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mkhas pas gsung na ci yang bden.
"Anything is true if taught by a learned master."
(Tibetan Proverb)

"Are ... two opposed theories ... to be placed
on exactly the same level and accordingly to be
treated as incompatible and mutually exclusive?

Or are they complementary in the sense that

they somehow supplement each other? Or, again,
are they perhaps simply incommensurable ...?"
(D. Seyfort Ruegg 1989: 8)

CHAPTER 1

Introduction

Although all Tibetan Buddhist schools accepted, together with the three vehicles of
auditors (§rdvakas), bodhisattvas, and Tantric adepts, the existence of three systems
of vows, the question about whether these three vows coexist, and if so, how they
coexist, often became the subject of intense scholastic discussion and even of sharp
controversy. At least as early as the twelfth century, against a background of a great
majority of Tibetan Buddhists holding all three vows, Tibetan religious masters
began not only to describe the moral codes within the framework of each respective
vehicle, but also to discuss the possibility—or indeed, the necessity—for a single
person to practice all three systems of vows together. The related doctrinal
discussions continue down to the present day. Its contributions form the as-yet
largely unexplored "Three Vow" (sdom pa gsum) literature, constituting a distinct
genre of Tibetan literature (the sdom gsum bstan bcos) and also the topic of related
discussions in writings of other genres such as instructions (zhal gdams, etc.), replies
(zhus lan or dris lan), and notes (zin bris, etc.).

Among the earliest Tibetan masters to present their opinions on how the three
vows are to be practiced simultaneously were sGam-po-pa bSod-nams-rin-chen
(1079-1153) of the Mar-pa bKa'-brgyud-pa, sKyob-pa 'Jig-rten-mgon-po (1143-1217)
of the 'Bri-gung bKa'-brgyud-pa, rJe-btsun Grags-pa-rgyal-mtshan (1147-1216) of
the Sa-skya-pa school, and the Indian scholar Vibhiiticandra (12th/13th century).
Among these, the three-vow theories of the 'Bri-gung-pa and of Vibhiiticandra
already bear clear signs of being reactions to opinions expressed earlier. All these
early views, moreover, triggered a flood of later commentaries, refutations, and
counter-refutations reflecting the historical development of traditional Tibetan
scholarship on this subject.
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But no matter how elaborate these views became later on, they all appear to have
been focused on the same vital point, namely on the identifying, controlling, and
overcoming of the defilements (klesas).! On this particular point, too, a historical
process is apparent: In the two cases where the early versions of a particular theory
display an emphasis on the Mantra vows to the obvious disadvantage of the
“traditional" pratimoksa,? they were either severely attacked by scholars of other
traditions (as in the case of Vibhiticandra's doctrine), or were soon supplemented
and "developed" by their later adherents (as in the case of sGam-po-pa's doctrine).
The relatively late rNying-ma-pa doctrine that was first introduced by Klong-chen
Rab-'byams-pa (1308-1363) and became widely known due to its propagation by
mNga'-ris Pan-chen (1487-1542), also postulates a certain superiority of the Mantra
vows, but right from the beginning it teaches the integration of the pratimoksa with
the higher vows and thereby avoids the danger of appearing to neglect the lower
vows. Other systems, too, such as that of the Sa-skya-pas, underwent a high degree
of refinement, as later adherents and commentators sought to make their doctrine
"watertight" against the challenges of the intense scholastic debate that began in the
thirteenth century.

1.1. Previous Research

Given the lack of previous modern scholarly work on the three-vow theme as a
doctrinal problem, here I would like briefly to sketch some of the main scholarly
work that has been published on the three separate vow systems respectively, namely
on the Vinaya pratimoksa, the bodhisattva vows, and Mantra vows. The Vinaya has
been a subject of continued interest for modern scholars from early on. The reason
is obvious: The material contained in the vinaya is certainly the single most
important source for studies on the life of the historical Buddha and for studies on
the historical reality of early Buddhism. Already as early as the last decades of the
1800s, i.e. between 1882 and 1897, the French Société Asiatique published Emile
Senart's Le Mahdvastu with the Sanskrit text, introduction, and commentary in three
volumes.® In the following decades of the early twentieth century, a great number
of text editions and translations ‘or summaries were made available, such as L. Finot
and E. Huber's Le Pratimoksasitra des Sarvastivadins (1913) and C.M. Ridding and
L. de La Vallée Poussin's Bhiksunikarmavacana (1920),* to name only two. Ernst
Waldschmidt published his analysis of the Bhiksunipratimoksa in 1926, which was

! See Schmithausen (1987: 247) for a number of strong arguments for rendering "klesa"
not as "affliction" but as "defilement."

% For explanations of the term patimokkha/pratimoksa, see v. Hiniiber (1985: 60 ff.).

3 See Yuyama (1979: 42).

4 See Yuyama (1979: 1 and 6).
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followed in the 1950s by a number of publications such as Pachow's 4 Comparative
Study of the Pratimoksa (1955) and Hirtel's Karmavacand (1956). The same year
also saw Frauwallner's pioneering Earliest Vinaya (1956), which deals with the
fundamental problem of the history of the Buddhist vinaya and the "Buddhist
church." The stream of publications has continued unbroken up to the present day,
including both studies that take a broader approach to the vinaya, exemplified by
Charles S. Prebish's Buddhist Monastic Discipline (1974), and those that focus on
specialized topics, for example, Haiyan Hu-von Hiniiber's Das Posadhavastu (1994).

The beginning of the twentieth century also witnessed an increased interest on
the part of modern scholars in Mahayana literature. Early examples of the fruit of
this interest are Louis Finot (1901), Rastrapalapariprccha. Sitra du Mahdyana, and
Cecil Bendall's 1902 edition of the Siksdsamiiccaya, followed by his 1922 translation
of the same work together with W.H.D. Rouse. In this area, too, publications
continue to appear down to the present day.’ One of the first scholars to mention a
certain tension between the ethics of auditors and bodhisattvas was Ernst Leumann.®
Such a tension has been later also pointed out by Seyfort Ruegg, illustrating it with
quotations from the Vimalakirtinirdes'asiitra and the Prajidpdramitdsitra.” The
conflict between their bodhisattva ethics and "orthodox" pratimoksa becomes
apparent through their teaching that one who is involved with the defilements is
capable of producing the resolve for awakening, while one who has entered into the
complete freedom from moral faults is not.

Two more recent works in particular should be mentioned here, namely Tatz
(1986), Asanga's Chapter on Ethics, and Pagel (1995), The Bodhisattvapitaka. Tatz
states that bodhisattva ethics has not only one, but three aspects, of which the
pratimoksa aspect "constitutes the bottom third" (p. 16). The other two aspects are
the ethics of "collecting virtuous factors" (kusaladharmasamgraha) and of
"accomplishing the welfare of sentient beings" (samtvarthakriya).® Given the
bodhisattva's resolve for awakening, his "over-riding concern is to help others." This
important side of the bodhisattva's practice underwent such an upward revaluation
that now, with the flourishing of the Mahayana teachings, he may act with
defilement, even when that means "committing what is ‘sinful’ in terms of
prescribed pratimoksa, or even in terms of natural morality” when the benefit for
others can be achieved through that.’

® Pagel (1995: 437-458) offers a detailed bibliography of studies in this field.
¢ Ernst Leumann (1933-1936: 144 ff.).

7 Seyfort Ruegg (1969: 110 £.).

8 For these three, see the remarks below in section 2 of this chapter.

% Tatz (1986: 24).
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Pagel, too, discusses the nature of the relation between the bodhisattva's
practice and the code of the Vinaya at length, and he shows convincingly that there
has been a movement in the Mahdyana from a strict adherence to the moral code of
auditors to an acceptance of the "advanced" morality of the bodhisattva.’® A major
contributing factor to such an "advanced" morality is the bodhisattva's new
epistemological propositions that are perhaps best illustrated through these words of
Candrakirti's Madhyamakavatdra:*

If he sees [in] moral purity an own-being,
By that very reason, his morality is not pure.
Obviously "moral purity" is now viewed differently in the light of the doctrine of
emptiness of own-being: If the bodhisattva understands the lack of own-being in an
act that—on a more mundane level—is considered "morally impure,” there is no
defilement for him. But not only that, for if he furthermore practices with skill in
means, the result is universal salvation. This is, for example, set forth in these words
of the Bodhisattvabhiimi:*>
Even in the case of [a transgression that] is sinful by nature, the bodhisattva
acts with such skill in means that no sin is committed; rather, great merit
arises.
With regard to this particular movement towards an "advanced morality," Pagel
notes (p. 164):
That this process was slow is attested in.several early Mahayana siitras
where we find the treatment of morality still bearing close resemblance to
the ideal of early Buddhism.
Thus it appears that, by and by, the bodhisattva gained "practically infinite flexibility
in the practice of morality" (p. 180). In later Mahayana works, the "traditional"
moral integrity is assigned to the mundane surface-convention level (lokasamvrti),
where the bodhisattva is seen to observe the various commitments and vows and
encourages beings to do likewise, and the "advanced morality" is allocated to the
ultimate level. As Pagel observes (p. 163 f.): »
The ultimate validity of the transactual §7la practice is challenged when
"reality as it is" (yathabhiita) reveals itself as having the characteristics of
same (sama), unborn (anutpanna) and calm (§anta), and to be operating
beyond the categories of purity and impurity.
In other words, on the mundane level the bodhisattva practices according to the

1% Pagel (1995: 160-182).

! Tibetan text (ch. I, v. 3): gal te de ni khrims dag rang bzhin lta// de phyir de ni tshul
khrims dag mi 'gyur. See Candrakirti, Madhyamakavatara, edited by Louis de la Vallée
Poussin (1907-1912: 37).

2 Wogihara (1930-36: 165.26 ff.). Translation by Pagel (1995: 173).
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auditor pratimoksa, while from the viewpoint of absolute truth (paramadrthasatya)
"all endeavours in morality lose their meaning and become harmful to liberation
since they obstruct conceptual ‘unbecoming’ by superimposing non-existent
predicates on reality” (p. 164). This, however, would merely amount to a
devaluation of the auditor pratimoksa, were there not the important integral part of
the two truth theory according to which "true realization (...) does not entail
dispensation of the relative level but depends on the integration of both facets of
reality" (ibid.). Thus we may also observe here an effort to integrate both vows into
the practice of the bodhisattva.

With the expansion of investigations into Tibetan Buddhism from about the
1960s onwards, modern scholars also turned their attention to Tantric Buddhism.
Among the first who published extensive studies on Tantric material were Ferdinand
D. Lessing and Alex Wayman, with their translation of mKhas-grub-rje's
Fundamentals of the Buddhist Tantras in 1968. Wayman continued his research in
the Tantric field, producing The Enlightenment of Vairocana (published together with
R. Tajima),” The Yoga of the Guhyasamdjatantra (1977), and other works. A great
number of other authors, too, devoted books or chapters to Tantric studies; suffice
it here to mention Stephan Beyer (1973), The Cult of Tara; Jeffrey Hopkins (1975),
Tantra in Tibet; Tadeusz Skorupski (1983), The Sarvadurgatiparis’odhana Tantra;
and Geoffrey Samuel (1993), Civilized Shamans. Although the necessity for a study
of the three-vow topic and genre had been recognized earlier, in particular by Tatz,'*
most of those works do not take up the theme of the three vows at all, and those that
do rarely allott it more than a sentence, or at the most, a paragraph.

The first author to have published a paper more closely related to the theme of
the three vows was Gyurme Dorje (1991). His article, however, deals in its main
part chiefly with the commitments (samaya) and vows (samvara) in connection with
their definition (p. 73 ff.) or with the views of the nine vehicles (p. 74 f.), or as they
exist in the causal vehicles (p. 75 ff.), in the outer and inner tantras, and in the
maha, anu, and atiyogas (pp. 77-90). Only the last section (pp. 90-92) considers
briefly the "Integration of the Three Vows." It consists primarily of a brief quotation
from a work that he identifies as "Klong-chen-pa, Phyogs-bcu-mun-sel, Chapter
19."% Gyurme Dorje's account, however, is not only confined to the reproduction

T have not seen the first edition of this book, but according to a catalogue it was
published in 1987. The reprint was done in 1992.

4 Tatz (1986: 40).

5 G. Dorje (1987). I presume this to be Klong-chen-pa Dri-med-'od-zer, gSang 'grel
phyogs bcu mun sel dpal gsang ba'i snying po de kho na nyid nges pa'i rgyud kyi 'grel pa
phyogs bcu'i mun pa thams cad mam par sel ba, a detailed commentary on the

(continued...)
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of a short section of onme of Klong-chen-pa's works, but it is also limited by
presenting only one of the six topics that constitute the rNying-ma-pa's doctrine of
the three vows taught by Klong-chen-pa, as well as by mNga-ris Pan-chen, Lo-chen
Dharma-shri, and others (cf. Gyurme Dorje's account with the fifth part of Lo-chen
Dharma-shri's final chapter of his Commentary on the "Clear Comprehension”.)'

Finally, two recent publications that treat the three vows directly, namely Ngari
Panchen (1996) and Kongtriil Lodr Tayé (1998), should be mentioned, both truly
pioneering attempts to translate important though often difficult treatises. The first
is a loose translation or paraphrase of mNga'-ris Pan-chen's Clear Comprehension
of the Three Vows into English. According to its front cover, the book contains the
commentary of Dudjom Rinpoche, i.e. the sDom gsum rmam nges 'bru 'grel, in
English translation by Khenpo Gyurme Samdrub and Sangye Khandro. It appears,
however, that the main part of the book is more adequately described as a transcript
of the translation of an oral teaching by Khenpo Gyurme Samdrub on Dudjom
Rinpoche's work, edited perhaps to some extent on the basis of the Tibetan text. The
work is useful as a general introduction to the three vows, but its value for a detailed
study of the special rNying-ma-pa doctrines of the three vows is limited. The main
problem of the book is, I think, that the English renderings of key concepts of
mNga'-ris Pan-chen's root text are often questionable and that—due to the lack of
a more precise understanding of some of the vital terms—on occasion passages from
the commentary are only translated in a very loose manner. The part from the basic
verses, for example, which actually says something like: "[The practice of the vows]
is perfectly complete [through that which is to be] prevented [and through] the
purpose” (dgag dgos yongs rdzogs), where "[that which is to be] prevented" (dgag)
and "the purpose" (dgos) have the same referent, namely the defilements, that are
to be prevented (which is the activity that is connected with the vows) and through
which one is not to be bound (which is their purpose), is translated on pp. 141 and
172 as "[he] must fully perfect what to reject and what to accept," where "accept”
is probably understood through the meaning of the verb dgos pa, "to be necessary,"
and where "what to reject and what to accept" obviously have two referents instead
of having only one (and the same).

Another passage from the basic verses whose loose English rendering leads to
a number of misinterpretations is found on pp. 142 and 172, where what should

13(...continued) )
Guhyagarbhatantrg. A reproduction from a print from the A-'dzom 'Brug-pa Chos-sgar.
blocks was published in Paro, 1975, by Ngodup.

' The final chapter of the Commentary on the "Clear Comprehension” will be translated
in chapter 15 of this book. Its fifth part teaches that the three vows are, through their vital
points, not incompatible (gnad kyis mi ‘gal ba).
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perhaps be rendered as "since the place [i.e. person] from which [the vows] are
taken, [and] the volitional impulses [and] rituals [through which they are taken] are
ascertained as separate, [their] distinctive aspects are not mixed"" is translated as:
"without confusing their distinctions, the vows, the intention, and the ritual are all
individually accomplished." Here "the place from which [the vows] are taken"
(blang yul, i.e. the teacher) is understood as the vows themselves, probably because
blang yul has been misunderstood as "the object (yul) that is taken (blang),"
"ascertained" (nges [pa]) is rendered as "accomplished,” the construction with phyir
("since") is neglected altogether, and the key concept "[the vow's] distinctive aspects
are unmixed" (rang ldog ma 'dres)—originally the conclusion—is rendered "without
confusing their distinctions."
As a consequence, the passage from Dudjom Rinpoche's commentary that
follows in the translation (on p. 142) is hardly understandable. It states:
Each category of vows is received according to the intention maintained
while receiving them. The rituals through which the vows are received are
all different. At the time that one receives a vow, one embraces the nature
of that vow. Then, as the next vow is received, the essence of what one
already holds transforms into the next, without presenting any conflict. Each
vow category will never deteriorate if it is maintained according to its own
status. For example, the pratimoksa precepts are taken for the duration of
a lifetime, whereas the bodhisattva and Mantra vows are taken until the
essence of enlightenment is realized.
The Tibetan text says something more like:
Now, since the three vows are ascertained as separate regarding their place
[i.e. person] from which one takes them, the volitional impulse through
which one takes them, [and] the duration for which they are taken, too,
through the different rituals for taking them, even though the nature [of the
vows] are transformed, the distinctive aspects of each [vow] continue to
persist unmixed, because there is no possibility for these distinctive aspects
to have a common basis, for after they are obtained, they continue to persist
individually without decay. That is the case, because one accepts the
pratimoksa for as long as one lives, and the bodhisattva vows until one fully
awakes [to Buddhahood on] the seat [of awakening (Skt. bodhimanda)], but
at the time [of] obtaining the Mantra vows, the conditions for damaging or
the causes for losing [the two above-mentioned vows] are not taught.'®

'" The Tibetan text is: de yang blang yul bsam pa cho ga rmams// so sor nges phyir rang
ldog ma 'dres yin. See part 1 of the translation in chapter 15.

18 For the Tibetan text see part 1 of chapter 15. My translation represents Lo-chen

: (continued...)
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The second book that I should mention is an English translation of the fifth chapter
of Kong-sprul's Pervading All Objects of Knowledge. The book is a useful
contribution in some ways. It is, for example, very helpful in that it presents the
outline of Kong-sprul's work with exactly the same sub-chapters and sections and in
that the root-verses are marked (in bold letters). Much effort has also been
undertaken in the annotation. The translation, however, is frequently misleading.
Often the translators miss the subject of a sentence, even if it is marked with ni, or
they overlook simple constructions expressing assertion and reason such as ... ste ...
phyir. In sum, the work is far from a word-by-word translation, since in almost
every sentence one or more words are left untranslated, or words are introduced into
the translation for which there is no equivalent in the Tibetan text. Sometimes one
even finds gross distortions of the meaning that were not noticed during the process
of later editing. For example, a verse (p. 301) that asserts that "there have been in
both India and Tibet many opinions about how [the vows] persist" (gnas tshul 'phags
bod gnyis su bzhed srol mang), is rendered as "Indian scholars differ from Tibetan
scholars in their assertions on how all three vows coexist."

Let me take this opportunity to ascertain that it is not my intention to discredit
the efforts of others in an indiscriminate manner. Everyone, including myself, is
bound to make mistakes and err on occasion. The point I would like to make is that
the authors of both books, like many others, choosing as their subject at least in
parts of their works the practices of Tantric Buddhism, aim at English reading
Buddhists as their primary target group. And in doing so, these authors accept, in
my opinion, a great responsibility. Anyone familiar with tantric studies knows that
in the past this delicate subject has more often than not been misrepresented even in
scholarly publications, although in theses one is more likely to find an informed and
more carefully balanced approach. But the vast majority of non-specialist readers is
neither taking note of scholarly studies, nor do they have the means to judge the
accuracy of translations from such languages as Sanskrit or Tibetan. As a result, the
non-specialist reader for his information is often found depending solely on such
books as the ones that are under scrutiny here.

His Holiness the Dalai Lama has once said that books on Tantra were never
really meant for a larger public. Nowadays, however, he feels that it is better to read
a book presenting correct views on Tantra than to continue with one's erroneous
ideas on the nature of the Tantric path.' Careful studies on Tantra are therefore

18(....continued)
Dharma-shri's Commentary on the Clear Comprehension, fol. 297r, which bDud-'joms
Rinpoche, fol. 192r, repeats almost verbatim.
1® See the foreword to Glenn H. Mullin (1991): The Practice of Kalachakra. Snow Lion,
(continued...)
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certainly welcome, but in many cases it would have been better had the author(s)
concentrated on single topics rather than to attempt to translate complete works.

1.2. The Meaning of the Term "Three Vows"

(sdom pa gsum, Skt. trisamvara)

In general, the Buddhist scholars of Tibet conceived the "three vows" (sdom pa
gsum) according to the Tantric tradition, namely as referring to the vows of the
auditor pratimoksa, the bodhisattvas, and the Tantric adepts. But there are also other
meanings of the term, some of them attested already in Indian literature, all of which
were apparently known to most of the Tibetan authors who dealt with the subject in
any detail. In the Abhidharmakos’a, for example, the "three vows" apply to the three
moral observances, i.e. the observances of individual liberation (so thar gyi sdom
pa), of [guarding against] impurity (zag med kyi sdom pa), and of concentrative
absorption (bsam gtan gyi sdom pa).” Tibetan authors have also noted the use of the
term in the Vinaya as relating to the vows of householders (updsaka), novice monks
(§ramanera), and full monks (bhiksu). The Abhidharmakos’a, commenting on the
term as used in the Vinaya, offers an explanation for the possession of these three
vows by a single person, which must be regarded as a three-vow theory in itself, for
it says: "[The three vows persist] separately, [but] they are not incompatible. "* This
early "three vow theory" of the Abhidharmakos'a also involves a discussion of the

1%(...continued)
Ithaca, New York, p. 12.

2 See Abhidharmakosa, ch. IV, v. 13cd: samvarah pratimoksakhyo dhyanajo’ nasravas
tathd . See Pradhan (1967: 205); for the Tibetan text, see P vol. 115, no. 5591, gu 202b ff.
"The observance of pratimoksa is the morality of the beings of the spheres of desire"
(pratimoksasamvara ihatyanam kamavacaram stlam/), see Pradhan (1967: 205). "The
observance of dhyana is the morality of the spheres of form" (dhyanasamvaro ripavacaram
Silam, ibid.). 1t is possessed by "the one who possesses that which is produced by dhyana"
(dhyanajena tadanvitah, see Abhidharmakosa, ch. IV, v. 17b). "The persons who are saints
are provided with the observance that is without evil influence” (@ryapudgald andsravena
samvarena samanvagatah/), see Pradhan (1967: 208). See also Pagel (1995: 168, ftn. 226),
who includes some interesting remarks on these three categories. For a discussion of the so
thar, bsam gtan, and zag med kyi sdom pa in a Tibetan work of the nineteenth/twentieth
century, see Mi-pham (1846-1912), mKhas ’jug, pp. 181 ff.

! Abhidharmakosa, ch. IV, v. 14d, P vol. 115, no. 5591, gu 203b: tha dad de dag 'gal
ba med. See also, Pradban (1967: 206): ... prthak te cavirodhinah. For a Tibetan discussion
of this point, see Sangs-rgyas-rgya-mtsho, dPal ldan gso ba rig pa'i khog 'bugs, pp. 475 f.
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unmixed (ma ‘dres pa, Skt. avyamisra) state of the vows, of their separate defining
characteristics (mtshan nyid tha dad pa, Skt. prthaglaksana), their different
occasions [of transgression] (gzhi'i khyad par, Skt. nidanavis'esad visesaH), and the
greater number of rules (bslab pa'i gzhi) of the higher vows respectively, through
which a greater number of occasions of transgression are avoided. Here also some
undesirable consequences of wrong positions are discussed, for example that from
an inclusion ('dus pa) of the lower vows within the higher ones, it would follow that
a monk who returns his vows would lose all three vows (gsum char yang btang). In
general, however, if a householder takes higher vows, he does not lose the preceding
vow. Therefore, it is said, the vows are also not incompatible ('gal ba med).”
Other enumerations of "three vows" are also mentioned in Tibetan works:? The
vows of body, speech, and mind (lus ngag yid gsum gyi sdom pa) of the "basket [of
scriptures] of auditors" (§ravakapitaka), and the vows of refraining from [morally]
wrong behaviour (nyes spyod sdom pa'i tshul khrims) and of gathering virtuous
factors (dge ba chos sdud kyi tshul khrims) and establishing the benefit for sentient
beings (sems can don byed kyi tshul khrims) of the "basket [of scriptures] of the
Mahiayana [i.e. of the bodhisattvas]" (mahdydnapitaka or bodhisattvapitaka).” Even
within the Mantra division (gsang sngags kyi rgyud sde) there exist several sets of
three vows:® The vow of the production of the resolve for awakening (sems bskyed
kyi sdom pa), the vow of the stage of production (bskyed rim gyi sdom pa), and the
stage of perfection (rdzogs rim gyi sdom pa), again a set of vows of body, speech,
and mind (sku gsung thugs kyi sdom pa), and finally the vows of the pratimoksa, the
bodhisattva, and the Tantric adept (so thar byang sems rig pa 'dzin pa'i sdom pa).

2 See P vol. 115, no. 5591, gu 202b-3b. Technpically this means that when a householder
becomes a novice monk, he still possesses the previous householder vows consisting of five
rules. The ten precepts of the novice monk include the same five rules of the householder
once again, but with a greater number of occasions to observe them, plus five more vows
which are specific vows of the novice monk. Although he thus actually received fifteen vows
altogether, the novice monk is usually described as holding ten vows.

3 The following lists of vows can be found in Go-rams-pa, General Topics, p. 205, fol.
11v-r.

% The corresponding Sanskrit terms for the last three vows are samvarasila, kusaladhar-
masamgrahakasila, and sattvanugrahakasila. Cf. mNga'-ris Pan-chen, Clear Comprehension
of the Three Vows, p. 25 1. 6; Bodhisartvabhiimi, Wogihara (1930-36: 138 ff.); Bodhibhadra,
Bodhisattvasamvara, 168-5-8; and Pagel (1995: 168 ff.).

% According to Go-rams-pa, General Topics, p. 205, fol. 12r.
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1.3. The Importance of the Three Vows for Tibetan Buddhism

Already when Tibetans came into contact with Indian Buddhism for the first time,
they received either pritimoksa ordinations, or bodhisattva vows,” or Tantric
initiation. Very soon, however, the question of whether these vows were always
correctly transmitted became a topic of debate.” The seventeenth century master
Karma-chags-med (1613-78),” for example, recorded an early instance of an
incorrect transmission of the three vows. According to him, some rNying-ma-pas of
a very early period erroneously believed that they had received the three vows
merely by obtaining the initiations of the nine vehicles (theg pa dgu). As a
consequence, they carefully maintained and observed the pratimoksa vows without
actually having received them. This error, however, is not considered to be a major
defect since the rules of the Vinaya were observed, but it "does possess one fault,
[in so far as] no great benefit will arise [from practicing so]."? In the same text he
also informs us of a correctly transmitted system which was followed by
Padmasambhava, King Khri-srong-lde'u-btsan, and (twenty-four of) his subjects (who
are actually considered to be great adepts):®

% According to Bu-ston's History of Buddhism, it was Santaraksita who ordained the first
seven Tibetans (sad mi mi bdun). See, Jénos Szerb (1990: fol. 141b). Santaraksita, who was
referred to by Tibetans as mKhan-po Bodhisattva, also transmitted the bodhisattva vows, for
example, to gSal-snang of Mang-yul (fol. 140a). See also, E. Obermiller (1931: 187 ff.).

2 R.A. Stein (1972: 144), presents an interesting law decreed by the king Khri-srong-
1de'u-btsan that already reveals a conflict between monks and Tantric adepts.

% Karma-chags-med is best known for his fusion of the Mahimudra and rDzogs-pa-chen-
po traditions (phyag rdzogs zung 'jug). His presentation of the three vows in his Ri chos
mtshams kyi zhal gdams, ch. 5 (ca), provides a very interesting summary of different Tibetan
systems. Where I was able to investigate his descriptions further, I found that he accurately
presented the most essential points. His sketches, however, do not include citations, but rather
seem to be recapitulations of the oral teachings he had received. This teaching was given by
speaking through a hole in the wall of his cave to one of his disciples.

» Karma-chags-med, Ri chos, fol. 27v (p. 76): ma dag snga 'gyur mying ma'i chos lugs
la// mdo dbang la sogs theg dgu'i dbang thob nas// sdom pa gsum ka thob par rlom nas
kyang // 'dul khrims sdom pa gzhan ni mi zhu bar// chos gos snam sbyar gyon nas srung
sdom gzabs// de ni o rgyan chen po'i lung bstan las// sdom pa dbang gi(s) thob. par rtsi ba
yin// 'dul ba'i bsten (bstan) pa nyams pa'i rtags su gsungs// 'di la nyes 'gal chen po ma
mchis te// 'dul khrims ma zhus 'dul khrims srung ba des// phan yon chen po mi 'byung skyon
cig gda'// 'di ni mdo khams shar phyogs mtha' nas dar.

® O rgyan rje 'bangs [nyer Inga], the names of these twenty-four "subjects" are listed in
the Tibetan-Chinese Dictionary, p. 910. "rje" denotes the king, thus this compound is to be
understood as "Padmasambhava [and the] twenty-five [disciples, i.e.] the king [and] the

(continued...)



12 ' The Three-Vow Theories in Tibetan Buddhism

The three vows are received in sequence and separately maintained.
At the time when one has acquired adroitness in [the practice of] channels
and winds,
one does not lose the pratimoksa vows
even if one has dwelled in such [practices] as the path of desire;
and the monk vows are not lost
[even] if [enemies of the teachings dwelling on?] the ten fields have been
killed through wrathful mantras [and] black magic.™
This practice, however, goes completely against both Buddhist monastic ethics and
all social norms. It is known that strong reservations about erroneous, literal Tantric
practice were expressed by some important figures in early Tibetan Buddhist history,
such as the king of mNga'-ris Gu-ge, Ye-shes-'od, the translator Rin-chen-bzang-po,
the Indian master Ati§a, and his disciple 'Brom-ston. It would seem that they either
had doubts about the authenticity of Mantra practices in general,* or they intended

*(...continued)
subjects. "

3! Karma-chags-med, Ri chos, fol. 27t (p. 75): sdom gsum rim gyis zhus shing so sor
srung // rtsa rlung las su rung ba de yi tshe// chags lam la sogs brten par byas na yang //
so sor thar pa'i sdom pa mi 'chor zhing // drag sngags ngan mthus zhing bcu bsgral ba na//
dge slong sdom pa 'chor bar mi 'gyur ba. Evidently the practice of sexual union and
mactation (sbyor sgrol) is referred to. Mactation, or "ritual slaughter," is here linked with the
term zhing bcu. In the Tibetan-Chinese Dictionary we find the following explanation (p.
2389): "It is necessary that ten conditions are fulfilled in an enemy of the teachings who is
to be 'liberated’ (i.e. killed, bsgral byar gyur pa) according to the Tantric teachings." These
ten conditions are then listed as: bstan pa bshig pa dang / dkon mchog la smad pa/ dge 'dun
gyi dkor 'phrog pa/ theg chen la smod pa/ bla ma'i sku la bsdo ba/ rdo rje spun grogs sun
'byin pa/ sgrub la bar gcod byed pa/ brtse ba snying rje gtan nas med pa/ dam tshig sdom
pa dang bral ba/ las 'bras la log lta. 1t is interesting to note that this kind of practice is
associated with the same King Khri-srong-lde'u-btsan who also issued the decrees which
restricted Tantric practice. See ftns. 27 and 32.

32 Tibetan historians repeat again and again the story that IHa-bla-ma Ye-shes-'od became
dissatisfied with the abuses or mispractices of the Buddhist Tantric traditions in Tibet in his
time, and that as a consequence he sent Rin-chen-bzang-po (958-1055) to Kashmir to
investigate the authenticity of Tantric teachings. See Samten G. Karmay (1979: 150 ff.); see
also Seyfort Ruegg (1981: 224 ff.); Chattopadhyaya (1967: 291 ff.).

Rin-chen-bzang-po returned to Tibet as a Mantra practitioner himself, but he remained

a critic of the Tantras of the Ancient Tradition; see Roerich (1976: vol. 1, pp. 102, 204 ff.);
see also, Chattopadhyaya (1967: 293 ff.). See also Khri-lde-srong-btsan's decree on restricting
vajrayana translations, reproduced in N. Simonsson (1957: 260); and Bu-ston, Chos byung,
fol. 130r-v, for the time of Ral-pa-can = Khri-gtsug-lde-btsan(!); and Padma-dkar-po, Chos
(continued...)
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to restrict these practices in some way.” In particular, several authors voiced their
concern about a certain "Red Master" (dcdrya dMar-po) and his followers.* In the
period shortly before Atia's coming to mNga'-ris (presumably 1042), the Acarya
dMar-po spread the three vows in that area.®® Karma-chags-med describes his system
of obtaining the three vows as a system where higher vows are obtained succesively
by transformation (of the lower ones) and the lower vows are completely
abandoned.*® The monks with Mantra vows are permitted to associate with women.
As a result the Acarya's following “increased greatly" and these so-called

(....continued)
byung, fol. 168v, for the time of Khri-lde-srong-btsan. ‘

3 Mi-la-ras-pa and sGam-po-pa are said to have expressed their disapproval of 'Brom-
ston's attitude to keep the Mantra practices secret; see Roerich (1976: vol. 1, 261). Atisa did
not allow the guhyabhiseka and the prajfiabhisekha for celibates, i.e. for the full monk
(bhiksu) and the celibate householder (brahmacarin); see Atisa, Bodhipathapradipa, in: Eimer
(1978: text edition, 1. 259 ff.); see also Seyfort Ruegg (1981: 213 ff.). Other Tibetan authors
explain that Atisa only intended to encourage Vinaya practice and that such teachings were
intended to attract those of inferior capacity; see, for example, Klong-chen-pa, bSam gtan
ngal gso, fol. 139v-140r.

3 See, for example, 'Jig-rten-mgon-po, sDom gsum gnad gcig, fol. 2r; Las-chen Kun-
dga'-rgyal-mtshan, bKa' gdams kyi rnam par thar pa, fol. 64r. See also Seyfort Ruegg (1981:
220 ff.); Chattopadhyaya (1967: 291 ff.). Concrete references to the Acarya dMar-po are
scarce and I do not know of any publication that goes beyond the facts presented by Seyfort
Ruegg. There is also an interesting note on a blue-robed monk of the Sammitiya school who
practiced sexual union. On this see Giacomella Orofino (1992: vol. 2, 622, n. 27). A blue-
robed master (shams thabs sngon po can) is often associated with the Acarya dMar-po in
Tibetan historiographical literature.

3 For the date 1042, see for example Pan-chen bSod-nams-grags-pa, bKa' gdams chos
'byung, fol. 3v. The connection of mNga'-ris with Acirya dMar-po's activities is made for
example in 'Jig-rten-mgon-po, sDom gsum gnad gcig, fol. 2r.

3 Karma-chags-med, Ri chos, p. 74: de nas byang chub sems bskyed zhus pa yis// so thar
sdom pa byang sems sdom par 'gyur// de nas 'dul khrims gcig kyang srung mi dgos// (...)
de nas gsang sngags dbang bzhi zhus pa yis// byang sdom de'ang sngags kyi sdom par
‘gyur// de nas byang sdom bslab pa bsrung mi dgos//

Thereafter, by receiving the [ritual of] producing the resolve for awakening (bodhicitta)
[i.e. the bodhisattva vows],

the pritimoksa vows turned into the bodhisattva vows.

