






































































































































































































































































































































































































































































































































































































































































































































































































































































































PLATE XI 

A figure of the dharmapa/a ,Do Tje shugs Idan which has been made by the oraCle-priest IHag po 
don' grub. 
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roams through the sphere of men. Most such spirits are supposed to turn 
eventually into blsan demons, and accordingly a Tibetan saying claims 
that mi zhi blsan skyes, "a man died - a blsan was born". Also the 
lowest-ranking mediums, who normally act as the mouthpieces of the 
yullha, might occasionally be visited by the roaming spirit of a deceased. 
Unlike a dharmaptila, such a spirit will, however, be unable togive.any 
propheticanswei. Thedangerthataman turns into a malignant spirit after 
his death is said to be especially great if this person had been murdered, 
killed in a fight, or if he died in an accident. Revenge is another motive 
which is supposed to cause many people to turn after death into harmful 
spirits. To prevent this, a dying man should be kept in equanimity, so 
that no evil or painful thoughts should occupy his mind at the moment of 
death. According to a far-spread belief the spirit of a high-ranking priest, 
who for one or another reason joined the host of spirits, will eventually 
become a member"of ·the rgyal po class, while that of a novice might join 
the group of the so-oaIled dge bsnyen. 

In order to ascertain the nature of the deity or spiriL who began to 
manifest himself in the new medium, one of the following methods should 
be applied: an assistant will tie together the thumb and fingers of both 
hands of the layman or priest who conducts the inquiry. An ordinary 
string is' used for this purpose. Another string should be tied around 
the toes of both feet, and the hair on the crown of his head should 
be bound together into a tuft. Or, according to another source, it suffices 
for the man making such an inquiry to tie a string around the fourth 
fingers of both his hands. If the questioning is done by a woman, then in 
the latter case she will have to bind in addition to it her hair into one tuft. 
In both cases the spirit will be forced by this procedure to remain in the 
patient's body and to answer all questions concerning his own identity, 
the reason why he has assumed possession of this person, etc., until the 
strings have been undone again. These two methods will, however, prove 
successful only in the case that the patient had become possessed by the 
spirit of a deceased or by one of the lowest members of the blsan class. A 
dharmaptila will often reveal his identity on his own accord through the 
mouth of the new medium. 

In case that the inquiry has shown that the patient has only become 
possessed by a roaming spirit or a low-ranking demon, a ceremony is 
performed ·to drive this troublesome supernatural being away and to 
prevent its return. Sometimes one will try to subdue the spirit, and after 
he has been bound by an oath to protect henceforth the Buddhist religion 
and its institutions, he is mostly placed into the retinue of one or the 
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other better-known dharmapiila. Should the spirit prove obstinate and 
refuse to take the oath, then a sByin sreg ceremony has to be held in order 
to destroy him. 

If a dharmapiila has manifested himself in the new medium, then -
especially if the seat of one of the mediums attached to a monastery is just 
vacant at that time - the person who had been chosen by the dharmapiila 
might be asked to fill this place. If there is no need for another medium, 
Or if the person concerned refuses to accept such a position, then the 
priests will have to propitiate this particular dharmapiila and try to 
persuade him not to possess him anymore. The Tibetans claim that a 
protective deity will choose as his medium only a person who leads an 
absolutely blameless life. 

Apart from the statements which the new medium makes in the course 
of its fits, there are various other signs by which one can recognize the 
nature of the dharmapiila who manifests himself in this person. According 
to whether the deity is of a placid or wrathful nature, the medium when 
possessed will either remain comparatively quiet or will faIl into a heavy 
fit. Those mediums who become possessed by wrathful protective deities 
are said to be mostly short-lived, since they are unable to bear long the 
great physical strain to which they are submitted in the course of the 
trances. The expression which the medium's face assumes in the trance 
should correspond to the placidly smiling, haughty, or wrathful expression 
of the particular dharmapiila. Many mediums, mostly at the beginning of 
the trance, show also a behaviour characteristic of the deity who took 
possession of their body. Thus a medium of rDo rje shugs Idan produces 
the gurgling sound of a man in the agony of suffocation - said to be the 
voice of the abbot bSod nams grags pa who killed himself by stuffing a 
ceremonial scarf into his throat -; the oracle-priest of sKar rna shar, who 
sometimes becomes possessed by Bya khri mig gcig po, "the one-eyed 
with the bird-throne", will keep only one eye open for the duration of his 
trance; the spirit of Slob dpon, the crippled adversary of the former state 
magician rGyal mtshan mthar phyin, makes his mediums limp; the Drung 
yig chen mo, as soon as he had entered the body of an oracle-priest, will 
remind all those present of the events which led eventually to his incorpo­
ration among the dharmapiilas by saying the sentence "I killed the ninety­
nine horses of my master but left one for my lady-love"; the spirit of the 
las dPOfl, who once served the bDe legs rabs Idan family of Sbigatse, 
aIways complains about the heavy grain-tax which had been coU,cted at 
his time, etc. Further, some of the dharmapiilas are said to cause that the 
medium, when it begins to lose consciousness in the first stage of the 
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trance - the moment in which the deity is supposed to assume control of 
its body -, has suddenly the feeling of strong heat or, in other cases, to 
experience a chill spreading through the whole body. 

A man who accepts the call of the protective deity and who decides to 
become an oracle-priest will have to undergo fj",t a period of training. 
Those mediums who are supposed to be visited by higher-ranking 
dharmapiiias will have to spend several years in a monastery to receive 
some special instructions. Their teachers are said to be ordinary monks 
and not, as one would expect, other oracle-priests. During this time they 
receive yogi training and have to meditate frequently on rTa mgrin. 
This yi dam, who is believed to be a powerful subduer of all m,lignant 
forces and who can keep under control even the higher dharmapiiias, is 
said to be able to protect the medium from the harm it might suffer when 
being possessed by a wrathful deity. 

The mediums of the highest 'jig rten pa'i srung ma have to pass a 
special test in order to receive official recognition. The candidate is 
summoned on an auspicious day to the temple of the Nechung oracle. The 
chief medium of Pe har, dressed in ceremonial robes, will be seated on his 
throne, while the candidate is asked to sit down on a lower chair which 
had been placed opposite the throne. First the chos rje and a little later the 
candidate will both enter a trance. After Pe har has assumed full control 
of his medium, the chos rje will take a few seeds which are being held in 
readiness by his assistants, pronounce a mantra over them, and after 
having blown on the seeds he will throw them in the direction of the 
candidate. Should the latter be really possessed by one of the chief 
dharmapiiias, he will fall at this moment into an extremely heavy fit, and 
rising from his seat he will approach the state magician to offer him a 
ceremonial scarf as the sign of respect; but if he has become possessed 
only by some roaming spirit, the latter will flee, and the medium will soon 
recover his senses.· Then the chos rje of Pe har, or rather Pe har himself 
speaking through the mouth of the medium, will inquire from the 
dharmapiiia who took possession of the new medium his name, rank, etc. 
ShOUld all answers prove satisfactory, then the guardian-deity who dwells 
in the candidate is reminded at the end of the ceremony of the oath it once 
took to protect Buddhism. 

In addition to this procedure the candidates are often tested also by the 
Tibetan Goverment. One of the stories told about the nature of such tests 
claims that an oracle-priest, who enjoyed already great fame among the 
population of Lhasa, received once a letter from the Tibetan Government 

• Compare also Lessing, Mongo/en, p. 148. 
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containing the following message: "Somebody, who had been born in a 
sheep-year, is very sick. What should be done with him? Please give a 
clear answer." To this letter the oracle-priest gave in the course of his next 
trance the following enigmatic answer: "Ifpossihlo, buy new ones. If not, 
then get them repaired and you will be able to use them still for some 
time." This answer proved to be correct, since the words of the letter 
"somebody, who was born in a sheep-year" referred to a pair of bellows 
made of sheep-skin which were kept in one of the government offices in 
Lhasa and which had become torn lately. 

A candidate who is taken into consideration to fiU the seat of the chief 
chos rje of Pe har is submitted to special tests which are said to have been 
designed and codified by the fifth Dalai Lama. Upon the death of the old 
chos rje, Pe har is supposed to taken possession after an undetermined 
period of time of a monk from one of the Central Tibetan monasteries, 
preferably from Nechung Gompa or from Drepung. The newly-chosen 
medium often is a man who had never before become "possessed". In 
other cases the man'is predestined by Pe har to become in future his chos 
rje, and he will become possessed by this dharmapiila already while the 
other chos rje is still alive; or the chos rje holding the office might announce 
in the course of one of the prophetic sessions the name of his successor. 
Both these events occurred in the case of the former state oracle rGyal 
mtshan mthar phyin, whose activity will be discussed later on and who, 
according to a statement which he later made, had once been visited by 
Pe har in his dream, who had announced to him that he would become his 
medium. 

Sometimes it seems to happen that there are several candidates for the 
office of the Nechung oracle-priest, all of them claiming in their trances 
to have become possessed by Pe har. The tests to which each candidate 
will be submitted are so rigorous that, as the Tibetans believe, only the 
true medium of Pe har will be able to pass them. The candidate has first 
to give proof of an unusual physical strength. At the hight of a trance he 
is handed a big sword with a blade of best steel which, as one of my 
Tibetan informants put it, "not even the joint forces of eighteen men 
would be able to bend". The candidate has to twist the blade with his bare 
hands into a spiral. 7 Various other signs, indicating that the candidate is 
the true medium of Pe har and which may be observed at the time of a 
trance are: if the saliva flowing out of the mouth of the medium at the 
beginning of a fit contains blood, if the medium keeps the tongue, when 

See the picture in J. F. Rock's article 'Sungma, the lhing oracles of the Tibetan 
Church,' National Geographic Maga7ine, Washington (October) 1935. 
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not speaking, rolled backward and pressed with its tip against the upper 
palate, and if the outline of the thunderbolt with which Padmasambhava 
has subdued Pe har becomes visible on the scalp of his cleanly-shaven 
head. The last part of the test is to answer three different questions 
concerning the past, the present, and the future. 

The successful candidate for the office of a prophetic advisor to the 
Government is later invested into his position in the course of a ceremony 
called rTen 'brei. On this occasion he is presented with gifts from the 
Tibetan Goverment, and one of the titles reserved for monk-officials is 
confered upon him. He is usually given first the title of a mkhan ehung 
and later, after several years of successful activity, he may receive the title 
ta fa rna. In everyday life the ehos rje wears therefore the usual monastic 
garments and the kinds of hat reserved for the use of officials belonging 
to the two above-named ranks (go gnas). He is also allowed to use his own 
official seal bearing the design of two crossed thunderbolts. The Nechung 
oracle enjoys further the privilege of being allowed to use a sedan-chair. 

The ehos rje of Nechung Gompa, the medium of rDo rje shugs Idan 
who lives at the shrine called sPro bde khang gsar in Lhasa, and several 
other high-ranking oracle-priests have to take the vow of celibacy. The 
vast majority of Tibetan mediums, however, are allowed to marry. In some 
cases it might happen that a particular dharmapiila will demand of his 
medium to remain celibate. Rock mentions the story of an oracle-priest 
who married against the expressed wish of the deity who used to take 
possession of him. The dharmapiila punished his disobedient servant by 
causing him to disembowel himself in the course of a fit, and to decorate 
with the bowels the images in his private chapel. 8 

Many Tibetan mediums are believed to become possessed at regular 
intervals by several protective deities, who enter the body of the medium 
in turns in the sequence in which they are called. The fame of a medium 
depends mainly on the rank and number of divinities who use it as their 
mouthpiece. At least once a month each medium will be forced by its 
divine master to enter into a trance. With most mediums this event is said 
to occur either on the third or fifth day of the new moon. Apart from this 
date a medium might try at any time to induce one Or several of the 
deities who usually visit him, to enter his body and render a prophetic 
answer, though this attempt does not necessarily lead always to a success. 

Once a year, on the morning of the so-called 'Dzam gling spyid gsang 
feast, which is being held on the fifteenth day of the fifth Tibetan month, 

'Sungma,' p. 478. 
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all mediums of the Snowy Land have to enter into a trance.' A popular 
Tibetan belief alleges that On this day all the protective deities and their 
companions gather at Samye to hold a great banquet and to play dice for 
the souls of men. A secret oral tradition claims that the' Dzam glillg sPJ'id 
gsang feast originated at the time of Giang dar ma. IO After this king had 
assumed power, the affairs of the Tibetan state are said to have begun to 
deteriorate rapidly. Disquietened by this development, Giang dar ma de­
cided to req uest the gods to give him a sign which would indicate the way 
he should take in order that the country might regain its former prosperity. 
He therefore commanded all Buddhist priests and Bon magicians to invoke 
on the fifteenth day of the fifth month all protective deities of the Land of 
Snows whichever of these two creeds they were supposed to guard. It then 
happened that just on this day a thunderbolt struck Samye Monastery, 
and the king, thinking that this was the omen he had prayed for and 
assuming that the Buddhists were to be held responsible for the calamities 
which had befallen the land, began from then on their merciless per­
secution. 

The custom of worshiping the protective deities on this particular day 
survived, however, till the present day. The 'Dzam gling spyid gsang feast 
begins in the early morning with a worship of the dharmaptilas, and upon 
the conclusion of this ceremony the participating mediums will become 
in turns possessed by the deities who normally visit them. Men and 
women dressed in their best flock then to the temples to present 
ceremonial scarfs to those mediums whom they usually consult. 

Especially at Nechung Gompa the' Dzam gling spyid gsallg feast is being 
celebrated with great pomp, and a dance of black-hat magicians (zhva nag) 
takes place in the courtyard of the monastery before the chief chos rje 
enters into a trance. While the' Dzam gling spyid gsang feast is celebrated 
by all the prophetic mediums of Tibet, there are a few other feasts which 
are being observed only by Tibet's chief seer or by the chos rje of sKar ma 
shar, the prophetic advisor of Sera Monastery. Thus at the time of the 
New Year celebrations a ceremony known as Lo re'i gsol kha (or shortly 
Lo gsol) is held at Nechung Gompa in the presence of high dignitaries of 
the Tibetan Government and of the dGe lugs pa sect. Sometimes this 
ceremony takes place in the cloistered courtyard of the monastery, in 
which case it is preceded by a religious mask-dance ('bag 'cham)." On 
this occasion Pe har himself - and not rDo rje grags Idan or some other 

10 

11 

See also Petech, Missionari, IV. p. 266, note 22S. 
Died 842 or 846: Tu~i, Tombs, p. 42. 
Spencer Chapman, Lhasa, pp. 316-319. 
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member of Pe haT's retinue who occasionally use this chos rje as their 
mouth-piece - assumes possession of the oracie-priest and delivers through 
him a prophecy concerning the year which has just begun. 

On the next day the chos rje is taken in procession to Lhasa. A set of his 
ceremonial robes together with his helmet and boots are placed on a 
richly decorated horse. The boots are set into the stirrups and the 
garments with the helmet on top are arranged on the saddle in the same 
way in which they are usually kept on the throne at Nechung Gompa. 
The horse is led by attendants, and behind it follows On horseback the 
chos rje dressed in the normal monastic attire. He is being accompanied 
by a delegation of monks from Drepung. The procession heads for the 
r Me ru snying pa - an ancient monastery lying to the east of the Lhasa 
cathedral - where the oracle-priest stays till the twenty-sixth day of the 
same month. 

On the tenth day, a week after the chos rje arrives in Lhasa, a religious 
ceremony is held which is known by the date on which it takes place as 
the Tshes bcu (mchod pal. On this day the Dalai Lama or the Regent pays 
a visit to the chos rje. Previous to the Dalai Lama's arrival Pe har will be 
invoked to assume possession of the chos rje, and when the latter had 
fallen into the trance he is led to the gate of the monastery to await there 
the arrival of Tibet's ruler. As soon as the Dalai Lama reaches the gate, 
the chos rje will approach him and bow thrice deeply. It is not customary 
to question the medium on this occasion, but sometimes it is said to occur 
that Pe har out of his own initiative will deliver a prophecy or give an 
advice through the mouth of the medium. Five days later, the state oracie 
has to return the visit to the Dalai Lama or Regent. 

A few minor ceremonies take place on the subsequent days. One of 
them is a religious feast held in honour of Pe har, which takes place under 
the auspices of Drepung's two chief abbots. On the twenty-fourth day 
of that month the chos rje has to take part in the ceremony of driving the 
two "scape goats" out of the city. The details of this ceremony will be 
discussed in chapter XXVI. On the following day a religious feast is held 
in honour of Buddha Maitreya (Tib. Byams pal, which is known as the 
Byams pa'i gdan 'dren." In the middle part of the procession which passes 
through the streets of Lhasa a huge statue of Hyams pa is drawn on a four­
wheeled carriage. The chos rje of Pe har is led in full trance at the head 
of the procession, in order to clear the way from all evil forces which 
might try to raise obstacles. The Dalai Lama or in his stead the dGa' Idan 

It E. Schafer, Dos Fest der weissen Sch/eier, Braunschweig 1950. pp. 190-192, and 
Petech. Missionari. IV. p. 132 sq. 
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khri rin pO che, One of the highest ecclesiastical dignitaries, will expect the 
arrival of the procession at a place called gSung chos ra. When reaching 
this spot the procession halts. The chos rje makes then obeisance to the 
Dalai Lama - or to his proxy - and offers, while reciting a short prayer, a 
ceremonial scarf to Byams pa's statue. With this ceremony the stay of the 
chos rje in the capital comes to an end, and on the next morning he is 
conducted back to Nechung Gompa. 

Also the oracle-priest of the sKar ma shar13 or sKar ma khya shrine in 
Lhasa, who is attached to Sera Monastery, delivers once a year a prophecy 
concerning Tibet's future. This chos rje is believed to become possessed 
by a companion of Pe liar, the sku yi rgyal po Mon bu pu fra, and on some 
occasions by the latter's minister Bya khri mig gcig po. The sKar ma shar 
prophet is allowed to marry; normally he is not consulted by the 
Tibetan Government. This chos rje proceeds annually, on the last day of 
the sixth Tibetan month, in procession from his shrine to Sera. He is being 
accompanied by a group of monks of this monastery who have been 
deputed to fetch.him. 'Traditionally a number of corpse-cutters (rag rgyab 
pa) follow in his train. The chos rje delivers his prophecy within Sera 
Gompa. The full text of his prophecies is later made public on a poster 
which is displayed on the door of his residence in Lhasa. Many people 
use to copy the full text of this poster, in order to be able to compare later 
which of the predictions have really come true. 

I! is customary that when the sKar ma shar prophet returns to the 
capital, several objects are carried in his procession symbolic of the 
prophecies he has just made. Thus when after the death of the thirteenth 
Dalai Lama the chos rje of sKar rna shar mentioned in one of his utter­
ances a "banner of goat's skin with a golden point", such a banner was 
carried accordingly in the procession. It is supposed to have referred to the 
candidature of Rva sgreng rin po che, who was appointed Regent shortly 
afterwards. According to an interpretation of this prediction the word 
"goat", ra, stood in this case for Tva. uhorn t

., in the name of the future 
Regent. - The sKar ma shar prophet when mentioning in his prophecies 
the relations between China and Tibet mostly referred to the former 
country with the ierms "the blue banner" and "the tiger". Thus, if the 
oracle-priest did not anticipate any danger arising from the side of the 
Chinese within the next year, he used to say that "the tiger will not annoy 
the Tibetans". 

U For a resume of the statements concerning this oracle. based upon older sources. 
see Nebesky~Wojkowitz, 'Staatsoraker, P. 139 sq.; some new information on the sKor 
ma shor has recently been made available by Pctech (Missionari. IV). 
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A mask-dance takes place in the courtyard of the sKar ma shar shrine a 
few days before the chos rje sets out for Sera. This dance, which is held in 
honour of the sku yi rgyal po Mon bu pu fra, is executed by a number 
of corpse-cutters and Lhasa policemen (skorlcag pa). 

A peculiar group of Tibetan mediums are the male "Pawo"(dpa' bo)and 
the female "Nyenjomo" (bsnyenjomo)," to be found mainly in the Chumbi 
Valley, in Sikkim, and in Bhutan. They are laymen and laywomen who, 
though not connected with the few Bon monasteries existing in the first­
mentioned area, are regarded by the Buddhists as typical representatives 
of the Bon creed. Actually, they seem to be a remnant of the earliest, 
unorganized Bon as it existed before the so called "white Bon"(Bon dkar) 
had developed after the example of Buddhism. The dpa' bo and bsnyen 
jo rno are believed to be sorcerers and sorceresses who become possessed 
by the spirits of the dead, and who are able to communicate, while in the 
trance, with their own protective deities." Their main task is to perform 
divinations and to cure illnesses. Just like other Tibetan mediums also the 
dpa' bo and bsnyenjo mo are supposed to have been forced by one or the 
other supernatural being to assume this position. In most cases only 
people who belong to families in which some members had already exer­
cised such functions become possessed by the spirits visiting these two 
particular groups of mediums. It is customary to call then an experienced 
dpa' bo or bsnyen jo mo, who will first propitiate the spirit and establish 
his identity; the same person also usually takes over the initiation of the 
novice. After the period of instruction has been successfully completed, 
the new dpa' bo or bsnyenjo mo will have to perform a so-called Bon khrus 
gsol, which is carried out in the following way: a few flowers and officinal 
herbs are laid in a small bumpa which is then filled with ordinary water. 
The bumpa is wrapped in a white ceremonial scarf, and strings of 
white wool are tied around its mouth. The novice has to place this vessel 
on the palm of the left hand, and while whirling a small sand-glass shaped 
drum with his right hand he invokes all the bon skyong requesting them to 
descend upon the bumpa. After a while the vessel (s supposed to start 
shaking, the indication that the multitude of the bon skyong has arrived. 
The ceremony ends by pouring some of the water contained in the bumpa 
on the head of the newly initiated, and subsequently also on the heads of 

14. rNal'byor ma according to some of my informants. The latter spelling has also 
been given by J. van Manen, Minor Tibetan Texts, The Song 01 the Eastern Snow­
Mountain, Calcutta 1919, p. 78. David-Neel calls these female mediums, however, 
dpa' rno: see With mystics and magicians in Tibet, London 1931, p. 36. 
1& A description of the trance of a bsnyen /0 mo is contained in Morris, Living with 
Lepchas. p. 123 sq. 
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all those present. Some people drink this water, or they wash their eyes 
with it, since it is supposed to have turned in the COUrse of the ceremony 
into an efficacious medicine,18 

18 One of the chief Bon divinities invoked in the course of this ceremony is the 
Khod spungs (g,yung drung) tshe'; fha, who occupies in the Bon pantheon the position 
assigned by the Buddhists to Tshe dpag med (Skt. Amitiiyus). The Khod spungs (g,yung 
drung) Ishe'l tho is being depicted as an a'?ure-blue ferociously laughing figure with one 
head and two hands, which hold the swastika of life (tshe'; g.yung drung) and a snare of 
life (tshe'; zhags pal. He wears six kinds of bone ornaments, his right foot is stretched 
out and the left one is bent. His yum, who is shown embracing the sakta. is the Yum 
mkha' 'gro nyi ma'i 'od zer rna or Yum rgod learn nyi Mo'i 'od 'phro rna. She is a red 
figure, holding a tshe'l bum po. 

The various deities who accompany the Khod spungs yab yum are collectively called 
the g. Yung drung tshe'i iha dang Iha mo. Together with the yab and the yum they form 
a mO{l(iala consisting of two concentric circles, with four gates on the outside. 

The inner circle consists of four pairs of deities shown in sexual union. They can be 
arranged in two different ways: 
0) 

Direction Name Colour Attributes 
East g.Yung drung rigs kyi yel1ow~white swastika and tshe bum or 

tshe Iha yab yum snare 
North 'Khor 10 rigs kyi tshe blue~green wheel and tshe bum 

tha yab yum 
West Padma rigs kyi tshe Iho brilliant red lotus and tshe bum 

yab yum 
South Rin chen rigs kyi tshe turquoise-green gem and tshe bum 

Iha yab yum 
b) 
In this case all the yab bear the name g. Yung drung tshe'J Iha, and they all carry a 
swastlka and a snare. The g. Yung drung tshe'i lho occupying the eastern direction is 
white. the northern one is green, the western one is red, and the southern is blue. 
Their corresponding saktis, all or whom carry a tshe bum in addition to the emblems 
mentioned below, are: 

Diredion 
East 

North 

West 

South 

Name 
g. Yung druf.g rigs kyi 
mkha' 'gro ma 
'Khor 10 rigs kyt mkho' 
'gro ma 
Padma rigs kyi mkha' 
'gro ma 
Rin chen rigs kyi mkho' 
'gro ma 

Colour Attribute 
yellow~white swastika 

dark-green wheel 

red lotus 

turquoise-green jewel 

The outer circle consists of the following eight goddesses, called collectively the 
Tshe 'gugs rna brgyod: 

Direction Name Colour Attribute 
East gZugskyilha mo g.yung white torch 

drung tshe 'gugs rna 
North sOra'i Iho mo g.yung pale-green khol rna sgra snyan 

drung tshe 'gugs rna 
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The dpa' bo and bsnyen jo mo when performing a ceremony have their 
hair usually matted with some wool; we may mention in this connection 
that a class of Bon priests called snang gshen decorated themselves in a 
similar way. Formerly the dpa' bo and bsnyen jo mo usually brandished a 
rnga chung and a gshang, the characteristic fiat, broad-mouthed bell of the 
Bon, during the ecstatic dances performed in the course of some of their 
ceremonies." Through their contact with Buddhism they exchanged, 
however, thegshang for ordinary prayer-bells (dril bu). 

In former times one of the main actions of the dpa' bo and bsnyenjo mo 
was the sacrifice of a black yak with white heels (g.yag nag rling dkar). 
Also the Chronicle of the Sikkim royal family mentions this kind of 
sacrifice: it was performed in honour of the mountain god Khyung 'dus 
by the Bhutanese giant Ngag dbang gyad pa'i dpa!'bar after the latter had 
been defeated by brGyad 'bum bsags, the ancestor of the kings of Sikkim. 
Under Buddhist influence this sacrifice was later abandoned, and instead 
the so-called "offering of five kinds of meat" (Sha Inga mchod) was intro­
duced. It is performed nowadays with meat which had been obtained 
from a butcher. As a substitute for the real heart of a yak, which played 
an important part in the old form of the sacrifice, a heart-shaped piece of 
dough is offered. - The dpa'bo and bsnyenjo mo have not a firmly estab­
lished organization. They mostly work alone, and only once a year 
between five to ten of them gather to perform a bigger sacrifice. Today 
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The guardians of the four gates are: 
Eastern gate the golden queen of spring, dPy;d kyi rgyal mo gser mdangs can. 
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the copper-coloured queen of autumn, sTon gy; rgyal mo zangs 
mdangs can. 
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According to work no. 16; see further Tucci, Painted ~cral/S. n. p. 554. 
17 For a description of the trance of a dpa' bo see David-Neel, Mystics, pp. 36-38; 
the description of the trance of a lho po is given on p. 187 of Ribbach, Drogpa Namgyal. 
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they play an important part in the religious life of the Lepcha tribe. 
Unfortunately only few details have been preserved about the trances 

which took place already in the early Bon and out of which the oracle-cult 
of Tibetan Buddhism developed. The way of predicting the future by 
acting as the mouthpiece ofa deity seems to have been known to the Bon 
under the names lha bka' and sbas gsas rngam, the latter term referring to 
a characteristic activity of a section of the Bon clergy called 'phrul gshen.1 • 

According to Sandberg, female mediums are supposed to have occupied 
an important position in the early Bon. One of the main tasks of the Bon 
mediums was to serve as the temporary mouthpiece of the spirits of the 
dead, who had later to be conducted to the other world." When per­
forming this ceremony the specially prepared right foreleg of a sacrificed 
animal - mostly a sheep - had to be used. First the hoof was cut off, the 
part up to the knee was left untouched, but from the part above the knee 
nearly all meat had to be removed so that the bone became visible. A 
turq uoise called bla g.y,," was placed then On the knee, and a string was 
tied with One end to the leg and with the other end to the left hand of the 
medium. - This same arrangement, except for the use of the bla g.yu, is 
still being observed by the Mun, the female mediums 'of the original 
Lepcha faith, when invoking in the course of a funerary ceremony the 
spirit of a deceased, who is asked to assume possession of the Mun before 
being conducted by the latter to the realm of the dead." 

Having discussed the position which oracles occupy in the life of the 
Land of Snows, we may proceed now to a description of their prophetic 
trances. The entering of a deity into the body of its medium is called 
ye shes 'bab pa or, in honorific language, sku phebs gnang ba. The 
prophetic sessions are regarded as ceremonies of a sacred nature, since in 
this case a deity which descends from its abode is supposed to be tempo­
rarily present in the oracle. The Tibetans therefore surround these 
ceremonies with an air of secrecy. Men belonging to another creed are 

II Hoffmann, Quellen, p. 299; Tucci, Painted Scrolls, Il, p. 716. 
11 Grahem Sandberg, Handbook, p. 209. The description of the Bon rite of de~ 
feating a demon who captured a soul which was on its way to the other world has 
been given by David-Neel (Mystics, p. 38). To get into touch with the souls of the 
departed is also the task of the ILI/Phu sorcerers of the Na-khi tnOe; Rock, NIigQ 
Cult, I, p. 101, note 58. 
to On this term and the ceremony of offering a "soul leg" (b/a rkang) see also 
Lessing, 'Calling the Soul,' p. 267 sq.; Lessing (op. cit., p. 268) mentions further a "soul 
sheep" (bla lug) of butter, which shOUld be white if offered for a man, but black if 
used as a substitute for a woman. 
11 See Nebesky-Wojkowitz, 'Funeral ceremonies,' p. 33 sq. 
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not always admitted to them; photographing on such occasions is 
generally regarded as sacrilegious and therefore forbidden. 

The main stages which a divination-ceremony of an oracle usually 
passes are as follows: 

The ceremonial attire and weapons of the medium are arranged on and 
around the throne or chair. On a table or altar standing nearby are 
placed the "inner offering" (nang mchod), one or several glor rna destined 
for the dharmapiiias, various ritual instruments as a bell, thunderbolt, 
etc. (called collectively the dam rdzas), a number of spyan gzigs made of 
dough, and cups containing Chinese tea (or also Tibetan beer and milk). 
All these objects and substances are consecrated by pronouncing over 
them six mantras and making six mudriis. 

Chanting of the invocation of the dharmapiila, who is asked to assume 
possession of the medium. The invocation usually starts by giving a 
detailed description of the dharmapiila and also of the abode in which he 
is supposed to reside. 

A litany is sung praising the dharmapiila - who by nOw shOUld have 
occupied the body of the oracle - enumerating and eulogizing his 
various capabilities. He is also reminded of the oath he took at the 
time when he became a guardian of Buddhism. 

Offering of tea (or beer, milk) to the dharmapiila. 

Questioning the dharmapiila, who answers through the mouth of the 
medium. 

Collapse of the medium at the moment in which the dharmapiila is 
supposed to have left its body. 

The ceremony mostly ends by reciting a prayer of thanksgiving. 

The prophecies of the state oracle are delivered in the course of an 
elaborate ceremony. The description which follows was given to me by 
Blo bzang phun Ishogs, the Son of the former state oracle rGyal mlshan 
mlhar phyin. Some additional details were learned from a colour film 
showing the trance of the Nechung oracle, which had heen shot surrepti­
tiously by a Tibetan government official. 

At the beginning of the divination-ceremony the medium of Pe har, 
dressed in ceremonial robes but still bare-headed, is led by its assistants to 
the throne, which stands in the chapel adjoining the great assembly-hall 
of Nechung Gompa. The priest takes his seat with his legs set far apart 
and the points of the shoes turned towards the outside. Both hands, 
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their fingers forming the larjani mudra, are placed on the knees. As soon 
as the medium takes its seat, the monks attending the ceremony intone a 
special "prayer of invitation" (spyan 'dren), invoking Pe har and re­
questing him to assume possession of the medium. This chant is repeated 
thrice, and its melody is being accompanied by the music of thighbone 
trumpets and drums. During the singing of the invocation the chos rje be­
comes gradually restless. His eyes close, the face turns red, his feet and the 
body start to shake spasmodically. White incense (spos dkar) is burnt in 
great quantities and blown into his face. Soon afterwards the heavy helmet 
is slowly lowered on the oracle's head by several assistants, who remain 
standing close to the chos rje still supporting the helmet with their hands. 
Then two priests approach the oracle, and taking up positions at his left 
and right sides each of them blows a thighbone trumpet into his ears. 
The convulsions of the chos rje grow now in intensity. He puffs out the 
air vehemently, the face assumes a dark-red colour and it begins to 
swell up. When this stage of the trance is reached, the assistants let the 
full weight of the helmet rest upon the oracle's head, they tie the belts 
which should hold the helmet in position, and then they step back from 
the throne. This is supposed to be the moment in which Pe har has 
assumed full control of the medium. In spite of the heavy headgear the 
oracle-priest rises from his throne and by bowing thrice pays homage to 
Padmasambhava, Pe har's spiritual master. 

An assistant places now a lance into one of the oracle's hands. The 
medium brandishes the lance for a while and then drops it again. Next, a 
sword is laid into the right hand of the chos rje, and a bow into the left one. 
After dropping these weapons too, the oracle begins to execute a short 
dance. In case of the annual New Year divination and on other important 
occasions the chos rje will leave his chapel and perform this dance in the 
great assembly hal~ from Which the seats of the monks had already been 
removed before. Sometimes, after finishing this dance, the oracle takes 
his seat on the throne once more. He receives then a libation-offering of 
plain tea-water, and having been presented with several ceremonial scarfs 
the chos rje begins to deliver the prophecy. His utterances are taken dOVln 
by his private secretary, who makes his notes in a kind of shorthand. 
Occasionally, before this part of the ceremony begins, the chos rje calls to 
bring him some milk, tea, or Tibetan beer, which he pours into the cupped 
hands of those standing nearby. It is customary to drink this liquid since 
it is supposed to have been turned by the deity into a medicine. Or the 
oracle takes a handful of seeds from a box held in readiness by One of the 
assistants. After blowing on the seeds the chos rje scatters them among the 
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onlookers. The trance usually ends abruptly. After making the prophecy 
the medium suddenly collapses and is carried away in the state of uncons­
ciousness. If the chos rje has to deliver a prophecy directly to the Dalai 
Lama or the Regent, he will address them personally. In case that his 
utterances had been written down by the secretary, they will first be inter­
preted and later the answer, which is very often couched in vague terms, 
is given in writing, the official seal of the state oracle being affixed to this 
letter. 

Several Europeans and Americans had already the opportunity to 
witness a trance of the state oracle." The most detailed among these 
reports is that given by Schafer." Judging by this account the chos rje 
passess in the course of the session through the following main stages: 

The oracle rests on his throne, supported by his assistants. His eyes 
are closed. After the monks have intoned the prayer, his eyes suddenly 
open so wide that it appears as if they would come out of their 
sockets. 

The strength of the fit increases. The face of the oracle turns gradually 
red. It is contorted by pain and covered with sweat. The chos rje gasps 
for air, tries to jump up, and wields his hands wildly. 

The chos rje's eyes close again, the lids of the eyes hang down heavily, 
the mouth is half open, and his face assumes now a yellowish colour. 
Spasms shake his body, the lips are covered with froth, his head seems 
to swell up. The assistants lower the helmet and tie its belts. 

The oracle stands up and executes a slow dance (which in this case 
ended by greeting the Regent who attended the ceremony). 

The chos rje starts to dance wildly and his face turns red again. 

The oracle is being questioned. His face assumes a sad expression, the 
cheek-bones and the chin protrude sharply underneath the drawn 
parchment-coloured skin. 

A wild grotesque dance follows. The chos rje throws seeds at the on­
lookers and finally collapses under ecstatic trembling. His eyes open, 
the white of the eye-balls becoming visible. 

In case of more important matters One or several ministers of the Tibetan 
Government undertake the journey to Nechung Gompa to seek the 

II Spencer Chapman, Lhasa, pp. 316-319; 1. Tolstoy. 'Across Tibet from India to 
China,' National Geographic Magazine, Washington (August) 1946; Schafer, Fest der 
weissen Schleier, pp. 190-192; Harrer, Sieben Jahre, pp. 164-167. 
t3 Schafer, Fest der weissen Sf'h!eier, pp. 149-165. 
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oracle's prophetic advice. Normally it is not possible for common people 
to ask the chos rje to enter a trance for their benefit. In case, however, 
that he went into a trance on behalf of the government and that Pe har - or 
one of the other deities who occasionally visit him - after answering all 
the questions of the officials remains in his body, then also private persons 
are allowed to seek divine advice, either by asking the questions directly 
or by submitting them in writing. No fee is charged for such consultations, 
but it is customary to donate some money to the monastery as a sign of 
gratitude. 

Only a few aristocratic families enjoy the privilege of consulting the 
state oracle in private matters at any time. Their prerogative is based on 
the circumstance that one of their ancestors had been a benefactor of the 
Nechung monastery. Thus e.g. the family of gZim shag bshad sgra, one of 
the ministers who negotiated the British-Tibetan treaty of 1904, is per­
mitted to consult the state oracle whenever necessary. 

During my stay in Kalimpong I had several times the opportunity to 
witness the prophetic sessions of a young Tibetan called IHag pa don grub, 
who was regarded to be the medium of r Do rje shugs ldan, his acolytes 
Nam mkha' 'bar' dzin and Kha che dmar po, the dge bsnyen Phying dkar ba, 
and the minor dharmapiila dPa' bo khro 'bar. IHag pa don grub had been 
born at Tenge Dzong (bsTan rgyal rdzong), a locality close to the Sikkim­
Tibetan border. According to his own statement he had become 
possessed by a deity for the first time at the age of sixteen. He accepted 
the call of the dharmapiila and was sent for his training to Dungkar Gompa 
in the Chumbi Valley where he stayed for eight years. Afterwards he 
spent a shorter time at Drepung in Central Tibet. Notwithstanding his 
long stay in these monasteries, IHag pa don grub had remained a layman, 
and while in Kalimpong he even married. He lived with his wife in a 
house in the Tibetan quarter of the town. In one of his rooms he kept an 
altar bearing a number of images mostly representing various dharmapii­
las, among them a huge statue of rDo rje shugs ldan, which had been made 
by IHag pa don grub himself. In the corner next to the altar stood a 
heavy wooden throne on which a set of costly ceremonial garments, a 
blsan zhva, a snare etc. were arranged in the ritually prescribed way. 
IHag pa don grub had a numerous eliente! among the local Tibetan popu­
lation, and he was also frequently consulted by the Tibetan traders, 
muleteers, and pilgrims who visited Kalimpong. 

The first trance which I witnessed took place in November 1950, in the 
private chapel of a wealthy Tibetan merchant. The ceremony was being 
conducted by my teacher Rin po che Dar mdo sprul- sku under the assis-



~ outfit of the oracle-priest lies in the prescribed ritual order on the tbrone. To the left, stude into the eartb. are the weapons I 

the course of the trance, and on the table stand vessels containing offerings for the dharmapd/as who are expected to take posses 
of the orac!e·priest. 



PLATE XIII 

The oracle-priest tHug po don grub (left) dresses for the trance with the help of a lama·assislanL 



The beginning of t~ trance. The first spasms shake the body of the oracle-priest and his face starts to change gradually. 



The medium begins to swing his with a characteristi(; movement. 



The oracle-priest at the height of the trance. 



PLATE XVII 

The collapse of the medium at the end of tlie trance. 



The he!met'of the rtJettiur'n has been taken off, but'Spasms stifl'continue to shake his body. 



PLATE XIX 

A weather~maker of the rDzogs chen pa sect. 
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tance of three of his monk-servants. There were about fifteen people 
present, mostly belonging to the house in which the ceremony took 
place. At the time of my arrival - at about 10 a.m. - the oracle, dressed 
in the ceremonial garments and wearing the blsan zhva, had already taken 
his seat on an improvised throne. His eyes were closed; he was leaning 
slightly forward and his hands, with their fingers spread, rested on his 
knees. His legs were set apart, and the points of the feet were turned to the 
outside. Two of the servants stood at his sides, ready to SUpport him if 
necessary. The third assistant held a censer and was blowing the thick 
white smoke of burning juniper twigs into the face of the oracle. Several 
glor ma had been placed on the altar of the chapel, as offerings for the 
dharmapiilas who were going to take possession of the medium. Dar moo 
sprul sku sat at a low table, an open book in front of him, and just as I 
entered he began to chant the invocation of r Do rje shugs ldan, while 
ringing rhythmicaUy a peU which he held in his left hand. The invocation 
began with a request to r Do rje shugs ldan to descend from his abode and 
to partake of the offerings which had been prepared for him: the glor ma 
consisting of flesh and blood (sha khrag glor), the phye mar and the 
libation-offering of Tibetan beer, Chinese tea, curd, and milk, further the 
kinds of sacrificial objects known as dam rdzas, bskang rdzas, brlen rdzas, 
and mlhun rdzas, and also the "outer, inner, and secret spyan gzigs" (phyi 
nang gsang ba'i spyan gzigs), all of which were supposed to be presented in 
such quantities that they filled up the whole sky. Then the dharmapala 
was asked not to hesitate in fulfilling the various tasks with which he had 
been charged, and further to reveal future happenings and to uncover 
false charges, to indicate which kind of fruit various actions will bear, to 
help the weak and to protect the pious etc. The first passages of the 
invocation were sung slowly, but soon the tempo increased. The singing 
of the whole prayer lasted some four or five minutes. 

During this time the oracle had been inhaling deeply the white fragrant 
smoke. His eyes remained closed, the face was drawn and it bore the 
expression of tension. Gradually, the muscles of his face began to twich 
nervously, he bit his .lips as if in pain and stirred uneasily. The feet and 
knees started to shake. With a gasping sound he tried to jump up, but 
feU heavily back on his seat. Once he slumped forward and supported his 
head with one hand for a while. Then he straightened up again, wiped 
with the hands over his face which had become covered with perspiration, 
and then started to puU at the ceremonial scarf hanging around his neck. 
His breathing became heavier, and he began to puff out the air with a deep 
gurgling sound. With the progress of the chant the fit increased in inten-



434 TIBETAN ORACLES 

sity. The oracle began to swing the upper part of his body rhythmically 
witi~ a rotating movement, from left to right and then reclining back, his 
head rolling at times limply as if it would have been only loosely attached 
to the trunk. From time to time he tried to jump up, but always fell back 
again. The face, glistening with perspiration, grew gradually dark-red, 
and even from some distance one could easily discern that it had become 
strongly swollen. The lips were blue and covered with froth, his mouth 
was emitting a gurgling sound. 

The chanting ended, but the convulsions of the oracle's body were still 
getting stronger. Suddenly, he jumped several feet high, right out of the 
sitting position. Then he began to beat with his left hand the shield which 
was hanging on his breast, so strongly that his knuckles were soon 
covered with blood. Apparently he did not feel any pain, for he continued 
to hit the shield again and again. There could scarcely be any doubt that 
the medium was not simulating, but had actually fallen into a full trance. 
The gurgling sound became louder and the oracle tried to grasp the throat 
with both hands, in which, however, the a~sistants prevented him after 
some struggle. 

A short while later the puffing, though still loud, became more rhyth­
mical. Also the movements of the oracle were now less abrupt. The eyes 
remained closed, the face was contorted into a fierce expression. The body 
was slightly swaying, the hands with their fingers closed to a fist remained 
resting on the knees. Dar mdo spru! sku draped now a ceremonial scarf 
over the neck and the shoulders of the oracle, and then took a cup filled 
with some plain cold tea. While saying a prayer, he held the cup to the lips 
of the oracle, who took a few gulps from it. Then a short sword was 
handed to the oracle who grasped the hilt with the right hand, and setting 
the point of the weapon against the right side of the strong leather belt 
which he was wearing underneath his apron he pressed against the sword 
until the blade bent into a V-form. - After the end of the ceremony I tried 
to bend the sword straight again, but without the slightest effect. On another 
occasion the same oracle twisted a sword with his bare hands into a 
spiral. One such sword was kept by !Hag pa don grub fastened to the wall 
above the entrance to his room. 

The assistants took the sword away, and then Dar mdo spru! sku 
approached the oracle once more, and placing his right hand around the 
medium's neck he began to whisper the questions into his right ear. 
The oracle answered immediately, but also in a whispering voice, his 
speech being interrupted from time to time by loud puffing. I could 
neither understand what was being asked nor what the answers were, and 
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since the questions were apparently of a private nature - the ceremony 
was being performed for the owner of the house in which the session took 
place - I also abstained from enquiring the details later on. After some 
ten minutes Dar mdo sprul sku stepped back. The oracle stIddenly began 
to swing the upper part of his body with the same rotating movements as 
before. He tried again, but vainly, to jump up, and finally he slumped 
backward, into the armS of the assistants, with his knees still bent and 
the feet still resting on the floor. Several strong convulsions shook his 
body and both his hands, with their fingers spread, moved several times 
forward just as if trying to push something back. The eyelids opened and 
the white of the eyes became visible. Gradually the spasms subsided. 
The assistants gently lifted the medium into a sitting position. About two 
minutes later the oracle recovered his senses. He opened his eyes and 
looked somewhat dazedly around. Then he sighed deeply and asked with 
a weak voice to be given some tea. After drinking about half a cup he sat 
for a while motionless and bent forward. Some five minutes later he 
straightened again, ready to enter the next trance. 

