



























































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































536 PROTECTION AGAINST EVIL

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 Maha skad giong 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 Mahd 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 Mahd skad giong 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 vogis 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 Mahd 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 ritually purified.
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When reaching the Tibetan capital the Mahd 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 Mahd skad gtong ba is ushered into the presence of the Dalai
Lama. After making obeisance to Tibet’s spiritual ruler, he is ailowed to
sit down and drink two cups of tea. The time for this short audience
having passed, the Maha 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 Maha 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 Maha 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 Maha 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
Muahd skad gtong ba undertakes another tour to Shigatse and through
Upper Tsang (gTsang stod)lasting one month.

4o Moysiics 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 points, 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;* Solboni - the god of dawn of the
Buriats ~ 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 lha brothers™ (dGra lha spun dgu) are represented: these Mon-
golian fengri are warriors wearing harnesses and helmets, they are armed
with swords, flags, lances, and horse-whips, and they are accompanied by

1 Hoffmann, Quelien, “Bon-Religion und Schamanismus’, pp. 197-210; M. Eliade,
Le chamanisme et les techniques archaiques de [extase, Paris 1951.
? G. Nioradve, Der Schamanismus bei den sibirischen Vélkern, Stuttgart 1925, p. 17.
i U. Harwa, Die refigiésen Vorstellungen bei den sibirischen Vialkern, Helsinki 1938,
p. 352.
ol L. Sternberg, ‘Divine election in primitive religion,” XX7e Congrés International
des Américanistes, 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)t
and they worship Boshintoei, 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 4Gu sgrol 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.1?

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 lha 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,’® 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. cit., p. 162,
T Harwa, ap. cit., p. 163,
s W. Sieroszewski, ‘Du chamanisme d’aprés les croyances des Yakoules,” Revue de
Phistoire des refigions, XLV], Paris 1902, p. 229.
v Steroszewski, op. cit., p. 304.
10 N. N. Agapitow and M. N. Changalow, ‘Das Schamancntum unter den Bur-
jiten,” Globus 1887, 52, p. 253; G. Sandschejew, “Weltanschauung und Schamanis-
mus der Alaren-Burjaten,” Anrhrapos 22-23, Posieux 19271928, p. 593.
Harwa, op. cit., p. 405; Sandschejew, op. cir., p. 538.
12 Eliade, op. cit. p. 248.
1 Sternberg, op. cit., p. 476.
1 Harwa, op. cit., p. 353.
15 Harwa, op, cir., p. 239.
1 Harwa, op. cit.. p. 378.
1 Eliade, op. cit., p. 49.
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the Chuvashes, who has only one hand, one leg, and one eye,'® 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 Iha of the Tibetans, and his appearance is the same as that of a
typical brsan: a red figure brandishing a red stick and riding on a red
horse.?® A trace of shamanism is perhaps also to be found in the Tibetan
tradition alleging that Padmasambhava subdued the twenty-eight reyu
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.®*

When discussing the origin of various srung ma 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 a2 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 dmar btsan, etc.), and that the souls of
shamans and famous men change into spirits (sqjans) 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 (iidr) 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.2?
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
later into a demon; thus e.g. the dGon gsar bla ma dkon mchog, the spiritof a

8 Harwa, op, cit.. p. 399.

1 Seep. 122,

2 Harwa, op. cit., p. 161,

a Sieroszewski, op. ¢it., p. 215,

22 Sandschejew, op. cit., p. 590 sq.
= Sieroszewski, op. cit., p. 228.
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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.* A further
resemblance is the belief of the Golds, Teleuts, and Altai-Tatars, that a
person whose soul has “suffered a damage” will be stricken with a corre-
sponding physical disability.?$

A shamanistic element is apparently also the Tibetan bla-belief. Just
like the Tibetans, who assume that the blg 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,® eic,
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
Burjats 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 held. It is believed that, as soon as the
soul returns, the horse will start trembling.?” Apother 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.?® 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 Kyetrapdla'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 when called by his name will appear
immediately, and in this case it would be necessary to present him with
offerings.?® 1 encountered the same belief among the Tibetans. A Tibetan
priest whom [ had asked to sing the invocations of a guardian-deity -
usually recited when requesting this divinity to assume possession of

] Sandschejew, op. cit., p. 597.

28 Harwa, op. cit., p. 265.

26 T. Lehtisalo, ‘Der Tod und die Wiedergeburt des kiinftigen Schamanen,
Journal de la société finno-ougrienne, XLVIII, Helsinki 1934, p. 32,

27 Sandschejew, op. cit., p. 581.

8 Harwa, op. cit., p. 476,

29 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 priestexplained
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.?® When discussing the
traditions concerning Pe har we mentioned a peculiar representation of
this god called Kye phang pa. Judging from the description which Jischke
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 dharmapala - 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.®® 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, a2 symbol
introduced by the Buddhists,®® As regards the resemblance between the
drums of the shamans and those used by the Tibetans we find, that the

a0 E. Lot-Yalck, Les rites de chasse chez les peuples sibériens, 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.

n Hoffmann, Quellen, p. 202 sq.; Eliade, op. cit., p. 383.

a2 Queilen, p. 267 sq.

a Quoted in Nebesky-Wojkowitz, ‘Bon-Religion,’ 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.*
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 Jenisseians3®
— 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.®

When describing the ceremony of worshiping rMa chen spom ra we
mentioned that some of the substances used in this case have to be spread
out on a piece of felt. According to Schrider 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?’ 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 oracie-priests. Felt is, however, also used
extensively by the shamans. Thus e.g. the Buriats carried their new
shamans on mats of felt;3% such a mat had also to be held in readiness when
a 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 felt.40

The arrow, especially the so-called mda’ dar or “‘divination-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 arrw is used
decorated with ribbons of varicoloured silk and three buttons of copper®!
(similar therefore to the Me Iha *bod pa’i mda’ dar, the arrow dedicated

34 Harwa, op, cit., p. 544,

a5 A. Ohlmarks, Studien zum Problem des Schamanismus, Lund-Kopenhagen
1939, p. 183,

26 E. Manker, Die lappische Zaubertrommel, Stockholm 1433,

» Schroder, op. cit., p. 28.

a8 Nioradze, op. cit., p. 60.

LU Harwa, op. cit,, p. 493,

b Sandschejew, op. cit., p. 580. The work of L, Oilschki, The Myth of the Felr,
Berkeley 1949, which most probably would have provided further parallels, was un-
fortunately not accessible to me.

i Harwa, op. cit., p. 235; Poppe,* Feuerkuitus’, p. 140.
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to the Tibetan god of fire}; further, when “recalling 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.#
In the latter sense some of the shamans when singing invocations mention
that they “shoot off an arrow” ** 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 suck 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,?
aftertvards 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 isthe
symbol of the world-axis used by the Yurak tribe, a stick with a
guadratic 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 small 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 smali
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,5® the Dolgans, Yakuts, and Tungus®) wear a coat and a headdress
4 Ohlmarks, op. ciz,, p. 137.
43 Sandschejew, op, cir., p. 580.
" Harwa, op. cit., p. 269,
“ Harwa, op. cit,, p, 555.
e Ohimarks, op. cit., p. 137; Eliade, op, cit., p. 275.
7 465W. Bogoras, Chukchee Mythology, The Jesup North Pacific Expedition, VIIl,
P‘ bhlmarks, op. cit., p. 108,
bl Nioradze, op. cit., p. 78; Eliade, op. cit., p. 145. Se¢ also 8. Hummel, ‘Der
lamaistische Ritualdolch (phur bu und die alt-vorderorientalischen *‘Nageimen-
schen”, \Asiatische Studien, V1, 1-4, Rern 1952, pp. 42-51.

s0 Haiwa, op, cir., p. 503 sq.
® 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 le 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 Je, 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 le 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.5® 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 gurtums 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 kivo bo rigs nga 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.®® 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 a crown of
metal bearing prongs which represent hotns or — more frequently - the
antlers of a stag.5? 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

2 Ohlmarks, op. cit., p. 167.

&3 K. Donner, ‘Ornements de la téte et de la chevelure,’ Journal de la société finno-
ougrienne, XXXVI1, Helsinki 1916-1920.