After that, none of the rules of the Vinaya had to be maintained (...)

Thereafter, by receiving the four initiations of the Mantra,

these bodhisattva vows too turned into the vows of Mantra.

After that, the training of the bodhisattva vows did not have to be maintained.
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"householder monks" (gser khyim pa)”’ spread "everywhere in mNga'-ris, dBus and
gTsang." This passage ends with the statement: "All learned ones censure and refute
[this doctrine], calling it the ‘perverted doctrine of Acarya dMar-po.”"*

1.4. The Key Concepts of the Tibetan Three-Vow Theories

Motivated by feeling the need to reject such incorrect doctrines and to integrate
correct Mantra practices into mainstream Tibetan Buddhism, Tibetan scholars began
to investigate the three vows seriously, and they began to develop a terminology for
discussing their different concepts. I shall not attempt to begin to explain the
terminology here in this introduction, but I would like to provide a preliminary idea
of the main problems that were considered and discussed in the Tibetan works on
the three vows.

At the earliest recorded stage of development there are two essentially different
positions on the interrelations of the three vows. The first emphasizes the superiority
of Mantra. According to this position, the vows are different and the higher ones are
more powerful. Interestingly, however, this particular initial position led again to
two quite different concepts of the vows and to correspondingly different
terminologies. On the one hand, sGam-po-pa asserts that the natures of the vows are
different (ngo bo tha dad); he refers, for example, to the fact that the three vows are
established in different sections of the teachings and are obtained for different
durations, etc.*

Vibhiiticandra, on the other hand, as the second proponent postulating the vows
as different, explains that they are so because they consist of "distinct entities of
their own" (rdzas gzhan tha dad).® Furthermore, the opinion that the higher vows
are more powerful is connected by sGam-po-pa with the higher capacity of the

" The gSer-khyim-pa were people who wore the yellow robes of a monk but lived like
householders, thus corrupting the rules of the Vinaya. It is to be noted that a tradition of gSer-
khyim-pas was still to be found in twentieth-century Ding-ri, where they formed one fifth of
‘the entire population. Whether this particular tradition can be traced back to the time of the
Red Master is at present unknown. See Barbara Aziz (1978: pp. 76-94).

% That the doctrine of Acarya dMar-po was rejected in Tibet seems to be the case at least
with regard to the system of the three vows that is ascribed to him. On the other hand it
appears that certain teachings of the Red Master have survived in Tibet. See, for example,
Seyfort Ruegg (1981: 220). Furthermore, a miniature colour picture of him is displayed in
the Secret Visions of the Fifth Dalai Lama, see Samten Karmay (1980: XI, picture no. 4). On
P- 74 he is referred to as the person who has introduced the cult of dPal-ldan-lha-mo (of
whom the Fifth Dalai Lama had visions) to Tibet.

¥ sGam-po-pa, Work A 5.

“ Vibhiticandra, Garland of Rays 23.



1. Introduction 15

Tantric yogi. Whenever an "internal conflict arises" (nang thug byung na) between
the higher and the lower vows, the yogi should prefer to practice according to the
higher vow, which, despite the conflict with the lower vows, does not constitute a
fault because of the yogi's greater insight (prajrid), means, and higher intention.*
Vibhiiticandra, on the other hand, explains the greater power of the Mantra vows in
accordance with his postulation of the vows persisting as distinct entities of their
own: The Mantra vows, which are like the sun, outshine (zil gyis gnon) the two
lower vows, which are like the stars and moon.”” When the Mantra vows are
obtained, the lower vows remain in a "dormant mode" (bag la nyal).®

The second of the two essentially different positions concerning the three vows
emphasizes their sameness. 'Jig-rten-mgon-po, for example, teaches that all three
vows have the same vital point (gnad gcig), namely the abandoning of the ten non-
virtues through all three vows alike.* The vows are three, nevertheless, because "the
possessor of the vows has changed" (bdag po 'phos pa),* i.e. has become a
bodhisattva or a Tantric adept. rJe-btsun Grags-pa-rgyal-mtshan, on the other hand,
does not directly allude to a sameness of the vows, but he states clearly that in
Mantra practice, too, the pratimoksa and bodhisattva vows are to be carefully
maintained and continued.* Later on, Go-rams-pa (1429-1489), for example,
elaborates this position and postulates the three vows as having the "same nature"
(ngo bo gcig).”” rle-btsun Grags-pa-rgyal-mtshan speaks, furthermore, of a change
with regard to the three vows. But according to him, it is not the possessor of the
vow who changes, instead the respective lower vow turns (‘gyur) into the respective
higher one.*® Later on this position is again elaborated by teaching the transformation
(gnas 'gyur) of the vows.*

1.5. Purpose and Procedure

Let me now briefly describe the purpose and procedure of my research. My purpose
is to carry out three main objectives of doctrinal description and historical

“ sGam-po-pa, Work A 8 and 9.

“2 Vibhiiticandra, Garland of Rays 217.

8 Vibhiticandra, Garland of Rays 25.

# 1Do-rje-shes-rab, Same Intention, vajra utterance 1.24.

% rDo-rje-shes-rab, Same Intention, vajra utterance 1.25.

“ Grags-pa-rgyal-mtshan, Removing Errors Regarding the Fundamental Transgressions,
fol. 18r-v.

‘T Go-rams-pa, General Topics, for example on fol. 72v.

“ Grags-pa-rgyal-mtshan, Removing Errors Regarding the Fundamental Ty ransgressions,
fol. 48v.

* See, for example, Go-rams-pa, General Topics, fol. T2v ff.
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interpretation:
1. To identify and describe the main early three-vow doctrines of Tibet,
2. to differentiate between the different strands of the related doctrinal
discussion by identifying the earliest proponents of the different doctrines
and their later followers and respondents, and
3. to describe the historical development of the key doctrinal terms, as far
as this is possible. Here I will try to take into consideration the mﬂuences
that the different strands may have exercised on each other.
When attempting to trace the different strands of doctrine, the development of the
terms within them, and the influences between them, one immediately is faced with
the problem of concretely documenting the later influence of early authors. Here,
even though all our authors and their dates are fairly well known (and even the dates
of composition of many of their works can be established), our conclusions in these
regards must remain tentative, for the accessibility of each work even to scholars of
the same tradition remains still very much unknown. Thus we face not only the
problem of whether, for example, the works of the slightly earlier seventh Karma-pa
Chos-grags-rgya-mtsho (1454-1506) and of Karma-'phrin-las-pa (1456-1539) were
actually known to mNga'-ris Pan-chen (1487-1542) of the rNying-ma-pas, but also
whether, for example, Karma-nges-legs-bstan-'dzin (1700s) drew from the same
sources as Karma-'phrin-las-pa, for the latter identifies as the originator of what he
accepts as his "own tradition" (rang lugs) sGam-po-pa, while the first says that he
derives his almost identical doctrine from the third Karma-pa Rang-byung-rdo-rje
(1284-1339). Even though it appears that the third Karma-pa was more likely the
originator, since the terms and concepts used by both Karma-'phrin-las-pa and
Karma-nges-legs are already quite developed and point rather to the thirteenth than
to the twelfth century, one still has to be quite careful about this conclusion, since
we still have much more to learn about sGam-po-pa and his works, and no treatise
on the three vows of the third Karma-pa has turned up as yet.

Another factor limiting the strength of my conclusions is that since this is the
first time the problem of the three vows is addressed in a Western academic work,
my investigation to a large extent consists of the mapping out of wide, previously
unexplored terrain, and that this wide comprehensiveness can only be gained at the
expense of less attention to every detail and particular (which is not the case when
one concentrates on a single textual tradition). Once I decided to write a dissertation
on the theme of the three vows, my first aim was to find out whether there exist
different competing doctrinal systems. These I found in abundance. I very soon
discovered that in order to appreciate properly even one author's work, I would have
to investigate the rivalling doctrines as well. I therefore undertook to identify the
most prominent proponents of Tibetan three-vow doctrines and then began to
translate the relevant passages of their works. During the process of translation, I
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mainly directed my attention to the first two of the three above-stated objectives. The
third objective—namely, describing the historical development—was dealt with only
after the translations were completed.

Even though I cannot hope in my translations to convey all of my authors'
profound intentions in each and every aspect, I nevertheless have tried to render
their works as faithfully as possible. In those cases where the full meaning of a
passage remained unclear to me, my aim was still to follow in the translation the
structure of the Tibetan text as closely as possible and to translate each Tibetan word
with what seemed to me the most suitable English equivalent. While translating I
tried, whenever time and opportunity allowed it, to consult learned Tibetans of
different traditions. Among the numerous scholars who were kind enough to submit
themselves to my pestering with many questions the first was, at the beginning, my
friend Ngawang Tsering of Nurla, Ladakh, who also was the one who first
introduced me to the theme of the three vows. Although his primary focus is very
much as an adherent of the 'Bri-gung bKa'-brgyud-pa, he is also well versed in other
bKa'-brgyud-pa and rNying-ma traditions. Later on I consulted Nub-pa Rin-po-che
and mKhan-po dKon-mchog-bkra-shis of the Drikung Kagyu Institute in Dehra Dun,
India, as well as mKhan-po dKon-mchog-rgyal-mtshan of the 'Bri-gung tradition, -
dGe-shes Thub-bstan-ngag-dbang, Hamburg, Acirya Tshul-khrims-rnam-dag,
formerly of Rumtek College, Sikkim, and my colleague rDo-rje-dbang-phyug of the
University of Hamburg. I also had the opportunity to go through most of my
translations with my teacher Prof. David P. Jackson, Hamburg.

The above sketch of my purpose and procedure readily reveals certain
limitations of my work. First of all, it would have been desirable to investigate each
tradition in much more detail through the many commentaries that exist on them,
instead of using only two or three of the most prominent works of each tradition. But
the lack of time and the already alarming bulkiness of my materials prevented me
from further probing into them. I also had to give up following one particular and
very promising strand of the discussion in Tibet, namely that which began with
Tsong-kha-pa Blo-bzang-grags-pa's (1357-1419) reply to rJe-btsun Grags-pa-rgyal-
mitshan's Removing Errors Regarding the Fundamental Transgressions,® and was
furthered by Sakya-mchog-ldan's (1408-1507) reply to the Tsong-kha-pa. An
investigation that would have done justice to these three eminent masters could have
easily doubled the time I had already spent and would certainly have doubled the
number of pages of the final study, too. Yet another obvious limitation is that Indian
works have largely been excluded. Here the main reason is simply that, except for

* In: Tsong-kha-pa Blo-bzang-grags-pa, gSang sngags kyi tshul khrims, vol. 1, pp. 375-
512.
! In: Sakya-mchog-ldan, ‘Khrul spong gi brgal lan, vol. 23, pp. 105-296.
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Vibhiiticandra's Garland of Rays, no "proper" three-vow treatise of Indian origin
came into my hands (and even that work is said to have been composed in Tibet),
although we have ample reason to believe that discussions of the theme existed in
India.” Many other Tibetan three-vow treatises turned up during my work, but their
proper investigation must be postponed because of limitations of time and space. A
few of the works that had to be left out are:

Tsong-kha-pa Blo-bzang-grags-pa's (1357-1419), gSang sngags kyi tshul
khrims, containing a reply to Grags-pa-rgyal-mtshan's rTsq ltung 'khrul
spong.

Shakya-mchog-ldan's (1408-1507), 'Khrul spong gi brgal lan, containing
Sakya-mchog-ldan's reply to Tsong-kha-pa.

Mi-bskyod-rdo-rje, Karma-pa VIII (1507-1554), ‘'Jig rten gsum mgon
dgongs gcig mam bshad, a large commentary on 'Jig-rten-mgon-po's
Same Intention.

Padma-dkar-po, 'Brug-chen IV (1527-1592), sDom pa gsum gyi rgyan. 3
vols., basic verses and autocommentary. A basic work of the 'Brug-pa
tradition.
sDom pa gsum gyi snying po. A large work despite the title.

Rang zhin(!) rdzogs pa chen po mam nges bstan bcos. This is a
commentary of doubtful authorship on mNga'-ris Pan-chen's Clear
Comprehension of the Three Vows.

Dharmabhadra, dNgul-chu (1772-1851), sDom gsum gyi bslab bya'i sdom
tshig, dGe-lugs-pa.

Grub-pa'i-rdo-tje, dByangs-can (1809-1877? 1887?), sDom pa gsum gyi mi
mthun phyogs dran tshul, dGe-lugs-pa, disciple of dNgul-chu
Dharmabhadra.

Mi-pham (1846-1912), sDom gsum ngo bo gcig, which, although it clearly
stands in the tradition of the rNying-ma-pas, appears to include
reflections of masters from other lineages, such as of 'Jig-rten-mgon-po
of the 'Bri-gung-pas.

Karma-nges-don-bstan-rgyas, sMan-sdong-mtshams-pa (1879?-1921? 1960?),
sDom gsum rags bsdus and sDom gsum 'rags(!) bsdus byang chub, a
Karma-bka'-brgyud-pa work and autocommentary with obvious rNying-
ma-pa influences.

dGe-'dun-rin-chen, dGe-bshes Brag-phug (1926-), sDom gsum rgyan gyi

2 Kong-sprul, Pervading All Objects of Knowledge 4, and Karma-nges-legs, Good Vase
3, for example, report of a three-vow theory of Abhayakaragupta, and of several different
systems having existed in India.
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mchan 'grel, a word-by-word commentary of Padma-dkar-po's sDom
gsum gyi rgyan.

bSod-nams-chos-'grub, Glag-bla (20th c.), sDom gsum gyi dris lan nyi 'od
snang ba, a modern reply in the tradition of the rNying-ma-pas.

Karma-sangs-rgyas-chos-'phel (?-?), gZhung lugs bshad bya'i yan lag sdom
gsum zur rgyan. '

?, sDom gsum kha khong gi mams bshad, Microfilm NGMPP. Commentary
on Go-rams-pa's sDom gsum kha skong, maybe by Ngag-dbang-chos-
grags?

?, sDom gsum ldan pas nyin zhag phrugs gcig, Microfilm NGMPP.

?, sDom gsum mam nges las 'phros, Microfilm NGMPP, a further
discussion on mNga'-ris Pan-chen, Clear Comprehension of the Three
Vows.

?, sDom gsum rnam nges mchan 'grel, Microfilm, NGMPP, a word-by-
word commentary on mNga'-ris Pan-chen, Clear Comprehension of the
Three Vows.

* ok ok

I did not attempt to establish by philological criteria any lineages of textual
transmission. Except in a very few cases, the authors of the sources that I have used
mention only the originator of their teaching such as "sGam-po-pa,” "Grags-pa-
rgyal-mtshan,"” etc., and additionally perhaps the teacher from whom they have
received teachings on the three vows. And even in these cases, the naming of alleged
"originators" has to be taken with a grain of salt—in some cases their mention
appears to be rather an act of devotion than a record of historical truth. For the Sa-
skya-pa lineage, for example, we read again and again in treatises of all the various
traditions that the Sa-skya-pa doctrine of transformation (gnas ‘gyur) and same nature
(ngo bo gcig) of the vows originated with, or at least appeared in, Sa-pan's Clear
Differentiation of the Three Vows. This is certainly not the case, for such terms were
never used there. In the Karma bKa'-brgyud-pa tradition, to take another example,
most authors refer to sGam-po-pa as the originator of their teachings. But after
sGam-po-pa, the doctrine taught in that tradition appears to be so much expanded
and "improved" that hardly a single key term from the works of the later tradition
can be found in the relevant passages of sGam-po-pa's collected works. And, as
mentioned before, one author of the 1700s, namely Karma-nges-legs, refers in
particular to the third Karma-pa as the originator of those same teachings that are
ascribed by others to sGam-po-pa. In short, detailed future investigation of such
doctrinal transmissions will have to focus more exclusively on single textual
traditions.



CHAPTER 2

Vibhiiticandra, Ge-rams-pa, and Their Works
of the Three-Vow Genre: Introductory Remarks

One of the earliest and most widely known treatises of the three-vow genre is
Vibhiiticandra's Garland of Rays. Although it is quoted and commented upon in
numerous works by later Tibetan scholars, it certainly received its most detailed
attention and criticism from the fifteenth-century scholar Go-rams-pa, in one of his
commentaries on Sa-pan's Clear Differentiation of the Three Vows, namely the
General Topics. This work also includes a detailed exposition of Go-rams-pa's own
tradition on the three vows. Both works, the Garland of Rays and the General
Topics, will also be the subject of the following chapters three through eight. Before
going on to discuss the theories and doctrines of these two works (in chapters three
to five) and present their texts and translations (in chapters six to eight), I would like
here to introduce briefly the authors of both works through some biographical notes
and remarks about their writings. ’

2.1. Biographical Notes on Vibhiiticandra™

In the history of Tibetan Buddhism, Vibhiticandra is probably best known for his
direct transmission of the perfection-stage practices of the six-limbed yoga
(sadangayoga) of the Kalacakratantra that had been transmitted to him by the Indian
great adept Savaripa, while his most controversial work appears to be his treatise on
the three vows. Vibhiiticandra was born in the latter half of the twelfth century in
the region of Varendra in East India. He received full monastic ordination and
studied in Magadha at the monastic university of Vikramasila, and he pursued further
studies in the area of Orissa and in Bengal at the monastic complex of Jagaddala. His
teachers included Vikhyatadeva, *Dharmadasa (Chos-"bangs), and the Kashmirian
great scholar Sakyasribhadra (1140s-1225), who became his principal guru. With
Sakyasribhadra he travelled for eleven years in Tibet, starting around 1204, learning
innumerable topics of Mantra and Mahayana. Itis known that they spent the summer
retreat of 1206 at Srin-po-ri in Central Tibet. During this time the master was invited
by, among others, 'Bri-gung 'Jig-rten-mgon-po (1143-1217).%* Khro-phu Lo-tsa-ba
Byams-pa'i-dpal (1172-1236), the Tibetan interpreter of Sakyasri, reports that

® These notes are based on Cyrus Stearns pioneering article, "The Life and Tibetan
Legacy of the Indian Mahdpandita Vibhiiticandra," pp. 127-171.
* On 'Jig-rten-mgon-po, see the biographical notes in chapter 14, section 1.
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Vibhiiticandra had made a slanderous remark about the 'Bri-gung-pa, whereupon the
master exclaimed: "[He is] a Buddha! It is not right to say that!" And he sent
Vibhiiticandra to 'Bri-gung to confess his sin and build a temple. According to Khro-
phu Lo-ts3-ba he did just that.*

Sakyasri and his entourage spent the rainy season retreat of 1209 (or according
to Sa-pan 1210) in Sa-skya.*® During this time they met with rJe-btsun Grags-pa-
rgyal-mtshan (1147-1216), then the senior teacher of Sa-skya. His nephew Kun-dga'-
rgyal-mtshan (1182-1251), who seems to have received the epithet "Sa-skya Pandita"
from Sakyasri, received teachings from the master.” According to Taranitha,
Vibhiiticandra was the only junior pandita who refused to prostrate before Grags-pa-
rgyal-mtshan. This story, however, appears to have been fabricated later in order to
establish Vibhiticandra's opposition to the Sa-skya-pa doctrinal positions, and its
earliest known source is Taranitha's Appendix to the Instructions on Vajrayogini,
written around 1618.%

In 1213 Vibhiiticandra accompanied S$ikyasri to Pu-rang in mNga'-ris. In the
next year the master returned to Kashmir, and Vibhiticandra may have done the
same for a brief while, or he went directly from Pu-rang to Nepal. In the following
time in the Kathmandu valley he emphasized intense study and practice of the
Kalacakratantra. After some time he travelled once again to Tibet, where, having
become extremely fluent in the Tibetan language, he translated many works into
Tibetan. According to Padma-gar-dbang, Vibhiiticandra's treatise on the three vows,
the Garland of Rays, was composed during this time.” Tiranitha (p. 485) says that
Vibhiiticandra stayed in 'Bri-gung-gling during that time and became very influential.
It is not quite clear what "'Bri-gung-gling" refers to (Byang-chub-gling, the name
of the monastery that was founded by 'Jig-rten-mgon-po and that is otherwise known
as 'Bri-gung-mthil?), and Stearns correctly points out that Vibhiiticandra is not

% For Sakyasribhadra's reply to Vibhiticandra concerning the 'Bri-gung-pa, see Jackson
(1990: 20-21, n. 10), and (1994: 69 f.).

% On that date, see Sa-pan, rJe btsun rin po che'i mam thar, Lam 'bras slob bshad, vol.
1, fol. 28r, 1. 5, Sa skya pa'i bka’ 'bum, vol. 5, p. 148-1-4. Cf. Jackson (1987: 35, n. 37).

57 On receiving that epithet, see van der Kuijp (1983: 100 and n. 290).

% Taranitha, rDo rje rnal 'byor gyi 'khrid yig mthong ba don ldan gyi lhan thabs 'od
brgya 'bar, p. 484.

* Padma-gar-dbang, Zab chos sbas pa mig 'byed kyi chos bskor las pan che sha wa
dbang phyug gi snyan rgyud rdo rje gsum gyi bla ma brgyud pa'i rnam thar dad pa'i mga
chen, fol. 24b. This lineage history of the Kilacakra teachings is, according to Stearns, by
far the most important source on the life of Vibhiticandra.
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mentioned in the biography of 'Bri-gung-gling-pa (a.k.a. Shes-rab-'byung-gnas).®
'Bri-gung-gling-pa, however, spent most of his time after 'Jig-rten-mgon-po's
passing in 1217 in Ti-se and other places and visited 'Bri-gung a few times, but
always only for very brief periods.

After this second visit to Tibet, Vibhiiticandra returned again to Nepal where
the most significant spiritual event of his life occurred, i.e. his vision of the great
adept Savaripa, who taught him the yoga of the six limbs, of which Vibhiiticandra
eventually became a master and chief transmitter. After this event he spent another
three years in Tibet, having been invited by his former disciple Ko-brag-pa (1179-
1249). He especially taught the yoga of the six limbs, but it is also said that he
taught the Garland of Rays to Chos-sku-'od-zer (1214-1292). His biographer reports
that after his return to Nepal, Vibhiticandra lived for many more years, obtained the
supramundane achievements (siddhi) of a yogi and left no body at death.

2.2. The Garland of Rays of Vibhiiticandra

Vibhiiticandra's Garland of Rays of the Three Vows (Tib. sDom gsum 'od kyi phreng
ba, Skt. Trisamvara-prabhamald) is one of the most controversial writings on the
three vows. It covers about three folios in the Peking and Derge Tanjur collections,
and its short colophon states it was "composed by the great scholar Vibhiiticandra
of Jagatala(!), East India, [and] translated by himself (rang ‘gyur du mdzad pa)."
This formulation, which uses the honorific form mdzad pa, shows that the colophon
for this work was written by someone different from the author himself, possibly the
editor of the canon (i.e. Bu-ston). Stearns (p. 147) points out that:
Vibhiticandra is the author of at least eight texts found in the Peking edition
of the Bstan 'gyur. Six of those eight he translated by himself or with the
help of a Tibetan translator, as well as at least another twenty-five works
written by other Indian teachers.
In other words, the Garland of Rays is not the only work he translated by himself.
Moreover, none of the colophons of the works composed or translated by
Vibhiiticandra are written in the first person (Stearns, p. 156). Nevertheless,
Taranatha, in his Appendix to the Instructions on Vajrayogini (p. 485), believes for
certain the Garland of Rays to be a forgery. For this he offers only one reason:
Since the text of the Garland of Rays has clear signs (sang sngon rtags can)
of being a Tibetan composition (bod rtsom), it was certainly not composed
by Vibhiiticandra.*
He is, however, the only one who reports such a suspicion. None of the scholars

% On Shes-rab-'byung-gnas, see the biographical notes in chapter 14, section 2.
©' T shall return to the discussion of what such a "clear sign" could be at the beginning of
chapter 3, p. 35.
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who quoted the work or referred to it, such as the various rNying-ma, Sa-skya,
bKa'-brgyud and dGe-lugs masters, expressed such a suspicion.” Especially Bu-ston
Rin-chen-grub, who translated at least one of Vibhiiticandra's works from Sanskrit
to Tibetan and who certainly did possess the ability to distinguish between Indian and
Tibetan compositions, included it in his edition of the Tanjur with the statement that
it was composed by Vibhiiticandra.®® Also Taranitha's supposition that it had been
written by a dGe-bshes of Srin-po-ri or a partisan of the 'Bri-gung-pa does not ring
true, since the bKa'-gdams-pa's position is also criticized, and since the position
upheld by Vibhiticandra himself does not bear the slightest resemblance to that of
'Bri-gung 'Jig-rten-mgon-po. Since Taranitha's argument is not in the least
convincing, I see no reason to assume that the author of the Garland of Rays was
other than Vibhiticandra.

Vibhiiticandra's translation of his Garland of Rays is in verses of seven
syllables. I have divided the text according to topics into forty-six sections that
contain between three and six or seven lines each (section forty-one has eighteen as
an exception). Their main topics shall be explained in chapters three and four.

The text comes down to us in at least two quite different traditions. While
versions D and P differ only slightly through some minor orthographical variants,
the text given in full in Go-rams-pa's General Topics differs not only through
orthographical variants, but occasionally also to quite an extent in its wording. Thus,
to quote only some examples, we have:

Pand D Go-rams-pa's General Topics

[1f] "the lower (or: last) [period] "the tail (or: remainder) of the
of the teachings" (bstan pa'i teachings" (bstan pa'i mjug)

gsham)

[1i] "understood merely a part" "expressed merely a part" (phyogs re'i
(phyogs re'i cha tsam rtogs) cha tsam brjod)

[lo] "the rays of the sun of my "the sun disc of my intelligence"
intelligence" (bdag blo nyi ma'i (bdag blo nyi ma'i dkyil 'khor)

‘od zer)

 These scholars include such eminent masters as dGa'-gdong-pa, Go-rams-pa, Karma-
'phrin-las-pa, Karma-chags-med, Lo-chen Dharma-shri, Mi-pham, Tsong-kha-pa and sDe-srid
Sangs-rgyas-rgya-mtsho.

 Stearns, p. 157. The work translated by Bu-ston is the sGrub thabs mdor byas kyi dka’
‘grel (Pindikrtasadhanaparijika), P vol. 62, no. 2701.
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[4d] "the Vinaya of the prati- "the vows of pratimoksa" (so sor thar
moksa" (so sor thar pa'i 'dul ba) pa'i sdom pa)

[26c] "at the time of arising" "if [it] has arisen" (shar gyur na)
(shar ba'i tshe)

[10c] “from a guru who posses- "from a guru who posseéses the good
ses the correct ritual" (bla ma marks" (bla ma mishan nyid tshad
cho ga tshad ldan las) ldan las)

These few examples are not only cases of synonyms like gsham and mjug, but also
variants that may suggest an intervention in the text such as 'od zer becoming dkyil
‘khor, and 'dul ba becoming sdom pa. In addition, we have a number of even .
greater divergences:

[44e] tshe 'di nyid la sangs rgyas . tshe 'dir sangs rgyas 'grub par gsungs
'gyur

[4f] so sor thar pa'i tshul yin no so thar sdom pa'i gtong tshul yin
[27h] des thob tshul dang gtong des na gtong thob gnas pa'i tshul
ba'i tshul

All in all, it seems to be quite clear that we are not simply dealing with scribal
errors. One possibility is that the original translation has later been revised, perhaps
by Vibhiiticandra himself, while the first ‘draft’ was already in circulation. That
would explain some corrections that appear to be secondary, such as (27h:) "the way
of obtaining and the way of abandoning" and "the way of abandoning, obtaining, and
maintaining," and (4f:) "the way of the pratimoksa" and "the way of abandoning
pratimoksa." It is rather doubtful that these corrections were made to improve the
translation from the Sanskrit, since one can hardly imagine that Vibhiiticandra—if
he indeed translated the work himself—made such gross mistakes (also: dkyil
'khor/'od zer in 1o!) in translating his own work. Instead he might have changed the
text (perhaps in both the Sanskrit and the Tibetan versions) on the basis of factual
considerations. It is also conceivable that one or even both of our versions underwent
aperiod of oral transmission, which would explain a number of differences that have
no relevance for the meaning (such as my examples 1f, i, 0, 26¢, and even such
examples as 4d). In any case, it does not seem likely that Go-rams-pa changed the
basic text to fit it in with his ‘polemical needs,’ since also those parts that are left
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uncriticized by him show significant variations.*

2.3. Biographical Notes on Go-rams-pa (1429-1489)

Go-rams-pa was one of the most influential Tibetan Buddhist writers of the mid to
late fifteenth century.® His birth in Kham province in East Tibet in the year 1429
coincided with the founding of Ngor Evam-chos-ldan monastery in gTsang by the
great Ngor-pa Kun-dga'-bzang-po (1382-1456).% He received his first ordination at
the age of ten by Kun-dga'-"bum and began his studies under him by learning to read .
and write, and by learning by heart a great number of writings such as the five
treasures of Maitreya, the works of Rong-ston Shes-bya-kun-rig (1367-1449) and
g.Yag-ston Sangs-rgyas-dpal (1348-1414).” From him he also received his initial
training in epistemology (pramdna) and the Perfections Vehicle (paramitdyana).
According to the Ngor Abbatial History he studied at first under a teacher named
Shes-rab-dpal.® One time after he had heard many teachings and practiced an
evocation ritual of Mafijusri he dreamt that a sword came in his hand that he quickly

# For such a variation, see the example of Garland of Rays 4f above.

 This account is based on three sources. The main source is the most lengthy and
informative of the presently available biographies, the Kun mkhyen bsod nams seng ge'i rnam
par thar pa, composed by his successor in rTa-nag Thub-bstan-rmam-rgyal monastery, Kong-
ston dBang-phyug-grub. In my account I mainly rely on its presentation by van der Kuijp
(1983: 119 ff.). The other sources [ used are Sangs-rgyas-phun-tshogs, Ngor Abbatial History,
fol. 7rv; and Ko-shul-grags-pa-'byung-gnas and rGyal-ba-blo-bzang, Gangs can mkhas grub
rim byon ming mdzod, pp. 260 ff.

Other (as yet unexplored) biographies of Go-rams-pa are Glo-bo mKhan-chen (1456-
1532, Go-rams-pa's disciple), rJe btsun mkhas pa'i dbang po bsod nams seng ge'i mam par
thar pa nyi ma'i ‘od zer (24 fols.), which is contained in his collected works, vol. ka, fols.
178-202 (not available to me); and A-mes-zhabs Ngag-dbang-kun-dga'-bsod-nams (1597-
1659), Kun mkhyen bsod nams seng ge'i mam par thar pa dad pa rgya misho'i rlabs phreng
mam par g.yo ba (138 fols.), which is contained in his collected works, vol. ya, no. 2,
written during the first half of the seventh month of 1625. This biography has just recently
become available through the NGMPP in Hamburg.

% His place of birth is given by Kong-ston as 'Bom-lung-mda’, located in mDo-khams.
Van der Kuijp points out (0. 364) that according to another source his place of birth has been
sGom, a district of Go-'o-rong (which should be read Go-bo-rong). Van der Kuijp's source
for this is Ngor-chen dKon-mchog-lhun-grub and Ngor-chen Sangs-rgyas-phun-tshogs, Dam
pa'i chos kyi 'byung tshul legs par bshad pa bstan pa rgya mtshor ‘jug pa'i gru chen zhes
bya ba rtsom 'phro kha skong, New Delhi, 1973, fol. 76 ff.

¢ According to the Ngor Abbatial History, fol. v, he began these studies at the age of
eight.

% Kong-ston adds another name, i.e. dKa'-bcu-pa sByin-bzang.
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removed from its scabbard and waved around in the sky. It appeared that this
(activity?) covered all of dBus, gTsang, and Khams. Thereafter he was known as
"Go-ram(sic!)."® In 1448, at the age of nineteen, he went to Central Tibet and
entered a Na-lendra college where he met Rong-ston Shes-bya-kun-rig (1367-1449).™
After Rong-ston's death one year later (1449) he headed for sKyed-tshal monastery,
which had been founded by Byams-chen Rab-'byams-pa Sangs-rgyas-'phel (1411-
1485) in the same year. Having stayed there for a little over three years he
proceeded in 1453 to Ngor Evam-chos-ldan monastery to embark on Mantra studies.
At the age of twenty-six he received full ordination from Ngor-chen, Mus-chen
dKon-mchog-rgyal-mtshan (1388-1456), then second abbot of Ngor at Ngor E-wam-
chos-ldan, and Sangs-rgyas-dpal-grub, and heard many teachings from them.™
According to his disciple and biographer Kong-ston (p. 12), Go-rams-pa received the
teachings on Sa-pan's three-vow treatise, the Clear Differentiation of the Three Vows,
"many times" from Gung-ru Shes-rab-bzang-po (1411-1476) at Ngor.” According
to the Ngor Abbatial History, Go-rams-pa had also studied at gSang-phu [Ne'u-thog]
and 'Bras-yul [rDzong-dkar] sKyed-[mo]-tshal.

According to the Gangs can, Go-rams-pa engaged at the age of thirty-one (i.e.
in ca. 1460) in controversies with a number of scholars who taught diverging
interpretations of tantras. He is said to have kept a tight schedule of ten teaching-
sessions per day at that time, while teaching at both sKyed-tshal and Ngor. In 1472
he founded Thub-bstan-rnam-rgyal monastery in the rTa-nag valley.” In 1483 at the
age of fifty-three he became the sixth abbot of Ngor, a position he retained until

® This should be "Go-rams," the full version of which is "Go-bo Rab-'byams-pa." "Go-
bo" is a place near Derge where he was born, and Rab-'byams-pa denotes the highest kind
of dGe-bshes degree.

™ Na-lendra monastery was founded by Rong-ston at Phan-yul in 1436. See Jackson
(1989b: 6 ff.).

™ According to Gangs can, p. 261, he entered Ngor already at the age of twenty-five and
was fully ordained two years later. It is also mentioned there that he received from Mus-chen
the Path with Its Fruit (Lam 'bras) teachings. When he himself became a master of Siitra,
Mantra, and the sciences, he had altogether studied the Path with Its Fruit teachings under
eighteen great masters.

" Shes-rab-bzang-po was the sixth abbot of Na-lendra. According to Kong-ston, Go-rams-
pa received the teachings in 1454 or 1455. Jackson (1989b: 15 f.) describes Shes-rab-bzang-po
as an outstanding teacher and scholar who came to Ngor in 1453. Khenpo Appey (p. 56) lists
among his works a "General-Topics work on the Clear Differentiation of the Three Vows,
etc." (sDom gsum rab dbye'i spyi don sogs).

™ This is mentioned in all sources. rTa-nag is the valley of the river rTa-nag-po, which
flows from the north into the gTsang-po at about 88°35' East. See Ferrari (1958: 157, n.
586).
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1486, when he handed over the abbatial throne to dKon-mchog-'phel (1445-15147).™
Again according to the Gangs can he visited Sa-skya two times, at the age of fifty-
one and fifty-nine. Go-rams-pa died after hlS second visit to Sa-skya on his way back
to rTa-nag, when he was not quite sixty.”