While in the former case rDo rje shugs ldan was supposed to have mani­
fested himself in his angry form, the oracle expected to become now 
possessed by the peaceful aspect of the same deity. Once more Dar mdo 
sprul sku began to ring hi. bell and to chant. This time, however, it took 
the oracle only half the time he needed before in order to fall into the 
full trance. This fit was not as strong as the previous one. The oracle was 
puffing and gasping less loudly, and also the movements of the hands and 
of the body were more moderate. The face this time bore a completely 
different expression. It was swollen, but not as strongly as in the previous 
case, and it appeared to me that it had assumed a yellowish hue. Dar mdo 
sprul sku began again to ask questions, but the session had not yet pro­
gressed very far when the oracle-priest suddenly, in the middle of an 
answer, jumped up and threw himself backward with full force. This 
unexpected movement caught the assistants unaware. Their hands shot 
forward, but too late. The oracle's head missed the thick cushions which 
had been piled up against the wall at his back and crashed with a loud 
thud against the stone-wall. One of the miniaiure skulls on the side of the 
diadem adorning the blsan zhva broke off and rolled to the floor. The 
assistants immediately lifted the medium, who was unconscious, his 
hands hanging limply at the sides, and they hastily untied the leather 
straps holding the blsan zhva. A little blood was dripping from the back 
of the oracle's head, but apart from a superficial cut on the scalp he had 
not suffered any greater harm, the thick inner lining of the hat having 
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apparently diminished the strength of the impact. 
After this incident a longer pause was made, during which more cush­

ions were brought to prevent the oracle-priest from injuring himself once 
more. Finally he assumed the usual posture, and a new chant was intoned, 
an invocation to the deity Nam mkha' 'bar' dzil1. Again, like in the second 
case, the medium fell into the trance within a comparatively short time. 
This fit was nearly as heavy as when the medium had become possessed by 
the wrathful form of rDo rje shugs Idan. The face was strongly swollen 
and it turned red again. The oracle was puffing the air out vehemently, 
though this time with a peculiar hissing sound. The deep, throaty gurgling 
did not reoccur, and also the hands did not fly up anymore to his throat. 
He only threw up from time to time the white scarf Which was hanging 
around his neck. In this case no questions were aSked. Instead, the 
oracle was handed by an assistant a ribbon of red silk, and the onlookers 
queued up to receive the blessings of the deity who had assumed possession 
of the medium. They filed one by one past the oracle, the monk-servants 
of Dar mdo sprul sku at the head. The first monk upon reaching the 
throne bowed low, and the oracle with trembling hands made a knot into 
the ribbon, blew on it, and then laid the knotted ribbon on the monk's 
neck.'" The man then stepped to the side and tied the ribbon around his 
neck. While the next person approached, an assistant handed to the 
oracle another ribbon, and the whole procedure was repeated. I was 
invited to step into the row as well. Strange to say, upon reaching the 
oracle the latter seemed to have become hesitant. Though I believe that he 
could not have seen that I, too, had been asked to approach him - to all 
appearances his eyes had remained firmly closed from the beginning of 
the trance on - he must have been somehow aware that his movements 
were being watched critically and from close proximity by a rather scep­
tical observer. The puffing became stronger, and the trembling hands 
could scarcely tie the knot. Finally, after a considerably longer time than 
which had been required in the previous cases, the knotted ribbon was 
placed on my neck, and I made room for the next participant. As soon as 
the distribution of ribbons had been finished, the body of the medium 
began again to shake in strong spasms, which were followed by the 
collapse. 

The fourth deity which was invited to descend into the body of the seer 
was the dharmapiila dPa' bo khro 'bar. The strength of the fit and its 

Z4 Ribbons of this kind are called srzmg mdud and they! are worn tied around the 
neck as a charm. Regarding the srung mdud see also van Manen. Eastern Snow~ 
Mountain, p. 78. 
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symptoms were about the same as in the last-described case. Again no 
questions were asked, but soon after falling into the trance the oracle 
started to shout to be brought some milk. An assistant hurried away and 
returned shortly afterwards with a cup of milk, which he placed into the 
hands of the medium. All spectators had to form once more a file, and 
when passing the throne each person bowed and stretched out the cupped 
hands, into which the oracle, his hands being guided by the assistants, 
poured some of the milk. I was asked again to step, too, into the queue. 
This time the oracle did not hesitate, and I received my share without any 
difficulty. I was urged by those standing nearby to drink the milk imme­
diately, since, as it was pointed out to me, it had been turned into a 
powerful medicine. After the last person had received some of the milk, 
the cup was taken away by one of the assistants, and immediately after­
wards the medium came out of the trance in the way already described. 
The whole ceremony, from the beginning of the first trance till this mo­
ment, had lasted about two hours. 

Supported by the helpers, the oracle-priest then rose from the throne. 
He discarded his hat, boots, and all his ceremonial robes, which he had 
been wearing atop of his normal dress; the latter had become, as one could 
see now, soaked with sweat. While one of the monks arranged all pieces 
of the attire on and around the throne in the ritually prescribed way, the 
two other assistants led the medium to an adjoining room to lie down and 
rest. The oracle appeared to be rather exhausted, his face was pale, drawn, 
and haggard. A servant brought him some tea to drink and a wet cloth to 
nurse the wound on his head. After approximately three hours of rest the 
oracle got up and, though still very weak, set out on his journey home, 
accompanied by two servants of Dar mdo sprul sku, one ofthem supporting 
him and the other carrying the box into which the various pieces of the 
ceremonial attire had been packed. - It should be mentioned in this con­
text, that some of the. oracles, when suffering from a state of exhaustion 
after the trance, rub all joints of their body with a substance prepared by 
mixing nutmeg (dza ti)" with melted butter. This procedure is said to 
speed up the recovery." 

IHag po don grub told me at a later occasion that, if he is asked to deliver 
a prophecy for one of his customers and there is no priest present who 
would be able to chant the necessary invocations, he will sing the prayers 
himself. He assured me that this method, too, proves most effective, 

;/5 Htibotter, Beilriige. p. 7: Myristica fragrans sive mosikata. 
26 Lessing (Mongo/en, p. 150) mentions, that a Mongplian oracle-priest whose 
trance h~ witnessed drank a special potion after the trance ~n order to recover. 
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and that before concluding the chant he looses consciousness and falls into 
the trance. Should, however, the first prayer have no effect, then he will 
chant it once or twice again. 

In July 1952 Prince Peter of Greece and I had the opportunity to photo­
graph one of lHag pa don grub's prophetic sessions. Prince Peter also shot 
a colourfilm of this ceremony and recorded with a wire-recorder a part of 
the chants and some of the utterances the medium made, while on another 
occasion I recorded with a tape-recorder the complete invocation sung 
in order to induce rDo rje shugs ldan to assume possession of the seer. 
This time the ceremony took place in the open. A priest of the local 
dGe lugs pa monastery sang the nece.sary prayers by heart. He accompa­
nied them with the sound of a pair of cymbals, while a servant was asked 
to beat one of the round, flat drums which the priest had brought with him 
as well. The questioning of the oracle was done by an assistant of Prince 
Peter's, a dGe lugs pa monk from a Central Tibetan monastery. 

Originally it was intended to hold the ceremony in the morning, but on 
account of heavy rain we had to wait till the late afternoon. We could 
thus ascertain that the oracle did not take before the trance any substance 
which would have caused him to fall into a fit. He ate the food he was 
offered, and accepted also some cigarettes and a small quantity of alcohol, 
though he said that he actually should not smoke nor drink alcohol 
before the trance, since this displeases the deities assuming control of his 
body, who would punish him then for this sin by making him suffer strong 
pains at the beginning of the session. 

A heavy chair served as an improvised throne for the medium. First a 
thick cushion was placed on its seat, and over it was !)pread a piece of 
brocade. To the back of the chair one of the priests tied an oblong pioce 
of yellow brocade bearing the picture of three torn out human eyes; this 
object was the property of the oracle, and it had been brought together 
"ith the rest of the at,ire. A table was set close to the chair, and on it 
were arranged in a row several cups filled with plain cold tea. At the sides 
of the table a blsan mdung with a triangular flag bearing the syllable kyai, 
a trident, and a ceremonial sabre were stuck into the earth. The robes, 
together with the blsan zhva and the blsan zhags, were placed on the throne 
in the usual order, and the shoes of the oracle were set on the earth in 
front of the chair. Then the oracle started to dress. He put on his robes 
over his usual clothes. While starting to dress he was joking with his 
assistants. Soon, however, his face grew earnest. The younger one of the 
two priests who was helping him to dress began to recite a litany, which 
the oracle joined from time to time with a loud voice. The medium 
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then took a seat on the chair and assnmed the prescribed postnre. 
The first deity to be invoked was rDo rje shugs fdan in his angry aspect, 

and the trance which followed took the same conrse as in the case de­
scribed already above. After performing the prescribed libation-offering, 
a few questions of a private natnre were asked, bnt the answers, thongh 
they were given withont hesitation, were evasive and difficult to inter­
prete. Several times when the movements of the oracle became abrupter 
and it seemed that he was coming out of the trance, the priest who did 
the questioning took hold of one of the hands of the medium while 
addressing the deity supposed to be present in its body with a polite 
"please stay on a little·'. In the course of the second trance rDo rjeshugs 
!dan's acolyte Kha ehe dmar po was invoked, while in the third session the 
(lge bsnyen Phying dkar ba was asked to descend into the body of the 
medium. In this case the blsan zhva was replaced by the phylng zhva, the 
peculiar hat previously described which this dharmapiifa is supposed to 
wear. In the fourth trance the minor guardian deity dPa' bo 'khro 'bar 
was questioned. Both these sessions took the same course as in previous 
cases, with the only difference that once the oracle took hold of the 
blsan mdung and brandished it for a while. The whole ceremony lasted 
about two hours. 

During one of the intervals between the trances the oracle-priest 
listened attentively to the recording of one of his prophecies. He claimed 
that this was the first time he was able to hear himself delivering a 
prediction since - as he alleged - he regularly looses consciousness "as 
soon as the deity descends upon him" and he recovers it only after the 
dharmapiifa has withdrawn again. He does not therefore remember 
anything what he has said or done during the trance. From my Tibetan 
informants I heard that some of the oracles claim to be slightly dazed 
a t the beginning of the trance; then they recover consciousness for 
a short while, but only to fall soon afterwards into the full trance. 

Other sessions of fHag pa don grub which I had the opportunity to 
witness took a similar course. In most cases only two or three of the 
deities who were supposed to use the oracle as their mouthpiece were 
invoked. It often occurred that the lower-ranking deities, who were 
usually invoked after rDo rje shugs fdan or Phying dkar ba had already 
spoken, only declared through the mouth of the medium that they fully 
endorsed the statement which these higher dharmapiifas had already made. 
Sometimes it happened that the oracle gave the answer in verse, dictating 
it to one of the assistants and even repeating upon request those words 
which the latter had not properly understood. 
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Usually the oracles - and especially the higher ranking ones - should. 
spend, before entering into a trance, a few hours or even several days in 
meditation. They should also purify their bodies ritually by fasting and by 
abstaining from meat, smoking, snuffing, and drinking alcohol. On the 
other hand I heard of oracles who out of fear that they might be unable to 
fall into the trance intoxicated themselves secretly a short time before the 
ceremony began, by drinking chang. Impostors, who pretend to be true 
mediums, are said to use in order to fall into a fit a mixture consisting of 
Indian hemp (bang) and Guinea pepper (g.yer rna). According to the 
statement of Tibetans this substance is supposed to make one feel the 
blood running hot through the veins and to become rather excitable by 
the music made at the beginning of the ceremony. None of the genuine 
mediums, however, would stoop to such practices, and the Tibetan ec- . 
clesiastical authorities, when testing the candidates for the position of an 
official oracle, are said to take great care in order to ascertain that none 
of the candidates makes 'Surreptitious use of any intoxicant. 27 Never­
theless I found that, though most of the Tibetans firmly belie1lll into the 
prophetic powers of the oracle-priests, there are also many people, 
especially among the better-educated class, who are inclined to regard the 
oracles if not as impostors, then at least as strange pathologic cases. I have 
often been asked by Tibetans the question what I thought of their 
mediums, and whether I had the impression that really some super­
natural forces were manifesting themselves in the course of these cere­
monies. Some of the Tibetans explained their disbelief in the power of 
the mediums by claiming that even several of the highest-ranking oracles 
were known to have accepted bribes in order to deliver a prophecy 
favourable to the interests of one party. 

The proof of the fact, however, that the Tibetan oracles develop in their 
traoces if not unusual mental capabilities, then at least great physical 
powers, are the swords which they bend or even twist in spirals while 
in the state of possession by a deity. Such a sword is called the rdo rje 
mdud pa, "knotted thunderbolt". It is a highly priced and allegedly most 
efficacious protection against harmful spirits. Usually a few white scarfs 
are wrapped around the rdo rje mdud pa, which is then fastened above the 
door in order to prevent demons from entering the house. Also the 
knotted ribbons, sometimes distributed by an oracle in the course of a 
trance, are believed to be amulets which guard especially against illnesses. 

11 Medieal authorities who examined my material expressed the opinion that the trances 
of the oracle priests may be partly induced by tetany. the attack being initiated by 
controlled respiration. 
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These ribbons are called STung mdud or phu mdud. Ribbons of a red. 
white or yellow colour are used. and in order to be efficacious they should 
be worn tied around the throat. 

Especially in the rural areas of Tibet it is customary to bring people who 
had fallen ill into the presence of a possessed oracle. in order that the 
latter may beat them with his sword." This action. known as bgegs dkrol. 
is said to have the effect that the harmful forces which had penetrated into 
the patient's body and had thus caused the illnesses will be driven away. 
Those oracles. who are supposed to serve as mouthpieces of deities be­
longing to the the'u rang class, are aIleged to be able to cure a person by 
using a so-called "divination-arrow" (mda' dar). The details of this 
method were already given on p. 367. A well-known and much sought 
oracle who specializes in such cures lives at Klu sbug chu shul," a locality 
to the west of Lhasa. 

Some of the minor oracles try to impress their onlookers and thus to 
enhance their own fame by thrusting during the trance a sword into their 
chests, so deep that its point comes out at the back. After a while they 
pull the weapon out again without having suffered any injury.so Similarly, 
as we mentioned above, the oracle-priest of gTing skyes blon po mtshan 
lnga is supposed to vomit or swallow coins in the course of the trance; 

From a report by Hanbury-Tracy we learn that an oracle may use its 
sword as means of divination. He witnessed at a locality called Sanga­
chOdzong in Zayul the trance of an oracle-priest who was regarded to 
be the medium of the deity Karma 'phrin las. In the course of the trance 
this oracle stood up and hurled his sword from the assembly-haIl, in 
which the ceremony took place, through the open door out into the 
courtyard, where a number of signs had been drawn on the floor before. 
The sign by which the sword feIl was interpreted as an answer to questions 
concerning future events. Sometimes an accident occurs during this 
ceremony, the oracle missing the door and the sword injuring one of the 
spectators." Such accidents seem to occur during the prophetic sessions 
of the Tibetan mediums quite frequently, and one often hears about 
people having been wounded or even killed by an oracle who suddenly 
attacked the spectators. In such a case it is generaIly assumed that 
the deity who took possession of the medium injured these persons in 
order to punish them for some grave sin they had committed. 

t9 Lessing, Mongolen, p. 149. 
29 Pet~h. China. p. 39: Klu sbugs. 
ao Such feats are also performed by the Idlq..lmba, the priests of the Na-khi: see 
Rock, Ndga Cult, I, p. 135. 
31 Hanbury-Tracy, Block River, p. 66. 



442 TIBETAN ORACLES 

Before concluding our discussion of the Tibetan oracles and their 
ceremonies, we may give a short survey of the places, where the chief 
mediums of the more important 'jig rten pa'i srung ma stay: 

Name of dharmapiila Residence of medium 

Pe har } 

I 
gNas chung 

('phrin las rgyal po) Don gnyis gling 
Mi gyur lhun grub lha khang 
sKu 'bum byams pa gling" 

Mon bupu tra } sKar ma shar 
(sku yi rgyal po) 
Shlng bya can } dGa' gdong 
(yon tan gyi rgyal po) 
r Do rie shug $ ldan sPro bde khang gsar 
Phying dkar ba Rva sgreng 
Tshangs pa dkar po Lamo 

l Khra 'brug 
bSe'i khrab can mNyes thang ra ba stod 

Nyi ma thang 

Li byin ha ra ~ 
Lamo 
bSam yas 

r Do rie legs pa Pa ri 
Tsi'u dmar po bSamyas 
bsTan ma bcu gnyis bsTan ma 

Oracles who are believed to become possessed by various dharmaptllas 
are to be found not only in the Land of Snows, but also in those areas to 
which Tibetan Buddhism has spread. Judging by the reports so far available, 
the position, ceremonies, and also the attire of the Mongolian oracles, 
known as thegurtum,33 are the same as in the caseofthe Tibetan religious 
mediums. Also the oracles of the Tujen (fib. rGya hor)- a population of 
Tibetan stock living close to the Kuku Nor - bear the name gurtum. 
Some very interesting details about their activity have recently been 
published by SchrMer." Judging by his description, most ofthe Tu jen 
gurtums have to be placed on the level of the lower-ranking oracles of 

aJ Tucci. Painted Scrolls. It p. 156. Regarding the medium of Pe har which formerly 
resided at sKu 'bum see Cybikov, Pa/omnlk, p. 30. 
,. On the gurlums see H. Haslund-Christensen, Men and gods in Mongolia 
(Zayagan), London 1935, p. 58.sq. 
N D. Schroder, 'Zur Religion der Tujen des Sininggebtetes (Kukunor): Anthropos, 
47, Posieux 1952, p. 18 sq. 
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Tibet, especially those who are supposed to become possessed by the 
various yuf fha. The Tu jen gur/urns'do not wear a helmet or hat, but 
instead either the zhi ba'; rigs fnga or a diadem adorned with small skulls, 
which is set atop a red cloth bearing a number oflittle bells, Just like 
the lower Tibetan oracles, the gur/urns heal patients by beating them with 
their swords, To heal a patient a Tu jen gur/urn may also tear off a small 
piece of cloth from his dress and dip it into a spoon with boiling water; 
this liquid is then given to the patient to drink, By piercing their bodies 
with the sword, Or by licking hot plough-shares and swallowing fire the 
gur/urns try to prove their supernatural powers, The Tujen gurturn, too, 
uses his sword for the purpose of divination; with his left hand he holds 
the round shield hanging on his breast, in a horizontal position, and by 
means of the sword's blade he scatters on it some seeds; he divines then 
from the position of the latter. The sword is even regarded as the seat of 
the deity, who takes possession of the medium. 

Different from the oracles of Tibet, the gur/urn of the Tu jen mostly 
enters the trance while sitting crosslegged or kneeling on a mat, often 
made of white felt. The gUT/urn - like the dpa' bo and bsnyen jo rno of the 
South-Tibetan borderland - might speak in his trance in a foreign language 
which he would be unable to speak while in his normal state. The women 
of theTu jen are not allowed to witness the ceremony of a gur/urn. If the 
latter got polluted by having had sexual intetcourse, by smoking, or by 
drinking alcohol, he has to wound himself in ordetto become "purified". 
Once a year, the gur/urn has to return for a short spell to his spiritual 
master from whom he had received his training. 

Schroder mentions further a group of prophetic magicians who are 
more often consulted by the Tu jen than the gur/urns. Such a magician, 
while in the state of a semi-trance, divines the future from the trembling 
of a spear which he is holding. The trembling of the weapon is supposed 
to be caused by a deity who had selected it as its temporary abode. 



CHAPTER XXII 

THE STATE ORACLE 

The residence of Pe har's chief medium is the gNas chung sgra dbyangs 
gling monastery, shortly called gNas chung dgon pa (Nechung Gompa) or 
gNas chung lcog. Its oracle-priest is therefore commonly known as the 
gNas chung chos rje. Nechung Gompa lies about half a mile to the south 
of Drepung, Tibet's biggest monastery and One of the main strongholds 
of the dGe lugs pa order. Though Nechung Gompa is an establishment of 
the rNying rna pa sect, religious - and also political- ties link it closely to 
Drepung, and most of the ceremonies carried out at the first-named 
establishment are therefore a mixture of rNylng rna pa and dGe lugs pa 
practices. 

The legends about the origin of Nechung Gompa have already been 
told before. Judging from the deSCriptions given by the few Europeans 
and Americans who had the opportunity of visiting the residence of the 
gNas chung chos rje, this shrine seems to be One of the most remarkable 
monasteries of the Snowy Land. Perceval Landon, who visited Nechung 
Gompa in 1904, writes: "r am not sure that this temple is not, the Cathe­
dral always apart, the most interesting thing in Tibet. It is small, entirely 
complete in itself, finished ad unguem, daintily clean. . .. The scene here 
is of unusual beauty and interest; it is very seldom in Tibet that the 
contrast of luxuriant foliage and vivid temple colour is obtained .... 
Green there is in the background, green of more shades than a camera can 
detect. and the deep. claret brown of the temple buildings is handsomely 
accentuated above by golden roofs. and harmonises well with the plain 
grey ochre of the courtyard stones, and the interminable strings of gauzy 
fluttering prayer-flags of every tint between the two. "1 

Ernst Schafer. leader of the German expedition to Tibet in 1938/39. 
writes of his visit to Nechung Gompa: "Der Komplex des Staatsorakels 
bestehl aus mehreren tiefroten. goldbedecklen Gebauden. die sieh im 
Geviert urn einen sauberen steinplattenbelegten Hof gruppieren. Rings 

P. Landon. Lhasa, London 1905, II, pp. 246--264; a similar description bas been 
given by Waddell (Lhasa and its mysteries, London 1905. p. 383 sq.). 
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von Blumengarten, Weiden, Juniperusbuschkagcn und zierlichen Bambus­
hecken umsaumt, hat Netschung einen friedlichen, beinahe idyllischen 
Charakter.'" 

The various descriptions of Nechung Gompa, vivid and interesting as 
they may be, still do not suffice to give a detailed account of this remark­
able temple and its treasures. I tried in vain to obtain a dkar phyag 
(guide-book) of Nechung Gompa,. and the following description of the 
temple, received from sku gshogs Blo bzang phun tshogs - the son of the 
former state oracle rGyal mtshan mthar phyin - has therefore to suffice 
until the time at which it will be possible to make a more thorough 
survey. According to Blo bzang phun tshogs three gates lead into the 
cloistered courtyard of the monastery. The southern gate (1) is held 
closed in accordance with an old tradition that the chos skyong r Do rje 
shugs Idan is waiting at this entrance for the day to come on which he 
will be allowed to enter the monastery, to succeed Pe har as the chief 
dharmapiila of Tibet after the former has become a 'jig rten las 'das pa'; 
srung ma and has vacated the temple. 

Through the western (2) and eastern (3) gates' visitors of all ranks may 
enter the monastery. From the roofing of the western gate hang several 
stuffed tigers and leopards, which had been presented to the shrine. 
They act now as a guard against all evil powers which might try to 
penetrate into the sanctuary. 

After passing through the gate one enters a square, cloistered courtyard 
(4) which is covered with stone-slabs. The walls which surround the 
courtyard are covered with colourful frescoes representing Pe haT'. 
emanations as well as various minor deities of his train, and the pillars 
of the cloister are decorated with ancient weapons and pieces of armour. 
In the centre of the courtyard stands a stone column, some seven feet 
high, bearing a small roof in Chinese style(5). Thecolumn appears to have 
been erected in honour of the reigning deity of Nechung monastery; it is, 
howeVer, bare of any inscription which would give evidence by whom 
this memorial stone had been put up. In the centre of the courtyard's 
northern side a few steps (7) flanked by a pair of Chinese lions (8, 9) lead 
up to an arcade (6) which stretches in front of the main facade of the 
three-storied temple. The heavy beams, supporting the roof of the arcade, 
are usually wrapped in a course, red woollen cloth (ka thum). On festive 
occasions, however, this covering is exchanged for wrappings of heavy, 
multicoloured silk. The main door (10) through which one enters the 

Schafer, Fest der weissen Schleier, p. 160. 
Ch. Bell, Portrait o/the Dalal i.Anw, London 1946, plate XLVIII. 
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temple differentIates itself from most other temple-doors by the great 
amount of richly coloured carvings - skulls, sacrificial instruments, skins 
of men and animals, etc. - which it displays. Above the door is a parapet 
of lion-heads carved of wood, and at the sides of the entrance two huge 
paintings can be seen on the outer wall of the shrine, depicting Pe har and 
the chos skyong rDo rje grags ldan. Remarkable are also the crossbeams 
forming the inner roofing of the arcade, as they consist of bundles of 
arrows, spears, swords, matchlock-guns, and other ancient weapons which 
had been presented to the temple-authorities at the time when Nechung 
Gompa was built. It is believed that these arms, which had been used in 
many a battle, increase considerably the magic forces which are supposed 
to pervade the temple. 

Passing through the main door one enters the chief assembly-hall (II), 
which is divided by rows of massive pillars into three aisles. Here the 
monks congregate daily, to say their prayers and to perform the pre­
scribed rites in honour of the monastery's chief deities. The monks take 
their seats on six rows of cushions which are laid from the door to the far 
end of the hall. The walls of the temple are covered with frescoes - their 
dominating colour being black - showing demoniaeal deities, their 
mythical abodes and the gory sacrifices which they receive. Close to the 
walls stand rows of drums with long handles. 

A gate (12) in the left sidewall, as seen from the entrance, leads' into a 
chapel containing a number of images, and next to this door, inside the 
main hall, stands a small altar (13) bearing several statues. 

In the left corner of the far end of the assembly-hall a low gate leads 
into one of the most important rooms (14) ofNechung monastery. While 
in the main hall the ceiling is comparatively low, the room now described 
is open right up to the main gilt roof of the temple. In the centre of this 
.chamber stands the famous tree (15), in which according to the legend 
previously narrated Pe har is believed to have vanished in the form of a 
white dove. Generations of devotees have covered the tree with countless 
ceremonial scarfs, so that its stem and branches are scarcely visible 
anymore. Next to the sacred tree stands a small altar with a statue of 
Pe har on it. The walls are covered with frescoes depicting mountain­
retreats, and small niches contain the images of Gautama Buddha and the 
sixteen arhats. 

Entering the main hall again, one finds to the left hand, next to the door 
through which one just passed, an altar (16) bearing the huge statues of 
three prominent personalities known jointly as the mkhan slob chos gsum: 
on the left the so-called mkhan chen Bodhisattva - a prominent propagator 
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of Buddhism upon whose advice Padmasambhava was invited to visit the 
Land of Snows -, in the centre the slob dpon Padmasambhava himself, and 
on the right side the chos rgyal Khri srong sde btsan, under whose reign 
these two !eligious teachers were active. 

Next to this altar, in the centre of the wall, leads a broad door (22) into 
the most important chapel of the monastery. In its middle stands a 
massive carved throne (23) plated with silver, on which the chief oracle­
priest of Tibet takes his seat whenever the reigning deity of Nechung 
Gompa Ilr one of its minor emanations is due to enter his body. A set 
of his ceremonial garments is being kept in readiness on this throne. 
The heavy helmet of the chos rje lies on top of the robes, and a pair of 
ceremonial boots stands on the floor in front. Other garments as well as 
one or two more helmets are kept on a few low tables standing along the 
walls of this chapel. Behind the throne, on a small altar, is an ancient 
statue of Padmasambhava. Tradition claims that this image, which is 
known as the sKu tshab rinpo che, was made and blessed by the great sage 
himself. It is believed to preserve the supernatural forces by means of 
which Padmasamhhava was able during his lifetime to hold the fierce 
Pe har under control. The image now acts as Padmasambhava's "proxy", 
radiating an influence which compells Pe har to remain faithful to his 
oath of protecting Buddhism in the Land of Snows. 

To the right side of the door, through which one enters the chapel 
containing the throne, stands another altar (17) bearing also three images 
of the same size like those w:'ich stand on the altar situated to the left of 
the door. Unfortunately, my informant was unable to remember whom 
these three figures represent. 

Through a small door, which lies to the right side of the latter altar, one 
enters the mgon khang (IS) of the monastery. Inside the mgon khang, on 
the right side and close to the entrance, stands a huge statue only partly 
visible under a cover of numerous ceremonial scarfs. This image repre­
sents Pe har and all his emanations united into one single form, known as 
Kun 'dus rgyal po. The effigy seems to be black-coloured, depicting the 
dharmaptila in a one-headed and two-handed wrathful aspect. The right 
hand holds a chopper in front of his breast, above a kaptila which the 
deity supports with the left hand. At times, when the seat of the state 
oracle is vacant and Pe har did not manifest himself yet in a new medium, 
this statue is carried from time to time in procession around the monastery. 

At the wall to the left of the entrance stands an altar (19) bearing an 
image of dMag zor rgyal mo, and on a second altar at the opposite wall 
rests a statue of the goddess Nyi ma gzhon nu. The mgon khang contains 
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further the huge effigies of rNam thos sraS, and gShin rje, as well as a 
number of smaller images. 

When entering the main hall again and proceeding clockwise, one 
reaches a door opening into another chapel (20). From this room a 
staircase (21) leads to the upper floors of the temple. 

Behind the shrine, surrounded by a well-kept garden, lies the house of 
the oracle-priest. Some of the state magicians, however, never took 
residence here and preferred to live in one of the upper rooms of the 
temple. The living quarters of the approximately hundred-twenty monks' 
who are attached to the monastery lie opposite the southern and eastern 
gates. From among the monks the Tibetan Government selects an ad­
ministrator (sde gnyer, called colloquially sde pal, who is responsible for 
all economic affairs of the monastery. Another important personage is 
the private secretary of the chos rje, who has the responsible task of 
writing down the prophetic utterances of his master. 

Since its establishment, Nechung Gompa received repeatedly substan­
tial donations, which were partly spent on the upkeep of the monastery, 
partly they were added to the two treasures kept within the walls of the 
temple. One of these treasures, known as the Pe har dkor mdzod, is the 
property of the Tibetan Government. It includes a great number of 
various objects, ranging from gold-pieces to Chinese brick-tea. This 
treasure is said to be guarded by Pe har personally, who continues to 
exercise here the old function which he had formerly occupied during his 
stay at Samye, where he bore accordingly the title dkor bdag or "treasure­
master", 

The second treasure, which, too, consists of a great variety of goods, 
is the private property of Nechung Gompa. To its greater part this 
treasure consists of donations which the monastery received from one of 
its most famous oracle-priests, Stikya yar 'phel, and from Phung rab pa, a 
famous war-lord who at the beginning of this century had led several 
successful punitive expeditions against bands of robbers operating in 
Eastern Tibet. Phung rab pa not only increased considerably the shrine's 
private treasure, but has also spent a great amount of money to have the 
roof of the temple richly gilt. 

Those Tibetan historical sources which have become available to this 
day provide, unfortunately, only very little information on the history of 
the seers who occupied the throne at Nechung Gompa in the four centuries 
which passed since the establishment of this monastery. Nevertheless, 

On the monastic rules to be observed by the monks of Nechung Gompa see the 
work listed in the Tohoku Catalogue under no. 6958. 
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this amount ofinformation suffices to prove at least how groat the influence 
is which the chief oracle-priest.s exercise on the internal a., well as the 

external affairs of the Land of Snows. Due to this influell\.~e, however, the 

position of the seers is a rath~r precarious one, and it happens ~:mly too 

frequently that Pe har's chief medium hecomes the playball of political 
intrigues. Though he is in theory only the mouthpiece of the chief'ji), rtet/ 
pa'i srung rna ane! some of its emanatic'ns, tI,e oracJe-prie.;;t is neverlheless 
held in a high degree responsible for his prophetic uttcr:mces, ajld many a 

chos rje of Nechung has already been punished or dismissed in disfavour 

from his office in case that his predictions did not prove true. 
The important position which the prophetic magicians of Nechung 

Gompa occupy is said to have been established at the time of the fifth 
Dalai Lama. The appointment of Pe hor's "hlef medium to the am"" of a 
government-advisor is claimed to have lJeen due to the fact \h~t at 
that time an oracle-priest saved the population of the Tibetan capital from 
death: by means of his clairvoyant powers he rlLcovcred that members 
of the Nepalese comMunity intend{'d to kill tb,e irl~abitant5 of Lhao;.;a by 

poisoning the public welIs, and he frustrated in time the exevJt!on of the 

plot. 
Already under the following Dalal Lama, Tslwflf(s db yangs rgya mlsho 

(1681-1701) the Nechung oracle was drawn into the whirlp(o! of politics. 
A part of the Tibetan clergy, which received support from the side of the 
Chinese, tried to remove the Dalai Lama from his office under the claim 
that he had gravely sinned against the rules of moral conduct expected of 
the divine rulers of Tibet. Tshangs dbyangs rgya mtsho, pursued by his 
foes, took refuge at Drepung' and its monks took up ar.ms to defend his 
life, since the oracle of Nechung declared that the Dalai Lama should on 
no account be allowed to fall into the hands of hi, enemies. Later, 
however, the monks were forced to capitulate. The Dalai Lama was 
carried away by the Chinese and died soon afterwards. 

The Chinese then tried to place on the throne of the Dalai Lama a 
candidate of their own selection, an already grown-up monk called 
Ngag dbang ye shes, but he was refused recognition by the Tibetans. 
Instead, the Tibetan people and clergy believed to have found the new 
rebirth of their ruler in the person of a child which had been born in the 
East-Tibetan town Li thang and whom the oracle-priest of Nechung 
declared to be the true new Dalai Lama.6 Later on, this candidate was 
recognized also by the Chinese, and under the name Blo hzang bskal 
, 

See' Peteeh, China and Tibet, p. 12. 
Peteeh, China and Tibet, p. 17. 
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bzang rgya mtsho he ruled the Land of Snows till 1758. Thus a prediction 
of the unfortunate sixth Dalai Lama, who had not only foretold his 
early death but also his rebirth at Li thang, really became true.' 

Also when selecting the successor of Blo bzang bskal bzang rgya mtsho 
the state-magician of Nechung is said to have played a most important 
part by giving advice where to search for the rebirth of The ruler. 
Unfortunately the sources so far available do not mention anything about 
the activity of the Nechung oracle-priest during the more than one and 
a half centuries which elapsed between the .enthronement of the seventh 
Dalai Lama at the beginning of the eighteenth century, and that of the 
thirteenth divine ruler in 1874. I only learned from Blo bzang phun tshogs 
that at the time of the twelfth Dalai Lama a very famous oracle-priest 
named Ngag dbang occupied the throne of the state-magicians. He might 
have been the same man who prophecied the names of the parents of the 
future Dalai Lama, and upon whose advice a state commission, led by a 
dignitary of one of the two rGyud monasteries in Lhasa, began its search 
after the rebirth of the thirteenth Dalai Lama on the banks of Chos 'khor 
rgyal mtsho. A vision which the officials are supposed to have had there 
induced them to search for the new rebirth in Eastern Tibet.· This 
eventually led to the discovery and enthronement of the great thirteenth 
Dalai Lama, Ngag dbang blo bzang thub Idan rgya mtsho, who ruled 
Tibet till 1933. 

According to Blo bzangphun tshogs, the famous chos rje of Pe har, 
Sakya yar 'phel - whom we mentioned already above as one of the most 
open-handed donators towards the private treasury ofNechung Gompa­
is supposed to have lived under the reign of this Dalai Lama. Though 
most of the Tibetan mediums are said to be shortlived, this priest, who 
became a chos rJe when twenty years old, is supposed to have reached the 
age of seventy; unfortunately neither the year at which he assumed his 
office nor the year of his death could be ascertained. My informant claims 
that numerous statues of Sakya yar 'phel exist in Tibet in the possession 
of monasteries as well as private persons. Two types of such effigies have 
been made: one showing Sakya yar 'phe/ in his normal state and dressed 
in the customary monastic robes, the other one representing him at the 

'f This prediction is contained in one of the poems composed by the sixth Dalai 
Lama: see Yu Dawchyuan, Love Songs of the Sixth Dalal LaItUl, Peiping 1930. 
• Bell (Portrait of the Dalai LoItUl, p. 41) mentions that this is supposed to be the 
"$Outtake" (bla mtsho) of the Dalai Lama. According to this author Cop. cit .• p. 40 sq.) 
also the seer of Samye gave some important hints where to search for the new Dalai 
Lama. 



THE STATE ORACLE 451 

height of a trance and wearing all the garments and emblems which the 
state oracle carries on such occasions. A life-sized statue of the latter type 
is alleged to be kept in the tantric college (sngags pa-grva tshang) of 
Drepung. 

Upon the death of Stikya yar 'phe/ an oracle-priest who became known 
a, the Go bo chos rje assumed the function of the supreme chos rje. 
This seems to have been the unfortunate oracle-priest who was later on 
held partly responsible for the developments which led to the defeat of the 
Tibetans in 1904 at the hands of a British expeditionary force. 

A prel ude to this conflict was an incident which occurred on the Sikkim­
Tibetan border already in 1886. Disturbed by the inclusion of 
Sikkim into the British sphere of influence, the Tibetans began to adopt 
measures to prevent a further advance of the foreigners towards the 
Forbidden Land. Upon the advice of the chief chos rje they eventually 
occupied a mountain lying already within the boundaries of British 
Sikkim, since the oracle-priest had declared that the magic powers radi­
ating from this mountain would be strong enough to check all future 
movements of the British should they try to enter Tibet. The mountain 
was, however, later reoccupied by British troops without encountering 
any noteworthy resistance. 

In 1904, when the British Expeditionary Force' after patient but fruit­
less negotiations began to make its way into Central Tibet, the oracle of 
Nechung predicted that the foreigners would succeed in reaching the heart 
of the Forbidden Land. Nevertheless, he seems to have' made the error of 
believing in a final victory of the Tibetan army. When the British troops 
reached Lhasa, the chos rje fled in the retinue of the Dalai Lama to Mon­
golia. After the withdrawal of the occupational forces he returned to his 
monastery, but soon afterwards the Tibetan authorities dismissed him 
from his office. 
The successor of Go bo chos rje was rGyal mtshan mthar phyin, the father 

of my informant Blo bzang phun tshogs. The fate of this man had been 
linked from the first day of his life with the office of the ,tlte oracle. 
Just on the day on which rGyal mtshan mthar phyin was born, the current 
chos rje Stikya yar 'phel fell into a trance and declared that this child had 
been predestined to become his successor. When the boy reached the age 
of reason Pe har himself, speaking through the mouth of the oracle-priest, 
is supposed to have ordered that the boy should from now on be present 
always when the chos rje would go into a trance. It even became a char-

On these events see among others Landon, Lhasa; Waddell, u'asa' E. Candler, 
The unveiling of Lhasa, London 1905. 
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actcristie leature of these "",remonies that every time Pe har took posses­
S~Ort of his medium the latter would present a ceremonial scarf to his 
fu' 'Te succe"of, ,ilU" a spiritual relationship was gradually establisfied 
b,;!. ·.£!r~en Siik.l a yur 'fli,>j and hIS young protege, and the lamas ofDrepung 
8M Nedw;g got e, .'n ,"to the habit of calling Sakya yo, 'phel the "uncle" 
of this k" Afte, :>m;ya yar 'phe!'. death and the unsuccessful period of 
Go VA (', "rje th" omde of Gadong While being possessed by Pe har's 
emanatio<l )' 011 :,en rgyul po declared that now young rGyat m/shan m/har 
phyin should D. installed a. the new stale-oracle. rGyat m/shan tn/har 
.'tJhyin, who was now about twenty years old, had already since a few years 
become possessed by Fe har at regular intervals, and his teacher experienced 
great difficulties in keeping him under control during these unforseen 
trances. The Gadong oracle predicted, too, that in the near future a 
dispute will ;.'rise in the Nechung monastery, and that when this will 
"npen ,ii' ",.'b of Drepung should not fail to act in support of the 
__ "lung enos rje. 

Two years after rGyal m/shan m/har phyin had assumed his office a 
dispute actually broke out over some monetary question between a 
fraction of the Nechung monks on one side and the chos rje and his 
father - who acted a' his Sons private secretary - on the other. The abbots 
of Drepu:1g, in spite of the admonishment which they had received from 
the side of th_ Gadong oracle, did not intercede for the chos rje, and thus 
the 'fibetm. Government solved the dispute by dismissing rGyal m/shan ' 
in/har rhyill, banishing his father from Nechung Gomp .. and jailing the 
group 01 qHft"l'el;;orrl-! monks for life. 

Even aft", 'he dismissal from his official function, rGyal mtshan m/hal' 
phyin cootinucd to be .is;ted by Pe har, a circumstance of great incom'e­
nience to the seer, who fell often into a trance at the most unexpected 
moments and s")mctirr:;:'-~ sustained cor:.siderable injury. He also became 
frequently irritated even by matters of minor importance. 

The Tibetan G(.vernment had apparently in mind to reinstall rGyal 

nttshan mthar p!; y'in into his former position after some time, and the 
Dalai I:lma personally advised him to prepare himself for the resumption 
of his office by performing rigorous meditations. rGyai m/shan m/har 
phyin, however, after the unpJeasant experience he had made, did not feel 
inclined to accept once more this rather risky position and thus, renouncing 
any future claims to the' dignity of a state-oracle, became a layman and 
eventu2Uy married. 

His imprisoned opp0nents did not live long, and itis claimed thatPe har 
himself caused ,,11 of them to die under horrible sufferings. The oracle's 
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main enemy, a monk who bore the nickname Slob dpon, is alleged to have 
ended by vomiting all his intestines. His spirit failed to find a rebirth and 
turned into a roaming ghost, which had to be exorcised and was later 
placed into the retinue of Thog btsan pa, a deity of the btsan class, who 
acts as one of Pe har's officers (las mkhan). 

After rGyal mtshan mthar phy;n's retirement the Tibetan Government 
reappointed his predecessor Go bo chos rje, dismissing him after some 
time - bu t only to recall him later once more. Eventually, as his pro­
phecies did not prove true, Go bo chos rje was dismissed for a third time. 
He died shortly afterwards and was succeeded by a monk called Blo bzang 
rnam rgyal, who in his turn was relieved by a monk nicknamed Chung bdag. 

The Nechung oracle and also the oracle-priest of Samye played an 
important part in the life of the two last Dalai Lamas. When the search 
for the 13th Dalai Lama began, the seer of Nechung monastery is said to 
have uttered the name of the father and the mother of the future Tibetan 
ruler, and he also gave some details about the whereabouts of the house 
in which the divine rebirth would be found, while the oracle-priest of 
Ts;'u dmar po residing at Samye mentioned that the mountain standing 
close to the house of the future Dalai Lama was shaped like an elephant. l • 

Later, when the new Dalai Lama was found, the discovery of the true 
rebirth was confirmed by the state-oracle." 

After loosing a good deal of his reputation by the false predictions he 
made in connection with the events which led to the war with the British 
in 1904, the seer of Nechung regained some of the prestige he lost by 
uncovering a plot aimed at the life of the Dalai Lama and allegedly 
headed by the Chief Minister and his brother, the abbot of 
bsTan rgyas gling." In 1931 the state-oracle is supposed to have predicted 
the impending illness and death of the Dalai Lama. He was one of the 
few dignitaries who were admitted to the sick-bed of the Dalai Lama; 
however, it was later claimed that the Nechung seer, upon the instigation 
of the spirit of a sprul sku from Nya rong Who had turned a malignant 
demon after death, injured the health of the Dalai Lama by giving him 
a wrong medicine." 

Nevertheless, when the search for the new Dalai Lama began, the state 
oracle, too, Was asked for his prophetic adVice. From time to time he 
even interfered again with Tibet's foreign relations. Thus e.g. in 1947 the 

10 .. 
11 .. 

Bell, Portrait, p. 40 . 
Bell, Portrait, p. 42. 
Bell, Portrait, p. 54 . 
Bell, Portrait, p. 384. 
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Tibetan Government, following the advice of the Nechung oracle, refused 
a British mountaineering expedition the permission to enter Tibet in order 
to reach Mt. Everest from the north. According to information received 
from officials of the Tibetan Government, the medium of Pe har played 
an important part in 1950, when the Dalai Lama assumed power pre­
maturely shortly after Chinese troops began to occupy Tibet. Already 
before the situation became critical, Pe har, speaking through the mouth 
of his chief medium, suggested that the Dalai Lama, though still minor, 
should take the power over from the then current Regent sTag brag rin po 
che. However, the Tibetan authorities did not follow this ,uggestion. 
Later, after the invasion of the Chinese had started, the Nechung was 
consulted again, but this time Pe har, offended that his advice had not 
been headed, refused to take possession of the medium. Instead one of 
the other deities who sometimes visits this chos rje answered that the Palai 
Lama should assume power immediately. This time the Government 
followed the advice. 

Finally we may mention two mediums who, too, are supposed to 
become possessed by Pe har. Formerly the Tibetan Government used 
to consult a medi um of Pe har attached to the monastery Don gnyis gling 
in the southeast Tibetan province IHo kha. This custom was introduced 
at the time of the fifth Dalai Lama, who ordered this medium to be question­
ed in casePe harrefused to give answer through the chos rje of Nechung. 
In more recent times, however, this custom was abandoned. Another 
medium of Pe har used to live within the precincts of tbe famous monas­
tery sKu 'bum byams pa gling in Amdo, wbere it occupied a shrine which 
had been built in 1692. The manifestation of Pe har in this shrine came, 
however, to an end after the monks of sKu' bum, transgressing their mo~ 
nastic rules, took an active part in a war against Chinese Mohammedans." 

" Cybikov, Palomnik, p. 30 



CHAPTER XXIII 

METHODS OF DIVINATION 

To consult an oracle-priest is only one of the many ways open to a Tibetan 
who wishes to know something about his future, to ascertain the reasons 
of an illness or calamity, and who also desires to learn which appropriate 
counteractive measures have to be taken. In general the services of an 
oracle-priest are engaged only in matters of greater importance, since 
already the payment of the considerable fees asked by most of these 
clairvoyants makes it to the average person impossible to consult them 
frequently. There are, however, numerous methods of divination to 
which one may take recourse withou t incurring great expenses. 

Research on some aspects of Tibetan divination (rna, pra), which is 
closely connected with the wide and extremely complicated subject of 
astrology (rlsis), has already been carried out by a number of scholars, the 
most important treatises on this theme having been published by Schiefner. 
Schlagintweit, Waddell, Rockhill, Bacot, Vidyabhusana, Stein, and 
Hoffmann.' Since these publications are easily accessible, we may give 
here only a short resume of the material so far collected, to which we shall 
add our own observations. 