8 Schrioder, op. cir., p. 27.

58 Nioradze, op. cit., p. 74.

54 Harwa, op. cit., p. 503,

¥ Nioradze, op. cit., p, 76; Harwa, op. cir. p. 5i4.

33 Hoffmann, Quellen, plate 10.

e Rock, Naga Cult, 12, piate XL.




546 TIBETAN SHAMANISM

Tibetan skeleton-dancers appearing in the "ckam is similar to the attire
of some of the shamans has already been pointed out by Eliade.t®

1t is a characteristic custom of the shamans to cover their faces when
performing a ceremony. The shamans of the Samoyeds hide their faces
behind a piece of cloth,* those of the Soyots and of the peoples living in
the Altai wear a band with long fringes which cover the countenance to
the greater part,®® and some of the Buriats use masks made of wood,
metal, or leather.®® Such a custom is also observed by lamas and Tibetan
oracle-priests: 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 Phying dkar ba. The srid pa’i smug chung or
bse *hag 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 70/i,®® 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 teli 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 used extensively by the shamans. Some of them are presented with a
sword at the time of initiation, and they use jt during their journey to the
“upper world”’ as a weapon feared by evil spirits.®”

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 Ohlmarks that the shamans of the so-called *“‘subarctic peoples

i Eliade, op. ciz,, p. 383,

“ Ohlmarks, op., cit., p. 66

s Harwa, op. cit., p. 508.

b Harwa, op. cit.,, p. 525; Nioradze, op. cit., p. 77.
% Qhimarks, ep. cit., p. 66.

i Nioradze, op. cit., p. 77; Harwa, op. cit., p. 203.
e Nioradze, op. cit., p. 64.

87 Harwa, op. cit., p. 496.
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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.t® 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,®® 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.” 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.”* 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;? 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 inducea 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 suffering any harm. In this context Schrider’s
observation should be mentioned, that the oracle-priests of the Tu jen
have to wound 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 intenity and main features to
those of the so-called “arctic’’ shamans becomes apparent especially when

% Ohlmarks, op. cit., p. 85; Hoffmann, Quellen, p. 204,
i Ohlmarks, op. cit., p. 112.

i Ohlmarks, op. cit., p. 121.

i Ohimarks, op. cit., pp. 116, 119.

e Ohlmarks, ep. cit., pp. 166, 227.

» Schroder, op. cit., p. 29.
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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
10 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 medjums.”™ 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.? The shamanistic peoples claim
that the shaman receives from the spirit who inspires him during the seance
certain unusual qualities and powers.”” 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 heimet; 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.?® 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; simjlarly the Eskimos of Alaska
believe that the greater the number of the auxiliary spirits of the shaman,
the greater is his power.8°

" Ohlmarks, op. cir., p. 32.

8 Ohlmarks, ep. cit., p. 33.

e Harwa, op. cit., p. 108,

w7 Harwa, op. cit., p. 462.

8 S. Shirokogorov, Psychomental Complex of the Tungus, Shanghai-London 1935,
p- 364,

i Harwa, op. cit., p. 540.

80 Eliade, op. cir,, p, 95.
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Knoll-Greiling in her paper on shamanism® 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,

¢} 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 tshogs e.g. told me that his father, the state oracle rGyal mishan
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 by purchase —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 ma, had
chosen him as his future mouthpiece. The same was claimed by the
state-oracle whom the German Schifer-Expedition met in Lhasa in 1939.93
When selected by a divinity the future 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 illness”, 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

bl U, Knoli-Greiling, ‘Berufung und Berufungseriebnis hai den Schamanen,’
Tribus, Jahrbuch des Linden-Museums, Stuttgart 19521953, pp. 227-238.

i Knoll-Greiling, op. cit., p. 232,

8 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 mo of the South Tibetan
borderland and, according to Bell, with some of the [ower-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 nature of this story has already been pointed out by
Hoffmann.® Of shamanistic origin is perhaps also a type of Tibetan
Buddhist literature which describes the experiences of people who 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.®® 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. 57

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 2 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 geod rite of the Tibetans,
as has already been recognized by Eliade.®® A priest who practices
zcod 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.*® His account

G See p. 409, note no. 1.

88 Quellen, p, 198,

sa Regarding the account of a shaman who died, but later returned among the
living and reported about his experiences in the other world see Qhlmarks, op. cit,,
p. 196.

87 The titles of these Lepcha works are: Ning ying min de luk, Kar ma éng jin
sd cho, Kham kon nun ¢4 ju sd nam thar, and Thung sal grém mo nam thar,

a8 Eliade, op. cit., p. 384.

o On the gcod see also David-Neel, Mystics, pp. 148 ff.: R, Bleichsteinc:, Die
Gelbe Kirche, Wien, 1937, p. 178,
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sounded just like that told by a Yakut and recorded by Lehtisalo,®
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 10 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, but whose tops
are left untouched.®® A similar custom is observed by the Buddhists of
the sub-Himalayan area: when setting up a prayer-flag, the 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
under letter d} of the above list — has already been stated before. One of
the main actions of a shaman carried out in the state of ecstasy is the so-
called “flight of the soul” : the soul of the shaman Jeaves 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 mo to recall the soul of a deceased,
mentioned on 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.® 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.®™ In order to conduct the soul of 2 man who drowned to the hut
which has been built for him according to a funeral custom — observed

90 Lehtisalo, op. ¢it., p. 15.

# Eliade, op. cit., p. 113.

@ Nebesky-Wojkowitz, ‘Bon-Religion,” p. 59.
9a 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.®

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’ ser,’ja’ dmar), 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 described
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 gror 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.®?

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 ri rab lhun po, the “world-
mountain™. This legendary mountain plays an important part in the
mythology of most shamanistic peoples,® 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;19° 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 ri rab lhun po represented this legendary “world-tree”,
which, according to the belief of the shamans'®!, grows on the “world-
mountain”. From the wood of this iree the shamans are supposed

o Harwa, op. cit., p. 310.

% Harwa, op. cit., p. 384.

as Eliade, op. cit., p. 118.

” Eliade, op. cit., p. 381.

ve Efiade, op. cit., p. 241 sq.

b Lehtisalo, op. cit., p. 58.

1we  Lehtisalo, op. cit, p. 31.

10 Concerning the shaman-tree see also Hoffmann, Quellen, p. 199.
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make their drums;!°* also the wood of the mdos is supposed to possess
unusual qualities, since it is customary to preserve pieces of a destroyed
thread-cross. The “world-tree™ is regarded by the shamans as the tree
of life and immortality,!® like the tree growing on the ri rab lhun po
and mentioned in the legend about the influence of the seven dgra lha
on 336, It is also interesting that the central vertical wooden axis of a
great mdos is called the srog shing, the “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 the shamans'® —, 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”.*® 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 close the hole
which leads from down below into the world inhabited by men, through
which illnesses might penetrate upon the surface of the earth,1%

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 effigies called glud, on which
the Tibetans transfer illnesses, misfortune, etc. The same custom is
being observed by the Golds, who make an effigy of hay into which they
lure the spirit who caused an illness; this effigy is later, just like the glud,
thrown away.!®” The Buriat shamans, too, used to banish evil spirits
into an effigy or into a live scape-goat, and they divined future happen-
ings from the scapula of a sheep, as still done by the Tibetans.!*®* 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 the
victim and in the Buriat custom to hang up in the yourta a drawing of the
enemy with his head down.1°® Various supernatural gualities which the
shamans are alleged to possess are attributed, too, by the Tibetans to
their mediums and priests. Just like the 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 fly through the air
and to cut iron by means of feathers.

Los Eliade, op, cit., p. 244.

10% Eliade, op, cit., p. 246,

Lod Eliade, op. cit., p. 271.

108 Waddell, Buddhism, p. 484.

108 Harwa, op. cit., p. 50.

g Harwa, ep. cit., p. 544.

