him. However, Sa chen did not receive the teachings in full form until
Zhang ston Chos "bar, also known as Lord Dgon pa ba, instructed him
for a period of four years beginning in 1120.”7¢ The Zhib mo rdo rje of
Dmar ston is the first text to describe the circumstances:

Then the master [Sa chen] took a full leather bag of tea, a bolt of yel-
low silk, and a coat of armor, arrived in front of Lord Dgon pa ba
at Sag thang in Dings, and requested a meeting. Lord Dgon
pa ba was a hidden yogin, and although he was ordained, ne
was spinning thread and making a lot of random talk in the midst of some
vagrants, and came over wearing a goatskin. When [Sa chen]
made a gift of the coat of armor and requested the Oral
[nstructions [of the Lam ’bras], Lord Zhang replied, “Are you
not mistaken? I don’t even know the Dharma you want. You
so-called practitioners of the new mantra are very opinion-
ated. I teach the Rdzogs chen risa mun ti, the Bram ze'i skor,
and so forth,” and didn’t agree.””

[Sa chen] asked again and again, but he said, “I don’t know
it,” and didn’t agree. Then the great master thought, “Well,

does he really not know it?” turned around, and left.””®

Through a further series of interesting events, Zhang ston came to real-
ize that Sa chen was the son of Dkon mchog rgyal po, who had been one
of the teachers of his own master, Se ston, and agreed to teach him the
Lam ’bras. After receiving the complete transmission, Sa chen then spent
the next eighteen years in intense meditation, forbidden by Zhang ston
from teaching or even mentioning the name of the instructions.

The histories of the Lam ’bras list among the eighteen lineages both
a sequential transmission (7ing brgyud) and a direct transmission (nye
brgyud) of the teachings to Sa chen. The sequential transmission was
received from Zhang ston. In 1138, when Sa chen was forty-six years
old, he experienced an extraordinary visit from the great adept Virupa,
who bestowed on him the direct transmission of the Lam ’bras.

When Zhang ston’s eighteen-year restriction expired, Sa chen first
taught the Lam ’bras to A seng Rdo rje brtan pa in 1141. At the same time
he recorded the Rdo rje tshig rkang in writing, and composed a brief
verse commentary, the A seng ma.”” During the following years Sa chen
taught the Lam ’bras to his sons, Slob dpon Bsod nams rtse mo and Rje
btsun Grags pa rgyal mtshan, as well as many other disciples. As
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described in chapter one, Grags pa rgyal mtshan was especially impor-
tant for the codification of the Lam ’bras, both by means of editing his
father’s writings and composing new treatises himself. Nevertheless,
there is scant biographical information about him in Dmar ston’s chron-
icle or in other histories of the Lam "bras.”"

The tradition of Sa chen’s early disciple Phag mo gru pa Rdo rje rgyal
po is also considered to be one of the eighteen lineages of the Lam
’bras.?® Phag mo gru pa and his writings on the Lam "bras have been dis-
cussed above in chapter one. Phag mo gru pa’s lineage of these teach-
ings is considered to be Sa skya, even though his writings were later
passed down in the Bka’ brgyud tradition.

The final section in Dmar ston’s story of the masters of this tradition
is a biography of his own teacher, Sa skya Pandita Kun dga’ rgyal
mtshan. The treatment of Sa skya Pandita’s life is incomplete because
it was written while he was still at Sa skya, decades before his debate with
the Hindu teacher Harinanda (c. 1240) and his later departure for Mon-
golia in 1244. Internal evidence shows that Dmar ston’s text was writ-
ten after the death of Grags pa rgyal mtshan in 1216, which is the only
date in the text, but before the composition of Sa skya Pandita’s major
works. It may be significant that Dmar ston refers the reader of the Zh:b
mo rdo rje to Sa skya Pandita’s biography of Grags pa rgyal mtshan, but
mentions no biographies of Sa skya Pandita himself. The Zhib mo rdo
rje may be the earliest record of the events in the first part of Sa skya
Pandita’s life. In chapter three, it will be shown that the annotations
found in the manuscript of the Zhib mo rdo rje also represent very early
material about Sa skya Pandita’s life. This section in the Zhib mo rdo rje
can now be identified as Dmar ston’s lost biography of Sa skya Pandita
listed in the colophon of the Gsung sgros ma biography attributed to
Ngor chen Kun dga’ bzang po.*

The importance of Sa skya Pandita’s teachings for the tradition of the
Lam ’bras cannot be overestimated. Sa skya Pandita is famous for being
a consummate scholar, and even in the Zhib mo rdo rje this is how he is
portrayed by Dmar ston, although his perfection of meditative concen-
tration is also mentioned. Most previous research has focused solely on
the scholarly aspect of his life and legacy.” Nevertheless, Sa skya Pandita
was also a supreme master of tantric meditation. He played a crucial
role in the transmission of the practice lineage of the Lam ’bras in par-
ticular and all other tantric teachings of the Sa skya tradition in general.
Everything passed through him. Although it is not emphasized in
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Tibetan biographies and histories, Sa skya Pandita obviously performed
many years of meditation retreat and practice, without which he would
never have been able to transmit the tantric teachings. And his practice
of tantric meditation was not limited to the traditional Sa skya practices.
For example, he had a special interest in the Kalacakra, and received all
the textual and practice transmissions from the great master of Kashmir,
Sakyaéribhadra (1140s-1225?). Sa skya Pandita then practiced the Six-
branch Yoga of the Kalacakra in a dark room (mun khang) beneath the
library of the ancient Sgo rum temple in Sa skya. He is said to have had
special success in the practice of certain pranayama techniques included
in the third of the six branches.*® _

Sa skya Pandita’s emphasis on the removal of doubts through rigor-
ous intellectual discipline and reflection was specifically intended to pre-
pare his students for serious meditation practice. The following quote
from his disciple Tshogs sgom Kun dga’ dpal (1210-1307) illustrates this
point well:

As for the necessity of removing doubts through study and
reflection, the Dharma Lord [Sa skya Pandita] said, “This is
extremely important. Some now say, T'm going to stay in the
mountains for all the years of my life.” They will have no
[genuine] experiences whatsoever. If you listen to me, and if
you study for ten years and then meditate, the genuine [expe-
riences] will arise.”?®

There are many other instances in the earliest texts of the Lam ’bras
that make it clear how concerned Sa skya Pandita was with the actual
practice of meditation, and not merely with study and teaching. Some
of his most influential works, such as the monumental Sdom gsum rab
dbye (Distinguishing the Three Vows), were also written as a result of
visionary inspiration. Sa skya Pandita’s disciple Grub chen Yon tan dpal
(1237-1323), who was one of the main upholders of his tradition of med-
itation practice, made the following comments about the composition
of this famous text:

In general the practice of the Doctrine is the practice of study,
reflection, and meditation, but today some types of serious
meditators say, “If you understand one word, that is one too
many. If you understand two words, that is two too many.”
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Because they refute explication and study, the Doctrine has
nearly died out.

When the Dharma Lord [Sa skya Pandita] prayed to
Manjusri he was told in a dream, “Emphasize explication and
study, compose a treatise distinguishing the three vows, and
serve the Doctrine.”

Because he acted in that way there is a continuity of the
Doctrine today.*

While Sa skya Pandita was both a serious practitioner and a teacher of
tantra, it would seem that he did not have many disciples who strenu-
ously practiced meditation.” From among those who did, Grub chen
Yon tan dpal, Tshogs sgom Kun dga’ dpal, and Sa skya Pandita’s
nephew Chos rgyal Phags pa (1235-80) continued his teachings of the
practice lineage. The Bka’ brgyud master Rgyal ba Yang dgon pa
(1213—58) was also a disciple who dedicated his life to meditation prac-
tice, including that of the Lam ’bras.”® But it was Dmar ston Chos kyi
rgyal po who had the most important role in recording his master’s
tantric teachings in writing.

Both during and soon after Sa skya Pandita’s lifetime several further
lineages of the Lam ’bras developed in Tibet. Some of these transmis-
sions were partially connected to the Sa skya tradition, while others were
offshoots of the Zha ma line, and still others were combinations of sev-
eral lineages. All are listed among the eighteen lineages of the Lam ’bras.
For example, the master Ko brag pa Bsod nams rgyal mtshan
(1170-1249) combined the teachings of both the “male” and “female”
lines of the Zha ma tradition, as well as the Six-branch Yoga of
Kalacakra, and his lineage was later passed down mostly in the Bka’
brgyud tradition.” Cha rgan Dbang phyug rgyal mtshan, whose history
has been frequently mentioned in the pages of this book, combined the
teachings of both Zha ma lineages with that of the Sa skya tradition.””

Jo nang Kun spangs pa, the founder of Jo nang monastery, made
extensive rearrangements in the structure of the Rdo rje tshig rkang
and combined instructions from the Sa skya, Zha ma, and "Brom lin-
eages. His disciple La stod Dbang rgyal then combined the teachings of
the Lam ’bras, the Six-branch Yoga of Kalacakra, and the Rdzogs chen
into an unprecedented system. Both these Jo nang lineages were con-
sidered corrupt by later writers, and were soon not even followed in the
Jo nang tradition itself.”" Several other systems are also listed among
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the eighteen lineages. Mang lam Zhig po seems to have combined
instructions from 'Brog mi’s sons and the two Zhang ston brothers.
The adept Lce sgom pa received the Sa skya tradition from Sa chen’s dis-
ciple Rgyal tsha Tal phug pa (1118-95), the founder of the Khro phu
branch of the Bka’ brgyud tradition, and combined the Lam ’bras and

the teachings of the Mahamudra or Phyag chen (Great Seal).”* All of
these traditions died out or were absorbed into the main Sa skya lineage

centuries ago.

Quter reliquary of Sa chen
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Chapter Three
Dmar ston and the Zhib mo rdo rje

1. The Author

tant figure in the transmission of several systems of tantric prac-

tice in the Sa skya tradition. His primary legacy is the
invaluable record he left of the history and meditation practices of the
Lam ’bras. Dmar ston was one of the chief disciples of Sa skya Pandita,
and his works were composed with the specific intention of recording
Sa skya Pandita’s own teachings of the Lam "bras.” Dmar ston’s writ-
ings are especially significant because Sa skya Pandita himself wrote no
major works on the Lam ’bras and only a handful of brief texts con-
cerning its practice.

The primary source of information on Dmar ston’s life is a short
biography written by Glo bo mkhan chen Bsod nams lhun grub
(1456-1531). This work was apparently based on a history of the
Vajrapani Mahacakra teachings, of which Dmar ston was the foremost
master in Tibet.” Dmar ston’s father died when the boy was still young,
but at an early age he received ﬁ_‘om his uncle, Dmar Brtson ’grus seng
ge, the transmissions of a number of tantric lineages, and is said to have
mastered them all. At the age of sixteen his uncle sent him to Sa skya to
study with the peerless master of the Vajrayana, Rje btsun Grags pa
rgyal meshan.” For three years Dmar ston studied the Cakrasamvara
mitla tantra and became skilled enough to give some initial teachings to
others. From Grags pa rgyal mtshan and Zur chos pa Rig ’dzin grags pa
he also received the Kye rdor rgyud gsum and various oral instructions
related to these tantric scriptures.”

After Rje btsun Grags pa rgyal mtshan passed away in 1216, Dmar
ston began to study with his teacher’s nephew, Sa skya Pandita. He

D MAR STON CHOS KYI RGYAL PO (c. 1198—c. 1259) was an impor-
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received ordination from Sa skya Pandita, who gave him the name Chds
kyi rgyal mtshan. Dmar ston was an extremely bright youth. Under Sa
skya Pandita’s direction he is said to have mastered in one year a num-
ber of texts, including Dharmakirti’s Pramapavarttika, the Sa sde Inga
(The Five Divisions of the Yogacaryabhumi),”" and Sa skya Pandita’s own
Tshad ma rigs gter (Treasury of the Science of Epistemology).” In one more
year of serious study Dmar ston is said to have mastered the major scrip-
tures of the tantric tradition together with their commentaries, such as
the Hevajra tantra, the Vajrapaijara tantra, the Kalacakra tantra, the
Krsna Yamari, the Tattvasamgraba, and the Caturpitha.

According to his biographer, when Dmar ston received the Lam "bras
from Sa skya Pandita he experienced immediate results.”” He then com-
posed a number of texts recording Sa skya Pandita’s teachings. The most
important of these are the Gzhung bshad dmar ma (Dmar’s Explication
of the Treatise), also known as the Gsung sgros ma (The Oral Account),
which is a commentary on the Rdo rje tshig rkang of Virupa; and the
Zhib mo rdo rje, which is a collection of stories about the early Tibetan
masters of the Lam ’bras. Both of these texts will be discussed below.
When the Gsung sgros ma was offered to Sa skya Pandita for his inspec-

tion he was delighted and exclaimed:

You have gained an understanding of the words in my
explanation, without leaving out a single word. You will
become a great expert who achieves mastery of everything

knowable.>®

At this time Sa skya Pandita gave him the name Chos kyi rgyal po (“King
of Dharma”), by which he is most often known. Dmar ston himself
recorded Sa skya Pandita’s pleasure on secing the Zhib mo rdo rje.

When this text of stories was offered into the hands of the
great Master Translator [Sa skya Pandita], he was pleased and
praised it highly, so it should be respectfully accepted with-
out doubts.*

Dmar ston probably studied with Sa skya Pandita for eight years.*” Dur-
ing this time he received various tantric initiations and oral instructions,
as well as many reading transmissions, such as those for the works of the
earlier founders of Sa skya and of Sa skya Pandita’s own writings. It is
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certain that Dmar ston was in Sa skya at least through the water-horse
year of 1222, when he requested from Sa skya Pandita a short text on the
removal of impediments.”

At the end of these years of study, Dmar ston was ordered by Sa skya
Pandita to begin teaching the Kilacakra, the Hevajra, and the Pramdina-
varttika. He held classes for six months at Sa skya on these subjects,
gathering many disciples. His reputation as a great expert is said to have
rivaled even that of Sa skya Pandita himself.** Dmar ston later traveled
to Dbus and established a large Dharma institute where he gave many
initiations and teachings. After some time, Sgang ston Shes rab bla ma,
who had been a disciple of Dmar ston in Sa skya, invited him from
Dbus back to Gtsang.*” Sgang ston offered Dmar ston the monastery
of Lhas phug in the upper valley of Spun gsum. Dmar ston lived there
and gathered many disciples while giving explanations of the tantras
such as the Kalacakra and the Vajrapafijara, and teaching their systems
of meditation.

When Dmar ston was forty-nine years old (c. 1247), he gave his sev-
enteen year old son, Dmar Shakya dbang phyug, many initiations, read-
ing transmissions, and esoteric instructions.” According to his
biography, when Dmar ston was sixty-one years old (c. 1259) he gave
instructions for a vast offering to be arranged on the fifteenth day of
the middle month of summer. He performed the practice of Vajrapani
Mahacakra and then engaged in the perfection stage pranayama prac-
tices, While holding a vajra and bell, he rang the bell, and at that
moment a vapor is said to have risen from the crown of his head as he
passed away. Witnesses observed many rainbows touch his remains and
saw the room fill with light. When he was cremated there were also said
to have been many relics, and images of Vajrapani Mahacakra and
Mafjuéri are reported to have appeared on his skull.*” The monastery
of Lhas phug was taken over by Dmar ston’s son, Dmar Shakya dbang
phyug, who fulfilled his father’s wishes by maintaining the lineages such
as that of Vajrapani Mahacakra.*®

Dmar ston had many disciples, but according to his biography there
were six outstanding ones. Sgang ston Shes rab bla ma and Tshogs sgom
Zhig po from Khro phu were expert in the yogas of the subtle channels
and vital winds (v#sa rlung) described in Dmar ston’s commentary on the
Lam ’bras. Sgang ston was the most important of Dmar ston’s disci-
ples, and the teacher who later passed on the transmission of his works
on the Lam ’bras. Snyi ba Rin chen from Bring tshams was an expert
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who reached attainment through the practices of Cakrasamvara accord-
ing to the system of the great Indian adept Luhipa.*” Shes rab grub Mi
bskyod rdo rje was expert in the inner practice of Vajrapani. Gan phyag
rdzi chung ba Dbang phyug rgyal was expert in the inner and secret
practices of Vajrapani Mahacakra.””® Rin chen ’bar of Shug phug in *Jad
was expert in the yogas of the kriyatantra.?"

2. The Work

Dmar ston wrote a number of works recording the teachings of Sa skya
Pandita, most of which deal with the meditation practices of the Lam
bras.’”* From among Dmar ston’s compositions, two form a pair that
is of special importance: his commentary on the Rdb rje tshig rkang of
Viriipa and his study of the lives of the Tibetan masters of the Lam
‘bras. ‘The first of these works is usually known as the Gzhung bshad
dmar ma (Dmar’s Explication of the Treatise) or the Gsung sgros ma (The
Oral Account)>” This text is the most important of Dmar ston’s works,
recording Sa skya Pandlita’s own explanations of the Rdb rje tshig rkang.
It was very rare in Tibet and circulated only in manuscript form until
it was recently published in India. As noted in the previous sketch of
Dmar ston’s life, the Gsung sgros ma was proofread and praised by Sa
skya Pandita himself. Sa skya Pandita’s other chief disciples, such as
Tshogs sgom Kun dga’ dpal, Lho pa kun mkhyen Rin chen dpal, and
Grub chen Yon tan dpal, also recognized this text as precisely matching
the explanation of the Lam ’bras that they had heard from Sa skya
Pandita. As a result, they used it as the basis for their own explanations
when they taught, even though they had never received the reading
transmission of the text from Dmar ston.?!*

Although there is no separate reading transmission for the Gsung sgros
ma today, the transmission of most of its contents has survived by virtue
of inclusion in Bla ma dam pa’s Man ngag grer mdzod, for which there
is a transmission.’” Study of the Gsung sgros ma itself has continued,
and it is held in highest regard by masters of the Lam ’bras today. Bco
brgyad Khri chen Rin po che, the present head of the Tshar pa subsect
of the Sa skya tradition and the senior master of the Slob bshad, has
often emphasized to me the importance of the Gsung sgros ma for the
practice of the Lam "bras. Bco brgyad Rin po che also says that his own
teacher, Dam pa Rin po che, Ngag dbang blo gros gzhan phan snying
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po (1876-1953), the sixty-fourth abbot of Ngor, always kept his copy of
;he Gsung sgros ma next to his pillow. The Gsung sgros ma may have
always been particularly valued at Ngor monastery. Glo bo mkhan chen
states that his teacher Kun dga’ dbang phyug, Ngor chen’s nephew who
was the fourth abbot of Ngor, followed the instructions for the perfec-
tion stage practices (rdzogs rim) precisely as explained in the Gsung sgros
ma when he taught the Lam ’bras.*

Dmar ston’s second text is translated in part two of this book. This
work is known in the tradition as the Zhib mo rdo aje (The Incisive
Vajra), a title found only in the colophons of the surviving manuscripts.
Thf: Zhib mo rdo rjeis the companion historical piece to the Gsung sgros
ma. Dmar ston wrote the work at the temple of Na la tse gnas po che
in Gung thang, and the composition was also praised by Sa skya Pandita
himself, From the known chronology of Dmar ston’s life and studies it
is certain that the text was not composed before 1217, and probably not
after 1224.%7 Dmar ston’s work was later entirely incorporated into the
Ngo mishar snang ba of Bla ma dam pa Bsod nams rgyal mtshan, which
accounts for the fact that there is no separate reading transmission for
it today. The Zhib mo rdo rje was also never published in Tibet.

Rje btsun Grags pa rgyal mtshan was the first to record stories about
the early masters of the Lam ’bras, in the late twelfth or early thirteenth
century. His extremely brief Bla ma brgyud pa bod kyi lo rgyus (The
Tibetan Story of the Lineal Masters) devotes just three pages to the sto-
ries of "Brog mi and Gayadhara, and only a single page to the remain-
ing members of the lineage through Sa chen.”® Grags pa rgyal mtshan
clearly made no effort in his work to write down everything he knew
about the oral history of these teachers, which he would have heard
from his father Sa chen, his elder brother Bsod nams rtse mo, and Sa
chen’s elder disciples. His text is just the basic thread of the narrative,
which he would have greatly expanded upon orally when he actually
taught the Lam ’bras to small groups of disciples.

Grags pa rgyal mtshan’s main disciple was his nephew Sa skya
Pandita. Since it is known that Grags pa rgyal mtshan taught the Lam
'bras many times, Sa skya Pandita certainly heard the teachings from
him on more than one occasion, and learned from his uncle stories
about his grandfather and the earlier masters of the lineage. Sa skya
Pandita became a repository of the lore that had been passed down in
his family and which he drew on when he later taught the Lam ’bras
himself. There can be no doubt about where the detailed information
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in Dmar ston’s record of Sa skya Pandita’s teachings came from—it
came from Grags pa rgyal mtshan, who had received it from his father
and brother, and later from Sa chen’s elder disciples. Sa chen had
received it from Zhang ston and Se ston, the latter having spent seven-
teen years with 'Brog mi Lo tsa ba himself. The absence of prior writ-
ten evidence for the information in Dmar ston’s chronicle is not
evidence of an absence of the information itself. The stories, like the
Lam ’bras, were essentially oral until the time of Grags pa rgyal mtshan.
And the stories were considered very special both by those who told
them and by their disciples. These teachers were not facing a critical
audience. The sole purpose of the stories was to engender faith in the
lineage and certainty in the esoteric instructions that both teachers and
students were practicing as the most important endeavor in their lives.
Dmar ston’s history was thus written for a very select group, and would
have been read only by those engaged in the study and practice of the
Lam ’bras. It was not even meant for a general audience in Tibet, let
alone for foreign readers almost eight hundred years later.

Dmar ston had first studied with Grags pa rgyal mtshan for three
years, and then became a disciple of Sa skya Pandita. The opening verses
of the Zhib mo rdo rje mention an earlier account of “the Tibetan mas-
ters such as 'Brog mi.” This is clearly a reference to Grags pa rgyal
mtshan’s little text, but Dmar ston also emphasizes that his own work
deserves a respectful reception because it is a precise record of Sa skya
Pandita’s explanations.’’” A comparison of the two works by Grags pa
rgyal mtshan and Dmar ston shows for the first time just how impor-
tant Sa skya Pandita’s version of the life stories of the early masters was
for the tradition after him. It is now obvious that Dmar ston’s record of
Sa skya Pandita’s stories, and not the sketch by Grags pa rgyal mtshan,
provided the essential material for all succeeding histories of the Lam
‘bras in the Sa skya tradition.”” Nearly every word from Dmar ston’s
chronicle was incorporated into the Ngo mtshar snang ba by Bla ma dam
pa Bsod nams rgyal mtshan in 1344. Bla ma dam pa’s work then became
the definitive historical source until the Gsang chen bstan pa rgyas byed
(The Expansion of the Doctrine of Great Secrets), written by Mkhyen brtse’i
dbang phyug in 1559. An examination of Mkhyen brtse’i dbang phyug’s
text shows that he used all the sources that were then available to him.
He supplemented the versions from Bla ma dam pa, and thus ultimately
Dmar ston, with the Zha ma accounts recorded by Cha rgan, and oral
information he received from his teacher Tshar chen Blo gsal rgya
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mtsho. This type of eclectic approach had not been followed by Bla ma
dam pa, who had used sources from only the Sa skya tradition. In 1621
’Jam mgon A mes zhabs also utilized all available sources to create a
compendium of information from the different lineages.” Today,
Mkhyen brtse’i dbang phyug’s work is always referred to by the masters
of the Lam ’bras as the definitive historical account.

Sa skya Pandita’s stories that are recorded in the Zhib mo rdo rje are
succinct, simple, and realistic. The teachers have not been overly ideal-
ized and events have not been sanitized for consumption by a more gen-
eral and critical audience, as was done in some other traditions to caste
a master in the best possible light.*”” There are, of course, some mirac-
ulous events described, but nothing that any Tibetan of the time would
have questioned. From the contemporary Tibetan point of view this
was an authoritative historical record. The world-view of the original
audience and that of the readers of this book today are quite different.
Very human stories will be found here, full of character and personal-
ity, and triumph and tragedy. They still retain an oral flavor both in con-
tent and language, and are clearly not based on any textual tradition.
And in the few instances where there is evidence that Dmar ston used
the writings of Grags pa rgyal mtshan and Sa skya Pandita the oral feel-
ing is retained, because those stories were recording oral material as well.

The Zhib mo rdo rje became very rare in Tibet. Even the elder mas-
ters of the Lam ’bras in recent years had never seen copies of it. For
example, the late Sde gzhung Rin po che was not familiar with Dmar
ston’s commentary on the Rdo rje tshig rkang or with the Zhib mo rdo
rje, other than by references in later literature. Bco brgyad Khri chen Rin
po che had also never seen the Zhib mo rdo rje until I offered him a
copy in 1989.

The annotations found in two of the surviving manuscripts of the
Zhib mo rdo rje greatly supplement the information in the text and are
of considerable historical interest. Their importance becomes even more
apparent when it is noticed that not only Dmar ston’s text, but these
annotations as well, have been almost entirely copied by Bla ma dam pa
in the Ngo mtshar snang ba. In later histories the information originally
found in the annotations to the Zhib mo rdo rje, but now incorporated
without comment into the main text of Bla ma dam pa’s work, is taken
as authoritative. Why would Bla ma dam pa have included the infor-
mation from the annotations to the Zhib mo rdo 7je as though it were
as reliable as the main text, and without identifying it as coming from
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another source? I believe this question can be answered, but only after
some detective work in various sources.

The first clue about the source of the additional information in the
annotations is that the statements of a Chos rje, “Dharma Lord,” are
frequently quoted throughout. In the Zhib mo rdo rjeitself, and the Sa
skya tradition in general, this is the respectful term used to refer to Sa
skya Pandita.?” At one point in the annotations this is made explicit by
referring to Dpal chen ’od po (1150-1203), who was the father of Sa
skya Pandita, as “the Dharma Lord’s father.” And it is clear that the
annotations were recorded sometime after the death of Sa skya Pandita
in 1251,%%

The second clue is that the annotations represent the additional com-
ments of their author’s teacher, merely referred to as Rin po che (“Pre-
cious One”), the most common of all Tibetan terms of respect for a
spiritual teacher:

In regard to the Dharma Lord’s life story, Rin po che com-
mented, “Acirya Matrceta stated, ‘Not being omniscient
[myself], while you are omniscient, how can I understand
you, Omniscient One?’ Likewise, the expression of his [i.e. Sa
skya Pandita’s] qualities must be spoken by one equal to him.
Others are not able to express them. Nevertheless, since bless-
ings will come, I will express a little. This Dharma Lord,..."**

What is of special interest is that “Rin po che” speaks here and at other
points in the annotations in a way that shows he was a personal disci-
ple of Sa skya Pandita.””” The author of the annotations is therefore
recording the words of his teacher who had actually studied with Sa
skya Pandita. Among Sa skya Pandita’s main disciples the only one con-
stantly referred to as Rin po che was Tshogs sgom Rin po che Kun dga’
dpal.** The next clue in making the connection between Tshogs sgom
Rin po che and the annotations is found in the fragment of an untitled
biography that begins on the same page that the original manuscript of
the Zhib mo rdo rje ends.”” This incomplete biography opens with the

following comment:

Like [he] stated above [in regard to Sa skya Pandita’s life], it
is fitting that the life story of Bla ma Rin po che, the spiritual
son of the Dharma Lord himself, should also be expressed by
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one who is equal to him. Nevertheless, since there will be
some increase of merit, I will express a little.”

Now it becomes certain that this incomplete biography is of the same
Rin po che who was quoted in the previous annotations in the Zhib mo
rdo rje. It is also clear that this Rin po che was indeed a disciple of Sa
skya Pandita, and that the author of the annotations and the author of
the biography of “Bla ma Rin po che” are the same person.

The next step is to identify the subject of this biographical fragment.
Here we are on firmer ground. The opening passages of the text are a
close match with the beginning of the published biography of Tshogs
sgom Rin po che.”' Although there are some short phrases in the pub-
lished edition not found in the manuscript fragment, there can be no
doubt that both works concern the same subject. Unfortunately, the
published biography of Tshogs sgom is anonymous. And yet perhaps the
author can in fact be identified. In the preface to his Mdo smad chos
byung (History of Dharma in Mdo smad), the nineteenth-century author
Dkon mchog bstan pa rab rgyas (b. 1801) provides an exhaustive list of
historical sources for his work. In listing the biographies of early Sa skya
masters of the Lam ’bras he largely follows the order of the biographies
in the published edition of the Lam ’bras. In the list he says that the
author of the biography of Tshogs sgom Rin po che was named Gnyag
Snying po rgyal mtshan.** Here we have it. Gnyag Snying po rgyal
mtshan was one of the main disciples of Tshogs sgom Rin po che, espe-
cially for the transmission of the Lam ’bras in the Rdzong tradition.”
Little else is know about him. |

The annotations in the Zhib mo rdo rje thus record Tshogs sgom Rin
po che’s further oral expansions of Sa skya Pandita’s stories when using
Dmar ston’s text during his own teachings of the Lam ’bras. Glo bo
mkhan chen specifically mentions that his own teacher, Rgyal tshab
Kun dga’ dbang phyug, had said that Sa skya Pandita’s great disciples
other than Dmar ston, such as Tshogs sgom Rin po che, Lho pa kun
mkhyen, and Grub chen Yon tan dpal, all used Dmar ston’s Gsung sgros
ma when they taught the Lam ’bras.”® The Zhib mo rdo rje is the com-
panion volume to the Gsung sgros ma, used to establish the authentic lin-
eage and the spiritual qualities of previous masters. The Zhib mo rdo rje
would have been used by Tshogs sgom Rin po che and the others when
they taught the Gsung sgros ma.

The information in the annotations to the Zhib mo rdo rje was
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accepted as authoritative by later authors, in particular Bla ma dam pa
Bsod nams rgyal mtshan. This was because these annotations repre-
sented a further record of Sa skya Pandita’s own teachings about the
lives of the early masters of the Lam ’bras. Moreover, they represented
a purely Sa skya lineage of explanation without any mixing with other
versions, such as that of the Zha ma tradition.” The Zhib mo rdo rje,
also known as the Bla ma dam pa bod kyi lo rgyus (The Tibetan Story of
the Excellent Masters), is the work of Sa skya Pandita’s disciple Dmar
ston Chos kyi rgyal po. But the text reproduced in part two also con-
tains information from another of Sa skya Pandita’s disciples, Tshogs
sgom Rin po che Kun dga’ dpal. This additional material was added to
the text by one of Tshogs sgom’s disciples, most likely Gnyag Snying po
rgyal mtshan.



PART TWO

Translation

THE TIBETAN STORY
OF THE EXCELLENT MASTERS
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Prologue

I respectfully prostrate with the crown of my head ar the feet of the
excellent master.

I bow at the lotus feet of the excellent master who reveals the
dependently arisen connections of the outer, the inner, the
secret, the ultimate, and thatness,'

The dependently arisen connections in which Angulimala,
Mafijughosa, the Powerful Lord, Vaj radhara, and the
splendid and peerless master are indivisible from the
coemergent nature of one’s own mind.”

While the Tibetan story of the splendid masters such as "Brog
mi has already been clearly composed,
Nevertheless, this has been precisely written out of supreme

faith in the words of the Dharma Lord, and should also be

respectfully received.?

The Tibetan story of the masters will be stated here precisely according
to the words of Sa skya Pandira.
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ONE
The Life of 'Brog mi Lo tsa ba

HE TEMPLE of Chos ’khor Grom
pa Rgyang, consecrated from afar by
Padmasambhava and actually known

as the temple of Rnam dag sgrib sel,* was
built to suppress the “horns” during
the period of the construction of Lha
sa by the early kings and ministers.
There were the four of Tsang 'phrang in G.yas
ru, Rgyang in Ru lhag, Khram 'brug in G.yo'
ru, and Ka tshal in Sbu ru.”> From among
these, Rgyang's rulers were called the
Three Divine Venerable Brothers of Lha rtse.® So it has been stated. Two of
them had a discussion, and said, “We need a court chaplain. Who would
be best?.” At that time Lo ston Rdo rje dbang phyug was iving in Rgyan
gong, and his two disciples known as Rgya Shakya gzhon nu and Se Ye
shes brtson "grus were sent.” They were invited, and during the period
when Se was serving as abbot and Rgya was serving as teacher, both
Stag Lo Gzhon nu brtson ’grus and 'Brog mi Shakya ye shes were
ordained. Furthermore, this great master 'Brog mi was from the region
of Dril chen chu sde, and of the "Brog mi clan. From among the two, the Skye
subclan and the Ban subclan, he was of the Ban subclan.® His name was derived
from the names of the abbot and the teacher.

‘Brog mi Lo tsd ba

Travels in Nepal and India

In general, although both the abbot and the teacher had many students,
they realized that only the pair of Stag and "Brog had great discernment

Fa e
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and endurance. In particular, the teacher made great efforts in consider-
ation of the Doctrine, and sent them off with much gold dust, saying, “You
must go study in India.” He is said to have given three orders: “Since
it is like the root of the Buddha’s Doctrine, study the monastic code
of the excellent Dharma. Since it is like the heart of the Doctrine,
study the Prajiiaparamita. And since it is like the quintessence of the
Doctrine, study secret mantra and also much grammar, epistemology, and so
forth, as the limbs for expertise in those [subjects], and then return!” The Dharma
Lord stated, “This is the order of one who understands the crux of the Dharma.™'® It
is said that the great master ['Brog mi] then studied the vivarta [script]
and knew enough to be able to listen to Dharma. So it is said, but he
understood just the vernacular, and also knew various Tibetan Dharmas."

By the route known as "The Door of Brahma"'? in Mang yul, there would be few
obstacles on the outward joumey and benefit to the Doctrine on their retum, which
would be auspicious, so they went by that route. So it has been stated.'* Then the
two arrived in Nepal from Mang yul. In order to adjust to the water,' they
studied secret mantra for a year in Nepal after requesting the bestowal
of initiation from.the Newar pandita called Bha ro Ham thung, also
called Tsa ha ngu and Bal po Spyi ther, whose real name was Santabhadra,
which is Zhi ba bzang po in Tibetan." They also studied some grammar.

Then they said, “We are going to India. What kind of experts are in
India, and what would be best for us to do?™*¢

The pandita replied, “Very good, because the genuine Doctrine is in India. If
you go to India, my teacher is famed as a second Omniscient One in the
age of strife, and is known as the expert Santlpa Furthermore, Odantapuri,
Nalanda, Somapuri, and so forth are in India, but he is one of the six experts at
the gates of the temple of Vikramasila in the region of Magadha where
study and explication have spread. Go to him.”"

['Brog mi] went there.'® Previously in India there was a fine custom. We gave
all our supplies to the master’s residence there, and then the immediate needs, down
to supplies for writing out texts, were provided from the master's residence, and we
could just study. He also did like that. The Dharma Lord stated that the support of all
the establishments now by means of monastic estates is also in that custom.

At that time, there were experts at the six gates of the temple of Vikra-
maéila. From Ratnakaraanti Rin chen 'byung gnas zhi ba, who resided as the
gate guardian of the eastern direction, ['Brog mi] primarily inquired
about grammar and epistemology. Likewise, from Vagiévarakirti in the
southern direction, a great expert teacher who had actually heard
[Dharma] from holy Tara, he especially inquired about everything such
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as grammar, epistemology, poetics, and reading transmissions. From
Prajfiakaramati in the western direction he especially made many
inquiries about the philosophical tenets of the tirthika. From Lord
Narotapa in the northern direction he inquired about the Mahayana,
and also received many reading transmissions. So it has been stated.”

The two great central pillars were Ratnavajra and Jfianasrimitra, Ye
shes dpal bshes gnyen in Tibetan. These two were called “pillars,” burt they
did not have greater qualities than the others. So it has been stated.”

From the teacher gintipa, the great master "Brog mi also received the
monastic code of the excellent Dharma, and the Prajaapiramita. He
also received all the commentaries composed by the teacher himself on
the Prajadpiramita, such as the Nyi khri dag Idan and the Snying po mchog.
Then he received many Dharma cycles of mantra, such as the Kye' rdo
rje’t rgyud gsum, and Samvara.” He stayed for eight years. He also had
a slight Dharma link with each of the others.”” So it has been stated. At
that time, critical®® experts seeking the implications of words claimed that Santipa was
mistaken in regard to the view, and was a Cittamatrin, Vagisvarakirti was mistaken in
regard to conduct, and advocated the conduct of the renunciation of duality even for
beginners;* and Naropa was mistaken in regard to initiation, because he stated that
the Path of Seeing arose at the time of initiation. But those great experts made no
great mistakes. So it has been stated.

Then he decided to return home. At that point, since the noble Avalo-
kitesvara Khasarpana residing at Ragla in eastern India was very famous, he
set off to offer it prostrations and honors.” On a path inside a dense for-
est known as Ku ba tshal there was a monk with the three Dharma robes
and an alms-bowl begging alms from a tree deity. At that moment the
alms were being provided from within the trunk of a tree by an arm
adorned with various jewels, without revealing a body. When he saw this
he felt great faith and awe toward him, and thought, “This one has
reached attainment.” He offered prostrations, circumambulations, and
honors to that monk. Then he said, “Please accept me.” [The monk] asked,
“What do you seek?" He replied, "l seek the Dharma, and moreover, | seek secret
mantra.” "You need the bestowal of initiation,” he said. “I have received. it before from
the Newar and from Santipa,” he replied. "That doesn't help. You need mine,” he said.
In regard to that, the Dharma Lord commented, "That is correct, but if it is said now,
[people] don't listen.”” He agreed, and performed the bestowal of initia-
tion. That teacher’s name was Prajfiendraruci, which if translated into
Tibetan is Shes rab dbang po mdzes pa. His secret name was Viravajra.
He came to Mu gu lung, composed the Ratnajvala, and saying, “I'm going fo see the
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Himalaya,” he mounted a sunbeam and left.” Therefore, he is widely famed as
Bhiksu Viravajra.

From such a one as him, ['Brog mi] also received the Kye’i rdo rje
rgyud gsum, the teacher Dombi’s method for realization, with the ritual
permission and all his cycles of commentary. He also received a Lam
'bras without the basic text.”” He also received several of the Lam skor,*
such as the Bsam mi kbyab.' It is said that he stayed for four years. He
had also visited the Avalokitesvara.”? The teacher Santipa thought that
Bhiksu Viravajra’s system for the explication of secret mantra was excel-
lent, and that the oral instructions were also great. So it has been stated.
Santipa’s vast [teachings] corresponded to the pitakas in general. Viravajra's were
encapsulated in esoteric instructions to facilitate practice. Since all outer and inner
doubts had been eliminated by means of those two, [Brog mi] was extremely happy.
In general, he stayed for thirteen years in both Nepal and India. So it
has been stated.”

Return to Tibet

Then both Stag and "Brog returned to Tibet. f translators and panditas
came from India as far as Nepal, it was customary for them to come here [to Tibet].
So it has been stated. Both the abbot and the teacher welcomed them.*
When an account of the Dharma was made, it is said that they were
extremely pleased because the great master "Brog mi had become a very
great expert. When they asked what Stag Lo knew, it is said that he
could do nothing except read the Prajiidparamitihydaya in the Indian
[language].”

Both the abbot and the teacher asked, “How is it that "Brog mi here
became a great expert, but you don’t know anything?”

It is said that Stag Lo replied, “He took a skull cup and went else-
where.* I had faith in the Mahabodhi of the Vajrasana [at Bodhgaya]
and performed some circumambulations.”

Nevertheless, he was very venerable, and founded the great estab-
lishment of the Stag.”
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Lord Gayadhara’s First Trip to Tibet

The great master ['Brog mi] gave extensive explications during the earlier part of
ris life, and during the latter [lived] at Mu gu lung and the cliffs of Lha rtse.**
There was a great cliff known as Gam pa'i rdzong. He stayed there in meditation. The
sons Indra and Rdo rie were also bom to Lha Lcam geig there. Soit has been stated.®
Once he received an invitation from the nomads of Gnam thang dkar
po near Spa dro.* While he was staying there giving many explanations
of Dharma, he received a message sent by Lord Gayadhara that said, “A
pandita is arriving; come welcome him!” When he asked what Dharma
he knew, he was told that [Gayadhara] was a pandlita who knew everything in gen-
eral, and in particular mantra. From within that, he knew the mother fantras, and was
especially expert in the oral instructions of the Lord of Yogins. ['Brog mi] was joyiul like
a thirsty man coming upon water. Delighted to know that he was an expert in
the Vajrayana, he welcomed him by way of Skyid grong.* It is said that
they stayed at the Brom pa Lha rtse cliffs for one month evaluating the
link between teacher and disciple by means of Dharma accounts, and
the Guruparicasika.” The tale of the pandita not understanding the speech of the
translator, who wept, is comupt.*

At that point, after it was understood that the pandiita was qualified and the dis-
ciple was worthy, both teacher and disciple were pleased with each other.
The pandita was invited to Mu gu lung in Mang 'gar, and agreed to stay
for five years and to give absolutely all the Oral Instructions [of the Lam
’bras].* The translator agreed to offer five hundred ounces of gold, one
hundred ounces for each year. Three years had passed with the teach-
ing and learning of Dharma when the pandita said, “I am going to
India.”

The great master replied, “Surely you agreed at first to stay for five
years. Please continue to stay.”

The lord said, “If your Dharma were not completed, I would stay, but
since all the Dharma has been carefully completed, I am going. Reduce
your gold.” '

But the translator decided to offer the gold in full. Just four hundred
ounces of gold had been obtained; one hundred had not been obtained.
Zur po che Shakya ’byung gnas, who was from Sram pa wa gdong, was per-
forming the practice of Yang dag at the vast cliffs of Thag in G.yas ru.
They also had a slight Dharma link before,”” The great master sent a man to tell
him, “Come up and I will give you oral instructions!”

Some disciples said, “It is an obstacle. Please don’t go.”
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But Zur replied, “I am practicing, but I seek nothing except the
Dharma. 'Brog mi is a great translator, so he certainly has profound
oral instructions. [ am going.”

He traveled to Mu gu lung and offered about one hundred ounces of
gold for the Dharma he requested earlier and later. When the great master
bestowed the oral instructions of the Bsam mi khyab, and a rough expla-
nation of the [method] for direct realization of the tantra, he was
pleased, and claimed, “By the kindness of the great master, this old guy’s
Mayajala satra and Sems phyogs are enriched.”

When he carried briarwood [for 'Brog mi] on his cloak during that
time, others exclaimed, “The cloak will be spoiled!”

It is said that he replied, “If Zur po che is not spoiled, it doesn’t mat-
ter if the cloak is spoiled.”

In that way, adding it all together, the great master 'Brog poured the
five hundred ounces of gold inside a copper basin and offered it to the
lord. Because there was so much gold the lord thought, “Is this an illu-
sion? What is this?” and couldn’t believe it. He took the gold to a place
where there were many people of Mang gar Dril chen, showed it, and
asked, “What is this?”

When the people replied, “It is gold,” he was able to believe it, said,
‘A disciple has never presented a master with an offering greater than this,” and was
pleased.

Then he asked ['Brog mi], “What do you now want?”

He replied, “If you have any more of the Precious Oral Instructions, 1
request them.”

“I gave absolutely everything. That’s it.” he said, “Now there is noth-
ing left. What else do you want?”¥

Thinking, “Well, is this also the intention of the lord?” he replied,
“Please do not give these Precious Oral Instructions to another Tibetan.”

The pandita agreed, took the gold, this was a sign that he had not lied, and
traveled to India. This was the first of three trips.* Mar Lo also offered [Brog mi] a
sandalwood saddle and a black horse, and requested Dharma, but it didn't happen.®

Lord Gayadhara’s Return to Tibet with ‘Gos Lo tsd ba

Then, at a later time, Gos Khu pa lha btsan, from the region of Rta nag, also
requested [Dharma from 'Brog mi], but it didn't happen. At that time, [Gos,] due to the
great reputation of the Son of the Victors, Maitripa, came to invite him
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up from Dro mo.* While the great master 'Brog had been in India, [Maitripa] was
claiming to have gone to Sriparvata in the south, although everyone else doubted i,
and to have heard the Snying po skor from Sabaripa, which caused an exceptional
realization to arise, Because he had some influence at the Vajrasana he was “the Sov-
ereign,” and because he was victorious in debate he was called "the Victor.”' He was
a brahmin tirthika who was a relative of Narotapa. Narotapa stated that having
descended from caste and entered the Dharma, a rite of restoration would be neces-
sary to reestablish caste. Because he was very frightened on the path, ['Gos
Lo tsa ba] poured the gold into the hole in the back of a complete skull,
sealed it with wax, and painted it with designs of red ochre and indigo.
When he came, all the Mon people exclaimed, “All the gods and ghosts
of Tibet” are going south to Nepal!”

At that point, Lord Gayadhara was staying in Gro mo. They met on
the banks of a river and [Gos: Lo tsa ba] asked about his story.” [Gaya-
dhara] replied, “I am the Victor Maitripa.”

Since he was expert in Dharma and also had great oral instructions,
’Gos Lo tsa ba] was pleased, and invited him. On the path as they trav-
eled to Tibet, the translator heard the news that all the Mon people
from before were waiting along all the paths, saying, “All those we said
were ghosts passing by last year were a Tibetan translator carrying much
gold. He invited a pandita, and is returning.”*

When the translator and his attendant discussed it, [Se] Shes rab
smon lam, who was a disciple of Mgos, said, “If the masters, the transla-
tor and the pandiita, do not live it would be like the eyes of all Tibetans
being blinded at the same moment. I will go impersonating the master.”

The translator and Se both exchanged clothes. It is said that the trans-
lator escaped by impersonating a beggar, and that Se escaped without
being killed due to the force of his devotion to the master and his fine
awakening of the enlightenment mind.

In general, there has been no one in Tibet except Se Shes rab
smon able to sacrifice his life for the sake of the master. So it has been
stated.

When the translator and the pandita reached Tibet, they met all the
previous disciples of Lord Gayadhara in'Goyul, and [it was revealed] that
he was not the Son of the Victors, Maitripa.”” Mgos said, “The master
has lied to me.”

The lord replied, “Don’t you want the Dharma? I am more expert in
the Dharma than Maitripa.”® And Mgos was also extremely pleased
with the Dharma.
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Then they met the great master "Brog. The great master said, “The
lord has broken his promise.””’

The lord replied, “It is you to whom a transgression of sacred com-
mitment will occur.”® Satisfied with the explanation of the scripture, he
has not found out about the oral instructions.”

Even later he did not give the Oral Instructions [of the Lam "bras].
Translations of the Rgyud gsum and so forth were also made by "Gos at
Pa tshab. After much studying and teaching, he offered a large amount
of gold, and [Gayadhara] traveled to India.”” This was the second trip.

Lord Gayadbara’s Third Trip to Tibet, and His Death

Again, at a later time, [Lord Gayadhara] was invited up to Pu rangs in
Stod by Gyi jo Zla ba’i ’od zer, who was from the region of Lo kha.* At that
time the great master ‘Brog had passed away. Those false stories of the
pandita then picking up gold that had been entrusted to master ’Brog
mi, and so forth, should be rejected.”

During that time, disciples of Gyi jo, such as Gnyos 'Byung po,
invited [Gayadhara] to Kha rag.”” While he was staying there the signs
of death appeared to the lord, and he said, “My [spiritual] grandsons are
in Thod phu. Take me there.”

Gnyos and the others said, “The master's relaiives in this life are: in India, but we
are certanly your Dharma sons. Two disciples of ‘Brog mi called Se and Rog
are in Thod phu % If we are true dlsc;ples of the master, please stay here

“That won’t help,” he replied, “Take me up there!”

They went to Thod phu, and the lord said to the two great medita-
tors Se and Rog, “All my sons, you must not lack diligence in practice!
Even though | only went back and forth between Tibet and India, and I have not
practiced much, when a mantra practitioner dies, he dies like this.”

He sat with body in the crossed-legged position. He took the vajra
and bell in both hands and performed the globe of light transference. A
light about the size of a pellet ejected from the crown of his head, went
as far as everyone could see into the sky, and he passed away.*

Later, the lord’s personal painted image of Sri Hevajra and his manu-
script of the Brtag gnyis were given as representations of the deity to
'Phags pa Chos snang, who was the close atiendant disciple of both the
spiritual friends Se and Rog.®” Chos snang and Nag ston were master and
disciple. He offered them to Nags ston Lo tsa ba. Nags ston and the great



93 LUMINOUS LIVES

mﬁwﬁ*m&*&'xaﬁw&[‘qwl
Q&%gﬂ]&'ﬁ&'ﬁﬁn&'@aﬁaﬁm'ﬁqa'ngn]'q%m@'ﬁﬁq'g&m'
r-'\:ﬁ':rqw@fwﬁmﬁﬁw&%'m,qm:'rzmm':l'%iwgam'g'%q'jﬂﬁa'] £
PRI A T A RN g A e g AR g e
@j&'ﬁ’m‘&quﬁmﬁxm'ﬁﬂ'ﬁﬁﬁ'%'ﬁ%gaﬁ'gqifq'ﬁ'imﬁsfﬂax‘qgas'::gq&ﬁ&'
AT SR Y A FA AR YR CEEC TN LR
%’q'5;:1'an]':‘Prmq'ag'qﬁnrﬂr&'ﬂ%ﬂ'ﬁ'@%‘rxﬂr@a’qmwa'a"iqwrgﬁ
W‘ﬂﬂﬁ‘ﬁ?‘ﬁ&‘qﬂqmﬁw*q:_"i.?:%ﬁﬂﬁ'q@mﬁmﬁ&‘ﬁmnmR'ﬁg:'l'
Qﬂ't‘ﬁa}'gagagsm‘aﬁ‘nqq'ewﬁ'%'5&&5':-!'aqﬂw'ﬂﬂi‘[ %ﬂ'%‘ﬁa‘mgfs{'
nﬁ»&r'q:q'%’q*r‘u"'é':f'nm'ng'gwaaﬁaﬁwﬁ'gwa'Nﬁq‘::@:r]ﬁ] Rargy
%‘gﬂﬂ@&ﬁﬂ‘&‘g'&'ﬂm‘ﬂﬁﬁfH‘H!‘ﬂﬁﬂ'@;ﬁ%ﬂ’aﬁﬂ]ﬁﬂ'"

AYIRFN NN R H AR SR R T YRR A dGE pE Y @S
AR ARAGF REarrai=a Xayay qﬂﬁ'ﬂ&'ﬁ&‘f&mngq*r-rﬁn:rﬁwq%mfa‘ar
q‘@wﬁgﬂrng—%@a}-éﬁ-gn'q:w*%ga*ﬁq"iméqﬁﬁmmqm'mqu@ﬁr
Eﬁﬂ'ﬁ&ﬂ'ﬂﬂ'ﬂﬂ&ﬂ'qﬁN‘H&'aﬁeﬁm&ﬁm'ﬂ'%“iﬂ&':ri@-'ﬂ Ay
q;’ﬁﬂ'ﬁq*ﬁ'ﬂ:@x*ﬁqﬁ‘%x'mgq':zmgéz}agq‘ﬁqmm'%q’%‘%}fﬁﬁ"iq'%qnaqﬁ%
§'in;’a;&mr@;wg’q:@u'ﬁﬁﬂ'f'@'r-rgjm'@R‘@_ﬂ‘qﬁmifmnﬁ'm'%'w'ﬂﬁg'n%'arq'
::zgaimmmmm*mq‘%"q'aim'q?fmﬁhrmq’Q'm%aﬁ-a:*%m*aagqn:*gmfgq
gﬂﬂ'ﬁ&‘&ﬁﬂ'ﬁﬂ'ﬁ$§'§qgﬁ'ﬂﬂ&'Imﬁ:@'%&'ﬁ&'%&!'ﬁ&igﬁ'{%ﬂ'ﬁ’ﬁﬁ'ﬂ}%‘ﬂ‘
&qgwm*i‘inﬁqﬁxgwxgmgmﬁm'ﬁqmrm'&ﬁ%&ﬁﬁsﬁqﬁamaimw
iﬁ:ﬁm'ﬁxnﬁﬂﬂzﬁl
a'qﬁq'qu'aagdaﬁqﬁ'qﬁ}‘qiaﬁ'&l'qﬂq'mﬁq%m ﬁﬂ‘”ﬁ%’i’iﬂ'



THE LIFE OF 'BROG MI LO TSA BA 99

master [Sa chen] were disciples of each other, When Slob dpon Rin po che went to
a Dharma council, [Nags ston] didn't offer the Indian manuscript, but offered a fourteen
volume set of the Satasahasrika prajidparamita.® The handle of [Lord Gaya-
dhara’s] bell was broken. So it has been stated. When the lord went to
Ru ’tshams, the vajra was in the hands of one called G.yung ston, who
said, “I request a single explanation of the Pafijara, and 1 will offer
this.”? But he replied, “I am unable to explain the perilous tantra, except
to a Sa skya follower. Because itis perilous, the [root] tantra must first be explained
or many spiritual friends would die in the process.” He later performed sessions of
the hundred-syllable mantra and explained [the Vazjrapafijara) to get that
vajra.® Both the painted image and the Brtag griyis were passed down through
the translator Nag ston, arrived in Sa skya, and are even now residing
in Sa skya. When the lord [Grags pa rgyal mtshan] traveled to Ru
*tshams, one said to be the bell [of Gayadhara] also came into his hands,
and is even now in Sa skya.”

