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Foreword

Our Teacher, the Buddha and Transcendent Conqueror, possesses infinite wis-
dom and love and is like a great unknown friend to all limitless sentient beings.
In this world he turned innumerable dharma wheels of both satra and mantra.
In Tibet, through the kindness of the Abbot, the Master, and the Dharma King,
as well as the translators and the pa0~itas, the complete teachings of stitra and
mantra came to spread and flourish throughout the country. As for the pro-
found teachings of mantra, the Ancient School of the Early Translations has
maintained its limitless teachings on the Great Secret within the long lineage
of Transmitted Precepts, the short lineage of Treasures, and the profound Pure
Vision teachings. Among these, in the short lineage of Treasures, we find the
profound Treasures of the emanated great Treasure revealer Urgyen Chokgyur
Dechen Shigpo Lingpa compiled into a collection of 39 volumes.

Within Chokgyur Lingpas Treasure of the Seven Profound Cycles, the
text known as the Practice Manual of Combined Activity for the Single Kila of
Innermost Mind belongs to the profound activity of the kila tantric system.
To elucidate this practice, Tsawa Bhande Karma Rinchen Namgyal composed
a commentary entitled Instructions of the Knowledge-holders: Clearly Arranged
Deity Guidance for the Single Form of the Most Secret Kila of Mind. These two
texts, together with the Gem that Clears the Waters: An Investigation of Treasure
Revealers composed by the Lion of Speech, Mipham Rinpoche, have now
been translated into English by my direct disciple Andreas Doctor who has
extensively studied and contemplated the profound key points of Buddhism
and possesses an open and altruistic intellect. On this fine accomplishment,
achieved through much hard work, I hereby scatter flowers of praise.

May this book be an excellent circumstance for its readers to expand the
wisdom of study and reflection, and may they give rise to the extraordinary
experience and realization of the meaning of the tantras.

This was written in Nepal by Chokyi Nyima, who bears the name of Tulku,
on March 3, 2005.






Preface

In contemporary society, Buddhism is often portrayed as a ‘science of the
mind’ rather than a religious tradition based on faith. Considering the im-
portance that Buddhist scholarship traditionally has placed on analyzing the
workings of the mind and the transformative influence that such philosophical
endeavors have exercised on the minds of many Buddhists, this description
does indeed seem to have a relevance and value. It does not, however, do ad-
equate justice to the comprehensive ritual practices and profound devotional
approaches that equally abound in Buddhism.

Historically, wherever Buddhism has flourished it has done so by adapt-
ing its teachings to the needs of the people it encountered. Accordingly, as a
response to those seeking spiritual fulfillment only outside the realm of the
reasoned and scientific, a wealth of Buddhist traditions centering on faith,
meditation, and the workings of the transcendent arose across Asia. Among
these we find the Tibetan Treasure tradition (gzer lugs). Rich in legend, revela-
tion, esoteric practice, and enlightened vision, this form of Buddhism is a
living expression of the confidently devoted spirituality that—rooted in the
practice and experience of individual awakening—has been a life pillar of the
Buddhist tradition since its very early days.

It is this system of practice that we are concerned with here. As this book
can present only a few of the many visionaries, writers, and texts that have
influenced and contributed to the Treasure tradition over the last millennium,
I have sought to focus on elements within this system that would have a bear-
ing on the tradition as a whole. First, this book seeks to answer the seemingly
simple question of what a Treasure is. As it turns out, the positions on this
issue vary considerably among writers, traditions, and time periods and so
no easy answer is found. Nevertheless, from the perspective of the tradition
itself, certain broad identifications and typologies may still be identified and
extracted, which is the concern of chapter 1.

The emergence of the Treasures coincided with the second spread of
Buddhism in Tibet, a renaissance of the Tibetan efforts to import Buddhist
thought and practice from India. As these events unfolded, the question of
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authenticity arose almost immediately upon the first revelations of Treasure.
This topic is examined in chapter 2, which looks at the traditional Tibetan
polemics on revelation and examines the influence of this eristical literature
on the subsequent perceptions of the Treasures in the West. In conclusion,
this chapter offers additional thoughts on Treasure authenticity centered on a
brief text by the Tibetan scholar-practitioner Ju Mipham Gyatso (1846-1912),
who himself has been considered a significant Treasure revealer. Blunt and
biting in his description of the impostor, Mipham here considers critically the
question of Treasure authenticity and the relevance of revelation as such in late
nineteenth century Tibet. The text, which in this way offers a unique intra-
traditional evaluation, is presented in chapter 3 in translation and juxtaposed
with Mipham’s original Tibetan.

Whereas the first part of this book is concerned with the phenomenon of
revelation as such, the middle part focuses on a particular, classical expres-
sion of visionary Buddhism—the life and revelations of the Treasure revealer
Chokgyur Dechen Lingpa (1829-1870), whose visionary activity has had a
defining influence on contemporary views of Buddhist revelation. Chapter
4 introduces the biographical sources for Chokgyur Lingpa’s career, followed
by a brief look at his past lives as recounted by tradition. Next, chapter §
offers a detailed survey of Chokgyur Lingpa’s revelations and the historical
circumstances surrounding them. This section concludes with an account of
the numerous masters who have assumed responsibility for upholding his rich
spiritual legacy.

Finally, the last chapters of this book present translations of two indi-
vidual texts from the Treasure tradition, both of which concern the practi-
cal application of the Treasure to achieve the liberating accomplishment of
Buddhahood—the underlying teleological justification for Treasure revela-
tion per se. Both texts, introduced in chapter 6, belong to the tradition of
Chokgyur Lingpa and focus on the deity Vajrakilaya, the personal deity of
the Indian master Padmasambhava and one of the most central figures of the
Treasure pantheon. Each translation represents a distinct genre of Treasure
literature. The meditation ritual, translated in chapter 7, is a concise text
adapted by Padmasambhava from the original root tantra to support the
meditation of the individual practitioner, while the deity instruction, pre-
sented in chapter 8, is a detailed commentary on the practical application
of the meditation ritual. This latter text is composed by Karma Rinchen
Namgyal (nineteenth century) who was a close personal disciple of Chokgyur
Lingpa.
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By presenting the Treasure tradition in this manner I have wished to high-
light central aspects of this visionary tradition that, although at first seemingly
isolated and removed from each other, upon closer inspection reveal an intri-
cate mutual connection, influence, and dependency.

A Note on Tibetan

A perennial challenge to those working in the field of Tibetan studies is how
to best present Tibetan names and technical concepts in a way that is accurate
and yet decipherable by the un-initiated reader. Since, as of yet, no satisfying
solution has been established to meet this challenge, some compromise is often
attempted, which is also the approach taken here. I have translated technical
terms into English and listed their spelling according to the Wylie system of
transliteration in parenthesis on their first occurrence. Titles of texts and col-
lections of texts have similarly been translated into English and listed along-
side their Tibetan original in the glossary. As for personal and place names, I
have presented these according to a somewhat intuitive (though hopefully not
excessively idiosyncratic) phonetic system that would be pronounceable by
readers not familiar with Tibetan. Again, all such names are also listed in their
technical format in the glossary. As for deities with Sanskrit names, I have kept
their titles in that language. I have generally transcribed the names of deities
and spirits lacking a Sanskrit form in the same way that other Tibetan personal
names have been listed. In part III, however, I have deviated from this policy
and translated the names of the ten female wrathful consorts into English
because the concurrence of both Sanskrit and Tibetan appellations in the very
same sentence seemed more troubling to my eye than any benefits achieved
from adhering to a strict editorial policy. Likewise, when names are applied in
epithetical contexts, I have also translated these into English to better evince
the meaning underlying their usage.
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I

WHAT 1S A TREASURE?

The Nyingma School of Tibetan Buddhism is home to a transmission of
Buddhist teaching known as the “Treasure tradition” (grer lugs), a unique re-
ligious system that only recently has become the focus of attention in the
West." This tradition propagates the reverence of religious material known as
“Treasure” (gter may), blessed words and objects said to originate in the enlight-
ened intent of buddhas and bodhisattvas. Broadly, the Treasures belong to a
tripartite system of scriptural and oral transmission defined by the Nyingma
School as the “three great transmissions” consisting of (a) the long lineage of
Transmitted Precepts, (b) the short lineage of Treasure, and (c) the profound
Pure Vision Teachings.> According to the Nyingma School, the Treasures are
most often comprised of spiritual instructions concealed by enlightened beings
for the purpose of discovery at a later predestined time when their message will
invigorate the Buddhist teaching and deepen spiritual understanding.’ Central
to this process is the figure of the Treasure revealer (gzer ston)—the person who
acts as a medium for the re-emergence of this inspired material into the human
world.+ Accordingly, beginning in the eleventh century and continuing into
the present, the Nyingma School identifies a large number of Treasure reveal-
ers and grants authoritative status to their discoveries.’

The idea that religious truth lies concealed within the world of phenom-
ena awaiting discovery by spiritually gifted people is by no means a con-
cept exclusive to the Nyingma School or Tibetan Buddhism as a whole.
Throughout Buddhist literature there are numerous descriptions of teach-
ings being inherently present in the phenomenal world ready to be perceived
by individuals possessing inspired levels of consciousness and, accordingly,
spiritual revelations have surfaced on numerous occasions throughout the
course of Buddhist history.® The Nyingma School is therefore unique not so
much in its acceptance of revealed truth as in its institutionalization of such
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spiritual discovery and its ability to maintain a continued revelatory output.”
Considering the fluidity of the Buddhist canons in India and the central role
of scriptural production and revelation in the religious life of medieval Indian
Buddhism where the Mahayana and Vajrayana traditions continuously ac-
commodated, accepted, and authenticated inspired revelation as the genuine
voice of the buddha(s),® it is paradoxical that the Tibetans, in their attempt to
adopt and preserve the Indian Buddhist traditions, should abandon this ap-
proach to revelation and give rise to an essentially non-Mahayanic notion of
a closed canon.” Regardless, the Tibetan acceptance of a closed canon meant
that the Treasure tradition, since its early days, has found itself at the center
of disputes of authenticity, defending the validity of its scriptures against the
criticism of skeptics. This situation will be discussed later, but first we must
look more closely at the Treasures and see how they were defined and under-
stood by the tradition itself.

Although the Nyingma School developed numerous systems of Treasure
classification according to their content, nature, manner of concealment, etc.,
all Tibetan Treasures share the claim that they were concealed during the gold-
en age of the Yarlung dynasty (seventh to ninth centuries C.E.) by enlight-
ened Buddhist masters who considered the needs and inclinations of future
followers. During this period Buddhism entered Tibet and became the state
religion through the sponsorship of so-called “religious kings” (chos rgyal) who
embraced Buddhism and supported its spread.”® This was also a time when
Tibet enjoyed considerable prosperity and political fortune on the interna-
tional scene. At the height of its glory the Tibetan empire traced its southern
border along the Ganges River in the Indian plains; to the east large parts of
China had been conquered, and Tibet had emerged as one of the dominant
powers in the region. It is therefore understandable that a number of Tibetan
historians later would come to look at this period as the epitome of political as
well as religious Tibetan greatness.

As Tibet converted to Buddhism, considerable wealth acquired from vic-
tory in warfare was reinvested into the task of propagating Buddhist thought
and culture. Later legends, revealed as Treasure from the twelfth century on-
wards, recount this part of Tibet’s history by focusing on the Indian esoteric
master Padmasambhava (eighth/ninth century) and his role in the conversion
process. In these texts we are told that, having been invited to Tibet in order
to pacify demonic obstacles to the construction of Samye, Tibets first monas-
tery, Padmasambhava stayed on and assumed the leading role in transmitting
the tantric tradition to Tibet.” Although these later Tibetan accounts accredit
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Padmasambhava with this central and all-important role in the conversion of
Tibet, little historical data exist to verify these claims.*

At any rate, over time the followers of the Nyingma School continued to
reveal a vast number of Treasure texts centering on Padmasambhava’s religious
feats in Tibet whereby his status and importance retroactively became embed-
ded in a legendary narrative that came to play a pivotal role in the self-concep-
tion of the Nyingma School. In this literature Padmasambhava is described as
the main author and concealer of the Treasures.™ It is recounted how he taught
a small group of students at the court of the Tibetan king Trisong Detsen
(ca. 740—798), subsequently concealed a great number of these teachings, and
prophetically declared that they would be discovered in the future by rein-
carnations of those very students. The future Treasure revealers would then
propagate Padmasambhava’s teachings to audiences whose karmic needs and
propensities would call for such instructions. In addition to this soteriological
purpose, on a more mundane level the Treasures also appeal to a basic human
fondness for novelty, which undoubtedly also contributed to their success and
popularity. Still, while the Treasures appeal in their recency, they ironically also
possess a concomitant attraction to Tibetans by linking the present “dark age”
to the celebrated past when Buddhism was introduced and the empire was at
its zenith."

The transmission of the Treasures is traditionally described in terms of six
events, or stages, whereby the teaching moves from its original formulator in
a dharmakaya realm to the devotee in the present.’® Among these six stages,
the first three are the well-known transmissions of tantric material according
to the teachings of the Nyingma School: the realization lineage of the con-
querors, the symbolic lineage of the vidyadharas, and the hearing lineage of
ordinary people.”” The remaining three transmissions, specific to Treasure rev-
elation, are: empowerment by aspiration, prediction of the transmission,"* and
entrustment to the Gakinis.” According to Longchenpa (1308-1363), these
three events unfold within the symbolic lineage of the vidyadharas.> During
these latter stages Padmasambhava first teaches a suitable student and ensures
that his or her understanding is authentic and genuine. Once the student has
properly received the teaching, Padmasambhava prophesizes the circumstanc-
es of the future revelation and finally conceals the teaching and entrusts the
¢akinis to guard it until the time has come for revelation.

As Treasure revelation in Tibet dates back almost 1000 years, it is not sur-
prising to observe significant changes to the tradition over this period. Recent
western studies have focused on the works of late Tibetan exegetics like
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Jamgon Kongtrul (1813-1899), Do Drupchen Tenpe Nyima (1865-1926),
and Dudjom Yeshe Dorje (1904-1987),*" who view the tradition through
a syncretic lens that occasionally leaves out historical developments in con-
sideration of philosophical clarity and traditional homogeneity.* Due to the
prominent position held in contemporary Tibetan religious circles by these
late exemplars of Treasure ideology, their views have at times been portrayed as
normative for the Treasure tradition at large or, when discrepancies are found,
as authoritative.® Although this may be justified in view of the influence of
these works on contemporary Tibetan religion, there remain, however, a num-
ber of historical details to be discovered only outside of these later sources.* In
the following we shall look closer at some of these as they relate to the topic of
Treasure identification and classification.

During the history of visionary revelation in Tibet various systems of
Treasure taxonomy developed. The many classificatory systems of the Treasures
still await a detailed study, and here we shall merely examine a few influential
systems of classification, selected for their philosophical variety as well as their
historical representation of several centuries of Treasure revelation. To establish
a preliminary genealogy of Treasure taxonomy, we shall study the taxonomi-
cal classifications of early figures in the Treasure tradition such as Nyangral
Nyima Ozer (1124-1192), Guru Chékyi Wangchuk (1212-1270), Urgyen
Lingpa (1323-?), Longchenpa Drime Ozer, and Ratna Lingpa Pal Zangpo
(1403-78) and compare these to the later position formulated by members
of the famed, but little studied, nineteenth century ecumenical tradition (7is
med) as represented by Jamgon Kongtrul, Jamyang Khyentse Wangpo (1820-
1892) and Chokgyur Dechen Lingpa (1829-1870).> This present survey is
neither exhaustive in its scope nor final in its conclusions, but aims to offer
some initial reflections on which a firmer genealogy of Treasure identification
and classification may later be constructed.

Although the Nyingma School traditionally traces the beginnings of Treasure
revelation in Tibet to the master Sangye Lama (eleventh century); Nyangral
Nyima Ozer’s writings a century later are the first to show a self-conscious
movement with actual descriptions of the tradition including taxonomical
features. The primary source is the seminal hagiography of Padmasambhava
known as the Copper Temple Life Story after its place of discovery at the
Samye monastic complex south of Lhasa.>* As part of Nyangral’s account of
Padmasambhava’s feats in Tibet, two short chapters discuss his concealment of
the Treasures.?” They divide the Treasures into two major rubrics of “religious
Treasures” (chos gter) and “wealth Treasures” (nor gter).”* In this way, during
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Nyangral’s time, we can see that the Treasures were classified based on their
content and general nature which is much different from the later taxono-
mies of the ecumenical tradition where, as we shall see below, the Treasures
instead were arranged according to their various modes of revelation. As for
religious Treasures and wealth Treasures, neither of these two terms was cre-
ated by Nyangral as both commonly appear throughout translations of Indian
Mahayana satras but in Nyangral’s writings they refer specifically to Treasures
concealed by Padmasambhava in Tibet and as such both terms become endur-
ing categories in the Treasure tradition.

Besides these two important terms, the Copper Temple introduces several
Treasure subcategories that were elaborated upon in the works of subsequent
commentators. In addition to the categories of religious Treasures and wealth
Treasures, Nyangral speaks of “life force Treasures” (bla grer), “black magic
Treasures” (mthu gter), “handicraft Treasures” (bzo gter), “medicinal Treasures”
(sman gyi gter), and “spiritual Treasures” (thugs gter).> However, the Copper
Temple does not describe most of these beyond merely mentioning their names
so any conclusive interpretation of these terms is rendered problematic.

Nevertheless, the category of spiritual Treasure is particularly important.
The Copper Temple seems to understand it simply as a precious teaching origi-
nally formulated in the spirit (#hugs) of a buddha or a realized master. Passages
stating that Padmasambhava concealed his spiritual Treasures in physical loca-
tions such as the hermitage of Chimpu and a cave at Namke clearly refer to
a physical substance rather than a mental event.* In the fourteenth century,
however, this notion of spiritual Treasure appears to function as the etymo-
logical inspiration for the concept of “mind Treasure” (dgongs grer), which,
although at first a semantic synonym for spiritual Treasure, is developed by
later writers such as Jamgon Kongtrul and Jamyang Khyentse Wangpo into a
prominent Treasure category by denoting a Treasure that is concealed in and
revealed from the Treasure revealer’s mind. Still, before pursuing this discus-
sion further, we must first consider the revelations of Guru Chéwang who,
a century after Nyangral, was the second major contributor to Treasure tax-
onomy and one of the most influential Treasure hermeneutists in the entire
history of the Nyingma School.

The interpretation of spiritual Treasure as referring simply to a precious
teaching rather than a specific Treasure is supported by Guru Chowang’s Grear
Treasure Chronicle, which likewise speaks of spiritual Treasures as physical en-
tities.>* Contextual awareness is therefore required when relating to this term
and, in any case, its semantic equivalence to later understandings of mind
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Treasure must be doubted. The Grear Treasure Chronicle, composed in the thir-
teenth century, is the earliest known detailed treatise on the Treasure tradition.
In this text, Chowang uses four main categories to define the Treasures. The
first is “ordinary material Treasures” (thun mong rdzas kyi gter). This group-
ing contains the subdivisions of “supreme material Treasures” (mchog gi rdzas
gter), which refers to Buddhist ritual substances such as skull cups and the
flesh of humans who have had seven consecutive Brahmin births;?* “special
material Treasures” (khyad par gyi rdzas gter), referring to jewels; and “ordinary
material Treasures” (thun mong gi rdzas gter), such as valleys, water, building
materials, and magic tricks.” The second is “especially purposeful Treasures”
(khyad par yon tan gter), again subdivided into the categories of “Treasures of
truthful speech of emanated Bon” (bon phrul ngag bden pai gter), “astrologi-
cal Treasures” (rtsis kyi gter), “medicinal Treasures” (sman gyi gter), “handicraft
Treasures” (gzo% gter), and “magic Treasures” (phrul gyi gter).’* Third is the
category of “supreme Treasures of body, speech, and mind” (mchog gyur sku
gsung thugs kyi gter). “Body” refers to the physical appearance (revelation) of a
buddha manifesting in the world, self-manifested representations of enlight-
ened form, and representations made by humans. “Speech” refers essentially to
the entire Buddhist teaching, while “mind” includes physical representations
of buddha mind such as stipas and vajras.? The last main category is the “de-
finitive Treasure of suchness” (de kho na nyid nges pa’i gter), which represents
the realization of all the buddhas. This realization is said to be self-secret and
is considered a Treasure because it is concealed from the general perception of
sentient beings.**

In presenting these categories, Chéwang argues that Treasures are not only
religious texts and artifacts hidden by Padmasambhava and his students but
should be understood in broader terms as the complete Buddhist textual cor-
pus and, on an even larger scale, indeed the entire world. In support of this
Chéwang quotes the Sitra of Manjusris Play:

Mafijusri! Just as the four elements appear from the Treasure of
the sky so all teachings appear from the spiritual Treasure of the
Victorious one. Therefore, you must know to appreciate the sig-
nificance of Treasures.’”

Thus, Chéwang attempts to root the Treasure tradition within the norma-
tive Mahayana philosophical tradition where the “articulated dharma” (fung gi
chos) is said to manifest precisely through the creative potential of the “dharma
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of realization” (rtogs kyi chos). As a description of the kind of Treasures that
Chéwang and his Tibetan Treasure tradition commonly would come to reveal
it is, of course, very broad indeed. Chéwang can therefore not be said to en-
gage in an actual phenomenological study of Tibetan Treasure revelation, but
rather a philosophical exercise to connect the Treasure tradition to the non-
descript dharmakaya reality from which, according to Mahayana Buddhists,
purposeful activity ceaselessly manifests in any conceivable form. This is no
insignificant point, however, and one that Tibetan Treasure analysts repeatedly
returned to as Chowang’s classifications were adopted by some of the most
influential commentators of the Nyingma School.**

The earliest occurrences of the term “mind Treasure” appear to stem from the
fourteenth century works of Longchenpa (in particular his /nnermost Essence of
the Dakini)** and Urgyen Lingpa (in his famous Chronicle of Padmasambhava),*
although in the latter the term occurs only twice among a plethora of other
general Treasure categories.#' The Chronicle of Padmasambhava presents four
main Treasure categories: “ancestral Treasures” (mes gter), “filial Treasures” (sras
gter), “magistral Treasures” (dpon gter), and “essential Treasures” (yang gter),
each containing 18 different kinds of Treasure (each one again subdivided 18
times!).# Unfortunately, these terms are not further defined in the Chronicle
of Padmasambhava and their meaning is elusive. The term translated here as
“essential Treasure” is the same designation later used by Kongtrul, where it is
probably best rendered “rediscovered Treasure.” However, in the early sources
the meaning of “rediscovered” appears absent and the term seems instead to
refer to an “essential” or “particular” Treasure.*» Mind Treasure, however, is not
a prominent category in Urgyen Lingpa’s writings.

Longchenpa, on the other hand, uses that term much more frequently in
the Innermost Essence of the Dikini where it appears to have a similar meaning
to the earlier notion of spiritual Treasure. Here Longchenpa speaks of mind
Treasure in reference to both the Innermost Essence of the Dikini (his own
writing) as well as the Heart Essence of the Dikini (a Treasure already in cir-
culation),* which indicates a much different understanding of the term from
that of later scholars, such as Kongtrul and Do Drubchen, for whom mind
Treasures are immaterial revelations that are utterly isolated from any potential
interpolation by the Treasure revealer.# An explanation for Longchenpa’s at-
tribution of his own works to the category of Treasure is found in the writings
of Dudjom who explains that the /nnermost Essence of the Dikini was dictated
directly to Longchenpa by Padmasambhava, Yeshe Tsogyal, and the protector
Yudrénma,* thus implicating Padmasambhava as the source of Longchenpa’s
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writings (although, arguably, one would expect this to situate the /nnermost
Essence of the Dikini within the lineage of pure vision rather than the lineage
of the Treasures). Still, this would not exclude the possibility that during the
fourteenth century the meaning of this concept was identical, or closely re-
lated to, the similar term spiritual Treasure (i.e., a precious teaching) and that
only later did a real distinction develop between these two. In that case, the
attribution of both the Heart Essence of the Dikini and the Innermost Essence of
the Dikini as precious teachings would seem accurate.

Still, this period of Treasure history warrants more thorough research,
and drawing firm conclusions is at present a doubtful enterprise. We should
note, however, that Kongtrul also displays some ambiguity in classifying
Longchenpa’s Treasures by listing him as a revealer of both “earth Treasures”
(sa gter) and mind Treasures.” The classification as revealer of earth Treasures
is based on Longchenpa reportedly receiving the Hearr Essence of the Dikini
“in actuality” from the Gakini Shenpa Sokdrubma even though these texts
had already been previously revealed by Rinchen Tsultrim Dorje (thirteenth
century).* His mind Treasure revelation is the /nnermost Essence of the Dikini
just described. Interestingly, although Kongtrul mentions that Longchenpa’s
mind Treasures were “established in the form of treatises™ (i.e., their identity
as Treasures might not be readily apparent to the ordinary person), he simulta-
neously hails Longchenpa as the king of all revealers of mind Treasure.> Still,
such seeming paradoxes seem to have posed no difficulty for the followers of
the Nyingma School, who appear to have been comfortably settled in the be-
lief that the manifestations of enlightened wisdom ultimately defy mundane
conceptual structures. Thus, schemas and classifications become imbued with
an elasticity that allowed for the harmonious union of otherwise seemingly
contrasting classificatory notions. Finally, we may note that Longchenpa ap-
pears to have been the first Treasure commentator to identify the Treasures
with the classical five-fold division of body (skx), speech (gsung), mind (thugs),
qualities (yon tan), and activity (phrin las), thus further contributing to the
taxonomic richness of Treasure hermeneutics.’*

In the century following Longchenpa we find an influential Treasure trea-
tise, lauded by Jamgon Kongtrul as one of the most significant authorities
on the polemical defense of the Treasures, the Grear Treasure Chronicle: The
Illuminating Lamp by Ratna Lingpa Pal Zangpo.”* Like Guru Chéwang be-
fore him, Ratna Lingpa claims to have a two-fold purpose for composing his
treatise: to elucidate the philosophy of Treasure interpretation as construed by
the Nyingma School and to counter continuing criticism raised against the
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Treasures by outside skeptics. Having discoursed at length on the nature of the
Treasures, he remarks:

In this way... although these instructions have elucidated individu-
ally the general, specific, and particular categories of Treasure, in
reality the Transmitted Precepts and the Treasures are said to be an
indivisible unity. Nevertheless, I have presented them here so that
those who possess the eye of wisdom and have valid, honest minds
may feel confidence and become uplifted. For those who are linked
through past aspirations and positive karmic residue and today feel
interest in the Treasures, follow them, practice them genuinely, and
are able to gain accomplishment, this treatise will increase their
experience of joy and inspiration, give rise to limitless devotion
and conviction through certainty, and engender renunciation, dili-
gence and so forth. Even so, I have also explained extensively in
order to defeat those sectarian intellectuals who lack vast learning,
understanding, and reasoning; who are destitute with respect to
renunciation, pure perception, and wisdom; who are devoid of any
real understanding although they know the names of a few catego-
ries; who pretend to be learned while deluded by ignorance; and
who do not benefit themselves by training and meditation nor help
others through teaching and exposition.

We shall return to discuss the gentlemen for whom this latter part was in-
tended. First, however, let us consider the divisional elements in Ratna Lingpa’s
Treasure taxonomy. The text is divided into five main chapters that explain: 1)
that all the teachings of the Buddha are Treasures; 2) how the classical Buddhist
teachings of India were all revealed as Treasure; 3) the way the Treasures were
revealed in Tibet; 4) the way Ratna Lingpa’s individual Treasures were revealed;
and 5) apologetic arguments in favor of Treasure revelation.”* The primary
discussion of Treasure definitions is found in chapters one to three. Although
the inspiration of Guru Chowang’s Great Treasure Chronicle is felt throughout
these first chapters, there are nevertheless notable differences in terms of topi-
cal structure and emphasis.

While Chéwang devotes the majority of his treatise to defining the Treasures,
Ratna Lingpa focuses primarily on the process of concealment and revelation,
leaving the explanation of Treasure identity as a secondary theme that only
occasionally surfaces throughout his larger account. Ratna Lingpa adheres
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predominantly to the categories defined by Chéwang centuries earlier, such
as those of body, speech, and mind (statues, teachings, and stipas), as well as
Treasures of astrology, medicine, and handicraft (notably, no mention of Bén).
However, he also renames Chéwang’s four primary Treasure divisions with ter-
minology of his own. Thus, Ratna Lingpa presents a Treasure category termed
“outer variegated Treasures” (phyi sna tshogs pa’i gter) referring to the elements,
valleys, wealth, etc. Next are the “inner Treasures bestowing eminence” (rnang
mchog stsol ba’i gter) comprising the specifically Buddhist Treasures of body,
speech, and mind. Third are the “secret, naturally appearing, naturally con-
cealed, and naturally realized Treasures” (gsang ba rang byung rang gab rang
rtogs pai gter). This category is not further defined by Ratna Lingpa but we
may reasonably assume that it refers to the realization of the buddhas classified
by Chowang as “the definitive Treasure of suchness.” Last in the group of four
is the category of “indefinite variegated Treasures” (ma nges sna tshogs pa’i gter),
which refers to the arts of medicine, astrology, magic, and handicrafts.’s In this
way Ratna Lingpa provides yet another demonstration of the innovative spirit
that continuously shaped and developed the Nyingma School during the first
centuries of revelatory activity where, even as commentators increasingly saw
themselves as belonging to a textually institutionalized tradition (and so must
have felt inclined to adopt already established taxonomies), the creative urge
of these writers gained the upper hand, and the taxonomy of the Treasures was
reinvented with almost every new commentarial scripture.

The Treasure ideology of the ecumenical tradition, several centuries later, is
most thoroughly presented in Jamgon Kongtrul’s monumental hagiographi-
cal survey of the Treasure revealers entitled Precious Lapis Lazuli Rosary that
Briefly Presents the Emergence of the Profound Treasures and the Accomplished
Treasure Revealers, which introduces his famous anthology of Treasure revela-
tions, the Store of Precious Treasures.’® According to this text there are two main
categories of Treasure: earth Treasure and mind Treasure.”” As we have seen,
these concepts are already found in Longchenpa’s writings, although without
the prominence attributed to them by Kongtrul. The presentation of earth
Treasure and mind Treasure as the two major Treasure classifications in fact
has roots prior to the ecumenical tradition that Kongtrul represents (at least to
the revelations of Jigme Lingpa in the eighteenth century),”® but precisely how
far back is not certain.

In any case, although this bipartite Treasure system had been an element
of Treasure taxonomy for at least a century, Kongtrul and his colleagues are
unique in developing it into a four-fold sub-classification constructed around
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the visionary activity of Jamyang Khyentse Wangpo and Chokgyur Dechen
Lingpa. The system is based on the following prophecy revealed by Chokgyur
Lingpa:

The river of seven descents—

The unbroken spoken lineage,

Profound actual earth Treasures as well as mind Treasures,
Rediscovered Treasures and recollected Treasures,

Pure vision and the hearing lineage—

Will flow into the fortune of the father and son.

It will enrich the teachings of the degenerate age

And spread the sunshine of the profound and vast.”

Accordingly, in this classification, the earth Treasures are divided into “ac-
tual earth Treasures” (sa grer ngos) and “rediscovered Treasures” (yang gter),
while mind Treasures consist of “actual mind Treasures” (dgongs gter ngos) and
“recollected Treasures” (rjes dran gter). The basic division of earth and mind
Treasures forms the primary structure for Kongtrul’s work while the remaining
sub-categories are encountered throughout the text as he discusses the revela-
tions of individual figures, in particular those of Khyentse and Chokling.®
Following Kongtrul, this system was adopted by subsequent scholars in their
treatment of the Treasure literature.®

According to this presentation, earth Treasures are revealed in dependency
on a physical locality and constitute the only kind of Treasure that is not ex-
clusively transmitted in and revealed from the mental realm. As the name
indicates, this kind of Treasure is hidden in the ground, a rock, or another
physical location. It may be actual texts but can also consist of religious objects
such as vajras, kilas, or buddha statues, sub-classified as material Treasure, as
well as jewels and precious metals, designated wealth Treasures.® Rediscovered
Treasures are teachings that previously were revealed but, as the conditions
for successful revelation were not met, were re-concealed and now discovered
anew. Mind Treasures are revealed purely from the mind of the Treasure re-
vealer where Padmasambhava is claimed to have originally concealed them.
Recollected Treasures are remembrances from a former life. The Treasure re-
vealers recollect their past existences as spiritual teachers and propagate their
earlier teachings once again. The purpose of this form of revelation is to revive
past teachings that have been lost or whose spiritual lineage has been inter-
rupted. This particular form of Treasure is predominantly associated with the
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revelations of Khyentse Wangpo who, as Kongtrul mentions time and again,
revived the spiritual transmission of many Treasure lineages in this way.

Lastly, we may note that the great diversity of Treasure classifications is
partly mirrored in the multiplicity of masters responsible for their revelation,
the Treasure revealers themselves. Commentaries often speak of more than one
thousand Treasure revealers to appear in Tibet but focus on a much smaller
number of important figures of which the most comprehensive list is found in
Kongtrul’s treatise on the Treasure revealers mentioned above.®® From the early
days of the tradition, to be considered a major Treasure revealer an individual
was required to discover sufhicient material to constitute an entire path to en-
lightenment, which in this case meant teachings related to Padmasambhava,
the Great Perfection, and the bodhisattva Avalokitesvara.* Within the larger
group of major Treasure revealers there are numerous sub-divisions such as the
recent “five royal Treasure revealers”,* the “three supreme nirmaOakayas”,* the
“eleven Lingpas”,” and the most general and common grouping of the “ro8
great Treasure revealers”.*

We have witnessed here some of the complexity involved in classifying
and identifying revealed Treasures and seen how the tradition over time went
through significant taxonomical and philosophical developments. On that ba-
sis it may come as a surprise that the Nyingma School was even able to main-
tain a unified stance in propagating the Treasures as a continuously increasing
number of visionaries all claimed to have discovered the profoundest Treasure
of all. While there certainly were voices within the Nyingma School that ad-
opted a skeptical attitude towards the rapidly growing number of revelations,
it is remarkable that they were not more plentiful and that the tradition was
able to absorb and accommodate this plethora of teachings and masters to the
extent that it did.® This philosophical ecumenicalism was no doubt in large
part facilitated by the Nyingma School’s historical composition of multiple
lineages that for long avoided institutional amalgamation as this school (un-
like the Sakya, Kagyu, and Gelug schools) never encountered the galvanizing
effect of major state-scale sponsorship.

Thus, even though the approach to Treasure identification and classifi-
cation developed over time, the fundamental philosophical position of the
Nyingma School remained surprisingly homogenous, consistently placing the
sine qua non of Treasure discovery within the inexhaustible potentiality of the
dharmakaya realm. Notably, the skeptical voices within the Nyingma School
were never critical of the principle of continued revelation, but instead warned
against the potential danger of admitting frauds into the ranks of genuine vi-
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sionary masters. Ironically, it is therefore precisely within the multiplicity and
variety of the tradition that we encounter its unifying force as a dominant eclec-
ticism capable of incorporating a host of idiosyncratic Treasure systems into a
relatively homogenous and well-functioning unity. This integrality in turn re-
ceived its cohesive strength from a continual referral to the Treasures’ genesis in
the a-historical realm personified by the dharmakaya buddha Samantabhadra
and his peers. At least since the time of Guru Chéwang there has been a broad
understanding within the Nyingma School that the Treasures, in essence, em-
body the entirety of the Buddha’s teachings and even existence itself. Thus, in
the most fundamental equation, anything and everything belongs within the
unifying dharmakaya realm from which all Treasures emerge.

In spite of this position being repeatedly advanced by past thinkers of the
Nyingma School it has often been ignored or downplayed in contemporary
studies of the Treasures. For example, a recent study of Guru Chowang’s Grear
Treasure Chronicle portrays his inclusive outlook on Treasure definition as a
unique and eccentric view developed as an apologetical tool for defending his
revelations against the critique of outsiders.”> While there is no question that
Chéwang’s Great Treasure Chronicle in part was meant to rebuke the skeptics of
his day,” the inclusive interpretations of the Treasure phenomenon that are de-
veloped in this text came to influence later commentators profoundly as they
adopted the main elements of Chéwang’s philosophical vision into the pre-
dominant hermeneutical position of the Nyingma School.” Guru Chéwang’s
inclusive attitude therefore represents, not an odd piece of Treasure apology,
but a seminal source for the formation of the philosophical position of the
Nyingma School in matters of Treasures. Consequently, by focusing predomi-
nantly on perceived apologetic “agendas” and “strategies” in the Grear Treasure
Chronicle one risks losing sight of the importance and value of this text as a
formative philosophical vision that came to influence the Nyingma School for
the better half of a millennium.

Although new Treasure taxonomies developed in partial dependency on
previous classificatory formulations, the evolutions within Treasure taxonomy
gradually came to involve philosophical change on such a scale that central
positions of recent Treasure commentators can be hard to identify in the ear-
liest Treasure treatises of the Nyingma School. A prominent illustration for
such developments is the concept of mind Treasure, which, emerging in the
fourteenth century from the notion of a spiritual Treasure, at first appears to
denote simply a precious teaching in general, while in later Treasure commen-
taries it evolves into one of the most prominent Treasure categories.” As a way
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to accommodate these many variegated Treasure systems within its ranks, the
Nyingma School adopted a broad interpretation of the Treasures, first formu-
lated by Guru Chéwang, which, running parallel to the multiplicity of textual
and taxonomic idiosyncrasies, came to conceive of all the buddhas’ teachings,
and even existence itself, as Treasure. It was this collateral approach to Treasure
hermeneutics that allowed the tradition to continue as a homogenous entity
in spite of the numerous historical neologies that continuously changed its
outward appearance. Still, in spite of the warm reception given to the numer-
ous Treasures by the followers of the Nyingma School they were often met in
other quarters with a skeptical reaction that discarded their legitimacy and
denounced their propagators as frauds, tricksters, or worse. In the following
chapter, we shall look at these opposing positions of the devotee and the skep-
tic and trace their relationship in Tibet and the West.



2

ARE THE TREASURES AUTHENTIC?

It did not take long from the first major Treasure revelations in the twelfth and
thirteenth centuries before skeptics from rivaling Buddhist schools began ques-
tioning their authenticity.” The appearance of the Treasures coincided with the
second wave of Indian Buddhist import to Tibet from the tenth to fourteenth
centuries. At this time, as the texts and practices of the New Schools (gsar
ma) and the older Nyingma tradition became increasingly measured against
one another, tensions often ran high as the life-giving favors of the political
and financial establishment were perceived to be intimately linked to publicly
demonstrating the supremacy of one’s own religious tradition at the expense
of others. The New Schools primarily sought to establish themselves by em-
phasizing the Indian origin of their texts—an origin the Nyingma School had
difficulty proving, in part due to the long time span since its textual import
from India in the eighth and ninth centuries. As a verifiable Indian origin be-
came the central measure for authenticating Buddhist scripture in Tibet, the
texts and practices of the Nyingma School were quickly disclaimed as Tibetan
forgeries and interpolations. Even so, the approach to validation propagated
by the New Schools was never rigorously applied internally and would occa-
sionally be suspended with if seen to conflict with the inherited textual corpus
of the New Schools themselves.”s Nevertheless, as this new-found standard of
evaluation became increasingly normative in the Tibetan discourse on authen-
ticity, the stage was quickly set for a polemical confrontation over the validity
of the Treasures.

Traditional Polemics

The lack of mention of the Treasures in outside sources until the thirteenth
century tells us that in terms of adherents and political influence the Treasure
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tradition must have been a relatively minor movement at least until the time
of Nyangral Nyima Ozer in the second half of the twelfth century. During
the first half of the thirteenth century, however, with the appearance of po-
lemical works denouncing Treasure revelation we may assume that the tra-
dition had gained momentum through the revelations of Nyangral Nyima
Ozer and Guru Chéwang—the two most prominent figures among the early
Treasure revealers. The earliest known critique of Treasure revelation is by the
scholar and polemicist Chak Lotsawa Choje Pal (1197-1265), who advanced
his criticism of the Treasures as part of a general complaint against practices
and scriptures circulating in Tibet that he perceived to be spurious in nature.”
Having argued at length against the general teachings of the Nyingma School
he concludes this section of the text with a critique of the Treasures and Guru
Chéwang, concerning whom he remarks:

At the time when Samye Monastery was being constructed Guru
Padmasambhava arrived from India and vanquished false teach-
ings. Then, having made a few auspicious connections by accepting
students, he returned to India. Later, Pekar, a Gyalpo spirit, entered
the body of a Nepalese known as Kakarudzin. He put on a medita-
tion hat, placed feathers in it and put on a brocade cloak. He then
went to Samye where he declared himself to be Padmasambhava
and taught innumerable perverted teachings and thereafter these
numerous wrong teachings spread. The many false teachings were
then manipulated by the one known as Guru Chéwang who be-
came possessed when a Radza spirit entered him after telling him
that they were Treasure texts. Subsequently, nagas, demons, and
Gyalgong spirits gathered around his false teachings which resulted
in outbreaks of leprosy and psychotic fits. These were then taken as
his signs of accomplishment. Such texts that appear from Treasures
are not authentic. 7

There were other thinkers of this period, such as Jigten Génpo (1143-
1217),7* Sakya PaOGita (1182-1251), and possibly even Butoén (1290-
1364),” who, like Chak Lotsawa, saw it fit to issue warnings against the
Treasures. In a text attributed to the famed scholar Butén Rinchen Drub the
author seems to agree with Chak Lotsawa’s assessment of Guru Chéwang
and comments:
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Such false teachings, pretending to be the words of
[Padmasambhava],

Were presented as Treasure revelations by Chowang who was
under the influence of demons.

Thereby numerous incorrect teachings were put into writing

Leading many beings down the wrong path.®

He also says:

Likewise, each and everywhere,

Any region has a false Treasure.

Once revealed, they now spread in all directions.

Still, although they are obviously false teachings,

The inhabitants of the Snowy Land perceive them to be true.”

Even so, the main objection of the early polemics seems to have been a
concern that the Treasures were false Tibetan compositions devoid of spiritual
continuity with Buddhist India. Sakya PaOgita, in his Differentiation of the
Three Preceprs, offers the following remarks:

There are scriptures that emerge from Treasures,
Traditions that have been copied from elsewhere,
Teachings that are written, teachings that are dreamt,
And traditions that were memorized.

If you pursue the lineage of these back to Vajradhara
Or even receive their transmission from others

It will of course go against the dharma—

But it will also negate our own tradition.*

Although the condemnation of the Treasures was often categorical and de-
termined, the early skeptical writings generally offer little historical, philosoph-
ical, or philological deduction to support the critique. This did not, however,
prevent these writings from becoming standard models for subsequent con-
demnations of the Treasures by the New Schools. Thus, two centuries follow-
ing the critiques of Sapa0 and the other early polemicists, the Treasure apolo-
gist Ratna Lingpa sums up the skeptical arguments in the following manner:
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There are some ghostly and sectarian people...who criticize the
Treasures. They say that the Treasures are false and never were con-
cealed. Even if the Treasures should happen to be genuine, they
will say that they are earth teachings, stone teachings, and wooden
teachings as they were concealed in earth, rocks, water, and so forth.
Yet other people claim that if the Treasures had been concealed at
the time of Urgyen Padma during the early spread of the teaching
they would have turned to dust by now. Therefore, since they are
still intact, it is claimed that we deceptively hide and discover them
ourselves. Still others say that the Treasures are controversial, have
liccle success, and only benefit others slightly while yet other people
say that the oral transmission of the Treasures is broken as they
do not have an oral lineage. They call them “teachings that burst
forth” because it is claimed they have no spoken transmission or
empowerment.®’

Being a Treasure revealer himself, one should of course not uncritically ac-
cept Ratna Lingpa’s characterization of the skeptical positions as he would
have no interest in making this critique appear any more sensible than neces-
sary. Nevertheless, his description of the criticism does indicate that, until
the fifteenth century, the critique of the Treasures had developed only slightly
from its early formulations quoted above. Furthermore, this hermeneutical
status quo appears to have continued into the following centuries as well, as the
polemical literature increasingly ossified around previous positions. Thus, the
arguments set forth by the Gelugpa scholar Sumpa Khenpo (1704-1788) in
the eighteenth century remain by and large identical to the critique advanced
during the early days. Although the Treasure revealers are no longer portrayed
as possessed by demons, Sumpa Khenpo still suggests that the Treasures are
best avoided as they are composed by charlatans wishing to deceive the pub-
lic. Characteristic of the polemical literature, both skeptical and apologetic,
Sumpa Khenpo states his position in no uncertain terms but offers no actual
arguments in support of his view.* This has been noted by Kapstein who quite
rightly remarks:

We should not lose sight of the fact that scholarship consists not
of merely arriving at conclusions, but also of justifying them.
Sumpa Khenpo doubts the authenticity of the Zestimonial Record
of Padmasambhava and of the Mani Kambum, but never does he
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give us a detailed and critical account of his reasons for harboring
those doubts. This being so, the correctness of his position is any-
thing but self-evident.®s

Despite the assumptive nature of the skeptical critiques, the Nyingma
School clearly felt a need to defend its revelations and, rather than stoically
ignoring the criticism, it soon composed a series of vigorous and spirited re-
buttals of the charges brought forth against the Treasures. Among the various
apologetical writings of the Nyingma School, the most detailed works related
to Treasure revelation are the two Treasure chronicles by Guru Chéwang and
Ratna Lingpa.* Since the main principles of Guru Chowang’s arguments
have already been mentioned above, and as they have also been discussed
in some detail elsewhere,*” we shall here focus primarily on Ratna Lingpas
Treasure defense. At first glance, the two chronicles resemble each other as
both authors are concerned with demonstrating commonalities between the
Treasures and the generally accepted Indian Mahayana canons, though Ratna
Lingpa’s Treasure chronicle is both longer and more detailed. The primary
theme throughout this treatise is an attempt to situate the revelatory activity of
the Treasures firmly within mainstream Mahayana Buddhism. Like Chowang,
Ratna Lingpa claims that Treasures are not only religious texts and objects
revealed in Tibet but include anything meaningful that previously has been
concealed, in actuality as well as figuratively, from the perception of sentient
beings. This may include, but is not restricted to, the Buddha’s teaching. Ratna
Lingpa defines a Treasure in the following words:

It is a Treasure because it is concealed. It is a Treasure because it is
hidden. It is a Treasure because it is inexhaustible. It is a Treasure
because it fulfills needs and wishes.**

A significant aspect of this wide definition is, however, inevitably defined
as the Buddha’s teaching, which, according to both Treasure chronicles, was
repeatedly concealed and revealed in India as the archetypal example of a
Buddhist Treasure. Having included the generally accepted Buddhist can-
ons within the Treasure phenomenon, Ratna Lingpa concludes that Tibetan
Treasure revelation represents no new form of spiritual transmission; in fact it
merely continues an already well-established tradition of scriptural revelation
in Buddhism. Having argued at length for the equation of accepted Indian
scripture with the Treasures of the Nyingma School, Ratna Lingpa devotes his
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fifth and last chapter to a point-by-point rebuttal of particular objections to
the Treasures, defending them against the claims that they are fake, originate
in the outer elements, could not have survived into the present, are mistrusted,
unpopular and of little benefit, devoid of spiritual lineages, and emerge at
random.®

Regarding the first claim that the Treasures are essentially fraudulent and
therefore inherently unworthy of respect, Ratna Lingpa asks a rhetorical ques-
tion. If the Treasures were not authentic, he says, how could one account for
the prevalence of self-appearing Treasure statues, hidden Treasure valleys, the
numerous accomplished masters in the Treasure lineages, and the abundant
riches that appear from the Treasures of wealth?° This argument is of course
dubious as a skeptic would question the authenticity of such phenomena no
less than that of the Treasures themselves and, as such, Ratna Lingpa’s refuta-
tion appears rather analogous to the skeptical approach to polemics witnessed
above.”!