In the first place the scapulimancy (sag dmar) should be mentioned. 
This kind of divination is not only in vogue among Tibetans, but it is also 
practised by many other, especially nomadic, peoples of Central Asia and 
North America. Details about the scapulimancy have already been 
published elsewhere, and it may suffice therefore to mention that in this 
case the shoulder-blade of a sheep which had been stripped of all meat is 
laid into a fire. The resulting cracks in the bone are supposed to give an 
answer to questions concerning luck or misfortune, health, travel, busi-

A. Schiefner, 'Ober ein indisches Kriihenorakel: Melanges asiatiques, IV. St. 
Petersburg; Schlagintweit, Bouddhisme. p. 195sq.: Waddell,Buddhism, p. 465 sq.; W. W. 
Rockhill, 'Tibet. A geographical, ethnographical and historical sketch, derived from 
Chinese sources; JRAS, London 1891. p. 235; B. Laufer, 'Bird-divination among the 
TIbetans,' T'ou"K Pao, Leiden 1901. pp. 1-110; J. Bacot, 'La table des presages signi­
fie .. par J'eclair,' JA, Paris 1913, pp. 445-449; S. C. V;dyabhusana, 'Srid pa ho, A 
Tibeto-Chinese tortoi,e Chart-of divination,' Memoirs, Asiatic Society of Bengal, 5, 
Calcutta 1913, pp. 1-11; Stein, Di-,lination tiberaines; Hoffmann, Quellen, pp. 192":'197. 
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exellent 
good 
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17 
5,7,9,11,13,15 

8,18 
3, to 

14 
4, 6 

12, 16 

middling, but with a slight inclination to good 
medium 
middling, with tendency to bad 
bad 
extremely bad 

Waddell' mentions further a sho mo standing under the auspices of the 
Bodhisattva Mafijllsri. In this case a single cubicle is used, made either 
from the wood of the bla tree of this particular god or from sandal-wood, 
rose-wood, conch-shell, or glass. The cubicle bears on each side one 
letter of a mantra dedicated to Mailjuiri, and each letter corresponds 
again to an entry in the appropriate mo dpe." 

More complicated are the methods involving the application of dice­
boards on which a number of seeds or pebbles are distributed. Dice-boards 
with ten, fifteen, twenty-one, twenty~eight, and more fields ate used, in 
order to determine with their help the causes of an illness, to ascertain the 
prospects of a marriage, to learn something in general about one's future, 
and even to predict the kind of rebirth which the spirit of a deceased is 
going to find. These methods, which have been already described in 
detail by Sch1agintweit and Waddell, bear names like "the five t.ltiklni 
circle", Hthe Chinese medicinal water", "the twenty-one Taras", etc.' 

A method of divination frequently to be observed among the Tibetans 
is the so-called rde'u dkar nag mo, also known as rdo mo. This mo is 
carried out with seven black and seven white pebbles; sometimes also 
thirteen white and thirteen black pebbles are used. The pebbles of both 
colours are placed into a cup and shaken for a while. The person who 
performs the mo has to say a prayer and to turn with closed eyes the 
contents of the cup onto a table. Then, keeping the eyes closed, one has to 
select five pebbles and line them up in a row. The value of the resulting 
arrangement of colours is then determined with the help of the corres­
ponding divination-book. 

A peculiar kind of mo, which does not seem to have been mentioned so 
far in any of the various pUblications on the subject of Tibetan clair­
voyancy, is the rnga mo7 or drum-divination. The rnga mo, as Tibetan 
tradition claims, is a very ancient way of divination, which is nowadays 

WoddelJ, Buddhism, p. 466. 
Waddell, Buddhism, p. 465 sq. 
See also R. de Nebesky-Wojkowitz, 'Tibetan Drum Divination,' Ethno .• , 1-4, 

Stockholm 1952, PP. 149-U7. 
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still in vogue among the priests of the rN ying ma pa sect, the adherents of 
the "white" and the "black" Bon, and especially among the dpa' bo and 
bsnyen jo mo, a class of male and female sorcerers mainly to be found in 
Sikkim, Bhutan, and the Chumbi Valley. Their ways of performing the 
rnga mo are identical, the only difference being the types of drum which 
these various groups of priests and sorcerers use: the rNying ma pa as well 
as the priests of the "white" Bon perform the drum-divination with the 
help of the rnga chen, the "great drum", the magicians of the "black" 
Bon use a tambourine - the so-called phyed rnga or "half-drum" -, and the 
dpa' bo and bsnyen jo mo carry out the rnga mo by means of the rnga 
chung or "small drum". 

The rnga mo is usually performed to divine the causes of an illness or, 
more rarely, to answer questions concerning business and marriage. 
In order to carry out a rnga mo for the first-named purpose the drum 
has to be prepared in the following way: first two big concentric circles 
are drawn on the drum-skin, which are then divided by four intersecting 
lines into sixteen sections. Then some soot is applied on one half of the 
drum in order to divide the surface into a "black" and a "white" part. 
The four cardinal points are indicated by signs, and the names of all those 
malevolent spirits who in the opinion of the sorcerer might be responsible 
for the patient's illness are written into the fields, which have been formed 
by drawing the intersecting lines, each section being reserved for one 
particular demon or group of spirits. In case the number of fields does 
not suffice, some seeds of barley or wheat are marked to distinguis:, the 
various supernatural beings they represent, and the seeds are then placed 
on the drum-skin to form a circle which lies closer to the centre. 

The drum is now laid on a low table, and the priest (or sorcerer) 
performing the rnga mo takes his seat on a cushion placed on the floor close 
to the table. A vessel containing seeds of wheat or barley and a cup of 
milk are handed to the officiating priest, who dips a finger into the milk 
and then places one drop of the liquid into each section which has been 
previously drawn on the surface of the drum. The seeds contained in the 
vessel are then held into incense and, one by one, the priest takes them out of 
the vessel, touches his forehead with each of them, and then places one seed 
into each drop of milk. Lastly, a seed representing the patient is laid into 
the centre of the drum-skin, exactly on the border between the "black" 
and the "white" portions, and several other seeds, which stand for the 
patient's nurse and physicians, are lined up on the "white" half. 

These arrangements having been CdITied out, an attendant will burn 
some more incense, and the priest will take in hand a second drum, 
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lying in readiness at his side. While beating this instrument in a slow 
rhythm, he begins his incantations by pronouncing the name of the 
patient and giving an account of all his astrological data, mentioning as 
well the characteristic signs of his illness. Both rNyillg ma pa priests and 
Bon priests or sorcerers then address themselves for help to the deities 
of their religions. The rNying ma pa begin by invoking Padmasambhava, 
while the Bon call for the assistance of gShen rab m; bo, the legendary 
propagator of the Bon creed, and his wife, bTsan Idan blo sgron mao 
The Bon sorcerer relates then shortly the biography of king g Dung rgya/ 
blsan po, the lirst of the eighteen legendary rulers of the Bon period, and 
he requests as well the help of his wife, the queen dPalldan chos 'joms ma, 
and her son, dKar me 'od 'bar. Besides invoking some well-known 
deities worshiped both by Bonpos and Buddhists, as the seventy-five 
mGon po, the sKu lnga, etc., the Bon sorcerer also addresses himself to the 
bon srung sTag lha me 'bar, the thirteen Srid pa'i lha rog, and the mother of 
gShen rab mi bo, A ni gUlIg lha'; rgyal mo. 8 

The priest (or sorcerer), while still beating his drum, requests now the 
deities previously invoked to answer the question, whether the patient will 
survive the illness. At this point the seed which represents the patient 
is supposed to start moving. If it proceeds to the "white" part, then the 
illness can be cured; should, however, the seed move to the "black" half, 
then it has to be assumed that the fate of the patient is already sealed, 
and the ceremony is therefore not further continued. In case a positive 
answer has been obtained, the question is asked next, which deity or 
demon had caused the illness. The seeds, lying in the centre, should now 
remain motionless, while those representing the various classes of super .. 
natural beings begin to jump. One or several seeds, however, will leap 
higher than the rest, and this is taken as the sign that the particular deity 
or class of spirits which is represented by these seeds is responsible for the 
patient's illness. Next the question has to be asked, what kind of cere­
mony should be performed in order to appease the wrath of these super­
natural beings. To this purpose the prieM (or sorcerer) puts the drum he 
was beating aside; after some more incense has been burnt he takes a 
seed, and while pronouncing a magic formula places it on the drum lying 
on the table in front of him. He suggests then a particular ceremony, e.g. 
offering a glOr ma or constructing a thread-cross, and resumes the beating 
of the second drum. Should the seed remain motionless in spite of all 

According to various versions recorded in the Bon rgyol rahs 'byung gnas (printed 
edition of Darieeling) her name was Phyi rgyas bzhed ma, but also bZang za ram blSun 
ma Or shortly ellu /cam. 
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drum-beating, then the deity indicates that the ceremony which the priest 
had just mentioned will have to be performed. If, however, the seed begins 
to move, then it has to be exchanged and other kinds of ceremonies will 
have to be suggested, until the deity shows its consent by leaving the seed 
lying motionless. 

Finally, the priest will try to ascertain whether it is auspicious that the 
same nurse should continue to take care of the patient, and also, which 
of the physicians so far consulted is most capable of restoring the patient's 
health. While asking these questions the priest will continue to beat the 
drum which he is holding, and he will closely watch the movements of 
those seeds which represent the nurse and the physicians. Should the seed, 
which stands for the nurse, begin to move towards the brim of the drum, 
then another person will have to be selected to attend to the patient. 
As regards the physicians, the question is decided by observing which 
of the seeds approaches closest to that representing the patient. At the 
end of the ceremony the priest or sorcerer has to conduct all deities 
whom he has invoked and called into his presence back to their heavenly 
abodes. 

I have been told that about a century ago the drum-divination was 
still being practised in Sikkim and the other two adjoining areas named 
above, for deciding business·matters or questions of marriage, but now­
adays other methods are being preferred in both cases. When performing 
a drum-divination with the view of determining the prospects of some 
business, first the cardinal points were marked on the drum-skin. Then 
buyers, merchandise, etc. were represented by seeds, and the movements 
of these gave answer to the question where a ready market would be found 
and which goods would be sold. 

For deciding questions of marriage, the drum-skin had to be prepared 
in the following way: the name, age, and native village of the bridegroom 
were written in the centre of the skin and a seed was placed there as his 
symbol. Then the cardinal points were marked, and the name and age as 
well as the place of residence of all prospective brides were written on the 
brim of the drum in that direction in which the residence of each partner 
was lying, and a seed placed there. After burning incense and invoking 
the various deities mentioned before, a second drum was beaten to 
accompany the incantations of the priest or sorcerer. After a short time, 
all the seeds were supposed to start moving. It is alleged that only one of 
them, however, approached the seed representing the bridegroom and 
followed it in all its movements. This decided the question which partner 
should be selected. 
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The dpa' bo and bsnyen jo mo also often perform the following divi­
nation: a cloth, a little bigger than a handkerchief, is placed on a part of 
the floor which had been swept clean. This cloth may be of any colour 
except black. Into its centre a measure of either barley or wheat seeds 
is poured, and then a clean rug is spread out next to this cloth. Incense is 
burned, and the sorcerer takes his seat erosslegged on the floor and facing 
the rug. He invokes the protective deities of the Bon and taking a handful 
of seeds holds them close to his forehead for a while, drops them on the 
cloth again, and then throws up some of them once more. He takes then 
the cloth by its four corners, lifts it up to his forehead, and passes it three 
times through the smoke spread by the burning incense. Then he touches 
with the cloth the head of the man for whom the divination is being 
performed; the latter has to concentrate at this moment all his thoughts 
upon the question which he wishes to have answered. The sorcerer then 
requests the protective deities to grant an answer, and finally he gently 
drops the cloth with its contents on the rug. After a while he opens the 
cloth carefully and examines minutely the arrangement of the seeds. 
From the patterns which the seeds have formed he derives the answer. 
The last-described part of the ceremony is performed three times, and if 
always the same result is obtained the answer must be regarded as 
definite. 

An ancient way of predicting the future, divining illnesses, etc. is the 
ju tig gi mo, the divination performed with the help of special kinds of 
threads or strings called ju tig. This is supposed to be a mo which had 
been known originally only to the Bon sorcerers and which they called the 
Zhang zhung gi mo. The varicus ju tig methods formed the greater part of 
the Bon teachings known as the "phyva (cha) gshen vehicle",· which dealt 
with the ways of divination. Later, the ju tig gi mo began to be practised 
also by Buddhist priests, especially by members of the rNying ma pa sect. 
According to a Tibetan oral tradition not less than thirteen volumes were 
written on this kind of divination. The meaning of most of the ancient 
terms used in these books was, however, gradually lost. Later, a Buddhist 
priest called Ju mi pham mgon po is supposed to have condensed the 
essential parts of these thirteen volumes into a single book. 

Here we may give at least one example of a ju fig gi mo: some wool, 
which had been taken from the right shoulder of a ram, is spun into a 
uncoloured thick string, out of which five thinner strings issue. Before 
carrying out the divination, a gfor ma is made in honl'ur of the dharmapii­
las whom the sorcerer invokes subsequently, requesting them to grant an 

Hoffmann, Quellen, p. 192. 
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answer to his question. Having concluded his prayer, the priest takes his 
seat in front of a table and loops each of the five thinner strings into a 
loose sling. Grasping the thicker end of this device with his right hand, 
he lifts his arm and throws the five looped strings gently back, so that they 
come to rest upon his shoulder. Then, with a quick movement of his hand, 
he hits with the strings the surface of the table standing in front of him 
and examines carefully the various knots which have been formed by the 
impact. Finally, he consults the book on the ju fig gi mo and delivers his 
predictions accordingly. 

Future events can also be predicted with the help of arrows; this 
method of divination bears the name mda' mo. One way of performing a 
mda' mo is as follows: a great number of arrows, each of them bearing a 
number, are placed into a high vessel, which is then shaken vehemently 
until one or several arrows jump out of it. The numbers which these 
arroWS bear are then compared with the corresponding entries in the 
mo dpe. Another kind of mda' mo is the so-called Ge sar mda' mo. This 
divination is supposed to have been introduced by the mythical king 
Ge sar, whose name it therefore bears. Unfortunately 1 did not obtain any 
information about the way in which the Ge sar mda' mo is performed. 

A second method of divination which, too, is brought into connection 
with king Ge sar is the Ge sar rgyal po('i) pra mo. The way of its execution 
is said to be known among members of all the sects of Tibetan Buddhism. 
In order to perform this ceremony first the following arrangements have 
to be made. A painted-scroll bearing a picture of king Ge sar is hung up 
on a wall, and a table is placed below it. We may mention in this context 
the way in which Ge sar is usually depicted: a white figure wearing a 
cuirass and a helmet of crystal as well as a white cloak. The feet are 
covered by high leather boots; a bow-case, quiver, and a sword are 
suspended from his girdle. The hands brandish a stick of cane and a 
battle-lance with a white pendant. - Should nO such painted-scroll be 
available, then either an image of Ge sar, his particular glor ma, or a 
phye mar should be placed on the table. In front of one of these objects 
three cups are set filled with Tibetan beer, rnilk, and tea, and Oil the right 
side of the table a vessel is placed full of barley or wheat, into which a 
"divination arrow" has been stuck with its point downward. On the left 
side of the table comes another vessel filled with wheat or barley and 
bearing a well-polished mirror of silver or bell-metal on top. The mirror 
is then covered with five pieces of silk, a red, white, yellow, green, and 
blue one. Should these five kinds of silk not be available, then one piece 
of silk may be used, which should be either red, yellow, or white. On no 
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account black-coloured silk must be taken, since the black colour, which 
is being associated with the evil-natured ma mo and bdud, would influence 
the course of the ceremony in an inauspicious way. Finally one, three, or 
five butter-lamps are placed in front of the three cups previously men­
tioned. 

The priest who directs this ceremony should be a man who has gained 
great spiritual powers by practising yoga. He has to take his seat in front 
of the table, and after burning incense and offering a gser skyems he reads 
a litany in honour of king Ge sar, whose help he requests in order to bring 
the mo to a successful end. Then a boy is brought into the room where the 
ceremony is being performed and led to the table bearing the offerings. 
He should be about eight years old, and should come from a better-class 
family; on no account the services of the son of a butcher or a blacksmith 
must be engaged. The boy takes his seat on a white cushion in front of the 
mirror. The officiating priest now removes the five covers of silk, and the 
boy is asked to gaze for a while into the mirror. If the divination works 
well, the boy will soon claim that he sees various apparitions in the 
mirror. He has to describe these to the priest, who derives from the 
account of his helpmate the answer to the questions which the Ge sar 
rgya/ po pra mo should clarify. 

Should the boy, however, claim that he sees only the reflection of his 
own face, then the priest will once more implore king Ge sar to grant an 
answer. If even the third attempt does not lead to a success, then recourse 
must be taken to other kinds of divination. In case that it is difficult to 
find a suitable young helpmate to participate in this ceremony, the 
officiating priest himself will try to recognize some apparition in the 
mirror. - The same kind of divination can be performed with the help of 
a sword, in which case the various apparitions are supposed to become 
visible in the polished blade of the weapon. Another kind of mo, also 
alleged to have been introduced by Ge sar, is the Bya drug mo, the 
"six-bird divination". Details about this way of predicting the future were 
unfortunately not available. 

The method described in the case of the Ge sar rgya/ po pra mo is also 
followed when performing the r Do rje g.yu sgron mari) pra mo, a 
divination which stands under the auspices of the goddess r Do rje g.yu 
sgron mao Only the number and arrangement of objects needed in this 
ceremony differ from those required in order to carry out the Ge sar rgya/ 
po pra mo. First a clean and auspicious spot has to be selected. There one 
has to spread out a white cloth, and on top of it should be placed a vessel 
filled with corn, into which a mirror had been stuck. The mirror should 
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be of bell-metal and adorned with five engraved dots arranged symmetri­
cally in the form of a cross. In front of this vessel one should place a 
piece of crystal or, preferably, a sm,ll stap2 made of this m,terial. Back 
of the vessel bearing the mirror a divination arrow is stuck, which has 
five silk ribbons of five different colours attached to its shaft. Then the 
effigy of a lha g.yag, the "yak of the lha", made entirely of butter, is set 
in front of the crystal or the stapa. To the right of the lha g.yag comes 
a roundish gtor ma made of the "three sweet substances", and On the left 
side is set a red bka' srung gi dmar gtor. Other offerings, which have to 
be lined up on the white cloth as wel~ are a phye m2r, an offering of the 
first fruits of the harvest, various kinds of wood, and incense. The prayers 
which have to be chanted are in this case of course different from those 
said when performing the Ge sar rgyal po pra mo. 

A third kind of mirror-divination, which stands under the auspices of 
the Ts"e ring mched ln~a group, is the Tshe ring mched lnga('i) pra mo. 
The arrangement of objects for performing this pra mo is essentially the 
same as that made- in the last case, only the prayers which have to be 
recited are different again. 

The apparitions which become visible when performing this kind of 
mo are e.g. a stapa, a lake, a pond, a spring, or a healthy tree, all these 
being regarded as auspicious signs. Evil-portending signs are, however, 
to see a house which is only dimly visible, just as if the view would be 
obscured by a snow-storm or by a fog, or to see a tree being cut. 

The Tibetans believe that important knowledge about future events may 
also be derived by observing and interpreting various omens (ltas).'· 
A person experienced in the interpretation of omens bears the name Itas 
mkhan. Great attention is paid to the omens e.g. when setting out on a 
long journey, at the time of the New Year, or when celebrating a marriage, 
since any unusual sign which One might observe on such an occasion is 
certain to be an indication whether the journey, the coming year, or the 
new period of life will bring luck and success, or perhaps misfortune. 
From some of the invocations rendered in the foregoing chapters we 
learned already, that there are supposed to be not less than eighty-four 
evil omens. Especially the protective deities are being requested to avert 
these evil signs and the misfortune which would inadvertantly follow. 
Some of these bad omens we mentioned already above; other evil-por­
tending signs are e.g.: if vultures and other birds which live on corpses 
and carcasses descend on a roof and start' to call aloud, some leading 

10 On the various lias see also the work quoted under no. 6558 of the Tohoku 
Catalogue. 
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personality of the country is soon going to die; if a child is born which 
has two faces and three eyes, or if the newly-born has no head and only 
one arm, the whole country will soon have to suffer from various 
calamities. Grave misfortunes are also to be expected if a chicken is 
hatched with several fully developed heads. 

When discussing the ceremonies of the Tibetan weather-makers we 
shall mention in which way these magicians interpret some of their 
dreams. But also the commOn Tibetan regards certain dreams as a good 
or evil foreboding. Here a few examples: to see oneself in a dream all 
clad in armour is a sign that there is no danger of one falling ill, and if 
seeing oneself carrying a weapon, then one will not suffer any harm from 
an enemy. To wear a magnificent dress in a dream is the sign that one 
will be praised and held in high esteem. Seeing oneself fording a river 
successfully, ascending the peak Of a high mountain, or riding upward on 
a lion, tiger, a superb horse, Or on a dragon are dreams indicating that One 
will attain great spiritual progress presently. Auspicious dreams, said to 
be a foreboding of happiness, wealth, and fame are to see the sun rising 
unobscured by any clouds, to hear the sound of drums and trumpets, to 
obtain rich food and splendid clothes, to see oneself sitting in a palatial 
building or on a throne. To see oneself wearing a beautiful hat is the sign 
that one can expect to receive favours from one's superiors. Dreaming 
that one drinks sweet-tasting water is an omen indicating that one will 
be blessed with a long life. If, however, one dreams about a storm, or 
if seeing oneself crossing a swamp or wearing an unclean, evil smelling 
garment, then such dreams are the foreboding that one will suffer from 
some kind of pollution, as caused by illnesses or death. To see oneself 
hatless Or gazing into a mirror are forebodings of sufferings, to see one's 
body covered with insects Or to be bitten by a wolf are omens of approach­
ing illnesses. To be hurt by weapons, see oneself pursued by a warrior, 
or des:ending into an abyss, to see a flood or a conflagration or lightning 
are dreams interpreted as an omen indicating the approach of dangers, 
such as are the outcome of inauspicious constellations of the stars. Signs 
that one stands under a CUrse or that an enemy tries to kill one by means 
of black magic are to see oneself in fetters, to·be sinking into the earth, or 
to have one's body and head split in two. A foreboding that one's life 
is in danger is to See oneself riding naked on an ass which heads towards 
the South, to see red flowers, to sit amidst water, and to see rain falling 
from the clouds. Very evil omens, said to be the signs of approaching 
death, are to see one's bowels being torn out from the belly by a black 
woman, to be dressed in red clothes, pick red flowers, to wind a red 
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turban around one's head, or to drink and dance with the dead. One can 
also determine which class of spirits caused the hallucinations one 
experienced in a dream: if one saw a snowy mountain or a soaring white 
bird, then the lha caused this dream. When seeing an old temple, images 
of clay, a fox, or a small child, the dream was caused by the 'gong po 
demons. To see snakes, frogs, girls with a·pale-blue skin, and mountain­
meadows are mirrages caused by the klu. The btsan make one see rocks, 
trees, riders, and warriors, the the'u rang let appear ash-coloured children 
in one's dreams; if one sees the figures of Buddhist priests, of asses, 
monkeys, rats, horses, and dogs, these dreams were the work of the rgyal 
po demons, and if one trembles with terror and fear in the sleep, this is 
due to the influence of the bdud. 



CHAPTER XXIV 

TIBETAN WEATHERMAKERS 

Many of the dharmapdlas are believed to be able to exercise a considerable 
influence on weather. Especially those klu who dwell in the water may 
withhold rain if offended by some sinful actions of men. We mentioned 
already before, that the class of the k lu counts hundreds of members, and 
it would go beyond the scope of this book to discuss them all. The names 
of the most important klu are to be found in the Bon works as the Klu 
'bum dkar po, Klu 'bum nag po, and Klu 'bum khra bo, which are used 
nowadays even by the Buddhist clergy in their weather-making rites. 
At the time of Tshong kha pa, after the break with some of the old tradi­
tions, a part of the klu-cult' was substituted by ceremonies centering upon 
the Indian deity Varu(la and his companions. On Tibetan paintings 
Varu(la - who is also called klu rgyal Varu(la or gZhon nu gtumposogrna 
med - is depicted in two different ways: as a blue-coloured god, with 
seven snakes rising above his head and wielding a snare consisting of 
snakes; or as a dark-yellow figure dressed in snake-skins, holding a vessel 
and a tortoise and riding on a nine-headed makara. 

The mountain-deities are said to be able to send hail, and sOme of them 
bear therefore the title ser bdag, "master of hail". There are supposed to 
be eighteen masters of hail (ser bdag beo brgyad), and their commander 
seems to be the mountain-god gNyan chen thang lha. A similar group is 
that of the thog bdag, the masters of lightning, who are said to occupy the 
position of heavenly blacksmiths. Also the members of the the'u rang 
class are held responsible for both hail and lightning, and especially the 
adherents of the Bon and the sngags pa living in the Himalayan area are 
said to be very proficient in worshiping and inHuencing the various 
the'u rang. 

Other deities who are believed to exercise powers over the weather are: 
the goddess Glog bdag mo or "mistress of lightning", mentioned in the 
Klu 'bum texts; the same sources name a group of nine brothers (or sisters?), 

On the annual kll1~worship carried out in the Tibetan capital see Waddell, 
Buddhism, p. 508. 
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the Glog ma sprin spun dgu, as deities who bring lightning and clouds; . 
also the group of the Gab sbas gdong mo chen mo bzhi, comprising the 
goddesses 'Brug gi sgra sgrog ma, Drag po'i klog khyung ma, gNam 
leags thog 'bebs ma, and Khrag gi ser 'bebs ma. The goddess named in the 
first place is said to have her residence in the sky, the second is supposed 
to dwell in the space which lies between the sky and the earth, the third 
is believed to live on top of Mt. Sumeru, and the fourth in the depths of the 
ocean. Further the Chu('i) Iha mo, a goddess of the water, whose attribute 
is a snake-snare, and various Nam mkha'i rgyal mo or Nam mkha'i Iha mo, 
queens and goddesses of the sky. The distribution of the four Nam mkha'i 
rgyal mo inhabiting the main quarters of the world is as follows: 

Direction Colour Appearance 

East white toupet of conch-shells, holds the Great Bear (skar 
ma smin drug) 

South blue toupet of turquoise, carries snare of lightning (glog 
gizhagspa) 

West red toupet of turquoise, lifts a precious banner of vic-
tory 

North green toupet of red clouds, holds a rainbow 

The four intermediarY quarters are the residence of four other sky­
goddesses, each of them holding a particular ba dan: 

Northeast - Nam mkha'llha mo sprin tshogs ma, holds a rlung gl ba dan 
Southeast - Nam mkha'llha mo tshod 'dzin ma, carries a me'i ba dan 
Southwest - Nam mkha'i Iha mo tsha gsang snyoms, lifts a chu'i ba dan 
Northwest - Nam mkha'i Iha mo snyoms byed ma, her attribute is a 

sra brtan ba dan 

Not included in the above list is the sky-goddess called Nam mkha'i Iha mo 
gsal byed ma; her attribute is a nam mkha'i ba dan. Tucci mentions a sky­
goddess of the Bon called Nam mkha' g.yu mdog snang srid mdzod,· 
believed to cause lightning, hailstorms, thunder, and clouds. 

In certain cases even the high-ranking deities which stand outside the 
group of the dharmaptilas, as the sPyan ras gzigs kasarpanl,' the goddess 
rDo rje phag mo, the five chief rjdkinis, etc., are invoked in the weather­
making ceremonies. 

These ceremonies comprise, however, not only the worship and pacifi­
cation of those gods and goddesses who are supposed to rule over rain, 

• 
• 

Tucci, Painted Scrolls, II, p. 719 . 
Concerning this form of sPyan ras grigs see 157, I. fols. 262a-267a and 270b-272a . 
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hail, lightning, and clouds, but they are frequently also performed in 
order to defeat or destroy those malevolent spirits who might try to 
frustrate the endeavours of the weather-maker. While the bgegs raise 
obstacles in any such ceremony, the various rulers of the wind, the rgyal 
'gong demons, the dam sri, the yu/ 'dre or "country demons", and the 
'byung po demons are supposed to be those supernatural beings, who 
especially try to prevent rainfalls' and whose resistance has therefore to be 
broken first in case that the weather-maker intends to bring about a 
rainfall. 

A few iconographic notes concerning the rulers of the wind should be 
given in this connection. The texts of the rNying ma pa sect mention a 
Rlung Iha or "wind god" depicted as a blue-coloured deity riding on a stag 
and carrying a conch-shell and a silk-scarf.' A ruler of the wind is 
further the red Rlung gi Iha mo, whose attributes are a ba dan and a 
trident.' The Rlung Iha'i bu mo 'bum gyi glso mo is a pale-blue goddess, 
who is supposed to ride on the "wind of the four seasons" (dus bzhi 
rlung); she wields a battle-lance' From a union between the wind-god 
Wa skyes and the rdk$asi Kha 'bar ma originated the goddess Nye 'byed 
chen rno phra rna mkhan, a wrathful fourhanded deity with a smoke­
coloured body. Her upper right hand lifts a raven, the upperJeft one holds 
an owl, the lower right hand wields a hook and an axe, the lower left one 
a rlung gi rkyal pa. On her right shoulder sits a falcon of iron with 
turquoise eyes, on the left shoulder a copper-falcon with eyes of gold, and 
on the top of her head a khyung of crystal with turquoise- eyes. 8 

The Rlung lha of the Bon is called the g. Ya' bo byed rgyal po slobs po 
che. His right hand lifts a rlung gi ba dan, the left one holds a rlung gi 
'khor 10. He is dressed in a cloak consisting of fire-wind (me rlung Ihul pa), 
and he leads the war-hordes of One hundred thousand wind-gods. 9 

A goddess who is believed to be able to subdue all those deities who 
bring hail is the "mistress of the cemetery, the black ferocious one", Dur 
khrod kyi bdag mo khros rna nag mo. She is a black-coloured figure, and 
her attributes are a human skin and a trumpet made of a human thigh­
bone.10 

• 

• 
" 

Most members of the Tibetan Buddhist clergy know one Or another 

41, fols. 5b-6a 
42. 
6, fo1. 39b. 
6, ro1. 43 •. 
196 . 
202. 
40. 
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simple ceremony which is supposed to influence the weather. Among the 
sngags pa and the sorcerers of the "black Bon", however, One finds many 
who specialize in weather-making and who are prepared to place their 
knowledge at the service of the broad public." Especially weather-makers 
from the Kham province are held in great esteem. According to Schroderl2 

weather-making is in vogue also among the Tu ien (rGya hor), where the 
appropriate ceremonies are mostly carried out by Bon priests. Schroder 
gives an interesting description of several such practices, the most note­
worthy being the ceremony of offering the empaled body of a goat 
("Pfahlziege"): a goat is killed, its body is stuffed and then empaled. 
A khram shing is tied to each of its hoofs and also to the forehead. In 
this case the five khram shing are supposed to represent the magic daggers 
carried by the divine blacksmith - apparently mGar ba nag po is meant 
- and his acolytes and used by them as weapons against demons. 

Even the Tibetan Gllvemment has three weather-makers of the sngags 
pa claos in its services, who take turns in protecting the Potala, the Lhasa 
Cathedral, and the palace and garden of Norbu Linka (Nor bu gling ka) 
- the summer-residence of the Dalai Lama - against hail, mainly because 
hail falling on these places is regarded as an evil omen for the future of the 
Land of Snows. Two of these official weather-makers belong to the 
'Dod (1) grab steng and the sTag fshal families, living at Shung gdong khar, 
a place about five miles to the southwest of Lhasa. The third weather­
maker lives at 'Brom sfod." a locality about fifteen miles away from the 
Tibetan capital. These three magicians do not receive any regular pay for 
their work, but are rewarded by occasional grants of land; they are, 
however, allowed to work also for private customers. In case that their 
work for the Government does not meet with success they may be pun­
ished, the matter being often referred to the Dalai Lama or to the Regent 
for a personal decision. As a punishment they may be ordered to pay a 
fine, to help in carrying out some public work, or they receive a n umber of 
strokes. Numerous stories circulate among the Tibetans telling about the 
good luck or misfortune of the Official weather-makers. At least two of 
these accounts should be rendered here, 

One day heavy hail fell on the Tibetan capital, and within a short 
time the streets and gardens of Lhasa were covered with a high layer of 
ice. To the astonishment of the population not a single corn of hail feU 
within the areas of the Potala, the Cathedr~I, and Norbu Linka, which had 

H 

" .. 
On the preventing of hail by sngags pa see Bell, People of Tibet, p. 43f. 
'Zur Religion cler Tujen', 47 (5-6), p. 823 sq. 
Apparently the"' Brom ston pllll of Petech, China and Tibet, p. 61 .. 
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been protected by the skill of one of the weather-makers, who had set up 
a great number of small protective cairns (mtho mtho) all around these 
three places. 

On another occasion it occurred, however, that a heavy hail fall devas­
tated the garden of Norbu Linka. The head of the Dalai Lama's house­
hold ordered the "weather-maker on duty" to be called immediately, so 
that he might be punished on the spot for his negligence. But the magician 
declared that he was completely innocent. He had applied all magical 
devices which were at his disposal, but in spite of it the hail fell, appa­
rently, because the gods wanted to show their displeasure or perhaps 
because they intended to warn the Tibetan Government by this sign before 
some approaching disaster. To prove how-great his magical powers Were 
the weather-maker asked a sieve to be brought, and under the chanting of 
mantras he poured some water into a sieve. Not a single drop fell through 
the net of the sieve and only after the magician stopped chanting the 
water flew immediately through. 

The main task of the weather-makers who live in the country is to 
protect the fields of the viUagers from hail and to bring rain in case of 
drought. As a reward for their work they receive a part of the harvest; 
but should the crop be damaged or destroyed by hail in spite of their 
endeavours, they may be punished or even forced to pay an indemnity. 
Occasionally they are also asked to stop rain for a certain period of time, 
so that the constructing of a new house or the performance of a religious 
dance may take place under good weather-conditions. 

The most important instruments used by Tibetan weather-makers are a 
thunderbolt and a bell, a phur bu, a human thighbone trumpet - its sound 
is supposed to scare away all demons who try to prevent a rainfall- and 
a drum. With the help of the latter instrument an experienced weather­
maker may determine a change of weather: if the sound of the drum is 
deep or "ominous", bad weather is approaching, while a high or "cheer­
ful" sound is the indication that there is nO danger of a hailstorm. To 
recognize whether the clouds of a thunderstorm carry hail, the magician 
will fill a flat vessel- preferably made of five precious metals (rin chen sna 

Inga) - with water and then watch the reflection of the approaching clouds. 
With the help of certain signs, which are the secret of his profeSSion, he 
will recognize whether the clouds bring hail, and should this be the case, 
the magician will start immediately with the performance of the appropri­
ate defence-ceremonies. 

There are, however, numerous other signs which show to an experienced 
weather-maker the changing weather-conditions. Inauspicious signs 
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indicating that no immediate rainfall is to be expected are e.g. clouds 
moving from the North to the South, or from the West towards the East, 
big clouds which slowly desintegrate into smaller ones, or if the setting sun 
colours the evening clouds yellow or red. From the form and colour of 
the clouds and the direction from which they approach the weather-maker 
can also deduct which particular class of spirits ought to be propitiated in 
order to cause a rainfall. Thus if a cloud in the form of a stupa comes 
from the East,then the rgyal po demons have to be worshiped. If clouds 
having the form of locks such as the fierce deities are supposed to possess 
Come from the South, then the ma mo demonesses are obstructing the 
rainfall and accordingly a rite in honour of this class of spirits should be 
held. A cloud having the shape of a red horse and approaching from the 
West indicates the influence of the btsan demons, and a cloud in the form 
of a fox-brown yak which comes from the northern direction has to be 
regarded as a sign that the obstruction has been caused by the bdud devils. 
Further, should the sky be covered with big clouds and still no rain will 
fall, then the yullha must be h~ld responsible. 

Should loud thunder be heard during perfect weather and should a 
strong wind be blowing at the same time, then the rgyal po are obstructing 
the approaching of rain clouds. A slow wind and spreading fog indicate 
an interference from the side of Riihu, red clouds coming in the morning 
show that the yellow klu are displeased, while if the red of the morning 
clouds turns later into black or gray, it is a sign that appropriate cere­
monies for all the water-spirits must be performed. Various other indi­
cations are also derived from the clouds which have the form of dragon, 
makara, Or snake heads, and which move swiftly in a western or northern 
direction. The sound of thunder coming from various directions serves 
to the weather-maker as an indication when a rainfall can be expected. 
If thunder is heard from the West, then a rainfall may occur in the evening 
of the same day. Should the rumbling of thunder come from the eastern 
direction, then rain will come only after a period of three days, while 
thunder heard from the North is a sign that it will start raining the 
following midnight. 

Dreams, too, indicate what kind of weather one may expect: if the 
weather-maker sees in his dream a great river, a woman who pours out 
water or beer, cattle and wild animals grazing, or if he sees himself 
well-attired in a new dress, then a rainfall is soon to be expected. On the 
other hand dreaming about an empty house or tent, a huge fire, a bad 
harvest, or a destitute beggar are signs indicating drought. 

When trying to influence the weather, great attention has also to be paid 
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to an auspicious astrological timing and to the selection of an appropri­
ate spot. Thus e.g. some of the ceremonies for bringing rain should never 
be performed at an arid place, but on the top of a mountain On whose 
slopes one finds many springs inhabited by water-spirits. The springs 
should be ritually pure and not polluted, especially not "by the presence 
ofa woman or dog". Also the thoughts of the weather-maker should be 
pure, he has to abstain from eating meat and garlic and from drinking 
beer before the beginning of the ceremony. The offeri ngs destined for the 
deities, too, have to be pure and of the best quality, otherwise his endea­
vours will not meet with success. 

According to Tibetan belief, the weather can be influenced by making 
offerings in order to please or pacify the deities who have command Over 
the forces of nature, some of which we enumerated at the beginning of this 
chapter. Other means are the threatening, catching, or even destroying of 
those malevolent spirits who bring hail and lightning or who try to 
obstruct the work of the weather-maker. Of great importance is further 
the pronouncing of mantras, the making of mudras, and the performance 
ofadance. 

The preventing of a hailfall14 is said to be an easier task than to bring 
about a hailfall at one's own free will. Tibetan weather-makers claim that 
generally it is impossible to stop hail from falling down, and they can only 
try to keep the ice so long in the clouds until the thunderstorm has 
moved out of the area which they have to protect. The hail might then 
fall On the territory of some inexperienced or negligent weather-maker. 
Or the clouds are made to empty their dangerous load over land which is 
not being kept under cultivation, especially a barren mountain-area. The 
texts giving information about the performing of weather-making cere­
monies mention as suitable places on which it is easy to make the hail 
descend: snow-mountains, hills covered with meadows or forests, and 
mountains of slate. 

The making of the tarjanf mudrii is claimed to be the simplest way to 
avert hail and also lightning. Tibetan texts say that "when making the 
tarjani mudra, hail and lightning cease and thunder fades away". Another 
easy way to prevent a hailstorm is to repeat either seven or twenty-one 
times the mantra: naniigadzamuntea. The strength of this and other 
hail-preventing formulas can be intensified by offering at the same time 
gser skyems to the group of the Dregs pa sde brgyad, and by burning seeds 
of mustard. 

lfo On averting or hail and lightning see also the various texts mentioned in the 
Tohoku Catalogue, nos. 5073, 5155, 5156, 5250. 6640. 
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A more effective, though also more complicated method to prevent 
damage by hail is the setting up of a so-called ser srung. First the skulls 
of donkeys, dogs, monkeys, snakes, and crows are filled with slips of paper 
covered with drawings of astrological designs and inscribed with magical 
formulas. Around the skulls are tied threads of five different colours. 
The skulls as well as offerings of five precious metals are then buried on 
the top of a mountain which lies in the direction from which hail is likely 
10 approach. Above the spot at which all these objects have been buried 
a small stone-pyramid is erected, called mtho mtho, into which sometimes 
several thread-crosses are stuck as a trap for demons carrying hail." 

Some of the weather-makers prefer to live during summer and early 
autumn on the top of a mountain, from where they have a good view over 
the surrounding countryside and can thu~_ recognize in time a thunder­
storm approaching the area which they have to protect. 

According to a report from Eastern Tibet," the hail-preventing cere­
monies of the local Bon magicians begin in the third month of the Tibetan 
year. The weather-maker, accompanied by all male inhabitants of the 
village, visits a nearby mountain which has a fa rtse on its top, and there 
he plants a few new spears with flags bearing the picture of the khyung bird, 
supposed to be an efficacious protection against hail. He next blesses some 
cut-off branches of a birch-tree, which were coloured black in their lower 
part by means of Chinese ink, while a cut is made into the upper part, 
into which a few white feathers of a pheasant are fastened. These branches 
are later stuck by peasants into their fields as a protection against hail. 

Also the following -method is said to prove efficacious in averting a 
hailstorm. At the beginning of this ceremony, the weather-maker invokes 
the "mistress of the cemetery, the black ferocious one", Dur khrod kyl 
bdag mo khros ma nag mo, who is said to subdue all those demons who 
bring hail. Her face has three eyes, her right hand lifts upward a human 
skin, and she blows on a thighbone trumpet which she holds in her left 
hand. Her body is covered with ornaments made of human bone. Having 
made reverence to this goddess, the weather-maker pronounces thrice the 
magic syllable phat, and he blows subsequently three times his thighbone 
trumpet. Next he invokes the dBang sdud kyl mkha' 'gro ma, and after 
enumerating her attributes he exhorts her to make powerless the "masters 
of hail" (ser bdag), the "masters of lightning" (thog bdag), as well as the 

lG An interesting picture of a huge thread-cross, used in the Chinese-Tibetan border~ 
land as a protection against hail. has been published by Rock, Niiga Cult, I, p. S4 and 
plate XV. 
" A. Tafe~ Meine Tibetrelse, Berlin 1914, Bd. II, p. 231 sq. 
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country gods, the gzhi bdag, and the gods of wind, who, too, might cause a 
hail-storm. Then the magician says hUm hUm ham phat phat phat and 
blows once more his rkang gling. The weather-maker now invokes a 
number of other deities, among them the gZa' bdud kyi rgyat po riihuta, 
the ten guardians of the world quarters, the mGur tha, the "eighteen 
hail-masters" (ser bag beo brgyad), and the particular gzhi bdag of his own 
locality. After enumerating the offerings which are symbolically sacrificed 
to these divinities, and having pronounced thrice the magic spell phat, he 
blows again thrice the thighbone trumpet, and he finally invokes the 
"golden-bodied Buddha Sakyamuni". 

Should the usual mantras prove of no effect, then the following magical 
formula should be recited: "om vajrabharahikrotikiiliharinisa the evil doers, 
all those who bring the hail, miiraya stambhaya nashaya hum ram phat - ro 
bhyo ram trag ram, the hail ram be cut! Dzva ta ram ram phat!" And if 
even this strong mantra does not help, then the weather-maker should 
ad~ress himself to the great merciful Bodhisattva Kasarpani and recite 
fervently the "six syllable prayer", the well-known om mtl(Ii padme hum. 

The Buddhist priests of the Lepchas address themselves in their hail­
preventing ceremonies to Debrong Pano," the The'u rang gi rgyat po of the 
Tibetans. Debrong Pano is described by the Lepcha priests as a super­
natural being which has the typical appearance of Bon deities: nine heads, 
eighteen arms, and a thousand eyes. For his worship, which is usually 
carried out indoors, an effigy has to be made out of dough, which is 
supposed to depict Debrong Pano but in a different form from that men­
tioned before, as it has only one head and two hands. The left hand holds 
a bow and a snare, and the right One grasps an umbrella-like object and 
an arrow. This effigy is placed on top of a basket filled with earth and 
hearing three concentric pieces of turf on top. 

On the topmost square four smaller effigies are placed, which represent 
the four ministers of Debrong Pano, while on the lower steps various small 
dough figures are placed: Around the basket twigs of such trees are set 
which bear eatable fruits, further five cups filled with milk, tea, and 
strained Lepcha beer are placed in front, and then various kinds of grain 
are scattered all over the structure. 

Next, two more effigies, made of dough and resting on small wooden 
boards, are placed on both sides of the basket. They are supposed to 
represent the father of Debrong Pano, called in Lepcha Chien tut and his 
mother Looh lut. To each of these two effigies, one thread-cross made of 
white thread, two notched sticks, and two sticks hearing tufts of wool are 

" See Nebesky-Wojkowitz and Gorer, 'Tluoad-crosses', pp. 74-76. 
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added, and in front of each plate three cups filled with milk, strained 
millet-beer, and tea are set. In the back of Debrong Pallo's image a huge 
multicoloured thread-cross is stuck, and in each corner of the topmost 
square, next to the effigies of the four ministers, a thread-cross is placed, 
flanked on both sides by a notched stick and a stick bearing a tuft of 
wool. The two small thread-crosses which stand in front are both white­
coloured, one of those in the back is made of blue, and the other of red 
thread. 

After all these arrangements have been made, further offerings of rice, 
cooked meat, water, and strained beer are made, and the invocation of 
Debrong Pano is read. This part of the ceremony having been concluded, 
a path is made with the help of some flour, leading from the basket to the 
door. After the great central thread-cross has becn removed, the I?asket 
with all the effigies as well as the two boards with the effigies of Debrong 
Pano's parents are carried along this path to the door and then brought to 
some remote place, where they are abandoned. 

Those of the sngags pa and Bon priests who specialize in black magic are 
said to be able to conjure up hail-storms in order to destroy the crops of 
their enemies. For this purpose the magician has to make the figure of 
Riihu out of yellow-coloured rice-dough, and brandishing a phur bu made 
of black sher shing wood he transfers the "essence" (snying) of the Kilyab 
'jug gza' rgyal riihu into this effigy. Should this ceremony be performed 
correctly, a hailstorm will approach soon afterwards. 

To bring rain is said to be a much mOre difficult task than to prevent a 
hailstorm or rain. An essential part of most of the rain-making ccre­
monies is the worship and purification of the water-spirits, who have been 
polluted by the sins of men," and consequently these ceremonies should 
be carried out near springs or on the banks of lakes and rivers. In some 
cases, in order to bring rain, pills - made from the dried blood of "red 
horses" and wrapped in paper and cloth - are thrown into springs; or a 
weathermaker should stand naked near a spring or on the bank of a lake, 
and brandishing a <Jamaru and a bell he has to pronounce repeatedly the 
following malltra, which is said to bring· about a quick rainfall: om 
vajraviiriihikrotikiiliharinisa i i hiim ham dzva dzva phob phob. 