Those are stated to be the intermediate stories concerning Lord

Gayadhara.

Brog mi Lo tsi ba’s Special Qualities, and His Death

What special qualities did the Lord of Mu [gu] lung who obtained the
treasury of the Precious Oral Instructions from such a master have? He
was a consummate expert, he achieved stability in the creation stage, he
could emanate two bodies from one and pick up objects from the furnace of the fire
offerings,™ by the force of the vital winds he was able to hold the crossed-
legged position in space, and he had various clairvoyant powers with
which to know the thoughts [of others]. It is said that he was able to per-
form the transference [of consciousness]. In general, the great master 'Brog
was the kindest to the Doctrine here in Smad. Rin chen bzang po was the kindest in
Stod.” Previously, a certain Sangs rgyas dkar rgyal appeared, called "the one on a
grass throne,” and taught some short-term Dharma at Ti se while fabricating the essen-
tial points.” He gathered [disciples] from as far away as Khams. Not tolerating these
perverse teachings, Rin [chen] bzang [po] practiced meditation for six months and
then went to his place. When [Rin chen bzang po] performed an exorcism, he fell from
that throne and tumed into a Mon youth. When asked, "Who are you?" he said, "l am
from Ku nu."? It was said that a naga called Dkar rgyal had possessed him. If not for
him [i.e., Rin chen bzang po) the perverse Dharma would have spread even until today.
So it has been stated.
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At the point of passing away ['Brog mi] said, “Leave this body of
mine for seven days without burning! In seven days, this same intrinsic
awareness will enter into this same body, and I will achieve the sublime
attainment of Mahamudra.” It is explained like that in the Cakrasarmvara.

But without inspection, the people quickly moved [his body] from
the place while the warmth had not faded. So it has been stated.™
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TWO
The Disciples of 'Brog mi Lo tsa ba

best disciples were there? The three types were the disciples who
fully received the scriptures, the disciples who fully received the eso-

teric instructions, and the disciples who reached attainment. When this is
taught, those who reached attainment are mentioned first, then those who fully
received the scriptures, and then those who fully received the esoteric instructions.

There were five disciples who fully received the scriptures.” Gyi ljang
Dbu dkar ba of Lha rtse:” After he had fully received the scriptures, he requested
the Oral Instructions [of the Lam "bras)]. [Brog mi] replied, "Bring riches and comel!” He
went to Dbus and obtained a sack full of turquoise. Offering it to the great master, he
said, “I didn't seek [this] by means of the master's Dharma. | obtained it through ben-
eficial and harmful deeds.” The great master didn't bestow the Oral Instructions, except
for the Bsam mi khyab and so forth. So it has been stated.”” And there were Brag
rtse So nag pa of Shangs,” Dbrad ston Dkon mchog rgyal po of "Phrang
'og” and "Khon Dkon mchog rgyal po of Sa skya, both of whose minds
were also in harmony, and Gsal ba snying po of Mnga’ ris who fully received
them later.®

There were three disciples who fully received the oral instructions. These
were 'Brom De pa ston chung, Lha btsun Ka li, and Se ston Kun rig.

There were three male®’ and four female disciples who reached
attainment.

IN GENERAL, such a great master had very many disciples. How many

The Three Male Disciples Who Reached Attainment

Moreover, the three men were Dgyer Se’o from Tsang,” Gshen sgom Rog
po from Rta nag® and, from Dbus a young man of *Jag thang in ‘Phan yul, Drod
po che, who had been a great robber. Due to the force of the vital winds, he could
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digest great amounts of food. This was because the vital winds had become razor-
sharp. From among the outer and inner razors, this was the inner. From among the
inner, there is also that which cuts through qualities and that which cuts through food.
From among those two, it had become razor-sharp and able to cut through food.™ So
the Dharma Lord stated. The great master provided [Drod po che] with foodstuffs.
Given meals composed of nine portions of barley, a sheep carcass, and a vat of beer,
and made to meditate, he reached attainment. So it has been stated.”

The Four Female Disciples Who Reached Attainment

The four women were Rtod mo Rdo rje mtsho’, Dbrad sgom ma Dkon
ne, Shab pa mo Lcam gcig, and "Phyad mo Nam mkha’.

1. Rtod mo Rdo rje mtsho’

Rtod mo was a Dgra ’dul woman in the Mang ’gar region. A robber
appeared, murdered her sons and husband, and took the valuables.*
That acted as a catalyst, causing a state of depression, and her mind
became deranged. The great master heard about it and said, 'If she comes to me,
she will learn how to make the suffering itself into meditative concentration.” At that
point she came before the great master and requested the bestowal of ini-
tiation. When he taught the oral instructions the madness was cured, the
suffering itself was made into meditative concentration, and infinite meditative
concentrations arose. For one with residual karma the essential con-
stituents are gathered naturally,” and she realized Mahamudra in this
very lifetime, without discarding the body. She went to Uddiyana.

2. Dbrad sgom Dkon ne

Dbrad mo Dkon ne was a G.yam khar woman in the upper valley of the
Mang ’gar region.* She asked the great master for initiation, and the oral
instructions he spoke were from the Bsam mi khyab:

The nondual primordial awareness of the conceptual visual
consciousness is so miraculous.”

On the basis of those words he taught, it is said that she went into a
meditative concentration for seven days right there in the Dharma place



106 LUMINOUS LIVES

R YRR AN g SR Y5 R wE eI By
rzq*:rﬂa]&@'quaq'%&'gqm'ﬁ'aaﬁquug:ﬁ|

Nﬂ\'ﬂl}%ﬂgﬁﬂ‘@,’%‘ﬁ?‘ﬂiﬁ'ﬁ'ﬁ &q*ﬁﬁ‘ﬁmﬁqﬁﬁ:ﬁﬁﬂ ﬁ:{ﬁﬂ'@q
YUY EEESEEEOIEE RAT@RARTFR N qg:w NN ERR BT
g{::: NRRAAE PRar mﬁn}m”

q%q%qgm@wawm'@'mﬁ*ﬁfgl %&'@Rﬁ*auﬁq'ﬁw'ﬁnq'arg&'
q%‘ﬂ%ﬂ'%‘ﬂﬁaamramgq'n&'ﬁa:':rrwﬁmmng1 R Raray
ARz AL aga 3N| A% qgmr B ngw BAEEC
REA TG RYRR NEF AN R mé’q]

nﬁﬁgqﬁgmg RENBqaE :mammamaqqm &R gazﬁga
SEUFEN| AT gaarmEaag R ﬂhgr@ HAERRATIAN Y R
WIFTFRRWNI X FHR U RFRANF| AR 5 amqu EEFA
AR R TR AR E SR YRR IR

%'N‘ﬁ—'\'a‘ﬂ']Q&I‘a'ﬁ&l'ﬂ'ﬁR&‘Hi'gﬂ'ﬁ‘qrﬁﬁﬁ'@%ﬂ’ﬁmﬁ.ﬁﬁgﬁ'wﬁ%q
%ng:r‘ﬁmE@f—g'-'-:'&{ﬁ'&‘ﬁﬁ'ﬂaﬂwqﬁﬁnn'qmz‘%{qﬁa'l BN@*’{?‘LW?\
SRACB) ﬁ'@&‘ﬂ%’ﬁ'ﬂﬂﬂ%ﬁ'ﬁnﬁ'ﬁu'@mwawqiwqa'ﬁﬂqwéﬁ"?{‘aaz'
q*g@'ﬁﬁ@ﬁ@ﬁ*iﬁmgﬁ'ﬁwﬁm PRAANURANY T YUY IG5
FaRRRakaya Ry gq'm'qﬁm’{:rrjqéﬂ gﬁ'q’ﬁqié}q@;ﬁg] gaga
eg_amwgqﬁ:‘rw %N'%‘Eﬁ‘gﬁrﬁa‘ﬁm‘q&'%q'fﬂ‘@’gﬂ'_j‘ﬂ'xﬁ'ﬁiﬂ'Q}ﬁ:‘%‘n



THE DISCIPLES OF 'BROG MI LO TSA BA 107

of Mu-gu lung. Therefore, she was one with devotion for whom the
essential constituents are gathered by the blessing.” She did only practice,
with no thought of the food and clothing of this life. After realizing Mahamudra
in this very lifetime without discarding the body, she acts as the chap-
lain for the yaksini of Sman Nags rgyal, a certain mountain in Bo dong.”
When she was living on a mountain in Mang 'khar, master Se”* had gone off to a
Dharma council in the region of Lho and received many offerings. When he passed
through Mang 'khar on the way back, he said, "l am going to meet a sister of mine who
is here.” When he went to her place, she said, "What is all this fuss going on below
here?" He replied, “it's mine.” She exclaimed, "Even you have been carmried away by
the wind!" He said that he had never been more embarrassed than that.® She
remains even now, and on occasion some still see her.

3. Shab pa mo Lcam gcig

One was a Tsha mo rong woman of Shab. She was the sister of seven
brothers. Her clan was the Rje. When she also came to Mu gu lung and
requested initiation and oral instructions, ['Brog mi] bestowed them.”
She practiced, and is said to have reached attainment in this very life-
time.” She went to Sriparvata,”

4. Phyad mo Nam mkha’

One was Mchad mo of 'Phan yul in Dbus.”” She also requested the
bestowal of initiation from the master 'Brog mi. He gave the oral
instructions of Samvara, and the creation stage of Varahi Khecari, the
perfection stage of the central channel, the common oral instructions for
controlling the yaksini, the alchemical extraction of the great medicine,
which is a branch of the path, and so forth.” When she practiced with
intense diligence she also gained various common attainments, magical
abilities, and clairvoyance.

[t is said that she realized yaksini, built a small hut of reeds on a path
called Shum brag rum in Dbus, practiced while begging provisions from travelers,
reached [attainment], and would hand out spiced food and a bowl of beer
to anyone passing by. It is said that one or two people who had eaten
her guest food at that time spoke about it with the lord.”

In this respect, the first three [women] reached attainment without
discarding the body. They all advanced up to the Path of Seeing, unlike Tibetan
adepts now who are regarded as adepts just because of their crude and coarse
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behavior.'® This last one discarded the body, but nevertheless, she is used
as the example of a diligent one for whom the essential constituents
gathered due to energetic effort.™ When Dam pa Kie ston asked Phyad mo for
Dharma, she replied, “Make this view expansive. The reason for this view being expan-
sive is that there is no restriction to the expanse of reality. Restrict this behavior. The
reason to restrict this behavior is that cause and effect are totally infallible.” The Dharma
Lord commented, “These are truly the words of an adept."'%

The Disciples Who Fully Received the Scriptures

There were five disciples who fully received the scriptures.'®

1. 'Khon Dkon mchog rgyal po

From among them, this is the story of ’Khon Dkon mchog rgyal po.
From "Khon Klu'i dbang po bsrung ba, who was one of the young men known as the
Seven Men on Trial, up to the spiritual friend ’Khon rog Shes rab tshul
khrims, who had beheld the face of the Dharma Protectors Dkar mo nyi zla and
Stong gi thod ‘phreng can,'** the ['Khon] were followers of the earlier trans-
lated secret mantra. He told [Dkon mchog rgyal po] “Up to me, we
have studied this earlier translated secret mantra. Now the so-called Later
Translations are spreading. You should study this later translated secret
mantra! Rin chen bzang po lives in faraway Stod, but 'Brog mi lives here.'” Go to
him.” But since it was very difficult to receive Dharma from him [i.e. 'Brog mi, he
directed him to the upper valley of "Phrang, and he went.

Living there was the spiritual friend Khyim Lo tsa ba, who had no
more than just a Dharma link in India with the great master "Brog mi.'*
In Tibet he later studied the Brtag gnyis until he knew it well. While the
spiritual friend Dkon mchog rgyal po was receiving it from him, Khyim
passed away. Then [Dkon mchog rgyal po] went before the great mas-
ter ‘Brog mi. The great master "Brog said, “After the father dies, you
come to the grandfather! You have not come to the wrong place.”

Having fully studied the explication of the scriptures there, he
decided to request the oral instructions. He went home and sold the
fields of "Jag shongs in G.yag lung that were suitable to sell. He offered
the rest to the Safigha of "Phrang, and even now there is a small place."”

As the price for selling them he got about seventeen horses with upper
and lower loads. When he offered them, the great master said, “I have
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nothing to pay for the grass for these horses,” and wouldn’t accept them.
But when he offered a fine string of jewels that he had intended to use for his
own provisions, and said, “Please use this to pay for the grass,” it is said that
the master replied, “Can’t argue with that,” and accepted them."® He
then requested the oral instructions, but it is said that ['Brog mi] did not
bestow more than the Bsam mi khyab, the twenty-four techniques for
direct realization of candali, and so forth.'”

2. Gsal ba'i snying po

Second is the story of Gsal ba’i snying po of Mnga’ ris. His father was a
householder-monk who sometimes lived in a mountain field and sometimes with Yo se
mo. When he left to apply himself [to meditation], he gave [the child] the Siksasamuc-
caya as a reading assignment. When he returned, his son was playing with some chil-
dren. "You are not studying reading,” he said. "l don't have any reading to study,” he
replied. When asked, “Why is that?" he recited the Siksasamuccaya from memory.
Therefore, from when he was first a small child, he learned reading and so
forth without difficulty."® By the force of the awakened propensities of
the previous lifetime, without studying he knew well all the Rnying ma
explications concerning conduct, and what are given the name Dbu ma
shar gsum."" Since he taught at a young age, he became very famous. So
it has been stated.

The great being who upheld learning in such a way went to Mu gu
lung and requested the bestowal of initiation. Because ['Brog mi] was
giving much explanation of [the sadhana of] Saroruha at that point, he
received [the text of] Saroruha eight times. This master from Mnga’ ris
remarked, “The saying that secret mantra is not understood if one lacks
the oral instructions is true. I understand some Dharma without study-
ing. There hasn’t been another that I haven’t understood the first time,
but when hearing the [s@dhana of] Saroruha seven times, [further] real-
ization arose each time. Between the seventh and the eight there was no
difference from before.” All of the piecemeal summarizing notes he had were
taken by the great master ['Brog mi], who said, ‘| need these for my sons.” '

In that way, having fully received the explication of the scriptures,
he decided to request the Oral Instructions [of the Lam ’bras]. He trav-
eled to Rkong po, received great offerings, and returned carrying many
possessions. Offering them to the great master, he requested oral
instructions, and also requested initiation, which were granted. On the
evening of the preliminary [section of the initiation] he had a dream in
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which there were many bright white doors said to be the treasury of
master 'Brog mi. He dreamed that he was given the key to one that was
larger and a brighter white than the other doors, and then awoke from
the dream. In the morning he said to the master, “The lord possesses
the treasury of the Precious Oral Instructions, but will not give them
all to me.”

The great master replied, “How so?”

When he explained the previous dreams, the great master replied, “If
I wouldn’t give oral instructions to you, who would I give them to?
However, you will be an upholder of my scriptures,” and, it is said, did
not bestow them, except for the oral instructions of the Bsam mi khyab
and so forth.'”

The Disciples Who Fully Received the Oral Instructions

There were three disciples who fully received the oral instructions.

1. Lha btsun Ka [i

Lha btsun Ka li was the brother of the Lady, and although he fully
received the entire oral instructions, he did not pass them to others."*

2. 'Brom De pa ston chung

"Brom was from "Phan yul. His family and birthplace were excellent, and
he had great wealth. Hearing about the reputation of master 'Brog, faith
arose, and he traveled to Mu gu lung bringing many valuables. After
making great offerings he requested the bestowal of initiation. He also
offered in an old vase the turquoise called ‘Brog mi's Hoard."* While receiving the
Oral Instructions [of the Lam ’bras] he performed vast offerings. He
presented at each session of Dharma an inner offering that was a gtor ma
as large as could be lifted by a man, a tenth of an ounce of gold as a mandala,
and a silk drape on the throne beneath ['Brog mi’s] feet. The silk of
that time was fine and rare, and each piece was equal in value to a bro-
cade drapery now. So it has been stated. In that way, he performed
infinite service, continuously and at special times, and studied under
['Brog mi] for a long time."'

After fully receiving these Precious Oral Instructions because of his
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great offerings, he decided to return home, and requested the loan of a
horse on which to load his texts. The great master replied, “It is true that
you can't carry the texts, and are going home, but a master does not make offer-
ings to a disciple, there is no such custom,” and did not give one."”

Because of his pride from making offerings before, 'Brom became despon-
dent and said, “Mu gu lung had become the Vajrasana, and "Brog mi
Shakya ye shes had become Sikyamuni, but from now on I have
nowhere to go.” Thinking this a perverse view arose.

Without going home, he went to the region of Ding ri in upper
Lho."® The reputation and fame of being called "Brog mi’s best disciple
brought great offerings. When he performed the blessing of the Phyag
rgya chen po yi ge med pa for several disciples there, he vomited blood
from the mouth and was stricken ill.'"” -

‘Brom stated, “That master of mine is truly a buddha, and was test-
ing my worthiness. Since I didn’t understand it in that way, a slight
infraction of the sacred commitments occurred for me. Nevertheless, in
the intermediate state [ will be graced by the master’s compassion. Take
these things of mine and offer them into the hands of the master.
Whichever of you request oral instructions, he will grant them without
the necessity of hardships such as I performed, so request them.”

It is said that an exceptional realization arose at that point, and he
passed away.

His followers cremated his body and carried the bones and valuables
on seventeen horses with upper and lower loads. At the point when they
were blowing a conch and coming up into the lower valley of Mu gu
lung, the great master exclaimed, “I think my heart is being torn out. See
who it is!”

They looked, and it was the followers of 'Brom. They offered the
valuables and bones into the hands of the master. He held the bones in
his lap, and saying, “Son, I hoped you would be one who reached the culmina-
tion of attainment in this lifetime, but the son has returned to the father!” he
wept a great deal.

“Whoever among you wishes oral instructions, I will explain them
without need for hardships,” he said, but there were not many requests.
The two great meditators Se and Rog requested instruction at that
time, and when they meditated it is said that a fine meditative con-
centration arose. They later reached attainment and were two of the three
males.'?

Therefore, there was no dissemination from 'Brom."' But there was
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a Lam ’bras referred to as the 'Brom tradition. The one known as Lady
'Brom mo was from 'Phan yul in Dbus. She was an actual disciple of the
great master of Sa skya [i.e. Sa chen]. She did not even have the com-
plete Lam ’bras, and furthermore, since she mixed it with the Zhi byed,
the Rdzogs chen, and so forth, [this tradition] is inferior and should be
rejected.'”” Moreover, she also did not maintain the sacred commit-
ments. Chab ston Chos dga’ of Chab Iha khang made a gift of sGtras and requested
the Oral Instructions [of the Lam 'bras], but she didn't accept it, and said, *| want an
offering that has come for my own Dharma.” When Chab ston later went to Lho brag,
[taught the Lam "bras that he had received from her,] and was offered a fine silver sad-
dle, she said she wanted it, but he didn't offer it. The master and disciple used sor-
cery [against each other]. So it has been stated.'” While there are also other
stories about this person, why explain them?

3. Se ston Kun rig

Third is how master Se obtained the oral instructions. Se’s home was
Phyi ’brums in lower Mdog. He was the fifth of five brothers and sisters.'** His
spiritual propensities having been awakened when he went to Gnag 'tsho
and saw a cloud floating directly above Mu gu lung in Mang gar, the
thought arose, “Below that is certainly one with the oral instructions for
buddhahood.”

He asked, “Who is up there?”

Several people replied, “The one known as 'Brog mi Lo tsa ba is
there.”

On merely hearing that he was filled with faith." He brought two
tenths of an ounce of gold, and arrived just as an initiation was being
requested. Due to his great merit, he [was allowed to] pay the fee with
one tenth of an ounce of gold. Using one tenth of an ounce for the ini-
tiation offering, it is said that he requested the bestowal of the initiation,
and received it.”” At that time many possessions were generally neces-
sary for the bestowal of initiation, but [Brog mi considered the benefit that
would come in the future. So it has been stated.

[Brog mi] then taught Lord Se the method for realization in a sin-
gle [moment] of mindfulness, and an instruction about the root infrac-
tions.'” Again ['Brog mi] stayed in retreat, it is said, not meeting anyone
except for several old followers. He did not teach except for instruc-
tions and so forth inside his room, in just single Dharma sessions. At
that time an offering was necessary at each Dharma session of the Oral
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Instructions [of the Lam ’bras]. He would not teach the L.am ’bras to as
many as two persons, saying ‘I don’t explain oral instructions to four
ears and there is no mantra for six ears.”

At that time, when the spiritual friend Dkon mchog rgyal po was
explaining the Brtag pa gnyis pa to seventeen persons in Sa skya, mas-
ter [ Brog mi] sent a message scolding him, “Explaining the perilous
root tantra to seventeen persons; do you have an indestructible life
force?”'

In particular, he cherished these Precious Oral Instructions [of the
Lam ’bras], and by virtue of being extremely strict with the teaching, for
one year there was no Dharma. Nevertheless, master Se stayed there. At
one point'” someone in the row of a ganacakra said, “That yogin from
Byang is an expert at songs. Should I call him in?”

The great master asked, “Who is he?” When his story from before was
explained, ['Brog mi] said, “He still hasn’t left? Call him in!”

When he was called, [the master] asked, “Why have you stayed so
long?”

“I would ask the lord for the Precious Oral Instructions,” he replied.

He said, “If you want oral instructions, bring wealth!”'*

Then Lord Se went home." His own family had about thirty yaks
and cows in common, and he worked as their shepherd. In order to
trick them, he would say, “We’ll spend the day grazing,” stay for a day
or two on the mountain, and come back. After acting like that many
times, he drove the yaks away, and at the ferry landing at Lha rtse he said
to the ferryman, “Take us across!”

He replied, “For every three yaks I want one as a toll.”"*

“In that way, there would be no more than two thirds left to offer the
master,” he thought. He prayed to the master himself, offered a gtor
ma to the Dharma guardians, and [the yaks] crossed the river led by a
cow with a white mark on its forehead. Grabbing the tail of a yak, mas-
ter [Se] himself also made it across.

Led by that cow from before, he went straight to Mu gu lung. There he offered
them into the hands of the great master at Mu gu lung. The great mas-
ter said, “This offering of yours is not large. Nevertheless, I control an
area of three upper valleys, and it is good for that.”** He also bestowed
various oral instructions.

In that way, his offerings were not great, but he was extremely skilled
and devoted in conduct of body and speech, and pleased ['Brog mi]
with great undivided faith. Studying under him for seventeen years—
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seven years before and ten later—he obtained absolutely all the Oral
Instructions [of the Lam ’bras].'*

The great master said, “Without noticing it, my oral instructions
were lost to this smooth-tongued Se.”

Se wept, and asked, “Am I not also your son?”

“I’m just joking,” he replied, “If I didn’t give the oral instructions to you,
to whom would I give them?”

At a later time, when master Se was living at home, Indra, ['Brog
mi’s] eldest noble son, came to Mdog, saying he was looking at the
yaks in Byang and the nomads in Mus pa tshe. [Se] provided great
honors, asked his story, and found out about the final sections of the
Rdo rje tshig rkang. Then he offered a horse and observed a period of
memorization. After it was finished, the noble son said to Se, “Uncle,
I think my heart has been torn out. Take your horse and return my
Dharma!”

Se replied, “Father and son, you have this kind of custom. I have
memorized the Dharma and don’t wish to regurgitate it. Now what can
I do?” and added to the honors. Later he also received it well from the
great master himself,'”

In that way the oral instructions were gradually bestowed for more
than eighteen years. After they were all completed, [Brog mi] gave the
transmission of the summation of the path and prediction of practice.”
[Se] is thus famed as having completely obtained everything, in the way
a vase is fully [poured into another].

Then he requested the explication of the scriptures. But the great
master did not bestow them, and said, “In the presence of one of my
masters | promised not to explain the oral instructions to disciples who
fully received the scriptures, and not to explain the scriptures to disci-
ples who fully received the oral instructions.'” So if you would hear the
scriptures, go to Sa skya.”

For four years Se also completely learned the explication of the scrip-
tures from the spiritual friend Dkon mchog rgyal po at Sa skya.'”®

In that way, what special qualities did this Lord Se have? He obtained
some stability in the creation stage.'®” In particular, he gained ability by
means of the root mantra, and subdued the malevolent naga demoness
of "Khar chung, bringing her under control so that she even moved her
residence and would listen to whatever he ordered. All who had been
harmed by her and suddenly contracted leprosy were healed merely by
the touch of the master’s hand."® He also manifested many physical forms.



122 LUMINOUS LIVES

Ry RRE VR dE 5 YRR S HRAFY| qﬁq%&mm*ngﬁ'
ga*sqﬁ:rfgq'z:zi;ggqm@ﬁq&‘iqu%m@1 qm:‘@%‘ﬁ*g@qﬁfﬁq
i‘gq*aqﬁfﬁ'w%'nzm'qﬁ'qqm'gaﬁ&[ %‘:ﬁﬂ'ﬁﬁ&ﬁ'ﬁ%‘iqﬁwﬁi
_%&'ﬂ?ﬁ'ﬂ'@&%ﬁﬂtj@f‘é&'q'ﬂq;.ﬁ'aaa'gﬂﬁariqm%&@w-?&xrﬁ
a&*qﬁﬁ'qi‘&'ma‘aséﬁigai‘i’f%%n'ﬂ&&'ﬁa'ﬁ:ﬂm‘aﬁqm&gﬂ%@ﬁ%ﬁ'

Ry i gR R as ST PR AR S|
TNy i



THE DISCIPLES OF 'BROG MI LO TSA BA 123

When Se was invited to be at the head of the rows of all the festivals, even though the
festivals fell on the same day, Se came to the head of the rows of them all. So it has

been stated. '
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THREE
The Disciples of Se ston Kun rig

were the superior recipients of the oral instructions, the mid-
dling recipients, and the inferior recipient.

H ow MANY best disciples did this Lord Se have? The three types

1. The Zhang ston Brothers

The superior recipients were the two Zhang ston brothers of Dings in
lower Rtsang.'? They did not perform extensive acts of servitude and so
forth. They were finishers of scriptural works, and master Se summoned
them for the finishing of the siitras and the Satasahasrik prajidparamita
that were being written.'® When the finishing was done, they were
rewarded with gifts, but they had found out about the Precious Oral
[nstructions. The two of them discussed it, saying, "Shall we offer the gifts and
request oral instructions?" and were in agreement. When they offered the gifts
from their finishing work, and made the request, the master said, “These
were obtained as wages for your craftsmanship. I don’t want them. If
you have goods, bring them from home!”"*

They went home and brought back what possessions they had, which
were three hundred [loads of] barley and one suit of armor, offered them to the
master, and delighted him with their conduct. They were remarkably
intelligent, which pleased the master, who praised them again and
again, saying, “This Dharma of mine is understood by the two Zhang

ston brothers. And between them, it is understood by Zhang ston Gzi’
brjid 'bar.”'*

2. Lady Zha ma and Her Brother

Concerning the middling recipients, there is the supplemental story of
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the Zha mas. They were from Pha drug in the region of upper Lho."
Between the two, brother and sister, the sister was known everywhere as
Lady Zha chung ma.'” Total misery acted as a catalyst, causing a state
of depression, and she became deranged. She had gone before to be a wife in
Gnya' tsha, but her husband had died. Then she had been the consort of Rma Chos
'bar, and he had died."® At that point, she asked about who had the great-
est oral instructions, and heard it said that Dam pa rgya gar in Ding ri
Bla 'khor had the greatest.'” She told Dam pa. Seeing with his clair-
voyance, Dam pa understood well, and said, “At the time when you
first requested the bestowal of initiation from a master you did not offer
an initiation gift. That’s the problem.™ |
That was true. She had been the consort of the master known as Rma
Chos ’bar, and with the arrogance of close association she had not
offered an inttiation gift. Even though she wanted to honor him, the master
was no longer living, It is said that when she brought an ornamental
pinnacle from Nepal and attached it to the stiipa in which the bones of
the master rested she was completely cured of that illness for a period of
one year. When it became worse again, she went to Dam pa’s place. He said, "Look
at the siitras and tantras,-and wander around the country.""*! When she went to Rong,
in the region of Rnubs, several of Lha rje Rnubs pa's'*? young mornks were reciting:;

E Ma! The incredible, miraculous Dharma is the secret of all the perfect
buddhas. From a birthless state everything is born. At the very moment of
birth they are birthless.

On the basis of that an exceptional certainty arose within, and she was cured.'>* Then
she became deranged again. When she told Dam pa, he gave her a drum
and said, “Beat this!”

When she beat it there was a great sound, and some said, “It is a sign
of fame to come later.”

However, when it did not help the illness, she requested oral instruc-
tions. He made a gesture for her to go away and did not bestow them.

Then, at a later time, master Se was invited to a Dharma council in
the region of Ding ri in upper Lho. At that point the Zha mas heard of
his reputation as an actual disciple of "Brog mi Lo tsa ba, and both
brother and sister Zha ma came to the road on which he was traveling.
While she told the story of how she had become ill, he was tapping a cane
on one of his boots, and commenting, “That is also a meditative concentration, that is
also a meditative concentration.”
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When the master asked, “Well, didn’t it happen like this to you?” it
matched Zha chung ma’s experiences, and she struck her forehead on
the ground and prostrated, exclaiming, “Lord, are you the one known
as the Buddha?”

The lord replied, “Zha chung ma has meditation, but not the oral
instructions. Se "khar chung ba has the oral instructions, but not med-
itation. For me, even this impotent beggar Pe kar can’t prevent the occur-
rence of buddhahood in this lifetime,"* because | know how to make even just
the least state of depression into meditative concentration.” It is said that he did
not bestow the oral instructions right then. He said, ‘Come to 'Khar chung.
Since you are in bad health, bring a companion.”

The Zha mas, brother and sister, later traveled to ’Khar chung bring-
ing large offerings.””” They requested the bestowal of initiation, and
when he presented the oral instructions Zha chung ma’s illness was
cured. He instructed them, but they did not fully receive the scriptures.
So it has been stated.

The Zha ma spiritual friends were satisfied with hearing the Oral
Instructions [of the Lam ’bras] in a general way. The mara of contentment
arose.'” When brother and sister were going to leave, the lord told the
two Zhang ston pa [brothers], “Both of them, brother and sister, are
leaving. The oral instructions are incomplete. It is the custom of this lin-
eage not to bestow them without a request. Because they are fine people, and
because they are worthy vessels for the oral instructions,'” I want to completely
explain these Oral Instructions to them, but they are not asking. So you
must advise them not to go yet, and to completely listen to the Oral
Instructions!”

The two Zhang pa brothers said to them, “Since the lord still has a
small amount of the Precious Oral Instructions left, please ask. In which
case, we will also receive them.”

[Lady] Zha ma replied, “Honored brothers, what is this you are
saying? We made [offerings] of threefold purity three times. We went
around to Byang, Ra, and Chung, and made ﬂfferings, to where we have
nothing except a single coarse red garment each, and from the intense
cold will have to be satisfied with the bellies of yaks on the path."”* We
offered what we had, and made our request. Even though you may say that
the lord still has oral instructions, the lord also kept us close to his heart, and
completely granted these Oral Instructions. We certainly don’t need
any more than these. Even though he says he still has some, the lord
himself is lying.” They went home without listening.
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Therefore, they did not have the complete [teachings], and are known
as the middling recipients of the oral instructions.’” The view of the Lam
'bras is the indivisibility of samsara and nirvana, but they said it was in agreement with
the pitakas in general. Without the stream of initiation transmitted through the Lord of
Yogins, they used that of Krsna for the bestowal of the Hevajra initiation. Not requiring
the fourfold approach and attainment of the extensive method for direct realization,
they said the actual practice was that by Saroruha,'®

Nevertheless, when Lady Zha chung ma meditated, infinite medita-
tive concentrations arose, and it is said that she also had the common
attainment of stable clairvoyance. It is said that master Zhu byas also saw
miracles, such as the emanation of a body from her body, and holding
the crossed-legged position in space.'

Lord Dgon pa ba said, “This Zha chung ma would have realized
Mahamudra in this lifetime without discarding the body, and would have
become like Lady Laksminkard, but her excessive fondness for songs of expe-
rience became an obstacle on the path.”'®

3. Ze sgom Byang seng

The inferior recipient was known as Ze sgom Byang seng, the leader of
the Bong shod Sen thog meditators in lower Pha drug. There was a slight
dissemination from him, but it was not mentioned in detail.'®
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The Life of Sa chen Kun dga’ snying po

Sa chen Kun dga’ snying po

N THAT WAY, between the two
brothers who were the superior
recipients of the oral instruc-
tions, just how did that great master
of Sa skya receive the Oral Instruc-
tions [of the Lam ’bras] from the
elder brother Zhang ston Chos "bar?
This will be summarized and
some of the story told in the follow-
ing way. He was born as the son of
the father, the spiritual friend Dkon
mchog rgyal po, and the mother,
Lady Zhang mo.'* 'Knhon Dkon [mchog]
rgval [po] had sold [the fields of] 'Jag
shongs, offered [the wealth o 'Brog rnj,
and sometimes stayed at a place called
Bra'o in Kha'u.'®® Once, when he was at
the Sgrol ma lha khang, he thought that Sa

skya had a fine topography, with white and glistening earth [shaped] like an elephant’s
abdomen, and a stream circling to the right. He thought to make a monastery there.
Gu ra ba said he would offer it, but [Dkon mchog rgyal po] was far-sighted, and paid
with a mare. He made a monastery there, and taught tantra to a following of about thirty
or forty monks. At that time Lady Rdo phyug ma had no son. The great master [Sa
chen] was born to Zhang mo.'® Rdo phyug ma said, “It was to save your family line
from dying out. But it was not right that you kept from me the secret that Zhang mo had
a son. | don't need the wealth now. The child's mother needs it." Except for just the
fields in front, she gave [everything] to Zhang mo, the mother with the son. When the
great master [Sa chen] reached the age of twelve years, his father passed



134 LUMINOUS LIVES

fﬂﬂ'ﬂi&ﬁi'ﬂalm'ﬁﬁ‘ﬁm'qw‘ﬂﬁag‘&wE—'«;‘Nx'aﬂ‘ﬂﬁ'ﬂm'ﬁm‘ﬂﬁﬂq&q &
IR AN ER R EYN T TR IR IR FHNA A
-ﬁm‘m@'ﬂ‘m@&‘n'qﬁar'qqm'fﬁqjmmw'l‘ﬂ‘%‘q'qﬁ'qaqﬂqﬂa'qm'
mﬁq&u‘m&'ﬁ:ﬁna*aﬁ@'sgﬂ'gﬂcaa'%ﬂ!]'ga'wm‘@%&@mﬁ&mﬁw
n&ﬁ%‘%‘&gﬁ@g&‘r&mqm'rd*qaaa'qmm@*qmwﬁa@mﬁaﬁ'm&'ﬁ]
R AT IR AR IR FR BF F RN FAR ARG YA Hy
&%’@'@ﬂ'fa'@&'Siféﬂ:éﬂ'ﬂ]ﬂaﬁ'ﬁﬂﬁ’ﬁ?ﬁﬂf?'&;ﬁ'ﬂﬁﬂ&i’ﬁ&ﬂ'ﬂ'ﬂ'
R G &R AR Qe g $a R Na ma A S HR R R E
%mi@rnﬁﬁﬁ'wgm‘&fﬁ'ﬂ'ﬁjﬂ&g‘ﬂ&rﬁ‘ﬂ%ﬂ'ﬁﬂ'ﬁi’ﬁ'@ﬁﬁ‘ﬂﬁéﬂf
Neﬂ;'q'qﬁqﬁ %xg*%aim*qg&'am‘%ﬁ‘m*%"rm*igﬂqamﬁr%R'j‘g‘;'&fa'ﬁ'w:'
qq'ﬁ';ﬁm'ﬁfa"ﬁ'ﬁ"ﬁq@m'ﬁ'ﬂ%ﬁ}ﬁg‘ﬁﬂﬂ%ﬁ'ﬁqﬁqﬁﬁ'@a'%‘sﬁfﬁr;qﬁ'%r
5'@;‘3&':1'm‘%"é"‘!:'m*qﬁqﬁ:'n'aq'ﬁq*ﬁxqm'igN@Nﬂ]&xqm'éﬂgamqmjg
ﬁ';*:wm:?i’:'%'%&*é&q'nﬁ?ﬁ;ﬂ%’&‘fia*mgagw*raix‘ngﬁ'g&’g&%ﬁﬁﬁm-qz
qe#q':m"@ﬁ'é‘qm&mg:;n&ﬁ'mmmﬁqg'éq'@,&'ﬂﬂa&'mq'*@g'ﬁﬁ'ﬁjﬁ'@‘ﬁ&f
ARARINARR G WR A A E NN A T fg 3%
Ra'im'g'ﬂq'%'amﬁﬂﬂﬁl gri&w'gq'qaq%anm'Q'&Eq'raﬁ-aa'
ArE A RN &) 5&’@%&'@%5'&?@%@
il”qsrrrg_azn@w';“g’;&'ngﬁag'ammﬁ'q]zuq'q”] FRENF IR R AT
%ﬂ'aﬁ'm'aa'ﬂ]a'-':rgam'@nm%q'ng:N‘@'&ﬁ'&@&'ﬂmaiﬂm‘ﬁl FER
i’ﬂ*ﬂ@&ﬂﬂ'ﬂ&ﬁ'ﬁ&'ﬂ'%’:’W*N&'ﬁﬁ'ﬂ%‘ﬂﬂ@| WX FF g E
ﬁﬁ%’ﬂ&%ﬁiﬁﬁq@m"ﬂ*ﬁgm'ﬁ'@m%’%v'ua'am'i'ma'gwﬁz:a&waq'
gm'ﬂ'@ﬁﬂx'&éﬁﬁ:%'qm'r:ri'q‘&'qm*qm*q*éq*::*maa*m@w:m.::*%fa,::iq?ﬁ
qaﬂ]’éﬁ'qgk'aiﬁl'iﬁfﬁal'Ea"ﬂl‘%'ﬂ}aﬁ]&”



THE LIFE OF SA CHEN KUN DGA’ SNYING PO 135

away.'¥ When the astrologers made calculations they said that if the funeral cere-
mony, the outer reliquary, and a successor on the monastic seat were all accom-
plished in a single day, the perfect dependently arisen connections would be formed
for the heir. A Dharma council was held at 'Phrang Brag dmar, and the foundation of
the outer reliquary was laid.'®®

Early Studies

Ma gcig [Zhang mo] said, “Your father’s teacher was a translator.'” You
must also learn Dharma from a teacher who is a translator.”

The master Ba ri Lo tsa ba Rin chen grags pa was invited from G.yu' 'khar
mo.'” All the fields except for the great field of Sa skya were offered, and
he was asked to take the monastic seat, which he accepted. Then master Ba ri ba
said, “Son of a noble father, you must study, and for that you need wisdom.
Since noble Mafijusri is the deity of wisdom, you should practice this 4
ra pa tsa na.”""'

When he practiced, at first some signs of obstacles occurred, but after
repulsing the obstacles by means of Acala, the king of the wrathful, it
became known throughout the world that he had “beheld the face of
noble Mafijusri.”"”

Because it was the great support of the Dharma, it was said that it would be fitting
to receive the Abhidharma first. Then, at the age of thirteen, that great being
with consummate intelligence received the Abhidharma from the spir-
itual friend Ngur dmig pa of Rong.'” He arrived at the beginning of a summer
session of Dharma, and since there were about five hundred monks, he did not obtain
a room. He hung a curtain up in the end of a haliway.’* He mastered [the Abhi-
dharma] upon hearing it once, and everyone held him in awe. The great
master became infected with smallpox there. A co Phag ston had a vision in which a
monk wearing a flapping black robe and mounted on a horse with a white mark on its
forehead appeared above Bra chu gong [in Sa skya), and said, "Kun dga’ snying po
is ill. What are you thinking about?" He told what had happened. The mother said,
"Things come to pass like A co says.” She took some gold, and thinking, “If my son
dies | will have no reason to come back. | will stay in some isolated place in harmony
with Dharma,” she started off with an escort. She arrived when his health had slightly
improved. When the great master wept, she said, "Even to die here in the midst of an
ocean-like Sarnigha would be good. To be the son of a noble father you must have
courage."'”

At that point Brang ti passed away, and [Sa chen] received the Sz sde,
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the affiiated texts of Abhidharma, and so forth from the assistant teacher
Byang ’chad Khyung. He received the basic texts twice.'”

Then he received the Pramanaviniscaya, the Nyayabindu, and so forth,
all the other texts except the Pramanavartikika, from Khyung Rin chen grags in
upper Nyang."” The assistant teacher was Me dig pa from Rtsang. At that
point the residents of Sa skya sent a message that he could receive epis-
temology later, but since master Ba ri ba was old there would not be time
to receive [his teachings]. They requested that he return. He returned
and mastered all the Dharma cycles such as the Avatamsaka, Ratnakuta,
Samadhirgia, and the Gzungs dra inga of master Ba ri ba. Then Bari ba said, "Now
you take the monastic seat. | am leaving soon." Not long after that he passed away.'”®

From Gnang Kha’u pa Dar ma rgyal mtshan, a monk who meditated in refreat
at Kha'u, he then received the Guhyasamaja and so forth, and also the
yoga [tantras] such as the Tattvasamgraha.'™ Master Gnang liked garic, and
even offered it to the Triple Gem, but when people from 'O bya 'phrang came to visit,
he would hide it."® He had littie attachment to possessions, and it is said that when
someone offered gold he would just leave it anywhere at random among the texts.
When asked, "What is this?" he would reply, “They said it was gold or something.” He
wouldn't have even opened it up. When he died, everyone saw a light like the moon
of a fifteenth day. When they looked to see what it was, master Gnang was seated on
a great jeweled throne being held up by many divine children in a jeweled light, and
going to Khecara. So it has been stated.'®

Then all the elders held a discussion. There were not many disciples of his [i.e.,
Gnang's] at that time, but one reliable one spoke up. “Now it would be good for him
to seek out one of the ancestral teachings,” he said. When he was asked who was an
expert, he answered that Gsal snying of Pu rangs had died, but it was said that his dis-
ciple 'Khon Sgyi chu ba was an expert, and that he was also of the same clan. So [Sa
chen] went to Sgyi chu. '

Meeting Se ston Kun rig

During the time [Sa chen] was receiving the Hevajra [tantra] together

with the commentaries from the ’Khon spiritual friend whose real name

was Dkon mchog 'bar, alias 'Khon chung Dgra bla 'bar, at Sgyi chu in G.yas ru,

master Se came to a Dharma council in upper Mdog.'” The great master

[Sa chen] and several of Sgyi chu ba’s students went to gaze upon his face.

Lord Se asked, “How are you?” and asked about each of their stories.
Master [Sa chen] said, “I am from upper Brom.”'*
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“Where up there?” [Se] asked.

“In Sa skya,” he said.

“I had a master there,” he remarked, “but he has already passed
away.'®® What has it been like afterward? I've had no wish to worry.”

“I am his son and heir,” he said.

[Se] replied, “Don’t you lie. My master had no son. If he had, at the
point of passing away he would have given me an indication, but he
didn’t.”

The great master was embarrassed and unable to speak, but his companions
explained the story in detail. Se exclaimed, “It is said, “The living don’t
meet the dead,” but the meeting time has come,” held him on his lap,
and shed tears.'™

Then he said, “There is Dharma inside this decrepit old man, so
come quickly. If you think T’ll come later,” by next year I'll have died.”

At that time, while the master stayed for a few days, Lord Se care-
fully spoke about the general structure of the Lam ’bras, and all the
sources of these numerous oral instructions, such as those for removing
impediments.'”

Then [Sa chen] returned [to Sgyi chu] with the intention to go to
’Khar chung.'® The master’s roommates Yon btsun Ra dza and Ston pa
Rdo rje "od said, “This master Sgyi chu ba holds you very close to his
heart, so it would be good if you asked to go.”

He thought that was true, and said to master Sgyi chu ba, “I would
ask to go for a while to "Khar chung.”

“Why are you going?” he asked.

“I am requesting an oral instruction,” he said.

“You should not have such little judgment. He is called “Smooth-
Tongued Se.” Having gathered up some tattered remnants of my master
Mnga’ ris pa’s Dharma, he explains them to others."” He doesn’t have
any oral instructions. Don’t go,” he replied, and didn’t give permission.

Since the master had not been given permission, he thought it was not
right to go. He thought, “Nevertheless, I will go next year,” but it is said
that Se’s words came true, and Lord Se had passed away.'”

Then, after a long time had passed, he traveled to Kha'u again and
received Dharma from the spiritual friend Gnang and his brother.™"

At a later time he wished to invite master Sgyi chu ba to Sa skya and
hold a Dharma council, but just when he had finished the prepara-
tions for everything, Sgyi chu ba became ill. At the point of passing

away there was no time to invite the great master [Sa chen]. He left a
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last testament that stated, “You must become a monk, be the leader of
this establishment of the 'Khon, and maintain this monastic seat of
mine.” Then he passed away.

Obeying the statement of master Sgyi chu ba, the master then care-
fully performed the final rites, and intending to take ordination, had
finished as far as the preparation of the robes when the story was heard
by master Kha'u pa. He sent a message stating “If you take ordination your
sacred commitments will be damaged.” He had clairvoyance and was thinking of the
vast enlightened activities in the future. He said, “Masters are equal, but think,
and look at the face of the living one more than the face of the dead
one. Do not take ordination!” and did not give permission.

He did not take ordination. Nevertheless, he did act as the leader
of the 'Khon [establishment].

That spiritual friend Sgyi chu ba had been a disciple of master Mal.
[Sa chen] took Sgyi chu ba’s Samvara texts and traveled to Na la tse
gnas gsar in Gung thang. He received the root tantra and the explana-
tory tantras of Samvara, together with all the affiliated [texts].” The
great master understood a teaching on hearing it once. But [Mal] commented, "You
hope to understand on hearing once a teaching that has taken me half a lifetime.”***.
When the syllables of [a mantra] in the Bhairava sapta kalpa were being recited, the
followers [of master Mal] didn't understand, but the great master understood.!** [Mas-
ter Mal] exclaimed, “Those who are happy only if they understand, don't understand.
Those who are content even though they don't understand, do understand.” As the
great master was about to leave, [master Mal] said, “My Dharma is a Dharma for
buddhahood. Don't wrap wool around a pitcher in a goat pen.""”* *How could | act
like that?" he replied. As he was retuming [to Sa skya] he received seventeen ounces
of gold from G.yas ru. He gave them to a tantric practitioner and sent him to offer them
[to master Mal]. He arrived at the place where a celebration was being held and asked
for an audience. [Mal] said, "Give him food.” He said, “| have an offering from the Sa
skya pa." When he was asked again and again how much he had, he said, "l have
seventeen ounces.” So master [Mal] himself came. The master added a full ounce of
gold to the offering, and said, "Offer it to the assembiy!" He [i.e., master Mal] was
pleased, and said, "He is trustworthy. Tell him to come back! | have some further
teachings." When [Sa chen] came back, he bestowed the further teachings of the Yan
lag brgyad pa, the reading transmission of the Ratnakufa, and the ritual permission
and method for realization of [Pafjaralnatha.'®® As representations -of him [i.e.
Mahakala Parijaranatha) he bestowed black silk and an iron vajra. “Mahakala," he
said, "l don't need you here. Run off and be the Dharma Protector of the 'Khon Sa
skya pal""”” Then he went back.
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Zhang ston Chos "bar and the Lam "bras

Wishing to receive the previous Oral Instructions [of the Lam ’bras], he
asked who was the best of Lord Se’s disciples. He heard people say that
the Zha mas didn’t have the complete Dharma, that the two Zhang ston broth-
ers were the best, and that the younger brother was no longer alive, but
that the elder brother Chos "bar was still living.

Intending to go to him, he asked master Kha'u pa for leave. Kha'u pa
replied, “Some great meditators are great liars.'” He doesn’t have any
oral instructions. If you have faith, meditate on the Bstan pa’i nor rdzas,
the method for the realization of Guhyasamaja composed by Tha ga ba,”*”*
and did not give permission.

“I believe in him,” he said.

“Well, go!” he replied.

Then the master took a full leather bag of tea, a bolt of yellow silk, and a coat
of armor, arrived in front of Lord Dgon pa ba at Sag thang in Dings, and
requested a meeting.” Lord Dgon pa ba was a hidden yogin, and
although he was ordained, he was spinning thread and meking a lot of random
talk in the midst of some vagrants, and came over wearing a goatskin. When
[Sa chen] made a gift of the coat of armor and requested the Oral
Instructions [of the Lam ’bras], Lord Zhang replied, “Are you not mis-
taken? I don’t even know the Dharma you want. You so-called practi-
tioners of the new secret mantra are very opinionated. I teach the
Rdzogs chen rtsa mun ti, the Bram ze’i skor, and so forth,” and didn’t
agree,”’

[Sa chen] asked again and again, but he said, “I don’t know it,” and
didn’t agree. Then the great master thought, “Well, does he really not
know it?” turned around, and left.

The father of Jo sras ’Od mchog said to Lord Zhang, “At first Lord
"Khar chung ba said to a disciple of Sgyi chu ba, “You are my master’s
son,” took him on his lap, and while weeping, exclaimed, ‘It is said that
the living do not meet the dead, but the meeting time has come. Now
there is Dharma inside this decrepit old man. Come quickly!” That
noble son to whom he spoke was like this one.””

Lord Zhang replied, “Well, it is possible that damage to my sacred
commitments has occurred.” If itis he, bring him back. If not, let him go.”

He was brought back from O lu.?* His story was discussed in detail.
The lord said, “Not recognizing who you were, | lied just now. Now, | have not ever
explained the Lam 'bras before, so | must also consider what the Dharma is about, A
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period of uninterrupted explanation of the Dharma would also be best for you, so go
away.” [He also said,] “Now, while a Dharma council is being held here
with great panditas, lesser panditas, Mar Lo and so forth, Mar Lo Rin chen
bzang po, and great and lesser Kashmiri panditas had been invited, the explana-
tions of a great meditator would be inappropriate, so come in the win-
ter next year.” [ will carefully complete the teachings.”

Therefore, the great master said, “This father of ’Od mchog was very
kind to me.”

Then he went back. The next winter he returned to Dings and
requested the bestowal of initiation. Before listening to the Oral Instruc-
tions, the instructions of the mandala and the hundred-syllable [mantra]
were carefully completed. The night before the morning on which the
Oral Instructions were to be taught, the tongue of Lord Zhang became
swollen, and he could not speak the Dharma.?”

Lord [Zhang] said, “Between the two of us there is something to be
cleared away in regard to the sacred commitments, so you must still
recite the hundred-syllable [mantra].”

The master thought, “There is no other transgression, but when I
asked before, and he said, ‘I am a practitioner of the Rdzogs chen. I
don’t know the Lam ’bras,” I had the thought, “Well, does he not know
it?” Did that cause a transgression?”

Focusing on that, he recited the hundred-syllable [mantra], and the
illness of the master’s tongue cleared up. During the time [Lord Zhang]
was teaching the Dharma for which there was no written text, [Sa chen] made
notes of some difficult points on his hand with the tip of a stone. The
lord said, “Don’t treat the profound oral transmission like that. It will dam-
age your meditation,” and did not give permission.**®

In that way, for four years in total, [Zhang ston] completely
bestowed the Precious Oral Instructions [of the Lam ’bras], the root
with the branches, in consideration of the sequence of the sacred
commitments of the lineal masters. After that he gave the summation
of the path and the prediction of practice. Then he sealed it, stating,
“For eighteen years you should not even reveal the name, and say I
know it,” let alone teach this Dharma to others. Then, after eighteen
years have passed, whether you explain it to others or write it in texts,
you will be the owner of this Dharma. | was thinking this Dharma needed an
owner, and you appeared, Now my mind is at ease. What you do with it
depends on you.”™"

He prophesied, “In general, if you chiefly practice meditation you
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will reach the sublime attainment of Mahamudra in this very lifetime,
without discarding the body, and become like the Lord of Yogins. If you
engage in teaching, it will benefit countless trainable beings. However,
you will have three disciples who realize Mahamudra without discarding
the body, and seven yogins who obtain Forbearance.”"

This master Zhang was endowed with the exceptional qualities of
infinite meditative concentrations and had stable clairvoyance. He was
also endowed with various magical abilities, such as emanating two or
three birds or mountain creatures, and it is said that the great master [Sa
chen] also saw several physical manifestations. He emanated about seven
bodies, and then said, *| haven't even meditated and | have this much [ability].” He also
made other prophecies about [Sa chen's] descendants, and so forth, saying, "It will
happen like this."