Considering the question of the general authenticity of the Treasures set-
tled, Ratna Lingpa continues his rejoinder by attacking the critique that the
Treasures emerge from the five elements. The textual matrix for this rather odd
objection seems to be the Manual of the Single Intent by Jigten Gonpo, which
says:

There are some who would have it that teachings (chos) without
lineages and earth teachings (sa chos), sky teachings (gnam chos),
gter-ma [i.e. Treasures] and so on are profound and miraculous.
But we hold that the teaching transmitted through a lineage is
[truly] profound and miraculous.**

However, as we can see, Jigten Gonpo’s concern is not that the Treasures
issue from the five elements but rather that they emerge without an estab-
lished lineage. Thus, if taken as a direct reply to Jigten Gonpo’s critique,
Ratna Lingpa’s response would partially misconstrue the original argument.
We cannot, however, exclude the possibility that Ratna Lingpa addresses a
derogatory oral tradition, which dismisses the Treasures as “earth teachings”
and so forth without the underlying hermeneutics of Jigten Génpo. In any
case, whether addressing an actual or a fictive critique, Ratna Lingpa argues
that the Buddha himself was composed of physical elements and so was his
speech. Furthermore, he notes, since the various precious substances involved
in writing, such as gold, silver, copper, lapis lazuli, etc., all are extracted from
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the earth, that would make any written text an earth teaching; using ink would
make it a water teaching; while moving the hand freely through space when
writing would make it a space teaching.”

Proceeding, Ratna Lingpa argues in a similar fashion against several other
seemingly minor objections before he turns to the more serious accusation that
the Treasures lack an unbroken spiritual continuity and thus have lost their
transformative power and relevance.” Ratna Lingpa addresses this charge by
arguing that the Treasure revealers already have received full spiritual transmis-
sion at the feet of Padmasambhava himself in their past existence. In this view,
Padmasambhava came to Tibet as an already fully enlightened Buddha and
conferred all relevant empowerments and oral transmissions on his Tibetan
disciples, the discoverers to be. Only then were the Treasures concealed along
with instructions to reveal them in the future. At the appropriate times the
revealers then locate the Treasures based on preliminary Treasure guides (kha
byang), also concealed by Padmasambhava, that mark the exact location of
each Treasure. Still, even though the revealer will thus already have received the
complete transmission to the relevant Treasure, to awaken this past karmic im-
print, he must enter a period of private appropriation of the Treasure in which
he meets Padmasambhava in actuality, vision, or dream. This meeting will
then restore the recollection of the past empowerments, prophecies, and oral
transmissions. In Ratna Lingpa’s view, the allegation that the Treasures possess
no spiritual continuity is therefore without any merit and, citing a Treasure
prophecy by Padmasambhava, he admonishes his readers to pay no more at-
tention to the skeptical charges than a deer is concerned with the sound of a
running stream.”’

Finally, Ratna Lingpa rebuts the concern that Treasures suddenly appear
out of the blue—a phenomenon derogatorily described as “teachings bursting
forth” (rdol chos). This rebuttal is reminiscent of the one just witnessed in that
both are concerned with demonstrating an unbroken spiritual continuity for
the Treasures. Here Ratna Lingpa argues that the Buddhist teaching likewise
originally “burst forth” from the realization of the Buddha and was transmit-
ted in a line of masters in whose minds realization similarly appeared instanta-
neously. Therefore, the entire Buddhist teaching, according to Ratna Lingpa,
has been transmitted in a process identical to the sudden appearance of the
Treasures.”® In this way, Ratna Lingpa considers the challenge to the Treasures’
authenticity effectively reversed and concludes his Treasure chronicle.

There is, however, little reason to believe that Ratna Lingpa’s arguments
actually ever succeeded in persuading any number of skeptics of the spiri-
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tual validity of the Treasures. On the contrary, it seems that the attempts by
Treasure apologetics to argue that Treasure revelation is an integral part of
mainstream Buddhism—or rather, that mainstream Buddhism 7s Treasure
revelation—fell on deaf ears as critics continued to advance their objections
in much the same manner of the early centuries.”” Thus, the exchange of
views came to a hermeneutical halt, and as late as the nineteenth century,
we find Jamgén Kongtrul defending the Treasures with essentially the argu-
ments of Guru Chéwang against criticisms not unlike those advanced by
Chak Lotsawa.?®

We have witnessed here some traditional attempts to argue the deceitful
nature of the Treasures and followed the subsequent replies to this critique by
the followers of the Nyingma School. We have also noticed how a number of
basically unconvincing arguments, advanced by skeptics and apologists alike,
remained surprisingly stagnant over the centuries and, on the whole, failed to
effect any significant change of opinion on either side of the religious divide.
Surely, the perceived need by Tibetan scholars to follow established party lines
and adhere to positions already formulated by the founders of their respective
traditions must have inhibited the vitality of the Treasure debate considerably.
Nevertheless, the inherent difficulty of determining the validity of claims of
revelation per se no doubt also contributed to this situation. Let us now look
closer at this issue and try to gauge its effect on the way that the Treasures have
been perceived in the West.

The Occidental Adoption
Although Tibetan attempts to bridge the divide between the skeptic and the

devotee generally are few and far between, their influence cannot be dismissed
ofthand. The famed master of the Nyingma School, Ju Mipham (1846-1912),
whose views on Treasure revelation we shall consider below, was not the first
author to seek broader perspectives outside the traditional dichotomy of right
and wrong. One such previous writer was Tsele Natsog Rangdrol (b. 1608),
a yogin-scholar of the Kagyu and Nyingma Schools, who in discussing the
Treasures of Urgyen Lingpa, acknowledges the value of certain skeptical argu-
ments.” Although Tsele fundamentally agrees with the traditional position
that Treasure revelation should be appreciated in reference to an a-temporal
transcendent realm in which enlightened manifestations can appear in any
shape or form, he also concedes that spiritual fraud disguised as genuine rev-
elation is a real and likely possibility. He remarks:
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Although the main part of [the two versions of the Chronicle of
Padmasambhava) surely is the words of the Great Master, obvi-
ously some uneducated and foolish people have interpolated them
with colloquial terms and phrases of their invention. Similarly, the
famous Five Chronicles are unmistakenly a [Treasure] by Orgyen
Lingpa. However, no matter how you examine the verbiage and
meaning, it is unlike authentic [Treasure] teachings. For example,
the assertion that Guru Rinpoche had a son and the predictions of
people who later appeared I personally find implausible. The vari-
ous versions of [the Chronicle of Padmasambhaval are for the most
part comprised of the teachings of Master Padmasambhava. Of
course they possess great blessings, but it is simply hard for me to
regard them as reliable historical sources.’

Although Tsele offers no further philological elaboration on his assertions,
he clearly sympathizes with the concerns that the veracity of certain revealed
accounts was questionable.

Critique of religious revelation claiming authoritative origins is not tied
exclusively to Treasure revelation but represents a religious and philosophical
tension in Buddhism as old as the tradition itself. In India, a number of early
Buddhist communities seem to have shown little interest in limiting authenti-
cation to mere historical analysis, and instead validated scripture based on so-
teriological value—an approach that gave rise to a most fertile climate for the
emergence and institutionalization of religious scripture.” Still, even in this
rather liberal intellectual climate, the authenticity of new scriptural traditions
never went fully uncontested and frequently met with skeptics advocating a
more conservative approach based on historical realist verification.™

The Nyingma School defended its Treasures within a framework of sote-
riologically validated authenticity but in the origin accounts of the Treasures
simultaneously narrated a complex account of transmission and revelation,
seemingly unfolding within historical time. The apparent conflict between ad-
vancing soteriological defenses of the Treasures, while still including historical
elements in origin narratives, has been interpreted by some as demonstrat-
ing the Nyingma School’s concern to maintain historical credentials for its
Treasures in a Tibetan religious society demanding so.™* While this explana-
tion no doubt contains an element of truth, it is, however, not fully satisfying
when considering how the historical claims in the origin accounts often be-
came the particular targets of criticism, and instead of raising the validity and
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respect given to Treasures, these claims became some of the most discredited
features in the entire literature of the Nyingma School.™

Demonstrating a firm historical identity for one’s scriptural tradition surely
concerned all the religious schools of Tibet; that the Tibetan canon was com-
piled on such criteria is evidence to this effect. However, the origin accounts
of the Treasures are perhaps better seen as religious elements internal to the
tradition rather than as tools to convince a skeptical antagonist in the outside
community as, although no one could have been surprised that the historical
claims advanced in the Treasures would meet with a skeptical reaction, Treasure
revealers continued unabatedly to root their revelations in the legends of the
Yarlung dynasty. It seems therefore fair to assume that the historical claims of
the Treasure literature were advanced, not in the hope that outside skeptics
would abandon their disbelief and become Treasure adherents, but rather as a
means for internal communication that traced the origin of the Treasures to a
matrix of internally accepted religious authorities.™ In this way the Nyingma
School included these historical narratives as a way to demonstrate, internally,
the legendary origin of the tradition to its followers—knowing that these very
claims would be viewed by its rival Tibetan schools as res odiosa.**

As we noted above, the historical claims advanced in the Treasure literature
probably never persuaded many skeptical Tibetans to embrace this tradition
while, on the other hand, the followers of the Nyingma School already would
have been inclined to accept, @ priori, the general principles of Treasure rev-
elation even in the absence of such legends. This in turn indicates that the
authority granting authenticity to Treasure revelation, even internally, must
be identified only outside of these historical narratives. Treasure literature fre-
quently states that the historical claims are told to “engender confidence” (nges
shes skye pa) in the Treasure. However, this confidence is generated, not in a
skeptic intrinsically inclined to question the value of the Treasure but in a
devotee who has already fundamentally accepted the basic principles involved
in Treasure revelation. In this way the historical accounts in the Treasure lit-
erature retain only marginal influence for establishing the authenticity of the
Treasure compared to other more basic, less philosophical factors, such as the
political, financial, and religious support extended to the Treasure revealer by
the local elite, combined with the revealer’s own ability to magnetize an au-
dience through a charismatic personality. Based on such basal factors a final
authentication of the Treasures can then be granted by a broader community
of followers. Only then, once a teaching has been accepted within this fun-
damental validating framework, can the historical narratives come to the fore
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and fulfill their purpose of imbuing the insider with respect and veneration for
the Treasure’s exalted origin.

A related issue is the difficulty of evaluating historical claims when little
actual material exists from which to derive conclusions. For the overwhelm-
ing majority of earth Treasure revelations, the only extant physical evidence
linking the Treasure to antiquity is the so-called yellow scroll (shog ser) from
which the Treasure manifests in the psychic vision of its revealer.”” In the case
of the later mind Treasures, however, no physical evidence whatsoever exists,
as the entire revelatory process occurs exclusively within the mind of the re-
vealer.”*® In either case, the actual revelation of the Treasure is predominantly
a mnemonic process that leaves little or no historical material from which to
judge a potential relation to eighth century dynastic Tibet. Furthermore, it is
important to keep in mind that the Nyingma School did not embrace the as-
sociation of the Treasures with the dynastic period according to the principles
of realist historical interpretations, but consistently emphasized the lack of
intrinsic existence of time and matter, which allowed for an abstract philo-
sophical approach to such legends.™

Although the Treasure transmission eventually sees itself elaborately attached
to an “historical reality,” it emerges so thoroughly saturated by the events of
the realization lineage of the conquerors that any subsequent historical claims
simply cannot be separated from this noumenal reality and taken at face val-
ue. Therefore, to assert that the Treasure legends were composed primarily as
counterevidence to charges of forgery, and that a primary defense strategy was
to link Treasures to a Buddha of the Indian Buddhist world, partially misrep-
resents the intent behind the historical narratives. Although the Treasures
do emphasize the role of the Indian master Padmasambhava and his
Tibetan disciples in the transmission accounts, the primary function
of these historical descriptions is to provide an origin account for the
Treasure teachings rather than attempting to convert outside skeptics.
The Treasure teachings repeatedly emphasize their roots in the transcendent,
and the buddha of the origin account is not always a buddha figure connected
geographically to India but rather to the principle of enlightenment itself. In
fact, the Nyingma School has often deemphasized the historical link of its ca-
nonical scriptures to India. Consider Dudjom Rinpoche’s remarks:

None the less, some jealous persons created discord by, for exam-
ple, declaring that certain of the ancient tantra had been composed
in Tibet because they did not exist in India. However the non-
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existence of those tantras in India did not prove them to be inau-
thentic. Even the tantras which did exist in India did not originate
there: they were brought forth by great accomplished masters from
the domains of the gods, nagas, yaksas, Gakinis and so on...and
later they were introduced to India.””

Acknowledging the a-historical framework in which they appear allows us
to fully appreciate the historical claims found in the Treasures, and to consider
the religious purposes that such narratives fulfill as spiritual links, neither fully
mundane nor completely beyond, between the practitioner of the Treasures
and the transcendent ultimate from which these revelations flow.

As we have seen, even though the body of polemical literature continued
to grow, the basic arguments presented by the two opposing parties remained
disproportionately static, and the Treasures were repeatedly presented either
as true and genuine revelations or conning schemes of trickery. If we consider
the link that existed in Tibet between acknowledged possession of scriptural
authority and concrete political survival, it is of course understandable that
most commentators showed little interest in searching for a middle ground
in validating the Treasures. What is surprising, however, is the tendency in
a number of Western studies to adopt the very same dialectical parameters
metered out by the Tibetan tradition.” For example, Michael Aris, in his
well-known study of the Treasure revealer Pema Lingpa, repeatedly debunks
this figure as a spiritual charlatan but offers little evidence for his assertion.'™
Finally, perhaps sensing that his reader might not yet be fully convinced, Aris
advances the following exhortation:

Most important of all, many of Pemalingpa’s contemporaries were
of the opinion that he was basically a fraud. If they, with the radical
and brilliant skeptic Drukpa Kunley among them, not to mention
the “reformed” Gelukpa school, were capable of holding that view,
then surely the rational and critical scholars of the twentieth cen-
tury can do so too.'™

Aris never explains why a rational and critical scholar should accept the
evaluations of Drukpa Kunley (1455-1529), “the madman” (smyon pa) as he
was also known, whose eccentric views and behavior challenged virtually all
established figures and institutions, and those of his fifteenth century Gelugpa
contemporaries, well-known for their skepticism toward the Nyingma School,
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as evidence to Pema Lingpa’s spiritual authenticity. It seems clearer, however,
that he has appropriated a politicized Tibetan agenda to argue a personal con-
viction that has not otherwise been convincingly established."*s

Not everyone has been skeptical of the Treasure revelations of the Nyingma
School and Aris in fact makes a point of criticizing several scholars for pre-
senting charitable views of the Treasures.””* However, generally the passages in
question consist of minor remarks and tend to be less definitive in their evalu-
ations of the Treasures. Still, like the skeptical positions, they generally offer
litcle rationale for the way that views are assumed and judgment passed.””

Now, considering that to the Nyingma School the very being of the Treasures
per se defies historical pin-pointing, it becomes clear that the question of au-
thenticity beckons a much broader methodological approach than that which
traditional polemicists previously have employed. I have argued above that,
in spite of the numerous historical claims associated with Treasure discovery,
their ultimate authentication rests on their acceptance, first by established re-
ligious authorities, and next by a broader community of devotees. However,
fully appreciating this approach to Treasure validation requires us to suspend
our notions of veracity as measured in purely historical terms and instead to
engage with the Treasures as revelatory products. This implies appreciating
them as scripture rather than text."*

Within the field of Buddhist studies this approach has been rare but a simi-
lar methodological hesitation can be identified in other branches of religious
studies. In an insightful study Cantwell Smith has argued that scripture (and
the authentication that makes it so) is created from a process of human inter-
actions rather than historical verification.””* Smith suggests that the academic
emphasis on historical methodologies is a strategy created by scholars trying
to avoid the hermeneutical challenges posed by the diversity of religions and
the variety of interpretations of their beliefs. He categorizes this scholarly re-
luctance to engage with the notion of scripture as “academic fundamentalism”
that refuses to acknowledge value in other traditions or interpretations. Then,
as an encouragement to appreciate religious writings in broader ways, he sets
forth the following proposition:

Fundamental, we suggest, to a new understanding of scripture is
the recognition that no text is a scripture in itself and as such.
People—a given community—make a text into scripture, or keep
it a scripture: by treating it in a certain way. I suggest: scriprure is a
human activity."
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In this way, Smith points out the simple truth that texts are transformed
into scripture only through the validation process of a devotional community.
As for Treasure validation, this suggests the fruitlessness of measuring scrip-
tural authenticity merely with the yardstick of historicity, as scripture func-
tions and exists in a realm beyond the measurable. Thus, Smith’s statement is
an invitation to expand the methodological horizon and look for alternative
avenues for exploring the Treasures when perceived as scripture rather than as
scrolls. Although both traditional and modern studies of Treasures often omit
such alternatives, it would be premature to pronounce the entirety of Tibetan
Treasure hermeneutics as caught up in polarized debates of right and wrong.
In fact, we have the existence of a fascinating late nineteenth century composi-
tion to indicate otherwise.

Mipham’s View: A New Hermeneutics?

The text in question belongs to the Treasure tradition and discusses the iden-
tity, not of the Treasures, but of the visionaries who claim to have uncov-
ered them. Previous scholarship in this area is sparse and little information
on the Treasure revealers is available. This text, entitled Gem that Clears the
Waters: An Investigation of Treasure Revealers, is composed by the renowned
nineteenth-century master of the Nyingma School Ju Mipham.*** It is more
concise than many other works by Mipham, yet it is an excellent source
of information on Treasure revealers and questions of their validity. Right
from the outset, Mipham acknowledges that the Treasure tradition, to which
he himself belonged, contains certain fraudulent elements who exploit the
good faith of devotees by posing as genuine Treasure revealers. In this way
Mipham does position himself within the traditional polemical framework
of right and wrong, and he certainly writes hoping to expose those who un-
justly pose as genuine visionary masters. However, in the course of writing,
Mipham also touches on a number of issues of intrinsic interest for the study
of the Treasure tradition that differentiate his text from the standard presen-
tations of the saint—fraud dichotomy so often found in Tibetan polemical
writings on this topic.

Mipham diverts from his usual scholastic writing style and presents a lively
critique, full of both humor and sternness, of spiritual fraud in the name of
Treasure revelation. His thoughts on this subject are noteworthy for several
reasons. Most important, they are a rare acknowledgement that the issue of
authenticity is more complex and warrants deeper methodological consider-
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ation than the standard polemical evaluations would have us believe. Second,
as a critique of the Treasure revealing community from within the tradition
itself, it provides important insights into the challenges the Nyingma School
faced in curbing what appears to have been a widespread presence of deceit in
the name of Treasure revelation. This insider’s challenge to the authenticity of
proclaimed revealers indicates the difficulty the Nyingma School experienced
in maintaining a clean name and reputation in the public perception. Perhaps
Mipham felt that this type of challenge would be difficult to address effectively
in an environment of traditional philosophical discourse and that by adopting
a more colloquial and direct style of writing he could better address the issue
in a straightforward manner that would prove comprehensible to both com-
moners and scholars alike.

Acknowledging the polemical nature of the text, the editors of Mipham’s
collected works placed it adjacent to his famous replies to Gelugpa criticism
of his controversial Bodhisattvaciryivatira commentary.” According to the
brief colophon, it was composed “suddenly as it came to mind,”*** and its style
and language convey a sense of freshness and directness rarely encountered in
classical Tibetan literature. The text contains no opening verses of praise or
prayer and immediately tackles the issue at hand in a straightforward manner
free from distracting philosophical sophistications. The fact that this is not an
“ordinary” scholastic composition makes it all the more intriguing and fasci-
nating as a window into the Treasure tradition, as Mipham speaks from his
heart and addresses the culprits directly in a way that hits home much more
effectively than would the elegant prose style for which he is otherwise so well
known.

Mipham’s homeland of eastern Tibet was generally inclined towards a
charitable view of the Treasure tradition, so Mipham is not obliged to defend
the tradition’s basic premises. Instead he can concentrate on weeding out
negative elements within the Treasure culture. In this process, he commences
by characterizing the false revealers and then proceeds to evaluate the dam-
age they inflict. Toward the end of his analysis, he offers devotees suggestions
on how to identify such imposters. Mipham’s admission that charlatans ex-
ist within the ranks of Treasure revealers indicates that even the Nyingma
School’s east Tibetan heartland must have harbored significant public con-
cern that not all revelations could be trusted. Previous studies have for the
most part described criticism of the Treasure tradition as stemming from
scholars outside the Nyingma School, but Mipham makes it clear that the
issue of authenticity was a concern for the Nyingma School as much as for
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anyone else. In fact, he urges its followers to take the outsiders’ critique to
heart and calls it "nectar-like advice."'*s

Although Mipham admits to the falsity of certain Treasure revelations, we
should not therefore conclude that he generally finds Treasure revelations sus-
pect or spurious. Rather, his goal is to expose the false revealers and expel them
from the community so that the inspired lives of genuine Treasure revealing
masters can shine unblemished by public mistrust brought on by frauds and
imposters. Clearly a level of public criticism of the Treasure revealers existed
at the time. The internal controversies over the compilation of the Store of
Precious Treasures™™ would no doubt have contributed to the tattered image of
the tradition, but the misgivings Mipham addresses here seem to have been
rooted in a more fundamental and widespread suspicion among the general
populace. Mipham acknowledges this mistrust, and speaks to the frauds as
follows:

Hey Treasure revealers! Although all inhabitants of the Snowy Land
claim to have heartfelt interest and trust in Guru Padmasambhava,
they do feel weary seeing the deceit of liars claiming to be Treasure
revealers...so stop lessening the fortune of those who have trust in
Padmasambhava.*>”

Later, Mipham supports this statement by quoting from Urgyen Lingpa’s
Chronicle of Padmasambhava, which says “except for dead dogs, anything
is revealed as Treasure,”*** referring, in Mipham's interpretation, to weari-
ness with random objects being presented by imposters as religious artifacts
blessed by saints in a bygone dynastic era. The scholarly establishment of
the Nyingma School seems to have viewed so-called “new Treasures” (gzer
gsar) with a certain measure of skepticism while referring to the “older
Treasures” (gter rnying) as genuinely authentic and worthy of practice.
The idea that past things are better, of course, reflects a universal concern
in matters of religion that spans all cultures and regions.” Nevertheless,
given that Treasures in their very being represent an endorsement of spiri-
tual and religious innovation, it is fascinating to find Mipham extolling
this principle. He makes it clear on several occasions that he prefers the
older Treasures and hails such early figures as Nyangral Nyima Ozer, Guru
Chowang, Rigdzin Gédem (1337-1408), Ratna Lingpa (1403-78), and
Karma Lingpa (1326-?) as authentic masters whose Treasures can be fol-
lowed with confidence."°
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Likely, many masters within the Nyingma School were concerned that
emerging revelations would include some works of charlatans. As for Mipham,
how does he characterize such frauds? He makes no attempt to conceal his
disdain for those who deceivingly claim to possess the spiritual qualities re-
quired for Treasure revelation. He describes these people as power hungry in-
dividuals who will do anything to achieve the fame and economic benefits
afforded genuine spiritual masters. In a lively blend of prose and poetry he
exposes the many tricks that such individuals employ to gain their desired
goals. According to Mipham, these goals are dominated by the wish for fame
and wealth and their coveted byproducts. Lamenting the prevalence of such
desires, he exclaims:

When examining closely those who announce Treasure teachings,
they wish for fame, look for wealth, and search for women and so
place hope in their Treasures with expectations burning like fire.
How rare are those free from lies and deceit!""

These of course are not novel themes in the life of a fraud, but their
mention in this text is intriguing as it offers a glimpse into the culture and
politics surrounding the Treasure tradition and its revelatory output. As
Mipham introduces the schemes of the false revealers we hear of practices
such as inserting the names of wealthy people into the preceding prophetic
inventory (byang bu) of the Treasure, lobbying spiritual authorities for recog-
nition, declaring beautiful women as religious emanations especially suited
for partnership, and the common Tibetan (and perhaps universal?) practice
of denouncing all adversaries as deceitful demons.’** The predictable result
is that the community’s faith is shaken and decreases. Mipham deplores this
state of affairs and speaks directly to the imposters in an attempt to change
their crooked ways. In addressing the false revealers he adopts a common
Tibetan strategy in communicating with obstacle makers by first issuing a
polite request followed by a wrathful threat of the unpleasant consequences
of non-compliance. He first appeals to the moral conscience of the false
revealers by reminding them of the destabilizing effect they have by caus-
ing the faithful to question the entire Treasure tradition, thereby severing
the connection to the liberating instructions of Padmasambhava. For those
who ignore such requests, Mipham then issues a warning of the dire karmic
consequences awaiting such liars when, in future existences, they will find
their tongues transformed into plows employed for farming. Thus, Mipham
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reminds the false revealers that there are severe consequences to all parties
when someone falsely assumes the mantle of a spiritual adept.

Despite Mipham’s lively account of the imposters and their unfortunate
effect on the Treasure tradition, the issue of definitively determining the au-
thenticity of such figures has not yet been resolved, and one is still left won-
dering what to do about the Treasure revealers and their claims. Since Tibetan
religious history is amply filled with accounts of respected saints behaving in
highly unconventional ways, the roguish actions described above cannot in
themselves constitute any final measure for conclusively identifying a fraud.
Although the ways of the charlatans appear deplorable by any standard, evalu-
ations based on mere behavioral observation therefore seem insufhicient. At the
very end of his essay, however, Mipham proposes a measure by which one can,
in his view, finally settle the question of authenticity. The text’s concluding
verse suggests that:

If you should ever feel doubt in this regard, it is best to resolve this
hesitance in the presence of a powerful person.'s:

This simple advice points directly to the fact that although the Treasure
community is plagued by a group of deceitful charlatans behaving in outland-
ish ways, ultimately there is no verifiable evidence to aid the devotee in distin-
guishing deplorable frauds from those beings lauded by Mipham as authentic
compassionate masters. Naturally, the lifestyle of a fraud would be predictably
short-lived if it did not outwardly resemble its object of imitation, but the real
reason that makes the two groups so difficult to distinguish is that both parties
identify the source for their discovery in the mental visions of the revealer, thus
suspending the availability of the kind of verifiable evidence on which people
ordinarily rely when assessing claims of origin.

Mipham’s suggestion that only a spiritually powerful person can deter-
mine the validity of the Treasure revealers is an acknowledgment that evalu-
ations based exclusively on historical premises or observations of behavioral
conduct will fail to provide any final and definitive answers. According to
Mipham, ultimately it is only the spiritual intuition (i.e. the mastery of
supramundane knowledge that perceives the minds of others) of authorita-
tive leaders that can validate the claims of the Treasure revealers. On what
grounds can he say this? To answer this we must first look at some of the
ways in which Treasure revealers traditionally emerged as successful visionar-
ies in Tibet.
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The religio-political realities of nineteenth century east Tibet where Mipham
lived were to a large extent governed by the mechanics of a feudal-like society
in which major decisions were taken by a relatively small and exclusive finan-
cial, political, and religious elite. In such a society any suggestion of delegation
of authority to the masses would certainly not have been encouraged, if even
conceived of. Thus, an aspiring Treasure revealer would often ascend to fame
only through active endorsements by the established regional powers.”** In
theory (and certainly rhetorically), this support would be extended based on
a recognition of certain spiritual qualities in the Treasure revealer whereby his
revelations, by extension, would be considered endowed with the liberating
potency of a genuine Treasure. In reality this process was of course open to
the negotiations of spiritual or political intrigue, and the outcome not always
a given. Nevertheless, although such social and economic realities had a real
and lasting influence on the way the Treasure tradition developed and flour-
ished, one must also consider other more diffuse elements to the validation
of the Treasure revealer such as the influence of his personal charisma and
magnetism, and his ability to fulfill both the practical and spiritual needs of
the general populace. Although political and religious connections often could
go a long way in advancing a given Treasure revealer’s career, Tibetan history is
also rich in examples of charismatic visionaries rising to prominence primar-
ily through the strength of their personal magnetism, only subsequently to
be aided by established authorities. This latter factor, while more vague and
hard to pinpoint than political backing, seems to have been one of the key
ingredients in the success of the Treasure tradition, and would occasionally
provide a validating capacity rivaling even that of the religious and political
establishment.

Regardless of whether Treasure revealers ascended to fame primarily through
the support of a religio-political power base or via their personal magnetizing
qualities ultimately they would have to persuade a broader public—monastic
and lay—of the value of their Treasures so that they could be adopted into a
general social religious framework. Considering the hierarchical structure of
traditional Tibetan religious society, much of this communal adaptation would
certainly have occurred almost by default simply through the type of author-
itative adherence that Mipham prescribes. Although it is doubtful whether
any ordinary follower of the tradition ever felt blessed with a real mandate to
validate the spiritual leaders of the Nyingma School, one should not disregard
the influence of the collective devotional following in authenticating religious
figures such as the Treasure revealers. Regardless of their charisma or political
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support, the Treasure revealers would eventually have to sustain and fulfill the
needs of a faithful audience through their revelations. Not only in the short
term by providing an attractive novelty, but also by establishing over time
the value of their revelations to Buddhist practitioners by demonstrating such
Treasures to be a reliable medium for spiritual growth and fulfillment for those
who embrace them.

The process through which a devotee of the Treasure tradition can arrive at
a final conclusion regarding the validity of a given Treasure revealer does, as
Mipham points out, not include any foolproof checklist of outwardly observed
characteristics. Mipham’s solution to this problem is an appeal to authority;
a move that in the traditional Buddhist context has long precedence in the
practice of relying on the matured wisdom of spiritual elders. In the context
of finding authenticity as an insider within a tradition dominated by revela-
tory activity, Mipham’s advice therefore constitutes a traditional but also quite
pragmatic approach to validation. Implicit in his advice, however, is the deeper
consequence that to invest a spiritual teacher with full authority each devotee
is ultimately forced to perform a validation based on a leap of faith. In the
absence of any empirically verifiable modes of evaluation, Mipham suggests
that the doubtful should rely on “a powerful person” in matters of authenticity,
but, of course, identifying such an authority must eventually be performed on
similarly faithful grounds as the initial evaluation of the Treasure revealer takes
place.” Significantly, the validating onus thus returns to the individual devo-
tee who is required, in the final analysis, to form a personal judgment of the
Treasure revealer based on the strength of faith rather than any tangible and
verifiable evidence of his credentials or the simple endorsement of a religious
or political elite.

Recognizing that the final authenticating measures for Treasure revelation
lie beyond what can be objectively verified, it appears a less rewarding exer-
cise to perpetuate a debate of the Treasures along a simplified framework of
true or false. Instead, looking beyond the traditional saint—charlatan paradigm
may allow for other more rewarding perspectives for studying this fascinating
literature that would enrich our understanding of the philosophical and her-
meneutical value of this unique Buddhist tradition. To acknowledge the influ-
ence of the community—a community that is, of course, composed of faithful
individuals—in authenticating scripture does not necessarily entail a failure
to critically examine the religious claims of the Treasure tradition. Rather, this
understanding allows us to engage with the Treasure revealers and their texts
in a manner free from the confines of methodologies tainted by the influence
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of religious politics. In this way we may explore with fresh eyes the intricate
drama that unfolds when religious claims, inspired saints, deceitful frauds, and
Tibetan politics all come together in the complex phenomenon of Treasure
revelation. Although Mipham is firm in his denunciation of fake revealers, we
may today, while not abandoning careful philological and historical evalua-
tions of individual Treasure scriptures, modify and soften the rhetoric that so
often accompanies Treasure evaluations in Tibet and the West by acknowledg-
ing that what makes a visionary a saint or transforms a revelation into scripture
is indeed a complex interplay of many factors, among which the faith and
intuition of the devoted community plays no small or insignificant part.
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(GEM THAT CLEARS THE WATERS

An Investigation of Treasure Revealers

by Ju Mipham

First someone gives a prediction that says, “This text should be chanted and
practiced and will have a good result.” Thinking that it must be true, people
then practice with diligence but how could it ever turn out as prophesied?
Then, as suffering emerges due to fierce obstacles he blames it on a lack of aus-
picious circumstances. Even should he acknowledge that obstacles occurred,
he will still claim that it is a suitable teaching to practice as faithful followers
do not experience such obstacles and that, once it has been correctly received
and implemented, things will go well. However, as he puts the blame else-
where, intelligent people know that his words are false.

If the Treasure were a practice that brought about accomplishment then
one would expect the Treasure revealer to practice it sincerely himself. And
it would also be reasonable that the practice would bring him some ac-
complishment since Guru Padmasambhava would have perceived him to
be worthy for the instructions of that teaching. Therefore, if he himself has
confidence in his own teaching but fails to gain any accomplishment from
it, one should think that, compared to him, others would meet with even
greater difficulty.

Since those who practice are unaware what blessings ultimately are like,
they think it must be the power of the teaching when they temporarily become
free from obstacles and experience joy and good fortune. Then, whether or
not this is in fact the case, they believe it to be so and venerate it as virtuous
and auspicious. Now, since it is actually very rarely so, I don’t think that we
can blame those other groups who criticize this. Such comments are actually
sweet nectar-like advice so one must apply oneself to understanding their real
meaning.

Hey Treasure revealers! Although all inhabitants of the Snowy Land claim
to have heartfelt interest and trust in Guru Padmasambhava, they do feel
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weary seeing the deceit of liars claiming to be Treasure revealers. As it is said
of the child and milk,"¢ this causes some people to lose faith even in authen-
tic Treasure revealers as well, so stop lessening the fortune of those who have
trust in Padmasambhava, King of the Conquerors.

If a teaching is virtuous, auspicious, and has great blessings then, forget
about faithful people, even those without faith will have no way around prac-
ticing it, just like the proverb about sores and dog fat.””” The way it happens is
that, first, the Treasure revealer examines circumstances and makes sure they
are auspicious. Then, provided the teaching is genuine, he should practice
it to the best of his ability to a higher, medium, or lesser measure of the ap-
proach and accomplishment activities. Then it will benefit others. In the old
Treasures the need for keeping the seal of secrecy and practicing the Treasure
were taught. Not only is this also the case regarding new Treasures but also in
Mind Training, the Great Seal, and the Great Perfection where one practices
by oneself and gains experience, while in deity practices one may grant em-
powerment and oral instructions to others based on first having manifested a
higher, medium, or lesser sign through approach and accomplishment. The
greater benefit for others thereby is clearly visible and is also expressed well in
statements such as "Not having ripened oneself...”

Furthermore, even though one may not have great realization and extensive
experience in the approach and accomplishment practices, it is still possible
for others to gain accomplishments when given empowerment and meditation
guidance, provided that the ritual is authentically rooted in an unpolluted
lineage. However, in new Treasure teachings the source is Padmasambhava
and the lineage therefore only consists of the Treasure revealer, so how could
he mature and liberate others unless he himself has the fresh signs of authentic
pure visions and experience? Surely he needs such signs. One may think that
a closer lineage would possess greater blessings and it is possible that a close
lineage will have greater blessings, but receiving the longer lineage of the old
Treasure teachings in combination with a closer lineage creates a unique bless-
ing of great power that is even better.

Still, since the new Treasures do not have a long lineage they do not sat-
isfy the minds of skeptics who may even feel doubt regarding the close lin-
eage, so why do we need these new recitation texts at all? If one supplicates
Padmasambhava through the early rituals, the Seven-Line Prayer, and the Vajra
Guru Mantra, then obstacles will surely be removed and accomplishments,
the blessings of the dharma, will certainly appear. Since such blessings will ac-
complish all aims it is certainly not the case that, for blessings to appear, one
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needs a new ritual and liturgy for each and every time-period and personal
inclination. Throughout all the acons or limitless acons until the end of time
it will be impossible that blessings and accomplishments should not manifest
for anyone who practices the sitras and the great tantra sections. Just like the
Buddha, the Transcendent Conqueror, did.

To make a false Treasure out of one's own religious writings is therefore a
pretense to greatness and a disregard for the dharma that results in the karmic
ripening of one's tongue becoming a plow. Sometimes uncertain appearances
may arise, both in dreams and the waking state that cannot be determined
either via the confidence of a pure vision or with the certainty that identifies
based on signs, inner experience, and prophesies. In good cases, they will be
dreams of writing religious poetry, teaching, or composing. One may then
begin to make preparations and proclaim them to be signs of auspicious times.
These may be simple indications of your own wholesome meditation experi-
ences, but it is doubtful whether they really will ripen others. Through the
deceit of gods and demons there are instructions that are similar to teachings
bursting forth and earth Treasures, but as they are the legacy of beings with
aspirations to severely harm others, it is wrong to spread them while proudly
proclaiming oneself a Treasure revealer just because one knows how to write
down some dubious ritual. All the scriptures and oral instructions of the early
translations teach that one must bring the ¢akinis under one's influence be-
cause worldly gods and demons, such as the flesh eating ¢akinis, will conjure
up various misleading meditation experiences and signs of accomplishments
to a practicing yogin, who will come under their power if he clings to them
with conceit. One should know that this has been taught to be an obstacle for
ultimately accomplishing the authentic dharma.

One should therefore keep these uncertain and dubious psychic visions,
dreams, and predictions secret without making a big fuss about them. It is
obvious that a practitioner will turn out well if he is able to naturally liberate
them. Since we can see with our own eyes how conceit, distraction, and long-
ing for fame turn into obstacles it would be better if people stopped writing
numerous volumes of so-called Treasure teachings explaining all about their
knowledge and accomplishment and, certainly, when common Treasure re-
vealers are not absolutely confident then it would benefit the transmission
of the doctrine as well as themselves and everyone else if they refrained from
writing.

Having composed Treasure teachings, there are some indolent people who
speak of the need to spread them as much as possible to make sure that the
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family lineage and the lineage of students does not disappear. However, if
instead they were able to preserve and spread the teachings of the tantras,
scriptures, and pith instructions of the Transmitted Precepts together with
the authentic old Treasures then I surely cannot see any deep purpose, or
any excellent or beneficial activity sadhana, that would not be included in
that. Since attachment to the tradition of individuals creates an unstable
tradition, it would be better to focus on maintaining the philosophical sys-
tems of the older teachings and then adopt as auxiliary ornaments whatever
few genuine pure vision and Treasure teachings may exist. Intelligent people
need to understand what teachings to preserve instead of just conserving
everything simply because it has been written. If much of what has been
written should disappear it wouldn’t be sad at all. On the other hand, since
even a fraction of the tantras, scriptures, and oral instructions has a great
purpose they must be preserved.

Furthermore, regarding meditation, Longchen Rabjam taught the key
points of the meaning contained in the tantras, scriptures, and oral instruc-
tions of the Great Perfection, and you are not going to find some other pro-
found and excellent truth or any other system of key points for practice besides
that. Please take a look around to see if there is anything new to understand
about the Great Perfection that might be superior to this and then practice ac-
cordingly. As it contains a factor of blessings and a lineage of practice, there are
many people who previously perfected their realization through that. So now,
do not look for fault in this teaching without looking for faults in yourself. As
for recitation, there are the rituals of the Transmitted Precepts lineage as well
as the Pronouncements and Realizations of the Treasures**—in short, scrip-
tures on the sadhanas of infinite deities by many revealers who appeared in
the past with authentic signs, such as Nyangral Nyima Ozer, Guru Chéwang,
The Northern Treasure Revealer,”*® Ratna Lingpa, and Karma Lingpa. In those
texts you will find any kind of long or short sadhana you may desire according
to your inclination. There are also various activity and protection rituals that,
if practiced properly, contain a lineage of blessing that is actualized as the result
of practice of these early teachings. If you are able, so are the teachings! Now,
forget the idea that the words and meaning of some sadhanas, practice texts,
and pointless liturgical scriptures should be more profound than the earlier
texts—since they do not even come close I cannot see any particular purpose
to chanting them. But if you think it's important, do as you like.

If someone practices the early Treasures but no result occurs, they will not
think that it is the fault of the teaching. However, if one does not know whether
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or not the new Treasures bring benefit, one may get doubt, give rise to wrong
views, and wonder what the need for it is. If someone feels trust, I cannot see
anything really wrong with reciting a new text, but although they are similar
to the liturgical arrangements of past masters, to only delight in the recitation
of new texts is a clear sign of ignorance. When composing texts, even a dry
intellectual like myself will know how to write eloquent phrases in a meaning
that agrees with the tantras and scriptures and is supported by many esoteric
instructions, but presenting this as a Treasure teaching would be the work of
a charlatan and incur the terrible karma of arrogantly lying to the deities and
the spiritual masters. If, however, it were presented as a treatise it would be
free from deceit and would benefit people’s confidence. What then, could be
in discord with the scriptures of the learned and accomplished masters? If a
Treasure really has an authentic source then there is nothing to object to, but
if it does not, it is a terrible karma to claim otherwise. Even if the teaching
is not initiated by yourself but is requested by someone else so that you feel
powerless but to write, you should still examine for yourself whether it will be
wholesome or harmful. Unless it will be wholesome it might be better to refer
the writing to someone else.

The people who nowadays are called Treasure revealers

Claim to benefit Tibet and the world,

But are driven by their own concerns.

If they achieve long life and happiness, fine; but even that will
hardly happen.

In this Snowy Land there are many who mostly look

At the Treasure revealers and their Treasures with distrust and
wrong view.

Why should we not protect those?

And yet to especially protect the faithful ones is a true sign of
compassion.

However, when things decline for those without trust,
And for the faithful things do not improve,

And we can see how most people end up worse,

How can one not feel doubt and wonder?
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It is good if one is accepted by the great Master from OGgiyana,
And creates blessings for experience and realization,

Or longevity, growth of the dharma, and spread of the teaching.
But what is the use of merely presenting something to chant?

As for chanting, the earlier Treasures possess great blessings and
can be trusted,

And I have not seen a single newly revealed Treasure that was
more profound.

If, relying on new teachings believing them to be more profound,

You should reach accomplishment, fine; but it is rare.

When examining closely those who announce Treasure teachings,
They wish for fame, look for wealth, and search for women,
And so place hope in their Treasures with expectations burning

like fire.

How rare are those free from lies and deceit!

If they truly are the destined ones of Padma’s blessing,

They should surely be superior to others.

It would be like beholding the Buddha and his close disciples.

But when examined, their wisdom, love, and capacity are just like
anyone else's.

Whether they spread happiness and joy in the Snowy Land is
doubtful,

But with their Treasure prophecies praising themselves,

They commit the root bodhisattva downfall of aggrandizing
themselves and belittling others,

And carry out many perverted actions.

Alas! Since genuine practitioners are rare in these sad times,

The decay of sentient beings is rampant.