Lo# Heissig, ‘Mongotian source,” p. 508.
109 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 rlunig 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 sbrul las
byas pa/ de’i steng du bhyo las dpal ldan dmag zor gyi rgyal mo re ma tif
sku mdog mthing nag zhal geig phyag gnyis ma/ phyag g.yas rdo rjes
mishan pa’i be con dam nyams kyi klad la *phyar zhing/ g.von thun dang
khrag gis gang ba'i nal thod thugs kar "dzin pa/ zhal rab tu gdangs shing
mche ba rnon po bzhi gtsigs nas mi ro rangs po za zhing a la’i gad mo
"brug ltar sgrog ba spyan gsum dmar zhing zlu ba glog ltar khyug cing
khro gnyer shin tu bsdus pa/ dbu skra kham ser gyen-du brdzes shing
smin ma dang sma ra dus mtha’i me Har bar ba/ snyan g.yas la sengge
dang/ g.yon la sbrul gyis brgyan pa/ mi mgo skam po Ingas dbu la brgyan
cing khrag *dzag pa’i mgo bo rlon pa Inga beu’i do shal can/ sku la khrag gi
thig le dang zhag gi sor ris dang/ thal chen gyi tshom pas byugs shing/
spyi bor zla ba dang lte bar nyi ma’i dkyil "khor “char ba/ dar nag gi lhab
Thub 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
pa/ sga’i rnga sha la nad rkyal dang/ mtshon gyi gru gu phyi sha la
'phyang zhing/ khram shing sked la gzer ba/ byang dmar gyi khres po
dang/ shvo rde dkar nag snga sha la *phyang shing/ dbu la rma bya’i
gdugs phub pa/ gtso mo’i rgyab tu/ rin po che’i sga srab kyis spras pa’i
dre’u dkar po’i steng du bhyo dkar po las zhi ba’i tha mo sku mdog dkar
mo zhal geig phyag gnyis ma zhi zhing *dzum pa cung zad khros pa’i rnam
pa can spyan gsum dang ldan pa/ dbu skra mthon mthing thur du nyil
ba'i rtse mo geig tu bsgril ba gser skud kyis bsngams pa/ 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 gtams pa/ dbu
rgyan/ snyan cha/ mgul rgyan/ se mo dof do shal/ *og pag/ phyag zhabs
kyi gdu bu rnams rin po che las grub pa/ dar dkar po’i na bza’ ’jag sngon
po/ sha dar ser pos byas pa lhab lhub tu gsol ba dar sngon gyi ska rag
bcings ba/ phyed skyil gyi tshul du bzhugs pa/ sku las "od zer dkar po
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*phro zhing zhi ba’i las sgrubs pa’i *khor gyis bskor ba/ giso mo’i-g.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 tha mo sku mdog ser mo zhal geig phyag gnyis ma/ rgyas shing
chags pa’i nyams dang ldan zhing spyan gsum pa/ dbu skra mthon mthing
thor tshugs su beings pa cung zad g.yon du yo zhing thag ma’i rtse mo geig
tu bsgril ba gser skud kyis bsdams pa/ g.yas bdud rtsis gang ba’i gser gyi
bum pa dang/ g.yon gser gyi zhong pa yid bzhin nor bus phyur bur gtams
pa/ dbu rgyan/ snyan cha/ mgul rgyan/ se mo do/ do shal/ *og pa/ phyag
zhabs kyi gdu bu rnams rin po che las grub pa/ dar ser po’i na bza’ 'jag
sngon po sha dar rgya khas byas pa lhab thub gsol ba/ dar sngon gyi ska
rags beings/ phyed skyil gyis bzhugs paf sku las *od zer ser po ’phro zhing
rgyas pa’i las sgrubs pa’i ’khor gyis bskor ba/ gtso mo’i g.yon du rin po
che’i sga srab kyis spras pa'i dre’u dmar po’i steng du bhyo dmar po las
dbang gi tha mo sku mdog dmar mo zhal geig phyag gayis ma yid tsam
khros shing chags pa’t nyams dang Idan pa spyan gsum ma/ dbu skra
mthon mthing thor tshugs su beings pa g.yas su yo zhing thag ma’i rtse mo
geig tu bsgril ba gser skud kyis bsdams pa/ g.yas Icags kyu dang g.yon
zhags pa 'phen pa/ dbu rgyan/ snyan cha/ mgul rgyan/ se mo dof do shal/
‘og pag/ phyag zhabs kyi gdu bu rnams rin po che las grub pa/ dar dmar
po’i na bza’ *jag ljang gu sha dar sngon pos byas pa thab thub tu gsol ba
dar Yang gu’i ska rags beings pa/ phyed skyil gyi tshul du bzhugs paf sku
las ’od zer dmar po phro zhing dbang gi las sgrubs pa’i *khor gyis bskor
baf gtso mo’i mdun du zhing Ipags kyi spu len g.yogs pa’i drel nag gi steng
du bhyo mthing nag gsal drag po’i tha mo sku mdog nag mo zhal geig
phyag gnyis ma/ spyan gsum gdangs mig gzigs pa khro zhing gtum pa/
zhal gdangs shing mche ba ring por gtsigs pa/ smin ma dang sma ra me
Itar *bar zhing ral pa kham nag mun ltar gtibs pa/ nu ma ring du 'phyang
ba g.yas khram shing dang g.yon ro dbyug dang bcas pa’i zhags pa *dzin
paf 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 ba/ rus pa’i rgyan Ingas spras pa/
bzhon pa la chibs pa’i tshul can sku las *od zer nag po ’phro zhing drag
po’i las sgrubs pa’i ‘khor gyis bskor ba/ drag po’i tha mo’i mdun du bam
ro gan rkyal bsgyel ba’i steng du bhyo mthing nag yongs su gyur pa las/
lha mo re ma ti gsang sgrub zhal gecig phyag gnyis ma shin tu khro zhing
gtum pa/ spyan gsum dmar la zlum zhing smin ma dang sma ra ’bar ba
ral pa kham nag thur du nyil ba rting par "phyang ba/ dpral bar thod skam
rdog peig gis dbu brgyan pa/ geer mo re 1de’i smad g.yogs can g.yas ral
gri rno ngar dang ldan pa nam mkha’ Ia *phyar zhing/ g.yon mi mgo rlon
pa khrag rdzar re ba’i skra nas nu ma g.yon pa’i thad du 'dzin pa/ ‘o
rgyal ring du *phyang ba/ zhabs gnyis g.yas phyogs su "byon ’phrol tshom
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pa lta bus bzhengs nas ’gying bag dang bcas me *bar ba’i dbus na bzhugs
pa/ mdun du ma las srog bdud ma nag mo phyag gnyis nyi ma dang zla
ba cha lang du brdeb cing/ bya nag la zhon nas stong gsum myul ba/
g.yas su ma las snying bzan ma nag mo g.yas mi snying za zhing g.yon
fcags kyu *dzin pa dar sngon gyi ang rag gyon pa ro gdan gyi steng nas
rgyug pa’i tshul canf rgyab tu ma las thog phen ma drag mo dmar smug
phyag gnyis thog ser gyis bkang ba’i rkyal pa bzung nas dgral "byo bay/
zhabs g.yas nyi ma dang g.yon zla bar brten nas mkha’ la rgyu ba/ gsum
ka’ang zhal gdangs shing mche ba gtsigs pa/ spyan gsum glog Itar "khyug
pa smin ma dang sma ra 'bar ba/ ral pa kham ser brla la slebs pa thur du
nyil ba/ thod skam gsum sgrom gyis dbu brgyan pa/ g.yon du ma las nad
gtong ma nag mo sdig pa’i mgo can g.yas sbar ba bgrad cing g.yon nad
rkyal *dzin pa/ rnga mo zhon pa/ bzhi ka’ang nu ma ’*phyang zhing dug
sbrul gyi ga shal can/ nad gtong ma gtogs bha ga bgrad pa/ shar thor ra las
khyab ’jug chen po rmug nag dbu dgu pa g.yas gsum dkar la g.yon. gsum
dmar ba/ dbus gsum smug nag/ steng zhal bya rog gi mgo can ral pa dmar
ser gyen du brdzes shing/ spyan gsum bgrad cing mche ba gtsigs pa/ phyag
dang po gayis kyi mda’ gzbu *gengs shing "og ma gnyis kyis chu srin gyi
rgyal mtshan dang sbrul zhags *dzin pa/ sku smad sbrul mjug ljang gur
*khyil zhing lus la mig stong dang lto zhal can/ thos skam gyi dbu rgyan/ '
mi Ipags kyi stod g.yogs/ rin po che/ rus pa/ sbrul gyis brgyan pa/f tho nub
tu tsa las btsan rgod dmar po spyan gsum pa/ ya sos ma mchu mnan nas
am gtsigs bsdams pa/ g.yas mdung dmar dang g.yon zhags pa ’phen pa/
bse khrab dang bse rmog rgyon zhing zhabs 1a sag lham dmar po gsol ba/
sga srab gong rmed kyis spras pa’i btsan rta dmar po la chibs nas rgyug
pa/ nub byang du du las bdud mgon nag po sengge’i gdong pa can g.yu
ral gyven du brdzes pa/ g.yas ru mtshon ’phyar zhing g.yon dmar gtor
dgra Ia ’phen pa/ *jag dmar pos byas pa’i dar nag gi ’jol ber gsol zhing rus
pa’i rgyan drug gis spras pa/ sga srab gong rmed dang Idan pa’i rtanagla
chibs pa/ byang shar du tsa las rgyal po li byin ha ra sku mdog dkar la
dmar ba’i mdangs chags pa zhi ma khro'i rnam pa can spyan gsum pa/
dbu skra dmar ser gyi steng du sag zhu gsol ba/ g.yas rdo rje 'phyar zhing
g.yon thod pa thugs kar ’dzin pa/ tse ber lu khra’i steng *jol ber dmar po
mtha’ *jag sngon po con gsol ba/ zhabs la hor tham mthil gsum brtsegs
gyon pa/ rgyal po rol ba'i "dug stangs kyis glang chen sna ring la chibs pa/
dre’w’i sngon du bhyo las chu srin gdong can mthing nag g.yas zhags pa
dang g.yon thur sna *dzin pa/ mi lpags kyi na bza’ gsol ba/ slad kyi rjes
*breng sengge’i gdong can dmar nag gri gug dang thod khrag *dzin pa/
gtso mo’i phyogs bzhi’i mdun du bdud mo re ma ti mthing nag g.yas ral
gri dang g.yon thod khrag dzin pa/ mi Ipags dang fiar nag gi gos gyon