Even Tsong kha pa is claimed to be the author of a weather-making 
rite which aims at causing rainfall." In the course of this ceremony, 
which is preferably performed by priests of the dGe lugs pa sect, not the 
demo"iocal deities of old Tibet, but Varu~a and his companions are 

" 
" 

Such a purification~prayer is B. Laufer's Ein Sfihnegedicht tier Bonpo, Wien 1900. 
Tohoku Catalogue. nos. '5361, 5362; see also Waddell, Buddhism, pp. 499 sq. 
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invoked. The ceremony should be held only when the stars augur well 
for a rainfall, and also when the weather shows favourable signs. It 
should take place at a spot where water-spirits dwell: in front of a spring 
or, if there is a large pond close by, on its western bank. There on a flat 
piece of earth a ma1J(iaia has to be drawn. First two concentric circles 
are made, one of them being a "circle of fire" (me'i dkyi/'khor) and the 
other a "circle of air" (rlung gi dkyi/ 'khor). In the centre of the ma1J(iaia 
an eight-petalled lotus is outlined, with the figure of Varu(la sketched in 
the middle and the figures of eight water-spirits as his train grouped 
around him. Near the mal)(iaia one has to place various offerings: five 
nyer spyod, a blue streamer, a blue vessel full of blue-coloured water, 
some blue flowers, fragrant substances, white mustard, incense mixed 
with the flower of na ge sar and saffron, a butter-lamp, and SOme iha 
bshos made by kneading raw sugar with milk. Then one has to draw with 
the help of a sword, which has been dipped into liquid indigo, the form 
of a wheel and write in its centre the mantra om shu Ii ni svaha; in front of 
it one should place a cup made of dough (kham phor) around which blue 
thread has been wound. 

The next step for the weather-maker is to meditate on the deity sTobs 
po che,'· a god blue in colour, with one face and two hands. His left foot 
is drawn forward and the right one stretched out. He is adorned with 
eight snakes and wears a loin-cloth of tiger skin. The right hand lifts a 
trident, the left one rests in the tarjani mudra and holds a "snare of the 
water-spirits" (kiu'j zhags pal. Next the priest has to imagine a maI)(iaia 
of fire, on top of it a mQl)(iaia of air, above the latter a mQl)(iaia of water, 
and again on top of it an eight-petalled lotus with a blue centre: each of 
the petals corresponds to one of the main and intermediary world-quarters, 
and they should be imagined as having the following colours: the eastern 
petal is pale blue, the southern white, the western red, the northern green, 
the southeastern red, the southwestern pale yellow, the northwestern 
yellow, and the northeastern varicoloured. One should further imagine 
that the syllable bam is written on the centre of the lotus and the syllable 
nam on each of its eight petals. Out ofthesyllablebamtheformofthe"water­
god" (chu iha) VarZ/lla should be created: a blue-colouredfigure with seven 
snakes rising over its head; the two hands lift a snare consisting of snakes. 
Then his companions should be imagined appearing in the following 
order: on the eastern petal comes forth from the syllable nam the pale­
blue mTha' yas, on the southern one the white Nor rgyas, on the western 

10 A White, rour~handed form of this god has been described by Tucci in the Indo­
Tibelica,lV/I, p. 195; see further lndo-Tibetica, IV/2, p. 154 sq. 
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the red' Jog po, and on the northern petal the blue (or green) sTabs rgyu. 
In the intermediary quarters appear: in the southeast the red Padma, in 
the southwest the pale·yellow Padma chen po, in the northeast the yellow 
Dung skyong, and in the northeast the varicoloured Rigs ldan. These 
eight companions of Vanilla have the typical appearance of water-spirits : 
seven snakes rise above their heads, and the lower part of their bodies is 
the coiled tail of a snake. All of them hold the hands folded in front of the 
breast. - The rest of the ceremony consists of making offerings to these 
deities and reciting invocations in their honour, interspersed with mantras.21 

In the case that vast areas of the Land of Snows suffer from drought, 
the Tibetan Government might take measures to safeguard an early 
rainWI. All the monasteries will be ordered to read the three Klu 'bum 
and to present gifts to the klu. Simultaneously all weather-makers will 
be prohibited from carrying out any ceremonies aimed at averting rain. 
The offerings for the klu include various gtor ma, so-called klu rdzas -
food said to be preferred by the water-spirits -, the dkar gsum and the 
mngar gsum, white and red incense, further jewels, gold, and silver. 
Al! these objects and substances are placed in a vessel and buried near 
a spring. For pacifying the klu the priests are ordered to perform a khru 
gsol ceremony, supposed to wash away the sins through which the dis­
pleasure and the illness of the klu had been caused. This ceremony is 
divided into the following sections: 

I) the reciting of mantras. 
2) pouring yellow-coloured water from a vessel called khrus bum on a 

mirror, which is supposed to reflect the images of all those klu who 
have been polluted by the sins of men. The mirror (me long) should 
be of silver, less efficacious are mirrors made of bell-metal (Ii) Or 
glass. The water, poured over the mirror, is caught into a flat pan 
called khrus gzhang. 

3) the khru gsol ceremony should conclude with the reading of the 
three Klu 'bum. Also the population is requested to assist the 
priests in their endeavours: while the lamas pray for rain, women 
walking in a single file and carrying the volumes of the bKa' 'gyur 
and bsTan 'gyur on their backs circumambulate the monastery and 
the fields. In some localities people perform a so-called "water-play" 
(chu brtse), its main feature being that men and women crowd the 
streets and with merriment pour water on each other." 

J1 63; two other works on causing rain are listed in the Tohoku Catalogue under 
nos. 6732 and 6734. 
II Waddell, Buddhism, p. 509. 
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Often it is found that various classes of demons try to divert or dispell 
the approaching rain-clouds, and in this case the weather-maker will have 
to counteract the unfavourable influence of these malevolent spirits. Thus 
for counteracting the wind which threatens to dispell the rain-clouds, the 
following formula should be recited repeatedly: om vajraviiriihikrotikiill­
harinisa om char ya chur ya bhayastamhhayanan. In order to achieve 
success by means of this mantra, the magician should meditate for three 
subsequent evenings and repeat the above formula many times. After this 
period, rainfall is certain to occur. 

In the course of another chant supposed to banish the demons who 
prevent a rainfall, the following (/iikinis are invoked, who are supposed to 
defeat the malevolent spirits: the white rDa rff mkha' 'gra ma in the East, 
the yellow-white Dam tshig mkhd 'gra ma in the southeast, the yellow 
Rin chen mkha' 'gra ma in the South, the yellow-red sNa tshags mkha' 'gra 
ma in the southwest, the redPadma mkha' 'groma in the West, in the nadir 
the black Ye shes mkha' 'gro ma, in the northwest the red-green Thams 
cad mkha' 'gra ma, in the North the green Las kyi mkha' 'gro ma, in the 
northeast the white-green' Jig rten mkha' 'gra ma, and the blue Sangs rgyas 
mkha' 'gra ma in the zenith, the last one being specially asked to deflect 
those obstacles against rainfall which are caused by the planets and stars. 
Towards the end of the same chant the (/iikinis are mentioned again, the 
text describing them in this case as lion-faced goddesses, each of them 
holding in the right hand an antelope-skin from which fire issues. 

For stopping rain the same procedure can be applied which we men­
tioned already as means for preventing a hailfall: the Dregs pa sde brgyad 
are invoked, mustard-seeds are burnt, etc. Another simple way of stopping 
rain is to melt some salt On smoldering embers and then cast it away under 
the reciting of mantras. 

We mentioned above that making the tarjani mudrii is said to be a way 
of causing lightning to cease. Another effective method of stopping 
lightning is to blow several times on a thighbone trumpet to which a 
piece of paper has been tied inscribed with the following mqntra: om 
ghuhuriihupiihedzaldathii. In case that a weather-maker intends to harm an 
enemy and his property by lightning, he shOUld perform the following rite: 
armed with a phur bu made from five different metals the magician 
should visit a spot where "a black water-spirit" dwells. There he should 
draw a black, triangular maJ}tjala, and in its centre he should place an 
effigy having the shape of a king of the klu. Having "joined the phur bu 
with a thunderbolt" the magician should make one hundred thousand 
times obeisance to the local black water-spirit. If he succeeds in drawing 
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the snying or "essence" of the klu into the effigy, then at that moment the 
first flashes of lightning will be seen. 

The Tibetan weather-makers also claim to be able to protect the crops 
from damage by frost. An appropriate rite when carried out by members 
of the dGe lugs pa sect rUns as follows: a vessel is filled with the "three 
white substances", the "three sweet substances", and then Avalokitesvara 
in his fourhanded form is invoked. The contents of the vessel are mixed 
with some wheat flour, and small balls are made which are kept in a 
copper pan; they are later on thrown into lakes, springs, and wells 
inhabited by water-spirits. 23 

" 172. 



CHAPTER XXV 

DESTRUCTIVE MAGIC 

The assistance of the dharmapiilas and especially that of the wrathful and 
malevolent deities can be engaged for causing harm to the foes of the 
Buddhist religion and the Tibetan state, but also in order to injure a 
personal enemy. The sngags pa and the magicians of the "black Bon" 
are renowned for their knowledge of "black magic", and they are said to 
derive a considerable income from performing ceremonies for customers 
who desire for one or another reason the misfortune or even death of 
some enemy. To carry out this task the magician will often tTY to find 
out first where the so-calledbla,' the "soul" or "life-power" of his potential 
victim, is supposed to rest. Before discussing further the ceremonies 
which Tibetan magicians perform in order to harm or destroy people and 
their property, we may give therefore a few details about the bla-belief. 

The bla of an individual, a family, or even a whole nation is supposed 
to be connected with a certain place or being. This place or being to 
which the b/a is attached is called the bla gnas. ShOUld the bla gnas be 
destroyed, then the existence of the persons depending on it will come to 
an end or will be at least gravely endangered. In some cases the bla gllas 
is well-known to a man, as its identity had been handed down from 
generation to generation. Apparently a remnant of totemistic beliefs 
is the opinion of many Tibetans !hat their bla gnas is a particular tree 
(bla sMng) or animal (bla sems can, short for bla gnas kyi sems can). In this 
case the person will refrain from cutting a tree or killing an animal of this 
particular kind. Sometimes, should a man be ·unaware where his bla 
gnas is located, the seat of his life-power may be determined by an astro­
loger. It happens e.g. that the astrologer discovers, that one of the horses 
belonging to this man is the latter's bla gnas. The man will then be advised 
to keep this horse apart from the others, to feed it well and see to it that 
the animal is never ridden by anybody else than the owner himself or by a 
priest. 

The b/a goos kyi sems can, "the life-power animal" of a king (rgyal po'i 

Lessing ('Calling the Soul', p. 266) speaks of the "old shamanistic tenn bfa·'. 
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bla gnas) or of a noble family, will usually be a tiger, a lion, an elephant, 
or a bear, while COmmon people will regard as their "life-power animal" a 
horse, mule, sheep, ox, yak, etc. A popular account tells that when 
Ge sar was fighting against king Sa Iharn he first killed seven bear (bla 
dred bdun) who were the kings bla goos kyi sems can, and thus brought 
about the doom of his adversary. Also in connection with the story of 
Ge sar's fight against the three kingdoms of Hor ser, Hor dkar, and 
Hor nag Text no. 76 on fol. 9a speaks of the "life-power fish" (bla nya) of 
these three countries. 

Very frequently a lake is regarded as a bla goos on which the life of a 
man or even of a whole nation depends. Thus for example a legend claims 
that the Yamdok Lake (Y ar 'brog rnlsho) is the "life-powerlake" (blarnlsho) 
of the Tibetan nation, and should it dry up then the whole population of 
the Land of Snows will meet its death. The same story is told about the 
Byang narn ru rnlsho. The bla rnlsho of Bhutan is the Ka la rnlsho' near 
Dochen (rDo chen), on the way between Phari Dzong and Gyantse, while 
the neighbouring Sras rnlsho is said to be the "life-power lake" ofSikkim. 
The bla rnlsho of all the Dalai Lamas is the Chos 'khor rgyal rnlsho -
regarded as the residence of dPal Idan Iha rno - in the southeastern 
province of Thagpo. 

Also mountains are believed to be the seat of a man's "life-power"; in 
this case the Tibetans speak of a bla rio The most famous mountain of 
this kind is the Bya skya dkar po ri, which lies on the outskirts of Lhasa 
opposite the ICags po ri, from which it is separated by the river sKyid chu. 
According to a legend the former mountain was the bla ri of the king 
Giang dar rna, the irreconcilable foe of Buddhism, and after his death the 
Bya skya dkar po ri began to move gradually towards the river. If no 
measures were taken, this mountain would eventually block the course of 
the stream and then the Tibetan capital would be destroyed by an immense 
flood. To save the city from this threat an image of sGroi rna is said to 
have sprung miraculously into existence on the neighbouring ICags po ri, 
and this figure is supposed to check now partly the movement of the 
opposite mountain. In addition to it, at the time of the annual great 
prayer (sMon lam chen po) the lamas perform a special "casting of aglor 
rna" (glor rgyab), destined to stop the movement of the mountain, and at 
the same time several guns are fired off against Giang dar rna's bla rio 

The bla ri of all the ancient dharrnariiJas(chos rgyal) of Tibet is said to be 
a mountain called IHa ri rIse Inga, some one and a half day'sjourney to the 
southwest of Lhasa. Other bla rl are two mountains in the neighbourhood 

• Tucci. Uwsa. p. 31 : sKa fa mtsho . 
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of Lhasa known as the Bum pa ri and the dGe 'phel ri, whom some regard 
as the bla ri of the Tibetan people. 

Not only men but also some of the divinities are supposed to possess 
their bla gnas, and accordingly the Tibetans speak about a chos skyong gi 
bla gnas or srung ma'i bla gnas. The mountain Ja ma sif sif e.g. is believed 
to be the bla gnas of an unidentified member of the bsTan ma group.' 
This mountain lies one stage to the northeast of Lhasa, and every year 
some offerings have to be placed on it by a representative of the Tibetan 
Government. 

A few simple prescriptions for causing injury circulate among the 
Tibetans. These practices do not require any special training and can be 
performed by anybody. Below we give three examples: 

Some hair or nail-clippings of the potential victim are wrapped in a 
piece of paper and surreptitiously placed under the pedestal of a wrathful 
deity in the mgan khang of a monastery. The person who tries to cause 
injury will then pray to this deity to harm or even kill the victim. Should 
one be unable to hide the package in~ide the monastery - the priests keep 
a close watch that no such actions of black magic are carried out inside a 
temple by a layman - then the paper with its contents should be hidden in 
the foundations of a blsan khang, a wayside shrine erected in honour of 
a particular local blsan. 

A custom practised by Tibetan men is to write the name and age of a 
person whom one wants to injure together with someharmfulmanlrason 
a piece of paper. The paper is then folded and worn inside the boot, 
under the heel of the person who performed this magic action. 

Another way of injuring an enemy, which is especially in vogue among 
women, is cursing: a woman will invoke the various wrathful deities and 
then pronounce the victim's name, asking the dharmapiila to harm or even 
to kill her personal enemies. While pronouncing the curse, the woman 
will either shake out her apron, clap her hands, or throw some soil 
backward over the shoulder. ShoUld a lama curse a person, then he will 
shake out his hat at the moment of saying the curse. 

A more complicated method of killing an enemy, said to have been 
originally practised by the "black Bon", but known nowadays also among 
the pri.,.thood of the rNying ma pa sect, is the preparing of a so-called 
ngan glad. First some nail-clippings or a piece of a worn dress have to be 
procured surreptitiously from the potential victim or, if none of these 
things can be obtained, at least some earth from his footprints should be 
taken. A circle is drawn on a piece of paper and then divided by two lines 

Perhaps the goddess rDo rje g.yar mo silo 
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into four equal sections. In the centre of the circle is outlined the image 
of a man or woman - representing the victim - its hand and feet bound by 
heavy chains. All around this figure various CUrses are written in a circle 
assrog gcad, 'Hthe life be cut", snying gcad, "the heart be cut" ,Jusgcod, Hthe 
body be cut", dbang thang gcod, "the power be cut", and mi rabs gcod, "the 
descent be cut"; the latter term expresses that also all the relatives of the 
victim should be killed as well. Then a few drops of the menstruation­
blood of a prostitute are smeared On each curse, the hair, nails, etc. of the, 
victim are placed on the figure previously drawn, and the paper is folded 
up and wrapped in a piece of cloth, soiled by a prostitute's monthly 
flow. The package is nOw placed in the right horn of a wild yak and the 
following things are added: a small quantity of blood from a man, a 
woman, a goat, and a dog, some earth from a crossroad, iron and brass 
filings which have been obtained from a blacksmith, a pieceofarope-or a 
piece of some other object - by means of which somebody has commited 
suicide, the bone, skin, or hair of a woman who died in childbirth, some 

Fig. 21. The magic horn used in the ngon glad ceremony (Tibetan drawing). 

aconite, a piece of the underwear of a widow, and some water from a 
subterranean spring. Lastly, one or two black live spiders are placed into 
the horn as well. Its opening is then tightly closed with a stopper made 
from the hair of a corpse. Black thread is tied crosswise Over the stopper, 
and then several small spikes, made from the wood of a poisonous thorny 
bush and sharpened on both ends, are inserted underneath the thread. 
The horn thus prepared is called the ngan gtad. During this whole opera­
tion the magician has to take great care that none of the objects or 
substances which he puts into the horn get into contact with his own body, 
as otherwise the magic would work against him as well. He will therefore 
keep his hands wrapped in pieces of cloth until the horn has been closed. 

AU the above described operations having been finished, the magician 
will perform at night the ceremony of "inviting all srung rna". He places 
three stones, taken from a cemetery or from a crossroad, in a triangle close 
to each other, and on top of them he sets an iron pan, which he fills 
with the bones of low-class people, adding also earth from a place where 
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men have died in a fight and the soil of a haunted mountain. Into the 
centre of the pan he places the ngan glad. Around the stones and the 
iron pan nine concentric circles of mounds are made out of earth, symbo­
lizing nine ranges of mountains, and between the mounds he has to pour 
some water, to represent the nine oceans separating these mountain­
chains. 

The magician then calls all the wrathful srung ma to come and help him 
to destroy the enemy and offers to them a blood-libation (khrag gi gser 
skyems). The liquid applied in this sacrifice is either the blood of a sheep, 
yak, or, still better, that of a hen. Formerly also human blood was used 
to prepare this kind of gser skyems. 

At dusk or dawn - the times which are believed to be the most favour­
able to perform magic ceremonies - the magician will cautiously approach 
the house of his victim, in order to hide there in its foundations the ngan 
glad. The horn should be placed under the main pillar of the building or, 
should one find it impossible to do so, burried underneath Or close to one 
of the house-corners. The small pit which is dug to this purpose must have 
a triangular form, its base being drawn in the direction in which the 
magician's own house lies, while the triangle's point is turned towards the 
inside of the enemy's residence. Then three stones are laid into the pit, 
symbolizing three huge bolders, and some water is ponred into the hole to 
represent a lake. Lastly, a firebrand is held into the pit "to drive out the 
prelas, which might otherwise get trapped once the hole is closed" - a 
strangely considerate action in view of the purpose for which the whole 
ceremony is carried out. After laying the horn between the stones, the 
hole is closed immediately and the earth is stamped down as hard as 
possible. A stone is then placed On top, a fire lit on it which is left 
burning for a little while, and afterwards some roasted barley flour is 
spread over the surface of the stone. 

After performing this rite, the person who carried out all these magic 
actions - and also that one, upon whose wish the ngan glad was made - will 
have to sever all connections with the victim, not even to speak with him, 
and above all not to enter his house. Three months later the. magic is 
supposed to begin to show its first results. At first various misfortunes will 
befall the victim's household, resulting eventually in his or even his family's 
death. 

It might happen that after the first signs of bad luck have occurred the 
person whose destruction is being wrought will suspect that somebody has 
placed a magic horn into the foundations of his house. First one will try to 
find out with the help of various kinds of divination, or by consulting 
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oracles, whether and where a ngan glad is hidden. Should one succeed in 
discovering it, then the horn is dug out and thrown into a river, this 
sufficing to destroy all its evil powers. If, however, the divination did not 
render the desired result, then the lamas will have to be called in, to offer 
a glud of dough as a substitute for the person whose life is in danger. 
The glud and a gtor ma have to be buried underneath the foundations of 
the house, to counteract there the evil influence emanating from the ngan 
gtad. This counteractive offering is called the gtad rul, "that which spoil. 
the (ngan) gtad". 

Also the following methods are often practised by Tibetan magicians in 
order to cause harm and destruction: 

For sending illnesses to a man, a red ml1l;lI,fala in the form of a crescent 
moon is drawn. The magician has to write on a piece of cotton cloth, 
taken from the body of a man who has died of plague, the name and 
descent of the person he wants to harm. As ink he has to use the menstru­
ation-blood of a dark-skinned Brahmin girl. This piece of cloth is held 
into black smoke, while Ihe wrathful deities are invoked, and then the 
cloth is placed on the mm;ulala. Wielding a phur bu made from the bone 
of a man who has died of plague, the sorcerer has to pronounce a 
hundred thousand times the appropriate mantra, and having "loaded" the 
cloth with destructive magic he has to hide it at the spot where the victim 
comes to sleep. 

To make a man suffer from fits of fainting, his name and descent are 
written On a piece of cotton-cloth or bark with the help of a liquid 
prepared from white aloe-wood. This object is then held into poisonous 
smoke, and while pronouncing the necessary mantra the magician take. 
into his hand aphur bu made either from a kind of tree called g.yer shing 
or from turmeric wood. The magic object is then hidden at a place where 
'byung po demons are supposed to dwell. 

In order to cause a man to become insane a quadratic mal)r,iala of a 
white and yellow colour has to be drawn in the middle of a great forest. 
Next, the figure of the enemy is made out of leaves and grass a~d held 
into smoke produced by burning datura leaves. After saying the necessary 
mantra a hundred thousand times - during this part of the ceremony the 
magician has to take a magic dagger to hand, made from a Brahmin's 
bone, and touch with it repeatedly the tongue of the figure - the effigy is 
burried at a place where wild animals use to gather. 

A method said to have the effect of causi!,g a man to become insane 
very quickly is as follows: on the top of a mountain the magician draws 
a circular m~r,iala of a white colour, and in it he places a likeness of the 
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potential victim, made from the poisonous leaves of a poisonous tree. 
Then the name and descent of this man are written on the effigy with the 
help of the resin gained from white sandalwood. The likeness is then held 
into smoke made by burning human fat, and while pronouncing the appro­
priate mantra the magician takes into his right hand a magic dagger of the 
kind called rgyal rigs mchog phur and touches with it the head of the 
effigy. The latter is then deposited at a place where ma mo demonesses 
are believed to reside. 

To make a person suffer from idiocy his name and descent have to be 
written, with the brain-blood of a man who has died in imbecility, on a 
piece of paper or bark. Then again, just as in the case described before, 
an effigy of the victim is made, and the magician touches its tongue, while 
pronouncing the destructive mantra, with a phur bu made of juniper 
wood or the grass called 'jag. The effigy and the piece of paper or bark are 
then placed on a spot which is the residence of a sa bdag. 

A magic way of making \ a person lame is as fOllows: at a place where 
there is a tree with a single branch - the tree thus being similar to a crutch 
- a black triangular ma1J¢ala is drawn, and the magician then writes the 
name of the victim together with a description of the kind of lameness 
which is desired on the skin of an owl; the liquid used as ink is the blood of 
a raven. A snake and a lizard are then wrapped in the skin, which is 
tied together with coloured thread, and finally smoked over a fire made 
with the help of black coal. The appropriate mantra is recited a hundred 
thousand times by the magician, who has to wield simultaneously a 
phur bu of the kind called dmangs rigs kyi mchog phur. Finally the pack­
age is tied to a tree growing on a cemetery, and should atthis time a strong 
wind come up, then it has to be taken as the sign that the person one 
wishes to harm will SOon become lame. 

In order to cause cattle fall ill the name of that kind of the enemy's live­
stock which the magician wishes to make sick is written with the help of 
blood on a skin taken from the carcass of a horse of a good breed; the 
blood used in this case has to be obtained from the body of a sheep, cow, 
etc., which has died of a cattle-disease. Then the magician has to say the 
appropriate invocation and wield a phur bu made from the bone of a 
Brahmin; finally, the skin is cast into an enemy's animal pen. 

If One intends to cause damage to the stores of an enemy, a ceremony 
has to be performed in the course of which evil mantras are pronounced; 
for this ceremony a phur bu measuring twelve 'inches - made of sandal­
wood or from the wood of a juniper tree -, a skull cup filled with objects 
of evil quality, black grain, and pieces of black silk are required. 
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Some of the Tibetan magicians also endeavour to gain power over wild 
birds, especially birds of prey, in order to be able to call them (bya 'bod) 
and to use them for their Own means, e.g. to send them as their messen­
gers or to harm with their help the flocks of sheep belonging to an enemy. 
In certain cases a magician Or priest might also try to call vultures (bya 
rgod 'bod) by magic means, in order that they may come and consume 
quickly a corpse which has been set out. The deities who are supposed to 
send vultures are five winged ¢akin is, each of thelll being accompanied by 
one special kind of vulture, which has a tail of the same colour as the 
body of the corresponding goddess. The names and distribution of the 
five qakinis are as follows: 

East - rDo rje mkha' 'gro ma (while), wears a thu lu of conch-shells, 
has a beak and wings of thunderbolts. She is accompanied 
by hundred thousand bya rgod chang dkar. 

South - Rin chen mkha' 'gro rna (yellow), wears a golden thu iu, has a 
beak and wings of jewels. She is accompanied by .hundred 
thousand bya rgod thang ser. 

West - Padrna mkha' 'gro ma (red), wears a thu lu of coral, has a 
"lotus-beak" and "lotus-wings". She is accompanied by 
hundred thousand bya rgod thang dmar. 

North - Las kyi mkha' 'gro ma (green), wears a thu iu of turquoise, 
has a beak and wings consisting of crossed thunderbolts. She 
is accompanied by hundred thousand bya rgod thang ljang. 

Centre - Sangs rgyas mkha' 'gro ma (blue), wears a thu lu of mu men 
stone. Her beak and wings are called 'khor lo'i mchu dang 
gshog pa. She is accompanied by hundred thousand bya rgod 
thangnag. 

When calling the vultures one should, besides invoking the above goddess­
es, draw the figures of vultures on five black stones. Then each stone has 
to be made magically efficacious by pronouncing over it the following 
mantra: om nag po Ihab Ihab, nag po Iheb Iheb, nag po thib thib, om garu4a 
sarva" akin;, samaya ja hum bam ho.' 

More complicated than the ceremonies which we just described is a 
tantric ritual designed to induce the four-handed Mahakala to kill an 
enemy.' The priest who performs the ceremony has to wear a black hat 
and a black dress. His first action is to erect a panoply consisting of a skin 

137. , 107, fol. 2 •. 
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which has been drawn from a corpse, and beneath it he has to place a 
table covered either by a human skin or the skin of a tiger. On the table 
he places three stones, arranged in the shape of a triangle. In the centre of 
this triangle and on the four points around it the priest has to write magic 
formulas, using as ink the blood which has been wiped from a sword, and 
on the stones he places a pan carrying five heaps of black corn mixed with 
blood. 

In front of the table he erects a small platform in the shape of an 
irregular triangle, with its base turned towards the North; the sides of the 
triangle should have the shape of flames. In the centre of the triangle has 
to be drawn a figure representing the person who should be killed, and on 
top of this sketch is set a big iron vessel. It contains a great gtor ma, which 
should be prepared by grinding first five different kinds of corn and then 
mixing the resulting flour; the measure used should not be less than five 
bre. Blood and charred wood, which has been taken from a funeral pyre, 
are added to the flour until the colour of the pulp turns a lustrous red. 
Out of this mixture a three-pointedgtor rna is made. Around it one has to 
place pieces of pastry prepared of black corn, various medicines, grains, 
flowers, fruits, pieces of the Indian pastry called la du, radishes, onions, 
garlic, the "three white" and the "three sweet substances", human flesh 
and various kinds of meat, evil-smelling food, and freshly-brewed beer. 
AH these substances are placed or poured into the iron vessel until it is 
filled up to the brim, and then all around it are wound pieces of black silk 
and fresh bowels. To the east of the great gtor ma comes a smaller one 
dedicated to all the dharrnapalas. In front of the table the magician has to 
dig a triangular hole - Or form a small enclosure of triangular shape -, its 
edges having the shape of flames, and in its centre he has to set an effigy 
made of the earth taken from the enemy's footprint. Into that corner of 
the triangle which points towards the West he has to place a "skull of bad 
quality", filled with a dry substance prepared by mixing black and white 
mustard with powder made by grinding a medicinal herb called thang 
khrom (also thang phrom),' filings of iron, copper, and stone powder. In 
the corner which points towards the East the hom of a red ox should be 
set, filled with a moist substance consisting of various kinds of blood and 
poison. Finally, at a place lying to the northwest of the big gtor rna the 
magician should place a big vessel filled with meat and other kinds of food, 
and to the northeast of the main gtor rna he should set a skull cup filled 
with beer, blood, and other kinds of drink. 

All these preparations having been made, the appropriate text has to be 

Datura; see p. 346. note 6. 
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read, in order to induce MahtJktJla to partake of the offerings and to carry 
out the various tasks which the priest then enumerates. 

Also leam sring (Beg Ise) and his companions belong to the group of 
those deities whose help can be engaged for purposes of "black magic". 
The main sourCe on this subject is said to be the tantric work dMar po 
khrag mda' 'phen, quoted in excerpts On fols. I b-3b of Text nos. 34. 
According to this source the priest who tries to secure the assistance of 
leam sring should first meditate in the middle of a cemetery which lies at 
a spot where three mountains and three rivers meet. Later he should 
meditate separately on the yab (i.e. leam sring), at a place where there is a 
rock resembling the shape of the ferocious Yama or similar to the figure of 
a leaping lion, where a river clashes against rocks, and where the voices of 
owls and other night-birds can be heard. In order to meditate on the yum 
(i.e. gDong dmar mal the priest has to visit a cemetery lying in between 
three mountains on which the ma mo dwell. These are the places where 
One can induce "the deities to appear quickly. 

Should, however, the meditation at the above localities not render the 
desired results, then one has to meditate either in a cemetery or in a cave 
which is "pleasing to the mind". Here water mixed with the blood of a red 
dog should be spilt, and over the spot which has been moistened in this 
way red powder is to be spread; this place is then imagined to be the 
"leather castle" of the Srog bdag dmar po. Then, On the twenty-ninth of 
any month - if this date falls either on a Tuesday or On a Thursday - a 
painted-scroll or an image representing one's own yi dam and a painting 
depicting the yak~as in leam sring's retinue have to be displayed. The 
"treasures" which are to be laid nearby - they are either painted or made 
of dough - are a red horse, a brown yak, a red goat, a red dog, and a black 
sheep. Next, the "life mantra" of leam sring must be written on a piece of 
Chinese paper, either in gold or with blood which has been wiped from 
the blade of a sword. Around the mantra the following inscription has to 
be written: "Dwell in this receptacle and be my guardian! Protect me, the 
devotee, and the members of my family, my wealth, and my house. Curse 
those who have taken them away, and bring these possessions back to me!" 
The paper bearing this inscription has to be tied up with red thread, and 
then various greens, medicines, precious stones and silks are to be laid on 
a red cloth and wrapped into a small package. 

The next step is to prepare the "inner treasure": a piece of bamboo with 
three joints is filled with medicines and precious stones and then adorned 
with feathers of "cemetery birds" and owls. Then the syllable pra has to 
be written with sword-blood, together with various curses, on the point o( 
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an arrow made of sword-iron. Below the arrow-head a long piece of red 
cloth is to be tied - On which the life mantra of the yab has been written in 
gold- as well as a piece of black cloth, inscribed with the life mantra of the 
yum in golden letters. 

The treasure destined for the yum is a sandal-wood phur bu, eight 
finger-breadths long and wrapped in black silk. As an offering for the las 
mkhan One has to keep ready a phur bu made of red copper, around which 
a cloth removed from the hilt ofa sword has been tied. 

To prepare the "secret treasure" one has to take a tube with nine joints 
made from a shoot of wild-growing bamboo. Into this tube is to be 
inserted a piece of cloth, on which the life mantra of the deity has been 
written. The container is then. closed by inserting at each end a piece of 
sandal-wood shaped like the half of a thunderbolt. 

Ail these preparations having been made, the priest has to take the whole 
skin of a red goat and write on it many times with blood wiped from a 
sword or with Chinese ink the mantra of ICam sring, together with those 
invocations and CUrses which had been mentioned before. 

Then the receptacle (or offering) of the body (sku'i rten) has to be 
prepared. On a piece of cloth - which had been used previously to cover 
a corpse - the form of ICam sring is drawn with sword-blood. As the 
receptacle of speech (gsung gi rten) a tantric book concerning this 
dharmapiila as well as his ritual have to be kept ready. The receptacle of 
mind (thugs kyi rten) is the "life stone" (bla rdo) of ICam sring; this is 
apparently a stone which had been taken from a mountain believed to be 
the bla ri of this dharmapiila. 

Moreover, one has to obtain from a butcher the hearts of a red goat and 
of a black sheep. Then the mantras of the yah and the yum are to be 

. written either in gold or with sword-blood on two pieces of paper, which 
are afterwards inserted into the hearts, together with medicines, scents, 
precious stones, and pieces of silk. 

In front of all these objects the priest has to keep on a stool a vessel 
of metal, preferably a copper bowl, into which he places a triangular gtor 
ma made of barley-flour which had been mixed with blood and wine. 
This gtor ma - dedicated to ICam sring himself - should not be bigger than 
one elbow, but not smaller than a finger-span. On the left and right sides 
are to be set two mOre gtor ma, dedicated to the yum and the las mkhan. 
Around these three gtor ma eight sharp-pointed, three-cornered gtor rna 
- offerings to the "eight sword-holders" (gri thogs brgyad) - should be 
placed, and also twenty one small gtor rna of a similar shape dedicated 
to the "twenty-one butchers" (bshan pa nyi shu rtsa gc/g). The gtor 
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ma should be surrounded by rntheb kyu pointing to the outside. Other 
offerings which have to be placed nearby are various greens, radishes, 
onions, garlick, an unstrained rice-brew (,bras chen), and Tibetan bread 
(khur bal. If a divination arrow - called in this case a rten gyi rnda' - is at 
hand, then one should stick it into the main gtor rna, with a tsalca/i(small 
painting) of learn sring tied to its shaft. In front of the gtot rna one should 
set vessels containing blood and wine for the deities to drink, flowers 
consisting of the organs of the body, human flesh, goat's fat, and the gu 
gul scent, also a lamp fed with human fat, a vessel containing a strong-, 
smelling liquid made of bile, a number of bshos for the btsan demons 
- white and red ones -, a skull-drum, a thighbone trumpet, and other such 
instruments. Moreover, various other kinds of offerings, real or symbolic 
ones, the latter being drawn or made of barley-dough, have to be dis­
played, and immediately in front of the offiCiating priest shoUld be placed 
the "inner offering", viz. a thunderbolt, a bell and a damaru. 

In order to kill a man One should then meditate on learn sring himself, 
while the meditation upon the sakti will enable one to kill a woman. 
When meditating on the yab, one should imagine learn sring as having 
the form of a wild btsan who rides on a horse; when meditating on the 
Srog bdag dmar po, one should imagine him riding a he-goat, while the 
"minister" when meditating upon his person should be imagined as 
walking On foot. According to the source here quoted one should execute 
in connection with the meditation also the following actions: the shaking 
out of the undivided skin of any animal brings forth various hallucinations 
(cho 'phrul) which will disturb the foe, when blowing into a bamboo-tube 
the enemy will faU ill. Also sesame-seeds should be cast as a harmful zor. 

The above tantra is supposed to be a "treasure book" (gter rna) which 
had been found by the iiciirya Nyi 'ad grags pa at a place called Bam so 
dmar po. The discoverer of the tantra, after acquainting himse1fwith,jts 
contents and having performed the appropriate meditations, was abl",: to 
kill aU his enemies. Then his spiritual descendant Zla ba nag po, whO is 
here called his "son" (sras), having become angry at his enemies caused 
them to die with the help of this text. Also the spiritual descendant of the 
latter sage, who Was known by the name Gayii dhara or Aciirya dmar po, 
caused - with the help of this tantra - all his enemies to die after three days 
of meditation. From these sages the instruction was transferred to Bia rna 
gnyen, to Marpa lotsiiva, etc., together with the explanation how to 
meditate on learn sring alone, or only on his sakti gDong dmar rna, on the 
yab together with his retinue, or jointly on learn sring, gDong dmar ma, 
and Srog bdag dmar po. 
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Even the Tibetan Govermnent takes occasionally recourse to cere­
monies of black magic, in the hope to secure thereby the help of Tibet's 
protective deities for a fight against its internal or external foes. Thus an 
oral tradition claims that formerly the Tibetan troops used a magic wheel 
as a war-weapon. This wheel was known as the Ral gri'i 'phrul 'khor. Its 
spikes were eight swords, their points and parts of their blades protruding 
out of the wheel. After having been loaded with magic powers, the wheel 
was directed against the marching columns of the enemy. The legend 
claims that the wheel flew with a rotating movement along the columns, 
its swords cutting down the soldiers. The disasters which were caused by 
the Ral gri'i 'phrul 'khor are said to have been, however, so great that the 
authorities of the Land of Snows prohibited its further use, and even 
ordered to burn all books which gave instruction about the manufacture 
of this wheel. 

A magic instrument of the Tibetan Government, which is being applied 
to this day, is the so-cal!ed gShin rje'i rang thag, "the mil! of the gshin rje". 
This magic mil! is being preserved in mKhar rdo dgon pa, a monastery of 
the dGe lugs pa order near Lhasa. It consists of two millstones. The lower 
stone is firmly fixed, the upper one can be turned with the help of a handIe. 
Into the surface of the upper stone has been chiseled a number of powerful 
mantras. The gShin rje'i rang thag serves as an instrument to kill the 
leaders of a hostile party, and it may be turned only by a learned, high­
ranking priest specially nominated by the authorities. In the initial stage 
of this action the priest has·to concentrate his thoughts upon a few seeds 
of white mustard, into which he tries to transfer the "life essence" (srog 
snying) of the enemies. As soon as certain secret signs indicate that this 
process has been successfuly accomplished, he has to place the seeds 
between the millstones and grind them under the chanting of mantras. 
Tradition aUeges that turning the gShin rje'i rang thag is a process dan­
gerous even to the person who handIes the mill, and several priests who 
had carried out this task are said to have died soon afterwards. 

A very elaborate and rarely conducted ceremony for averting a grave 
danger threatening the existence of the Tibetan state and the Buddhist 
religion is the so-called bTsan mdos gling bzhi (cho gal, the erecting of the 
"btsan thread-crosses of the four continents". To perform the bTsanmdos 
gling bzhi ceremony in a very efficacious way is - due to centuries of 
experience - a speciality of the renowned Samye monastery, though 
knowledge of this ritual is not limited to the monks of this religious 
establishment. 

The ceremony begins hy erecting four complicated thread-crosses, _ome 
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eighteen feet in height, identical in shape but different in their predominant 
colour, as each ofthem corresponds to one of the four mythical continents 
of the Hindu-Buddhist co&mography. Thus the white thread-cross stands 
in relation to the eastern continent of parvavideha, whose colour is believed 
to be white, the blue mdos is connected with the blue, southern continent 
of Jambudvipa, etc. These four thread-crosses are set up in one of the 
main spacious rooms of the monastery - mostly inside the lofty, great 
assembly-hall - and each rests on a huge, square base, with sides each 
measuring nine feet. These pedestals are hollow, and before the main 
part of the ceremony begins they are filled with the following substances: 
the skulls, bones, flesh, and blood of various animals, especially of owls 
and crows, further skulls, or at least some bone, of people of noble 
descent, and also skulls of very low-Class men, the fresh blood of a strong, 
healthy youth who had been killed in a fight, the vagina of a prostitute of 
an especially notorious. reputation, various instruments and weapons 
with which people had been killed, the earlobes, tips of noses, eyebrows, 
the hearts, and the lips or tongues of men who had met with a violent 
death, and the skull and thighbone of a person who had died of a dreaded, 
contagious disease. Further the earth from hundred eight different 
cemeteries, the water of hundred eight springs, leaves and twigs of various 
trees, seeds, cloth and silks from a king's treasury (rgya/ po'i bang mdzod 
kyi 'bru sna gos sna dar sna) - the latter three items being supplied from 
the treasury of the Tibetan Government -, the underwear, hair, and 
menstruation blood of prostitutes, huge pieces of five different metals, 
earth from places which are claimed to be haunted, various officinal roots, 
leaves, and herbs, and the skull, flesh, blood, and bone of an eight year 
old child. Finally effigies representing the leading personalities of the 
hostile party against which the Whole ceremony is being directed are 
placed inside the pedestals as well. 

After finishing all these preparations - which take a: long time, as it is 
often found difficult to obtain some of the before mentioned substances -
a highly learned lama will be invited to conduct the main part of the 'rite. 
He will spend seven days in meditation, requesting one of the deities of the 
yi dam order to dispatch the army of the blsan demons against the enemies 
of the Tibetan state. In addition to it the priests of the monastery will 
be engaged over the same period of time by day and night in different 
rites, reading also a special book on the bTsan mdos gling bzhi ceremony, 
in order to please the deities to whom the head-lama is addressing himself. 

On the last day, the thread-crosses and their pedestals are divided into 
several pieces and removed from the hall. They are afterwards set up 
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again outside the monastery, at a place lying in the direction in which the 
adversary is living, and then burned at an auspicious time which had been 
ascertained with the help of an astrological book. 

At the time of the thirteenth Dalai Lama the bTsan mdos gling bzhi 
ceremony is said to have been performed under the leadership of the 
learned abbot of the Mindoling monastery as a counteractive measure 
of the Tibetan Government against the military actions of the Nepalese, 
who at that time were to all appearances preparing an armed invasion of 
Tibet. It is being alleged by the Tibetans that on the very day on which 
the four thread-crosses were burnt a terrible earthquake rocked the 
Valley of Nepal, causing panic and disorder. A week later the Command­
er-in-Chief of the Nepalese army - whose effigy was one of those placed 
inside the base of the mdos - died suddenly, after which event the Nepalese 
gave up their plans of invasion. Also in 1950, when Chinese troops began 
to occupy Tibetan territory, the bTsan mdos gling bzhi ceremony was con­
ducted again, but this time with disappointing results for the Tibetans. 

Another ceremony, not less complicated than the one just described, 
is (h"'so-called K.elrapiila'i g/Or rgyab, the "casting of the g/Or ma of 
K~,!piila". The way of performing the ~elrapiila'i g/Or rgyab is 
known to the better-educated monks of the dGe lugs pa order, though its 
actual execution is usually reserved for the members of the two chief 
tantric establishments of the Tibetan capital, the monasteries of brGyud 
grva s/Od and brGyud grva smad, called jointly brGyud grva s/Od smad. 

The K.elrapiila'j glor rgyab is performed at brGyud grva s/Od smad 
mostly by order of the Tibetan Government in case that a threat to the 
existence of the Tibetan state arises from the side of the Chinese. The 

• magical influences released during this ceremony are directed against a 
spirit of the gzhi bdag class, colloquially calIed the rGya 'dre mgo dgu, 
"the nine-headed Chinese demon", who is believed to be a strong helpmate • 
of the Chinese in all matters concerning Tibet. To counteract the evil 
powers of the rGya 'dre mgo dgu, the deity ~elrapiila, who is believed to 
be his deadly enemy, is dispatched in the direction of the Chinese border. 

The object which plays the most important part in this ceremony and 
from which the latter also derives its name is the g/Or ma of ~elrapiila. 
It is made of barley-dough in the form of a three-sided pyrantid, with a 
symmetrical triangle as a base. The glor ma is about ten feet high, and it 
is placed on a huge flat iron pan resting on a tripod (rkang gsum), the 
latter again standing on a rug made of coarse black cloth. The dough­
pyrantid, which is supposed to represent the supernatural abode of 
K.elrapiila, is of a bright red colour, its sides being carved in the form of 
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flames symbolic of the "fire mountains" (me ri)which surround K4elrapiila's 
palace. The front-side of the pyramid bears on its upper third a number of 
ornamental designs made of butter, which arecalled the 'white ornaments' 
(dkar rgyan). To give the whole structure more firmness, a long wooden 
stick (srog shing) is inserted inside the gIDr rna as its vertical axes. 

The top of the pyramid bears a smaIl human skull (Ihod skarn), on 
which a thunderbolt is resting. Above the latter, a miniature painting 
(Isakali) of K~elrap(j[a is attached to that part of the srog shing which 
protrudes from the glor rna. The painting is partly covered by a ritual 
umbrella (gdugs) made of blue silk. Finally five long streamers of silk, 
each of a different colour, are fastened to the top of the pyramid and then 
draped over its sides. On the left and right sides of the great pyramid two 
small three-sided glor rna, some twelve inches high, are set. They differ, 
however, from the bigger glor rna in shape as their front is broader than 
the other sides, and also the various emblems of the great dough-pyramid 
are missing in their case. 

Around these three gIDr rna a fence is constructed out of crossed sticks. 
These sticks are made from the wood of a red thorny bush known as 
skyer shing. The branches of the bush are cut to long pieces, the thorns 
together with the outer tissues are peeled off, and only the yellowish, 
thorn-shaped core of the branches, which is about a foot long, is used. 
Outside the fence the blown-up bowels of an animal are laid in several 
circles, with the three glor rna as their centre; the bowels represent the 
"iron mountain-ranges" which are supposed to lie on the periphery of 
K4elriipala's abode. Inside the enclosure formed by the fence of sticks 
offerings of five kinds of precious metals (rln chen soo lnga), small pieces 
of various kinds of silk (dar sna, gos sna), different kinds of earth (sa soo), 
of wood (shing sna), cups containing different kinds of water (chu sna), 
etc. are placed, symbolizing the manifold treasures and substances which 
are to he found in ~elrapiila's heavenly residence. 