The great master said, "Please teach the Oral Instructions fo some such as Sag
ston and Zhang po ston pa.” [Master Zhang] replied, “Sag ston sham po is worthy.
Zhang po ston pa is just barely worthy. But they don't want to request it. You must
speak to them!" When [Sa chen] told them that the lord had exceptional oral instruc-
tions, [Zhang po] replied, 'l already leamed them. | already forgot them. 'm not request-
~ ing them now,” and wouldn't listen.*"" Then the great master left, and stayed one
night at Nag ston Lo tsa ba’s place. [Nag ston] said, “You were the best
among Sgyi chu ba’s one hundred and ten students, and yet you listen
to little Zhang.” [Sa chen] covered his ears and said, “Please don’t talk
like that. He has been kind to me.*"

Later, when master [Zhang] was at the point of passing away, he
sent a man, telling him, “Call the Sa skya pa to come!” The great mas-
ter also came quickly. But when he arrived in the upper valley of Dings,
the master’s head was hurting because of the altitude of the pasture
and he spent the night there. When he arrived in the morning, [Lord
Zhang] had passed away that night.””” Then he completed the last rites,
such as the cremation of the body. Master Zhang's consort said, “Sir, take
these if such things please you,” and gave him a large amount of tattered Dharma
texts in a wrapped bundle. When he looked, there was a text that presented the true
state of the vajra body, saying, “If the vital winds and mind gather in this channel loca-
tion, this experience will arise.” Afraid that if there was Dharma that had not been
bestowed before, he would lose respect for the master, he wrapped them in a roll of
yelow silk. > It is said that he put all the manuscripts*” in the stiipa in
which the bones resided, without looking at them.

The prophecy of Lord Dgon ba ba, and [Sa chen’s] dream the night
of the preliminary when requesting the bestowal of initiation from
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master Sgyi chu ba, were both in agreement. Furthermore, at the time
of the preliminary he had dreamed that there were three bridges over a
great body of water that was a red lake said to be the sea of existence, and on
the near side of the water there were many people to be taken across,
who had said, “Please take us across this water.” The great master had
taken many people across one bridge. He had also taken about seven
people across two of the bridges. He had taken three people across to the
far side of all three bridges, and somewhat exhausted, had thought to
rest in the sun on what was said to be Mt. Malaya.2'¢

He had told master Sgyi chu ba, who had also joked in reply, “With
your strength how could you take across more than three people?”?”

Sa chen’s Three Disciples Who Reached Attainment
Without Discarding the Body

Moreover, the three people taken across the three bridges were the
three who reached attainment without discarding the body.

1. The Ceylonese Mendicant

As for the first, at the direction of an arhat abbot, a sravaka sendhapa who
said, “In Tibet there is an emanation of the Lord of Yogins, known as the Sa skya pa,
so you must go!" two mendicants came from the island of Ceylon, but
one turned back in Nepal.”® One arrived when the great master was
staying at Na la tse gnas po che in Gung thang, and requested the
bestowal of initiation.”” As an initiation gift he offered a fine brocade
canopy known as a gaguya. Then the instructions and so forth were
gradually imparted, and from among them, when the Shas bshad was taught,
after about one month infinite meditative concentrations arose, he perceived
the truth and, it is said, traveled to Sriparvata in Uddiyana.?®

2. Sgom pa Kyi "bar

One was known as Sgom pa Kyi ’bar of lower 'Phrang. He also re-
quested initiation and oral instructions, and when he meditated, numer-
ous meditative concentrations arose.”' At the point when [Kyi ’bar] had
stable clairvoyance and various magical abilities, the great master [Sa
chen] passed away. The spiritual friend Gnyan Phul chung ba imparted
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the remaining instructions.”” [Kyi "bar] later said, “I am going to Sri-
parvata in the south,” and left. So it has been stated.

3. Byang chub sems dpa’ Stag

One was Byang chub sems dpa’ Stag. So it has been stated. He advanced
by the path of direct transcendence, and only the flawless experiences arose. He went
to Mtsho snying Ma ha dhe'u. It is said that he abandoned the body for a
while, later entered into that same body, and so reached attainment
without discarding the body.””

When the spiritual fiend Gnyag was traveling among the Bzang rgyud nomads
some said that [Byang chub sems dpa’ Stag] was the yogin among the
nomads of Bzang rgyud who said, “I am a disciple of the great master
[Sa chen] when he stayed at Tshar ka.”” People were not aware that [Sa
chen] had manifested physical bodies at the four locations of Tshar ka, Gung thang,
Sa skya, and Ru 'tshams. So it has been stated. The signs of the result simul-
taneously arisen in correspondence to the cause, and of full maturation,
had appeared for him indicating that he would see the truth at the end of his life.”””

Also, a disciple of Bho ta Rahula supplicated the Lord of Yogins and was granted
a visualization practice of the vital winds, and a gold transforming tincture. He was told,
“In Tibet there are some deposits of copper.”®® Go there and benefit sentient beings
with the gold transforming tincture.” He came, and after mesting the great master [Sa
chen] and requesting oral instructions, exceptional qualities arose. Then he retumed
to India. Was that he [i.e., Stag]? There is a choice between three: this one, [the "Tshar
ka nomad] for whom the signs comresponding to the cause arose, and Kyi 'bar.

The Seven Who Reached the Stage of Forbearance

The seven people taken across the second bridge were the seven who
reached Forbearance.”” There were seven, such as the great Rje btsun
and master Zhu yas.? ltis also said that they were Sgom pa 'Od grags, Sgom Jo
lcags, Mang chung ma, Gnas brtan Bsod shes, Byang sems Zla rgyal, and Rga
ston.” In general, there were infinite disciples. These were the many taken
across one bridge. ™"



152 LUMINOUS LIVES

5*%q‘@‘aﬁéa@ﬁ'mq'&ﬁ'gq'q%q'qm'aq&a@! QAR A PRI DA
FIvgudnvEaN| GURAEERAFRERR IR FR A
gﬂ'r-x'asmq'ar-ts-w-m‘éz'i'gm'qmsaiaréqmgiﬁ]
56:'alru't:rﬁu]ar&xﬁawﬁ’ﬁa'%ag'fn'a]55‘&%@5‘%’5\%:@@1‘&'@'
TRER YRR T AR AR B E R B TR = TR AR
VAR N T FF R SR AR R A Y AR TSR FN AT
qmmm’ﬁ'HNN'Eq'gx'qaq'gnwmgﬂ g'm'qiﬁq'qmimma'i‘
TRYRN| g_m’ﬁr@'ﬁ:m'gqﬁqum'w:"ﬂ"m*@%&g&*g&ﬂg@%ﬁq
%&mg@m@:'Mﬁ'agmugamwaawg:::*a"gﬂwq&*@i@':Iqq'ng'g"q%m'
3R] ﬁmnﬂﬁm‘qﬁx'ama'gﬂ'%q-ﬂq'q%:'qa;qﬁmwﬁqw
anza'5'qqz'na'ﬁ‘@m'ﬁ&'%ﬂﬂtmgm'q*qq}rﬁmnx‘g?in

E'aim'qm'@gﬁq?ngﬁ&w'qrcr 5*&'%'%&'@&&%@1’&:
%mmamgwmmré%'ﬁﬂ"@ﬁ'ﬂ:’ﬂﬂﬂ'&ﬂiqﬁ%&r\q':r-'cnﬁriwm
qaq'éxméwgm'&ﬁ'a::s'r-ramgnwwﬁmﬁww| _

%:'ﬁ%ﬂ*ﬂﬂ&&'&ﬁﬂ'ﬁ%‘ﬁﬁﬁ@ﬂ'@ﬁ'é]ﬁ'n'm*m&'qgﬂ'&ﬁx‘ngﬂ'&'
NERRAFRE]

R FNARER S YR A BN R T AR AN AR G ER AR
RATFNRNRA AR RN YR E]| %’ﬁﬂ'ﬁ"ﬂ%ﬁ‘ﬁ%&ﬁﬂ'ﬁ%’ﬁﬂ%‘ﬂ@ﬁ%ﬂ‘
g'gqr\ii"qiq'qq %*a'm*qﬁa%a_m:'ﬁ:-\-mw%mnx@&‘%’%ﬁ'ﬁﬁmw
AR YR A]|

ARy ERRRAR R AN TRV AR AR RN Y HER N
KR éﬁ‘ﬁg‘gﬂ&'ﬂ%&‘ﬁ?@&!&aﬂ'qﬁﬁ'ﬂaﬁﬂz‘ﬁ'ﬂ%w@'ﬂﬁﬂ'
SR %‘ﬁﬂ'ﬂ%«'ﬁ&'ﬂ%ﬂ'ﬁtﬂ;’&éﬁ'ﬁ]

%‘q&'qfrza:m'nrqm'ﬁ;‘ﬂi'&fﬂmrq'ﬂlq'&iﬁ'ﬂﬁu'n'q%mrr-ﬁﬁqu



THE LIFE OF SA CHEN KUN DGA’ SNYING PO 153
Sa chen’s Bestowal of the Lam “bras

Through the early part of the great master’s lifetime [the Lam ’bras]
was only an oral transmission.” Because there was no text, he was afraid
of forgetting it, and mentally reviewed the Rdo rje tshig rkang once itis
said, but it was seven times every day, and the extensive path together with the
affilated teachings once every month. So it has been stated.

The great master went to where master Mal had passed away, and the
estates were given to him. When he was returning he was stricken with
a severe illness at Bar spug, a small village in Rong, and forgot the
Dharma teachings.*” In particular, he forgot the Oral Instructions. Distraught
about this, he returned to Sa skya and went into retreat at the place where
he had beheld the face of Mafjughosa.””” He made supplications, and all the
Dharma appeared in his mind like before. Master Zhang came and
taught much Dharma. The Lord of Yogins came, used the white earth as a
backdrop, covered Sa skya with a single crossed-legged position, said, ‘I control all
this," and bestowed the reading transmission of seventy-two tantras.”
Since the story of the bestowal of many teachings, such as the Sbas
bshad, the Rnal "byor dbang phyug gi bsrung "khor, and the 'Bir joms, has
been concealed and taught, it should be known in detail elsewhere.”

Then the eighteen-year restriction expired. A seng, one of the mas-
ter’s own disciples from *Khams, found out about the Lam ’bras, and
said, “Since you possess the Precious Oral Instructions [of the Lam
’bras], | request it once, and please honor me with a detailed text.”*

He taught it once, and although there had not been a single text before,
he composed the Lam ‘bras mdor bsdus ma and gave it to him.”’

Then he did not teach it again for four years. Later, in response to sev-
eral requests, he taught these extensive Oral Instructions to single indi-
viduals alone. Then he taught it to nine like the number of defties, then to
twenty-five like in the initiation, and to thirty-seven.”® Then there was not agree-
ment as to who had [received] it after this. Later, toward the end of his life, he
taught it to unspecified numbers.

At that time he performed four offerings: two at the beginning and
end of the Rdbo rje tshig rkang, and two in between. Later he performed
three: two at the beginning and end, and one at the point of the renewal
of damaged [sacred commitments].””” Then he performed two, and
even one, '

Then, for the benefit of Dga’ theng from 'Khams, and the others who
prayed for them many times, the master himself composed about eleven
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earlier and later commentaries on the Rdo rje tshig rkang”* Rga theng
studied under the great master for a long time. When [Sa chen] came to Ru "tshams
he saw Rga theng's summarizing notes. He thought, “He has received it many times;
will it be reliable?” It was nothing but errors. He thought, "Well, after | have died this
Dharma will be gone,” and for the benefit of Rga theng he composed the Rga theng
ma. So it has been stated. For the benefit of Zhu [byas] he composed the Zhu [byas]
ma.* Moreover, last of all, the Gnyag ma, composed in response to the
request by the spiritual friend Gnyag, is succinct in words but extensive
in meaning and well formulated. Considered suitable [by later masters],
it has been used as the teaching manual up until the present.? [Rin po che]
stated, “Those four are widely known, and although it is said that there are others,
such as the Yum don ma and the Sras don ma, | have not seen them."#

Sa chen’s Special Qualities, and His Death

In this way, the great master Kun dga’ snying po was endowed with
infinite qualities. When he was invited to Zhang gi 'gron la for a consecration, he
constructed the mandala of 'Jam dpal dri med.*** While he performed the rite, [things]
happened that were incomprehensible to the many spiritual friends who had gathered.
When he went to a Dharma council at Sgo Inga, he had an entourage of about five hun-
dred spiritual friends for whom parasols would be raised. So it has been stated.”®
One should consult the extensive life story of this [master] composed by
Rje btsun Rin po che.”®

In brief, he gradually and instantaneously liberated infinite trainable
beings in these snowy ranges. At the age of sixty-one, in the temple of
Skya bo kha gdangs in the region of Stag ris in G.yas ru,”” he directly
manifested infinite miraculous signs and displayed the manner of pass-
ing away. All the sounds of the fire in which his body was cremated arose as the root
mantra of Samvara. In the midst of the fire everyone saw Samvara with four faces and
twelve amms, like the Vairocana with faces all around. Gzang ri phug pa saw the faces
tum wherever he went. 2

However, his elder sons and followers have greatly expanded the Doc-
trine of the Sage up to the present day.

Moreover, there were four sons of the enlightened body, speech, and
mind of that great master whose state of mind was certainly no differ-
ent from Vajradhara. The eldest, Tsad tsha's [son] Kun dga’ 'ba’, went to India
and became an expert, but he debated with a tirthika and died of poisoning.®*? Then
there were the three [sons] of 'Bro tsha. Slob dpon Rin po [che], whose name was
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Bsod nams tse mo, received the Rgyud gsum and the oral instructions from his
father, and mastered them. He received epistemology and the Bodhicaryavatara from
Phya ba, and mastered them. He had inconceivable qualities, and was accepted as
an emanation of Durgacandra. He passed away at the age of forty-two. Then there
was Rje btsun pa. Then the Dharma Lord’s father, the teacher, the younger brother,
whose name was Dpal chen 'od po.??

Rje btsun Grags pa rgyal mishan

This Rje btsun Rin po che received all the tantras of the secret mantra
[tradition], together with all the branches, from the great master, from
Slob dpon Rin po che, and also from other different spiritual friends, and
mastered them.?' At the time he requested these Precious Oral Instruc-
tions, he endured infinite hardships, prayed for [the instructions] many
times, and received and mastered them. On several occasions he made
practice the essential act, and acquired control over infinite qualities.

At a later time, through dream images, when he asked the Lord of
Yogins himself about several difhicult topics, the knot of doubt was
untied.”? He also met both the great master and Slob dpon Rin po che
again and again in dreams, and when he asked about several points,
they replied.” Because the web of unknowing was completely removed,
he possessed a great matchless intelligence. For disciples in common he
carried out explication, composition, and so forth, concerning the works
of the Victor, the commentaries, the affiliated [texts], and the esoteric
instructions, only for the benefit of others.”*

At the temple of glorious Sa skya, on the evening of the twelfth day
of the waxing moon in the second month of the fire-mouse year [1216],
when he had reached the age of seventy, he displayed miraculous signs,
inconceivable miracles certifying that phenomena are illusory, and
passed away into Sukhavati.

How could I explain his extensive life story? One should consult the
composition of the honorable Bzang po, the great being who is of the
same family line and is his close and sublime Dharma son.”
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FIVE
The Life of Sa skya Pandita

HE MASTER TRANSLATOR, the
relative of this great Rje
btsun, abandoned the concept
of family relation, and [viewing]
him as no different than Vajradhara,
pleased him with great devotion.*
He precisely mastered absolutely all

the tantras, the Oral Instructions [of

the Lam ’bras], and so forth.
Moreover, the life story of this
: = Master Translator, if expressed in
Sa skya Pandita detail, I have heard to be like this:*”
In regard to the Dharma Lord's life story, Rin
po che commented, “Acarya Métrceta stated, ‘Not being omniscient [myself], while you
are omniscient, how can | understand you, Omniscient One?' Likewise, the expression
of his [i.e. Sa skya Pandita’s] qualities must be spoken by one equal to him. Others are
not able to express them. Nevertheless, since blessings will come, | will express a lit-
tle. This Dharma Lord,"* at the time he first entered into the womb of his
mother, displayed incredible dream signs. Anaga king adomed with a jeweled
headdress and so forth came. So it has been stated. While he was residing in the
womb, fine dream signs, such as fine meditative concentration, came to the mother.
I have heard that at birth,”” after which the signs of the birth of a bodhisattva
occurred, and not long after, when he had been somewhat reared, he was
able to understand a little of the Sanskrit language by the force of awak-
ened propensities. When he spoke in [Sanskit], the mother exclaimed, “Is this one
actually retarded?” The lord®® replied, "He knows Sanskrit, so have no fear that your
son is retarded.” Also, when he was just able to crawl, he would write Indian letters in
nagara, laficana,?®' and so forth, on the ground with his finger, act like he was reading

et LY
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them, and then erase them. So it has been stated. He stated that he understood early
both the Indian and Tibetan scripts, without studying, and didn’t remember which one
he understood first.

Furthermore, his excellent behavior was pleasurable to everyone. He
was calm and disciplined, and had a fine disposition. He was gentle,
moderate in speech, and bright, and fully upheld good qualities. He
was devoted to his masters and elders, and very polite and respectful. His
sense faculties were restrained, and he was compassionate to sentient

beings.

Early Studies

He then grew older, and without studying, perfectly understood the
types of scripts, the reading of Indian script and the reading of Tibetan
script; the specifics of astrology; and the various specifics of the arts,
such as medical diagnosis and painting. The entire world was amazed,
and everyone praised him.

Then he carefully received all the Dharmas of his ancestors from that
same Dharma Lord, and mastered them.”> When he reached the age of
nine, eight is also said, he taught the [text by] Saroruha.’® At twelve he
taught the Brtag gnyis. At fourteen he taught the Samputa. By the age of
fifteen he had mastered all the Dharma of his ancestors. All the many people in
the institute [at Sa skya] were amazed.

Thereafter he also precisely taught the great treatises, fully bestowing
the eye of discernment on his disciples. |

When he was eighteen years old, it is said he dreamed that in front
of the stiipa of the great master [Sa chen’s] mother, up above Sa skya,
he received the Abhidharmakosa once from a pale blue young monk,
who said, “I am the teacher Vasubandhu.”

Also, at another time, in a dream he went to a cave that was said to
be the teacher Dignaga’s. There were many volumes of epistemology,
and he was told, “The door keys for these are given to you.” When he
thought to first look at the Pramapasamuccaya, someone shook him and he awoke
from the dream. He looked at it later when he traveled to a foreign borderland. So it has
been stated.”® Following that an exceptional realization arose.

Then, at the age of nineteen, he also received the Byams chos and
some epistemology from the spiritual friend Zhu Rul in "Phrang.”*

When he was twenty years old he received the first section of the
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Pramdnaviniscaya four times and the last section twice, from the spiri-
tual friend Mtshur ston Gzhon nu seng ge at Rkyang thur in upper
Nyang, and mastered absolutely all the meaning of the words. While he
was staying in Rkyang thur, his father, the teacher, the younger brother
[Dpal chen ’od po], became ill, and he went back. After the teacher, the
younger brother [Dpal chen "od po], passed away, he performed the
various final rites.?”” He asked Mishur to delay the Dharma teachings for several
days, but the students insisted. In particular, Ya ma stag theng insisted, saying, “If the
noble son of Sa skya is student enough, we are leaving. If not, teach the Dhamal” Then
Mtshur] taught.2* After that he took many things, and when he arrived in
Rkyang thur, there was a summer Dharma council. He made vast offer-
ings there. He offered the three extensive, medium, and [briet Prajfia-
paramitd) scriptures. [Mtshur] asked, "Shall | repeat the Dhamma from the beginning?
He replied, “Please do not.”® [Sa skya Pandita] began the Pramanaviniscaya
from the beginning and [from the section on] benefit for others. Teaching
in two Dharma sessions every day, he completely taught the treatise by
heart, from beginning to end, and everyone held him in awe. At a later time
he also received the Dbu ma rigs tshogs from that same [master].””

Meeting Mahapandita Sékyasri

After then returning to Sa skya, he completed the final rites, such as the
funeral ceremony, for the teacher, the younger brother [Dpal chen "od
po]. On the road, when he was going to Rkyang thur to deliver offer-
ings, the foremost of which was much gold, he met master Sakyasri at
Chu dmig. He arrived while the teaching of the Dharmottara [commen-
tary] was in progress.”' When the teacher [Sa skya Pandita] spread out
his Tibetan texts and listened, the lesser panditas ridiculed him, and laughed,
and master [Sakyaéri] said, “What use is it to spread out Tibetan texts?”

Master [Sakyaéri] read to a stopping point, and after that said, “You
read!”

When the teacher [Sa skya Pandita] read out the Tibetan text in the
Sanskrit language, [as though he were] reading an Indian [manuscript],
it is said that [Sakyaéri] was extremely pleased and exclaimed, “What are you
laughing at? The one from Sa skya understands.””

At that time he received [teachings on] epistemology from Danasila,
a disciple of master [Sakyasri], who was a pandita and a great dialecti-
cian.”® From the Newar Samghaéri he received grammar, the
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Pramanavarttika, and so forth. The Dharma Lord stated, ‘I have great merit.
From the east to the west of India there is no one more expert in grammar than
Samghasr, and he has come to my place.”®

Then the teacher [Sa skya Pandita] traveled to Rkyang thur and pre-
sented the earlier offerings into the hands of the teacher [Mtshur].
When he returned,”” master Sakyaéri went to Dbus. The teacher [Sa
skya Pandita)] invited pandita Sugatasri to Sa skya, and received and
mastered grammar, epistemology, poetics, metrics, and so forth.”

Taking Ordination

Then, at a later time, master Sakyasri returned to Rtsang and stayed at
Nyungs”” chung. At that point, when the teacher [Sa skya Pandita]
came to receive Dharma, he decided to take ordination. Accordingly, he
offered a letter into the hands of Rje btsun requesting permission, which
was granted.”® When he had reached the age of twenty-seven, he
requested the master [Sakyaéri] to be abbot and the teacher Spyi bo lhas
pa to be master of ceremonies. The spiritual friend Zhus acted as the
secret preceptor. In the midst of a Sanigha sea of monks in the temple
of Rgyan gong in lower Nyang, he was ordained, it is said, but except for
shaving his head and dressing in the robes there, he took the vows at Nyungs chung,
and was beautified with unsullied moral discipline. Lord [Grags pa rgyal
mtshan] was also pleased at the ordination, and said, "Having now taken ordination,
you must be diligent in your coﬂdud‘r and in guarding the vows.” He placed a strict
monk in the presence of the Dharma Lord, one who found faults down to his usual way
of eating and manner of sitting. So it has been stated.*”

He received Dharma from that same abbot [Sakyaéri], both before
and later. He received all the great commentaries, such as the Alamkara
and the [commentary of] Dharmottara, together with the affiliated
[texts], for the Set of Three from among the Seven Sets on Epistemol-
ogy.” He later received from another pandita the [sections] of the
Alamkara and Dharmottara’s [commentary] that had not quite been
completed.” From that same great master [Sélqraéﬂ] he also received the
Abbidbharmakosa, the Vinayamilasiitra, the Pratimoksa, the Bhiksu-
kdirika, and so forth, as well as the Vinayaksudrakavastu.

From the same [master] he also received the twelve thousand-line
Vimalaprabhi commentary of Sti Kalacakra and so forth, together
with the branchs.?®? He also received Samvara,” and the cycles of
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Guhyasamaja according to Arya [Nagarjuna], according to Jfianapada,
and so forth. He also requested the bestowal of their initiations, and
mastered them all.

After that, from the teacher Spyi bo lhas pa he received the Prajiia-
paramiti, through the commentaries on the Astasahasriki and the
Vimsatisahasrika, the Abhidharmasamuccaya, and so forth, the texts con-
ceming conduct, several minor oral instructions of secret mantra, and all
the [teachings] of the Bka’ gdams pa and so forth.

Sa skya Pandita’s Special Qualities

Furthermore, by engaging in meditation he gained control of numer-
ous meditative concentrations. I have seen his prophecies that several
future events would “happen like this,” happen exactly like that, due to
the force of his mastery of the movements of the profound outer and
inner dependently arisen connections. At a fime when there were none but a
few disciples, he stated, "At a later time | will go to a place where there is a different
kind of language, and some benefit will come to the Doctrine.” That happened
exactly.”® Moreover, he is endowed with uncommon signs of having
pleased Mafijughosa. On several occasions when he engaged in meditation,
inconceivable meditative concentrations arose. He never had ordinary thoughts, and
whatever he did in the midst of many people, such as considering something, he
could not be distracted by other influences. He had inconceivable such qualities. He
has enormous blessing, and the perfect power to achieve the desired
goal if it is prayed for. |

In brief, by reaching the far shore of knowing the five fields of knowl-
edge, he has become a great consummate pandita.” Obtaining numer-
ous realized meditative concentrations, the fame of his reputation has
filled all directions, and he has brought infinite trainable beings to spir-
itual maturation and liberation.

Furthermore, with true devotion we should study under this great
being who is truly expert in what is done by experts, such as the three
activities of explication, disputation, and composition.?® Then, when he
had reached the age of seventy, he passed into bliss at the capital Liang-chou, on the
fourteenth day of the eleventh month in the wood-pig year [1251].7

The extensive life story of this being cannot be expressed. It should
be known that he is without doubt Mafijughosanatha himself.
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Colophon

At a celebration feast of the teachings of the monarch, a
seeker with begging ears partook,

And tasting with the tongue of discernment, my mental
body was nourished and liberated from the weakness of
doubt. |

Although lacking in fine composition and poetic words,
what little I have written does not contradict the truth.

May it be tolerated for a while and properly examined by
groups of experts endowed with the treasury of words.

This has been composed to nourish my own memory, and
after being urged by several excellent companions.

By the virtue of writing the life stories of the masters, such
as the splendid and honorable Bzang po, may the sublime be
obtained!*®

These life stories of the lineal masters in Tibet, known as the Zhib mo
rdo rje, were carefully acquired through much listening to and ques-
tioning of [Sa skya Pandita] in person. Composed by the Sakya monk
known as Chos kyi rgyal po, in the temple of Na la tse gnas po che in
Gung thang, this is complete.”

When this text of stories was offered into the hands of the great Mas-
ter Translator [Sa skya Pandita], he was pleased and praised it highly, so
it should be respectfully accepted without doubts.””

This text was written by the clear-minded Dmar of the central region,
without omissions or additions.””

Good Fortune!
This is accurate.






Notes to Part One

1 See ’Jam mgon Kong sprul, Sgrub, 645. Notice was first made of this verse
in Kapstein (1996), 277. See Kapstein’s article for general information and
references to the following eight great systems.

2 For example, see the comments in "Jam mgon Kong sprul, Sgrub, 635-36.
Kong sprul specifically states that the teachings of the Shangs pa Bka’
brgyud, Zhi byed, and Rdo rje gsum gyi bsnyen sgrub had nearly disap-
peared. See Smith (1970) for information about Mkhyen brtse’i dbang po,
'Jam mgon Kong sprul, and the nineteenth-century ris med movement.

3 See Karmay (1988), 17, 206-15, and "Jam mgon Kong sprul, Sgrub, 647.
4 See "Jam mgon Kong sprul, Sgrub, 63s.

s The problem of the dates of Mar pa and his disciple Mi la ras pa are still
unresolved. I am following the opinions of Kah thog Rig 'dzin Tshe dbang
nor bu (1698-1755), expressed in his study of the chronology and dates of
the early Bka’ brgyud masters. See Tshe dbang nor bu, Mar.

6 See 'Jam mgon Kong sprul, Sgrub, 635.
7 See Stearns (1999), especially 70—79.
8 See part two, 142—43.
9 See ’Jam mgon Kong sprul, Sgrub, 661.
10 For example, see Grags pa rgyal mtshan, Bla ma brgyud pa rgya, 582.

11 This text has been preserved in a number of variant editions. See Viriipa,
Lam, which may represent a xylograph descendent of one of the oldest
manuscripts. In translating the title of this work, I understand 2 bcas pa
to be an alternate form of dang bcas pa.

12 Grags pa rgyal mtshan specifically gives the original Indian name as Kahna
(Kahna pa), which is also found in a number of Indian siddha lists. See

Grags pa rgyal mtshan, Rgyud, 5. For the other information about Kahna,
see Jam dbyangs mkhyen brtse’i dbang phyug, Byung, 217, and Snang, 268.

13 The mention of Acirya Sraddhakaravarman in connection with the Lam
’bras is interesting in light of the fact that he was sometimes identified
with Gayadhara, who originally brought the Lam ’bras to Tibet. This issue

will be discussed at length below.
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14 This is presumably a reference to the * Carydgitikosavrtti of Munidatta,
which has been studied and reproduced in Kvaerne (1986). I have not been
able to locate any quotes from the Rdo rje tshig rkangin this work. Kun dga’
bzang po, Lam, 110.3, cites both Acarya Munidatta and the great adept
*Viraprabhasvara (Dpa’ bo "od gsal) as Indian authors who quoted Virtpa.
"Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 31, does not mention
Munidatta, but does cite “the commentary on *Viraprabhasvara’s [com-
pilation of] the spiritual songs of the one hundred [sic!/ great adepts.”
*Viraprabhasvara’s work is the Grub thob brgyad cu risa bzhi’i rtogs pa’i
snying po, no. 3140 in the Peking edition of the Tibetan Tripitaka, 69:
139.4-141.5. The commentary, by Abhayadattasri, is the Grub thob breyad
cu rtsa bzhi’i rtogs brjod do ha grel pa dang beas pa, no. 5092 in the Peking
edition of the Tibetan Tripitaka, 87: 201.3-219.5. A note in Ngag dbang blo
bzang rgya mtsho, Zab, 2: 77, states that the pandita Siiryarasmi was also
called Dpa’ bo "od gsal.

15 See Mus chen Dkon mchog rgyal mtshan, Lam, 448. Kun dga’ bzang po,
Lam, 110.3, also mentions the pandita Darpana Acarya as an Indian author
who cited the esoteric instructions of Viripa. Ngag dbang blo bzang rgya
mtsho, Zab, 2: 25ff, provides much information about Darpana Acirya
('Gro ba’i me long) and his collection. Darpana Acarya was a disciple of
many masters, such as Lalitavajra, and was said to have lived for twelve
hundred years! His Kriydsamuccaya was very widely known in India. The
first Sanskrit manuscript was brought to Tibet by a Newar trader, and
came into the hands of the Sa skya throne-holder "Jam dbyangs don yod
rgyal mtshan (1310—44). Under the sponsorship of the Jo nang master Kun
spangs Chos grags dpal bzang, it was then translated by the Indian pandita
Mafijusti and Sa bzang Ma ti pan chen Blo gros rgyal mtshan (1293-1376).
However, the transmission line had been broken, and Sa bzang 'Phags pa
gzhon nu blo gros had to travel to Nepal to receive the initiations from the

pandita Mahabodhi.

16 Mang thos klu sgrub refers to a partial knowledge of the Lam ’bras by
these two Indian masters and notes that a certain Rngog, who refuted the
Lam ’bras, did so in ignorance of the evidence of their knowledge and due
to the fact that he had never received the teachings himself. See Mang thos
klu sgrub, Bstan, 94. See note 209 in part one for more about Rngog Lba
ba can and his refutation of Gayadhara’s teachings.

17 See "Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 31. The two Indian.
authors were Darpana Acarya and Abhayadattasri.

18 'Brog mi’s dates, and those for Gayadhara’s arrival in Tibet and his death,
are found in Mang thos klu sgrub, Bstan, 83, 92, and 94.
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See ’Jam dbyangs mkhyen brtse’i dbang phyug, Byung, 210. Cf. Yuthok
(1997), 139—40, who strangely enough claims that since 'Brog mi trans-
lated the Rdbo rje tshig rkang into Tibetan it must have been placed in writ-
ing before his time.

Mang thos klu sgrub, Bstan, 130, gives this as the date when Sa chen first
taught the Lam ’bras and wrote the first brief verse commentary for his dis-
ciple A seng. In this first text Sa chen specifically states that the Rdo rje tshig
rkang had not yet been recorded in writing. See Sa chen Kun dga’ snying
po, Thams, 191. Also see Dmar ston, Gzhung, 4, who states that the tradi-
tion was only oral up until Sa chen. "Jam dbyang mkhyen brese’i dbang
phyug, Byung, 211, states that Sa chen also first wrote down the Rdo 7je
tshig rkang in the same period that he wrote the first commentary for A
seng. Shakya mchog ldan, Lam, 631, also says that the tradition was only
oral until the Rdo rje tshig rkang was first placed in writing by Sa chen.

See Virtipa, Lam, 10.

See Cha rgan, Cha, 9a: rdo rje tshig rkang rjed thor yi ger btab. I am grate-
ful to Leonard van der Kuijp for a copy of Cha rgan’s rare text. The four-
teenth-century author Bar ston Rdo rje Rgyal mtshan also referred to a
time when the text was written (bri bar bya ba’i dus) by Virtipa. See Bar
ston, Bar, 3b. 1 am grateful to Mkhan po A pad Rin po che and Guru
Lama for a copy of this rare manuscript.

See Jam mgon Kong sprul, Theg, 1: 522.
See Kun dga’ bzang po, Lam, 114.1-2.
See Kun dga’ bzang po, Lam, 117.1 and 117.4-118.1.

See 'Jam mgon A mes zhabs, Yongs, 99—100, who also says that the Lung
skor Inga are mentioned many times in the Zha ma tradition, but without
any precise identification. "Jam mgon A mes zhabs’ information seems to
be based on Cha rgan, Cha, 11b, although Cha rgan describes these texts
as the Lung skor gsum extracted from the one hundred thousand-line tantra.
But elsewhere Cha rgan also refers to the texts as the Lung skor Inga.

See Cha rgan, Lam, 27a-b, and also "Jam mgon A mes zhabs, Yongs, 13435,
who copied Cha rgan.

See "Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 7. The Kye rdor
reyud gsum (The Tantra Trilogy of Hevajra) is composed of the basic text
of the Hevajra tantra rija (Kye'i rdo rje shes bya ba rgyud kyi rgyal po),
Peking Tripitaka, vol. 1, no. 10, 210.2-223.1; the uncommon explanatory
tantra (thun mong ma yin pa’i bshad rgyud) of the Arya dakini vajrapanjara
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("Phags pa mkha’ gro ma do rje gur), Peking Tripitaka, vol. 1, no. 1,
223.1-238.5; and the common explanatory tantra (thun mong bshad rgyud)
of the Samputa nama mahdtantra (Yang dag par sbyor ba shes bya ba’i reyud
chen pa), Peking, vol. 2, no. 26, 245.5—280.2. The term rgyud gsum in this
context should not be confused with the same term when it is used to des-
ignate the second of the seven sections within the first major part of the

Rdo rje tshig rkang.

All three works are found in volume 11 of the Sz skya Lam ‘bras Literature
Series (Dehra Dun: Sa skya Centre, 1983). Sa chen’s work, the Lung mtha’
dag dang mdor bsdus su sbyar ba, is on pp. 529-81.

See Sa chen Kun dga’ snying po, Gzhung bshad, 22. The definition is found
in the annotations to the text, which were written by Grags pa rgyal
mtshan.

See "Jam dbyangs mkhyen brtse’i dbang phyug, Byung, 197—98.

See Grags pa rgyal mtshan, Gsung, 7: yi ges shes pa’i chos ma yin pas bsam
mno la shin tu "bad par byao.

See Cha rgan, Cha, 9a: rdo rje tshig rkang rjed thor yi ger btab.

Cha rgan, Lam, 84a-b: nges spun gyi lo beo rgyad kyi bar du "bad rtsol mang
du byas kyang lan gsum spros pa beod du ‘gro dgos pa byung/ kho yis tha snyad
la "bungs nga yis sgom la "bungs pas lam ‘bras phral bla ma'ang khong la mnyes
stel phyi vdo rje tshig rkang gi stengs nas go ba’i yul ma mnyam pas/ khong gis
kyang nga bla mar bzung/ chos di la sgom nyams kyi spros pa nang nas ma chod
nal tshig tha snyad kyi mdud pa phyi nas grol ba mi srid pas/ nyan jur ba dang
sgom la "bungs ba gnad du che ba yin/ [yas la bla ma’i thugs rje zhugs/ yi dam
2yi byin gyis rlabs/ ngas kyang bedag pas gzhan gces par byas pa’i rten “brel
dzoms pas/ da nga bas nyid mi zhan pas/] spros pa chod la lo beo rgyad kyi bar
du gdam pa ming kyang ma smos par sgrubs [84b] pa "bungs cig/ de nas yi ge
bri ‘ang khyed rang chos kyi bdag po yin nol/ chos zab mo di rabs ‘chad par
dug pa la bdag po khyed la phrod pas nga’i bsam pa rdzogs sol/ gsang sngags
gsang bas ‘grubl nyams rtogs sbas pa’i rnal "byor gyis kyang dgos pa yin tel.

See Sa skya Pandita, Rien, 238: glegs bam tsam la brten pa yif lam ‘bras pa
yis ‘di ma shes. Here Sa skya Pandita is specifically concerned with the eso-
teric significance of dependently arisen connections (rten ‘brel). The impos-
sibility of comprehending the Rdo rje tshig rkang without the esoteric
instructions of a teacher is also emphasized by Grags pa rgyal mtshan, who
is quoted in Bar ston, Bar, 3a—3b.o

Cf. Davidson (1991), 218, who seems offended by what he terms the
“pugnaciously secretive” tradition of the Lam ’bras.
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37 See part two, 118-19. According to Cha rgan, Lam, 36b, 'Brog mi sent this
letter while Dkon mchog rgyal po was still living at his first hermitage in
the Bra bo valley before founding Sa skya monastery in 1073. The surviv-
ing text of the Hevajra tantra is often referred to as the Brtag pa gnyis pa
(The Second Fascicle), indicating that it is the second fascicle (brtag pa) of
the huge original root tantra, most of which has been lost.

38 See Cha rgan, Lam, 47b—48a.
39 See Kun dga’ grol mchog, Kbrid brgya’i brayud, 333-35.

40 See the Sa skya Lam ‘bras Literature Series (Dehra Dun: Sa skya Centre,
1983).

41 See Stearns (1997) for a translation of the sections in Jam dbyang mkhyen
brese’i dbang phyug, Gdams, which describe Sa chen’s quest for the Lam
"bras. The dates for Sa chen’s studies with Zhang ston are taken from Mang
thos klu sgrub, Bszan, 129-30. Jam mgon A mes zhabs, Gsung ngag rin po
che lam, 567—68, follows Klu sgrub. :

42 The dates of Sa chen’s vision and the first teaching of the Lam ’bras are
found in Mang thos klu sgrub, Bstan, 130.

43 See Grags pa rgyal mtshan, Gsung, 3.

44 See Gung ru ba, Lam, 119.3. For information on Gung ru ba, see Jackson
(1989), 13-16.

45 See Grags pa rgyal mushan, Gsung, 3: rje bla mas mdzad pa beu geig tsam
zhig snang ba. Rdo rje rgyal mtshan, Man, 240, notes that Grags pa rgyal
mtshan chose not to use a definitive phrase (nges gzhung gi tshig).

46 Also see "Jam mgon A mes zhabs, Yongs, 187, who dismisses various
accounts of different masters rumored to have had the reading transmis-
sion of all eleven commentaries, or even more.

47 See Rdo rje rgyal mtshan, Man. The modern publishers of this anony-
mous text have indicated in the marginal notation that it is the work of
Mang thos klu sgrub (klu sgrub gsung). However, the list of the eleven
commentaries given in this text differs from that given by Mang thos klu
sgtub in another work of undoubted authorship. See Mang thos klu
sgrub, Bstan, 131. It is also known that Mus srad pa wrote four “clarifica-
tions” (gsal byed), the second of which was entitled Man ngag gsal byed. See
Mang thos klu sgrub, Bstan, 223. This title matches the title of the anony-
mous work. Not only that, several of the surviving manuscripts of the
eleven commentaries are books that actually belonged to Mus srad pa.
Finally, the only other writer to give the same list for Sa chen’s eleven
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works is another author of the Rdzong tradition, Nyi lde ba Nam mkha’
dpal bzang. See Nam mkha’ dpal bzang, Untitled, 295. For a short but
extremely informative sketch of Mus srad pa’s life, see Mang thos klu
sgrub, Bstan, 222-25.

These eleven texts were only available in manuscript form until the
twentieth-century Sde dge edition collected and prepared for publication
by Bla ma 'Jam dbyangs rgyal mtshan (1870-1940), the uncle of the late
Sde gzhung Rin po che, Kun dga’ bstan pa’i nyi ma. See Sde gzhung Rin
po che, Rje, 36. The most detailed discussions of these commentaries as a
group, and the problem of identification, are found in Rdo rje rgyal
mtshan, Man, and "Jam mgon A mes zhabs, Yongs, 185—87. See also Gung
ru ba, Lam, 119.2—3. The Don bsdus ma (A seng ma) is found in vol. 11 of
the Sa skya Lam ‘bras Literature Series (Dehra Dun: Sa skya Centre, 1983),
189—91, as is the Gnyags ma, 21-128. The Sras don ma is found in vol. 12 of
the Sa skya Lam bras Literature Series, 11—-446. The remaining eight com-
mentaries are found in vols. 27—29 of the Sa skya Lam ‘bras Literature Series.
In the Sde dge edition informative colophons to most of these eight were
composed by the editor, Bla ma "Jam dbyangs rgyal mtshan.

The three surviving manuscripts that belonged to Mus srad pa are of the
‘A ‘u ma, the Zhu byas ma, and the Jo gdan ldan bu ma. Each of these has
a final annotation saying, “Rtsang Rdo rje rgyal mtshan’s book™ (r#sang
rdo rje rgyal mishan gyi dpe’s). These three commentaries are found in a
three-volume collection of dbu med manuscripts of eight of Sa chen’s com-
mentaries. All three volumes, with the titles Sz skya pa’ lam ‘bras rnam ‘grel
skor, were purchased from the Sa skya Centre in Rajpur, but have no date
or place of publication. In the Sde dge collection only the Jo gdan ldan bu
ma has a notation stating that the original was “Rtsang Rdo rje rgyal
mtshan’s book.” See the Sz skya Lam ‘bras Literature Series (Dehra Dun:
Sa skya Centre, 1983), 29: 497.

For example, see ’Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 128,
and "Jam mgon A mes zhabs, Yongs, 187,

The information about Bla ma Blo dga’ was related to me by H. H. Sa skya
Trizin in Vancouver, Canada, on August 1, 2000. The secret autobio-
graphy of Rdzong gsar Mkhyen brtse Rin po che records the dream of Sa
chen bestowing the blessing of the eleven commentaries, and another of
Ngag dbang legs pa Rin po che (1864-1941) urging Rdzong gsar Mkhyen
brtse to revive the reading transmission of the eleven commentaries. See
"Jam dbyangs chos kyi blo gros, Khyab, 24, 253.

See Sa chen Kun dga’ snying po, Thams, and Gung ru ba, Lam, 119.3.
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See "Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 128.
See Nam mkha’ dpal bzang, Untitled, 295.

See Rdo rje rgyal mtshan, Man, 240. ’Jam dbyangs mkhyen brtse’i dbang -
phyug, Gdams, 127, also notes the existence of both a larger and smaller

work.

Gung ru ba, Lam, 122.4, refets to Spru lung pa’s commentary and says he
was 'Phags pa’s disciple. The spellings Sru lung pa and Spro lung pa are
also found. Go rams pa’s commentary is available. See Go rams Bsod nams
seng ge, Gsung.

See Zhang G.yu grags pa Brtson 'grus grags pa, Dpal, 378, 391-92, and
Roerich (1976), s56.

See 'Jam mgon A mes zhabs, Yongs, 186-87.
See part two, 154—55.

See Jam mgon A mes zhabs, Yongs, 187.
See Rdo rje rgyal mtshan, Man, 237.

See Taranatha, /o, 243-44, and 250.

For example, see 'Jam mgon A mes zhabs, Yongs, 188, and Mang thos klu
sgrub, Bstan, 131. Gung ru ba Shes rab bzang po, Lam, 119.2, does not men-
tion the Bande ma at all, but lists an untitled commentary written for Stod
sgom Byang chub shes rab. Gung ru ba otherwise agrees with the list of the
Rdzong tradition. "Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 128,
does not mention the Bande ma at all.

See Roerich (1976), 557, 561, 102425, etc.

See Sa skya Pandita, Bla, 656—57. 'Jam mgon A mes zhabs, Yongs, 186,
seems to say that Zla ba rgyal mtshan first received the vows himself from
Sa chen, and then transmitted them to Rje btsun Grags pa.

See Rdo rje rgyal mtshan, Man, 237.

See Sa skya Pandita, Lam, 310. Sindhu presumably refers to the large dis-
trict in west India also known as Sindh.

See Rdo rje rgyal mtshan, Man, 237, and Nam mkha’ dpal bzang, Untitled,
295. Gung ru ba Shes rab bzang po, Lam, 119.2; Mang thos klu sgrub, Bstan,
131; 'Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 127-8; and ’Jam
mgon A mes zhabs, Yongs, 186, do not mention the Ldan bu maamong the
eleven commentaries or among the others written by Sa chen’s disciples.
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See Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 127.

See “Jam mgon A mes zhabs, Dzam, so and 62, and Mang thos klu sgrub,
Bstan, 131.

See ’Jam mgon A mes zhabs, Yongs, 186.

See 'Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 127, and "Jam
mgon A mes zhabs, Yongs, 186.

See "Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 127-8.
See Rdo rje rgyal mtshan, Man, 239, and Gung ru ba, Lam, 119.3.

See the Sz skya Lam ‘bras Literature Series (Dehra Dun: Sa skya Centre,
1983), 29: 1. The manuscript of the Yum don ma is found in vol. 1 of the
Sa skya pa'i lam “bras rnam grel skor, n.d.n.p.

See Mang thos klu sgrub, Bstan, 131.

See Rdo rje rgyal mtshan, Man, 239, and ’Jam dbyangs mkhyen brtse’i
dbang phyug, Gdams, 127.

See the Sa skya Lam 'bras Literature Series (Dehra Dun: Sa skya Centre,
1983), 27: 394.

See Mang thos klu sgrub, Bstan, 131, and "Jam dbyangs nikh}ren brese’i
dbang phyug, Gdams, 130-31. Bla ma dam pa, Bla, 6768, also tells several
stories about Zhu byas, as does Bar ston, Bar, 21a.

See Rdo rje rgyal mtshan, Man, 238.

See the Sa skya Lam 'bras Literature Series (Dehra Dun: Sa skya Centre, 1983),
27:187. Also see Rdo rje rgyal mtshan, Man, 238, who uses this verse to ver-
ify Bsod nams rtse mo’s involvement in the recording of the commentary.

See Rdo rje rgyal mtshan, Man, 238, and Gung ru ba, Lam, 119.2.

See Mang thos klu sgrub, Bstan, 131. Also see note 222 in part two for more
information about Gnyan Phul byung ba.

See Gung ru ba, Bstan, 119.2.

See Rdo rje rgyal mushan, Man, 238.

For example, see Sa chen Kun dga’ snying po, Lam, 44s.
See ’Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 128.
See 'Jam mgon A mes zhabs, Yongs, 186.

See Rdo rje rgyal mtshan, Man, 238.
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90 See Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 128.

91 Jo mo Mang chung ma, another of Sa chen’s female disciples for whom he
is said to have written a commentary, also had a similar experience, but as
a yak. See 'Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 133-34. For
some explanation of a similar meditative experience of rebirth in the hell
realms by the Lam ’bras master Ko brag pa Bsod nams rgyal mtshan
(1170-1249), see Stearns (2000), 23 n. 24.

92 See Rdo rje rgyal mtshan, Man, 238. The unavailable Mang chung ma will
be mentioned again below.

93 Gung ru ba, Lam, 119.2, gives the name Dbang phyug dpal.
94 See Grags pa rgyal mtshan, Gsung, 3.

95 "Jam mgon A mes zhabs, ‘Dzam, 74, states that Grags pa rgyal mtshan was
the author of the annotations in the Gnyags ma.

96 See Grags pa rgyal mtshan, Gsung, 3, and the Pod ser itself in the Sz skya
Lam ‘bras Literature Series (Dehra Dun: Sa skya Centre, 1983), 11: 128—91.
Some authors, such as Bdag chen Blo gros rgyal mtshan and Mang thos klu
sgrub, said that there were twenty-two clarifying texts (gsal byed). These
masters did not include the A4 seng ma among the group. For example, see
Mang thos klu sgrub, Gsung ngag slob bshad khog, 165-66. Also see Rdo rje
rgyal mtshan, Man, 240—41, for an identification of the nine points in the
Gnyags ma and which texts in the Pod ser are meant to clarify each point.
Rdo rje rgyal mtshan, Lam, 3012, also states that twenty-three texts are for
the clarification of the Gryags ma.

97 Spru lung pa’s work is noted in Gung ru ba, Lam, 122.4. See Rdo rje rgyal
mtshan, Lam, 306, and Ngag dbang blo bzang rgya mtsho, Zab, 461, for
mention of the Gzhung bshad gsal byed bar ston zin bris, which has survived.
See Bar ston Rdo rje rgyal mtshan, Bar. The work by Ngag dbang chos
grags is mentioned in his biography. See Bsod nams rgyal mtshan, Dpal,

357: rdo rje’i tshig grel gnyag ma’i dgongs gsal,
98 See part two, 154—s55.
99 Also see Dmar ston, Gzhung, 4.
100 See "Jam mgon A mes zhabs, Yongs, 187.
101 See Gung ru ba, Lam, 119.2.

102 See Mang thos klu sgrub, Bstan, 131, and "Jam dbyangs mkhyen brtse’i
dbang phyug, Gdams, 127-28.
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103 See also "Jam mgon A mes zhabs, Yongs, 185-86.

104 1 have used the spellings found in "Jam dbyangs mkhyen brtse’i dbang
phyug, Gdams, 128, who also gives more information about Jo mo Mang
chung ma on 133-34. Mang thos klu sgrub, Bstan, 131, refers to the two dis-
ciples as Zangs ri phug pa and Jo mo Mang chung ma of Mang mkhar, as
does 'Jam mgon A mes zhabs, Yongs, 186.

105 Rdo rje rgyal mtshan, Man, 23839, also records two further lists of Sa
chen’s eleven works, which he rejects as mistaken. Gung ru ba, Lam, 119.3,
also mentions some of the same mistakes by other authors.

106 See "Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 127, and "Jam
mgon A mes zhabs, Yongs, 188, who is apparently following Mkhyen brtse’s
explanation.

107 See Rdo rje rgyal mtshan, Man, 239.

108 See Mang thos klu sgrub, Bstan, 131, and "Jam mgon A mes zhabs, Yongs,
188, who follows Mang thos klu sgrub in his discussion.

109 According to Mang thos klu sgrub, Gsung ngag slob bshad khog, 163, Zhang
zed Mar pa also put together a volume (glegs bam) of texts using the Gnyags
ma as the basic work, and supplementing it with other small writings. But
Gung ru ba, Lam, 123.2, says this collection was compiled by Zhu brag
Dmar pa and gives extra information about it, as well as quoting from it
on 126.1-2. Also see Gung ru ba, Lam, 119.3.

110 See Mang thos klu sgrub, Bstan, 131.
111 See Jam mgon A mes zhabs, Yongs, 188.

112 [ am grateful to Dan Martin, E. Gene Smith, David Jackson, and Jan-
Ulrich Sobisch for copies of Phag mo gru pa’s unpublished writings on the
Lam ’bras. All references given below are from the 1507 manuscript edition
of Phag mo gru pa’s writings prepared by the 'Bri gung master Kun dga’
rin chen (1475-1527). This identification of Kun dga’ rin chen was made
by Dan Martin.

113 See Bde chen rdo rje, ‘Gro, 403, who says that Phag mo gru pa was twenty-
seven years old shortly before he traveled to Sa skya. See Kun dga’ bzang
po, Lam, 118.2, and "Jam dbyangs mkhyen brtse’i dbang phyug, Gdams,
152, who both state that Phag mo gru pa remained at Sa skya for twelve
years. The relationship between Sa chen and Phag mo gru pa has previ-
ously received some attention in Broido (1987), whose misinterpretations
were largely corrected in Jackson (1990a).
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114 See Kun dga’ bzang po, Lam, u18.1-2.
115 See Padma dkar po, Bka’, 461, and Chos, 403.

116 See Bsod nams dbang po, Dpal, 30a: khrid yig gcig kyang kbong gi don du
goungs/ de yi ming la gzhung bshad phag gru la/ zer ba ding sang mkbas blun
yongs la grags/. 1 am grateful to Jan-Ulrich Sobisch for a copy of this man-

uscript.
117 See Bsod nams dbang po, Dpal, 30a-b.
118 See Sangs rgyas phun tshogs, Dam, 305.

119 See Ngag dbang rnam rgyal, Brgyud, 609. 1 am grateful to David Jackson
for this reference. The original passage is quite difficult and may allow
other interpretation.

120 See Bsod nams dpal, Bde, 149—50. According to Sprul sku Gsang sngags
Rin po che, Seattle, March 16, 2000, the term skye tshang is an archaic
form of ke’u tshang, “cave.” The published text actually contains the read-
ing rtas skye tshang, but another manuscript of the same biography does not
have the superfluous 725, and I have translated accordingly.

121 See Dpa’ bo Gtsug lag phreng ba, Ches, 2: 1165. I am grateful to David
Jackson for this reference.

122 See Padma dkar po, Bka, 462, and Tiranatha, Stag, 573.

123 See Phag mo gru pa, Lam ‘bras gzhung, Issb Dpal phag mo gru bas mdzad
pa’i lam ‘bras dpe mdzod ma.

124 See Phag mo gru pa, Lam ‘bras bu, Grags pa rgyal mtshan, Gsung, 4, and
Sa chen Kun dga’ snying po, Byung.

- 125 See Phag mo gru pa, Lam bras bu, 194a: rje sa skya pa’i zhal gdams zab mo
btsun pa rdo rje gyal pos bris pa'o.