560 TIBETAN TEXTS

zhing bong bu gva pa la beibs pa/ gyas su nad kyi bdag mo mthing nag
g.vas shvo rde dang/ g.yon byang dmar *dzin pa/ dar nag dang re ba’i gos
gyon zhing dre’u la beibs pa/ rgyab tu skye mthing ma nag mo g.yas mi
snying dang g.yon sdigs mdzub mdzad pa/ mi Ipags dang stag Ipags gyon
zhing sha ba Ia bcibs pa/ g.yon du khri sman sa le ma dkar mo phyag
gnyis kyis chu srin gyi Ipags pa nam mkha’ la *phyar zhing/ dar dkar gyi
thod dang gos gyon pa/ bya nag la beibs pa/ mdun gyi g.yas zur du bhyo
tas dpyid kyi rgyal mo mthing nag g.vas spu gri dang g.yon thod khrag
*dzin cing/ mi Ipags gyon pa dre’u la beibs pa/ rgyab kyi g.yas zur du bhyo
tas dbyar gyi rgyal mo dmar nag g.yas lcags kyu dang g.yon thod khrag
*dzin pa chu dar gyon zhing chu glang Ia beibs pa/ rgyab kyi g.yon zur du
bhyo las ston gyi rgyal mo ser mo g.yas zor ba dang g.yon thod khrag
*dzin paf rma bya’i sgro thul gyon zhing sha ba la beibs paf mdun gyi g.yon
zur du bhyo las dgun gyi rgyal mo mthing nag g.yas khram shing dang
g.yon thod khrag *dzin paf rnga mo gva pa la beibs pa/ mdun du mam las
bkra shis tshe ring ma dkar mo rdo rje dang bum pa ’dzin pa sengge la
beibs pa/ mam las mthing gi zhal bzang ma sngon mo ba dan dang me
long "dzin cing rkyang la bcibs pa/ mam las mi g.yo blo bzang ma ser mo
zas kyi zhong pa ne’u le *dzin pa/ stag la beibs paf mam las cod pan mgrin
bzang ma dmar mo nor bu dang gter gyi sgrom bu ’dzin pa/ sha ba la
beibs pa/ mam las gtad dkar 'gro bzang ma ljang gu/ dirva dang sbrul
zhags 'dzin paf brug la beibs pa/ Inga ka’ang khro chags sgeg pa’i nyams
Idan/ dar gyi na bza’ dang rin po che'i rgyan gyis spras pa/ g.yas su ma las
rdo rje kun grags ma sngon mo sbhrul nag stong gi thul pa dang g.yag Ipags
rlon pa’i sham thabs can bya rgod kyi phur bu *dzin pa/ g.yu "brug la beibs
pa/ ma las rdo rje g.ya’ ma skyong sngon mo g.yag Ipags pa’i na bza' dang/
khyung gshog stong gi sham thabs can/ zangs kyi phur bu *dzin pa drelrta
rkang gsum [a bcibs pa/ me las rdo rje kun bzang ma dkar mo sengge’i
g.yang gzhi gsol zhing/ rdo rje rtse Inga bsnams pa sengge la beibs paf me
las rdo rje bgegs kyi gtso sngon mo glang nag stong gi na bza’ dang khyung
gshog stong gi sham thabs can lcags phur dzin cing gser sha yu mo la
beibs pa/f rgyab tu lalas rdo rje spyan geig ma dkar mo dung gi 'khu phang
gina bza’ la g.yu’i ska rags beings pa/ khrag gi rkyal pa *dzin cing dung sha
dkar po la beibs pa/ la las rdo rje dpal gyi yum ser mo mi Ipags kyi na bza’
dang mi snying khug pa’i sham thabs can dug mda’ ltong nag "dzin cing
khyung la beibs paf le las rdo rje klu mo dkar mo mi mgo brtsegs pa’i
thul pa gyon zhing zhing dbyug *dzin pa/ phag rgod nag po la beibs pa/ le
las rdo rje drag mo rgyal ljang gu g.yag lpags stong gi rlog pa dang khyung
shog stong gi sham thabs can mchog phur "dzin cing "brong rva dgu Ia
beibs paf g.yon du ta las rde rje dpal mo che nag mo seng Ipags stong gi
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klog pa dang sbrul nag gtams pa’i sham thabs can khrag gi bum pa *dzin
cing kong rta dkar po Ia beibs pa/ ta las rdo rje sman geig ma dmar mo gyi
ling dkar po'i stod g.yogs dang stag Ipags stong gi sham thabs can bse’i
phur pa *dzin cing/ drel nag kha ser la beibs pa/f te las rdo rje g.ya’ mo sil
dmar nag sbrul nag gtams pa’i g.yang gzhi gsol zhing/ seng ldeng gi phur
pa *dzin pa/ rna ba yu mo la beibs pa/ ta las rdo rje dril bu gzugs legs ma
sngon mo spyang ki'i klog pa dang mi rtsibs rgyus pa’i sham thabs can
cang te’u dang gling bu dzin paf g.yu’i sengge la beibs pa/ gtso *khor de
dag gi phyi rol du ma mo dang bdud dang gshin rje dang srin po dang
zhing skyong la sogs pa’i tshogs dpag tu med pa dang/ gzhan vang tha
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 dang/ mdung
dang/ leags kyu dang/ Icags kyi gsal shing me rab tu ’bar ba Ia sogs pa
mtshon cha sna tshogs pa *phyar zhing/ 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 1126