So it seems untimely that so many nirmaOakaya Treasure revealers
Conceitedly consider themselves superior to other practitioners.

If the splendor of the teaching and sentient beings were to expand
Because of so many excellent masters,
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It would be reasonable that the splendor and wealth of the
teaching in general and the Nyingma School in particular
would increase,

So why are they and their followers in such decline?

Oh, Oh! If the Treasure revealer has not really received the Treasure teach-
ing from the Guru or perceived it by clairvoyance but discovered the words
from dualistic mind and if, furthermore, that person is not a great and au-
thentic spiritual teacher, then it will be hard to feel confidence simply by
hearing him say, “this is my Treasure teaching” and then showing some elo-
quent writings or something hewn from a rock. If, however, he could reveal
authentic tantras such as the Kilacakra Root Tantra or the Hevajra lantra in
Five Hundred Thousand Verses that do not exist in Tibet; texts that truly pos-
sess important knowledge such as the Eight Examinations; previously non-ex-
istent wonderful textbooks that are certain to benefit crucial aspects of science
such as the remaining calculations of philosophical astrology; scriptures that
lay bare all the unknown difficult points of the tantra and satra sections; or
precise and undeceiving prophecies that foretell the changing times and so
forth—in short, a text of important knowledge that agrees with the satras
and tantras and gives rise to joy in intelligent people, then that would be a
truth to preserve.

Furthermore, if he could reveal a Buddhist scripture such as the Grear
Treasury of Detailed Exposition or a non-Buddhist text that could be tempo-
rarily useful, such as a treatise on art, then that would be very wonderful and
something to protect. Also, could he reveal some or all of the remaining chap-
ters of the Jewel Mound Sitra or all the remaining parts of the Siazra on the
Application of Mindfulness then that would be wonderful too. Likewise, if he
received a prophecy from the Gakinis and based on that could reveal a Tibetan
treatise that previously existed in several copies but now has disappeared, such
as Nubchen Sangye Yeshe’s stitra commentaries, then that would also be nice.
But as the saying goes, “except for dead dogs, anything is revealed as Treasure,”
so no useful teachings whatsoever appear and it is pointless.

Still, if a medicine that would heal sickness by mere smell or an amazing
medical scripture could be discovered as Treasure, or even if such a text were
to just fall into one’s hands, that would be something by which a worthy being
could benefit others. So that is what the Treasure revealers should supplicate
Padmasambhava for. Moreover, while it is hard for wish-fulfilling jewels to ap-
pear in degenerate times, if all kinds of wonderful jewels, helpful to sentient
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beings and astonishing to whoever would see them, should appear it would be
good for both oneself and everyone else. So please keep that in mind.

If it truly is a profound teaching of Padma’s blessing,

Then it makes sense to practice it continuously and attain
accomplishment.

But have you not seen how some people, for the sake of wealth,

Always roam about spreading their teaching by selling it to others?

What is the use in extolling the greatness of your teaching?

If you gain accomplishment you will not have to sell your
teaching to others.

People wishing it will come to you!

Even so, what have you achieved from the dharma?

Having written letters, you search out the famous and rich
wherever they are,

And tell them “You are the sovereign of my teaching.”

You are distracted by only thinking of fame.

Even if practicing that teaching, what benefit do you see thereby?

When you see a good-looking girl you call her a ¢akini.

Suspicious people who criticize you are called demons.

You consider yourself a perfect reincarnation of the disciples of
Padmasambhava.

You announce a lot but do no good at all.

Without yourself knowing anything whatsoever

About the key points of the Buddha’s teaching,

Or the greatness of the essential teaching,

You conceitedly say, “My teaching is superior to all others.”

Although you do not know how to cherish in your heart the
general teachings

And the teachings of Padma, King of the Conquerors,

You say, “I am the one who will reverse the degeneration in the
Snowy Land.”

When your pretense is exposed, you are worse than a commoner.
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When it is rare to know correctly what is good and bad for
oneself, even in the slightest,

Are not all the “helpful” predictions,

Stating what is good and bad for the Snowy Country,

The deceiving lies of gods and demons?

With no sign at all of having thoroughly trained

In the attitude of trusting the teachings and helping others,

You say, “I have emanated to protect the Snowy Land with
compassion.”

When intelligent people see you they break into laughter.

Not having the power to stir the minds of young women,
You proclaim lustful, deceiving prophecies out of desire.
Without the slightest capacity to inspire trust,

How could you protect a kingdom?

The conceited charlatans who fool others, saying,

“Whatever I do is the activity of accomplishment,”

Produce documents for their Treasures and gather the negative
karma

Of attributing a false reference to Padma, King of the
Conquerors.

There are surely some people who chant various Treasure-like false
teachings

Produced by the deceit of powerful gods and demons.

There are many who fool themselves by pursuing the rank of an
accomplished master

Not suspecting at all that they are fooled by demons.

If it truly is a teaching taught by Padma, King of the Conquerors,
Intelligent people will know that it is a contradiction

To wonder, “This teaching of mine, is that a Treasure or not?”
And then ask others for advice.

If one does not earnestly practice
One's own teaching with joy,

69
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Then why would any other intelligent person
Earnestly engage in it?

The fool believes everything that is said.

And when advised, “This is profound. Practice just this!”
He will surely do that.

But for him that is a spiritual famine.

There is no one at all who experiences the famine of lacking texts
to chant.

Surely, when recited, if there is a superior beneficial effect, then
great.

But if accomplishments decrease and obstacles increase,

And you experience doubt, then do not recite such texts. What is
the point?

When looking at the teaching it seems impressive and delightful
to chant.

So why do things get worse when persevering diligently with
faith?

If doubt becomes the only sign of your practice and prayers

You may think that all Treasures are the same.

In short, as the Bénpos were suppressed at the time they spread,

The same applies to the Treasures founded in Bon.'+

If you should ever feel doubt in this regard,

It is best to resolve your hesitation in the presence of a powerful
person.

Composed by Mipham suddenly as it came to mind.
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AN AUSPICIOUSLY
CURLING TUNE

Few Treasures of the Nyingma School have left a larger imprint on contem-
porary Tibetan Buddhism than those of the famed nineteenth century master
Chokgyur Dechen Shigpo Lingpa (1829-1870). Since the time of his revela-
tions a century and a half ago, Chokgyur Lingpa’s Treasures have become pop-
ular not only within the Nyingma School but also in the Kagyu lineage where
they have been actively promulgated by such prominent figures as Jamgon
Kongtrul, the Dazang and Situpa Tulkus, and, above all, several Karmapa hi-
erarchs. The Treasures of Chokgyur Lingpa together with their commentaries
are known collectively as the New Treasures of Chokgyur Lingpa.*+' Today they
comprise an extensive collection in 39 volumes including more than 1000 in-
dividual titles'** and several genres that, prior to the time of Chokgyur Lingpa,
had never been revealed as Treasure but only existed in the older lineage of
Transmitted Precepts.'#

In addition to his role as a Treasure revealer, Chokgyur Lingpa was an in-
fluential figure in the ecumenical (7is med) movement that arose in eastern
Tibet during the nineteenth century around the figures of Jamgdn Kongtrul
Lodr6 Thaye and Jamyang Khyentse Wangpo. It was in large part the close
relationship that Chokgyur Lingpa enjoyed with these two extraordinary mas-
ters that helped the New Treasures to become a widespread and popular tradi-
tion. Considering its significant impact on nineteenth and twentieth century
Tibetan thought and society, it is surprising that the ecumenical tradition so
far has received little scholarly attention.™ Still, although the ecumenical tra-
dition is only peripheral to our topic here, given the active involvement of
Kongtrul and Khyentse in the revelations of Chokgyur Lingpa, future studies
of the New Treasures will doubtless yield significant information on the work-
ings of that movement.
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The features of the New Treasures that make it so valuable—its vastness,
visionary variety, and philosophical complexity—are at the same time also
the greatest challenge to engaging with this collection and getting a basic
overview of Chokgyur Lingpa’s revelations. As a result, the New Treasures
have previously remained almost unnoticed by Western research.' In this
light, the present study aims to provide a general introduction to Chokgyur
Lingpa and his tradition by outlining the major events, features, and people
related thereto and so create a preliminary platform from which future, in-
depth studies may proceed. For this, we first turn to the rich hagiographical
literature concerned with the spiritual life and visionary achievements of
Chokgyur Lingpa himself.

We are fortunate to find in the New Treasures a wealth of information collect-
ed and composed by several central figures of the lineage, including Chokgyur
Lingpa himself. In colophons throughout the New Treasures Chokgyur Lingpa
writes about the nature of his Treasures and the way they were discovered,
often noting the details of time and place and thereby providing valuable in-
formation for a chronological reconstruction of his career. Besides the infor-
mation supplied in colophons, Chokgyur Lingpa also composed a brief auto-
biography (predominantly in verse) written sometime during 1867 or early
1868 that later was joined with various accounts of Treasure revelation likewise
recounted by Chokgyur Lingpa himself. This compilation was included in
the New Treasures under the title Basic Account of the Emanated Great Treasure
Revealer’s Biography Combined with a Few Treasure Chronicles.'* These writings
of Chokgyur Lingpa are of great value for understanding his role within the
ecumenical movement, especially a section in the autobiography in which he
expounds on the philosophical values of the ecumenical tradition and the role
of the Treasure tradition within this movement.’#” It is generally well known
that Chokgyur Lingpa was a prominent figure within the ecumenical tradi-
tion,™* but little is known about his specific views on ecumenicalism. In this
chapter, Chokgyur Lingpa encourages spiritual practitioners to abandon one-
sided critique of other traditions and instead to appreciate the commonalities
between the many Tibetan religious traditions while still remaining respectful
of their individual unique features. Specifically in relation to the Treasure tra-
dition, Chokgyur Lingpa admonishes the followers of the Nyingma School
to abandon attachment to the revelations of individual revealers and, instead,
to focus on the relationship between all Treasures and the general Buddhist
tradition and so acknowledge that the philosophical roots of the Treasures are
firmly planted in the general teachings of stitra and tantra.'#
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Besides Chokgyur Lingpa’s own writings, the New Treasures contain sev-
eral early writings by his foremost teachers, Jamgon Kongtrul and Khyentse
Wangpo. These sources form the basis for all the subsequent hagiographical
works on Chokgyur Lingpa. Most central is a short praise to the career of
Chokgyur Lingpa composed by Jamgon Kongtrul under the title Auspiciously
Curling Tune: A Supplication to the Life of the Emanated Great Treasure Revealer
Chokgyur Lingpa.”* In this work Kongtrul outlines the most significant events
in Chokgyur Lingpass life, listing his most prominent teachers, students, Treas-
ures, and visions. The supplication is augmented with numerous annotations
(mchan grel) in which Kongtrul provides a commentary on the events of the
supplication. In the colophon Kongtrul notes that he composed the supplica-
tion at the request of Chokgyur Lingpa’s consort Dechen Chédron and several
other devoted students.”s* As with so many works in the New Treasures the text
is undated, but it was most likely composed soon after the death of Chokgyur
Lingpa.”* Later, at the request of Chokgyur Lingpa’s famed scholar-student,
Karmey Khenpo Rinchen Dargye (nineteenth century), Khyentse Wangpo
composed an outline (s2 bead) of this praise, which he named Divisions of
the Auspicious Tune: The Condensed Meaning of the Supplication to the Great
Treasure Revealer Chokgyur Lingpa.'s?

On the past lives of Chokgyur Lingpa, Dazang Karma Ngedon Tenpa
Rabgye (1808-1864), another of Chokgyur Lingpa’s foremost teachers, com-
posed a supplication to the past existences that Chokgyur Lingpa previously
had occupied. This work, entitled Rosary of Red Pearls: a Supplication to the
Past Lives of the Vidyadhara Master—The Great Treasure Revealer Chokgyur
Lingpa,"* was composed while Chokgyur Lingpa was still alive. It presents the
details of his past lives predominantly based on information found in Treasure
literature but also, to a lesser degree, on information accessed through medita-
tive visions. As an elaboration on this supplication, Khyentse Wangpo com-
posed a slightly longer text; Lapis Lazuli Drama: General Notes on the Rosary
of Red Pearls Past Lives Supplication.”> The main source for both works (and
other subsequent descriptions of Chokgyur Lingpa’s past lives) is a Treasure
text revealed by the visionary Shigpo Lingpa Gargyi Wangchuk (1524-1583)
named Radiant Lamp, which recounts Shigpo Lingpa’s past lives in great de-
tail.”*® These previous existences of Shigpo Lingpa are relevant for Chokgyur
Lingpa as well since Shigpo Lingpa came to be regarded as one of Chokgyur
Lingpa’s previous incarnations, whereby the Radiant Lamp became an account
of Chokgyur Lingpa’s past lives as well.""” Khyentse’s work, which consists
almost entirely of a lengthy quotation from the Radiant Lamp, establishes the
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authority of this prophesized account by categorizing the past lives experi-
enced in meditative visions as merely an appendage (kha skong) to the revealed
descriptions.”* The past lives of Chokgyur Lingpa are presented below as they
are recounted in these two sources.

Khyentse Wangpo composed yet another biographical text entitled Breeze of
Requesting the Auspicious Tune: Replies to Questions Arising from the Hagiography
of the Great Treasure Revealer,'® which is a series of answers to questions posed
by Chokgyur Lingpa’s students regarding the life of their master. This text
forms the basis for the subsequent hagiographies of Chokgyur Lingpa by both
Kongtrul and Dudjom where longer passages often are quoted verbatim.'®
Khyentse presents events central to Chokgyur Lingpa’s life and career in a
structured manner that gives an excellent overview of the identity of Chokgyur
Lingpa’s main teachers,’ the divisions of his Treasures, ** his sevenfold trans-
mission of teaching,’® and the major group practice sessions over which
Chokgyur Lingpa presided.’®

Apart from the works of famed authors like Khyentse, Kongtrul, and
Dazang, we find another important source of information in the so-called
“general hagiography” (phyi’i rnam thar) of Chokgyur Lingpa entitled Melody
of the Fifth Auspicious Birth: A General Outer Biography of the Great Treasure
Revealer Chokgyur Lingpa'® composed by Pema Yeshe (nineteenth/twentieth
century)—a student of Chokgyur Lingpa and an important chant master (dbu
mdzad) within his tradition. This hagiography, written at the request of the
first Chokling reincarnation in the Neten lineage, Pema Gyurme Thegchok
Tenpel (1873-1927), builds on the themes raised by Kongtrul and Khyentse
but also gathers information from several smaller manuscripts in the New
Treasures. In addition to this formal hagiography, Pema Yeshe also composed
a lengthy description of Chokgyur Lingpas journey to central Tibet at the
end of his life.*® Elsewhere in the New Treasures we find a brief account by an
anonymous author describing Chokgyur Lingpa’s revelation of Seven Profound
Cycles.*

The richest source for information on Chokgyur Lingpa is surely the 600
page hagiography A Clarification of the Branches of the Auspicious Tune: The
Life of the Great Treasure Revealer Chokgyur Dechen Lingpa'* composed by the
first Chokling reincarnation in the Kela lineage, Konchog Gyurme Tenpey
Gyaltsen (nineteenth/twentieth cent.). This text offers a wealth of informa-
tion regarding both the outer events in Chokgyur Lingpas life and his inner
experiences and meditative realizations. It was composed in 1921 and draws
heavily on the above mentioned early works, but also incorporates new sources
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in the form of previously unpublished notes and manuscripts related to the
life of Chokgyur Lingpa. Curiously, the works of Pema Yeshe are not men-
tioned in this text, and it seems possible that Kénchog Gyurme might not
have been aware of them.'® Like the earlier works, Kénchog Gyurme’s biogra-
phy is also structured along the framework previously established by Khyentse
and Kongtrul.

The Tibetan hagiographical genre is unique in that it does not limit itself to
a single life but often recounts the saint’s existence within a framework of past,
present, as well as future lives. Not only does Kénchog Gyurme provide de-
scriptions of all such lives of Chokgyur Lingpa, he also uses several biographi-
cal sub-genres that lend further uniqueness to the hagiographical literature of
Tibet. The main body of the text is structured into three sections: 1) a brief
teaching on the definitive and the provisional hagiographies,'”® 2) an expand-
ed explanation by means of ten amazing accounts,””" and 3) a conclusion by
means of supplication and aspirations.’”* The definitive and the provisional ha-
giographies introduce two variant modes of hagiography: 1) the ultimate and
essential hagiography'”? and 2) the symbolic, provisional hagiography.'”+ The
first of these divisions is a brief philosophical chapter that presents Chokgyur
Lingpa as primordially inseparable from the basic nature of all phenomena.
In spite of this being a condensed hagiographical exposition this chapter is
nevertheless billed as the essential and true way to appreciate the actual being

of Chokgyur Lingpa:

In reality, his nature, all-pervading like the sky, is primordially the
supremely luminous dharmakaya of great bliss, the indivisibility of
ground and fruition.'”s

This chapter is termed “ultimate” and “essential” even though it barely cov-
ers two full pages, supporting the position that underneath the detailed histor-
ical narrative of the Treasure cosmos lies a reality of timelessness (dharmakaya),
which gives historical events a relative quality and frees them from the confines
of a strictly linear historical consciousness. Thus, similar to the historical nar-
ratives of Treasure revelation that rely on the backdrop of timeless reality, the
acts of a Buddhist saint such as Chokgyur Lingpa are likewise to be viewed
with a hermeneutic that acknowledges their occurrence in the world as reflec-
tions of this “ultimate and essential” way of being.

The following explanation of the symbolic provisional hagiography is a one-
page listing of the topic for the main part of the text—Chokgyur Lingpa’s
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achievements as perceived from the framework of relative existence. This leads
into a more formal historical narrative structured on a three-fold division of
Chokgyur Lingpa’s past existences, present life, and his activity in future lives
for the continuous benefit of sentient beings. The chapter devoted to his past
lives consists of two divisions: 1) a general explication of the hagiography of
the three kayas'7® and 2) a particular division of the way that Chokgyur Lingpa
appeared in this world."”” The first of these categories once again highlights the
importance of approaching the Tibetan hagiographical genre with sensitivity
to the general Mahayanist metaphysical conception of riapakaya emanations
emerging from the underlying dharmakaya matrix. Here Konchog Gyurme
describes the manner in which buddhas and bodhisattvas take birth in the
world without ever moving from the reality of dharmakaya and how they
engage in the benevolent actions of converting sentient beings through the
activities of “the fourfold taming” (@ul ba bzhi) of body, speech, mind, and
miracles. Having reminded the reader of Chokgyur Lingpa’s inherent affilia-
tion with the basic nature of existence itself, Kénchog Gyurme has prepared
the ground for the ensuing detailed discussion of the events in Chokgyur
Lingpa’s “garland of lives”—the numerous preambulary existences preceding
his feats in nineteenth century eastern Tibet. Below, we shall return to a closer
look at these past lives.

In spite of the various hagiographical sub-categories presented up to this
point, the main part of Konchog Gyurme’s work is, after all, devoted to
the life and career of Chokgyur Lingpa. In presenting his life, Konchog
Gyurme follows Khyentse Wangpo’s ten chapter outline that describes 1)
Chokgyur Lingpa’s youth, 2) the awakening of his karmic potential, 3)
teachers, 4) spiritual development, 5) meditative realization, 6) visionary
experiences, 7) Treasure discoveries, 8) students, 9) his sanctification of the
environment, and 10) his passing into nirva0a.’”* Since Kénchog Gyurme,
like Pema Yeshe, bases his presentation on the early sources, there is a great
deal of duplication found in his hagiography, but as his narrative is other-
wise richly adorned with quotations from both Treasure texts and classi-
cal scriptures, the repetitiveness is not as pronounced as one could expect.
Konchog Gyurme also incorporates several oral accounts into his narrative,
but considering the vulnerability of the oral tradition in the turbulent social
upheavals of the twentieth century, an even greater number of such reports
would have been desired. Still, as Kénchog Gyurme begins to unravel anec-
dotes of Chokgyur Lingpa’s visionary life and the many extraordinary events
connected thereto, we obtain a valuable look into the inner workings of
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the Treasure tradition. In these chapters (6 — 9), we not only receive a tour
into the fascinating world of Treasure discovery with its rich symbolic lan-
guage and ritual but also encounter the main protagonists in the ecumeni-
cal tradition as they relate to Chokgyur Lingpa’s revelations. Previously, the
main figures of the ecumenical tradition such as Khyentse, Kongtrul, and
Chokling have been studied only little, but here valuable data on their work
and relationship are presented.'” Finally, having covered the main events of
Chokgyur Lingpass life, the author completes his work with a brief descrip-
tion of Chokgyur Lingpa’s future lives (silent on the fact that he himself was
one of them!).'®

Apart from the hagiographical material of the New Treasures, Jamgon
Kongtrul also included a hagiography of Chokgyur Lingpa in his survey of
the Treasure revealers.”®" This in turn formed the basis for Dudjom’s chapter
on Chokgyur Lingpa in his history of the Nyingma School, which is most-
ly a verbatim copy of Kongtrul’s writing.'® It is also said that a longer and
more detailed biography was written by Chokling’s student Karmey Khenpo
Rinchen Dargye (nineteenth century), but it is uncertain whether this work
still exists.” Now, before we consider the life of Chokgyur Lingpa any further,
let us first look closer at some of the many lives leading up to the birth of our
Treasure revealing protagonist.

The past lives of Chokgyur Lingpa are recounted on the basis of the
Radiant Lamp, a text revealed in the sixteenth century by the visionary
Shigpo Lingpa as testimony to his own previous lives. As this scripture is a
Treasure revelation, these past existences are not presented as if narrated by
Shigpo Lingpa himself but instead by Padmasambhava back in the eighth
century as a prophesy of what is yet to come. In Tibet it was standard prac-
tice that Treasure revealers discover this kind of ex post facto prophecy in
which Padmasambhava foretells, as Ratna Lingpa puts it, “even the moles
and physical marks on their body”™*+ although, not surprisingly, this was a
type of writing often looked upon with suspicion by many, even among the
followers of the Nyingma School.'®

In any case, Shigpo Lingpa’s revelation lists his many past lives in India,
China, Tibet, and elsewhere his karma and aspirations are said to have tak-
en him. Since Chokgyur Lingpa is considered the reincarnation of Shigpo
Lingpa this text is extensively quoted throughout the biographical texts of
the New Treasures, where it becomes the primary source for retelling the
past lives of Chokgyur Lingpa.'* Here we are told how he (Shigpo Lingpa/
Chokgyur Lingpa), in a distant past, first connected with the dharma in
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general, and especially with the all-important figures of the Treasure lineage:
Padmasambhava and his royal disciple Trisong Detsen.

The Radiant Lamp begins in the early days of this acon with the well-known
story of Padmasambhava, Trisong Detsen, and Santaraksita (in their former
lives) building the stupa called Mistakenly Granted Permission.”” Here we are
told that the future Trisong Detsen witnessed a black bird landing on the stapa
and made a wish that, in the future it would become his son. As the bird was
none other than the Chokgyur Lingpa-to-be, the original karmic connection
was thus established between him and the Buddhist dharma. The seed having
been planted in the mind of the future Treasure revealer, he embarked on a
series of rebirths predominantly unfolding in India and Tibet. As the fortu-
nate black bird passed away it was, according to the Radiant Lamp, first born
in Bodhgaya as Kirti JT1ana, son of the elder Dharmabhadra. At that time he
jokingly offered flowers to a representation of a buddha, thus sowing the seeds
for liberation.™® This act in turn led to rebirth in the Tugita Heaven as a divine
being. Thereafter he was born as Aniruddha, the Buddha’s cousin and one of
the ten close disciples. In that existence he attained the state of an arhat and,
even though he had perceived the truth of dharmata, he still wished to enter
the resultant vehicle. Thus, he continued in existence and assumed a series of
animal and human existences in various regions of India, Nepal, China, and
Tibet."®

Finally, however, the obscurations of the future Chokgyur Lingpa were pu-
rified during his life as a prince from the Indian kingdom of Bedar. From
this point onwards, all subsequent reincarnations are said to be conscious and
voluntary. This is also the time when he enters the Tibetan religious scene as
well-known historical personae such as the famed minister Garwa at the court
of King Songtsen Gampo (ca. 617-649/650). Then follows a life as the prince
of Entse before we arrive at the all-important birth as Murub Tsenpo, the sec-
ond son of King Trisong Detsen. '*°

In describing this life the text shifts to present tense as Padmasambhava
(who in the Treasure text is recounting the lives of Shigpo Lingpa) now
speaks in person directly to his Tibetan disciples. Padmasambhava lists the
various names given to Murub Tsenpo and tells of the karmic bond be-
tween this prince and his wife Bumcham who, upon death, according to
Padmasambhava’s prophecy, will be united in the pure buddha fields."
Chokgyur Lingpa’s life as Murub Tsenpo is of central importance as it is
during that existence he comes into contact with Padmasambhava, receives
empowerment and is prophesized as a major Treasure revealer. Now, once
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again, Padmasambhava changes his narrative and speaks in future tense as he
prophesizes the future lives of Murub Tsenpo.

As this prince passes away, Padmasambhava predicts, he will be born as
a king in the country (pure land?) of Urgyen Zangling from which he will
continuously send out emanations, working for the welfare of all beings.™*
Padmasambhava then briefly describes a series of other births as various tant-
ric practitioners of mixed prominence including, notably, two lives as female
Treasure revealers.”? Then follows a description of his life as the great Treasure
revealer Sangye Lingpa (1340-1396), known for his revelation of the influen-
tial Embodiment of the Realization of the Master Treasure cycle. Having proph-
esized the life of Sangye Lingpa in detail, mentioning his birthplace, looks,
name, etc., Padmasambhava continues by predicting Murub Tsenpo’s subse-
quent birth as the female Treasure revealer Bummo Cham from Nyang in up-
per Tsang,"* as an unnamed minister also from the Tsang region, and finally,
the life as Shigpo Lingpa whose virtues are extolled in considerable detail.”s As
the Lamp is a revelation by Shigpo Lingpa, the account goes no further. Still,
it is surprising that the New Treasures contains no attempt to recount the in-
terim existences that presumably would have followed from the time of Shigpo
Lingpa up until his rebirth as Chokgyur Lingpa—Ieaving a period of roughly
250 years unaccounted for.

Having in this way considered the traditional recounting of Chokgyur
Lingpa’s genealogy of past lives, we may now turn to some of the events of
his life as they occurred in the nineteenth century, in particular his numerous
revelations that secured him such fame and influence with a number of the
greatest religious figures of his time.
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SEVEN DESCENTS

Chokgyur Lingpa was born on August 10, 1829"° at the practice center
of Gomde Dranang in Yert6*” in the southern part of the eastern Tibetan
region of Do Kham. His father, whose family had strong ties to the local
Nangchen aristocracy, was the tantric adept Pema Wangchuk, who is de-
scribed as having perfect qualities of power and capacity. His mother, Tsering
Yangtsho, was also a virtuous being who had unchanging faith in the Three
Jewels and was known for her generosity of giving away her possessions to
the needy.”® According to the texts, Chokgyur Lingpa was born without
any pain to his mother amidst wonderful signs such as rainbow lights and a
rain of flowers.” Despite these unusual signs and the existence of a Treasure
discovered by Drime Lingpa (eighteenth century) foretelling the birth of a
great Treasure revealer in the Yertd area named Ratna Urgyen, the child ap-
parently was not recognized as a special being and his childhood years were
spent in anonymity.**°

A defining event in the life of the young Chokgyur Lingpa, or Norbu
Tenzin as he was known at the time, occurred in the spring of 1841 when he
was just 11 years old.>*" As he was playing alone in a place called MaOikha, he
came across an odd-looking yogin who was wearing a lotus crown, red dharma
robes, blue boots, and using a skull staff for a walking stick. The yogin asked
for the boy’s name and the name of the place, and when Chokgyur Lingpa had
answered, gave the following prophesy, “Well then, since this place is called
Maoikha, and your name is Norbu Tenzin, and the place up there is Arya
Nang, you will become someone especially noble in this world.”** By this
prophesy we are told that Chokgyur Lingpa “received a blessing to master
the storehouse of profound Treasures.”>* Having uttered this prediction the
yogin, who was actually Padmasambhava in person, dissolved into light and
was gone.
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Having met Padmasambhava in this way, Chokgyur Lingpa began his
Treasure revealing career. In systematizing the various teachings that passed
through or originated with Chokgyur Lingpa, his followers adopted a par-
ticular system known as “the seven descents” (bka’ bab bdun). By means of
these seven descents, or religious transmissions, all teachings handed down to
Chokgyur Lingpa, as well as his own visionary revelations, are presented ac-
cording to their manner of reception since, although Chokgyur Lingpa is con-
sidered an indispensable factor for the manifestation of his visionary teachings,
he is nevertheless not considered their author but rather their transmitter.>*
The notion of seven descents has old roots in the Nyingma School where it
can be traced to the writings of Rongzom Chékyi Zangpo (1012-1088) in the
eleventh century. In its classical formulation this system refers to seven trans-
missions of tantric material passing from India into Tibet during the latter half
of the eighth century and first half of the ninth century.>>s

In the nineteenth century, however, Chokgyur Lingpaand Jamyang Khyentse
Wangpo both revealed Treasures that radically reinterpreted this system. The
classical seven descents of Rongzom were only concerned with various lineages
of the Transmitted Precepts, but the reinterpretation of this system included
the lineages of Treasure and Pure Vision to the extent that the Transmitted
Precepts only came to occupy a single transmission among the seven. The
earliest source for this new system is a prophetic scripture from Chokgyur
Lingpa’s foremost Treasure, Three Sections of the Great Perfection, which declares
that both Chokgyur Lingpa and Khyentse Wangpo will come to receive seven
spiritual descents of 1) Transmitted Precepts (bka’ ma), 2) Earth Treasures (sa
gter), 3) Rediscovered Treasures (yang gter), 4) Mind Treasures (dgongs gter),
5) Recollected Treasures (rjes dran gter), 6) Pure Vision (dag snang), and 7)
Oral Lineage (snyan brgyud).**® As these transmissions traditionally provide
the framework for the presentation of both Chokgyur Lingpa’s life and his
spiritual heritage, we too shall follow these seven descents in tracing the events
of Chokgyur Lingpa’s visionary career.

1. The Transmitted Precepts

Chokgyur Lingpa received the transmission for the Transmitted Precepts of
the Nyingma School on several occasions and took an active part in propa-
gating this ancient literary collection. Kongtrul gives the earliest description
of Chokgyur Lingpa’s receiving this transmission, writing that during his life
Chokgyur Lingpa received most of the Transmitted Precepts still existing in
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Tibet and in turn passed on many of them, including instructions on all three
traditional divisions of the Transmitted Precepts.>” Pema Yeshe further explains
that Chokgyur Lingpa granted the empowerment of the Sizra that Gathers the
Intention of All Buddhas at the Pal Riwoche monastery; to the senior figures
of both Eva® Chégar and Urgyen Mindrol Ling monasteries he conferred
the empowerment and instructions of Peaceful and Wrathful Magical Net; and
at Samye Chimpu he passed on many teachings of the Great Perfection.>*
Furthermore, Kongtrul notes that several of Chokgyur Lingpa’s Mahayoga and
Anuyoga Treasures actually belong to the category of Transmitted Precepts in
terms of both word and meaning.>*

1. Earth Treasure

Even though tradition considers all Treasures of Chokgyur Lingpa as revealed
truth, his earth Treasure revelations are given special importance. On the ad-
vice of Tai Situpa Pema Nyinche Wangpo (1774-1853), Chokgyur Lingpa
kept most of his mind Treasures secret and instead focused on the propa-
gation of his earth Treasure revelations.>” As noted earlier, the category of
earth Treasure covers both actual earth Treasures and rediscovered Treasures.
Khyentse Wangpo states that Chokgyur Lingpa revealed altogether 37 major
actual earth Treasures, but the various commentators do not uniformly agree
on their exact identification. The difficulty of accurately identifying Chokgyur
Lingpa’s Treasures is noted by Khyentse Wangpo, who states:

Regarding the origin of the approximately 37 successive earth
Treasure revelations, it is difficult to explain them in detail since, in
general, some had a seal of secrecy and still others were concealed
as rediscovered Treasures.*™

In spite of such obstacles, Khyentse Wangpo, with the assistance of Kongtrul
and other close students of Chokgyur Lingpa, nevertheless composed a Treasure
inventory identifying the following 37 earth Treasures:**

1) In the year that Chokgyur Lingpa first had his visionary meeting with
Padmasambhava (1841) he discovered his first Treasure, which was revealed at
Drakkar Dzongchung. On this occasion Chokgyur Lingpa discovered a vajra
that had once belonged to Prince Murub Tsenpo, a mirror, and 24 sadhanas.>*
Later, Chokgyur Lingpa offered the mirror to Kongtrul and the vajra to
Khyentse.*'* Around this time Chokgyur Lingpa received his novice vows from
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Taklungma Ngawang Tenpey Nyima (b. 1788), but apparently did not receive
any personal guidance from this master.*”s This period of Chokgyur Lingpa’s
life, in which he had not yet established a personal relationship with spiritual
teachers who could advise him on his visionary experiences, seems to have
been a time of some spiritual uncertainty. Chokgyur Lingpa himself speaks of
several unreliable visions occurring during this period and describes how he
struggled to establish whether they were positive signs for Treasure revelation
or negative obstacles to his spiritual development. Finally he decided on the
latter and ignored these early visions.>

2) The following year, when he was just 12 or 13 years old (1842-1843),
Chokgyur Lingpa discovered his second Treasure at a white stapa at Samye.>"”
However, as circumstances were not right, he decided to conceal it again.>*

3) The third earth Treasure was revealed on November 7, 1848 when
Chokgyur Lingpa in secrecy discovered the cycle of Guru’s Heart Practice:
Dispeller of All Obstacles—one of his most influential Treasures—from
the site of Danyin Khala Ronggo.*" This Treasure, which belongs to the
Mahayoga cycle of Magical Net, contains practices for accomplishing the
trikaya guru deities of Amitayus, Avalokite$vara, and Padmasambhava in
combination with 12 manifestations of Padmasambhava.** Chokgyur
Lingpa did not immediately make this Treasure public but kept it a secret
for eight years until he showed the yellow scrolls to Khyentse Wangpo, who
enthusiastically told Chokling that he himself had revealed an almost identi-
cal Treasure. It is said that by comparing the two Treasures and finding them
to be almost identical in both word and meaning, Khyentse and Chokling
developed great confidence in each other and from this point onwards they
collaborated closely on the establishment and propagation of this and many
other Treasure cycles.>

4) On September 26, 1849 the Avalokitesvara cycle of Lotus Crowned Great
Compassionate One was discovered at Bundzong.*** Accompanying this revela-
tion were, among other unspecified objects, a small Avalokitesvara statue said
to have been crafted from a bone of Trisong Detsen.*** In the prophecy of the
Lotus Crowned cycle, Situ Pema Nyinche Wangpo is prophesized as an emana-
tion of Padmasambhava himself and the main doctrine holder of the Lozus
Crowned cycle:

When the prince turns 25 he will meet
My speech emanation known as Pema Nyinche—
A regent of the Jina who holds high the victory banner of practice
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And is like a torch in the dense darkness of the final days.
Without secrecy he will place his trust in him,
Where after many obstacles will be spontaneously cleared away.>*

Accordingly, in 1853, Chokgyur Lingpa went to the monastery of Palpung
where he met Situpa Pema Nyinche Wangpo. The meeting was important
for Chokgyur Lingpa, as Situpa advised Chokling to keep his mind Treasures
secret and instead focus on propagating earth Treasure revelations. 1853 was
surely an important year for Chokgyur Lingpa, as he came into contact with
all his closest teachers in the space of just a few months. Soon after meet-
ing Situpa, on the day commemorating the Buddha’s first teaching (July 10,
1853), Chokgyur Lingpa received bodhisattva vows from Khenchen Dazang,
the second of his major spiritual friends, and in the same month (July 30,
1853) Jamgon Kongtrul Lodré Thaye initiated him into the tantric vehicle
by an empowerment ceremony of Great Compassionate One Who Embodies
All Sugatas, whereby Kongtrul became the third of Chokgyur Lingpa’s gu-
rus.*> Shortly thereafter, on October 10, 1853, Chokgyur Lingpa first met
Jamyang Khyentse Wangpo, who offered him the empowerment of Most Secrer
Blade Kila together with many instructions, including teachings on the Great
Perfection, whereby he became Chokgyur Lingpa’s fourth and most significant
teacher, responsible for introducing him to the recognition of the nature of
mind.>*

5) The next Treasure revelation was a secret discovery of auxiliary texts be-
longing to the cycle of Dispeller of All Obstacles from a rock at the foot of
the Riwo Wangzhu Mountain. These auxiliary practices focus on four deities
who clear away obstacles: Tara, Acala, Vajrada0Ga, and Bhurku®kiita. Among
these four, most texts focus on the practice of Tara and the exercise of yogic
heat (grum mo) centered on the deity Acala.**” The date for this Treasure is
uncertain, but most likely it should be between November 21 and December
6, 1854.2*

6) The sixth earth Treasure revelation was Seven Profound Cycles revealed
at Karmey Damchen Drak on May 19, 1856.>* These ritual cycles focus on
seven deities (or groups of deities), each having a particular advantageous
specialty: Mayajala—profound tantra; Visuddha—profound eminence;
Hayagriva—profound empowerment; Maljusri  Yamantaka—profound
fierce mantra; Kilaya—profound wrathful activity; Guru, Deva, W akini—
profound long life; and Mamo—profound dispeller of obstacles and creator
of realization.>°
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7) On July 12, 1856, the seventh Treasure was revealed from Yegyal Namkha
Dzo. This Treasure contained auxiliary texts related to Seven Profound Cycles as
well as two statues and various sacred substances.>*

8) On October 9, 1856 Chokgyur Lingpa returned to Danyin Khala Ronggo
where previously he had revealed the Dispeller of All Obstacles cycle. This time
he revealed a guide book for Danyin Khala Ronggo as well as a brief history of
the Dispeller of All Obstacles cycle. He also revealed several secret sacred items
(dam rdzas bka’ rgya ma).>>*

Chokgyur Lingpa recounts that sometime during the following month
(October 29 — November 28, 1856) he revealed a Brahmin skull from the
site of Kham Mig Yedrak. He also mentions that, although a dharma Treasure
(chos gter) was present at that location, he left it untouched.>** Khyentse, how-
ever, does not classify this skull as an earth Treasure but instead as a material
Treasure (rdzas gter).>*

9) On January 28, 1857 Chokgyur Lingpa revealed his foremost Treasure,
the 7hree Sections of the Great Perfection, from the Lotus Crystal Cave (padma
shel phug) in Meshé Dzam.>s As the teachings of the Great Perfection are
considered to be the pinnacle of the nine vehicles, the exalted nature of this
Treasure is evident from its title alone. According to Tulku Urgyen, this cycle is
considered Chokgyur Lingpa’s foremost Treasure because it is the only Tibetan
Treasure to reveal all three sections of the Great Perfection.>* It contains many
subdivisions and has, according to Khyentse, no less than seven different in-
dividual “heart essence” (snying thig) teachings, such as the Heart Essence of
Pema Garwang, the Heart Essence of the Three Families, and the Heart Essence
of Vairocana. In revealing the Three Sections of the Great Perfection Chokgyur
Lingpa was intimately assisted by both Khyentse and Kongtrul; especially by
Khyentse who helped as the scribe while Chokgyur Lingpa dictated the teach-
ings from the yellow scrolls.*” Until then Chokgyur Lingpa’s revelations had
all taken place in secret and were only later made public. However, from this
time onward there is a shift in his revelatory style, with more Treasures being
revealed in public, often with large gatherings witnessing the events—the so-
called “public revelations” (khrom gter).>**

10) On February 4, 1857, one week after discovering the 7hree Sections
of the Great Perfection, Chokgyur Lingpa revealed, at the same place,” the
cycle of Heart Essence of Garab Dorje as well as a Garab Dorje reliquary (¢dung
rten) .+

11) On May 24, 1857, at Pawo Wangchen Drak, a descriptive inventory
(mdo byang) of the 25 sacred places of Do Kham was revealed. These 25 places
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are divided into five main sections of body, speech, mind, quality, and activity
with each section further divided into the same five groupings, thus totaling
25.24

12) Only nine days after the discovery of the Do Kham inventory Chokgyur
Lingpa discovered a secret revelation of the Heart Essence of Manjusrimitra
taken from the Great Secret Cave (gsang phug chen mo) at Drinyen Dong on
June 2, 1857.2+

13) Six days later, on June 8, 1857, Chokgyur Lingpa revealed the Heart
Essence of Tsogyal together with an unidentified inventory from Sengchen
Namdrak.>#

14) The next of Chokgyur Lingpa’s earth Treasures was the cycle of Six Scrolls
of the Sacred Teaching, revealed together with a secret manuscript, a crown be-
longing to Padmasambhava, a seal belonging to prince Murub Tsenpo, robes
belonging to the Buddha, and spiritual medicine prepared by Garab Dorje.
The revelation took place in the vicinity of Sengchen Namdrak on June 12,
1857.24

15) The next day at Drak Rinchen Barwa (also in the area of Sengchen
Namdrak), Chokgyur Lingpa revealed a container with spiritual medicine
prepared by the 25 disciples of Padmasambhava together with an unspecified
cycle of teachings.>#

16) On June 15, 1857 at Mengyal Drawey Drak (likewise in the Sengchen
Namdrak area), medicinal substances and a yellow scroll were discovered.
Khyentse records that Chokling distributed the medicine but kept the yellow
scroll secret.*¢ All the Treasures revealed in the vicinity of Sengchen Namdrak
were public revelations.

17) The seventeenth earth Treasure is undated but was revealed at
the Wakini Crystal Cave (mkha’ ‘gro shel phug)* in lower Dzi where
Chokgyur Lingpa discovered a guide to the place written on the robes of
Santarakgita as well as, among other things, earrings belonging to Gyalwa
Chokyang.>+

18) At the Vajra Bell Cave (rdo rje cong phug) in Kerong, Chokgyur Lingpa
revealed a substance of longevity blessed by Padmasambhava and Yeshe Tsogyal
together with an onyx box and several Treasure inventories.** Chokgyur
Lingpa further mentions that in the surrounding area he revealed several
wealth Treasures.>°

19) On December 12, 1857, at Karmey Bumdzong, the four cycles of Great
Compassionate One Who Stirs the Depth of Samsira together with several sacred
substances were revealed.>’
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20) Later, Chokgyur Lingpa revealed the yellow scrolls for the Embodiment
of the Realization of the Dharma Protectors from Bumdzong Lake. It is said that
amidst a gathering of people he received the yellow scrolls in a stone container
from a naga demon who brought the Treasure to the surface of the lake hold-
ing it between its teeth.>

21) Likewise at Bumdzong, Chokgyur Lingpa revealed the six cycles of
Realization of Zurza,*>* an inventory for Bumdzong, and the cycle of Magical
Net of Pema Garwang together with a Tara statue and blessed pills made from
the body of the Indian master Prabhahasti.>* The Realization of Zurza Treasure
is a set of Mahayoga practices meant for the accomplishment of six dikinis:
Vajravarahi, Wrathful Tara, Guhyajfiana, MaOGarava, Yeshe Tsogyal, and
Ekajali.