126 See Phag mo gru pa, Lam ‘bras kyi phrin and Lam bras kyi yan.
127 See Grags pa rgyal mtshan, Phrin, 292.

128 See Grags pa rgyal mtshan, Gsung, 6—7, and the Pod ser itself in the Sa
skya Lam 'bras Literature Series (Dehra Dun: Sa skya Centre, 1983), vol. 11.

129 See 'Jam mgon A mes zhabs, Yongs, 193—94.
130 See Grags pa rgyal mtshan, Gsung, 6-7.
131 See Gung ru ba Shes rab bzang po, Lam, 120.1 and 3; 'Jam dbyangs mkhyen
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brtse’i dbang phyug, Byung, 211; and Mang thos klu sgrub, Gsung ngag slob
bshad khog, 163.

132 See Gung ru ba Shes rab bzang po, Lam, 120.1 and 3; "Jam dbyangs mkhyen
brese’i dbang phyug, Byung, 211; and Mang thos klu sgrub, Gsung ngag slob
bshad khog, 163.

133 See Mang thos klu sgrub, Gsung ngag slob bshad khog, 163.
134 See Grags pa rgyal mushan, Gsung, 8.

135 See Jam dbyangs mkhyen brtse’i dbang phyug, Byung, 211. The vajra sig-
nifies impenetrability, and the jewel is a wish-fulfilling gem. The term
gsung ngag, “Oral Instructions,” is a special honorific form of the term
gdams ngag specifically used to refer to the Lam ’bras,

136 See Mang thos klu sgrub, Gsung ngag slob bshad khog, 164.
137 See Sa chen Kun dga’ snying po, Thamsand Reen.

138 See Grags pa rgyal mtshan, Kun and Khor.

139 See Grags pa rgyal mtshan, Kun, 194 and Khor, 242.

140 See Grags pa rgyal mushan, Gsung, s.

141 See Grags pa rgyal mtshan, Gsung, 4 and Sa skya Lam ‘bras Literature Series
(Dehra Dun: Sa skya Centre, 1983), 11: 128—91.

142 See Grags pa rgyal mwshan, Kun, 194 and Khor, 242.

143 See Grags pa rgyal mtshan, Gsung, 4—s and Sa skya Lam ‘bras Literature
Series (Dehra Dun: Sa skya Centre, 1983), 11: 260-92.

144 See Grags pa rgyal mtshan, Gsung, 5.

145 See Grags pa rgyal mtshan, Gsung, 5 and Sa skya Lam ‘bras Literature Series
(Dehra Dun: Sa skya Centre, 1983), 11: 292—300.

146 See Grags pa rgyal mushan, Gsung, 5—6 and Sa skya Lam 'bras Literature
Series (Dehra Dun: Sa skya Centre, 1983), 11: 300-344.

147 See Sa skya Lam ‘bras Literature Series (Dehra Dun: Sa skya Centre, 1983),
LL: 344—45.

148 See note 30 in part two for some discussion of the Lam skor brgyad (Eight
Cycles of the Path).

149 See Sa skya Lam ‘bras Literature Series (Dehra Dun: Sa skya Centre, 1983),
11 481—581.
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150 See Grags pa rgyal mtshan, Bla ma brgyud pa rgya. The Tibetan term
lo rgyus has usually been translated in this book as “story.” The more usual
translations of this term are “history,” “chronicle,” “account,” and so
forth. However, the word lo rgyus was also used simply to mean “story”
or “tale.”

151 See Sa skya Lam 'bras Literature Series (Dehra Dun: Sa skya Centre, 1983),
11: 593-94.

152 See Grags pa rgyal mtshan, Blz ma brgyud pa bod.
153 See Mang thos klu sgrub, Gmrfg ngag slob bshad khog, 163.
154 See Taranicha, Stag, s71.

155 For a brief discussion of Sa skya Pandita’s Lam ’bras works, see Gung ru
ba, Lam, 120.4-121.1. For a list of his writings later received by the Fifth Ta
la’i bla ma, see Jackson (1987), 2: s26—27.

156 See Mang thos klu sgrub, Gsung ngag slob bshad khog, 164.
157 See Taranatha, Stag, 571.

158 The Five Supreme Masters of Sa skya (Sa skya gong ma Inga) were Sa chen,
Grags pa rgyal mtshan, Bsod nams rtse mo, Sa skya Pandita, and Chos

rgyal "Phags pa.

159 The Pod nag of Bla ma dam pa is contained in vol. 16 of the Sa skya Lam
bras Literature Series (Dehra Dun: Sa skya Centre, 1983). The Man ngag
gter mdzod, a commentary on the Rdo rje tshig rkang, was composed in
1342. The Ngo mtshar snang ba, a history of the Lam ’bras, was written in
1344. The Sbas don kun gsal, an instruction manual for the snang gsum and
rgyud gsum practices of the Lam "bras was recorded in 1347. See Bla ma dam
pa, Lam ‘bras bu dang beas pa’i gdams, 423; Bla, 121; and Lam ‘bras bu dang
beas pa’i gzhung, 543. Since all this information is provided by Bla ma dam
pa himself, his biographer Lo chen Byang chub rtse mo (1302-80) must
have been mistaken in mentioning that the Gzhung bshad, 'Khrid, etc.,
were composed in 1344. See Byang chub rtse mo, Chos, 19b.

160 See Mang thos klu sgrub, Gsung ngag slob bshad khog, 163.
161 For example, most of Grags pa rgyal mtshan, Kun, and Sa skya Pandita,

Rten, are incorporated into Bla ma dam pa’s work.

162 Annotations to the Man ngag gter mdzod were written by Bla ma Dam
pa’s main disciple, Chos rje Dpal Idan tshul khrims (1333—99), but do not
seem to have survived. A brief work dealing only with specific difhcult
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points in the Rdo rje tshig rkang was later composed by Pan chen Shikya
mchog ldan (1428-1507). See Shakya mchog Idan, Rdb.

163 See Bla ma dam pa, Lam bras bu dang beas pa’i gzhung. According to the
Lam "bras teachings, all phenomena are mental appearances (sems kyi snang
ba). The “three appearances” (snang gsum) are the impure appearances (ma
dag pa’i snang ba) of ordinary living beings, the experiential appearances
(snyams kyi snang ba) that arise for a yogin, and the pure appearances (dag
pa’i snang ba) experienced by a buddha. The “three continuums” (rgyud
gsum) are the cause continuum of the universal ground (kun gzhi rgyu
rgyud), the method continuum of the body (Jus thabs reyud), and the result
continuum of Mahamudra (phyag rgya chen po “bras bu rgyud).

164 See Taranatha, Siag, 572.
165 See Bla ma dam pa, Bla.

166 This feature of Bla ma dam pa’s work is discussed in "Jam dbyangs mkhyen
brtse’i dbang phyug, Gdams, 6, where it is contrasted with the work of
Ngor chen.

167 See "Jam mgon A mes zhabs, Yongs, 311. Mus srad pa’s text on the identi-
fication of Sa chen’s eleven commentaries has been drawn upon in the dis-
cussion above. He is also known to have composed at Sa skya a text on the
removal of impediments (gegs se/) in 1476 and a work on the Hevajra sys-
tem of practice in 1483. See Ngag dbang blo bzang rgya mtsho, Zab, 46s.
Mus srad pa transmitted the Lam ’bras teachings to Bdag chen Rgya gar
Shes rab rgyal mtshan (1436—94). Several of Mus srad pa’s personal man-
uscripts (phyag dpe) of the commentaries by Sa chen have survived and
been recently published.

168 Sec Grags pa rgyal mtshan, Gsung, 6, and also Kun dga’ dbang phyug,
Zab, 2, who refers to Grags pa rgyal mtshan’s statement.

169 See’Jam dbyangs mkhyen brtse’i dbang phyug, Byung, 214. Although this
text has the spelling Po #i dmar chung, and others also have just Pod dmar
ma, or Pod dmar, 1 am following the spelling found in the original cata-
logue to the collection. The Pusti dmar chung, according to the list of texts
in the catalogue, is found in the Sz skya Lam *bras Literature Series (Dehra
Dun: Sa skya Centre, 1983), 13: 5—446.

170 See Gung ru ba, Lam, 125.1.
171 See Kun dga’ dbang phyug, Zab.

172 See Gung ru ba, Lam, 125.1, and Mang thos klu sgrub, Gsung ngag slob
bshad khog, 163—64. '
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See the collection itself, s—410; Kun dga’ dbang phyug, Za#, 3-s5; the com-
ments in "Jam dbyangs mkhyen brtse’i dbang phyug, Byung, 214; and
Mang thos klu sgrub, Gsung ngag slob bshad khog, 171—73.

See Sa skya Lam ‘bras Literature Series (Dehra Dun: Sa skya Centre, 1983),
13: 410—46; Kun dga’ dbang phyug, Zab, 5; the comments in "Jam dbyangs
mkhyen brtse’i dbang phyug, Byung, 214; and Mang thos klu sgrub, Gsung
ngag slob bshad khog, 173.

See See Sa skya Lam bras Literature Series (Dehra Dun: Sa skya Centre,
1983), 13: 446—69.

See Grags pa rgyal mtshan, Gsung, 6, and Rdo rje rgyal mtshan, Lam,
301-2, who, in his catalogue to the Glegs bam phra mo, refers to Grags pa
rgyal mtshan’s statement.

See Rdo rje rgyal mtshan, Lam. The Fifth Ta la’i bla ma later received the
transmission of the Glegs bam phra mo, and in his record of the teachings
he received he reproduces much of Mus srad pa’s work, with some inter-
esting additions. See Ngag dbang blo bzang rgya mtsho, Zab, 454—64. For
another catalogue of the Rdzong lineage, see Nam mkha’ dpal bzang,
Untitled.

See Tshar chen Blo gsal rgya mtsho, Khams, 741f. The Bdag chen traveled
in secret to avoid possible obstacles from some prejudiced and sectarian

people.
See Tshar chen Blo gsal rgya mtsho, Khams, 79.
See Ngag dbang blo bzang rgya mtsho, Gsung, ss2.

See ’Jam mgon A mes zhabs, Yongs, 294, who notes that open reference to
the Slob bshad was first made by Bdag chen Blo gros rgyal mtshan.

The texts by Bdag chen Blo gros rgyal mtshan and Kun spangs Rdo ring
pa are found in the Sa skya Lam ‘bras Literature Series (Dehra Dun: Sa
skya Centre, 1983), 18: 1—113.

See Grags pa rgyal mtshan, Gsung, 7: yi ge med pa’i snyan brgyud kyi man
ngag mang du thos shing gzhan la bsnyan pa dang ma bstan pa mang du yod.
Also see Ngag dbang blo bzang rgya mtsho, Zab, 451, who repeats this
quote within a longer passage, but with considerable variants from that

found in the Pod ser.

See Sa skya Pandita, Rren, 238: glegs bam tsam la brien pa yi/ lam ‘bras pa
yis di ma shes.

For example, see Ngag dbang blo bzang rgya mtsho, Zab, 451-s52.
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186 See Ngag dbang blo bzang rgya mtsho, Rigs, 466-78.
187 See Tshar chen Blo gsal rgya mtsho, Dpal ldan, 236-37.
188 See Tshar chen Blo gsal rgya mtsho, Dpal kye.

189 See Mang thos klu sgrub, Rang, 420-21.

190 See Mang thos klu sgrub, Rang, 421. Tibetans consider the fat to be the
choicest part of a piece of meat, and so Tshar chen is saying that Mang thos
klu sgrub is the best of his disciples. Also see Ngag dbang blo bzang rgya
mtsho, Rigs, 586, who describes the same events.

191 The instruction manual on the snang gsum was composed in 1587; the
explanation of the %hor das dbyer medwas written in 1588; and the remain-
ing works were finally recorded in 1589. See Mang thos klu sgrub, Gsung
ngag slob bshad snang, 151; Khor, 2.40; and Skyon, 403. In his autobiography,
Mang thos klu sgrub also mentions beginning the composition of these
instruction manuals in 1587. See Mang thos klu sgrub, Rang, 547.

192 See Ngag dbang blo bzang rgya mtsho, Rigs, 596.

193 See Jam dbyangs mkhyen brse’i dbang phyug, Bla, 178. Curiously enough,
Ngag dbang blo bzang rgya mtsho, Rigs, 602—3, gives the date 1557 for
these teachings. The set of texts composed by Mkhyen brese’t dbang phyug
is found in the Sz skya Lam bras Literature Series (Dehra Dun: Sa skya

Centre, 1983), vol. 14.
194 See Mang thos klu sgrub, Khor.
195 See Jam dbyangs mkhyen brtse’i dbang phyug, Gdams.
196 See 'Jam mgon A mes zhabs, Yongs.

197 This apparently was the case from soon after the death of Mkhyen brtse'i
dbang phyug. The master Dbang phyug rab brtan (1559-1636) stated that
for the final sections of the teaching Mkhyen brtse’i dbang phyug’s work
should be supplemented with the Sbas don kun gsal of Bla ma dam pa and
the instructions on the dream yoga, intermediate state (bar do), and so
forth, from the manuals of Mang thos klu sgrub. See Tshe dbang lhun
grub rab brtan, Gsung, 146—47. This is still the practice today when the
Lam ’bras Slob bshad is taught.

198 See Ngag dbang blo bzang rgya mtsho, Gsung, and Za, 1: 303—4.
199 See Ngag dbang blo bzang rgya mtsho, Gsung.

200 In addition to Mang thos klu sgrub’s own texts, see especially the work
recorded by his disciple Bsod nams rin chen, which is found in ’Jam mgon
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A mes zhabs, Gsung ngag rin po che slob bshad. Another important defense
by a disciple of Klu sgrub is Anonymous, Gsung.

201 See Tshar chen Blo gsal rgya mesho, Dpal, 229-30.

202 See Mang thos klu sgrub, Bum, 312-13. For the original source of the quo-
tations given by Klu sgrub, see Sa skya Pandita, Brda, 211.

203 This statement is found in a record of Mang thos klu sgrub’s teachings
written down by his disciple Bsod nams rin chen and proofread by Klu
sgrub himself. See *Jam mgon A mes zhabs, Gsung ngag rin po che slob
bshad, 12b: sgyu lus kyi khrid 'di gong ma’i gsung na yod pa ma mthong yang/
bdag gi yongs ‘dzin gong mas gsal bar gzigs pa'am don gyis thob pa gang rung
du nges so. 1 am grateful to Mkhan po A pad Rin po che and Guru Lama
for a copy of this rare text.

204 See Ngag dbang blo bzang rgya mtsho, Zab, 451-53.

205 For example, see Ngag dbang blo bzang rgya mtsho, Zab, 45253, who
quotes a verse from Dkon mchog lhun grub’s Rgyud gsum mdzes rgyan that
clearly makes this point: dam pa’i drin las chos di’i zab pa'i gnad/ mang po’
don la kho bo blo gsal yangl thun mong ngag tu brjod rung ga’ zhig tsam/ chad
par gyur gyis mkha’ gros skabs phye zhig.

206 For example, see "Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 31.

267 Unless the verse in praise of the master called Sprin gyi shugs Idan that was
composed by Vajrasanapada is considered to refer to Gayadhara. This
question will be discussed below.

208 The five translators were "Brog mi Shikya ye shes, ’Gos Khug pa lhas btsas,
Pu rang Lo chung Gzhon nu shes rab, Gyi jo Zla ba'i "od zer, and Gnyos
'Byung po, whose personal name was Yon tan grags. Also see Jam mgon
A mes zhabs, Gsung ngag rin po che lam, 564.

209 For example, Mang thos klu sgrub, Bstan, 94, quotes the Gze ma ra mgo by
a certain Rngog: “Gayadhara’s golden Dharmas came from jumbled quo-
tations of the Matarah tantra.” This Rngog is also known as Rngog Lba ba
can, whose personal name was Nyi ma seng ge, and who was apparently a
disciple of Gos Lo tsa ba. According to the title cited in Lokesh Chandra,
Materials for a History of Tibetan Literature (New Delhi, 1963), no. 12442,
Rngog’s text was a refutation of the Hevajra and Lam ’bras teachings. I am
grateful to Dan Martin for this reference. In Dudjom (1991), 1: 930, the same
quote s also attributed to *Gos Lo tsa ba Khug pa lhas btsas, where it is specif-
ically interpreted as a refutation of the Lam ’bras. This quotation has not
been located in *Gos Lo tsa ba, ‘Ges, the text in which it is supposedly found.
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See Mang thos klu sgrub, Bstan, 81-83, 92—94.

See Grags pa rgyal mushan, Blz ma brgyud pa rgya, 593. The two historical
sketches related to the Zha ma and 'Brom traditions have almost the same
exact information and wording as in Grags pa rgyal mtshan’s text, See
Anonymous, Bhir, 392—93, and Ko brag pa, Lam, 43s.

For example, see Shastri (1931). A hundred years after Gayadhara came to
Tibet there was another member of the kayastha caste named Surapala
who was a tantric master. His disciple Vairocanavajra then came to Tibet
and became the teacher of Zhang G.yu brag pa (1123—93). See Roerich

(1976), 844.

See Bla ma dam pa Bsod nams rgyal mtshan, Lam, 379.

For a striking description of the practice of grong jug by Pha dam pa, see
Edou (1996), 33-34.

"Jam mgon A mes zhabs, Gsung, 56667, states that Cha rgan is considered
to represent the Zha ma bsres brgyud tradition, which combined teachings
from both the Sa skya and the Zha ma lineages. The significance of the Zha
ma versions of events in the lives of the early teachers of the Lam ’bras will
be discussed below. For some information on Cha rgan, see van der Kuijp

(1994a).

The three syllables sz #a si are appended to Gayadhara’s name in the orig-
inal text. The meaning is obscure, and they have not been included in the
translation. The king’s name is spelled Ru pa tsanda akse. *Jam dbyangs
mkhyen brtse’i dbang phyug, Gdams, 31, when basically summarizing the
information from Cha rgan, gives the king’s name as Tsanda ru pa a ksi.
Mkhyen brtse also specifies that Gayadhara was born in Bham ga la. It has
not been possible to identify this king with any known ruler in the Ben-
gal region.

See Cha rgan, Cha, 12a-b. The two syllables sz si are appended to Gaya-
dhara’s name in the original text. The meaning is obscure, and they have
not been included in the translation. ’Jam dbyangs mkhyen brtse’i dbang
phyug, Gdams, 31 and 49—s0, incorporates the essential points from Cha
rgan, and Ngag dbang blo bzang rgya mtsho, Rigs, 413, later took his infor-
mation from Mkhyen brtse.

See Kun dga’ bzang po, Lam, 111.1-2. ’Jam mgon A mes zhabs, Gsung ngag
rin po che lam, 587, mentions that Gayadhara’s personal name was Ratnaéri.

See Dpa’ bo Gtsug lag phreng ba, Ches, 1: s12. See also the cover of Snell-
grove (1987), vol. 2. Gayadhara is always depicted wearing a white robe, in



NOTES TO PAGES 50—§1 IN PART ONE 189

spite of the fact that many of his nicknames indicate that he wore a red
robe during his first visit to Tibet.

220 See Padma dkar po, Chos, 221. On 212 Padma dkar po further identifies
Gayadhara’s son Ti pu as Niropa’s disciple who was otherwise known as
Ham bu Spyi thod. Also see Karma chags med, R, 73, who identifies
the Indian teacher Sraddhakaravarman as the father of Ti pu pa, but says
Sraddhikaravarman later went by the name Gayadhara. This problem
will be discussed in detail below. See also Nilanda Translation Com-
mittee, (1982), 176; Chang, (1962), 2: 397-401; and Lhalungpa (1977),
91-92.

221 See Dpa’ bo Gtsug lag phreng ba, Chos, 1: 512. No other accounts mention
either of these famous masters as teachers of Gayadhara. Perhaps the
Avadhiiti in the Lam ’bras tradition, whose secret name was Mi mnyam
rdo rje, was identified by Dpa’ bo with the more well known Maitripa,
who was also known as Avadhiiti, and whose secret name was Gnyis med
rdo rje.

222 See Grags pa rgyal mtshan, Slob dpon nag, 457, and Nag, 461. See also Bu
ston Rin chen grub, Bla, 68—69. The Lam skor dgu (Nine Cycles of the
Path) are listed and briefly discussed in note 30 in part two.

223 See Kun dga’ grol mchog, Zzb, 418-19.
224 See Dpa’ bo Gtsug lag phreng ba, Chos, 1: s12.

225 See Grags pa rgyal mtshan, Bla ma brgyud pa bod, 595-97, and Dmar ston’s
history in part two, 90-97.

226 See Cha rgan, Lam, 22b—23a. The same story, with even more detail, is
found in ’Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 43—44, and
’Jam mgon A mes zhabs, Yongs, 129-130. Both these masters accepted it as
authentic, but it is refuted in the original annotations to Dmar ston’s his-
tory in part two, 90-91, and it is not found in Bla ma dam pa, Bla.

227 Pu rang Lo chung Gzhon nu shes rab was a teacher of both Sa chen Kun
dga’ snying po and an ancestor of Dmar ston who was also known as Dmar
Chos kyi rgyal meshan. See Grags pa rgyal mtshan, Dpal, 26, and Glo bo
mkhan chen, Bla, 2a. According to Mang thos klu sgrub, Bstan, 93, the Zha
ma tradition says that during the first of Gayadhara’s four trips to Tibet he
was invited by the translator Gzhon nu shes rab. The tale of Pu rang Lo
chung’s miraculous disappearance is recorded in all the Cakrasamvara and
Vajrayogini histories, beginning with Bu ston, Bde, 108-11. According to
this source, Pu rang Lo chung spent many years in Nepal, and received
tantric transmissions from teachers such as the Indian master rdjaputra
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Bhimadeva (rgyal po’i sras’Jig med lha), and the Newar masters Hang du
dkar po and Bhadanta. He then accompanied Bhadanta, who was also
known as Sumatikirti, to Tibet as his translator. Later he went into an iso-
lated retreat to meditate on Khecari (Mkha’ spyod ma), and took his dis-
ciple Dmar Chos kyi rgyal mtshan with him to impart the esoteric
instructions between sessions of meditation. They made a pathway up to
the top of a cliff, where a cave was dug out for Pu rang Lo chung. Below
that another was dug for Bla ma Dmar, and below that a cave for a kitchen
and a place for an attendant to sleep. The opening to Pu rang Lo chung’s
cave was sealed with mud except for a small hole to pass food through. One
day the master told Bla ma Dmar that some people would be coming to
see him in the morning and should be admitted. At sunrise a pandita and
eight women appeared. They sat in a row outside the sealed entrance to Pu
rang Lo chung’s cave, having a steady conversation in the Indian language.
Bla ma Dmar crept up to see what was happening, but Pu rang Lo chung
noticed and sent him away. Then the conversation stopped for a moment,
and Bla ma Dmar could not contain his curiosity. When he went to look
he saw that the nine visitors were no longer outside the sealed cave. Peek-
ing through the small hole in the sealed entrance, he saw the visitors sit-
ting inside the cave, with the pandita at the head of the row and Pu rang
Lo chung now at the end. The pandita passed some golden syllables glow-
ing with light from hand to hand down the row to Pu rang Lo chung.
When he swallowed them, his body became a mass of light and the cave
was also filled with light. Bla ma Dmar’s hair stood on end and he began
to weep. He experienced an exceptional state of authentic meditative con-
centration at that instant, but ran back to his own cave, afraid that he
would be discovered. After a moment he heard the sound of the master’s
hand cymbals, and went to look. The nine visitors were sitting outside the
cave as before and the hole in the entrance was untouched. After they left,
Bla ma Dmar confessed to his master that he had witnessed the scene. Pu
rang Lo chung prophesied that Bla ma Dmar would in the future directly
behold the face of Cakrasamvara. That night Pu rang Lo chung ascended
to Vajrayogini’s paradise of Khecara. When Bla ma Dmar went to check
on him the next morning there was no reply. He looked through the small
opening and saw only the master’s few garments and Sanskrit manuscripts
scattered on the yak-hair mat. According to tradition, the man dressed like
a pandita was really Cakrasamvara, and the eight women were the eight
goddesses who guard the directions in his mandala. The golden syllables
he had passed to Pu rang Lo chung were the root mantra of Cakrasamvara.
In the Sa skya tradition this event is still referred to as a prime example of
the result to come from Vajrayogini practice.
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228 See Cha rgan, Lam, 23b—24b. Jam dbyangs mkhyen brtse’i dbang phyug,
Gdams, 43—46, has used Cha rgan’s version, with some deletions and
expansions, as has 'Jam mgon A mes zhabs, Yongs, 129-130.

229 See ’Jam dbyangs mkhyen brese’i dbang phyug, Gdams, 46; "Jam mgon A
mes zhabs, Gsung ngag rin po che lam, 564; and Mang thos klu sgrub,
Bstan, 93.

230 For some information on this master, see Ruegg (1984), 376. Also see Vitali
(1996), 238 n. 336. But it should be noted that Prajagupta is actually the
correct form of this master’s name, not Guhyaprajiia or Prajiiaguhya, as it
has been rendered in modern scholarly works. This is clear in the
colophons to Prajfiagupta’s works in the Tibetan canon.

231 For example, see Grags pa rgyal mtshan, Slob dpon indra, 479, and Dpal,
20-21. The Lam skor dgu are discussed in more detail in note 30 in part two.

232 See "Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 46.

233 The late Sde gzhung Rin po che first mentioned to me years ago that there
was information about Gayadhara in this work, although I did not locate
it until recently.

234 In this context it is of special interest that a work translated by
Prajfiasrigupta and Lo chen Rin chen bzang po has been preserved in the
Peking edition of the Tibetan Tripitaka, 62: 146.2-147.4. This text is enti-
tled Dad pa smra ba shes bya ba’i bstod pa.

235 See Karma Chags med, R, 73 and 75. Actually, by the time of Gayadhara’s
last visit to Tibet 'Brog mi had already passed away.

236 See Cha rgan, Lam, 24b—25b.
237 See Mang thos klu sgrub, Bstan, 93.
238 See ’Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, so.

239 See ’Jam mgon A mes zhabs, Gsung ngag rin po che lam, 564, and Mang
thos klu sgrub, Bstan, 93.

240 See Dmar ston’s text in part two, 93-97.

241 See Mang thos klu sgrub, Bstan, 93-94. A work by A tsar ya Sprin gyi
shugs can entitled Nag po chen po'i srog tig ye shes kyi spyan, which the
author translated with Lo tsi ba Mgos, has survived. It is found in vol. 4,
99101, of the Bya rog ma bstan srung beas kyi chos skor (Palampur: Sungrab
Nyamso Gyunphel Parkhang, 1973). Several works translated by Sprin gyi
shugs can and ’Gos Lo tsa ba are also preserved in the Tibetan canon.
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242 See Kun dga’ bzang po, Lam, 111.2. Vajrasana’s verse is quoted as: Rgyal rigs
rig pa’i gnas Inga mkhas/ nam mkha’i lha la the tshom geod/ sprin gyi shugs
can zhes bya bai/ bla ma de la phyag ‘tshal lo/. The original verse is found in
Vajrasanapada, Grub, 239.3—4. 'Gos Lo tsi ba Gzhon nu dpal (1392-1481)
also identified the teacher Sprin gyi shugs can as the prince of Kon ka na,
See Roerich (1976), 360. In his history of the Lam ’bras, "Jam dbyangs
mkhyen brtse’i dbang phyug, Gdams, 48—49, accepts the identification of
Gayadhara as Prince Sprin gyi shugs can during this visit, and also quotes

the same verse from Vajrasana’s text.
243 See 'Jam mgon A mes zhabs, Dpal gsang, 116-17.
244 See 'Jam mgon A mes zhabs, Gsung ngag rin po che lam, 564.

245 For example, see Mang thos klu sgrub, Bstan, 93, who states that this was
the opinion in the Zha ma tradition; "Jam mgon A mes zhabs, Gsung ngag
rin po che lam, 564; and Karma chags med, Rj, 75, although the latter mis-
takenly states that 'Brog mi was Gayadhara’s disciple during this visit.

246 See Kun dga’ bzang po, Lam, 114.1. Also see note 60 in part two.

247 Mang thos klu sgrub, Bstan, 94, says that Gayadhara died in the chu mo lug
year of 1103, when Sa chen Kun dga’ snying po was eleven years old.

248 The “globe of light transference” (‘od kyi gong bu'i pho ba) is one of the
transference techniques associated with the practice of the Vase Initiation
(bum dbang) in the Lam ’bras. See Dmar ston Chos kyi rgyal po, Gzhung,
60-61. |

249 See Dmar ston’s text in part two, 96—97. This episode in the Zhib mo rdo
rjeis based on Grags pa rgyal mtshan, Bla ma brgyud pa bod, s97. Cha rgan,
Lam, 30b, states that the figure of Heruka, by which is meant Hevajra,
was clearly visible in the globe of light.

250 The dates for Se ston are from Mang thos klu sgrub, Bstan, 89. Roerich
(1976), 215, provides information which would indicate the dates
1029—1116.

251 See Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 154, and 'Jam
mgon A mes zhabs, Yongs, 174 and 187. The earliest surviving systematic
list of all these different lineages is by the Jo nang master Kun dga’ grol
mchog (1507-66). See Kun dga’ grol mchog, Unzitled. Also see Mang thos
klu sgrub, Bstan, 132—33; Taranitha, Stag, 570~71; and "Jam mgon A mes
zhabs, Yongs, 173—76. There are significant differences in the lists of these
authors.
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This woman may be identical to the Ceylonese yogini mentioned above
who was also one of Gayadhara’s teachers. A number of tantric works
translated by "Brog mi and Candramala are found in the Tibetan canon.

Ratnaérimitra may be another of Gayadhara’s names, since "Jam mgon A
mes zhabs, Gsung ngag rin po che lam, 587, gives Gayadhara’s personal
name as Ratnasri.

254 Although it is certain that "Brog mi studied with Prajhagupta (Shes rab

255

gsang ba), the uncertainty about translation work with him comes from a
curious colophon to the Sarvabuddhisamayogatantra found in the Rnying
ma rgyud "bum collection. This colophon states that the text was trans-
lated in the Nepal Valley (Bal yul) by the Indian pandita Gu hya gsang ba
and the Tibetan lo tsa ba 'Brog mi ’bral gyi ye shes. Both names have obvi-
ously been garbled. Guhya is one of the Sanskrit equivalents for the Tibetan
gsang ba. Other editions, which I have not examined, apparently have
Sangs rgyas gsang ba, the Tibetan for Buddhaguhya. See Kaneko (1982),
255. However, the mistake in "Brog mi’s name seems quite certain. There
were, to my knowledge, no other Tibetan translators named 'Brog mi, and
whose personal names ended with ye shes. Buddhaguhya, however, was
active long before "Brog mi’s birth.

'Brog mi’s teacher Amoghavajra studied with both Vagiévarakirti and
Devikaracandra. See Grags pa rgyal mtshan, Slob dpon ngag, 406. There
may have been several Indian masters known as Amoghavajra. It is unlikely
that "Brog mi’s teacher is to be identified with the Amoghavajra who was
an important early master of the Vajrabhairava and Yamantaka practices,
and whose own teachers were Lalitavajra and Jetari. It is also unlikely that
the Amoghavajra of the Vajrabhairava lineage is the same as the Amoghava-
jra who later came to Tibet in the twelfth century and was a teacher of Ras
byung pa. Also see Tshe dbang nor bu, Mar, 696-97. The Amoghavajra
who traveled to Tibet was also responsible for spreading the Amyitasiddhi
cycle of practices that go back to a Virtipa who is 7ot the same as the
Viriipa of the Lam 'bras tradition.

256 See especially Rdo rje rgyal mtshan, Gnas.

257 See Rdo rje rgyal mtshan, Gnas, 297 and 299. Mang thos klu sgrub, Bstan,

258

83, also dates Gayadhara and "Brog mi’s translations of the Kye rdor rgyud
gsum (The Tantra Trilogy of Hevajra) and other texts to the chu mo lug
year of 1043, when 'Brog mi was fifty-one years old.

For Viravajra’s statement see Cha rgan, Lam, 15a—15b: gsang sngags kyi rten
‘brel sgrig pa la longs spyod dgos. Gayadhara’s instructions are also found
in Cha rgan, Lam, 27b. On 70a, 'Brog mi specifically states that he had
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only demanded gold to test the sincerity of disciples and stress the value
of the teachings.

259 | have already discussed the eccentric or “crazy” behavior of certain Bud-
dhist tantric adepts at some length elsewhere. See Stearns (1980), especially

I50-73.

260 See for instance the famous story of Mar pa ordering Mi la ras pa to build
a tower for him, and subjecting him to other ordeals as described in

Lhalungpa (1977), 48—71.
261 See Mang thos klu sgrub, Bstan, 83,
262 See Cha rgan, Lam, 27b.

263 See Dmar ston’s text in part two, 98—101. Mang thos klu sgrub, Bstan, 83,
says that 'Brog mi died at the age of eighty-five, which corresponds to the
year 1077. But Cha rgan, Lam, 70b, says that "Brog mi was sixty-nine when
he passed away, and *Jam dbyangs mkhyen brise’i dbang phyug, Gdams,
65, mentions accounts which state that he died at the age of eighty-two or
even ninty-five. Tshe dbang nor bu, Mar, 701, says that 'Brog mi died in
the me stag year of 1066.

264 See Cha rgan, Lam, 70b—71b.

265 See Kun dga’ grol mchog, Untitled, and Mang thos klu sgrub, Bstan,
13233, both of whom list a transmission through "Brog mi’s sons. Also see
part two, 120—21. There the story is told of Se ston receiving the last por-
tions of the Rdo rje tshig rkang from Indra, which clearly indicates that
Indra had received the Lam ’bras from his father.

266 See Dmar ston’s text in part two, 114-17, and Kun dga’ bzang po, Lam,
114.4. Cha rgan, Lam, 53b, simply states that although 'Brom wrote
explanatory texts concerning the Lam ’bras, his tradition did not spread.
The anonymous Bhir ba pa’i lo rgyus, 403—4, also traces a lineage from
"Brom which contains many of the same names as the list in Ngor chen’s
text. Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 82, also says the
Zhib mo rdo rje is wrong about this because the lineage from "Brom lasted
for six or seven generations. However, as usual, Bla ma dam pa, Bla, 32,

agrees with Dmar ston’s Zhib mo rdo rje.

267 See Cha rgan, Lam, 49b—s1b, and "Jam dbyangs mkhyen brise’i dbang
phyug, Gdams, 79-80.

268 Se mkhar chung ba is merely a pseudonym for Se ston Kun rig. Cf. van der
Kuijp (1994), 192 n. 39.
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269 See Cha rgan, Lam, s4a.

270 Dates for Ma gcig and her brother are given in Roerich (1976), 220 and
226—29.

271 For example, see Kun dga’ grol mchog, Untitled, and Mang thos klu sgrub,
Bstan, 133.

272 See part two, 126—29.
273 See Cha rgan, Lam, 79b—80a

274 See Stag tshang Lo tsa ba Shes rab rin chen, Dpal, 1ob. I am grateful to
Jeffrey Schoening for a copy of this rare manuscript.

275 See 'Jam mgon A mes zhabs, ‘Dzam, 21-22.

276 See Stearns (1997) for a translation of the sections in "Jam dbyang mkhyen
brese’i dbang phyug, Gdams, which describe Sa chen’s quest for the Lam
’bras. The dates for Sa chen’s studies with Zhang ston are taken from Mang
thos klu sgrub, Bstan, 129—30.

277 Cha rgan, Lam, 77 and 78b, states that the Zhang ston brothers learned the
Rdzogs chen teachings of the Bram ze'i skorand the Risa mun ti from their
grandfather, and were experts in their practice. The Bram ze’ skor (The
Cycle of the Brahmin) is a group of Rnying ma tantras of the Atiyoga class
which were introduced into Tibet by Padmasambhava and Vimalamitra.
The brahmin (bram ze) referred to is apparently Bram ze Bde mchog sny-
ing po, who received the lineage from Dga’ rab rdo rje and passed it to
grisiipha. The Bram ze’i skor comprises nos. 112-28 in Kaneko (1982),
127—49. The Rdzogs chen rtsa mun ti (The Great Perfection of Risa mun ti)
is unidentified. ' |

278 See part two, 142—43.
279 The dates are found in Mang thos klu sgrub, Bstan, 130.

280 Dmar ston refers the reader to the primary source on Grags pa rgyal
mtshan’s life, the biography written by his nephew and disciple Sa skya
Pandita. See Sa skya Pandita, Bla.

281 See Kun dga’ grol mchog, Untitled; Mang thos klu sgrub, Bstan, 133;
Tarandtha, Stag, 570—71; and "Jam mgon A mes zhabs, Yongs, 173—76. Phag
mo gru pa is sometimes referred to by the name Mtha’ rtsa ba in these
sources.

282 See Jackson (1987), 1: 1618, for information on early biographies by Sa skya
Pandita’s personal disciples. He gives a list of lost biographies by disciples,
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one of which is by Dmar ston Chos kyi rgyal po. This can now be identi-
fied as the section concerning Sa skya Pandita in the Zhib mo rdo rje. This
identification is made even more certain when it is noticed that the list of
independent biographies of Sa skya Pandita given in the Mdo smad chos
byung does not include a work by Dmar ston, which would be expected
if his had been a separate biography. See Dkon mchog bstan pa rab rgyas,
Yul, 10.

283 But see the excellent comments about Sa skya Pandita’s tantric studies and
practice in Jackson (1994), 85—90.

284 See Taranatha, Rdo, 754.

285 See Bar ston, Bar, 17b—18a.

286 See Glo bo mkhan chen, Grub, 6b.
287 See Glo bo mkhan chen, Grub, 6b.

288 See Rin chen ldan, Rin, 7678, for a fascinating description of Yang dgon
pa’s studies and reladionship with Sa skya Pandita. They first met when Sa
skya Pandita was returning from a visit to Gung thang, and later at Sa
skya itself. Yang dgon pa received many extraordinary tantric teachings
from Sa skya Pandita on both occasions, including some of the rarest
instructions of the Lam ’bras. Sa skya Pandita was extremely impressed
with him, and expressed the hope that his nephew "Phags pa would turn
out as welll For information about how some of Sa skya Pandita’s Lam
"bras instructions later entered into the Sa skya tradition via Yang dgon pa’s
writings, see Stearns (2000), 25 n. 36.

289 For more about Ko brag pa and a translation of his spiritual songs, see
Stearns (2000).

290 For information on Cha rgan, see especially Kun dga’ bzang po, Lam,
117.1-2, and Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 153. For
some information about Cha rgan’s surviving commentary on the Rdo #je
tshig rkang, see van der Kuijp (1994), 197-98.

291 The most information on these two Jo nang systems is found in Kun dga’
bzang po, Lam, 117.2-118.1. Also see "Jam dbyangs mkhyen brste’i dbang
phyug, Gdams, 153—54. Taranatha, Stag, 576, makes it clear that in addition
to the early fundamental works of the Pod ser, the works of Bla ma dam pa
Bsod nams rgyal mtshan were specifically valued for the practice of the
Lam ’bras in the Jo nang tradition.

292 For information on Mang lam Zhig po and his system see Kun dga’ bzang
po, Lam, 116.4-117.1, and "Jam mgon A mes zhabs, Gsung ngag rin po che
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lam, 585. For Lce sgom, see Kun dga’ bzang po, Lam, 118.1, and "Jam
dbyangs mkhyen brtse’i dbang phyug, Gdams, 152. For a detailed exami-
nation of Lce sgom and his literary output, see Serensen (1999).

293 Both Mang thos klu sgrub, Bstan, 149, and "Jam mgon A mes zhabs, Gsung
ngag rin po che lam, 570, state that Dmar ston and Lho pa Rin chen dpal
were the two who upheld the lineage of esoteric instructions (man ngag

brgyud ‘dzin) passed down by Sa skya Pandita.

294 See Glo bo mkhan chen, Blz. Glo bo mkhan chen also wrote short biogra-
phies of Grub chen Yon tan dpal, who was perhaps the foremost medita-
tor among Sa skya Pandita’s disciples, and Yon tan dpal’s disciple La ru ba
Bsod nams seng ge. See Glo bo mkhan chen, Grué. Glo bo mkhan chen’s

texts were never published in Tibet.

295 ’Jam mgon A mes zhabs, Dpal sa, 136, mentions the early death of Dmar
ston’s father. Bu ston, Bde, 112.5, states Dmar ston was sixteen years old

when he went to Sa skya. Also see Glo bo mkhan chen, Blg, 2b, and "Jam
mgon A mes zhabs, Dpal sa, 137.

296 The assistant teacher (zur chos pa) Nub pa Rig 'dzin grags was an impor-
tant disciple of Grags pa rgyal mtshan. A short text by him recording Grags
pa rgyal mtshan’s teachings on the Zhen pa bzhi bral has survived. See
Nub pa Rigs ’dzin grags, Nub. According to Go rams Bsod nams seng ge,
Bde, 56.2, Nub pa Rig ’dzin grags wrote a commentary to simplify Gnyan
Gsug tor rgyal po’s commentary on the Cakrasamvara miila tantra, and
also a commentary on the meditation practice of Cakrasamvara according
to the system of Luhipa.

297 The Five Divisions of the Yogacaryabhiimi (Sa sde) of Arya Asanga are: (1)
Yogacaryabhiimi, Sravakabhbiimi, and Bodbisattvabhiimi, (2) Yogacaryabhiimi
viniscayasamgraha, (3) Yogacaryibhiimi vastusamgraha, and Yogacaryabhizmi
vinayasamgraha, (4) Yogacaryabhiimi paryayasamgraha, and (s) Yogacarya-
bhiimi vivaranasamgraba.

298 An edition of Sa skya Pandita’s auto-commentary to the Tshad ma rigs gter
was also proofread and corrected by Dmar ston. See Mkhan po A pad,
Dkar, 34. Dmar ston also corrected and rewrote Lho pa kun mkhyen Rin
chen dpal’s commentary on Sa skya Pandita’s famous Legs par bshad pa rin
po che’i gter. See Dmar ston, Legs.

299 See Glo bo mkhan chen, Blz, 2b.
300 See Glo bo mkhan chen, Bla, 2b.

301 See part two, 168—69.
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302 Bu ston, Bde, 112, states that Dmar ston studied under Grags pa rgyal
mtshan and Rig ’dzin grags pa for three years, and with Sa skya Pandita for
three years. But Mang thos Klu grub rgya mtsho, Bstan, 150, says that he
studied with Sa skya Pandita for eight years. An annotation in the pub-
lished edition of Dmar ston, Gzhung, 295, also mentions eight years as the
time he studied with Sa skya Pandita. The original manuscript this edition
was copied from apparently belonged to Brag phug pa Bsod nams dpal
(1277-1346), and the annotations seem to be arranged in a manner indi-
cating they were not added after the writing of the manuscript. This is
uncertain, however, because the text was recopied by hand for the pub-
lished edition. The annotation in question is not present in another old
manuscript in my own collection.

303 See Dmar ston, Gegs sel glengs, 129.
304 See Glo bo mkhan chen, Blg, 3a

305 Jam mgon A mes zhabs, Yongs, 194, identifies this man as Sgang ston Sher
’bum, also known as Gye re Sgang ston and as Snar thang Sgang ston. The
main transmission of all of Dmar ston’s Lam ’bras texts seems to have gone
through him to Dkar po brag pa Rin chen seng ge, who is said to have lived
to the age of 105. The same basic information is also found in "Jam dbyangs
mkhyen brtse’i dbang phyug, Gdams, 142. Dkar po brag pa’s verse auto-
biography is found in the Sa skya Lam “bras Literature Series, 1: 345-362. He
passed the transmission of Dmar ston’s Lam "bras works to Dpal Idan tshul
khrims, and the transmission line was then unbroken at least to the time
of 'Jam mgon A mes zhabs.

306 Because of the family name Dmar, and the unambiguous term used for
“son” (sras) in several instances in Dmar ston’s biography, it seems that
Shakya dbang phyug was Dmar ston’s actual son, and not just a “spiritual
son” (thugs sras).

307 See Glo bo mkhan chen, Bla, 3b—4a.

308 The Dmar Shakya grub found after Dmar Dharmaraja in the transmission
line of the Mahacakra initiation is perhaps to be identified with Dmar
Shakya dbang phyug. See Bu ston, Bla, 17. Bu ston received at least eleven
texts written by Dmar ston concerning the Mahacakra cycle. See Bu ston,
Bla, 18. Two of these works have survived with some recent editorial modi-
fications and are still used today for the transmission of the initiations and
practice of Vajrapani Mahacakra. See "Jams dbyangs blo gter dbang po,
Phyag and Dpal.

309 Dmar ston is known to have composed a commentary on the Cakrasamuvara
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tantra, an explication of the method for practice according to the great
adept Luhipa, and a collection of the life stories of the masters in the lin-
eage, all of which seem to have been lost. See "Jam mgon A mes zhabs, Dpal
5, 137.

This disciple can probably be identified as Cha rgan Dbang phyug rgyal
mtshan, author of the Lam ’bras history which combines historical infor-
mation from both the Sa skya and Zha ma traditions. Cha rgan is known
to have received the Vajrapani Mahacakra from Dmar ston. See Ngag
dbang blo bzang rgya mtsho, Zab, 2: 288. Cha rgan is also known as Grub
thob Dkar po. See "Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 153,
and Kun dga’ bzang po, Lam, 117.1-2.

Rin chen "bar was one of the four men who requested Dmar ston to com-
pose the Gzhung bshad dmar ma commentary on the Lam ’bras. Only
the final portion of his name, baz, is given in the verses of the colophon,
but an annotation in a manuscript of the text in my own collection adds
Rin chen. The other three men were Grags pa rdo rje, Ye shes "od zer,
and "Od zer grags pa. See Dmar ston, Gzhung, 294. From among them,
Grags pa rdo rje is mentioned in the lineage of the Rnam ’joms dkar po,
which passed through Dmar ston. See Bu ston, Bla, 22. Another text writ-
ten by Dmar ston for the benefit of Glen sgom Rin chen "bar is Dmar
ston, Lam bsdus.

’Jam mgon A mes zhabs, Yongs, 194, lists five of Dmar ston’s works trans-
mitted without break down to him: (1) Gzbung bshad dmar ma, (2) Chos
byung zhib mo rdo rje, (3) Gegs sel bka’ rgya ma, (4) Lam bsdus ‘dod pa’i lcags
kyu, and (5) Bla ma rin chen "byung. From among these works accepted by
A mes zhabs,” the Rdzong master Mus srad pa Rdo rje rgyal mtshan
doubted Dmar ston’s authorship of the Gegs sel bka’ rgya ma and the Bla
ma rin chen “byung. He believed the Gegs sel bka’ rgya ma to be the work
of Sa chen. See Rdo rje rgyal mtshan, Lam, 303 and 306. Glo bo mkhan
chen, Bla, 4a, mentions an extensive ritual work for initiation into the
body-mandala of Vajra Nairitmya, which has apparently been lost. Jo
nang Kun dga’ grol mchog mentions that he received the explanatory read-
ing transmission (bshad lung) for what seem to be all of Dmar ston’s known
works. See Kun dga’ grol mchog, Zhen, 309. From among these works,
Ngag dbang blo bzang rgya mtsho, Zab, 449, says Dmar ston only wrote
notes to the Lung sbyor, but Dmar ston’s authorship of this text was
accepted by Kun dga’ grol mchog. In the Slob bshad tradition, Dmar ston
was also accepted as the author of this work. See Mang thos klu sgrub,
Gsung ngag slob bshad khog, 172, and also 164, where it is mentioned that
although Dmar ston wrote many texts they were never gathered together
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into a separate volume (glegs bam). With the exceptions of the Gsung sgros
ma and the Zhib mo rdo rje, all of Dmar ston’s surviving works on the
Lam ’bras are found in the Pust dmar chung. See the bibliography for a full

list of Dmar ston’s extant works.

See Dmar ston, Gzhung. An dbu med manuscript copy of this work, in
178 folios, with the title Gzhung rdo rje’i tshig rkang gi ‘grel pa jam mgon
bla ma’i gsung sgros ma zhes dmar chos rgyal gsung, is in my own collection.
I am grateful to Mkhan po Bstan ’dzin of Khra rigs Monastery for the
kind gift of this text. Van der Kuijp (1994), 194-195, notes the existence of
another manuscript of the Gsung sgros ma in the library of the Cultural
Palace of Nationalities, Beijing. His identification of a second manuscript
as yet another copy is doubtful, since its title would seem to indicate a col-
lection of small texts concerned with the practice of the Lam ’bras.

See Glo bo mkhan chen, Bla, 4b.

The transmission of the Gsung sgros ma, or Gzhung bshad dmar ma, con-
tinued for at least several centuries. It was received and taught by "Jam
dbyangs mkhyen brtse dbang phyug. See Jam dbyang mkhyen brtse’i
dbang phyug, Bla, 217. Jo nang Taranatha also taught the Lam ’bras using
the Gzhung bshad dmar ma commentary, for which he gave the reading
transmission in 1591. See Taranatha, Rgyal, 165.

See Glo bo mkhan chen, Bla, 4a.

The date of Grags pa rgyal mtshan’s death in 1216 is mentioned in the text
itself. As noted above, Dmar ston requested a specific Lam ’'bras related
instruction from Sa skya Pandita in 1222 while still in Sa skya. This means
he had already received the Lam ’bras by this point, and the most reliable
sources say that he studied with Sa skya Pandita for eight years after Grags
pa rgyal mtshan’s death.

See Grags pa rgyal mtshan, Bla ma brgyud pa bod.

See the opening verses of Dmar ston’s text in part two, 80-81: brog mi la
swo dpal ldan bla ma’il bod kyi lo rgyus gsal bar mdzad zin mod/ ‘on kyang
chos rje’i gsung la rab dad nas/ ji bzhin bris pa 'di yang gus pas long//.

This is not the case with Cha rgan’s history, which incorporated informa-
tion from the Zha ma tradition. The study by Ngor chen and Gung ru ba
makes no attempt to tell the complete stories of the different teachers, and
is not really in the same genre as the works of Grags pa rgyal mtshan,
Dmar ston, Bla ma dam pa, "Jam dbyang mkhyen brtse’i dbang phyug, and
"Jam mgon A mes zhabs.



321

322

323

324
325

NOTES TO PAGES 75—76 IN PART ONE 201

’Jam mgon A mes zhabs, Yongs, 311-12, discusses his sources for research
into the history of the Lam 'bras. He gives an interesting list of the works
that he considered essential for his study. The Bla ma rgya bod gyi lo rgyus
of Rje btsun chen po are listed first, followed by the Zhib mo rdo rje of
Dmar, the Zhib mo rnam dag of Bar ston, the Ngo mtshar snang ba of Bla
ma dam pa, a clarification of that work by Mus srad pa, the Chos byung
bstan pa rgyas pa’i nyi ‘od by Rje Ngor pa, and its supplement by Kun
mkhyen Go ram pa. These seven works obviously follow the Sa skya tra-
dition. But A mes zhabs also utilized other rare sources such as a Lo rgyus
chen mo of the Zha ma tradition, the Chos byung of Dpang Rje, a Chos
byung of the "Brom tradition, the Bla ma rgya bod kyi lo rgyus of Cha rgan,
and the Chos ‘byung khog phub zin bris of Rje Klu sgrub rgya mtsho. A
mes zhabs also mentions a number of other works. Some otherwise
unknown histories of the Lam "bras are also listed in Dkon mchog bstan
pa rab rgyas, Yul, 3-15.

For example, see Eimer (1978) for comments concerning sources for the
study of the life of the Indian master Atisa, and unfavorable events pre-
served in some of the earliest biographies which are not found in later
works.

In the early Sa skya tradition the respectful pseudonyms for the five great
masters (gong ma Inga) were quite fixed. Kun dga’ snying po is most fre-
quently referred to as Sa chen, Sa skya pa chen po, or Brtse ba chen po.
Bsod nams rtse mo is Slob dpon Rin po che. Grags pa rgyal mtshan is Rje
btsun, Rje pa, or occasionally Sa skya pa chen po. Kun dga’ rgyal mtshan
is Sa skya Pandita, Chos rje, Bla ma "Jam pa’i dbyangs, or in the earliest
sources, Lo tsa ba chen po. Blo gros rgyal mtshan is "Phags pa, Chos kyi
rgyal po,and 'Gro mgon.

See part two, 156—57.

The date of Sa skya Pandita’s death is mentioned in the annotations to
Dmar ston’s text in part two, 166—67.

326 See part two, 158—59. The Indian master Matrceta is known for his eulo-

327
328

gies. Our text gives this verse as kun mkhyen ma lags kun mkhyen khyod/ kun
mkhyen khyod ko ji ltar rtogs. The quote is from Matrceta’s praise to Bud-
dha Sakyamuni. See Matrceta, Sangs, 42.1, where the lines read kun mkhyen
ma lags gang gis kyang/ kun mkhyen khyod ko ji ltar rtogs.

For example, see part two, 86-87, 166—67.

As will be discussed below, one of Tshogs sgom Rin po che’s main disciples
was named Gnyag Snying po rgyal mtshan. His disciple in turn was Bar
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ston Rdo rje rgyal meshan, who wrote summarizing notes to Sa chen’s
Gnyags ma, which have recently come to light embedded in a text by *Jam
mgon A mes zhabs. In this text Bar ston sometimes mentions his teacher
Gnyag (14a), and frequently refers to a Rin po che pa or Rin po che (7b,
8a, 113, 14a, and 16b), who is specifically identified in an annortation as
Tshogs sgom pa (7b) and as belonging to the circle of Chos rje pa (7b). See
Bar ston, Bar.