Go-rams-pa spent his whole life composing treatlses that added up to more than
a hundred compositions in thirteen volumes. They reflect his wide range of
scholarship, covering such topics as epistemology (vols. II-III), Vinaya and
Abhidharma (vol. IV), Madhyamaka (vols. IV-V), the Perfections Vehicle (vol. VI-
VII), the three vows (i.e. commentaries on Sa-pan's Clear Differentiation of the
Three Vows, vol. IX), and Mantra (vols. X-XIII).

2.4. Go-rams-pa's Commentaries and Related Works

on Sa-pan's Clear Differentiation of the Three Vows

The ninth volume (fa) of Go-rams-pa's collected works in the Derge edition is
entirely devoted to Sa-skya Pandita's Clear Differentiation of the Three Vows and
closely related themes. The six treatises that are listed there (nos. 57-62) add up to
more than 170 folios. These are:

57. The Exposition of the Clear Differentiation of the Three Vows: The Shining
Intention of the Buddha's Teachings (sDom pa gsum gyi rab tu dbye ba'i rnam
bshad rgyal ba'i gsung rab kyi dgongs pa gsal ba). This work was written in
1463 at 'Bras-yul rDzong-dkar sKyed-mo-tshal. It is a detailed commentarial
exposition that follows Sa-pan's Clear Differentiation of the Three Vows verse
by verse. For an outline of its subject-headings, see Appendix B.

58. The General Topics of the Clear Differentiation of the Three Vows: A
Wishfulfilling Jewel (sDom gsum rab dbye'i spyi don yid bzhin nor bu). This
work was written two years earlier, i.e. in 1461, at the same place as no. 57,
and it contains thematic discussions of the general topics of Sa-pan's three-vow
treatise. Its contents are summarized briefly in section five of this chapter. For
an outline of its subject-headings, see Appendix A. Both of these works (i.e.
nos. 57 and 58) were, according to Jackson (1983: 16), standard works in the
seminaries in twentieth-century Khams.

59. The Treatise of the Three Vows [Containing] the Replies to Questions: Removing
Errors [Regarding] the Three Vows (sDom pa gsum gyi bstan bcos dris shing
rtsod pa'i lan sdom gsum 'khrul spong). This work was written about a decade
and a half later in 1476 at rTa-pag. It is a writing with "a polemical slant ...

™ See Jackson (1989a: 53).
5 For the second visit and his sudden death afterwards, see Jackson (1989b: 20 ff.).
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written in reply to questions about or objections to the contents of the sDom
gsum rab dbye" [i.e. the Clear Differentiation of the Three Vows] (Jackson
1983: 16). It was Go-rams-pa's answer to Shikya-mchog-ldan's "challenge," the
one-hundred and eight questions about Sa-pan's Clear Differentiation set down
in the sDom gsum rab dbye la dri ba legs pa (Collected Works, vol. 17, pp.
448-462). Ten other scholars also took up the challenge and wrote answers, but
Shikya-mchog-ldan was not satisfied with any of the answers and undertook to
write the Golden Key (see also Jackson 1983: 17 £.).

The Essential Summary of the Topics of All Sitras and Tantras That is
Completely Removing the Darkness of the Mind (mDo rgyud kun gyi don bsdus
pa snying po yid kyi mun pa mam par sel ba). This work is not dated. Being
an outline of the subject-headings of Sa-pan's Clear Differentiation of the Three
Vows it is also referred to as the Summary of the Clear Differentiation of the
Three Vows (sDom gsum rab dbye'i bsdus don).

The Supplement for the Clear Differentiation of the Three Vows.: The Good
Explanation That Clarifies the Basis, Path, and Fruit (sDom pa gsum gyi rab
tu dbye ba'i kha skong gzhi lam 'bras gsum gsal bar byed pa'i legs bshad 'od
kyi snang ba). This work was written in 1478 at rTa-nag. Jackson (1983: 16),
says: "(This) ... text ... was written to complete the original Clear
Differentiation of the Three Vows, adding the promised but missing section on
the basis (gzhi), path (lam), and fruit (‘bras bu). This book later gave rise to
other related works by Go-rams-pa: a summary [i.e. see no. 62 below], and his
Dris lan padma bzhad pa [Replies to Questions: A Blossoming Lotus]. This
supplement also inspired commentaries by later scholars such as Mang-thos Klu-
sgrub-rgya-mtsho, Ngag-dbang-chos-grags, Chos-rnam-rgyal and even the
modern scholar mKhan-po Sangs-rgyas-bstan-'dzin. "

The Summarized Topics of the Supplements for the [Clear Differentiation of the]
Three Vows (sDom gsum kha skong gi bsdus don). This work was written at
rTa-nag (after 1474).7 It is a summary of the above writing (no. 61).

For the present thesis I have used work no. 58 above, which also contains
Vibhitticandra's Garland of Rays in full and its discussion by Go-rams-pa (cf.
chapter 2.2., p. 23 ff.), and a large section on the original position of the Sa-skya-
pas according to Go-rams-pa. I have abbreviated this work throughout this study as
General Topics (of the Clear Differentiation of the Three Vows). In my footnotes I
have often relied on explanations given in Go-rams-pa's work no. 57 above. This

" Thub-bstan-rnam-rgyal monastery was founded by Go-rams-pa in 1474, so that one

would suppose that any work written there was composed after that date.
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work is abbreviated throughout as Detailed Exposmon (of the Clear Differentiation
of the Three Vows).

2.5. Topical Summary of Go-rams-pa's General Topics

Before focusing on those sections of Go-rams-pa's General Topics that deal in a
critical manner with Vibhiticandra's Garland of Rays and his own doctrines on the
three vows, I would like to summarize briefly the contents of the whole treatise. The
main part of the work begins on folio 4r with the teaching that all the practices of
the Buddhist doctrine are summarized within the practice of the three vows. After
a discussion of how the vows of the pratimoksa, bodhisattvas, and Tantric adepts are
taught through scriptures (in seven folios), there follows an exhaustive investigation
(mtha' dpyad) of the subject to be taught, i.e. the three vows. This is followed by
a short exposition of the main topics of the vows in general, referring to other
classifications of the vows such as the three observances described in the
Abhidharma,” or the vows of the two stages of Mantra practice, namely of
production and perfection (utpattikrama and sampannakrama/nispannakrama), etc.
After identifying then the three vows relevant to this treatise as the vows of the
pratimoksa, the bodhisattvas, and the Tantric adepts these are taught under six
headings:

1. identification of the nature of the three vows,

2. the rituals for obtaining the vows,

3. the training for maintaining the vows,

4. the ways to repair damaged vows,

5. the investigation of how the vows are maintained and how lost, and
. how the three vows are practiced by a person who possesses all three.
The section concerning us most is the fifth, which is also the longest, consisting as
it does of thirty-one folios. It has two main parts, of which the first, i.e. the
investigation of how the vows are maintained, is divided into three sub-sections:

[=)}

— different modes of having the same
and different natures

5. Investigation of how the vows are | — Go-rams-pa's own tradition
(1) maintained ...

— refutation of Vibhiiticandra's
critique

" For these three observances, see ftn. 20.
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(2) ... and how lost

6. How the three vows are practiced
by a person who possesses all three

The first sub-section is devoted to an investigation of different modes of maintaining
the vows as having the same and as having different natures. Three theories
maintaining different natures for the vows, i.e. Vibhiiticandra's, Abhayakaragupta's,
and the bKa'-gdams-pa's theories, are refuted. This first sub-section furthermore
contains a refutation of those Sa-skya-pas who mistake the views of others as their
own tradition, such as dGa'-gdong-pa.”® The refutation of Vibhiiticandra's theory
(fols. 62v-66r) is presented in translation in chapter six, pp. 97 ff., together with the
relevant verses of Vibhiticandra's Garland of Rays. In the second sub-section of part
one Go-rams-pa presents what he accepts as his own tradition of how the vows are
maintained (fols. 70v-75v). I will present my discussion of its main topics in chapter
five (pp. 89 ff.), and its text and translation in chapter seven, pp. 131 ff. The third
sub-section of part one (fols. 75v-77v) is a refutation of Vibhiiticandra's critique of
the Sa-skya-pa system as found in his Garland of Rays. Instead of presenting this
after what Go-rams-pa presents as his own tradition (as in his General Topics) I have
incorporated this part into my translation of Vibhiiticandra's Garland of Rays and its
critique by Go-rams-pa (in chapter six, pp. 97 ff.), since this has the advantage of
presenting the material following the structure of Vibhiticandra's text (see my
"Structure of Presentation” at the end of this chapter).”™

I have mentioned above that the fifth main section ("investigation of how the
vows are maintained and how lost") has two main parts, the first of which is

™ dGa'-gdong-pa Chos-rgyal-dpal-bzang (1400s). He was a disciple of sPos-khang-pa Rin-
chen-rgyal-mtshan (1400s), who was in turn a disciple of Bla-ma-dam-pa bSod-nams-rgyal-
mtshan (1312-1375). Both sPos-khang-pa and dGa'-gdong-pa have written extensive
commentaries on Sa-pan's Clear Differentiation of the Three Vows, but only sPos-khang-pa's
work, which was written in 1427 towards the end of his life, is presently available: sDom
gsum gyi rab tu dbye ba'i gzhung lugs legs par bshad pa, vols. 1-3, Kunsang Topgyel and
Mani Dorji, Thimpu, Bhutan, 1979.

™ With regard to this parallel presentation of both texts, however, one must bear in mind
that Vibhiiticandra wrote at the beginning of the thirteenth century, referring to rJe-btsun
Grags-pa-rgyal-mtshan's earlier work on the Tantric pledges (i.e. the Removing Errors
Regarding the Fundamental Transgressions), whereas Go-rams-pa refuted Vibhiiticandra about
two-hundred and fifty years later in 1461—ij.e. after an intervening period that has been very
fruitful with regard to the scholastic refinement of the Sa-skya-pa teachings.
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described in the preceding paragraph. The second part, i.e. "investigation of how the
vows are lost," and the sixth and last part of the General Topics, i.e. "how the three
vows are practiced by a person who possesses all three vows" will be presented in
this book together with what Go-rams-pa presents as his own tradition (in chapter
five, pp. 89 ff.; with summary; and chapter seven, pp. 131 ff., with text and
translation). The full subject-heading outline (sa bcad) of Go-rams-pa's General
Topics and of his Detailed Exposition, together with a concordance to Sa-pan's Clear
Differentiation of the Three Vows are given in the appendices A and B at the end of

this book.
Structure of Presentation
Chapter Garland of General Topics | Theme
Rays |
3 (summary) and sections 2-3 fols. 62v-63r Vibhiiticandra on
6 (text and trans- section 5 fol. 63r the three vows and
lation) sections 9-12 fol. 63r-v Go-rams-pa's

refutation

4.1. (summary) and
6 (text and trans-

sections 14-17
(quotations)

Vibhiiticandra's
refutation of the

6 (text and transl.)

4.3. (summary) and
6 (text and transl.)

4.4, (summary) and
6 (text and transl.)

sections 31-33

sections 34, 36-
37

fol. 65v

fol. 65v-66r

lation) Sa-skya-pas
ditto sections 18-24 fols. 75v-77v -"- and Go-rams-
pa's counter
refutation
4.2, (summary) and | sections 25-30 | fols. 63v-65v Vibhiiticandra's

own theory and his
refutations of other
theories; Go-rams-
pa's refutation;
Vibhiiticandra's
summary
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5.1. (summary) fols. 70v-72r Go-rams-pa own
' tradition (rang

lugs):

5.2.1. (summary) fols. 72r-73v quotation .
transformation of

5.2.2. (summary) fols. 73v-77v the vow's

(text and translation same nature; this

of these in 7) part also contains:

fols. 77v-80r Go-rams-pa on the

loss of vows

8. remaining

sections

not discussed in
General Topics:
1, 4, 6-8, 13,
35, 38-46
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2.6. Preliminary Sketch of Some Historical Key Relationships

In the following diagrams I would like to sketch in a preliminary way some of the
historical key relationships that I have found indicated within the main works
investigated in the following chapters. Possible predecessors of the authors are
shown above the author, the doctrines criticized by him to the right.

Grags-pa-rgyal-mtshan, Removing Errors
Regarding the Fundamental Transgressions,
perhaps slightly after early 13th century,
since Vibhiticandra already describes the Sa-
skya-pa doctrine with the terms ’
"transformation” (gnas 'gyur) and "same
nature" (ngo bo gcig)

Vibhiiticandra (12/13th ¢.) "bKa'-gdams-pas"”

Asvaghosa (ca. 1st/2nd century?) and
Vilasavajra (early 8th century, works not
mentioned and otherwise unidentified)

Grags-pa-rgyal-mtshan (1147-
1216)

n
Sapan (1182-1251)

|
Go-rams-pa (1429-1489) —— On specific points, he refers to 'Bri-gung-pa
doctrines, though not by name (for instance
on whether monk vows survive death).

— "bKa'-gdams-pas”
—— Abhayakaragupta (d. 1125)
— Vibhiticandra (12/13th century)

dGa'-gdong-pa (a previous—i.e. early
fifteenth century—Sa-skya-pa commentator
on Sa-Pan's Clear Differentiation of the
Three Vows)




CHAPTER 3

Vibhiiticandra's Explanation of
All Three Systems of Vows,
with Go-rams-pa's Reply

Among the earliest works on the three systems of vows that were composed in Tibet
was Vibhiiticandra's Garland of Rays, presumably first written in Sanskrit and then
translated by the author himself into Tibetan probably at some time during the
1220s, a work that was destined to become one of the most controversial treatments
of the matter.® Since the system of vows of the Sa-skya-pas was among those that
were criticized by Vibhiiticandra, it is not surprising that one of the most competent
scholars of that tradition, an outstanding master of both philosophical and Tantric
studies, Go-rams-pa bSod-nams-seng-ge, undertook the task not only to refute the
criticism, but also to launch a severe counter attack against what Vibhiiticandra
accepts as his own tradition of how to practice the three vows together.™

In this and the following four chapters, I would like to present a summary and
discussion of Vibhiiticandra's treatment of the three vows in his Garland of Rays and
of its refutation in Go-rams-pa's General Topics. The present chapter focuses on the
first thirteen sections of the Garland of Rays in which Vibhiticandra explains
individually each of the three vows through seven aspects: their support, purpose,
ritual, duration, nature, persistence/maintaining, and loss.®

The first part of the Garland of Rays contains three passages that are remarkably
parallel in their construction, namely sections one to four, five to nine, and ten to
thirteen. This parallelism is remarkable, because such a construction is more typical
for a Tibetan composition and is not found to the same extent in Indian
compositions. If one would find the same kind of systematic organization throughout
the whole work, Taranatha would indeed have had a good point when he observed
that the Garland of Rays shows "clear signs of being a Tibetan composition." This
is, however, not the case, and in weighing the arguments (presented in chapter 2.2.,
p. 23 ff.), I tend more to believe that Vibhiticandra might have modelled his
presentation of the vows in these sections 2-13 after a Tibetan composition, or he

¥ Cf. my remarks in chapter 2, section 1.

¥ On the life and works of Go-rams-pa, see chapter 2, sections three through five.

1 have divided Vibhiiticandra's Garland of Rays into forty-six sections according to the
subjects discussed in them. The sections contain, in general, between three and six or seven
lines (section forty-one contains eighteen lines as an exception).
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might have even copied them, or parts of them, from somewhere else, much as he
had copied the greater part of section 41 from a Tantric work of Vilasavajra.®
The structure of sections 2-13 can be shown by the following chart:

Theme pratimoksa vows | bodhisattva vows | Mantra vows
beings who are the | section 2, line 1 5 L1 10, 1. 1
support of the vows
purpose of the vows | 2, 1. 2 5 1.2 10,1. 2
ritual for obtaining |2, 1.3 5,13 10,1. 3
the vows
duration for which 2,14 514 10, 1. 4
the vows are
obtained
nature of the vows 2, 1. 5-7 6, 1. 1-4 (relative | 11, 1. 1-3
bodhicirta)
7,1. 14
(absolute bodhi-
citta)
how the vows 3, 1. 14 8, 1. 14 12. 1. 1-5
persist / how they
are maintained
loss of vows 4, 1. 1-6 9,1. 14 13, 11. 1-4

Garland of Rays 2. The beings who are the support of the pratimoksa vows are
"men and women of the three continents.”" They take them for the purpose of
liberating themselves from samséra, through the correct ritual of a preceptor
(upadhyaya) and a master (Gcdrya) for as long as they live. The nature of the
pratimoksa is "restraint of primarily body and speech with regard to harm together
with the [mental] basis [for harming others]." Vibhiticandra identifies this tradition
of pratimoksa as in general that of the Vaibhagikas.

¥ Vilasavajra, Dam tshig gsal bkra, P vol. 83, no. 4744. See for this section chapter 8,
pp. 165ff. Vilasavajra, Tib. sGeg-pa'i-rdo-tje, is often erroneously rendered "Lilavajra.” The
form "Vilasavajra" is given in the colophon to his Marjusrijianasartvasya Paramarthda
Namasamgiti. See Ronald M. Davidson (1981: 6, ftn. 18).
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The expression "by men and women of the three. continents” refers to the four
continents of Mount Meru, excluding the Northern continent of "Harsh Sounds"
(sgra mi snyan; Skt. [Uttara]-kuru), where morality is impossible. The standard
scriptural reference on this point is the first part of Vasubandhu's
Abhidharmakos’a[bhasya], ch. IV, v. 43: )

Human beings, with the exception of eunuchs,

hermaphrodites, and [the beings in] Kuru (...).%
This is, as is also stated in line seven of Garland of Rays 2, and as observed by Go-
rams-pa (General Topics, p. 218, fols. 38v f.), held by the Vaibhasikas. There
exists, however, a controversial discussion on whether the restriction "men and
women" (i.e. human beings) is meant for each and every aspect of the pratimoksa
discipline. Go-rams-pa, too, remarks (ibid.) that the Sautrantikas hold that the vow
of approximation (pavdsa)® can arise in animals, too, because they take such stories
as that of the serpent demon (ndga) gZhon-nu-tsam-pa® from the 'Dul ba lung® and
that of the hare from the Stories of Former Births (Skt. Jatakas) literally.®

Shakya-mchog-ldan (Golden Key, fol. 15r), too, refers to "such stories as of the

hare, the otter, etc., in the Stories of Former Births," but according to him the story

¥ Pradhan (1967: 226): nmam asamvaro hitva Sandhapandadvidhakrtin// kuriams ca
samvaro 'py evam devanam ca nynam trayah. In Tibetan (P vol. 115, 204-4-4): za ma ma
ning sgra mi snyan// mtshan gnyis ma gtogs.mi rnams la// sdom min sdom pa'am de bzhin
du// lha la'arig mi rmams la gsum mo.

% Upavasa is often translated as "one-day fast." It is a practice of householders that
belongs to the pratimoksa and consists of abstaining from the "four roots" (killing, stealing,
sexual misconduct, telling lies), from alcohol, fancy outfits and ornaments, high and vast
beds, and the afternoon-meal—therefore upavdsa is perhaps more appropriately translated as
"approximation," in the sense of imitating the behaviour of ordained persons for the period
of one day. In fact already the Ariguttara-Nikaya speaks of arahatam anukaromi ("imitating
the arhat," IV, 249, I, 211) and (among other abstinences) of virato vikalabhojana ("desisting
from afternoon-meal," IV, 250).

% This story is perhaps connected with the story of Nagakumira, see Panglung (1981: 8-
10).

87 What Tibetan scholars often describe collectively as the ‘Dul ba lung is the vast body
of literature of the Vinayavastu (P vols. 41-42), the Vinayavibhanga (vols. 42-43), the
Vinayaksudrakavastu (vol. 44), and the Vinayottaragrantha (vol. 45). As far as I know, no
Sanskrit equivalent for ‘Dul ba lung exists. The Tibetan term seems to express a sense of
"canonicity" of the works listed above. Cf. Tibetan-Chinese Dictionary, "'dul ba lung sde
bzhi."

% See also Go-rams-pa, Detailed Exposition, p. 132, fol. 26v. For the story of the Hare
from the Sasajataka, see Ludwig Alsdorf (1974): "Kleine Schriften," (Glasenapp-Stiftung Bd.
10), A. Wezler (ed.), Franz Steiner Verlag, Wiesbaden, pp. 347-363.
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of the serpent demon appears in the Sitra of the Wise and the Foolish.* Additionally
he refers to the well-known contemporary of the Buddha, the patron
Anathapindada,” who is said to have conferred the vow of approximation upon
others based on the basic scripture of the Sautrantikas. Unfortunately I could not
identify these stories. In general, however, a serpent demon is not admitted to the
samgha,” but the story to which the Sautrantikas refer seems to relate to a situation
where one or more serpent demons were admitted to a vow of approximation ritual.”

Another problem is whether the Vaibhasika's position that is expressed in the
above-cited passage of the Abhidharmakos'a is also valid for the Mahayana
pratimoksa. Vibhiiticandra remains silent on this point, but Go-rams-pa observes
(General Topics, fol. 39r) that the Vaibhasika position only holds for the ritual held
in common (cho ga thun mong) with the auditors, while the case is different for the
uncommon ritual of the Mahayanists (thun mong ma yin pa'i theg chen gyi cho ga).
When based on the latter, the Mahdyana pratimoksa may arise in other than human
beings, too, since it arises on the basis of the production of the resolve of the
Mahayanists.

Go-rams-pa also draws some further distinctions (Detailed Exposition fol. 27v).
He subdivides the uncommon ritual (of the Mahayanists) into those rituals that have
died out and those that have not (cho ga nub pa dang cho ga ma nub pa).” The still-
existent ritual (cho ga ma nub pa),** that is explained in the Realization of
Amoghapas'a® and resembles the refuge that precedes the production of resolve of

¥ Damamiikonamasiitra ('Dzangs blun zhes bya ba'i mdo), P vol. 40, no. 1008. A work
that has been translated in the ninth century from the Chinese version, the Hsien-yii-ching of
the fifth century.

% Khyim-bdag mGon-med-zas-sbyin, see Panglung (1981: 78 and passim).

°! See Panglung (1981: 8), the story of Nagakumira.

%2 The problem is also referred to in Sa-pan, Clear Differentiation of the Three Vows, ch.
I, v. 20: mdo sde pa rnams dud 'gro sogs// 'gro ba gzhan la'ang skye bar bshad. The
canonical basis for that story is Vinaya I 87: a serpent demon is ordained in human form, but
at the end he has to leave and he receives the advice "observe [the vow of] approximation!”
(uposatham upavasa); see also Frauwallner (1956: 77).

% Two examples of the former are the Cho 'phrul bstan pa'i mdo (Aryabuddhabaladhana-
pratiharyavikurvananirdesanamamahdyanasitra), P vol. 34, no. 853, and Asanga, Yogacara-
bhimiviniScayasamgrahani. This part of Go-rams-pa's commentary alludes to Sa-pan, Clear
Differentiation of the Three Vows, ch. I, v. 30.

* Referring to Sa-pan., Clear Differentiation of the Three Vows, ch. I, v. 31.

% For the amoghapasa rituals of Sakyasribhadra, see P vol. 79, nos. 3682-85. These are
rituals found in the tantra-commentary section of the canon, consisting of an evocation (Sam-
ksiptamoghapasasadhana, no. 3682), an offering ritual (dmoghapasabalividhi, no. 3682), an

(continued...)
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the Madhyamikas, is, on the other hand, a pratimoksa ritual, because it is a refuge
vow. But it is also compatible with the uncommon Mahayana ritual because the vow
is taken until awakening is obtained. Thus it is not a ritual independent from the
ritual of the auditors, and it is actually not an uncommon ritual proper, but it is
compatible with it because of the duration of its vow. Both kinds of these uncommon
rituals (or rituals compatible with the uncommon ones), i.e. those that are no longer
in use and those that still are, are summarized as "present-day rituals" (da ltar gyi
cho ga). It may seem odd to call a died-out ritual a "present-day ritual," and the only
explanation that I can think of is that the ones that have died out are probably
subsumed under "present-day rituals" because they belong to the teaching period of
$akyamuni Buddha.*® In contradistinction to those, there also existed rituals of
ancient times (sngon gyi cho ga)®”’ that were performed by the great saints of the past
and probably independent from the Buddha Sakyamuni's teaching, such as the one
that is mentioned in the siitra that was requested by the householder Drag-shul-can,®
where Maitreya and Maifijusri confer vows to a multitude of beings. Such siitras
furthermore do not explain how the actual ritual was performed. Thus they belong
to the sphere of saints and are not suitable for common beings.” Go-rams-pa sums
it up by saying that "at present, except for the vow of approximation, there does not
exist [any more] a ritual for taking the pratimoksa that belongs to the system of the
bodhisattvas" (Detailed Exposition 28r). In other words, the Mahdyana pratimoksa
is only obtained through the common ritual, i.e. the ritual of the auditors that is then
endowed with the production of resolve through which the pratimoksa vows turn into
the Mahayana vows.

That the pratimoksa vows are abandoned at death is without dispute between
Vibhiiticandra and the Sa-skya-pas. The standard reference is as before
Abhidharmakosa (ch. IV, v. 38), stating that "the Vinaya pratimoksa is abandoned

%(...continued)
approximation-vow ritual (Posadhakaraniya, no. 3684), as well as an instruction on the
former (Amoghapasaposadhavidhyamndya, no. 3685).

% Here the term "present-day ritual" is explained in the context of the "uncommon
[Mahéyéna] rituals" (thun mong ma yin pa'i cho ga). In the context of the Vinaya proper, the
term refers to the actual ritual for conferring the vows through the master and preceptor,
while "ritual of ancient times" (sngon gyi cho ga) appears to refer to the way the Buddha
himself conferred vows, which is actually not considered to be a "ritual” in the proper sense.
See mTsho-sna-pa, ‘Dul fik, pp. 57 ff.

°7 Referring to Sa-pan, Clear Differentiation of the Three Vows, ch. L. v. 31.

% Aryagrhapatyugrapariprcchanamamahayanasitra, P vol 23, no. 760.

* See Sa-pan, Clear Differentiation of the Three Vows, ch. I, v. 33.
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(...) because of abandoning the training, at the time of death (...)."'® Go-rams-pa
refers to this verse in his Detailed Exposition (fol. 24v), commenting upon-Sa-pan's
Clear Differentiation of the Three Vows (ch. I, v. 5b-¢), where the verse is quoted
in full. Some lines before Sa-pan had made the remark: "[The pratimoksa vow]
persists as long as one lives, at the time of death the vow is abandoned. "™

One of the reasons for Sa-pan's statement that the pratimoksa is lost at death
was the teaching of the somewhat earlier master 'Bri-gung-pa sKyob-pa 'Jig-rten-
gsum-mgon (1143-1217), who maintained, according to his main disciple sPyan-snga
Shes-rab-'byung-gnas (1187-1241), in one of the better-known vajra utterance's of
his Same Intention (ch. III, no. 8), that the pratimoksa is not abandoned at death.'®
This particular topic of the Same Intention is closely connected to at least three other
topics, i.e. that the nature of the vows is non-information (avijiaptiripa),’® that
conception (samjri@) is most important with regard to transgressions,'™ and that the
three non-virtues of the mind (from among the ten non-virtues) are the main things
to be abandoned.'® It is again noteworthy with regard to Taranitha's claim that the
Garland of Rays might have been forged by the 'Bri-gung-pas that the Garland of
Rays, too, concerning the duration of the pratimoksa and through its statement that
the vows are "restraint of primarily body and speech" does not accord with this
particular 'Bri-gung-pa teaching (cf. chapter 2.2., p. 23).

That the practitioner of pratimoksa vows abandons "harm together with [the mental]
basis [for harming others]" has become the standard formulation in probably all

% Pvol. 115, gu, 218-3-4: bslab pa phul dang shi 'phos dang // ... so sor thar pa'i 'dul
ba gtong.

1% Sa-pan, Clear Differentiation of the Three Vows, ch. I, v. 2cd: ji srid ‘isho yi bar du
yin// shi ba'i tshe na sdom pa gtong .

192 For the Same Intention, see chapter 14, section 3.

'% tDo-rje-shes-rab, Same Intention, ch. I, no. 5: sdom pa'i ngo bo rnam par rig byed
ma yin pa'i gzugs su bzhed. On the nature of the vows with regard to vijfiapsi and
avijfiaptiriipa, see my remarks below, pp. 41 ff. on "non-information" (avijfiaptiriipa) see
Schmithausen (1986) n. 137.

'% rDo-rje-shes-rab, Same Intention, ch. III, no. 6: ltung ba mtha’ dag la ... 'du shes
gtso bar 'gyur bar bzhed.

1% rDo-rje-shes-rab, Same Intention, ch. IIl, no. 7: yid kyi rnam pa gsum gtso bor spong
dgos par bzhed. These points are especially opposed in Sa-pan, Clear Differentiation of the
Three Vows, ch. 1, vv. 1-4. Furthermore, the discussion has been picked up in a controversial
manner by Shikya-mchog-ldan, too. For this, see his Golden Key, fols. 2r-10v, questions I,
1-3. For Go-rams-pa's comments on these, see his Treatise of the Three Vows [Contammg]
Replies to Questions (see p. 29), fol. 3r-4r.
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Tibetan tradmons 106 and it appears to reflect a formulation of the Awakemng of
Vairocana."

Vibhiiticandra himself has identified the tradition of his teaching of the pratimoksa
vows as being that of the "Sravaka-Vaibhasikas." In this connection, Kong-sprul Blo-

gros-mtha'-yas (1813 1899) has made some interesting summarizing remarks in his

great "encyclopedia,” the Pervading All Objects of Knowledge (vol. I, pp. 36 £.),

with regard to the positions of the different philosophical schools of Buddhism. He

sketches the Vaibhasika position on the pratimoksa vows in the following way:
The Vaibhasikas [hold] the nature of the [pratimoksa] vows to be material,
[depending on the particular moment of their existence] consisting in both
information (Skt. vijiaptiriipa) and non-information (Skt. avijiaptiripa).'®
[The vows] are connected [to] the person by means of the rope consisting
in ‘possession’ (prapti).'®

A little further down he explains in more detail:
Based on a information of others, such as of the master and the preceptor,
the first moment of the correctly obtained morality of the pratimoksa vow
arises as [having] the nature of both, i.e. information and non-information.
From the second moment onwards [the vow] is possessed within the mental
stream of consciousness as [having] the nature of non-information as long
as no cause of losing the vow occurs. And the seven material [bodily and
vocal] courses of deeds such as abandoning killing [that are] a section of this
vow, too, exist by that reason in the first moment as both [information and
non-information], and from the second [moment] onwards as non-
information; therefore, intending that first moment [of the obtainment of the
vows, the Vaibhagikas] say: "[The vows] are both [information and non-

1% Cf. for example Go-rams-pa, General Topics, p. 234, fol. 70v, p. 236, fol. 73v; Lo-
chen Dharma-shri, Commentary on the "Clear Comprehension,” fol. 301r; sGam-po-pa,
Works A 3; Karma-'phrin-las-pa, Replies to rGya-ston 2.

197 For the Awakening of Vairocana tantra, see ftn. 508.

1% “Information" (vijfiaptiripa) is with regard to the vows for example the oral
transmission of the vows from master to disciple and the disciple's accepting of the vows.
"Non-information" (avijriaptiripa) is the immediate consequence of the manifest action that
conditions the eventual effect of that action. Cf. Vasubandhu, Abhidharmakosa [and Bhasya],
ch. IV, vv. 2 ff. See also Schmithausen (1986) n. 137.

'% Kong-sprul, Pervading All Objects of Knowledge, vol. 1L, p. 36: bye smras sdom pa'i
ngo bo rnam par rig byed dang rig byed ma yin pa gang rung gis bsdus pa'i gzugs can/ gang
zag dang thob pa thag pa lta bus sbrel ba/ [read 'brel ba]. See p. 49 (Garland of Rays 3).
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information]. "'

Kong-sprul also explains other systems (pp. 36-37):

[The system of the Sautrintikas]: The arising of a later mental stream of
consciousness from an earlier one, such as the thought "I am a householder
(updsaka)," and "I am a novice monk (Sramanera)," [etc.], that arises anew
through the activity of the respective three words'! that precede the [formal]
ritual, is a complete transformation. They accept just that as the nature of
the vows.'?

[The system of the Yogicaras]: Since the *Vijiiaptivadins (rnam rig smra
ba) maintain the basic consciousness (alayavijriana), they accept bodily
activities, too, such as vows, to be the continuation of mind. If, however,
they say that the nature of the vow is purely the resolutinon [to abandon
non-virtue], the continuation [of the vow] would be interrupted at occasions
such as distraction and unconsciousness.'® And if they say that [the nature
of the vows is that they are] merely propensities, [the vows] would not be
lost even when the cause of loss occurs.'* Therefore they assert that [the
vows] are both the continuum of the resolution to abandon [non-virtue] and
the seeds that are its traces deposited in the basic consciousness.™®

% Kong-sprul, Pervading All Objects of Knowledge, vol. I, p. 36: yang dag par blangs
pa'i tshul khrims so thar gyi sdom pa skad cig dang po de/ mkhan slob sogs gzhan gyi rnam
par rig byed la brten nas/ rmam pa rig byed dang rig byed ma yin pa gnyis ka'i ngo bor skye/
skad cig gnyis pa phyin nas sdom pa gtong ba'i rgyu ma byung gi bar du rnam pa rig byed
ma yin pa'i ngo bor rgyud la ldan pa yin la sdom pa de'i nang gses srog gcod spong ba sogs
las lam gzugs can bdun yang de'i rigs pas skad cig dang por gnyis ka dang / gnyis pa phyin
chad rig min gyi gzugs su yod pa'i phyir skad cig dang po der dgongs nas gnyis ka yod do
zhes pa'o. Cf. also Vasubandhu, Abhidharmakosabhdsya, ch. IV, vv. 13, 16.

U Tn Tibetan: dge bsnyen yin no and dge tshul yin no.

12 Kong-sprul, Pervading All Objects of Knowledge, vol. 11, p. 36: tshig gsum so so'i las
cho ga sngon du 'gro ba'i sgo nas/ sems phyir zhing 'byung bar dge bsnyen yin no/ dge tshul
Yin no snyam pa lta bu'i sems kyi rgyud snga ma las phyi ma skye ba ni yongs su 'gyur ba
ste de tsam sdom pa'i ngo bor 'dod.

113 On the problem of a connecting link between the last moment of mind before and the
first one after unconscious states, see Schmithausen (1987: 4, 245, n. 16).

114 On propensities not getting lost, see pp. 81 f. for my reference to Vasubandhu's verse
in my remarks on Go-rams-pa's refutation of Garland of Rays 25 and 26.

5 Kong-sprul, Pervading All Objects of Knowledge, vol. 1I, p. 36 f.: rmam rig smra bas
kun gzhi 'dod pa'i phyir sdom pa sogs lus kyi las kyang sems kyi rgyun du khas blangs te
sdom pa'i ngo bo sems pa kho na la byas na g.yeng ba dang sems med pa'i skabs sogs su
rgyun chad par 'gyur zhing / bag chags tsam la byas na gtong rgyu byung ba'i tshe na'ang

(continued...)
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[The system of the Madhyamikas who proclaim] "own-emptiness:" Because
they do not accept a basic consciousness, they assert [the vows]
accompanied by the resolution to abandon.''s

Candrakirti maintained"”’ in his /Madhya ?]par caskandhaprakarana™® [the
nature of the vow] as the matter that consists in non-information and the
Lord 'Bri-gung-pa and sTag-tshang Lo-tsa-ba [Shes-rab-rin-chen] (1405-?),
too, have taught them emphatically in this way.'