22) Sometime during 1858, Chokgyur Lingpa revealed the Congregation
of Mamos Treasure together with blessed pills at Ogmin Karmey Palgyi
Deu.>

23) On November 16, 1858 at Kela Norbu Punsum Drak the inner guru
cycle of Guru’s Heart Practice: Wish-fulfilling Jewel Spontaneously Accomplishing
Intentions was revealed together with a statue of Padmasambhava.>* The Wish-
Sulfilling Jewel cycle, which is the inner division among the nirmaOakaya guru
practices contained in the New Treasures, is focused on the accomplishment
of Padmasambhava in the form of Guru Chemchok with a retinue of emana-
tions.>”

24) Shortly thereafter, at the Cliff of Blazing Light (‘od ‘bar brag) in Goto,
Chokgyur Lingpa revealed an account of the historical origins of sacred medi-
cine and a statue said to liberate by sight as well as a short Treasure text of
Maharija Vai$ravaOa.>s*

25) On August 8, 1859 the three cycles of Inner Secret Essence were revealed
from Tsadra Rinchen Drak, the upper retreat center at Palpung Monastery.
These three cycles focus on the practice of the deities Vajrasattva, Yangdak
Heruka, and Vajrakilaya. He also revealed a guide to that place and sacred pills
made from “all buddhas.”**

After this Chokgyur Lingpa revealed two short, undated, Bén sadhanas
from a protruding rock at Lhado, though Khyentse does not include them in
his enumeration. The sadhanas focus on the Bon deities Wangdrak Barwa and
Magyal Pomra. Kénchog Gyurme mentions this revelation but describes it as
an auxiliary revelation to Chokgyur Lingpa’s 2 5th revelation.>®

26) During the early winter of 1859 Chokgyur Lingpa revealed inventories
for many Treasure sites as well as several descriptions of such sites from the
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Jewel Crystal Rock (7in chen shel brag) at Gaté Meseng. He also revealed a clay
figure containing a tooth of Padmasambhava.>*

27) According to Khyentse, the next earth Treasure revelation took place
from the Turquoise Rock (g.yu brag) at Gatd where Chokgyur Lingpa brought
forth a statue of white Tara made by Vimalamitra, together with substances for
long life and (the text?) of Inner Heart Essence. We are told that this revelation
was kept in utmost secrecy.>**

According to the catalogue of the New Treasures, however, the 27th Treasure
was a series of short rituals entitled Four Dharma Protector Cycles of Ten Qualities
That Bring Happiness to Tibet and Kham. These rituals, which were revealed
at Yegyal Namkha Dz8, concern the four protectors Yamantaka, Hayagriva,
Kilaya, and Génpo.**

28) Chokgyur Lingpa did not reveal another earth Treasure until May 30,
1864, from the Turquoise Dragon Rock (g.yx bal brag) at Yegyal Namkha Dz6.
It contained the cycles of Embodiment of the Sugatas of the Eight Pronouncements
(the famous Mahayoga eight-deity practice originally revealed by Nyangral
Nyima Ozer),** Vajra Bridge of Acala (a short cycle of Anuyoga scripture fo-
cused on the deity Acala), and Heart Essence of Samantabhadra (an Atiyoga
cycle based on the ma0OGala of the peaceful and wrathful deities), accompanied
by an unidentified statue and various sacred substances.>*

29) To the west** of Namkha Dz, and presumably around the same time,
at the cliff known as Countenance of Life (zshe zhal brag), or Cliff of Longevity
(tshe rgyas brag), Chokgyur Lingpa revealed a longevity substance blessed by
Padmasambhava and Yeshe Tsogyal together with the cycles of Vajra Garland
Accomplishing Longevity and Tantra of Longevity: Confluence of Immortality
Nectar.>

30) On November 4, 1866 in the Secret Cave (gsang phug) of Rongme
Chime Karmo Taktsang the Treasure of Five Cycles of the Essential Sacred
Dharma was revealed.>*

31) Later, on November 16, 1866, at Chime Karmo Taktsang, Chokgyur
Lingpa discovered the instruction manual of Padmasambhava entitled Wisdom
Essence of Oral Instructions on the Stages of the Path that belongs to the inner-
most guru cycle of Powerful Vajra Wrath.>® This text, which is one of the most
important Treasures of Chokgyur Lingpa, was transcribed from the yellow
scroll by Khyentse Wangpo and later elaborated on in a highly regarded com-
mentary by Jamgon Kongtrul.> Kénchog Gyurme mentions that this was
the only text that could be established from the Powerfil Vajra Wrath cycle,
as circumstances did not allow for further revelations. Even so, he claims that
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the value of this single text alone is immense since it contains not only the es-
sence of the tantras, explanatory scriptures, and oral instructions of all Treasure
teachings in general, but in particular all four cycles of accomplishment of the
guru principle.””* Kénchog Gyurme continues to praise Kongtrul’s commen-
tary and even classifies it as a Treasure in its own right:

Just hearing the name of this profound teaching puts existence in
tatters. To study and reflect upon it gives rise to undefiled wis-
dom. To put it into practice grants the result of buddhahood. This
commentary is also a Treasure that burst forth from the expanse
of genuine wisdom; certainly no ordinary person, no matter how
learned he might be, will be able to write like this.>”*

So respected is Kongtrul’s commentary that it has come to be regarded
as the exposition on the paths and practices of the New Treasures and the
single most authoritative explanation of the intent of Chokgyur Lingpa’s
Treasures.

32) On the following day Chokgyur Lingpa revealed a Treasure from the
lake called Mapham Senggo Yutsho.*”> Khyentse does not mention what the
Treasure consisted of, but Pema Yeshe says it contained jewels and “similar
objects.”*7+

33) On April 2, 1867 at Dzongshé Deshek Dupey Phodrang Chokgyur
Lingpa discovered a clay figure (siccha) made by Padmasambhava, Santaraksita,
and Trisong Detsen together with an inventory to Dzongshd Deshek
Dupa.’”s

34) On April 15, 1867 at Pema Shelri sacred pills were revealed together
with an inventory for that site.>”

35) The following day, and presumably likewise at Pema Shelri, Chokgyur
Lingpa revealed a stone container for Hearr Essence of All Knowledge-holders
together with sacred substances and a Treasure container, shaped like a curved
knife, for Heart Essence of the Gathering of Herukas from the Garuda Nest Cliff
(khyung tshang brag).*”” According to Konchog Gyurme, this was a material
Treasure (rdzas gter), so it must be assumed that there were no texts in the
containers.””®

36) Khyentse lists the thirty sixth as the cycle of Union with Buddha
Samvara, a guide to Rudam Ganggyi Rawa, and sacred substances all re-
vealed on May 20, 1867 *” from three stone containers at Rudam Gangtro
Dewa Chenpo.>*
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Konchog Gyurme (whose list includes 38 major earth Treasures) counts
another Treasure, not listed by Khyentse, as the thirty sixth, but aside from
classifying it as a material Treasure, gives no information about it. He then
counts the revelation from Rudam Gang as the thirty seventh.**

37) At Kela Norbu Punsum Drak, on August 13, 1867, Chokgyur Lingpa
revealed his last major earth Treasure. This was the Seven Cycles of the Sacred
Dharma together with ornaments belonging to Guru Senge Dradrok and a
statue of that master.®* According to the catalogue of the New Treasures, an
inner accomplishment of the Gakinis and an offering ritual to the Treasure
protectors Nordak Chesum were established from the yellow scrolls; however,
no teachings of this cycle remain.**?

This completes Khyentse’s description of the 37 major earth Treasures.
He adds that Chokgyur Lingpa also revealed numerous smaller Treasures
such as inventories and material Treasures, and mentions the revelations of
seven different kinds of inventories from a single earth Treasure at Sengchen
Namdrak.*** To illustrate the many material Treasures that Chokgyur Lingpa
revealed, Khyentse mentions the revelation of relics of the Buddha and soil
from the sacred place of Maraiika in Nepal that took place at Riwo Wangphuk
after Chokgyur Lingpa had revealed the auxiliary material for the Dispeller
of All Obstacles cycle. He also includes in this category the revelation of the
Brahmin skull described above (no. 8), bodhicitta pills of Padmasambhava
and Yeshe Tsogyal revealed at Paog Burmo, and relics of the Buddha Kasyapa
revealed from the Gyamgyal Yutsho Lake.>®s

It was prophesized that Chokgyur Lingpa would reveal more than one
hundred Treasures representing enlightened body, speech, mind, and activity,
but according to Khyentse, it is almost impossible to put an exact number
on his Treasures since some of those representing enlightened body—such
as statues—were multiplied while other revelations of enlightened speech—
such as the teachings of Seven Profound Cycles and Three Sections of the Great
Perfection—contain numerous individual teachings. Furthermore, Khyentse
says, Chokgyur Lingpa performed innumerable revelations of sacred sub-
stances but to derive an overview of these revelations one needs to refer to the

286 Tt is therefore clear that the mention

colophons of his individual Treasures.
of 37 Treasures is merely a representative and auspicious number that the
tradition has adopted as a basis for discussing Chokgyur Lingpa’s visionary
output.

The vast majority of the revelations that Chokgyur Lingpa made public

belong to the category of “actual earth Treasures that were destined for him-
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selt” (rang skal sa gter dngos). Nevertheless, he also revealed a small number of
Treasures of the remaining three categories (rediscovered Treasure, actual mind
Treasure, and recollected Treasure). For the most part these have been listed in
works already translated,*®” but as some details of the revelations are omitted in
those sources they will be listed in full in the following sections.

1. Rediscovered Treasure

According to Khyentse, there are two kinds of rediscovered Treasure: 1) those
concealed by previous Treasure revealers and now revealed either in actuality or
through the power of blessing, and 2) Treasures that appear merely as a trans-
mission. This latter form occurs in cases where the texts of previous revelations
still remain but the transmissions of empowerment, reading, explanation, and
study have been cut.?*® Chokgyur Lingpa revealed both these forms of redis-
covered Treasure.

To the former category belongs the Heart Essence of Guru Drakpo: The Red
Hiim that was revealed through the power of blessing as a Treasure of Sangye
Lingpa—Chokgyur Lingpa’s past existence.® Koénchog Gyurme informs us
that although many texts were revealed for this cycle they were all subsequently
lost.** He also mentions another set of revelations not reported by Khyentse,
the Seven Cycles of Pacifying Goddesses discovered at Drakyang Dzong. These
Treasures had originally belonged to the Treasure revealer Lhatsun Ngénmo
(eleventh century) and were now re-revealed from the combined efforts of
Chokling and Khyentse. Chokgyur Lingpa discovered the yellow scroll and
offered it to Khyentse for translation of the coded signs.** The dual ownership
of this revelation might be why Khyentse does not list the cycle of the Pacifying
Goddesses as one of Chokgyur Lingpa’s Treasures. Interestingly, Kongtrul does
list it as an earth Treasure of Chokgyur Lingpa though not as one of the 37
major Treasures.** None of these sources give a time or date of revelation, but
the colophon for the Treasure text itself states that this was a secret revelation
occurring some time in 1868 or early 1869 (a male dragon year).>

The cycle of Mother Tantra thar Brings the Dikinis Secret Onto the Path
represents the second category of rediscovered Treasure. It had originally
been revealed by the female Treasure revealer Khandroma Kunga Bum (thir-
teenth century), whose spiritual transmission now fell to Chokgyur Lingpa.>*
Kénchog Gyurme, however, classifies this Treasure as a recollected Treasure
and explains that Chokgyur Lingpa remembered this teaching from his past
life as Dungtsho Repa the younger (thirteenth century), who was the chief
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lineage holder of the teachings of Mother Tantra that Brings the Dikinis’ Secret
Onto the Path.*5 Elsewhere Kongtrul explains the reason for this dual classi-
fication noting that Chokgyur Lingpa received this teaching twice, as both a
rediscovery and a recollection.>*

1v. Actual Mind Treasure

The only recorded actual mind Treasure is the cycle of Profound Essence of 1ira
that was revealed on the basis of a vision in which the deity Tara appeared
and spoke to Chokgyur Lingpa.*” The hagiographies give no detail of time or
place, but in a longer commentary to this cycle, Jamgoén Kongtrul mentions
that the revelation occurred while Chokgyur Lingpa sat in the Lotus Crystal
Cave (padma shel phug) of Meshd Dzam. It is said that in the early morning,
Tara appeared to him and whispered “excellent, excellent, excellent” into his
ear, which provoked the Treasure to “naturally burst forth from the expanse of
realization.” Later Chokling dictated the teaching to Khyentse, who in turn
passed it on to Kongtrul.»*

v. Recollected Treasure

Having remembered his past existence as Nub Khulungpa Yonten Gyatso
(ninth century), Chokgyur Lingpa revealed the Anuyoga instructions of Vajra
Arrayed Scripture that had originally been taught by Nub Sangye Yeshe (eighth-
ninth century) and passed to Nub Khulungpa.>®

In a similar fashion Chokgyur Lingpa revealed the teaching of Statement
of Nub rogether with four ways of reciting the 7% /u mantra as well as many
steps for sacred dances that he likewise recollected from his life as Nub
Khulungpa.>*

Remembering his past existence as Sangye Lingpa, Chokgyur Lingpa re-
vealed instructions on yogic exercise for the Embodiment of Realization cycle. >
Konchog Gyurme further mentions that these revelations merely illustrate
Chokgyur Lingpa’s recollected Treasures and that many others were revealed
without being propagated.>*

v1. Actual Pure Vision

The most prominent of Chokgyur Lingpa’s teachings received as actual pure
vision is Vimalamitras Guru Practice.’*® He received this teaching in the
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practice cave of Vimalamitra at Riwo Wangzhu, where Chokgyur Lingpa
met the Indian pa0OGita dwelling in a sphere of light, who offered him in-
struction.?*

Another less-known pure vision teaching is a brief sadhana for meditation
on Gesar, the legendary Tibetan king. This text is not mentioned in any of the
early sources but is included in the latest edition of the New Treasures follow-
ing Vimalamitras Guru Practice. The text does not directly identify itself as
a pure vision teaching but rather states that it “burst forth from the expanse
of realization of Chokgyur Dechen Lingpa.”*s Elsewhere, however, the con-
temporary master Dilgo Khyentse (1910-1991) mentions that this teaching
indeed belongs to the pure vision category.>*® Khyentse Wangpo also notes
that apart from these two teachings many other visions appeared to Chokgyur
Lingpa in which he saw various masters, deities, and syllables and heard the
dharma being taught.’*”

vil. Hearing Lineage

Chokgyur Lingpa is said to have visited Padmasambhava’s celestial realm of
the Copper Colored Mountain on several occasions. During these visionary
journeys he reportedly received numerous oral instructions but the only re-
corded teaching is the Heart Essence of the Profound Meaning of Ati that he
received directly from Padmasambhava.’*® A detailed account of the first visit
by Chokgyur Lingpa to the Copper Colored Mountain is given by Konchog
Gyurme.>® The difference between the two divisions of pure vision (actual
pure vision and hearing lineage) is subtle, but Khyentse defines the two in the
following manner: actual pure vision is a vision that, as a result of past aspira-
tions combined with present auspicious circumstances, appears directly to the
senses in the ordinarily perceived environment; while a hearing lineage involves
either actual travel to the pure lands in a subtle body of “wind mind” (rlung
sems) or a complete cessation of ordinary experience, in which buddhas and
deities are met and their instruction is received.’*

This completes the survey of the seven descents of dharma transmission
that flowed through Chokgyur Lingpa as his spiritual heritage. As should be
evident by now, the issue of authorship is not always determinable within
a fixed schema. This is particularly true when Treasure teachings are traced
back to a matrix of inspired personae acting in the world as conveyors of
enlightened messages rather than as individual authors acting out of their
own creative experience. Furthermore, as we have seen that commentators
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have often classified various teachings differently, we can conclude that these
systems of enumeration are illustrative rather than prescriptive.

Besides the teachings listed within the seven descents, the New Treasures
contain numerous additional texts attributed to Chokgyur Lingpa though not
received as Treasure or in visions. These writings are found throughout the
New Treasures and cover a wide variety of genres and topics. A common form
of writing is a re-arrangement of the original Treasure material to facilitate its
application in a ritualized format. Other genres include descriptions of visions
and Treasure revelations as well as commentaries on specific Treasures and the
three inner yogas.

Finally, we must mention another group of texts: the cycle of Profound
Essence that Embodies the Families of the Three Kiyas, which was received by
Jamyang Khyentse in a vision on December 7, 1870 shortly after the death
of Chokgyur Lingpa on June 29, 1870. In this vision Khyentse perceived
Chokgyur Lingpa to have taken birth in the Lotus Covered Realm (padmas
khebs pa’i zhing khams) as the bodhisattva Pemey Nyugu. In this form he ap-
peared to Khyentse and bestowed on him empowerment and instruction.
Khyentse later dictated these teachings to Kongtrul, who wrote them down.>™
It is interesting to note in this context that while he was alive the vast majority
of teachings produced by Chokgyur Lingpa were attributed to others (such as
Padmasambhava) while a teaching that emerged only after he had passed away
came to be seen as genuinely his. Such is, however, the nature of the Treasure
literature in its relativity of time and matter where common conventions are
stretched and molded to fit the special and unique worldview of visionary

Buddhism.

Other Authors in the New Treasures
Although Chokgyur Lingpa was the dominant force behind the rituals and

practices contained in the New Treasures, the close relationship he enjoyed
with some of the most outstanding masters of nineteenth century, especially
Jamyang Khyentse Wangpo and Jamgon Kongtrul, was a major factor for the
success and renown of his revelations and the effect of these two exceptional
masters on the formation and propagation of the New Treasures can hardly
be overestimated. Chokgyur Lingpa counts Kongtrul and Khyentse as his
foremost teachers, responsible for introducing him to the secret Mantrayana
vehicle and the most profound and essential realization of the nature of
mind.>”
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The relationship of these three masters was, however, more than a tradi-
tional student-teacher connection. Not only did both Kongtrul and Khyentse
also consider Chokling as one of their own teachers, treating him with respect
and veneration, they actively assisted him in his career by lending him all the
weight of their status and credibility and were the first to publicly recognize
Chokling as a genuine Treasure revealer, thus opening other peoples” eyes to
his revelations. More significantly, both took an active part in Chokling’s rev-
elations, so that several of his Treasures were revealed through the collective
effort of all three teachers.

The colophons of the New Treasures show ample evidence of the close col-
laboration among the three masters. No fewer than 74 colophons mention
Chokling and Khyentse working together either on the revelation or the es-
tablishment of a scripture, while similar collaboration between Chokling and
Kongtrul is mentioned on 23 occasions.’”* The nature of the partnership varies
from text to text but typically involves Chokling revealing the Treasure and
subsequently dictating it to either Khyentse or Kongtrul. Another, somewhat
less common form of collaboration is Chokling revealing the yellow scroll and
passing it on to Khyentse for both decoding and transcription. At times the
colophons are elaborate and descriptive, while at others they may be omit-
ted altogether. The longer colophons often contain useful information regard-
ing authors, dates, places, and circumstances. The colophon for the Amitayus
ritual of Seven Profound Cycles provides a good example:

The royal emanation of the prince, the great Treasure revealer,
Chokgyur Lingpa revealed this red copper scroll in front of seven
karmic friends in his twenty eighth year, at sunrise on the tenth
day of the sixth month in the fire male dragon year at the up-
per practice cave at Yeldrak Namkha Dzo in the middle of the
Zalmo range in southern Do Kham—a site where the knower of
the three times, the precious one from O¢Giyana, meditated. Later
that year, at the waning half of the eleventh month on the perfect
day of the festival when Gakinis gather, it was established and the
scribe, Jamyang Khyentse Wangpo Kunga Tenpey Gyaltsen, a for-
tunate one who enjoys the nectar of the master’s speech, put it into
writing. May the lotus feet of the supreme holders of the doctrine
remain firm for a hundred acons and may the profound Treasure
teachings spread and increase in all directions, times, and situa-
tions and remain for long.>™#
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On several occasions all three masters collaborated on the revelation of
Treasures, the most famous such event being the revelation of the 7hree Sections
of the Great Perfection.’*s There is little doubt that Chokgyur Lingpa’s affiliation
with Khyentse and Kongtrul was crucial for the recognition and prestige of his
Treasures at a time when dubious claims of Treasure revelation abounded to the
extent that large parts of the population seem to have been losing faith in the
tradition.>® In spite of such challenges, figures like Khyentse and Kongtrul still
commanded sufficient respect that their mere approval of Chokgyur Lingpa
would have provided him with instant recognition and credibility. Once these
two masters accepted Chokling as their spiritual teacher and actively assisted
him in his work, little else was needed for him to gain universal respect and
acceptance.

Khyentse and Kongtrul invested considerable effort in assisting Chokgyur
Lingpa, and given that they were already well-established religious figures who
would have had nothing to gain by supporting Chokgyur Lingpa’s career, their
words of praise must have come from the heart. Their efforts in propagating
the New Treasures clearly go beyond mere courtesy and, apart from Chokling
himself, Khyentse and Kongtrul are the two most prolific contributors to this
collection.’” At the same time we have no reason to believe that Chokgyur
Lingpa was not a charismatic and powerful master in his own right who, once
endorsed by the established clergy, must have impressed people with his abun-
dant public display of spiritual powers.

The list of further authors contributing to the New Treasures is long and
counts several prominent masters of the Kagyu and Nyingma schools, such
as both the fourteenth and fifteenth Karmapa hierarchs Thegchok Dorje
(1799-1864) and Khakyab Dorje (1871-1922), Dazang Karma Ngedon Tenpa
Rabgye, a number of the subsequent Chokling reincarnations, Dilgo Khyentse
(1910-1991), and many others.>"* Judging from the list of authors alone, we
can see that the New Treasures almost immediately gained a prominent follow-
ing among both Kagyu and Nyingma lineages. In particular, because of the
propagation by Kongtrul and the Karmapa hierarchs, the New Treasures be-
came popular within the Karma Kagyu School, which up to this day includes
several of Chokgyur Lingpa’s Treasures in its standard schedule of meditative
rituals.’™

From Chokgyur Lingpa the New Treasures have been transmitted in two lin-
eages—a family lineage (rigs brgyud) and a religious lineage (chos brgyud). These
lineages (and the lineages of Chokgyur Lingpa’s incarnations) have already
been discussed in some detail by Urgyen Tobgyal and Tulku Urgyen and will
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not be restated here.?> Tulku Urgyen, in his commentary on the lineage-sup-
plication to the masters of the New Treasures, composed by Chokgyur Lingpa’s
grandson Tersey Tulku with later additions by Dilgo Khyentse, comments on
the lineage of masters responsible for transmitting the collected New Treasures
starting with Jamyang Khyentse Wangpo and Jamgon Kongtrul.**' This list ac-
counts for the primary lineage holders of Chokgyur Lingpa’s Treasures. Extant
catalogues of transmission (#h0b yig | gsan yig) reveal that in the early days
distinct lineages for each Treasure revelation flourished before a uniform col-
lection was compiled by the second Chokling incarnation of the Kela lin-
eage, Konchog Gyurme Tenpey Gyaltsen, who commissioned the woodblocks
for the first edition of a collected New Treasures.’*> With Chokgyur Lingpa’s
Treasures gathered into a single body, the various lineages were united and
subsequently passed down as a whole collection, thus considerably easing the
task of tracing the subsequent genealogy of the transmitted lineage.

This concludes our survey of Chokgyur Lingpa and his Treasure tradition.
In the following chapters, we shall look closer at two specific texts from the
New Treasures sharing a theme that often has been misunderstood and misin-
terpreted—the so-called wrathful practices of tantric Buddhism, here center-
ing on the deity Vajrakilaya as contained in the Treasure of the Seven Profound
Cycles revealed by Chokgyur Lingpa.
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INTRODUCTION TO THE
TRANSLATIONS

The deity Vajrakilaya*> occupies a special place in the heart of the Nyingma
School where he is renowned as the personal deity of Padmasambhava and
considered among the most efficacious deities for swiftly attaining enlighten-
ment and, in particular, destroying all obstacles preventing this goal. In this
capacity Vajrakilaya has come to occupy a central role in the Mahayoga pan-
theon of the Treasure tradition as well as in the older system of the Transmitted
Precepts. Vajrakilaya is, however, not exclusively a Mahayoga deity but is prac-
ticed in all three inner tantric divisions of the Nyingma School. Although the
historical origins of this deity still remain unclear, the last decade has witnessed
a considerable increase in studies focusing on Vajrakilaya. Most notably, the
Indian roots for this deity seem no longer in doubt.?** In Tibet the practice of
Vajrakilaya was initially a concern for the Nyingma and Sakya schools, but
over time this deity gained acceptance within all four major Tibetan Buddhist
schools.?s

As for the Vajrakilaya revelations of Chokgyur Lingpa, three separate cycles,
each corresponding to the three sections of Mahayoga, Anuyoga, and Atiyoga,
were revealed and included in the New Treasures. The texts presented here be-
long to the Mahayoga practice of Vazjrakilaya of the Seven Profound Cycles.*
This cycle in turn belongs to the larger collection of Seven Profound Cycles that
Chokgyur Lingpa revealed at Karmey Damchen Drak on May 19, 1856.3*7
The practice of Vajrakilaya of the Seven Profound Cycles is arranged as the fifth
of the seven cycles. Among all Chokgyur Lingpa’s Treasures this particular
practice has become one of one of the most widely practiced, especially within
the Kagyu School where its rituals have become an important part of the year-
ly ceremonial schedule.** Although the practices related to this cycle contain
32 individual texts and span more than rooo pages, the main Treasure text
(gter zhung) itself, originally revealed by Chokgyur Lingpa as the foundation
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for this practice, is relatively brief.*> The remaining texts in the cycle include a
wide variety of genres that each fulfills a specific purpose in the appropriation
of the core Treasure. This may include aspects of the practice that are not fully
developed in the main Treasure text, such as prayers to the lineage, the refuge
ritual, and engendering the awakened mind, or explanatory scriptures intend-
ed to initiate the devotee into the practice presented by Padmasambhava in
the original Treasure. Finally, several texts have been extracted from the main
Treasure text to facilitate easy use and access, and now appear as distinct works
on their own.’*

The texts translated here illustrate only some of the developments that a
Treasure traditionally is said to undergo as it passes through various stages of
hermeneutical assimilation within a lineage. The first of the texts, the practice
manual (las byang), is a meditation liturgy, or sadhana (grub thabs), belonging
to the core Treasure text, while the second, the deity guidance (/ba kbrid),
represents the later commentarial tradition. According to tradition, although
the practice manual belongs to Padmasambhava’s original Treasure, this text is
itself an adaptation, made by Padmasambhava, of a much earlier tantra deliv-
ered by the buddha Vajrakilaya himself. As noted earlier, the Treasures are not
said to originate in the individual Treasure revealer or even in Padmasambhava
but are traced to a dharmakaya realm where a buddha teaches the Treasure-to-
be to a devotional retinue that is no different from himself. From this initial
teaching the Treasure is then gradually transmitted through various lineages of
decreasing spiritual subtlety until it arrives in the physical world inhabited by
ordinary men and women. At this stage the Treasure is subject to the skillful
modification of awakened propagators, such as Padmasambhava, who present
the central message of the Treasure in a practical way that is suited for ordi-
nary devotees unable to accommodate the scope and profundity of the initial
tantra.

In the case of Vajrakilaya of the Seven Profound Cycles, the initial root tantra
is the Sacred Tantra of the Great Purpose of the Four Kilas. This tantra, whose
authorship is credited to the buddha Vajrakilaya, is a condensed text of a mere
five pages but nevertheless functions as the basis for all the other texts con-
tained in the cycle.”" In this tantra Vajrakilaya, surrounded by a retinue that
he himself has emanated, teaches in a language highly charged with the sym-
bols of semiotic ambiguity so characteristic of tantric literature. The opening
reads:
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Sri Vajrakumara namo.

The one who, in the perfect language, is called Youthful Vajra
arose from dharmadhatu in the form of wrathful compassion.
His terrifying main face was dark blue, his right face white and
the left one red. In a terrifying dance he brandished nine- and
five-pronged vajras, a mass of fire, a khalva0Oga, and a kila. His
infuriated body was adorned with the eight charnel ground or-
naments, his wings were spread, and his four legs apart. He ap-
peared in the desire realm, like a bolt of lightning, and liberated
Rudra of the desire realm. He blessed the skandhas to be a char-
nel ground palace and resided within it without moving. He then
spoke these words:

HUo

The supremely secret essence of mind,

The blissful vajra of permanent purity,

Is planted in the space of the primordially pure all-ground.
I am indivisible space and awareness.

006 VAJRAKILI KILAYA HUG PHAT

Having thus spoken, all intelligent people were liberated into the
state of unified space and wisdom. This was the first chapter teach-
ing the kila of primordially pure awareness from the Sacred Tantra
of the Great Purpose for the Four Kilas.>»

The following three chapters consist of equally brief and esoteric instruc-
tions given by Vajrakilaya on the nature of “the kila of the drop of great bliss”
(thig le bde ba chen po’i phur pa), “the kila of the rescue rope of loving compas-
sion” (snying rje thugs rjei dpyang thag gi phur pa) and “the final perfection of
the material kila” (rdzas kyi phur pa mthar rdzogs).* Then the text concludes
with the following postscript by Padmasambhava:

Samaya. Seal. Seal. Seal. Previously, I Padma have used this tantra
of the four kilas, which is the root section of the 100,000 sections
of the Vidyottamatantra, as a splendid waist amulet. Now, for the
benefit of future generations it is placed and hidden as a terrify-
ing Treasure. May it meet with a worthy being. Profound Seal.
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Strict Seal. Treasure Seal. Hidden Seal. Secret Seal. Secret Seal.
Seal. Seal. Seal.?3

Even though (or perhaps because) the text has prominent origins in the
much hailed (but obscure) Vidyottamatantra collection, it is directly ap-
proachable only by someone of the highest spiritual caliber, as the medita-
tion techniques taught in this tantra are only implicitly expressed within
the abstract and symbolic language employed. In this way the Treasure must
undergo some form of transformation before it can function as a suitable
means for the salvation of an ordinary practitioner. Padmasambhava is cru-
cial in this hermeneutic metamorphosis, for he not only transmits and con-
ceals the original tantric scripture but also composes a method by which
an ordinary practitioner can bring its message into actual experience—the
sadhana of Vajrakilaya. In the cycle of Vajrakilaya of the Seven Profound
Cycles this text is called the Practice Manual of Combined Activity and is the
first of the texts translated here.’s In the root Treasure text, the compila-
tion of which is attributed to Padmasambhava, this ritual is included in an
abridged form that allows the aspiring practitioner to assume the identity
of Vajrakilaya through a series of visualizations that transform ordinary ex-
perience into a direct perception of enlightenment as formulated in the
Mahayoga scriptures. In this way the genre of sadhana literature manifests
as the central genre of Treasure literature as it becomes the medium that
represents the direct method for awakening—more so than even the origi-
nal and fundamental tantra itself.

The second translation is a commentary on Padmasambhava’s practice
manual explaining the way to perform the prescribed ritual. As such, this
commentary is not a Treasure text and does not claim ancient roots. It is en-
titled Instructions of the Knowledge-holders—Clearly Arranged Deity Guidance
for the Single Form of the Most Secret Kila of Mind and was composed by
Tsawa Bhande Karma Rinchen Namgyal (nineteenth century), a close stu-
dent of Chokgyur Lingpa’s.?*¢ In this text Rinchen Namgyal elaborates on
the import of the complex meditative visualizations that are only implic-
itly contained in Padmasambhava’s practice manual. Although this ritual is
generally classified as a “wrathful” (khro bo) practice, Rinchen Namgyal’s
commentary demonstrates how the sanguinary and seemingly antinomian
rituals described in the Vajrakilaya scriptures should not be seen in isolation
from the peaceful achievement of enlightenment.’*” In this way these two
Treasure genres illustrate how enlightened intent is processed in the vision-
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ary literature from its raw form in the original tantra, through the skilled
interpolation of Padmasambhava, into the practical pedagogy of explaining
the actual application of the ritual to the ordinary devotee in search of the
transformative experience of awakening.
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THE PRACTICE MANUAL OF
COMBINED ACTIVITY

From the Single Kila of Innermost Mind

Sri Vajrakumara namo,

Having paid homage to the Youthful Vajra,

Essential wisdom arising from space,

Here is the combined activity—the condensed essential meaning
Of the hundred thousand sections of the Vidyottamatantra.

For this there are preliminaries, main part, and conclusion.

The preliminaries consist of preparations and gathering the
accumulations.

First, in a secluded and pure place,

Arrange the supports of enlightened body, speech, and mind.

Erect the ma0OGala and arrange the practice materials.

Arrange the outer, inner, and secret offerings.

The yogins should then take a pleasant seat.

Second, make offerings to the local lords,

And visualize the conquerors of the ten directions in front of you.

Take refuge, arouse the enlightened mind, and offer the seven
branches.

Issue the command, establish the boundaries, and make symbolic
salutations.

Perform the apologies of body, speech, and mind.

Make the pledge to practice and bring down great resplendence.

Then consecrate the offering articles.

These should be studied as they appear in the general outlines.
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Second, the main part of the three samadhis:

HUO6

Vajra wrath cuts through aggression.

The blazing blue weapon,

Arises as a drop in the center of space.
DHARMADHATU SUDDHE AQ

MAHA SUKHA ATMAKO 'HAS BODHICITTA HUS
E YASG RA SUS KES RAG HUOG TI BAG HA BHRUOG

HUG6

The great elements descend from space—

The all-pervading sky, the wind of great force,

The ocean of blood, the ground of outstretched human skin,
And Mount Sumeru made of skeletons blazing in a great fire.

From HO6 appears the great protective dome

And the supremely terrifying charnel ground.

In the middle of the area, on a multicolored lotus and a vajra
cross,

Is a BHRUG from which the charnel ground palace appears.

Outwardly it is adorned with precious stones.

Inwardly it is resplendent with charnel ground ornaments.
Vajrarati is the vajra rock.

From BHRUG appears the blazing jewel seat.

On a throne of the suppressed great gods who guard the
directions

Are the sun and moon of means and knowledge, and a lotus.

Centered thereon is a HO6 from whose emanation and absorption
appears:

06 VAJRAKILI KILAYA SARVAVIGHNAN BAS HUS PHAT

From the state of dharmadhatu,

The overwhelming Blazing Wrathful One is present.

He is deep blue with a white face to the right and a red to the left.
His hair is tied on top of his head and has a vajra top-ornament.
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He is adorned with dry skulls and jewel crest ornaments.

The upper hands raise up a nine-pronged vajra and display the
threatening posture,

The middle hands wave a five-pronged vajra and a skull staff,

And the lower hands roll the kila of the central mountain.

His four feet suppress Mahadeva and Mahadevi.

With his wings out-stretched and in the charnel ground attire he
is fearsome.

The mighty consort is Diptacakra,

Who embraces the lord and offers him an utpala flower and a

blood-filled skull.

They dwell in a sphere of flaming fires
And kila sicchas shoot out like stars.
Inside a dome of light in his heart center
Is Vajrasattva, the size of a finger joint.

In whose heart center, on a jewel, sun, and moon,
Is a vajra with a blue HU® in its center.

On the sun, visualize the nine unmoving syllables.
Hayagriva protects holding a lotus.

Ten bodhicitta HO6 syllables from the passion
of the union of the secret vajra

And lotus of the lord and consort

Radiate upwards, downwards, and in-between.

Thereby appears in zenith Hamkara and Resounding Vajra,’**
And the Pig- and Lizard-headed emanations.

To the east are Krodhavijaya and Haughty Vajra,*°

And the Tiger and Vulture headed emanations.

In the southeast are NiladaOGa and Vajra Claw,+

And the Yak- and Crow-headed emanations.

In the southern direction are Yamantaka and the Lady of the
Charnel Ground,+

And the Deer- and Owl-headed emanations.
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In the southwest are Acala and Vajra Mortar,+
And the Leopard- and Raven-headed emanations.
In the western direction are Hayagriva and Fierce Vajra,#

And the Cat- and Hoopoe Bird-headed emanations.

In the northwest are Aparajita and Haughty Arrow Vajra, >+
And the Wolf- and Hawk-headed emanations.

In the north are Am, taku0galin and Wind Blowing Vajra,#
And the Lion- and Bat-headed emanations.

In the northeast are Trailokyavijaya and Vajra Slayer,*+
And the Hyena- and Weasel-headed emanations.

In the nadir are Mahabala and Vajra Exhortation,*#
And the Brown Bear- and Rat-headed emanations.

All the great emanated wrathful lords and consorts
Have three faces, six arms, and hurl weapons;
Possess the eight charnel ground ornaments and dwell in a sphere

of fire;

And are visualized as brightly as the fire ending an acon.

Inside a crescent are the emanated sons.

Their upper bodies are wrathful and frightening,
And the lower bodies are the blazing blades of kilas.
Amidst a heap of fire they shoot out like stars.

At the four gates are the four emanated wrathful females,
And outside gatherings of oath-bound beings are visualized.
006 VAJRAKILI KILAYA SARVAVIGHNAN BAS HUG PHAT

HU6

In this great samaya ma0Gala,

The primordially pure enlightened body, speech, and mind

Are blessed and empowered

As the identity of the five wisdoms.

06 AG HUS 06 HUS TRAS HRIO AG O6 VAJRA KILI KILAYA
SAPARIVARA VAJRA SAMAJAQ



118  Practice and Accomplishment of Vajrakilaya

< aagpe

H

oo

aPrRaPRrpaaENg YRERYRR
{av é:q 5@&1 quoﬁ ar ng ‘Qﬁ‘\"ﬁﬁm'@ﬁ#@gqnx’&%g
qg.N.ﬂ.ég

@@Nﬁ@muﬁx‘&iﬁ’g@n&mg

~. aTa

FParafizaizy GNFE MRy aRias
FETOMNFNTRS  ERNREAES S APE RS
XA

129 cade
N
r
AN
ﬁ
6;)9

-~

ﬁ % .gmg &qgﬁaﬁmquE%xquﬁég é o -

ar £
2 _’o)
29 B

615! ©

ix‘ﬁa‘muﬁq&mgmwwa%xg gsnigg’m'qamﬁq@:ig
%’gq’gnm‘g‘gqmgsmg 5@&@:’&3@:@@&@4}&@% aawhgss

Far r-'@:& QA axn@:z\! nAg SRl 2oy 541& L

NN

Q\'LN NS T Tar RFRAZNG  AFRAYE YN Ba BAY SyeE

e
°

'S'Qaﬂdﬂ'ﬂdk\!éﬁﬂa% agﬂQiﬂg/N&xﬁg% @N ER :'ﬂl g}‘l ﬂﬁ ﬁQ a

GV N cade



The Practice Manual of Combined Activity 119

HUOG

Deities of Vajrakilaya of Existence!

From the pure realm of the basic space of phenomena
Consider this samaya ma0gala

And fulfill it as a wisdom ma0gala!

VAJRA SAMAJAG

Imagine the wisdom mandala has arrived before you.

HUO

To this ma0gala of the kila of Existence,

Werathful Wisdom, please arrive!

Werathful Wisdom, when you arrive,

Manifest the signs and marks

And grant the accomplishments of Kilaya.

06 VAJRAKILI KILAYA SAPARIVARA VAJRA SAMAJAQ JAQO HUS VA6 HOQO

HUo

Gatherings of divine glorious herukas!

Please delight and take your seat

In this palace of the utterly terrifying charnel ground
On a cushion of subjugated Rudra

SAMAYA TIATHA LHAN

HUOG

To the gatherings of herukas

Who manifest in form from the basic space of phenomena,
Dancing with a devoted attitude,

In the dancing posture, I pay homage.

ATI PO HOO PRATISA PU HOG

HUO

The flowers, incense, lights, perfume,

Food, and sound of bone trumpets and skull drums

That arise from the liberation of Rudra,

I offer to the gathering of herukas.

MAHA PUSHPE DHUPE ALOKE GHANDHE NAIBITYA SABDA PUJA HOG
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HUG

To the Great Glorious One and his retinue I offer
The great flesh of liberated dullness,

The great blood of liberated desire,

And the great bones of liberated anger.
MAHAMAGSA RAKTA KIS NI RI TI KHAHI

The self-existing, primordially pure substance

Is the medicine applied to the eight thousand channels.
The substance that perfects the five wisdoms

I offer to the gathering of herukas.

SARVA PANCA AM;TA KHAHI

Combine the words and the meaning and receive the accomplishments.

The yogin visualizes the HTS

On the samaya vajra of the tongue

And receives the accomplishments with 06 Aa HU6.

By dissolving into the tongue they become supreme attainment.
SARVA SIDDHI HUG

HUO

Rudra is liberated in the vessel of the human skull.
The deep red waves wash through the sky.

This rakta that empties saOsara

I offer to the Great Glorious One and his retinue.
MAHA RAKTA KHAHI

HUO

Inside the vessel of the blazing bhanda,

Is the baliOgta of the liberated threefold existence.
This glorious great bali

I offer to the gathering of herukas.

MAHA BALICGTA KHAHI

HUO6
The expanse of the bhaga of the dharmadhatu consort
Is opened by the vajra through the method of great bliss.
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This empty bliss free from meeting and parting,
I offer to the Great Glorious One and his retinue.
MAHAMUDRA BHANJA MOKSHA PUJA HOG

HUO

The obstructing spirits who create obstacles for me,

Whether they are gods or demons,

Are liberated in the great maOgala of the &

And offered as food to the Great Glorious One and his retinue.
MAHA RUDRA KHA HI

Sing the following in a fearsome tune accompanied by cymbals:

HU6

Their wisdom body is ablaze with majestic brilliance.
Their speech of empty sound moves the world.

Their compassionate mind liberates the one billion worlds.
I salute and praise the herukas.

The ten Great Wrathful Ones liberate the ten unvirtuos actions.

The consorts arise from the ten paramitas.

The gatherings of Devourers and Slayers are bodily emanations of
means and knowledge.

I salute and praise the deities of the ten directions.

Killing while not being suppressed

Is done in order to liberate with the means of compassion.
I salute and praise the Supreme Sons

Of Kilaya who embodies compassion.

In front of the Glorious One the four female gate keepers
Took the pledge of the four boundless contemplations.

The gathering of messengers protects the outer perimeter.

I salute and praise them in order to accomplish the activities.

Now follows the stages of the recitation:

06 VAJRAKILI KILAYA HUS PHAT
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The essence of the general wrathful recitation is:
06 VAJRAKILI KILAYA SARVAVIGHNAN BAG HUS PHAT

At times, perform praises and offerings of recitation.

The ensuing activities are: the feast, the mending,

Enjoying the liberation offering, giving residuals,

Requesting, issuing commands, nurturing the Tenma goddesses,

Performing dances, summoning life, and completion by offerings
and praises.

Then, arise as the deity, make aspirations, and benedictions,

And perform the daily activities according to the general outlines.

Samaya. Seal. Seal. Seal.

At the Karma Vow-holders’ Rock the incarnated great Treasure revealer
Chokgyur Lingpa revealed a meteorite kila chest marked with a triangular
seal. Inside was an iron plate inscription in the handwriting of the guru con-
taining this wonderful arrangement. The scribe for the proper decoding was
Prajia Dhvaja.
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INSTRUCTIONS OF
THE KNOWLEDGE-HOLDERS

Clearly Arranged Deity Guidance for the Single
Form of the Most Secret Kila of Mind

Namo Sri Guru Vajrasattvaye,

Guru Vajrasattva—indivisible bliss and emptiness—

Arises in the blazing form of Vajrakumara.

To the lord, the consort, and the offspring, together with the
emanated retinue,

I bow down with devotion—Dbestow your permission, power and
capacity.

The clouds of compassion make the sprout of enlightenment grow.

Vajra rain destroys dualistic thought.

The intensity of the fire at the final age burns the hordes of
vicious enemies.

This instruction of the knowledge-holders, the ritual guidance

To the Great Glorious Heruka who is the embodiment of activity,

Should be applied with delight by those fortunate ones seeking
liberation.

That is, one should meditate on the samadhi of the great glorious Vajra-
kumara that accomplishes, in this very life, the identity of the four kayas and
the five wisdoms, the state of the pervasive lord Vajrasattva, thoroughly elimi-
nates all obstacles to the levels and paths, and embodies the activity of all
sugatas. Regarding this, among the limitless tantras and sadhanas in existence,
here is the essence of the ocean-like profound teachings revealed as Treasure
by he who is a protector of the dharma and all beings, the crown jewel of all
learned and accomplished ones, and the universal monarch of all incarnated
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great Treasure revealers—Chokgyur Dechen Shigpo Lingpa Thinley Drodul
Tsal. Within the divisions of the Seven Profound Cycles—the realization of the
accomplished Padmasambhava—the profound activity is the Single Form of
the Most Secret Kila of Mind. A clear arrangement of the gradual instructions
for this consists of the following three topics: the physical yoga of creation, the
verbal yoga of recitation, and the mental yoga of samadhi.

The Physical Yoga of Creation

The first of these is divided into clear appearance, recollection of purity, and sta-
ble pride. In the first of these the foundation is laid with the three samadhis.

Clear Appearance

The samadhi of suchness is to train in the equality that all phenomena and
objects are empty and without a self—the unborn vajra of the natural state
which outwardly annihilates all conceptual thoughts and inwardly is utterly
indestructible.

The all-illuminating samadhi is to be moved by the power of compassion
towards those in saOsara who do not realize the suchness of the ultimate and
to cut the karmic continuity of disturbing emotions, headed by anger, with
seemingly wrathful awareness-wisdom.

As for the seed samadhi, the seed is a radiant great blue letter HU6 that
arises from space in the form of a self-existing sphere symbolizing this kind of
indivisible emptiness and compassion. Then follows gradually: DHARMADHATU
SUDDHE Aq, which is the basic space of phenomena, the perfectly pure natural
state beyond mental constructs, primordial basic space as it is, the ma0gGala
of Samantabhadri. MAHA SUKHA ATMAKO 'HAG is the identity of the means of
great bliss, spontaneously present wisdom, the ma0Gala of Samantabhadra.
BODHICITTA HU6 is the great-bliss-son of non-dual bliss and emptiness, the
root maOGala of the awakened mind. From the HU6 seed syllable radiate the
support—the gradually piled elements, the palace, and the seats—and the
supported—the deities.

From the seed syllable radiates a dark blue E, from which the all-pervading
dark blue space arises as a triangle of infinite dimensions. On top of that is a
dark green vao, from which the forceful wind maOgala arises in the shape of
a cross, equal to the limits of the million-fold universe. On this is a dark red
Rra syllable, from which the red ocean of blood appears, round and switling.
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On top of that is a dark yellow sus, from which arises the square ground of
an outstretched human skin. On top of that is a blue KE6 from which appears
the four levels of the Sumeru mountain made of stacked skeletons. From a red
RAG emerges a blazing mass of fire of the five wisdoms. In the middle of this,
from a blue letter HU6, appears a protection dome containing the five kinds
of weapons. Inside is a ten-spoked wheel on which are the ten wrathful ones
such as Hamkara and the gatherings of wrathful emanations who fill the entire
space swirling their weapons. Within this, from a pink letter 71, the eight great
charnel grounds manifest. According to the Galpo Tantra they are:

The Cool Grove and Perfection in Form,

Play of Great Bliss and Play of the Great Secret,

Lotus Mound and Yamakha,

Expanse of the Cuckoo Bird and Complete Perfection.