This fragment is transliterated in van der Kuijp (1994), 181

See the incomplete text reproduced in van der Kuijp (1994), 181: chos kyi
rje nyid thugs kyi sras/ bla ma rin po che pa’i rnam thar kyang gong du gsung
ba bzhin khong pa rang dang mnyam po zhig gis brjod par rigs pa la ‘on kyang
bsod nams phel bas cung zad brjod nal.

See Anonymous, Chos, 338. Cf. Van der Kuijp (1994), 181.

See Dkon mchog bstan pa rab rgyas, Yu/, 10. Van der Kuijp (1994), 17778,
provides a transliteration of a passage added to the end of a manuscript of
Tshog sgom Rin po che’s biography in the library of the Cultural Palace
of Nationalities in Beijing that could conceivably concern the author of
the work.

See Mang thos klu sgrub, Bstan, 182. The Fifth Ta la’i bla ma mentions a
text on the Lam 'bras written by Gnyag Snying po rgyal mtshan accord-
ing to the teachings of Bla ma Rin po che. He also gives the lineage of the
Lam ’bras transmitted from Sa skya Pandita to Tshogs sgom, by him to
Gnyag Snying po rgyal mtshan, and by him to Bar ston Rdo rje rgyal
mtshan. See Ngag dbang blo bzang rgya mtsho, Zab, vol. 1, 462 and 482.
The same text by Gnyag Snying po rgyal mtshan is mentioned in the 1474
(shing pho rta) catalogue of Lam ’bras literature by Mus srad pa, which is
the original source of the Fifth Ta la’i bla ma’s information. See Rdo rje
rgyal mtshan, Lam, 306, and also 308, where a text on the Yi ge med pa by
Gnyag is mentioned.

See Glo bo mkhan chen, Bla, 4a.

For example, this may be seen in part two, 90—91. There an episode that
can be identified as coming from the Zha ma tradition is mentioned and
refuted in the annotations. This shows an awareness of the Zha ma version,
but an attempt to maintain a strictly Sa skya line of interpretation. This
episode, and many others, were later accepted in the eclectic works of "Jam
dbyangs mkhyen brtse’i dbang phyug and "Jam mgon A mes zhabs. Also
see note 43 in part two.



Notes to Part Two

1 Viriipa’s instructions in the Lam ’bras are unique in presenting a fivefold
scheme of dependently arisen connections (rten brel). These five are the
outer, the inner, the secret, thatness (de kho na nyid), and the ultimate
(mthar thug). These five dependently arisen connections must be brought
into alignment for a sentient being to become a buddha. These are pre-
sented in great detail in the Lam "bras and are a central theme of the whole
system. For example, see Dmar ston, Gzhung, 166—70. It is of special inter-
est to note that Sa skya Pandita states that the profound esoteric signifi-
cance of dependent origination, or dependently arisen connections, is not
clearly explained anywhere except in the Lam "bras. He also says that there
was no talk of dependent origination, or dependently arisen connections,
among serious meditators in Tibet until the Lam "bras teachings spread.
See Sa skya Pandita, Rten, 238. He also mentions that Virlipa himself
reached attainment by bringing all the dependently arisen connections
into alignment. See Sa skya Pandita, Sdom, 4s. ‘

2 “The Powerful Lord ” (Mthu stobs dbang phyug) is a common pseudonym
for Viriipa. These opening verses present several problems. How the five
figures mentioned in the verses relate to the five dependently arisen con-
nections is unclear. Perhaps the arhat Angulimala represents the outer
dependently arisen connections, the bodhisattva Mafijuéri represents the
inner, the great adept Virtpa represents the secret, the buddha Vajradhara
represents thatness, and the guru, who embodies all sources of refuge, rep-
resents the ultimate. I thank Jeffrey Schoening for this suggestion. On the
other hand, Mkhan po A pad Rin po che suggested that Angulimala might
be one of the names of Vajra Nairatmya.

3 The earlier work referred to by Dmar ston is Rje btsun Grags pa rgyal
mtshan’s brief Blz ma brgyud pa bod kyi lo rgyus, the only text dealing with
the lives of the early Tibetan masters written before Dmar ston’s Zhib mo
rdo rje. The epithet “Dharma Lord” (Chos rje) is used throughout Dmar

ston’s text to refer to Sa skya Pandirta.

4 Serenson (1994), 276—77, gives Dri ma med pa rnam dag as the supple-
mentary name for the Rgyang temple and, in note 842, mentions that the
chronicle of Nel pa has the name Rnam dag sgrib med.

s The names and locations of these four temples are spelled in many differ-
ent ways. The temples were originally constructed in the sixth or seventh
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century by King Srong btsan sgam po and his Chinese queen Kong jo as
part of an elaborate geomantic scheme to bring the raw energy of the
Tibetan landscape under control. The topography of Tibet was divined by
Kong jo to be in the form of an enormous supine raksasi demoness who
had to be pinned down and neutralized by the strategic placement of tem-
ples on parts of her body. Grom pa Rgyang was built to suppress her left
hip, Gtsang "phrang to suppress her right hip, Khram "brug to suppress her
left shoulder, and Ka tshal to suppress her right shoulder. As mentioned in
our text, these four are usually referred to as the “Four Temples to Suppress
the Horns.” The term “horn” (7#) was used to designate ancient districts
in Tibet. For a translation of a traditional Tibetan chronicle that describes
these events see Sorensen (1994), 25164, 275—77, and 561—77. Also see Aris
(1980), 15-33. Bla ma dam pa, Blg, 13, has incorporated into his Lam ’bras
history all this information concerning the construction of the four tem-
ples, except for that found in the annotation mentioning Padmasambhava.
Bla ma dam pa’s acceptance of the fact that the four temples were built for
the purpose of “Suppressing the Horns” (7 gnon) is of special interest.
They are identified as the four temples for “Taming the Border” (mtha’
dul) in the Rgyal rabs gsal ba’i me long, which some sources doubt that Bla
ma dam pa wrote. As pointed out by Serensen (1994), 261 n. 770, the
mtha’ dul identification is certainly incorrect. This discrepancy between
what is found in the uncontested Lam ’bras history by Bla ma dam pa, and
in the questionable Rgyal rabs, is at least curious, and at most another rea-
son to doubt his authorship of the latter work.

“Divine venerable” (lba btsun) is usually a term reserved for members of
royalty who have taken ordination. However, in this case it should prob-
ably be understood to mean “prince,” since it is clear that these brothers
were not monks. Cha rgan, Lam, 10b, identifies the three brothers as Dpal
Ide, ’Od Ide, and Skyid Ide, who were the sons of Khri Bkra shis resegs pa
dpal, the eldest son of Dpal "khor btsan (8692-899?), who was in turn the
son of prince "'Od srungs. These descendants of the ancient Tibetan royal
line are discussed in detail in Serenson (1994), 435-81. According to Mang
thos klu sgrub, Bstan, 66, quoting Slob dpon Bsod nams rtse mo’s Chos la
jug pa’i sgo, Dpal "khor btsan had already made the royal residence in
Grom pa Lha rtse. His three grandsons, who are mentioned in our text,
and their descendants are specifically treated in Serensen (1994), 465ff.
According to the Lam ’bras tradition, 'Brog mi Lo tsa ba later took a
daughter of this royal family as his tantric consort. Mang thos klu sgrub,
Bstan, 71, also states that Dpal lde and his descendants controled the Lha
rtse region.

Lo ston Rdo rje dbang phyug was one of the seven men of Dbus and
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Gtsang who took monastic vows in Khams and then returned to Central
and Western Tibet to revive the transmission of the Vinaya there. He was
originally from ’Gur mo rab kha, and built the temple of Rgyan gong after
his return to Gtsang. See Serenson (1994), 448—49 n. 1634, Cha rgan, Lam,
1ob—11a, states that Lo ston sent seven dge slong, including Rgya Shakya
gzhon nu, Se Ye shes brtson "grus, and Nyang Rdo rje rgyal mtshan, as well
as two dge tshul and one dge gnyen to Grom pa Rgyang. They gathered
about 250 monks there. Bla ma dam pa, Blz, 13, says that the three princes
asked both Lo ston and Tshong btsun for monks to be sent to Grom pa
Rgyang. Tshong ge Shes rab seng ge was one of Lo ston’s companions in
seeking ordination in Khams. See Serenson, 449 n. 1633. "Jam dbyangs
mkhyen brese’i dbang phyug, Gdams, 50, refers to him as Lce btsun Shes
rab seng ge, signifying that he was a member of the Lce clan of Zhwa lu,
where the temple of Rgyan gong was located. Mang thos klu sgrub, Bszan,
82, follows the information in Cha rgan’s text.

According to Mang thos klu sgrub, Bszan, 83, 'Brog mi was born in the chu
mo sbrul year of 993. The Skye and the Ban were apparently divisions
within the "Brog mi clan.

Cha rgan, Lam, 10b-11a, relates that the abbot Rgya favored a third student
named Leng, and sent him off with much gold and supplies to get a head
start on Stag and "Brog mi. The teacher Se took a special interest in Stag
and "Brog mi, and explaining the situation to the three princes of Lha rtse,
gathered many offerings for them to make the trip. Jam dbyangs mkhyen
brtse’i dbang phyug, Gdams, 5152, follows Cha rgan’s version, but with
more detail. The apparent rivalry between Rgya and Se is not found in
Dmar ston’s or Bla ma dam pa’s telling of the story, and probably comes
from the Zha ma tradition.

These orders are found in all the chronicles of the Lam ’bras, beginning
with Rje btsun Grags pa rgyal mushan’s Bla ma brgyud pa bod, 594—95.
The Dharma Lord (Chos rje) is Sa skya Pandita.

The term used here is big pa rta, which is spelled bid pa ta in manuscript
N, 2a, and big pa ta in manuscript B, 2a. Cha rgan, Lam, 12a, has bhig pa
ta, and on 89a, speaks of it as a script (3 ge big pa ta) that was studied
together with the Kashmiri language (kha che’t skad) by the group of
young men sent to study in India by Lha bla ma Ye shes "od. This is
clearly a transliteration of an otherwise unknown Indian word. The con-
text in both texts indicates that it was the term for a script currently in use
in the Indian subcontinent. "Jam dbyangs mkhyen brtse’i dbang phyug,
Gdams, 52, just uses the common term phal skad, “vernacular, colloquial,”
when describing these events. The same cryptic term is also found in
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Roerich (1976), 205 and 226, as b7 wa rta, which has been translated as
“vivarta script” and further glossed as vartula. Dudjom (1991), vol. 2, n.
892, does the same. Vartula is a rounded form of the laficana script. Cha
rgan, Lam, 12a, also mentions that while the funds were being raised for the
trip to India, 'Brog mi went into retreat for seven months with one or two
Indian mendicant (2 #sa ra) beggars, and learned the vernacular from them.
"Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 52, says the retreat was
for two months, after which no translator was necessary for the trip.

The pass known as “The Door of Brahma” (Tshangs pa’i sgo) is
unidentified.

Cha rgan, Lam, 12b, says that Stag and "Brog mi each traveled with an
attendant, and that one of the itinerant Indian yogins (# tsa ra ‘dzo ki) also
accompanied them. They made the trip to Skyid grong disguised as beg-
gars, and stayed there a while to study and get used to the water. ’Jam
dbyangs mkhyen brtse’i dbang phyug, Gdams, 52, mentions that they
stayed in Mang yul for two months and met their fellow student Leng
there, with whom they then continued on into Nepal.

The translation follows the reading ¢hu#, which is found in every other
manuscript and version of this story, and not the reading c&ung, which is
actually found in the reproduced text of the Zhib mo rdo rje.

According to Cha rgan, Lam, 12b, 'Brog mi and his companions traveled
to Nepal disguised as traders. They went to Pham ’thing (modern Phar-
ping), where they received initiation from Santabhadra, also called Bha ro
Ham thung, Tsa ham, Mahakarunika (Thugs rje chen po), Badan ta
warma, and Ci ther ba. Nyang ral Nyi ma ’od zer (1136-1204), Chos, 473,
refers to "Brog mi’s teacher Hang du dkar po Shan ta bha dra, and to Pham
‘thing pa as a different teacher. "Jam dbyangs mkhyen brtse’i dbang phyug,
Gdams, 52, specifies that the Newar master Dzah hum, or Santabhadra, was
the elder of the four Pham ’thing brothers. These brothers were very
important for the transmission of a number of tantras to Tibet, but there
is considerable confusion about their identification. The earliest extended
discussion of all four is Bu ston, Bdk, 101—s, which was largely copied into
later histories, such as the Deb ther sngon po translated by Roerich (1976),
380-81, and Thu'u bkwan Blo bzang chos kyi nyi ma, Rje, 31-33. None of
these sources provide the name Santabhadra for any of the four brothers,
and all give Dharmakirti as the eldest brother’s name. Mar pa Lo tsi ba also
studied with two Newar brothers known as Spyi ther ba and Paindapa (i.e.,
Pham ’thing pa). See Nalanda Translation Committee (1982), 10-11, 107,
etc. It is of particular interest that Nyang ral refers to Santabhadra as Hang
du dkar po, and that Dmar ston calls him Ham thung, another varient of
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the same name. A certain Hang du dkar po was the teacher of many of the
Tibetan translators who went to Nepal during this period, but other
sources identify him as the Newar pandita Varendraruci. Roerich (1976),
394, says that the real name of Ha mu dkar po was Bsod nams "byung gnas
bzang po (Punyakarabhadra), and that his name as a scholar (yon tan gyi
ming) was Varendraruci. In the biography of Chag Lo tsa ba Chos rje dpal
(1197-1264), who was in Nepal almost two hundred years after 'Brog mi,
the hang du are described as Newar tantric priests who attended to the
image of Red Machendranath during the annual chariot procession in the
Nepal Valley. See Roerich (1959), 54—55. Although it seems clear from var-
ious sources that the hang du, also spelled ham thung, ha ngu, ha mu, and
so forth, were a class of medieval Newar priests, the precise identification
of the master (or masters?) known as Hang du dkar po remains uncertain.
Whatever the case, during a year of instruction under this master "Brog mi
learned grammar, epistemology, writing, and astrology. He also studied the
tantras of Guhyasamija, Samvara, Hevajra, Mahamaya, and Bhairava. By
the end of this period he had received the title Lo #d ba, “Translator.”
Leng had also become fluent in the vernacular, and could listen to teach-
ings in Sanskrit. But Stag had learned nothing except how to read the
Indian script.

16 Cha rgan, Lam, 12b—13a, gives the impression that initially Stag wanted to

go to India alone, but "Brog mi felt it would not be good to break up their
original group. As a result they asked Santabhadra for advice on where to
go in India, and to provide them with a guide. He advised them to first go

to the Vajrasana at Bodhgaya and pay their respects to the famous
Mahabodhi image of the Buddha.

17 According to Cha rgan, Lam, 12b—14a, after telling them about the six
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great masters at Vikramadila, Santabhadra sent them off with his own
younger brother, the mahapandita Abhayakirti (Pan chen Jigs med grags
pa), as their guide. "Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 53,
says the same, but calls him Bal po A des pa, another name found in almost
all sources. They first went to Bodhgaya, and then on to Vikramasila.

As later mentioned in our text, Stag was overcome with devotion to the
shrines at Bodhgaya and stayed there performing circumambulations. This
is also stated in Nyang ral Nyi ma ’od zer, Chos, 473. It is unclear what
became of Leng from this time on. In any case, Cha rgan, Lam, 14a, speci-
fies that 'Brog mi went to study with Santipa at Vikramasila.

Some texts state that the “six expert gate keepers” were at Nalanda. For
example, see Mang thos klu sgrub, Bszan, 83. For a discussion of the
lives of the six gate keepers see Taranatha, as translated in Chimpa and
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Chattopadhyaya (1990), 294—300. Santipa is the master with whom "Brog
mi’s Newar teacher urged him to study. More details about 'Brog mi’s
studies with him are given below. See Chimpa and Chattopadhyaya (1990),
29699, for the story of the gate-keeper Vagisvarakirti, who was born in
Viranast and was later active in Nepal. Although it is tempting to identify
this master with the Vagidvarakirti who received the teachings of the Phyag
rgya chen po yi ge med pa directly from holy T4ara, this does not seem to be
the case. 'Brog mi received the Y7 ge med pa from Lord Amoghavajra, who
had himself received it from Vagisvarakirti and his disciple Devikaracan-
dra. See Grags pa rgyal mtshan, Slob dpon ngag, 406. The youngest of the
four Newar Pham 'thing brothers was also known as Vagigvarakirti, but Bu
ston, Bde, 102—3, does not make a connection between him and the Vikra-
masila gate-keeper. Prajiiakaramati is the author of a well-known com-
mentary to the Bodhicaryivatara, as well as several other works preserved
in the Tibetan canon. See Chimpa and Chattopadhyaya (1990), 29596,
for information on his life. Bla ma dam pa, Bla, 15, states that "Brog mi also
received tantric teachings from the great Naropa. See Guenther (1963), for
the translation of a biography of Naropa, and for a discussion of his tantric
teachings.

It is interesting to note that Nyang ral Nyi ma "od zer, Chos, 473—74, has
virtually the exact same wording for these events in "Brog mi’s life. See
Chimpa and Chattopadhyaya (1990), 301-2, for Ratnavajra’s life and,
302—3, for Jfianasrimitra’s life.

Bu ston, Bde, 99-100, is an early source for information about Sintipa’s
life, and mentions a number of his compositions. The story of Santipa is
also told by Taranatha in his history of Indian Buddhism. See Chimpa
and Chattopadhyaya (1990), 299—300. Ratnikaraéanti, which is Santipa’s
full name, was a famous and prolific author. Bu ston, Bde, 100, also men-
tions several works by him, such as a commentary on the twenty thousand-
line Prajiidpiramita, known in Tibetan as the Nyi kbri. The annotation in
the Zhib mo rdo rje refers to a Nyi khri dag ldan, which must be the Mngon
par rtogs pa’i rgyan gyi tshig le‘ur byas pa’i grel pa dag ldan, no. 5199, in vol.
91 of the Peking edition of the Tibetan Tripitaka. But this is a commen-
tary on the Abhisamayilamkara, not the twenty thousand-line Prajiia-
paramita. The Snying po mchog is the "Phags pa shes rab kyi pha rol tu
Phyin pa brgyad stong pa’i dka’i grel snying po mehog, no. 5200, in vol. 92
of the same collection. The Kye rdor rgyud gsum is explained in note 28 in
part one.

The brief teachings that 'Brog mi received from all six masters as he was
later about to return to Tibet have been preserved. They are found in a
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group of texts with the common title Mkhas pa sgo drug la rje ‘brog mis chos
brel du zhus pa’i gdams ngag, in vol. 13 of the Sa skya Lam ‘bras Literature
Series (Dehra Dun: Sa skya Centre, 1983) 395—410. The teaching of §intipa
(395—98) is known by three different names: Mdo rgyud bsre ba’i nyams len,
Snying po don gyi rang ‘gros, and Snang rig [or Snang srid] byin gyis brlab pa’i
man ngag. The teaching of Prajfiakaragupta, who is referred to as
Prajfiakaramati in our text, is the Phyi rol gyi gdon gsum bsrung ba’i man
ngag (398-99). Jiianasri’s instructions are known as the ‘Byung ba lus khrugs
bsrung ba’i man ngag (399—400). Ratnavajra’s teaching is the Ting nge dzin

- sems kyi bar chad bsrung ba’i man ngag (400—401). These three are thought
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of as a set. Vigisvarakirti’s instruction is the Gnyug ma dran gsal (401-2),
which is also known as the Rim pa gnyis dbyer med du bsgom pa’i man ngag
and as the Dbang bzhi'i lam gdan thog geig tu bsgom pa’i man ngag. An
anonymous commentary to it is also included (402—6). Naropa’s teaching
is the Phyag rgya chen po sdug bsngal gsum sel (406-10).

Gra dos pa is an obscure phrase. Mkhan po A pad Rin po che did not
understand the meaning, but felt it was not a name,

The phrase “conduct of the renunciation of duality” (gnyis spangs kyi spyod
pa) refers to the advanced practice of renouncing all distinctions of dual-
ity, such as filth and cleanliness, good and bad, etc., which would be con-
sidered pretentious if engaged in by a mere beginner.

The famous Khasarpana image figures in the lives of numerous Indian and
Tibetan masters of this period. Virtipa himself had also visited it and
received prophecy. Cha rgan, Lam, 14a, mentions that this image was
brought from Potala by *Ajitaguptamitra (Mi pham sbas pa’i bshes gnyen),
which would also appear to be one of the names of the Indian master
Mitrayogin. See Roerich (1976), 1031. According to Tartz (1987), 701, the
famous image was probably located in the Pundravardhana forest of the
Virendra district of northern Bengal. In note 31, Tatz lists a number of
sources where it is mentioned and possible locations for it. Radha is a dis-
trict of Bengal just south of Pundravardhana. See the reference cited in
Tatz (1987), 702. Whereas our text locates the image in eastern India, "Jam
dbyangs mkhyen brtse’i dbang phyug, Gdams, 54, says that it was located
in the Devikota gorge in south India. Cha rgan, Lam, 14b, states that 'Brog
mi received a very important prophecy from Avalokitesvara when he was
worshipping the Khasarpana image. The deity told him he would meet a
master on the road and should practice his instructions. Later another mas-
ter would appear at his door in Tibet and great benefit would come to
many people from his teachings. He later understood these words to be
prophecies of his meetings with Viravajra and Gayadhara. This eventis also
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found in "Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 54, with
somewhat more detail, and in ’Jam mgon A mes zhabs, Yongs, 125.

26 The Newar is Sintabhadra, with whom ‘Brog mi first studied in Nepal.
The Dharma Lord Sa skya Pandita’s comment at the end of this annota-
tion refers to the opinion that a student of tantric meditation should
receive both initiation and the oral instructions for practice from the same
master.

27 Mu gu lung was later "Brog mi’s main residence in Tibet. According to
Cha rgan, Lam, 30b-31a, Viravajra magically came to Tibet to visit 'Brog
mi, and stayed for about one month at Mu gu lung. During that time the
two of them translated a number of texts, such as the Bzang po yongs bzung,
Rin chen ‘bar ba, and Bstod pa nyi shu. Bla ma dam pa, Bla, 17, says that
Viravajra stayed in Tibet for three years. The Bzang po yongs bzung (To. no.
1240) is a text for the mandala rite of initiation in the Hevajra tradition of
Dombi Heruka. See Tshar chen, Dpal kye, 335. The Ratnajvila (Rin chen
bar ba), also in the Hevajra tradition of Dombi Heruka, is by Prajfien-
draruci. It is found in the Peking Tripitaka, 56: 182.5-198.1, but several
pages have been omitted. The Bstod pa nyi shu is from the Hevajra tradi-
tion of Padmavajra. See Tshar chen, Dpal kye, 335.

28 Dombi Heruka was one of the most important disciples of Viriipa. He
did not receive the transmission of the Rdb rje tshig rkang of the Lam "bras
from Viripa, but did receive the extensive teachings of the Hevajra
tantra, which have been passed down to the present day. Also see the
next two notes. '

29 As discussed at length in part one, the basic text of the Lam ’bras is the Rdo
rje tshig rkang of Virtipa, which 'Brog mi did not receive from Viravajra.
The teaching known as Sahajasiddbi (Lhan cig skyes grub), which was com-
posed by Dombi Heruka and is one of the Lam skor dgu (Nine Cycles of
the Path), is also referred to as “the Lam ’bras without the basic text” (r£5a
ba med pa’i lam ‘bras). See the anonymous notes to Grags pa rgyal mtshan,
Dombi, 395. An edition of the Sanskrit original of Dombi Heruka’s text,
with the Tibetan translation, has been published in Gubyadi-astasiddhi-
sarigraha, (Sarnath, Central Institute of Higher Tibetan Studies, 1988),
185—91 and 275-83.

30 The Lam skor dgu (Nine Cycles of the Path) are the most important
tantric legacy of 'Brog mi Lo tsa ba. The first of the nine is the Lam ’bras
itself. The remaining eight teachings by other Indian masters have tradi-
tionally been transmitted in the Sa skya tradition when the Lam ’bras is
given. The Lam skor brgyad (Eight Cycles of the Path), and the com-
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mentaries by Rje btsun Grags pa rgyal mtshan, are found in the Sa skya
Lam ‘bras Literature Series, 11: 347—-479. The eight are (1) Bsam mi khyab
(Acintyddvaya), by Kuddalapada (Tog tse pa); (2) Lhan cig skyes grub, by
Dombi Heruka; (3) Mchod rten drung thob, by Nagarjuna; (4) Phyag rgya
chen po yi ge med pa, by Vagisvarakirti; (s) Bskyed rim zab pa’i tshul dgu, by
Padmavajra, who is also known as Saroruha; (6) Gtum mo lam rdzogs, by
Krsnacarya (Nag po spyod pa); (7) Yen po bsrang ba, by Nag po U tsi ta ’chi
ba med pa; and (8) Phyag rgya’i lam skor, by Indrabhiiti. The identification
and authors of the Lam skor brgyad, about which there is some contro-
versy, are discussed by Jam dbyangs mkhyen brtse’i dbang phyug, Gdams,
6—9, and on 42, their transmission to 'Brog mi is discussed. The most
informative single elucidation of the Lam skor brgyad (Eight Cycles of the
Path) is by Pan chen Shakya mchog Ildan, Lam. Also see Bla ma dam pa,
Bla, 1034, and ’Jam mgon A mes zhabs, Gsung ngag rin po che lam, 565,

The Bsam mi khyab (Acintyddvaya, The Inconceivable) of Tog tse pa
(Kuddalapada) seems to have always been considered the most important
of the Lam skor brgyad (Eight Cycles of the Path). A Sanskrit edition of
this text has also been published in Guhyddi-astasiddhi-sarigraha (Sarnath,
Central Institute of Higher Tibetan Studies, 1988), 196—208. In the trans-
lation of 'Brog mi Lo tsa ba, which was used in the Sa skya tradition, there
are approximately 130 quatrains of verse. The text is basically concerned
with the realization of Mahamudra as the result of tantric practice. The
Bsam mi khyab is also one of the texts in the collection known as the
Snying po skor drug, which includes the Do ha mdzod of Saraha and four
other works. In the Lam ’bras tradition the Bsam mi khyab has been the text
most often chosen as a vehicle for granting essential tantric teachings when
the entire Lam ’bras itself is not given. This can be seen in several instances
in the Zhib mo rdo rje. See also Sa skya Pandita, Rrogs, which is a teaching
on Mahamudra granted by Sa skya Pandita to a disciple after bestowing the
Hevajra initiation, the instructions of Dom bi Heruka’s Lhan cig skyes grub,

and Tog tse pa’s Bsam mi khyab. Accnrdmg to Jam dbyangs mkhyen brtse’i
dbang phyug, Gdams, 42, 'Brog mi received three of the Lam skor brgyad
from Viravajra. These were the Bsam mi khyab, the Mchod rten drung thob,
and the Lhan cig skyes grub. Bla ma dam pa, Bla, 104, says 'Brog mi received
only the Bsam mi khyab from Viravajra.

This is the famous Khasarpana image that "Brog mi visited before meeting
Viravajra.

All the histories of the Lam ’bras agree that 'Brog mi spent a total of
thirteen years in Nepal and India. He spent one year in Nepal with
Santabhadra, eight years in India with Santipa and the other five masters
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at Vikramasila, and four years in India with Viravajra. As just mentioned
in our text, the early Sa skya tradition maintained that "Brog mi spent
four years with Viravajra when they first met. This is also the case with Bla
ma dam pa, Bla, 16. Nevertheless, there is another tradition that "Brog mi
only met Viravajra for a very brief period in the forest, and later made a
second trip to India during which he stayed with Viravajra for four years.
Mang thos klu sgrub, Bstan, 84, says that this version comes from the
Zha ma tradition of the Lam ’bras. This extensive story is first found in
Cha rgan, Lam, 15a-b and 16/17b—21b (the Tibetan text has the numbers
16 and 17 on a single folio.) According to this version Viravajra advised
’Brog mi to return to Tibet to gather offerings for the extensive tantric
teachings he wished to receive, and to return after three years. Viravajra
said that he would be in the court of the king Tsa na ka, and would teach
him there. 'Brog mi did as he was told, and later returned to stay for four
years and received in full detail the Kye rdor rgyud gsum (The Tantra Tril-
ogy of Hevajra) as transmitted through the lineage of Dombi Heruka to
*Durgacandra (Mi thub zla ba), who was Viravajra’s teacher. This ver-
sion of the story was later accepted and incorporated into the works of
Jam dbyangs mkhyen brtse’i dbang phyug and Jam mgon A mes zhabs.
In translating the name Mi thub zla ba back into the original Sanskrit, I
am following the form found in Ngag dbang blo bzang rgya mtsho, Zab,
vol. 1, 518, in preference to the more common hypothesis of the spelling
*Durjayacandra.

According to the Zha ma tradition, 'Brog mi first returned to where Stag
and Leng had been staying. Then they showed their gratitude to their
teachers by making great offerings at Vikramasila, and then at Pham "thing
in Nepal. Then they returned to Tibet by way of Skyid grong, where they
sent messengers to the abbot, the teacher, and the three princes at Lha
rese. They were welcomed home, and everyone, including the three princes
and their families, requested initiations and many teachings from ’Brog
mi. See Cha rgan, Lam, 15b—16/17a (the Tibetan text has a double page
number).

Cha rgan, Lam, 15b, states that Stag Lo knew the practice of the Vinaya,
the commentaries on the Heart Siitra (Prajfidaparamitabydaya), and some
texts necessary for practice. Leng had become a skilled translator.

This no doubt indicates that ’Brog mi lived for some time as a wandering
kapalika yogin in India, truly living the tantric lifestyle as well as studying
the texts and engaging in the practices.

This is all that is known about Stag Lo. Cha rgan, Lam, 16/17b, says that

Leng was disgusted with the ignorance in Tibet, and after six months
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returned to the Vajrasana in India. He studied for two more years there,
and then came back to Tibet and founded a monastery. He also made
some translations, but did not have a great deal of success.

Mang thos klu sgrub, Bstan, 83, states that 'Brog mi chiefly studied and
taught the Buddhist Doctrine until the age of sixty-two, and then chiefly
practiced meditation for the rest of his life.

Lha lcam gcig, whose real name was Mdzes ldan "od chags, was "Brog mi’s
main consort. She was the daughter of Dpal Ide, the eldest of the three rul-
ing princes of Lha rtse, and thus of the ancient royal Tibetan family. Her
parents offered her to 'Brog mi as his consort during a celebration in grat-
itude for the many initiations he bestowed on them soon after his return
from India. She was a jz@nadikini, and according to the Zha ma tradition
of the Lam ’bras, accompanied 'Brog mi on his second trip to India. They
remained together the rest of their lives. See Cha rgan, Lam, 16/17b and
22a. According to Cha rgan, Lam, 70b, Mdzes ldan "od chags passed away
at the age of sixty-five, before 'Brog mi’s death. But Jam dbyangs mkhyen
brtse’i dbang phyug, Gdams, 67, says she died after "Brog mi, as a result of
various relatives and disciples of ‘Brog mi breaking the sacred tantric com-
mitments following his death. Little is known about 'Brog mi’s sons.
Nyang ral Nyi ma "od zer, Chos, 480, refers to Rdo rje as Jo sras Ye shes rdo
rje and as Tsad tsa Ye shes rdo rje. He was a translator like his father, and
invited the pandita Vajrapani to Tibet. He also made some translations.
According to Bcom Idan Rig pa’i ral gri (1227-1305), Bstan, 28b, Jo sras Rdo
rje prepared a translation of the group of texts known as the Snying po’i
skor. The only extant translation that can certainly be identified as his is the
Bla ma brgyud pa’i rim pa’i man ngag, translated by the Indian master
*Dhirisrijiana and "Brog mi Jo sras. See no. 4539 in vol. 81 of the Peking
edition of the Tibetan Tripitaka. Not long after the death of his father,
Rdo rje died at a young age, soon after hearing of the tragic death of his
older brother Indra. Cha rgan, Lam, 71b, says that sometime after 'Brog
mi’s death Indra traveled to Central Tibet where he met Gnyan Lo tsa ba
at Dar lung. They quarreled, and Gnyan Lo tsa ba placed a curse on Indra.
After going to Rong, where he gave some teachings, Indra burned to death
in a bizarre accident. Gnyan Lo tsd ba is important for the transmission of
certain Mahakala teachings to Tibet. This story is also found in "Jam
dbyangs mkhyen brtse’i dbang phyug, Gdams, 67. Jo nang Taranatha,
Reyud, 100-101, tells much the same story of Indra’s death, but he attrib-
utes it to the magic of Rwa Lo tsd ba, not Gnyan Lo tsd ba, whom Indra
met in Rong on the way to Central Tibet. Furthermore, he says that Indra
died in Central Tibet, after three months of bloody dysentery.
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40 Cha rgan, Lam, 25a, mentions that Gnam thang dkar po was between ’Gos
yul and "Bring "tshams.

41 According to Mang thos klu sgrub, Bstan, 92, Gayadhara first came to
Tibet at 'Brog mi’s invitation in 1041, a lcags mo sbrulyear. Mang thos klu
sgrub, Bstan, 92, calculates that Gayadhara was 289 years old when he
arrived in Tibet!

42 The Gurupaiicisiki (Bla ma Inga beu pa) of Asvaghosa is a famous text
describing the correct manner of relating to a spiritual master in the practice
of Buddhism. It has been translated as Fify Verses of Guru Devotion (Dharam-
sala: Translation Bureau of the Library of Tibetan Works and Archives, 1976).

43 Cha rgan, Lam, 22b—23a, first records the story which is here rejected as
corrupt. See chapter two in part one, where the story is related from this
source. Also see note 226 in part one.

44 In 1479 (52 mo phag) Gtsang byams pa Rdo rje rgyal mtshan, also known
as Mus srad pa, stated that 436 years had passed since Gayadhara and Brog
mi came to Mu gu lung and worked on translations. "Brog mi, his consorrt,
and his disciples lived in a complex of thirteen caves at Mu gu lung.
According to Mus srad pa’s calculation, Gayadhara and "Brog mi’s trans-
lations of the Kye rdor rgyud gsum (The Tantra Trilogy of Hevajra) and
other texts, which were done in the “T'ranslation Cave” (Sgra sgyur Lo tsa
phug), can be dated to the year 1043. See Rdo rje rgyal mtshan, Gnas, 297
and 299. Mang thos klu sgrub, Bszan, 83, also dates Gayadhara and *Brog
mi’s translations of the Kye rdor rgyud gsum and other texts to the chu mo
lug year of 1043, when "Brog mi was fifty-one years old.

45 Zur po che Shakya 'byung gnas (1002-1062) was one of the great masters
of the Rnying ma school, and is particularly important for the Sems sde
Rdzogs chen (Mind Series of the Great Perfection). The story of his life is
translated in Dudjom (1991), 1: 61735, and a brief mention of the follow-
ing events in our text is found on 633. With the exception of Bla ma dam
pa, Bla, 1819, all the later historical sources, who follow Cha rgan, Lam,
26b—27a, state that Zur po che had been invited to the cave of Sram pa wa
gdong in the upper valley of Shangs, and was practicing meditation there.
Whereas the annotation in the Zhib mo rdo rje seems to say that Zur po
che was a native of Sram pa wa gdong, it could also be understood as say-
ing that he was living at that place. Roerich (1976), 112, also mentions Thag
as the location of Zur po che’s retreat, as does our text. Yang dag Heruka
is one of the eight great Mahayoga deities of the Rnying ma tradition.
Cha rgan, Lam, 45a-b, states that Zur po che was a serious disciple of
‘Brog mi’s from before, and had stayed with him for four years studying
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the Kye rdor rgyud gsum (The Tantra Trilogy of Hevajra), which he mas-
tered. He was especially expert in the Samputa. Cha rgan even counts him
as one of those who received the complete transmission of the Hevajra
scriptures from "Brog mi.

See note 31 in part two for information about the Bsam mi khyab
(Acintyadvaya, The Inconceivable). Cha rgan, Lam, 26b, gives considerably
more detail about what 'Brog mi taught Zur po che. When he received the
Hevajra initiation and then the instructions of the Bsam mi khyab, Zur po
che found it to be in agreement with the Rdzogs chen. When he received
the Bskyed rim zab pa'i tshul dgus brgyan pa of Saroruha (another one of the
Lam skor dgu), he saw that it agreed with the creation stage of the
Mayajala. And when he received the twenty-four visualizations of candali,
as well as the explanation of the twenty-two infractions of the tantric sacred
commitments, he realized that they were in agreement with the stages of
the path according to the Maydjila. This pleased him greatly, and he spoke
the following lines that are found in our text. This episode is also recorded
in several Rnying ma histories, the most interesting of which is Sog bzlog
pa Blo gros rgyal mtshan (b.1552), Gsang, 481-82. Sog bzlog pa notes that
this was a period in which there was a great deal of uncertainty among
many Rnying ma masters as to the authenticity of their own eighteen
scriptures known as the Sems phyogs or the Sems sde (Mind Series). At
the time when "Brog mi’s message arrived Zur po che was having doubts
about his own Dharma. Sog bzlog pa claims that 'Brog mi bestowed on
Zur po che all of Gayadhara’s teachings, such as the Lam "bras, the Phyag
rgya chen po Bsam mi khyab, and the Lam skor dgu (Nine Cycles of the
Path). This is of course somewhat garbled, because the Lam ’bras and
the Bsam mi khyab are two of the Lam skor dgu, and "Brog mi did not
receive all nine from Gayadhara, but from four different Indian masters.
Nevertheless, when Zur po che carefully contemplated the teachings he
realized that they were profound and elevated paths which were the same
in meaning as the Sems phyogs (Mind Series), and so he gained new cer-
tainty in his own teachings. As a result he made the statement about
'Brog mi’s teachings on the Bsam mi kbyab enriching his own Sems
phyogs (Mind Series). He also felt that if he had not come to "Brog mi
he might have made the horrible mistake of rejecting his own authentic
Dharma teachings. Then he was filled with devotion for 'Brog mi and
performed the services that are mentioned in our text. Although Sog
bzlog pa says that he has taken this story from the histories of the Lam
’bras, it should be noted that none of the available histories mention Zur
po che receiving the Lam ’bras from 'Brog mi. Another example of a
Rnying ma version of this story is found in Rig "dzin Padma phrin las
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(1640-1718), Bka’, 189—90. He states that Zur po che received the Hevajra
initiation and various teachings from both Gayadhara and "Brog mi. The
Sems phyogs (Mind Series) in the text (more often spelled Sems sde) is one
of the three classes of the Atiyoga teachings of the Rdzogs chen. See Dud-
jom (1991), 1: 53853, for information on its lineage, and see 319—26 for the
nature of its teachings. The Maydjila siitra (Mdo sgyu phrul), which is
actually a tantra of the Mahayoga class in the Rnying ma tradition, is found
listed as no. 222 in Kaneko (1982), 276.

Cha rgan, Lam, 27a-b, states that 'Brog mi requested Gayadhara to write
a short mnemonic text (7jed tho'i yig chung) about the Rdo rje tshig rkang
and the Lung skor Inga, because of the danger of their loss if his memory
was affected through illness or other severe circumstances. He invited
Gayadhara to the secluded site of Phu dur dgon pa. They went into retreat
together for one month and Gayadhara composed the text. This clearly
shows that Cha rgan believed the teaching had been completely oral up to
this point, and is especially interesting in light of the Sa skya tradition that
nothing was written of the Lam ’bras until the time of Sa chen. Cha rgan’s
story probably originates in the Zha ma tradition, since it is not found in
our text or that of Bla ma dam pa. ’Jam mgon A mes zhabs, Yongs, 13435,
repeats the information from Cha rgan. See note 134 in part two for more
information about the identity of the Lung skor Inga.

Cha rgan, Lam, 27b, says that Gayadhara made some prophecies before his
departure, which are important for understanding certain events later in
‘Brog mi’s life. He told 'Brog mi that there would be problems with his
sons, and that his family line would end with them. He urged 'Brog mi
himself to practice the techniques for the transference of consciousness at
death (pho ba), and that he would then be able to proceed directly to the
pure land of Khecara without experiencing the intermediate state (bar do)
between lives. He instructed "Brog mi to require that disciples who received
the oral instructions not teach them until after they had practiced them for
thirteen years, and finally impressed on him the importance of examining
the worthiness of potential disciples by demanding food and wealth from
them. 'Brog mi then accompanied Gayadhara as far as La stod Thang
chung, and sent escorts with him as far as Skyid grong near the Tibetan
border with Nepal.

Mar Lo is Mar pa Chos kyi blo gros, the future teacher of Rje btsun Mila
ras pa. It is well known that Mar pa studied Sanskrit grammar and Indian
colloquial language with "Brog mi, but was unsuccessful in receiving tantric
teachings from him. However, he continued to have the greatest respect for
"Brog mi, as expressed in one of his spiritual songs. See Nilanda Translation



50

51

NOTES TO PAGE 95 IN PART TWO 217

Committee (1982), 142—3. Roerich (1976), 399, states that Mar pa first went
to 'Brog mi at the age of fifteen. According to Rig 'dzin Tshe dbang nor
bu, who accepts that Mar pa was born in the year 1000, the period of Mar
pa’s study at Mu gu lung with "Brog mi began in 1014 and lasted for three
years. See Tshe dbang nor bu, Mar, 674.

The more common spelling of ’Gos Lo tsa ba’s name is 'Gos Khug pa
Lhas btsas, the meaning of which is explained in Mang thos klu sgrub,
Bstan, 86-87, and Jam mgon A mes zhabs, Dpal gsang, 115. According to
’Jam mgon A mes zhabs, Dpal gsang, 115-16, ’Gos was born from an inces-
tuous union between brother and sister. He first tried to receive teachings
from the Rnying ma master Zur po che Shikya 'byung gnas. When he
was only given work to do he left Zur po che and went to 'Brog mi for
teachings. Then he decided to go to India himself instead of offering the
gold necessary to receive tantric instructions from 'Brog mi. He first trav-
eled to India with the translator Gyi jo Zla ba’i "od zer. He made several
trips to India, spent many years in study there with seventy-two different
teachers, and specialized in the Guhyasamdja tantra. Unlike Mar pa Lo tsa
ba, who remained respectful of his teacher '‘Brog mi, ‘Gos Lo tsa ba appar-
ently held a grudge against him and competed with him for many years.
Cha rgan, Lam, 27b, specifies that ’Gos Lo tsi ba wanted to invite the
famous Maitripa in order to humiliate "Brog mi. This will be touched on

again below.

According to Tatz (1987), 704, and note 34, griparvata is a range of moun-
tains and a settlement up river (or northwest) of Dhanyakataka, which is
in southeast India in Calukya-Kakatiya country near the delta of the Krsna
River. Its inhabitants were called Sabara, and it was already a sacred prac-
tice site for the Saivite tradition in the sixth century. But Hirakawa (1990),
242, 253, mentions that inscriptions have been recovered indicating that
Sriparvata, a mountain where Nagarjuna is said to have lived, was at
Nagirjunakonda in south India and was the site of the Culadhammagiri
monastery. See Tatz (1987), for a study of the life of Maitripa (1007-1085),
who is also known as Advayavajra (Gnyis med rdo rje), and details on the
events referred to here. It is well known that Maitripa is said to have
received teachings on Mahimudra from Sabaripa. Maitripa’s teachings are
often connected with the set of texts known as the Snying po skor drug.
These six texts are (1) Saraha’s Dohd mdzod, (2) Nagarjunasara’s Phyag rgya
bzhi gtan la dbab pa, (3) Aryadeva’s Sems kyi sgrib sbyong, (4) Devacandra’s
Shes rab ye shes gsal ba, (5) Sahajavajra’s Gnas pa bsdus pa, and (6) the Bsam
mi khyab of Kuddilapada (Tog tse pa). See Tshul "khrims rin chen, Kun,
694—9s. The debate was with 'Brog mi’s former teacher Ratnakarasanti,
which is described in Tatz (1987), 708.
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Manuscript Bi, sa, has “Bon” (bon) instead of “Tibet” (bod).

Cha rgan, Lam, 28a, says that Gayadhara was accompanied by one man
holding a peacock feather parasol and a fan, and another carrying his cush-
ion and baggage. An annotation in manuscript N, sa, says that ’Gos Lo
asked “about Maitripa’s story.”

Cha rgan, Lam, 28a, mentions that 'Gos Lo and his servant had gone ahead
to prepare a welcome for Gayadhara, and when they arrived in Tshong "dus
lung pa there were many Tibetan traders who told them the news about
the Mon people waiting to ambush them on the trail.

Cha rgan, Lam, 28b, notes that ’Gos Lo tsi ba, with ten horsemen, wel-
comed Gayadhara ac Phag ri. Then they traveled to Gad, where *Gos dis-
covered who Gayadhara really was when the Indian master began to ask
about Brog mi’s whereabouts.

Cha rgan, Lam, 28b—29a, adds some important details here. When *Gos
accused Gayadhara of lying, Gayadhara repeated to him a number of
insulting remarks "Gos had made about both Gayadhara and ’Brog mi

- when Gayadhara had previously spent time at "Brog mi’s place. ’Gos apol-

74

ogized and said that he had meant no disrespect to the master; his com-
ments had been because of the personal animosity he held for "Brog mi.
Gayadhara pointed out to him that 'Brog mi had been his teacher, and that
not keeping the proper attitude for his former teacher would cause his
own Dharma work to bring little benefit to others. Gayadhara stayed with
"Gos for two years and they translated many texts, such as the Gubyasamaja
tantra and all the associated texts according to the system of Nagarjuna.
'Gos is also said to have offered "Brog mi sixty ounces of gold to apologize
for his competitive attitude. *Gos is especially important for the transmis-
sion of Nagarjuna’s system of the Guhyasamaja tantra in Tibet. See Nyang

‘ral Nyi ma "od zer, Chos, 475, for much derail on which Indian masters he

studied with and invited to Tibet, and whart texts he translated. Roerich
(1976), 363—64, also lists a number of his translations. ’Gos Lo is also
known for having composed a refutation of wrong mantra (sngags log sun

byin). See "Gos Lo tsd ba, 'Gos.

Cha rgan, Lam, 29a-b, relates that Gayadhara, ’Gos, and "Brog mi were all
invited to a Dharma council at Nya ri by Zur po che Shikya ’byung gnas,
who knew Gayadhara and "Brog mi from before. During this time Gaya-
dhara directed "Brog mi to act as his oral translator, which deeply offended
‘Gos and his followers. Gayadhara then explained to ’Gos how he had
done so to prevent embarrassment to ’Gos, because "Brog mi was the supe-
rior translator and would have found many faults with any translation
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’Gos made. He told *Gos that if he was not afraid of "Brog mi’s criticism
he could do all the oral translating from that time on. 'Gos did not dare
to do so. ’Brog mi’s accusation was in regard to Gayadhara’s earlier promise
not to teach the Lam "bras to anyone else in Tibet.

This would happen because "Brog mi was falsely accusing Gayadhara of
having broken his previous promise not to teach the Lam "bras to any
other Tibetan.

’Gos Lo’s translations of the Kye rdor rgyud gsum do not seem to have sur-
vived, although a number of his other translations with Gayadhara have.
'Brog mi’s translations of the Rgyud gsum are found in the Peking Tripi-
taka. Cha rgan, Lam, 29b, states that 'Gos Lo tsa ba escorted Gayadhara
as far as Skyid grong.

The translator Gyi jo Zla ba'i "od zer is credited with making the first Tibetan
translation of the Kalacakra tantra and the Vimalaprabhi. Cha rgan, Lam,
30a, mentions that these translations were made with Gayadhara. Other
sources say that Gyi jo’s translation of the Kilacakra tantra and the Vimala-
prabhi were made with the Indian master Bhadrabodhi, who succeeded the
great Naropa as the northern gate-keeper of Vikramasila monastery. See
Nyang ral Nyi ma "od zer, Chos, 468, and Chimpa and Chattopadhyaya
(1990), 300-1. A number of translations made by Gyi jo and Gayadhara are
preserved in the Peking Tripitaka, the most significant of which are probably
their translations of the Buddhakapaila tantra (no. 63) and various texts asso-
ciated with this cycle. There is some controversy in the tradition about
whether or not Gayadhara taught Gyi jo the Lam ’bras during this trip. 'Jam
mgon A mes zhabs, Yongs, 13940, points out that Grags pa rgyal mtshan,
Dmar ston, Cha rgan, and Bla ma dam pa are all in agreement that Gaya-
dhara did not give the Lam "bras during his last two trips to Tibet. Kun dga’
bzang po, Lam, 114.1, which is the earliest extended discussion of this prob-
lem, states that the Zha ma and "Brom traditions also said that Gayadhara
did not teach the Lam ’bras to Gyi jo. But then Ngor chen continues to give
some strong evidence to the contrary. He points to the existence of a trans-
lation of the Rdo rje tshig rkang by Gyi jo, a history of the lineage that con-
tinued with Gyi jo’s disciples, a summary and extensive commentary to the
Rdo rje tshig rkang, and various texts concerning esoteric aspects of practice.
He also lists the names in Gyi jo’s lineage of the Lam "bras and concludes that
Gyi jo and his followers did possess the complete teachings of the Lam ’bras.
By Ngor chen’s time, however, all that remained of this tradition were some
texts for which no one had received the transmission. Mang thos klu sgrub,
Bstan, 93, also mentions evidence that Gyi jo and his disciples had some of
the Lam ’bras, but concludes that only ‘Brog mi received it all.
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According to Mang thos klu sgrub, Bstan, 83, "Brog mi passed away at the
age of eighty-five, which would correspond to the year 1077. The reference
to Gayadhara picking up gold entrusted to ’Brog mi may refer to a story
found in Cha rgan, Lam, 23bff.

Gnyos Lo tsd ba Yon tan grags (b. 961?) was one of the main disciples of
Gyi jo Zla ba’i 'od zer. For the most detailed treatment of his life see
Anonymous, Kha, 6-16, where Gnyos is said to have been thirty-nine years
older than Mar pa Lo tsa ba and to have lived to be more than 140 years
old! Over a period of several years Gayadhara and Gnyos translated texts
such as the Guhyasamaja teachings according to the system of Jfianapada,
and the Kysna Yamari (Dgra nag). See Cha rgan, Lam, 30a. This Gnyos Lo
tsa ba is identical to the Gnyos Lo tsd ba in Gtsang smyon He ru ka’s well-
known life of Mar pa Lo tsa ba, where he is cast as the jealous villain who
caused Mar pa’s books to be thrown into the Ganges River. Decleer
(1992), 20~22, has conclusively proven this story to be a later fabrication.
Nyang ral Nyi ma "od zer, Chos, 476~77, also provides substantial infor-
mation about Gnyos Lo, his translation work, and his sons. Gnyos spent
some twenty years studying in India. As with his teacher Gyi jo, there is
some question in the tradition as to whether Gnyos Lo tsa ba received the
Lam 'bras. Recording the opinion of his master Ngor chen Kun dga’
bzang po, Mus chen Dkon mchog rgyal mtshan states that Gnyos Lo
himself composed what are known as the thirty-two Ra li tantras, which
belong to the Cakrasamvara system. He says that Gnyos had clearly
received some of the Lam ’bras, because many specific technical terms
(brda’ chad) from the Lam ’bras are found in those works. See Mus chen
Dkon mchog rgyal mtshan, Lam, 449. Go rams Bsod nams seng ge
(1429-89) also claims that both the greater and lesser Nam mkba’ dang
mnyam pa, as well as the Ra li nam mkha’ dang mnyam pa, which are all
said to have been translated by Gayadhara and *Brog mi, were actually
fabricated by Gnyos Lo tsa ba and should be rejected as false. See Go
rams Bsod nams seng ge, Bde, 55.2. These opinions were perhaps based on
the knowledge that Sa skya Pandita had earlier mentioned “the twenty-
four Ra /i” among works he felt were bogus compositions by Tibetans.
See Sa skya Pandita, Chag, 546. Although this was the opinion of these
four Sa skya masters, Bcom Idan Rig pa’i ral gri (1227-1305) had listed the
Bde mchog rwa lo’i (sic]) rgyud as translations made by 'Brog mi, and then
stated, “Gayadhara also taught the Ra i tantras, for which there are Indian
manuscripts, to Kha rag Gnyos kyi Lo tsa ba.” See Bcom ldan Rig pa’i ral
gti, Bstan, 28a—28b. Cha rgan, Lam, 21a, mentions the Ra /i among the
sixty short tantras that "Brog mi received in India from Viravajra. Bu ston
also considered the Ra /7 collection to be authentic tantras translated by
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Gayadhara and 'Brog mi. See Obermiller (1932), 2: 216 n. 1605. The Ra /i
samvara tantras are all found in vol. 3 of the Peking edition of the Tibetan

Tripitaka.

Cha rgan, Lam, 30a, identifies Se and Rog as disciples of (Brom) De ba
Shak rgyal (sic!), and says that "Brog mi’s disciple 'Phags pa Chos snang was
also present. They later received some teachings from "Brog mi after
'Brom’s death. The question of their identity is discussed in note 120 in
part two.