In front of the tripod two skull-cups are set, both containing libation­
offerings to ~elrapiila: one of the vessels is filled with Tihetan beer, the 
other with plain Cjtinese tea, which stands for "blood-amrla" (rakla'i 
bdud rlsi). 

Next the following kinds of zor are laid in a row, in front of the two 
skull-cups: the "mustard-seed zor" (yungs zor), the "rna rno blood-zor" 
(Ma mo'; khrag zor), the "arrow zor" (rnda' zor), the "stone zor" (rdo zor), 
the "fire zor" (me zor), the "spindlezor" ('phangzor), andlastIytheglorzor. 
Should, however - as sometimes done - the numher of the zor he increased, 
then the magical weapons are not laid in a single row in front of the tripod, 
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but in a circle around it. Five cups containing the five different offerings 
(mchod pa sna lnga) are then arranged in a row in front of the zor. Between 
the row of the zor and that of the mchod pa sno lnga a small g/Or ma is set, 
dedicated to the gzhi bdag ruling the place on which the ceremony is 
performed. 

The incantations and the reading of religious books connected with the 
setting up and casting away of K~elrapiila's g/Or ma lasts usually three 
days, but should an especially great efficacy of the rite be desired, then 
the chanting is continued for four more days. In the course of this part 
of the ceremony K~elrapiila is invoked and requested repeatedly to avert 
the impending danger; he is supposed to descend finally into the centre of 
the great g/Or mao 

Fig. 22. A so-called rdo zor (Tibetan drawing). 

In the evening of the day On which the rite comes to a conclusion, a 
path is made with the help of some flour, leading from the tripod to the 
exit of the room in which the ceremony had been officiated. Then the 
cups containing the offerings are removed, and the zor are lined up on the 
flour-path, the gZhi bdag g/Or ma being set in front of them, closest to the 
door. Two men have to stand outside the ·door, each holding a kind of 
banner called 'phyar dar. The g/Or ma of the gzhi bdag, the zor, and lastly 
the main dough-pyramid along with the two small sacrificial cakes and 
all the Objects, resting on the iron pan, are carried into the courtyard. 

One of the priests - he should be a man of noble birth - approaches now 
the main g/Or ma, carrying in his hands a big smoking censer. He is 
followed by two priests who bring the various objects needed for the 
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performance of the gser skyems ceremony: the carrier of the censer is 
called the spos sne pa, while the two other priests bear the name gser 
skyemspa. 

The lamas then arrange themselves in the following order: immediately 
behind ~elrapiila's glor ma stands the spos sne pa with the censer in his 
hands. The place next to him, but standing a little in the back, is taken by 
the chief officiating lama, dressed in the fulI regalia of his rank. Close at 
his left side stands his religious assistant (chos g.yog), further to the left 
and right sides are the places of the two gser skyems pa, and still further out­
side are lined up in two rows all the other priests who take part in the 
ceremony. 

A gser skyems is now performed by the chief priest, after which the 
various glor ma are taken up by a few lamas especially assigned to this 
duty, and the procession then leaves the monastery's courtyard, walking 
in the following order: first come the two men carrying the banners 
('phyar dar), folIowed by a lama carrying the gZhi bdag glor mao Then 
come priests carrying the various magical weapons (zor), the two small 
dough-pyramids, and lastly K~elrapiila's great gIDr mao Behind the latter 
walks the spos sne pa, folIowed by the two gser skyems pa, and immedi­
ately after them comes the chief lama with his assistant. Then follow the 
other priests, alI walking in a single file, the first of them clashing cymbals 
and the rest beating the long-handled temple drums. The procession 
proceeds to a flat spot, where a pyramid-shaped structure, some ten feet 
high and bearing an opening on one side, has been prepared beforehand 
out of dry grass. This structure is called the "gIDr ma hole" (gIDr khung). 

Upon reaching this spot, a gser skyems is performed once more, 
followed by the solemn requesting of K$elrlipiila to avert various dangers, 
which are speCified in a long litany. This part of the ceremony is called the 
bskul bo. The following translation, though not mentioning alI the 
requests addressed to K~elrapiila on the occasion of the great K~elrapiila'i 
gIDr rgyab ceremony, as performed for the Tibetan Government, expounds 
at least some of the tasks which the deity is asked to fulfil: 

"~elrapiila with your retinue, who come forth from the palace of the 
Mahii-dharmakiiya, partake of the offerings. I, the yogi, master and 
disciples, request you: avert the evil wishes and actions of others, avert the 
evil influence of the casting of the thorn-zor and the mustard-zor, avert the 
skull-zor magic of evil spirits, prevent the turning of the 'wheel of the 
gshin rje', preclude the exbibition of the notched stick of the bdud, avert the 
influence of the Ma mo blood-zor, avert the evil magic of the red glso 
metal from the country of Zhang zhung, avert the evil influence of the 
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willow-tree zor, avert the evil influence of the mantra-zor magic of the 
lamas, avert the evil influence of the gtor zor of the Bonpos, avert the 
destructive power of the mantra egg-zor, avert the evil influence of the 
Ma mo arrow-zor, avert the evil influence of the cursing-zor cast by 
women, avert the accidents caused by the tirthikas, avert the evil influence 
of destructive mantras and the disastrous conjuring-up of spirits, prevent 
the insertion of the destructive magic of the klu, prevent the catting of the 
the'u rang demons, avert the gi gang illness, let loose by the 'exalted gZa" 
(Riihu), counteract the evil influence of the eighty-four bad omens, pre­
clude the occurrence of the three hundred sixty evil dispositions, prevent 
the Occurrence of bad dreams and evil-portending signs, avert the 
influence of inauspicious years,months, and days, prevent the outbreak 
of the four hundred twenty-four kinds of diseases, counteract the difficul­
ties caused by cj6kinis, vetiilis, rgya/ po demons, and riik~asas."7 

After concluding the bskul ba, one zor after the other is lifted and 
thrown inside the grass pyramid, while the chief lama enumerates all the 
tasks which K~etrapala should fulfil with the help of these weapons. 
Only the 'arrow zor' (mda' zor) is shot off, and the burning 'fire zor' as 
welt as therdo zor are hurled away. Next, thegZhi bdag g/Or rna is placed 
in from of the grass pyramid, and after the latter has been set on fire, the 
huge g/Or ma of K$etrapiila, the two smatter sacrificial cakes and all the 
other objects are thrown into the fla'mes; only the flat iron pan is retained. 
The fire in which the g/Or ma are burned is catted the g/Or me. 

The climax of the ceremony, which is reached by throwing the dough­
pyramids and the accompanying objects into the fire, requires the 
complete mental concentration of the chief priest, and all his thoughts 
should be turned at this moment towards ~etraptlla, urging him once 
more to execute the tasks which have been assigned to him. The priest 
should, however, in true Buddhist fashion, also feel compassion for the 
demon against whom ~etrapiila has been dispatched, realizing that 
this evil spirit is only a being which has been condemned to assume this 
shape due to the sins which it had committed in a previous existence; he 
should also request the deity to try its best in changing the demon's nature 
to the good and to bring him upon the path of the Buddhist religion. 

After the g/Or ma has been cast into the fire, the lamas clap their hands 
loudly to chase away all the evil forces which might he lingering around, 
and the two banners are lowered thrice by their bearers, which is said to 
be the sign for the war-hordes of ~etrap(jla's retinue to start an attack 
against all enemies of Buddhism. 

98. 
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Then all those present turn their backs to the burning pyre, and the chief 
priest performs now a ceremony called mnga' gsol, in order to clean the 
iron pot previously used from all harmful influences, which might have 
remained attached to it. First he drops the reversed pan on the ground, 
and stepping on top of it with one foot he makes the "thunderbolt mudra" 
(rdo rje phyag rgya) - a hand-posture in which both hands form at first the 
well-known tarjanf-mudra, the small fingers and the index fingers of 
both hands being afterwards locked into each other in such a way that the 
resulting posture resembles the shape of a rdo rje - reciting simultane­
ously the names of thirteen mudraS (phyag rgya beu gsum) and exclaiming 
that by the power of these magical hand-postures all the harmful forces 
which might have remained behind shOUld be crushed and destroyed. 
The pan is then turned and lifted up again, While all those witnessing the 
ceremony shont "the gods are victorious!" 

The procession then walks back to the monastery, where two well­
dressed laymen will be waiting near the entrance to the shrine. One of 
them presents a ceremonial scarf to the chief lama as a sign of gratitude 
for having performed the ceremony. The second man holds a phye mar, 
and each priest as he passes the gate takes a little of the flour from the 
phye mar and then throws it up while saying a short invocation, as an 
offering to the ever-hungry yi dvags. 

To conclude this chapter, at least a few words should be said about the 
Tibetan practices of love-magic. A popular belief claims that the easiest 
way in which a woman may gain the love of a man she desires is to burn 
one of her used montItIy towels and to mix some of the ashes surrepti­
tiously with the man's food or drink. Instead of the ashes she may also use 
a drop of her menstruation blood. Or the woman may try to smear a 
little of her menstruation blood on the man's head. The resulting 
pollution (grib) will cause the man to loose his will-power, so that he will 
readily comply with the wishes of the woman who charmed him. 

A great deal of patience is reqnired for another, more complicated 
method of love-magic, practised by both men and women. The person 
who wants to perform this kind of magic has to learn first one of the 
mantras specially used in such a case, which are said to be recorded in a 
compendium of magical formulas, shortly known as the sNgags 'bum rdo 
rje rgya gram; this book, a work of the rNying ma pa, is said to contain 
spells introduced from India as well as numerous invocations of Bon 
origin. Having obtained knowledge of all the minute details required for 
the correct and efficacious pronunciation of the magic formulas, one has 
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Fig. 23. Part of a Tibetan love-cbarm. 
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to fill a vessel with water and disolve in it a piece oftbe black concretion 
known as ghi wang,8 found inside the head or entrails of some animals. 
The vessel is then thoroughly covered up, and the man or woman con­
ducting this ritual has to recite with utmost concentration the necessary 
mantra, often up to a hundred thousand times. Mter this has been done 
the lid of the vessel is lifted, the person blows once on the water contained 
therein and then puts the cover qnickly down again. The whole process is 
repeated, the liqnid becoming more and more efficacious every time the 
prescribed number of mantras have been pronounced once mOre. Having 
completed this part of the ritual one has to approach the person whom 
one intends to charm and to sprinkle a few drops of the magical water 
into his Or her eyes. The effect is claimed to become apparent instantly, as 
the man or woman who was brought into contact with the liqnid will feel 
an irrepressible attraction towards the person who has cast the spell. 
One can also mix the ffil\gical water into the food or drink of the person 
one desires, but in this case the effects are said to be slower. 

As an example of the gr;,at efficacy of this kind oflove-philtre I was told 
the story of an old and rather unattractive-looking Tibetan "physician 
from Lhasa. In spite of his age and ugliness he is said to have a great 
success among the ladies of the Tibetan capital, as he mixes secretly 
a few drops of the above described love-philtre into the medicines which 
he distributes to his lady-patients. 

From a native of the Kham province I heard about a method of love­
magic practised in this part of Tibet and claimed to be very efficacious. 
It consists mainly in the reciting of spells over some earth taken from the 
footprint made by the person on whom the ceremony centres. In this case 
the man or woman who intends to cast the spell cannot engage the 
services of a magician, but has to perform this ceremony personally. 
If one wants to leave later on the person on whom the spell had been cast 
a special ceremony has to be performed, as otherwise the deserted victim 
will SOon become insane. 

See page 345, note 3. 



CHAPTER XXVI 

PROTECTION AGAINST EVIL 

Amulets and charms are the most important means by which Tibetans 
try to counteract harmful forces. The simplest amulets are slips of paper 
on which a prayer or spell has been written or printed, often together 
with the drawing of a magical emblem. These pieces of paper are often 
folded up, sealed, and then tied up with threads of different colours 
arranged to patterns. The collective term for amulets of the latter type is 
srung skud, and their patterns and names differ with the various sects. 
The followiug are the appellations of three important srung skud used by 
the rNying rna pa: rus shal khog chings, g.yung drung lIe b!;gyur, and m; 
'dre kha 'ching.' Other amulets are herbs, beads, etc., which have been 
blessed by some renowned priest, small images (Isha Isha) made of clay 
or of a dough consisting mainly of powdered herbs, rings which have been 
worn by oracles, the knotted ribbons distributed by an oracle in the 
course of a trance, etc. Most of these amulets are kept in special charm 
boxes (ga'u), the smaller oneS being worn On the breast, suspended from 
the neck, while heavier specimens have to be carried at the hip or even tied 
to the back.' Apart from the various amulets destined to avert accidents, 
ntisfortune, and illnesses which ntight be caused by one or the other 
group of demoniacal beings, there are others which are supposed to avert 
bad dreams and evil omens, to protect from dog-bite or injury by wild 
animals,' from pollUtion, poison, theft, to prevent one being wounded by 
weapons, forestalling the attack of robbers, protecting the harvest - espe­
cially against hail and drought -, safeguarding against injury by lightning, 
guaranteeing a success in business, increasing the fortune, etc. 

Even animals, especially beasts of burden, are being protected by 
special amulets. These are mostly slips of paper or pieces of cloth covered 

See the objects nos. 134 461 and 134 462, Collection Nebesky-Wojkowitz, 
Museum fOr V6lk.erkunde. Wien. 
I On the various forms of charm· boxes see P. H. Pott, Introduction to the Tibetan 
Collection o/the National Museum of Ethnology, Leiden 1951. p. 121 sq. 
• See e.g. the chann against dog-bite published by Waddell in the Gazeleer 0/ 
Sikkim, p. 343. 
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with magic drawings and spells, which are tied to the neck, mane etc. of the 
animal they should protect. There are e.g. charms protecting the 
cattle from wolves or from birds of prey.' 

To protect a whole household from harm a thread-cross or a sword 
which has been bent by an.oracle in the course of a trance (rdo rje mdud pal 
are fastened above the entrance, or thread-crosses are set up on the roof.' 
Various magical diagrams, drawn above the door or on a wall nearby, are 
supposed to fulfil the same purpose. A protection of this kind frequently 
to be seen is the picture of a scorpion who is devouring a figure wearing 
a broad-brimmed hat. This drawing is supposed to protect against all 
evil caused by the rgyal po demons. 

Fig. 24. A magic drawing which should be sketched on the wall next to the door ofa 
house in order to protect its inhabitants against injury by rgyal po demons. 

Some of the magical drawings, to whichever purpose they may serve, 
have essentially the same outer form and bear nearly the same inscriptions, 
the difference consisting only in a spell which has to be inserted in orna­
mental Lantsa characters of different colours into a circle especially left 
free for this purpose.' The work quoted under no. 188 of the Tibetan 
Sources gives one hundred and eight different examples of symbols which 
have to be inserted into such diagrams. 

Most of the magical drawings have the form of a circle, in which case 
they are called srung 'khor. Sometimes the srung 'khor is shown as being 
carried by an animal believed to be the characteristic mount of the par­
ticular class of deities against whom the charm is supposed to be active. 

• 

Gazeteer of Sikklm, p. 343. 
Ribbach. Drogpa Namgyal. p. 126; Hoffmann, Quellen, p. 180. 
Gazeteer of Sikkim, pp. 340-342 . 
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Thus a srung 'khor which counteracts the influence of the gshin rje is 
carried by an ox, a srung 'khor against the bdud rests upon a yak, etc., ac­
cording to the following enumeration: 

srung 'khor mount 
destined against 

gshin rje 
bdud 

carrying the srung 'khor 

rgyal po 
mama 
blsan 
gza' 
sa bdag 
klu 

ox 
yak 
monkey 
black bird 
stag 
goat 
pig 
frog 

A kind of amulet highly valued by the Tibetans are the so-called gzi,' 
beads of prehistoric origin, which have been made out of corn eli an or, in 
most cases, from a glassy substance whose manufacture is not known to 
the Tibetans anymore. Those gzi which are nowadays in use, are being 
found since centuries in various provinces of the Land of Snows, 
especially in Eastern Tibet and also in Ladakh and Bhutan: the gzi found 
in Ladakh are said to be, however, of an inferior quality. No reports of 
such finds are yet available from Nepal and Sikkim, though gzi are also 
WOrn by the Lepchas, the aboriginal inhabitants of the latter state; these 
gzi are, however, said to be of Tibetan origin. According to reports of 
Tibetans the gzi are mostly unearthed during field-work - sometimes a 
whole hoard being found - Or they are laid free by rain, in which case 
they might be swallowed accidentally by grazing cattle. Tibetan herds­
men are said to make therefore a point of searching the dung of cattle 
hoping to find one of these beads. In Northeastern Tibet gzi have been 
discovered together with arrow-heads when digging up some of the 
ancient graves to be found in this area.8 

The Tibetans distinguish two main types of gzi: 
a) Oval-shaped gzi up to three inches long, with alternating black 
(or brOWnish) and white stripes, and with circles in these two colours 
in between. These circles are called mig, "eyes". Tibetans claim that a 
gzi can bear up to twelve mig and that beads with five, seven, eight, or 

See also R. de Nebesky-Wojkowitz, 'Prehistoric beads from Tibet,' Man, London 
1952, art. 183. 
• O. N. Roerich, 'Problems of Tibetan Arcbaeology,' lournal of the Urus""tl 
Himalayan Research lnst/tute, I (1931), pp. 27-34. 
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eleven "eyes" are less common than those with ORe, two, three, fouf, six, 
nine, ten, or twelve mig. Generally, a higher numher of eyes as well as 
deep colours and a smooth, shiny surface increase the value of a gzi. 
Especially beads with nine eyes - we may recall in this context that the 
nine is the most inportant numher of the Bon - are in great demand since 
such a gzi is supposed to protect its owner from injury by weapons, to 
he able to counteract the evil influence of inauspicious days and to protect 
against the danger of falling victim to fits of apoplexy, which the planetary 
deity Riihu is supposed to cause. 
b) Roundishgzi, generally valued higher than the oblong ones; there are 
said to exist three different kinds of such beads: 

(I) gzi slag ris can - gzi bearing stripes like a tiger 
(2) gzi padma can - heads with a design similar to a lotus 
(3) gzi Ishe bum can - gzi which hear a design similar to the Ishe bum or 

"life vessel", the well known attribute of Amitiiyus 
and an object frequently used by the Tibetan 
Buddhist clergy; gzi of this kind are said to fetch 
the highest price. 

For a gzi of an average quality the Tihetans often pay the equivalent of 
some thirty English pounds. In more recent times crude imitation gzi 
have appeared On the Tibetan market. Imitations made of porcelain are 
imported from India and China, while the Tibetans themselves try to make 
gzi-like beads with the help of black and white sealing-wax. The gzi are 
mainly used to decorate the necklace holding aga'u (ga'u shaT), or several 
of them are strung up together with pearls and beads of red coral to form 
a separate necklace (gzi shal). Powdered gzi are mixed with silver and 
gold dust, officinal herbs, and powdered pearls, and formed into pills 
(ril hu). Pills of this kind are an expensive, but allegedly very efficacious 
medicine against numerous ailments. 

Several legends trying to explain the origin of the gzi circulate among 
the Tihetans. Many Tihetans helieve that the gzi were originally jewels of 
the gods (lha'i rgyan cha), who threw them away as soon as the head had 
heen damaged. This is said to be the reasOn why scarcely any of these 
heads are found in a really perfect condition. Others claim that the gzi are 
worms which got petrified. A hoard of gzi is therefore called a gzi Ishangs 
or "gzi nestU

, and the Tibetans allege that when opening such a "nest" one 
might often he able to see some of the gzi still moving slowly about. Thus 
a legend which circulates among the population of Kham tells about a 
herdsman who was tending his herd of yak on a mountain meadow, where 
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his animals one day happened to uncover a big "nest" full of beautiful gzi. 
The gzi were, however, still moving, and after the herdsman had tried in 
vain for a while to collect all of them, he ran to a nearby village to fetch 
some help. But when he returned he found the "nest" empty except for 
two or three gzi, the rest having managed to slip away. 

A West-Tibetan tradition alleges that the gzi took their origin from a 
mountain near the town Rudok (Ru Ihog), where they used to flow like a 
stream from one of the slopes of this mountain. One day, however, a 
woman cast the "evil eye" at the mountain, and the flow of precious beads 
immediately stopped. To this day one can recognize the spot, marked by 
characteristic black and white stripes, at which the gzi once issued. A fifth 
legend alleges that the gzi were precious stones which had been kept in the 
treasury of the king of sTag gzig. After this ruler had been defeated by 
king Ge sar, the gzi were carried away by the victorious troops to Tibet, 
where in the course of time they got scattered all over the country. 

The ceremonies of the Tibetan clergy destined to avert evil are still more 
numerous than those performed by the magicians with the intention to 
cause harm. Of special importance are those ceremonies in the course of 
which the harmful forces are transfered upon a "scape goat" (glwi).· We 
mentioned above that a glud can be either a living being or an effigy made 
of dough, and we may give here in this connection once more the names of 
at least the most important kinds of glud: the glud which stands for the 
man for whose benefit the ceremony is being performed (sbyin bdag gi 
gzugs glud), and especially the glud serving as a "scape goat" for a patient 
(nad pa'i glud), further the pho glud, the mo glud, and the chung glud, the 
"scape goats" for a man, a woman, and a, child. 

The glud is often a sheep, goat, horse, or a yak, which has been set free 
as the ransom for a patient. The animal destined as the glud is usually 
bought from a butcher in order to acquire religious merits by saving its 
life, and before being set free a few ribbons of silk or cloth are tied to its 
body. According to Hermanns an animal which has been set free in order 
that a patient's life might be saved is called Ishe dar, while Asboe calls it 
Ishe Ihar.'· The latter author also mentions that in Western Tibet it is 
customary to burn a sheep in order to free a person from illness. The 
sheep is covered with a sheet just as if it were a corpse, it is addressed 

An interesting "scape-goat" ceremony performed by the Na khi is the 'Dlo--1na­
'k'il described by Rock, Ndga Cult, I. p. 29 sq. 
10 W. Asboe, 'The scape-goat in Western Tibet,' Man, London '1936, art. 96. 
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by the name of the patient, and under loud wailing it is ted to a cremation­
ground to be burned alive.I' 

The most remarkable of all the various "scape goat" customs practised 
in Tibet is the great glud 'gong ceremony, which takes place annually in 
Lhasa at the time of the New Year celebrations. This ceremony is said to 
have been established by the fifth Dalai Lama. Its purpose is to free the 
inhabitants of the Tibetan capital from the evil influence of the sins which 
have been committed by them in the COurse of the old year, and especially 
to avert the harmful power exercised by the "brotherhood of the seven 
'gong po demons" ('Gong po mched dgu), who are believed to be malicious 
enemies of the Tibetan state and the Buddhist church. All these harmful 
forces are transferred upon two men, who have to take the place of "scape 
goats" and who bear the name glud 'gong. At the time of the fifth Dalai 
Lama it was customary that one of the glud 'gong proceeded from Lhasa 
to Samye and then further on to Tshethang (Tshe thang), and the other to 
Phenyu!. In the following centuries the custom of sending a "scape goat" 
to Phenyul was abandoned, and only after the thirteenth Dalai Lama had 
come across a note in the Tibetan state archive mentioning this ancient 
usage, did he order that henceforth two glud 'gong should be dispatched 
again. 

The two men who take the part of the glud 'gong are usually selected 
from among the servants employed by an office lying at the foot of the 
Potala (zhol) and known therefore as the Zhollas khung, which adminis­
ters the eighteen fortresses situated within the district of Lhasa. Dressed 
in rough fur-coats and wearing conical hats, one half of their faces being 
painted black, they roam at the time of the New Year through the streets 
of Lhasa, helping themselves freely to everything that attracts their 
attention, as it is an old-established custom that every smaller object on 
which the glud 'gong puts his hand becomes his property. He usually pays 
a compensation for the things he takes - but in worthless paper-currency. 

On the twenty-fourth day of the first Tibetan month these liberties of the 
two "scape goats" find an end. On this day, having been symbolically 
loaded with all evil, they are chased out of the city. The driving out of the 
glud 'gong begins with a short ceremony held in honour of the local 
protective deity of the Tibetan capital, the goddess Ma gcig dpallha mo. 
This service which both "scape goats" have to aUend takes place on 
the upper floor of the great Lhasa cathedral (Jo bo gtsug lag khang), in a 
chapel dedicated to this goddess. After the ceremony has been concluded, 
the glud 'gong make their way dancing and singing to the open square 

" W. Asboe, 'Sacrifices in Western Tibet: Man, London 1916, art. 97. 
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which lies in front of the temple, where they are met by a high ecclesias­
tical official dressed in the garments of the Dalai Lama. Great crowds 
collect in the square to witness this event, and sometimes even the Dalai 
Lama with members of the government watches the scene from the 
windows of a room lying above the temple entrance. A lama orchestra 
plays religious melodies, and while all the assembled priests pronounce 
manlras, the two glud 'gong and the official representing the Dalai Lama 
start a play of dice. The "scape goats" prove invariably the loosers, since 
they are given dice showing only one eye on each side, while their adver­
sary uses dice bearing on every side six eyes. As SOon as this unequal game 
is finished, a number of beggars and corpse-cutters appear from a side­
street, carrying gifts presented to the glud'gong by the government as well 
as by rich merchants. 

The participants in this ceremony then arrange into a procession which 
proceeds in the following order: at the head of the procession walks a 
beggar, carrying a small image made of dough and butter; this is a glud 
representing the Dalai Lama. Should the Dalai Lama still be minor and a 
Regent lead the affairs of the Tibetan state, then his effigy will be carried at 
the head of the procession as well. Behind the glud follow the two glud 
'gong, surrounded by the beggars and corpse-cu tters with their loads. 
They are followed by eight masked priests known as the ging. Each of 
them holds a chopper in his right hand and a skull-cup in the left One. In 
accordance with a tradition, which had been established by the fifth Dalai 
Lama, the function of the ging - whose task it is to drive the glud 'gong 
forward and to prevent their return into the city - is assigned to the monks 
of the Byang chub gling monastery, an old rNying ma pa establishment 
which lies in the neighbourhood of Lhasa. Behind the eightging is carried 
a huge thread-cross, to which a part of the evil endangering the Tibetan 
people and its rulers has been transfered. This thread-cross consists of 
three main parts, set on a central wooden axis: the upper star-shaped 
centre known as the mdos zhal or "thread-cross face", a basket-shaped 
centre Ckhor 10, "wheel"), and a lower section which has the form of a 
"lucky knot" (Tib. be'u, SkI. valsa). A great number of small thread-crosses 
and glor ma are carried by the lamas who surround the greatmdos. Then 
follows a group of monks carrying a bigglor ma dedicated to Yama and a 
smaller one destined for the goddess- Ma gcig dpal lha mo, and behind 
these follow, marching in two files, about five hundred members of the two 
chief tantric schools of Lhasa. Each of them holds a drum, which he 
beats with a crooked stick in the rhythm of the step. The tantrics are 
followed by the Nechung oracle dressed in his ceremonial robes. The 
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ehos rje, who remains in full trance for the time the procession and the 
following ceremony last, is accompanied by a few of his assistants. At the 
end of the procession walks One of the highest dignitaries of the Tibetan 
Buddhist clergy, the Khri rin po ehe of Ganden monastery. 

The procession heads for the open field which lies close to the old 
Chinese yamen. Here the burning of the great thread-cross and the 
"casting" of the glor ma takes place. At the beginning of this part of the 
ceremony the Nechung oracle approaches the dGa' ldan khrl rin po che 
and offers him a ceremonial scarf; sometimes, he also makes a prophecy 
on this occasion. Mter this the ehos rje shoots off a few arrows, in order 
to drive away the malevolent demons who might be lingering around. 
This action is known as phyag mda' bskyes pa or - by a more literary 
term - rdo rje'i mda' 'phen pa. 

Next the two glud 'gong are send off. Each of them is given a white 
horse to ride and a white dog and a white bird to accompany him. One of 
the glud 'gong proceeds then past the monastery of Ramoche (Ra mo ehe) 
to Phenyul, while the other takes the so-called Glu spug (Klu sbugs?) road 
which leads to Samye. The latter glud 'gong carries with him the glud of 
the Dalai Lama and sometimes also that of the Regent. 

As soon as this glud 'gong reaches Samye, the seal on the door leading 
into the room of Tsi'u dmar po on the lower floor of the Tsl'u dmar po'l 
leog dbug khang is broken open by the authorities of this monastery. 
The glud 'gong is then led into the chamber, where he adds the effigy 
(or effigies) he brought from Lhasa to the numerous likenesses of the 
Dalai Lamas and Regents which have been carried to Samye by previous 
"scape goats". Formerly the glud 'gong was forced to spend seven days 
and seven nights in this room. Later on it was demanded only that he should 
not leave the building for the same period of time. The room ofTsi'u dmar 
po is sealed again as sOOn as the "scape goat" has left it. In more recent 
years it has become customary that the glud 'gong stays only one or two 
days at Samye. During this time he visits the various chapels ofthemon­
astery and prays there to the deities to spare him and to prevent the 
evil and sin, which has been transferred upon him, from destroying his life. 

From Samye the glud 'gong proceeds to Tshethang, where he enjoys 
once more for a week the same liberties he was granted at Lhasa, taking 
away the property of the people he happens to meet in the streets and 
paying for it with worthless currency. Later he visits the surrounding 
countryside, selling the gifts and objects he has collected. Mter some 
three weeks time he is allowed to return to Lhasa. His function having 
ended he is not subject to any discrimination. Tradition claims, however, 
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that formerly most of the "scape goats" died shortly after carrying out 
the prescribed journey. In case a glud' gong survived, he was not allowed 
to enter the capital until another glud 'gong had been dispatched at the 
time of the next New Year. 

A "scape goat" ceremony performed if a man is gravely ill or if the 
danger of an early death has been divined for somebody is the preparation 
of a so-called 'Chi glud." The number of the participating priests depends 
solely on the means of the person upon whose order this ceremony is being 
carried out. It usually begins in the late afternoon and ends after darkness 
has fallen. First two glor ma are made, one for the yi dam of the chief 
officiating priest and the other for the particular protective deity of the 
man for whose benefit the 'Chi glud is prepared. Then a small effigy 
representing the patient is made out of some rtsam pa dough. For the hair 
of this likeness some real hair of the sick person is taken, while a few of 
its nail-clippings serve as the nails of the glud. The effigy is dressed in a 
garment made out of some piece of cloth which had been worn by the 
sick man. The ready image is then placed on the floor, close to the table On 
which the two glor rna stand. 

The next step is to make a second dough-effigy, representing the demo­
niacal 'Chi bdag bdud. The body of the 'Chi bdag bdud is black, his hands 
brandish a snare and a sword. His mount is a buffalo. This image, too, 
is placed on the floor. Then a man, who has been specially commissioned 
for this task, is fetched to act as a living glud. Many a beggar will be 

12 A similar ceremony called 'Chi bslu, "ransoming from death", has been described 
recently by Lessing in his paper on 'Calling the Soul'. This ceremony stands under the 
auspices of the 'Chi bslu ba'; sgroi mao Two forms of this goddess are described in the 
siidhanas 'Chi ba bslu ba and 'Chi ba slu ba sgroi rna dkar mo't sgruh thabs of the 
bsTan 'gyur: 
a) The yellow-green dPal sgroi ma chen mo, who is adorned with jewels. She sits on a 

"moon-lotus". Her hands rest in the posture of preaching and hold a blue lotus. 
She is invoked to counteract the evil caused by the' chi bdag, t/cikinis and riik~asas. 

b) The sGroi rna, "who has the colour of the moon in autumn". She sits on a "moon-
lotus", her hands are in the posture of blessing and they hold a lotus. 

The Tibetan Collection of the Rijksmuseum voor Volkenkunde in Leiden contains 
two blockprints regarding this type of ceremony; Tshe dpag med gnam Icags rda rje'; 
cha lag 'chi bslu'i gtor chen 'grigs chags su bkod pa 'chi bdag g.yul zlog ces bya ba 
bzhugs so (fols. 18). The part of the text describing the setting up of the sacrificial 
objects bears the title 'Chi bdag zhags gcodpa, "cutting the noose of the Lord of Death" . 
The three deities who are said to cause an "untimely death" and whose malevolent 
influence should be counteracted by performing this ceremony are the black 'Chi bdag 
a waglang mgo - he hOlds a khram shing and a noose -, his companion on the right, the 
blue Tshe bdag rdk~a phag mgo, and the red Srog bdag zhe sdang sbrul mgo who stands 
on the left. The latter two acolytes hold the same attributes as the chief deity. - The 
second text on 'Chi bslu bears the title bZang spyod' chi bslu thar lam gsal byed ces bya ba 
bzhugs so (fols. 7). 



Magic diagrams protecting against various kinds of evil 

Rows 1 • 7 from left to right: 

1. All kinds of evil caused by the eight classes of supernatural beings, the fha, srin po 

etc. 
Injury caused by the 'dre. 
Epidemics and illnesses. 
Injury caused by weapons such as arrows,lances, swords, etc. 

2. Wrath of the fha. 
Evil caused by the klu. 
Evil caused by the sa Mag. 
Sufferings caused by leprosy. 

3. Evil caused by thegnod sby/n. 
Evil caused by the rna nw. 
Evil caused by the srin po. 

Evil caused by thegshin rje. 

4. Evil caused by the the'u rang. 
Evil caueed by the female 'dre. 
Influence of the sri. 
lTe bsgyur(l) 

5. The female' dre who cause injury to health. 
The male' dre who cause injury to health. 
The female demons of death. 
The male demons of death. 

6. Evil caused by the 'dre who dwell on mountains. 
The spirits who cause leprosy. 
Evil caused by the 'dre. 
Evil caused by the gza'. 

7. All evil caused by the 'byung po. 

Protection against rgyat and 'gong 
Protection against the sr/n nw. 
Protection against the 'dre who cause h~. 
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willing to play tlle part of the "scape goat" in the hope of receiving a ricll 
reward. He usually gets a nearly new garment which had belonged to the 
man for whom the ceremony is performed - the specific smell of this dress 
should divert the demons from their actual victim -, further a cap, a pair 
of boots, a few blankets, and also some money. The "scape goat" has to be 
dressed in exactly the same way as the person whose place he takes, and 
even his hairdo has to be adjusted accordingly. Next the "scape goat" 
and the patient have to take their seats in front of the table bearing the 
twogtorma. 

The chief officiating priest now requests the various srung ma to COme 
to this place. He reads then a special book containing the appropriate 
invocations, and by the power of his chant he transfers all the harmful 
influence from the patient to the living "scape goat" and to the glud of 
dough. Finally the casting-out of the evil forces is done. The man playing 
the part of the "scape goat" has to pick up the dough glud as well as the 
effigy of the 'Chi bdag bdud and hold them in front of his breast. After it 
had been ascertained with the help of astrologic books in which direction 
the "scape goat" has to go, the man will be sent on his way, while all the 
people who witnessed the ceremony have to clap their hands loudly in 
order to scare all evil forces away and prevent their return into the house. 
This final part of the ceremony has to take place shortly after darkness has 
fallen, the time when the evil spirits begin to roam. 

The effigies are either carried to a crossroad, or they are simply put 
down outside the boundary of a village to be eaten by dogs and birds. 
It augurs well if they are quickly destroyed by animals, the oppOSite case 
being regarded as an evil Omen. Should the figures be too big to be carried 
by one man, a person belonging to a low social class wili be asked to carry 
the effigy of the 'Chi bdag bdud, while the dough gludhas in any case to be 
borne by the "scape goat". The man who took the place of the livingglud 
is then permitted to return to his own house, but it is prohibited to him to 
enter the dwelling of the person as whose substitute he has acted. 

Later, the man for whose benefit the ceremony was held will have to 
change into a newly-bought dress, and he has also to adopt a new name, 
thus becoming symbolically a completely new person - "ming bsgyur Ius 
bsgyur", verbatim "name change, body change", as a Tibetan saying goes. 
Should the man not be in the position to afford the purchase of new 
clothes, he should sew at least to the back of his garment, at the hight of 
the shoulder-blades, a design made of cloth and representing a swastika 
in its normal or reversed form, with the cres.cent of the moon and the disk 
of the sun above it. The sun and the swastika are made of red cloth, while 
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for the symbol of the moon white or yellow cloth is used. The custom of 
sewing such a design onto the back of a dress is especially prevalent among 
the inhabitants of the Tsang province. 

The arrangement of gtor ma indicated above is customary if the ceremo­
ny is performed by priests of the dGe lugs pa order. Should it, however, be 
carried out by members of the rNying ma pa sect, then three more glOr rna 
will be placed in a rOw on the table: the gtor ma in the middle is dedicated 
to Padmasambhava, the gtor ma On the left stands for Guru drag po, a 
wrathful aspect of the same personality, and the sacrificial cake on the 
right side is offered to the goddess Seng ge gdong ma. The glOr ma for 
the yi dam of the officiating priest and that for the protective deity of the 
patient are set in this case more in the foreground. 

According to a popular Tibetan belief there are fifteen kinds of demons 
who try to injure children; best known among them are the Chu;;g;;t, 
whom we mentioned already above. These fifteen kinds of malevolent 
beings also often try to kill a yet unborn child as well as its mother. In 
order to avert this danger a mdos-ceremony has to be performed, for 
which the following arrangements have to be made; the figure of a Nad 
bdag mo is formed out of dough which has been coloured red. The 
goddess is shown naked except for a belt, with emaciated breasts and open 
genitals. Her right hand holds a lance, the left one wields a sack full of 
diseases. To her belt are fastened a pair of dice, and a notched stick is 
stuck into the belt. Back of this figure is set up a thread-cross made of 
strings of five different colours, flanked by six sticks bearing tufts of cotton 
(ye tags); all these objects are destined to absorb the evil whose destruc­
tion is being sought. In front of the Nad bdag mo are placed several small 
gtor ma, chang bu, a butter-lamp, offerings of various kinds of food, and 
pieces of silk. 

The offering of the Nag po mgo gsum," also called gTor nag rgyab, 
"the casting of the black glOr ma", is a peculiar glud ceremony performed 
by rNying ma pa priests in order to subdue the demons causing illnesses 
and misfortune by engaging the help of a demoniacal being called Nag po 
mgo gsum, "the black with the three head,". This figure seems to be 
regarded as an "emanation" of Maiijusri, since the ceremony is believed to 
stand under the influence of this Bodhisattva. It begins with preparing the 
image of the Nag po mgo gsum out of rtsam pa dough and reeds; sometimes 
mud is used instead of the expensive rtsam pa. The body of the figure is 
coloured black on its upper part, the lower half, which has the shape of the 

18 For some further details on this ceremony see Waddell in the Gazeteer oj'Sikkim, 
pp. 344-346 and Morris. Living with Lepchas, p. 130 sq. 
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coiled tail of a snake, is painted red. On the body are set three heads: 
the red head of an ox in the middle, a blue pig head on the left (occasion­
ally the position of these two heads is reversed), and a yellow tiger 
head - in some cases the head of a snake - on the right side. The effigy 
has two hands; they are either stretched sideways, their fingers making the 
tarjan; mudra, and the left, which bears a few mustard-seeds On its palm, 
holds a bow and an arrow made from the wood of a poisonous thom­
bush, or the hands are joined in front of the breast and hold a small 
gtor ma. A pair of wings is attached to the back of the figure, and as its 
navel the astrological sign called sme ba is drawn. A small butter-lamp 
is set on each of the three heads - sometimes, however, only on the central 
head -, a big thread-cross is stuck behind the central head, and a small 
thread-cross behind the heads on the sides, or a yellow nam mkha' is stuck 
behind the head on the left and a red nam mkha' behind the head on the 
right. Finally a khram shing together with the feather of an owl and of a 
raven are stuck into the back of the figure. 

A huge flat iron pan is then filled with a layer of earth, and the image is 
set into its centre. To the right side of the Nag po mgo gsum is laid an 
arrow and to the left a spindle. The figure is surrounded by an enclosure 
of small wooden swords painted red, and sometimes also washed and 
inflated bowels are wound around the pan. Then a small bag containing 
black radishes, onions, garlic, tea of ari inferior quality, and yeast for 
making beer - all these objects are called collectively the mi dga'j rdzas- is 
hung around the neck of the Nag po mgo gsum. 

The various parts of the Nag po mgo gsum and the objects grouped 
around it are each believed to counteract one special kind of danger. 
Thus the ox-head counteracts the zor cast by the sngags pa'and by Bud­
dhist priests, the snake-head on the left side defeats all the gnyan, the 
pig-head in the centre counteracts the evil influence sent by the sa bdag 
and sa srin. The upper black part of the figure's trunk defeats the bdud, 
and the lower red part averts all illnesses and epidemics caused by the 
ma mo. The wings defeat the tha srin sde brgyad, the co iled tail holds in 
check all sa bdag, klu, and gnyan, the seeds of white mustard resting on 
the left hand avert the mi kha kham chu, the bow and arrow which the 
left hand is lifting defeat the the'u rang, the arrow lying on the right side 
averts the dal kha of the male bdud, and the spindle on the left side 
counteracts the dai kha of the female bdud. The khram shing stuck into the 
back of the figure counteracts the ma mo'i khram kha, the feather of the 
owl, also stuck into the back, averts the evil omens, and the raven's 
feather prevents suffering; the enclosure consisting of swords is a pro-
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tection against enemies, and also the nine fields of the sme ba, which have 
been drawn on the navel, have each a particular task to fulfil: the first white 
field defeats the the'u rang, the second black square counteracts all harm 
caused by revived corpses, the third azure-blue square pacifies sufferings, 
the fourth green square counteracts the evil influence exercised by the 
klu srin, the fifth yellow square counteracts the evilinfluence of the sa bdag, 
the sixth white field holds in check the 'gong po, the seventh red square 
defeats the evil force ofth~phur kha, the eighth white field acts against the 
lho chen, and the ninth red square insures lasting happiness. 

The ceremony is continued by setting the pan containing the effigy on an 
iron tripod which stands on a piece of black cloth made of yak-hair. The 
Officiating priest has then to carry out the following three actions: 
a) Invoking the various protective deities and offering a sacrifice to them. 
b) Reading the special book of the Nag po mgo gsum ceremony. 
c) Casting out all evil. At the end of this part of the ceremony the image 

is carried to some lonely spot by a beggar, who will receive a few coins 
for his services. None of the restrictions to which the "scape goat" of 
the 'Chi glud ceremony is subject are, however, imposed upon him. 

A ceremony which it is obligatory to perform three days after a person 
has died is thegShin rje'i kha bsgyuror "turning away the mouth ofthegshin 
rje demon", known also simply as the Kha bsgyur. Its purpose is to 
expel the gshin rje demons who caused the death and who might try 
to get another victim. The arrangement of objects for performing this 
ceremony is said to be very similar to that required for the Nagpo mgogsum 
sacrifice. In the present case, however, the image is supposed to be only 
one-headed. 

In order to avert or to counteract the harm caused by the various 
classes of sri demons, the help of Padmasambhova's wrathful form rDo rje 
gro lod (or dPa/ chen rdo rje gro bo lod) should be engaged;" the most 
efficacious method, however, to suppress the sri is to bury or set out the 
skulls of men and animals which have been filled with slips of paper in­
scribed with magic spells." The kinds of skulls, the spells, and the nature 
of the place to which the skulls should be brought vary according to 
which particular class of sri should be defeated. The following list 
indicates the way in which the malignant influence exercised by some of 
the more important sri classes can be counteracted: 

u 133. 
U The suppressing of the sri was the task of a class of Bon priests called dID' gshen; 
... TUCCi, Painted Scro/Is, II, p. 715. 



pho sri 
mosr; 
chung sri 

dUF sri 

btsan sri 
dgra sri 

dam sri 
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- bury the skull of a yak 
- bury the skull of a black bitch 
- hide the skulls of a dog and a pig under the bed of the 

child whose life the chung sri threaten, or bury the 
skulls of a weasel, a puppy or a piglet 

- set out or bury the skulls ofafox, a badger, and a marmot 
in a cemetery 

- bury the heads of a fish and otter 
- bury the heads of a wolf, horse, or yak at the border of 

an enemy's dwelling 
- bury the skulls of a lynx, jackal, dog, goat, or pig in the 

centre of an inhabited place 
rnal 'byor po'l dam sri - their iuIluence can be suppressed by hiding the 

med sri 

klu sri 
gri sri 
god sri 

lha sri 

skulls of a man, a dog, and a pig underneath a stiipa 
- their power can be counteracted by burying the skulls of 

wild dogs and mice 
- they can be defeated by using the "skull of a khyung" 
- bury the skull of a hybrid yak 
- can be defeated by burying the skulls of a wild dog, 

monkey, or toad, or by placing the skulls of a goat or 
sheep halfway up a mountain 

- their influence can be counteracted by using the skulls of 
vultures and eagles or the skull of a khyung 

sdang ba'i sri - bury the skull of a wild dog" 

Of special importance are the manifold ceremonies destined to defeat the 
various groups of phung sri. One of these ceremonies bears the name 
Za 'tire phung sri kha bsgyur. When performing it the following effigies 
have to be set up: a black man riding on a black camel, a white man riding 
on a white camel, a two-headed variCOloured woman whose mount is a 
varicoloured pig, a black three-headed snake resting on top of a red 
water-buffalo, and a tiger-headed black man riding on a yellow monkey. 
While for defeating the phung sri in general the skull of a camel should be 
used, the application of the following skulls containing paper slips covered 
with mantras is recommended on the other hand in order to suppress 
some special groups of phung sri: 

rgyal po phung ba'i phung sri - the "long skull of a Monpa" and that of 
a man from the Hor country should be 

.. 44 and 129, fol. Sb . 
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buried within the boundaries of a mon­
astery 

blon po phung bo'i phung sri - the skulls of a monkey, a parrot, or a 
bat should be buried at a place where 
people use to gather in order to hold a 
council 

yul khams phung bo'i phung sri - the skulls of a cross-breed yak and a 
mule have to be buried amidst the 
countryside 

dme yis phung bo'i phung sri - the skulls of a lynx and a wolf have to 
be buried in a pit, which had been dug 
in the centre of a great town" 

Fig. 25. The linga used in the rite of suppressing the dam sri (Dam sri'; mnoll ling,} 

The Tibetans believe that there are two main reoccurring periods of danger 
in the life of all men: firstly, all years of age which end with a nine (9, 19, 
29, etc.) are years which bring grave threats to life. The inauspicious years 
are called dgu mig. Secondly, the reoccurrence of the name of that animal 
under whose sign a person had been born - an event which happens every 
twelve years in accordance with the rules of the Tibetan calendar - is a 
dangerous time as well. The inauspicious years of the latter kind are 
called 10 skag. 