Inside the charnel grounds are eight stipas, such as the Enchanting Mound;
the eight mahasiddhas living there, such as Hamkara; the eight bonfires, such
as the Fully Blazing Skeleton; the eight hurricanes, such as the Most Turbulent;
the eight trees, such as the jambu tree; the eight local guardians living there as
well as the eight zombies with hostile laughter. In between the charnel grounds
are eight oceans where the eight great nagas live. The four oceans in the car-
dinal directions are shaped like lotuses and the four in the intermediate direc-
tions are shaped like bows. Since what is between the charnel grounds and the
lotuses is the enclosure of the universe, the teachers only mention that it is
round without stating its measure.’**

In the middle of this is a red ra6 from which arises a multicolored lotus
with 100,000 petals (as explained in the scriptures of Lilavajra). On top
of that, from a green Ha, appears a double vajra with 12 prongs. It has the
colors of the cardinal directions, such as being white in the east, and the
middle is flat, square, and dark blue. On top of that is a five colored BHRUS
from which a two storied palace arises. On its outside are five layers of blue,
white, yellow, red, and green precious stones. Its base is a red protruding
foundation that is ornamented with offering gods. At the four gates are the
eight architraves—the horse ankle, lotus, casket, lattice, cluster ornament,*#
garlands, rain spouts, and garuda head. The gates are beautified at the top?*
with ornaments such as the border, top border, rainspout, web, and ledge.
Inside eight pillars support the encircling beam on top of which are jewel
borders shaped like a vase. On top of this is a feature which is like a square
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pot. Thereupon is a lotus that supports the wheels of Dharma that, in com-
bination with the top ornament, have the shape of a stapa.

On the inside are three layers of dry, fresh, and rotten skulls fixed together
with meteorite nails and graced with a smear of blood and fat. Streamers of hu-
man skin are beautified with charnel ground offerings. Above is a border made
of human heads, as well as windows made of the sun and moon, and a top
border of legs and arms, joined at the ends, and having ribbons of intestines
and lattices of bone. There are cornices of feet and hands, a ledge of backbones,
and a victory banner made of human skin. Within are beams of Brahma and a
roof woodwork of stars. The pillar bases are the eight nagas, the pillars are the
eight gods, and the pillar capitals are the eight planets. Covering the ceiling is
a human skin that is adorned with a top-ornament of Rudra’s head and heart.
The doors are made of human skin and the door frames of black serpents.
Within the splendor of such charnel ground ornaments is a brownish black
square”’ of human flesh adorned with a grove of corpses, on top of which is a
BHRUG. From that syllable appears a deep blue eight-sided jewel. In the middle
of that jewel is a single, small and round skull enclosure. In the centre of that
is a deep blue E shaped by vajras and vajrarati—the great vajra rock—a sun, a
moon, and a lotus.

For the central deity the seat is Mahadeva who lies face down, is black,
holds a trident and a blood-filled skull cup, and wears a tiger skirt, as well as
Mahadevi who is red, lies on her back, holds a trident, a blood-filled skull cup,
and wears a leopard skirt. The seats for the ten wrathful ones are placed in a
half circle of subjugated enemies and demons equal in number to the deities.
At the eastern skull enclosure is the god Brahma, on the eastern tip of the
jewel is Gandharva, to the south Yama, to the west the Lord of the Nagas, to
the north Yakea, to the southeast Agni, to the southwest Rak#asa, to the north-
west Yayu, to the northeast Vinayaka, and right at the western skull enclosure
Bhamipati. All are in physical union with their wives. Moreover, the esoteric
instructions and the particularly detailed explanations concerning the palace
and the central and surrounding seats should be understood by being received
orally from a master.

Second follows the creation of the deities:

The HU6 seed syllable that remained in space descends, like the fall of a
shooting star, down onto the center of the central seat. Limitless light rays
radiate out in the ten directions and make offerings to the Conquerors and in-
voke their vows. As they touch sentient beings their obscurations are purified.
The rays then return together with the blessings of the Conquerors. As they
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dissolve into the HU®6, it is transformed into a deep blue vajra marked with a
HU6. Once more, in the same fashion, light spreads out and returns, whereby
the two accumulations become fully perfected and the vajra transforms into
the form of the Great Glorious One. Perform the creation of this with the
mantra and the visualization with the words.

Say, 06 VAJRAKILI KILAYA SARVAVIGHNAN BAG HUG pHaf. Thereby, without
moving from dharmakaya, the primordially pure state or nature that is the
natural space of emptiness, sambhogakaya—glorious Vajrasattva—appears in
the form of the blazing inexhaustible adornment wheel of enlightened body,
speech, and mind as the great glorious Vajrakumara, who is nirmaOakaya in the
ferocious form of absolutely overwhelming wrath. His body is deep blue and
in each of his faces—of which the right is white, the left red, and the middle
blue—are three eyes, so he is endowed with nine fierce eyes. His 21,000 strands
of hair are tied together at the crown of his head where he has a top ornament
of a half vajra. He wears a head ornament of five dry skulls and a bejeweled
crest ornament. With the upper two of his six hands he holds a nine-pronged
vajra and a mass of fire that he brandishes in the threatening posture. The
two middle hands hold a five-pronged vajra and a skull staff. The lower two
roll the kila of the central mountain. His four feet, dancing with the left legs
outstretched, stamp on Mahadeva and Mahadevi. His wings, the right a blade
marked with a small vajra seal and the left a sharp celestial knife marked with
jewels, are outstretched. He has a tail which is a sword marked with a wheel.

He has six ornaments: a bone wheel at the top of his head, earrings, neck-
lace, ashes, a belt, and bracelets on the hands and feet. He has a triple garland
of dry, rotten, and fresh skulls. A white rajakula snake holds his hair together,
yellow vaisya snakes are his earrings, a red brahman snake is his necklace, black
ca0Gala snakes are on his body, and green $tdra snakes function as bracelets on
his hands and feet. Dry skulls are his head ornament.

He is also endowed with the eight charnel ground ornaments: the crown
and bone ornaments, together with the garland of human heads and bundles
of snakes ornamenting his body are the two fastened ornaments; the shirt of
elephant hide, the underskirt of human skin, and the tiger skin skirt are the
three worn garments; and the clot of ashes in his forehead, the drops of rakta
on his cheeks, and the smears of fat on his neck are the three applied elixirs.
On top he has a deep blue crown and a vajra coat of mail. That he stands in
the expanse of a mass of fire is the ornament of fire. Thus the ten glorious orna-
ments are complete. He shows the nine aspects of dance, which are a playful,
fearless, and repulsive body; an agitated, abusive, and frightening speech; and



136 Practice and Accomplishment of Vajrakilaya

qYRFRY) AR ARqEyERe) gadcEn) zawfadgahas
54\1;541&'{“@‘&'5&'3:’@&'@&g&uzaﬁq&u‘ WA B AERAFNRRINES
ﬁ'&’\ﬁ/w&%r"w"“‘:g“'gﬂ"‘1 AR TBA ZA BN AN R EINGYFATE
qw'qamn'@'mlmqm'q@ﬁ%q q&/q'n&ri:'ﬁaq:qm'i{wm “a/ﬁ';ﬁ&'
FRR5 ARV FHF INTFRNLALAF YRR AR LA Tgaraaar e
ix‘fg%@a&@&ngq'q wmg&m%&'ai'rg:'qnx'na'ﬁ:’in@ﬂmlﬁ'ﬁa'n'
ﬁ'@ﬂ'ﬁ:’qg&’fé&rqg&&ﬁq @x‘g&g’é’;{zfgxng&'m wn@gnw
’W’\'?fi@g%’N"g'@a'ﬂ’\'rﬁﬂ'éf‘ﬂ%'ﬂ'ﬁﬂ"ﬂi"ﬁ'i‘:'ﬁ'@'@&'q’fé'@mﬁﬂ@
g%'ﬂ“'qa'%ﬂ‘\"ﬂ"i%'@5’%3“3'5%"%’E’ﬁi'ﬂﬂﬂ@&"@'ﬂiﬁ"”ﬂa"'@
‘{E’q&'@g&'&&'@@'qr\%mm'qw'uaé'?g’q"q/'tg:&mg%&'@a\xawﬁmwag
ﬁi‘[&!'i&'al\!ﬂ'&&!’@&'Ql}{/’&ﬂ'ﬂ&/’i\lﬁiﬂii\!ﬁﬂ Qx'@&'g'g‘ﬁag'&iq
5&:'?4"45'5:@%'&“{5'um'nﬁmx’nm&1 AR AryanaRzaF zA &2y
:1'azq'ﬁfﬁ'g&'a'&3'@@!'mz\m%'m'mz\xﬁ%&'z\xv'quﬁ'&i!'uN'aﬁx&'n"rﬁ'ﬂ
W%m"'gﬂ‘\méﬁﬁa'55“'”*({"‘“55“31 5““"@5'\?{%“@'@“%”
54554'ux'gx'na'EN'zg"aqzxma'g::'@:rﬁsw'ﬁqm&‘é'&q'gm'&'ngﬁq'
ﬁ&ﬁ'@:’i'q‘gfmumm qr@’a’g‘x&'g'nxé:&ma'ng'@'ig:'ﬁ i
5 é "2"'&3:5“'“1‘”‘“5"1“@/5'5&’""3'@"“551 5“1@“15:2’/' TRE
qg'ﬁ&::’gﬂ&"g"é'ﬁ:’@:’@ﬂ qxum‘ém'&ﬁqmqqi}mm dayaragar
’S,"Q'ng"'q'a'ﬁqé'ﬂs\'m'QSX %N’ii'lﬁﬂ'&aém'@‘&&!’f@g@@,ﬁ'&%‘ﬁ
rqw&’fﬁ‘s:’qw’mw&ﬂmqm’q@ﬁ%r:q&fq'twgq'wx'@milg/m&masq'
AEFRYRFAET] (AN R R 55 g Eg SR
AF=A] AAEYITIEA PRI AQRE RG] g%
i’g&'@m'ﬁ’qxﬂ‘qw&"{q&’qg&x‘na'@msq1 gﬂ'ﬂ&'ﬂ'ﬂ%&'qﬁx&‘ﬁ:



Instructions of the Knowledge-holders 137

a compassionate, splendorous, and peaceful mind. With such wrathful orna-
ments and manners he is utterly terrifying.

The great consort Diptacakra is dark blue and charming in her youth. She
has one face and two hands. Her right hand embraces the neck of the lord
holding her particular mark, the utpala flower. With the left she offers a blood-
filled skull to his mouth. These, in combination with the dry skulls, the jewel
head ornament and the ashes, are the five seals of renunciation. She is also
adorned with charnel ground ornaments, such as a leopard skirt. On the bod-
ies of the lord and consort, who are standing in a blazing mass of fire, are ten
trillion vajra hairs, and kila sacchas shoot out like stars.

In the heart center of the lord you should visualize a dome that appears
like sapphire light. It has a single entrance and inside is the wisdom being
Vajrasattva, the size of a finger. In his heart center is an octagon jewel in the
middle of which is a seat of the sun and the moon, the size of a split pea. Here
is a golden vajra the size of a barley grain. In its center, resting on a sun, is a
blue letter HU6 the size of a mustard seed around which the nine Kilaya syl-
lables, as fine as if written by a hair, form an unmoving circle. The protector
of the dome is the red Hayagriva who protects while holding a lotus and a
bhaija. Although there is a special instruction for the occasion of this gate I
will not explain it here as it generally is unsuited for writing and so should be
received directly from a master.

The second part concerns the creation of the ma0gala of the wrathful ones
of the ten directions. From the union of the great glorious Vajrakumara and
consort arise clouds of bodhicitta of passion from which appear ten joined
HUO6 letters. They disperse to their individual seats as follows:

Right at the eastern skull enclosure on a seat of Brahma is the wrathful
Humkara. He is dark blue with three faces, of which the right is white and the
left is red. Of his six hands the first two hold a vajra and a blood-filled skull,
which are the particular mark of the Ten Wrathful Ones. The middle two
hold a bow and arrow. The lower two roll a kila, which is similar for all the
Ten Wrathful Ones. The light-blue consort Resounding Vajra is like a shadow
to his body. Her right hand, holding a vajra, embraces his neck while the left
offers him a blood-filled skull cup. These hand-symbols are the same for all
the consorts. To their right is a pig-headed hybrid holding a lance in the right
hand and a wheel in the left. To their left is a lizard headed attendant holding
a supreme bow and a trident.

In the east is the white Vijaya. He has three faces of which the right is blue
and the left is red. His two middle hands hold a wheel and a skull staff. His
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consort is the whitish-red Haughty Vajra. A tiger-headed hybrid holds a lance
and a wheel, and a vulture-headed attendant holds a supreme bow along with
a trident.

In the southeast is the light blue NiladaOga. His right face is white and the
left is red. His two middle hands hold a mass of fire and a club. His consort is
the light blue Vajra Claw. A yak-headed hybrid holds a mass of fire and a pestle
and a crow-headed attendant holds a club and an ax.

In the south is the dark yellow Yamantaka. His right face is blue and the left
is red. His two middle hands hold a pestle and an ax. His consort is the orange
Lady of the Charnel Ground. A deer-headed hybrid holds a mass of fire and a
pestle and an owl-headed attendant holds a club and an ax.

In the southwest is the dark green Acala. His right face is white and the left
is red. His two middle hands hold a sword and a lasso. His consort is the dark
blue Vajra Mortar. A leopard-headed hybrid holds a sword and a lasso, and a
raven-headed attendant holds a lasso and a blade.

In the west is the dark red Hayagriva. His right face is white and the left
is blue. His two middle hands hold a lasso made of snakes and a blade. His
consort is the bright red Fierce Vajra. A cat-headed hybrid holds a sword and a
lasso, and a hoopoe bird-headed attendant holds a lasso and a blade.

In the northwest is the light red Aparajita. His right face is white and the
left is blue. His two middle hands hold a banner and a tail-fan. His consort is
the light red Haughty Arrow Vajra. A wolf-headed hybrid holds a banner and
a crossed vajra, and a hawk-headed attendant holds a tail-fan and a bell.

In the north is the dark green Am, takuOgalin. His right face is white and the
left is red. His two middle hands hold a crossed vajra and a bell. His consort is
the dark green Wind Blowing Vajra. A lion-headed hybrid holds a banner and
a crossed vajra, and a bat-headed attendant holds a tail-fan and a bell.

In the northeast is the black Trailokyavijaya. His right face is white and the
left is red. His two middle hands hold a hammer and the head of a demon.
His consort is the greenish-yellow Vajra Slayer. A hyena-headed hybrid holds
a hammer and a plough, and a bear-headed attendant holds the head of a de-
mon and a wooden bat.

Right at the western skull enclosure is the black Mahabala. His right face
is white and the left is red. His two middle hands strike with a plough and a
bat. His consort is the black Vajra Activity, or Vajra Exhortation, who holds
avajra and a fresh skull. A brown bear-headed hybrid holds a hammer and a
plough, and a rat-headed attendant holds the head of a demon and a wooden

bat.
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In this way all the male and female wrathful ones are equal to the main lord
and consort in terms of splendor, charnel ground ornaments, etc. It is also
said that the body colors of the hybrids and attendants are identical to their
respective male and female wrathful ones. The fire of wisdom and the majestic
brilliance that blazes from their bodies, like the fire at the end of an aeon, are
overwhelming to behold. Visualize this, clearly and distinctly without mixing
it up.

Third follows the creation of the material liberating kila ma0gala:

The bodhicitta light sphere of the central lord and consort emanate 21 HU6
syllables into a crescent formation that emits light rays, from the tips of which
innumerable small kilas emanate. They burn and purify the body, speech, and
mind of all sentient beings in the three realms together with their habitual ten-
dencies of attachment to the appearances of the six classes of beings. Thereby
they are transformed into the nature of the Great Glorious One. Gathering
back, they dissolve into the HU6 syllables that transform into the 21 supreme
sons. They are dark blue in color like the blossomed utpala flower with a wrath-
ful and terrifying upper body. They have three faces, of which the right is white
and the left is red, and they have thick matted iron hair. The seven sons to the
right have six hands. The top right holds a wheel which is their particular mark
and the middle right holds a five-pronged vajra. The top left holds a mass of
fire and the middle left a skull staff. The two lower hands roll a kila. The seven
sons to the left hold in their top right hand a lotus, which is their particular
mark. The top right hand of the seven sons behind holds a crossed vajra, which
is their particular mark. In the other hands all the supreme sons hold the same
hand implements. Their lower body, emerging from the mouth of Makara, is
the three edged, sharp, meteoric blade that is planted in the location of the life
force of enemies and obstructing forces. They are adorned with charnel ground
ornaments and, in a light of a blazing fire, sacchas shoot out like stars. They are
created as the liberating identity of compassion.

At the four inner gates of the palace are the four wrathful emanated gate-
keepers. In the east is the white Yaksa with a hoopoe-bird head, holding an
iron hook. In the south is the yellow Bhairavi with magpie head, holding a
lasso. In the west is the red Am,ta with an owl head, holding an iron chain.
In the north is the green Ghataka with a hawk head, ringing a bell. They all
hold their particular mark in their right hand and their left hand rolls the kila
of the four activities. Furthermore, in the middle courtyard are the 12 kila
protectors, such as Svanmukhi in the east. In the last blood-courtyard are the
28 I$varis, such as the Seven White Extinguishers in the east. The four kiOkara
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spirits protect the outer gates. At the outer wall is the hundred headed kila
goddess in the east. In the north, headed by the bhuta spirit Dorje Nayon, are
servants, such as the 32 Gakinis, the seven mothers, the four sisters, the blaz-
ing ones, haughty spirits, and wild beasts. The attendants should be clearly
developed in a welcoming manner, like rays from the sun. Furthermore, what
has been gradually created here can be visualized in an instant by the mantra
of Vajrakilaya.

Blessing, conferring empowerment, and so forth contain three parts. The
first, which is the descent of blessings and conferring of empowerment, is to
visualize that the personal samaya maOgala is blessed as the identity of the
primordially pure enlightened body, speech, and mind and that the three dei-
ties, or syllables, of enlightened body, speech, and mind manifest in the three
places. Although in general, among the five families of tathagatas, the empow-
erment insignia of Vajrakumara's family is the vajra, he manifests as a deity of
activity because of having been empowered as the identity of the five wisdoms.
One should therefore conceive that his head is adorned with the five families
headed by Amoghasiddhi.

Then follows the invitation. This in turn has three parts:

First one makes a request by saying, "Gatherings of deities of Vajrakilaya
of Existence, from the basic space of phenomena, please consider this arisen
samaya maOGala and make it indivisible from the wisdom ma0gala," and then,
"vaJRA saMAJAG.” Then, while applying the symbolic gestures say, "I pray that
the tathagatas may manifest as riapakaya from the basic space of phenomena
and arrive at this occasion of invitation."

Second is the actual invitation. Invite by saying, "I request you to arrive,
from the abode of Akanigiha, to this samaya place of the wrathful ones possess-
ing wisdom, which is the ma0gala in which all outer worlds and inner contents
of the three-fold existence are visualized as Vajrakilaya. Then, please display in
actuality, visions, or dreams the signs of accomplishing wisdom—the supreme
accomplishment—and the marks of accomplishing the vow-holders—the
common accomplishments. Furthermore, please grant all supreme and com-
mon accomplishments of Vajrakilaya without exception." While saying this,
think that from the heart center of the central lord four goddesses emanate
to Akanigtha and summon the wisdom beings, bind, constrain, delight, and
invite them. Thereby, like the retinue arriving by themselves once the king has
moved, the retinue together with the palace arrives in the space before you.

Third is the request to remain. Request the main deity to joyfully remain in
the charnel ground palace on a seat made of Rudra with Brahma and Brahmi
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suppressed on top and so forth, by saying, "samava T1-THA LHAN." Think that
thereby, like water dissolving into water, the samaya ma0gala dissolves into
the wisdom ma0Ogala, the main deity into the main deity, the retinue into the
retinue, the palace into the palace, and they become indivisible.

Third, making offerings has seven parts:

First is the offering of pleasing homage. From the heart center of the main
deity one emerges in the form of Vajrakumara of activity. At the eastern gate
one recites the verse beginning, "To the gatherings of herukas, who manifest
in form from the basic space of phenomena." Then, with a respectful attitude
one devotedly performs prostrations by bowing the five parts of the body to
the ground. Then one says, "AtI PO HOG” which means “are you thoroughly
pleased with the offerings?" Imagine that the gatherings of deities respond say-
ing, "PRATISA PU HOG” meaning “they are absolutely pleasing.”

Second is offering enjoyments. From the heart center of the lord many
goddesses stream forth holding up offering substances from the liberation
of Rudra such as the flower of the senses. Think that they create delight by
making offerings to each part of the deities, such as giving flowers to the
head.

Third is the offering of the three poisons. The flesh, blood, and bones that
are the essence of desire, anger, and ignorance are offered to the gathering of
Great Glorious Ones. Think that, by saying MAHAMAGsA and so forth, the
three poisons become naturally purified.

Fourth is the offering of am, ta. This consists of performance of the actual
offering and receiving the accomplishments respectively. As for the former,
one says, "To the gathering of the Great Glorious Ones I offer the primordi-
ally pure samaya substance, a medicine made from eight primary and one
thousand subsidiary ingredients, a great substance that perfects the wisdom
deities and accomplishes the maOgGala."” Then say, “sarva ranca” and so forth.
Imagine that from the immaculate ocean of am, ta the thumb and ring-finger
scoop up nectar with the sphere of the united sun and moon and offer it, mak-
ing all the deities pleased by the taste of great bliss. As for the latter, having
made pleasing offerings in this way to the gatherings of deities they radiate all
the accomplishments of enlightened body, speech, and mind into the am, ta in
the form of the three syllables—like a present returned for a gift. Then, visual-
ize the tongue of the yogin as a vajra marked with a HO6 and take the am,ta
with the ring-finger in the form of the three syllables and place it on your
tongue. Think that by dissolving into the tongue all the supreme accomplish-
ments of body, speech, and mind are attained.
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Fifth is the offering of rakta. "From the vessel of the great skull bright
red waves gush forth into space as a result of having liberated Rudra—ego-
clinging. In order to empty saOsara I offer this rakta to the Great Glorious
One together with his retinue.” Say this together with the mantra. Think
that by offering saOsara as an ocean of blood and fat it is thoroughly ac-
cepted and thereby all the worlds of saOsara are emptied.

Sixth is the offering of bali. "To the gatherings of blood drinking deities I
offer this bali made of the beings of the threefold existence who are liberated
inside the vessel-like world of the blazing bhalja." Say this together with the
mantra. Think that thereby enjoyments of the five sense pleasures, complete
with all good qualities, amend the samaya vows and that the leftovers of meat
and blood are enjoyed by the vow-holders.

Seventh is the offering of joining and liberation. Say the offering verses be-
ginning with, "The expanse of the bhaga of the dharmadhatu consort ..." and
"The obstructing spirits who create obstacles for me ..." together with their
mantras. Thereby the means of the awareness-wisdom vajra of great bliss is
joined into the female wrathful one's wisdom sphere, and conceptual thoughts
are liberated into wisdom. Thus join and liberate. Imagine that from the place
of their union, which is inseparably united bliss and emptiness, infinite cloud-
banks of bodhicitta offerings are presented. Then, having liberated enemies,
obstructers, and conceptual thought, no enemy for the teaching remains and
so there is nothing to prevent the birth of wisdom.

The praises are divided in four:

First is the praise to the beings of the root ma0Ogala. Praise the great glorious
blood drinking lord and his indivisible consort whose bodies have accom-
plished wisdom and are fully complete with signs and marks. These bodies are
endowed with the physical dance modes, such as the playful mode, and their
majestic brilliance blazes like the fire at the end of an acon. Their single voice,
which is endowed with the verbal dance modes, such as agitation, as well as the
empty resonance of the 6o aspects of the melodious voice of Brahma fully per-
vades all worlds influencing their inclinations. Their minds are endowed with
the mental dance modes, such as compassion, and the two-fold knowledge.
In this way they liberate all the one billion world systems without exception
through taming in any possible manner.

Second is the praise to the ma0Ogala of the wrathful ones in the ten di-
rections. The ten wrathful ones liberate the ten unwholesome actions, such
as the great wrathful Hamkara who liberates the fault of engaging in sexual
misconduct. Like Resounding Vajra, who arises from the paramita of wisdom,



148  Practice and Accomplishment of Vajrakilaya

YB3 g NN AN IR F AR an&wq'@'asmwﬁgm'ma'agﬁng
5R] @N':'\:1'vg&x'@'ammgm'ma'tqi\fﬁ'@ﬁ'qg'ﬁr:nsm'm'gﬁwqgﬁﬁa'
5§m'qﬁfxmn§5n?ﬂ m&vsm'tgx'm'gwﬁ'ﬁﬁm'qﬁx'm'mg/ﬁu%1 dfay
m:’{q&‘n&@q&’@'Lg:'x:'m'&'gg&'m\xﬁ'%:'1 SPEREEEEEAEY
B gﬂk\@'ﬂm\!'gq'@gxﬂ&rqiﬁn'g&&'qamna'@:’i‘ @m’n';a«\!@
JrEaquadagm s gryyvadmgaaaainag) Fyxiar
ARy ya¥g Ir gy g R ga g i i) ngay
ﬁr:'ﬁ&'sqg&z\!mmg/ﬁ'n%x 5&1@4'35'Eﬁgﬁ'lg:’ﬁ&5&&'@%@'&@5:1
@'@&N'aﬁfwi"g:'na'?fﬁax'55'@fnw'ga\m'm%‘g:n‘{m'na%qm&r
i‘:""aé*@ﬂqg’“ﬂ Xqﬁ“\%ﬁ"’W'@%'5,""1&'%3*"”*'&’/5“%@ﬁﬂgﬁa'
gnw’qx‘q%&‘iﬁ'iﬁa\m:m\mx wr\'mg/ﬁ'ua'%’q'nfﬁ'nnﬁqﬁ&m‘{ﬁ'
@:‘541'21’5'4}@@‘%&'{«5&'&m@q&x'x:’a'gﬂm’qa'g‘q&rmg/ﬁ'm\rgfqz\r
FRNHFN AR ANK GNNRLY AR AES] q%’ﬁq'i'ama'ngﬁ'ma'im'u'
4{5%'m'qq'aqmgfqz\mmagn'N&'@g{{ﬁ@'@%ﬂ'ﬁqq@mw&'m:ﬁ:’x
q%qu’c{m@'&E’q'@q'fg'@'gaq'Lw"g’:‘é:‘@&&'@ﬁ'ﬂmmuigﬁn'%'n@m'na'
aq&r%:'i'q“éq'aws“ﬁ'n%qm‘ng:’qz\x'W"g/w\rﬁq'ﬂﬁ&'@i‘h’x’gx‘mr\'1
qfn’x‘m'5&'5&'&'&@5'&&'@5'mg‘:@:ﬁn} YRRV R AGAIN FU NG NAr
QQN'@'Q@W'ENNW 413‘\*”*1'fﬂ‘\"i&'@ﬁ%'éﬁ'i,’qfi]‘“%'ﬁa{%'{;:ﬂ“m'
TRdgE] |

BNWEFHAAFHNE]  GNIREFNF NG AN RGN ARYE RN AN
maq'n5{:}3?&1}'@(&'na';ﬁn&rﬂ'ﬁa%ﬁ'%:’E&'@:‘h‘sq'@%N'énua'qa
qgmgmna'ﬁqnsqu‘gﬁ1 %'qu'aq'@15'na'ngj'iaq'x:'%ﬁuxng/a'ua'

@N'xn'@:’:1';a\rzxrﬁfmmr\%:'n:‘a§xnﬂ1 %'W:@&'ﬁ'i}g'g‘x&gﬁ'ux‘



Instructions of the Knowledge-holders 149

the ten female wrathful ones arise from the ten paramitas. The ten devourers
are emanated from the male aspect of means and the ten slayers are emanated
from the female aspect of wisdom. Praise this ma0Ogala of the wrathful ones in
the ten directions.

Third is the praise to the material kila maOGala. Here one praises the su-
preme kila sons who are the embodiment of the conqueror's compassion in
order to liberate all beings by the application of skillful compassion that kills
those with wrong ideas by natural anger unimpeded by ignorance.

In this way you should praise the three ma0OGalas in a manner where those
praised and the one praising are indivisible.

Fourth is the praise to the gatekeepers and vow-holders. This means to pay
homage to the four female gatekeepers who took oaths in the presence of the
Great Glorious One as well as the gatherings of vow-holding attendants who
guard the perimeter of the outer compound in order that they fulfill the activi-
ties as they have been entrusted. Think that, in the form of Karma Heruka,
you dissolve indivisibly into the heart center of the central deity. Furthermore,
although one is offering these praises oneself, past masters have taught how
one may imagine that the gatherings of deities are pleased, since the praise
naturally resounds from the sky of the wrathful palace.

In this regard, in the essential method of the development stage, the palace
purifies the support of the vessel-like world, created through various habitual
tendencies. The divine form purifies the supported, the attachment to the
body being real. Likewise, when embracing the basis of profound samadhi,
which is the way to stop the nature of mind projecting towards objects, it leads
to the essence of purity, perfection, and maturation. Since they have features
similar to saOsara they cleanse and purify existence, and as they are similar to
the nature of nirvaOa they perfect fruition in the ground. Both of these then
lead to the maturation of the completion stage. These are important and pre-
cious general perspectives.

Recollection of Purity

Within the classification of all possible phenomena into ground, path, and
fruition, when training in the development stage in the context of the path
one should apply the recollection of purity that joins ground and fruition by
reflection on emptiness imbued with compassion. Otherwise, people of low
intelligence who train independently in the development stage will fall into
sidetracks. Thus, if for example, one meditates independently on the seed syl-
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lable one will be born as an inferior insect having that shape. If one meditates
independently on the pride of a peaceful deity one will be born as a long-living
god. By meditating independently on the form of a wrathful deity one will
take birth as an activity rakdasa. By meditating independently on the multi-
headed ones one will take rebirth as a cemetery fox or jackal. By meditating
independently on anger one will be born in a hell. Thus, the recollection of
purity is extremely important.

There are two points to this:

First is the recollection of the purity of the support. In the same way that
the sky is the expanse of Samantabhadri, the five elements are the absolute pu-
rity of the expanse of the five female buddhas. In general, the protective dome
signifies not being harmed by any demon or obstructing spirit arising from
dualistic thought. In particular, the inner dome of the ten-spoked weapon
wheel symbolizes cutting the root of disturbing emotions of those to be tamed.
The eight totally pure charnel grounds symbolize the eight collections of con-
sciousness. The lotus is a sign that the faults of saOsara never stain the basic
space of phenomena. The vajra-cross symbolizes the spontaneous accomplish-
ment of the four activities.

Because of the appearance of non-dual wisdom, the outside of the palace is
made of various precious stones. All proportions and distinguishing features
are the identity of the five wisdoms and the abode of all buddhas of the three
times. As a sign of the spontaneous accomplishment of the three kayas, the
inner walls are made of the charnel ground substances of dry, rotten, and
fresh skulls. Having totally annihilated evil ones with the activity of direct
action, there is a deep blue, triangular, mighty vajra rock in the middle. It is
surrounded on the outside by three crescent shaped stormy oceans, terrifying
and marked with designs of bloody fangs as a sign of fondness for those who
can be trained through being accepted as followers. Furthermore, because this
is subsumed into one by great nondual wisdom, the ma0Gala has a round wall
of skulls. The eight-sided jewel symbolizes the spontaneous accomplishment
of superior qualities. The four noble truths are the purity of the square. It is
encircled by the wall of equality free from acceptance and rejection. The falling
bars?* of corpses at the four gates symbolize the entrance into the dharma by
means of the four liberations and cutting the continuity of saOsara. The upper
and lower tortoise sills that have the nature of male and female bhuta spirits
are purified miserliness. The black serpents are purified anger, the eight deva
pillars are purified pride, the eight naga pillar bases are purified ignorance, the
eight planetary pillar capitals are fully purified jealousy, and the roof wood-
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work of stars is fully purified desire. The ceiling of human skin is fully purified
ego-clinging. The windows of the sun and moon are a sign of dispelling the
darkness of ignorance. The skull border with braids of hair symbolizes utter
beautification with the light of wisdom. Below the beams of the roof the gar-
lands of several hearts and the bone lattice ornamented with tassels are signs
of ceaseless untainted bliss. As a sign that the magnificent splendor of wisdom
overcomes the various ordinary thoughts, streamers and victory banners of
human skin and bones are hoisted. The descent of the mighty blood gutters
at the four sides symbolizes that the denseness of karma and imperfections is
obliterated without remainder. The meteoric nails that unimpededly pierce
the tiers symbolize that everything remains unchanging in the natural state.
The single great citta top ornament is a symbol that everything is perfectly
contained within the single great self-existing wisdom. As a sign that there is
no other experience apart from wisdom itself, the inside of the palace is seen
when observed from the outside and when looking out from the inside the
outside can be seen. In the middle is the main throne where the sun and moon
seats constitute means and knowledge and the lotus unattachment. Thereupon
are the seats of Mahadeva and Mahadevi, symbolizing victorious bravery. The
other seats should be understood similarly.

Second is the recollection of the purity of the supported deities. The dark
blue body color of the Great Glorious One symbolizes the unchanging intrin-
sic nature. Three faces illustrate the three kayas. Nine eyes see the meaning
of the nine gradual vehicles as they are. The upward streaming mane shows
abandonment of bodhicitta transfer. The half vajra is a heroic symbol for hav-
ing overcome the four maras. The six arms are the six wisdoms. The four feet
are the four means of magnetizing. The nine-pronged vajra in the top right
hand conquers the concepts of the first nine bhamis. The five-pronged vajra in
the middle right hand symbolizes the liberation of the five poisons into basic
space. The mass of fire in the top left hand burns the firewood of ignorance.
The skull staff in the middle left hand cuts the three poisons at the root. The
kila of the central mountain in the lower two hands destroys evildoers to dust.
The feathered wings of united means and knowledge liberate beings. The six
bone ornaments symbolize the perfection of the six paramitas, like the bone
wheel at the top of the head symbolizing meditative concentration. The bun-
dle of snakes is fully purified anger. The elephant hide is purified ignorance.
The antelope skin is fully purified desire. The tiger skirt is fully purified pride.
The three essences symbolize not dwelling in the extremes of either perma-
nence, disruption, or both. The vajra armor symbolizes not being harmed by
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any outer or inner harm doer whatsoever. The completely blazing fire is made
of the wisdom that lights up the darkness of ignorance.

Diptacakra is so called since, as the one who experiences empty bliss, non-
dual wisdom, she marks cyclic existence with the seal of emptiness.’s> Having
realized the innate nature to be unchanging and single, she has one face. Her
two hands are the unity of means and knowledge. Because the basic space of
phenomena never lets go of awareness wisdom, she embraces the lord with her
right arm and leg.>** Because of her fondness for the wisdom method, her left
hand offers a blood-filled skull to the mouth of the lord. The other ornaments
and attributes are similar to the lord. However, the leopard skirt in particular
signifies the completion of the distinctive spheres that constitute the support
for the 16 joys. The body color, hand implements, ornaments, and attributes
of the other ten pairs of wrathful males and females are similar, so apply the
recollection of purity as mentioned above.

Stated in brief, the meaning of their names is the following: wrathful is used
because Rudra is wrathful in order to tame spontaneously those who need tam-
ing. However, at this point the wrath is embraced by skillful means and so it is
great. Furthermore, Himkdra receives his name since he gathers disciples that,
like Brahma, are not under the power of others. Consort is used because of giving
birth to all or because of being the womb of the offspring. Because she creates
the sound of the unborn basic space of phenomena she is called Resounding, and
Vajra because of being non-dual and undivided. The emanations are so called
because they emanate into many beings from a single ground and because they
are emanated and appear from the mind of the lord and consort. The hybrids
receive their name because their different appearances adorn each other’ss while
the attendants are so called as they carry out the work of the great wrathful
lord and consort and the male and female wrathful ones like an attendant who
obeys the king's command. The Pig-headed One is so called because it compas-
sionately carries out the welfare of sentient beings without partiality in the same
way that a pig lives in soggy filth and has no concept of clean and dirty. As for
the Lizard-headed One, it is given its name because it dwells in a state free from
conceptualizing the natural state and since it is free from the mud of saOsara
just like a lizard sleeps a lot and lives in dry places.

Likewise, Vijaya receives his name because of having conquered the ex-
tremes of permanence and disruption and Haughty Vajra because she has mas-
tered the meaning of the innate nature. The 7Ziger-Headed One is so called
because it understands the non-dual wisdom that cognizes all outer and inner
phenomena without mixing them up just like the tiger has a clear pattern and
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devours meat. The Vulture-Headed One gets its name because it remains aware
of those to be tamed as well as their wishes and yet has no attachment to itself
when benefiting them which is similar to a vulture that, although carnivorous,
does not take life and notices corpses wherever they are.

The great wrathful Niladanda is so called because of having taken the un-
changing innate nature to heart and thereby having destroyed the evil view of
clinging to extremes and Vzjra Claw because awareness wisdom is like a claw
and so can hold the meaning of the innate nature. The Yak-headed One gets its
name since its non-conceptual subjugation thoroughly destroys evildoers, just
like a Yak remains furious, while the Crow-headed One is so called because it
non-conceptually perceives both saOsara and nirvada in the same way that the
eye of a crow sees both up and down at the same time.

Yamantaka receives his name on account of opposing obstructing forces
in the southern direction®* and Lady of the Charnel Ground because she mas-
ters utterly non-conceptual wisdom. The Deer-headed One is so called since
it identifies conceptual thought as the innate nature and does not abide in
saOsara similar to a deer that has a keen sense of smell and tries hard to flee.
The Owl-headed One gets its name as deluded thoughts have set and the ut-
terly pure reality is shining in the same way that an owl cannot see in the day
but at night.

As for Acala, he received his name as he does not indulge in disturbing emo-
tions and conceptual thinking and perseveres in the welfare of beings while
his consort Vajra Mortar got her name as she grinds disturbing emotions into
wisdom by means of natural non-conceptual knowledge. The Leopard-headed
One is so called as it unimpededly knows all there is to know and possesses the
strength to liberate beings just like a leopard has bright spots and great skill in
leaping. Likewise, the Raven-headed One is so called because it enters into the
reality of the natural condition that others do not realize similar to a raven that
is unseen by others because it possesses the wand of invisibility.

Hayagriva is so called because a horse head appeared on top of his head
through the power of swift diligence, and his consort Fierce Vajra because
she rages at conceptual thought. The Cat-headed One receives its name be-
cause it endeavors in the purpose of liberating beings while remaining in a
peaceful state of mind just like a cat has great dexterity and a calm state of
mind. As for the Hoopoe Bird-headed One, it got its name since it endeav-
ors in clearing away the pellicle of ignorance and carries out the benefit of
beings similar to a hoopoe bird which possesses an eye elixir and flaps its
wings violently.
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Apardjita gets his name since he is unmoved by thoughts in the innate
nature and is unbeatable by others having conquered the haughty spirits. His
consort Haughty Arrow Vajra receives her name because she slays the thinking
mind by releasing awareness wisdom like an arrow. The Wolf-headed One is
so called because, just like a wolf enjoys taking life and has no compassionate
preferences, it liberates samaya-breakers and benefits worthy recipients, and
the Hawk-headed One because it never lets go of those to be tamed by great
compassion just like a hawk has sharp nails and strong claws.

Amptakundalin is so called as he identifies the demons of conceptual thought
with wisdom?7 and his consort Wind Blowing Vajra because her non-dual wis-
dom scatters the husk of conceptual thought like a wind. The Lion-headed One
received its name because it overpowers disturbing emotions with the power of
realization just like a lion which has great strength to overpower other preda-
tors. The Bar-headed One is so called because it realizes all phenomena in a
single moment similar to a bat which remembers three days.

Furthermore, Trailokyavijaya has been named so because of being primor-
dially victorious over the three realms—the desire realm, the form realm, and
the formless realm and his consort Vajra Slayer because she slays all conceptual
phenomena within a state devoid of concepts. The Bear-headed One gets its
name since it persists in liberating sentient beings while keeping a peaceful
state of mind that is unmoved from the innate nature just like a bear has enor-
mous wrath and possesses a white heart although its fur is black. The Wease/-
headed One is so called because it swiftly and speedily performs the benefit of
various beings to be tamed similar to the way a weasel has great dexterity and
runs in all directions.

Lastly, Mahdbala is so called since he is unbiased regarding the welfare of
those to be tamed and capable of liberating them and Vajra Agitators* as her
compassion actualizes the welfare of others. The Brown Bear-headed One gets
its name because it compassionately clings to sentient beings and is unmoved
by thoughts similar to a brown bear which is rigid and sleeps a lot, while the
Rat-headed One is so called because, just like a rat enters into only one hole
although its nest has many entrances, it condenses the meaning of the 84,000
gateways to the dharma into the single unborn bodhicitta.

The supreme sons, as the display of indivisible space and wisdom, are the
hand implements of Vajrakumara. Furthermore, when striking with the poi-
sonous kila it should be blessed as the supreme sons and then planted. Since
they crush the bodies of enemies and obstacle-makers into dust they are called
hand implements. It is called the material kila maOgala since it possesses the
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method and tools for striking and liberation. Furthermore, the kila is marked
with a knot since all phenomena are sealed as the Great-Bliss-Son of indivis-
ible space and wisdom. Because of the commitment of limitless great compas-
sion towards those without realization, it emerges from the mouth of Makara.
Because of acting for the sake of fierce direct action the three-edged blade
seems as if it is pulled straight from the blacksmith's furnace.

The hoopoe bird with an iron hook that holds onto sentient beings with
compassion symbolizes the nature of limitless love. The heron with the con-
straining lasso symbolizes the nature of limitless compassion. The owl with
the restraining chains symbolizes the nature of limitless joy. The one with the
head of a hawk having the crushing bell symbolizes the nature of limitless
equanimity.

Regarding the attendants, Svanmukhi, who emanates from the body, has a
dark blue body that symbolizes the unchanging innate nature. As she installs
fear in the one billion universes she has a wolf head. By performing sadhana
and the activities of body her two hands hold a skull garland and an iron wheel.
The kila sacchas issuing from her body symbolize that enemies and obstacle
makers are liberated. Such is the recollection of purity for all attendants and
vow-holders. When a meditative concentration that is aware of these special
purposes in this way transfers wisdom to all conceptual thoughts that other-
wise are apprehended as ordinary, it becomes a unique and unsurpassed path.

Stable Pride

“I am truly the great glorious Vajrakumara! I have thoroughly abandoned
clinging to my name and family! The great glorious Vajrakumara who has
exhausted all faults and is endowed with all qualities—that is me! I possess all
the qualities of the body, speech, and mind of the Great Glorious One. Now
I am the glorious Vajrakumara!" Think like this for a long time and sustain
this stable pride until the very deity is mastered. Furthermore, in addition to
having developed pride and vivid appearance, if you are able to rest evenly in
a natural and unfabricated manner, then that will bring about a state of non-
dual profundity and clarity. In fact, all phenomena that are here illustrated by
the divine forms of the development stage do not truly exist as neither one nor
many and so, once you have seen through reasonings, such as that of depen-
dent origination, how appearances do not intrinsically exist you should train
in aware emptiness.
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The Verbal Yoga of Mantra Recitation

Generally there are three kinds of mantra. First is the unmistaken cause of
the root mantra, such as the HU6 seed syllable. Second is the circumstantial
mantra of the development, which consists of various mantras such as E and
so forth that give rise to the gradual elements, the BHRUGS that gives rise to
the palace, and the Vajrakilaya mantra that gives rise to the central deities and
their retinue. Third is the mantra of activity recitation, such as dividing the
recitation palace, the petitioning recitation, etc., which is to be appropriately
applied as elucidated in the scriptures.

As for the intent of recitation, the intent of recitation that focuses on the
bodily form of the deity is, as was explained above, to chant until the clear
appearance of the deity is perfected. The intent of recitation that focuses the
speech on the syllables is to create, as before, a basis of the stable clear appear-
ance of the maOGala deities and to recite while giving rise to the visualization
that is elucidated in the practice text. The intent of recitation that focuses the
mind on the innate nature is what will be explained below during the yoga
of mind in samadhi. The intent of recitation that focuses recitation on the
qualities and activities is the way it appears in the framework of the sadhana
practice. The instructions for the profound key-points of connecting the life-
appendix to the mantras of the central deities and the retinue as well as attach-
ing the appendix when enacting the activities should only be received orally
from a master. Furthermore, at times Kilaya is applied to the innate nature and
recited, applied to the deity and recited, and applied to a subjugating mantra
and recited. There are also recitations that are like breaking a bee hive, like a
fire-brand spinning above, and like the flying sparks of a blacksmith.