rGyal po chen po sku mdog mthing nag zhal geig phyag gnyis/ dmar la
zlum pa’i spyan gnyis dgra bgegs la sdang mig tu blta baf mche ba gtsigs
shing khro bnyer bsdus pa/ phyag g.yas ral gri me ’bar ba ’phyar ba/
g.yon mda’ dar le brgan gyi mdog can phrag pa la bkal ba/ sku la dar nag
gi ber chen bse khrab smug po dang beas pa gsol ba/ dbu la leags kyi rmog
zhu gser gyi thig Ie can bsnams pa/ sma ra smin ma me lar *bar ba/ zhabs
la sag tham g.yu ris can gsol ba/ vaidarya’i mdog can gyi rta mchog lus
nyams rtsal dang ldan pa/ gser gyi sga dang phra men gyi yob can chibs
pa/ shin tu ’jigs su rung ba srin po’i cha tugs can/ me rlung ’tshub ma’i
dbus na bzhugs pa'o/ phyogs kyi mtsho bzhi’i dbus su shar du traka las
bdud mo gshin rje mgo dgu ma nag mo/ phyag g.yas dung gi spu gri dang
g.yon thod khrag ’dzin pa/ thod skam Inga’i dbu rgyan dang/ rin po ches
brgyan pa/ ber dkar gsol zhing ba men ru yon la chibs pa/ lhor rag las
bdud mo gshin rje lag brgya ma ser mo/ g.yas Inga beu ral gri dang/ g.yon
Inga beu bdud zhags *phyar ba/ sku stod la mi Ipags dang dku smad la stag
Ipags gsol ba/ ma he la chibs pa/ nub tu sha las bdud mo phung khrol ma
dmar nag/ g.yas lcags kyu dang g.yon dgra snying *dzin pa/ stag Ipags kyi
sham thabs can/ zhal nas khrag gi zor "phen pa/ g.yag rgod nag po la chibs
pa/ byang du bhyo las bdud mo gsod byed ma Jang nag/ g.yas Inga na
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khram shing/ g.yon Inga na bdud zhags glo snying dang beas pa *dzin pa/
sku stod la mi Ipags dang sku smad la dred Ipags gsol ba/ rkyang ba khu
dkar la chibs pa/ thams cad kyang mi mgo'i do shal dang rin po ches
brgyan pa/ rang mdog dang mtshungs pa’i bud med *bum *bum gyis bskor
ba/ *khor lo’i rtsibs tshan bzhi laf shar thor nghri las yul *khor bsrung dkar
po pi wang 'dzin pa glang po che la zhon pa/ lhor nub tu be las *phags
skyes po sngon po ral gri "dzin pa ma he la zhon pa/ nub byang du bi las
mig mi bzang dmar po sbrul zhags dang mchod rten *dzin pa chu srinla
zhon pa/ byang shar du be las ngal bsos po ljang nag dbyug to dang ne’u
le "dzin pa seng ge la zhon pa/ 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 pa/ zhal gdangs shing mche ba gtsigs pa/
smin ma dang sma ra dmar ser 'khyug pa/ phyag g.yas bdud kyi zhags pa
dgra la *dabs shing/ g.yon spu gris dgra bgegs kyi srog rtsa gcod pa/f sku la
dom gyi slog pa dang dar nag gi ’jol ber/ dbu la dar nag gi theb zhu mdzes
pa gsol ba rin po ches brgyan pa/ gar dgu’i nyams can/ gangs ri’i dum bu
chad ’dra’i glang chen sna ring la beibs pa’i sna mon bu pu tras khrid pa/
glog dang me lce 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 vang le ber sku mdog dmar po nyi ma stong gi gzi ldan drag tu
khros paf sha khrag srog dbugs zhal du gsol zhing/ res dga’ ya sos ma
mchu mnan te khro gnyer smin sprag tu bsdus pa/ bse khrab dang bse
rmog gyon paf g.yas mdung dmar dang g.yon btsan zhags dgra la "phen
pa/ rin po che’i sga srab dang dar gyi cod pan gyis spras pa'i rta mchog
rlung gi shugs can la beibs pa/ yum shanti ro zan dmar mo dar gyi ang rig
gyon pa/ khrag dang zhag gis brgyan pa Icags kyu dang bandha snying
*dzin pa/ sprul pa dge bsnyen gzhon nu’i cha byad can/ dar dmar gyi ber
gyon zhing zhel gyi *phreng bas mgul rgyan byas pa/ g.yas sdig mdzub
nam mkhar la *phyar zhing/ g.yon zangs gri brdeg tshul mdzad pa/ blon
po srog bdag bka’i bya ra ba ber smug gyon zhing/ dar nag ru mtshon
phyar ba/ seng ge dkar mo la beibs pa/f shar phyogs dung gi gzhal yas
khang gi dbus su pad nyi dgra bgegs bsnol ba’i gdan laf tri las sku’i rgyal
po mon bu pu tra sku mdog nag po zhal gcig phyag gnyis pa/ g.yas gser
£yi rdo rje dang g.yon sher shing gi bseg shang *dzin pa/ skula men trinag
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po’i na bza’ dangy dbu la dar nag gi theb zhu gsol ba/ seng ge dkar mo la
beibs shing/ dom nag smyon pa rol du khrid pa/ stag gzig dom dred pho
nyar gtong ba/ yum bdud mo ro langs ma dkar mo dar dkar gyi na bza’
gsol ba/ dam shing dang bandha snying *dzin pa/ sprul pa dge slong dgra
becom gzhon nu chos gos dur smrig gsol ba/ sher shing gi bseg shang dang
spu gri bsnams pa/ ka palirgyab tu khur ba/ spyi blug mdun du "chang ba/
blon po bya khrid mig geig po geer bu sprul gyi thod can shel gyi rdo tje
’phen pa/ rta mchog sngon po sgab nag la bcibs pa// lho phyogs gser gyi
gzhal yas khang gi dbus su tri las yon tan gyi rgyal po shing bya can sku
mdog nag po zhal gcig phyag gnyis pa/ g.yas dgra sta dang g.yon zhags pa
'dzin pa/ sku la sprul dang stag gi g.yang gzhi dang/ dbu la smyug ma’i
tshag zhu gsol baf steng na khyung gi khog phub pa/ rta nag rting dkar la
beibs pa/ srid pa’i g.yu "brug rol du "khrid pa/ spra sprel byi la pho nyar
*gyed pa/ yum gser gyt spu gri ma nag mo zhal cig phyag bzhi/ g.yas ral gri
dang mdung dmar/ g.yon shag ti dang tri shu la bsnams paf dar nag gi cod
pan beings pa/ re lde ser po’i smad g.yogs la sprul gyi ska rags can/ snyan
g.yas la seng ge dang g.yon la sbrul gyis brgyan pa/ mgul la dril bu "khrol
ba/ zhabs gnyis lcags sgrog gis brgyan pa/ bong bu ga dmar zhon nas
mitshan mo rgyu ba/ sprul pa sku mdog sngo skya men tri dmar po’i ga sha
can spa khug mchu rings bsnams pa/ blon po bya rgod thang nag dge
bsnyen gzhon nu’i chad byad can/ rdo rje dang tho ba thog p%t// nub
phyogs byu ru dmar po’i gzhal yas khang na/ tri las gsung gi rgyal po dgra
lha skyes gcig dmar po zhal geig phyag gnyis kyi g.yas sba’i *ging 'khor
dang/ g.yon tsan dan gyi beng chen bsnams pa/ dar nag gi ’jol ber can dbu
ta smyug zhu *kher ma gsol ba/ drel nag rkang dkar la beibs pa’i sna gzung