In order to counteract the dangerous influence of the dgu mig and 
10 skag, the dGu sgroi ceremony or "salvation from the nine" has to be 
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performed. It begins by invoking all dharmapiilas and their retinues and 
presenting to them a gtor rna, which has been placed into the centre of a 
low table. Then the following arrangements have to be made; with the 
help of some earth nine small hillocks are made on the floor, all lying in 
one row. Next, a thread-cross is stuck into each mound, and near it is 
placed the shoulder-bone of a sheep. A gtor rna, together with the image 
of a chos skyong, a set of new clothes, a bow, and also some fresh food 
are then laid down at one end of this row. If the person for whom the 
eeremony is performed is a man, he has to enter now the room dressed in 
an old garment, wearing an old cap and carrying a stick. He goes to that 
hillock which lies furthest away from the image and stops there, while a 
priest reads the appropriate passage from the dGu sgroi book, requesting 
the deities in the course of his chant to save the man from all dangers 
which the inauspicious year might bring to him. The man has to step then 
over the first mound and stop in front of the second hillock. While all 
those present shout "Thar pa" (salvation), an assistant flattens the mound 
which has been-crossed, removes the thread-cross and the shoulder-bone, 
and places them into a huge bowl. This process is then repeated until the 
last hillock is crossed. The person has now to discard his old dress and 
exchange it for the new garment, which has previously been laid there in 
readiness. He takes a seat on a new cushion, discards the old cap, ex­
changes the stick for the bow, and eats some fresh food. Often, as in the 
case of the 'Chi glud ceremony, he also changes his name. After this part 
of the ceremony has been concluded, all thread-crosses and shoulder­
blades as well as the old garment, the cap, and the stick are taken out of 
the house and tbrown away at some remote solitary place. 

A similar dGu sgroi ceremony is practised by the Buddhist priests of the 
Lepchas in order to cure a patienL First the form of a huge tortoise which 
is lying on its back is outlined by means of some flour, and in the middle of 
the belly are drllwn the nine sme ba. Into the central square, which bears 
the number five, six skulls of goats and two breastbones of sheep are placed, 
and on tbe border between the fields numbered two and five is set a wooden 
plate bearing a dough image representing the patient. Around this glud 
are grouped a few 'phyang bu, the latter being used to absorb the "body 
smell" of the patient as well as to remove the evil powers which caused his 
illness. Into the back of the glud is stuck a thread-cross, made of red, 
yellow, black, and white thread and flanked by two khram shing and 
sticks bearing pieces of cotton. On those squares of the sme ba which 
are still free are laid various smaller objects, as gtor rna, each surmounted 
by a thread-cross, chang bll, leaves, a bamboo container filled with water· 
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and adorned with a small flag, and a black thread-cross, which is stuck 
into the square bearing the number seven. 

The ceremony starts by invoking the protective deities to whom then 
various kinds of food are offered. By reading the appropriate passages 
from the book on the performance of this ceremony, the evil powers are 
transferred from the patient to the glud, which is offered as a substitute. 
Then the head of the household has to enter the room, wearing a black 
cloth over his shoulders and carrying a stick. He steps on the central 
square of the sme ba and the skulls, which had been heaped up there, are 
pushed by an assistant against his heels. A black rope," made of yak 
hair, is drawn - starting from the back - over his head and finally placed 
on the floor, so that it touches his ankles. The tray with the glud is held 
over his head and then placed in a basket held ready at the side and filled 
with leaves and grain. The man who stands on the central square has to 
take a drink of water from a cup which is handed to him, and he spits the 
liquid into the basket containing the glud. He now moves clockwise from 
square to square, and when reaching the field which bears the number 
seven, the black thread-cross previously placed there is exchanged for a 
white one, the black cloth is removed from his shoulders, and the stick he 
carries is exchanged for a bow. He sprinkles some beer over the patient, 
and lastly a few chang bu are waved over ail those present to clean them 
from the evil powers which they might have absorbed while witnessing the 
ceremony. A path is made with the help of some flour, leading from the 
figure of the tortoise to the door, and then all the objects which had been 
placed on the sme ba are carried along this path out of the house t(l some 
lonely spot where they are abandoned, or they are destroyed by throwing 
them into a river.19 

The purpose of carrying out the ceremony called bDud kyi zhags pa 
dgu sgrolis to avert the harm caused by a brotherhood of nine klu bdud, 
the Jo bo klu bdud mched dgu, who are believed to be malevolent deities 
causing various diseases. When performing the bDud kyi zhags pa dgu 
sgroi, effigies representing the nine klu bdud have to be prepared first. 
The nine klu bdud brothers may be depicted in two ways: either all figures 
bear scorpion-heads, though judging by their names which will presently 
be given not all of them seem to have the same appearance. Each of these 
figures is placed astride a black snake, and each klu bdud carries a banner 
with the head of a black snake stuck on its point. 

11 A black rope, which is later exchanged for a white one, is also used in a scape~ 
goat ceremony described by Asboe in his article on the scape~goat in Western Tibet. 
11 Nebesky-Wojkowitz and Gorer, <Thread<rosscs', pp. 76-78. 
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The second alternative of representing the Jo bo klu bdud mched dgu is 
to make first five effigies, each bearing one of the colours which the five 
skandhas are supposed to have. These five figures are set on a bull, a black 
snake, a frog, a scorpion, and a yak respectively The other four effigies 
should be varicoloured, and they are to be set On a bear, a tsang pa, a fish, 
and a tadpole. The attributes and the colours of the nine klu bdud and the 
various kinds of diseases which they are supposed to cause are as follows: 

Colour of rider right hand left hand disease 
and mount 

white rgyal mtshan with sack full dropsy 
a frog's head of diseases 

yellow rgyal mtshan with .. bilious disease 
a snake's head .. 

red rgyal mtshan with .. vomiting of blood 
a scorpion's head 

blue makara~snare .. dropsy 
black rgyal mtshan with 

" 
leprosy 

the head of a tor-
" toise 

varicoloured battle-lance with .. sudden pain 
banner 

cherry brown lance with banner .. insanity and madness 
ngu? sword .. rgyal nad zar nad 
reng? arrow of the btsan 

" 
btsan thabs gzer ba'i 
nad 

Around these nine figures one has to place nine pho gdong and nine mo 
gdong, nine black nam mkha' with a blue centre and a golden-coloured 
border, nine effigies of different birds, nine blue spindles with ornaments of 
gold, nine black arrows each with a golden-coloured notch, nine rgyang bu 
decorated with seeds of white mustard, nine pieces of the medicinal herb 
called "black tha ram", and nine kinds of klu sel. 2• 

The ceremony called Chags gsum gtang ba is supposed to be a rather 
radical cure of those kinds of illnesses which have been caused by three 
bdud who have stirred up the three kinds of "mental poison", viz. the 
nyon mongs (Ski. kleSa), zhe sdung (SkI. dve1a), and nga rgyal SkI. mana). 
Sometimes it happens, thus the Tibetans believe, that a man's span of 
life had already come to an end, but the three bdud, in order to be able 

10 8S. 
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to torture the man, are still holding back his spirit which would have 
left the body already. The performance of the Chags gsum gtang ba 
is supposed to offer therefore only two possibilities: either the patient is 
completely cured or, should his end have already been predestined, he will 
die immediately as soon as the three bdud are forced to release his spirit. 
For carrying out this ceremony sixteen gtor rna are needed, which are 
placed in groups of four on a table. In front of each group a butter-lamp 
is set, and next to it are piled up some chang bu. After reading the appro­
priate book, the gtor rna and all the other objects are taken to a cross-road 
or some other lonely spot and abandoned there. 

The various diseases sent by the sa bdag and their close relatives, the 
klu and the gnyan, can be counteracted by performing a ceremony 
called Sa bdag klu gnyan gyi gdon sgroi, "deliverance from the harm 
caused by the sa bdag, klu, and gllyan". The arrangements which have to 
be made in order to carry out the Sa bdag klu gnyan gyi dgu sgroi are as 
follows: a ri rab with three steps has to be built out of a dough which had 
been prepared by mixing flour obtained from five kinds of grain, with 
water. On top of this structure one places in the centre a snake-headed 
figure. Around it are to be distributed lour other effigies, all of them 
having the body of a man but possessing different animal-heads: in the 
East comes a goat-headed figure, in the South a frog-headed one, an effigy 
with the head of a scorpion is placed into the western quarter, and a figure 
with a pig's head has its place in the North. On the step below are placed 
the figures of four oxen, called the rje giang, each of them having the colour 
of the direction in which he stands: a white ox in the East, a yellow one in 
the South, a red ox in the West, and a green one in the North. On the 
same step one has to set also the figures of five men, each riding on a pig, 
further the likenesses of fishes, snakes, scorpions, and tadpoles, four of 
each kind. They are to be distributed in equal numbers in the four main 
directions, and each of them has to bear agai n the colour of the particular 
quarter in which he is placed. 

The lowest step bears the likenesses of the "nine kinds of animals which 
inhabit the water" (of these the text names only the fishes, frogs, scorpions 
and snakes) and effigies of nine kinds of cattle (oxen, goats, sheep, horses, 
yak, etc.). Around the ri rab are set: small gtor rna, the "mecidine of the 
water-spirits" (klu sman), cups containing the three sweet substances and 
the three white substances, meat, vessels with chang and sweet-tasting 
liquids, various kinds of poison, pieces of iron, garlic, and onions. On the 
topmost step, next to the snake-headed figure, a nam mkha' is set, which 
has a yellow centre and a rainbow-coloured brim. Four other nam mkha' 
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are stuck in the four cardinal points: in the East a white nam mkha', in the 
South a yellow one, a red thread-cross in the West, and a green one in the 
North. Lastly a glud representing the patient is placed in front of the 
ri rab. 21 

One of the ceremonies most frequently performed in order to free a 
patient from his illness or to avert some impending danger bears the name 
brGya bzhi. A legend claims that the brGya bzhi ceremony was first 
performed to cure [ndra, who had fallen ill; in order to defeat the four 
kinds of bdud who were found to be responsible for [neira's illness, 
Amitiiyus prepared four kinds of objects: one hundred Ungar glud of Hfe" 
(srog gi ngar glud) in order to remove the 'Chi bdag gi bdud, one hundred 
"brilliantly shining butter-lamps" (snang gsal mar me) defeating the Nyon 
mongs pa'i bdud, one hundred Iha bshos counteracting the influence of the 
IHa'i bu'; bdud, and lastly one hundred stapas which removed all evil sent 
by the Phung po'i bdud. As soon as this rite was performed, [ndra was 
freed from his ailments" 

There are several ways in which the brGya bzhi ceremony can be carried 
out. One of these methods is as follows: the priest whose services have 
been engaged to officiate the ceremony will spread out on a table a square 
piece of cloth or a paper on which the outline of a hand has been drawn, 
bearing the design of a ma~"ala on the palm. This is supposed to be the 
"hand of Gautama Buddha". Into the middle of the ma~"ala a vessel is 
placed filled with barley or wheat. On top of this vessel the priest sets a flat 
plate bearing a glud of dough in its centre. This figure represents either the 
sick person or - in case the ceremony is performed for the benefit of the 
whole family - it symbolises the head of the household. The gludhas to be 
wrapped in a piece of cloth, bearing the characteristic colour of that 
element which stands in connection wi th the year in which the person 
represented by the glud has been born. If the patient was born e.g. in a 
fire-year, the cloth has to be red, while blue stands for water, yellow for 
earth, white for iron, and green for the wood element. In some cases the 
glud is tied to the shaft of a divination arrow, which has been stuck with 
its point into the vessel filled with com. If the glud rests on the plate, then 
a multicoloured mdos is stuck into its back, to the left and right sides are 
placed a spindle and an arrow, and in front is set a small butter-lamp. 
With the help of a zan par various figures representing human beings, 
animals, and sacrificial objects are prepared of rtsam pa dough: wild 
animals, domestic beasts, small male and female "scape goats" (pho glud, 

" .. 169 • 
36, fol. lb. 
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mo glwi), effigies of the bDud bzhi, the eight pa kwa (spar kha brgyad) and 
the nine sme ba (sme ba dgu), the figure of Riihu, etc. These are all placed 
around the chief glud, together with pieces of cloth, offerings of food, and 
a few coins. Lastly some powder of the five kinds of precious metals (rin 
po ehe sna Inga) is filed off from a metal-stick consisting of the alloy of 
gold, silver, copper, iron, and tin. 

Subsequently one hundred small clay stupas are placed in a circle 
around the vessel bearing the glud. Further to the outside is formed a 
circle consisting of one hundred butter-lamps .(mar me), then comes a 
circle of one hundred gtor ma, and finally a circle of one hundred 'phyang 
bu, all of them being concentric and having the glud in the middle. Then 
four mdos are set on four fingers of the drawing of the hand, each of these 
fingers corresponding to one world-direction: a white thread-cross is 
placed On the forefinger (= East), a yellow mdos on the second finger 
(= South), a red one on the thirdfinger(= West), and agreenmdos on the 
small finger (= North). A gtor ma and a butter-lamp are then placed into 
each corner of the table. Ultimately, the mellod pa sna Inga, "the five 
different kinds of offerings", are placed in a row on the wrist of the "hand 
of Gautama Buddha": water "for washing the feet (of the deities)" (zhabs 
bsil), flowers, incense, a butter-lamp, and perfumes. In addition to it the 
officiating priest has to please the deities with music (rol mo). 

All these arrangements having been made, the multitude of the dharma­
piilas and their companions are invoked, the special brGJ"a bzhi book is 
read, and lastly the casting out of all evil forces is done. The latter part of 
the ceremony starts by making a path with the help of some rtsam pa, 
leading from the table to the door, and then all 'phyang bu are placed into 
one vessel and all the gtor ma into another. Thus only the two circles 
consisting of butter-lamps and small stupas are left on the table. The glud 
is removed from the top of the vessel and replaced by an image of Buddha; 
should no such figure be at hand, then a butter-lamp and three small 
stupas have to be used instead. Next the four thread-crosses are removed 
from the table, and they are set up anew, together with the glud, on the 
path consisting oftlour. The various objects which were laid On this path 
are then arranged in the following order: closest to the table stand in a 
single file the four thread-crosses, then comes the glud, after this the vessel 
filled with the gtor ma, and lastly, closest to the door, is the bowl contain­
ing the 'phyang bu. These four kinds of objects are picked up by four 
servants or by four beggars hired for this task and carried out of the 
house in a direction which has been divined with the help of an astro­
logical book. After the procession has covered some distance, theglud is 
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set down on the earth, the four mdos and the other objects are arranged 
around it and then left there to be destroyed by animals. 

Another way of performing the brGya bzhi ceremony is as follows: 
instead of the "hand of the BUddha" described before, an eight-petaled 
lotus is drawn. Its central section should be white-coloured, the eastern 
one sky-blue, the southern yellow, the western red, and the northern 
green. In the centre is set the vessel bearing all the Objects previously 
described, and around it are arranged the four hundred clay-stupas, 
butter-lamps, etc. 

At the beginning of the ceremony, the priest has to invoke the five 
Dhyoni Buddhas (rigs Inga), their saktis and the "maid servants" of the 
latter, the guardians of the four gates leading into the ma~¢ala, and the 
four great lokapiilas. To all of them various offerings, as incense, food, 
fragrant liquids, etc. are presented, and then the various deities occupying 
the mQ/;uJala are enumerated in all details, one by one, the names of the 
five Buddhas and their consorts being, however, in several cases different 
from their usual appellations: in the centre is supposed to dwell the white 
rNam par snang mdzad, in the East the blue rDo rje sems dpa', the South is 
occupied by the yellow Rin chen 'byung Idan, the West is assigned to the 
red sNang ba mtha' yas, and the North to the green Don yod grub pa. 
Their saktis are the white dBu dgu gi gtso, the mTshosman rgyal mo mkhro'j 
gtso (her colour is not mentioned), the black Ma mo klu yi gtso, and the 
brown dBu Inga sman phran gtso; then follow the four gate-guards, 
carrying a hook, a snare, a chain, and a bell, and lastly the four chief 
lokapiilas who are mentioned in their usual order. . 

Next, offerings are made to each of these groups: the group of the five 
Buddhas receives the objects which had been arranged in circles around 
the central vessel, to the saktis the fire, water, wind, and the sky are 
symbolically offered, their "maid servants", the "four great sisters" 
(sring rna chen mo bzhi), receive flesh, blood, the "animal-heat", and 
breath, the limbs of the "scape goat" are given to the gate-guards, while 
the main continents of the Buddhist cosmology, together with the minor 
continents, are symbolically presented to the lokapiilas. 

This is followed by the enumeration of the various "substitute-offerings" 
(glud), and next the different dangers are mentioned which the deities 
should avert. In addition to the gods and goddesses residing in the 
m~¢ala a number of other spirits are exhorted to help defeat the super­
natural or human foes threatening the life of the person for whose benefit 
the rGyabzhi ceremony is being performed. First, the priest invokes the 
goddess Remati, and after mentioning the attributes she carries and 
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presenting her with an offering of flesh, blood, and beer she is requested to 
lead against the enemies an assault by the war-hordes of the ma mo. 
Finally the gshin rje, rgyal po, gnod sbyin, bdud, sa bdag, and also the army 
of Tshangs pa, the planetary deities, the blsan, and the Ihe'u rang are all 
called for assistance as wei!." 

The instructions for the performance of the brGya bzhi ceremony, given 
in Text nO. 36 of the Tibetan Sources, differ, however, in several points 
from the above description. According to the latter work, first a mm:lljala 
in the form of an eight-petaled lotus has to be outlined, and in its centre 
the "right hand of a lalhiigalhiib" (de bzhin gshegs pa'i phyag g.yas) has to 
be drawn. Then the officiating priest should imagine that the white figure of 
a white lHa bdudstands On the small finger, a red figure of the Nyon mongs 
pa'i bdud on the ring finger, the black 'Chi bdag gi bdud on the middle 
finger, and on the fore-finger the yellow figure of a Phung po'i bdud. Into 
the middle of the palm the substitute-offering for the patient (nad pa'i 
glud) is set, carrying pieces of his clothes, and around it one hundred small 
clay stupas are arranged in a circle. Then follows another circle, again 
with the nad pa'i glud in the centre, consisting of One hundred butter­
lamps. The third circle is formed of one hundred ngar glud, and the 
outmost circle is made out of one hundred lha bshos. In addition to it 
cups with the usual offerings of water, food, etc. are arranged in a row in 
front of the officiating priest. 

While the middle part of the ceremony is carried out nearly in the same 
way as in the case described before, the end differs considerably; the text 
here discussed directs the officiating priest to throw first twenty ngar glud 
and twenty lha bshos towards the East as an offering to the white IHa bdud, 
and then to cast the same number of ngar glud and lha bshos towards the 
South for the yellow Phung po'i bdud. Also the black 'Chi bdag gi bdud in 
the North and the red Nyon mongs pa'i bdud in the West receive each 
twenty ngar glud and twenty lha bshos. Finally, the great "substitute 
offering" together with the remaining twenty ngar glud and lha bshos 
should be thrown away at a place haunted by evil spirits. 

According to the instructions contained in Text no. 37, actual small 
effigies which are made of clay should be set on the four fingers of the hand 
drawn for the brGya bzhi ceremony: on the small finger one has to place 
the white figure of a Phung po'i bdudholding a wheel, on the ring-finger the 
yellow effigy of a Nyon mongs pa'i bdud clutching a jewel, on the middle 
finger has to be placed the red figure of a lHa'i bu'i bdud holding a lotus, 
and on the forefinger is to be set the black effigy of a 'Chi bdag gi bdud 

u 125. 
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carrying a sword; each of these figures should be dressed in clothes of the 
same colour as their bodies. In the middle of the palm the officiating 
priest should place the substitute-offering for the person who ordered the 
ceremony to be performed (sbyin bdag gi gzugs glud); this figure should 
be prepared either from rice-porridge or from stalks and flour. Then a 
circle of one hundred stiipas and another of one hundred butter-lamps are 
arranged around the substitute-offering, but instead of the ngar glud, 
which form otherwise the third circle, this book directs the priest to place 
there one hundred gtor ma made of grain pulp, while the fourth circle 
should consist according to this prescription of one hundred ngar mi 
prepared from a pulp made by mixing ground rice with water. 

A fifth way of carrying out the brGya bzhi ceremony is indicated in 
Text no. 35. This source states that the effigy of the white IHa bdud, which 
is to be placed on the small finger, should hold a wheel. On the ring-finger 
is set the red effigy of a Nyon mongs pa'i bdud lifting a lotus, on the 
middle-finger comes the black form of a' Chi bdag gi bdudholding a sword, 
and on the fore-finger is placed the yellow effigy of a Phung po'i bdud. 
The glud of the person for whom the ceremony is being performed should 
be prepared either from rice or from flour-pulp. The hair should be made 
of gze mong, the eyes of lung thang, a pearl is inserted as the brain of the 
glud, and the teeth are represented by cowrie shells. Into the right hand is 
inserted a piece of gold, a piece of silver should be placed into the left hand, 
some copper comes into the right foot, and iron into the left one. 

Besides the four circles of butler-lamps, lha bshos, etc., also a great 
gtor ma should be made "adorned with flesh and blood" and surrounded 
by hundred and eight mtheb (s)kyu. Next to it are to be placed two white 
gtor ma, one dedicated to Bla ma dkon mchog (Padmasambhava) and the 
other to the local gzhi bdag, while a third red-coloured gtor ma is made for 
all dharmaplilas. Around the glud is spread out the "scape-goat dowry" 
(glud rdzong) consisting of gems, pieces of cloth, various medicines, 
foodstuff, etc. 

Not only men, but also domestic animals can be protected from diseases 
and all other kinds of misfortune by performing appropriate ceremonies. 
One of the simplest ways of guarding cattle from falling ill is to pronounce 
a mantra with protective qualities over the fresh fodder. A more elaborate, 
but allegedly also more effective method of guarding cattle against 
diseases is to perform a ceremony in honour of the brotherhood of the 
seven cattle-gods, the Phyugs la spun bdun, and their ancestors. 

The ceremony has to be carried out at a ritually clean spot. Firot a 
structure is erected - called the "castle" (mkhar) - and on top of it a 
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likeness of a white horse i; set. Next to it one has to place a white nom 
mkha', a blue rgyang bu, an arrow and a spindle, a miniature bridle with 
reins - representing a "bridle of gold and reins of turquoise" (gser srab 
g.yu mthur) -, green fodder, a woollen rope, a white cover, and a white 
gtor mao These preparations having been made, milk, chang, the "light 
shed by a butter-lamp", and burning incense are offered to the Phyugs 
lha spun bdun and their progenitors, who are all asked to descend to the 
various objects which have been prepared before: the grandfather of the 
seven cattle-gods, Zla ba'i phyug po, is asked to descend to the white 
horse, his wife Nye pha'i btsun mo shOuld take her place on the mkhar 
itself. The father of the Phyugs lha spun bdun, Phyugs rje btsan po, is 
requested to descend to the white thread-cross, and their mother, Phyugs 
bdag btsun mo, to the blue rgyang bu. Next, to each of the seven Phyugs 
lha a particular object is assigned as a symbolical offering: a golden bridle 
with turquoise-reins to the rTa lha, a yellow nose-ring (?) to the g. Yag lha, 
a silken rope to the' Bri lha, and green fodder to the mDzo fha. The Ba 
glang lha receives an indigo-coloured tassel, the Lug lha a wollen rope, 
and the Ra lha a covering white like a conch-shell. At the end of the cere­
mony the seven cattle-gods are requested to protect that particular kind of 
animals whose name each of them bears." 

Finally we may give here some additional information on the so-called 
sByin sreg ceremonies. There are two main types of sByin sreg: firstly, 
the burning of offerings in a ritually pure fire (Skt. homa), a type of sByin 
sreg which may be performed in honour of any deity. Such a ceremony is 
called accordingly a IHa mo'i sbyin sreg, rDo rje phur pa'i sbyin sreg, etc. 
The second type of sByin sreg is the burning of an evil spirit, mostly done 
after all efforts to subdue the evil-doer and to bring him on the path of 
virtue have failed. We mentioned this type of sByin sreg already in the 
legends told about the origin of the protective deities rDo rje shugs ldan 
and gTsod rva can. The sByin sreg may be performed in four different 
ways, which are known as 

Zhi ba'i sbyin sreg 
rGyas pa'i sbyin sreg 
dBang gi sbyin sreg 
Kun 'dus mchog gi sbyin sreg or Drag pa'i sbyin sreg" 

Details about theperforrnance of these forms of sByin sreg have alreadY 
been published by Lessing and SchrOder." As an addition to their obser-
24 124. 
lit> Regarding these actions see Tucci, IndoaTibetica, 1lI/2, p. 95 sq. 
lIfl Regarding the sByin sreg see Lessing. Yung·Ho Kung, pp. 150--161; Schroder, 
'ReJigion der Tujen,' p. 860 SQ. 
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vations we may mention, that in the course of all these ceremo nies the 
various forms of Me Iha," the divine ruler of fire, and his companions are 
invoked, offerings are made to them, and litanies are recited in their 
honour; since only very little had been known so far on the various forms 
of Me Iha and his companions, we may give here a few notes on these 
interesting figures. 

The Me Iha was certainly one of the members of the pre-Buddhist 
Tibetan pantheon, but his figure later lost it' original character, having 
been identified with ille Agni of India whose cult was introduced into 
Tibet by the Buddhists. In Tibetan works Me Iha is occasionally addres­
sed as the Drang srong chen po, "the great holy hermit", or, with his full title, 
as the Me Iha'i drang srong bram ze'i mchog. 

The main forms of Me Iha invoked in the course of the various s Byin 
sreg ceremonie~ are as follows: 

a) A white Me Ilta with one face and four arms, who wears the garment of 
a mendicant. The two right hands hold a stick and a rosary, the upper left 
hand lifts a roundish ann ointing vessel, and the lower left hand makes the 
mudrii of protection." 

b) A white Me Iha with One face and four hands, holding a white lotus, 
a rosary of crystal, a globular vessel, and a conch-shell. 

c) A white tantric form of Me lha - mentioned on fol. 8a of Text nO. 106-
shown in union with a sakli. The fire-god is three-faced, the colours of the 
countenances are white, black, and red respectively. He has six hands, the 
upper pair clasps the body of the yum; one of the lower two right hands 
makes the abhaya mudril, the other holds a rosary. The left hands hold a 
staff and a roundish vessel. This Me lha wears the diadem of rNam par 
snang mdzod, his hair and eyebrows are ablaze. He is short-lim bed and 
stout. 

d) A red, tantric form of Me Iha. Also in this case the fire-god has three 
faces, a red, a blue, and a white one, and six hands. They hold a rosary, a 
chopper, a trident, an annointing vessel, a skull-cup, and one hand makes 
the abhaya mudra. Two of the hands are clasped around the body of the 
sakli shown in sexual union with the fire-god. Both figu res wear the orna­
ments of the wrathful deities, viz. a crown of skulls, ornaments made of 
human bone, etc. 29 

2T Concerning the Me tho see further Tucci, IndcrTiMlil'Q. 111/2, pp. 36, 120; 
lndo-Tibetica, lVII, pp. lOt sq., 268. 
.. 165, fol. 5b. 
21 191. fol. 3b. 
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e) A black, three-headed, and six-handed form of Me Iha. In this case 
the faces are black, white, and red respectively, but otherwise the whole 
appearance of the deity is the same as in the case just described.3• 

f) A Me Iha of an undefined colour, since his body may assume any hue. 
His appearance is being described in the following way: in the middle of a 
flaming triangular m~tjala rides on a brown billy-goat the "great holy 
hermit", the god of fire. His body is covered with a coat of fire, he has 
three faces, six hands, and shows a ferocious expression. The hands hold 
a bell, a hearth (me thab), a rosary, annointing vessel, a magic dagger, 
and one hand is set in the mudril of protection. 

He is accompanied by ten other fire-gods - his own emanations - who 
guard the main and intermediary quarters of the world, the nadir, and 
also the zenith. They bear no specific names, and from the left hand of all 
of them a fire-cloud issues; the colours of their bodies, however, and 
the attributes in their right hand differ: 

Direction Colour Right hand 

Zenith white with a bluish tinge bow and arrow 
East white white wheel 
Southeast blue-red axe 
South blue axe 
Southwest blue-green sword 
West red knife 
Northwest pale red fan 
North dark green crossed thunderbolts 
Northeast yellow-green trident 
Nadir smoke-coloured hammer31 

g) The four Me Iha who rule the Zhi ba'i sbyin sreg, rGyas pa'i sbyin sreg, 
dBang gi sbyin sreg, and the Kun 'dus mchog gi sbyin sreg, and who are 
known accordingly as the Zhi ba'i me Iha, rGyas pa'i me Iha, dBang gi me 
Iha, and mChog gi me Iha. The Zhi ba'i me Iha is white, and his right 
hand holds a wheel of white fire, while his left hand brandishes a phur 
bu made of silver. He rides on a white goat. The rGyas pa'i me Iha is 
yellow, and he has the form of a proud yakia. His attributes are a wheel 
of yellow fire, a phur bu of gold, and his mount is a yellow billy-goat. 
The dBang gi me Iha is red, and he bears the expression of passion. In his 
right hand he holds a red fire-wheel, the left hand brandishes a phur bu of 

.. 
" 

139 and 194, fol. 6a . 
87, fol. 3b. 
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copper. The billy goat on which he rides is red-coloured. The mChog gi 
me Iha is varicoloured. He has the features of a proud yak$a. His right 
hand holds a wheel of dark-blue flames, his left hand brandishes a phur bu 
made of meteoric iron, and his mount is a dark-blue goat." 

h) In some ,cases the four Me Iha invoked in the course of the four kinds 
of sByin sreg ceremonies are supposed to have bOdies differing in colour, 
but to carry identical attributes and to ride mounts of one and the same 
colour. Each of these Me Iha is one-headed and two-handed. Their bodies 
are white, yellow, red, and green respectively. All of them hold a fire­
wheel and a fire-brand, and they ride on fox-brown billy-goats. Their 
female companions" are being described in the following way: "From the 
eastern quarter appears the white Me len rna ("she who takes fire"), 
belonging to the "thunderbolt-order" ; take fire from the hands ofthedr; za 
and let bum the pacifying fire. From the southern direction comes forth 
the yellow Me len rna, belonging to the "jewel-order"; take fire from the 
hands of the gshin rje and let burn the gloriously-extending fire. From the 
western quarter comes the red Me len ma, belonging to the lotus-order; 
take fire from the hands of the powerful klu and let bum the fire of might. 
From the northern direction approaches the green Me len ma, belonging 
to the "karma-order"; take fire from the hands of the gnod sbyin and let 
burn the fierce fire. 

From the southeastern direction comes forth the Shing thun ma ("sbe who 
gathers wood"); bring fire-wood from the country of the fire-god and let 
bum the pacifying fire. You who are moving the wind-fan, make wind. 
From the southwestern direction appears the Shing thun ma; bring fire­
wood from the land of the Srin po and let burn the gloriously-extending 
fire. You who are moving the wind-fan, etc. From the northwestern 
direction appears the Shing thun rna; bring fire-wood from the country of 
the wind-god (Rlung Iha) and let burn the fire of might. You who etc. 
From the northeastern quarter approaches the Shing thun rna; bring 
fire-wood from the country of dBang ldan (Skt. lSa) and let burn the 
fierce fire. You who etc."" 

A description of the fire-goddesses is also contained in Text no. 42, 
which gives instructions about performing a sByin sreg on a cemetery. 
First five goddesses, all bearing the name Shing thu ma, are mentioned. 

31 t08, subchapter a. 
31 These are apparently the four '"fire-virgins" (Feuerjungfrauen) described by 
N. Poppe, 'Zurn Feuerkultus bei den Mongolen,' Asia Mojo" II/I, Leipzig 1925, p. 134. 
34 136 
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Their distribution, colour, and the order to which they belong are given 
as follows: 

Direction Colour Order 

Southeast white thunderbolt-order 
Southwe,t yellow jewel 

" 
Northwest red lotus 

" 
Northeast green karma 

" 
Centre blue Buddha 

" 
Each of them is supposed to bring the kinds of wood, needed for the 
different fire-sacrifices; the names of the various kinds of wood and the 
localities from which they are to be procured are given below: 

Name of the wood 

white sandal-wood (wood of pacification) 
turmeric wood (wood of extension) 
red sandal-wood (wood of might) 
sandal-wood and black thorns (wood of 

ferocity) 

Locality 

the country of holy hennits 
land of the rak$asas 
land of Marut 
country of [sa 

the wood of the Boddhi tree and the wood the top of Mt. Meru 
of the wish-granting tree 

Apart from the five Shing thu rna, this text mentions also five other 
goddesses whose task it is to set the bellows in motion. Their distri­
bution, colour, and the characteristic attibutes which each of them holds 
are: 

Dz'rection 

East 
South 
West 
North 
Centre 

Colour 

white 
yellow 
red 
green 
blue 

Attribute 

flaming thunderbolt 
flaming jewel 
flaming lotus 
flaming crossed thunderbolts 
flaming wheel 

Finally we may mention a god who is apparently assumed to be a subduer 
of the various Me Iha;35 this is the Me lha 'dul byed kyi khro bo, a yellow­
red figure holding a flaming dbal in the right hand and a club (dbyug tho) 
in the left one.38 

16 In all his forms the Me Iha is supposed to havea tongue in the shape of a thundeca 
bolt, with the syllable ram written on it. 
•• 198. 
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To dispel the forces of evil and to purify those places which they have 
infested is also one of the tasks of a personage known with a composite 
Sanskrit-Tibetan name as MaM skad gtong ba, "the great caller". The few 
reports which have so far become available about the functions of 
the MaM skad gtong ba were met with scepticism and incredulity. The 
reports, however, which I received from reliable Tibetan informants 
corroborated in several essential points the first short account which had 
been given by David-Neel." Even if we view the material supplied by the 
Tibetan informants with all necessary caution and postpone a decision 
on this interesting phenomenon until more thorough investigations have 
been carried out, it may nevertheless be useful to present already here 
the material gathered so far from my Tibetan informants. 

According to their claim there are several bKa' brgyud pa monasteries in 
the Tsang province which place great stress on yogic training. Best known 
among them is the Nags stod skyid phug monastery, which lies to the 
northwest of Shigatse. This monastery is inhabited by some two hundred 
monks, with an incarnate lama at their head. The present sprul sku is a 
member of the Phung khang family. In accordance with the rules of this 
shrine all novices who desire a training in the arts of yoga have to spend 
the first three year; of their stay at Nags stod skyid phug engaged in the 
kinds of work as assigned to young monks in any Ti betan religious 
establishment. After this initial period they receive for three years, three 
months, and three days instructions in three special religious disciplines, 
the main part of the course being devoted to practicing yoga. This second 
period is known therefore as the 10 gsum chos gsum, which means verbatim 
"three years - three doctrines". Those of the monks who desire to receive 
further training are placed under the guidance of experienced religious 
masters for periods lasting six, seven, or twelve years. The same course 
of tuition is being observed at Thai mchog gling, a monastery half-way 
between Shigatse and Pena, which, too, possesses a famous yogic school. 

The two most experienced yogis of both monasteries bear the title 
Mahii skad gtong ba. Apart from their actual yogic capabilities their 
nomination depends on the advice of oracle-priests who have to be 
consulted in this matter. Also the Tibetan Government has to be in­
formed in writing about the choice which has been made, and it has to 
confirm the Mahii skad gtong ba in his office. The consent of the govern­
ment is usually received without any further investigations being carried 
out by the Lhasa authorities. Both monasteries take turns in dispatching 
in every bird-year of the Tibetan twelve-year cycle its Mahii skad gtong ba 

" David-Neel, Mystics and Magicians, p. 205 sq. 
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together with two other experienced yogis for a journey which is known as 
the g. Yul drug bar bskor. It starts at Zhva lu dgon pa in Tsang and leads 
via Shigatse to Lhasa, from there to Samye, and then through Lhoka to 
Nethang (gNas thang), Gyantse, and back to Zhva lu. While a caravan 
would normally take several weeks to cover this distance, the three yogis 
are supposed to carry out this long and arduous journey within a fort­
night, proceeding untiringly with a quick, rhythmic gait and taking 
scarcely any rest. 

According to David-Neel the purpose of this journey is to summon 
gShin rje and various demoniacal beings for a religious ceremony to be 
held in their honour. My Tibetan informants, however, were ignorant 
of this alleged purpose of the Mahii skad gtong btls journey, though they 
agreed that some religious ceremony takes place in connection with this 
event. In their opinion the main purpose of the journey is to test the 
forces of the chief Tibatan yogis, in order to keep up the high level of 
their training, and also to purify all places which they have to pass by 
means of the powers over which the yogis are supposed to have command. 

In order to acquire these powers the three yogis whose turn it is to 
perform the g. Yu/ drug bar bskor have to spend the eleven years before 
the start of the journey in rigorous training. Each of them enters on 
an auspicious day a separate cell, which he leaves again only a few days 
before the g. Yul drug bar bskor is due to begin. The entrance to each cell 
is walled up, only a small fissure being left open, which can be closed from 
the inside by a shutter. Through this opening the yogi receives his food. 
Only the highest authorities of the monastery are allowed to converse with 
him during the time of his retreat. 

While in seclusion, the yogi has to practise thu mo" ~ the breathing­
at On thu rna see Evans Wentz, Tibetan Yoga, p. 156 sq. According to my inform· 
ants the final test for those who mastered the technique of the tIm mo is as follows: 
the anchorite retreats to some lonely. snow-covered spot, bringing with him twelve 
huge linen sheets and some half-boiled pulp made of wheat flour. Having undressed. 
he will dip the first sheet into icy water. wrap it around his body. and then swallow 
one cup of dough. The heat which the yogi is able to produce will dry the w<;>t cover 
within a short time, while the heavy dough, which would cause great internal pains to 
any other person, becomes digestible at the same time. This process is then repeated 
until all twelve sheets have been dried, the yogi swallowing again a cup of dough every 
tim~ he puts on another cover. Those who have reached this stage of training claim that, 
their aim once achieved, they experience a feeling of extreme happiness and lightness. 

One of the best-know Tibetan yogis in the Indo-Tibetan borderland, who had 
ma~tered the art of thu mo (he bears therefore the title rlung gi nyams len rtags thon pal, 
is the so-called mTshams pa rin po cht of the bKa' brgyud dgon pa in Gro smad, who was 
in 1950 already some 90 years old. He received his training at a religious establishment 
in the Tsang province, kn.own as the Shang 'ba' ra dgon, Shang being the name of the 
district in which it is situated. 
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technique which allows him to increase the heat of his body - and 
especially a method designed to achieve the power of levitation. For 
acquiring the latter capacity he has to practise leaping up cross-legged, 
without using the hands in support. Year-long exercises of this kind are 
supposed to lead to the result that the body of the yogi becomes extremely 
pliable and light, and, as the Tibetans claim, the yogi will eventually be 
able to float in the air for a short time at a hight of several feet above the 
ground. 

When the time comes to dispatch the Mahii skad gtong ba for his 
journey to Lhasa and Sarnye, the three cells are broken open and the three 
yogis are conducted to Zhva lu39 monastery, in order that the Mahii skad 
gtong ba may pass there an official test which is held in public. At Zhva lu 
the chief yogi has to enter a completely bare subterranean room, about 
double the hight of an average man. The ceiling of this room, which bears 
a small square openin{l in its centre, is level with the surface of the 
earth. The Mahii skad gtong ba has to spend a week in this room, dressed 
only in a loin-cioth,-without food and drink, absorbed in deep meditation. 

The day on which the test is traditionally held is according- to David­
Neel the eleventh day of the tenth Tibetan month. My Tibetan informants 
were not certain whether this date was correct. In their opinion the test 
could be held on any auspicious day in the eleventh Tibetan month. 
In the morning of the day on which the test is due to take place the two 
governors of Shigatse arrive at Zhva Itt as the official representatives of the 
Tibetan Government. Great crowds of spectators collect at the monastery 
to witness this event. The governors take seats near the square opening 
in the ceiling of the subterranean cell. Upon their sign the Mahii skad 
gtong ba, applying the power of levitation, has to rise to the ceiling and 
'come up into the open by squeezing through the narrow opening. 
Immediately afterwards he has to wrap himself into a freshly-drawn yak 
skin - according to some informants into a yak-skin which had been 
soaked in ice-cold water - which he has to dry completely by increasing the 
heat of his body. The result of this procedure having been investigated 
by the two officials, the skin is handed on to the crowd of spectators to be 
examined by them as well. 

After passing successfully these two examinations the Mahii skad gtong 
ba will dress for the journey. He dons the usual garments worn by a 
monk; in addition to it a broad sash is wound around his body. A rosary 
is hung around his neck, and aphur bu is sttick into the sash. A part of his 
long hair is bound into a tuft, which is then decorated with a thunderbolt, 

" Regarding Zhva lit monastery see Tucci, lndo-Tibelica, IV/I, p. 15 sq. 
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while the remaining hair is allowed to hang loosely down upon his shoul­
ders. His ears are adorned with a pair of huge white earrings made from 
a conch-shell, and his eyes are hidden behind a magical screen of strings 
made from the hair of a bear. The Mahii skad gtong ba carries in his right 
hand a trident, to which pendants of silk and various other ornaments 
have been attached, and his left hand holds a thighbone trumpet. The 
two yogis who accompany the Mahii skad gtong ba wear ordinary lama­
dresses and caps. Their long hair hangs down to the shoulders, the ears 
are decorated with conch-shell earrings, and each of them carries a long 
stick of cane. 

Before the departure of the three yogis the governors attach several 
seals to the sash worn by the Mahii skad gtong ba, in order to insure that 
he will not take off his garments to have a longer rest while undergoing 
the last and most difficult part of the test. Accompanied by several 
officials and servants on horseback, the three yogis then set out on 
their journey, while the two governors draw up a report informing the 
Lhasa Government about the first results of the test. 

According to eye-witnesses the gait in which the three yogis walk is not 
different from the usual quick walk of an ordinary man. Most of the 
informants claimed that the yogis are during the journey neither in a 
trance nor do they act under the influence of an intoxicant; their 
extraordinary performance is simply attributed to the fact that by years 
of meditation and hard training they achieved an unusual mastery over 
the body. A few expressed, however, the opinion, that the yogis are in a 
trance or that they possess the knowledge of certain secret mantras 
insuring quick footedness (rkang 'gyogs). Their step does not appear very 
fast to a casual observer, and there are always a few enterprising young 
men who try to accompany the yogis, but sooner or later they have to give 
up, being unable to walk with the same endurance. Only at night the 
yogis are allowed to rest for three or four hours and to take some food 
and drink. They are not permitted to lie down, but have to spend most of 
the time sitting in meditation, the accompanying officials maintaining a 
close watch that none of them falls asleep. 

Ahead of this little group proceed a few riders, dispatched by the local 
authorities, whose task it is to announce to the popUlation the impending 
arrival of the Mahii skad gtong ba. People in festive dress line the route 
and burn juniper in open censers. Many offer a ceremonial scarf to the 
chief yogi as a sign of respect and ask for his blessings, which he dispenses 
by touching the person with his trident and scattering some rice or barley 
seeds, an act through which the place is supposed to become rituallypurified. 
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When reaching tbe Tibetan capital the Mahii skad gtong ba heads for 
the flight of steps which lead up to the Potala. When arriving at the first 
of the two memorial stones which stand at the foot of the Dalai Lama's 
residence, he has to blow his thighbone trumpet. Upon this sign the 
servants employed in the household of the Dalai Lama have to open all 
doors of the palace and light some incense in each room. This work has 
to be finished in a moment's time, not later than when the yogi lets the 
trumpet sound once more while beginning to ascend the stairs. When 
passing through the gate of the palace, he has to blow the trumpet for a 
third time, and then he rushes through the rooms which have been opened 
for him, scattering sacrificial rice all along his way. 

Finally the Mahii skad gtong ba is ushered into the presence ofthe Da,Iai 
Lama. Mter making obeisance to Tibet's spiritual ruler, he is allowed to 
sit down and drink two cups of tea. The time for this short audience 
having passed, the Mahii skad gtong ba will rise and after making a deep 
bow will leave the palace, without having spoken a single word. Accompa­
nied again by the two other yogis, he proceeds now into the town. There 
the yogis are usually invited to visit the houses of the nobility and to 
purify the rooms by passing through them and scattering rice. In each 
house the Mahii skad gtong ba is asked to sit on a specially prepared 
throne, the two other yogis being offered lower seats next to him. After 
the traditional presenting of scarfs and drinking of tea, the MaM skad 
gtong ba will bless the head of the family by leaning forward and touching 
the man's forehead with his own head. He blesses then the other members 
of the household by placing both hands on their bowed heads. 

Upon conclusion of their long journey the Mahii skad gtong ba and his 
two companions take a rest of several months and then resume their 
meditations and yogic exercises; according to David-Neel,'· however, the 
Mahii skad gtong ba undertakes another tour to Shigatse and through 
Upper Tsang (gTsang stod) lasting one month . 

.. Mystics and magicians, p. 209. 



CHAPTER XXVII 

SOME NOTES ON TIBETAN SHAMANISM 

The occurrence of shamanistic elements in Tibetan Buddhism and espe­
cially in the Bon religion has often been pointed out, but the first attempts 
to investigate this rather difficult question were made only recently by 
Hoffmann and Eliade.' The material presented in this book contains a 
number of traditions and rites which appear to be survivals of an early 
Tibetan shamanism; we shall deal therefore, too, with these pointt, and 
shall refer in this connection also to some other observations, though they 
may stand already outside the scope of the questions discussed in the 
foregoing chapters. 