The “globe of light transference” (‘od kyi gong bu'i pho ba) is one of the
transference techniques associated with the practice of the Vase Initiation
(bum dbang) in the Lam ’bras. See Dmar ston Chos kyi rgyal po, Gzhung,
60—61. Cha rgan, Lam, 30b, states that the figure of Heruka, by which is
meant Hevajra, was clearly visible in the globe of light. Mang thos klu
sgrub, Bstan, 94, says that Gayadhara died in the chu mo lug year of 1103,
when Sa chen Kun dga’ snying po was eleven years old.

The Brtag gnyis is the surviving text of the Hevajra tantra, referred to as the
Brtag pa gnyis pa (The Second Fascicle) because it was originally the second
fascicle (brtag pa) of the huge root tantra, most of which has been lost. As
mentioned in note 63 in part two, 'Phags pa Chos snang was one of the
three men who received teachings from 'Brog mi after the death of "Brom,
and one of those present at the passing of Gayadhara. Also see note 120 in
part two. See Bla ma dam pa, Bla, 32, and Cha rgan, Lam, 30a.

This annotation has been incorporated into the text of Bla ma dam pa, Bla,
23. Slob dpon Rin po che is Bsod nams rtse mo, the second son of Sa chen
Kun dga’ snying po. The Bum is the Satasihasrika prajiiaparamiti (The
Perfection of Transcendent Knowledge in One Hundred Thousand Lines).

Here the term “lord” (Rje pa) refers to Sa chen’s son Rje btsun Grags pa
tgyal mushan. The Vajrapafijara is one of the Kye rdor rgyud gsum (The
Tantra Trilogy of Hevajra).

The root text of the Hevajra tantra itself must be explained before or in
conjunction with the explanatory tantra of the Vajrapanjara. The contents
of both annotations in the Zhib mo rdo rje have been absorbed into the
main text of Bla ma dam pa, Bla, 23, where crucial details are added. The
hundred-syllable mantra of Vajrasattva is used for purposes of purification
and for the mending of damaged vows.

Almost all this paragraph is found onlyin the manuscript reproduced here.

This annotation has been absorbed into the main text of Bla ma dam pa;
Bla, 23.
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In this context the regional designations of Smad and Stod would seem to
refer to Gtsang and Mnga’ ris respectively. The second spread of Buddhism
in Tibet is usually reckoned to have begun with the translation works of
Lo chen Rin chen bzang po. Tucci first studied the biography of this
immensely important figure in 1932. His work has recently been repub-
lished in an English translation as Tucci (1988). A translation and study of
a biography of Rin chen bzang po is also found in Snellgrove and Sko-
rupski (1980), 2: 83—118.

72 The translation of this clause is uncertain. The identity of Sangs rgyas dkar

rgyal (usually spelled Sangs rgyas skar rgyal) has proved to be elusive. Mar-
tin (1991), 27493, and (1996), has devoted the most attention to the prob-
lem and carefully examined a large number of sources. Skar rgyal’s story is
most well known from the biographies of Lo chen Rin chen bzang po and
the Sdom gsum rab dbye of Sa skya Pandita. The following account is found
in Sa skya Pandita, Sdom, 8081 (Lhasa, 1992). |

During the life of Rin chen bzang po there was one known as
Sangs rgyas skar rgyal, from whose forehead light shone, who could
sit in midair with his legs crossed, and who sometimes sat on a
throne of grass.

He presented teachings about emptiness, and appeared to have
great love and compassion. His teachings even caused meditative
concentration to arise in others, and all the people were devoted
to him.

He taught a fabricated [doctrine] somewhat different than the
Doctrine of the King of the Sakyas. His doctrine spread widely.

At that time, Rin chen bzang po practiced for six months and
then went before him with firm meditative concentration. When
Sangs rgyas skar rgyal was seated in midair and explaining his teach-
ings, it is known that Rin chen bzang po caused him to fall to earth
and faint by just looking at him.

[t has been stated tha if the sublime being known as Rin bzang
had not been living at that time Sangs rgyas skar rgyal’s doctrine of
perverse teachings would have survived.

It has been stated that a great naga called Skar rgyal, who
delighted in the dark side, entered into an evil man and disguised
himself as a buddha.

It is possible for some types of maras like that to take the forms
of people or of noble individuals. In order to spread a perverse doc-
trine they combine their perverse teachings with the essential
points, and teach them in combination with the Dharma.
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Sa skya Pandita’s own notes to the Sdom gsum rab dbye also state that Skar
rgyal was from Khu nu (also spelled Ku nu). See Sa skya Pandita, Sdom
gsum rang mchan, 133. As Martin (1991), 279, points out, Ku nu is the pres-
ent day Kinnaur district on the upper Sutlej River, now in India. Cha
rgan, Lam, 91a, says that the malevolent naga was from Si rib, and that the
doctrine proclaimed by Skar rgyal was one of nihilistic emptiness (stong pa
nyid ci’ang med pa’i chos). Si rib, more often spelled Se rib, corresponds to
the district known as Thak-khola, south of Mustang in present day Nepal.

See Snellgrove (1987), 2: 417.

Mang thos klu sgrub, Bstan, 83, says that "Brog mi died at the age of eighty-
five, which corresponds to the year 1077. But Cha rgan, Lam, 70b, says
that "Brog mi was sixty-nine when he passed away, and Jam dbyangs
mkhyen brtse’i dbang phyug, Gdams, 65, mentions accounts that state that
he died at the age of eighty-two or even ninty-five. Tshe dbang nor bu,
Mar, 701, says that "Brog mi died in the me stag year of 1066. Cha rgan,
Lam, 70b—71b, has the most detailed story of the tragic events surround-
ing "Brog mi’s death. These events have been related from this source in
part one, chapter two.

In this context, the term gzhung, “scripture,” is specifically used to refer
to the Kye rdor rgyud gsum (The Tantra Trilogy of Hevajra), which are
the scriptures of this tradition. Only the lives of ’'Khon Dkon mchog
rgyal po and Gsal ba’i snying po are explained later in our text. This is
no doubt because they arc the two through whom the transmission of
‘Brog mi’s line of the Kye rdor rgyud gsum was transmitted. Even in Bla
ma Dam pa, Bla, 2425, Gyi ljang Dbu dkar ba is given only four lines,
while there is no information provided on Brag rtse So nag pa and
Dbrad ston. Cha rgan, Lam, 45a-b, says there were six disciples who
received the complete scriptures from "Brog mi, adding the great Rnying
ma master Zur po che Shikya ’byung gnas to the group of five men-

tioned in our text.

Only the last page explaining the life of Gyi ljang Dbu dkar ba has been
preserved in Cha rgan, Lam, 44a. According to Bla ma dam pa, Bla, 2425,
from among the Kye rdor rgyud gsum (The Tantra Trilogy of Hevajra), Dbu
dkar ba was especially expert in the Samputa. He later went to China by a
southern route through Khams and became a royal priest to a Chinese
king, Cha rgan, Lam, 44a, refers to this king as Rgya nag rgyal po Khri don
chen. 'Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 68, does not
give his name, but states that the ruler was the king of Gtsong kha in the
Kokonor region of Mdo smad. Dbu dkar ba concentrated on meditation,
and his explanation of the scriptures did not spread. According to “Jam
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mgon A mes zhabs, Dpal rdo, 1: 15058, this disciple was also known as Gyi
ljang Lo tsa ba. He traveled to India and met the mahapandita Lalitavajra
who lived in a charnel ground and was also known as Dur khrod Nag po
ro 'dzin. Gyi ljang received many teachings from this master, such as the
Phyi nang thig le’i skor, which are related to the Hevajra, but he especially
received and practiced certain Mahikala transmissions that have been
passed down in the Sa skya tradition ever since. After he went to Mdo
smad he was attacked by a jealous man named Lha chang ston pa Thogs
med, who denigrated the 7hig le’7 skor and said it was not Dharma. They
ended up in a sorcery duel and Lha ’chang died within the year. Gyi ljang’s
Mabhakala transmission was later passed on by Mal Lo tsa ba to Sa chen
Kun dga’ snying po. The Dpal nag po chen po’i rgyud dur kbrod nag po le'u
gsum pa, translated into Tibetan by the Indian pandita Nag po ro langs, or
Nag po ro “dzin, and the Tibetan translator Gyi ljang Dbu dkar, is pre-
served in 2: 11162, of the Bya rog ma bstan srung beas kyi chos skor (Palam-
pur: Sungrab Nyamso Gyunphel Pharkhang, 1973).

This entire annotation is found in the main text of Bla ma dam pa, Bla,
24-25. See note 31 in part two for information about the Bsam mi kbyab.

The section in Cha rgan, Lam, dealing with the life of So nag pa is unfor-
tunately missing. Bla ma dam pa provides no information. Thus the ear-
liest source for detailed information is "Jam dbyangs mkhyen brtse’i dbang
phyug, Gdams, 69—70. So nag pa was the son of a wealthy merchant who
knew "Brog mi Lo tsa ba. On one occasion So nag pa’s father told "Brog
mi that he would very much like his son to receive teachings, but that he
was married and would have to leave his wife to do so. 'Brog mi was
delighted and said that there was no need for So nag pa to leave his wife,
both of them could receive his Dharma. They both came to Mu gu lung
with sumptuous offerings. 'Brog mi granted them the complete explana-
tion of the Kye rdor rgyud gsum (The Tantra Trilogy of Hevajra), as well as
some oral instructions such as the Bsam mi khyab. They returned home,
and although they gave some teachings of the tantras, they primarily
devoted themselves to meditation.

The pages on the life of Dbrad Dkon mchog rgyal po are unfortunately
missing from Cha rgan’s text, and Bla ma dam pa provides no information.
"Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 7071, is thus the ear-
liest available source with information about him. Dbrad Dkon mchog
rgyal po was from a wealthy family and became a disciple of the Rnying
ma master Zur po che Shakya 'byung gnas. Once some wandering yogins
arrived at his place, and while he served them food and drink he asked
who had the best reputation as a great teacher in Dbus and Gtsang. They
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mentioned 'Brog mi Lo tsa ba, who lived very near to where Dkon mchog
rgyal po was. He became quite interested in meeting 'Brog mi, and with
his parent’s permission he took many precious offerings and went to Mu
gu lung. He first met "Brog mi’s consort, Mdzes ldan "od chags, who helped
him meet 'Brog mi. He received the explanation of the Kye rdor rgyud gsum
(The Tantra Trilogy of Hevajra), as well as some oral instructions such as
the Bsam mi khyab. After returning home he mostly devoted himself to
meditation.

The lives of 'Khon Dkon mchog rgyal po and Gsal ba’i snying po will be
given below.

Cha rgan, Lam, 31b, lists five males who reached attainment, adding the
names Cog ro bzhong pa 'Bring tje bshag brtson, and Pha drug pa Phyug
tshang ’thong dge to the three found in our text. All other works mention
only three.

Cha rgan, Lam, 60a-b, is the earliest story of Dgyer Se’o, whose name is
often spelled Sgyer Se’o. Dgyer Se’o was the son of a very wealthy man, and
came to 'Brog mi at Mu gu lung riding a fine horse, wearing precious
armor, and loaded down with very expensive swords and other weapons.
He was also faithful, compassionate, and energetic. When he offered his
horse and requested the Lam ’bras, "Brog mi considered it an auspicious
dependently arisen connection and said, “You will be victorious in the bat-
tle of samsara. I will give you oral instructions.” After offering everything
to 'Brog mi and receiving the instructions over a period of three years,
Dgyer Se’o meditated in a number of isolated sites and had great success.
He finally stated that there were no disciples for him in Tibet and went to
gripawata.

Cha rgan, Lam, 60b—61a, is the earliest story of Gshen sgom Rog po. As
the element Gshen in his name signifies, he was from a Bon po family. He
is also known as Gshen ston G.yung drung. When his uncle, who was a
Bon po master, passed away, Gshen sgom Rog po gathered a vast amount
of offerings from his uncle’s disciples, patrons, and so forth, and performed
the funeral services. He was left with about ten mdzo and horses, and more
than thirty ounces of gold. Not believing in the Bon po teachings, he went
with six attendants to request teachings from 'Brog mi at Mu gu lung. He
offered the mdzo and horses and requested the Lam ’bras. 'Brog mi
bestowed teachings on him for five years. Then Gshen offered all his gold
and meditated in isolated sites for thirteen years with great success. He is
said to have finally traveled to Mt. Ti se on a path of sunbeams one evening
to teach the authentic instructions that would enable the many Bon po rig
Azin living there to reach the pure land of Khecara.
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The term “razor-sharp,” literally “razor-strong” (spu gri stobs), is used in the
Lam ’bras to refer to certain stages when the vital winds expand in the
subtle channels and increase in strength.

This entire annotation has been absorbed into the text of Bla ma dam pa,
Bla, 37-38. The usual spelling of this man’s name is Grod po che, “the
Great Barbarian.” Once again, the earliest detailed information about him
is found in Cha rgan, Lam, 61a—64a. His personal name was Bkra shis seng
ge. He was a wicked and violent young man with great physical strength
who led a group of a hundred other similar men. When he was twenty-five
years old and his beautiful sister was twenty, they committed incest and she
became pregnant. This event finally caused him to change his ways, and
after giving his sister and child, along with his estates, into the care of a
friend, he set off alone to wander the land. On one occasion some medi-
tators told him that his violent ways would only lead him to hell. They said
he should go to Mu gu lung and request teachings from the master known
as 'Brog mi Lo tsa ba, who possessed instructions that could enable even.
a great sinner to gain buddhahood. When Grod po che heard 'Brog mi’s
name, he fainted. When he awoke, he realized that he had to do as they
said. When he arrived in Mu gu lung, he offered precious turquoise and
gold and requested the Lam ’bras from "Brog mi. 'Brog mi agreed. Grod
po che could consume prodigious amounts of food and drink, which "Brog
mi told his consort Mdzes Idan "od chags to provide for him. When he
practiced the teachings he experienced excellent meditative concentration,
and 'Brog mi was very pleased with him, There are several interesting
episodes relating his athletic abilities. He once sang, “I am the famous
strongman of Mang ’khar. I am the great pillar that supports the great
master. | am the beloved son of Mdzes Idan "od chags. I am the Dharma
protector of great meditators.” The word spread through Tibet that "Brog
mi had enslaved a great raksasa demon. Grod po che achieved great suc-
cess in meditation, especially through the practice of the yogic exercises
that opened the knots in the subtle channels. In the end he offered all the
rest of his turquoise to 'Brog mi and went to Sriparvata. In an examination
of the cave complex of Mu gu lung, written in 1479, Mus srad pa mentions
the “Phyag chen Bkra shis Cave” that was the dwelling of Dbus pa Grod
po che Bkra shis seng ge, and the place where his realization of Mahamudra
was achieved. See Rdo rje rgyal mtshan, Gnas, 297.

See Cha rgan, Lam, 68b, and Bla ma dam pa, Bl 38. Cha rgan, Lam, 68b,
says Rtod mo had seven sons. When her sons and husband were murdered
she went into shock and remained unconscious for five days. Her father
and brothers carried her to 'Brog mi, who revived her.
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The idea of a “gathering of the essential constituents” (khams dus pa) is a
crucial theme in the practice of the Lam ’bras. Briefly, there are three ways
in which the “essential constituents” (i.e. the vital winds and “mind”) may
be “gathered” into specific locations within the practitioner’s vajra body
(i.e. the network of subtle channels), thereby causing advancement on the
path to enlightenment according to the doctrine of the tantras. These three
ways are due to residual karma, due to intense devotion, and due to great
diligence. In this tradition, Rtod mo Rdo rje mtsho is cited as an example
of one who gained realization due to the awakening of residual karma from
a previous life. For such an individual, realization can occur without a
great deal of effort in this life. See Sa chen Kun dga’ snying po, Lam (=Sras
don ma), 258, and Gzhung rdo (=Sga theng ma), 350. Also see Dmar ston,
Gzhung, 201

Dbrad sgom Dkon ne’s full story is found in Cha rgan, Lam, 66a—68a.
Dkon ne’s husband suddenly died and she fell into a state in which she
would constantly weep and wail, then fall unconscious, and on waking
call out her husband’s name and begin to weep and wail once more. ‘Brog
mi - was traveling on a nearby road and heard her as he was leaving and on
his return. He asked about her and was told the story. He instructed her
brother to bring her to him, which he did. There is a detailed account of
the skillful and compassionate manner in which 'Brog mi gradually
brought her back to consciousness. Then he granted her the Hevajra ini-
tiation and taught her the Bsam mi khyab.

This quote is from the translation of 'Brog mi and Ratnavajra, found in
Tog tse pa, Dpal, 352. These lines are missing in all four extant Sanskrit
manuscripts of this text, as are many others found in the translations by
both "Brog mi and ’Gos Lo. This quote is used in the context of what is
known as “reliance on the nectar of various objects” (yul sna tshogs kyi bdud
resi bsten pa), which is an important theme in the Lam ’bras teachings. For
example, see Sa chen Kun dga’ snying po, Gzhung rdo, 28s.

Dbrad sgom Dkon ne is traditionally cited as the example of one for whom
the essential constituents gather due to intense devotion. For example, see
Sa chen Kun dga’ snying po, Lam, 259, and Gzhung rdo, 350.

Sman Nags rgyal is the mountain where the hermitage of Jo nang is
located. According to Ngag dbang blo gros grags pa, Dpal, 2021, the pro-
tecting spirit was the goddess Nags sman rgyal mo, whom he also refers to
as the foremost of the twelve brtan ma spirits. She later invited Kun spangs
Thugs rje brtson ’grus (1243-1313) to build the monastery of Jo nang there.
In Taranatha, Jo, 243, Dbrad sgom Dkon ne is called Srad sgom Dkon
mchog, and is said to have been the foremost of 'Brog mi’s four female
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disciples who reached attainment. She first lived for a while on the eastern
slope of Mt. Nags rgyal and then moved to Jo nang itself where she
remained for a long time. Finally she attained the adamantine form of a
rainbow body (72’ lus rdo rje’i sku brnyes pa). Her residence was still pre-
served there in the seventeenth century.

Se is Se ston Kun rig, 'Brog mi’s main disciple and lineage holder of the
Lam ’bras. His story will be related below.

In her statement Dkon ne means Se ston has been carried away by the
winds of fame and fortune. This annotation has been incorporated into the
main text of Bla ma dam pa, Bla, 39. According to "Jam dbyangs mkhyen
brtse’i dbang phyug, Gdams, 97, the commotion was from all the offerings
being brought by Lady Zha ma and her brother passing by on the road on
their way to Se ston’s residence to request the Lam "bras.

Cha rgan, Lam, 68b—69b, provides the most information about Lcam gcig.
This woman is also known as Jo jo Rgyan ne and, as indicated by her nick-
name Lcam geig, “Single Sister,” she was the only sister of seven brothers.
Her family was very rich and she was very beautiful. From the age of thir-
teen she was filled with passion and worked as a prostitute for all the young
men of the area. She had exceptional skills in the erotic arts. "Brog mi
heard about her and sent a message to her and her family telling them that
it was a great waste for such a jAidnadikini to just offer herself to everyone.
Her oldest brother and a number of servants brought Lcam gcig, two
female servants, and much wealth to Mu gu lung. "Brog mi bestowed ini-
tiation on both brother and sister. He gave gifts to the brother and servants
and sent presents to the relatives. When introduced to the experience of
primordial awareness in the Initiation of Primordial Awareness Depen-
dent on an Embodiment of Transcendent Knowledge (shes rab ye shes
dbang), Lecam gcig went into a state of meditative concentration for a long
period. When she came out of it she prostrated to her brother and
exclaimed, “Elder brother, you have been very kind. I have met a master
who is a buddha. The blessing entered me on the spot. Realization has
been actualized. I discovered buddhahood in the mind. Without rejecting
it, samsara has faded into space. You have accomplished great benefit for
me, so please leave in good health.” Her brother and the servants returned
home. The word spread in Tibet that the great master "‘Brog mi had instan-
taneously liberated a prostitute. Lcam geig stayed and acted as 'Brog mi's
initiation consort (dbang rten) for five years. She gained clairvoyance and
magical abilities at the age of twenty-five and traveled to Uddiyana.

Manuscript N, 7b, has “She practiced, and having attained a cessation
specifically designated for the body, and stability in both the creation and
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perfection [stages], is said to have realized the sublime and common
[attainments] in that very lifetime.” This description invokes the phrase “a
cessation specifically designated for the body,” which is found toward the
end of Viriipa's Redo rje tshig rkang. It refers to liberation through what is
termed the inferior path in the Lam ’bras. See Dmar ston, Gzhung, 293.

As noted above, Cha rgan says she went to Uddiyana (U rgyan).

According to Cha rgan, Lam, 48b and 65a, this woman’s name was Nam
mkha’ ye shes and she was the sister of 'Brom De pa ston chung, one of
'Brog mi’s three disciples who received the complete Lam ’bras. His story
will be told below. Her elder brother had a dream in which many women
appeared and told him that he should send his sister, along with a fine
amount of valuables, to "Brog mi Lo tsd ba in Mang ’khar, who would
then send her to the pure land of Khecara. Otherwise the women would
take her there immediately. At the same time, "Phyad mo Nam mkha’ also
fell unconscious for three days, and when she awoke she knew all about the
life of master Brog mi. Her family asked her what she wanted to do, and
she replied that she would go to "Brog mi. At the age of fifteen, and accom-
panied by family members, servants, and many offerings, she went to the
cave in the region of Gnam thang dkar po where "Brog mi was staying. She
offered everything to "Brog mi and asked him to send her to Khecara when
the time was right. Then he bestowed the initiation, and so forth, as men-
tioned in our text.

These are all practices connected with the special form of Vajrayogini, or

Vajravarihi, known as Khecari (Mkha’ spyod ma). Short texts for all the

practices mentioned here were later written by Grags pa rgyal mtshan and

are found in The Complete Works of the Great Masters of the Sa skya Sect of
Tibetan Buddhism, vol. 3, (Tokyo: the Toyo Bunko, 1968).

The lord is Rje btsun Grags pa rgyal mtshan.

This annotation has been absorbed into the main text of Bla ma dam pa,

Bla, 41.

'Phyad mo Nam mkha’ is cited in the tradition as the prime example of
how the essential constituents can be gathered due to great diligence. For
example, see Sa chen Kun dga’ snying po, Lam, 242, and Gzhung rdo, 350.

In the translation of "Phyad mo’s words I have followed the suggestions of
Mkhan po A pad Rin po che, who interpreted mi bgyi ru as meaning rgyu
mitshan. The Dharma Lord is Sa skya Pandita. Most of this annotation has
been incorporated into the main text of Bla ma dam pa, Bla, 41.

Only the lives of 'Khon Dkon mchog rgyal po and Gsal ba’i snying po are
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discussed in the Zhib mo rdo rje, certainly because it was through these
two that "Brog mi’s transmission of the Kye rdor rgyud gsum (The Tantra
Trilogy of Hevajra) passed. For information on Gyi ljang Dbu dkar ba see
note 76 in part two and also the annotation in the Zhib mo rdo rje on pp.
102-3. For information on Brag rtse So nag pa see note 78 in part two. For
information on Dbrad Dkon mchog rgyal po see note 79 in part two.

104 Dkon mchog rgyal po was born in 1034. An early member of the "Khon
family, Klu'i dbang po bsrung ba, who is also known by the Sanskrit form
of his name, Nagendraraksita, was a direct disciple of Guru Padmasamb-
hava. He was one of the first seven men to take Buddhist ordination in
Tibet. These seven were known as the “Seven Men on Trial” (sad mi mi
bdun). Shes rab tshul khrims was Dkon mchog rgyal po’s elder brother.
The Dharma Protectors Dkar mo nyi zla (White Lady of Sun and Moon)
and Stong gi thod ’phreng can (One with a Rosary of a Thousand Skulls)
are the specific protectors of Vajrakilaya, who has been an important med-
itation deity for members of the "Khon lineage since it was first received by
Klu'i dbang po bsrung ba from Padmasambhava.

105 See notes 71 and 72 in part two for information on the great translator
Rin chen bzang po and his activities in far west Tibet, or Stod.

106 The more usual spelling of this man’s name is "Khyin. Manuscript B, 8a,
has "Tshur Lo tsa ba. In the Peking edition of the Tibetan Tripitaka there
are a number of translations by Mtshur ston Jfianakara, or Mtshur ston Ye
shes "byung gnas. "Khyin was also known as "T'shur Lo tsi ba, and as Sbal
ti Lo tsa ba. But Mang thos klu sgrub, Bstan, 132, gives 'Khyin Lo tsa ba’s
personal name as "Od kyi snang ba.

107 In particular, Dkon mchog rgyal po mastered the Kye rdor rgyud gsum (The
Tantra Trilogy of Hevajra) under the instruction of "Brog mi Lo tsa ba.
Both G.ya’ lung and "Phrang are places not far to the southwest of Sa skya.

108 Manuscript B1, 8b, adds, “Then the four noble sons (jo s7as) offered the
estate of Sa skya, and he took Sa skya.” See Cha rgan, Lam, 36b—37a; Yar
lung Jo bo, Jo, 145; and "Jam mgon A mes zhabs, "Dzam, 19, for identifi-
cation of the men whom Dkon mchog rgyal po dealt with to aquire the
land for the future monastery of Sa skya.

109 See note 31 in part two for identification of the Bsam mi khyab. The tech-
niques of candili are practiced in connection with the Secret Initiation
(gsang dbang) in the Lam bras. According to Dkon mchog rgyal po’s
grandson, Rje btsun Grags pa rgyal mtshan, Dpal, 20-21, Dkon mchog
rgyal po also received many transmissions and teachings of the
Guhyasamaja from Gos Lo tsa ba Khug pa Lhas btsas. He received many
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treatises and esoteric instructions, such as the five Thig le’7 rgyud of the
Hevajra system, from the Uddiyana pandita Prajfiagupta (Shes rab gsang
ba), who was also known as the Red Pandita. And he received many of the
Cakrasamvara scriptures and esoteric instructions from Rma Lo tsa ba.

According to Bla ma dam pa, Bla, 28, Yo se mo was Gsal ba’i snying po’s
mother. But Cha rgan, Lam, 4sb, gives his mother’s name as Mon mo
Dgos skyid. This is yet another clear indication that Bla ma dam pa is fol-
lowing only Dmar ston and not Cha rgan in his account. The Siksasamuc-
caya (Bslab bsdus) is a compendium of early Mahayina teachings compiled
by the Indian master Santideva. The annotation in the Zhib mo rdo rjehas
also been absorbed into the main text of Bla ma dam pa, Bla, 28.

“Concerning conduct” translates Spyod phyogs, which is a term used to des-
ignate texts concerned with proper conduct, apparently including sttras
such as the Avatamsaka. See Stag tshang Lo tsa ba, Dpal, 11b. T am grate-
ful to Jeffrey Schoening for this reference. The Dbu ma shar gsum (Three
Madhyamaka Texts from the East) are three texts on Madhyamaka com-
posed by three authors from East India. They are the Satyadvayavibhariga
of Jianagarbha, the Madhyamakélamkira of Santaraksua, and the Madhya-
makdiloka of Kamalasila. These are usually considered a trilogy of
Svatantrika treatises. See Ruegg (1981), 68 n. 223.

Saroruha (Mtsho skyes), also known as Padmavajra, was one of the great-
est Indian adepts. The text referred to is his Sri Hevajra sidhana (Dpal
dgyes pa rdo rje’i sgrub thabs, To. 1218). Cha rgan, Lam, 47b—48a, has the
most detail about *Brog mi taking the commentary written by Gsal ba’i
snying po. Gsal ba’i snying po had invited *Brog mi and his wife to his own
residence for a feast and to make offerings in gratitude for "Brog mi’s expla-
nation of the tantras. "Brog mi saw by the side of Gsal ba’i snying po’s seat
a large and detailed manuscript that he had written on the outer, inner,
secret, and ultimate meaning of the Kye rdor rgyud gsum (The Tantra Tril-
ogy of Hevajra). He was astonished at the quality of the work and
exclaimed, “You are really like Vajragarbha!” (The bodhisattva Vajragarba
was the requester of the Hevajra tantra itself and wrote a famous com-
mentary to it.) But "Brog mi was very displeased that Gsal ba’i snying po
had essentially “torn out the living hearts of the dikinis” to give to others.
Although Gsal ba’i snying po tried to explain that it was only for his own
personal use so that he would not forget the instructions, and vowed not
to show it to others, "Brog mi was not convinced. He said that the text was
too wonderful and contained points even he did not know. He kept it, say-
ing such wealth was not allowed to go beyond his own residence. This
story is also followed in *Jam dbyangs mkhyen brtse’i dbang phyug, Gdams,
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76, with some extra details. It is not found at all in Bla ma dam pa, Bla,
28—30.

"Brog mi had made the vow in India to keep the transmission of the scrip-
tures (i.e. the Kye rdor rgyud gsum) separate from that of the Lam ’bras by
not teaching both to anyone. See Cha rgan, Lam, 48a—48b. These lineages
stayed separate until the time of Sa chen Kun dga’ snying po, who taught
both to the same disciples. See note 31 in part two for identification of the
Bsam mi kbyab.

The term Lha btsun indicates that Lha btsun Ka li was a royal monk. Cha
rgan, Lam, 16/17b, states that he was the son of Lha btsan po’i Dpal sde,
and the brother of "Brog mi’s wife, Lady Mdzes Idan "od chags. Dpal sde
was the eldest son of the royal prince Khri Bkra shis brtsegs pa dpal. It is
interesting to note that all sources on royal genealogy say that Dpal Ide had
two sons, although there is some confusion as to their names. The eldest
was named either ’Od zer lde or Dpal lde, or according to some sources,
Dmar po btsan or Dmar po Ide. The second son was named Dharmacakra
or Bde spyod Ide. See Serenson (1994), 466 n. 1740. Neither of these sons
can be identified as Lha btsun Ka li. If Bla ma dam pa was the author of
the Rgyal rab gsal ba’i me long, as Serenson insists, it is curious that he
makes no mention in that text of Lha btsun Ka li among the sons of Dpal
Ide, while doing so in his history of the Lam ’bras. See Bla ma dam pa, Bla,
17, 32. Cha rgan, Lam, 22a, mentions that Lha btsun Ka Ii’s royal parents
first sent him to study with *Brog mi soon after the master’s return from
India and Nepal. Cha rgan, Lam, 48b,says Lha btsun Ka li was expf:rt in
the Lam ’bras but died young.

The translation of the word zho spungs is uncertain.

The historical texts of the Lam ’bras generally agree that 'Brom’s name
was De pa ston chung, although Cha rgan, Lam, 48b, also refers to him as
De pa se ral. Cha rgan, Lam, 48b, and Bla ma dam pa, Bla, 30, agree that

_'Brom was from "Phan yul. An annotation in Bla ma dam pa, Bl4, 30, also

mentions Bla ma Dmar’s statement (in the Zhib mo rdo rje), but says that
the ‘Brom la phyi ring mo states that "Brom was from Mdo smad. Kun dga’
bzang po, Lam, 114.1-114.2, also notes that the Zhib mo rdo rje says "Brom
was from "Phan yul, but points out that in the stories of the 'Brom tradi-
tion itself he is said to have been from Mdo smad. The only extant text that
says that ‘Brom was from Mdo smad is the anonymous Bhir ba pa’i lo
rgyus, 399, which is indeed an account from the 'Brom tradition. "Brom
was at first a great and famous sorcerer who became wealthy from his sor-
cery. Bla ma dam pa, Bl4, 30, and Kun dga’ bzang po, Lam, 114.2, say that
he was expert in the Ma mo srog thig. Cha rgan, Lam, 49a-b, refers to this
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teaching as the Ma mo yang snying dus pa and quotes some verses from it.
This text is unidentified. Cha rgan, Lam, soa—s1b, gives more detail about
the events described here. Also see part one, chapter two.

117 Manuscript N, 9b, contains an annotation stating that "Brog mi refused
'Brom’s tequest in order to test 'Brom and see whether he had become
proud because of the great offerings he had made ("bul ba zhabs tog chen po

byas pas yus yod med riag pa’i phyir du).

n8 Kun dga’ bzang po, Lam, 114.2., places the following events later in
'Brom’s life after he had taught the Lam ’bras to many students. Ngor
chen also mentions how 'Brom gave extensive commentary on the Rdo
rje tshig rkang to many students without translating it from the Indian
language. This information is clearly from the stories of the "Brom tradi-
tion to which Ngor chen had access. The anonymous Bhir ba pa’i lo rgyus,
400—401, which may well be the text Ngor chen was using, contains these
same details. But there are some confusing spellings and phrasing which
make it seem that 'Brog mi was the one teaching the Rdo rje tshig rkang o
'Brom without translating from the Indian language, which would make
more sense, unless 'Brom had memorized the Rdo rje tshig rkang in the
original Indian language. A further indication that "Brom knew Sanskrit
is found in the work of 'Jam mgon Kong sprul, who states that "Brom
also translated the Rdo rje tshig rkang himself. See "Jam mgon Kong sprul,
Theg, 1: 522.

119 The Phyag rgya chen po yi ge med pa (The Unwritten Great Seal) by the
Indian master Vagiévarakirti is one of the Lam skor brgyad (Eight Cycles
of the Path). See Grags pa rgyal mtshan, Slob dpon ngag.

120 According to Cha rgan, Lam, 53a—s53b, 'Brog mi gave these two men the
Hevajra initiation and related teachings for five days. They also received
about two-thirds of the Lam ’bras, up through what is termed “the mid-
dle gathering of the essential constituents.” One of the six special instruc-
tions which 'Brog mi received from the Six Gatekeepers at Vikramasila in
India has come down to the present in a lineage through Se and Rog. This
is the Ting nge ‘dzin sems kyi bar chad bsrung ba’i man ngag of Ratnavajra.
It was passed from Se and Rog to Gnyos Lo tsa ba. See Ratnavajra, Ting,
400. The “three males” mentioned in the Zhib mo rdo rje annotation are
"Brog mi’s three male disciples who reached attainment and whose stories
were related above. They are Sgyer sgom Se bo, Gshen sgom Rog po, and
Dbus pa Grod po che. There is a good deal of discussion about the iden-
tity of the Se and Rog who requested teachings from ’Brog mi after
'Brom’s death. In the anonymous Bhir ba pa’i lo rgyus, 403, a historical
account according to the 'Brom tradition, it is specifically stated that the
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two disciples of "Brog mi named Sgyer Se’o and Gshen sgom Rog po were
also disciples of "Brom. Cha rgan, Lam, sob, mentions two disciples of
'Brom who were also from "Phan yul, and later came to *Brom for instruc-
tions on sorcery but changed their minds after seeing how 'Brom himself
had changed. They are only identified as noble sons (jo sras), one of whom
had a yellow mustache (sma ra ser po can) and one of whom had a black
one (nag po can). On s3a—53b, Cha rgan mentions Se and Rog returning
to Kha rag to meditate and staying there with "Phags pa Chos snang. Bla
ma dam pa, Bla, 32, identifies the three men who requested teachings from
"Brog mi after "Brom’s death as Skyer sgom Se bo, Gshen sgom Rog po,
and 'Phags pa Chos snang. As mentioned above, these three men were
later present at Gayadhara’s death at Kha rag. However, Mang thos klu
sgrub, Bstan, 83, thinks that the two disciples named Se and Rog who
requested teachings from "Brog mi after the death of "Brom are not to be
identified with Sgyer sgom Se’o and Gshen sgom Rog po, two of "Brog mi’s
three male disciples who reached attainment. Mang thos klu sgrub would
identify the Se and Rog at this point with the two men who had yellow and
black mustaches, which he says is the explanation found in the stories of
the Zha ma tradition, but does not make the connection found in Cha
rgan. Once again, we see evidence of the Zha ma tradition in Cha rgan’s
work. "Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 82, agrees with
Mang thos klu sgrub.

The question of whether there was any transmission of the Lam ’bras from
'Brom became quite controversial within the historical tradition. Cha rgan,
Lam, 53b, simply states that although 'Brom De ba se ral wrote explana-
tory texts concerning the Lam "bras, his tradition did not spread. But Kun
dga’” bzang po, Lam, 114.4, traces two different lineages of the Lam ’bras
transmitted from 'Brom, one of which continued for eight generations
and the other for five. Therefore, Ngor chen says, the statement in the
Zhib mo rdo rje is totally wrong. The anonymous Bhir ba pa’i lo rgyus,
403—4, also traces a lineage from "Brom which contains many of the same
names as the list in Ngor chen’s text. "Jam dbyangs mkhyen brtse’i dbang
phyug, Gdams, 82, also says the Zhib mo rdo rje is wrong because the lin-
eage from "Brom lasted for six or seven generations. However, as usual, Bla
ma dam pa, Bla, 32, agrees with Dmar ston’s Zhib mo rdo rje.

The Zhi byed (Pacification) system was brought to Tibet in the eleventh
century by the Indian master Pha dam pa Sangs rgyas. For information on
Pha dam pa and his system of meditation, which combined the teachings
of the tantras and the Prajiidpiramiti, see Roerich (1976), 867—981, and
Edou (1996), 31-38. The Rdzogs chen (Great Perfection) teachings are a
specialty of the Rnying ma tradition.
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It is very interesting that the early anonymous Bhir ba pa'i lo rgyus, which
is an account according to the "Brom lineage, says that "Brom De pa ston
chung bestowed the Lam "bras on Chab ston Chos dga’, who then gave it
to Rgya Lho brag pa. Kun dga’ bzang po, Lam, 114.4, also mentions Rgya
Lho brag pa and Chab ston Chos dga’, respectively, after Brom in the
transmission line. Is it possible that some confusion about the obscure lin-
eages of "Brog mi Lo tsa ba’s disciple 'Brom De pa ston chung and Sa
chen’s disciple Jo mo ’Brom mo (Lady "Brom) occurred early in the tradi-
tion? Were their identities somehow partially conflated? All of the infor-
mation from this annotation in the Zhib mo rdo rje is found in Bla ma
dam pa, Bla, 32, but with more detail.

According to Mang thos klu sgrub, Bstan, 89, Se ston, who is also known
as Se mkhar chung ba, was born on the shing mo glang year of 1025. Cha
rgan, Lam, 72a, says that Se ston was specifically from Mkhar chung, which
was in lower Mdog in the region of Byang in G.yas ru.

Cha rgan, Lam, 54a, says that Se was a young shepherd out one day herd-
ing the livestock. When some people hoeing their field told him about
'Brog mi, he lost consciousness for a moment. When he was revived, he
decided to go to Mu gu lung. Cha rgan gives a detailed description of how
Se discussed his idea with a young relative who knew where his mother had
hidden some gold. They secretly took it to provide them with funds for
food during their trip and joined together with about twenty young tantric
practitioners they met who were also going to Mang khar just to see the
face of the great "Brog mi Lo tsa ba. When Se first saw 'Brog mi tears cas-
caded down his face, a great warmth spread through his body, all phe-
nomena seemed to shimmer and swirl about him, and he cried out and
began to shake. Everyone looked around to see what had happened, and
‘Brog mi asked him what was wrong. Se replied that something had hap-
pened that he couldn’t explain. *Brog mi was pleased and said that his
blessings had entered into him, and made some further auspicious com-
ments. After a while the other young travelers left, but "Brog mi’s consort,
Mdzes ldan ’od chags, advised Se to stay and request initiation because of
the auspicious things the master had said.

According to Cha rgan, Lam, s5b, Se told Lady Mdzes Idan ’od chags that
he and his relative were simple herders and didn’t even know what an ini-
tiation was. They begged for her help, which she kindly gave. They gave
her the gold they had and she made the request for them. Then she loaned
them cushions and blankets, and gave them a place to sleep.

Cha rgan, Lam, 55b, says that Se ston also received ten days of teachings
in connection with the Hevajra initiation, and the explanation of the six-
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branch method for meditation on Hevajra. Se then began to act as a ser-
vant for Mdzes ldan "od chags. But it also occurred to him that he might
not ever receive the complete esoteric instructions if he were just regarded
as a servant. Since he was an expert singer and story-teller he began to earn
some food and so forth by doing those things in nearby places.

The Brtag pa gnyis pa is the surviving text of the Hevajra tantra, referred
to as the Brtag pa gnyis pa (The Second Fascicle) because it was originally the
second fascicle (brtag pa) of the huge root tantra, most of which has been
lost. According to Cha rgan, Lam, 36b, 'Brog mi sent this lecter while
Dkon mchog rgyal po was still living at his first hermitage in the Bra bo
valley before founding Sa skya monastery in 1073.

Manuscript N, 10b, has “The master said, ‘Someone who knows a song
must sing a song!””

Cha rgan, Lam, s6a—b, provides many more details here. After "Brog mi
had noticed that Se was still hanging around, and had asked Mdzes Idan
‘od chags who he was, she advised Se to wait by the door to the master’s
retreat cell and then make an offering and ask for teachings when he came
out. He did as she told him, and "Brog mi gave him further initiation,
instructions on practice, and the transmission of the Bzang po yongs bzung,
Rin chen "bar ba, and the Dharma cycle of Saroruha. Then 'Brog mi told
Se to leave. When Se asked to be allowed to come back the next year 'Brog
mi told him not to come. When he insisted, 'Brog mi asked what he
wanted. Then Se declared that he wished to request the Lam ’bras, and was
told to come back only if he brought much wealth.

Cha rgan, Lam, 56b, mentions that Se performed the full Hevajra retreat
while back at home.

Manuscript N, 112, says the toll was one yak for every two.

According to Mkhan po A pad Rin po che, the term dmar here means
“good.” Manuscript N, 11a, has %ho, while manuscript Br, 11b, and the
manuscript reproduced here, have dmar. Cha rgan, Lam, 57, has mkho.

Manuscript N, 11a, has seven years before and seventeen later, totaling
twenty-four years, but manuscript Bi, 11b, has seven years before and ten
later, totaling seventeen years, as does Bla ma dam pa, Blz, 35. Cha rgan,
Lam, 57b, says that Se listened to the teachings and meditated on them for
eight years. Then "Brog mi instructed him to practice them for thirteen
years before teaching them only to worthy disciples. Finally Se received the
Lam skor (phyi ma brgyad) for another four years. One year had passed
before he began to receive the Lam ’bras, so in all he spent thirteen years
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with "Brog mi. Cha rgan, Lam, 57b, again makes reference to the Lung
skor Inga, in conjunction with which Se received the Rdo rje tshig rkang.

See also Bla ma dam pa, Bla, 35. This episode is also given in Dpa’ bo
Gtsug lag 'phreng ba, Chos, 2: 1364. It is interesting that Indra had clearly
received the entire Lam ’bras from his father, but is not usually listed
among 'Brog mi’s Lam ’bras disciples in the historical texts of the Sa skya
tradition. The first mention of a transmission through 'Brog mi’s sons is
found in a brief list by Jo nang Kun dga’ grol mchog, Untitled, 63b. Mang
thos klu sgrub, Bstan, 132, also lists a transmission through 'Brog mi’s sons.
"Jam mgon Kong sprul, 7heg, 1: 522, seems to follow Kun dga’ grol mchog
in describing a transmission of the Lam ’bras through both Indra and his
brother Rdo rje.

The “summation of the path and prediction of practice” (lam bsdus te
bsgrub pa’i lung sbyin pa) is performed at the end of the Lam ’bras. Briefly,
a single quatrain of verse, which sums up the teachings of the Lam ’bras
on many levels, is spoken by the master together with a strong injunction
to keep the oral instructions secret. See Grags pa rgyal mtshan, Untitled,
298300, and Sa skya Pandita, Sgrub pa and Sgrub pa’i. But also see "Jam
dbyangs mkhyen brtse’i dbang phyug, Byung, 224, who emphasizes the
prediciton of practice.

An annotation in manuscript N, 11b, says 'Brog mi had made this promise
to his teacher Viravajra in India.

Cha rgan, Lam, s8a—60a, gives much detail about Se ston’s studies with
Dkon mchog rgyal po. In particular, when Se first went to Sa skya, 'Brog
mi sent the following letter with him for Dkon mchog rgyal po.

You are the best of those who fully received my [teachings] on the
tantras. Se ston Kun rig is the best of those who fully received the
esoteric instructions. I am the best of both your masters. The best
has given the best to the best. So accomplish the best benefit for
others by means of this best dependently arisen connection!

When Dkon mchog rgyal po read the letter he was delighted, and they held
a great celebration. After going home to gather offerings Se feturned to Sa
skya and received the Cakrasamvara and Hevajra initiations from Dkon
mchog rgyal po. For a period of six years he then studied and became an
expert in the Kye rdor rgyud gsum. Cha rgan, Lam, 59b—60a, further men-
tions that Se was under oath not to teach the Lam bras for thirteen years,
but he did give the complete reading transmission (lung) of the Rdo rje tshig
rkang to Dkon mchog rgyal po, as well as make an outline (sa bcad) of it
for him, all during a period of twenty-one days in joint retreat. This does



238

139

140

141

142

143

144

145

146

NOTES TO PAGES 121-27 IN PART TWO

not agree with the strictly Sa skya versions of the events, and probably
comes from the Zha ma tradition.

The expression “some stability in the creation stage” (bskyed rim la cung zad
brtan pa) refers to the state of realization when meditative concentration
is balanced and all appearances actually dawn as the deity because there is
a total integration of appearances and emptiness. All sounds actually dawn
as mantra and the stream of blissful primordial awareness is felt to be sta-
ble. See Bla ma dam pa Bsod nams rgyal mtshan, Lam, 379.

Cha rgan, Lam, 72a, notes that in the area of "Khar chung, which was Se
ston’s home, there were many lepers, deaf mutes, cripples, blind persons,
people with goiters, and so forth. It was thought to be a very dangerous
place, and Se ston purposely chose to practice meditation retreat there for
seven years because of the fact that staying in such a place would intensify
the intrinsic awareness and provide opportunity to accomplish virtue.
During that time he tamed the evil demoness there. After reaching actain-
ment he meditated in other dangerous places for six years before beginning
to teach.

According to Mang thos klu sgrub, Bstan, 89, Se ston Kun rig lived to the
age of ninety-eight, which would place his death in the year 1122.

The younger brother was named Gzi bjid ’bar and the elder was Chos "bar.
According to Mang thos klu sgrub, Bstan, 110-11, Zhang ston Chos ’bar
was born on the chu mo sbrul year of 1053, and died at the age of eighty-
two, which would correspond to the year 1135.

According to Mkhan po A pad Rin po che, the term rtsi gras refers to
making the texts straight, trimming the pages evenly, varnishing them,
and so forth.

Cha rgan, Lam, 79b, mentions that Se ston explained to the brothers that
his master "Brog mi Lo tsa ba insisted on an auspicious dependently arisen
connection (rten ‘brel) before bestowing the teachings. "Brog mi felt that
because of the greatness of the instructions, and in order to examine the
worthiness of the individual who was requesting them, a great deal of mate-
rial wealth was necessary as an offering. As mentioned in note 258 in part
one, both Viravajra and Gayadhara had told "Brog mi to require this of his
disciples. '

For interesting details, see Cha rgan, Lam, 79b—80a, and part one, chap-
ter two.

Pha drug is a region to the north of Jo mo Glang ma ri (Mt. Everest).
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The family name is found with the spellings Zhwa and Zha. I have stan-
dardized it to Zha everywhere in this book. Gyatso (1985), 329, 34n, first
pointed out that Roerich confused Ma gcig Zha ma for Ma gcig Lab sgron
in his translation of The Blue Annals. The section in The Blue Annals must
have been based on historical sources from the Zha ma tradition that are
no longer available. Roerich (1976), 220 and 221, gives the c¢hu pho stag
year of 1062 for the birth of Ma gcig Zha ma and the sz mo bya year of 1069
for the birth of her younger brother Chos rgyal 'Khon phu ba (=Khum bu

ba Chos rgyal), who died in 1144.

Bla ma dam pa, Bla, 43, says that Ma gcig was seventeen years old when
she first married. Roerich (1976), 220, gives the shing pho spre’u year of
1044 for the birth of Rma Lo tsa ba Chos *bar. Rma Lo tsa ba studied with
the Indian master Abhayakaragupta, who prophesied that on his return to
Tibet he should seek out Ma gcig Zha ma to be his tantric consort. See
both Roerich (1976), 219, and Cha rgan, Lam, 73a-b. Cha rgan further
states that Ma gcig received all the esoteric instructions related to the
Mahamudra teachings of Saraha’s Dohd from Rma Lo tsa ba, but that he
died after they had been together for five years. Roerich (1976), 222, says
that Rma was forty-six years old (1089) when he died of poisoning. The
same source provides exhaustive detail about Ma gcig’s subsequent illness,

and the cures prescribed by Pha dam pa Sangs rgyas.

Dam pa rgya gar, or “The Holy Indian,” is another name for Pha dam pa
Sa ngs rgyas, the originator of the Zhi b}'ﬁd system of meditation. His res-
idence in Tibet was at Ding ri Glang ’khor near the border with Nepal.
The oldest available sources from the Zhi byed tradition verify that Lady
Zha chung ma was one of the twenty-four female disciples of Pha dam pa.
Pha dam pa’s chief disciple Kun dga’ (1062-1124) wrote a very brief con-
temporary account of Ma gcig’s life. This is the eatliest information about
her in any Tibetan source. It is apparent in Roerich (1976), 919—20, that
Gzhon nu dpal, the author of the Deb ther sngon po, later had access to Kun
dga’s text, but for some reason chose not to reproduce the account of Ma
geig’s life. Dmar ston’s Zhib mo rdo rjeis the earliest mention of her in the
Sa skya tradition of the Lam ’bras. Kun dga’, /o, 322, has the following

account.

The twenty-second [female disciple] was Lady Zha chung ma. She
was a2 woman from Dman chu rgyab pa, a region to the east of
Ding ri. She had seven brothers, beginning with Zha ma Ston pa.
Because of her natural physical beauty she served the translator Sma
ban Chos ’bar. She requested the entire initiations of the Lam "bras
from pandita 'Gha yan dha ra and meditated. Then, after her faults
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in meditation were cleared away by Dam pa she reached attain-
ment. When Dam pa died and his body was being cremated, she
disguised herself as a woodcutter woman and left a bundle of fire-
wood and an ounce of gold at the crematorium. On the road back
she transformed into a pigeon and flew away. So it is said.

As will become obvious below, there are several points in this story that
differ from that of the Lam ’bras tradition. The most significant differ-
ences are that she received the Lam ’bras from Gayadhara and that Pha
dam pa removed her illnesses. Actually, she received the Lam "bras from Se
ston and, according to the Lam ’bras histories, it was Se ston who cured
her chronic ailments.

Kun dga’, Gnad, 325, records the following conversation he had with Pha
dam pa.

“Dam pa, sir, this Lady Zha chung ma is said to have first been
unable to produce meditation, and then even though it did arise
there were many problems. Why was that?”

Dam pa replied, “Her inability to produce meditation at first
was a result of lictle devotion to a master. Then those problems in
meditation were the result of having few oral instructions but great
perseverance.”

In Kun dga’, Jo, 31213, Kun dga’ records this instruction from Pha dam
pa to Ma gcig.
When Lady Zha chung ma asked, Dam pa said, “Clear away obsta-
cles! Offer initiation gifts! Take austerities to the limit! Practice the
oral instructions correctly! If you act like that, you will mount the
thunder and travel through space.”

Bla ma dam pa, Bla, 44, states that she went into retreat for seven years and
studied all the stitras and tantras she could find, but her illness was not cured.

Lha rje Rnubs pa is perhaps to be identified with Lha rje Him chung, also
known as Lha rje Gnubs chung, who is in the Rong lineage of transmit-
ted precepts in the Rnying ma tradition. He was also perhaps the teacher
from whom Mi la ras pa learned Rdzogs chen as a young man. See Dud-
jom (1991), 1: 615, and especially Martin (1982), 54—58, who has closely
examined the identity of the Lha rje Gnubs chung who taught Mi la ras pa.

153 According to Grags pa rgyal mtshan, Slob dpon klu, 404, this verse is from

the Samayoga (Mnyam sbyor). The Buddhasamdyoga (Sang rgyas mnyam
sbyor) is especially important in the Rnying ma tradition, where it is
counted as one of the five inner tantric scriptures within the eighteen great
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tantric scriptures of the Mahayoga tradition. But the verse could not be
located in any of the three versions of this scripture preserved in the Peking
Tripitaka, vol. 1, and the Rnying ma rayud bum, Gting skyes edition, vol.
16. However, it is apparently found in the Gubyagarba (Gsang ba snying po),
8, in the Rnying ma rgyud "bum, Dil mgo Mkhyen brtse, Bhutan, 1973—74.
This edition has not yet been consulted. The information in the annota-
tion to the Zhib mo rdo rje has been incorporated into the main text of Bla
ma dam pa, Bla, 45.

154 The meaning of this sentence appears to have been lost early in the tradi-
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tion. Mkhan po A pad Rin po che could also not make sense of it. Bla ma
dam pa, Bla, 46, has the'u rang instead of pe kar. Cha rgan, Lam, 74b, has
rgyal ltogs pe the'u zhang tsha. Pe kar is the same as the Pe har demon/deity.
See the multiple entries in Nebesky-Wojkowitz (1956), especially 94-133.
The term kba la in the Zhib mo rdo rje annotation is an obscure term.
Mkhan po A pad Rin po che was also uncertain of the meaning. Roerich
(1976), 225, mistakenly interpreted this conversation to be between Pha
dam pa Sangs rgyas and Se ston Kun rig.