Go-rams-pa's Refutation (General Topics 62v). Go-rams-pa discusses two points
in his refutation, namely the "motive for taking up the pratimoksa [vows]" and
Vibhiiticandra's statement that the vows are obtained "through the correct ritual of
a preceptor (upadhydya) [and] a master (Gcarya)." With regard to "the motive for
taking up the pritimoksa,” Go-rams-pa argues that "it is also mot necessary that
thinking about one's benefit be an element of the motive for taking up the pratimoksa
[vows], because in general if one is endowed with a motive of renunciation [i.e. the
intention to attain freedomy], that will be pratimoksa, and with that renunciation there
are three kinds of production of the resolve to attain awakening (bodhicitta)
[according to the three different goals aimed at]."'® Referring to Sa-pan's Clear
Differentiation of the Three Vows (ch. III, v. 145) Go-rams-pa says in another work
(Detailed Exposition, p. 169, fol. 101v): "If one is not endowed with the resolution
to renounce samsara, even though one takes the vows of ordination, it will not
become pratimoksa, as in the biographies of Ananda's two nephews and of gCung-
mdzes-pa'i-dga’-bo (Sundarananda)."'*

The view that pratimoksa vows are obtained through renun01at10n is also
expressed in the Abhidharmakos’a (ch. IV, v. 15):

115(....continued)

mi gtong bar 'gyur bas spong ba'i sems pa'i rgyud dang / bag chags kyi sa bon kun gzhi la
bzhag pa dang bcas pa la 'dod do. .

U8 Xong-sprul, Pervading All Objects of Knowledge, vol. I, p. 37: rang stong pas kun
gzhi khas mi len pas spong ba'i sems pa de dang mtshungs ldan dang beas pa la 'dod pa yin
no.

"7 Here Kong-sprul uses the honorific form mdzad, indicating that he follows this position
rather than the ones listed before.

18 p yol. 99, no. 5267.

!9 Kong-sprul, Pervading All Objects of Knowledge, vol. I, p. 37: zla grags kyis dbu ma
phung po Inga par ram par rig min gyi gzugs su mdzad la/ rje 'bri gung pa stag tshang lo
tsa rams kyis kyang de ltar rtsal du bton nas bshad do.

2 For the Tibetan text, see p. 98.

' For "Ananda's nephews," see Panglung (1981: 7). Sundarinanda took the vows to
please the Buddha, but thought constantly of his wife; see Tucci (1949: 454).
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Through undertaking the abandoning of the five things,

the eight things, the ten things, all of the things to be abandoned,

[one obtains the qualities of respectively] a householder (updsaka), the vow

of approximation (upavasastha),

a novice monk (§ramanera), and a full monk (bhiksu).'>
In short, Go-rams-pa says that "renunciation" is the proper volitional impulse of
priatimoksa, but not "thinking about one's benefit" (rang don yid byed). In this
regard I would like to make two observations. The first is that Vibhiiticandra, like
other masters, too, mentions a purpose of the pratimoksa vows. Note for example
Ati§a's Sarvasamayasamgraha:

Furthermore the first vow [i.e. the priatimoksa vow] is for the sake of

oneself alone, the middle vow [i.e. the bodhisattva vow] is for the sake of

others alone, and the last vow [i.e. the Mantra vow] is for the sake of

both.’®
Or Karma-nges-legs, who mentions in his Good Vase (fol. 2r) that the Hinayana has
the small burden of only one's own purpose (rang don kho na'i khur chung ngu),
while the Mahayana has the great burden of both one's own benefit and that for all
others (rang gzhan gnyis ka'i don gyi khur chen po).

Let me also point out that in the parallel passages of the bodhisattva vow section
(Garland of Rays 5b) and of the Mantra vow section (Garland of Rays 10b), too,
Vibhiticandra states the purpose of the respective vows, using the Tibetan terms don
du (Garland of Rays 2b), phyir (5b) and don (10b). Such statements of a purpose of
the respective vows are also well attested in other works, such as the two works
quoted above. Go-rams-pa also does not object against the purposes stated for the
bodhisattva and Mantra vows.

My second observation is that Go-rams-pa reformulates Vibhiiticandra's line.
In restating Vibhiiticandra, he says "the thinking about one's benefit as a part of the
motive [for taking up the pratimoksa vows]," where Vibhiticandra says "in order to
liberate themselves from samsara" (rang nyid 'khor ba bsgral don du). In other
words, the statement of a purpose appears now as a statement that forms a part of
a motive.

"2 Tn Tibetan (P vol. 115, 197-5-1): spang bya Inga brgyad [bjcu dang ni// thams cad
spong ba mnos pa las// dge bsnyen dang ni bsnyen gnas dang // dge tshul ched dang dge
slong nyid. Apd in Sanskrit Pradhan (1967: 206): parficastadasasarvebhyo varjyebhyo
viratigrahat/ upasakopavasasthasramanoddesabhiksuta.

'3 Atisa, Sarvasamayasamgraha, P vol. 81, no. 4547, 211-5-6: yang dang po'i sdom pa
ni bdag 'ba’ zhig gi don no/ bar ma'i sdom pa ni gzhan 'ba’ zhig gi don no/ phyi ma'i sdom
pa ni gnyi ga'i don no.
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Go-rams-pa, based on Abhidharmakos’a (ch. IV, v. 15) and the Clear Differentiation
of the Three Vows (ch. III,-v. 145), makes a correct statement when he says that, in
general, "if one is endowed with the motive of renunciation, that will be
pratimoksa," and that "it is not necessary that thinking about one's benefit be an
element of [that] motive." And Vibhiiticandra, too, correctly states the purpose of
the "[set of] vows of the Srﬁvaka-Vaibhisikas," namely "to liberate themselves from
samsira"—at least in the light of the above statements of Atisa and Karma-nges-legs.
Go'-rams—pa, however, appears to find some fault in line 2b of the Garland of Rays,
namely that it states an incorrect or unnecessary element of the motive for taking up
pratimoksa. And it furthermore appears to me that in restating Vibhiticandra, he
slightly changed the intended meaning of that particular line in such a way that it
became more vulnerable to his criticism. This and other restatements further down
distort the sense, in my opinion, not enough to denounce them as out-and-out
polemical, but they certainly do suit Go-rams-pa when he tries to make a point.

" In this connection Go-rams-pa also refers to "three kinds of production of the
resolve to attain awakening [according to the three different spiritual goals aimed at]"
that are connected with the renunciation that he had identified as the proper motive
of pratimoksa. These are the three types of resolve for awakening that might go
together with that renunciation, i.e. the resolve of auditors, solitary Buddhas, and
perfectly awakened Buddhas.'®

Generally speaking, Go-rams-pa distinguishes the production of the resolve for
awakening of the auditors from that of the Mahayana (Detailed Exposition p. 152,
fols. 67r f.). Of these the production of the resolve of the auditors is furthermore
divided into three productions of the resolve by means of the kind of awakening
aimed at (thob bya byang chub kyi sgo nas rnam pa gsum yod, fol. 67v). Thus there
are the productions of the resolve for the auditor-arhat, for the solitary Buddha, and
for the perfectly awakened Buddha, but nowadays there is very little observance of
these rituals, since the present period is the so-called "period of time of the
scriptures(?)" (lung gi dus). This seems to be the last one of three periods of the
auditors doctrine, the period of its decline.'®

' See Sa-pan, Clear Differentiation of the Three Vows, ch. 11, v. 1: nyan thos mams la
sems bskyed gsum// dgra bcom rang rgyal sangs rgyas so. See also, for example, E.B. Co-
well and R.A. Neil, Divyavadana 209.16: kaiscic chravakabodhau cittam utpaditam kaiscit
pratyekayam bodhau cittam utpaditam kaiscid anuttardyam samyaksambodhau  cittam
utpaditam.

125 Perhaps it is the "period of time of the scriptures” in that sense, that only the texts
survive, but no real practice. The other two periods are the "period of the fruit" (‘bras bu'i
dus) and the "period of achieving" (sgrub pa'i dus). The lung gi dus is sometimes followed

(continued...)
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Go-rams-pa then continues (fol. 67v): "With regard to the production of the resolve
of the Mahayanists there are two, i.e. the Madhyamaka-system and the Cittamatra-
system. Only these two constitute the production of the resolve for the highest
awakening. The ways of the production of the resolve for the three awakenings
[mentioned above] are not [so]."

With regard to the production of the different kinds of resolve for awakening
that go together with what Go-rams-pa identifies as the proper motive of the
pratimoksa, i.e. renunciation, he also points out that "according to the Vaibhasika's
own scriptures, too, there exists the taking up of pratimoksa by means of the
production of a resolve for supreme awakening, for as the Three Hundred Verses
(gsum brgya pa) teaches:

One is promoted (dbang bskur) to the glory of perfect awakening (rdzogs

pa'i byang chub)."
The work cited here is a commentary from the Vinaya section of the Tanjur, the
TriSatakarikavyakhydna by Vinitadeva.'”® The same passage is also quoted by Go-
rams-pa in his Detailed Exposition (p. 163, fol. 89v), where he comments on the
Clear Differentiation of the Three Vows, ch. III, v. 11, a verse dealing thematically
with the question whether certain rituals are properly termed "initiation" (dbang
bskur). There the intention was to show that the term dbang bskur appears also in
Vinaya scriptures, though with a different meaning.'”

The subject of the second point of Go-rams-pa's refutation of Garland of Rays
2 is Vibhiiticandra's statement that the vows are obtained "through the correct ritual
of a preceptor [and] a master." In contradistinction to that, Go-rams-pa remarks that
the taking up of pratimoksa also includes such methods as self-arising ordination,

15(....continued) :
by a rtaks kyi dus (period of time of mere tokens), when only outer signs (like robes, etc.)
are left of the Buddha's teachings. To identify the source for these and for the specific
calculation that is connected with them seems to be a hopeless case, since there are more than
a dozen rivalling systems. See for example Obermiller (1931: 103 f.), and Lamotte (1988:
192-198).

' Vinitadeva, Tshig le'ur byas pa sum brgya pa'i ram par bshad pa, P vol. 127, no.
5628 (commentary on the Vinayavibhanga of the Bhiksupratimoksa of the Miilasarvastivadins,
cf. Yuyama, 1979: 19 ff.). Text according to Derge (no. 4126, fol. 165v): rdzogs pa'i byang
chub ni yang dag par rdzogs pa'i byang chub ste/ de nyid dpal yin la de mnod pa ste/ thob
pa'i phyir dbang bskur ba dang/ dbang gtod par byed ces bya ba'i bar du'o. The "Three
Hundred Verses" here have of course nothing to do with the "Three-Hundred Verse Tantra"
that will be mention several times later on.

T Go-rams-pa, quoting the Three-Hundred Verses, reads rdzogs pa'i sangs rgyas in his.
Detailed Exposition, whereas he reads rdzogs pa'i byang chub in the General Topics.
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ordination by gnosis (jAdna) realization, and [conferring] ordination by uttering the
words "come hither!"'?® This probably refers to a passage of the dbhidharmakos'a-
bhasya,” where the Vinaya-Vibhasikas (sic!) are quoted to the effect that there exist
ten types of ordination (bye brag tu smra ba 'dul ba pa rnams na re rnam pa bcus
bsnyen par rdzogs so zhes zer ba). ’

It is interesting to note that Go-rams-pa himself presents a list of the various
types of ordinations in his Detailed Exposition (p. 164, fol. 90r). The list, however,
contains only nine types of ordination and stems from a source simply called "lung"
(perhaps the ‘Dul ba lung?).™ It differs in some minor respects from the list
presented by La Vallée Poussin in his translation of the AbhidharmakoSabhasya from
Chinese' and from that of the Tibetan canonical version. As Go-rams-pa lists them:

1) Self-ordination: sangs rgyas dang rang sangs rgyas rang byung gyis bsnyen
par rdzogs (i.e. as practiced by the Buddha himself and by solitary Buddhas);

2) By gnosis (jiana) realization: inga sde bzang po ye shes khong du chud pa
(i.e. as in the case of the five ascetics who heard the first sermon in Varanasi);™

. 3) By a Message: mchod sbyin ma phrin gyis (i.e. as in the case of
Dharmadinni);

4) Accepting [Buddha] as Teacher: 'od srung chen po ston par khas blangs pa
(i.e. as in the case of Mahakadyapa);

5) Being Summoned: grags pa la sogs pa tshur shog (i.e. as in the case of
Grags-pa=Yasas);">

6) Accepting Eight Heavy Rules: skye dgu'i bdag mo Ici ba'i chos brgyad khas
blangs pa (i.e. as in the case of Mahaprajapati);

7) Answering [a?] Question: bram ze po ta ya na'i bus dris pa'i lan ldon pa
(i.e. as in the case of Po-ta-ya-na[?]);"*

1% Cf. the list below, nos. 1), 2) and 5). “Self-arising" ordination perhaps in the sense,
that a Buddha like $akyamuni or a solitary Buddha awakens by himself and thus automatically
possesses the pratimoksa vows.

12 Vasubandhu, Abhidharmakosa, ch. IV, v. 26, P vol. 115, 199-3-3; Pradhan (1967:
212).

1% For the 'Dul ba lung, see ftn. 87. The most likely source here is the Vinayavastu.

13! 1 a Vallée Poussin (1980: ch. IV, v. 26, pp. 60 ff.).

132 La Vallée Poussin (1980: 60, n. 3): through dubkhe dharmajfianaksanti; P has nges
par 'jug pas; the Tibetan-Chinese Dictionary specifies: mthong lam skyes tshe ye shes khong
chud kyis.

'3 In La Vallée Poussin (1980: 60), and n. 4: Ajiiata; Tibetan-Chinese Dictionary:
Sariputra.

13 I La Vallée Poussin (1980: 61): Sodayin (also in the Skt. Abhidharmakosabhasya),

(continued...)
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8) Repeating Refuge Three Times: bzang sde'i tshogs drug cu skyabs gsum khas
blangs pa (i.e. as in the case of the groups of the sixty Bhadravargas);

9) Motion before the assembly accompanied by three such questions: gsol bzhi'i
las (Skt. jAapticaturtham karma), i.e. requesting ordination once and repeating that
request three times.'*

Apart from the fact that similar lists from Go-rams-pa's Detailed Exposition and
the Tibetan-Chinese Dictionary differ in their order from both the Abhidharmakos'a
versions, all sources except the Detailed Exposition have as no. 9 "by ten full monks
(bhiksu)," as in the case of the people in Madhyadesa. A tenth point is completely
missing in Go-rams-pa's list."*

Sa-pan in his Clear Differentiation of the Three Vows (ch. II, v. 18) also refers
to some of these types of ordination, namely nos. 2-5. Both Sa-pan and Go-rams-pa
accept these types of ordinations as ancient rituals, however, they are said to be no
longer practicable today. The modern reader may find it strange that what Go-rams-
pa is criticizing in Vibhiticandra's system as being left out are thus only some
ancient rituals that are admittedly no longer practiced. But all scholastics strive for
theoretical completeness in basic doctrinal formulations, definitions, etc., and this
is what Go-rams-pa seems to be doing here.

Go-rams-pa (General Topics, p. 217, fol. 37r) has furthermore himself made
some observations with regard to the "object [i.e. the person] from whom pratimoksa
vows are received" (so thar blang ba'i yul). According to the Vaibhasikas the eight
pratimoksa vows (i.e. including the vow of approximation) have to be received from
fully ordained monks (Skt. bhiksu)."”’ The Sautrantikas, on the other hand, hold that
the vows from the approximation vow (upavdsa) up to those of the householders
(updsaka) may be taken "from anyone who is able," i.e. including not fully ordained

134(....continued)

P and Tibetan-Chinese Dictionary: legs (s)byin.

135 This is the common ordination, cf. Sravakabhimi 42,1 f.; in Tibetan: P 110, no. 5537,
p. 44-3-4.

136 Detailed information on probably all ten types of ordination is contained in Bo-dong
Pan-chen Phyogs-las-rnam-rgyal, Encyclopedia Tibetica. Section 15-19 of vol. 21 [pp. 435-
661] are devoted to that subject alone. Section 15 deals with the types 1, 2 and 5, section 16
with type 4, section 17 with types 6 and 7, and section 18 with type 3. The last section
probably deals with types 8-10. These sections of the Encyclopedia were composed by Bo-
dong-pa 'Jigs-med-grags-pa himself.

137 See also Go-rams-pa, Detailed Exposition, fol. 26r, and Karma-nges-legs, Good Vase,
fol. 6v.
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persons.™ In the case of the Mahayana pratimoksa there are two rituals. In the case

of the first one, the common ritual (cho ga thun mong ba), the matter is the same
as explained before, i.e. there are the two views of the Vaibhasikas and Sautrantikas.
In the case of the uncommon Mahayana pratimoksa (thun mong ma yin pa'i theg
chen so thar) there exist passages in the scriptures according to which the full monk
yows were transferred by non-ordained persons such as Maitreya and Mafijusri,"”
or according to which some vows were taken up by oneself, ' excluding, however,
the full monk vows, because it is not suitable to accept them "from everyone." This
matter, says Go-rams-pa, has been explained by Asanga. The uncommon ritual,
however, either belongs exclusively to the sphere of the saints (dryas), or it has been
lost.

Garland of Rays 3. The topic of this section is how the pratimoksa vows persist.
Vibhiiticandra continues to explain the pratimoksa according to the Vaibhasikas, i.e.
he presents the standard example of "the vow that is like a burden that remains on
the person who is like an ox, being connected by the means of the rope of having
obtained it."

This explanation is also found in the Tibetan commentaries on the Vinaya, for
example in mTsho-sna-ba Shes-rab-bzang-po's Vinayasiitra commentary. mTsho-sna-
ba explains his own tradition in the following way:'

Here, according to the Vaibhasikas, the vow that is like a burden is bound
to the person who is like an ox with the rope-like entity of the conditioned
factor dissociated [from thought] (vzprayukta.s*amsl«zra)142 [of] possession
(prapti), and remains [there].

1% cf. Sa-pan, Clear Differentiation of the Three Vows, ch. 1, v. 20: blang ba'i yul yang
dge bsnyen sogs// gang yang rung las blang bar gsungs//; see also Go-rams-pa, Detailed
Exposition, p. 132, fol. 26v, and Karma-nges-legs, Good Vase, fol. 6v (mchan).

1% Go-rams-pa refers to the Aryamahapratihiryanirdesa, P vol 24, no. 760,22.

10 Go-rams-pa refers to the Yogdcarabhimiviniscayasamgraha, P vol. 110-111, no. 5539.

1 mTso-sna-pa Shes-rab-bzang-po, ‘Dul ba mdo rtsa'i mam bshad nyi ma'i 'od zer legs
bshad lung gi rgya misho, fol. 238v: 'dir (mchan: rang lugs) bye brag smra ba ltar na gang
zag glang po lta bu la/ sdom pa khal Ita bu de/ thob pa ldan min 'du byed kyi rdzas nan thag
Ita bus bsdams te gnas pa’o.

42 These forces serve as models of explanation for a number of things, such as
transferance of merit, rebirth, or the obtaining of vows. The lists of fourteen or sixteen of
such forces in the Abhidharma-literature appear to have no single integrating principle. Collet
Cox says: "Often for different doctrinal reasons in the case of each force, a dissociated force
is proposed and its existence is accepted in order to account for some experientially accepted
or doctrinally necessary activity.” See Collet Cox, Disputed Dharmas, p. 73.
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Go-rams-pa's Refutation (General Topics 63r). The central point of Go-rams-pa's
reply appears to be this: If Vibhiiticandra, with the Vaibhasikas,'*® accepts such an
obtaining of the pratimoksa vows as he does in Garland of Rays 3, namely that "the
vow persists after being connected [to the person] by means of the rope of
‘possession,’” he must also accept that the higher vows persist in the same way, i.e.
"after being connected by possession." Since this "connecting” is understood in the
context of the pratimoksa vows as leading to a possession of the vow as something
material, such a way of obtaining the higher vows is unacceptable for Go-rams-pa,
since even though the Sa-skya-pas accept the pratimoksa vows as material (gzugs
can), they hold the bodhisattva vows to be non-material (gzugs can min or gzugs
min)."* 1t is, however, Vibhiiticandra's position that all three vows exist as "three
distinct entities of their own."'* As is so often the case in such debates, Go-rams-pa
criticizes Vibhiiticandra's doctrine from the background of his own, i.e. the Sa-skya-
pa's doctrine, and not within the framework of Vibhiticandra's own position.*

Garland of Rays 5. Exactly parallel to the construction of Garland of Rays 2,
Vibhiiticandra explains that the beings who are the support of the bodhisattva vows
are "anyone among gods and men," that the purpose of the vows is the protection
of all beings without exception, that they are obtained through the correct ritual'*’
of a master, and that their duration is until one arrives at the seat of awakening.
The seat of awakening (Tib. byang chub snyinq po, Skt. bodhimanda) is,
according to Edgerton, the platform or terrace under/the bodhi-tree on which the
Buddha sat when he awakened. "Until [they arrive af] the seat of awakening" means
that one takes the bodhisattva vows until oneself has become a Buddha. Other
interpretations of that phrase are mentioned in Ati§a's(?) Bodhimargapradipapan”jika

' Abhidharmakosa 1 36cd (62,18): praptyaprapfi svasantanapatitanam.

!4 Cf. Sa-pan, Clear Differentiation of the Three Vows, ch. I, v. 4: "The vows of the
auditors are mot consciousness (vijfidna), they hold that they arise from body and speech.
Since the vows are material, they are lost at the time of death." nyan thos sdom pa mam rig
min// lus ngag las ni skye bar 'dod// sdom pa gzugs can yin pa'i phyir// shi ba'i tshe na
sdom pa gtong. And in the same work, I, 6: "Since the bodhisattva vows arise from mind,
they are not material." byang chub sems dpa'i sdom pa ni// sems las skyes phyir gzugs can
min.

145 See pp. 212 ff. for Garland of Rays 23 and my subsequent discussion.

196 Purther interesting material is contained in Go-rams-pa, General Topics, p. 206, fols.
14v ff., or his answer to Shikya-mchog-ldan's first question in Golden Key, fols. 10v ff., i.e.
Dris shing rtsod pa'i lan, fol. 3r.

17 See p. 59 for some notes on "correct rituals” in my remarks on Garland of Rays 10.
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on fol. 284r."® The two meanings "seat of great awakening in Bodhgaya," and
"akanistha" (Tib. ‘og min.gyi gnas) of the Ghanavyihasitra (P 778) are meanings
requiring further interpretation (drang ba'i don, Skt. neyartha):. They are called
“pith/essence/heart" (snying po, Skt. manda) because the Buddha obtained the final
meditative concentration (vajropamandmasamadhi)'® there. With regard to the
definitive meaning (nges pa'i don, Skt. nithartha) one does not say that these places
where the final meditative concentration is achieved are "essence of awakening," be-
cause in the absolute truth (don dam pa, Skt. paramdrtha) the "essence of
awakening" is the sphere (dhdni) of all phenomena (chos thams cad kyi dbyings).*®

Go-rams-pa's Refutation (fol. 63r). Go-rams-pa refutes the idea that one needs to
obtain the bodhisattva vows through the ritual of a master, because the taking of
these vows in front of an image of the Buddha, etc., by oneself alone is taught in
both the Madhyamaka system and the system taught by the followers of Cittamatra.
Furthermore, he criticizes Vibhiiticandra's statement that the bodhisattva vows are
taken until awakening is obtained as an internal contradiction in Vibhiiticandra's own
treatise, though he himself holds this to be generally correct.

Go-rams-pa makes in both his General Topics and the Detailed Exposition™ several
remarks with regard to the ritual of the bodhisattva vows of the Madhyamikas and
of the followers of Cittamatra. He presents these under three headings, i.e. "ritual,"
"basis,"and "object." Regarding the ritual (cho ga) of the Madhyamikas, he refers
to Nagarjuna's Bodhicittotpadavidhi (P vol. 103, no. 5361 and 5405), Jetari's
Bodhicittotpadasamadanavidhi (P vol. 103, no. 5363 and 5406), and Santideva's
Bodhicaryavatdara (P vol. 99, no. 5272). The Cittamatra system is to be known from
rJe-btsun Grags-pa-rgyal-mtshan's Bodhisattva Vows'?, a commentary on
Candragomin's Bodhisattvasamvaravims aka (P vol. 114, no. 5582) that is based on
the Bodhisattvabhimi. The differences between the Madhyamaka and Cittamatra
system are to be known in detail from Sa-pan's Great Rital for Producing the
Resolve According to the Madhyamaka System,” and from the Bodhicaryavatdra

' Commenting on verse 8: byang chub snying po'i mthar thug par// mi ldog pa yi sems
(...)// for which see fol. 274v.

9 Mahavyutpatti 560: rdo rje lta bu'i ting nge 'dzin.

1% See also Sherburne (1983: 34).

! Go-rams-pa, General Topics, p. 212, fols. 26r-28r; Go-rams-pa, Detailed Exposition,
pp. 152 f., fols. 67v f.

"2 Grags-pa-rgyal-mtshan, Clearly Teaching the Bodhisattva Vows: A Detailed Exposition
of the Twenty Verses (Byang chub sems dpa'i sdom pa gsal bar ston pa shlo ka nyi shu pa'i
mam par bshad pa).
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commentary of his disciple IHo-pa Rin-chen-dpal.’* Go-rams-pa says that those who
do not differentiate between these two systems invent their own rituals in order to
deceive the poorly educated and to please the ignorant.'”

With regard to the "basis" (rten), Go-rams-pa remarks that according to the
Madhyamikas anyone who understands the sense or meaning may produce the
vows." According to those who hold the Cittamitra view, the vows can only be
produced by persons who possess one of the seven classes of pratimoksa vows. In
this regard he also refers to Ati§a's Bodhipathapradipa (P vol. 103/ no. 5343).1%7

With regard to the "object" (yul), he remarks that both the Madhyamikas and
those who hold the Cittamitra view maintain that the vows may be obtained from a
guru or in front of an image of the Buddha.'*® In general, other texts in which these
matters are dealt with are the following. For the Madhyamaka system the standard
source is Santideva's Siksasamuccaya (P vol. 102, no. 5336), according to which the
bodhisattva vows may also be obtained by meditating that the Buddhas and
bodhisattvas are actually present.'®

For the Cittamatra system the standard source is the Bodhisattvabhiimi.'® But
here the text only refers to a situation where the vows are retaken because something
that leads to expulsion from the order (pardjika) has occurred.'®

133(_...continued)

153 Sa-pan, dBu ma lugs kyi sems bskyed kyi cho ga, pp. 264-273.

154 On IHo-pa see Jackson (1987: 117, n. 23 passim). This very rare work, which records
the teachings of Sa-pan, survives in a Khams xylograph. A photocopy is in the possession of
Prof. Jackson.

155 Go-rams-pa, Detailed Exposition. p. 169, fol. 101v, commenting on Sa-pan, Clear
Differentiation of the Three Vows, ch. III, v. 146.

16 Go-rams-pa, General Topics, p. 218, fols. 39r f.; Go-rams-pa, Detailed Exposition,
pp. 153 £., fols. 69v ff. See also ftn. 253.

" Go-rams-pa, General Topics, p. 219, fols. 39v f.; see also Sa-pan, Clear
Differentiation of the Three Vows, ch. 11, v. 5; and Go-rams-pa, Detailed Exposition, p. 153,
fols. 68v f.

18 Go-rams-pa, General Topics, p. 218, fols. 37v f.

1% Santideva, Siksasamuccaya, 186-4-3: yang na de lta bu'i dge ba'i bshes gnyen med
na phyogs beu na bzhugs pa'i sangs rgyas dang byang chub sems dpa’ mams mngon sum du
bsgoms nas/ sdom pa dang bdag gi stobs dang yang sbyar nas blangs ste/ (...). See also
Bendall and Royse (1971: 12-13); Tatz (1985: 34); Sherburne (1983: 91 ff.).

19 Wogihara (1930-36: 181.16-18): tato bodhisattvena tathagatapratimdydh puratah
svayam eva bodhisattvasilasamvarasamadanam karapiyam (Tib. 98a).

'¢! For the term parajika, see v. Hiniiber (1985: 62) with further bibliographical notes.
See also Atisa, Bodhipathapradipa, fols. 274v-277v, verses 24-31.
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An example for a system where Cittamatra and Madhyamaka are blended is found
in Tsong-kha-pa's Byang chub gzhung lam.'” The two works mentioned here that
blend the "two great chariots" are Bodhibhadra's Bodhisattvasamvaravidhi (P vol.

103, no. 5362) and Abhayakaragupta's Bodhisantvasamvaragrahanavidhi (P vol. 103,

0. 5365).1° _

” Go-r)ams—pa, too, explains the differences between the bodhisattva vow ritual of
the Madhyamikas and the followers of Cittamatra in some detail.’ They differ with
regard to their rituals for obtaining them (ma thob pa thob par byed pa'i cho ga),
their fundamental transgressions (rtsa ba'i ltung ba), their methods for repairing
them (phyir beos kyi tshul), and their training (bslab par bya ba).

Regarding the duration of the bodhisattva vows, Go-rams-pa agrees, in general, that
the bodhisattva vows are taken "until awakening is obtained." This agreement seems
to be limited to the acquiring of the bodhisattva vows from its own specific ritual,
i.e. where one neither has taken the Mantra vows yet, nor acquired the bodhisattva
vows through an initiation (where all three vows are obtained through a single
ritual). In the latter cases the bodhisattva vows would be of the same nature as the
Mantra vows.'®
Sa-pan also says in his Clear Differentiation of the Three Vows that the vows

exist as long as the mind is unimpaired.’® Go-rams-pa remarks with regard to this
verse in his Detailed Exposition: ’

The bodhisattva vows exist as long as the mind that projects the maintaining

[of that resolve] is unimpaired, or as long as [the vow] is not destroyed

through an opposing factor such as a fundamental transgression, because [the

vow] arises from the wish as it is projected [by] the mind, [i.e.] "until

awakening, "1’

12 P vol. 154, no. 6145, 123-4-3: slob dpon byang chub bzang po dang a bhya ka ras
kyang sdom pa len pa'i cho ga shing rta chen po gnyis kyi lugs bsres nas mdzad pa (...).

163 See also Tatz (1986: 138).

164 Go-rams-pa, Detailed Exposition, pp. 152 f., fols. 67v ff.

165 For the implications of such subtle distinctions, see p. 139 for the translation of
General Topics, fols. 72-75, with several models for taking up the three vows in succession.

16 Sa-pan, Clear Differentiation of the Three Vows, ch. 1, v. 6¢d: ... ji srid sems ma
nyams// de yi bar du sdom pa yod.

17 Go-rams-pa, Detailed Exposition, fol. 25r byang sems kyi sdom pa ni bsrung ba'i
'Phen sems ma nyams pa'am/ rtsa ltung sogs mi mthun phyogs kyis ma nyams pa de srid du
yod de/ byang chub ma thob kyi bar la sogs pa ‘phen sems ji ltar 'dod pa las skyes pa'i
Phyir. See also p. 60 for the problem of the duration of the bodhisattva and Mantra vows.
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Go-rams-pa's criticism that it is "nowhere at all (...) taught that there is a difference
of duration regarding the Mantra and bodhisattva vows". cannot be understood as a
difference in the wording alone, because this appears to be the standard wording in
other traditions, too. Atisa, for example, says in his Sarvasamayasamgraha:'®
Furthermore, the first vow persists as long as one lives, the middle vow
until [one arrives at the] "seat of awakening" (bodhimanda), and the final
vow as long as space persists.
What Go-rams-pa is perhaps aiming at is that the significance of both statements
"until awakening" and "as long as space exists" is the same, i.e. that both vows
persist until the last being is saved from samsara. This is quite obvious for the
bodhisattva vow, but it presupposes a specific interpretation of the formulation "as
long as space exists," which I have not as yet been able to find in Go-rams-pa's
writings.

Garland of Rays 9. In this section Vibhiiticandra teaches the causes for a loss of the
bodhisattva vows. They are: Striving for one's own selfish benefit, indulging in the
four black factors—thus abandoning the production of the resolve—and obtaining the
result of awakening. While abandoning the vow at the time of obtaining awakening
is compared to leaving behind a ship after crossing the water, the other factors are
as incompatible with the vow as heat is incompatible with cold.

The "Four Black Factors" are according to Santideva's Siksdsamuccaya:'®
1) to deceive the preceptor (upddhydya), the master (dcarya), the guru, and the
object of one's offerings or of one's acquisition of merit, i.e. the triple gem,
etc., and living beings;
2) to produce resentment in others;
3) to speak of those who have entered the Mahayana with dispraise, etc.;
4) to approach others with deceit, etc.

' P vol. 81, no. 4547, p. 211-5-7: yang dang po'i sdom pa ni ji srid 'tsho'i bar du gnas
so/ bar ma'i sdom pa ni snying po byang chub kyis bar du'o/ phyi ma'i sdom pa ni nam
mkha' ji srid gnas kyi bar du'o. For the "seat of awakening," see p. 50.

169 Santideva, Sik._sﬁsamuccaya, 199-2-3 ff., quoting a siitra belonging to the Ratnakiita
collection: dkon mchog brtsegs pa las/ 'od bsrungs byang chub sems dpa' chos bzhi dang
Idan pa'i byang chub kyi sems brjed par ‘gyur te/ gzhi (read: bzhi) gang zhe na/ 'di lta ste/
mkhan po dang slob dpon dang bla ma dang sbyin gnas la slu ba dang / gzhan 'gyod pa med
pa dag la 'gyod pa nye bar bsgrub pa dang / theg pa chen po la yang dag par zhugs pa'i
sems can rnams la bsngags pa ma yin pa dang mi snyan pa dang brjod pa ma yin pa dang
/ tshigs su bcad pa ma yin pa 'byin pa dang / sgyu dang g.yos gzhan la nye bar spyod kyi
lhag pa'i bsam pas ma yin pa zhes gsungs so. See also Bendall and Rouse (1971: 53).
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Go-rams-pa's Refutation (fol. 63r). Go-rams-pa is here only concerned with
another "internal contradiction" in Vibhiiticandra's teaching. Since, according to Go-
rams-pa, Vibhiticandra teaches in Garland of Rays 2 that the thinking about one's
benefit is necessary as an element of the motive of taking up the pratimoksa vows,
any bodhisattva who takes up a pratimoksa vow will lose his bodhisattva vows,
because according to Garland of Rays 9 striving for one's own selfish benefit is a
cause for losing the bodhisattva vows. He also points out that such a taking up of
pratimoksa vows exists in Vibhiiticandra's system, namely in Garland of Rays 27:
"If a Tantric adept takes a lower vow for the sake of any of his trainees (...).""

This reference, however, rather shows that the bodhisattva vows are not lost,
because it is said "for the sake of any of his trainees," which can hardly be
interpreted as "own selfish benefit." If "own selfish benefit" really is the necessary
motive for taking up the pratimoksa, the reference to Garland of Rays 27 would
rather show that a bodhisattva is unable to take up the pratimoksa vows if he tries
to do so for the benefit of others, for example to be able to pass on pratimoksa vows
to one of his disciples.