meon bu pu tras byas pa/ spyang ki rol du khrid cing Icags kyi bya khra
pho nyar gtong ba/ yum mdzes byed padma can dmar mo dam shing dang
bandha *dzin pa/ mdzes pa’i rgyan cha dang Idan pa/ sprul pa mthing nag
ral pa gyen du brdzes shing/ ag tshom ser nag *bar ba stag Ipags gyon
shing/ zhing dbyug dang spyang ki’i rgyal mtshan *phyar ba/ 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 paf/
byang phyogs g.yu'i gzhal yas khang sngon po na/ tri las *phrin las kyi
rgyal po zhal gsum stod kyi mi bo che dbu gsum phyag drug pa/ dkar
mthing dmar ba’i zhal can/ g.yas gsum Icags kyu mda’ dang ral gri/ g.yon
gsum spu pri gzhu ber ka bsnams pa/ dar dkar gyis stod g.yogs shing zhing
Ipags dang stag sham gyon pa/ dbu la tshag zhu gdugs thabs su gsol ba/
seng ge dkar mo la beibs pa'i sna gzung mon bu pu tras byas pa/ "chub ma
rol du khrid cing skyud ka pho nyar gtong ba/ yam bdud gza’ smin dkar
ma mthing nag bdud kyi slog pa gyon pa/ dam shing dang bandha bsnams
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pa/ sprul pa nag po zhing Ipags gsol zhing sbrul gyis brgyan pa/ stag dang
spyang ki'i rgyal mtshan *phyar ba/ blon po pu tra nag po dar nag gi ral ka
gsol zhing gri gug *dzin pa/ drel rta nag po la beibs pa/ de dag gi phyi rel
gyi phyogs dang phyogs mtshams rnams su blon po sha grol ’khol pa
'dzin bsngom po// skyongs 'hag dang seng ge /mon bu a tsa ra dang
spre’u/ dge slong 'khar gsil thogs pa brgya/ sngags pa phur bu thogs pa
brgya/ bud med ral pa sprug pa brgya/ skyes pa gri phub thogs pa brgya/
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 lha khang/ Ihor gser gyi lha khang/ nub tu byi rv’i
tha khang/ byang du g.yu’i tha khang/ de rnams kyi mtshams su dung gi
mchod rten dang/ g.yu’i chu mig dang/ me tog gi Idum ra dang/ dar dang
rin po che'i rgyan sna tshogs pas spras pa’i dbus su/ rgyal po chen po pe ha
ra sku mdog dkar po zhal geig phyag gnyis g.yas pa rdo rje dang g.yon
pas 'phreng ba bsgrangs shing glang chen la beibs pa/ dbu la sag zhu dang
sked la gri sag btsug pa/ za *og phod dang me dri'i chos gos dang dar dmar
gyi ber chen gsol ba/ de yi g.yas su *brog bza’ Iha lcam ma mda’ dar dang
me long bsnams nas drel la zhon paf g.yon du pho gyong bza’ mda’ dar
dang dngul gyi me long bsnams nas ma he la zhon pa/ rgyab tu gnam lha
byang chub seng ge la beibs nas gdugs dang rgyal mitshan spreng ba/
mdun du phyi blon bha dra dkar po kie mig thog shing rta nag la beibs pa/
nang blon pu tra dkar po sho khram thogs nas sa ’jag la gnas pa/ gsol
dpon ga be dgu brtsegs gsol ja thogs pa/ rdo rje sna yon ma shel phreng
dang zangs gling thogs nas bad skyal zhon pa/f de’i shar du bya dkar ’tsher
ba/ lho ru ra dkar ru dmar ’bab pa/ nub tu khyi dkar sna dmar zug pa/
byang du rta dkar rngog dmar ’tsher ba/ de’i phyi rol du dge slong chos
gos rgyon pa/ gar mkhan phyag rgya bsgyur ba/ btsun pa ka li khur ba/
sngags pa rnga nag bsdung ba/ mo btsun rgyang glu len pa/ nyan thos
dung dkar *bud pa/ byis spa "ur rdo g.yug pa/ btsun chung gling *phen pa/
gzhan yang dar phyar mi/ dung *bud mi/ phat brdab mif gshang *khrol mi/
la sogs pas bskor ba'i shar gyi gtsug lag khang du rgyal po nyi sang pad
sku mdog dkar po rdo rje dang lhung bzed thogs nas stag la zhon pa/ yum
chen *bar ma glog *phreng ma dkar mo padma dang rgyal mtshan thogs
nas dung gi spyang mo la zhon pa/ 1ho’i gtsuglag khang du rgyal pokyete
re sku mdog dkar gsal rin po che’i lhung bzed thogs nas *brug la zhon paf
yum g.yu phreng ma dkar mo me long dang rgyal mtshan thogs nas gser
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gyi ‘phar ba zhon pa/ nub kyi gtsug lag khang du rgyal po bse te re sku
mdog dkar dmar 'khor lo dang lhung bzed thogs nas ma he la zhon pa/
yum zangs phreng ma dmar me mda’ dar dang rgyal mtshan thogs nas
lcags kyi wa mo Ia zhon pa/ byang gi gtsug lag khang du rgyal po sbyi ring
khrid sku mdog dkar po Icags kyu dang thung bzed thogs nas dom nag po
zhon pa/ yum pad phreng ma dkar mo ba dan dang rgyal mtshan thogs
nas bse yi dred mong la zhon pa/ de’i shar sgor dkar mo spyan geig leags
kyu thogs nas rta dkar la zhon pa/ tho sgor bye ba rkang ring bse mdung
thogs nas gser sha la zhon pa/ nub sgor yam shud dmar po zhags pa *dzin
cing zangs drel la zhen pa/ byang sgor khu le lad dgu rai gri thogs shing
glang la zhon pa/ mdun du shan pa pu tra nag po chu gri thogs nas pzig la
zhon pa/ mtshams bzhir mi dkar thod dmar bzhi/ log bzhir sprel dkar ngo
dmar bzhi sgo bzhir skyes bu zhub chen bzhi/ bar mtshams rnams su
‘gong po leags kyi sna *zer can/ ’gong po g.yu'i smin ma can/ the’u rang
sbrul gyi rkang pa can/ mon pa shing brtseg che baj sog po spre’u khrid
pa/ a mchod sna skya/ chu mig chos “bar/ sprang po ban log la sogs pas
bskor ba’i phyi rol du/ g.yas su btsan mda’ ra ba dmar po bsve zhu thogs
shing btsan rta la zhon pa/ g.yon du bdud mdung khyim nag po lcags
mdung thogs nas bdud rta la zhon pa/ mdun du zhang po klu rgyal ghi ha
sngon po sbrul zhags dang nad rkyal thogs nas chu srin la zhon pa/ de’i
phyi rol du sring mo dmar mo bzhi /dam sri nag mo dgu/ "gong po spun
dgu/ the’u rang mched dgu la sogs pa snang srid iha "dres bskor ba’i phyi
rel du/ ria/ mdzo/ glang/ drel la sogs srid pa’i khal bzhi sha sprel ra khyi la
sogs ma srid pa’i khal pa bzhi/ gnam la ’phur dgu/ sa la dzum
beus bskor ba’i phyi rol du/ g.yas su skyes pa stag chas su zhags pa
brgya/ g.yon du dge slong khrims chas su zhags pa brgya/ mdun du bud
med bag chas su zhags pa brgya/ rgyab tu sngags pa zor chas su zhags
pa brgya/ sngon du a tsa ra spes dud khur ba brgya.