Cha rgan, Lam, 80a, states that Rje Khum bu ba and his sister came to
study with Se ston the year after the Zhang ston brothers began to receive
the Lam 'bras. Roerich (1976), 229, says Khum bu ba was thirty-three years
old at that time, which would correspond to the year 1101. The same
source, 22629, gives the most information about Khum bu ba, who died

in the shing pho byi year of 1144.

See Bla ma dam pa, Lam, 379: “Having become accustomed to the stream
of that meditative concentration, on some occasions, or continually, one
may think that this is the great taintless bliss, or that one has seen the
truth, or reached the culmination of attainment. This is also known as
‘the mara of contentment.”

This annotation is in the main text of Bla ma dam pa, Bla, 46.

[ am grateful to Mkhan po A pad Rin po che for explaining this sentence,
although the meaning of jag dmar remains obscure. Ma gcig and her
brother had to sleep against the bellies of yaks on the path to keep warm

at night. '

Yang dgon pa Rgyal mtshan dpal, Bar, 548, names three texts concerning
the intermediate state between lifetimes (bar do) that were written by Lha
rje ma, as Ma gcig Zha ma was often called. This epithet may indicate that
she was skilled in medical practice. Yang dgon pa states that her Bar do
snyan brgyud, Bar do mkha’ spyod, and Bar do mngon sum contained pro-
found instructions on the intermediate state explained according to the
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Lam ’bras of Virtipa. These texts do not seem to have survived. Yang dgon
pa received the Lam ’bras of Ma gcig Zha ma from Rgyal ba Ko brag pa
and the Sa skya lineage from Sa skya Pandita. Although Ma gcig Zha ma
wrote a number of texts, only a few lines of her teachings have survived.
One couplet is recorded with some variations in two of Sa chen Kun dg2’
snying po’s commentaries to the Rdo rje tshig rkang. See Sa chen Kun dga’
snying po, Lam, 70, and Gzhung rdo, 195. Sa chen, Gzhung rdo, 195, has jo
mo lha rje mas/ bsgoms kyang zhen pa mi ldog pa/ thad ka’i chos nyid ma
goaml.

Lady Lha rje ma stated, “You meditate, but attachment is not

repelled. Don’t you recognize the true nature right in front of you?”

This entire annotation has been absorbed into the main text of Bla ma
dam pa, Bla, 47. One of the four transmission lines of the Hevajra initia-
tion is from Virtipa’s disciple Kahna (Nag po pa), and another is from the
scholar Krsna (Nag po pa). Since both of these Indian names were trans-
lated into Tibetan as Nag po pa it is difficult to know which is intended
here. However, the transmission of Krsna seems to be a preferable choice
because it was not passed down from Viriipa. The lineage termed the man
ngag lugs comes from Virtipa and is synonymous with the Lam ’bras. See
Davidson (1992), 109ff, for a short discussion of the four Hevajra trans-
mission lines. The Hevajra practice of Saroruha is the S7i Hevajra sadhana
(Dpal dgyes pa rdo rje’i sgrub thabs, To. 1218).

Zhu byas Dngos grub was a disciple of Sa chen Kun dga’ snying po. One
of Sa chen’s eleven commentaries on the Rdo rje tshig rkang was for his
benefit. Other sources mention a number of other miracles performed by
Lady Zha ma. For example, see "Jam dbyangs mkhyen brtse’i dbang phyug,
Gdams, 107.

Lord Dgon pa ba is Zhang ston Chos "bar. Lady Laksminkari was the sis-
ter of the tantric master Indrabhiiti, who was the king of Uddiyana. She
was a great adept and would seem to have been known as Bhiksuni Laksmi
in later life. Shaw (1994), 110-13, and 12630, regards Laksminkari and
Laksmi as two different women. Cha rgan, Lam, 77/78a, states that Ma
geig Zha ma lived to the age of eighty-eight, as does Roerich (1976), 226.
This would correspond to the year 1149. All the chronicles of the Lam bras
are unanimous in stating that she had an enormous number of disciples
and that her system of the Lam ’bras spread widely. According to ’Jam
dbyangs mkhyen brtse’i dbang phyug, Gdams, 107, the lineages from both
Ma gcig and her brother were transmitted separately for about eight gen-
erations and are known as the female and male lines. Lord Dgon pa ba’s
comment about Ma gcig’s excessive fondness for songs of experience is
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baffling. But according to Mkhan po A pad Rin po che, it simply means
that she liked songs too much.

Cha rgan, Lam, 70a, 72b, gives the name Gze sgom Byang rgyal. Bla ma
dam pa, Bla, 48a, gives his name as Byang chub ye shes instead of Byang
(chub) seng (ge). Ze sgom first came to 'Brog mi Lo tsa ba with great offer-
ings, but ‘Brog mi would not even see him. According to Cha rgan, Lam,
70a, 'Brog mi was sixty-three years old and in retreat. When "Brog mi’s cir-
cle urged him not to reject a faithful person who had come from far away
with great offerings, ‘Brog mi replied that when he was teaching, he taught,
and when he was practicing meditation, he practiced, and so didn’t have
time to meet anyone. When someone mentioned that "Brog mi was said
to like wealth and that the man had brought great wealth, "Brog mi imme-
diately pointed out that he had only required large offerings before in order
to emphasize the value of the teachings and to examine the sincerity of
the disciple. Now he had already passed the various teachings on to those
who would further transmit them, and he didn’t want any more wealth.
Ze sgom went away in tears. Later he succeeded in receiving the Lam "bras
from Se ston Kun rig, but he didn’t have great intelligence, diligence, or
ability to meditate. He is also considered the inferior recipient because he
didn’t receive all the esoteric instructions and didn’t have great experience
or realization.

164 Yar lung Jo bo, Yar, 146, says Lady Zhang mo was Zhang zhung Gu ru ba’s

sister (sring mo). Bla ma dam pa, Bla, 48, says she was his bu sring mo
(daughter or sister?). According to "Jam dbyangs mkhyen brtse’i dbang
phyug, Gdams, 109, she was his daughter (b mo) and lived in Mkhar sgo
lung. In any case, she was the second of Dkon mchog rgyal po’s two wives.
According to the late Sde gzhung Rin po che, “After Ma gcig Zhang mo’s

death her body was interred with the body of her husband in the 'Khon Sku

165

’bum at Sa skya. During the troubles of the 1960’s the stiipa was destroyed,
but her body was recovered. Her body is tiny, and although just a corpse,
it is very beautiful, and just at the sight of it a special joy arises in the mind.
It is unlike any other corpse. She was a real dakini.” Personal communica-
tion from the late Sde gzhung Rin po che, Seattle, August 9, 1985.

Bra’o, or Bra bo, was where Dkon mchog rgyal po first built a small her-
mitage and began to teach the tantras of the Hevajra cycle that he had
received from "Brog mi Lo tsa ba. See Cha rgan, Lam, 36a-b. According
to Yar lung Jo bo, Yar, 145, he lived there for several years. After his move
to Sa skya the old hermitage became known as the “Sa skya ruin” (52 skya'i

gog po).

166 According to Cha rgan, Lam, 36b—37a, the general region of Sa skya was
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controlled by four men, who were Zhang zhung (Gu ru ba), Bsreg sgom
G.yung ’bar, and two others. Yar lung Jo bo, Yar, 145, and "Jam mgon A
mes zhabs, ‘Dzam, 19, agree in giving a somewhat different list. Zhang
zhung Gu ru ba, who was in control of the specific area of Sa skya, was
either the brother or father of Sa chen’s mother, Lady Zhang mo. Dkon
mchog rgyal po founded the monastery of Sa skya in the chu mo glangyear
of 1073. Rdo phyug ma is Rdo rje dbang phyug ma, Dkon mchog rgyal
po’s first wife. Sa chen was born in 1092. For more information on the
fascinating story of the events preceding Sa chen’s birth, see part one, chap-
ter two.

Dkon mchog rgyal po died in 1102. From the age of six Sa chen had been
receiving Dharma from his father, such as the Hevajra initiation and many
related teachings. See Grags pa rgyal mtshan, Dpal 22; Cha rgan, Lam, 37a;
and Bla ma dam pa, Bla, 49.

According to all the Sa skya sources the funeral ceremony and the
enthronement of Ba ri Lo tsa ba were also accomplished on the same day
the foundation was laid for Dkon mchog rgyal po’s reliquary. The mean-
ing of the term ser chags remains obscure. Other sources have chos khor,
“Dharma council,” and I have translated by understanding ser chags was a
synonym.

Dkon mchog rgyal po’s main teacher was the translator (o tsit ba) Brog mi
Lo tsa ba, and he had also studied with "Gos Lo tsa ba and Rma Lo tsi ba.

G.yu 'khar mo is another name for the Sgrol ma lha khang that Ba ri Lo
tsd ba Rin chen grags (1040—1111) built in Sa skya. I thank Jeffrey Schoen-
ing for this information. Instead of this sentence, manuscript Br,14b—15a,

has the following paragraph:
The disciples [of Dkon mchog rgyal po] deliberated, and [decided]

that now a translator and pandita were needed for the Dharma
council of the master, and moreover, agreed to invite Ba ri ba.
When Ba ri ba was invited, he agreed to come. Preparations were
twice made in vain, and then it was said that he wasn’t coming,.
When both Rdo rje ra dza and Gdol ban ra tshe, capable mantra
practitioners who were disciples of Dkon [mchog] rgyal [po], per-
formed sorcery from Sa skya toward Ba ri ba who was staying in La
stod, the enchanted objects fell on the robe of Ba ri and he came.
Then, after receiving the command of Maiijusi, he practiced with
success. The great master [Sa chen] came there to study. Ba ri also
constructed the Rnam rgyal mchod rten. He maintained the
monastic seat for eight years.
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The most detailed information on Ba ri Lo tsa ba is found in "Jam mgon
A mes zhabs, Dpal rdo, 1: 222-34. He is an important lineage holder for
many tantric transmissions in the Sa skya tradition. Also see Roerich
(1976), 1021-23.

The A ra pa tsa na is the mantra of Mafijusri.

Acala (Mi g.yo ba) is the specific protector associated with Mafijusri. When
Maijuéri appeared to Sa chen he spoke what have come to be known as
the Zhen pa bzhi bral (Parting from the Four Attachments). These four
phrases summarize the entire Mahayana path and have continued to be the

basis for the extensive teachings on Blo sbyong (Mind Training) in the Sa
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skya tradition up to the present day. For a translation of Sa skya texts con-
cerning this teaching, see Sakya Trizin and Ngawang Samten (1982).

This is Brang ti Dar ma snying po who was one of the foremost figures in
the transmission of the Abhidharma in Tibet. See Roerich (1976), 345-46.
The Abhidharma that Sa chen received at this point was probably the
Abhidharmasamuccaya of Arya Asanga.

Most of this annotation is found in Bla ma dam pa, Bl so.

A co Phag ston was one of the elders at Sa skya. Cha rgan, Lam, 38/39a,
identifies the figure on horseback as Sa chen’s father Bla chen Dkon mchog
rgyal po, but other Sa skya sources usually identify him as Bdud rgyal thod
phreng can, one of the two special protectors of Vajrakilaya. See "Jam
mgon A mes zhabs, Dzam, 27. This annotation in the Zhib mo rdo rje is
found in the text of Bla ma dam pa, Bls, so.

Brang ti is another name for Ngur dmig pa. See note 297 in part one for
a list of the five Divisions of the Yogacaryabhiimi (Sa sde) of Arya Asanga.
The translation of the term skyed ma is uncertain.

Sa chen received the Seven Treatises on Epistemology by the Indian mas-
ter Dharmakirti, except for the Pramanavartikka, which is the first of the
set. The remaining six are the Pramanaviniscaya, the Nydyabindu, the
Hetubindu, the Vidanydya, the Sambandhapariksa, and the Samtanintara-
siddhi. Khyung Rin chen grags was one of the four most important disci-
ples of Rngog Lo tsa ba Blo Idan shes rab (1059-1109). See Roerich (1976),
326.

In addition to these Mahayana stitras, Sa chen also received a large num-
ber of tantric transmissions from Ba ri Lo tsa ba, such as many kriya and
caryatantras. He also received different lineages of the Guhyasamaja,
Yamantaka, the Kye rdor rgyud gsum (The Tantra Trilogy of Hevajra), the
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Bde mchog rayud gsum (The Tantra Trilogy of Cakrasamvara), and so forth.
See also Grags pa rgyal mtshan, Dpal, 2223, who places Sa chen’s studies
with Ba ri before those with Brang ti and the others. Ba ri Lo tsa ba passed
away in X111,

The enormous number of teachjngs Sa chen received from master Kha'u

pa are listed in Grags pa rgyal mtshan, Dpal, 26—28.

Garlic is often considered a forbidden food for yogins and would certainly
have been considered extremely eccentric as an offering to the Triple Gem.

The meaning of o bya phrang pa is obscure.

The information in this annotation is found with even more detail in Bla
ma dam pa, Bla, s1—52.

Gsal snying is Gsal ba'i snying po, the disciple of 'Brog mi Lo tsi ba who
was described earlier in the Zhib mo rdo rje. One of the main lines of "Brog
mi’s explication of the Kye rdor rgyud gsum was transmitted through him.
The information in this annotation is also found in Bla ma dam pa, Bls, 52.

Cha rgan, Lam, 38839b, gives Sgyi chu ba’s name as Shes rab ’bar. Grags
pa rgyal mtshan, Dpal, 23—24, lists the many transmissions which Sa chen
received from master Sgyi chu ba. In particular he received a number of
Hevajra transmissions, as well as other important tantras and esoteric
instructions from a variety of lineages, such as those of 'Gos Lo tsa ba and
Mar pa Lo tsa ba.

The usual spelling for the valley in which Sa skya is located is Grom.

The master was Sa chen’s father Dkon mchog rgyal po, with whom Se
ston had studied the Kye rdor rgyud gsum.

Cha rgan, Lam, 40, says that Sa chen’s companion Ston pa Rdor "od, who
is also mentioned below in our text, explained to Se ston the circumstances
of Sa chen’s birth. Se ston then felt that he was once again meeting his own
teacher, Sa chen’s father Dkon mchog rgyal po, who had died years before.

Cha rgan, Lam, 40b, says that Se ston bestowed on Sa chen the Rdo rje tshig
rkang, Lung skor Inga, and the blessing of the Virtipa protection practice.
See note 26 in part one about the problematic identification of the Lung
skor Inga.

"Khar chung was Se ston’s principal residence.

Master Minga’ ris pa was 'Brog mi’s disciple Gsal ba’i snying po, from
whom Sgyi chu ba had received the Kye rdor rgyud gsum and many other

transmissions.
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190 Se ston Kun rig passed away in 1122 at the age of ninety-eight. See Mang

thos klu sgrub, Bstan, 89.

191 This is master Gnang (or Gnam) Kha’u pa, with whom Sa chen had stud-

192

193

ied before.

Mal Lo ts3 ba Blo ’gros grags pa received the Cakrasamvara transmissions
from the Newar Pham ’thing brothers and the Tibetan master Klog skya
Shes rab brtsegs. He was also an important figure in the Mahakila tradi-
tion. See "Jam mgon A mes zhabs, Dpal rdo, vol. 1, 216 ff. According to
Cha rgan, Lam, 41b, master Sgyi chu ba had left instructions in his last tes-
tament for Sa chen to request other teachings such as Cakrasamvara from
Mal Lo tsa ba. In the biography of his father Sa chen, Grags pa rgyal
mtshan mentions the Gnas gsar temple in Gung thang as the residence of
Mal Lo tsi ba, and as the place visited by Sa chen to receive teachings
from him. See Grags pa rgyal mtshan, Dpal, 24. The vast number of
tantric transmissions that Sa chen received from Mal Lo tsa ba are listed
in Grags pa rgyal mtshan, Dpal, 24—26. Perhaps the most important in
terms of practice were the teachings of Na ro Mkha’ spyod ma and Gur
gyi mgon po, which continue to be crucial meditation practices in the Sa

skya tradition.

Bu ston, Bde, 107-8, states that Mal Lo tsd ba was testing Sa chen to see
whether he was just an arrogant aristocrat or a sincere practitioner.

194 The Bhairava sapta kalpa ("Jigs byed kyi rtog pa bdun pa) is the main Vajra-

195

bhairava miila tantra. 1 am grateful to Hubert Decleer for pointing this out
to me. The text has been translated in Siklos (1996), 27—49. "Jam mgon A
mes zhabs, Dzam, 35, makes it clear that it was the syllables of a mantra
which were causing difficulties for Mal’s disciples.

This obscure idiom was apparently common at the time. In both Grags pa
rgyal mtshan, Bde, 298, and Bar ston, Bar, 7b, the idiom is clearly used to
illustrate corrupt tantric practices, such as drawing a mandala in a goat
pen, wrapping wool around a pitcher and using it as a substitute for a rit-
ual vase, and then claiming to give intitiations. Bar ston quotes Grags pa
rgyal meshan using the example when warning Sa skya Pandita of the cor-
rupt tantric practices that would appear in his lifetime. This episode is
repeated with various details in the different historical sources about Sa
chen’s life.

196 According to Grags pa rgyal mtshan, Dpal, 25, the Yan lag brgyad pa (The

Eight Branches) is the teaching on the eight fundamental branches of med-
ical diagnosis in the Tibetan tradition. The Ratnakuta is actually a huge
collection of forty-nine Mahayina stitras. See vols. 22—24 in the Peking
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edition of the Tibetan Tripitaka. The form of Mahakala known as Pafi-
jaranatha (Gur gyi mgon po) is one of the special Dharma protectors of the
Sa skya tradition. The canonical source for Pafjaranatha is the Hevajra
explanatory tantra known as the Vajrapanjara, which is one of the Kye

rdor rgyud gsum (The Tantra Trilogy of Hevajra).

197 The original source for this entire annotation is Grags pa rgyal mtshan’s
history of the Cakrasamvara lineage. See Grags pa rgyal mtshan, Bde,

298.3—4.

198 The meaning of an annotation at this point in the Zhib mo rdo rje is
obscure, and has not been translated: dang po slob mar mi chod skog chod

nas de las yod ri ba skad zer.

199 Grags pa rgyal meshan, Dpal, 27, lists the Bstan pa’i nor rdzas (Wealth of
the Doctrine) as a Guhyasamaja sadhana that Sa chen received from mas-
ter Gnang Kha’u pa. But he also mentions the 74 ga na as a commentary
on the Guhyasamaja, unless this is another text being referred to by its
author’s name.

200 Dgon pa ba, or “The Recluse,” is an epithet of Zhang ston Chos bar.

201 Cha rgan, Lam, 77/78b, states that the Zhang ston brothers learned the
Rdzogs chen teachings of the Bram ze'i skor (The Cycle of the Brahmin) and
the Rtsa mun ti from their grandfather, and were experts in their practice.
The Bram ze'i skor is a group of Rnying ma tantras of the Atdiyoga class
that were introduced into Tibet by Padmasambhava and Vimalamitra. The
“brahmin” (bram ze) is apparently Bram ze Bde mchog snying po, who
received the lineage from Dga’ rab rdo rje and passed it to Srisimha. The
Bram ze i skor are comprised of nos. 11228 in Kaneko (1982), 127—49. The
Rdzogs chen rtsa mun ti (The Great Perfection of Rtsa mun ti) is unidentified.

202 Cha rgan, Lam, 81b, gives the fathet’s name as Zhang Skyabs se. "Jam
dbyangs mkhyen brtse’i dbang phyug, Gdams, 120, says that Jo sras 'Od
mchog’s father was named Ston pa Rdo rje ’od and was later known as
Zhang Skyabs pa. Thus it seems that he was Sa chen’s old acquaintance
Ston pa Rdo rje "od zer, from the earlier years of study under Bla ma Sgyi
chu ba. Lord ’Khar chung ba, the “Lord from *Khar chung,” is an eptithet

of Se ston Kun rig.

203 This would be the case if Lord Zhang had lied to the son of Dkon mchog
rgyal po, who had been one of the teachers of Lord Zhang’s own master
Se ston Kun rig.

204 Usually spelled 'O lung.
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Mar lo Rin chen bzang po is unidentified. Cha rgan, Lam, 82b, says this

was a memorial Dharma council for Se ston Rdo rje ’byung,

206 This statement matches an annotation found in manuscript N, 16b.

207 The offering of mandalas and the recitation of the hundred-syllable mantra

208

are the normal preliminary practices for the accumulation of merit and
the purification of obstacles and misdeeds. The hundred-syllable mantra
is the mantra of Vajrasattva. Manuscript B1, 17b, specifies “swollen”
(skrangs), although the text reproduced here, and Manuscript N, 16b, just

say “sick” (snyung).

Manuscript N, 172, also says Sa chen wrote with a rdo ba, “stone,” while
manuscript Bi, 18a, has 7do rje, “vajra.” Cha rgan, Lam, 83b—84a, merely
states that Sa chen wrote some notes to assist his memory (jed tho) on the
back of his hand. Zhang ston forbade him to do so, telling him to be ener-
getic in meditation and not to write it down. If he couldn’t remember by
thinking about it he should make intense supplications. Sa chen did as he
was told and it had great mental benefits.

209 As pointed out in Bla ma dam pa, Bla, 61, Zhang ston gave Sa chen the

210

211

complete teachings in consideration of the fact that Sa chen’s father Dkon
mchog rgyal po had been the teacher of Zhang ston’s own master Se ston
Kun rig. Sa chen’s son Grags pa rgyal mtshan stated that Sa chen received
the entire Lam skor dgu (Nine Cycles of the Path) from Zhang ston, as
well as many other teachings. Among these, he received an explanation of
the Hevajra tantra according to Virlipa’s own system, and the transmission
of exceptional explications of the miila tantras of the Guhyasamaija,
Buddhasamayoga, Hevajra, Cakrasamvara, Caturpitha, Mahamdya, and
Mafijusrinamasamgiti. See Grags pa rgyal mtshan, Dpal, 28—29. See note
136 in part two for an explanation of “the summation of the path and the
prediction of practice” (lam bsdus te bsgrub pa’i lung sbyin pa) that is tra-
ditionally given at the completion of the Lam ’bras. Manuscript Br, 181, has
“fifteen years,” but all other sources agree with eighteen years. Cha rgan,
Lam, 84a—b, provides Zhang ston’s final advise to Sa chen in much more
detail, with some very important points. See part one, chapter two, for a
translation of this passage. See Stearns (1997), for a translation of the
description of these events as they are recorded in "Jam dbyangs mkhyen
brese’i dbang phyug, Gdams, 123, which is based on Cha rgan’s passage.

These future disciples will be discussed below. See note 227 in part two for
an explanation of “Forbearance.”

Cha rgan, Lam, 85a, mentions that Sa chen’s motive in requesting Zhang
ston to teach the Lam ’bras to others was a fear that it might be lost. The
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information in the Zhib mo rdo rje annotation is not found anywhere
except in Cha rgan, with some significant differences. Zhang po ston pa is
probably to be identified with Zhang Dkon mchog dpal, whom Mang
thos klu sgrub, Bszan, 111, says received the Lam 'bras from Zhang ston
Chos ’bar.

212 Cha rgan, Lam, 85a, quotes Nag ston Lo tsa ba as saying to Sa chen, “You
were famous at Sgyi chu and should be ashamed to request Dharma from
a lay monk.” Sa chen replied, “When a master has experience and realiza-
tion of the oral instructions, there is no shame.”

213 According to Mkhan po A pad Rin po che, the term spangs dug is a syn-
onym for /z dug, which means altitude sickness. Bla ma dam pa, Blz, 61,
has la spangs dug. According to Mang thos klu sgrub, Bstan, 111, Zhang ston
died at the age of eighty-three, which would correspond to the year 1135.

214 Bla ma dam pa, Bla, 62, has much the same information as this note. He
also says that since there were only a few diagrams of yogic postures, and
so forth, the Lam "bras was only an oral transmission until the latter part

of Sa chen’s life.

215 In place of this phrase, on/y manuscript By, 18b, has the following para-
graph, which contains much of the same information as the annotation in
the text reproduced here:

Lord Dgon pa ba’s female companion, Lady *Od zer brgyan,
showed a leather bag to master Sa skya pa and said, “The master’s
manuscripts are in here, so if you need them you must take them.”
The master peeked through the mouth [of the bag] and there was
a description of the channels (r#s27 lo rgyus). Sa skya pa thought,
“The lord said there were no written texts for the Lam ’bras. If
there are some texts a lack of faith in the master would arise,” and
[put] the manuscripts in that bag....

216 Acording to Dung dkar Blo bzang ’phrin las, in his notes to Kun dga’ rdo
rje, Deb, 168 n. 46, Mt. Malaya (Ri Ma la ya) is the name of a2 mountain
on the southern tip of the Indian subcontinent. He quotes the 7hang sen
dzang gi lam yig, which can be identified as the travelogue of the Chinese
pilgrim Hsiian-tsang. This source mentions 2 mountain named Ma la ya
located in Ma ru ku tha, or Ra me shwa ri, on which many types of san-
dalwood and camphor trees grew. There was a fine temple of Avalokiteévara
on the summit of the mountain. A spring gushed from one side and the
stream from it flowed down circling the mountain twenty times before
emptying into the ocean to the south. See Tucci (1971), 494, 499—500, etc.,
for a similar description from Hsiian-tsang and the Potala guidebook.
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Mkhan po A pad Rin po che glossed the term %bos ka as nus pa’i tshad, or
las ka byed thub ma thub, and noted that it is Central Tibetan dialect (bod
skad).

218 According to Newman (1985), 85 n. 16, the sen dha pa (sen tha ba in our
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text) were Ceylonese Theravadin monks who were active in Magadha dur-
ing the Pala and Sena dynasties. There is also some information in Tem-
pleman (1983), 59—60, about the troublesome activities of these monks. It
is interesting to note that the Tibetan translator and Kalacakra master Tsa
mi Sangs rgyas grags pa, who was abbot of Nilanda in the twelfth century,
sometimes signed his works as sen dba pa Sangs rgyas grags pa. A tsa ra is
the Tibetan transliteration of the Sanskrit Zc@rya, but the term is also used
to designate wandering Indian tantric yogins in general. See Cha rgan,
Lam, 86a—b, and Bla ma dam pa, Bla, 66, for the sections on the Cey-
lonese mendicant (@ #sa ra). Sa skya Pandita, Lam, 310, also mentions this
story, but says the monk was from Sindhu in India (Rgya gar Sindhu).

The great master is Sa chen Kun dga’ snying po. Rgwa Lo tsa ba Rnam
rgyal rdo rje also met Sa chen at Na la tse gnas po che and received teach-
ings from him. See Bar ston, Bar, 29a—30a. Na la tse gnas po che is also the
temple in Gung thang where Dmar ston later wrote the Zhib mo rdo rje.

220 At least one later source states that the Ceylonese sravaka pandita also
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received the explanation of the Rdb rje ishig rkang from Sa chen at Na la
rtse. Sa chen’s disciple named Jo gdan Ldan bu also received the instruc-
tions at the same time. These instructions were recorded as one of Sa chen’s
famous eleven commentaries on the Rdo rje tshig rkang, and are known as
the Jo gdan ldan bu ma. For the benefit of the Ceylonese monk, Sa chen is
said to have spoken the instructions in Sanskrit on that occasion and later
translated them into Tibetan. See Rdo rje rgyal mtshan, Man, 237. The
commentary for Jo gdan Ldan bu is the only one of the eleven that opens
with a Sanskrit title followed by a Tibetan translation. There are also
numerous transliterated Sanskrit terms throughout the text. The Lam sbas
bshad is one of the special teachings of the Lam ’bras imparted by Viriipa
directly to Sa chen during a retreat that will be mentioned below in our
text. Sa skya Pandita later wrote an instruction manual for its practice as
he had received it from his uncle Grags pa rgyal mtshan. See Sa skya
Pandita, Lam. The location of Sriparvata in Uddiyana (U rgyan) is curi-
ous. It is usually said to be in southern India. See note 51 in part two for
different information about the location of Sriparvata.

Bla ma dam pa, Bla, 66-67, basically follows our text, but also wonders
whether Kyi ’bar is to be identified with the yogin from Mtshar kha who
is mentioned below, as does Cha rgan, Lam, 86b. Kyi 'bar’s special success
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was achieved through the practice of the vocal enunciations which form
part of the practice of the Fourth Initiation (dbang bzhi pa) in the Lam
‘bras. See "Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 129.

Gnyan Phul byung ba Gtsug tor rgyal po, also known as Bsod nams rdo
rje, was an important disciple of Sa chen Kun dga’ snying po. He edited
the many miscellaneous explanations of difficult points in the Lam ’bras
that Sa chen had recorded for his sons Bsod nams rtse mo and Grags pa
rgyal mtshan into the most extensive and cherished of Sa chen’s eleven
commentaries on Virtipa's Rdo rje tshig rkang, which is known as the Sras
don ma. See "Jam dbyangs mkhyen brese’i dbang phyug, Gdams, 128. Some
also say that he held the monastic seat at Sa skya for three years during the
minority of Sa chen’s sons. See Sa chen Kun dga’ snying po, Lam, 445.
Gnyan Phul byung ba also received the Cakrasamvara teachings from Mal
Lo tsa ba and the Cakrasamvara tantra from the master Sumatikirti, He
then composed a commentary on the tantra based on the instructions of
all three of his teachers, entitled Mu tig phreng ba. See Go rams Bsod nams
seng ge, Ble, 56.2. Gnyan Phul byung ba’s commentary is the Dpal Fkhor
lo bee mchog gi risa ba'i rgyud kyi ti ka mu tig phreng ba, found in the Sa
skya bka’ bum (Tokyo: Toyo Bunko, 1968), 1: 288.3-380.3.

Mtsho snying Ma ha dhe’u is a small island in Lake Kokonor in the east-
ern Tibetan region of Mdo smad. It is an ancient holy site. According to
Bar ston, Bar, 21b, another of Sa chen’s disciples named Dbus chung Ser
po also went to the island to meditate. See the many refcrences to Tsony-
ing (Mtsho snying) in Ricard et al. (1994). Cha rgan, Lam, 86b, says that
Stag went to the pure land of Khecara. Bla ma dam pa, Bla, 66, simply
copied the information in the Zhib mo rdo rje. Cha rgan, Lam, 86b, says
of Stag only that he abandoned the body for seven days, then his mind
returned to it and he departed to the pure land of Khecara.

Gnyags, whose name was Dbang phyug rgyal mtshan, was a disciple of Sa
chen for whom one of the eleven commentaries on the Rdo rje tshig rkang
was written. According to Cha rgan, Lam, 86b, Gnyags was traveling
among the nomads to gather offerings for the memorial services to be held
after Sa chen’s death. As mentioned in note 221 in part two, both Cha
rgan and Bla ma dam pa seem to think that this nomad from Tshar kha
might be the same as Sgom pa Kyi ’bar. But our text seems to question
whether he is the same as Stag. Later, "Jam dbyangs mkhyen brtse’i dbang
phyug, Gdams, 13233, lists the Tshar kha nomad as one of the seven dis-
ciples who reached the spiritual level of Forbearance, and does not ques-
tion his identity nor mention any confusion with any other disciples.

The translation of the phase ©hi mo thug ma tshor is uncertain. According
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to Bla ma dam pa, Bla, 65, Sa chen’s elder disciples avowed that he had
never traveled to Tshar ka. But after his death they conferred and realized
that he had simultaneously manifested bodies at six different locations. Sa
skya Pandita, Grub, 24s, is the earliest source for this story, which he states
came from Bla chen, probably to be understood here as his teacher and
uncle Grags pa rgyal meshan. Also see Cha rgan, Lam, 86b, and especially
Bla ma dam pa, Bla, 64—6s, for details on the story. According to Sa skya
Pandita the signs that were evident on the Tshar ka nomad were of hav-
ing stabilized the bindu from the throat center down. This and other
related signs are described in detail in the Lam "bras. The translation of #she
gzhug is also uncertain.

226 The teacher’s name is spelled Bho ta Ru hu la in the text, which has been
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corrected to Bho ta Ri hu la in the translation. Bho ta Ra hu la was an
Indian yogin from whom Sa chen received many esoteric instructions. See

Grags pa rgyal mtshan, Dpal, 30. The Lord of Yogins is Virupa. The trans-

lation of zangs rga rdo ‘dra ba is uncertain.

The stage of Forbearance (bzod pa thob) refers to the attainment of a
specific stage on the Path of Application (sbyor lam), during a bodhisattva’s
progression toward total enlightenment. It is a point when forbearance
has been achieved and there is no fear of emptiness because the truth of
reality has been perceived. A large degree of certainty in the nonsubstan-

- uality of apprehended objects, and a lesser certainty in the nonsubstan-
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tiality of the apprehending mind, has been achicved.

Rje btsun is Sa chen’s son Rje btsun Grags pa rgyal mtshan. Master Zhu
yas, usually spelled Zhu byas, was named Dngos grub, and was a disciple
for whom Sa chen composed one of the eleven surviving commentaries on
the Rdo rje tshig rkang. Bla ma dam pa, Bla, 67—68, provides several stories
about Zhu byas, as does Bar ston, Bar, 21a.

229 An interesting tale of ’Od grags’s experience in meditation after receiving

initiation and teachings from Sa chen is found in Bla ma dam pa, Bz, 69.
Also see Bar ston, Bar, 31a. Sgom Jo lcags is Jo sras Lcags kyi rdo rje. He
is known for requesting Rje btsun Grags pa rgyal mtshan to compose the
first instruction manual focusing on the “three appearances” (snang gsum)
and the “three continuums” (rgyud gsum), which are two main sections of
the Lam ’bras. This text, usually referred to as the Jo lcags ma, was the
model for a new genre in the Lam ’bras literature. The Snang gsum and
Reyud gsum treatises have become the basic format for teaching and prac-
ticing the Lam ’bras. See Grags pa rgyal mtshan, Gzhung. One of Sa
chen’s eleven commentaries was composed for Lady Mang chung ma,
but it is not among the eleven that have survived. One of her experiences
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in meditation is related in Bla ma dam pa, Bla, 69. Also see Bar ston,
Bar, 31b. Stories about Gnas brtan Bsod shes are given in Bar ston, Bar,
23a and 31a. Bla ma dam pa, Bla, 70, only mentions that Bsod shes is
sometimes listed among the seven. Sa chen wrote one of the eleven com-
mentaries on the Rdo rje tshig rkang for the benefit of Zla ba rgyal mtshan.
According to Bla ma dam pa, Bla, 68, Rga ston (whose name is also
spelled Sga and Dga’) was a disciple of both Sa chen and Grags pa rgyal
mtshan. He spent most of his life in meditation. Grags pa rgyal mtshan
wrote a very important epistle concerning the practice of the four initia-
tions at the request of Rga ston Rdo rje grags. See Grags pa rgyal meshan,
Rje, 41-49. In place of the last five disciples in this list manuscript B,
19a, has “Khri bzang, Dar ra, Grub ston, and so forth.” Manuscript N,
18b, has “Zangs ri phub pa, Khams pa Dga’ ston, Byangs sems Zla rgyal,
Se Ye shes snying po, and Rtod Rgyal ba 'byung gnas.” See Bla ma dam
pa, Bla, 67—70, for a different list of seven and much information on
them. On page 70 he discusses different opinions about the seven. Cha
rgan, Lam, 86b—871, lists not seven, but eleven disciples who reached the
stage of Forbearance.

The main text of manuscript N, 18b, adds, “Also, the many people taken
across the first bridge were the immeasurable disciples in general.”

Before this sentence, manuscript B1, 19a-b, has an extra sentence: “On
one occasion in La stod he became gravely ill and thereafter forgo all the
Oral Instructions [of the Lam ’bras]. It was cured by offering and making
prayers to master Zhang.” This point will be elaborated just below in the
Zhib mo rdo rje.

The original source for the following story, which is the most important
visionary event in Sa skya history, is Grags pa rgyal mtshan, Rje btsun gyis
ldan, 13-15. Grags pa rgyal mtshan first heard it from his father’s disciple
Gnyan Phul byung ba, the editor of the Sras don ma, the most important
of Sa chen’s eleven commentaries on the Rdo rje tshig rkang. Grags pa rgyal
mtshan then recorded it for the benefit of Sga theng, who was the recipi-
ent of another of the eleven commentaries. Sa chen had been poisoned in
Gung thang, and was in a coma for about a month. Then he was still
affected by the poisoning for about three years, after which he forgot all the
teachings he had received. Sa skya Pandita’s account of the same story,
which he heard from Grags pa rgyal mtshan, is found in Sa skya Pandita,

Grub, 244—4s.
Sa chen went into retreat in the cave at Sa skya where he had received the

teachings of the Zhen pa bzhi bral directly from Maiijusri when he was a
young boy. Cha rgan, Lam, 87a, says that Sa chen was forty-one years old
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when he now went into retreat again, which would correspond to the
year 1132.

When Sa chen was blessed by Zhang ston he wrote a eulogy to his master
in which he says that he was cured of the illness by Zhang ston’s compas-
sion. See Sa chen, Zhang. From the experience of receiving the prolonged
teachings from Viriipa, a stunning eulogy to him arose in Sa chen’s mind.
See Sa chen, Dpal. The identification of the seventy-two tantric teachings has
created much confusion in the tradition. Glo bo mkhan chen Bsod nams
lhun grub finally wrote a short text to clarify the issue. He enumerates fifty
anuttarayoga, four yoga, three cary, and fifteen kriyatantras. See Glo bo
mkhan chen, Rgyud. Mang thos klu sgrub, Bstan, 130, dates the mecting
with Viriipa to the year 1138 (s 72a), when Sa chen was forty-six years old.

This paragraph in the reproduced text of the Zhib mo rdo 1je, but not the
annotations, is found in an annotation in manuscript N, 18b, but not in
manuscript B! The teachings of the Sbas bshad, the Rnal ‘byor dbang phyug
gi bsrung ‘khor, and the ‘Bir jjoms, are all found in the Pod dmar collection
in vol. 13 of the Sz skya Lam ‘bras Literature Series (Dehra Dun: Sa skya
Centre, 1983).

A seng Rdo tje brtan pa was the nephew of Sa chen’s teacher Skyu ra A
skyabs. Early in his life Sa chen had invited Skyu ra A skyabs to Sa skya and
requested many tantric transmissions from him, chiefly the different
Guhyasamija systems. See ‘Jam mgon A mes zhabs, ‘Dzam, 36-37. A
respectful letter from Sa chen to his teacher Skyu ra A skyabs is preserved
in the Sz skya bka’ bum (Tokyo: Toyo Bunko, 1968), 1: 284.

The Lam ‘bras mdor bsdus ma (The Condensed Path with the Result), more
often known as the A seng ma (The Explication for A seng), was the first of
Sa chen’s famous eleven commentaries on the Rdo rje tshig rkang. Accord-
ing to Mang thos klu sgrub, Bstan, 130, and "Jam mgon A mes zhabs, Gsung
ngag rin po che Lam, 567, Sa chen first taught the Lam 'bras to A seng in
the leags mo bya year of 1041.

‘The number nine refers to Hevajra with his consort Vajra Nairatmya and
the eight other goddesses in the Hevajra mandala. According to the Lam
*bras tradition, the Hevajra initiation must not be given to a group larger
than twenty-five.

From among the teachings of the “three continuums” (rgyud gsum) as
explained in the Rdo rje tshig rkang, the renewal of damaged sacred com-
mitments is usually counted as the fourth of the five sections of the
“method continuum” (thabs rgyud). See Dmar ston Chos kyi rgyal po,
Gzhung, 129-33.
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240 Dga’ theng is usually spelled Sga theng, According to *Jam mgon A mes
zhabs, Yongs, 187, the commentary for Sga theng was the first of the major
works on the Rdo rje tshig rkang, preceded only by the short verse A seng
ma. The order of the composition of the other nine is unknown, except for
the Gnyags ma that was written last.

241 Most of this annotation is also in N, 19a. See Bla ma dam pa, Bls, 63, for
the same information. These are two of the eleven available commentaries

of Sa chen. This statement may indicate that the Zhu byas ma (The Expli-
cation for Zhu byas) was also one of the earliest of the eleven.

242 This statement indicates that Grags pa rgyal mtshan and Sa skya Pandita
used the Gnyags ma (The Explication for Gnyags) when teaching the Lam
‘bras. Also see Dmar ston, Gzhung, 4. The Gnyags mawas the only one of
the extensive commentaries included by Grags pa rgyal mtshan in the Pod
ser collection. The Gnyags ma s still the commentary most commonly used
for explanation of the Rdo rje tshig rkang.

243 This is a very interesting statement. Could it be that the other com-
mentaries such as the Yum don ma (The Explication for the Wife) and the
Sras don ma (The Explication for the Benefit of the Sons) were quite scarce,
and had actually not been seen by the author of these notes or by his
teacher Tshogs sgom Rin po che? A comment at the end of the Sras don
ma itself says that no one else (except the editor Rje Phul byung ba) had
the text of the Sras don ma. Then the names of the next three teachers
who received the text are given. See Sa chen Kun dga’ snying po, Lam,
445—46. The four commentaries referred to in the Zhib mo rdo rje anno-
tation are apparently the A seng ma, Sga theng ma, Zhu byas ma, and
Gnyags ma.

244 This event is mentioned in Bla ma dam pa, Bla, 65, as one of the six
instances when Sa chen emanated to different places simultaneously. Bla
ma dam pa refers to the place as Mgron la byams temple in 'Bring
mtshams, and to the mandala as Nam mkha’ dri med.

245 This event is also mentioned by Bla ma dam pa, Bls, 65, as one of the
times when Sa chen manifested a body in different places. Sgo Inga was in
the region of Shab.

246 See Rje brsun Grags pa rgyal meshan, Dpal

247 Itis generally accepted that Sa chen was sixty-six years old at his death. The
temple of Skya bo kha gdangs was near Ngam ring, the capital of the Byang

district.

248 The form of Vairocana alluded to here is Vairocana Sarvavid, who has
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four faces, one looking in each of the four directions. One of Sa chen’s
eleven commentaries was written for Bzang ri phug pa, although it is not
among the eleven now available.

249 Ma gcig Brsad tsha was the first of Sa chen’s two wives. She was also known
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as Jo lcam Phur mo. See 'Jam mgon A mes zhabs, ‘Dzam, so and 62.
According to *Jam dbyangs mkhyen brtse’i dbang phyug, Gdams, 127, from
among the eleven commentaries to the Rdo rje tshig rkang, the Yum don ma
was written for Ma gcig Btsad tsha. *Jam mgon A mes zhabs, Yongs, 185,
agrees with Mkhyen brtse, and explains that after Kun dga’ ’bar’s death in
India, his mother turned to serious Dharma practice, and Sa chen wrote
this commentary for her. Kun dga’ ’bar is known to have died at the age
of twenty-two in Magadha, but no other source mentions that he was poi-
soned. Sa skya Pandita, Bla, 661, specifies that Kun dga’ 'bar went to India
to learn the art of translation (lo #sd slob pa). Also see "Jam mgon A mes
zhabs, ‘Dzam, 62—63.

Ma gcig "Bro tsha was Sa chen’s second wife. According to 'Jam mgon A
mes zhabs, "Dzam, 63, she was also known as Ma gcig "Od sgron. Bsod
nams rtse mo studied epistemology and other subjects with Phya pa Chos
kyi seng ge (b. 1109), the greatest Tibetan logician of his time. *Durga-
candra (Mi thub zla ba) was the teacher of Viravajra, who was in turn the
teacher of 'Brog mi Lo tsa ba. Also see note 33 in part two. Rje btsun pa is
Grags pa rgyal mtshan. Sa skya Pandita’s father, Dpal chen 'od po
(1r150-1203), was the younger brother of Grags pa rgyal mtshan.

Rje btsun Grags pa rgyal mtshan was born in 1147. The great master is his
father Sa chen, and Slob dpon Rin po che is his elder brother Slob dpon

Bsod nams rtse mo.

Grags pa rgyal mtshan himself told this to Sa skya Pandita. See Sa skya
Pandita, Bla, 665. The same event is also mentioned in Bla ma dam pa,
Bla, 75.

Perhaps the most significant of these events was when Grags pa rgyal
mtshan was fifty-six years old, which was forty-four years after the death
of his father Sa chen. Sa chen appeared again and again in Grags pa rgyal
mtshan’s dreams, and finally actually appeared to him, in much the same
way that Virtipa had first appeared to Sa chen in dreams, and then actu-
ally came. Sa chen then gave Grags pa rgyal mtshan a succinct and pro-
found teaching which summarized all the essential points for the practice
of the Lam ’bras. This teaching has come to be known as the Brda don gsal
ba. See Sa skya Pandita, Brda.

In particular, Grags pa rgyal mtshan wrote a large number of indispensable
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texts on the practice of the Lam bras. These are mostly found in the col-
lection referred to as the Pod ser, although several important works are also
in the Pod dmar. These collections are respectively found in the Sz skya
Lam ‘bras Literature Series (Dehra Dun: Sa skya Centre, 1983), vols. 11
and 13.

255 The honorable Bzang po (Bzang po’i zhabs) is Sa skya Pandita Kun dga’
rgyal meshan dpal bzang po. For his biography of Grags pa rgyal mtshan,
see Sa skya Pandita, Bla.

256 In the early sources Sa skya Pandita is frequently referred to as the Master
Translator (Bla ma Lo tsa ba), the Translator of Sa skya (Sa skya Lo ts ba),
or the Great Translator (Lo tsa ba chen po). His important translations of
Sanskrit epistemological works have been noted in Jackson (1987), 1:
112—13. But no attention has been drawn to the fact that he also translated
a number of tantric works, most of which were done in collaboration with
his Indian teacher Sugataéri. In particular, they translated several
yogatantras that had never been translated into Tibetan. Sa skya Pandita
himself mentions their new translations of the Gubyamanitilaka (Gsang
ba nor bu’i thig le, To. 493), the Vajrapatila (Rdo rje sa ‘og, To. 744), the
Gubyalamkara (Gsang ba rgyan, To. 492), and the Vajramandilambkara
(Rdo rje snying po rgyan gyi rgyud, To. 490). See Sa skya Pandita, Chag,
556. For a discussion of these works and their place in the tantric tradition,
see Taranatha, Dge, 551-53. According to Sa skya Pandita’s disciple and
biographer Lho pa Rin chen dpal, Sa skya Pandita and Sugataéri also trans-
lated many other works related to these tantras. See Lho pa, Dpal, 98.
These translations would have been made between 1205 and 1207, which
was the period of Sugatadri’s residence in Sa skya. See Jackson (1987), vol.
I, 26. Sometime later Sa skya Pandita recovered and translated alone the
Sanskrit manuscript of a fragment of the Vajrakilaya miila tantra (To.
439), which is certainly his most significant tantric translation.

257 As mentioned in part one, the following sketch of Sa skya Pandita’s life is
perhaps the earliest of all sources, and can now be identified as the miss-
ing biography known to have been written by Dmar ston. See Jackson
(1987), 1: esp. 15-38, for information on the life of Sa skya Pandita, and the
various Tibetan sources.

258 As discussed in part one, Rin po che is Sa skya Pandita’s disciple Tshogs
sgom Rin po che Kun dga’ dpal. The quoted verse is found in Matrceta,
Sangs, 42.1.

259 Sa skya Pandita was born in 1182.
260 The lord is the child’s uncle, Rje btsun Grags pa rgyal mtshan.
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261 These are two of the different scripts in which Sanskrit was written.
262 The Dharma Lord is Grags pa rgyal mtshan.

263 The Hevajra sddhana by Saroruha, also known as Padmavajra, is the Sri
Hevajra sadhana (Dpal dgyes pa rdo rje’i sgrub thabs, To. 1218).

264 Manuscript N, 20b, has “As soon as he awoke all the words and meaning
unmistakably arose in his mind.”

265 The Pramanasamuccaya (Kun las btsus) of the Indian master Dignaga was
the main work on epistemology that Sa skya Pandita transmitted to later
generations. See Jackson (1987), 1: 137, etc. The final statement in the Zhib
mo rdo rje annotation is very curious, considering that Sa skya Pandita had
obviously mastered the Pramanasamuccaya long before his trip to China.
Perhaps it is a reference to another unknown dream in which he later

looked through the text.

266 According to Jackson (1987), I: 25-26, 106, Zhu ston Rdo rje skyabs was a
disciple of Grags pa rgyal mtshan, as well as of Phya pa Chos kyi seng ge.
In addition to the Byams chos (The Dharmas of Maitreya), Sa skya Pandita.
also studied four of Nagarjuna’s Rigs tshogs (The Yukti Collection), the
Satyadvayavibharga of Jianagarbha, and the Madhyamakalamkara of
Santaraksita.

267 The Pramanaviniscaya is one of the Indian master Dharmakirti’s Seven Sets
on Epistemology. Mtshur ston was the disciple of both the great logician
Phya pa Chos kyi seng ge and his famous student Gtsang nag pa Brtson
"grus seng ge. In addition to epistemology, Sa skya Pandita also first studied
Prasangika Madhyamaka with Mtshur ston on the basis of the Prasannapada
of Candrakirti. See Jackson (1987), 1: 26, 105—7, for a detailed discussion of
the various events in connection with Sa skya Pandita’s studies with Mtshur
ston. Dpal chen ’od po, the younger brother of Grags pa rgyal mtshan,
passed away in 1203. See "Jam mgon A mes zhabs, Dzam, 84-8s.

268 The information in this annotation has all been included in Bla ma dam
pa, Bla, 83-84.

269 Cf. Jackson (1987), 1: 107, and note 14.

270 He received Nagarjuna’s Dbu ma rigs tshogs (The Madhyamaka Yukti Col-
lection). See Jackson (1987), 2: 179, for references.

271 See Jackson (1987), 1: 107—10, for details on Sa skya Pandita’s studies with
the Indian master Sakyaéribhadra, who was immensely influential in Tibet.
See Jackson (1990) and van der Kuijp (1994b) for information on the life
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of Sakyaéti. The commentary is the Indian master Dharmottara’s Pramana-
viniscayatika (To. 4229), explaining Dharmakirti’s Pramanaviniscaya.

272 An annotation in manuscript N, 21b, states that Sakyasti gave him the
name “Sa skya Pandita” on this occasion.

273 Jackson (1987), 1: 27, mentions that he also studied part of the commen-
tary on the Amarakosa with Danafila.

274 This entire annotation is found in the main text of Bla ma dam pa, Blz, 84.
275 All the previous material in this paragraph is missing in Manuscript N.

276 Manuscript N, 21b, says that it was Samghasti who was invited to Sa skya,
which is not attested to in other accounts, and states that Sa skya Pandita
studied with him for two years.

277 Manuscript N, 21b, has Rong,
278 Rje btsun Grags pa rgyal mtshan.
279 This account is also found in Bla ma dam pa, Bl 8s.

280 The Alamkira is Prajiiakaragupta’s Pramanavartikkilamkara (To. 4221), a
commentary on the Pramapavartikka of Dharmakirti. As mentioned
above, Dharmottara’s text is a commentary on the Pramainaviniscaya.
Dharmakirti’s seven treatises on epistemology were identified in note 177
in part two. The Set of Three is probably to be understood as the first
three of the seven, which are the Pramanavirtikka, the Pramianaviniscaya,
and the Nyayabindu. These three are often thought of as the basic body,

and the remaining four as the connected limbs.

281 Manuscript N, 22a, does not have this sentence. The other pandita referred
to in our text may have been either Samghasri or Danaéila, both of whom
also instructed Sa skya Pandita in epistemology. See Jackson (1987), 1:
I10—1I.

282 An annotation in manuscript N, 22a, specifies that Sa skya Pandita also
received the commentary to the Kilacakra tantra entitled ‘Grel chung Pad
dkar, (probably to be identified as the Padmani nama pasjika, Peking Trip-
itaka, vol. 47, no. 2067) and the explanation of the mandala rite, the prac-
tice of the sadangayoga, and the sadhana. See Newman (1987) for
information on the Kalacakra system, and a translation of the first section

of the Vimalaprabha (Peking no. 2064), an immense commentary on the
Kalacakra tantra by the Sambhala emperor Kalki Pundarika,

283 An annotation in manuscript N, 22a, mentions that he received most of the
teachings of Samvara, such as the Phyag rdor bstod ‘grel, which is the
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Laksabhidhanid uddhyta laghutantra pindarthavivarana (Peking no. 2317),
a commentary on the Cakrasamvara tantra by Bodhisattva Vajrapani.

284 This is clearly a reference to Sa skya Pandita’s summons to the court of the
Mongol prince Kodin in 1244.

285 This presumably refers to the five greater fields of knowledge (rig gnas che
ba Inga), which are art, medicine, grammar, reasoning, and Buddhist Doc-
trine. The five lesser fields of knowledge, of which Sa skya Pandita was

also a master, are poetics, synonymy, metrics, drama, and astrology.

286 Manuscript B1, 23a, adds: “...because [his] obviously brilliant radiance
among the glacial ranges, like the excellent glow of the waxing [moon], has
ignited the excellent splendor of the moon lilies of living beings.”

287 Liang-chou (Byang ngos) was Kodin Khan’s capital.
288 The honorable Bzang po (Bzang po’i zhabs) is Sa skya Pandita, the last ele-

ment of whose name is Bzang po.

289 As mentioned above in the text, Na la tse gnas po che in Gung thang is
where Sa chen had also earlier studied with Mal Lo tsa ba, and later spent

time teaching.

290 This paragraph is basically the same in manuscript B, 23a—23b, but has
been reduced to an annotation in manuscript N, 23a.