The mantra to be recited is the 14 syllables of the essential mantra wheel
consisting of the nine syllables 06 VAJRA KILI KILAYA HUG PHAT that are the
life mantra of the recitation together with sARVAVIGHNAN Bao that are the five
syllables of activity mantra. When identifying the syllables as deities 0o is the
five families, the five wisdoms, and the blood drinkers. vajra is the indivisible
Vajrakumara and consort. The first kT is the ten male wrathful ones emanated
from the lord. 11 is the ten female wrathful ones emanated from the consort.
The second K is the ten devourers re-emanated from the male wrathful ones.
LA is the ten slayers re-emanated from the female wrathful ones. va is the 21
supreme sons that are emanations of body, speech, and mind. sarva embod-
ies all the thrice-emanated Kilaya protectors. viGH is the four Svans and the
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Lord of the Life-force. NAN is the four Retis and The Yak-Headed One. Bao
is the local lords, the Se-beings.** HU6 is the glorious wisdom mind of the
assemblage of wrathful ones. PHAT is the mantra that completely annihilates
enemies, obstacle makers, samaya breakers, and bhuta spirits. When perform-
ing the recitation of the retinue one should recite the mantra repetition for
the male and female wrathful ones as well as the supreme sons and the Kila
protectors and offer the “Thousand Verse” at the end.>®

The particular meaning of essential is that this recitation primarily invokes
the mind of the deity. Furthermore, since it is diligently said again and again it
is termed recitation. Since it approaches and assimilates its particular supreme
deity it is also termed jipa.

One should recite while avoiding the six faults of mantra repetition. If the
speech is hasty there will be the fault of merging the syllables. If the speech
is slow there will be the fault of disconnecting the syllables. If the voice is
loud and intense there will be the faults of irritation and deferral of blessings.
If the voice is weak or small there will be the fault of inability. If one gets
drowsy there will be the fault of a blurred speech. If one is agitated, becomes
distracted, and the mind wanders there will be the fault of unclear concentra-
tion. Furthermore, do not interrupt the recitation with ordinary talk and do
not shorten or prolong the syllables. So how should one recite? Recite clearly,
distinctly, calmly, with a continuous voice. Recite accurately and complete the
recitation without shortening and prolonging the mantra. Recite diligently
and uninterruptedly like the flow of a river.

The trainings of the recitation are the following. One should not change
residence until the recitation has been completed since the accomplishments
will get lost and become futile should one do so. The Vidyottamatantra says,
"do not use the mantra, do not talk, and do not think of anything else." So
one should not employ the deity until the marks and signs of recitation have
appeared. Do not use the deity to bless all those who are sick or possessed be-
cause if you do, you will become defiled and the signs will become obscured.
Use your own possessions to obtain food and clothes. Do not talk to others,
even when you are not practicing the essential mantra. "Do not think" means
do not engage in any thought whatsoever except from focusing the mind one-
pointedly on the meditational deity. Give up even distracting concepts of the
deity such as the shape of the syllables.

When reciting in this way one should also perform whichever recitation
of time, number, or sign is suitable. Regarding that of time, the Zantra of
Realization says, "The duration should be around a month." So one should
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proceed according to one’s own capacity. Concerning the number of recita-
tions it is said that "having completed the approach and accomplishment,
720,000 mantras should have been recited." Therefore, the number to reach
is at least 720,000. Concerning the signs of recitation the best is when the
deity reveals itself in actuality. The medium sign is that the kila begins to fly
and jump about, and the lowest signs are sounds and lights appearing, having
dreams such as beating a drum, blowing a conch, the sun and moon shining
within one's body, and holding up sharp weapons. Please understand this and
put it into practice.

The Mental Yoga of Samadhi

Rest evenly in the luminous state where your own mind, free from all com-
plexities, is perfected into the state of Vajrakumara and the appearances of
the empty essence and cognizant nature manifest like unreal illusions, free
from concepts and liberated the moment they arise. Through this indispens-
able instruction, which applies the deity to reality, your mind and the eight
collections of consciousness will arise as the divine body and wisdom when
the development stage practice is applied. Furthermore, without meditating
on awareness bodhicitta in the form of great wisdom—the indivisible develop-
ment and completion stages that primordially ripen the manifold into a single
taste as the fruition of divine form—you merely create a habit of meditating
independently on the development stage. Therefore, since you thereby will be
far from the fully liberating path, the instructions of the four nails that bind
the life force are taught to be essential.
The Tantra of Secret Perfection says:

Whether the deities are worldly or of wisdom,

Unless one plants the four nails that bind the life force,
One will never be successful, like an outstretched leg.>*’
The way to steal the life force of all Glorious Ones

Is to know one and attain the life force of all,

Just like Rahula’s mouth,

By taking the single sun in the sky,

Artains a thousand life forces

Without having to catch the suns in a thousand puddles.
‘Therefore the four nails that bind the life force are essential.
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Among these, the nail of concentration is to turn one’s attention one-point-
edly to the divine features in, for example, the support for the visualization.
Thereby attachment to reality and the belief that the body is ordinary are per-
fected into divine form by the use of meditation. The tantra says:

The nail of concentration is to be undistracted

In focusing the mind one-pointedly on the skull form,**
Perfecting the three fields,

And actually meeting the Great Glorious Heruka.
Anything but that will fail to please the Heruka.
Without the nail of unchanging concentration

The body will never be seen.

The way to perfect the three fields is to first develop clarity in the field of
contemplation. Then follows clarity in the field of vision. Then clarity in the
field of touch. Thereby one meets the deity which is mind ripened into divine
form. This is called increasing clarity.

Likewise, the nail of the essential mantra is to engage one-pointedly in spin-
ning the root mantra around the spiritual life force and focusing on the heart
center. As you count the mantra, the exhalation, inhalation, and resting of the
breath become purified into the essence of speech. The tantra says:

The nail of the essential mantra is to correctly recite

The mantras of the main deities in the entire ma0OGala,

To spin the root mantra around HU6, the spiritual life force,

To clearly radiate and gather, and to count the life mantra.

At that time the magnificent one will grant a prophesy,

The capacity is perfected, and deities gather.

Without the nail of approach and completion of the essential life
force,

It is impossible to subjugate gods and vow-holders.

The nail of unchanging intent is to fully ripen the deity and reality into
great equal taste because of having realized that whichever peaceful or wrathful
deity one practices, such as the Great Glorious One, it has no existence other
than one’s own mind. The tantra says:
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The nail of unchanging intent is to understand that

All the peaceful and wrathful deities and the Great Glorious One
Have no existence apart from your own mind.

Neither is there a Rudra anywhere else—they are your own mind!
Mind essence is empty—dharmakaya;

Cognizant and clear—sambhogakaya;

Self-arising in multiplicity—nirmaOakaya.

Appearance is the lord and emptiness the consort.

Indivisible appearance and emptiness is J1anakaya.

Even though discursive thoughts are incalculable,

They are all the retinue of the Glorious One.

The inconceivable primordial Buddha

Never parts from the very nature of mind.

Without the nail of unchanging intent,

Even if you practice the Great Glorious One, apart from the ordinary,
You will not attain the supreme and will go astray like Rudra.

The nail of radiating and absorbing is the great miracle of gaining mastery
over all the four types of activities and is as important as white borax is for the
task of refining. The tantra says:

Knowing how to change one’s visualization, every wish is fulfilled.
That is the nail of radiating and absorbing.

The radiation and absorption of concentration

Perfects the capacity of mind,

And whatever you wish for occurs.

By the power of the blessings of mantra and mudra,

Any beneficial work is accomplished,

Whether peaceful, enriching, magnetizing, or wrathful.

Just as, for instance, the circumstance

Of prayers and offerings made to a single jewel

Can fulfill every single wish.

If the nail of various radiations and absorptions is lacking

The visualization will not accomplish goals beyond a single focus.
But if one knows how to alternate between radiation and absorption,
Then even the lowest of the Tedrang spirits

Will have unhindered activity and accomplish all deeds.
Everything is the miracle of mind.
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As is said here, by condensing the instructions of the four nails into their
key points, one will behold the divine form in actuality and seize the vital
essence of that form. When accomplishing truth in speech one will seize the
vital essence of speech, and when attaining mastery of the innate nature one
will seize the vital essence of mind. When the body, speech, and mind of the
peaceful and wrathful sugatas merge with your own body, speech, and mind
as the manifold becoming one taste, one will seize the vital essence of all of
saOsara and nirva0a, develop the strength of wisdom, and obtain mastery over
all activities.

Amazing! The profound path of the special teaching,

Which is indispensable to attain enlightenment in this life,

Can be accomplished through effort—that is the nature of things.

Though being spontaneously accomplished without effort is a
superior skill.

When you tame demons and enemies with ABHICARYA,

It is an utterance known as the two accomplishments fulfilling
passions.

It even has the capacity to silence the wrathful voice of VigOu.

Is that not the intent of the Vidyottamatantra?

Likewise, if you do not the key points of the fortress, precipice,
and life-force’®

You will be bound by clinging to ordinary appearances.

Thus it will be hard to enter the path to enlightenment,

So possessing the key points of oral instruction is essential.

These key points for the meditation of the three maOgalas,

The instructions of the knowledge-holder gurus,

Are the stream of Ganges entering the ocean of effortless
realization

And become the nectar of life for the fortunate ones who wish for
liberation.

When the heroic Heruka of wrathful compassion
Sets out to conquer demons and enemies who possess wrong view,
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He is endowed with the power and force that grinds the life force
of samaya breakers
Into dust with the spinning of the wheel of weapons.

When the kila of existence that cuts through the three existences,
Endowed with four intentions, has pierced its object fully,

May all beings traverse the path to supreme enlightenment

And become indivisible from Vajrasattva—the pervasive lord.

This Kilaya deity instruction, which is arranged in a manner that is easy to
read and apply to one’s own being, was written with altruistic mind along with
pure faith and good wishes having attentively received, while fearing forget-
fulness, the oral instructions given out of the loving kindness of the pervasive
lord of all buddha families, the Great Treasure Revealer and Dharma King.
The sequence of the master's advice and oral instructions was then taken as the
foundation and slightly elaborated upon according to the teaching traditions
of the sacred knowledge-holders of the past.

This was written at the Akaniftha Karma Mountain in the Vajra Arrayed
Palace of Secret Mantra, the abode of the supreme siddha, by the monk from
Tsawa—LKarma Rinchen Namgyal—who, in terms of both natural and ac-
quired qualities, ranks lowest among all students and servants of the Great
Treasure Revealer Guru. By the power of whatever goodness may be in this,
may the lotus feet of the knowledge-holders, the supreme refuge, be firm for
an ocean of acons and may it be a cause for all beings to fully conquer the army
of the four demons. Sujaya!
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Topical Outline for Instructions of
the Knowledge-holders

1. TaE PHysicaL YogA oF CREATION
1.1 Clear Appearance
1.1.1  The three samadhis

1.1.1.1 The Samadhi of Suchness

r.1.1.2 The All-llluminating Samadhi

1.1.1.3 The Seed Samadhi
1.1.1.3.1 The elements, palace and seat
1.1.1.3.2 The deities
1.1.1.3.3 Substance maOGala

1.1.2  Blessing, empowerment, etc.
1.1.2.1  Descent of blessing and conferring empowerment
1.1.2.2 Invitation

r.1.2.2.1 The request
1.1.2.2.2 The actual invitation
1.1.2.2.3 The request to remain
1.1.2.3 Offerings
1.1.2.3.1 Offering prostration to please
r.1.2.3.2 Offering enjoyments
1.1.2.3.3 Offering the three poisons
1.1.2.3.4 Offering am, ta
1.1.2.3.4.1 The actual offering
1.1.2.3.4.2 Receiving the accomplishments
1.1.2.3.5 Offering rakta
1.1.2.3.6 Offering the bali
1.1.2.3.7 Offering of joining and liberation
1.1.2.4 Praises
1.1.2.4.1 Praising the root maOGala of the lord
1.1.2.4.2 Praising the maOGala of the wrathful ones in the ten directions
1.1.2.4.3 Praising the material kila ma0gala
1.1.2.4.4 Praising the gate keepers and vow holders
1.2 Recollection of purity
1.2.1  Remembrance of the purity of the support
1.2.2  Recollecting the purity of the supported deities
1.3 Stable Pride

2. THE VERBAL YoGa oF RECITATION

3. Tue MENTAL YOGA OF SAMADHI
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Texts for Vajrakilaya of the Seven Profound Cycles

in the New Treasures3+

Volume TSA - 17

Text no:

Tibetan title:

Pages:
Author(s):
Date:

Site:
Description:

Text no:

Tibetan title:

Pages:
Author(s):
Date:

Site:
Description:

Text no:

Tibetan title:

Pages:
Author(s):
Date:

Site:
Description:

Text no:

Tibetan title:

Pages:
Author(s):
Date:

Site:
Description:

PT TSA 4

Yang gsang thugs kyi phur gcig gi rayud kyi rtsa dum phur bzhi don
chen dam pa'i rgyun sogs nas cog brdung glo bur sgrub pa'i bar beas
71-204

Mchog gyur gling pa

Karma'i dam can brag

Zab bdun phur pa Treasure text

PTTSA s

Yang gsang thugs kyi phur gcig gi brayud ‘debs byang chub lam bzang
205-208

Zla bzang sprul ming pa kar ma nges don bstan pa rab rgyas

Sa spyod gsung gi 'khor lo
Zab bdun phur pa lineage prayer

PTTSA 6
Sngon gtor
209-210

Local deity bali offering

PT TSA 7
Skyabs sems

211-212

Zab bdun phur pa refuge and bodhicitta verses
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Text no:

Tibetan title:

Pages:
Author(s):

Date:
Site:

Description:

Text no:

Tibetan title:

Pages:
Author(s):
Date:

Site:
Description:

Text no:

Tibetan title:

Pages:
Author(s):
Date:

Site:
Description:

Text no:

Tibetan title:

Pages:
Author(s):
Date:

Site:

Description:

Text no:

Tibetan title:

Pages:
Author(s):
Date:

Site:
Description:

Text no:

Tibetan title:

PT TSA 8

Yang gsang thugs kyi phur geig las las byang phrin las ‘dus pa
213-221

a) Sprul pa'i gter chen mchog gyur gling pa

b) PrajiaJiana

Karma'i dam can brag

Zab bdun phur pa practice manual

PTTSA 9

Rdzas phur byin rlabs

223-224

O rgyan chen po'i phrin las mchog gyur gling pa

Blessing of the material substance kila

PT TSA 10
Sman mchod
225-226

Zla ming pa

Am, ta offering

PTTSA 11

Zab bdun mngon spyod phur pa las bstod bskul rdo rje' thog ‘bebs
227-235

Mchog gyur gling pa

Revealed: Nam mkha'" mdzod
Written: Dil yag dgon theg chen rdo rje gling
Praise and exhortation of the Zab bdun phur pa deities

PTTSA 12
Japa kbang dbye ba
237-238

Division of the recitation palace

PT TSA 13
Sngags byang



Pages:
Author(s):
Date:

Site:
Description:

Text no:

Tibetan title:

Pages:
Author(s):
Date:

Site:
Description:

Text no:

Tibetan title:

Pages:
Author(s):
Date:

Site:

Description:

Text no:

Tibetan title:

Pages:
Author(s):
Date:

Site:

Description:

Text no:

Tibetan title:

Pages:
Author(s):
Date:

Site:
Description:

Text no:
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239-241

Mantras

PT TSA 14

Yang gsang thugs kyi phur geig las tshe ‘gugs
243-244

Mchog gyur gling pa

Karma'i dam can brag

Phur pa life hook ritual

PT TSA 15

Zab bdun mchog zab yang dag gi bka' srung sgrub pa'i phrin las
245-255

Mchog gyur gling pa

Revealed: Mdo khams nam mkha' mdzod
Wrritten: Tsa 'dra rin chen brag dpal spungs
Protector ritual

PT TSA 16

Zab bdun mchog zab yang dag gi bka' srung shwa na chen mo sgrub
pa’i phrin las

257-273

Mchog gyur bde chen gling pa

Revealed: Mdo khams nam mkha' mdzod

Wrritten: Tsa 'dra rin chen brag gi g.yas phyogs dpal spungs thub
stan chos 'khor gling

Shwa na chen mo sidhana

PTTSA 17
Zab bdun mchog zab yang dag gi phur srung shwa na chen po'i gtor
mchog

275-301
Mchog gyur gling pa

Nam mkha' mdzod

Shwa na chen mo bali ritual

PT TSA 18
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Tibetan title:
Pages:
Author(s):
Date:

Site:
Description:

Text no:
Tibetan title:

Pages:
Author(s):
Date:

Site:
Description:

Text no:
Tibetan title:
Pages:
Author(s):
Date:

Site:
Description:

Text no:
Tibetan title:

Pages:
Author(s):
Date:

Site:

Description:

Text no:
Tibetan title:

Pages:
Author(s):
Date:

Site:
Description:

Text no:

Dpal chen rdo rie phur pa'i skong ba bdud ‘dul sngags gling ma
303-307
Padma gar dbang blo gros mtha' yas

Mending ritual

PTTSA 19

Zab bdun mchog zab yang dag gi bka' srung shwa na chen po'i
bskang ba'i las rim

309-320

Mchog gyur gling pa

Nam mkha' mdzod
Shwa na chen po protector mending ritual

PT TSA 20

Yang gsang thugs kyi phur geig gi bdag jug bde chen rab 'bar
321-332

Mchog gyur gling pa

Kar ma'i ri khrod bde chen gling

Self-empowerment ritual

PT TSA 21

Zab pa skor bdun las yang gsang thugs kyi phur gcig go khog dbub
dngos grub gter mdzod

333-482

Mchog gyur gling pa

Sa spyod gsung gi gnas mchog 'og min kar ma'i gtsug lag khang
chen po'i nye char gsang sngags pho brang rdo rje

Sadhana framework

PT TSA 22

Dpal yang gsang thugs kyi phur gcig gi smad las e khrom gyi phrin las
gtor zlog dang ‘brel ba'i gdab kha bdud dpung joms pa'i mshon cha
483-558

Gu0Oah

Ritual for the lower activity

PTTSA 23
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Pages:
Author(s):
Date:

Site:
Description:
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Zab bdun mchog zab yang dag gi shwa na chen po'i zlog pa'i phrin
las beol ba

559-569
Mchog gyur gling pa

Nam mkha' mdzod
Shwa na chen po reversal ritual

Volume TSHA — 18

Text no:
Tibetan title:

Pages:
Author(s):
Date:

Site:
Description:

Text no:
Tibetan title:

Pages:
Author(s):
Date:

Site:
Description:

Text no:
Tibetan title:

Pages:
Author(s):
Date:

Site:
Description:

Text no:
Tibetan title:

Pages:
Author(s):
Date:

PT TSHA 1

Zab pa skor bdun gyi las bzhi'i sbyin sreg gi cho ga grub pa'i zhal
lung las phur pa'i zhi ba'i sbyin sreg zhur phyungs nur 'gros su bkod
pa

I-25

Peaceful fire offering

PT TSHA 2

Yang gsang thugs kyi phur gcig gi rayas pa' sbyin sreg grub gnyis rab
‘bar

27-47

Increasing fire offering

PT TSHA 3

Yang gsang thugs kyi phur gcig gi dbang gi sbyin sreg nor bu'i lcags
kyu

49-67

Magnetizing fire offering

PT TSHA 4

Yang gsang thugs kyi phur gcig gi drag po me'i las sbyor bskal pa'i me
chen rab 'bar

69-87

Mkhan po ratna
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Site:
Description:

Text no:

Tibetan title:

Pages:
Author(s):
Date:

Site:

Description:

Text no:

Tibetan title:

Pages:
Author(s):
Date:

Site:
Description:

Text no:

Tibetan title:

Pages:
Author(s):
Date:

Site:
Description:

Text no:

Tibetan title:

Pages:
Author(s):
Date:

Site:
Description:

Text no:

Tibetan title:

Pages:
Author(s):

Subjugating fire activity

PT TSHA 5

Zab bdun mngon spyod phur pa las gri ‘dul gyi cho ga
89-110

Mchog gyur gling pa

Revealed: 12/07/ 1856

Written: 30/12/1857

Revealed: Mdo khams yel brag nam mkha' mdzod
Written: 'Og min kar ma'i ri khrod

Knife taming ritual

PT TSHA 6

Zab pa skor bdun las yang gsang thugs kyi phur geig gi smin byed
khyer bde rnam gsal du bkod pa rig mchog gsang ba'i beud 'bebs
I111-158

Padma gar gyi dbang phyug blo gros mtha' yas pa'i sde

Rdzong shod bde gshegs 'dus pa'i pho brang

Empowerment ritual

PT TSHA 7

Zab bdun thugs kyi phur geig las tshe gyang dpal gyi be'n
159-174

Mchog gling gnyis pa padma dbang chen las rab rdo rje
Rgyam gangs mgul g.yu mtsho'i sgrub gnas

Life luck ritual

PT TSHA 8

Zab bdun mngon spyod phur pa las bstan srung shwa na chen po'i
yongs rdzogs gtor ma'i dbang mchog mthu rtsal nus pa'i beud 'bebs
175-186

'Chi med bstan gnyis gyung drung gling pa

Rdzong shod bde gshegs 'dus pa'i pho brang

Shwa na chen po empowerment ritual

PTTSHA 9

Yang gsang thugs kyi phur geig gi lha kbrid gsal bar bkod pa rig pa
dzin pa'i shal lung

187-232

Tsha ba bhan dhe karma rin chen rnam rgyal
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Text no:

Tibetan title:

Pages:
Author(s):
Date:

Site:

Description:

Appendix B 183

Deity instructions

PT TSHA 10

Guru'i thugs dam zab pa skor bdun las mngon spyod drag po'i las
kyi zab pa yang gsang thugs kyi phur gcig gi spyi don rnam bshad rig
dzin rtsal ‘chang rnam gnyis kyi zhal lung zab don bang mdzod
233-411

'Dul 'dzin mkhan po karma rin chen dar rgyas dpal bzang po
24/05/1876 — 21/06/1876

Og min stod lung mtshur phu

Commentary on the general meaning of Zab bdun phur pa



Titles, Personal Names, and

Place Names

English Titles
of Texts and Cycles

A Clarification of the Branches of the
Auspicious Tune: the Life of the Great
Treasure Revealer Chokgyur Dechen
Lingpa

Auspiciously Curling Tune: a Supplication to
the Life of the Emanated Great Treasure
Revealer Chokgyur Lingpa

Basic Account of the Emanated Great
Treasure Revealer’s Biography Combined
with a Few Treasure Chronicles

Black Kila Commentary in One Hundred
Thousand Words

Breeze of Requesting the Auspicious Tune:
Replies to Questions Arising from the
Hagiography of the Great Treasure
Revealer

Chronicle of Padmasambhava

Congregation of Mamos

Copper Temple Life Story

Differentiation of the Three Precepts

Dispeller of All Obstacles

Divisions of The Auspicious Tune: The
Condensed Meaning of the Supplication
to the Great Treasure Revealer Chokgyur
Lingpa

Eight Examinations

Embodiment of Realization

Embodiment of the Realization of the
Dharma Protectors

Tibetan Titles
of Texts and Cycles

Gter chen mchog gyur bde chen gling pa'i
rnam thar bkra shis dbyangs kyi yan lag
gsal byed

Sprul pa'i gter chen mchog gyur gling pa'i
rnam thar gsol ‘debs bkra shis 'khyil pa'i
dbyangs snyan

Sprul pa'i gter ston chen mo'i rnam thar gyi
sa bon zhal gsung ma dang gter ‘byung
‘ga' zhig 'bel gtam sna tshogs beas

Phur grel ‘bum nag

Gter chen rnam thar las phros pa'i dris lan
bkra shis dbyangs snyan bskul ba'i dri
bzhon

Padma bka’ thang

Ma mo spyi bsdus

Rnam thar zangs gling ma
Sdom gsum rab dbye

Bar chad kun sel

Gter chen mchog gyur gling pa'i rnam
thar gsol 'debs kyi bsdus don bkra shis
dbyangs kyi yan lag

Brrag pa brgyad
Dgongs ‘dus
Chos skyong dgongs dus



Titles, Personal Names, and Place Names 185

Embodiment of the Realization of the Master

Embodiment of the Sugatas of the Eight
Pronouncements

Quintessential Inscription of Oral
Instructions

Five Chronicles
Five Cycles of the Essential Sacred Dharma

Four Dharma Protector Cycles of Ten
Qualities That Bring Happiness to Tibet
and Kham

Full Intent of the Guru’s Heart Practice
Galpo Tantra

Gem that Clears the Waters: an Investigation
of Treasure Revealers

Grear Compassionate One Who Embodies
All Sugatas

Great Compassionate One Who Stirs the
Depth of Samsira
Great Treasure Chronicle

Great Treasure Chronicle: The llluminating
Lamp

Great Treasury of Detailed Exposition
Great Ultimate Instruction of Dharmakdya
Guhyagarbha Tantra

Guru’s Heart Practice: Dispeller of All
Obstacles

Gurus Heart Practice: Wish-fulfilling Jewel
Spontaneously Accomplishing Intentions

Guru’s Ocean of Accomplishments

Heart Essence of All Knowledge-holders

Heart Essence of Garab Dorje

Heart Essence of Guru Drakpo: The Red
Him

Heart Essence of Manjusrimitra

Heart Essence of Pema Garwang

Heart Essence of Samantabhadra

Heart Essence of the Gathering of Herukas

Heart Essence of the Dikini

Bla ma dgongs ‘dus
Bka’ brgyad bde gshegs kun dus

Zhal gdams snying byang

Bka’ thang sde Inga
Dam Chaf Sﬂ}/lﬂgPO SkO}" [ﬂgd

Bod khams bde thabs chos beu yi bstan pa
srung ba'i skor bzhi

Thugs sgrub dgongs pa kun ‘dus
Gal po rgyud

Gter ston brtag ba chu dwangs nor bu
Thugs rje chen po bde gshegs kun dus
Thugs rje chen po ‘khor ba dong sprugs

Gter ‘byung chen mo

Gter ‘byung chen mo gsal ba’i sgron me

Bye brag bshad mdzod chen mo

Chos sku’i don kbrid chen mo

Gsang ba snying po

Bla ma’i thugs sgrub bar chad kun sel

Bla ma’i thugs sgrub yid bzhin nor bu bsam
pa lhun grub

Bla ma dngos grub rgya mtsho
Rig dzin yongs rdzogs snying thig
Dga’ rab rdo rje’i snying thig

Gur drag hivm dmar snying thig

Jam dpal bshes gnyen snying thig
Padma gar dbang snying thig
Kun bzang thugs thig

Heruka dus pai thugs tig

Mkha ‘gro snying thig
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Heart Essence of the Profound Meaning of Ati
Heart Essence of the Three Families

Heart Essence of Tsogyal

Heart Essence of Vairocana

Hevajra Tantra in Five Hundred Thousand
Verses

Inner Heart Essence

Inner Secret Essence

Innermost Essence of the Dikini
Instruction Section

Instructions of the Knowledge-holders
— Clearly Arranged Deity Guidance for
the Single Form of the Most Secret Kila
of Mind

Jewel Mound Siitra

Kalacakra Root Tantra

Lake-born Vajra

Lapis Lazuli Drama: General Notes on
the Rosary of Red Pearls Past Lives
Supplication

Lotus Crowned

Lotus Crowned Great Compassionate One

Magical Net

Magical Net of Pema Garwang

Magical Net of the Five Families of Limitless
Life

Mani Kabum

Manual of the Single Intent

Melody of the Fifth Auspicious Birth: A
General Outer Biography of the Great
Treasure Revealer Chokgyur Lingpa

Mind Section
Most Secret Blade Kila

Mother lantra that Brings the Dikinis
Secret Onto the Path

New Treasures of Chokgyur Lingpa
Peaceful and Wrathful Magical Net
Powerful Vajra Wrath

A ti zab don snying thig
Rigs gsum snying thig
Misho rgyal snying thig
Vairocana'i snying thig

Kye rdo rgyud “bum Inga

Thugs thig snying po

Gsang thig snying po

Mkha gro yang thig

Man ngag sde,

Yang gsang thugs kyi phur geig gi lha kbrid
gsal bar bkod pa rig pa ‘dzin pa'i shal
lung

Dkeon brtseg
Dus ‘khor rtsa rgyud
Misho skyes rdo rje

Skyes rabs gsol ‘debs mu tig dmar po'i phreng
ba'i zin thun vaicdrya'i mdo 'dzin

Padma gtsug tor

Thugs rje chen po padma gtsug tor

Sgyu phrul drwa ba

Padma gar dbang sgyu phrul drwa ba

Ishe dpag med rigs Inga sgyu phrul drwa ba

Mani bka’ bum

Dgongs gcig yig cha

Gter chen mchog gyur gling pa’i thun mong
Pphyi yi rnam thar bkra shis skye ba Inga
pai dbyangs snyen

Sems sde

Phur pa yang gsang spu kri

Ma rgyud mkha’ gro gsang ba lam khyer

Mechog gling gter gsar
Sgyu phrul zhi khro
Rdo rje drag rtsal



Titles, Personal Names, and Place Names 187

Practice Manual of Combined Activity

Precious Lapis Lazuli Rosary that Briefly
Presents the Emergence of the Profound
Treasures and the Accomplished Treasure
Revealers

Profound Essence of Tara

Profound Essence that Embodies the Families
of the Three Kayas

Radiant Lamp
Realization of Zurza

Rosary of Red Pearls: a Supplication to the
Past Lives of the Vidyadhara Master
-- the Great Treasure Revealer Chokgyur
Lingpa

Sacred Tantra of the Great Purpose of the
Four Kilas

Sitra that Gathers the Intention of All
Buddhas

Seven Cycles of Pacifying Goddesses
Seven Cycles of the Sacred Dharma
Seven Profound Cycles

Single Form of Vajrakumdra

Single Kila of Mind of the Scriptural
Tradition

Six Scrolls of the Sacred Teaching

Space Section

Statement of Nub

Store of Precious Treasures

Summary of Dependency

Sitra of Manjusris Play

Sitra on the Application of Mindfulness

Tantra of Longevity: Confluence of
Immortality Nectar

Iantra of Realization

Tantra of Secret Perfection

Three Sections of the Great Perfection
Union with Buddha Samvara

Yang gsang thugs kyi phur geig las las byang
phrin las ‘dus pa

Zab mo'i gter dang gter ston grub thob ji ltar
byon pai lo rgyus mdor bsdus bkod pa
rin chen vaicdryai phreng ba

Sgrol ma’i zab tig
Sku gsum rigs dus zab tig

Gsal ba’i sgron me
Zur bzd’i thugs dam

Rje rig pa ‘dzin pa gter chen mchog gyur
gling pa'i skyes rabs kyi gsol ‘debs mu tig
dmar po'i phreng ba

Phur bzhi don chen dam pa'i brgyud
‘Dus pa’i melo

zhi byed skor bdun

Dam chos nor bu skor bdun

Zab pa skor bdun

Rdo rje gghon nu phyag rgya geig pa
Lung lugs thugs kyi phur gcig

Dam chos shog sde drug

Klong sde

Gnubs kyi kha po

Rin chen gter mdzod

Rten ‘brel mdo chings

Rnam rol mdo

Mdo dran pa nyer bzhag

Tshe rgyud 'chi med bdud risi khyil ba

Dgongs rgyud

Rayud gsang rdzogs

Rdzogs chen sde gsum

Bde mchog sangs rgyas mnyam sbyor
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Vajra Arrayed Scripture

Vajra Bridge of Acala

Vajra Garland Accomplishing Longevity
Vajrakilaya of the Secret Essence
Vajrakilaya of the Seven Profound Cycles
Vimalamitra’s Guru Practice
Vimalamitras Profound Essence

Wisdom Essence of Oral Instructions on the
Stages of the Path

Words of Emptiness

Names of People and
Deities

Bumcham

Bummo Cham

Butén Rinchen Drub
Chak Lotsawa Chgje Pal
Chime Dorje

Chéchok Rinpoche

Chokgyur Dechen Shigpo Lingpa Thinley
Drodul Tsal

Chokling

Chéwang

Dampa Kénchog

Dazang Karma Ngedon Tenpa Rabgye
Dechen Chédrén

Dechen Gyalpo

Dilgo Khyentse

Do Drupchen Tenpe Nyima
Dorje Danyem

Dorje Dermo

Dorje Drachin

Dorje Draktsal

Dorje Kulche Ma

Lung rdo rje bkod pa

M;i g.yo ba rdo rje zam pa

Ishe sgrub rdo rjei phreng ba

Gsang thig phur pa

Zab bdun phur pa

Vima'i bla sgrub

Vimala’i zab thig

Zhal gdams lam rim ye shes snying po

Stong tshig

Names of People and Deities
Transcribed

‘Bum lcam

‘Bum mo lcam

Bu ston rin chen grub
Chag lo tsd ba chos rje dpal
‘Chi med rdo rje

Chos mchog rin po che

Mchog gyur bde chen zhig po gling pa phrin
las gro ‘dul rtsal

Mchog gling

Chos dbang

Dam pa dkon mchog

Zla bzang karma nges don bstan pa rab rgyas
Bde chen chos sgron

Bde chen rgyal po

Dil mgo mkhyen brise

Rdo grub chen bstan pa’i nyi ma
Rdo rjie mda’ snyems

Rdo rje sder mo

Rdo rje sgra ‘byin

Rdo rje drag rtsal

Rdo rje bskul byed ma



Dorje Lingpa

Dorje Lungchin Ma

Dorje Nayén

Dorje Nyema

Dorje Soche Ma

Dorje Tummo

Dorje Tunkhung

Drakpa

Drime Lingpa

Drogmi Palgyi Yeshe

Drowa Zangpo

Drubthob

Drukpa Kunley

Dudjom Yeshe Dorje
Dudkyi Shechen

Dungtsho Repa

Durtré Dakmo

Dzamling Gyenchog
Dzutrul Thuchen

Gampopa Sénam Rinchen
Garab Dorje

Garwa

Genyen Senge Zang

Gesar

Gonpo

Guru Bardé Trulnang Jom
Guru Chemchok

Guru Chiwey Dugngal Sel
Guru Chokyi Wangchuk
Guru Chowang

Guru Dewa Chenpo

Guru Dorje Gocha Chen
Guru Drodrug Kungyi Kyab
Guru Drubpey Kekong Gyal
Guru Jungshi Wanggyur Gyal
Guru Kyewey Dugngal Chong

Titles, Personal Names, and Place Names

Rdo rje gling pa

Rdo rje rlung ‘byin ma

Rdo rje sna yon

Rdo rje snyems ma

Rdo rje gsod byed ma

Rdo rje gtum mo

Rdo rje grun khung

Grags pa

Dri med gling pa

‘Brog mi dpal gyi ye shes

‘Gro ba bzang po

Grub thob

Brug pa kun legs

Bdud joms ye shes rdo rje
Bdud kyi gshed chen

Dung mtsho ras pa

Dur kbrod bdag mo

‘Dzam gling rgyan mchog
Rdzu phrul mthu chen

Sgam po pa bsod nams rin chen
Dgda’ rab rdo rje

Mgar ba

Dge bsnyen seng ge bzang

Ge sar

Mgon po

Guru bar do’i ‘khrul snang ‘joms
Guru che mchog

Guru ‘chi ba'i sdug bsngal sel
Guru chos kyi dbang phyug
Guru chos dbang

Guru bde ba chen po

Guru rdo rjei go cha can

Guru gro drug kun gyi skyabs
Guru sgrub pa’i ke skong rgyal
Guru “byung bzhi dbang sgyur rgyal
Guru skye ba'i sdug bsngal sbyong
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Guru Marung Trédze Che
Guru Norlha Wanggyi Gyal
Guru Pawo Ginggi Tso
Guru Pema Mengyi Gyal
Guru Senge Dradrok

Guru Yidam Wanggyi Gyal
Gyalgong

Gyalmo Tse

Gyalpo

Gyalwa Chokyang

Gyalwey Dungzin

Gyurme Tsewang Chogdrub
Gyutrul

Jamgdn Kongtrul Lodrd Thaye

Jamyang Khyentse Wangpo Kunga Tenpey
Gyaltsen

Jigme Lingpa

Jigten Génpo

Ju Mipham

Kakarudzin

Kalden Drendze

Karma Lingpa

Karma Rinchen Dargye

Karma Rinchen Namgyal

Karma Sangngag

Karmapa

Karmey Khenpo Rinchen Dargye
Khakyab Dorje

Khandroma Kunga Bum
Khenchen Dazang

Khenpo Rinchen Dargye

Khorlo Gyen Depma

Khyentse Wangpo

Kénchog Paldrén

Kénchog Gyurme Tenpey Gyaltsen
Kongtrul

Guru ma rungs skrod mdzad che
Guru nor lha dbang gyi rgyal

Guru dpa’ bo ging gi gtso

Guru padma sman gyi rgyal

Guru seng ge sgra sgrogs

Guru yi dam dbang gyi rgyal

Rgyal gong

Rgyal mo rtse

Rgyal po

rGyal ba mchog dbyangs

Rgyal ba'i gdung ‘dzin

‘Gyur med tshe dbang mchog grub
Sgyu phrul

Jam mgon kong sprul blo gros mtha’ yas
Jam dbyangs mkhyen brise’i dbang po kun

dga’ bstan pa’i rgyal mishan

‘Jigs med gling pa

Jig rten mgon po
Ju mi pham

Ka ka ru dzin

Skal ldan ‘dren mdzad

Karma gling pa

Kar ma rin chen dar rgyas

Karma rin chen rnam rgyal

Karma gsang sngags

Karma pa

Karma'i mkhan po rin chen dar rgyas
Mkha khyab rdo rje

Mkha ‘gro ma kun dga’ ‘bum
Mkhan chen zla bzang

Mkhan po rin chen dar rgyas

‘Khor lo rgyas ‘debs ma

Mkhyen brtse’i dbang po

Dreon mchog dpal sgron

Drkon mchog gyur med bstan pa’i rgyal mishan
Kong sprul



Kunga Bum

Kunkyil Chesum
Kunzang Gyurme Tsewang Drakpa
Kunzang Jigme Tsewang Norbu
Kunzang Palden
Kyechok Tshulzang
Kyepar Phagpey Rigdzin
Kyewu Yeshe Dorje

Lang Palseng
Langdarma

Lhalung Palgyi Dorje
Lhase Damdzin Drak
Lhase Degon Kar
Lhatsun Depachen
Lhatsun Ngénmo
Limitless Light

Lobzang Gyatso
Longchenpa Drime Ozer
Longchen Rabjam
Mamo

Mawey Sengge

Mipham Gyatso

Murub Tsenpo

Mutig Tsenpo

Nanam Dudjom

Neten Tenpa Dzin
Ngagchang Dorje
Ngagchang Phakpa
Norbu

Norbu Tenzin

Nordak Chesum

Nub Khulungpa Yénten Gyatso
Nub Namkhey Nyingpo
Nub Sangye Yeshe

Nyak Jianakumara

Titles, Personal Names, and Place Names

Kun dga’ “bum
Kun 'khyil mched gsum
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Kun bzang 'gyur med tshe dbang grags pa

Kun bzang 'jigs med tshe dbang nor bu
Kun bzang dpal ldan

Skyes mchog tshul bzang
Khyad par ‘phags pa'i rig ‘dzin
Skyes bu ye shes rdo rje

Glang dpal seng

Glang dar ma

Lha lung dpal gyi rdo rje

Lha sras dam dzin grags

Lha sras dge mgon dkar

Lha btsun dad pa chan

Lha btsun sngon mo

‘Od zer mtha yas

Blo bzang rgya mtsho

Klong chen pa ‘dri med ‘od zer
Klong chen rab “byams

Ma mo

Smra ba'i seng ge

Mi pham rgya mtsho

Mu rub btsan po

Mu tig btsan po

Sna nam Bdud Goms

Gnas brtan bstan pa ‘dzin
Sngags ‘chang rdo rje

Sngags chang phag pa

Nor bu

Nor bu bstan dzin

Nor beag mched gsum

Gnubs khu lung pa yon tan rgya mtsho
Snubs nam mkha’ snying po
Gnubs sangs rgyas ye shes

Snyags jidnakumdra
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Nyima Drakpa

Nyang Tingdzin Zangpo
Nyangral Nyima Ozer
Sikya Yeshe

Paltsun

Pawo Tsugla Trengwa
Pema Dény6 Tsal

Pema Gyurme Thegchok Tenpel

Pekar

Pema Jungne

Pema Lingpa

Pema Wangchuk

Pema Yeshe

Pemey Nyugu

Phurba

Purwo Chathul Go
Radza

Rakya Thétreng

Ratna Lingpa

Ratna Lingpa Pal Zangpo
Ratna Urgyen

Rigdzin Gédem
Rinchen Namgyal
Rinchen Tsultrim Dorje
Rongzom Chékyi Zangpo
Sakya

Sakya Pa0OGita

Samten Gyatso

Sangye Lama

Sangye Lingpa

Se

Semo

Shenpa Sokdrubma
Shigpé Chokyong
Shigpo Gyalwa

Nyi ma Grags pa

Nyang ting ‘dzin bzang po
Nyang ral nyi ma ‘od zer
Sikya ye shes

Dpal btsun

Dpa’ bo gtsug lag phreng ba
Padma don yod rtsal
Padma ‘gyur med theg mchog bstan phel
Pe kar

Padma "byung gnas

Padma gling pa

Padma dbang phyug
Padma ye shes

Padma’i myu gu

Phur pa

Spur bo bya thul mgo

Ri dza

Raksa thod phreng

Ratna gling pa

Ratna gling pa dpal bzang po
Ratna o rgyan

Rig dzin rgod ldem

rin chen rnam rgyal

Rin chen tshul khrims rdo rje
Rong zom chos kyi bzang po
Sa skya

Sa skya Pandita

Bsam gtan rgya mtsho
Sangs rgyas bla ma

Sangs rgyas gling pa

Bswe

Bsre mo

Shan pa srog sgrub ma
Zhig po’i spyod skyong

Zhig po rgyal ba
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Shigpo Lingpa Gargyi Wangchuk
Shinje

Shiwa

Situpa

Sok Dokpa Lodré Gyaltsen
Songtsen Gampo

Stainless Renown

Sumpa Khenpo

Taklungma Ngawang Tenpey Nyima
Tai Situpa Pema Nyinche Wangpo
Tedrang

Tenma

Tenzin Kyewu Shénnu

Tersey Tulku

Thangtong Gyalpo

Thegchok Dorje

Trisong Detsen

Tsa Sum

Tsawa Bhande Karma Rinchen Namgyal
Tsele Natsog Rangdrol

Tsering Chenga

Tsering Yangtsho

Tsewang Drakpa

Tsewang Norbu

Urgyen Lingpa

Urgyen Padma

Wangchen Buddha Heruka
Wangchok Dorje

Yangdak Heruka

Yeshe Tsogyal

Yudrénma

Zangpo

Zur

Zurza Metog Dron

Zhig po gling pa gar gyi dbang phyug
Gshin rje

Zhi ba

Si tu pa

Sog zlog pa blo gros rgyal mrshan
Srong btsan sgam po

Dris med grags pa

Sum pa mkhan po

Stag lung ma ngag dbang bstan pa’i nyi ma
14 Si tu pa padma nyin byed dbang po
The brang

Brtan ma

Bstan ‘dzin skyes bu gzhon nu

Gter sras sprul sku

Thang stong rgyal po

Theg mchog rdo rje

Khri srong ldew bisan

Resa gsum

Tha ba bhan dhe karma rin chen rnam rgyal
Rtse le sna tshogs rang grol

I5he ring mched Inga

Tshe ring g.yang misho

I5he dbang grags pa

Tshe dbang nor bu

U rgyan gling pa

O rgyan Padma

Dbang chen buddha heruka

Dbang mchog rdo rje

Yang dag Heruka

Ye shes mtsho rgyal

G.yu sgron ma

Bzang po

Zur

Zur bza’ me tog sgron
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Place Names, Monasteries,
Schools

Arya Nang

Bon

Bumdzong

Bundzong

Changra Mugpo
Chime Karmo Taktsang
Chimpu

Danyin Khala Ronggo
Do Kham

Drada

Drak Rinchen Barwa
Drakkar Dzongchung
Drakyang Dzong
Drinyen Dong
Dungchu

Dzi

Dzongsho Deshek Dupey Phodrang
Entse

Eva® Chogar

Gatd

Gaté Meseng
Gelugpa

Gomde Dranang
Gotd

Guge

Gyamgyal Yutsho
Kagyu

Karag Phukpa
Karmey Bumdzong
Karmey Damchen Drak
Kela

Place Names, Monasteries, Schools
Transcribed

Arya nang

Bon

‘Bum rdzong

Bun rdzong

Lcang ra smug po

‘Chi med dkar mo stag tshang
Mchims phu

Zla nyin kha la rong sgo
Mo kbams

Gra mda’

Brag rin chen ‘bar ba
Brag dkar rdzong chung
Sgrags yang rdzong

‘bri gnyan sdong
Mdung chu

Dzi

Rdzong shod bde gshegs 'dus pa’i pho brang
En rise

Evam chos sgar

Sga stod

Sga stod me seng

Dge lugs pa

Sgom sde grwa nang

Go stod

Gu ge

Rgyam rgyal g.yu mtsho
Bka’ brgyud

Ka rag phug pa

Karma'i “bum rdzong
Karma'i dam chen brag
Ke la



Kela Norbu Punsum Drak
Kerong

Kham

Kham Mig Yedrak
Lhado

Magyal Pomra

Mangyul

Mao0ikha

Mapham Senggé Yutsho
Mengyal Drawey Drak
Mesh6 Dzam

Mon

Namke

Namkha Dzo
Nangchen

Neten

Nyal

Nyang

Nyingma

Ogmin Karmey Palgyi Deu
Pal Riwoche

Palpung

Paog Burmo

Pawo Wangchen Drak
Pema Shelri

Powo

Purang

Rasa

Rinchen Drak

Rinpung

Riwo Wangphuk

Riwo Wangzhu
Rongme Chime Karmo Taktsang
Rudam Gang

Rudam Ganggyi Rawa

Titles, Personal Names, and Place Names

Ke la nor bu spun gsum brag
Ke rong

Khams

Khams mig ye brag

Lha mdo

Rma rgyal spom ra

Mang yul

Mani kha

Ma pham seng rgod g.yu mrsho
Sman rgyal dra ba’i brag
Smad shod dzam

Mon

Gnam skas

Nam mkha’ mdzod

Nang chen

Gnas brtan

Mnyal

Nyang

Rnying ma

‘Og min karma’i dpal gyi de'n
Dpal ri bo che

Dpal spung

Dpa’ og “bur mo

Dpa’ bo dbang chen brag
Padma shel ri

Po bo

Pu rang

Ra sa

Rin chen brag

Rin dpung

Ri bo dbang phug

Ri bo dbang zhu

Rong rme “chi med dkar mo stag tshang
Ru dam gangs

Ru dam gangs kyi ra ba
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Rudam Gangtré Dewa Chenpo

Samye

Samye Chimpu
Sarma

Sengchen Namdrak
Tanag

Tsadra Rinchen Drak
Tsang

Tsawa

Tsawa Marsho

Tsari

Tshurpu

Urgyen Mindrol Ling
Urgyen Zangling
Wangdrak Barwa
Yamakha

Yarlung

Yegyal Namkha Dz6
Yeldrak Namkha Dz6
Yerto

Yorpo Dra

Zalmo

Ze

Ru dam gangs khrod bde ba chen po

Bsam yas

Bsam yas mchims phu
Gsar ma

Seng chen gnam brag
Rta nag

15d dra rin chen brag
Gtsang

Isha ba

Isha ba dmar shod

Iid ri

Mtshur pu

O rgyan smin grol gling
O rgyan zangs gling
Dbang drag ‘bar ba

Ya ma kba

G.yar lung

Ye rgyal nam mkha’ mdzod
Yel brag nam mkha mdzod
Yer stod

G.yor po gra

Zal mo

Bzad
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Endnotes

Although previously the Treasure tradition attracted only marginal interest from West-
ern scholars, significant work has been done in the last two decades. The first major
study in English was by Dargyay (1979), who researched the rise and development of
the Nyingma School based on late nineteenth and twentieth century Tibetan historical
surveys. Gyatso has been the most prolific writer on this tradition and has published
a series of books and articles on a wide range of historical and hermeneutical top-
ics related to the Treasures (1981; 1986; 1992; 1993; 1994; 1996; 1998; 1999; 2000;
n.d.). Thondup has translated a survey of the Treasures by Do Drupchen Tenpe Nyima
(1865-1926) (1986), addressed the issue of transmission and authenticity (1990) and
the spiritual tradition stemming from the master Jigme Lingpa (1729-1798) (1996).
This tradition has also been studied by Goodman on several occasions (1983; 1992) and
by Van Schaik (2004). Other recent works include Aris 1989 (a study of the Treasure
revealer Pema Lingpa (1450-1521)); Schwieger 1990 (a study of the Store of Precious
Treasures); Mayer 1996 (the Indian philosophical background for the Tibetan Treasure
system); Germano 1998 (a study of contemporary Treasure revelation in Tibet); Kap-
stein 2000 (discussing the authenticity of the Treasures); and Martin 2001 (a study of
Bon Treasures with much relevance for the Buddhist Treasure tradition). See also Doc-
tor 2002 and 2003 for studies of the Treasures of Chokgyur Lingpa (1829-1870). In
addition to these sources, several translations of Treasure literature have been published
(e.g., Douglas 1978; Schmidt 1989; Tsogyal 1999). For lists of major Tibetan surveys
on the Treasure tradition see Gyatso 1994: 284, no. 10; and 1996: 161, no. 2. It should
be noted that the Tibetan Bon religion likewise contains a transmission of Treasures
that in many ways is similar to the Treasure revelations of the Nyingma School. This
study, however, focuses on the Buddhist Treasures. For an excellent survey of the Bon
Treasure system see Martin 2001.