Go-rams-pa illustrates Vibhiticandra's examples of "heat and cold" and of the "ship"
in the section where he paraphrases the content of Vibhiiticandra's Garland of Rays:
When a mind that consists in the volition of one's own benefit is produced,
and one engages in the four black factors, one abandons [the production of
the resolve] like contact [with something] cold is lost when [one has] very
close contact [with something] hot. When one obtains unsurpassable
awakening one abandons [the production of the resolve] like a ship is
abandoned when one has reached the other shore of a river.'™
In other words, one abandons the production of the resolve, since "own benefit" and
"indulging in the four black factors etc.” on the one hand, and the bodhisattva's
resolve on the other are as incompatible as heat and cold; and because the
obtainment of perfect awakening is like reaching the other shore where one abandons
the ship.
That Go-rams-pa does not accept the abandonment of the bodhisattva's
production of the resolve when awakening is obtained is explained in connection with

'™ Vibhiiticandra, Garland of Rays 27: gal te rig pa 'dzin pa yis// gdul bya gang dang
gang don du// 'og ma'i sdom pa blangs pa na.

" Go-rams-pa, General Topics, p. 229, fol. 61r-v: rang don yid byed kyi sems bskyed
pa dang / nag po'i chos bzhi la spyod pa na gtong ste/ tsha reg stobs che ba nye ba na grang
reg gtong ba bzhin no/ bla na med pa'i byang chub thob pa na gtong ste/ chu'i pha rol phyin
Ppa na gru gtong bzhin no.
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the Mantra vows in his General Topics (p. 231, fol. 63v). He overlooks in his
criticism that Vibhiiticandra's account of the bodhisattva vows is not written from
the point of view of a threefold possession of the vows, but within the framework
of the bodhisattva vows that exist as a vow-system in its own right, and as they have
also been taught by many other masters such as Ati§a (see for an example, p. 58).

Garland of Rays 10. The construction of this verse is again parallel to the first four
lines of Garland of Rays 2 and to Garland of Rays 5. Vibhiticandra says that the
Mantra vows are obtained by persons who are possessors of the merit of the four
classes, etc., that their purpose is the production of perfection of everything desired
or needed for oneself and others, that they are obtained from the guru who possesses
the good marks, and that they persist as long as space exists.

The expression "possessors of the merit of the four classes” refers to the four caste-
classes of India (rigs bzhi, Skt. carvaro varnah, Mahdvyutpatti 3865 ff). These are
the caste-class of priests (Skt. brahmanavarna, Tib. bram ze rigs), rulers (Skt.
ksatriyavarna, Tib. rgyal rigs), farmers, etc.'” (Skt. vaisyavarna, Tib. rje rigs), and
servants (Skt. §idravarna, Tib. dmangs or gdol rigs). In the Tantric literature these
four are sometimes associated with the four classes of tantras (rgyud sde bzhi), i.e.
action, practice, yoga, and highest yoga tantra (Skt. kriyd, caryd, yoga and nirutta-
rayogatantra, Tib. bya ba, spyod pa, mal 'byor, and rmal 'byor bla na med pa'i
rgyud), in such a way that the highest caste (brdhmana) is associated with the lowest
of the tantra classes (kriyatantra) and so forth.'” Kong-sprul, for example, quotes
in his Pervading All Objects of Knowledge'™ the Dur khrod rmad du byung ba:

For the sake of improving (gdul don du) the castes of the priests,

rulers, farmers (etc.), and servants,

the tantras were taught [by the Buddha] as four divisions,

i.e. the action, practice, yoga, and highest yoga tantra.'”
But there are also other systems that arrange the tantras differently, which is
indicated by Vibhiticandra through "etc." These other systems and their proponents

'™ The vaifyavarpa contains also herdsmen, merchants, and artisans.

I Sherburne (1983: 167 ff., 184, n. 9); Wayman (1973: 33, table 1); Lessing and
Wayman (1968: 100, n. 1).

1% Kong-sprul, Pervading All Objects of Knowledge, vol. T, pp. 572 ff.; especially p.
571. ,

V5 Sricakrasamvaratantrarajadbhutasmasanalamkaranama, P no. 57, vol. 3, 32-5-2:
bram ze rgyal rigs rje rigs dang // dmangs rigs gdol pa gdul don du// rgyud kyang rmam pa
bzhir gsungs te// bya spyod rnal 'byor bla med do. Kong-sprul has a mistake in the first line:
bram ze rje'u (? rgyal!) rigs rgyal (? rje'u!) rigs dang .
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or textual sources are according to Go-rams-pa and Kong-sprul:'®

2 classes
outer and inner tantra Abhayakaragupta, Kong-sprul
Buddhaguhya :
outer and secret tantra Vajra-Peak Tantra i Go-rams-pa
action and yoga tantra Trailokyavijayamahdkalpa- Go-rams-pa

rgja (P vol. 5, no. 115)

3 classes

action, combined (gnyis ka)  Buddhaguhya Kong-sprul, Go-
or practice, and yoga tantra rams-pa

Vilasavajra, Kun-snying

Kong-sprul

Sarvarahasyanamatantra (P

vol. 5, no. 114) Go-rams-pa
yoga-practice and action sNgags don rmam gzigs (by  Go-rams-pa
tantra, and tantra of the way dPal-ldan Byang-chub-
of the perfections mchog?)

4 classes
action, practice, yoga, and "according to most of the Kong-sprul
highest yoga tantra tantras and commentaries"

According to the Tantric Go-rams-pa

songs (gur las)

16 See Kong-sprul, Pervading All Objects of Knowledge, vol. I, pp. 572 ff., and Go-
rams-pa, Detailed Exposition, p. 158, fols. 79r ff.
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yoga, combined, practice,
action, and realization
tantra; or action, practice,
yoga, great yoga, and
highest great yoga tantra

action, practice, yoga,
highest tantra, and tantra
without evil (? ngan pa med
pa'i rgyud)

action, practice, yoga,
highest yoga, and yogini
tantra

action, fundamental (rtsa
ba), practice, yoga, highest
yoga (differentiated again in
bla ma and bla med?)

tantra of siitra investigation
(mdo sde rtog pa'i rgyud),

action, practice, yoga, secret

yoga, and limit of the secret
(gsang ba'i mtha")

The Three-Vow Theories in Tibetan Buddhism

5 classes
Santipa
Nagarjuna

Sridakarnavamahayogini-
tantra (P vol 2, no. 19)

the Indian Vajrapani

Rab tu sgron gsal (i.e.
Sricakrasamvaramandalop-
ayikaratmapradipodyota-
nama, P vol. 51, no.
21617)

6 classes

?

bDe mchog rtsa rgyud

Kong-sprul, Go-
rams-pa

Kong-sprul
Go-rams-pa

Go-rams-pa

Go-rams-pa

Kong-sprul

Go-rams-pa
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7 classes

action, practice, : Atiga Kong-sprul
investigation (rtog pa, Skt.

kalpa), combined, yoga,

great yoga, and highest yoga

tantra

Furthermore, if arranged into four classes, there exist different systems of assigning
a tantra class to a class of persons, such as to persons of sharp or dull faculties, or
to persons with many or few defilements.'” Go-rams-pa treats the four tantra classes
in his Detailed Exposition in some detail on fols. 122v-132v.

With regard to the qualities of the guru who confers the three vows simultaneously
through Tantric initiation, Go-rams-pa mentions in his Detailed Exposition (p. 163,
fol. 88r) four factors through which the person who is the basis obtains the three
vows. (1) The lineage of gurus must be intact (bla ma brgyud pa ma nyams); (2)
there should not be any disorder with regard to the ritual (cho ga 'khrugs par ma
gyur pa) that consists of three parts, i.e. preparation, actual ritual, and conclusion;
(3) the guru should understand how to "assemble" the outer and inner dependent
origination (phyi dang nang gi rten 'brel bsgrig mkhyen); and (4) he should be able
to plant the seeds of the four spheres (Skt. kdya) into the five constituents of the
person and the eighteen elements that constitute the psycho-physical continuum, i.e.
the six senses, their objects, and sensory perceptions (Skt. skandha, dharu, and
ayatana—the latter being the first twelve of the eighteen elements that are the
dhatu—) of the disciple (slob ma'i phung khams skye mched la sku bzhi'i sa bon
thebs nus pa).'™

' For such systems for people with sharp or dull faculties (dbang po brtul po, dbang po
rnon po) or few or many defilements (zyon mongs pa chung ngu, nyon mongs pa chen po),
etc., see Kong-sprul, Pervading All Objects of Knowledge, vol. 11, p. 577.

'™ For topics 3) and 4) see Sa-pan, Clear Differentiation of the Three Vows, ch. III, vv.
87 £., and Go-rams-pa, Detailed Exposition, p. 166, fol. 95r. For the necessity of unimpaired
rituals, whether for conferring Tantric initiation or any other vow, see also Clear
Differentiation of the Three Vows, ch. IIl, vv. 11 ff. and ch. III, vv. 65-66, and Go-rams-pa,
Detailed Exposition, p. 163, fol. 89r-v, p. 164, fol. 90v, and p. 165, fols. 92r-93v f.,—see
also fol. 94r where it is explained (with reference to Clear Differentiation of the Three Vows,
ch. III, vv. 68-73) that even though rituals do not exist in the absolute truth—since nothing,
not even Buddhahood, exists there—they do exist in the relative truth (and thus have to be

(continued...)
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Go-rams-pa's Refutation (fol. 63v). Go-rams-pa raises two objections against
Vibhiiticandra's statements concerning the durations for which the bodhisattva and
Mantra vows are obtained. Without quoting an example, he claims at first for the
statement that the bodhisattva's resolve is abandoned when awakening is obtained
that it contradicts many scriptures of Siitra and Tantra. That the bodhisattva's resolve
is abandoned when awakening is obtained is taught by Vibhiiticandra in his Garland
of Rays 9 ("[since resolve is like] a ship").

Secondly, he finds again an "internal contradiction," namely concerning
Vibhiiticandra's statement that the Mantra vows are maintained as long as space
exists. He quotes a tantra from the highest class (niruttaratantra), according to which
"the root of the Dharma is the resolve for awakening (bodhicitta), to give itup is the
fifth [fundamental transgression]." Unfortunately, I could not find a text called
sNgags sdom gyi dam tshig la rtsa ltung bcu bzhi in the canon, but two other well
known treatises have literally the same precept, nmamely Agvaghosa's Vagjra-
ydnamildpatti, with these lines appearing on p. 279-1-4, and the
Vajrayanamiilapattisamgraha, no. 3303, with these same lines on 278-2-3.'7°

To show that the continuation of the bodhisattva's resolve is a vital element of
the pledges of the lower tantras, too, Go-rams-pa refers to some tantras from those
classes. First he refers to the Sarvamandalasamanyavidhi-guhyatantra, generally con-
sidered to be an action tantra.'® The vows stated there are quoted by Go-rams-pa,
but as far as I can see, except for vowing to firmly establish love for living beings,
the resolve for awakening (bodhicitta) proper is not mentioned.'®*

For the class of ‘practice tantras, Go-rams-pa refers to the Awakening of
Vairocana. Here four fundamental transgressions are listed, of which the second one
is indeed the abandonment of the resolve for awakening (bodhicitta):

"To abandon the holy Dharma, to abandon the resolve for awakening
(bodhicitta), to act stingily, and to harm sentient beings. "**

17(...continued)

~performed accurately).

'™ The Tibetan text is: chos kyi rtsa ba byang chub sems// de spong ba ni Inga pa yin.

' dKyil 'khor thams cad kyi spyi'i cho ga gsang ba'i rgyud, P vol. 9, no. 429.

'8 Go-rams-pa, General Topics, p. 223, fol. 491: srog chags rams la byams pa'i sems//
rtag tu brtan pa nye bar bzhag . See also Kong-sprul, Pervading All Objects of Knowledge,
vol. II, p. 144; for bodhisattva vows in action and practice tantras in general, see Lessing and
Wayman (1968: 140-155); for a short introduction to action tantras in general, see Go-rams-
pa, rNam bshad, fol. 83r-v.

1% P no. 126, vol. 5, 268-3-6: dam pa'i chos spong ba dang / byang chub kyi sems gtong
ba dang ser sna byed pa dang sems can la gnod pa byed pa'o. See also Go-rams-pa, General

(continued...)
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For the class of yoga tantras, he refers to the Sriparamadyanamamahdyanakalpardja,
according to which, too, it is a fundamental transgression to abandon the resolve for
awakening (bodhicitta)."™ Kong-sprul™ lists the first two fundamental transgressions
of the same source as "abandoning the preliminary resolve [for awakening]" (smon
sems spong ba) and "abandoning the actualization of the resolve [for awakening]"
(‘jug sems spong ba).'*
Regarding the fifth fundamental transgression of the highest tantra class, it is
also interesting to note that rJe-btsun Grags-pa-rgyal-mtshan clarifies that
"bodhicitta" refers here only to the preliminary resolution for awakening:
1. The nature of the transgression: To abandon the preliminary resolve for
awakening, i.e. to turn away from the volitional impulse "I will achieve
buddha[hood] for the benefit of all sentient beings. "%

To "abandon the preliminary resolution” means to think in the following way:

182(....continued)

Topics, p. 224, fol. 49v, where a more elaborate version of these vows is quoted from the
same source; see also, Kong-sprul, vol. II, pp. 146-7; Wayman (1992: 47); and Tajima (1992:
329-30); for a short introduction to practice tantras in general, see Go-rams-pa, Detailed
Exporsition, fol. 84r.

18 dPal mchog dang po zhes bya ba theg pa chen po'i rtog pa'i rgyal po, P vol. §, no.
119, a major yoga tantra, see Go-rams-pa, General Topics, p. 224, fol. 50v, and Kong-sprul,
Pervading All Objects of Knowledge, vol. II, p. 150.

184 Kong-sprul, Pervading All Objects of Knowledge, vol. 1I, p. 150.

18 For a short introduction to yoga tantras in gemeral, see Go-rams-pa, Detailed
Exposition, fols. 84r f., for a short introduction to highest tantras in general, see Go-rams-pa,
Detailed Exposition, fol. 85r. For the preliminary resolution (for awakening, Skt. pranidhi)
and the actualization (of that resolution, Skt. prasthana), see Santideva, Bodhicaryavatira,
ch. I, vv. 15-17, probably the most prominent passage for the Madhyamikas: byang chub
sems de mdor bsdu na// rnam pa gnyis su shes bya ste// byang chub smon pa'i sems dang ni//
byang chub 'jug pa nyid yin no// 'gro bar 'dod dang 'gro ba yi// bye brag ji ltar shes pa
ltar// de bzhin mkhas pas 'di gnyis kyis// bye brag rim bzhin shes par bya// byang chub
smon pa'i sems las ni// 'khor tshe 'bras bu che 'byung yang // ji ltar 'jug pa'i sems bzhin
du// bsod nams rgyun chags 'byung ba min// (P vol. 99, no. 5272, p. 245-3-1).

In Santideva's other great work on the bodhisattva practice, the Siksasamuccaya, we find
this discussion within the first chapter, on pp. 185-3-8 ff. (P vol. 102, no. 5336): byang chub
kyi sems de ni rmam pa gnyis te/ byang chub tu smon pa'i sems dang byang chub tu chas pa'i
sems so/ (...). See also Bendall and Rouse (1971: 9 ff.).

1% Grags-pa-rgyal-mtshan, Removing Errors Regarding the Fundamental Transgressions,
p- 248, fol. 49r: dang po ltung ba'i ngo bo nyid ni byang chub kyi sems smon pa btang ba
ste/ sems can thams cad kyi don du sangs rgyas bsgrub par bya'o snyam pa'i bsam pa las
log pa'o.
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To abandon [the preliminary resolution] with a downhearted [mind, think-
ing]: "How can awakening be established by someone like me?" And to
abandon the preliminary resolve by thinking: "I shall quickly establish [the
state of] an arhat and a solitary Buddha."'¥’
Furthermore rJe-btsun Grags-pa remarks (fol. 50r) that the vow of preliminary
resolve is also formed during the preparation [of an initiation] (sta gon gyi skabs su)
and during the entering part (’jug pa'i skabs su), when one accepts the general vows
of the five Buddha-families (rigs Inga'i sdom pa spyir khas blangs pa).

Thus, to sum up, the reason Go-rams-pa discusses the bodhisattva's resolve in
connection with the Tantric pledges appears to be that from the point of view of a
person who possesses all three vows, one neither abandons the bodhisattva's resolve
when Mantra vows are obtained, nor does one abandon it when awakening is
obtained, because it is a Tantric pledge never to abandon the root of the Dharma,
i.e. [preliminary] resolve for awakening.

Garland of Rays 11. In the canonical tradition of the text, the theme of this section
is defined in line three simply as: "[This] is the vow of the Tantric adept" (rig ‘dzin
sngags kyi sdom pa’o). The parallel passages of the pratimoksa vows (Garland of
Rays 2e-g) and of the bodhisattva vows (Garland of Rays 6-7 for relative and
absolute bodhicitta respectively) teach at this point the respective natures of the
vows. In the textual tradition of Go-rams-pa, however, that line reads "[this] is how
to obtain the vows of the Tantric adept" (rig ‘dzin sdom pa'i thob tshul yin). In fact
it appears that the first line refers to the way how the Mantra vows are obtained, and
the second one refers to their nature:

Being introduced to the purport of connate gnosis,

one restrains [oneself] from all stains of mental construction.

Go-rams-pa's Refutation (fol. 63v). Go-rams-pa's refutation deals solely with the
nature of the Mantra vows, even though his textual tradition of the Garland of Rays
does not mention the nature of the vows, but speaks instead of how to obtain them.
However that may be, his technical argument could be applied to both themes. He
points out that the introduction to connate gnosis occurs omly from the fourth
initiation upwards.'®® Vibhiiticandra's explanation excludes therefore the three lower

"7 Ibid. fol. 50r: bdag lta bus byang chub ga la 'grub ces zhum pas btang ba dang /
myur du dgra bcom pa dang rang sangs rgyas bsgrub par bya'o// zhes sems pas smon pa
btang ba'o.

18 The four initiations of the highest tantra class are (1) the vase initiation (Skt.
kalasabhiseka, Tib. bum pa'i dbang), (2) the secret initiation (guhyabhiseka, gsang ba'i

(continued...)
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tantra classes, and the first three initiations of the highest tantra class, too. Go-rams-
pa refuses, however, to elaborate on this theme, since this treatise is not the proper
place for such a discussion. 18

Vibhiiticandra appears to be teaching here indeed from the point of view of the
highest tantra alone. In general, the vows of each tantra class are considered to be
complete at the end of their respective rituals. Thus Kong-sprul, for example, says:
In short, at the end of performing the ritual of each respective initiation [of
the dlfferent tantra classes] the pure Mantra vows are obtained in the perfect
way.'®
But from the point of view of the highest tantra, the completeness of the Mantra
vows is reconsidered. Kong-sprul says:
The Mantra vows are called "incomplete” [or] "almost complete” in the
lower tantra classes.
[They are called] "perfectly complete" in the higher [ones].*
And he explains that the former masters held that the vows of the action and practice
tantras are incomplete, that they are almost complete in the yoga tantras, and that
they are fully complete only in the highest tantras.'”

Garland of Rays 12. With these five lines Vibhiticandra explains the way of the
-persistence of the vows of the Tantric adept. They persist through the practice of the
two stages of meditation, i.e. of production and perfection (Skt. utpattikrama and
utpannakrama/nispannakrama, Tib. bskyed rim and rdzogs rim), and through
worshipping one's body (i.e. the deity of one's meditation, Tib. yi dam kyi lha)
intensively with the five objects of the senses (i.e. through the practices of the deity).

188 continued)
and (4) the fourth initiation (caturthabhiseka, dbang bzhi pa)

1 Go-rams-pa indeed avoids the discussion of Tantric themes in the General Topics as
much as possible, and wherever he is compelled to refer to Mantra, he confines himself to
a few remarks (cf. fols. 80r f.), or he refers in general to other works.

% Kong-sprul, Pervading All Objects of Knowledge, vol. I, p 139: mdor na so so'i
dbang gi cho ga grub pa'i mtha' ru sngags sdom ram par dag pa rdzogs pa'i tshul du thob
pa yin no.

! Kong-sprul, Pervading All Objects of Knowledge, vol. II, p. 140: rgyud sde 'og mar
ma rdzogs phal cher rdzogs// gong mar yongs rdzogs sngags sdom zhes byar 'gyur.

%2 Ibid.: thob tshul rgya che chung gi dbang gis rgyud sde 'og ma bya spyod gnyis ni ma
rdzogs pa'i sngags sdom/ mal 'byor rgyud ni phal cher rdzogs pa'i sngags sdom/ gong ma
bla med du yongs su rdzogs pa'i sngags sdom zhes bya ba'i tha snyad kyang thob par 'gyur
ba mkhas pa snga ma rnams bzhed do.
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This is the source of everything needed and desired (which denotes the dharmakdya
for one's own sake, and the nirmanakaya for the sake of others).

Go-rams-pa's Refutation (fol. 63v). Go-rams-pa states that the Mantra vows do not
necessarily persist on the basis of the two stages of meditation, because it has also
been taught that the Mantra vows persist if, after obtaining initiation, the pledges and
vows are observed, even though one does not practice.

rJe-btsun Grags-pa-rgyal-mtshan taught in his Removing Errors Regarding the
Fundamental Transgressions (p. 235, fols. 2r £.) that there are four types of persons:
(1) The most exalted ones who realize within this lifetime, (2) the exalted ones who
realize in the moment of death, (3) the medium ones who realize in the intermediate
state, and (4) the lowest ones who realize in subsequent lifetimes. The latter ones
are again of three types: (1) those who realize in the next life, (2) those who realize
after seven lives, and (3) those who realize after sixteen lives. Of these it is said that
they attain the supramundane achievements of the yogis (siddhi) in one of the next
lives even though they do not meditate (na bsgoms par yang dngos grub 'thob) if
they are without transgressions (gal te ltung ba med gyur na)—the scriptural
authority for the last point is Padmasambhava's Samayapari cafka?] (P vol. 56, no.
2353) and an unidentified text called gSang ba'i mdzod (see below). Go-rams-pa
follows the same pattern in his Detailed Exposition (p. 169, fol. 101r-v) and presents
additional sources, but he mentions liberation in the intermediate state (bar do) only
indirectly through a quotation from the Srijidnatilakayoginitantra (Pvol. 2, no. 14).

A slightly different pattern is maintained by the Mongolian dGe-lugs-pa master
Ngag-dbang-dpal-ldan (1797-?) from Urga, who wrote in his rGyud gzhung gsal
byed that there are three types of fruits in the highest tantra.'® According to him,
the highest fruit is Buddhahood, of which there are again three different ways to
obtain it, i.e. in this life, in the intermediate state (bar do), and in subsequent
lifetimes (skye brgyud nas). Of these results the first one, i.e. Buddhahood in this
lifetime, is obtained if a practitioner of the two stages obtains the illusory body (sgyu
Ius). The second result is obtained by a practitioner of the stage of production
(bskyed rim) who obtains the illusory body in the intermediate state. If he cultivates
the remaining paths based on that obtainment, he obtains Buddhahood. The third
kind of result, i.e. Buddhahood in subsequent lifetimes, is gained by people who
merely obtain initiation and maintain the pledges and vows (dbang thob nas dam
tshig dang sdom pa srung ba tsam zhig). These persons do not become Buddhas in

'% Ngag-dbang-dpal-ldan, gSang chen rgyud sde bzhi'i sa lam mam gzhag rgyud gzhung
gsal byed, fols. 39v ff.
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this lifetime or in the intermediate state; however, itis taught that they definitely will
become Buddhas after seven or sixteen lives (de dag ni tshe 'di dang bar dor ‘tshang
mi rgya yang skye ba bdun nam bcu drug tshun chad du nges par ‘tshang rgya bar
gsun, gs).m
Vibhiticandra, too, refers to such a teaching when he says:'’

If [one is] without transgressions, even though not meditating,

[Buddhahood] is obtained in one's sixteenth life.
That one does not need to meditate in order to obtain the supramundane
achievements is clearly expressed in the gSang ba'i mdzod:**®

If one possesses the gift of completely pure initiation

one will be initiated in [subsequent] lives.

Through that one will obtain in one's seventh life

supramundane attainments, even though one does not meditate.
In a related passage of the Mantra chapter of Sa-pan's Clear Differentiation of the
Three Vows (ch. III, v. 158c) and in Go-rams-pa's Detailed Exposition (p. 170, fol.
103v) it is explained that it is through the vow alone that the virtue of renunciation
continues. Sa-pan says: "For someone who is without vows, the continuity of virtue
does not exist" (sdom pa med la dge rgyun med). Go-rams-pa elaborates: "For
someone who is without vows, the continuous stream of virtue that consists in the
resolution to abandon [non-virtue] does not exist" (sdom pa med pa la spong sems
kyi dge rgyun chags pa med). It is thus expressed that the supramundane
achievements are attained through pure vows, and not necessarily through meditation
(although the latter might speed up the process). Without pure vows, however, virtue
is discontinued and Buddhahood, the ultimate supramundane achievement cannot be
obtained.

The teaching that Buddhahood will be obtained through keeping one's vows

even without meditation focuses on the purity of vows, and precisely that seems to
* be the intention and purport of the teaching. Later authors, however, have again

1% See also Atiga, Sarvasamayasamgraha, P vol. 81, no. 4547, p. 211-4-2 with a short
remark on results in the next, the seventh, and the sixteenth lifetime.

15 Garland of Rays 44 f-g: ma bsgoms gyur kyang ltung med nal/ skye ba bcu drug nyid
kyis thob.

1% This quotation is according to Grags-pa-rgyal-mtshan, Removing Errors Regarding the
Fundamental Transgressions, fol. 2v, and Go-rams-pa, Detailed Exposition, fol. 101v: dbang
bskur yang dag sbyin ldan na// skye zhing skye bar dbang bskur ‘gyur// de yis skye ba bdun
na ni// ma bsgoms par yang dngos grub 'thob.
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stressed the practice when they gave detailed explanations on how to keep the
Tantric pledges pure. Such maintenance of the purity of the pledges involves,
according to their expositions, quite a number of meditation practices.'”’

197 See, for example, Karma-chags-med, Ri chos, fol. 87 £.



CHAPTER 4

Vibhiticandra on How the Three Vows
are Possessed, with Go-rams-pa's Replies

Having taught in the previous first part of his Garland of Rays the three vows from
the point of view of each vow respectively, Vibhiiticandra turns next to the
possession of the three vows together. This part of his treatise consists of four main
parts: 1.) a refutation of the Sa-skya-pa doctrine of transformation and same nature
of the vows, 2.) what Vibhiiticandra accepts as his own tradition with regard to these
points, 3.) a refutation of the bKa'-gdams-pa doctrine that the three vows are like
the support and the supported, and 4.) his own explanation of the true meaning of
"possessing three vows."

4.1. Vibhiticandra's Refutation of the Sa-skya-pa Doctrine of the
Transformation and Same Nature of the Vows (Garland of Rays 14-24)

The first four sections of the second part of Vibhiiticandra's treatise are quotations
from different tantras, of which the first three (14-16) teach that (14) members of the
four retinues,' if they also possess their respective proper trainings, are
permitted—one may even make a monk a tantric adept; '* (15) that among the three

1% The four retinues (‘khor bzhi) are defined as full monk, full nun, and male and female
householder (Skt. bhiksu, bhiksuni, upasaka and updsika, Tib. dge slong pha ma gnyis dang
// dge bsnyen pha ma gnyis te bzhi//). The term is also confirmed in Pali (catuparisa). See
Arnguttara-Nikaya 1, 132 (PTS), where the term is explicitly defined as above.

19 The "Three-Hundred Verses Tantra" [Treatise] teaches that Tantric initiation is suitable
for anyone among the members of the four retinues who possesses a proper trainig. Thus,
except for the approximation vow (upavdsastha), for which see my remarks in ftn. 85, the
pure training of full monks and nuns, as well as of male and female householders is the
sufficient basis. Go-rams-pa (General Topics, p. 206, fol. 14r) states:

.. dkyil chog phal cher las/
(1) rang gi bslab ldan 'khor bzhi po//
(2) theg chen blo can rnams la ni//
(3) de bzhin gshegs pas gsungs pa yil/
(4) yang dag cho ga rjes su gnang //
In most of the rituals of [conferring initiation into] a mandala it is said that:
(4) The perfect ritual that has been taught
(3) by the Tathigata is imparted
(1) to the four retinues who possess their respective trainings
(continued...)
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bases™ the full monk (bhiksu) is considered to be the highest and the householder
the lowest, and (16) that the three vows that are possessed by a properly ordained
person are the pratimoksa, bodhisattva, and Mantra vows.

The fourth quotation, which teaches the three vows through the simile of
smelting ore and the alchemists elixir, will be discussed in more detail in chapter 13
(pp- 305 ££.) in connection with teachings that Karma-'phrin-las-pa received from the
seventh Karma-pa. The verse that appears to stem from a text called The Teaching
of the "Hundred-Thousand [Verse?] Tantra [or: Tantras]" Treatise: The
Establishment of the Gnosis of Suchness (rGyud 'bum pa'i lung de kho na nyid ye
shes grub pa) and that has been introduced into the discussion by the Sa-skya-pa
master Grags-pa-rgyal-mtshan says:*

Through [the process of] smelting, iron, copper and silver appear,
by means of specific particularities of ores.

Through the elixir that turns [metals] into gold,

all are turned into gold.

Similarly, by means of the particularities of mind,

the vows of the three families also [come to be].??

If one enters into this great mandala,

they are called "[vows of] the Tantric adepts.”

Garland of Rays 18-20. These three verses deal with the refutation of a same nature
of the vows. Without mentioning the Sa-skya-pas by name, Vibhiiticandra refers to

1(...continued)
(2) [and] who are endowed with the Mahayana "attitude".
Then he continues by explaining that line (1) indicates the ritual of imparting the pratimoksa
vows, line (2) indicates the ritual of the bodhisattva vows, and line (3)-(4) of the Mantra
vows.

™ The term "three bases" (rfen gsum) obviously refers here the twin groups of fully
ordained male and female, male and female novice, and male and female householders.

P! Grags-pa-rgyal-mtshan, Removing Errors Regarding the Fundamental Transgressions,
fol. 48v. The "Hundred-Thousand [Verse?] Tantra [or: Tantras?]" [Treatise] will be
discussed in connection with the Replies to Ngo gro, section 23 (p. 236), and in chapter 13.

22 This refers not to the three usual vows of this context, but to the vows of the auditors,
solitary Buddhas, and bodhisattvas. The term means literally "the three possessors of gotra,"
(rigs can gsum), implying the vows of those who belong to one of the three said families. Cf.
Commentary to, the Clear Comprehension, fol. 302r, with the same connotation; Grags-pa-
rgyal-mtshan, Removing Errors Regarding the Fundamental Transgressions, fol. 48v, where
it is explained that the metals of the first part of the example refer to the members of these
families; and see Chinese-Tibetan Dictionary, p. 2687, "rigs can gsum," where the term is
explained in this way.
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"some," who say with regard to the meaning of these quotations that the three vows
are possessed. in the way .of a transformation and a same nature. And thus, says
Vibhiiticandra, if a fundamental transgression against a higher vow occurs, the lower
vows are also lost (Garland of Rays 18). The intended meaning, however, of
"possessing the three vows" is not that the three vows are lost all at once because
they have the same nature (Garland of Rays 19). The reason is the following. If the
pratimoksa vow of abandoning tactile contact with women is lost by a fundamental
transgression against the fourteenth Tantric pledge that forbids abusing women, that
would be an overextension of the term "loss," since otherwise one could argue by
analogy that the gathering of rain clouds in the sky causes the crops of the earth to
wither (Garland of Rays 20).*®

Go-rams-pa's Refutation (fol. 75v). At first Go-rams-pa declares himself a
proponent of the theory of the same nature of the three vows. He does not admit,
however, that the vows are lost simultaneously when a higher vow is lost, since any
given vow is only lost through the causes of loss specific to it. He then launches a
counter-attack through scholastic argumentation, in which he has proven himself so
skilled. He says: [Consider] your critique against losing a lower vow if a
fundamental transgression against a higher vow occurs. Is it a critique:

1. against the idea that the occurrence of a fundamental transgression of a

higher vow necessarily implies the loss of a lower vow, or

2. against the mere possibility of such a loss?
Because in the first case the critique is not acceptable, since the Sa-skya-pas did not
maintain that, and in the second case, it would follow for you that the lower vow of
guarding against tactile contact with women would be lost through the transgression
that consists in verbally abusing a woman,” because there indeed does exist the case
where a loss of the lower vow through the occurrence of a fundamental transgression
against a higher vow takes place: The bodhisattva vows are lost when a fundamental

™ The meaning of the stated reason is this: If the pratimoksa vow that prohibits tactile
contact and the Mantra pledge that forbids the abusing of woman really would be of the same
nature, a fundamental transgression of the Mantra pledge would also entail the loss of the
pratimoksa vow. But according to Vibhiticandra, both vows are not of the same nature, as
sunshine and rain are also not of the same nature. If sunshine and rain would be of the same
nature, it would follow that the crops would wither through rain, too, since the crops do
wither through (excessive) sunshine and since rain and sunshine are of the same nature.

24 For the fourteenth fundamental transgression of Mantra, see As$vaghosa,
Vajrayanamiilapatti: she (! shes) rab rang bzhin bud med la// smod par byed pa bcu bzhi pa.
See also Grags-pa-rgyal-mtshan, Removing Errors Regarding the Fundamental Transgressions,
p. 255, fol. 64r: shes rab kyi ngo bo bud med la smod pa.
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transgression against the fifth Tantric pledge (of abandoning the preliminary resolve
of the bodhisattvas) occurs.?’ ,

In general, Vibhiiticandra does not seem to refer in his refutation to Sa-pan's Clear
Differentiation of the Three Vows. While the date of composition of Vibhiiticandra's
Garland of Rays is not exactly known, the Clear Differentiation of the Three Vows
was dated by one traditional source to approximately 1232.**° A similarly late date
of composition for the Garland of Rays appears to be highly unlikely considering the
suggested sequence of the events of Vibhiiticandra's life (see chapter 2.1., p. 21).
Stearns (1996: 152, n. 87) mentions a passage of dPa'-bo-gtsug-lag-'phreng-ba's
Chos 'byung (vol. 1, p. 524) where he claims that Vibhiiticandra composed his
Garland of Rays after having seen the concept of "transformation of the three vows"
(sdom gsum gnas 'gyur) in the Clear Differentiation of the Three Vows, but Stearns
notes correctly that there is no reference to that concept in the Clear Differentiation
of the Three Vows at all. But the terms "transformation" (gnas 'gyur) and "same
nature” (ngo bo gcig) that Vibhiiticandra uses for describing the Sa-skya-pa position
in Garland of Rays 18, and that are also used by later Sa-skya-pa authors such as
Go-rams-pa, do also not appear in Grags-pa-rgyal-mtshan's Removing Errors
Regarding the Fundamental Transgressions. Grags-pa-rgyal-mtshan speaks rather
vaguely of a "turning" ('gyur) of the lower vows into the respective higher ones (fol.
48v), and except for mentioning at one point that in Mantra practice, too, the
priatimoksa and bodhisattva vows are to be carefully maintained and continued (fol.
18r-v), he does not directly allude to a sameness of the vows. At the time when
Vibhiiticandra was in Sa-skya with his guru Sakyasribhadra (see chapter 2.1.),
however, this terminology might have already been a part of the oral tradition.
Beginning with Sa-pan's Clear Differentiation of the Three Vows and its various
subsequent commentaries, the Sa-skya-pas refined their theories of the three vows
much further. When Vibhiticandra criticizes the Sa-skya-pa position that the vows
have the same nature by saying that according to that position, a loss of a lower vow
would occur through a loss of a higher vow, Go-rams-pa defends the Sa-skya-pa
theory in a highly sufficient way by teaching the aspects of the respective vows as
existing apart from their same nature. With regard to the nature and aspects of the
vows, Go-rams-pa explains, for example, that what turns—in the course of

5 The fifth fundamental transgression, according to the Sa-skya-pa doctrine formulated
by Grags-pa-rgyal-mtshan, refers to the loss of the preliminary resolution. See Grags-pa-rgyal-
mtshan, Removing Errors Regarding the Fundamental Transgressions, p. 248, fol. 49r: byang
chub kyi sems smon pa btang ba. See also Asvaghosa, Vajrayanamiilipatti: chos kyi rtsa ba
byang chub sems// de spong ba ni Inga pa yin.