291 This sentence is found only in the manuscript reproduced here.
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Dharmottara, 163, 165, 260

Dhirisrijfiana, 213

Dignaga, 161, 259

Ding ri, 60, 115, 127, 239

Ding ri Bla 'khor. See Ding ri Glang
"khor

Ding ri Glang 'khor, 127, 239

Dings, 63, 125, 143, 145, 147

Dkar gong Valley, 61, 243

Dkar mo nyi zla, 109, 230

Dkar po brag pa Rin chen seng ge, 198
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Dkar rgyal. See Sangs rgyas skar rgyal

Dkar Shakya grags, 35

Dkon mchog "bar. See 'Khon Sgyi chu ba

Dkon mchog bstan pa rab rgyas (b.
1801), 77, 196, 201—202

Dkon mchog lhun grub. See Ngor chen
Dkon mchog lhun grub

Dkon mchog rgyal po, 225. See also
Dbrad ston Dkon mchog rgyal po

Dkon mchog rgyal po. See’Khon Dkon
mchog rgyal po

Dkon ne. See Dbrad sgom Dkon ne

Dmag sor ma, 52

Dman chu rgyab pa, 239

Dmar. Sée Dmar ston Chos kyi rgyal po

Dmar Brtson grus seng ge, 69

Dmar Chos kyi rgyal mtshan, 189—90

Dmar Dharmaraja. See Dmar Chos kyi
rgyal po

dmar khrid (practical meditation instruc-
tions), 20

Dmar po btsan, 232

Dmar po lde, 232

Dmar Shikya dbang phyug, 71, 198

Dmar Shakya grub. See Dmar Shakya
dbang phyug

Dmar ston, See Dmar ston Chos kyi

(A

Dmar stﬂn Chos kyi rgyal po (c. 1198—c.
1259), Xi, xiii, 13, 21, 24, 3538, 43, 47,
49, 51, 53 55—56, 63—64, 66, 69-75, 78,
169, 173, 175, 179, 189, 191-92, 194,
196—201, 203, 205—6, 219, 221, 227,
229, 231-32, 234, 239, 25I, 255—56, 258

Do hd, 239

Do hi mdzod, 211, 217

Dol po pa Shes rab rgyal mtshan
(1292-1361), 7

Dombi. See Dombi Heruka

Dombi Heruka, 89, 210-12

Don bsdus ma (The Condensed Meaning).
See A seng ma

“Door of Brahma” (Tib. Tshangs pa’i
sgo), 85, 206

Dpa’ bo Gtsug lag phreng ba (1504-66),
s0—s1, 181, 188—89, 237

Dpa’ bo "od gsal, Skt. Viraprabhasvara,
172

Dpal chen "od po {ﬂjﬂ-—llﬂg), 76, 157,
163, 257, 259
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Dpal 'khor btsan (8697—899?), 204

Dpal khor lo bde mchog gi rtsa ba'i rgyud
kyi ti ka mu tig phreng ba, 252

Dpal Idan tshul khrims. See Chos rje
Dpal Idan tshul khrims

Dpal Ide, 204, 213, 232

Dpal Mtha’ rtsa ba, 27. See also Phag mo
gru pa Rdo rje rgyal po

Dpang Rje, 201

Dpe mdzod ma (The Library Explication),
25, 27-30

Dpyil ston Rgyal ba bzang po, 32

Dril chen chu sde, 83

Dri ma med pa rnam dag. See Rnam dag
sgrib sel

Drod po che. See Dbus pa Grod po che
Bkra shis seng ge

Dro mo. See Gro mo

Dudjom Rinpoche, Jikdrel Yeshe Dorje
(1904-87), 187, 206, 214, 216, 240

Dung dkar Blo bzang ’phrin las, 250

Durgacandra (Tib. Mi thub zla ba), 157,
212, 257

Durjayacandra (Tib. Mi thub zla ba), 212

Dur khrod nag po ro *dzin. See Lalitavajra

Dus ’khor sbyor drug (Six-Branch Yoga
of Kilacakra). See sadangayoga

Dzah hum. See Santabhadra

E

Edou, Jéréme, 234

Eimer, Helmut, zo1

Explication for the Assembly. See T'shogs
bshad

Explication for Disciples. See Slob bshad

G

Gad, 218

£aguya, 149

Gam pa’i rdzong, 91

Ganges River, 220

Gan phyag rdzi chung ba Dbang phyug
rgyal, 72. See also Cha rgan Dbang
phyug rgyal mtshan

gathering of the essential constituents.
See ‘kbams ‘dus pa

Gayadhara (a.k.a. A tsa ra Dmar po; Lwa
ba dmar po; La ba’i na bza’ can;
Ratnasri; Sprin gyi shugs can; d. 1103),
6, 10-12, 4757, 73, 9L, 93, 95, 97 99,
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171-72, 187-89, 191-93, 209, 21416,
218-21, 234, 238—40

Geod, 6, 7

Gdol ban ra tshe, 244

Gegs sel blea’ brgya ma, 199

gegs sel yig chung bzhi (four small texts for
the removal of impediments), 34

’Gha yan dha ra. See Gayadhara

Glegs bam phra mo (The Volume of Minor
Esoteric Instructions), 39, 185

Glen sgom Rin chen ’bar, 72, 199

Glo bo mkhan chen. See Glo bo mkhan
chen Bsod nams lhun grub

Glo bo mkhan chen Bsod nams lhun
grub (1456-1531), 69, 73, 77, 189,
196-200, 202, 255

Gnag ’tsho, 117

Gnam Kha'u pa. See Gnang Kha'u pa
Dar ma rgyal mtshan

Gnam thang dkar po, 91, 214, 229

Gnang. See Gnang Kha'u pa Dar ma
rgyal mtshan

Gnang Kha'u pa. See Gnang Kha'u pa
Dar ma rgyal mtshan

Gnang Kha'u pa Dar ma rgyal mtshan,
61, 137, 139, 141, 143, 246—48

Gnas brtan Bsod shes, 151, 254

Gnas gsar. See Na la tse gnas gsar

Gnas pa bsdus pa, 217

Gnyag. See Gnyags Gzhi ra ba Dbang
phyug rgyal mtshan; Gnyag Snying po
rgyal mtshan

Gnyag ma. See Gnyags ma (The Explica-
tion for Gnyags)

Gnyags. See Gnyags Gzhi ra ba Dbang
phyug rgyal mtshan

Gnyags Gzhi ra ba Dbang phyug rgyal
mtshan, 23, 151, 155, 179, 252

Gnyags ma (The Explication for Gnyags),
18, 23-24, 31, 33-35, 37, 155, 176,
179-80, 202, 255

Gnyag Snying po rgyal mtshan, 36—39,
77—78, 201202

Gnyan Grsug tor rgyal po. See Gnyan
Phul byung ba Gtsug tor rgyal po

Gnyan Lo ts3 ba, 213

Gnyan Phul byung ba. See Gnyan Phul
byung ba Gtsug tor rgyal po

Gnyan Phul byung ba Grsug tor rgyal
po, 2223, 149, 178, 197, 252, 254, 256
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Gnya’ tsha, 127

Gnyis med rdo rje (Skt. Advayavajra),
189. See also Maitripa

Gnyos. See Gnyos Lo tsa ba Yon tan
grags

-Gnyos 'Byung po. See Gnyos Lo tsd ba
Yon tan grags

Gnyos Lo tsa ba Yon tan grags (b. 9612),
97, 187, 220, 233

gong ma Inga (Five Supreme Masters),
36, 183

Go rams Bsod nams seng ge (1429-89),
18, 177, 197, 201, 220

’Gos. See’Gos Lo tsa ba Khug pa lhas
btsas

'Gos Khu pa lha btsan. See’Gos Lo tsa
ba Khug pa lhas btsas

'Gos Khug pa [has btsas. See 'Gos Lo tsa
ba Khug pa lhas btsas

’Gos Lo. See’Gos Lo tsa ba Khug pa lhas
btsas

'Gos Lo tsa ba. See’Gos Lo tsa ba Khug
pa lhas btsas

"Gos Lo tsa ba Gzhon nu dpal
(1392-1481), 192, 239

’Gos Lo tsa ba Khug pa lhas btsas, s,
$3-55, 93, 95, 97, 187, 191, 217-19, 227,
230, 244, 246

"Gos Lo tsa ba Khug pa lhas rtse. See
'Gos Lo tsd ba Khug pa lhas btsas

"Gos yul, 214

'Go yul, 95

Grags pa (or Grags dpal) bzang po, 21

Grags pa rdo rje, 199

Grags pa rgyal mtshan. See Rje btsun
Grags pa rgyal mtshan

'Grel chung Pad dkar, 260

'Gro mgon. See Chos rgyal "Phags pa Blo
gros rgyal mtshan

Gro mo, 95

Grod po che. See Dbus pa Grod po che
Bkra shis seng ge

Grom, 137, 246

Grom pa Lha rtse. See Lha rtse

Grom pa Rgyang, 83, 204—205

Grub chen Yon tan dpal (1237-1323),
65—66, 72, 77, 197

Grub ston, 254

Grub thob Dar phyar Rin chen bzang

po, 20
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Grub thob Dkar po, 199. See also Cha
rgan Dbang phyug rgyal mtshan

Gsal ba'i snying po (a.k.a. Mnga’ ris pa),
15, 103, 111, 137, 139, 223, 225, 229, 231,
246

Gsal ba snying po. See Gsal ba’i snying po

Gsal snying. See Gsal ba’i snying po

Gsang chen bstan pa rgyas byed (The

Expansion of the Doctrine of Great
Secrets), 74

Gsar ma, 4

Gieg shubs ma (The Leather Case). See
Sags shub ma

Gshen, 225

Gshen sgom Rog po (a.k.a. Gshen ston
G.yung drung), 54, 97, 103, 115, 220,
215, 233-234

Gshen ston G.yung drung, See Gshen
sgom Rog po

gsung ngag (Oral Instructions), 182. See
also Oral Instructions

Gsung sgros ma biography, 64

Gisung seros ma (The Oral Account), 37,
7273, 77, 200. See also Gzhung bshad
dmar ma

Gtsang, 21, 71, 103, 125, 137, 165, 205, 221,
224

Gtsang byams pa Rdo rje rgyal mtshan.
See Mus srad pa Rdo rje rgyal mtshan

Gtsang nag pa Brtson "grus seng ge, 259

Gtsang "phrang, 83, 203

Gtsang smyon Heruka, 220

Gtsong kha, 223

gtum mo. See candali

Gtum mo lam rdzogs (The Complete Path
of Fierce Fire), 50, 211

Guenther, Herbert, 208

Gubyagarbha, 241

Gu hya gsang ba, 193

Gubhydlamkara, 258

Gubyamanitilaka, 258

Guhyaprajiia. See Prajiagupta

Guhyasamaja, 137, 143, 167, 207, 230,
245, 248, 255

Gubyasamdja tantra, 3, 47, 5455,
220, 249

Gung ru ba. See Gung ru ba Shes rab
bzang po

Gung ru ba Shes rab bzang po (1411—75),
1718, 2126, 38, 175-84, 200

217-18,
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Gung thang, 21, 73, 141, 149, 151, 169,
196, 247, 251, 254, 261

Gu ra ba. See Zhang zhung Gu ru ba

Gur gyi mgon po. See Pafijaranatha

'Gur mo rab kha, 205

Guru Lama, 173, 187

Gurupaficdsikd, o1, 214

guruyoga, 34

G.yag lung. See G.ya’ lung

G.ya’ lung, 23, 109, 230

G.yam khar, 105

G.yas ru, 83, 91, 137, 141, I55, 235

Gyatso, Janer, 239

Gye re Sgang ston. See Sgang ston Shes
rab bla ma

Gyi jo. See Gyi jo Zla ba'i "od zer

Gyi jo Zla ba’i ’od zer, 4, 7, 11, 51, 5456,
97, 187, 217, 219—20

Gyi ljang Dbu dkar ba, 103, 223-24, 230

Gyi ljang Lo tsa ba. See Gyi ljang Dbu
dkar ba

G.yo ru, 83

G.yu’ khar mo, See Sgrol ma lha khang

G.yung ston, 99

Gzang ri phug pa. See Bzang ri phug pa

Gze ma ra mgo, 187

Gze sgom Byang rgyal. See Ze sgom
Byang seng

Gzhon nu dpal. See 'Gos Lo tsa ba
Gzhon nu dpal

Gzhon nu shes rab. See Pu rang Lo
chung Gzhon nu shes rab

gzhung, 223

gzhung bshad (explication of the treatise),

17

Gzhung bshad dmar ma (Dmar’s Explication
of the Treatise), 70, 72, 199-200. See
also Giung sgros ma (The Oral Account)

Gzhung bshad phag gru (Explication of the
Treatise for Phag gru), 27

gzhung shing chen po bzhi (four great
fundamental works), 34

Gzi brjid "bar. See Zhang ston Gzi brjid "bar

Gzungs dra Inga, 137

Gzungs kyi dpal ba. See Sngags "chang
Gzungs kyi dpal ba

H
Ham bu Spyi thod. See Ti pu Gsang

sngags sdong po
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Ham thung. See Santabhadra

Ha mu dkar po. See Santabhadra

hang du, 207

Hang du dkar po. See Punyikarabhadra;
Santabhadra

Hang du dkar po Santabhadra. See
Santabhadra

Harinanda, 64

Heart Sutra. See Prajhdparamitahyrdaya

Heruka, 192, 221

Hetubindu, 245

Hevajra, 9, 37, 42, 50, 97, 131, 184, 187,
192, 207, 210-1II, 215—-106, 221, 224, 227,
231, 233, 235-37, 24244, 246, 248, 255,
259

Hevajra tantra (a.k.a. Brtag pa gnyis pa,
The Second Fascicle), 3, 6, 12, 15, 28,
47, 56, 70-71, 97, 99, 109, 119, 137,
161, 173, 175, 210, 221, 231, 236, 249

Himalaya, 89

Hindu, 9, 64

Hirakawa, Akira, 217

Hstiian-tsang, 250

I

India, 3-6, 8, 10, 15, 2022, 35, 37, 4749,
52, 54, 56, 83, 85, 87-89, 95, 97, 109,
155, 159, 161, 163, 171-72, 177, 189, 193,
201, 205~13, 215-17, 219—20, 22324,
231-33, 237, 25051, 253, 257—60

Indra, 58, o1, 121, 194, 213, 237

Indrabhiti, 52, 211, 242

J
Jackson, David, 175, 180-81, 183, 195-96,

258—-60

Jad, 72

"Jag shongs, 109, 133

"Jag thang, 103

"Jam dpal dri med, 155

"Jam dbyangs blo gter dbang po, 198

"Jam dbyangs chos kyi blo gros. See
Rdzong gsar Mkhyen brtse "Jam
dbyangs chos kyi blo gros

"Jam dbyangs don yod rgyal mtshan
(1310—44), 172

"Jam dbyangs mkhyen brtse’i dbang
phyug (1524-68), 10, 12, 18, 21-23, 25,
33, 4244, 49, 5253, 74-75, 171-82,
184-89, 191-92, 194~200, 202, 205~7,
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20913, 223—24, 228, 231, 234, 237,
24243, 248—49, 252, 257

"Jam dbyangs mkhyen brtse’i dbang po
(1820-92), 4, 6, 171

"Jam dbyangs nam mkha’ rgyal mtshan
(1398-1472), 40

’Jam dbyangs rgyal mtshan (1870-1940),
17, 176

"Jam mgon A mes zhabs (1597-1659), 19,
22, 24, 26-27, 38, 44, 49, 53—54, 61, 75,
173, 175-81, 18489, 191—93, 195—202,
21012, 216-17, 219, 223, 230, 244—45,
247, 255-57> 259

"Jam mgon Kong sprul (1813-99), 4, 6, 7,
IL, 171, 173, 233, 237 |

Jetari, 193

"Jigs med gling pa (1730-98), 4

jhdnaddkini, 213, 228

Jhanagarbha, 231, 259

Jfianapada, 167, 220

Jfidnasri. See Jfidnasrimitra

Jfianagrimitra (Tib. Ye shes dpal bshes
gnyen), 87, 208—9

Jo bo Dmar po. See Prajfiagupta

Jo bum ma, 23. See also A u ma (The
Explication for Lady ‘A ‘' ma)

Jo gdan Ldan bu, 20, 251

Jo gdan ldan bu ma (The Explication for
Jo gdan Ldan bu). See Ldan bu ma
(The Explication for Ldan bu)

Jo jo Rgyan ne. See Shab pa mo Lcam
geig

Jo leags ma, 253

Jo lcam Phur mo. See Ma gcig Btsad tsha

Jo mo ’A 'u ma, 23

Jo mo 'Brom mo, 117, 235

Jo mo Glang ma ri (Mt. Everest), 238

Jo mo Mang chung ma, 151, 179-80, 253

Jo nang, 5, 7, 20, 29, 66, 172, 192, 196,
22728

Jo nang Kun dga’ grol mchog (1507-66),
5» 42, 175, 189, 192, 19495, 199, 237

Jo nang Kun spangs pa. See Kun spangs
Thugs rje brtson "grus

Jo nang Taranatha (1575-1635), 5, 20, 29,
177, 183-84, 192, 195—96, 200, 207-8,
213, 227

Jo sras Leags kyi rdo rje (a.k.a. Sgom Jo |

lcags), 151, 253
Jo sras 'Od mchog, 143, 145, 248
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Jo sras Rdo rje. See Rdo rje
Jo sras Ye shes rdo rje. See Rdo rje

K

Kahna (Tib. Nag po pa), 9, 10-13, 47,
171, 242

Kah thog Rig "dzin Tshe dbang nor bu
(1698-1755), 7, 171, 19394, 217, 223

Kalacakra, s, 7, 19, 65-66, 165, 251, 260

Kilacakra tantra, 3, 7, 47, 70-71, 219,
260

Kalki Pundarika, 260

Kamalaéila, 231

Kaneko, Eiichi, 216, 248

kapalika yogin, 212

Kapstein, Matthew, 171

Karma chags med (c. 1605—70), 5253,
189, 191-92

karmamudrd, 52

Karma pa, 6

Karma Phrin las pa (1456-1539), 29

Kashmir, 65, 145, 205

Ka tshal, 83, 204

kayastha, 48, 188

Khams, 19, 29, 99, 153, 205, 223

Khams chen Rgan lhas pa. See Byang
chub dpal

khams ‘dus pa (gathering of the essential
constituents), 23, 105, 107, 109, 227,
119, 233

Khams pa, 18

Khams pa Dga’ ston. See Rga ston Rdo
rje grags

'Khams. See Khams

Kha rag, 97, 234

Kha rag Gnyos kyi Lo tsa ba. See Gnyos
Lo tsa ba Yon tan grags

"Khar chung. See Mkhar chung

'Khar chung ba. See Se ston Kun rig

Khasarpana, 61, 87, 209, 211

Kha'y, 133, 137, 139

Kha'u Brag rdzong, 41

Kha'u pa. See Gnang Kha'u pa Dar ma
rgyal mtshan

Kha'u Skyed lhas, 37, 61

Khecara, 57—58, 137, 190, 216, 225, 229,
252

Khecari, 190, 229. See also Na ro Mkha’

spyod ma
"Khon, 27, 61, 109, 137, 141, 230
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"Khon chung Dgra bla bar. See’Khon
Sgyi chu ba

"Khon Dkon mchog rgyal po
(1034-1102), 15, 52, 61, 63, 103, 109,
119, 121, 133, 175, 223, 225, 229-30, 237,
243—46, 248—49

"Khon Klu'i dbang po bsrung ba (a.k.a.
Nagendraraksita), 109, 230

"Khon rog Shes rab tshul khrims, 109, 230

"Khon Sa skya pa, 141

"Khon Sgyi chu ba (a.k.a. 'Khon chung
Dgra bla "bar; Dkon mchog ’bar; Shes
rab "bar), 137, 139, 141, 143, 147, 149,
246—47

"Khon sku 'bum, 243

Khram 'brug, 83, 204

Khra rigs Monastery, 200

Khri Bkra shis rtsegs pa dpal, 204, 232

Khri bzang, 254

khrid yig, 3637

Khro phu, 67, 71

Khum bu ba. See Khum bu ba Chos rgyal

Khum bu ba Chos rgyal (1069-1144), 60,

239, 241
Khu nu. See Ku nu

Khyim Lo tsa ba (a.k.a. Mtshur Lo tsi
ba; Mtshur ston Jfanikara; Mtshur
ston Ye shes ’byung gnas; ’Od kyi
snang ba; sBal ti Lo tsd ba; "T'shur Lo
tsi ba), 109, 230

"Khyin. See Khyim Lo tsa ba

"Khyin Lo tsa ba. See Khyim Lo tsa ba

Khyung po rnal "byor (b. 990?), 4—5

Khyung Rin chen grags, 137, 245

King of the Sakyas. See Sakyamuni
Buddha

Kinnuar, 223

Klog skya Jo sras Chos grags, 21

Klog skya ma (The Explication for Klog
skya), 21

Klog skya Shes rab brtsegs, 247

Klong chen Rab "byams pa (1308-63), 4

Klong sde, 4

Klu'i dbang po bsrung ba, Skr.
Nagendraraksita. See 'Khon Klu’i
dbang po bsrung ba

Klu sgrub. See Mang thos klu sgrub

Ko brag pa Bsod nams rgyal mtshan
(1170-1249), 66, 179, 188, 196, 242.

Kédin Khan, 261
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Kokonor, 223

Kokonor, Lake, 252

Kong jo, 204

Kong sprul. See’Jam mgon Kong sprul

Kon ka na, 192

Kriyasamuccaya, 10, 172

kriyatantra, 72, 245, 255

Krsna (Tib. Nag po pa), 131, 242

Krsnacarya, 5o, 211

Krsna River, 217

Krsna U tsi ta "chi ba med pa, 5o, 211

Krsna Yamari, 70, 220

ksatriya, 54

Ku ba tshal, 87

Kuddalapada (Tib. Tog tse pa), 211, 217,
227

van der Kuijp, Leonard, 173, 188, 194,
196, 200, 202, 259

Kun dga’ (1062-1124), 239—40

Kun dga’ ’ba’. See Kun dga’ 'bar

Kun dga’ 'bar, 21, 155, 257

Kun dga’ bzang po. See Ngor chen Kun
dga’ bzang po

Kun dga’ dbang phyug. See Rgyal tshab
Kun dga’ dbang phyug

Kun dga’ grol mchog, See Jo nang Kun
dga’ grol mchog

Kun dga’ rdo rje, 250

Kun dga’ rgyal mtshan. See Sa skya
Pandita Kun dga’ rgyal mtshan

Kun dga’ rin chen, ’Bri gung,
(1475-1527), 180

Kun dga’ snying po. See Sa chen kun
dga’ snying po

kun gzhi rgyu rgyud (universal ground),
43

Kun mkhyen Go rams pa. See Go rams
Bsod nams seng ge

Kun spangs Chos grags dpal bzang, 172

Kun spangs Rdo ring pa (1449-1524),
40-42, 44, 185

Kun spangs Thugs rje brtson "grus (a.k.a.
Jo nang Kun spangs pa; 1243-1313), 11,
66, 227

Ku nu, 99, 223 :

Kye rdor rgyud gsum (The Tantra Trilogy
of Hevajra), 12, 15, 53, 55—56, 69, 87,
89, 97, 157, 173, 193, 208, 212, 21415,
219, 221, 223—25, 230-32, 237, 245—46,
248
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Kye'i rdo rje’i rgyud gsum. See Kye rdor

rgyud gsum
Kyi *bar. See Sgom pa Kyi 'bar

L

La ba’i na bza’ can. See Gayadhara

Laksmi. See Laksminkara

Laksminkari, 131, 242

Lalitavajra (a.k.a. Dur khrod Nag po ro
’dzin; Nag po ro langs), 172, 193, 224

Lam ’bras (Path with the Result), xi, 6,
817, 19, 21, 24, 2651, 5378, 89, 91,
97, I11, 113, 117, 119, 121, 129, 131, 133,
139, 143, 145, 153, 159, 171-75, 17980,
18284, 18789, 192—94, 196, 198—205,
21013, 215-16, 21921, 22530,
232-37, 239—42, 249-55, 25758

Lam ’bras bshad mdzod ma, 27. See also
Dpe mdzod ma

Lam ‘bras bu dang bcas pa’i gdams ngag
(Oral Instructions of the Path with the
Result), 12

Lam ’bras bu dang beas pa’i gdams ngag
dang man ngag tu beas pa (The Oral
Instructions, Together with the Esoteric
Instructions, of the Path with the
Result), 9. See also Rdo rje tshig rkang

Lam ’bras bu dang bcas pa’i zhal gyi
gdams pa (Personal Instructions of the
Path with the Result), 30

Lam ‘bras kyi phrin las sum beu (The Thirty
Actions of the Path with the Result), 31

Lam ‘bras kyi yan lag Inga sbyong (Exercis-
ing the Five limbs in the Path with the
Result), 31

Lam ‘bras mdor bsdus ma. See A seng ma

Lam “bras skye tshang ma, 29. See also
Dpe mdzod ma

Lam 'bras Slob bshad. See Slob bshad

Lam shas bshad, 149, 153, 251, 255

Lam skor. See Lam skor phyi ma brgyad

Lam skor brgyad. See Lam skor phyi ma
brgyad

Lam skor dgu (Nine Cycles of the Path),
37, 50, 52, 189, 191, 210, 215, 249

Lam skor phyi ma brgyad (Eight Later
Cycles of the Path), 29, 34, 89, 182,
21011, 233, 236. See also Lam skor dgu

laficana, 159, 206

La ru ba Bsod nams seng ge, 197
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La stod, 22, 244, 254

La stod Dbang rgyal, 66

La stod Thang chung, 216

Lcam geig. See Shab pa mo Leam geig

Lce, 205

Lce brsun Shes rab seng ge, 205

Lce sgom pa, 67, 197

Ldan bu ma (The Explication for Ldan
bu), 2021, 25, 176=77, 251

Ldan ma, 19

Legs par bshad pa rin po che’i gter, 197

Leng, 205—207, 212

Lha bla ma Ye shes od, 205

Lha brsun Ka i, 58, 103, 113, 232

Lha btsan po’i Dpal Ide. See Dpal sde

Lha ’chang ston pa Thogs med, 224

Lha Lcam gcig. See Mdzes ldan "od chags

Lhalungpa, Lobsang, 189, 194

Lhan cig skyes grub. See Sahajasiddhi

Lha rje Gnubs chung. See Lha rje
Rnubs pa

Lha rje Hum chung. See Lha rje Rnubs pa

Lha rje ma. See Ma gcig Zha ma

Lha rje Rnubs pa, 127, 240

Lha rtse, 83, 91, 103, 204—205, 21213

Lha sa, 83

Lhas phug, 71

Lho, 21, 107, 115, 127

Lho brag, 117

Lho pa kun mkhyen. See Lho pa kun
mkhyen Rin chen dpal

Lho pa kun mkhyen Rin chen dpal, 72,
775 197, 258

Lho pa Rin chen dpal. See Lho pa kun
mkhyen Rin chen dpal

- Liang-chou (Tib. Byang ngos), 167, 261

Lo chen Byang chub rtse mo
(1302—-1380), 183

Lo chen Rin chen bzang po (958-1055),
3, 53, 56, 99, 109, 191, 222, 230

Lo kha, 97

Lord Sa skya pa. See Sa chen Kun dga’
snying po ;

Lord of Yogins. See Viriipa

lo rgyus, 183

Lo rgyus chen mo, 201

Lo ston. See Lo ston Rdo rje dbang
phyug

Lo ston Rdo rje dbang phyug, 83,
204-205
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Lo tsd ba chen po. See Sa skya Pandita
Kun dga’ rgyal mtshan

Lo tsa ba Gyi jo Zla ba'i od zer. See Gyi
jo Zla ba’i "od zer

Lo ts3 ba Mgos. See’Gos Lo tsa ba Khug
pa lhas brsas

lta ba khor ‘das dbyer med (indivisibility
of samsara and nirvina), 33

Luhipa, 72, 197, 199

lung (reading transmission), 18, 44

Lung sbyor, 199

Lung skor gsum. See Lung skor Inga

Lung skor Inga, 12, 173, 216, 237, 246

Lwa ba dmar po. See Gayadhara

Lwa ba’i na bza’ can. See Gayadhara

M
Ma gcig. See Ma geig Zha ma; Ma gcig
ﬂg mao

Ma gcig 'Bro tsha (a.k.a. Ma gcig "Od
sgron), 155, 257

Ma gcig Besad tsha (a.k.a. Jo lcam Phur
mo), 21, 155, 257

Ma gcig Lab sgron (1055-1153), 6, 239

Ma gcig "Od sgron. See Ma gcig "Bro
tsha

Ma gcig Zha ma (a.k.a. Lady Zha ma;
Lha rje ma; Zha chung ma;
1062-1149), 60, 125, 127, 129, I31, 195,
228, 239—42

Ma gcig Zhang mo, 21, 61-62, 133, 135,
24344

Ma la ya. See Malaya, Mt.

Ma mo srog thig, 232. See also Ma mo
yang snying ‘dus pa

Ma mo yang snying ‘dus pa, 233

Ma ru ku tha, 250

Machendranith, Red, 207

Madhyamaka, 231

Madhyamakdilamkara, 231, 259

Madbyamakaloka, 231

Magadha, 85, 251, 257

Mahabodhi, 89, 207

Mahabodhi (pandita), 172

Mahacakra. See Vajrapani Mahicakra

Mahaikala, 19, 141, 213, 224, 24748

Mahakila Pafijaranatha (Tib. Nag po
chen po Gur gyi mgon po), 141

Mahakarunika. See Santabhadra

Mahamaya, 207
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Mabhimaya tantra, 249

Mahimudra (Tib. Phyag chen [Great
Seal]), 5-6, 57, 67, 101, 105, 107, 131,
147, 184, 211, 217, 226, 239

Mahayina, 87, 231, 245, 247

Mahayoga, 214, 216, 240

Maitripa (a.k.a. Avadhiiti; Advayavajra;
1007-85), 6, 50, 53, 93, 95, 189, 217-18

Mal. See Mal Lo tsa ba Blo gros grags pa

Malaya, Mt., 149, 250

Mal Lo tsa ba. See Mal Lo tsi ba Blo
gros grags pa

Mal Lo tsa ba Blo gros grags pa, 141, 153,
224, 247, 252, 261

Mang chung ma. See Jo mo Mang chung
ma

Mang chung ma (The Explication for
Mang chung), 23, 179

Mang dkar ma (The Explication for Mang
dkar). See Mang mkhar ma

Mang gar. See Mang ’khar

Mang 'gar. See Mang ’khar

Mang gar Dril chen, 93

Mang ’khar, 91, 105 107, 117, 180, 226,
229, 235

Mang lam Zhig po, 67, 196

Mang mkhar, Lady, 25

Mang mbkhar ma (The Explication for
Mang mkhar), 18, 25

man ngag phra mo, 38—39

Mang thos klu sgrub (1523—96), 10,
2122, 15*?'6'? 33 35> 4245, 431 53s
172~73, 17580, 1829, 191-95, 197-99,
201-2, 204—5, 207, 212—14, 217,
219-21, 223, 230, 23435, 237-38, 247,
250, 255

Mang thos klu sgrub rgya mtsho. See
Mang thos klu sgrub

Mang yul, 85, 206

Mafijughosa, 81, 153, 167

Maiijughosanatha. See Mafijughosa

Mafijusti, 66, 71, 135, 203, 244—45, 254

Mafjusri (pandita), 172

Mafijusrinamasamgiti, 249

Man ngag gsal byed (Clarification of the
Esoteric Instructions), 17, 175

Man ngag gter mdzod (Treasury of Eso-
teric Instructions), 36-37, 72, 183

man ngag lugs, 242

Man ngag sde, 4
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mara, 129

Mar Lo. See Mar Lo Rin chen bzang po;
Mar pa Chos kyi blo gros

Mar Lo Rin chen bzang po, 145, 249

Mar me’i rtse mo lta bu'i gdams gnag (The
Oral Instruction Like the Tip of a
Lamp Flame), so

Mar pa. See Mar pa Chos kyi blo gros

Mar pa bka’ brgyud, 6

Mar pa Chos kyi blo gros (1000-81), 4,
6, 57> 59, 93, 171, 194, 206, 216-17,
220, 246

Mar pa Do pa, 15

Mar pa Lo tsa ba. See Mar pa Chos kyi
blo gros

Martin, Dan, 180, 187, 22223, 240

Matarab tantra, 187

Matrceta, 76, 159, 201, 258

Maydjila. See Mayajala satra

Mayajala siitra, 93, 215-16

Mchad mo. See 'Phyad mo Nam mkha’

Mchod rten drung thob, 211

Mdog, 117, 121, 137, 235

Mdo smad, 22324, 232, 252

Mdo smad chos “byung (History of
Dbharma in Mdo smad), 77, 196

Mdzes ldan "od chags (a.k.a. Lha lcam
gcig), 59, 91, 213, 225-26, 232, 235—36

Me dig pa, 137

Mi la ras pa. See Rje btsun Mi la ras pa

Mi mnyam rdo rje. See Avadhiti

Mi nyag, 26

Mi thub zla ba. See Durgacandra, 212

Mitrayogin (a.k.a. Ajitaguptamitra), 209

Mgos. See’Gos Lo tsa ba Khug pa
lhas btsas

Mgron la byams, 256

Mkhan po A pad Rin po che, 173, 187, 197,
203, 229, 236, 238, 241, 243, 25051

Mkhan po Bstan ’dzin, 200

Mkhar chung, 121, 129, 139, 235, 238, 246

Mkhar sgo lung. See Dkar gong Valley

Mkbhas pa sgo drug la rje brog mis chos
‘brel du zhus pa’i gdams ngag, 209

Mkhyen brtse. See’Jam dbyangs mkhyen
brtse’i dbang phyug

Mkhyen brtse’i dbang phyug. See Jam
dbyangs mkhyen brtse’i dbang phyug

Mkhyen brtse’i dbang po. See Jam
dbyangs mkhyen brtse’i dbang po
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Mnga’ ris, 103, 111, 221

Mnga’ ris pa. See Gsal ba'i snying po

mo brgyud (female lineage), 60, 242

Mon, 95, 99, 218

Mongol, 261

Mongolia, 64

Mon mo Dgos skyid. See Yo se mo

Mtha’ rtsa ba. See Phag mo gru pa Rdo
rje rgyal po

Mtshar kha. See Tshar ka

Musho snying Ma ha dhe’u, 151, 252

Mieshur. See Mtshur ston Gzhon nu seng
ge

Mtshur ston Gzhon nu seng ge, 163, 165,
259

Mtshur ston Jfianakara. See Khyim Lo
tsd ba

Mrtshur ston Ye shes 'byung gnas. See
Khyim Lo tsa ba

Mu gu lung, 56, 59, 87, 91, 93, 99, 107,
111, 113, II§, 119, 210, 214, 217, 22426,
228, 235

mitla tantras, 249

Munidarta, 10, 172

mun khang, 65

Mus chen. See Mus chen Dkon mchog
rgyal meshan

Mus chen Dkon mchog rgyal mtshan
(1388-1469), 10, 38, 40, 220

Mus pa tshe, 121

Mus srad pa. See Mus srad pa Rdo rje
rgyal mtshan

Mus srad pa Rdo rje rgyal meshan (a.k.a.
Gtsang byams pa; 1424-98), 17-18,
20-25, 37, 39, 175—80, 18485, 193, 199,
201-202, 214, 226, 251

Mustang, 223

Mu tig phreng ba, 252

N

naga, 99, 159, 222—23

nagara, 159

Nagarjuna, 167, 211, 217-18, 259

Nagarjunakonda, 217

Nagarjunasara, 217

Nagendraraksita. See 'Khon Klu'i dbang
po bsrung ba

Nag po pa. See Kahna; Krsna

Nag po ro ’dzin. See Lalitavajra

Nag po ro langs. See Lalitavajra
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Nags rgyal. See Sman Nags rgyal

Nags sman rgyal mo. See Sman
Nags rgyal

Nags ston. See Nags ston Lo tsa ba

Nag ston. See Nags ston Lo tsd ba

Nags ston Lo tsa ba, 97, 99, 147, 250

Nag ston Lo tsi ba. See Nags ston
Lo tsi ba

Nairatmya. See Vajra Nairdtmya

Nalanda, 85, 207, 251

Nalanda Translation Committee, 189,
206, 216 .

Na la tse gnas gsar, 73, L41, 149, 169, 247,
251, 261

Na la tse gnas po che. See Na la tse
gnas gsar

Na lendra, 24, 29

Nam mkha’ dang mnyam pa, 220

Nam mkha’ dpal bzang. See Nyi Ide ba
Nam mkha’ dpal bzang

Nam mkha’ dri med, 256

Nam mkha’ ye shes. See 'Phyad mo
Nam mkha’

Na ro Bandhe, 26

Nai ro Mkha’ spyod ma, 247. See also
Khecari

Naropa, 6, 45, 50, 87, 95, 189, 208—9, 219

Narotapa. See Naropa

de Nebesky-Wojkowitz, René, 241

Nel pa, 203

Nepal, xi, xii, 3, 5-6, 51-53, 56, 83, 85, 89,
95, 127, 149, 172, 189, 193, 2068,
210—12, 216, 223, 232, 239

Newar, 56, 85, 163, 172, 190, 206-8, 210,
247

Newman, John, 251, 260

Ngag dbang blo bzang rgya mtsho (The
Fifth Ta la’i bla ma, 1617—-82), 44—4s,
172, 18388, 199, 202, 212

Ngag dbang blo gros grags pa, 227

Ngag dbang chos grags. See Pan chen
Ngag dbang chos grags

Ngag dbang legs pa Rin po che
(1864-1941), 176

Ngag dbang rnam rgyal, 181

Ngam ring, 256

Ngam shod, 20

Neo mtshar snang ba (llluminating the
Marvels), 37, 43, 7375, 183, 201

Ngor, 24, 28, 38, 39—40, 73, 184
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Ngor chen. See Ngor chen Kun dga’
bzang po

Ngor chen Dkon mchog lhun grub
(1497-1557), 45, 187

Ngor chen Kun dga’ bzang po
(1382-1456), 6, 10—12, 27, 38—39, 50,
54, 58, 64, 172~73, 18081, 188, 192,
194, 196201, 21920, 232—35

Ngor pa, 44

Ngur dmig pa. See Brang ti Dar ma
snying po

Niguma, 5, 45

nirvana, 33, 49

Nub pa Rig 'dzin grags, 69, 197—98

nyams kbrid, 44

Nyan chen Bsod nams brtan pa, 36-37

Nyan chen pa. See Nyan chen Bsod
nams brtan pa

Nyang, 137, 163, 165

Nyang ral Nyi ma ’od zer (1136-1204),
206—208, 213, 218—20

Nyang Rdo rje rgyal mtshan, 205

Nya ri1, 218

Nyayabindu, 137, 245, 260

nye brgyud, 63

Nyi khri dag ldan, 87, 208

Nyi Ide ba Nam mkha’ dpal bzang, 18,
21, 175—77, 185

Nyi ma'i ‘od zer (The Sunbeams), 41

Nyi ma seng ge. See Rngog Lba ba can

Nyungs chung, 165

O

Obermiller, E., 221

'O bya 'phrang, 137

Odantapuri, 85

’Od grags. See Sgom pa ’Od grags

'Od kyi snang ba. See Khyim Lo tsa ba

’Od Ide, 204

’Od mchog. See Jo sras "Od mchog

"Od srung, 204

"Od zer grags pa, 199

’Od zer Ide, 232

"Od zer rgyan, Lady, 250

'O lu. See’O lung

'O lung, 143, 248

O rgyan bsnyen sgrub. See Rdo rje gsum
gyi bsnyen sgrub

O rgyan pa. See O rgyan pa Rin chen

dpal
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O rgyan pa Rin chen dpal (1230-1309),
4-5, 8

Oral Instructions (Gsung ngag), 33, 63,
91, 97, 103, 111, 113, 117, 121, 129, 133,
143, 145, 147, 153, 159, 254. See also
Lam ’bras; Precious Oral Instructions
(Gsung ngag rin po che)

P

Padma dkar po. See ’Brug chen Padma
dkar po

Padmasambhava, 4, 20, 83, 195, 230, 248

Padmavajra, 50, 210-11, 231, 259. See also
Saroruha

Paindapa. See Pham ’thing pa

Pila dynasty, 25t

Pan chen Ngag dbang chos grags
(1572-1641), 24, 43, 179

Pan chen Shakya mchog ldan
(1428-1507), 173, 184, 211

Pandita Dmar po zhabs (The Red
Pandita). See Gayadhara; Prajhdgupta

Pandita Lwa ba dmar po can. See
Gayadhara

Pandita Rahula, 11-12

Pandita Sprin gyi shugs can. See
Gayadhara

Pafijara. See Vajrapafijara

Pafijaranatha (Tib. Gur gyi mgon pﬂ},
141, 247—48

Path with the Result (Lam bras} See
Lam ’bras

Pa tshab, 97

Pe har. See Pe kar

Pe kar, 129, 241

Pha dam pa. See Pha dam pa Sangs rgyas

Pha dam pa Sangs rgyas (d. 1105), 4, 6,
48, 60, 127, 188, 234, 23941

Pha drug, 127, 131, 238

Pha drug pa Phyug tshang "thong dge, 225

Phag mo gru pa. See Phag mo gru pa
Rdo rje rgyal po

Phag mo gru pa Rdo rje rgyal po (a.k.a.
Dpal Mtha’ rtsa ba; 1ro—70), 1920,
25—32, 34, 64, 180-81, 195

Phag ri, 218

"Phags pa. See Chos rgyal "Phags pa Blo
gros rgyal mtshan

"Phags pa Chos snang, 97, 221, 234

Pham ’'thing, 206, 208, 212, 247
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Pham ’thing pa, 206

"Phan yul, 103, 107, 113, 117, 232, 234

Pho ba, 48, 57, 216, 221

pho brgyud (male lineage), 60, 242

'Phrang, 109, 149, 161, 230

"Phrang Brag dmar, 135

"Phrang 'og, 103

Phrin las sum cu risa gnyis kyi khrul ‘khor
(The Yogic Exercises of the Thirty-Two
Actions), 31

Phru ma, 62

Phu dur dgon pa, 216

Phya ba. See Phya pa Chos kyi seng ge

Phyad mo. See 'Phyad mo Nam mkha’

"Phyad mo. See 'Phyad mo Nam mkha’

"Phyad mo Nam mkha’, 105, 107, 109, 229

Phyag chen. See Mahamudra

Phyag chen Bkra shis Cave, 226

Phyag rdor bstod ‘grel, 260

Phyag rgya bzhi gtan la dbab pa, 217

Phyag rgya chen po bsam mi khyab. See
Bsam mi kbyab

Phyag rgya chen po yi ge med pa, 115, 202,
208, 211, 233

Phyag rgya’i lam skor (The Cycle of the
Path of the Mudrd), 52, 211

Phya pa Chos kyi seng ge (b.1109), 157,
257, 259

Phyi "brums, 117

Phyi nang thig le’i skor. See Thig le’i skor

Pod dmar. See Pusti dmar chung

Pod dmar ma. See Pusti dmar chung

Pod nag (The Black Volume), 3638, 183

Pod nag ma. See Pod nag

Pod ser (The Yellow Volume), 13, 19,
23—24, 26, 29—41, 179, 181, 185, 196,
256, 258

Pod ser ma. See Pod ser

Potala, 209, 250

Po ti dmar chung. See Pusti dmar chung

Powerful Lord. See Virtipa

Prajiiaguhya. See Prajhagupta

Prajiagupta (Tib. Shes rab gsang ba;
a.k.a. Pandita Dmar po zhabs; A tsa ra
Dmar po; Jo bo Dmar po), 5253, 56,
191, 193, 231

Prajiiajvala, 26

Prajfiakaragupra. See Prajiakaramarti

Prajfidkaramati, 87, 2089, 260

Prajfiaparamita, 85, 87, 163, 167, 208, 234



298

Prajrdparamitibrdaya, 89, 212

Prajfiarasmi (a.k.a. 'Phreng bo gter ston
Shes rab ’od zer; 1517-84), 3, 5

Prajfasrigupta, 191

Prajfiendraruci (Tib. Shes rab dbang po
mdzes pa). See Viravajra

Pramdnasamuccaya, 161, 259—60

Pramanavirttika, 70-71, 137, 165, 245,
260

Pramédnavirttikilamkdra, 165, 260

Pramanaviniscaya, 137, 163, 245, 259—60

Pramdpaviniscayatika, 260

prandyama (Tib. srog rtsol), 13

Prasangika Madhyamaka, 259

Prasannapada, 259

Pratimoksa, 165

Precious Oral Instructions (Gsung ngag
rin po che), 93, 99, 113, 119, 125, 129,
145, 153, 157. See also Lam 'bras; Oral
Instructions (Gsung ngag)

Pundravardhana, 209

Punya hadra (Tib. Bsod nams
'byung gnas bzang po; a.k.a. Hang du
dkar po; Varendraruci), 207

Pu rang, 52, 97, 137

Pu rang Lo chung. See Pu rang Lo chung
Gzhon nu shes rab

Pu rang Lo chung Gzhon nu shes rab,
51-52, 187, 189—90

Pu rangs. See Pu rang

Pusti dmar chung (The Little Red
Volume), 36, 38-39, 184, 200, 255, 258

L]

R

Ra, 129

Rada. See Radha

Radha, 87, 209

rajaputra Bhimadeva (Tib. rgyal po’i sras
’Jig med lha). See Bhimadeva

Ra li nam mkha’ dang mnyam pa, 220

Ra li samvara tantras, 220—-21

Ra li tantras. See Ra li samvara tantras

Ra me shwa ri, 250

Ras byung pa. S¢e Ras byung Rdo rje
grags pa

Ras chung Rdo rje grags pa (1083-1161),
28, 193

Ratnajvala (Tib. Rin chen ‘bar ba), 87,
210, 236

Ratnakarasanti (Tib. Rin chen 'byung
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gnas zhi ba; a.k.a. Santipa), 85, 87, 89,
207-9, 211, 217

Ratnakuta, 137, 141, 247

Ratnasri. See Gayadhara

Ratnasrimitra, 193

Ratnavajra, 56, 87, 208-9, 227, 233

Rdo phyug ma. See Rdo rje dbang
phyug ma

Rdo ring pa. See Kun spangs Rdo ring pa

Rdo rje (a.k.a. 'Brog mi Jo sras; Jo sras
Ye shes rdo rje; Tsad tsa Ye shes rdo
rje), 58, 91, 213, 237

Rdo rje dbang phyug ma, 61, 133, 244

Rdo rje gsum gyi bsnyen sgrub, s, 8, 171

Rdo rje ra dza, 244

Rdo rje rgyal mtshan. See Mus srad pa
Rdo rje rgyal mtshan

Rdo rje rgyal po. See Phag mo gru pa
Rdo rje rgyal po

Rdo rje rnal "byor. See sadangayoga

Rdo rje tshig rkang (The Vajra Verses), 6,
8-14, 1618, 20, 2230, 32, 34—37, 39,
47 54, 63, 66, 70, 72, 121, 153, 155,
17274, 183—84, 194, 196, 210, 216, 219,
229, 233, 237, 242, 246, 25157

Rdzogs chen, 4, 8, 61, 66, 117; 145, 195,
21516, 234, 240, 248

Rdzogs chen risa mun ti, 63, 143, 195, 248

rdzogs vim. See sampannakrama

Rdzong, 12, 17-18, 21, 24-25, 39, 77,
176-77, 185, 199

Rdzong chung, 39

Rdzong gsar Mkhyen brtse 'Jam dbyangs
chos kyi blo gros (1893-1959), 18, 176

Rdzong gsar Mkhyen brtse Rin po che.
See Rdzong gsar Mkhyen brtse "Jam
dbyangs chos kyi blo gros

Rga ston. See Rga ston Rdo rje grags

Rga ston Rdo rje grags, 151, 254

Rga theng. See Sga theng

Rga theng ma. See Sga theng ma

Rgwa Lo ts3 ba Rnam rgyal rdo rje, 19, 251

Rgya. See Rgya Shakya gzhon nu

Rgya Lho brag pa, 235

Rgya Shakya gzhon nu, 83, 205

Rgyal ba Ko brag pa. See Ko brag pa
Bsod nams rgyal mtshan

Rgyal ba Yang dgon pa. See Yang dgon
pa Rgyal mtshan dpal

Rgyal rabs gsal ba'i me long, 204, 232
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Rgyal tshab Kun dga’ dbang phyug
(1424-78), 38, 73, 77, 18485

Rgyal tsha Tal phug pa (1118-95), 67

Rgyang, 83, 203

Rgya nag rgyal po Khri don chen, 223

Rgyan gong, 83, 165, 205

rgyud gsum, 33, 37, 174, 183-84, 253, 255

Reyud gsum. See Kye rdor rgyud gsum
(The Tantra Trilogy of Hevajra)

Ricard, Matthieu, 252

Ri chos (The Mountain Dharma), 52

Rig 'dzin grags pa. See Nub pa Rig ’dzin
grags

Rig ’dzin Padma phrin las (1640-1718), 215

Rig 'dzin Tshe dbang nor bu. See Kah
thog Rig 'dzin Tshe dbang nor bu

Rigs tshogs. See Dbu ma rigs tshogs

rim bzhi, 15

Rin bzang. See Lo chen Rin chen
bzang po

Rin chen "bar. See Glen sgom Rin chen
‘bar

Rin chen "bar ba. See Ratnajvila

Rin chen bzang po. See Lo chen Rin
chen bzang po

Rin chen ldan, 196

Rin chen snang ba (Illuminating the
Jewel), 33-34

ring brgyud, 63

Rin po che. See Tshogs sgom Rin po che
Kun dga’ dpal

ris med, 171

Rje, 107

Rje btsun. See Rje btsun Grags pa rgyal
mtshan

Rje btsun chen po. See Rje brsun Grags
pa rgyal mtshan

Rje btsun Grags pa. See Rje btsun Grags
pa rgyal mtshan

Rje btsun Grags pa rgyal mtshan
(1147-1216), 1213, 1617, 1920,
22-24, 26-27, 29—40, 48—49, 51, 53,
63—64, 69, 73—75> 99 ISL, 155, 157, 159,
165, 171, 174-75, 177, 179, 181-85,
18889, 191-93, 195, 197—98, 200201,
203, 205, 208, 21011, 219, 221,
229-30, 233, 237, 240, 244, 246—49,
251-54, 256, 257-60

Rje brsun Mi la ras pa (1028-1111), 6, 28,
58, 171, 194, 216, 240
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Rje btsun pa. See Rje btsun Grags pa
rgyal meshan
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Ze sgom. See Ze sgom Byang seng

Ze sgom Byang seng, 131, 243

Zha, 239
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Studies in Indian and Tibetan Buddhism

Tr1s SERIES WAS CONCEIVED to provide a forum for publishing outstanding new
contributions to scholarship on Indian and Tibetan Buddhism and also to
make accessible seminal research not widely known outside a narrow specialist
audience, including translations of appropriate monographs and collections of
articles from other languages. The series strives to shed light on the Indic Bud-
dhist traditions by exposing them to historical-critical inquiry, illuminating
through contextualization and analysis these traditions’ unique heritage and
the significance of their contribution to the world’s religious and philosophi-
cal achievements. We are pleased to make available to scholars and the intel-
lectually curious some of the best contemporary research in the Indian and
Tibetan traditions.
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TuHe TanTRIC BuDDHIST TRADITION Of the Lam ‘bras, the "Path wirh the
Result,” has been pracriced in Tibet for almost a thousand years, most
prominently within the Sa skya lineage. Luminous Lives is the first in-depth
study of the literature and history of the Lam ‘bras in Tibet. The central
focus of the work is a rare Tibetan history chat brings alive the story of the
earliest men and women practitioners of the Lam ‘bras. This rext, record-
ing the words of the great Sa skya Pandita (1182~1251), was a major source
for all later histories of the tradition. Recently rediscovered, it has been
reproduced here along with Cyrus Stearns’ excellent cranslacion, introduc-
tion, and annotations. Luminous Lives opens a window into the world of
one of the great traditions of tantric Buddhism in Tiber.

“Cyrus Stearns presents in this book a rare manuscripe history of the Path

with Its Fruit instructions, the teaching that is at the very hearr of the Sa
skya school of Tibetan Buddhism. He proves himself to be one of the best
Tibetan translators working today, capturing faithfully and movingly both
the spirit and literal sense of his cthirteenth-century auchor. He also
demonstrates his prowess as a text discoverer: as in his previous Hermit of
Go Cliffs, Stearns here makes accessible a precious work thar was uncil
recently unavailable even to the masters of the tradirion.”

— David Jackson, Hamburg University

“Stearns’ survey of the oldest Lam ‘bras literature with the admirable trans-

lation of a collective biography of the carly masters of the tradition is a
wonderful contribution to our knowledge of an unexplored area in Tibetan
cultural history. Stearns has an excellent control over his subject and this
is a worthy successor to his Buddha from Dolpo.”

—Leonard W. J. van der Kuijp, Harvard University

Cyrus STEARNS is a scholar of Tibetan religion, literature, and history.
He has studied with and translated for many Tiberan reachers, and has a
Ph.D. in Buddhist Srudies from the University of Washingron. He is the
author of Hermit of Go Cliffs and The Buddha from Dolpo and lives on
Whidbey Island, Washingron.
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