When describing various groups of early Tibetan deities we observed 
frequently that many of these form so-called "brotherhoods" and "sister­
hoods", comprising mostly thirteen, seven, and especially nine members. 
Such characteristic classifications of divine beings are, however, also 
found in the mythology of many shamanistic peoples. Thus the Siberian 
Tatars speak of the nine Erlik Chans who rule the lower regions,' or the 
nine daughters of a single Erlik Chan;3 Solboni - the god of dawn of the 
Buria!s - is supposed to have nine daughters;' some of the peoples living in 
the Altai mountains speak of the nine daughters and the seven (or nine) 
sons of the god Ulgen;' and the Mongolian mythology knows "the nine 
tengri, the protectors and brothers", who act as guardian-deities (sulde 
tengri) and whose description reminds us strongly of the way in which the 
"nine dgra Iha brothers" (dGra Iha spun dgu) are represented: these Mon­
golian tengri are warriors wearing harnesses and helmets, they are armed 
with swords, flags, lances, and horse-whips, and they are accompanied by 

Hoffmann, Quellen. 'Bon-Religion und Schamanismus', pp. 197-210; M. Eliade, 
Le chamanisme et les techniques orchaiques de rex/ase, Paris 1951. 
, G. Niorad7e, Der Schamanismus be; den sibirischen Volkern, Stuttgart 1925. p. 17. 

U. Harwa, Die religiosen Vorslel/ungen be; den sibirischen Vo/kern, Helsinki 1938. 
p.352. 
4 L. Sternberg, 'Divine election in primitive religion: XXle Congres International 
des Americanistes, Goteborg 1925, pp. 472-512; p. 485. 

Harwa, op. cit., p. 156. 
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various animals.' The Chuvashes classify their gods into groups com­
prising nine members;' some shamanistic peoples speak of the nine 
sisters of the spirit of syphilis' and the nine brothers of nine different 
kinds of fire ;' the Buriats know a group of thirteen Ada (spirits who attack 
especially children and who are therefore similar to the Tibetan chung sri)'" 
and they worship Boshintoi, the god of the blacksmiths, and his nine 
sons;" the latter figure reminds us strongly of mGar ba nag po, the 
divine protector of the Tibetan blacksmiths, who is accompanied by 
his nine brothers. Some of these spirits are supposed to dwell on nine 
hills; this has a certain similarity to the Tibetan custom of erecting nine 
miniature hills when carrying out the dGu sgroi ceremony, and also to the 
belief that one or the other of the old Tibetan deities dwells in a castle 
with nine pinnacles. It should be mentioned in this context that the 
numbers seven and nine, which occur so frequently in the traditions and 
rites of the Bon, are the numbers used most frequently by the shamans." 

Also the appearance of many deities venerated by the shamans is very 
similar to that of the early gods and goddesses of Tibet. The Golds speak 
of a spirit whose face is half black and half red" - this reminds us 
of the characteristic appearance of some of the Tibetan ging - and 
the nine daughters of Erlik, who are described as dark-skinned and 
black-haired women with large sexual organs," are similar to the 
Tibetan ma mo. The fire is often represented as a woman (the Woguls e.g. 
speak of the so-called fire-girls);" we may remember in this context that in 
the retinue of Me Iha appear numerous fire-goddesses whose task it is to 
fetch and fan the fire. The descriptions of Anakhai, a one-eyed demon 
of the Buriats,I6 a demoness who has only one eye, one arm, and a single 
leg, is supposed to initiate the shamans of the Yakuts," and the Arsari of 

Harwa,op. cil., P. 162. 
Harwa, op. cit., p. 163. 
W. Sieroszev.'Ski, 'Du chamanisme d'apres les croyances des Yakoules: Revued{, 

[,hisloire des religions, XLVI, Paris 1902, p. 229. 
, Sieroszewski,op. cil., p. 304. 
10 N. N. Agapitow and M. N. Changalow, "Das Schamancntum unler den Bur-
jiiten: Globus 1887, 52, p. 253; G. Sandschejew, 'Weltanschauung und Schalllanis­
mus der Alaren-Burjaten: Anlhropos, 22-23, Posieux 1927-1928, p. 593. 
II Harwa, op. cil., p. 405; Sandschejew, op. cil., p. 538. 
12 Eliade, op. cit. p. 248. 
13 Sternberg, op. cit., p. 476. 
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the Chuvashes, who has only one hand, one leg, and one eye,18 reminds us 
strongly of the way in which the goddess Ral gcig ma, the gods Li byin ha 
ra, sPrel nag mig gcig, etc. are represented}' The Kisagan Tengri, the 
god of war of the Mongols, carries out the same functions as attributed to 
the dgra lha of the Tibetans, and his appearance is the same as that of a 
typical blsan: a red figure brandishing a red stick and riding on a red 
horse.2o A trace of shamanism is perhaps also to be found in the Tibetan 
tradition alleging that Padmasambhava subdued the twenty-eight rgyu 
skar, the lunar mansions which are represented in the shape of twenty-eight 
goddesses. It seems to me that in this case a pre-Buddhist Tibetan per­
sonification of stars is hidden behind the Buddhist term rgyu skar. This 
would correspond to the belief of many shamanistic peoples who regard 
the stars as living beings; the Yakuts e.g. believe that the stars live, love, 
and suffer. 21 

When discussing the origin of various srung rna we mentioned, that 
most of these were originally the spirits of people who had died an unna­
tural death, or who for one or another reason felt reluctant to leave the 
world. The same story is being told about the origin of many spirits 
worshiped by the shamans. The Buriats believe that the soul of a man 
who had been murdered changes into a malevolent spirit, who at first is 
only venerated by the popUlation living close to the locality where this 
spirit is supposed to dwell (compare with the legends told about the origin 
of the Drung yig chen mo, Brag timar blsan, etc.), and that the souls of 
shamans and famous men change into spirits (sajans) known to the whole 
population." Other Siberian peoples believe, just like the Tibetans, that 
the souls of people who were mUrdered or who committed suicide become 
harmful spirits (ii6r) who reside at the spot where the deed was committed, 
and also that an injustice done to some person during his lifetime may 
cause that after death the spirit of this man will be able to harm the living." 
From the legends told by Tibetans about the origin of some of the local 
protective deities we learned that such a deity might inflict the people 
living close to its legendary abode with the same illnesses, wounds, or 
physical disabilities from which the man suffered whose spirit turned 
laterinto a demon; thus e.g. the dGongsar bla ma dkon mchog, the spirit of a 
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lama who had died in a fire, causes burn-like scars, and the spirit of 
Slob dpon makes his medium limp. Similarly the Buriats believe that e.g. 
one of the ezin - a local deity corresponding to the gzhi bdag of the 
Tibetans -, who is supposed to be lame, causes that many of the people 
living within the area of his influence suffer from lameness.24 A further 
resemblance is the belief of the Golds, Teleuts, and Altai-Tatars, that a 
person whose soul has "suffered a damage" wiIl be stricken with a corre­
sponding physical disability." 

A shamanistic element is apparently also the Tibetan b1a-belief. Just 
like the Tibetans, who assume that the b1a of a nobly-born man may be 
hidden in a bear, tiger, lion, etc., the Yakuts claim that the "souls" of their 
strongest shamans dwell in the bodies of bears, and eagles," etc. 
When describing the dance held in honour of Gangs chen mdzod Inga we 
mentioned, that according to a popular belief the saddled mounts 
dedicated to the mountain-gods, which have to stand close to the place 
where the dance is held, sometimes start to tremble as soon as the dancers 
representing Gangs chen mdzod Inga and Yab bdud approach. Also the 
Buriats believe that a horse may indicate. the presence of a spirit or of some 
other force invisible to men; thus, when calling back a soul which had 
left the body of a patient, a saddled horse of good breed has to stand at 
the place where the ceremony is hel d. It is believed that, as soon as the 
soul returns, the horse will start trembling." Another similarity is that 
the shamans of the Dolgans are said to dispatch wolves and foxes as their 
messengers, whom they charge with the task of carrying out some work 
on their behalf.28 This reminds us strongly of the custom practised by 
Tibetan priests and magicians who dispatch deities as their helpmates, as 
done e.g. in some of the mdos-ceremonies and the K$etrapiila'i gtor rgyab. 

According to Sandshejew it is very difficult to persuade the shamans to 
recite the invocations of spirits at other times than those of performing a 
ceremony; in their opinion a spirit w~en called by his name wiIl appear 
immediately, and in this Case it would be necessary to present him with 
offerings.2

' I encountered the same belief among the Tibetans. A Tibetan 
priest whom I had asked to sing the invocations of a guardian-deity -
usually recited when requesting this divinity to assume possession of 

2~ Sandschejew. op. cit., p. 597. 
26 Harwa. op. cit., p. 265. 
26 T. Lehtisalo. 'Der Tod und die Wiedergeburt des kUnftigen Scharnanen, 
Journal de la societe finno-ougrienne. XLVIII, Helsinki 1934, p. 32. 
21 Sandschejew, op. cit., p. 581. 
28 Harwa, op. cil., p. 476. 
2g Sandschejew, op. cit., p. 549. 
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a medium - in order that I record it, first prepared on a table a number 
of offerings for the chos skyong he was about to invoke. The priest explained 
that by singing the prayer he would summon the deity into his presence. If 
the chos skyong would, however, find that he had been called in vain, 
and that not even offerings had been prepared for him, he would become 
angry and cause a disaster. 

Among the most important objects used by the shamans are the so­
called lekan, simple effigies representing spirits (ongons; sometimes the 
effigies dedicated to them are called ongons as well) and made of wood, 
pieces of cloth, and furs. These effigies are regarded as the receptacle or 
prison of an ongon, and in case the latter causes some harm, his 
representation will be beaten or even destroyed.30 When discussing the 
traditions concerning Pe har we mentioned a peculiar representation of 
this god called Kye phang pa. Judging from the description which Jiischke 
gives of this object, it has the characteristic appearance of a lekan as 
used by the Sibirian shamans. Further, according to the tradition about 
Pe har's transfer from Tshal gung thang to Samye, communicated by 
Waddell, the effigy of this dharmapiila - after the latter had caused some 
calamity in the temple - was placed into a box and thrown as a punishment 
into a river. The effigy was therefore treated in the same way in which the 
shamans sometimes treat their ongons. 

Both Hoffmann and Eliade have already pointed to the close resem­
blance between the shaman drum and the rnga chen, the lama drum which 
is being beaten by means of a stick curved far back.31 Just like the 
shamans, also Bon magicians are supposed to have used drums as vehicles 
for flying. A detailed account of the best-known of such legends, which 
tells about the flight of the Bonpo Na ro bon chung, has only recently been 
published by Hofmann." A remnant of a similar tradition may be the 
legend which claims that gShen rab mi bo used to fly on a huge wheel, on 
which he occupied the central position, while his eight disciples sat on the 
eight spokes. It seems probable that the original vehicle of gShen rab mi bo 
and his disciples is supposed to have been a drum, which in the teachings 
of the Bon dkar was substituted by the eight-spoked wheel, a symbol 
introduced by the Buddhists.33 As regards the resemblance between the 
drums of the shamans and those used by the Tibetans we find, that the 

80 E. Lot-Falck, Les rites de chasse chez /es peuples siberiens, PariS 1953, p. 37; 
W. Heissig, 'A Mongolian source to the lamaist suppression of shamanism in the 
17th century,' Anthropos, 48, Posieux: 1953. p. 511. 
81 Hoffmann, Quellen, p. 202 sq.; Eliade, op. cit., p. 383. 
a2 Que/len, p. 267 sq. 
81 Quoted in Nebesky-Wojkowitz. 'Bon-ReIigion,' p. 38; see also p. 32. 
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tambourine of the Bonpos, the so-called phyed rnga or "half-drum", shows 
the closest resemblance to the drums of the former type. Thus e.g. the 
drum of the Buriat shamans has also only one drum-skin. A legend tells 
that originally this drum had two drum-skins, but after One of the shamans 
had carried away a soul which the heavenly Tengri had taken, the latter 
diminished the power of the shamans by dividing their drums in half.34 
Two other resemblances are that both the magicians of the "black Bon" 
and the shamans when chanting invocations and beating the drum hold the 
instrument with the drum-skin close to their face - as e.g. the Jenisseians" 
- and that they lead the drum-stick upward, and further that the Tibetans 
use their drums for divination, just like the shamans of the Laps.36 

When describing the ceremony of worshiping rMa chen sporn ra we 
mentioned that some of the substances used in this case have to be spread 
out on a piece of felt. According to Schroder the oracle-priests of the 
Tu jen when performing Some of their ceremonies have to kneel on a 
piece of felt, and the stuffed goat used in the rites of weather-making 
is, too, placed On a felt-mat. 37 Further, when discussing the outfit worn 
by the mediums of the dge bsnyen Phying dkar ba we mentioned the 
phying zhva, the felt-hat of these oracle-priests. Felt is, however, also used 
extensively by the shamans. Thus e.g. the Buriats carried their new 
shamans on mats offelt;38 such a mat had also to be held in readiness when 
" shaman "ascended to heaven" by climbing On a birch;" and when 
recalling the soul of a man the patient had to be laid on a piece of white 
unused felt40 

The arrow, especially the so-called mda' dar or Hdivination-arrow", is 
used frequently in the rites of the Bon magicians and Buddhist priests. 
The arrow is also one of the most important ritual objects of the shamans. 
Especially the shamans of the Buriats use an arrow in many of their 
ceremonies; when worshiping the deities of the fire an arr 'W is used 
decorated with ribbons of varicoloured silk and three buttons of copper" 
(similar therefore to the Me lha 'bod pa'i mda' dar, the arrOw dedicated 

34 Harwa, op. cit., p. 544. 
8& A. Ohlmarks, Studien zum Problem des Schamanismus, Lund-Kopenhagen 
1939, p. 183. 
as E. Manker, Die lappische Zaubertrommel, Stockholm 19>3. 
11 Schroder, op. cit., p. 28. 
38 Nioradze, op. cit., p. 60. 
sa Harwa, op. cit., p. 493. 
40 Sandschejew, op. cit., p. 580. The work of L. Olschki, The Myth 0/ the Felt, 
Berkeley 1949, which most probably would have pro .... ided further parallels. was un­
fortunately not accessible to me. 
u Harwa, op. cit., p. 235; Poppe: Feuerkultus', p. 140. 
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to the Tibetan god of fire); further, when "recalJing the soul" of a patient 
an arrow is stuck into a container filled with the food which the patient 
likes best" (this reminds us of the Tibetan and Sherpa custom described 
on p. 367), or a special arrow "for obtaining wordly and divine favours" is 
used." According to Harwa, most of the Siberian peoples use the arrow 
as an offering, but also as means of protection or for driving out evil. 44 

In the latter sense some of the shamans when singing invocations mention 
that they "shoot off an arrow" ,46 Such an action - as we mentioned on 
p. 510 - is carried out, too, by the Tibetan state oracle, who shoots off 
arrows on the occasion of the Tibetan New Year feast in order to dispell 
or destroy malignant forces. A typical shamanistic feature is also the 
Tibetan custom to snck an illness out of the body of a patient by means of 
an arrow;" the Tibetan magician, like e,g. the shaman of the Chukchi," 
afterWards shows a worm or some other object which he had "sucked out" 
of the body of the patient. Another instrument which we mentioned 
frequently when describing ceremonies of pre-Buddhist origin is the so­
called khram shing, a wooden board in the form of a hexagon covered 
with notches in the form of leaning crosses. Similar to this object is the 
symbol of the world-axis used by the Yurak tribe, a stick with a 
quadratic cross section and seven leaning crosses carved into each of 
the four sides." 

A certain similarity exists also between the phur bu, which is mostly 
decorated with a demoniacal head bearing a smalJ horse-head on top -
according to Buddhist tradition the head of rTa mgrin - and the sticks 
used e.g. by the Buriat shamans in the Baikal area which bear a small 
horse-head On one end." 

When comparing the outfits and instruments used by Tibetan oracle­
priests with those of the shamans, we notice several remarkable similar­
ities. Many of the Siberian shamans (e.g. those of the Telengites in the 
Altai,'· the Dolgans, Yakuts, and Tungus·1) wear a coat and a headdress 
u Ohlmarks, op. cit., p. 137. 
43 Sandschejew, op, cit., p. 580. 
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" Ohlmarks, op. cit., p. 137; Eliade, op, cit., p. 275. 
n W. Bogoras, Chukchee Mythology, The Jesup North Pacific Expedition, VIII, 
p.465. 
u Ohlmarks, op. cit., p. lOS. 
u Nioradze, op. cit., p. 78; Eliade, op. cit., p. 145. See also S. Hummel, 'Der 
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scheo", ,Asiatische Studien, VI, 1-4, Bern 1952, pp. 42-51. 
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&1 Harwa, op. cit., p. 509; Eliade, op. cit., p. 150. 
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decorated with feathers; this outfit should give to the shaman the ap­
pearance of a huge bird. It seems to me that the so-called stod Ie of the 
oracle-priests - worn also by lamas when performing a religious dance Or 
when carrying out a sByin sreg ceremony - is a reduced shaman coat. 
Apart from a certain similarity in the shape also the stod le,just like the 
shaman coat, is decorated on the shoulders with feathers; while in the 
case of shamanistic peoples the feathers of the eagle-owl are used for this 
purpose, the lamas fasten to the stod Ie feathers of the vulture, the biggest 
of all Tibetan birds. Vulture-feathers adorn also the helmet carried by 
the chief oracle-priest, another parallel to the custom of the shamans who, 
too, wear feathers on their headdress. Further, as we mentioned On p. 416, 
the Tibetans believe that SOme unusual powers are inherent to the cere­
monial dress worn by an oracle-priest. Similarly some of the Siberian 
peoples ,believe that the power of the shamans rests in the coat Worn when 
performing a ceremony." This power can be enlarged by attaching long 
ribbons of cloth to the shaman costume." A survival of the same idea are 
apparently the long broad ribbons of silk and brocade attached to the 
hats and helmets WOrn by Tibetan oracle-priests and black-hat dancers 
(zhva nag). Further similarities between the headdress worn by the Bud­
dhist mediums and that of the shamans are: the gurturns of the Tujen wear 
On their head a red cloth bearing a number of little bells and a five-lobed 
crown of wood Or cardboard of the types called khro bo rigs Inga and 
zhi ba'i rigs Inga On top" Also some of the lower-ranking Tibetan 
mediums wear such crowns. They are similar to the bands of leather or 
paper which the Jenisseian shamans have to tie around the head when 
performing a ceremony. 55 On the other hand the shamans of the Telen­
gites COver their heads with a piece of red cloth adorned with shells, pearls, 
and also with buttons of metal.'" Some of the shamans wear it crown of 
metal bearing prongs which represent horns or - more frequently - the 
antlers of a stag.S7 This crown shows a certain similarity to the peculiar 
headdress of metal which was borne by Bon priests" and by priests of the 
Na khi tribe." It seems probable that this headdress of metal, too, 
represented originally the antlers of a stag. - That the dress wOrn by the 
on Ohlmarks. ()p. cit., p. 167. 
63 K. Donner, 'Ornements de la tete et de la chevelure: JOllrnal de fa societe finno-
ougrienne. XXXVII, Helsinki 1916-1920. 
64 Schroder, op. cit., p. 27. 
65 Nioradze, op. cit., p. 74. 
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Tibetan skeleton-dancers appearing in the 'cham is similar to the attire 
of some of the shamans has already been pointed out by Eliade.8• 

It is a characteristic ens tom of the shamans to cover their faces when 
performing a ceremony. The shamans of the Samoyeds hide their faces 
behind a piece of c1oth,81 those of the Soyots and of the peoples living in 
the Altai wear a band with long fringes which cover the conntenance to 
the greater part,82 and ,ome of the Buriats nse masks made of wood, 
metal, or leather." Such a custom is also observed by lamas and Tibetan 
oracle-prie.ts: when performing a sByin sreg ceremony the officiating 
priests wear a head-band with long black fringes of bear-hair which screen 
their eyes. Such fringes hang also from the front-part of the hat worn by 
mediums of the dge bsnyen Phylng dkar ba. The srid pa'i smug chung or 
bse 'bag smug po, the ancient leather-mask which had allegedly been 
brought to Samye after a Tibetan military expedition to Bhata Hor, is to 
all appearances a shaman mask representing - as in the case of the masks 
used by the Tungus, Telengites, and Eskimos of Alaska'" - the face of the 
divinity who took possession of the medium to whom the mask originally 
belonged. An important part of the outfit worn by the shamans of the 
Golds and Buriats is the so-called toli,85 a mirror-like polished plate of 
copper carried on the breast or on the back and said to have been originally 
a shield protecting against evil forces." To this tali corresponds the so­
called me long or "mirror" of the Tibetan oracle-priest worn on the breast, 
a circular shield of copper bearing the "seed-syllable" of the deity who 
takes possession of the medium. 

The sword is the most important weapon of the Tibetan oracle-priest: 
it is used in divination-ceremonies, to heal people who have fallen ill, and 
swords which have been bent by a medium in the course of a trance are 
regarded as an efficacious protection against demons. But the sword is 
also nsed extensively by the shamans. Some of them are presented with a 
sword at the time of initiation, and they use it during their journey to the 
"upper world" as a weapon feared by evil spirits.87 

The close relation between the Tibetan oracle-priests and the Siberian 
shamans has already been pointed out by Hoffmann, who also questioned 
the claim of Ohlrnarks that the shamans of the so-called "subarctic peoples 
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- to whom, according to this classification, also the Tibetans belong - do 
not reach in their seances the wild ecstatic power of the "arctic" shamans, 
and that they merely try in their ceremonies to imitate the characteristic 
behaviour of the latter." The description of the trances of Tibetan oracle­
priests, however, recorded in chapter XXI, shows distinctly that the trances 
of the Tibetan mediums reach the same intensity as those of the "arctic" 
shamans. Ohlmarks claims that the "subarctic" shamans in order to carry 
out their "small shamanizing" - in contrast to the "great shamanizing", the 
trance of the "artic" shamans - have to use alcohol and tobacco as stimu­
lants. 69 This claim has, however, nO validity as far as the Tibetans are 
concerned: we mentioned above that the Tibetan oracle-priests are for­
bidden to use tobacco and alcohol, and those who apply intoxicants in 
order to fall into a trance-like state are regarded as impostors who may be 
punished if their fraud is discovered. The pOison which such impostors 
usually applY'is hashish, the same intoxicant which the prophetic seers of 
ancient Iran used. 7.o In order to induce a Tibetan medium to fall into a 
trance, the assistants burn twigs of juniper, just as done - according to 
Ohlmarks - by the shamans of many of the Siberian peoples. 71 Ohlmarks 
claims further that the playing of music causing the shaman to fall into the 
trance, the belief that an "auxiliary spirit" assumes control of the shaman 
and speaks through his mouth, and also the circumstance that some of the 
shamans wound themselves with their weapons when possessed, are char­
acteristic elements of genuine shamanism; 72 all these points were, how­
ever, also mentioned above when describing the beliefs and ceremonies of 
Tibetan oracle-priests: various instruments are played, and special prayers 
have to be chanted in a peculiar quick rhythm in order to induce a deity 
to take possession of the medium and to speak through his mouth. 
After the deity has assumed full control of the priest, the latter will 
sometimes try to prove his alleged supernatural powers by piercing his 
body with weapons without su/fering any harm. In this context SchrOder's 
observation should be mentioned, that the oracle-priests of the Tu ien 
have to wonnd themselves in order to "purify" themselves after intercourse 
and the use of intoxicants." A further proof that the trances of the 
Tibetan oracle-priests correspond in their intemity and main featnres to 
those of the so-called "arctic" shamans becomes apparent especially when .. .. 
" 
" 
" 
" 

Ohlmarks, op. cit., p. 85; Hoffmann, Quellen, p. 204 . 
Ohlmarks, op. cit., p. 112. 
Ohlmarks, op. cit., p. 121. 
Ohlmarks, op. cit., pp. 116, 119. 
Ohlmarks, op. cit., pp. 166,227. 
Schroder, op. cit., p. 29. 



548 TIBETAN SHAMANISM 

comparing the course of the Tibetan seances recorded in chapter XXI with 
the classical seance of a Yakut shaman described by Ohlmarks, who 
divides this ceremony into the following three main sections: 
a) the quiet introductory period of calling the spirit; 
b) the shaman becomes possessed by the spirit; he dances wildly, his face 

is contorted, and the lips are covered with froth; 
c) the shaman becomes quieter, he speaks and sings prayers." 

These characteristic features of the shaman trance correspond exactly 
to the main stages of the seance of a Tibetan oracle priest as described on 
p. 431. Another similarity is the heat felt at the beginning of the trance both 
by Siberian shamans and Tibetan mediums." Also the characteristic 
position which the Tibetan mediums assume at the beginning of a trance 
corresponds to that of the shamans: a Buriat shaman e.g. when entering a 
trance sits with his feet apart, and he lowers his head and cries out aloud 
as soon as the spirit enters his body.76 The shamanistic peoples claim 
that the shaman receives from the spirit who inspires him during the seance 
certain unusual qualities and powers.77 The same is believed by the 
Tibetans: an oracle-priest is supposed to assume in the trance the charac­
teristic hue, facial expression, and behaviour of the deity who had taken 
possession of his body. The deity also grants him unusual physical powers, 
which he usually manifests by bending swords or by jumping high into the 
air in spite of his heavy dress and helmet; also the shamans have at the 
height of the trance a feeling of extreme lightness, and they jump and 
dance wildly in spite of the shaman-coat which has a considerable weight 
On account of its heavy iron ornaments." At the height of a shamanistic 
seance a spirit speaks through the mouth of the shaman, who is not 
conscious of the sense of the words which he utters. These words are 
later interpreted by a third person. 7. This is exactly the custom observed 
in the case of the prophetic seances of the Tibetan mediums. The esteem 
which a Tibetan oracle enjoys depends On the number and the rank of 
the deities who take possession of him; similarly the Eskimos of Alaska 
believe that the greater the number of the auxiliary spirits of the shaman, 
the greater is his power. 80 
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Knoll-Greiling in her paper on shamanism 81 differentiates the following 
four main periods in the life of the shaman: 
a) his predisposition, 
b) the call to become a shaman and his reaction, 
c) preparation for his office, 
d) experiences recorded in the course of shamanistic actions (exceptional 

conditions: initial stage, ecstasy, lethargy). 
We shall try now to ascertain, whether and how far these points can 
be regarded as typical also for the main stages in the life of a Tibetan 
oracle-priest. 

Just as in the case of the Siberian shamans, not every Tibetan man Or 
woman can become a prophetic medium, since certain predispositions are 
required. Thus, according to the claim of my Tibetan informants, many 
of the Tibetan oracles are people of a highly excitable nature; Blo bzang 
phun ts40gs e.g. told me that his father, the state oracle rGyal mtshan 
mthar phyin, became irritable for the slightest reason. Only those of the 
Tibetans who Were "selected" by a divinity as a medium can become an 
oracle. This circumstance corresponds to the "divine selection" of the 
shamans, while the acquisition of the shaman power bypnrchase-regard­
ed as a sign of an already corrupted shamanism'· - is not customary 
among the Tibetans. Many of the shamans claim that their selection to 
the office of a shaman was announced to them by the spirit of an ancestor 
or by a divine being, figures which appeared in their dreams; similarly the 
state oracle rGyal mtshan mthar phyin claimed that he Saw Pe har in a 
dream, who informed him that he, the chief 'Jig rten pa'i srung rna, had 
chosen him as his future month piece. The same was claimed by the 
state-oracle whom the German Schafer-Expedition met in Lhasa in 1939.83 

When selected by a divinity the futnre shaman is stricken by the char­
acteristic "shaman illness", which starts to subside as SOOn as an elder 
shaman begins to initiate him into the traditions and rites of his new 
profession. Also the newly-chosen Tibetan mediums suffer from fits, 
the symptoms are similar to those of the "shaman illne&s", and they, 
too, have to pass a period of initiation which they mostly spend in a 
monastery. Just like the shamans also many of the Tibetans do not 
welcome at all the call of the deity to become a medium, since they fear 
the sufferings and the strain of the seances. Among numerous of the 

81 U, Knoll-Greiling, 'Berufung und Berufungseriebnis hai den Schamanen,' 
Tribus, Jahrbuch des Linden-Museums, Stuttgart 1952-1953, PP. 227-238. 
u Knoll-Greiling. op. cit., p. 232. 
III Hoffmann, Quellen, p. 206. 
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Siberian peoples the office of the shaman is being inherited; this is also 
the case with the so-called dpa' bo and bsnyen jo rno of the South Tibetan 
borderland and, according to Bell, with some of the lower-ranking female 
mediums, where the office of the mother is inherited by the daughter," 
while in the case of the highest oracle-priest nO rules of heritage exist on 
account of the Buddhist laws enforcing celibacy of the monks. 

Most of the future shamans are stricken by the "shaman illness" at the 
time of puberty. The same applies to the Tibetan mediums, since most of 
them, as my informants claimed, become possessed for the first time when 
reaching sexual maturity. Among the Siberian peoples circulate stories 
about shamans who were initiated at a juvenile age by spirits. Such a 
tradition is also found in one of the Bon works: it tells about a young 
Tibetan who was abducted by spirits and who roamed with them for 
thirteen years. During this time he acquired supernatural powers, which 
enabled him to communicate with spirits after his return among men. 
The shamanistic natun: of this story has already been pOinted out by 
Hoffmann. 85 9f s~amanistic origin is perhaps also a lype of Tibetan 
Buddhist literature which describes the experiences of people ~ho visited 
after death the Buddhist hells, but were later sent back among the living 
to tell about the torments to which sinners are subject there. 86 Works of 
this kind, called 'das log, form an important part of popular Tibetan 
literature, and a number of them have been translated also into Lepcha. 87 

Before becoming a shaman, the novice stricken by the "shaman illness" 
experiences his death and subsequent rebirth: he sees himself being cut up 
and then boiled in a huge cauldron. He receives later a "new body", which 
he requires in order to be able to carry out the duties of his new office. 
This belief is extremely similar to the so-called gcod rite of the Tibetans, 
as has already been recognized by Eliade. 88 A priest who practices 
gcod sees his body being cut up and the flesh, blood, and bones fed to 
deities and demons. A Tibetan who gave me a description of the feelings 
he experienced while performing the gcod claimed that after carrying out 
this rite he had the impression of having a "new" body.89 His account 

84 See p. 409, note 110. I. 
85 Quellen, p. 198. 
8ft Regarding the account of a shaman who died, but Jatt:r returned among the 
Iivint and reported about his experiences in the other world see Ohlmarks, op. cit., 
p.196. 
87 The titles of these Lepcha works are: Nung yung mun de 11Ik, Kar fila on!? jun 
sa cho, Kham kim nun to ju sa nam thar, and Tilling sal gram mo nam thar. 
88 Eliade, op. cit., p. 384. 
U On the gcod see also David-Neel, M)!Slics, pp. 148 fr.: R. BleichsteinCi, Die 
Gelbe Kirche, Wien, 193.1. p. 178, 
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sounded just like that told by a Yakut and recorded by Lehtisalo.90 

The Yakut claimed that formerly the shamans of his people used to retreat 
into the solitude in order to live there through the experience of having 
the body cut to pieces. The shaman rested in a tent specially set up for 
this purpose. He saw himself being cut up and later, after his bones had 
been placed together again, he regained his senses as a man awakening 
from a dream, 

In the course of the initiation ceremony of the Tungus shamans two 
trees are set up whose bigger branches have been cut off, bnt whose tops 
are left untouched." A similar custom is observed by the Bnddhists of 
the sub-Himalayan area: when setting up a prayer-flag, tbe cloth is 
fastened to the stem of a young tree, whose branches had been cut off 
except those on the very top. 

The fact that a Tibetan oracle-priest passes through the characteristic 
stages of a shaman's trance - corresponding to the three points mentioned 
nnder letter d) of the above list - has already been stated before. One of 
the main actions of a sha\TIan carried out in the state of ecstasy is the so­
called "flight of the soul" : the soul of the shaman leaves the body in order 
to visit other worlds, to free the soul of a man from the power of demons 
who had carried it away, etc. A remnant of such practices is apparently 
the custom of the dpa' bo and bsnyen jo rno to recall the soul of a deceased, 
mentioned 011 p. 425, and a ceremony performed by a Bonpo in connection 
with the funerary rites observed by the Bon. In the course of this ceremony 
a Bonpo dispatches his soul to the other world, in order to ascertain the 
fate which the soul of the deceased met and if necessary to free it from 
the power of malignant spirits. 92 It is remarkable that sometimes, when 
carrying out such a rite, a string is tied with one end to one hand of the 
medium and with the other end to the severed leg of a sacrificed animal. 
The string should apparently serve as a kind of "path" through which the 
spirit enters the body of the medium. Such a belief is also in vogue among 
shamanistic peoples: with the Buriats when recalling the soul of a patient 
a long red string is tied with One end to an arrOw and then led through the 
door to the outside and tied there with the other end to a small birch, 
which has been set up in the courtyard of the house in which the ceremony 
is held. 93 In order to conduct the soul of a man who drowned to the hut 
which has been built for him according to a funeral custom - observed 

" .. 
" 

Lehtisalo, op. cit., p. IS. 
Eliade. op. cit., p. 113. 
Nebesky-Wojl<owitz,. 'Bon-Religion,' p. 59 . 
Sandschejew, op. cit., p. 581. 
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with Giljaks, Golds. Orochons, and Olches - a string is stretched from 
this hut across the river to a tree standing on the other bank; the soul is 
supposed to find its way by following the string." Especially the Golds 
and the eastern section of the Tungus speak about paths used by the 
souls of the dead, which they represent in ceremonies by strings. 95 

The Buriats believe that their shamans travel in rainbows to heaven. 
In the rites of initiation these rainbows are represented by two ribbons of 
silk, one red and the other blue." Similar ideas are encountered in 
Tibetan Buddhism: the two yellow and red ribbons hanging at the sides 
of Tibetan paintings (thang ka) are called the "yellow" and the "red rain­
bows" ('ja' seT, 'ja' dmaT), and they are supposed to be a link to the heavenly 
spheres which the paintings depict. On Tibetan paintings one sometimes 
sees also representations showing the deceased walking upwards towards 
heaven on rainbows, and in the case of Some of the ceremonies describ~ 
in chapter XXVI a path of flour has to be made, apparently to be used 
by the deities who were attracted upon the mdos and gtOT ma. The 
shamanistic ideas underlying the ancient Tibetan tradition claiming that 
the early Tibetan kings were linked to the heavenly sphere by means of the 
"dmu-rope" (dmu thag) have already been discussed by Eliade. 97 

A trace of shamanism is also to be found in Tibetan thread-cross cere­
monies. We mentioned already that the base with three or four steps on 
which a mdos stands represents the so-called Ti Tab Ihun po, the "world­
mountain". This legendary mountain plays an important part in the 
mythology of most shamanistic peoples,'8 who believe that the "world­
mountain" has three, four, or seven steps." On this mountain is sup­
posed to grow the "world-tree", which e.g. the Yakuts imagine as a tree 
without branches but covered with whorls from which the shamans are 
supposed to originate out of eggs;'·· the birth from eggs is another 
parallel to Tibetan (and Na khi) traditions, which allege that various 
groups of aboriginal deities were hatched from eggs. It seems probable to 
me that at least in some cases a high Tibetan mdos set up on the base 
symbolic of the Ti Tab limn po represented this legendary "world-tree", 
which, according to the belief of the shamans'·', grows on the "world­
mountain". From the wood of this tree the shamans are supposed .. .. .. 
" .. .. 
'" 
'" 

Harwa, op. cit., p. 310 . 
Harwa, op. cit., p. 384 . 
Eliade, op. cit., p. 118. 
Eliade, op. cit .• p. 381. 
EJiade, op. cit., p. 241 sq . 
Lehtisa1o, op. cit., p. 58. 
Lehlisaio, op. cit., p. 31-
Concerning the shaman-tree see also Hoffmann, Que/len, p. 199. 
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make their drums ;'02 also the wood of the mdos is supposed to possess 
unusual qualities, since it is customary to preserve pieces of a destroyed 
thread-cross. Tbe "world-tree" is regarded by the shamans as the tree 
of life and immortality,'o, like the tree growing on tbe ri rab lhun po 
and mentioned in the legend about the influence of the seven dgra lha 
on 336. It is aIso interesting that the central vertical wooden axis of a 
great mdos is called the srog shing, tbe "life wood" or "life-tree. ,. 

Thread-crosses are used by lamas, sngags pa, and Bon priests for 
weather-making - an activity carried out also by tbe shamans'O< -, and a 
particular kind of mdos dedicated to the sa bdag is applied in order to 
"close the door of the earth", a ceremony brought into connection with a 
divine figure called the "old mother Khon ma".'o, This ceremony is very 
similar to a custom observed by the Ostjaks: the shamans of this tribe 
present offerings to the old goddess of the earth in order to cIose the hole 
which leads from down below into the world inhabited by men, through 
which illnesses might penetrate upon the surface of the earth.'os 

Finally we may enumerate a number of other traditions and customs of 
the Tibetans which, too, find a parallel in Siberian shamanism. In the fore­
going chapters we spoke frequently about efflgies called glud, on which 
the Tibetans transfer illnesses, misfortune, etc. The same custom is 
being observed by the Golds, who make an efflgy of hay into which they 
lure the spirit who caused an illness; this efflgy is later, just like the glud, 
thrown away.'o, The Buriat shamans, too, used to banish evil spirits 
into an efflgy or into a live scape-goat, and they divined future happen­
ings from the scapula of a sheep, as still done by the Tibetans.'o, Some of 
the Tibetan ceremonies of destructive magic find a parallel in the custom 
of the Yakuts to harm a person by damaging a figure which represents tbe 
victim and in the Buriat custom to hang up in the yourta a drawing of the 
enemy with his bead down.'o, Various supernatural qualities which the 
shamans are alleged to possess are attributed, too, by the Tibetans to 
their mediums and priests. Just like tbe shamans, some of the lamas and 
Bon magicians are said to be able to pierce their bodies with weapons or to 
lick hot objects without suffering any harm, or even to fiy through the air 
and to cut iron by means of feathers. 
101 Eliade, op. cit., p. 244. 
101 Eliade. op. cit., p. 246. 
1" Eliade, op. cit., p. 271. 
106 Waddell, Buddhism, p. 484. 
lOS Harwa, op. cit., p. 50. 
107 Harwa, op. cit .• P. 544. 
108 Heissig, 'Mongolian source,' p. 508. 
108 Harwa, op. cit., p. 254. 
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TEXT A 

List of Tibetan sources, work no. 109 

Fol.8a 

Khrag zhag 'khrug pa'i rgya mtsho chen po'i dbus su rlurig nag 'tshub 
ma'i gung gyi nang du dre'u rkyang ser gva pa srin po'i thod pa'i ske dang 
pags pas g.yogs shing/ gong rmed dang srab mthur gdug pa'i sbrullas 
byas pal de'i steng du bhyo las dpalldan dmag zor gyi rgyal rno re rna til 
sku mdog mthing nag zhal gcig phyag gnyis rna/ phyag g.yas rdo rjes 
mtshan pa'i be con dam nyarns kyi klad la 'phyar zhing! g.yon thun dang 
khrag gis gang ba'i nal thod thugs kar 'dzin pal zhal rab tu gdangs shing 
rnche ba rnon po bzhi gtsigs nas rni ro rangs po za zhing a la'i gad rno 
'brug ltar sgrog ba spyan gsurn drnar zhing zlu ba glog ltar 'khyug cing 
khro gnyer shin tu bsdus pal dbu skra kham ser gyen.du brdzes shing 
smin rna dang sma ra dus rntha'i me Itar 'bar bat snyan g.yas la sengge 
dang/ g.yon la sbrul gyis brgyan pal mi mgo skarn po Ingas dbu la brgyan 
eing khrag 'dzag pa'i rngo bo rlon pa Inga bcu'i do shal cant sku la khrag gi 
thig Ie dang zhag gi sor ris dang/ thal chen gyi tshom pas byugs shing/ 
spyi bor z1a ba dang Ite bar nyi ma'i dkyil 'khor 'char bat dar nag gi Ihab 
Ihub dang mi Ipags kyi g.yang gzhi dang/ re ba nag pos stod g.yogs shing/ 
stag gi pags pa rlon pa'i sham thabs la sbrul nyis gshibs kyi ska rags khyas 
pal sga'i rnga sha la nad rkyal dang/ mtshon gyi gru gu phyi sha la 
'phyang zhing/ khram shing sked la gzer bat byang dmar gyi khres po 
dang/ shvo rde dkar nag snga sha la 'phyang shing/ dbu la rrna bya'i 
gdugs phub pal gtso mo'i rgyab tu/ rin po che'i sga srab kyis spras pa'i 
dre'u dkar po'i s!eng du bhyo dkar po las zhi ba'i lha rno sku rndog dkar 
rno zhal gcig phyag gnyis rna zhi zhing 'dzum pa cung zad khros pa'i rnam 
pa can spyan gsum dang Idan pal dbu skra mtbon mthing thur du nyil 
ba'i rtse rno geig tu bsgril ba gser skud kyis bsngarns pal g.yas snang srid 
gsal ba'i dngul dkar gyi me long dang! g.yon dngul dkar gyi snod zur drug 
yu ba nas bzung ba'i nang sman sna tshogs kyis phyur bur gtarns pal dbu 
rgyan/ snyan chat mgul rgyan/ se mo dol do shal/ 'og pag/ phyag zhabs 
kyi gdu bu rnams rin po che las grub pal dar dkar po'i na bza' 'jag sngon 
pol sha dar ser pos byas pa Ihab Ihub tu gsol ba dar sngon gyi ska rag 
beings bat phyed skyil gyi tshul du bzhugs pal sku las 'od zer dkar po 
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'phro zhing zhi ba'i las sgrubs pa'i 'khor gyis bskor bal gtso mo'ig.yas su 
rin po che'i sga srab kyis spras pa'i dre'u ser po'i steng du bhyo ser po las 
rgyas pa'i Iha mo sku mdog ser mo zhal geig phyag gnyis mal rgyas shing 
cbags pa'i nyams dang Idan zhing spyan gsum pal dbu skra mthon mthing 
thor tshugs su bcings pa eung zad g.yon du yo zhing Ihag ma'i rtse rno gcig 
tu bsgril ba gser skud kyis bsdams pal g.yas bdud rtsis gang ba'i gser gyi 
bum pa dangl g.yon gser gyi zhong pa yid bzhin nor bus phyur bur gtams 
pal dbu rgyanl snyan chal mgul rgyanl se mo do! do shalf' og pal phyag 
zhabs kyi gdu bu mams rin po ehe las grub pal dar ser po'i na bza' 'jag 
sngon po sha dar rgya khas byas pa Ihab Ihub gsol bal dar sngon gyi ska 
rags beingsl phyed skyil gyis bzhugs pal sku las 'od zer ser po 'phro zhing 
rgyas pa'i las sgrubs pa'i 'khor gyis bskor bal gtso mo'i g.yon du rin po 
ehe'i sga srab kyis spras pa'i dre'u dmar po'i steng du bhyo dmar po las 
dbang gi lha mo sku mdog drnar mo zhal gcig phyag gnyis rna yid tsam 
khros shing chags pa'i nyams dang Idan pa spyan gsum mal dbu skra 
mthon mthing thor tshugs su beings pa g.yas su yo zhing Ihag ma'i rtse mo 
gcig tu bsgril ba gser skud kyis bsdams pal g.yas Icags kyu dang g.yon 
zhags pa 'phen pal dbu rgyanl snyan chal mguJrgyanl se mo dol do shall 
'og pagl phyag zhabs kyi gdu bu mams rin po ehe las grub pal dar dmar 
po'i na bza' 'jag ljang gu sha dar sngon pos byas pa Ihab Ihub tu gsol ba 
dar Ijang gu'i ska rags bcings pal phyed skyil gyi tshul du bzhugs pal sku 
las 'od zer dmar po 'phro zhing dbang gi las sgrubs pa'i 'khor gyis bskor 
bal gtso mo'i mdun du zhing Ipags kyi spu len g.yogs pa'i drel nag gi steng 
du bhyo mtbing nag gsal drag po'i Iha mo sku mdog nag mo zhal gcig 
phyag gnyis mal spyan gsum gdangs mig gzigs pa kbro zhing gtum pal 
zhal gdangs shing mche ba ring por gtsigs pal smin rna dang sma ra me 
ltar 'bar zhing ral pa kham nag mun ltar gtibs pal nu rna ring du 'phyang 
ba g.yas khram sbing dang g.yon ro dbyug dang beas pa'i zhags pa 'dzin 
pal re ba nag po'i gos gyon pa'i steng du mi Ipags kyi g.yang gzhi Iding 
stabs dang stag Ipags kyi sham thabs gsol bal rus pa'i rgyan Ingas spras pal 
bzhon pa la ehibs pa'i tshul can sku las 'od zer nag po 'phro zhing drag 
po'i las sgrubs pa'i 'khor gyis bskor hal drag po'i Iha mo'i mdun du bam 
ro gan rkyal bsgyel ba'i steng du Iihyo mthing nag yongs su gyur pa lasl 
Iha mo re rna Ii gsang sgrub zhal gcig phyag gnyis rna shin tu khro zbing 
glum pal spyan gsum dmar la zlum zbing smin rna dang sma ra 'bar ba 
ral pa kham nag t~urdu nyil ba rting par 'phyang bal dpral bar thod skam 
rdog geig gis dbu brgyan pal gcer mo re Ide'i smad g.yogs Can g.yas ral 
gri rno ngar dang Idan pa nam mkha' la 'phyar zhing! g.yon mi mgo rlon 
pa khrag rdzar re ha'i skra nas nu rna g.yon pa'i thad du 'dzin pal '0 