Babs so chen po gsum: (a) ring brgyud bka’ ma, (b) nye brgyud gter ma, (c) zab mo dag
snang. The borders between these three systems are fluid. For example, Jamgon Kong-
trul (1976: 650) explains that several of Chokgyur Lingpa’s Treasures are better consid-
ered Transmitted Precepts due to the nature of their content. See also Gyatso 1992: 98;
Chokling 2001: 6, 9.

Although most Treasures consist of spiritual teachings, a wide variety of other kinds of
Treasures exist, which will be discussed below. See also Gyatso 1994.

The richest source for biographical information on the Treasure revealers is Jamgon
Kongtrul’s hagiographical survey of the main actors in the Treasure tradition, which
covers the majority of Treasure revealers from the tenth to the nineteenth centuries
(1976b). The most comprehensive biographical study of Treasure revealers available
in English is Dudjom 1991, which gives biographical data for several important Trea-
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10

11

12

13

14

sure revealers. Other individual Treasure revealers discussed in English are: Thangtong
Gyalpo (1361-1485) in Gyatso 1981; Pema Lingpa in Aris 1989 and Harding 2003;
Jigme Lingpa in Goodman 1983, 1992, Gyatso 1998, and Van Schaik 2004; and, fi-
nally, Chokgyur Lingpa in Tobgyal 1988 and Doctor 2002, 2003.

Most traditional accounts date Sangye Lama (considered the first Treasure revealer) to
the eleventh century. Prats (1979: 256) places him in the late tenth century but his dates
remain uncertain (Schwieger 1990: XXIX, no. 14).

Commentaries on the Treasure tradition have often pointed to this fact in reply to criti-
cism. See Gyatso 1994: 277; Mayer 1996: 75-82; and Kapstein 2000.

To this day the Treasure tradition continues to reveal religious matter. For accounts of
contemporary Treasure revealers see Germano 1998 and Hanna 1994.

For a study of Indian Buddhist approaches to scriptural authenticity see Davidson
1990.

This argument is made by Davidson, who suggests that the Tibetan creation of a closed
canon was in large part a product of Chinese influence (2002a).

In general this period of Tibetan history is obscure. Traditional Tibetan accounts of
this period are in large part founded on later Treasure scriptures (e.g., Nyangral 1976;
Urgyen Lingpa 1996; transl. Tsogyal 1999; Douglas 1978). However, these accounts are
religious epics rather than historical annals, and their value as historical testimony is lim-
ited. Consequently, modern historians have challenged some of the claims made in these
epics and subsequent works founded on them. Such challenges include the role of the
Indian master Padmasambhava (Germano 2002; Kapstein 2000; Wangdu 2000), the
influence of Chinese Buddhism during this period (Dargyay 1979; Kapstein 2000; Lai
1983), and the reign of the Tibetan king Langdarma (Martin 2001), to name a few.

For example, Pawo 1986 and Dudjom 1967.

The two primary Treasure hagiographies of Padmasambhava are the Copper Temple Life
Story revealed by Nyangral Nyima Ozer (1124-1192) (Nyangral 1976, transl. Tsog-
yal 1999) and the Chronicle of Padmasambhava (Urgyen Lingpa 1996, transl. Douglas
1978) revealed by Urgyen Lingpa (1323-?). Erik Schmidt has prepared a bibliography
of Tibetan hagiographies of Padmasambhava in Tsogyal 1999. See also Blondeau 1980.
Traditional literature speaks of the concealment of large numbers of hagiographies
on Padmasambhava, such as 10,900 mentioned in the Chronicle of Padmasambhava
(Blondeau 1980: 45), or 1900, mentioned by the fifteenth Karmapa Khakyab Dorje
(1871-1922) (Khakyab 1981b: 330).

The lack of historical data from this period makes it difficult to determine the actual
impact of Padmasambhava. As Dargyay (1979: 31-59) points out, no historical sources
verify later Tibetan accounts of the all-important role of Padmasambhava in the conver-
sion of Tibet, particularly regarding his role in the transmission of the Great Perfection
teachings (rdzogs chen). However, since the discovery of a Dun Huang scripture men-
tioning Padmasambhava by name, his presence in Tibet is no longer doubted (Bischoff
1971; Mayer 1994). See also Germano 2002; Kapstein 2000; and especially Wangdu
2000 for alternative accounts of Padmasambhava’s Tibetan sojourn.

He is, however, not the only master attributed with concealment of Treasures. Gyatso
(1993: 98), citing Pawo Tsugla Trengwa, presents the following list: Yeshe Tsogyal,
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Trisong Detsen, Mutig Tsenpo, Nub Namkhey Nyingpo, Nyak JT1anakumara, Vairo-
cana, Nanam Dudjom, and Nub Sangye Yeshe. Ratna Lingpa presents a list that addi-
tionally includes: Vimalamitra, Gyalwa Chokyang, Drogmi Palgyi Yeshe, Lang Palseng,
and Nyang Tingdzin Zangpo (1977: 54). In addition, Jamgdn Kongtrul (1976a: 515.6)
describes the Kagyu master Gampopa Sénam Rinchen (1079-1153) and his student
Kyewu Yeshe Dorje (twelfth century) concealing Treasures that later were revealed by
Dungtsho Repa the elder (twelfth/thirteenth century). The Mani Kabum is said to have
been concealed by King Songtsen Gampo (Kapstein 2000: 145)" .

For a discussion of this point see Gyatso 1986; 1993.
On these stages see Gyatso 1986; Thondup 1986: 101-111; Dudjom 1991: 447-457.

Tib.: 1) rgyal ba'i dgongs brgyud, 2) rig ‘dzin brda brgyud, 3) gang zag snyan khung du
brgyud. On these three lineages see Gyatso 1993: 113-115.

In Longchenpa’s writings this transmission is termed “the lineage of compassionate
blessing” (thugs rje byin rlabs kyi brgyud pa) (e.g. Undated: 447).

Tib.: 1) smon lam dbang bskur, 2) bka' babs lung bstan, 3) mkba' gro gtad rgya. On these
see Thondup 1986: 63-66, 104-109.

Longchenpa 1992b: 16.5-121.2. Dudjom (1996) and Do Drubchen (1975) do not spec-
ify at what point these latter events unfold in relation to the three general transmissions.
Gyatso places these three events within the hearing lineage of ordinary people while the
sources for this placement are not clear (1986: 15-16; 1993: 114-115). See also Thondup
1986: 105-109 for alternative discussions of the transmissions of the Treasures.

Jamgdn Kongtrul 1976b, Do Drupchen 1975, and Dudjom 1996.

Studies drawing on these sources are Dargyay 1979; Gyatso 1986; 1993; Thondup
1986.

E.g. Gyatso 1992: 97; 1996: 148.

For instance, the decision on what material to include in the recent surveys reflects
the particular positions and religious affiliations of their authors. An example of such
subjectivity is the exclusion of the well-known Treasure revealer Nyima Drakpa (1647-
1710) from Jamgén Kongtrul’s Store of Precious Treasures, which later led to much con-
troversy (see Blondeau 1988; Martin 2001: 138-140).

On the ecumenical tradition see Smith 2001: 227-272.

Nyangral 1976. Translated by Erik Schmidt in Tsogyal 1999.

Nyangral 1976: 133.3-148.2

Ibid: 138.1.

For these categories see 134.6-135.3. For spiritual Treasure see also 136.5; 148.2.
Ibid: 135.3-136.5.

Guru Choéwang 1979. See especially 89.2-5;5 98.2-99.1. See also Gyatso 1994.

This flesh is considered precious because of its ability to confer buddhahood upon con-
sumption (Ratna Lingpa 1977: 68.3).

Guru Chéwang 1979: 81.5-82.6. See also Gyatso 1994 where several of these Treasure
classifications are discussed.
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Guru Chéwang 1979: 82.6-87.5. Gyatso has discussed Chéwang’s categorization of
Bon Treasure in detail (1994: 280-283).

Ibid: 87.5-96.5.

Ibid: 96.5-97.4.

“‘am dpal ‘byung ba bzhi ni nam mkha’i gter nas ‘byung gi / de bzhin tu chos thams cad rgyal
ba'i thugs gter las ‘byung bas gter gi don la longs spyod pa zhes par byos zhig” (Ibid: 82.5).

In particular, Ratna Lingpa and Jamgén Kongtrul. Ratna Lingpa (1977) mirrors many
of the same broad categories found in Chéwang’s treatise (see below) while Kongtrul
twice echoes Guru Chéwang’s claim that the entire buddhadharma is to be understood
as Treasure (1976b: 300.1; 684.2).

Longchenpa 1992a.

Urgyen Lingpa 1996.

Ibid: 555-556.

Ibid: 548.

See further below. Cf. Longchenpa’s use of the term in reference to the entire collec-
tion of religious Treasures concealed in Tibet by Padmasambhava (Longchenpa 1992b:
117.5). I believe the significance of the Tibetan term yang (here translated ‘essential’)
is meant to distinguish the specific religious Treasures from other more mundane Trea-
sures. Still, this topic deserves a more thorough investigation.

For examples of these different usages, see Longchenpa 1992c:14.1-5; 1992d: 633.1-3;
1992€: 4.2-5.

On this later usage see further below.

Dudjom 1991: 585-586.

Jamgdn 1976b: 423.3-428.4; 690.4-6. Longchenpa appears, by the way, also to be the
first author to use the term earth Treasure which later becomes such a prominent Trea-
sure classification (e.g. 1992b: 103.2).

Jamgdn 1976b: 426.5.
“Dgongs gter bstan bcos kyi tshul du... gtan la phab” (Jamgdn 1976b: 426.6).

Identifying Longchenpa’s position in the Treasure hierarchy is further complicated by
his absence from a list, composed by Ratna Lingpa in the fifteenth century, naming
the 24 most influential Treasure revealers up to Ratna Lingpa’s time (1977: 55.2-58.4).
Later, however, we find him included as one of the major Treasure revealers in Pawo
Tsugla Trengwa’s discussion of the Treasures in his sixteenth century history of Bud-
dhism (1986: 628).

Longchenpa 1992b: 117.5-119.2.

Ratna Lingpa 1977. Kongtrul’s reference is found in Jamgon 1976b: 302.3.

“De ltar... rnam grangs phyi nang bye brag so sor phye ste bstan pa ‘di rnam kyang/ don bka’
gter zung jug dbyer med du bstan pa dang/ shes rab kyi spyan dang ldan pa dang/ blo tshad
ma gzu bor gnas pa rnams yid ches shing dang ba ‘dren pa dang / sngon nas smon lam dang
las phro dkar ba'i ‘brel pas deng sang gter la mos shing rjes su jug pa tshul bzhin nyams su
len cing bsgrub par nus pa rnams dga’ spro’i nyams phel zhing/ tshad med kyi mos gus skye ba
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dangl nges shes kyis thag chod dang nges ‘byung brtson grus la sogs skye ba’i phyir bkod pa yin
cing/ yang rrog ge ba phyogs dzin can/ thos rgya dang go ba rik pa gsum gyis dbul ba/ nges
‘byung dang/ dag snang shes rab gsum gyis bkren pa/ tha snyad kyi tshig ga’ re shes kyang/
don gyi go ba rdug pal ma rig rmongs bzhin du mkbas par rlom pa/ bslabs shing bsgom pas
rang la ma phan pa/ bshad cing bstan pas gghan la ma phan pa rnams tshar bead pa’i phyir
rgyas par bstan pa yin” (1977: 73.6-74.6).

Ratna Lingpa 1977: (1) 3.1-42.6, (2) 42.6-53.2, (3) 53.2-75.1, (4) 75.1-203.3, (5)
203.3-238.5.

Ibid: 40.5-41.1. This system mirrors Chéwang’s four categories although the sequence
differs. Chéwang’s categories correspond to Ratna Lingpa’s system in the following or-
der: 1) ordinary material Treasures; 2) supreme Treasures of body, speech, and mind; 3)
definitive Treasures of suchness; and 4) especially purposeful Treasures. Ratna Lingpa
also mentions “particular Treasures” (bye brag gi grer) but it is not clear if this is a sepa-
rate category or one included within the indefinite variegated Treasures (40.5). How-
ever, as the term usually refers to such Treasures as those included within the indefinite
variegated Treasures I have not listed it separately here.

Jamgdn 1976b.

In this survey the Treasure revealers are divided into revealers of earth Treasure (358.4-
682.5) and mind Treasure (682.5-759.2) respectively.

See Gyatso 1998: 58.

“Bka’ nas bkar brgyud bar ma cad / zab mo dngos dang dgongs pa’i gter / yang gter rjes su
dran pai gter / dag snang snyen du brgyud pa yi / bka’ babs bdun gyi chu bo ni | mnga’ bdag
yab sras skal bar babs / snyigs dus bstan pa’i bisas chen byed | zab rgyas nyi od lhag par
brdal” (Jamgon 1976b: 649.6-650.2).

For an example of Kongtrul’s use of the categories mentioned here see his hagiography
of Chokgyur Lingpa (Jamgdn 1976b: 643-658).

E.g., Kénchog 1982: 179-260; Dudjom 1991: 845-846.

Note that the categories of material Treasure and wealth Treasure are early develop-
ments that persist throughout the tradition. Furthermore, scriptural Earth Treasures
only rarely consist of actual longer texts. Instead they are small scriptural fragments,
so-called “yellow scrolls” (shog gser), containing symbols that provoke a memory of Pad-
masambhava’s teaching which is then put into writing. This is especially true for later
revelations where claims to discovery of actual ancient original manuscripts, besides
the yellow scrolls, are practically nonexistent. Tulku Urgyen, a recent master within the
Treasure tradition, comments, “In fact, each of the sign script characters expand in size
to be as large as a whole valley and all the writings appear within that and can then be
copied down. One simply copies it down as it is seen but if one makes a mistake, either
omitting or duplicating a word, then the script remains in mid-air until one corrects the
mistake” (Urgyen 1995: 39).

Jamgén 1976b. This list has been reproduced by Dargyay (1979) and Thondup
(1986).

Summarized as bla rdzogs thugs gsum. Dargyay 1979: 69-70. See also Guru Chowang
1979: 116.5.
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Gter ston rgyal po Inga. They are Nyangral Nyima Ozer, Guru Chokyi Wangchuk, Dorje
Lingpa (1346-1405), Pema Lingpa, and Khyentse Wangpo (Dudjom 1991).

Mchog gi sprul sku gsum. Nyangral Nyima Ozer, Guru Chokyi Wangchuk, and Rigdzin
Gédem (1337-1408) (Dudjom 1991).

Gling pa beu geig. Khakyab 1981b: 343. I have not seen these eleven masters identified
by name. In Jamgén 1976b the number of Treasure revealers named Lingpa goes far
beyond eleven.

Gter chen brgya risa. E.g. Khakyab 1981b: 343. Compare this number of Treasure re-
vealers to Guru Chéwang’s list of concealed Treasures: ten million “minor” Treasures
(phran grer), 1100 divine Treasures of the king (rgyal po lhai gter), 125 profound Trea-
sures (zab gter), five spiritual Treasures of Padmasambhava (padmai thugs gter), and
finally, one single spiritual Treasure that embodies the essence of all other rediscovered
Treasures of Padmasambhava’s mind (0 rgyan thugs kyi yang gter kun gyi beud ‘dus pa
thugs kyi gter). This last Treasure is, not surprisingly, a Treasure revealed by Chéwang
himself (1979: 98.5-7). The practice of laying claim to the profoundest truth is of
course a phenomenon encountered in almost any religious tradition, order, and school
and the Treasure tradition is certainly no exception to this.

Two notable critics of the many new revelations were Tsele Natsog Rangdrol (Tsele
1979), and Ju Mipham (1846-1912) (Mipham 1984). They will be discussed further
below.

Gyatso 1994. See esp. pp. 279-280.
Guru Chéwang himself makes that clear in the colophon (1979: 187.3).
Cf. Ratna Lingpa 1977: 39.6-42.6; Kongtrul 1976b: 300.1

Note also the lack of mention of the earth Treasure/mind Treasure distinction by Pawo
Tsugla Trengwa in the sixteenth century (1986), which further indicates that the mind
Treasure category only gradually gained importance, even subsequent to Longchenpa’s
works. A future study might investigate whether the significance of the mind Treasure
category in fact only achieved its present importance as the popularity of Jigme Lingpa’s
mind Treasures in the eighteenth century would have warranted a rethinking of Trea-
sure codification showing greater sensitivity to the mode of concealment and revelation
rather than the nature of the Treasure itself.

Although traditionally Sangye Lama, who flourished approximately in the eleventh
century, is said to have been the first Treasure revealer it is uncertain whether this at-
tribution is factual or represents a later attempt to trace the tradition to more ancient
roots.

As pointed out by Davidson, even a figure such as Sakya PaOgGita (1182-1251), always ea-
ger to promote Indian sources as authoritative, would occasionally neglect these sources
when they conflicted with his own textual heritage. Davidson also points out that some
of the practices criticized by Sapa0 and his polemicist colleagues as inauthentic Tibetan
inventions are now known to have had genuine Indian backgrounds (2002a: 209).

Chak Lotsiwa 1979: 2-18.2. See also Martin 2001: 111-116.

Yang bsam yas bzhengs dus rgya gar nas gu ru padma ‘byung gnas byon nas chos log tshar
bead / rjes su bzung ba'i rien “brel ga’ brisams nas slar rgya gar du gshegs so / de rjes su rgyal
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po pe kar bal po ka ka ru dzin bya ba’i spungs su zhugs nas mgo la sgom zhu byon / de la
bya spu btsugs lus la za ber gyon nas / bsam yas su padma yin zhes bsgrags nas / chos log dpag
med bshad /| de’i rjes su chos log dpag med dar te gter yig yin zhes zer nas ra dza snying la
zhugs nas byin gyi brlabs pa’i gu ru chos dbang bya cig gis / chos log dpag med brlams / des
byas pa’i chos log la klu dang bdud dang rgyal ‘gong ‘khor nas / mdze dang smyo “bogs la sogs
pa ong ba yin te de ln grub rtags su bym’ pa yinno/ de ln s0gs pa’i gter nas byung ba rnams
yang dag pa ma yin no” (Chak Lotsawa 1979: 13.2-14.2). This passage is also translated
in Martin 2001: 114. On the name Kakarudzin, see Martin 2001: 114, no. 16.

On the critique of the Treasures by Jigten Génpo, see Martin 2001: 157. See also below.

A polemical work attributed to Butén is contained in Chak Lotsawa 1979: 25.3-36.3.
Kapstein has argued against this attribution (2000: 253, no. 35).

“De yi bka’ ltar beos pa’i chos log rnams / chos dbang zhes bya bdud kyi phrin las bas / gter
nas bton zhes chos log du ma sbyar / ‘gro ba mang po log pa’i lam la ‘khrid” (Chag Lotsawa
1979: 26.4-5).

“De bzhin rang rang so so nas / lung pa re nas gter rdzun re / bron nas phyogs beur rgyas
par byas | ‘di dra’i mngon sum rdzun tshig laang / kba ba can pa bden zhen byed” (Chag
Lotsawa 1979: 27.1-2).

“gter nas byung ba’i glegs bam dang / gghan nas brkus pa’i chos lugs dang / brisam chos dang
ni rmi lam chos / blo bzung ma yi chos lugs la/ brgyud pa rdo rje ‘chang la bsnyags / de la'ang
gzhan dag lung len pa/ chos dang gal ba lra ci smos / rang lugs dang yang gal ba yin” (Sakya
Pandita 2002: 321). This passage is also translated in Sakya Pandita 2002: 162-163. For
further discussion of the critiques by Sakya Pa0gita and Jigten Génpo see Martin 2001,
esp. ITI-116; 156-157. See also Karmey 1988: 152.

“Gang zag gi rigs dregs pa can/ phyogs zhen can...gter ma la ‘di skad du risod de/ grer bya
ba mi bden sbas pa med/ gter bden na yang/ sa brag shing/ chu la sogs pa la sbas pas/ sa chos
rdo chos shing chos yin zer/ yang ga na rel gter o rgyan padma’i dus/ bstan pa snga dar dus
sbas pa da rtsam song nas rdul song nas mi rul rang res sbas nas rang gis bton pa’i zog po yin
zer/ yang gter chos risod pa can yin dar rgyas gro don chung zer ba dang/ yang gter ma bka’
brgyud med pas bka chad yin/ snyan rgyud dang dbang bka’ med rdol chos yin zer ba sogs”
(Ratna Lingpa 1977: 219.4-220.4).

Kapstein 2000: 131-132.

Ibid: 132.

Chéwang 1979; Ratna Lingpa 1977. Apart from these two compositions we also find
several shorter apologetic remarks on Treasure revelation scattered in works concerned
with the general defense of the texts and practices of the Nyingma School. See for ex-
ample Sok Dokpa 1998.

Gyatso 1994.

“Gab pas gter / sbas pas gter/ zad mi shes pas gter/ dgos dod “byung bas gter ro” (Ratna
Lingpa 1977: 39.3).

Ratna Lingpa 1977: 220.4-232.1.

Ibid: 220.4-221.2.

Although this approach to textual validation indeed can be surprising given the other-
wise sophisticated nature of Tibetan Buddhist literature, it is important to keep in mind
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how the political realities underlying the polemical writings in large part would have
prevented any significant softening of the overly assertive tone so characteristic of this
genre.

Martin 1997: 157.
Ratna Lingpa 1977: 221.2-222.2.

First, towards the claim that the Treasures would have been unable to survive the long
period since Padmasambhava’s concealment without decay, Ratna Lingpa urges that the
allegation be reconsidered in view of the way the Treasures were originally concealed.
According to Ratna Lingpa, the Treasures were not hidden “the way that ordinary folk
store radishes and turnips” but were placed in special containers made of rock, care-
fully sealed, and finally entrusted to well-suited storages, such as cliffs, caves, stipas,
and temples (222.2-223.2). Second, against the critique that the Treasures should be
faulty simply because of being mistrusted in certain quarters, Ratna Lingpa points out
that no Buddhist teaching has ever been fully beyond dispute as all vehicles and schools
of Buddhism continuously criticize one another’s views, texts, and practices. Even the
Buddha, Ratna Lingpa says, was not beyond being challenged during his life (222.2-
224.3). Third, the charge that the Treasures never benefited anyone is dismissed by
arguing that a great number of masters in the Nyingma School indeed received full
accomplishments through Treasure teachings and subsequently spread them to all parts
of Tibet, granting both temporal and ultimate happiness to numerous beings in the
process (224.3- 225.6).

Ibid: 225.6-231.2.

Ibid: 231.2-232.1.

Interestingly, skeptics never countered the Nyingma School’s equation of the general
Mahayana and Vajrayana canons with its own Treasure revelations by pointing out the
difference between the highly institutionalized form of revelation practiced by the Ny-
ingma School and the much less formalized Indian revelations.

Kongtrul first quotes from scriptures (/#ng) in support of fresh revelation and then
provides logical arguments (gran #shigs) in favor of the authenticity of the Treasures. As
these arguments closely mirror those of Chéwang and Ratna Lingpa he is brief on the
subject and instead refers to these earlier works for detail. Kongtrul argues that first,
all Buddhist teachings are Treasures since they pass through the three basic transmis-
sion lineages, and second, all the teachings of the Mahayana canon are Treasures as
they were previously concealed in secret locations and realms. Thus, Kongtrul con-
cludes, no real distinction between the Mahayana canon and the Treasure scriptures
proves tenable (Jamgon 1976b: 297.3-302.4). Even though the Tibetan Treasure com-
mentators on either side of the debate appear to have been largely content to follow
the beaten track outlined by previous polemical writers, there are brief exceptions to
this rule regarding specific topics. Consider, for example, the response by Sok Dokpa
Lodré Gyaltsen (1552-1624), one of the most diligent polemicists to defend the Ny-
ingma School, to Sakya PaOgita’s critique of the Treasures quoted above. Generally,
in arguing the validity of the Treasures, Sok Dokpa adheres to traditional arguments
(Sok Dokpa 1998: 149-152) but in discussing Sapa0’s Treasure criticism he offers
a new position. Because of Sapa0’s exalted status in Tibetan scholarship, the many
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traditions affected by his eager criticisms often seem to have dealt with his objections
by quietly pretending that they simply did not exist and only a few scholars chose to
meet his criticisms head on, regardless of how obnoxious they may otherwise have
appeared. Therefore, in replying to SapaQ’s critique of the Treasures, Sok Dokpa is
not surprisingly hesitant to directly confront the great scholar. Instead he offers the
following compromise:

“Although, according to some, this [critique by Sapa0] is of the Nyingma School,
that is not the case as the followers of the Nyingma School do not trace their lineage
to Vajradhara. Beyond him they trace their lineage to the five buddha families and to
Samantabhadra. This [critique] is therefore meant for the well-known Treasures of the
Kagyu School, such as the Six Cycles of Equal Taste.”

“di rnying ma la yin no zer kyang ma yin te/ rnying ma bas rdo rje chang la brgyud pa
mi bsnyags de’i dgong na rigs Inga dang/ kun tu bzang po yod pa la bsnyagl di ni ro snyoms
skor drug la sogs pa bka’ brgyud la grags pa’i gter chos rnam” (Sok Dokpa 1998: 237).

In this way, Sok Dokpa is able to deflect Sapa0’s criticism without openly criticizing
him. How this move was appreciated by the practitioners of the Six Cycles of Equal Taste
is of course an altogether different story. A collection of Sok Dokpa’s apologetical writ-
ings is found in Sok Dokpa 1998. This collection addresses, individually, the polemi-
cal attacks advanced against the Nyingma School up until the sixteenth century, thus
providing a useful overview of the skeptical critique.

Tsele 1979. Parts of this text are translated by Erik Schmidt in Tsogyal 1999.
Tsogyal 1999: 14-15. Cf. Tsele 1979: 426.5-427.6.
Lamotte 1988: 124-140, 274-292; Davidson 1990.

See Williams 2001: 11-33. Davidson has argued that the concept of a closed Buddhist
canon is a non-Indian notion adopted by the Tibetans based on Chinese influences
(2002a: 207). Paradoxically, Davidson concludes, by closing the canon to preserve In-
dian Buddhism it was in effect only those minority communities that stood outside
this decision who could “perpetuate the dynamics and values of Indian Buddhism that
caused India to produce the world’s most massive scriptural corpus” (221). See Kapstein
2000: 123-126 for a discussion of the historical approach to authenticity vs. the soterio-
logical.

E.g. Gyatso 1993: 105-106.

In the early polemical writings arguing against Treasure revelation the historical claims
of concealment are actually not directly questioned. Instead, the central critique of
Chak Lotsawa, Jigten Gonpo, and, Sakya Pa0gita is centered on a perceived inter-
ruption of spiritual transmission (Martin 2001: 111-113; 156-157). The Treasures are
therefore mockingly called stone teachings (7do chos), wind teachings (lung chos), water
teachings (chu chos), etc. (see Guru Chéwang 1979: 105.1-5). Still, this criticism by
implication casts doubt on the historical legitimacy of the Treasures. In later centuries
we find this criticism more fully developed (Kapstein 2000: 132).

There are, however, a few notable exceptions to this use of historical legend in the
Treasure revelations; in particular regarding Treasures intended as accurate historical
accounts of the past dynastic era such as Nyangral Nyima Ozer's Copper Temple Life
Story and Urgyen Lingpa’s Five Chronicles. Still, these texts represent a small minority



206  Endnotes

106

107

108

109

110

11

jan

112

113

114

115

within the Treasure literature, where they are significantly outnumbered by accounts
told to engender confidence in specific visionary masters or revelations internal to that
particular tradition.

Had the Treasure revealers wished for a more general acceptance of their revelations
they could have presented their visionary teachings as just that—meditative visions (dag
snang) in which deities or past authoritative figures communicate enlightened messages.
In that case, their revelations, unburdened by the historical claims specific to Treasure
revelation, would have been less prone to skeptical critique.

See Gyatso 1986. The role of the yellow scrolls is significant, as the Nyingma School
claims that these scrolls must be physically dateable to the eighth or ninth centuries
(Gyatso 1993: 106). Interestingly, although both skeptics and devotees would find a
common platform for Treasure authentication in the yellow scrolls, to my knowledge,
no study has yet attempted an actual dating of these objects. This, however, has not pre-
vented a fair number of categorical statements on the subject. Lopez even suggests that
the reluctance of some scholars to form definitive conclusions in spite of the absence of
solid evidence would make for a “fascinating topic” of study (1998: 243, no. 32). See
Martin 2001: 16-19 for arguments cautioning against such generalizing conclusions.

Thondup 1986: 164-166.

For example, even though the Treasure tradition commonly identifies Treasure reveal-
ers as the reincarnations of Padmasambhava’s original Tibetan disciples in the eighth
and ninth centuries, such associations do not imply acceptance of a linear historical
consciousness as the identities of such past masters are conceived of in highly abstract
ways. For example, Kénchog Gyurme, a reincarnation of the Treasure revealer Chok-
gyur Lingpa, makes the claim that all important masters of the New Schools, including
all the central figures of the Gelukpa School are emanations of Padmasambhava (1982:
150.5-151.6). Note also how the tantras of the Nyingma School originate within the
realization lineage of the conquerors. See, for example, the Sacred Tantra of the Grear
Purpose for the Four Kilas, discussed below in ch. 6, where the Buddha Vajrakumara
arises from the basic space of phenomena (dharmadhitu) and teaches a gathering of
students inseparable from him in a reality that clearly defies historical and geographical
pinpointing.

See, for example, Gyatso 1998: 149.

Dudjom 1991: 889.

This has been pointed out by Kapstein (2000: 135), who remarks: “During the mid-
1980s I expected that we would soon see new developments in traditional approaches to
these matters, catalyzed by the encounter with contemporary methodologies of textual
criticism. I could not have anticipated however, that European and American scholars
of Tibetan Buddhism would find themselves defending or condemning the “Treasures”
in a manner that closely recapitulates the polarities of the old Tibetan disputes.”

Aris 1989.
Ibid: 97.
Aris has indeed received much criticism for his study of Pema Lingpa (e.g., Martin

2001: 16-17; Harding 2003: 151, no. 53; Pemala: 1995) and as a representative of the
skeptical position he is no doubt an extreme. Still, he is not the only scholar to employ
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the traditional canonical/apocryphal textual framework for discussing the Treasure tra-
dition. See Gyatso 1998: 295, no. 64 for a listing of other studies skeptical of Treasure
revelation. Note also Schwieger’s characterization of the Treasures as false and deceptive
(1990: xx1x-xxx1). On Drukpa Kunley see Dowman 1998.

Aris 1989: 96-97.

Note also Samuel’s comments on Aris’ study: “Pema Lingpa is perhaps a poor case on
which to argue the authenticity of terma revelations, but Aris’ judgment of fraud may
go too far. Pema Lingpa probably used his skills as an artisan to dress up and stage-
manage the production of his revealed texts, but his numerous trances and visions,
with their traditional shamanic language seem to have been real enough” (1993: 298).
Determining the validity of a shamanic vision is in itself not an easy matter but to vali-
date a Treasure based on its ‘shamanic language’ would only seem to further complicate
matters as the literary style of most Treasure texts is overwhelmingly uniform and hence
easily reproducible (cf. Mipham’s comments below). Still, Samuel’s main point is not to
establish whether the Treasures are verifiably authentic and he does in fact remark that,
“In the last analysis, the question of how far particular tertin [i.e. Treasure revealers] are
acting in good faith is less important than whether their revelations are accepted and
what the implications are for the ongoing processes of Tibetan religious life of their
acceptance and rejections” (299). There are also a number of scholars who have tried
to avoid taking sides in the traditional debate. Most do so by staying clear of the discus-
sion of authenticity altogether while a few actively search for alternative ways to engage
with the traditional skeptic-devotee dichotomy. For example, Davidson calls attention
to the “consensual authentication” of Indian Buddhism that helped shape the canonical
openness characterizing Treasure revelation (2002a). See also Kapstein 2000: 121-137;
Mayer 1996: 70-90.

Alternatively, if the continued application of historical criticism is to have relevance
for Treasure analysis, the application of actual philological, historical, and art historical
methodologies should be required. As mentioned above, although most Treasures are
revealed independent of physical reality, certain texts and artifacts are claimed to have
genuinely ancient origins and could potentially be subjected to historical analysis.

Cantwell Smith 1993, esp. 15-18.
Ibid: 18 (italics not mine).

Mipham 1984 (abbr. Gem). On Mipham see Pettit 1999; Schuh 1973b. For an introduc-
tion to his collected works see my “Introduction to the Tibetan Text” in Ju Mipham 2004.
The complete translation, juxtaposed to the original Tibetan, appears as Chapter 3 of this
volume. For technical notes on the Tibetan text, readers are referred to Doctor 2003.

Mipham was posthumously recognized as a revealer of mind Treasures (Dudjom 1991:
880). More importantly, he was one of the foremost students of Jamyang Khyentse
Wangpo, who was intimately involved in Treasure revelation throughout his life.

Kunzang Palden: 67.
Mipham 1984: 487.

Ibid.: 476. 1. Mipham was not the first to acknowledge the merit of outside criticism
of the Nyingma School. Note, for example, the comments of Tsele Natsog Rangdrol
two centuries earlier, “The teachings of the Secret Mantra of the Early Translations
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are profound, extensive, and marvelous. Unfortunately their followers fool themselves
with pursuing the upkeep of livelihood and attainment of temporary aims, instead of
endeavoring through practice to gain realization. Leading the life of a houscholder, they
neither belong to the category of siitra nor tantra. They are nothing but a dishonor to
the Early Translations. This is exactly the reason why followers of the Sarma Schools,
both learned and ignorant, not only expel the teachings and followers of the Nyingma
School from the confines of Buddhism, but find them as loathsome as beholding a pool
of vomit” (Tsogyal 1999: 14. Cf. Tsele 1979: 424.5-425.3).

See Khakyab Dorje 1981b; Blondeau 1988.

“Kye gter ston pa dag gangs can pa dag guru padma la snying nas mi mos mi den zer phod
mkhan su mi ‘dug kyang gter ston yin zer ba tshos rdzun sogs kyis zol mthong nas yid sun
te...rgyal dbang padma la sems can mos pa’i skal pa chung ngur ma byed cig” (Mipham
1984: 476).

“Gter nas khyi ro min pa gang yang byung” (484). The original passage is found in Ur-
gyen Lingpa 1996: 576.

A fact noted by the German philosopher Immanuel Kant (1724-1804), who com-
ments, “That ‘the world lieth in evil’ is a plaint as old as history... All agree that the
world began in a good estate, whether in a Golden Age, a life in Eden, or a yet more
happy community with celestial beings. But they represent that this happiness vanished
like a dream and that a fall into evil...presently hurried mankind from bad to worse
with accelerated descent; so that now (this “now” is as old as history) we live in the final
age, with the Last Day and the destruction of the world at hand” (1960: 15).

Note again Tsele Natsog Rangdrol’s similar comments: “In this dark age it seems that
no one engages in teaching, studying, or practicing the flawless older [Treasures]...
The teachers waste their lives chasing after the novelty of so-called new [Treasures] or
anything that resembles a [Treasure], which nowadays proliferate like mushrooms on a
summer meadow. On seeing this sad state of affairs, an old ignorant monk like me can
do nothing but shed tears” (Tsogyal 1999: 14. Cf. Tsele 1979: 425.6-426.3).

“Legs par brtags na gter chos zer pa rnams / grags dod nor ‘dod bud med ‘dod pa’i phyir / gter
la re zhing skam chags me ltar ‘bar / rdzun dang zog po med pa dkon ‘di ci” (482).

485.2-3.
“De la the tshom za ba’i dus byung na / mehu ldan yod na yid gnyis sel bar rigs” (487.4).

Martin has noted the importance of strong aristocratic affiliations for the potential
Treasure revealer and points out that some of the most successful visionaries, headed by
Nyangral Nyima Ozer and Rigdzin Gédem, were themselves of blue-blooded descent
(2001: 26-27).

Here the encouragement of Seren Kierkegaard (1813-1855) to develop faith “on the
strength of the absurd” may come to mind (e.g. 1985: 79). Kierkegaard’s positions on
faith and its relevance for the religious life and ethics contain a number of notable par-
allels in the Buddhist Mahayana tradition, such as the perceived legality in Mahayana
Buddhism of a spiritual being discontinuing his or her outward ethical behavior for
the sake of a greater and higher good that may not always be identified through reason
alone. However, in this particular context of evaluating religious authorities Mipham,
while possibly approving of the basic principles in Kierkegaaard’s famous “teleological
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suspension of the ethical” would no doubt have questioned his exhortation to abandon
the universal ethics prescribed by tradition.

136 The saying goes: When a child has had its tongue burnt by milk it will blow even before

drinking yogurt (byis pa ‘o mas kba ‘tshigs nas / zho la phu yang ‘debs bzhin ‘thung). See
Ciippers 1998: 170 (6410). See also Pemba 1996: 13 4.

137

The proverb goes: Whatever heals the sore will be applied, even if it is dog fat (rma kha
la phan na / kbyi tshil yin yang byugs). See Ciippers 1998: 200 (7613).

138 “Pronouncements” refers to the cycles such as Embodiment of the Sugatas of the Eight
Pronouncements and “Realizations” refers to cycles such as Embodiment of the Realiza-
tion of the Master.

139 This refers to Rigdzin Godem (1337-1408).

140 Thanks to Dan Martin and Per Kvaerne for helpful suggestions for the translation of

these two lines. If my reading of this rather obscure passage is correct, the persecution of
Bon Treasures mentioned here most likely refers to events during the reign of the Fifth
Dalai Lama Lobzang Gyatso (1617 — 1682) during which time B6n Treasures in 1649
were attacked on the grounds that they were forgeries. (Karmay 1972: XXXI — VX).
However, as both Martin and Kvaerne have let me know, the exact meaning of these
two lines is hard to determine.

141 Abbr.: New Treasures.

%2 Chokgyur 1982a. See also Doctor 2002.

143 Most prominently, Chokgyur Lingpa is the only Treasure revealer to have brought forth

revelations on all three sections of the Great Perfection. See further below.

14 Ty date, the most detailed study of the ecumenical tradition is Smith 2001: 227-272.

See also Barron 2003.
14

3]

Previous studies of Chokgyur Lingpa and his tradition are scarce. Erik Schmidt has
been the primary contributor by translating a number of practice rituals from the New
Treasures (for a brief selection see Chokgyur 1990a-c) and several commentaries on
the tradition by lineage masters (e.g. Kongtrul 1999). Likewise, from the oral tradi-
tion, Schmidt has translated several commentaries by contemporary masters address-
ing Chokgyur Lingpa’s tradition (Chokling 2001, Tobgyal 1988, and Urgyen 2000,
2005). Smith also briefly mentions the tradition of Chokgyur Lingpa (2002: 235-272).
Translations of Dudjom’s hagiography of Chokgyur Lingpa are found in Dargyay 1979:
190-197 and Dudjom 1991: 840-848. Recently, I have studied the New Treasures on
two occasions (Doctor 2002; 2003).

146 Chokgyur 1982b.

147 Tbid: 190-198.

148 See Smith 2001: 227-272.

49 Cf. Mipham’s similar remarks above.

150 Jamgén 1982a.

151 Tbid: 9.3-4.

152 This can be assumed since the framework employed by Kongtrul forms the basis for all
other hagiographical works on Chokgyur Lingpa.
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Jamyang 1982a. This outline was later adopted to structure the longer hagiography by
Konchog Gyurme (circa 1870-circa 1930) (Konchog 1982).

Dazang 1982a.

Jamyang 1982b.

This text is extensively quoted throughout the New Treasures. The entire relevant pas-
sage is quoted twice in the collection (Unknown 1982: 341.1-352.2; Jamyang 1982a:
65.1-78.4).

The connection between Chokgyur Lingpa and Shigpo Lingpa is made by Jamgén
Kongtrul, who states that the rebirths of Murub Tsenpo, the middle son of King

Trisong Detsen, included the following masters: Sangye Lingpa, Lhatsun Ngonmo,
Shigpo Lingpa, and Chokgyur Lingpa (Jamgon 1976, vol. 1: 324.1).

Jamyang 1982b: 64.4.

Jamyang 1982c.

Jamgdn 1976b: 643-658; Dudjom 1991: 840-848.

According to this text (and several other sources in the New Treasures), Chokgyur Ling-
pas four primary teachers were: Taklungma Ngawang Tenpey Nyima (b. 1788) who
granted the refuge vows, Dazang Karma Ngedén Tenpa Rabgye who conferred the
bodhisattva vows, Jamgon Kongtrul who initiated Chokgyur Lingpa into the vehicle
of secret mantra, and Khyentse Wangpo who introduced him to the nature of mind
(Jamyang 1982c: 20.3-22.2).