%6 See Jackson (1987: 64 ff.).
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transformation—into the nature of the bodhisattva vow is the resolution to abandon
(spong sems) that discards opposing factors (mi mthun pa'i phyogs) (fol. 72v). Such
a transformation does not lead to an abandoning of the specific rules like
vabandoning atdeath" that are acquired through the pratimoksa vow rituals, and thus
they continue to exist as the particular aspects of these vows. '

‘When Mantra vows are obtained, the other vows are pervaded by the means that
take the fruit as the path (‘bras bu lam byed kyi thabs kyis zin pa, fol. 72v).
Therefore, even though the three vows have the same nature after two complete
transformations, the individual vows are only lost through their specific causes of
loss.”

In principle, the same applies to a situation where all the three vows are
obtained from the single ritual of a Tantric initiation. Here, however, the vows arise
as having the same nature right from the beginning (fol. 73r). But since they do not
have different aspects stemming from rituals other than that of a Tantric initiation,
they are lost together and simultaneously when a fundamental transgression against
the Mantra pledges occurs. Technically, this is not because of their same nature, but
because of their non-differentiation outside of the Mantra vows.

Moreover, these pratimoksa and bodhisattva vows that are obtained from the
initiation are not the specific vows as they are taught and transmitted through their
respective rituals, i.e. the different householder or full-monk vows etc., but they are
pratimoksa and bodhisattva vows in their most rudimentary sense. One obtains them
during the preparation of the ritual of initiation when one takes refuge and produces
the resolve for awakening.”® Since these are not the specific vows of the various
pratimoksa and bodhisattva rituals, here too it is not the case that the specific prati-
moksa vow that protects against tactile contact with women is lost through the loss
of the fourteenth pledge of Mantra, since such a specific vow can only be acquired
through the ritual of obtaining the full-monk vows.

In sum, if someone were to make remarks like the ones found in
Vibhiiticandra's Garland of Rays 19/20 on the basis of a fully refined Sa-skya-pa
theory of the three vows as presented by Go-rams-pa, his attacks would be without
foundation, since 1) he would fail to notice the Sa-skya-pa's differentiation between
nature and aspects and thus would miss the fact that according to this position the
vows are of the same nature, while the specific vows are only lost through their
specific causes; 2) he would also fail to observe the fact that the vows that are

7 This is explained in great detail by Go-rams-pa later on, see pp. 89 ff.

™ See Go-rams-pa, General Topics, p. 210, fol. 22r; see also Grags-pa-rgyal-mtshan,
dBang bskur ba'i cho ga, pp. 86 ff., especially fol. 39v; and his Removing Errors Regarding
the Fundamental Transgressions, p. 258, fol. 47r-v; unfortunately none of these sources treat
the matter in greater detail.
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obtained from a single ritual (and that are indeed lost simultaneously) do not possess
the specific rules that are only transmitted through the respective pratimoksa and
bodhisattva vow rituals. On the other hand the Sa-skya-pa doctrine at Go-rams-pa's
time represents a development of about two-hundred and fifty eventful years. That
is to say, one has to keep in mind that Vibhiiticandra criticized a system whose
development at that time is not known in all details, and thus we may suppose in
favour of Vibhiiticandra that he argued against the very few theoretical statements
that were maintained by the Sa-skya-pa's of his time.

But how did Vibhiiticandra understand the Sa-skya-pa’s doctrine of the same
nature of the three vows? In order to get an idea of this, one has to know
Vibhiiticandra's own basic assumptions with regard to the vows. If I read Garland
of Rays 23-24 correctly, his most basic assumption would be that the vows are
entities (of their own) (rdzas—whatever that might have meant to him here). Thus
he says (Garland of Rays 24), describing his understanding of the Sa-skya-pa
doctrine, "three vows ... possessed as a single entity." If that would be their
position, it would be indeed hardly possible to lose a vow without the other vows
being affected in the same way. It might well have been this undesirable
interpretation of Grags-pa-rgyal-mtshan's remarks that has led to the differentiation
into nature and aspects of the vows.

When we now turn to Go-rams-pa's answer, we will see that he chooses to
refute Vibhiiticandra using the typical modes of Tibetan scholastic argumentation.
For this purpose Go-rams-pa first restates Vibhiticandra's observation as a
consequence together with its reason (fol. 75v):

bud med la smod pa'i ltung ba byung bas bud med la reg pa'i sdom pa
gtong bar thal/ gong ma'i ltung ba byung bas 'og ma'i sdom pa gtong ba
yod pa'i phyir/
[Consequence:] "It would follow that the vow [prohibiting] tactile contact
with woman would be lost because of the loss of [the fourteenth Tantric
pledge concerning] abusing women occurred, ..."
[Reason:] "... since [in your system] there is the loss of lower vows through
the occurrence of the loss of a superior [vow]."
Then Go-rams-pa analyzes in his answer the reason "since lower vows are lost when
loss of higher vow occurs" (which is originally stated by Vibhaticandra as a thesis)
in such a way that two intentions are possible (fol. 75v):
1. [Does] the occurrence of a fundamental transgression of a higher [vow]
necessarily imply the loss of a lower [vow]? (gong ma'i rtsa ltung byung na
‘'og ma gtong pas khyab).
2. [Or] do you criticize [the mere] possibility of [such] a loss? (grong srid
pa la skyon brjod pa yin).
With regard to the first possible intention, Go-rams-pa simply answers that they (i.e.
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the Sa-skya-pas) did not maintain the matter as such. He does not go into any detail
here since he has explained the two cases of successively obtained vows and vows
obtained from a single ritual elsewhere, namely in the section through which he
presents what he accepts as his own tradition (rang lugs).™ In principle the first
possibility is refuted because each vow is lost due to causes that are specific to it.
Secondly, Go-rams-pa continues by analysing the reason in such a way that it
could have been meant by Vibhiticandra as a criticism of the mere possibility of
such a loss. If that would be the case, he could be easily refuted by citing a single
instance where lower vows are lost when a loss of higher vows occurs. And Go-
rams-pa presents his counter-evidence by giving the example of the occurrence of
a fundamental transgression against the fifth Tantric pledge, i.e. losing the
preliminary resolve, through which the bodhisattva vows are lost as a consequence.
Thereby he is now able to turn the opponent's critique back at him. Go-rams-pa
states (fol. 75v):
bud med la smod pa'i ltung bas bud med la reg pa’i sdom pa gtong bar thal/
gong ma'i rtsa ltung byung bas 'og ma gtong ba yod pa'i phyir te/ rtsa ltung
Inga pa byung na byang sems kyi sdom pa gtong ba'i phyir/
(...) it would follow [for you] that the [lower] vow [of guarding against]
tactile contact with women would be lost, through the transgression that
consists in abusing a woman, because there [indeed] does exist [the case
where] a loss of the lower vow through the occurrence of a fundamental
transgression against a higher [vow takes place], since the bodhisattva vows
are lost when a fundamental transgression [against the] fifth [Tantric] pledge
occurs. :
Go-ram-pa's counterexample, however, is not entirely convincing. If this should be
a case where a lower vow is lost as a consequence of losing a higher vow, one
would expect some sort of sequence in the loss, i.e. that the Mantra vow is lost first
and the bodhisattva vow afterwards. But is this the case in Go-rams-pa's .example?
It rather appears to me that a single cause—the loss of the preliminary
resolution—has the loss of both vows as its effect.
Garland of Rays 21. Vibhiiticandra asks the rhetorical question whether it would be
suitable to practice ritnals other than those that were taught by the Buddha. It is,
- however, not quite clear what exactly is meant by "rituals" (cho ga). But since he
refers to the losing and obtaining of vows, it appears that he is talking about the
rituals for conferring the three vows. Thus, if a teacher explains the losing of vows
in the way of the "same nature," i.e. as stated in Garland of Rays 19 and 20, he
confers the vows in the wrong way, i.e. not as taught by the Buddha.

™ See pp. 89 ff.
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Go-rams-pa's Refutation (fol. 76r). Go-rams-pa—not without some irony—turns
the words of his opponent back against Vibhiiticandra himself in an over-literal, and
for the modern reader almost mean way. He refers to the second pledge from among
the fourteen fundamental pledges of Mantra, namely the "transgressing the teachings
of the Sugata,"*® and answers that since there exists a losing of the lower vows
through that fundamental transgression, it would follow for Vibhiiticandra that it is
possible to practice differently from the Buddha's teachings, since whoever
"transgresses [in his practice or conduct] against the teachings of the Sugata"
obviously practices differently from the Buddha's teachings. Go-rams-pa's remark
is probably (at a less "polemical” level) also hinting at the fact that "the teachings
of the Sugata" include the pratimoksa and bodhisattva vows, and thus that by this
definition a Mantra vow would be lost through a transgression against a rule of one
of the lower vow systems (for which see the previous discussion in Garland of Rays
18-20). .

Garland of Rays 22. Vibhiticandra turns now to a refutation of the transformation
of vows. Such a consideration is impossible between things that are diametrically
incompatible, he says, since otherwise one could argue by analogy that the sun
transforms into the water of the river Ganga.

Go-rams-pa's Refutation (fol. 76r). Go-rams-pa does not accept such an
understanding of transformation. If transformation would be impossible between
incompatible things, a sentient being's consciousness could not transform into the
gnosis of the Buddha, the consciousness of an ordinary being could not transform
into the consciousness of a saint (drya), the realization of the lower vehicle could not
transform into the realization of the higher vehicle, etc. Furthermore, since
transformation between things that are not incompatible is meaningless, there would
be no transformation at all in Vibhiticandra's tradition.

Go-rams-pa's concept of transformation is the arising of a new consciousness that
leaves no place for the previous one, since both are incompatible and cannot exist
together. The arising of the gnosis of the Buddha (sangs rgyas kyi ye shes) leaves no
place for a sentient being's consciousness (sems can gyi shes pa), since the latter is
incompatible ('gal ba) with the Buddha's gnosis. This concept of incompatibility
corresponds with the standard examples from the traditional scholastic logic of Tibet,
i.e. the incompatibility of a pillar and a flask (ka bum gnyis), of something

%9 See Asvaghosa, Vajrayanamilapatti: bde gshegs bka’ las 'das pa ni// ltung ba gnyis
pa yin par bshad. See also Grags-pa-rgyal-mtshan, Removing Errors Regarding the
Fundamental Transgressions, p. 243, fol. 39r.
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permanent and a thing (rtag dngos gnyis), and of fire and water (me chu gnyis): there
is no thing that can be both. »

This kind of transformation is also involved in Go-rams-pa's explanation of the
transformation of for example the pratimoksa into the bodhisattva vows (General
Topics fol. 72v): after one has completely abandoned the inferior volitional impulse
of the auditors, i.e. to pursue peace and happiness merely for oneself, that very
resolution to abandon that discards opposing factors becomes the nature of the
bodhisativa vows.?* This cobstitutes an improving of Grags-pa-rgyal-mtshan's
example of smelting ore and of the alchemists elixir that was criticized by
Vibhaticandra.*?

Vibhiticandra, for whom the vows are three distinct entities of their own
(Garland of Rays 23), evidently understood Grags-pa-rgyal-mtshan's example as
advocating the transformation of one vow-entity into another one, and he understood
the "same nature of the vows" as "being of one single entity"(cf. Garland of Rays
24). In that case, indeed, the vows would be lost simultaneously as criticized in
Garland of Rays 20. Furthermore, if such a transformation through the magical elixir
of the alchemists would be possible, a magical transformation of the sun into the
water of the river Ganga would be possible, too, as criticized in Garland of Rays 22.

Garland of Rays 23-24. In preparing to establish what he accepts as his own
tradition of the three vows, Vibhiticandra investigates unacceptable meanings of
"possessing three vows."
1. If such a possession is meant for a single mental stream of consciousness,
that consciousness would become three separate ones, because the properties
possessed (i.e. the vows) are distinct entities of their own (Garland of Rays
23).
2. If it is meant for earlier and later moments of the mental stream of
consciousness, then the statement "possessing three" would be meaningless
(Garland of Rays 24).
3. If it is meant as a possession of a single entity within a single mental
stream of consciousness, the procedure for losing and obtaining the vows
would become one (Garland of Rays 24).*2

! See pp. 89 ff. for more details.

%2 See also the seventh Karma-pa's reply to the theory of transformation and same nature
in Karma-'phrin-las-pa, Replies to Ngo-gro 5, discussed and translated in chapter 11, section
2, pp. 249 ff.

23Tt would be meaningless to assume more than one ritual for obtaining vows that are one
and the same entity—after the entity is obtained through one ritual, it would already be

(continued...)
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Go-rams-pa's Refutation (fol. 76r). Go-rams-pa turns exactly the same arguments
back at his opponent and claims to have involved him in a total logical or dialectical
defeat.

Let me first analyze what is stated in Vibhiiticandra's Garland of Rays 23-24.
Having dealt with same nature (ngo bo gcig) and transformation (gnas 'gyur) in the
preceding verses, Vibhiiticandra now focuses on a critique of how the Buddha's
statement "possessing three [vows]" is understood by the Sa-skya-pas, i.e. by those
who set out to interpret Grags-pa-rgyal-mtshan's work. Vibhiticandra's basic
assumption seems to be that the vows exist as entities (rdzas). Since this question is
not at all addressed in Grags-pa-rgyal-mtshan's Removing Errors Regarding the
Fundamental Transgressions, Vibhiticandra's assumption is at least not in direct
conflict to something stated in the basic text of the criticized tradition.

Based on this presupposition, i.e. the "substantiality" of the vows,
Vibhiiticandra analyzes a "threefold possession" with regard to the place where the
three vows exist, i.e. the mental stream of consciousness. And he describes three
modes of such an existence together with their resulting problems:

1) a simultaneous possession of three vow entities (that would result in three
mental streams of consciousness);
2) a non-simultaneous possession (that would make it superfluous to call it
a "threefold possession"); and
3) another simultaneous possession, but as a single entity (that would result
in the becoming one of the procedures for losing and obtaining the
VOWS).
Let me dwell for a moment on Vibhiticandra's own view concerning the mode of
existence of the three vows (unfortunately, he explains his view only very briefly.)
It seems to imply up to two lower "dormant" (bag la nyal ba) vows side by side with
one higher vow that appears to be in a sort of "active mode."?* Vibhiiticandra
describes the earlier lower vows as "dormant," a state that he unfortunately does not
explain in any detail, but that may have a parallel in the theory of the "latent

23(,..continued)
complete. See also Sa-pan, Clear Differentiation of the Three Vows, ch. 1, v. 9, where the
argument that the rituals etc. would become one is directed against the 'Bri-gung-pas who
claim that the intention of "as long as ome lives" (ji srid ‘tsho yi bar) with regard to the
pratimoksa is actually intending the mind, i.e. "as long as the mind exists;" see rDo-rje-shes-
rab, Same Intention, ch. I, no. 8, and Go-rams-pa, Detailed Exposition, fol. 25v.

24 Tt is odd that Vibhiticandra chooses the term "dormant" (Skt. anusaya, Tib. bag la
nyal ba) in this important part of his own theory. One would rather expect something more
neutral, such as "propensities” (Skt. vasand, Tib. bag chags).
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defilements" (anusaya, phra rgyas) by the Sautrintikas as presented in the
Abhidharmakos’a (ch. V, v. 1, 222-4-1 £.). According to this theory, a "latent defile-
ment" is neither something that is associated with the mind (samprayukta, mtshungs
par ldan pa), nor something that is not associated with the mind, because it is not
a distinct entity (adravyantaratva, rdzas gzhan ma yin pa). A "latent defilement" is
rather a defilement in a "sleeping mode" (prasupta, nyal ba), while "being
completely wrapped up" (paryavasthana, kun nas dkris pa) refers to a defilement in
an "awakened mode" (prabuddha, sad pa). The "sleeping mode" is furthermore ex-
plained as "unmanifested" (asammukhibhiita, mngon sum du ma gyur pa) and like
a "seed" (bija, sa bon), and the "awakened mode" as "manifested" (sammukhibhava,
mngon sum du gyur pa). This particular seed is furthermore characterized as "[that
which has] the ability to arouse the defilement" (kleSotpadanas’akti, nyon mongs pa
skyes pa'i mthu).*®

An interesting feature is that we here in the Abhidharmakos’a have something
that is neither associated nor not associated with the mind, nor is it "an entity of its
own." This describes the relation of the latent defilements with the mind. I assume
that this is a model parallel to Vibhiticandra's own view of the three vows. That
would mean that the dormant vows are neither associated nor not associated with the
mind, and that they are also not "an entity of their own," i.e. they cannot be
perceived apart from the mind. In other words, they are unmanifested and latent, but
still possessing a certain capacity to be functional.”® That the vows are, according
to Vibhiticandra, "distinct substances of their own" (Garland of Rays 23) does not
contradict this Abhidharma interpretation, since this obviously does not describe the
relation of the vows with the mental stream, but the relation of the vows with one
another. If three distinct vow-entities were manifest simultaneously, it would lead
to the absurd consequence drawn in Vibhiticandra's Garland of Rays 23, namely that
the mental stream of consciousness would become threefold. Therefore
Vibhiticandra seems to maintain a view according to which the highest vow is
manifest in a single stream of consciousness, while the lower vows are in a dormant
state, i.e. neither associated with the mind—and thus avoiding the absurd
consequence—nor not-associated with the mind, because they are not "a distinct
entity of their own," i.e. not perceivable apart from the mind, and thus possessing
a certain capacity to be functional.

If, as I assume, Vibhiiticandra had indeed such a model in mind when he taught

25 For such theories of the Sautrantikas, see Seyfort Ruegg (1969: 473 ff.), with further
references in his notes; Schmithausen (1987: 4 f., 248 n. 30, with references to Japanese
scholarship, 353 n. 495, 377 n. 602).

26 Although they will not be manifested in such a way that they would outshine higher
vows as long as these are manifested, see Garland of Rays 27.
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"dormant" and "manifested" vows, he was probably trying to avoid not only the
problems involved with a simultaneous possession of the vows (since the vows are
not simultaneously manifest, and since they are not believed to be a single entity),
but also the problem of non-simultaneous existence of the three vows, since such a
mode of existence would provide also the two lower vows an existence when a
higher vow exists, even though it would be a non-manifested or latent existence. Go-
rams-pa's claim (in his refutation of Garland of Rays 23-24) that according to
Vibhiticandra the lower vows cease ('gags pa) when further vows arise would be
baseless, unless one would equate "to cease" with "being latent” or "dormant."
Let us turn now to Go-rams-pa's refutation. Technically, what Go-rams-pa is
trying to do here is the standard debate strategy of turning the opponent's
argumentation against him and manoeuvring him into a position where he can neither
deny the established reason (i.e. he cannot say rfags ma grub), nor simply state that
he accepts what is being proved (i.e. he cannot say 'dod), nor claim. that the
pervasion does not hold (i.e. he cannot say kkyab pa ma byung). If the proponent
is successful, the opponent is caught up in these "three spheres" (‘khor gsum) of
being unable to give any of the three above answers, which in this system of
scholastic dialectics means total defeat. In order to do so, he turns the first argument
of Vibhiiticandra's Garland of Rays 23 back at his opponent:
It follows that the basic consciousness that is the substratum that possesses
[the property] would [consist of] three distinct entities, because [you hold
that] the propensities of the three vows—i.e. the properties possessed—are
distinct entities.?’
In traditional Tibetan debate, the opponent now has three options. First of all, he
may deny that the reason is established (rrags ma grub), i.e. he may claim that the
properties possessed are not three distinct entities. But that is impossible because he
himself has admitted to that by using it as his own reasoning in the last line of
Garland of Rays 23 (Idan chos rdzas gzhan tha dad phyir). Secondly, he may simply
state that he accepts what is being proved (‘dod). But this, too, is impossible,
because that would have the impossible consequence of a triple mental stream of
consciousness for a single person.?'® .
The third option, i.e. to claim that the pervasion does not hold (khyab pa ma
byung), is the problem. Could the opponent deny the pervasion or not? The
pervasion would be like this: If the property possessed, i.e. the propensities of the
three vows, are distinct entities, that mental stream of consciousness is [identical

7 Here one hopes in vain for any evidence presented by Go-rams-pa that would support
his assumption that propensities (Skt. vdsand) such as the vows are distinct entities of their
own.
8 See Garland of Rays 23.
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with] the three distinct entities.”® If the opponent would admit to that, of course the
absurd consequence would follow that the mental stream of consciousness is
threefold. Go-rams-pa then continues his "debate," in which the opponent is now
desperately trying to escape the "triple sphere” (i.e. the inability to answer in any
of the three traditional ways) by proposing a non-simultaneous possession of the
vows, and finally, since that would lead to a further absurd consequence, through
a possession as the same nature. In that case the trap would be sprung, because now
the opponent would be unable to deny the pervasion, too: The mental stream of
consciousness is made up of three essentially identical entities, i.e. the stream of
consciousness is the whole and the identical entities are its parts. In that case the
stream that cannot be perceived as different from its parts must also be three,
because its parts are three.

4.2. Vibhiiticandra's _Theory of the Three Vows (Garland of Rays 25-30)

Garland of Rays 25-26.

In the first section Vibhiticandra teaches that a given vow remains in the basic
consciousness in a dormant way if a higher vow is taken. This is illustrated in the
second section through the example of the sun, moon, and stars. If the moon, that
represents the bodhisattva vows, arises, the light of the stars, i.e. the functioning of
the pratimoksa vows, vanishes in so far as it is overpowered or outshone and
becomes latent. When the rays of the sun, that represents the highest vows in this
example, shine forth, the moonlight vanishes (i.e. becomes latent).

Go-rams-pa's Refutation (fol. 63v). Go-rams-pa raises several arguments against

Vibhiiticandra that I have listed as nos. 1-6 below.
1. What is the reason for the lower vows to be dormant? Are they a) not
manifest because the apprehending mode of higher and lower vows are
incompatible, or b) because their remaining together simultaneously is
incompatible, just as the tactile sensations of heat and cold.” The first (a)
is incorrect because you have already admitted” that the abandoning of
harm of the pratimoksa vows pervades the achieving of benefits for others
of the bodhisattva vows (i.e. that benefitting others is included within not
harming others).” The second (b) is also incorrect because this would be

' In Tibetan: Idan chos sdom pa gsum gyi bag chags rdzas tha dad yin na rmam shes kyi
shes rgyud de rdzas tha dad yin.
™ See Garland of Rays 9d.
2! See Garland of Rays 33.

%2 In other words, any benefitting of others is automatically also not harming them, but

(continued...)



80 . The Three-Vow Theories in Tibetan Buddhism

incompatible with the teaching of the possession of three vows in the tantras
quoted above. -

2. If the pratimoksa is unmanifested for a bodhisattva, the morality of
abandoning morally wrong behaviour” that was taught by Asanga,
Dipankara and the elder Bodhibhadra™ as the seven classes of pratimoksa
would also be unmanifested. That complete awakening can be achieved
without training in the threefold morality of the bodhisattva's conduct™ is
taught by you alone.

3. If the bodhisattva vows are not manifested for a Tantric adept, the
achievement of complete awakening by such a person would be a great
wonder.

4. For a person who has taken the initiation of the vajra master of the two
higher classes of tantras the respective pledges of the five families do exist
manifestedly, and the common pledges would exist in an unmanifested way.
5. If you teach that the monk vows are propensities (bag chags) remaining
in the basic consciousness, you have to accept that the propensities are lost
after death, since pratimoksa is admittedly lost at death. In that case it would
not be necessary to practice learning, reflection or meditation basing oneself
on maintaining the morality, because learning, reflection, meditation etc. are
similar, i.e. their propensities would vanish at the time of death.

6. Your example of the sun, moon, and stars is not taught in any of the
correct authoritative scriptures.

2., .continued)
there are instances of not harming others that are not actually an achieving of benefits for
them. Or, in still other words, the bodhisattva vows are a particular instance of the pritimoksa
vows, and the Mantra vows are a particular instance of both lower vows. For this point, see
the seventh point of "possible successions of taking up the three vows," p. 94, and the
footnote.

2 In Tibetan: nyes spyod spong ba'i (or: sdom pa'i) tshul khrims, "the morality of
abandoning (or: controlling) [morally] wrong behaviour," defined in the Tibetan-Chinese
Dictionary as mi dge ba bcu po thams cad dug bzhin du spong ba'i so thar ris bdun gyi
Kkhrims te, "The rules of the seven classes of pratimoksa that abandon all the ten non-virtues
as if they were poison." The first part of the threefold morality of the bodhisattvas (for which
see also ftn. 24).

4 For Asanga, see his Mahayanasitralamkara, Lévi (1982: ch. XVI, pp. 108 f., Tome
1, Texte). For, Atisa, see his Bodhipathapradipa, 34-2-5 ff.; see also Sherburne (1983: 96 f.).
For "Sthavira" Bodhibhadhra (gNas-brtan-byang-bzang), see below.

%5 In Tibetan: byang chub sems dpa'i (spyod pa) tshul khrims mam pa gsum. See the
remarks in section 2 of chapter 1. For the paramount importance of these in Mahdyana
practice, see Go-rams-pa, Detailed Exposition, p. 166, fol. 95v.
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The arguments nos. 2-4 may be summarized as this: Unmanifested or dormant is the
same as mon-existent.” In that case complete Buddhahood cannot be achieved
because it was taught that the morality of the pratimoksa and the bodhisattva vows
are necessary for achieving it. The Tantric adept of the highest tantra would only
possess the respective pledges of the five families.

The first argument is based on the supposition that manifested and dormant
vows do not remain together because of some sort of incompatibility.
Vibhiiticandra's example of the sun, moon, and stars, however, suggests that the
lower vows remain together with the higher ones, just as the stars and the moon,
too, remain in the sky after sunrise. The becoming dormant of the lower vows
appears not so much to be caused by incompatibility, as for example in Go-rams-pa's
teaching where the inferior volitional impulse is impossible to exist when the
volitional impulse of Mahayana was produced (see p. 75), but by the greater power
of the highest vow, that outshines the lower ones.”

The fifth argument refers to the famous verse of Vasubandhu:

The one who is established in good conduct and possesses learning and

reflection

applies himself to meditation.”*
The first line of the commentary says;

Those who wish to see the truths guard right from the beginning their moral

conduct.”
The issue is the problem of the transference of the supramundane insight of the
saints to ordinary beings. According to this theory, the teaching of the Buddha
creates the propensities of listening (Sruravasand) in ordinary beings. These
propensities exist together with the basic consciousness (@layavijriana) without being
a part of it, and they also serve as antidotes against it.”® Already in his
argumentation concerning Vibhiiticandra's Garland of Rays 23, Go-rams-pa has
interpreted Vibhiticandra in such a way that the vows that are the property of the

%6 But see my remarks on Vibhiticandra's teaching of dormant vows on p- 76.

27 See again p. 76 for Vibhiticandra's teaching of dormant vows.

#8 Vasubandhu, Abhidharmakosa, ch. VI, v. 5: vrttasthah Srutacintavan bhavandyam
prayujyate, where vrtta is synonymous to §tla, see ftn. 229 for the line from the commentary.
The Tibetan is: zshul gnas thos dang bsam ldan pas// bsgom pa la ni rab tu sbyor// (P vol.
115, 243-5-6 ff., read bsam Ildan instead of bsam gtan).

% Vasubandhu, Abhidharmakosabhasya, ch. VI, v. 5: satyani hi drastukama adita eva
Stlam palayati. In Tibetan (243-5-6): bden pa mams mthong ba 'dod pa ni dang po kho nar
tshul khrims srung bar byed do.

20 See Schmithausen (1987: 80, 370 ff., n. 580-582).
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basic consciousness are possessed in the form of propensities.”" If that would be so,
such a propensity may be lost or abandoned, as in the case of the monk vows that
are admittedly lost at the time of death (Vibhiticandra's Garland of Rays 2). In that
case, other properties such as those of learning, reflection, and meditation would be
lost, too, and it would be useless to practice these. But for Go-rams-pa the fact that
the monk vows are lost at the time of death has nothing to do with being a
propensity, rather it is a consequence of the way in which they were obtained, i.e.
through a ritual that limits the duration of that vow to "as long as one lives."*? This,
however, is also accepted by Vibhiiticandra in the following section.

Garland of Rays 27. If a Tantric adept (who only possesses the Mantra vows) takes
a lower vow for the sake of a disciple (i.e. in order to be able to confer that vow to
him),*? the lower vow does not outshine the higher vow. The higher vows, on the
other hand, do not prevent the lower vows from arising. The ways of obtaining,
losing, and maintaining the vows continue according to their respective rituals.

The statement that the vows continue according to their respective rituals suggests
that a Tantric guru who previously obtained the lower vows through their specific
rituals is thereafter also able to confer those vows (as long as he has not lost or
abandoned them), even though he possesses them only in a dormant way.
"Unmanifested" appears therefore not to be equivalent to “ineffective” or even "non-
existent." The vows are obtained, they continue to exist effectively, and they are
lost, for example through transgressions or at death. While the outshining in the later
Karma bKa'-brgyud-pa system is an outshining of infractions of the lower vows
alone (see the respective section in chapter 13, pp. 321 ff)—with the consequence
that one does not lose the lower vows if a transgression occurs—the outshining in
Vibhiiticandra's system appears to cause a change of the mode of existence of the
whole vow, i.e. from "manifest" to "dormant," and, in case of a fundamental
transgression, it prevents an arising karmic result caused by the loss of a vow from
unfolding its harmful effects (cf. Garland of Rays 28). But if "dormant" has the
connotation of "latent," Vibhiticandra fails to explain how such a vow can continue

B General Topics p. 237, fol. 76r, 1. 6: Ildan chos sdom pa gsum gyi bag chags rdzas
tha dad yin pa'i phyir.

22 See Go-rams-pa, General Topics, fols. 18v-19r.

B3 According to the Vaibhisikas and Sautrantikas all the vows of ordination must be
obtained from a fully ordained monk. According to the Sautrantikas, however, the
householder vows can also be obtained from another householder. See Go-rams-pa, General
Topics, p. 217, fol. 37r. Thus, in general, a Tantric guru who bestows ordination must
possess the particular vow to be bestowed himself.
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to be effective and in fact also violable in a latent state. In other words, if their
effectiveness or violability .is not an indicator for their being latent or active, or for
their being dormant or manifested, what exactly characterizes and distinguishes such

states?

Go-rams-pa's Refutation (fol. 64v). Go-rams-pa argues again by pointing out an
internal contradiction: How can one take up a pratimoksa vow for the sake of others
if according to Vibhiticandra one's own benefit is a part of the motive for taking up
pratimoksa vows?™*

Garland of Rays 28. There are many propensities in the basic consciousness but
there exists only one mental stream of consciousness (for a person). A person is
unstained by the karmic result of a transgression against a lower vow as long as the
higher vows continue, just as the disappearing of the stars and the moon cannot
obscure the light of the sun as long as the sun itself remains in the sky.

I understand here that the mental stream of consciousness of a Tantric adept is
dominated by the superior set of vows, namely the Mantra vows, while his basic
consciousness, on the other hand, may have many propensities. Even if karmic
results caused by a transgression against lower vows arise, he will not experience
them as long as his mental stream of consciousness continues to be dominated by the
higher vows. Thus neither completely functional lower vows (as in Garland of Rays
27), nor lower vows damaged by transgressions appear to be of any influence for the
higher vow. Perhaps this could be expressed through the following simile: When
several strong horses draw a cart, it does not make a difference whether the servants
accompanying it help pushing it forward or not. In other words, for a Tantric adept
whose Mantra vows remain intact, there is no difference whether his lower vows
.exist (in a dormant state) or not at all.

Such a theory, however, is in a sharp contrast to all other still-current theories
of the three vows that teach with the greatest care the maintaining and continuing of
the lower vows. Vibhiiticandra's attitude in this respect resembles the description of
the system of the so-called "Red Master" (dcarya dmar-po) in the writing of
seventeenth century master Karma-chags-med, who characterized it in these words
(Ri chos, p. 74):

Thereafter, by receiving the [ritual for] producing the bodhisattva's resolve,
the pratimoksa vows turned into the bodhisattva vows.
After that, none of the Vinaya rules had to be maintained (...)

24 But see pp. 43 f. for the question whether "one's own benefit" was taught by
Vibhiiticandra as a necessary element for taking up the pratimoksa.
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Thereafter, by receiving the four initiations of the Mantra,

these bodhisattva vows, too, turned into the vows of Mantra.

After that, the training of the bodhisattva vows did not have to be

maintained. ‘ .

Other theories, however, actually stress the preserving of the lower vows through
the higher ones. For example, according to Lo-chen Dharma-shri, explaining the
theory of the rNying-ma-pas, one will not lose the monk vows through intercourse,
if one realizes that activity as the yoga of the deity.” Or the theory of sKyob-pa
'Jig-rten-mgon-po who teaches that the drinking of nectar that has been successfully
transformed from alcohol is consistent also with the Vinaya, while alcohol as such
should not even be used in Tantric ritual.>

Go-rams-pa's Refutation (fol. 64v). Go-rams-pa replies that Vibhiiticandra is
inconsistent when he teaches on the one hand (in section 40) that great harm will
occur if the bodhisattva vows are damaged, and on the other hand that one will not
be stained by karmic results even though one has transgressed a lower vow. If
Vibhitticandra would object that when he teaches the defects of transgressing the
bodhisattva vows, he refers only to damage in connection with a possession of each
vow individually, but not with a possession of the highest vow (or a threefold
possession?), this is wrong, because that would be in contradiction with his teaching
that all the ways of losing, obtaining and continuing for all three vows remain
according to their respective rituals.

The last section of the Garland of Rays, that teaches the results of damage to or loss
of the vows, indeed appears to be written from the view-point of each respective
vow, just as the first section teaches each vow-system as existing in its own right (cf.
p. 60). The "outshining," however, appears to be taught strictly from the point of
view of Mantra.