TEXT E
List of Tibetan sources, work no. 53
Fols. 2a—6a

gWNam lcags kyi rdo rje’i gur khang shin tu drag cing tsub pa’i me dang
rlung nag ’tshub ma gsum gyi rim par bskor ba’i yangs shing rgya che ba’i
nang du/ shugs drag rba rlabs phyogs bcur gyo ba’i khrag gi rgya mtsho
rab tu "khrug cing/ ‘jig pa’i srog chags sna tshogs kyis gang ba’i dbus su
*byung bzhi rim brtsegs kyi steng du keng rus kyi ri rab lhun po dang bcas
pa’i rise mor dur khrod chen po 'jigs su rung ba’i gnas/ shin tu jigs shing
gtum pa'i fjongs/ khro gtum mi zad pa’i rnam ’gyur dang idan pa’i rgyal
btsan/ gza’ bdud/ ru ’dren sde bzhif ma mo gshin rje/ bdud sogs dregs pa
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sde brgyad rnams kyi yul/ dug gi chu mig dpag tu med pa sngo dmar
*khyil zhing/ tsan dan dkar dmar dang/ a ka 14 sogs pa rngam zil dang 1dan
pa’i dpag bsam gyi ljon pa khor yug tu bskor ba/ dug gi rlangs pa’i na bun
"thul ba'i klong nas drag po’i glog stong "khyug cing/ rgyob gsod kyi jigs
pa’i "brug sgra sgrog pa/ gnam Icags kyi thog ser dang/ mtshon cha sna
tshogs kyi char drag tu *bebs paf snang srid dregs pa sde brgyad/ ma mo
srog bdag ru *dren sde bzhi 'du ba’i gnas/ rab tu ’jigs pa/ mtshan mo me
"bar zhingf nyin mo rlung nag ’tshub pa/ na bun rnag zhag tu *bab pa/
bya rog ’ug srin kha ta sogs 'dre bya sna tshogs dgra bgegs kyi klad Ia
sding zhing than skad sgrog pa/ mi ro skam rlon ras gsum sna tshogs beal
du bkram zhing/ khrag zhag gi rba klong drag tu *khrug pa/ seng ge stag
gzig dom dred sogs gean gzan gtum po sna tshogs dgra la 'phyong zhing
dang skad "bod pa’i dbus na rmang gzhi nag po gnam Icags las grub pa’i
steng du/ shar du bdud kyi thod pa brtsegs pa/ lhor gshin rje’i thod pa
btshegs pa/ nub tu srin po’i thod pa brisegs pa/ byang du gnod sbyin gyi
thod pa brtsegs pa’i pho brang chen po/ phyi rin po che vaidirya sngon
po las grub pa’i gzhat yas khang rta babs dang bcas pa/ nang thod pa’i
mkhar du yod pa gru bzhi sgo bzhi pa/ shin tu ’jigs shing rab tu brjid pa/
Zur bzhi dmar po pad rag ias byas pa/ sgo bzhi ljang khu mar gad las byas
pa/ gser gyi re cha gsal ba/ byi ru’i *phrul gyi g.yag shing can/ rta babs mu
tig las byas pa/ keng rus khrag gi bad yod pa/ nang keng rus kyi ka gdud
rnams kyis yongs su phub pa/ rus pa’i dra ba dang dra phyed/ rgyu ma’i
Inga 1di/ keng rus kyi mda’ g.yab/ thod skam gyi spu shu/ srin po drag tu
khros pa’i keng rus las grub pa’i rgya phib ’jigs su rung bas mdzes pa/
snying dang mi mgo’i tog gis mdzas pa’i stag seng dang/ zhing chen gyi
rgyal mtshan rnams kyi steng du/ *dre sna tshogs babs nas dgra la ngar
skad sgrog pa/ “jam mgon rgyal bstan dar ba’i gdugs dang/ rgyal mtshan/
ba dan/ ru dar ser po sna tshogs kyi rtse mor nor bus mtshan pa/ ngos
rnams la khrag gi gzar chu "bab pa/ de’i nang du mi ro rta ro beal du ba
bkram pa/ mi khrag rta khrag mtsho ru bkyil ba/ mi Ipags stag Ipags yol
bar bres pa/ bsur chen gyi dud pa phyogs beur “thul ba/ phyi roi rmad
gzhi’i steng bu la ro langs dang srin po rnams kyis shonbyed pa/ ru’dren
sde bzhi dang keng rus du mas gar mkhan khrab pa/ phyogs thams cad du
glang chen gyi Ipags rlon dang/ zhing chen gyi bla bre/ mi ro’i rgyal mtshan
dang/ seng ge’i ba dem! rgyu rion gyi sda sdif mgo bo sna tshogs kyi do
shal/ dbang po sna Inga’i dra phyed/ skra rnga yab la sogs pas nyam nga
zhing/ bag tsha ba dang ya nga ba’i rgyan dang ldan pa’i gzhal yas khang
gi nang du me rlung drag tu khrug pa’i dbus suf him yig dmar nag de las
'od zer ’phros "jam mgon rgyal ba’i bstan la gnod pa’t gnod byed sdang
dgra gdon bgegs thams cad tshar bead/ tshur "dus yongs su gyur pa las/
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’jam mgon rgyal ba’i bstan srung dgra 1ha’i rgyal chen thugs kyi rgyal po
rdo rje shugs ldan 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 shing/ gangs ri ita bu'i mche ba rnon po bzhi
gtsigs pa’i bar na ljags kyi glog 'phreng "khyug cing sa gsum g.yo ba/ gnod
byed dam nyams dgra bgegs thams cad ma ra ya phat kyi jigs pa gad
rgyangs sgrog paf drag po’i khro gnyer dpral ba’i dbyings su bsdus shing/
dmar ia zlum pa'i spyan gsum dgra bgegs rnams kyi bla srog ia sdang mig
tu bgrad nas blta ba/ smin ma dang sma ra dmar ser me ltar "bar bas bdud
bzhi ma lus sreg par byed pa/ 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 pa/ 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 thag med du stor ba/ shangs bug gnyis nas char sprin spros pas "brug
glog drag pos dgra bgegs kyi yui du thog ser "bebs pa/ zhal geig phyag gnyis
kyi/ phyag g.yas gnam lcags kyi ral gri me rab tu’barbanammkha’la’phyar
bas gnod byed dam nyams dgra bgegs rnams kyi srog rtsa gcod pa/ phyag
g.yon gnod byed dam nyams dgra bgegs rnams 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 lhug par stsol ba’i gter gyi ne’u le dang/ khams
gsum dbang du bsdu ba’i gser Icags kyu bsnams pa/ dbu la thod pa skam
po Inga’i dbu rgyan dang/ khrag ’jag pa’i mgo bo rlon pa Inga beu'i do shal
can/ sbrul dang mi rus kyi ’khor 10”1 rna cha dang/ rin po che la sogs pa’i
rgyan gyis brgyan pa/ mi Ipags kyi g.yang gzhi dang/ glang po che’i ko ba
rlon pas stod g.yogs shing/ stag gi Ipags pa’i sham thabs te du khrod kyi
chas kyis rab tu ’jigs pa/ steng "og bar gsum gyi gdon bgegs thams cad
brgyal zhing nges la "dar bar byed pa’i gnam lcags 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 kyis/ khams gsum zil gyis gnon cingf dregs pa thams
cad dbang du bsdus te/ *jigs pa thams cad shin tu jigs par byed pa’i tshul
gyi bzhugs pa// shar du sku yi sprul pa zhi ba’i rgyal chen sku mdog dkar
po zhi ba’i nyams Idan/ phyag g.yas mda’ dar me long gi brgyan pa *phyar
zhing g.yon thod bum *dzin cing/ glang chen dmar po mche ba drug ldan
la chibs pa/ ihor yon tan gyi sprul pa rgyas pa’i rgyal chen khro *dzum sgeg
pa’i nyams Idan/ phyag g.yas gser gyi tshe bum 'chi med bdud rtsis gang
ba/ dpag bsam gyi shing ring po’i kha rgyan byas pa nam mkhar 'phyar
zhing/ g.yon nor gzhong ’dzin cing tha rta dang ser la chibs pa/ nub tu
gsung gi sprui 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 dmar
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 ia chibs pa/ byang du "phrin las kyi sprul pa drag
po'i rgyal chen sku mdog lfjang khu gtum pa’i nyams ldan/ g.yas
dgra srog gecod 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 ltar thod pa skam po inga'i dbu rgyan/ mgo rlon Inga beu’i
do shat can sogs dur khrod skyis brgyan cing *jigs pa/ gzhan yang shar du
zhi ba'i las mdzad dmar po bye ba *bum/ thor 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 zhing gtum pa ljang khu bye ba *bum la
sogs pa rnams kyang rgyan dang na bza’ cha lugs phyag mtshan sna
tshogs dang/ gzhon pa ma nges pa la chibs pa’i mtha’ bskor du/ dpe har/
gza’ bdud/ rtsi dmar/ rgyal btsan/ ma mo gshin rje/ lha kiu/ gnod sbyin/
nor bdag/ sha za/ srin po/ dri za/ grul bum/ bdud dang/ the'u rang/
'byung po/ dregs pa sde brgyad/ ru "dren sde bzhi/ srog bdag las mkhan
bshan pa sogs 'jigs shing rngams pa nyi zer rngul gyi grangs ldan 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. 1b-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 shing *brug sgra drag po dang beas pa’i gnam icags thog gi bu yug
’tshub pa/ phyi nas rlung nag *tshub ma ’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 geig spyan gsum pa/ zhal gdangs shing mche ba grisigs pa/ dug gi kha
rlangs "thul zhing/ dbu skra dang smin ma sma ra rnams me itar "bar ba/
phyag g.yas gnam Icaps 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 baf brjid pa’i chas can khro gtum rngams pa'i tshul du gnas pa/ 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 geig phyag gnyis kyi g.yas pas khro
chu’i tho ba me *bar ba *phyar zhing/ g.yon pas sbud pa nag po thogs pa/
dbu la ’o bas zhva mthing nag gsol zhing/ dar nag gi *jol ber dgu brtsegs
sku la gsol baf dpa’ bo’i chas can/ gtum drag khro bo’i tshul du gnas pa/
gzhan yang 'khor ging chen sde bzhi/ iha btsan bdud kyi dge bsnyen sum
brgya drug cu/ dgyes sde mo beu gnyis rnams dang [ klad na bya khra
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1ding zhing/ mdun na ’phar ba rgyug pa/ g.yas na dred mo lag rdeb/ g.yon
na dom bu ngar ba [rgyab na lcags spyang 'greng ba ste phyed mche ba
can sogs dregs pa'i tshogs kyis bskor ba.