As for the division of the Treasures revealed by Chokgyur Lingpa, Khyentse primarily
focuses on the earth Treasure revelations. Other divisions of Chokgyur Lingpa’s Trea-
sures mention three sets of guru practice in which, according to Khyentse, the guru
practice of dharmakaya is the Great Ultimate Instruction of Dharmakéiya (Chokgyur
Lingpa 1982a vol. 23: 391-412), the sambhogakaya practice is the Magical Net of the
Five Families of Limitless Life (vol. 14: 313-391), and the nirmaOakaya practice is con-
tained in the various sidhanas of Padmasambhava. This last grouping is in turn divided
into four divisions: the outer practice of Dispeller of All Obstacles, the inner practice of
Spontaneously Accomplishing Intentions, the secret division being the Lake-born Vajra
(this cycle is not included in the New Treasures since it is counted as a Treasure of Khy-
entse Wangpo’s), the most secret division of Powerfil Vajra Wrath, and the combined
division of the Guru’s Ocean of Accomplishments as well as the Full Intent of the Guru’s
Heart Practice (Jamyang 1982c: 25).

This topic will be covered below.
Ibid: 38.2-49.1.

Pema Yeshe 1982a.

Pema Yeshe 1982b.

Unknown 1982.

Kénchog 1982.

Another possibility would be that Pema Yeshe’s hagiography was not yet composed by
the time Kénchog Gyurme wrote his biography. Pema Yeshe’s work is undated, and
since I have not yet been able to determine his exact dates it is difficult to say conclu-
sively what relationship, or lack thereof, exists between these two works.
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70 Drang nges kyi rnam thar gyis mdor bstan. Koénchog 1982: 8.1.
Y Ngo mtshar ba’i gtam beus rgyas par bshad. 1bid: 11.4.

172 Gsol ‘debs smon lam don bsdu ba. 1bid: 621.2.

'3 Nges don snying po’i rnam thar. 1bid: 8.2.

Y Drang don brda yi rnam thar. 1bid: 10.2.

175 «

‘Nges pd’i don du gzod nas kun khyab nam mkha’ lta bu’i rang bzhin bde ba chen po gzhi
‘bras dbyer med ‘od gsal lhag pa’i chos kyi skur bzhugs pa yin.” 1bid: 8.3.

17

&)

Sku gsum gyi rnam thar spyir bstan pa. Ibid: 11.5.
17

~

Ljongs dir sprul pa’i snang tshul khyad par du dbye ba. 1bid: 18.3.

Ibid: (1) 31.3, (2) 48.4, (3) 51.5, (4) 85.5, (5) 91.5, (6) 100.6, (7) 175.4, (8) 423.4, (9)
490.5, and (10) 583.2.

17,

o

179 The richness of these stories requires a detailed study beyond the present work. In

the future these chapters will surely come to prove a valuable source for a better un-
derstanding of the ecumenical tradition. Although Kénchog Gyurme’s writing does
contain a limited number of oral accounts, it was apparently criticized at the time of its
publication for drawing too heavily on the early written sources at the expense of the
oral tradition. According to Erik Schmidt, Tulku Urgyen, a late lineage holder in the
tradition of Chokgyur Lingpa, spoke of his uncle Samten Gyatso (also an important
lineage holder; see Tobgyal 1988: 39-40) criticizing Kénchog Gyurme for not having
included the oral accounts of Chokgyur Lingpa’s daughter Kénchog Paldron into his
writings (Oral communication, Boudhanath, February, 2003).

180 Konchog 1982: 606.4.

181 Jamgén 1976b: 643-658.
82 Dudjom 1996: 515-524-
183 Orgyen Tobgyal. Oral communication, Boudhanath, January 2003.

8% “Lus kyi sme ba dang sha mtshan di lta bu ‘byung rtsam yang gzigs.” Ratna Lingpa 1977:

232.3.
185 Cf. Mipham's earlier comments. Still, not all prophetic Treasure literature is concerned
with events already transpired. An equal number of prophecies describe people and events
yet to come. This type of prophecy, such as those found in the Chronicle of Padmasambha-
va (Urgyen Lingpa 1996), is often appropriated by subsequent revealers, at times through
considerable hermeneutical gymnastics, to support the value of their revelations.

186 For the connection between Shigpo Lingpa and Chokgyur Lingpa see note 157. This

connection is also made clear in many references found in the New Treasures where
Padmasambhava declares Murub Tsenpo and Sangye Lingpa as the past incarnations of
Chokgyur Lingpa—for example in the Lotus Crowned Grear Compassionate One (Chok-
gyur Lingpa 1982¢: 255). Furthermore, in a prophecy by Sangye Lingpa (quoted in
Pema Yeshe 1982a: 92.5) it is stated that Sangye Lingpa (in a future life) will be born
in the region of Kham, in an ox year, as a Treasure revealer by the name of Chokgyur.
Subsequent tradition understands this to be the life of Chokgyur Lingpa and so the link
is made to Shigpo Lingpa who, according to his own prophetic scripture, is a reincarna-
tion of Sangye Lingpa.
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Bya rung kha shor. Since the revelations of Urgyen Lingpa in the fourteenth century,
the location of the stiipa has been identified by Tibetans as the village of Boudhan-
ath just outside Kathmandu, Nepal. Prior to these revelations, however, the stiipa was
said to have been constructed in the Indian kingdom of Magadha (Dowman 1973).
Longchenpa also places the stipa in Magadha (1992b: 54.4-56.1).

Jamyang 1982b: 65.1-66.4.

The rebirths listed are lives as the benefactor Bhadra from Maguta, a Brahmin temple
keeper, a deer living in a forest grove, a poor girl from the Indian city of Santika, a
wealthy and generous businessman from Kusinagari called Akshepadabhadra,* a buf-
falo in the city of Gandhamadana whose milk was offered to the arhats, the gener-
ous householder Sujatabhadra in the city of Bhedar, a child of Akshepaﬁ)a also from
Gandhamadana, a Chinese scholar, a businessman from Bhofa who made offerings to
the local King at Vaiéali, an unnamed translator from the district of Guge, a Nepalese
scholar from the kingdom of Patan, the son of a wealthy family from Tsawa Marsho, a
benefactor called Zangpo from Changra Mugpo, and a Chinese court chaplain. Ibid:
67.1-68.5.

Ibid: 69.2-70.1.

The other names of Murub Tsenpo listed in this account are: Lhase Damdzin Drak,
Purwo Chathul Go, Lhase Degdn Kar, Genyen Senge Zang, Wangchen Buddha Heru-
ka, Pema Dényo Tsal. Ibid: 69.1-70.4.

Such as Lhalung Palgyi Dorje (ninth century), the well-known master who assassinated
King Langdarma (r. 838-842). Ibid: 71.4-5.

These births are as a certain J1ana from the Zur clan who is said to clarify the intent
of the rantras; then the monk Lhatsun Depachen from Purang; a hidden yogi from
Mangyul called Shigps Chékyong; a non-monastic temple keeper from Rinchen Drak
named Paltsun; a mantrin from Karag Phugpa by the name of Si®ha Phala; a female
Treasure revealer called Gyalmo Tse who reveals Treasures from a site west of Samye; a
madman (smyon pa) living under a bridge at Tanag; a mantrin named Sékya Yeshe from
Ze; a person named Tenzin Kyewu Shonnu from Nyal; a yogi called Ngagchang Phakpa
from Yorpo Dra; Neten Tenpa Dzin from Drada; a temple keeper from Samye called
Drakpa; Ngagchang Dorje—a temple keeper of the Rasa temple who in secret will
liberate the enemies of the dharma; a spiritual teacher named Dampa Kénchog from
Tsari; a spiritual teacher called Shiwa from the Mén region; a mantrin who will rebuild
the Dungchu temple in Powo; and a spiritual teacher known as Drubthob who will
live at that very same temple. Then follows another existence as Treasure revealer (this
time also a woman)—the master Lhatsun Ngonmo (eleventh century) from Samye (her
biography is found in Jamgén 1976b: 409-410). Next we are told of his existences as the
spiritual teacher called the Avalokite$vara Yogi who constructs a temple in Rinpung, the
yogin Shigpo Gyalwa from Tsari and, Chokgyur Lingpa’s last life as an animal, a mon-
key who tames demonic spirits to the north of Samye (Jamyang 1982b: 72.2-76.2).
Perhaps this is the female Treasure revealer Kunga Bum (thirteenth century). In her ha-
giography it is mentioned that Chokgyur Lingpa later remembered his past existence as
Kunga Bum and was able to revive the transmission of her revelations (Jamgon 1976b:
517.6).
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Kénchog 1982: 77.2-78.3.

The tenth day of the sixth month (chu stod zla ba) in the Earth Female Ox year (Jamgdn
1976b: 644.2). This is the most common date given in the biographical sources but
Kongtrul provides a different date in his praise of the life of Chokgyur Lingpa, where it
is said that Chokgyur Lingpa was born in the eleventh month (mgo zla ba) of the Earth
Female Ox year (Jamgon 1982a: 3.4). Although most sources subscribe to the former
date, the latter date is noteworthy as it appears to be the earliest available. However,
given the proliferation of other writings (including other works by Kongtrul) placing
his birth in the sixth month, that date seems, after all, the most likely.

Misspelled as Yor stod in Jamgon 1976b: 644.1.
Konchog 1982: 38.1-4.

Pema Yeshe 1982a: 94.5. In the Buddhist tradition these signs commonly accompany
the birth of saints.

Tobgyal 1988: 9. The prophecy of Drime Lingpa is quoted in Kénchog 1982: 39.1.
Kénchog Gyurme establishes the connection between Ratna Urgyen and Chokgyur
Lingpa by considering the name given by his parents—Norbu Tenzin (Norbu in Skt.
Ratna) (43.2). He further explains that prophesies mentioning people named “Ratna”
apply to Chokgyur Lingpa as Chokgyur (supreme) is an epithet for Norbu (jewel) and so
also Ratna. For Drime Lingpa’s biography, see Kongtrul 1976, vol. 1: 632.6-634.3.

Tibetan sources recount this story to have happened when Chokgyur Lingpa was thir-
teen years old but also mention that it occurred in the early months of the Iron Female
Ox year, which would be 1841. The apparent discrepancy between this date and the age
claimed for Chokgyur Lingpa is explained by the way that Tibetans count a person’s
age, starting at one when a child is born and reaching two on the first day of the follow-
ing lunar year. Thus, a child born in January of a given year will be counted as two years
old in February or March (i.e., on the first day of the Tibetan new year).

“O na sa la mani kha ming la nor bu bstan dzin ya ki lung pa la drya nang zer bas khyod
la jig rten na khyad par ‘phags pa ‘ong” (Kénchog 1982: 49.4). This prophecy connects
the word ‘ma0i’ to Chokgyur Lingpa’s name ‘Norbu’ as both mean ‘jewel’ in Sanskrit
and Tibetan, respectively. Likewise, ‘Arya’ is Sanskrit for ‘noble’.

zab mo grer gi bang mdzod la rang dbang brnyes pai rjes su gnang ba stsal” (Konchog
1982: 49.5).

The issue of the Treasure revealer’s role in the manifestation of Treasures is complex.
As Kapstein points out, although the Treasure revealer is not formally considered the
author of his or her revelations, the Treasures are always classified according to their
discoverer, indicating that the tradition considers the revealer’s role as more than the
mere conveying of the messages of others (2000: 259, no. 112).

See Germano 2002.

This prophecy was translated above in ch. 1. See also Kénchog 1982: 177.3; Pema
Yeshe 1982a: 134.4. The texts of Three Sections of the Great Perfection are found in
Chokgyur 1982a vols. 21-23. Of the seven transmissions, section I represents the
Transmitted Precepts, sections 1I-V the Treasure transmission, and VI-VII the Pure
Vision transmission.
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27 Jamgdn 1976b: 650.3-5. Kongtrul is the first to structure Chokgyur Lingpa’s works
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in terms of the seven transmissions, but this method was adopted by all subsequent
hagiographers. The three sections of the Transmitted Precepts are popularly known
as “Satra, Magic, and Mind” (mdo sgyu sems gsum). “Sutra” represents the Anuyoga
teachings by referring to the Anuyoga scripture Sitra that Gathers the Intention of All
Buddhas (‘dus paii mdo); “Magic” illustrates the Mahayoga teachings by referring to
the Mahayoga cycle of Magical Net (Sgyu phrul drwa ba); and “Mind” represents the
Atiyoga teachings by referring to the Atiyoga teachings of Mind Section (Sems sde) - here
understood to include the other two sections of Atiyoga; the Space Section and Instruc-
tion Section as well. These three sections of the Transmitted Precepts are also equated to
the development stage (skyed rim), completion stage (rdzogs rim), and Great Perfection
(rdzogs chen) respectively (Kénchog Gyurme 1982: 178).

Pema Yeshe 1982a: 135.2-4.

Jamgdn 1976, vol.1: 650.4. Kongtrul does not identify what Treasures belong within
this category.

Tobgyal 1988: 9. In general there does not seem to be any consensus within the Ny-
ingma School as to which of the two, earth Treasure and mind Treasure, is most effica-
cious or valuable. Uniformly, however, earth Treasures are said to be more complex to
reveal, since they depend on outer circumstances, but the understanding of this varies.
Not surprisingly, followers of earth Treasures claim superiority for their Treasures based
on the verifiable yellow scrolls, whereas followers of mind Treasures argue that the in-
dependence of their revelations from the physical world leaves them immune to decay
and therefore supreme. For examples of arguments in favor of these two positions, see

Tobgyal 1988: 10 and Thondup 1986: 81-82.

“Snga phyir sa gter gyi gter kha sum chu rtsa bdun tsam phyung tshul ni spyir ga’ zhig gsang
rgya’i bab dang la la yang grer duang sbas pa sogs zhib par ‘chad dka’” (Jamyang 1982c:
25.5)-

Jamyang 1982¢: 26.1-32.1. The following presentation of the 37 earth Treasures takes
Khyentse’s list as its basis. Alternatives suggested by other hagiographers are discussed
throughout.

Tobgyal mentions that these teachings were meant for Chokgyur Lingpa’s personal
practice (Tobgyal 1988: 8). According to Kongtrul, on that occasion Chokgyur Lingpa
also revealed a skull and a seal for the cycle of Embodiment of Realization (Jamgon
1976b: 650.6).

Jamyang 1982c: 26.2.

Although Taklungma is counted as one of Chokgyur Lingpa’s four main teachers, there
are no descriptions of Chokgyur Lingpa’s receiving spiritual instruction from this mas-
ter, and it seems that his importance stems solely from his conferring the novice vows
on Chokgyur Lingpa.

Chokgyur: 1982b: 181.5.

Sources provide no date for this event but mention that it occurred when Chokgyur
Lingpa was 14 years old by the Tibetan system of counting. This would mean that the
revelation occurred either in 1842 or 1843. Chokgyur Lingpa mentions in his autobi-
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ography that shortly after meeting Padmasambhava he discovered a Treasure inventory
(kha byang) from the Crystal Rock (shel brag) at Yarlung, but he does not specify for
which Treasure(s) it was meant (1982b: 181.5). This is most likely the same Trea-
sure listed by Khyentse. It could, however, also be an alternative Treasure inventory,
mentioned by Orgyen Tobgyal, prophesizing all Chokgyur Lingpa’s earth Treasures
(1988: 7-8). I have not been able to locate any mention of this inventory in the older
sources.

Jamyang 1982c: 26.3.
Ibid.

The 12 emanations of Padmasambhava appear in the following order: Gyalwey Dung-
zin, Mawey Sengge, Kyechok Tshulzang, Dudkyi Shechen, Dzamling Gyenchog, Pema
Jungne, Kyepar Phagpey Rigdzin, Dzutrul Thuchen, Dorje Drakesal, Kalden Dren-
dze, Rakea Thétreng, and Dechen Gyalpo. The cycle of Guru’s Heart Practice: Dispeller
of All Obstacles together with its subsequent commentaries and ritual arrangements,
composed by a number of influential masters (most notably Khyentse and Kongtrul),
occupy the first nine and a half volumes of the New Treasures. The first volume contains
the root rantra called Quintessential Inscription of Oral Instructions, and the remaining
volumes consist of practices related to the above-mentioned deities in the order listed
here. In addition to these major deities, the Dispeller of All Obstacles cycle also contains
various practices directed to the four classes of Gakas and Cakinis as well as the protec-
tors of the cycle, such as Tsering Chenga and Kunkyil Chesum (Chokgyur 1982a, vol.
1-10). See also Schmidt 1989: [-VI.

See further Tobgyal 1988: 10.
This cycle is found in volumes 10 and 11 of the New Treasures.

According to Pema Yeshe this statue was made from a bone of Padmasambhava’s con-
sort Yeshe Tsogyal (1982a: 97.6). In a note to this revelation Khyentse mentions that
some people incorrectly claim this revelation to have occurred in the following year
(1850) (Jamyang 1982c: 26.5). The date given by Khyentse is confirmed in both Chok-
gyur Lingpa’s autobiography (Chokgyur 1982b: 182.2) and the Lotus Crowned Treasure
text itself (Chokgyur 1982d: 291).

‘nga yi gsung sprul padma nyin byed ces / rgyal ba’i gdung tshab sprul pai rgyal mtshan
brsug / dus meha’i mun rum nang du sgron me bzhin / lha sras nyid kyis nyer Ingai dus su
mjal / sba gsang med par blo grad de ru skyol / de nas ma bsgrigs lhun grub rten ‘brel mang”
(Pema Yeshe 1982a: 98.1).

Pema Yeshe 1982a: 99.5-100.2

Ibid: 100.2-100.6; 103.6. Here, Pema Yeshe further explains that on this occasion Khy-
entse and Chokling remembered seven past lives spent in each other’s company. Several
prophesies exist in the New Treasures mentioning the close relationship between Khyen-
tse and Chokling, but the most famous is the prophecy of the Summary of Dependency
(Chokgyur: 1982a vol. 22: 439-499). For a translation see Dudjom 1991: 843.

This cycle is found in volumes 11 and 12 of the New Treasures.

According to Khyentse, this Treasure was discovered when Chokgyur Lingpa was 27,
which would mean sometime in 1855 or early 1856 (Jamyang 1982c: 26.5). Chokgyur
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Lingpa, however, mentions that it occurred when he was 26 and says it was in the year
of the tiger, which would be 1854 or early 1855 (Chokgyur 1982b: 182.3). Pema Yeshe
places this revelation in a third year altogether when Chokgyur Lingpa first met Situpa
(1853). This is the only source to mention a specific month for the revelation (the first
two weeks of the 10™ month = December 1- 15, 1853) (Pema Yeshe 1982a: 99.1).
The most probable date for this revelation seems to be the one provided by Chokgyur
Lingpa himself, but assuming that the month mentioned by Pema Yeshe is reliable (in
spite of the incorrect year) the time of this revelation would be sometime between No-
vember 21 and December 6, 1854.

22 Chokgyur 1982b: 182.4.

20 In the New Treasures the texts of this revelation together with the auxiliary texts for
Seven Profound Cycles (see earth Treasure no. 7) are found in volumes 12-19.

2! Jamyang 1982c: 27.1.
22 Jamyang 1982c: 27.3. These texts are found in volume 1 of the New Treasures.
3 Chokgyur 1982b: 183.1.

%4 Jamyang 1982c: 32.1-4. It is not entirely clear on what basis this distinction is made
and, in particular when comparing with Khyentse’s classification of earth Treasures no.
32 and 35 (see below), the grounds for classification are unclear. This further illustrates
that the enumeration of 37 earth Treasures merely is indicative—a fact also pointed out
by Khyentse and most of his fellow subsequent hagiographers.

23 Tbid: 27.3. This cycle is found in volumes 21-23 of the New Treasures.

% Urgyen 2000: 1. Prior to Chokgyur Lingpa’s revelations several Treasure revealers had
discovered teachings on the Mind Section and Instruction Section, but no one had re-
vealed teachings on the Space Section.

237 'The role of Kongtrul in this revelation seems unclear. According to Kongtrul’s autobiog-
raphy his involvement appears limited (Barron 2003: 110), but see also Tobgyal 1988:
14-15.

238 Pema Yeshe 1982a: 105.6. Kongtrul mentions that “since most of these were public
Treasures they were perceived by everyone with their own senses and so they were be-
yond dispute” (de dag phal cher khrom gter du mdzad pas kun gi dbang po’s spyod yul rtsod
pa dang bral par gyur) (Jamgon 1976b: 652.2).

239 The place of revelation was “the upper part of the Crystal Cave” (padma shel phug gi dbu
rtse) (Konchog 1982: 229.6).

0 Khyentse states that this revelation was a phral gter (accidental Treasure?) (Jamyang
1982c: 27.5). In Chokling’s own account this revelation is mentioned before the revela-
tion of 7hree Sections of the Great Perfection and said to be revealed from Kham Mig
Yedrak (Chokgyur 1982b: 183.1-5). This appears to be incorrect, as the colophon to the
Heart Essence of Garab Dorje itself states that its revelation occurred at the Lotus Crys-
tal Cave (padma shel phug) (Chokgyur 1982¢: 14.1). Chokgyur Lingpa mentions only
the revelation of a Garab Dorje statue, but also says that he revealed a minor Treasure
(phran gter) from the vicinity (Chokgyur 1982b: 183.5). Could this be the Heart Essence
of Garab Dorje? Note also the similarity between phral grer (mentioned by Khyentse)
and phran grer (spoken of by Chokgyur Lingpa).
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2! JTamyang 1982c: 27.5. This inventory became very influential in east Tibet and is exten-
sively quoted throughout the New Treasures (found in vol. 24). See also Zangpo 2001:
97-100; 225-228.

2 Jamyang 1982c: 27.5. This Treasure is not mentioned by Pema Yeshe who, nevertheless,
in describing the 13" Treasure, mentions the date for the Heart Essence of Manjusrimitra
revelation (Pema Yeshe 1982a: 106.4). This Treasure was not included in the New Trea-
sures and might be lost.

% Jamyang 1982c: 27.6. Chokgyur Lingpa mentions that on this occasion, while all pres-

ent were watching, he revealed from the rock a stream of water supporting longevity
(Chokgyur 1982b: 184.3). The texts revealed on this occasion are also not found in
the New Treasures and, like the previous Treasure, were probably lost before Chokling’s
Treasures were compiled.

2 Jamyang 1982c: 28.1-2. Chokgyur Lingpa’s autobiography has a longer list and men-

tions the revelation of the following artifacts: an undergarment, cloak, crown, and vajra
belonging to Padmasambhava; a piece of cloth belonging to the Buddha (sto7 pa); gold
earrings belonging to Yeshe Tsogyal ornamented with jewels such as sapphires and
rubies; clothes belonging to Trisong Detsen, Yeshe Tsogyal, Mandharava, Vairocana;
various ornaments belonging to Vajrasattva; a statue of Padmasambhava; various sacred
substances; a container with blessed medicine; and a seal belonging to Padmasambhava
(1982b: 184.3-6). The teachings of Six Scrolls of the Sacred Teaching are found in vol.
24-25 of the New Treasures.

5 Jamyang 1982c: 28.2.

246 Tbid: 28.3.

247

Chokgyur Lingpa names this cave the Lotus Crystal Cave (padma shel phug) (1982b:
185.2).

8 Jamyang 1982c: 28.4. Gyalwa Chokyang was one of the 25 disciples of Padmasamb-
hava. The guide text is found in vol. 25 of the New Treasures.

9 Jamyang 1982c: 28.4. This revelation is undated. The inventories are not included in
the New Treasures.

20 Chokgyur 1982b: 185.2.

»! Jamyang 1982c: 28.4. This cycle is found in vol. 25-26 of the New Treasures.

%2 Kénchog Gyurme has the longest description (1982: 235.3). All accounts are undated

but the revelation must have occurred around the time of the previous one, if not on
the same day.

253 Princess Zurza Metog Dron is counted among the disciples of Padmasambhava. This
cycle is found in vol. 26 of the New Treasures.

2% Jamyang 1982¢: 28.6. This account is likewise undated but must also have occurred to-
gether with the other discoveries at Bumdzong. The inventory is found in vol. 26 of the
New Treasures, while the cycle of Magical Net of Pema Garwang occupies vols. 26-28.

% Jamyang 1982c: 29.1. This cycle is found in vol. 28 of the New Treasures.

256 Tbid.: 29.2. I have not used the date given by Khyentse (October 17, 1858) since in his
own colophon to the Treasure text (written only shortly after the revelation) he men-
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tions that the revelation occurred at the above date (Chokgyur 1982f: 139.1). This cycle
is found in vol. 28-29 of the New Treasures.

The retinue consists of: Guru Dewa Chenpo, Guru Pema Mengyi Gyal, Guru Norlha
Wanggyi Gyal, Guru Yidam Wanggyi Gyal, Guru Drubpey Kekong Gyal, Guru Pawo
Ginggi Tso, Guru Jungshi Wanggyur Gyal, Guru Marung Trédze Che, Guru Dorje
Gocha Chen, Guru Chiwey Dugngal Sel, Guru Bardé Trulnang Jom, Guru Kyewey
Dugngal Chong, Guru Drodrug Kungyi Kyab.

Khyentse mentions that this occurred in the 10" month (November 6 — December
5, 1858) (Jamyang 1982¢: 29.3). However, given his incorrect dates for the previous
revelation, this date might also be one month too early. These texts are all found in vol.
29 of the New Treasures.

Jamyang 1982¢: 29.4. These cycles are found in vols. 29-30 of the New Treasures.

Kénchog 1982: 244.2. Although the reasons for classifying this as merely an auxiliary
discovery are not stated, one may assume that it would have been considered improper
to include Bon teachings among Chokgyur Lingpa’s major revelations. Khyentse’s omis-
sion of these revelations would likewise support this thesis. These two texts are found in
vol. 30 of the New Treasures.

Jamyang 1982c: 29.5. The inventories are found in vol. 30 of the New Treasures.
Ibid: 30.1.

Chokgyur 1982a, vol. 30: 3. Pema Yeshe has the same list as Khyentse but his text is
generally a verbatim copy of that text (Pema Yeshe 1982a: 110.2). Still, Pema Yeshe
later speaks of the Four Dharma Protector Cycles of Ten Qualities That Bring Happiness to
Tibet and Kham having been revealed just after the revelation of the two cycles of Vajra
Garland Accomplishing Longevity and the Tantra of Longevity: Confluence of Immortality
Nectar (here listed as revelation no. 29). Konchog Gyurme’s list is in accordance with
the table of contents (Kénchog 1982: 251.6). The protective rituals are found in vol. 30
of the New Treasures. Neither revelation is dated.

Jamyang 1982¢: 30.2. This cycle is found in vol. 30 of the New Treasures.

The latter two cycles are not mentioned by Khyentse but are listed by Kénchog Gy-
urme (1982: 249.2-250.5). They are found in vol. 31 of the New Treasures. From Pema
Yeshe we can gather that the revelations of Chokgyur Lingpa were not entirely paused
in the years preceding these revelations. He mentions, for example, several occasions
where Chokgyur Lingpa revealed statues and sacred pills in the period following his
revelations at Gatd (Pema Yeshe 1982a: 110.3). Apparently these revelations were not
considered sufficiently important to be listed by Khyentse in his enumeration of the
major earth Treasures.

Pema Yeshe 1982a: 115.5: south. Kénchog Gyurme 1982: 250.5: southwest.
Jamyang 1982c: 30.4. This cycle is found in vol. 31 of the New Treasures.
Ibid: 30.5.

Ibid.

Found in Chokgyur 1982a, vol. 32: 67-519. Jamgdn Kongtrul’s commentary is partly
translated by Erik Schmidt (Kongtrul 1999).
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1 Kénchog 1982: 253.4.
272 “Zab chos mtshan tsam thos pas srid pa hrul por bgyid pa / thos bsam byas na zag med kyi ye
shes skye ba / nyams su lang na sangs rgyas kyi ‘bras bu ster ba grel ba ‘di'ang dam pa ye shes
kyi klong las brdol pai gter chos yin gyi gang zag ji ltar mkhas kyang di lta bu brtsams par
mi nus so” (Kénchog 1982: 254.1-2). This Treasure, together with Kongtrul’s commen-
tary, is found in vol. 32 of the New Treasures. It is partially translated by Erik Schmidt

in Kongtrul 1999.

7% Jamyang 1982c: 30.6. Khyentse also mentions that Chokgyur Lingpa in the early morn-
ing had revealed a vajra belonging to Padmasambhava but he does not count this vajra
as one of the thirty seven Treasures.

274 Pema Yeshe 1982a: 117.2.

75 Jamyang 1982c: 31.1. The inventory is found in vol. 32 of the New Treasures.

%76 Ibid.: 31.2. The inventory is found in vol. 32 of the New Treasures.

277 Ibid: 31.3.

78 Kénchog 1982: 254.3. the New Treasures also contain no texts from this revelation.

279 Khyentse gives the date as May 13, 1867 (“saz ga zla ba’i sher phyogs gyi rgyal ba gnyis pa”)
(Jamyang 1982c: 31.4). However, Chokgyur Lingpa’s colophon to the Treasure men-
tions that it was revealed on the festival day of that month, which is the fifteenth day,
thus, May 20, 1867 (Chokgyur 1982g: 145.5).

20 Jamyang 1982c: 31.4. These texts are found in vol. 33 of the New Treasures.

1 Kénchog 1982: 254.3. Although I have not been able to find any reference to this Trea-

sure in other sources, a future study might identify it in references to Treasures revealed
between April 16 and May 13, 1867.

%2 Jamyang 1982¢: 31.5. Kongtrul mentions that the statue was of Padmasambhava
(Jamgon 1976, vol. 1: 651.1).

283 Chokgyur 19824, vol. 33: 2.

8% The seven kinds of inventories were preliminary inventory (snga kba byang), general in-
ventory (phyir kha byang), actual inventory (kha byang dngos), essential inventory (gnad
byang), abridged inventory (mdo byang), further inventory (yang byang), and innermost
inventory (snying byang) (Jamyang 1982¢: 32.1). Khyentse speaks of seven inventories
but omits the abridged inventory. The list is complete in Pema Yeshe 1982a: 120.3.

285 Jamyang 1982c: 32.2-5.
286 Tbid: 32.6-33.6.

27 Dargyay 1979; Dudjom 1991.

28 Jamyang 1982c: 35.1.

9 Ibid.: 35.2. Sources do not mention a time and place for this discovery.

20 Kénchog 1982: 257.1.

1 Kénchog 1982: 256.3. On Lhatsun Ngénmo see Jamgén 1976b: 409.2-410.5.
2 Jamgdn 1976, vol. 1: 651.2.

2% Chokgyur 1982h: 201.1. This cycle is found in vol. 33 of the New Treasures.
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2% Jamyang 1982c: 35.3. Neither Khyentse nor Kongtrul provide details of the time and
place for this revelation.

2% On Kunga Bum see Jamgdn 1976b: 516.4-518.4. On Dungtsho Repa the younger see
518.4-519.4. Mother Tantra that Brings the Dékinis' Secret Onto the Path is found in vol.
34 of the New Treasures.

2% Jamgdn 1976b: 517.5.

27 Jamyang 1982¢: 35.4.

2% Jamgon 1982¢: 368.3-369.2. Kongtrul provides no date for this revelation but a likely
time seems January 1857 around the time of the revelation of 7hree Sections of the Great

Perfection from the same cave (see earth Treasure no. 9). The texts of this cycle are found
in vol. 33 of the New Treasures.

9 Jamyang 1982c: 35.6. No date and place are mentioned. Nub Khulungpa was the fore-
most student of Nub Sangye Yeshe and the principal transmitter of his Anuyoga teach-
ings (Dargyay 1979: 42).

3% Jamyang 1982c: 36.1. No date and place are mentioned.

%01 Tbid: 36.2. No date and place are mentioned.

302 Kénchog 1982: 260.1. However, no other recollected revelations are identified by

name.
393 Kongtrul names it Vimalamitra’s Profound Essence (Jamgdn 1976b: 653: 4).

3% Jamyang 1982¢: 36.4-5. Although Khyentse gives no date for this event we may assume
that it happened together with the Treasure revelations at Riwo Wangzhu, which would
mean in 1854/1855 (see earth Treasure no. s above). This cycle is found in vol. 34 of
the New Treasures.

395 “Mchog gyur bde chen gling pa' dgongs pa’i klong nas brdol” (Chokgyur 1982i: 380.2).

This text is likewise found in vol. 34 of the New Treasures.

%% Dilgo 1982: 410. Note that even though this teaching and Vimalamitra’s Guru Practice
are classified as pure vision they are both marked with the Treasure signs (grer rsheg) that
usually are reserved for Treasure texts.

%97 Jamyang 1982a: 36.5-6.

398 Tbid: 37.1-3. This teaching is found in vol. 34 of the New Treasures.

399 Kénchog 1982: 101.5-142.5. For an English summary of this and several other of
Chokgyur Lingpas visions see Tobgyal 1988: 27-31.

319 JTamyang 1982c: 36.3-4-
1 Jamgdn 1976b: 655.6-658.1.
312 See above note no. 161.

313 The information of titles, authors, places of revelation and writing, as well as Tibetan
and Western dates are listed in Doctor 2002.

3% “Lha sras rgyal po’i rnam par ‘phrul pa gter chen mchog gyur gling pas dgung lo nyer brgyad
pa me pho ‘brug gi loi chu stod zla ba’i tshes bew’i nyi shar la mdo khams lho zla zal mo
sgang gi sa’i thig le dus gsum mkhyen pa o rgyan rin po che’i sgrub gnas yel brag nam mkha’
mdzod kyi sgrub phug gong ma nas las ldan gyi grogs bdun gyis mthon bar spyan drangs
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pa’i zangs shog dmar po’i ngos las lo de nyid kyi mgo zla ba’i mar phyogs mkha’ ‘gro ‘du ba'i
dus chen nyin rdzogs par gtan la phabs pa’i yi ge pa ni rjes nyid kyi gsung gi bdud rrsis skal
bzang du gyur pa jam dbyangs mkhyen brisei dbang po kun dga’ bstan pai rgyal mtshan
gyis bris pa bstan ‘dzin mchog zhabs pad skal brgyar brian cing zab gter gyi bstan pa phyogs
dus gnas skabs thams cad du dar zhing rgyas la yun ring du gnas par gyur cig” (Chokgyur
1982j: 267.1-268.4).

Tobgyal 1988: 14-15. The catalogue of the New Treasures lists collaborations of these
three master on five additional occasions: PT GA 23, PT GA 32, PT A 27, PT KHI 1,
and PT KHI 4 (Doctor 2002).

Cf. Mipham’s above comments on this matter.

Khyentse authored more than 40 individual texts for the New Treasures while Kongtrul
composed more than 130 individual commentaries and ritual arrangements (Doctor
2002). These numbers do not include the collaborations with Chokgyur Lingpa listed
above.

As Smith points out, the common Tibetan praxis of a single author writing under a
plethora of names makes the task of reliably identifying authors a challenging enterprise
(2001: 258). In the colophons to the New Treasures, for example, we find no less than
290 different names or name variations referring to no more than 40 authors (Doctor
2002).

E.g. the practices of Vajrakilaya of the Seven Profound Cycles (see below) and Vajrakilaya
of the Secret Essence (Zangpo 1994: 117).

Tobgyal 1988: 37-60; Urgyen 2000. See also Urgyen 2005.

In addition to these two figures, the masters identified in this supplication as the pri-
mary holders of Chokgyur Lingpa’s teachings are: Khakyab Dorje, Tsewang Drakpa
(Chokgyur Lingpa’s son), Tsewang Norbu (Chokgyur Lingpa’s son), Khenpo Rinchen
Dargye, Chochok Rinpoche, Dechen Chodron (Chokgyur Lingpa’s consort), Kénchog
Paldrén, (Chokgyur Lingpa’s daughter), Samten Gyatso, Chime Dorje, Karma Sangn-
gag, Tersey Tulku (these four were the sons of Kénchog Paldrén), Dilgo Khyentse, and
Tulku Urgyen. Dates for these master are for the most part unavailable.

Not only do lineages differ in terms of the lineage holders subsequent to Chokgyur
Lingpa; they also differ on the transmission prior to his lifetime. Some lineages originate
with the dharmakaya buddha Samantabhadra, while others are traced to Amitabha or
another buddha within the dharmakaya pantheon. I am grateful to Erik Schmidt for
sharing with me three rare and unpublished catalogues of transmission compiled on the
occasion of the New Treasures being transmitted from Tulku Urgyen to the sixteenth
Karmapa.

Vajrakila or Vajrakilaya? Although several scholars today seem to favor the name
Vajrakila as the Sanskrit form of the Tibetan Dorje Phurba, this preference has, in
my view, not been convincingly argued as yet. Although the name Vajrakila exists in
Indian Buddhist sources from the early tantric period (Boord 2002: 3-75), it is not
clear whether this term actually refers to the deity found in the later Tibetan practices
or instead to an earlier Indian prototype. In the Indian sources the term Vajrakila refers
to a ritual dagger used in wrathful practices or a wrathful deity manifesting in the form
of such an implement, but lacks the fully developed iconography found in the later Ti-
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betan sources. Therefore, considering the long Tibetan tradition of practicing this deity
using the name Vajrakilaya, and with a view to the grammatical arguments set forth by
Mayer in support of that name (1996: 165, no. 1), I have opted for Vajrakilaya as the
proper title for this deity until further evidence emerges. Wherever reference is made to
the ritual dagger itself, I use of course kila.

324 Boord has argued in favor of Vajrakilaya’s Indian origin by pointing out the presence
of the fully developed Vajrakilaya mantra in the Sarvatathigatatattvasamgraha and the
Guhyasamdjatantra’s inclusion of kila rituals (1993: 57-60). Recently, Boord 2002 has
published a translation of the Black Kila Commentary in One Hundred Thousand Words,
an influential Vajrakilaya commentary belonging to the tradition of Transmitted Pre-
cepts. This publication includes further textual evidence supporting Vajrakilaya’s Indian
genesis (note that Boord argues for Vajrakila as the correct form of the deity’s name).
Mayer has also presented historical arguments indicating the deity’s Indian roots (1991;
1996). See also Smith 2001: 238-239.

325 Although the early patrons of Vajrakilaya practice were the Nyingma and Sakya schools,
the Kagyu and Gelug schools over time likewise adopted this deity into their pantheon.
As for the Gelug, it was the fifth Dalai Lama’s interest (1617-1682) in the Treasures of
Rigdzin Gédem that paved the way for Vajrakilaya to enter the rituals of that school
(see Boord 1993: 31-32). The Kagyu School has had a longer, though perhaps less of-
ficial, affiliation with Vajrakilaya practice through the frequent overlap of masters in the
Kagyu and Nyingma traditions.

326 The Anuyoga cycle is the Single Kila of Mind of the Scriptural Tradition (Chokgyur
1982a, vol. 20: 275-321) while the Atiyoga cycle is the Single Form of Vajrakumara from
the Inner Secret Essence (Chokgyur 1982a, vol. 30: 35-157).

327 See the above description of Chokgyur Lingpas sixth earth Treasure.

328 Until the Chinese occupation of Tibet this Treasure was practiced as a “great accom-
plishment” (grub chen) at the Karmapa’s seat in Tshurpu. Since then the practice has
been continued by Tibetans in exile at the Rumtek Monastery in Sikkim. This monas-
tery has even produced its own woodblock edition of the cycle (Chokgyur 1972). The
ritual of Vajrakilaya of the Seven Profound Cycles is also practiced as a yearly event at the
Benchen and Ka-Nying Shedrup Ling Monasteries in the Kathmandu Valley where it is
the final ritual event of the year aimed at expelling negativities before the beginning of
the new year.

32% 'The whole collection of texts related to this cycle is found in Chokgyur 1982a, vol. 17:
71-569; vol. 18: 1-512. The Treasure text itself is contained in Chokgyur 1982a, vol. 17:
71-204.

330 See further in Appendix B.

331 Chokgyur 1982k: 71-76.

332 Svi vajrakumara namo | yang dag pa’ skad du rdo rje gzhon nu zhes bya ba / chos kyi dbyings
nas snying rje kro bo’i skur bzhengs pa ni / zhal mi bzad pa mthing nag g.yas dkar g.yon
dmar ba phyag mi bzad pai gar gyur ba’i vdo rje rise dgu rise Inga me dpung kharvinga
phur pa gdengs pa / rngams pd’i sku la dur khrod chas brgyad kyis brgyan cing / gshog pa
gdengs shing zhabs bzhi bgrad nas ‘dod khams kyi gnas su thog bab pa ltar byon nas / ‘dod
khams kyi rudra bsgral phung po dur kbrod kyi gzhal yas khang du byin gyis rlabs pa de’i
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nang g.yo ba med par bzhugs nas dis skad ces gsung so // hivm / rab tug sang ba thugs kyi
snying / grsang rtag bde ba’i rdo rje yis / kun gzhi ka dag dbyings su debs / nga ni dbyings rig
dbyer med yin / om vajrakili kilaya him phat / ces gsungs pas blo che ba’i gang zag thams
cad dbyings ye zung ‘jug gin gang du bsgral lo / phur bzhi don chen dam pa’i rgyud las rig
pa ka dag gi phur pa bstan pa’i leu ste dang poo // (71-73.3).

333 53.3-76.3. Por details on these topics see Boord 2002.

34 Samaya / rgya rgya rgya /| di ltar vidyotta ‘bum nas / rtsa dum phur bzhi’i rgyud ‘di ni /
padma bdag gis di phan du / sked pa’i srung ba mchog tu byas / da ni phyir bas don ched du
/ mi bzad gter du sbas te bzhag / skal ldan gcig dang phrad par shog / zab rgya / gnyan rgya
/ gter rgya / sbas rgya / gsang rgya / kharam gya / rgya rgya rgya // (76.3-5).

35 Chokgyur 1982k: 86.6-93.5; 19821. The translations in this part of the book are pre-
sented juxtaposed to their original Tibetan. For technical notes on the Tibetan texts
readers are referred to Doctor 2003.

?% Tsawa 1982. Unfortunately little is known about Rinchen Namgyal. Although the New
Treasures contain several texts authored by him I have not been able to find much per-
sonal data regarding his person. Apart from this commentary on Vajrakilaya of the Seven
Profound Cycles, his most famous works include a commentary on the deity Mawey
Sengge (Chokgyur 19824, vol. 39: 489-516) and a commentary on the Guhyagarbha
Tantra (Tsawa 1984).

7 The practice of Vajrakilaya is divided into “higher activities” (stod las) aimed at
achieving enlightenment and “lower activities” (smad las) aimed at liberating enemies
and demons (See Boord 1993; 2002). The scriptures repeatedly stress that the lower
activities can only be performed by someone who has first achieved mastery of the
higher activities. Therefore, the common meditator on Vajrakilaya is likely to center
the majority of practice within the rituals of the higher activity, leaving aside the
wrathful rituals prescribed in the lower activities. This is illustrated well in Rinchen
Namgyal’s commentary, where the lower activities are hardly mentioned while the
higher activities are explained in detail “in a manner that is easy to read and apply to
one’s own being” and therefore ideally suited to the needs and abilities of the com-
mon devotee.

338 Dorje Drachin (*Sabdavajra).

33 Dorje Nyema.

39 Dorje Dermo.

3 Dyrerd Dakmo (*Smaganika).

2 Dorje Tunkhung (*Vajramisika).

3 Dorje Tummo (*Vajraca0¢ili).

#* Dorje Danyem.

5 Dorje Lungchin Ma (*Vayuvega).

3% Dorje Séche Ma.

37 Dorje Kulche Ma.

348 The editor of the text has placed a note of uncertainty after the sentence ‘stating its
measure’.
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39 'The editor of the text places a note of uncertainty after the word ‘sgros phyang (here
translated as ‘cluster ornament’). I have not been able to find a translation for this term
and translate it as the common term ‘chun phyang .

350 The editor of the text places a note of uncertainty after the sentence ‘at the top.” The

following ornaments normally appear at the side of the gates.

31 The shape is actually not a square but rather a square with small rectangles attached to

each side.

%52 'The bars that fall down at the gate of a castle.

353 The Tibetan name for Diptacakra is Khorlo Gyen Depma, which means “Wheel Seal-

er.” It is this name that the author comments on. The Sanskrit name Diptacakra means
“Blazing Wheel.”
Normally, she is depicted embracing Vajrakilaya with her right arm and left leg.

354

%55 'The Tibetan term for hybrid is “phra man” which means "variegated.” The term phra

can, however, also means jewe/ - thus they adorn each other. The Sanskrit term pisici
might be derived from their fondness for flesh (pisa).

3% This name means “slayer of Yama.”

357 The Tibetan name for Am, taku0galin, is Dutsi Khyilwa, which means “Confluence of

Nectar.” However, playing on the word r#5i (nectar) the author makes use of the simi-
larly spelled verb “rzsis debs pa,” which means “to measure.”

358 Above this deity was named Vajra Activity and Vajra Exhortation.

359 Refers perhaps to the four Semo sisters.

360 A “Thousand Verse,” in a sidhana, is the repetition of offering and praise after each
p g P

thousand mantras.
36

=

Lying with ones legs outstretched, one does not accomplish anything.
362

A drawing of the deity in a skull.

363 "The fortress of the view (/ta ba'i rdzong), the precipice of meditation (sgom pa'i ‘phrang),

and the life-force of action (spyod pa'i srog).

364 Chokgyur 1982a. Text numbers refer to Doctor 2002.
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