Garland of Rays 29. On the other hand, the continuation of the lower vows cannot
protect when one transgresses against a higher vow, Without the sun, the moon and
_stars remain in darkness.

Go-rams-pa's Refutation (fol. 65r). If that were so, someone falling back to the
Hinayana from the Mahayana could not obtain the auditor's awakening.

5 See Lo-chen Dharma-shri, Commentary to the Clear Comprehension, part five,
translated on p. 431.

56 See rDo-tje-shes-rab, Same Intention, ch. V, no. 24 (vol 1I, nya, fols. 32 ff.),
translated on p. 373.
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Furthermore, according to the example, the bodhisattva vows cannot protect if the
.Mantra vows have not been taken up right in the beginning, since without the sun,
the moon remains dark. This contradicts Vibhiiticandra's teaching of the benefits of
the lower vows.

Garland of Rays 30. The explanation of the elixir that turns metals into gold had in
mind dominance and supreme qualities of the Mantra vows.”’ During daytime all the
light is referred to as sunlight.

Go-rams-pa's Refutation (fol. 65v). Since the elixir turns substances into gold, it
is an example for transformation.

4.3. Vibhiiticandra's Refutation of the Theory that Teaches
the Three Vows As Being Like a Support (Garland of Rays 31-33)

Garland of Rays 31-33. The example that explains the lower vows to be a basis or
support like earth, water, and a ship, is wrong. As$vaghosa and Vilasavajra have
taught the vows as "that which is pervaded" and "the pervader," i.e. that the
pratimoksa vows (the pervader) are pervading the bodhisattva vows (the pervaded).
To apply the concepts of "support" and "the supported” to that is an error,”® since
while all instances of the pervaded—the establishing of benefit of the bodhisattva
vows—are at the same time instances of the pervader—the abandoning of harm for
others—something that is the supported can never also be the support: The
accomplishment of benefit in the case of the bodhisattva vows is pervaded by
abandoning harm. Would not even a cowherd understand the pervaded and the
pervading as being of one substance?

I was unable to trace this particular example to a bKa'-gdams-pa treatise, but I found
examples of a similar type in other sources. For example, in a treatise of mKhas-
grub-rje dGe-legs-dpal-bzang-po (1385-1438)* I found in the passage that contains
what he presents as his own tradition (rang lugs) the example of a marakata jewel
that is placed in unsullied water in a clean tub. The same example is used to
illustrate an (unspecified) theory by Lo-chen Dharma-shri (fol. 299v), and one also

57 See my discussion of that example in the respective section of chapter 13, pp. 314 ff.

28 1 as yet have not been able to locate a passage discussing the three vows through the
concepts of "the support" (rten) and "the supported" (brten), or of "that which is pervaded"
(khyab bya) and "the pervader" (khyab byed) in the canonical writings of either Vilisavajra
or Asvaghosa.

% mKhas-grub-rje dGe-legs-dpal-bzang-po, sDom gsum rnam gzhag, fol. 95r.
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finds it in the writings of Karma-'phrin-las-pa (1456-1539),% where it is attributed
to the dGe-ldan-pas. mKhas-grub-rje and Karma-'phrin-las-pa point out that the three
vows are, according to this theory, of different natures or substances, and that the
lower ones become branches of the higher ones. Only Dharma-§ri describes this
system additionally as "the support and the supported." Karma-chags-med (1613-
1678) ascribes a similar system to Tsong-kha-pa and mentions as its main feature
only "the support and the supported.” The example quoted by Karma-chags-med
differs from the above in so far as the jewel is replaced in it by the reflection of the
moon.

Go-rams-pa's Refutation (fol. 65v). If Vibhiticandra does not accept himself
Asdvaghosa's and Vilasavajra's teaching of the "pervaded" and "the pervader,” he
cannot refute others through it, because neither party of the debate has accepted the
reason. If he accepts it, he has involved himself in a total defeat, since it would
follow that the two lower vows are of a single entity (while he teaches in Garland
of Rays 23 that the vows are three distinct entities of their own).

4.4, Vibhiiticandra's Explanation of the Meaning
of "Possessing Three Vows" (Garland of Rays 34, 36-37)

Garland of Rays 34. Therefore it is not acceptable to apply the possession of the
three vows to a single Tantric adept. Otherwise the two lower vows would arise
without the need of any specific ritual of their own. The rituals of the three vows
were not taught by the Buddha as existing in common for all three.

Even though he appears to have accepted previously (in Garland of Rays 27) the
continuation of the respective rituals of obtaining, losing, and maintaining the lower
vows, here he seems to deny such a threefold possession "in the real sense” and he
seems to prefer to understand a Tantric adept simply as a Tantric adept, regardless
of whether he possesses lower vows, too, or not (especially in section 36 below).
His position seems to be that the previous teaching was only provisional and for the
sake of the trainees at the time of the path (especially in section 37 below).

Go-rams-pa's Refutation (fol. 65v). Go-rams-pa criticises Vibhiiticandra's
conclusion that the lower vows would arise without their proper rituals if "possessing
three [vows]" is applied to the vows of the Tantric adept. Go-rams-pa's strategy is
the following. After repeating the "nonsensical" conclusion, he states a consequence
(prasariga) which is impossible to accept for Vibhiiticandra: "It would follow that

0 Karma-'phrin-las-pa, Replies to Ngo-gro 9.
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the [different] kinds [of] realizations of the three vehicles would arise without the

.need to cultivate the two lower vehicles." The next step is that he shows that one
would have to draw that pointless conclusion if one would argue parallel to
Vibhiiticandra's conclusion above based on the following fact: "Because the three
kinds of realizations are complete in the Mahayana path of seeing alone."

At this point, Go-rams-pa "foresees" Vibhiiticandra's answer (not fully explicit
in the text, but reconstructible because of the predictable alternatives in a debate):
"Although the three kinds of realization are present in the path of seeing of the
Mahayana, they do not arise without cultivation, because they are cultivated earlier
in the path of preparation.” To which Go-rams-pa "answers:" "If you think that they
do arise being cultivated in the Mah3dyana path of application, it follows that this
would not be acceptable.” Why not acceptable? In order to refute Vibhiticandra, Go-
rams-pa uses now Vibhiticandra's own argument (adapted to this new topic):
"Because the Buddha did not teach in common the methods for cultivating the three
kinds of realization." The last line in Go-rams-pa's answer concludes: "You have
accepted all three [points]." These must therefore be (1) the fact that three kinds of
realizations are complete in the Mahdyana path of seeing alone, (2) that all the three
kinds of realization arise by cultivating the Mahayana path of preparation, and (3)
that the Buddha did not teach in common the methods for cultivating the three kinds
of realization.

Garland of Rays 36-37. The intention of praising the possession of three vows as
better than being simply a Tantric adept does not refer to the fruit. If it did, the
Omniscient One would be of a higher and lower type. The difference between
possessing one and three vows is for the sake of the trainees at the time of the path.
There is a difference in so far as one vow—that is a distinct entity—may vanish,
while the other vows remain existent.

On the level of the fruit, there is only one Buddha, i.e. the fully perfected one, and
not three of respectively increased realization. The possession of the different vows
was only taught for the level of the path.

- Go-rams-pa's Refutation (fol. 65v). If that were the case, the praise of the
Perfections Vehicle (prajriaparamita) by way of the closeness of the fruit would not
be a praise by virtue of its being a result.

This refers to the beginning verses of praise in the Abhisamayalamkara. That praise
is, according to Go-rams-pa, a parallel case of a praise of the fruit, the Perfection
of Insight, by way of its closeness. The closeness is, of course, the closeness of the
result.



CHAPTER 5

Go-rams-pa on the Sa—skyﬁ-pa
Doctrine of Three Vows

The section of Go-rams-pa's General Topics that has the most to do with three-vow
theories, namely "the investigation of how the vows are maintained and lost,"
consists of, as I have mentioned before, three parts that explain how the vows are
maintained. The first of these three parts contains the refutation of Vibhiiticandra's
doctrine of the three vows as presented above in chapter 4.2. (and refutations of
other doctrines, too, on which see the topical outline of chapter 2, section 5). In the
present chapter, I would like to present the second part on how the vows are
maintained, namely Go-rams-pa's exposition of what he accepts as his own tradition
(rang lugs). This section of Go-rams-pa's General Topics begins on fol. 70v and has
again two parts: The quotation of the "vajra utterance"” with regard to the matter to
be explained and the correct explanation of its meaning.*!

5.1. The Quotation of the Relevant Vajra Utterance
Before stating the actual "vajra utterance," i.e. an authoritative statement that is
unfalsifiable and as unbreakable as a vajra, Go-rams-pa explains that the general
nature of pratimoksa is to abstain from harming others, together with the mental
basis for harming others; in addition to that, the wish to benefit others and to enter
into beneficial activities is the bodhisattva vow;*? and in addition to that, to maintain
pure awareness is the vow of the Tantric adept.”®

Of the two, i.e. the auditor pratimoksa and the bodhisattva or Mahayana
pratimoksa, only the latter is suitable as a basis for both the taking and persistence
of the Mantra vows. If one has first obtained the auditor pratimoksa, this is

%! These parts are, according to the subject outline, topic 3.3.3.5.1.2.1. bshad bya rdo
rje'i tshig 'god pa, and topic 3.3.3.5.1.2.2. de'i don tshul bzhin du bshad pa.

%2 For the natures of these two vows in the Awakening of Vairocana, see ftn. 508.

3 On this point, see Grags-pa-rgyal-mtshan, Removing Errors Regarding the
Fundamental Transgressions, p. 258, fol. 48v: "[The vow of] the Tantric adept is to partake
in [these vows] after blessing them through the gnosis of the appearance of the deity ... ."
(rig pa 'dzin pa ni de dag kyang lha'i mam pa'am [pa'i?]/ ye shes kyis [kyi?] byin gyis
brlabs nas longs spyod pas ...).
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transformed into the bodhisattva pratimoksa when one takes the bodhisattva vows.>*
Otherwise the bodhisattva pratimoksa arises when the preliminary resolve of the
bodhisattvas is produced.?

When a monk produces the resolve for awakening, his pratimoksa turns into the
bodhisattva pratimoksa, and when he receives Tantric initiation, all the vows turn
into the vows of a Tantric adept. The vajra utterance that is cited for proving that
is The Teaching of the "Hundred-Thousand [Verse?] Tantra [or: Tantras?]"
[Treatise]: The Establishment of the Gnosis of Suchness:**

Through [the process of] smelting, iron, copper and silver appear
by means of specific particularities of ores.

Through the elixir that turns [metals] into gold,

all are turned into gold.

Similarly, by means of the particularities of mind

the vows of the three families also [come to be].

If one enters into this great mandala,

they are called "[vows of] the Tantric adepts."

5.2. The Correct Explanation of the Meaning

[of the Vajra Utterance]

The second part of Go-rams-pa's explication of the Sa—skya-pa system of the three
vows has again two parts: The manner of transformation when the three vows are
obtained successively®’ and how the nature is the same when all three vows are
possessed together.® '

5.2.1. How the Vows are Transformed When Obtained Successively

Seven ways of possible successions of taking up the three vows are explained here:
1. The auditor pratimoksa, the bodhisattva vows, and the Mantra vows are taken
successively.
2. The Mahayina pratimoksa is taken through producing the bodhisattva's
resolve, and thereafter the bodhisattva vows and the Mantra vows are obtained.
Concerning the first of these, Go-rams-pa says that the "previously obtained

4 For such a transformation, see ftn. 249.

%5 For the arising of the bodhisattva pratimoksa through the bodhisattva's preliminary
resolve, see ftn. 250.

%6 This passage is the same as the one quoted on p. 68.The text will be discussed in
connection with the Replies to Ngo-gro 23 (p. 236).

%7 But see below, ftn. 257.

8 See the subject outline, topic 3.3.3.5.1.2.2.1. rim gyis blangs pa'i tshe gnas 'gyur ba'i
tshul, and topic 3.3.3.5.1.2.2.2. gsum char ldan pa'i tshe ngo bo gcig pa'i tshul.
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auditor pratimoksa [vows] are transformed into the bodhisattva vows or the
bodhisattva pratimoksa."” .And he continues "for after one has completely abandoned
the inferior intention to pursue peace and happiness merely [for] oneself, that very
resolution to abandon that discards opposing factors becomes the nature of the
bodhisattva vows. "% :
Concerning the second case, there exists no transformation of the auditor
pratimoksa, because those vows were previously not obtained. Instead the Mahayana
pratimoksa exists right from the beginning as the nature of the bodhisattva vows, and

% This is a crucial point for the understanding of the Sa-skya-pa system of the
transformation and same nature of the vows. Let me first of all differentiate here between the
bodhisattva vows and the bodhisattva or Mahdyana pratimoksa. The bodhisattva vows are self-
obtained or obtained from the guru's ritual and have four roots according to the Yogécira
system as explained by Candragomin in his Bodhisattvasamvaravimsaka, verses 6-7, which
is a condensation of the ethics chapter of the Bodhisattvabhiimi; or they have nineteen or
twenty roots according to the Madhyamikas. They are nineteen according to Santideva's
Siksasamuccaya, which quotes the Akasagarbhasiitra, and twenty according to the Ratnakiita;
see Dudjom Rinpoche (1991: 235). The bodhisattva or Mahayana pratimoksa is transformed
from the auditor pratimoksa or arises when the auditor pratimoksa has not been obtained
before the resolve of the bodhisattvas is produced (General Topics fol. 7lr).

The point has been made earlier by Go-rams-pa (General Topics, fol. 63r) that the main
element of taking up the pratimoksa vows is renunciation, i.e. the strong desire to attain peace
and happiness through freedom from samsara. In the vehicle of the auditors, however, this
is limited to oneself, and thus one speaks from the Mahayéna point of view of "the inferior
intention to pursue peace and happiness merely for onmeself.”" When the resolve of the
bodhisattvas, namely the wish to obtain Buddhahood for the sake of all sentient beings, is
produced, there exists within that the element of abandoning one's own peace and happiness
for all beings. Through that the inferior intention of the auditors is removed, and that
resolution of benefitting sentient beings, of which the abandoning of killing, stealing, etc.—the
rules of pratimoksa—is an element, becomes the nature of the bodhisattva vows, since the
resolution to abandon harm for beings is not only not discarded, but included within the
resolve to benefit beings. It is only the narrow scope of one's own personal happiness that is
replaced by the taking care of all sentient beings. Therefore there is no cause at all for a loss
of the previously obtained pratimoksa vows when the bodhisattva's resolve is produced. On
the contrary, through this process of abandoning the inferior intention and the continuation
of the resolution to abandon the harming of others, this pratimoksa continues to exist as the
bodhisattva pratimoksa.

This is Go-rams-pa's explanation for transformation and same nature. The auditor
pratimoksa has been transformed into the bodhisattva or Mahéyéana pratimoksa, and the nature
of the bodhisattva vows, namely to benefit sentient beings, is the same as the nature of the
[bodhisattva] pratimoksa, since this pratimoksa of the bodhisattvas is without the inferior
intention of the auditors and endowed with the bodhisattva's resolve.
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when the bodhisattva vows are actually produced, they come into being as of the
same nature with the Mahayana pratimoksa by way of adding a quality to what is of
the same nature.™®
3. and 4. After obtaining the auditor pratimoksa there are two ways of taking

up the Mantra vows without having taken up the bodhisattva vows. The scriptural
authority for this is the "Hundred-Thousand [Verse?] Tantrafs?]" [Treatise]:

Similarly, through the particularities of mind,

the vows of the three kinds also [come to be].

If one enters into this great mandala,

[they are called "vows of the Tantric adepts."]
Thus, says Go-rams-pa, "one who is established in the vows of [any of] the three
families [auditors, solitary Buddhas, and bodhisattvas] [may] take the Mantra
vows."®! The "two ways of taking up the Mantra vows without having taken up the
bodhisattva vows" must be then 1) the taking up of the auditor pratimoksa and 2) the
taking up of the pratimoksa of solitary Buddhas previous to the taking up of the

20 According to Go-rams-pa, the Mahiyana pratimoksa exists right from the beginning
as of the nature of the bodhisattva vows, because the bodhisattva's resolve, which precedes
the actual production of the bodhisattva vows, includes the element "for the sake of all
sentient beings," which in turn includes the element of abstaining from harming others, the
nature of the pratimoksa. Thus the nature of the pratimoksa exists through the bodhisattva's
resolve. This, however, is not the auditor pratimoksa with its inferior intention, but the
Mahiyana pratimoksa with its scope of all sentient beings, and it also does not exist with any
of the particular rules of for example the monk vows, because these vows are only obtained
through their particular rituals. The bodhisattva pratimoksa that has not been transformed from
the auditor pratimoksa, exists as of the nature of the pritimoksa, namely abstaining from
harming beings through abandoning the ten non-virtues, to which the quality of the bodhisattva
vow is added when that vow is actually produced, i.e. the benefitting of beings through
practicing the ten virtues. This point is clearly stated for the Mantra vows (General Topics,
fol. 73v): "And if [the lower vows] have not already been taken, one takes in the Mantra
vows alone the three [vows,] namely the vow of abandoning to harm others together with its
[mental] base, [the vow of] establishing the benefit for others, and the vow of endowing all
these with [the means of] taking the fruit [i.e. the spiritual goal] as the path [of practice].”
And on the same folio for the two lower vows: "Therefore, if one possesses the bodhisattva
vows, one certainly possesses two [i.e. both the bodhisattva pratimoksa vows and the
bodhisattva vows proper] (...)."

1 It is quite possible to read the example of the elixir in this way, since iron, etc., which
refers according to Grags-pa-rgyal-mtshan (Removing Errors Regarding the Fundamental
Transgressions, fol. 48v) to the training of the auditors, etc., is directly transformed into gold,
which refers to the Mantra vows. This is also suggested through the passage of fol. 74v:
"because when iron, copper and silver come into contact with the elixir that turns things into
gold, they all become just a heap of gold with no differentiation of substances such as ‘iron.”"
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Mantra vows.”” _

" 5. After obtaining the bodhisattva vows that were not preceded by pratimoksa,
one takes up the Mantra vows. This is possible on the basis of the Madhyamaka
tradition.””

6. Taking up the Mantra vows without any preceding vow.?* This is éstablished
through rJe-btsun bSod-nams-rtse-mo, who taught that if someone says: "Right from
the beginning I request initiation in order to take the highest supramundane
achievement of Mahimudra," then he is to be initiated from the beginning.>* Here
the three vows arise as having the same nature of Mantra and no transformation is
involved.

7. After taking the Mantra vows, one obtains the lower vows afterwards. The
vows arise as the nature of the Mantra vow and no transformation is involved.”’

22 For the self-ordination of solitary Buddhas, see the list on p. 47, item no. 1.

23 That it is a Madhyamaka position that one may take the bodhisattva vows without
preceding pratimoksa vows is held by the Sa-skya-pas, but it is denied by the bKa'-gdams-pas
and dGe-lugs-pas. For both Atisa and Tsong-kha-pa the pritimoksa is the basis of the
bodhisattva vows; see Atisa, Bodhipathapradipa, v. 20, p. 21-1-2, and Tsong-kha-pa, Byang
chub gzhung lam, pp. 115-5-7 ff. A short discussion of the Sa-skya-pa's position may be
found in Grags-pa-rgyal-mtshan, Byang chub sems dpa'i sdom pa, pp. 321-2-6 ff. See also,
Tatz (1982: 22-23), and (1986: 17). The Sa-skya-pa's position is said to have been transmitted
by Kha-che Pan-chen, or at least he clearly differentiated the two main lineages. See, for
example, Sa-pan's reply to the question of Chag-lo on this point (Sa skya pa'i bka' 'bum, vol.
5, pp. 409-414). Atisa of course upheld the Yogacira tradition in this case.

254 That the three vows are taken in a succession, and that the practitioner is expected to
take pratimoksa and bodhisattva vows before receiving a Tantric initiation may be the common
procedure in Tibet, but it is by no means the only possible way to take initiation, as is often
claimed by western authors; see for example, Samuel (1993: 206).

55 bSod-nams-rtse-mo, dPal kyai rdo rje'i dkyil 'khor du slob ma smin par byed pa'i cho
ga dbang gi chu bo chen mo, no. 20.

26 Tt might be added that the lower vows exist in this case only as the nature, namely
abstaining from harm through abandoning non-virtue and benefitting beings through practicing
virtue. The specific rules of for example the monk vows as a part of the seven classes of
pratimoksa can only be obtained through the specific ritual of obtaining the monk vows. See
ftn. 250.

7 Even though it was taught above that a transformation is involved in the successive
process of obtaining the vows, here this is not the case, because whichever vow arises after
the Mantra vows are obtained is already pervaded by the means that take the fruit as the path
and thus there is no need for a transformation. This last point might therefore considered to
be beyond the subject outline "The manner of transformation when the three vows are
obtained successively" (topic 3.3.3.5.1.2.2.1. rim gyis blangs pa'i tshe gnas 'gyur ba'i tshul).
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Thus, in the specific sense explained above, the vows of the auditors are
"transformed" in that the inferior intention of the auditors is removed, and the
resolve to benefit sentient beings, of which the abandoning of one's own peace and
happiness is an element, becomes the nature of the bodhisattva vows. And both the
pritimoksa and the bodhisattva vows are "transformed" in that through Tantric
initiation they are pervaded by the means that takes the fruit as the path. One cannot
speak of any transformation in any other way than that, especially not in a general
sense, since the bodhisattva vows are a particular instance of the pratimoksa vows,
and the Mantra vows are a particular instance of both lower vows.>®

5.2.2. How the Nature of the Vows is the Same
When All Three Vows are Possessed Together

The second part of Go-rams-pa's explanation of the meaning of the vajra utterance
deals with the manner of same nature when all three vows are possessed together.?

In whichever of the above stated seven ways the vows are taken, if the Mantra
vows are present in the mental stream of consciousness, all three vows exist as of
the nature of the Mantra vows. All previous vows are transformed, and those vows
that have not been obtained earlier are obtained as their natures through the Mantra
vows alone, namely the pature of the pratimoksa as abandoning harm for others
together with its mental base and the nature of the bodhisattva vows as establishing
benefit for others.

Thus when one possesses the bodhisattva vows, one certainly possesses both
[bodhisattva pratimoksa and bodhisattva] vows, and when one possesses the Mantra

%8 Go-rams-pa. (General Topics, fol. T3r) here contrasts the "universal” (spyir) with the
"specific” (bye brag). The bodhisattva vows are a particular instance of the pratimoksa vows,
because there the defilements are to be controlled in a more specific way. While the
defilements are to be removed in the pratimoksa in order to secure higher types of births or
to obtain liberation for oneself, they are much more so to be controlled in the bodhisattva's
activities since he works for the benefit of all beings. The same principle holds for the Mantra
vows: here the Mantra vows are a particular instance of both lower vows, because in taking
the fruit as the path, the defilements are dealt with in a specific way. Thus, generally
speaking, one cannot say that pratimoksa is transformed into the bodhisattva vows, because
the pratimoksa still exists as something that has to be continued—it is merely the inferior
volitional impulse, (dman sems) that is abandoned and replaced by the bodhisattva's volitional
impulse. Similarly, after the Mantra vows have been taken, both lower vows are to be
continued after being pervaded by the means that take the fruit as the path.

9 See the subject outline, topic 3.3.3.5.1.2.2.2. gsum char ldan pa'i tshe ngo bo gcig
pa'i tshul.
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vows, one certainly possesses all the three vows.’® And if fundamental
transgressions against the two lower vows are committed without a special purpose
such as "for the benefit of sentient beings," then for that person there occurs the
fundamental transgression against the second pledge of the Mantra consisting in
going "beyond the Sugata's Mantra teachings;" and if he behaves with "disregard for
the branches," i.e. through transgressions against the pratimoksa other than the
infractions entailing expulsion and through fundamental transgressions against the
bodhisattva vows, then, too, there occurs for him the second fundamental
transgression of the Mantra of going "beyond the Sugata's teachings;" and if he
behaves without such disregard, but also without a special purpose, then he
transgresses against the branch vows of the Mantra teaching, as mentioned in the
passage: "Going beyond the restrictions of the two vows without a purpose ...;" and
if he acts with a special purpose such as "benefiting sentient beings," he transgresses
against nothing at all.”*

The following section of the General Topics is devoted to refuting Vibhiticandra's
refutation of the Sa-skya-pa position (Garland of Rays 18-24; General Topics fols.
75v-77v). I have included Go-rams-pa's answer in my parallel translation in chapter
six. The main topics have been discussed in chapters three and four.

The next section in the General Topics discusses the loss of vows (fol. 77v-78r). The
main point here is that when a person obtains the three vows in a gradual succession
and thus through their specific rituals, a vow may only be lost when the cause
specific to it occurs. Thus, for example, a Tantric adept monk may lose his monk
vows at death or abandon them at some time because there is a special purpose for

*® See Go-rams-pa, General Topics, p. 236, fol. 74r, 1.4: "This necessity for the three
vows to be possessed when Mantra vows are taken is seen to be purely the tradition explicated
by rJe-btsun Sa-skya-pa and his sons, the infallible intention of Siitra and Tantra, because ...
whether the two lower vows of this [i.e. our] system precede or not, it is ascertained that the
three vows are possessed when the Mantra vows are possessed, [while] it can be seen that
other systems have not engaged in even a trifling analysis [of the matter]." (sngags sdom dang
ldan na sdom pa gsum dang ldan dgos pa 'di yang mdo rgyud kyi dgongs pa phyin ci ma log
pa rje bisun sa skya pa yab sras kyis bkral ba'i lugs 'ba’ zhig tu snang ste [...] lugs gzhan
dag gis ni dpyad pa tsam yang ma zhugs par snang zhing 'di pa'i lugs kyi sdom pa 'og ma
gnyis po sngon du song ma song gang yin kyang sngags sdom thob pa'i tshe sdom pa gsum
ldan du gtan la phab pa'i phyir ro/)

%! The explanations in this section are clearly based on the model of obtaining the vows
in a successive manner, because only when one has obtained for example a specific
pratimoksa vow through its specific ritual is it possible that there arises for example an
infraction that entails expulsion from the order.
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it such as the benefit of beings, but since both occurrences are not a cause for the
loss of the higher vows, these are kept. Or, if he commits an infraction of the monk
vows entailing expulsion without a special purpose, he loses the monk vows and the
Mantra vows, because the second fundamental transgression against the Mantra vows
has occurred.”? He does not lose the bodhisattva vows, because no cause for their
loss has occurred and they were obtained through their own specific ritual. On the
other hand, if the vows were not obtained through their specific rituals, but through
Tantric initiation alone, all three vows will be lost when there occurs a fundamental
transgression against the Mantra vows, because the three vows are merely
differentiated into three by way of their being aspects of simply the Mantra vows.

The final section of Go-rams-pa's General Topics (fols. 79v ff.) explains how to
practice the three vows. Here it is explained that as long as there is no special
purpose such as the benefit of sentient beings, the Tantric adept monk should
outwardly observe the conduct of the auditors, while he inwardly rejoices on the
meaning of Mantra practices such as of the Guhyasamdjatantra. That the practice
of the bodhisattva vows is not even mentioned with a single word in this section
simply shows that Go-rams-pa naturally assumes them as the basis for the practices
of the Tantric adept monk. The final section of this last part of the General Topics
is a very interesting discussion of how each vow is practiced as possessing all three
VOWS.

2 The second fundamental transgression occurs when one transgresses the teachings of
the Sugata (bde bar gshegs pa'i bka' las 'das). See Vajrayanamildpatti, P vol. 69, no. 3308,
and Grags-pa-rgyal-mtshan, Removing Errors Regarding the Fundamental Transgressions, p.
243, fols. 39r ff.



CHAPTER 6

The Main Passages on the Three-Vow Controversy
from the Treatises of Vibhiiticandra and Go-rams-pa:
Texts and Translations

Having discussed in chapters three and four the basic aspects from Vibhiticandra's
work and Go-rams-pa's replies, here I will present the relevant Tibetan texts and
translations of these passages in their entirety. For the ease of the reader, I have
presented the Tibetan text and the translation of the respective passage on facing
pages (whenever technically possible).
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Vibhiticandra's Garland of Rays 2
gling gsum skyes pa bud med kyis//
rang nyid 'khor ba bsgral’® don du//
mkhan slob cho ga tshad ldan las//
Jji srid 'tsho yi bar dag tu//

gnod pa gzhi** dang bcas pa 1a*//
gtso cher lus ngag sdom pa de*™//
nyan thos bye brag smra ba'i sdom//

Go-rams-pa (p. 230, fol. 62v, 1. 6 ff.):
de la so thar len pa'i bsam pa'i yan lag tu rang don yid byed dgos pa yang ma yin
te/ spyir nges 'byung gi bsam pas zin na so thar du 'gyur ba las nges 'byung de la
yang byang chub tu sems bskyed pa gsum yod pa'i phyir dang / bye brag tu smra ba
rang gi gzhung las kyang byang chub mchog tu sems bskyed pa'i sgo nas so thar len
pa yang yod pa'i phyir te/ sum brgya pa las/ rdzogs pa'i byang chub dpal nod dbang
bskur yin/ zhes bshad pa'i phyir ro//

mkhan slob kyi cho ga kho na las len dgos par 'dod pa yang mi 'thad de/ rang
byung gi bsnyen par rdzogs pa dang / ye shes khong du chud pas bsnyen par rdzogs
pa dang / tshur shog la ma khyab pa'i phyir ro//

Vibhiticandra's Garland of Rays 3
gang zag glang po®” 'dra ba la//
sdom pa khal dang 'dra ba de*®

thob pa'i thag pas sbrel’® bar gnas™//
so sor thar pa'i gnas tshul yin//

3 P: 266a; General Topics: bgrol (i.e. bkrol?).
24 D: bzhi.

%5 P + D: las.

%6 General Topics: ste.

%7 P + D: bu.

8 P + D: zhig.

2 General Topics: sprel?

0 D: bas na, General Topics: bar nas.
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Vibhiticandra's Garland of Rays 2

The restraint of primarily body and speech

with regard to®™* harm, together with the [mental] basis [for harming others],
through the correct ritual of a preceptor (upddhydya) [and] a master (dcarya)
by men and women of the three continents ’

for as long as they live

in order to liberate themselves from samsara®”?

is [the set of] vows of the Srivaka-Vaibhasikas.

Go-rams-pa (p. 230, fol. 62v, L. 6 ff.):
"It is also not necessary that the thinking about one's benefit be an element of the
motive for taking up the pratimoksa [vows], because in general if one is endowed
with a motive of renunciation [i.e. the intention to attain freedom] that will be
pratimoksa, and with that renunciation there are three kinds of production of the
resolve to attain awakening [according to the three different spiritual goals aimed at];
and also because according to the Vaibhasika's own scriptures, too, by means of the
production of a resolve for supreme awakening there exists also the taking up of
pratimoksa. For as the Three-Hundred [Verses] (gsum brgya pa) teaches:
"One is promoted (dbang bskur) to the glory of perfect awakening (rdzogs
pa'i byang chub)."
It is also not permissible to hold that [the pratimoksa vows] must be taken
exclusively through a ritual conducted by a preceptor [and] a master, because [this
would] not include self-arising [i.e. spontaneous?] ordination, ordination by gnosis
(jfidna)-realization, and [transmitting] ordination by uttering the words "come
hither!"

Vibhiticandra's Garland of Rays 3

- The vow, which is like a burden,

remains on the person, who is like an ox,?”

being connected by means of the rope of possession (Skt. prdpti).
That is how the pratimoksa vows persist.

1 Or, if we read las according to P + D, "restraint from."

2 Or, if we read bkrol according to General Topics, "in order to be liberated themselves
from samsara?"

B For glang bu, Jischke has "young bullock."
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Go-rams-pa (p. 230, fol. 63r 1. 3):
thob pa'i thag pas sbrel nas gnas zhes pa yang bye brag tu smra ba'i lugs kyi thob
pa khas len na/ byang sems dang sngags sdom yang thob pas sbrel nas gnas par khas
len dgos te/ gang zag gi rgyud kyis bsdus pa'i yon. tan thams cad la/ gang zag de
dang sbrel byed kyi thob pa yod par 'dod pa'i phyir te/

thob dang ma thob rang rgyud du//

rtogs*™ pa mams kyi
zhes gsungs pa'i phyir/ de Ita bu'i thob pa khas mi len na ni so thar gyi sdom pa la
‘ang thob pa don med do//

Vibhiticandra's Garland of Rays 5
lha mi la sogs gang rung gis//

'gro ba ma lus skyob™” pa'i phyir//
slob dpon cho ga tshad ldan las//
Jji srid byang chub snying po'i bar//

Go-rams-pa (p. 230, fol. 63r, 1. 5):
byang chub sems kyi sdom pa thob pa'i tshul yang slob dpon gyi cho ga las thob
dgos pa'i nges pa med de/ rten gyi drung du rang nyid kyis len pa dbu ma lugs dang
/ sems tsam lugs gnyis ka las bshad pa'i phyir ro//

dus byang chub ma thob kyi bar du len pa spyir 'thad kyang khyed rang la nang
‘gal te/ sngags sdom ni nam mkha' gnas kyi bar len par khas blangs shing / sngags
sdom dang byang sems kyi sdom pa la dus rgyun ring thung gi khyad par gang nas
kyang ma bshad pa'i phyir ro//

Vibhiiticandra's Garland of Rays 9

rang don blangs dang nag po yi//

chos bzhi la sogs™ zhugs pa dang //

‘bras bu dag ni thob pa na//

tsha grang gru®” bzhin sems bskyed gtong //

71 Read: grogs.

% D: bskyab,; General Topics: skyab(?).

%16 General Topics: log par. This reading does not make sense, since we already have nag
Po, but not chos bzhi log par zhugs pa alone. log par appears to be a scribal abbreviation in
a dBu med script for la sogs.

2 D: grub.
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Go-rams-pa (p. 230, fol. 63r 1. 3):
Regarding your statement ."[the vow] persists (...) belng connected [to the person]
by means of the rope of possession," if you accept the obtainment [of the pratimoksa
vows] according to the Vaibhisika-system, then you must accept that the bodhisattva
and Mantra vows, too, persist after being connected by possession, because with
regard to all qualities that are included within the [mental] stream [of consciousness]
of a person, you hold that there exists a possessing [of these qualities] that connects
[them] to [this] person, for as it is said (4bhidharmakos'a, 2,36 cd):

"Possession” and "Non-possession” [refer to dhannas]

belonging to one's [mental] stream [of consciousness] (...).
If you do not accept such a possession [in these cases] then [to speak of] a
possession would be meaningless also regarding the pratimoksa vows.

Vibhiiticandra's Garland of Rays 5

In order to protect all beings without exception,

anyone among gods and men

[may obtain the bodhisattva vows] through the correct ritual of a master
until [they arrive at] the seat of awakening.

" Go-rams-pa (p. 230, fol. 63r, 1. 5):
Also [with regard to] the way of possession of the bodhisattva vows, it is not certain
that one needs to possess [them] through the ritual of a master, because the taking
[of these vows] in front of an image [of the Buddha, etc.,] by oneself [alone] is
taught in both the Madhyamaka system and the Cittamatra system.