TEXT G
List of Tibetan souwrces, 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 du/ dpal 1dan lha mo rdo rje g.yu sgron ma sku mdog
ston gyi tang tsho dar 1a babs pa’i zla ba ttar dkar ba/ lang tsho beu drug
lon pa’i zhi ma khro’i rnam pa can/ phyag g.yas khams gsum dbang du
byed pa’i mda’ dar phyogs beur g.yob cing/ g.yon pa dgos *dod thams cad
*byung ba’i gter gyi bum bzang bsnams rin po che’i dbu rgyan la sogs pa’i
rgyan brgyad dang sar gyi na bzas mdzes par gsol ba/ dbu skra ral pa spyi
bor beings shing lhag ma sku stod kyi g.yon phyogs su gsil bur babs pa/
dre’u rta’i steng na rdzu *phrul dpag tu med pa’i rol pas skyil krung phyed
pa’i stabs kyis bzhugs pa/ de’i g.yas su rdo rje chos kyi sgron ma dkar mo/
phyag g.yas thod pa’i rnga’u chung "khrol zhing/ g.yon pa mdzes pa’i
gar stabs bsgyur ba/ dar dang rin po ches brgyan cing dre’u rta’i steng du
rnam par rol ba/ g.yon du rdo rje sna yon ma sku mdog mig sman ltar
gnag cing/ g.yon pa gser gyi zor bas dam nyams rtsad nas gcod pa/ dar
nag dang rin po ches brgyan cing skra dmar ser rab tu *bar ba sha ba rva
ba beu la chibs paj mdun gyi phyogs su rdo rje ne pe gnam sman sgron
dmar smug zhi ma kho/ me tog gi 'phreng ba dar rus pas brgyan cing dar
gyi smad g.yogs gsol ba'i ske rags 12 mi rkang gi gling bu gzer ba/ g.yas
seng ldeng gi da ma 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
tha'i dbyibs can gyi char sprin *brug sgra can sna tshogs pas bskor ba/
gtso 'khor de rnams kyi mtha’ skor du mdun nas g.yas skor gyis/ dpal 1dan
bkra shis tshe ring ma dkar mo g.yas rdo rje dang g.yon bum pa *dzin pa
seng ge dkar mo la chibs pa/ snang gsal spra ston ma ston mo g.yas ba dan
dang g.yon me iong *dzin pa rkyang rgod la chibs pa/ mi g.yo blo bzang
ma ser mo g.yas zas kyi gang ba’i gzhong pa dang/ g.yon ne’u le *dzin pa
stag chen grus ma la chibs pa/ cod pan mgrin bzang ma dmar mo g.yas
dgos *dod *byung ba’i nor bu dang g.yon gter gyi sgrom bu *dzin pa sha
ba yu mo la chibs pa/ gtad dkar 'gro bzang ma sngo liang g.yas dur pa
dang/ g.yon sbrul gyi zhags pa *dzin pa g.yu sbrug sngon mo la chibs pa
de rnams kyi phyi rol gyi shar du rdo rje kun grags ma sngon mo g.yas
“*chu srin rgyal mtshan dang g.yon me long *dzin pa *brug la chibs pa/ lhor
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rdo rje g.ya’ ma skyong gser gyi mdog can g.yas gshang lang dang/ g.yon
zhags pa *dzin pa rkyang la chibs pa/ nub tu rdo rje kun bzang dmar mo
g.yas rdo rje dang g.yon bum pa dzin pa seng ge dkar mo la chibs pa/
byang du rdo rje bgegs kyi gtso sngon mo g.yas ru mtshon rtse inga dang/
g.yon zhags pa "dzin pa dre’u rta la chibs pa ste bdud mo chen mo bzhi/
de’i phyi rol gyi shar du rdo rje spyan geig dkar mo g.yas gser gyi zor ba
dang g.yon bum pa ’dzin pa sha ba rva beu la chibs pa/ thor rdo rje dpal
gyi yum ser mo g.yas da ma ru dang g.yon me fong *dzin pa mkha’ lding la
chibs pa/ nub tu rdo rje glu dmar mo g.yas par bu dang g.yon sbrui zhags
'dzin pa gyer gling la chibs pa/ byang du rdo rje grags mo rgyai liang khu
g.yas be con dang g.yon "khar gzhong 'dzin pa "phar ba la chibs pa ste
gnod sbyin chen mo bzhi/ de’i phyi rol kyi shar du rdo rje bod khams
skyong dkar mo g.yas mda’ dar dang g.yon sgrom bu 'dzin pa rlung gis
bskyod pa’i sprin dang beas pa'i rta mchog la chibs pa/ thor rdo rje sman
geig ma ser mo g.yas dar gyi thab Thub dang g.yon ’brang rgyal *dzin pa
*0 rgyan dang bcas pa’i midzo mo la chibs pa/ nub tu rdo rje g.ya’ mo bsil
dmar mo g.yas in po che’bar ba dang/ g.yon ting shag dzin pa sha ba
yu mo la chibs pa/ byang du rdo rje dril bu gzugs legs ma sngon mo g.yas
padma dang g.yon dril bu ’dzin pa stag la chibs pa ste sman mo chen mo
bzhi/ de thams cad kyang rin po che’i rgyan dang dar gyi na bzas mdzes pa.

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

sKu lha’i yab smos pa

'O de gung rgyal lags

sKu 1ha’i yum smos pa
g.Yu bya gshog geig lags
sKu 1ha'i nyid smos pa
Yar zhur gnyan gyi tha
bZhugs yul mtshan gsol ba
’Dam shod snar mo lags
Khri rgod g.yu ljang "khril
dByar sngo dgun yang sngo
bZhugs yul nyams re dga’
dGyes so lha yi yul

Mi chos mtshan gsol ba
Thang tha ya zhur lags
IHa chos mtshan gsol ba
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Dri za'i rgyal po ni

Zur phud Inga pa lags
gSang ba’i mtshan gsol ba
rDo rje *bar ba rtsal

sKu la ci gsol ba

Dar dkar ras dkar gsol
Chibs su ci chibs na

1Ha rta rkang dkar chibs
Khams gsum kun du rgyu
mDog dkar ’od zer *bar
£.Yas na spa cags 'phyar
Ma kun las Ia "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 beas
*Dir byon ’phrin las mdzod

TEXT I
List of Tibetan sources, work no. 98

Chos sku yangs pa’i pho brang nas
Kse tra pa la khor bcas kyis
mThun pa’i dam rdzas 'di bzhes 1a
rNai 'byor dpon slob "khor bcas ia
gZhan gyi bsam sbyor ngan pa dang
Tsher zor yungs zor ‘phen pa bzlog
dByung po’i thod zor ’phen pa +
gShin rje’i "khor lo bskor ba -+
bDud kyi khram kha bstan pa +
Ma mo khrag zor 'phen pa +
Zhang zhung biso 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 -+

Mu stegs bar chad byed pa +

Ngan sngags gdug pa’i rbod gtong +
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Klu yi byad du beug pa -

The’n rang sri la bskug pa +
rGyal pos smyo ’bog gtong ba +
Drang srong gza’ yi ki kang +
iTas ngan brgyad cu rtsa bzhi +
Ye *brog sum brgya drug cu +
rMi lam ngan dang mtshan ma ngan
Lo skegs zla skegs zhag skegs dang
Nad rigs bzhi brgya rtsa bzhi bzlog
mKha’ 'gro ma dang ro langs dang
rGyal srin bar chad byed pa bzlog.