rgyal ring du 'phyang bal zhabs gnyis g.yas phyogs su 'byon 'phrol tshom 
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pa Ita bus bzhengs nas 'gying bag dang bcas me 'bar ba'i dbus na bzhugs 
pal mdun du rna las srog bdud rna nag mo phyag gnyis nyi rna dang zla 
ba cha lang du brdeb cingl bya nag la zhon nas stong gsum myul bal 
g.yas su rna las snying bzan rna nag mo g.yas mi snying za zbing g.yon 
lcags kyu 'dzin pa dar sngon gyi ang rag gyon pa ro gdan gyi steng nas 
rgyug pa'i tshul canl rgyab tu rna las thog 'phen rna drag mo dmar smug 
phyag gnyis thog ser gyis bkang ba'i rkyal pa bzung nas dgral 'byo bal 
zhabs g.yas nyi rna dang g.yon zla bar brten nas mkha' la rgyu bal gsum 
ka'ang zhal gdangs shing mche ba gtsigs pal spyan gsum glog ltar 'khyug 
pa smin rna dang sma ra 'bar bal ral pa kham ser brla la slebs pa thur du 
nyil bal thod skarn gsum sgrom gyis dbu brgyan pal g.yon du rna las nad 
gtong rna nag mo sdig pa'i mgo can g.yas sbar ba bgrad cing g.yon nad 
rkyal 'dzin pal rnga mo zhon pal bzhi ka'ang nu rna 'phyang zhing dug 
sbrul gyi ga shal canl nad gtong rna gtogs bha ga bgrad pal shar Ihor ra las 
khyab 'jug chen po rmug nag dbu dgu pa g.yas gsum dkar la g.yon.gsum 
dmar bal dbus gsum smug nagl steng zhal bya rog gi mgo can ral pa drnar 
ser gyen du brdzes shingl spyan gsum bgrad cing mche ba gtsigs pal phyag 
dang po gnyis kyi mda' gzhu 'gengs sbing 'og rna gnyis kyis chu srin gyi 
rgyal mtshan dang sbrul zhags 'dzin pal sku smad sbrul mjug Ijang gur 
'khyil zhing Ius la mig stong dang Ito zhal canl thos skarn gyi dbu rgyanl 
mi Ipags kyi stod g.yogsl rin po chel rus pal sbrul gyis brgyan pal Iho nub 
tu tsa las btsan egod dmar po spyan gsum pal ya sos rna mchu mnan nas 
am gtsigs bsdams pal g.yas mdung drnar dang g.yon zhags pa 'phen pal 
bse khrab dang bse rmog rgyon zbing zhabs la sag Iham dmar po gsol bal 
sga srab gong emed kyis spras pa'i btsan rta dmar po la chibs nas rgyug 
pal nub byang du du las bdud mgon nag po sengge'i gdong pa can g.yu 
ral gyen du brdzes pal g.yas ru mtshon 'phyar zhing g.yon dmar gtor 
dgra la 'phen pal 'jag dmar pos byas pa'i dar nag gi 'jol ber gsol zhing rus 
pa'i rgyan drug gis spras pal sga srab gong rmed dang Idan pa'i rta nag la 
cbibs pal byang shar du tsa las rgyal po Ii byin ha ra sku mdog dkar la 
dmar ba'i mdangs chags pa zhi rna khro'i rnam pa can spyan gsum pal 
dbu skra dmar ser gyi steng du sag zhu gsol bal g.yas rdo rje 'phyar zhing 
g.yon thod pa thugs kar 'dzin pal tse ber lu khra'i steng 'jol ber dmar po 
mtha' 'jag sngon po con gsol bal zhabs la hor Iham mthil gsum brtsegs 
gyon pal rgyal po rol ba'i 'dug stangs kyis glang chen sna ring la chibs pal 
dre'u'i sngon du bhyo las chu srin gdong can mthing nag g.yas zhags pa 
dang g.yon thur sna 'dzin pal mi Ipags kyi na bza' gsol bal slad kyi rjes 
'breng sengge'i gdong can dmar nag gri gug dang thod khrag 'dzin pal 
gtso mo'i phyogs bzhi'i mdun du bdud mo re rna Ii mthing nag g.yas ral 
gri dang g.yon thod khrag 'dzin pal mi Ipags dang far nag gi gos gyon 
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zhing bong bu gva pa la bcibs pal g.yas su nad kyi bdag rno rnthing nag 
g.yas shvo rde dangl g.yon byang drnar 'dzin pal dar nag dang re bo'i gos 
gyon zhing dre'u la bcibs pal rgyab tu skye rnthing rna nag rno g.yas rni 
snying dang g.yon sdigs rndzub rndzad pal rni Ipags dang stag Ipags gyon 
zhing sha ba la bcibs pal g.yon du khri srnan sa Ie rna dkar mo phyag 
gnyis kyis chu srin gyi Ipags pa narn rnkha' la 'phyar zhingl dar dkar gyi 
thod dang gos gyon pal bya nag la bcibs pal rndun gyi g.yas zur du bhyo 
las dpyid kyi rgyal rno rnthing nag g.yas spu gri dang g.yon thod khrag 
'dzin cingl mi Ipags gyon pa dre'u la bcibs pal rgyab kyi g.yas zur du bhyo 
las dbyar gyi rgyal rno drnar nag g.yas leags kyu dang g.yon thod khrag 
'dzin pa chu dar gyon zhing chu glang la bcibs pal rgyab kyi g.yon zur du 
bhyo las ston gyi rgyal rno ser rno g.yas zor ba dang g.yon thod khrag 
'dzin pal rrna bya'i sgro thul gyon zhing sha ba la bcibs pal rndun gyi g.yon 
zur du bhyo las dgun gyi rgyal rno mthing nag g.yas khrarn shing dang 
g.yon thod khrag 'dzin pal mga rno gva pa la bcibs pal rndun du mam las 
bkra shis tshe ring rna dkar rno rdo rje dang bum pa 'dzin pa sengge la 
bcibs pal rnarn las rnthing gi zhal bzang rna sngon rno ba dan dang me 
long 'dzin cing rkyang la bcibs pal rnarn las rni g.yo blo bzang rna ser rno 
zas kyi zhong pa ne'u Ie 'dzin pal stag la bcibs pal rnarn las cod pan rngrin 
bzang rna drnar rno nor bu dang gter gyi sgrorn bu 'dzin pal sha ba la 
bcibs pal rnarn las gtad dkar 'gro bzang rna Ijang gul diirva dang sbrul 
zhags 'dzin pal 'brug \a bcibs pal Inga ka'ang khro chags sgeg pa'i nyarns 
Idanl dar gyi na bza' dang rin po che'i rgyan gyis spras pal g.yas su rna las 
rdo rje kun grags rna sngon rno sbrul nag stong gi thul pa dang g.yag Ipags 
rIon pa'i sham thabs can bya rgod kyi phur bu 'dzin pal g.yu 'brug la bcibs 
pal rna las rdo rje g.ya' rna skyong sngon rno g.yag Ipags pa'i na bza' dangj 
khyung gshog stong gi sham thabs canl zangs kyi phur bu 'dzin pa drel ria 
rkang gsurn la bcibs pal me las rdo rje kun bzang rna dkar rno scngge'i 
g.yang gzhi gsol zhingl rdo rje rtse Inga bsnarns pa sengge la bcibs pal me 
las rdo rje bgegs kyi gtso sngon rno glang nag stong gi na bza' dang khyung 
gshog stong gi sham thabs can \cags phur 'dzin cing gser sha yu mo la 
bcibs pal rgyab tu la las rdo rje spyan gcig rna dkar rno dung gi 'khu phang 
gi na bza'ia g.yu'i ska rags beings pal khrag gi rkyal pa 'dzin cing dung sha 
dkar po \a bcibs palla las rdo rje dpal gyi yurn ser mo rni Ipags kyi na bza' 
dang rni snying khug pa'i sham thabs can dug rnda' Itong nag 'dzin cing 
khyung la bcibs pal Ie las rdo rje klu rno dkar rno rni rngo brtsegs pa'i 
thul pa gyon zhing zhing dbyug 'dzin pal phag rgod nag po la bcibs pal Ie 
las rdo rje drag rno rgyalljang gu g.yag Ipags stong gi rIog pa dang khyung 
shog stong gi sham thabs can mchog phur 'dzin cing 'brong rva dgu la 
bcibs pal g. yon du ta las rdo rje dpal rno che nag rno seng Ipags stong gi 
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klog pa dang sbrul nag gtams pa'i sham thabs can kbrag gi bum pa 'dzin 
cing kong rta dkar po la bcibs pal ta las rdo rje sman gcig rna dmar mo gyi 
ling dkar po'i stod g.yogs dang stag Ipags stong gi sham thabs can bse'i 
phur pa 'dzin cingl drel nag kha ser la bcibs pal te las rdo rje g.ya' mo sil 
dmar nag sbrul nag gtams pa'i g.yang gzhi gsol zhingl seng Ideng gi phur 
pa 'dzin pal rna ba yu mo la bcibs pal ta las rdo rje dril bu gzugs legs rna 
sngon mo spyang ki'i klog pa dang mi rtsibs rgyus pa'i sham thabs Can 
cang te'u dang gling bu 'dzin pal g.yu'i sengge la bcibs pal gI;o 'khor de 
dag gi phyi rol du rna mo dang bdud dang gshin rje dang srin po dang 
zbing skyong la sogs pa'i tshogs dpag tu med pa dangl gzhan yang Iha 
dang klu dang gnod sbyin dang dri za dang grul bum dang mi'am ci dang 
Ito 'phye chen po la sogs pa'i tshogs pa'i tshogs dpag tu med pa phyag 
g.yas na rdo rje dang gri gug dang ral gri dang dgra sta dangl mdung 
dangl Icags kyu dangl lcags kyi gsal shing me rab tu 'bar ba la sogs pa 
rntshon cha sna tshogs pa 'phyar zhingl g.yon thams cad thod pa gdug 
pa'i khrag gis gang ba 'dzin pa. 

TEXT B 

List of Tibetan sources, work no. 157 
Fol. 112b 

rGyal po chen po sku rndog mtbing nag zbal gcig phyag gnyisl dmar la 
zlum pa'i spyan gnyis dgra bgegs la sdang mig tu blta bal mche ba gtsigs 
sbing khro bnyer bsdus pal phyag g.yas ral gri me 'bar ba 'phyar bal 
g.yon mda' dar Ie brgan gyi rndog can phrag pa la bkal bal sku la dar nag 
gi ber chen bse khrab smug po dang bcas pa gsol bal dbu la lcags kyi rrnog 
zhu gser gyi thig Ie can bsnams pal sma ra smin rna me Itar 'bar bal zhabs 
la sag lham g.yu ris can gsol bal vaidiirya'i mdog can gyi rta mchog Ius 
nyams rtsal dang Idan pal gser gyi sga dang phra men gyi yob can chibs 
pal shin tu 'jigs su rung ba srin po'i cha lugs can! me rlung 'tshub ma'i 
dbus na bzhugs pa'ol phyogs kyi mtsho bzbi'i dbus su shar du traka las 
bdud mo gshin rje mgo dgu rna nag mol phyag g.yas dung gi spu gri dang 
g.yon thod khrag 'dzin pal thod skarn Inga'i dbu rgyan dangl rin po ches 
brgyan pal ber dkar gsol zbing ba men ru yon la chibs pal Ihor rag las 
bdud mo gshin rje lag brgya rna ser mol g.yas Inga bcu ral gri dang/g.yon 
lnga bcu bdud zhags 'phyar bal sku stod la mi Ipags dang dku smad la stag 
Ipags gsol bal rna he la chibs pal nub tu sha las bdud mo phung khrol rna 
dmar nagl g.yas Icags kyu dang g.yon dgra snying 'dzin pal stag Ipags kyi 
sham thabs canl zhal nas khrag gi zor 'phen pal g.yag rgod nag po la chibs 
pal byang du bhyo las bdud rno gsod byed rna Ijang nagl g.yas Inga na 
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khram shingl g.yon Inga na bdud zhags gio snying dang bcas pa 'dzin pal 
sku stod la mi Ipags dang sku smad la dred Ipags gsol bal rkyang ba khu 
dkar la chibs pal thams cad kyang mi mgo'i do shal dang rin po ches 
brgyan pal rang mdog dang mtshungs pa'i bud med 'bum 'bum gyis bskor 
bal 'khor lo'i rtsibs tshan bzhi lal shar Ihor nghri las yut 'khor bsrung dkar 
po pi wang 'dzin pa glang po che la zhon pal Ihor nub tu be las 'phags 
skyes po sngon po ral gri 'dzin pa rna he la zhon pal nub byang du bi las 
mig mi bzang dmar po sbrul zhags dang mchod rten 'dzin pa chu srin la 
zhon pal byang shar du be las ngal bsos po Ijang nag dbyug to dang ne'u 
Ie 'dzin pa seng ge la zhon pal thams cad kyang go cha gsol zhing che 
khros pa'o. 

TEXT C 

List of Tibetan sources, work no. 12a 
Fols. 1b-3b 

Tshur 'dus yongs su gyur pa las thugs kyi rgyal po brgya byin sku mdog 
mthing nag zhal gcig phyag gnyis pal zhal gdangs shing mche ba gtsigs pal 
smin rna dang sma ra dmar ser 'khyug pal phyag g.yas bdud kyi zhags pa 
dgra la 'dabs shingl g.yon spu gris dgra bgegs kyi srog rtsa gcod pal sku la 
dom gyi slog pa dang dar nag gi 'jol berl dbu la dar nag gi theb zhu mdzes 
pa gsol ba rin po ches brgyan pal gar dgu'i nyams canl gangs ri'i dum bu 
chad 'dra'i giang chen sna ring la bcibs pa'i sna mon bu pu tras khrid pal 
giog dang me Ice rol tu khrid cing thog ser pho nyar gtong ba bskal pa'i 
me dpung 'bar ba'i dbus na bzhugs pa de'i mdun du gnod sbyin chen po 
srog bdag yang Ie ber sku mdog dmar po nyi rna stong gi gzi Idan drag tu 
khros pal sha khrag srog dbugs zhal du gsol zhingl res dga' ya sos rna 
mchu mnan te khro gnyer smin sprag tu bsdus pal bse khrab dang bse 
rmog gyon pal g.yas mdung dmar dang g.yon btsan zhags dgra la 'phen 
pal rin po che'i sga srab dang dar gyi cod pan gyis spras pa'i rta mchog 
dung gi shugs can la bcibs pal yum shanti ro zan dmar mo dar gyi ang rig 
gyon pal khrag dang zhag gis brgyan pa lcags kyu dang bandha snying 
'dzin pal sprul pa dge bsnyen gzhon nu'j cha byad canl dar dmar gyi ber 
gyon zhing zhel gyi 'phreng bas mgul rgyan byas pal g.yas sdig mdzub 
nam mkhar la 'phyar zhingl g.yon zangs gri brdeg tshul mdzad pal blon 
po srog bdag bka'i bya ra ba ber smug gyon zhingl dar nag ru mtshon 
phyar bal seng ge dkar mo la bcibs pall shar phyogs dung gi gzhal yas 
khang gi dbus su pad nyi dgra bgegs bsnol ba'i gdan lal tri las sku'i rgyal 
po mon bu pu tra sku mdog nag po zhal gcig phyag gnyis pal g.yas gser 
gyi rdo rje dang g.yon sher shing gi bseg shang 'dzin pal sku la men tri nag 
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po'i na bza' dang! dbu la dar nag gi theb zhu gsol bal seng ge dkar mo la 
bcibs shingl dom nag smyon pa rol du khrid pal stag gzig dom dred pho 
nyar gtong bal yum bdud mo ro langs rna dkar mo dar dkar gyi na bza' 
gsol bal dam shing dang bandha snying 'dzin pal sprul pa dge slong dgra 
beom gzhon nu chos gos dur smrig gsol bal sher shing gi bseg shang dang 
spu gri bsnams pal ka pa Ii rgyab tu khur bal spyi blug mdun du 'chang bal 
blon po bya khrid mig gcig po geer bu sprul gyi thod can shel gyi rdo -rje 
'phen pal rta mchog sngon po sgab nag la bcibs pall Iho phyogs gser gyi 
gzhal yas khang gi dbus su tri las yon tan gyi rgyal po sbing bya can sku 
mdog nag po zhal gcig phyag gnyis pal g.yas dgra sta dang g.yon zhags pa 
'dzin pal sku la sprul dang stag gi g.yang gzhi dangl dbu la smyug ma'i 
tshag zhu gsol bal steng na khyung gi khog phub pal rta nag rling dkar la 
beibs pal srid pa'i g.yu 'brug rol du 'khrid pal spra sprel byi la pho nyar 
'gyed pal yum gser gyi spu gri rna nag mo zhal cig phyag bzhil g.yas ral gri 
dang mdung dmarl g.yon shag ti dang tri shu la bsnams pal dar nag gi cod 
pan beings pal re Ide ser po'i smad g.yogs la sprul gyi ska rags canl snyan 
g.yas la seng ge dang g.yon la sbrul gyis brgyan pal mgulla dril bu 'khrol 
bal zhabs gnyis !cags sgrog gis brgyan pal bong bu ga dmar zhon nas 
mtshan rno rgyu bal sprul pa sku mdog sngo skya men tri dmar po'i ga sha 
can spa khug mchu rings bsnams pal blon po bya rgod thang nag dge 
bsnyen gzhon nu'i chad byad canl rdo rje dang tho ba thog pal I nub 
phyogs byu ru dmar po'i gzhal yas khang nal tri las gsung gi rgyal po dgra 
Iha skyes gcig dmar po zhal gcig phyag gnyis kyi g.yas sba'i 'ging 'khor 
dangl g.yon tsan dan gyi beng chen bsnams pal dar nag gi 'jol ber can dbu 
la smyug zhu 'kher rna gsol bal drel nag rkang dkar la bcibs pa'i sna gzung 
mon bu pu tras byas pal spyang ki rol du khrid cing Icags kyi bya khra 
pho nyar gtong bal yum mdzes byed padma can dmar mo dam shing dang 
bandha 'dzin pal mdzes pa'i rgyan cha dang Idan pal sprul pa mthing nag 
ral pa gyen du brdzes shingl ag tshom ser nag 'bar ba stag Ipags gyon 
shingl zhing dbyug dang spyang ki'i rgyal mtshan 'phyar bal blon po rdo 
rje grags Idan dar dmar gyi chos gos sogs dge slong gzhon nu'i cha byad 
can sher shing gi bseg shang bsnams shing rnga mo ga pa la bcibs pall 
byang phyogs g.yu'i gzhal yas khang sngon po nal tri las 'phrin las kyi 
rgyal po zhal gsum stod kyi mi bo che dbu gsum phyag drug pal dkar 
mthing dmar ba'i zhal canl g.yas gsum Icags kyu mda' dang ral gril g.yon 
gsum spu gri gzhu ber ka bsnams pal dar dkar gyis stod g.yogs shing zhing 
Ipags dang stag sham gyon pal dbu la tshag zhu gdugs thabs su gsol bal 
seng ge dkar mo la bcibs pa'i sna gzung mon bu pu tras byas pal 'chub rna 
rol du khrid cing skyud ka pho nyar gtong bal yum bdud gza' smin dkar 
rna mthing nag bdud kyi slog pa gyon pal dam shing dang bandha bsnams 
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pal sprul pa nag po zhing Ipags gsol zhing sbrul gyis brgyan paf stag dang 
spyang ki'i rgyal rntshan 'phyar bal blon po pu tra nag po dar nag gi ra! ka 
gsol zhing gri gug 'dzin pal drel rta nag po la bcibs pal de dag gi phyi rei 
gyi phyogs dang phyogs rntshams rnarns su blon po sha grol 'khol pa 
'dzin bsngorn poll skyongs 'bag dang seng ge Imon bu a tsa ra dang 
spre'ul dge slong 'khar gsi! thogs pa brgyal sngags pa phur bu thogs pa 
brgyal bud med ral pa sprug pa brgyal skyes pa gri phub thogs pa brgyal 
la sogs pa 'khor dpag tu med pas bskor ba. 

TEXT D 

List of Tibetan sources, work no. 31 
Fol.26b 

De'i shar du shel gyi Iha khangl Ihor gser gyi Iha khangl nub tu byi ru'i 
Iha khangl byang du g.yu'i Iha khangl de rnams kyi mtsharns su dung gi 
mchod rten dangl g.yu'j chu mig dangl me tog gi Idum ra dangl dar dang 
rin po che'i rgyan sna tshogs pas spras pa'i dbus sui rgyal po chen po pe ha 
ra sku mdog dkar po zhal gcig phyag gnyis g.yas pa rdo rie dang g.yon 
pas 'phreng ba bsgrangs shing glang chen la beibs pal dbu la sag zhu dang 
sked la gri sag btsug pal za 'og phod dang me dri'i chos gos dang dar dmar 
gyi ber chen gsol bal de yi g.yas su 'brog bza' Iha learn rna mda' dar dang 
me long bsnams nas drella zhon pal g.yon du pho gyong bza' mda' dar 
dang dngul gyi me long bsnams nas rna he la zhon pal rgyab tu gnam lha 
byang chub seng ge la bcibs nas gdugs dang rgyal mtshan spreng bal 
mdun du phyi blon bha dra dkar po Ide mig thog shing rta nag la bcibs pal 
nang blon pu tra dkar po sho khram thogs nas sa 'jag la gnas pal gsol 
dpon ga be dgu brtsegs gsol ja thogs pal rdo rje sna yon rna shel pbreng 
dang zangs gling thogs nas bad skyal zhon pal de'i shar du bya dkar 'tsher 
bal lho ru ra dkar ru dmar 'bab pal nub tu khyi dkar sna dmar zug pal 
byang du rta dkar rngog dmar 'tsher bal de'i phyi rol du dge slong chos 
gos rgyon pal gar mkhan phyag rgya bsgyur bal btsun pa ka Ii khur bal 
sngags pa rnga nag bsdung bal rno btsun rgyang glu len pal nyan thos 
dung dkar 'bud pal byis spa 'ur rdo g.yug pal btsun chung gling 'phen pal 
gzhan yang dar phyar mil dung 'bud mil phat brdab mil gshang 'kbrol mil 
la sogs pas bskor ba'i shar gyi gtsug lag khang du rgya! po nyi sang pad 
sku rndog dkar po rdo rie dang lhung bzed thogs nas stag la zhon pal yum 
chen 'bar rna glog 'phreng rna dkar mo padma dang rgya! mtshan thogs 
nas dung gi spyang mo la zhon pal Iho'i gtsug lag khang du rgyal po kye te 
re sku rndog dkar gsal rin po che'i Ihung bzed thog. nas 'brug la zhon pal 
yum g.yu phreng rna dkar mo me long dang rgyal mtshan thogs nas gser 
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gyi 'phar ba zhon pal nub kyi gtsug lag khang du rgyal po bse te re sku 
mdog dkar dmar 'khor 10 dang Ihung bzed thogs nas rna he la zhon pal 
yum zangs phreng rna dmar mo mda' dar dang rgyal mtshan thogs nas 
leags kyi wa mo la zhon pal byang gi gtsug lag khang du rgyal po sbyi ring 
khrid sku mdog dkar po leags kyu dang Ihung bzed thogs nas dom nag po 
zhon pal yum pad phreng rna dkar mo ba dan dang rgyal mtshan thogs 
nas bse yi dred mong la zhon pal de'i shar sgor dkar mo spyan geig leags 
kyu thogs nas rta dkar la zhon pal Iho sgor bye ba rkang ring bse mdung 
thogs nas gser sha la zhon pal nub sgor yam shud dmar po zhags pa 'dzin 
eing zangs dre! la zhon pal byang sgor khu Ie lad dgu ral gri thogs shing 
glang la zhon pal mdun du shan pa pu tra nag po ehu gri thogs nas gzig la 
zhon pal mtshams bzhir mi dkar thod dmar bzhil log bzhir spre! dkar ngo 
dmar bzhi sgo bzhir skyes bu zhub ehen bzhil bar mtshams rnams su 
'gong po leags kyi sna 'zer canl 'gong po g.yu'i smin rna canl the'u rang 
sbrul gyi rkang pa eanl man pa shing brtseg che bal sog po spre'u khrid 
pal a mchod sna skyal ehu mig ehos 'barl sprang po ban log la sogs pas 
bskor ba'i phyi rol dul g.yas su btsan mda' ra ba dmar po bsve zhu thogs 
shing btsan rta la zhon pal g.yon du bdud mdung khyim nag po leags 
mdung thogs nas bdud rta la zhon pal mdun du zhang po klu rgyal ghi ha 
sngon po sbrul zhags dang nad rkyal thogs nas ehu srin la zhon pal de'i 
phyi rol du sring mo dmar mo bzhi Idam sri nag mo dgul 'gong po spun 
dguj the'u rang mehed dgu la sags pa snang srid Iha 'dres bskor 1;>a'i phyi 
rol dul rtal mdzol glangl drella sogs srid pa'i khal bzhi sha sprel ra khyi I. 
sogs ma srid pa'i khal pa bzhil gnam la 'phur dgul sa la 'dzum 
beus bskor ba'i phyi rol dul g.yas su skyes pa stag ehas su zhags po 
brgyal g.yon du dge slong khrims ehas su zhags pa brgyal mdun du bud 
med bag ehas su zhags po brgyal rgyab tu sngags pa zor ehas su zhags 
pa brgyal sngon du a tsa ra spos dud khur ba brgya. 

TEXT E 

List of Tibetan sources, 1V0rk no. 53 
Fols.2a-6a 

gNam leags kyi rdo rje'i gur khang shin tu drag eing tsub pa'i me dang 
rlung nag 'tshub rna gsum gyi rim par bskor bu'i yangs shing rgya ehe ba'i 
nang dul shugs drag rba rlabs phyogs beur gyri ba'i khrag gi rgya mtsho 
rab tu 'khrug eingl 'jig pa'i srog ehags sna tshogs kyis gang ba'i dbus su 
'byung bzhi rim brtsegs kyi steng du keng rUS kyi ri rab Ihun po dang beas 
pa'i rtse mor dur khrod chen po 'jigs su rung ba'i gnasl shin tu 'jigs shing 
gtum pa'i Ijongsl khro gtum mi zad pa'i rnam 'gyur dang Idan pa'i rgyal 
btsanl gza' bdudl ru 'dren sde bzhil rna mo gshin rjel bdud sogs dregs pa 
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sde brgyad roams kyi yull dug gi ehu mig dpag tu med pa sngo drnar 
'khyil zhingl Isan dan dkar dmar dangl a ka III sags pa rogam zil dang Idan 
pa'i dpag bsam gyi Ijon pa khor yug tu bskor bal dug gi rlangs pa'i na bun 
'thul ba'i klong nas drag po'i glog stong 'khyug cingl rgyob gsod kyi 'jigs 
pa'i 'brug sgra sgrog pal gnam leags kyi thog ser dangl mtshon eha sna 
tshogs kyi char drag tu 'bebs pal snang srid dregs pa sde brgyadl rna rna 
srog bdag ru 'dren sde bzhi 'du ba'i gnasl rab tu 'jigs pal mtshan rna me 
'bar zhingl nyin rna rlung nag 'tshub pal na bun rnag zhag tu 'bab pal 
bya rag 'ug srin kha la sags 'dre bya Sna tshogs dgra bgegs kyi klad la 
sding zhing than skad sgrog pal mi ro skarn rlon ras gsum sna tshogs beal 
du bkram zhingl khrag zhag gi rba klong drag tu 'khrug pal seng ge stag 
gzig dam dred sags gean gzan glum po sna tshogs dgra la 'phyong zhing 
dang skad 'bod pa'i dbus na rmang gzhi nag po gnam leags las grub pa'i 
steng dul shar du bdud kyi thad pa brtsegs pal Ihor gshin rje'i thad pa 
btshegs pal nub tu srin po'i thod pa brtsegs pal byang du gnod sbyin gyi 
thod pa brtscgs pa'i pho brang chen pol phyi rin po ehe vaiQOrya sngon 
po las grub pa'i gzhal yas khang rta babs dang bcas pal nang thad pa'i 
mkhar du yod pa gru bzhi sgo bzhi pal shin tu 'jigs shing rab tu brjid pal 
zur bzhi dmar po pad rag las byas pal sgo bzhi Ijang khu mar gad las byas 
pal gser gyi re eha gsal bal byi ru'i 'phrul gyi g.yag shing eanl rta babs mu 
tig las byas pal keng rus khrag gi bad yod pal nang keng rus kyi ka gdud 
roams kyis yongs su phub pal rus pa'i dra ba dang dra phyedl rgyu ma'i 
Inga Idil keng rus kyi mda' g.yabl thod skarn gyi spu shul srin po drag tu 
khros pa'i keng rus las grub pa'i rgya phib 'jigs su rung bas mdzes pal 
snying dang mi mgo'i tog gis mdzas pa'i stag seng dangl zhing chen gyi 
rgyal mtshan rnams kyi steng dul 'dre sna tshogs babs nas dgra la ngar 
skad sgrog pal 'jam mgon rgyal bslan dar ba'i gdugs dangj rgyal mtshanl 
ba danl ru dar ser po sna tshogs kyi rtse mar nor bus mtshan pal ngos 
roams la khrag gi gzar ehu 'bab pal de'i nang du mi ro rta ro beal du ba 
bkram pal mi khrag rta khrag mtsho ru bkyil bal mi Ipags stag Ipags yol 
bar bres pal bsur chen gyi dud pa phyogs bcur 'thul bal phyi rol rmad 
gzhi'i s!eng bu la ro langs dang srin po roams kyis shan byed pal ru'dren 
sde bzhi dang keng rus du mas gar mkhan khrab pal phyogs ~hams cad du 
glang chen gyi Ipags rlon dangl zhing chen gyi bla brei mi ro'i rgyal mtshan 
dangl seng ge'i ba deIl!! rgyu rlon gyi sda sdil mgo bo sna tshogs kyi do 
shall dbang po Sna Inga'i dra phyedl skra roga yab la sags pas nyam nga 
zhingl bag tsha ba dang ya nga ba'i rgyan dang Idan pa'i gzhal yas khang 
gi nang du me rlung drag tu khrug pa'i dbus sui hOm yig dmar nag de las 
'od zer 'phros 'jam mgon rgyal ba'i bstan la gnod pa'i gnod byed sdang 
dgra gdon bgegs Ihams cad tshar beadl Ishur 'dus yhngs su gyurpa lasl 
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'jam mgon rgyal ba'i bstan srung dgra Iha'i rgyal chen thugs kyi rgyal po 
rdo rje shugs Idan drag po rtsal sku mdog dmar nag srin po drag tu khros 
pa las kyang cher khros pa ltar shin tu gtum la 'jigs su rung ba'i zhal 
gnams Ita bur rab tu gdangs shingj gangs ri Ita bu'i mche ba rnon po bzhi 
gtsigs pa'i bar na !jags kyi glog 'phreng 'khyug cing sa gsum g.yo baj gnod 
byed dam nyams dgra bgegs thams cad rna ra ya phat kyi 'jigs pa gad 
rgyangs sgrog paj drag po'i khro gnyer dpral ba'i dbyings su bsdus shingj 
dmar la zlum pa'i spyan gsum dgra bgegs roams kyi bla srog la sdang mig 
tu bgrad nas blta baj smin rna dang sma ra dmar Ser me ltar 'bar bas bdud 
bzhi rna Ius sreg par byed paj dbu skra kham ser gyen du 'jir ... dbus na 
nyi ma'i dkyil 'khor la 'jam mgon chos kyi rgyal po tsong kha pa chen po 
dgyes pa'i tshul gyi bzhugs paj snyan gnyis rab tu g.yo ba'i bdud kyi 'thor 
rlung drag pos gnod byed dam nyams drga bgegs kyi yul khams thams 
cad Ihag med du stor baj shangs bug gnyis nas char sprin spros pas 'brug 
glog drag pos dgra bgegs kyi yul du thog ser 'bebs paj zhal gcig phyag gnyis 
kyij phyag g.yas gnam Icags kyi ral gri me rab tu 'barbanammkha'ia 'phyar 
bas gnod byed dam nyams dgra bgegs roams kyi srog rtsa gcod paj phyag 
g.yon gnod byed dam nyams dgra bgegs roams kyi don snying klad khrag 
dron pos gang ba'i thod pa thugs kar 'dzin cing zhal du gsol baj mtshan 
khung g.yon na dgos 'dod Ihug par stsol ba'i gter gyi ne'u Ie dangj khams 
gsum dbang du bsdu ba'i gser Icags kyu bsnams paj dbu la thod pa skarn 
po Inga'i dbu rgyan dangj khrag 'jag pa'i mgo bo rlon pa Inga bcu'i do shal 
canj sbrul dang mi rus kyi 'khor lo'i roa cha dangj rin po che la sogs pa'i 
rgyan gyis brgyan paj mi Ipags kyi g.yang gzhi dangj g1ang po che'i ko ba 
rlon pas stod g.yogs shingj stag gi Ipags pa'i sham thabs te du khrod kyi 
chas kyis rab tu 'jigs paj steng 'og bar gsum gyi gdon bgegs thams cad 
brgyal zhing nges la 'dar bar byed pa'i gnam Icags kyi bya khyung gshog 
pa sding zhing rdo rje'i thog gi tshva tshva 'bum phrag 'phro ba'i steng na 
rgyal po rol pa'i stabs kyisj khams gsum zil gyis gnon cingj dregs pa thams 
cad dbang du bsdus tej 'jigs pa thams cad shin tu 'jigs par byed pa'i tshul 
gyi bzhugs pajj shar du sku yi sprul pa zhi ba'i rgyal chen sku mdog dkar 
po zhi ba'i nyams Idanj phyag g.yas mda' dar me long gi brgyan pa 'phyar 
zhing g.yon thod bum 'dzin cingj g1ang chen dmar po mche ba drug Idan 
la chibs paj Ihor yon tan gyi sprul pa rgyas pa'i rgyal chen khro 'dzum sgeg 
pa'i nyams ldanj phyag g.yas gser gyi tshe bum 'chi med bdud rtsis gang 
bal dpag bsam gyi shing ring po'i kha rgyan byas pa nam mkhar 'phyar 
zhingj g.yon nor gzhong 'dzin cing Iha rta dang Ser la chibs pal nub tu 
gsung gi sprul pa dbang 'dus rgyal chen sku mdog dmar po cung zad khro 
nyams phyag g.yas khams gsum dbang du bsdu ba'i Icags kyu dar drnar 
gyis brgyan pa nam mkhar 'phyar zhing g.yon rin po che'i zhags pa 'dzin 
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cing seng ge dmar skya la chibs pal byang du 'phrin las kyi sprul pa drag 
po'i rgyal chen sku mdog Ijang khu gtum pa'i nyams Idan/ g.yas 
dgra srog gcod pa'i chu gri nam mkhar 'phyar zhing/ g.yon pa snying 
khrag gis gang ba'i thod pa 'dzin cing rab tu 'jigs pa'i stag la chibs pa rnams 
kyang gtso bo Itar thod pa skarn po Inga'i dbu rgyan/ mgo rlon Inga bcu'i 
do shal can sogs dur khrod skyis brgyan cing 'jigs pal gzhan yang shar du 
zhi ba'i las mdzad drnar po bye ba 'bum/ Ihor rgyas pa'i las mdzad ser po 
bye ba 'bum/ nub tu dbang gi las mdzad dmar po bye ba 'bum/ byang du 
drag po'i las mdzad shin tu khro zbing gtum pa Ijang khu bye ba 'bum la 
sogs pa rnams kyang rgyan dang na bza' cha lugs phyag mtshan sna 
tshogs dang/ gzhon pa rna nges pa la chibs pa'i mtha' bskor du/ dpe har/ 
gza' bdud/ rtsi dmar/ rgyal btsan/ rna mo gshin rje/ lha Idu/ gnod sbyin/ 
nor bdag/ sha za/ srin pol dri za/ grul bum/ bdud dang/ the'u rang/ 
'byung pol dregs pa sde brgyad/ ru 'dren sde bzhi/ srog bdag las mkhan 
bshan pa sogs 'jigs sbing rngams pa nyi zer rngul gyi grangs Idan la co 
'dri ba'i 'khor tshogs bsam gyis mi khyab pas dang bar snang nam mkha'i 
khyon thams cad gang ba. 

TEXT F 

List of Tibetan sources, work no. 80 
Fols. Ib-2b 

Rakta'i rgya mtsho rba klong 'khrugs pa'i dbus su ya Ibang klong bu'i 
sku mkhar 'ja' tshon sna Inga'i 'od zer 'phro ba/ steng na dug gi sprin 
'krigs sbing 'brug sgra drag po dang bcas pa'i gnam Icags thog gi bu yug 
'tshub pal phyi nas rlung nag 'tshub rna 'khyil zhing/ mtha' Icags ri nag 
pos bskor ba'i dbus su pad nyi dang ra skyes kham pa'am/ seng ge dkar po 
brjid pa'i steng du tri las skyes mchog rdo rje legs pa sku mdog dmar nag 
zhal gcig spyan gsum pal zhal gdangs shing mche ba grtsigs pal dug gi kha 
rlangs 'thul zhing/ dbu skra dang smin rna sma ra rnams me Itar 'bar ba/ 
phyag g.yas gnam Icags kyi rdo rjes dgra mgo gzir zhing/ g.yon mi snying 
dron mo khrag 'jag pa bzung nas zhal du gsol ba/ sku la dar dmar gyi ber 
gsol ba/ brjid pa'i chas can khro gtum rngams pa'i tshul du gnas pal de'i 
mdun du pad nyi dang ra skyes kham pa'i steng du tri las las mkhan pa'i 
mtshan can sku mdog mthing nag zhal gcig phyag gnyis kyi g.yas pas khro 
chu'i tho ba me 'bar ba 'phyar zhing/ g.yon pas sbud pa nag po thogs pal 
dbu la '0 bas zhva mthing nag gsol zhing/ dar nag gi 'jol ber dgu brtsegs 
sku la gsol ba/ dpa' bo'i chas can/ gtum drag khro bo'i tshul du gnas pal 
gzban yang 'khor ging chen sde bzhi/ Iha btsan bdud kyi dge bsnyen sum 
brgya drug cui dgyes sde mo bcu gnyis rnams dang / Idad na bya khra 
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lding zbing! mdun na 'phar ba rgyug pal g.yas na dred mo lag rdebl g.yon 
na dam bu ngar ba Irgyab na Icags spyang 'greng ba ste phyed mche ba 
can sags dregs pa'i tshogs kyis bskor ba. 

TEXTG 

List of Tibetan sources, work no. 197 
Fols.2a-4a 

g.Yu yi dre'u rta rlung gi gshog pa can rin po che'i rgyan dang sga srab 
kyis spras pa'i steng dul dpalldan lha mo rdo rie g.yu sgron rna sku mdog 
stan gyi lang tsho dar la babs pa'i z1a ba Itar dkar bal lang tsho beu drug 
Ion pa'i zhi rna khro'i roam pa canl phyag g.yas khams gsum dbang du 
byed pa'i mda' dar phyogs beur g.yob cingl g.yon pa dgos 'dod thams cad 
'byung ba'i gter gyi bum bzang bsnams rin po che'i dbu rgyan la sags pa'i 
rgyan brgyad dang sar gyi na bzas mdzes par gsol bal dbu skra ra! pa spyi 
bar beings sbing lhag rna sku stod kyi g.yon phyogs su gsil bur babs pal 
dre'u rta'i steng na rdzu 'phrul dpag tu med pa'i rol pas skyii krung phyed 
pa'i stabs kyis bzhugs pal de'i g.yas su rdo rje chos kyi sgron rna dkar mol 
phyag g.yas thad pa'i rnga'u chung 'khrol zbingl g.yon pa mdzes pa'i 
gar stabs bsgyur bal dar dang rin po ches brgyan cing dre'u rta'i steng du 
roam par rol bal g.yon du rdo rie sna yon rna sku mdog mig sman ltar 
gnag cingl g.yon pa gser gyi zor bas dam nyams rtsad nas gcod pal dar 
nag dang rin po ches brgyan cing skra dmar ser rab tu 'bar ba sha ba rva 
ba bcu la chibs pal mdun gyi phyogs su rdo rje ne ne gnam Sllljln sgron 
dmar smug zhi rna khol me tog gi 'phreng ba dar rus pas brgyan cing dar 
gyi smad g.yogs gsol ba'i ske rags la mi rkang gi g1ing bu gzer bal g.yas 
seng Ideng gi c;la rna ru 'khrol zhing! g.yon gri gug bzungs nas rgyan dang 
sga srab spangs pa'i seng ge dkar mo la chibs pa'i mtha' skor du mi dang 
Iha'i dbyibs can gyi char sprin 'brug sgra can sna tshogs pas bskor bal 
gtso 'khor de rnams kyi mtha' skor du mdun nas g.yas skor gyisl dpa!ldan 
bkra sbis tshe ring rna dkar rna g.yas rdo rje dang g.yon bum pa 'dzin pa 
.eng ge dkar rna la chibs pal snang gsal spra stan rna ston rna g.yas ba dan 
dang g.yon me long 'dzin pa rkyang rgod la cbibs pal mi g.yo blo bzang 
rna ser mo g.yas zas kyi gang ba'i gzhong pa dangl g.yon ne'u Ie 'dzin pa 
stag chen grus rna la chibs pal cod pan mgrin bzang rna dmar rna g.yas 
dgos 'dod 'byung ba'i nor bu dang g.yon gter gyi sgrom bu 'dzin pa sha 
ba yu rna la cbibs pal gtad dkar 'grobzang rna sngo liang g.yas dur pa 
dangl g.yon sbrul gyi zhags pa 'dzin pa g.yu sbrug sngon rna la chibs pa 
de rnams kyi phyi rol gyi shar du rdo rje kun grags rna sngon mo g.yas 

"chu srin rgyal mtshan dang g.yon me long 'dzin pa 'brug la chibs pal Ihor 
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rdo Ije g.ya' rna skyong gser gyi rndog can g.yas gshang lang dangj g.yon 
zbags pa 'dzin pa rkyang la chibs paj nub tu rdo rje kun bzang drnar rna 
g.yas rdo rje dang g.yon bum pa 'dzin pa seng ge dkar rna la chibs paj 
byang du rdo rje bgegs kyi gtso sngon rna g.yas ru rntshon rtse Inga dangj 
g.yon zhags pa 'dzin pa dre'u rta la chibs pa ste bdud rna chen rno bzhij 
de'i phyi rol gyi shar du rdo rje spyan gcig dkar rna g.yas gser gyi zor ba 
dang g.yon bum pa 'dzin pa sha ba rva bcu la chibs paj Ihor rdo rje dpal 
gyi yurn ser rna g.yas da rna ru dang g.yon me long 'dzin pa rnkha' Iding la 
chibs paj nub tu rdo rje glu drnar rna g.yas par bu dang g.yon SbTUI zhags 
'dzin pa gyer gling la chibs paj byang du rdo rje grags rna rgyalljang khu 
g.yas be con dang g.yon 'khar gzhong 'dzin pa 'phar ba la chibs pa ste 
good sbyin chen rna bzhij de'i phyi rol kyi shar du rdo rje bod kharns 
skyong dkar rna g.yas rnda' dar dang g.yon sgrorn bu 'dzin pa dung gis 
bskyod pa'i sprin dang bcas pa'i rta rnchog la chibs paj Ihor rdo rje sman 
gcig rna ser rno g.yas dar gyi Ihab Ihub dang g.yon 'brang rgyal 'dzin pa 
'0 rgyan dang bcas pa'i nhlzo rna la chibs paj nub tu rdo rje g.ya' rna bsil 
dmar rna g.yas rin PQche"bar ba dangj g.yon ting shag 'dzin pa sha ba 
yu rna la chibs paj byang du rdo rje dril bu gzugs legs rna sngonJl1o g.yas 
padrna dang g.yon dril bu 'dzin pa stag la chibs pa ste srnan mo chen mo 
bzhij de tharns cad kyang rin po che'i rgyan dang dar gyi na bzas rndzes pa. 

TEXT H 

List of Tibetan sources, work no. 117 
Fol.2a 

sKu Iha'i yab srnos pa 
'0 de gung rgyal lags 
sKu Iha'i yurn srnos pa 
g.Yu bya gshog gcig lags 
sKu Iha'i nyid srnos pa 
Yar zhur gnyan gyi Iha 
bZhugs yul mtshan gsol ba 
'Dam shod snar rna lags 
Khii rgod g.yu Ijang 'khril 
dByar sngo dgun yang sngo 
bZhugs yul nyarns re dga' 
dOyes so Iha yi yul 
Mi chos rntshan gsol ba 
Thang Iha ya zhur lags 
IHa chos rntshan gsol ba 
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Ori za'i rgyal po ni 
Zur phud Inga pa lags 
gSang ba'i mtshan gsol ba 
rOo rje 'bar ba rtsal 
sKu la ci gsol ba 
Dar dkar ras dkar gsol 
Chibs su ci chibs na 
lHa rta rkang dkar chibs 
Khams gsum kun du rgyu 
mOog dkar 'ad zer 'bar 
g.Yas na spa cags 'phyar 
Ma kun las la 'gye 
g.Yon pa shel 'phreng 'dren 
Thugs dam dbyings su zlo 
sPrul pa ci 'gyed na 
rTa dmag 'bum sde 'gyed 
Bran g.yog 'khor dang bcas 
'Oir byon 'phrin las mdzod 

List of Tibetan sources, work no. 98 

Chos sku yangs pa'i pho brang nas 
K~e tra pii la 'khor bcas kyis 
mThun pa'i dam rdzas 'eli bzhes la 
rNal 'byor dpon slob 'khor bcas la 
gZhan gyi bsam sbyor ngan pa dang 
Tsher zor yungs zor 'phen pa bzlog 
dByung po'i thad zor 'phen pa + 
gShin rje'i 'khor 10 bskor ba + 
bOud kyi khram kha bstan pa + 
Ma rna khrag zor 'phen pa + 
Zhang zhung btso dmar 'phen pa + 
Sum pa glang zor 'phen pa + 
Bandhe sngags zor 'phen pa + 
Bon po gtor zor 'phen pa + 
sNgags pa sgong zor 'phen pa + 
sKyes pa mda' zor 'phen pa + 
Bud med dmod zor 'phen pa + 
M u stegs bar chad byed pa + 
Ngan sngags gdug pa'i rbod gtong + 
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Klu yi byad du bcug pa + 
The'u rang sri la bskug pa + 
rOyal pos smyo 'bog gtong ba + 
Orang srong gza' yi ki kang + 
ITas ngan brgyad cu rtsa bzhi + 
Ye 'brog sum brgya drug cu + 
r Mi lam ngan dang mtshan rna ngan 
Lo skegs zla skegs zhag skegs dang 
Nad rigs bzhi brgya rtsa bzhi bzlog 
mKha' 'gro rna dang ro langs dang 
rOyal srin bar chad byed pa bzlog. 