[To hold that] the duration [of the bodhisattva vows is that they are] taken until
one aftains awakening is genmerally correct, but there you have an internal
contradiction [in your own system], because you accept that the Mantra vows are
taken [for a period] as long as space remains,?® and nowhere at all is it taught that
there is a difference of duratmn regarding the vows of Mantra and of the
bodhisattva.

Vibhiticandra's Garland of Rays 9

When one strives for [one's] own selfish benefit

indulges in such things as the four black factors, or

obtains the result [i.e. awakening],

[one] abandons the production of the resolve [since these are like] heat and cold [and
like] a boat.

*® In Garland of Rays 10d: nam mkha' ji srid gnas bar du.
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Go-rams-pa (p. 230, fol. 63r, L. 6):

gtong tshul la rang don yid byed skyes pa na byang sems kyi sdom pa gtong ba ni
khyed rang gis khas blangs pa dang 'gal te/ byang sems kyi sdom ldan gyis so thar
8yi sdom pa blangs pa yod pa dang / so thar gyi sdom pa blangs pa'i bsam pa'i yan
lag tu rang don yid byed dgos par khas blangs pas so thar len pa'i tshe gtong bar
thal ba'i phyir ro//

Vibhiiticandra's Garland of Rays 10

rigs bzhi la sogs bsod nams ldan//

rang gzhan dgos 'dod phun tshogs don®™//
bla ma mtshan nyid®® tshad ldan las//
nam mkha' ji srid gnas bar du//

Go-rams-pa (p. 231, fol. 63v, 1. 2):

byang chub thob pa na sems bskyed kyi sdom pa gtong bar 'dod pa ni spyir mdo
rgyud kyi lung du ma dang 'gal ba yang 'dir ma spros la/ khyed rang gis sngags
sdom byang chub thob kyang gnas par 'dod pa dang yang 'gal te/ sngags sdom gyi
dam tshig la rtsa ltung bcu bzhi las/ chos kyi rtsa ba byang chub sems/ de spong ba
ni Inga pa yin/ zhes pa dang / dpal mchog las/ byang chub sems ni dor mi bya/ zhes
pa dang / de bzhin rnam snang mngon byang dang / gsang ba spyi rgyud sogs rgyud
phal che ba las sngags sdom gnas pa la byang chub kyi sems mi gtong bar dgos par
gsungs pas so//

™ General Topics: sum ishogs. Go-rams-pa understood the theme of this section as
"duration for which Mantra vows are obtained" (see below, General Topics fol. 63v). Thus,
even if one reads phun sum tshogs (instead of phun tshogs don), one would have to
understand "for the purpose of" in the second line.

# P + D: cho ga, "from a guru's correct ritual."
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Go-rams-pa (p. 230, fol. 63r, 1. 6):

Regarding the way of losing [the bodhisattva vows] [what you maintain, i.e. that]
the bodhisattva vows are -lost if the resolve of attaining one's own benefit is
produced contradicts what you yourself accept. Because [in what you accept as your
own tradition, cases of] taking up the pratimoksa vows by a possessor of bodhisattva
vows do exist,?®! and it would follow that [the bodhisattva vows] would be lost at the
time of taking up the pratimoksa vows, because [you] have already accepted [in
Garland of Rays 2, see p. 98] that the volition [to gain] one's own benefit is
necessary as an element of the motive of taking up the pratimoksa vows.

Vibhiiticandra's Garland of Rays 10

Among the four classes, etc., possessors of the merit

[obtain Mantra vows] for the sake of [producing] to perfection [everything] desired
or needed [for] oneself and others,??

as long as space exists,

from a guru who possesses the good marks.

Go-rams-pa (p. 231, fol. 63v, 1. 2):

[You] hold that the vow of [the bodhisattva's] resolve [for Buddhahood] is lost when
awakening is obtained. Even though in general [this opinion of yours] contradicts
many scriptures of Sitra and Tantra, I will not go into detail here. But this also
contradicts what you hold about the Mantra vows remaining even though awakening
is obtained. For it is said in the Fourteen Fundamental Transgressions Against the
Pledges of the Mantra Vows: "The root of the Dharma is [the bodhisattva's] resolve
for awakening (bodhicitta), to give it up is the fifth [fundamental transgression],"
and the Sriparamadyanamamahdyanakalpardja states: "Do mnot discard the
[bodhisattva's] resolve for awakening (bodhicitta)!", and similarly it is taught in the
majority of the tantras such as the Awakening of Vairocana and the
Sarvamandalasamanyavidhiguhyatantra that for the persistence of the Mantra vows,
one must not discard the resolve for awakening.

B! See Garland of Rays 27 (p. 120): gal te rig pa 'dzin pa yis// gdul bya gang dang gang
don du// 'og ma'i sdom pa blangs pa na//: "If a Tantric adept / takes a lower vow / for the
sake of any of his disciples (...)."

2 In this respect, the dharmakaya is desirable for one's own sake and the nirmanakaya
is desirable for the sake of others.
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Vibhiiticandra's Garland of Rays 11
Inan skyes ye shes brda®™ don 'phrod™®//
rmam rtog dri ma kun las sdom//
rig 'dzin sdom pa'i thob tshul yin//**

Go-ram-pa (p. 231, fol. 63v, 1. 4):

sngags sdom gyi ngo bo lhan skyes ye shes kyi brda don 'phrod pa la 'dod pa yang
rgyud sde 'og ma gsum la ma khyab cing bla med la yang dbang gsum pa nas ye
shes skye ba yod kyang brda don 'phrod pa bzhi pa nas yod pa sogs ni 'dir skabs ma
yin pas ma spros so//

Vibhiiticandra's Garland of Rays 12
sku gsung thugs kyi rgyal mtshan la//
rim gnyis yid bzhin nor bus®™ spras//
‘dod yon Inga yis kun®™ nas mchod//
dgos 'dod kun gyi 'byung gnas sa®*//
rig 'dzin sdom pa'i gnas tshul yin//

Go-rams-pa (p. 231, fol. 63v, l. 5):

gnas tshul rim gnyis kyi nyams len la brten nas gnas dgos pa yang der ma nges te/
nyams len med kyang dbang bskur thob nas dam tshig dang sdom pa bsrungs na
sngags sdom gnas pa sus kyang 'gog mi nus pa'i phyir ro//

Vibhiiticandra's Quotations from Tantras
(Vibhiticandra's Garland of Rays 14, 15, 16, 17):
[14] rgyud ni sum brgya pa las ni//

'khor bzhi po la rjes su gnang //

rang gi*® bslab™ pa dang yang ldan//

dge slong rdo 1je 'dzin pa bya//

gsungs so ...

3 General Topics: brda’.

%4 P + D: spro.

%5 P + D: rig 'dzin sngags kyi sdom pa’o, "[this] is the vow of the Tantric adept."
% P + D: gyis.

#7 p: 266b.

8 General Topics: pa.

%9 General Topics: nyid; fol. 58v.

M General Topics: slob.
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Vibhiticandra's Garland of Rays 11

Being introduced to the purport of connate gnosis

one restrains [oneself] from all stains of mental construction.
[This] is how to obtain the vows of the Tantric adept.

Go-ram-pa (p. 231, fol. 63v, 1. 4): _

[You] hold that being introduced to the purport of connate gnosis is the nature of the
Mantra vows. But this [opinion of yours] does not include the three lower tantra
classes, and in the highest [tantra class], too, the arising of gnosis exists [only] from
the third initiation, while being introduced [to connate gnosis] occurs [only] from the
fourth initiation [upwards], etc. But since this is not the [proper] place [for such a
discussion], I will not elaborate [on it here].

Vibhiiticandra's Garland of Rays 12

One adorns the victorious banner of body, speech and mind
with the wish-fulfilling jewels of the two stages [of meditation],
and worships [it] intensively with the five objects of the senses.
It is the source of everything needed or desired.

[This] is how the vows of the Tantric adept persist.

Go-rams-pa (p. 231, fol. 63v, 1. 5):

[With regard to] how [the Mantra vows] persist, there is no certainty that [the vows]
must persist based on the practice of the two stages [of meditation], because no one
can deny that Mantra vows [actually] persist if, after obtaining initiation, the pledges
and vows are observed, even though one does not practice [the two stages of
meditation].

Vibhiiticandra's Quotations from Tantras
(Vibhiticandra's Garland of Rays 14, 15, 16, 17):
[14] From the Three-Hundred [Verse] Tantra:
[Members of] the four retinues [if] they also possess
their [respective] trainings, are permitted.

One may [even] make a monk a tantric adept.
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[15] ... dus kyi 'khor lo las//
rten ni gsum las dge slong mchog
'bring ni dge tshul yin par 'dod//
khyim na gnas pa tha ma'o//*”

[16] gzhan yang rdo rje rtse mo las//
gal te de ni rab byung na//

sdom pa gsum dang yang dag Ildan//

so sor*” thar dang byang chub sems//
rig 'dzin sngags kyi sdom pa'o//

[17] gzhung 'bum pa ni** 'di skad du//
rdo yi rigs kyi bye brag bzhus™*//

lcags dang zangs dang dngul du 'byung //
gser 'gyur rtsi yi dngos po yis//

kun kyang gser du 'gyur ba bzhin//

de bzhin sems kyi bye brag gis//*”

rigs can gsum gyi sdom pa yang //

dkyil 'khor chen po 'dir zhugs na//

rdo rje 'dzin pa zhes bya'o//

Vibhiiticandra's Garland of Rays 18
gsungs pa'i don la 'ga’ zhig® ni//
sdom gsum gnas 'gyur® ngo bo gcig
gong® ma'i rtsa ltung byung ba na//
‘'og ma gtong zhes sgrogs pa yod//

! This line is omitted in P.

2 P: so.

¥ P + D: las.

% P + D: bzhu.

5 P + General Topics: om. this line.
6 General Topics: kha cig.

Y1 P + D: gyur.

2% D: p. 1403.
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[15] From the (Paramadibuddha) Sri Kalacakratantra:

Among the three bases the full monk [/nun] (bhiksu/bhiksunt) is the highest,
novice monks [/nuns] are maintained to be medium

[and] the householders are lowest.””

[16] Furthermore from the Vajra-Peak Tantra:
If that [person] is ordained,

he possesses the three vows properly,

[i.e.] the vows of pratimoksa, of bodhisattvas
and of the Tantric adept.

[17] In the Basic Hundred Thousand [Verse Tantra or Tantras?] it is said:
Through [the process of] smelting, iron, copper and silver appear,*®

- [due to] specific particularities of ores.

Through the elixir by which [metals] turn into gold,

all are turned into gold.

Similarly, due to the particularities of mind,

the vows of the three families also [come to be].

If one enters into this great mandala,

they are called "[vows of] the Tantric adepts."

Vibhiiticandra's Garland of Rays 18

Regarding the meaning of these quotations, some say that

the three vows [are possessed in the way of] a transformation [and] of a same
nature.

If a fundamental transgression [against] a higher [vow] occurs,

the lower [vows are also] lost.

* This line is omitted in P. Verses from this lost Miilatantra survive only in the
commentaries, in this case the VimalaprabhaTika, Srimaiijusriyasas (Rare Buddhist Text
Series 12), Sarnath, Varanasi, 1994, vol. 2, p. 4, and p. 146.

* The Tibetan text has here "lcags dang zangs dang dngul du 'byung," i.e. "appear as
iron, copper, and silver.” But cf. p. 369, where du is omitted (even though the meter is the
same). Since the text corresponds without the du better with the passage "de bzhin sems kyi
bye brag gis" below, I suppose that the original omitted the du.
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Vibhiticandra's Garland of Rays 19

.de la cung zhig brtag par bya//

gsum Ildan gsungs pa'i dgongs pa'i don®//
gcig Ildan gtong ba** dgongs pa min//

rigs pas kyang ni shin tu gnod//

Vibhiiticandra's Garland of Rays 20
bu med la smod ltung ba yis//

reg pa'?” sdom pa gtong ngam ci//
gal te gtong na ha cang thal//

mkha' la sprin chen 'khrigs®™ pa yis//
sa yi lo 10g’ skam® zhes sgre’”//

Go-rams-pa (p. 237, fol. 75v, 1. 1):

gsum pa rtsod pa spang ba ni/ 'od phreng mkhan po na re/ rgyud 'bum pa'i lung gi
don la sdom gsum gnas 'gyur ngo bo gcig pa dang / gong ma'i rtsa ltung byung na
‘og ma gtong bar 'dod pa mi 'thad de/ ngo bo gcig na gtong ba'i tshe sdom pa gcig
po de nyid gtong bar 'gyur bas gsum ldan gyi gtong ba'i don mi gnas pa'i phyir ro//

gzhan yang bud med la smod pa'i ltung ba byung bas bud med la reg pa'i sdom pa
gtong bar thal/ gong ma'i ltung ba byung bas 'og ma'i sdom pa gtong ba yod pa'i
phyir/ 'dod na mkha' la sprin chen 'khrigs pas lo thog nyams par 'gyur ro//

¥ General Topics: pa yis.
*2 P + D: spong ba'i.

¥ P + D: srung.

4 P 'khrig.

%5 General Topics: thog.
%6 General Topics: skem.
%7 P + D: bsgre.
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vibhiticandra's Garland of Rays 19

Let us examine this a bit. -

The intended meaning of “possessing the three [vows]"

is not that [the three vows] are lost [all at once because they] have the same [nature].
This is also completely disproven by [the following] reasoning: )

vibhiticandra's Garland of Rays 20

How could it be that the [pratimoksa] vow of [abandoning] tactile contact [with
women] is lost

by a [fundamental] transgression [against the fourteenth Tantric pledge that forbids]
abusing women?

If that were a loss [of the vows], that would be an overextension [of the term
"loss"].

It would be like arguing by analogy:

"By the gathering of the [rain] clouds in the sky, the crops of the earth wither."

[What follows is Go-rams-pa's summary of Vibhiiticandra's criticism of what is
accepted in the Sa-skya-pa tradition (Garland of Rays 18,19,20):]

Go-rams-pa (p. 237, fol. 75v, 1. 1):

3.3.3.5.1.3. The rejection of criticisms. [Vibhiticandra], author of the Garland of
Rays, said:

"To hold that ‘the three vows are transformed [and of a] same nature’ and that
the lower [vows] are lost when a fundamental transgression against a superior vow
occurs is not acceptable in regard to the meaning of the quotation of the "Hundred-
Thousand [Verse?] Tantra[s]?" [Treatise], since if they were of one nature this
would imply that when the loss occurs, just this single vow [to which the three are
reduced] is lost, so that meaning ‘loss of the three [vows] possessed’ does not hold."
[Garland of Rays 18-19]

"Furthermore, it would follow that the vow [prohibiting] tactile contact with women
would be lost because the loss of [the fourteenth Tantric pledge concerning] abusing
women occurred, since [in your system] there is the loss of lower vows through the
occurrence of the loss of a superior [vow]. If you hold that, [it is like saying that]
the crops wither by the gathering of the rain clouds in the sky." [Garland of Rays
20]

[Having summarized Vibhiticandra's Garland of Rays 18,19, and 20, Go-rams-
pa replies:]
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Go-rams-pa (p. 237, fol. 75v, 1. 6):

de la sdom pa gsum ngo bo gcig yin kyang gtong ba'i tshe cig char du gtong mi dgos
te/ thun mong ma yin pa'i gtong rgyu mams kyis sdom pa de nyid gtong gi gzhan mi
gtong ba'i phyir ro// gong ma'i rtsa ltung byung na 'og ma gtong ba la skyon brjod
pa de gong ma'i rtsa ltung byung na 'og ma gtong bas khyab pa la skyon brjod pa
yin nam/ gtong srid pa la skyon brjod pa yin/ dang po ltar na mi ‘'thad de/ de Itar
du khas ma blangs pa'i phyir ro// gnyis pa ltar na bud med la smod pa'i ltung bas
bud med la reg pa'i sdom pa gtong bar thal/ gong ma'i rtsa ltung byung bas 'og ma
gtong ba yod pa'i phyir te/ risa ltung Inga pa byung na byang sems kyi sdom pa
gtong ba'i phyir/

Vibhiiticandra's Garland of Rays 21
gzhan yang sdom pa gtong thob rgyu//
sangs rgyas gsungs las gzhan pa yi//
cho ga mkhan du byed rigs sam//

Go-rams-pa's summary of Vibhiiticandra's Garland of Rays 21:
gzhan yang sdom pa thob gtong gi rgyu sangs rgyas kyis gsungs pa las gzhan du
byed rigs par thal/ gong ma'i rtsa ltung 'og ma'i gtong rgyu yin pa'i phyir/

Go-rams-pa's Answer (p. 237, fol. 76r, 1. 3):

gzhan yang sdom pa gtong thob kyi rgyu sangs rgyas kyi gsungs pa las gzhan du
byed rigs par thal/ bde gshegs bka' 'das kyi ltung ba byung bas 'og ma'i sdom pa
gtong ba yod pa'i phyir/

Vibhiiticandra's Garland of Rays 22
gzhan yang 'gal ba ltag sprod® la//
gnas gyur rtsi® ba’™ rigs ma yin//

rigs na nyi ma'i dkyil 'khor 'di//**
ganga'i chu bor’? 'gyur'’™ zhes bsgre™//

%% General Topics: sprad.

% General Topics + D: brisi.
*® General Topics + D: ba'i.
AP 267a.

2 P + D: las.

P + D: gyur.

4 General Topics: sgre.
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Go-rams-pa (p. 237, fol. 75v, 1. 6):

[Answer:] Even though the three vows are of the same nature, it is not necessary
that they are lost simultaneously when a loss [of a higher vow occurs], since a given
vow is lost through the causes of loss specific to it, but not the other vows. This
critique [of yours], against losing a lower [vow] if a fundamental transgression
against a higher [vow] occurs: is it a critique against [the idea that] the occurrence
of a fundamental transgression of a higher [vow] necessarily implies the loss of a
lower [vow]? Or is it a critique of [the mere] possibility of [such] a loss? In the first
case it is not acceptable, because [we] did not maintain [the matter] as such. In the
second case, it would follow [for you] that the [lower] vow [of guarding against]
tactile contact with women would be lost, through the transgression that consists in
abusing a woman, because there [indeed] does exist [the case where] a loss of the
lower vow through the occurrence of a fundamental transgression against a higher
[vow takes place], since the bodhisattva vows are lost when a fundamental trans-
gression [against the] fifth [Tantric] pledge occurs.

Vibhiiticandra's Garland of Rays 21

Furthermore, [regarding] the causes of losing and obtaining the vows,
would it be acceptable to act as a practitioner of rituals

that are different from the Buddha's teachings?

Go-rams-pa's summary of Vibhiiticandra's Garland of Rays 21:

"Furthermore it would follow that it would be possible for the causes of obtaining
and abandoning the vows to function differently from how the Buddha taught [them],
because [in your system] the fundamental transgression against a superior [vow] is
the cause [of] loss of a lower [vow]."

Go-rams-pa's Answer (p. 237, fol. 76r, 1. 3):

[Answer:] Furthermore it would follow [for you] that it is possible to act differently
from the teachings of the Buddha [in regard to] the cause of abandoning and
obtaining the vows, because there does exist the loss of a lower vow through the
occurrence of a [fundamental] transgression that consists in "transgressing the
teachings of the Sugata."

Vibhiiticandra's Garland of Rays 22

Furthermore, the consideration [of] a transformation

between [things] diametrically incompatible is impossible.

If it were possible, then one might argue by analogy that this sun
could transform itself into the water of the river Ganga.
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Go-rams-pa's Summary:

gzhan yang sdom pa 'og ma gong mar gnas gyur ba mi 'thad par thal/ gong ‘og
‘gal ba'i phyir/ 'gal yang gnas 'gyur na nyl ma'i cﬂfyzl 'khor 'di gang ga'i chu bor
gnas 'gyur bar thal lo//

Go-rams-pa's Answer (p. 237, fol. 76r, 1. 4):
‘gal ba la gnas 'gyur brisi ba mi 'thad ces smra ba ni gnas 'gyur gyi don cung cad
tsam yang ma rtogs pa ste/ sems can gyi shes pa sangs rgyas kyi ye shes su gnas
'gyur ba med par thal/ de gnyis 'gal ba'i phyir/
8zhan yang khyed kyi lugs la gnas 'gyur gtan mi srid par thal/ 'gal ba la gnas
'gyur mi srid par khas blangs shing mi 'gal ba la gnas 'gyur gyi don med pa'i phyir/
8zhan yang 'gal ba la gnas 'gyur mi srid pa'i don 'di la 50 so skye bo'i shes pa
'phags pa'i shes par gnas 'gyur ba mi srid par thal ba dang / theg dman gyi rtogs
pa theg chen gyi rtogs par gnas 'gyur ba mi srid pa sogs ji srid lce'i dbang po ngal
bar ma gyur gyi bar du brjod par bya'o//

Vibhiiticandra's Garland of Rays 23
des na rang gis brtags® nas®® blang //
sdom gsum ldan zhes gsungs pa de//
shes rgyud gcig la rtsi®™ na ni//

gcig e 'dod kyang gsum du 'gyur//
Ildan chos rdzas gzhan tha dad phyir//

Vibhiiticandra's Garland of Rays 24
‘on te snga phyi la rtsi®®® na//

gsum ldan zhes pa'i sgra don med//
‘on te sdom gsum rdzas gcig tu//
shes rgyud gcig la ldan zhe na//
gtong thob cho ga gcig tu "gyur//

35 General Topics: fol. 59r.
P +D:la

M D + General Topics: brtsi.
8D + General Topics: brtsi.
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Go-rams-pa's Summary:

"Furthermore it would follow that it would not be acceptable for a lower vow to
transform into a higher vow, because higher and lower [vows] are incompatible. If
they could transform [from one to the other] even though they are incompatible, it
would follow that this sun could transform itself into the river Ganga."

Go-rams-pa's Answer (p. 237, fol. 76r, 1. 4):

[Your] statement that it is not acceptable to consider transformations [occurring
between] incompatible things, [shows that] you have not understood in the least the
meaning of "transformation;" [if we understand it in your way], it would follow that
there could be no transformation of a sentient being's consciousness into the gnosis
of the Buddha, because these two are incompatible.

Furthermore it would follow that transformation would be [utterly] impossible
in your tradition, because [you] hold that transformation is impossible between two
incompatible entities and [because] transformation between [something] not
incompatible is meaningless.

Furthermore, with regard to the matter that transformation between two
incompatible entities is impossible, it would follow that a transformation of the
consciousness of an ordinary sentient being into the consciousness of a saint (arya)
would be impossible, and it would be impossible that the realization of the lower
vehicle transforms into the realization of the great vehicle, etc.—such cases could be
enumerated until one's tongue became exhausted.

Vibhiiticandra's Garland of Rays 23

Thus, one [should] accept [what is correct] after [due] examination!

If you consider that the [Buddha's] mentioning of "possessing the three vows"

[was meant] for a single mental stream of consciousness,

even though you hold that [the mental stream] is a single one, it will become three
[separate ones],

because the properties possessed are distinct entities of their own.

Vibhiiticandra's Garland of Rays 24

Whereas if you consider [it to refer to] earlier and later [moments in the stream of
consciousness],

then the expression "possessing three" would be meaningless.

Whereas if you say that the three vows are possessed

as a single entity within a single mental stream of consciousness,

[it would follow that] the procedures for losing and obtaining [the vows] would
become one.
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Go-rams-pa's Summary:

gzhan yang sdom pa gsum ldan pa'i don shes rgyud gcig la dus mnyam du ldan na
ldan gzhi'i shes rgyud de nyid rdzas tha dad pa gsum du thal/ ldan chos sdom pa
gsum po rdzas tha dad yin pa'i phyir/ gal te shes rgyud snga phyi la brtsi na sdom
pa gsum dang ldan pa'i don mi gnas par thal/ gang rung cig skyes pa'i tshe gcig
'gags nas med pa'i phyir ro// 'on te sdom pa gsum shes rgyud gcig la rdzas gcig tu
ldan na gtong thob cho ga gcig tu 'gyur ro// zhes zer ro//

Go-rams-pa's Answer (p. 237, fol. 76r, 1. 6):
yang ldan gzhi'i kun gzhi'i rnam shes de rdzas tha dad pa gsum du thal/ ldan chos
sdom pa gsum gyi bag chags rdzas tha dad yin pa'i phyir/
gal te kun gzhi shes rgyud snga phyi la brtsi'o snyam na ‘o na gsum Idan gyi
don med par thal/ gang rung gcig skyes pa'i tshe cig shog® 'gags pa'i phyir[/]
‘on te kun gzhi la sdom gsum gyi bag chags ngo bo gcig tu ldan no zhe na/ ‘o
na gtong thob kyi cho ga gcig tu 'gyur ro zhes brjod na thal 'gyur gsum gyi 'khor
gsum khas blangs te/ gzhan la skyon de ltar du brjod cing / rang nyid kyis kun gzhi
la sdom gsum bag la nyal gyi tshul du ldan pa dang / kun gzhi bag chags mang po
can/ yin kyang shes rgyud tha dad med/ ces khas blangs pa'i phyir ro//

Vibhiiticandra's Garland of Rays 25

des na so thar sdom pa yis//*?

byang chub mchog gi sems blangs nas™'//
dang po de ni kun gzhi la//

bag la nyal ba'i tshul du gnas//

rig 'dzin sdom pa thob pa nal//

‘'og ma gnyis ka bag la nyal//

319 Read: shos.
* P + D: so thar ldan pas.
¥ P + D: na.
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Go-rams-pa's Summary: _

"Furthermore, if the meaning of "possessing three vows" [is that they are] possessed
at the same time in a single mental stream of consciousness, it would follow that the
mental stream itself that is the basis of possession would [consist of] three distinct
entities, because the property possessed [by the entity], [i.e.] the three vows,
[consist of three] distinct entities. If you consider [the vow to be possessed by]
earlier and later [states of] the mental stream of consciousness, it would follow that
the meaning of "possessing three vows" would not hold, because when any single
one [of the three vows] is produced, [the preceding] one would be cancelled out and
annihilated. However, if the three vows were possessed in a single stream of
consciousness as a single entity, the procedure of losing and obtaining [for all the
three vows] would become one."

Go-rams-pa's Answer (p. 237, fol. 76r, 1. 6):

Furthermore, it follows that the basic consciousness, the substratum that possesses
[the property], would [consist of] three distinct entities, because [you hold that] the
propensities of the three vows—i.e. the properties possessed—are distinct entities.

If [you object]: "Earlier and later [moments in] the mental stream of
consciousness [of] the basic consciousness should be taken into consideration ...,"
then in that case it would [indeed] follow [for you] that "possessing three" would be
meaningless, because when any [further vow] arises, the other [earlier vow] ceases
[according to you]!

You may object: "But the propensities of the three vows in the basic
consciousness are possessed as the same nature!" But in this case if you say that the
procedures for obtaining and losing [the vows] would become one, you accept
[defeat because of being involved in] the three spheres of the three consequences
(thal 'gyur gsum gyi 'khor gsum). Because while you criticize others in this way, you
yourself at the same time have asserted that the three vows are possessed within the
basic consciousness in a dormant way, and that even though the basic consciousness
has many propensities, it does not have separate mental streams of consciousness.

Vibhiiticandra's Garland of Rays 25

Therefore, after one takes [the vow of] the resolve for supreme awakening,
with possession of the pratimoksa vows

the first [vow, i.e. the pratimoksa vow], remains in the basic consciousness
in a dormant way.

If one takes the vows of a Tantric adept,

both former [vows] will [remain] dormant.
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Vibhiticandra's Garland of Rays 26
dper na mkha' la rgyu skar’” shar//
cung zad snang bar byas gyur mod//
zla ba'i dkyil 'khor shar gyur na’®//
skar 'od nyams mod 'jig rten snang®*//
rta bdun tsha zer shar’® ba na//

zla ba'i 'od nyams 'jig rten gsal//

Go-rams-pa (p. 231, fol. 63v, 1. 6):
da ni gsum ldan gyi 'dod tshul la dpyad par bya ste/ gong ma thob pa'i tshe 'og ma
mngon gyur du med par bag la nyal du 'dod na gong 'og 'dzin stangs 'gal bas
mngon gyur du mi 'byung ba yin nam tsha reg dang grang reg ltar lhan cig mi gnas
'gal yin pas mngon gyur du mi 'byung ba yin/

dang po ltar na 'dzin stangs 'gal ba ni shin tu mi 'thad de/ byang sems kyi sdom
pa ni gzhan la phan pa bsgrub pa yin la/ so thar gyi sdom pa ni gzhan la gnod pa
spong ba'i bsam pa can yin pa gang zhig gzhan la phan pa sgrub pa la gzhan la
gnod pa spong bas khyab par khyed rang gis kyang khas blangs zhing don la yang
gnas pa'i phyir ro//

gnyis pa ltar na/ gsum ldan gyi gang zag mi srid par thal ba las de ltar du yang
mi 'thad de/ gong du drangs pa'i rgyud bzhi las gsum ldan gsungs pa'i phyir ro//

8zhan yang byang sems kyi sdom pa ldan pa la so thar gyi sdom pa mngon gyur
du mi 'byung na nyes spyod spong ba'i tshul khrims kyang mngon gyur du med par
'dod dgos te/ nyes spyod spong ba'i tshul khrims ni thogs med dang / mar me mdzad
dang / gnas brtan byang bzang rnams kyis so thar ris bdun la bshad pa'i phyir ro//

sngags sdom dang ldan pa'i gang zag la byang sems kyi sdom pa smon 'jug
gnyis po mngon gyur du 'byung mi srid na gang zag des rdzogs pa'i byang chub
sgrub pa ni shin tu ngo mishar te/ byang chub sems dpa'i spyod pa tshul khrims
rmam pa gsum la ma bslabs par rdzogs pa'i byang chub bsgrub pa ni khyod kho na
las thos kyi/ sangs rgyas sras dang bcas pa rmams kyis ma gsungs so//

2 P + D: skar ma.
B P + D: ba'i tshe.
% P + D: gsal.

%3 P + D: byung.
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Vibhiticandra's Garland of Rays 26

[26] For example, the arising [of] stars in the sky

may illuminate [the world] a little bit.

But if the moon arises,

the light of the stars vanishes [and] it illuminates the world.

When the sun shines forth,>?

the moonlight vanishes [and] they illuminate the world.

Go-rams-pa (p. 231, fol. 63v, 1. 6):

Now let us examine [Vibhiiticandra's] theory of "possessing three [vows]." If you
hold that the lower [vows] are dormant (bag la nyal) in an unmanifested way (mngon
gyur du med pa) when higher [vows] are taken, then let me ask: [Do the lower
yows] not arise as something manifest because the mode of apprehending the higher
[and] lower [vows] are incompatible? Or is it because their remaining together
simultaneously is incompatible, just as the tactile sensations of heat and cold [cannot
arise simultaneously]? '

If it is as in the first [case], i.e. incompatibilities [of] the apprehending mode,
then it is utterly incorrect, because the bodhisattva vows are for achieving benefits
for others, and the pratimoksa vows possess the volitional impulse of abandoning
harm for others, and [regarding these] not only have you accepted that achieving
benefit for others is pervaded by avoiding harm for others, but also this is actually
the case!

If it is as in the second [case], it would follow that a person possessing three
[vows] would be impossible and consequently this would also be incorrect as such,
because "possessing three [vows]" is taught in the four tantras quoted above.

Furthermore, if [you hold that] the pratimoksa vows are unmanifested in
someone who possesses the bodhisattva vows, [you] have to accept that the morality
of abandoning [morally] wrong behaviour would also be unmanifested [in him],
because the morality of avoiding [morally] wrong behaviour was taught by Asanga,
Dipankara and the elder Bodhibhadra as the seven classes of pratimoksa.

If the bodhisattva vow in its two main aspects of the preliminary resolve and the
actualization of the resolve [for awakening] (smon 'jug [pa'i sems bskyed], Skt.
pranidhi, prasthana) would not directly manifest in a person who possesses the
Mantra vows, the achievement of complete awakening by such a person would be
a great wonder. That complete awakening can be achieved without training in the
threefold morality of the bodhisattva's conduct I hear from you alone, but it has not
been taught by the Buddhas and bodhisattvas.

% rta bdun = saptasva, "having seven horses," i.e. the sun. The seven horses symbolize
the seven days of the week; see Monier-Williams 1150, col. 2. tsha zer can = tigmamsu,
"whose rays are hot," i.e. the sun; ibid. 446, col. 2.
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gzhan yang rdo rje mkha' 'gro dang / sam bhu ti dang / rdo rje rtse mo las/ ji ltar
dus gsum mgon po rams// zhes sogs smon pa sems bskyed dang 'jug pa sems bskyed
gnyis rigs Inga spyi'i dam tshig tu gsungs pas rgyud sde gong ma gnyis kyi rdo rje
slob dpon gyi dbang thob pa'i gang zag la rigs Inga so so'i dam tshig mngon gyur
du yod cing spyi'i dam tshig bag la nyal ba'i tshul du yod par khas len dgos par
‘gyur ro//

gzhan yang gsum ldan gyi dge slong gi rgyud kyi kun gzhi la gnas pa'i dge
slong gi sdom pa'i bag chags de so thar gyi sdom pa yin nam ma yin gal te yin na
dge slong de shi 'phos pa'i tshe dge slong gi sdom pa'i bag chags gtong bar thal/
de'i tshe so thar gtong ba'i phyir/ rtags khyab khas/ 'dod na dge slong shi 'phos pa'i
rdzas [rjes!] su shes rgyud la dge slong gi bag chags med par 'gyur cing / de 'ang
‘dod na thos bsam sgom pa sogs la 'ang mtshungs pas gzhi tshul khrims la gnas nas
thos bsam sgom gsum byed pa la dgos pa med par 'gyur ro// zhes sogs smras na
cang mi gsung bar 'gyur ro// gal te kun gzhi'i steng gi so thar gyi sdom pa'i bag
chags de nyid so thar gyi sdom pa ma yin na gang zag de'i rgyud la so thar gyi
sdom pa gtan med par 'gyur te bag chags de las gzhan pa'i so thar gyi sdom pa
gzhan med par khas blangs pa'i phyir ro//
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Furthermore, since [with] the words "Just as the protectors of the three times..."*”’

etc. the production of the preliminary resolve and the actualization of the resolve [for
awakening] is taught in the Vajradaka- and Samputaftantral’® and in the Vajra-Peak
Tantra, as the general pledges of the five [Buddha]-families, [you] would have to
accept that for a person who has taken the initiation of the vajra master of the two
higher classes of tantras the respective pledges of the five families do exist as
something manifest, and the common pledges do exist in an unmanifested way.
Furthermore, are the propensities (bag chags) of the monk vows that remain in
the basic consciousness of the mental stream of consciousness of a monk who is in
possession of the three [vows] pratimoksa vows or not? If they are [pratimoksa
vows], it would follow that this monk will lose the propensities of monk vows at the
time of the death, since pratimoksa is lost at that time. But you have already
accepted the reason and the logical pervasion.”® If you accept that consequence
(prasanga), [it would follow that] the propensities of the monk [vows] would not
exist in [his] mental stream of consciousness after™ the monk has died. And if you
accept that, too, it would not be necessary to practice learning, reflection or
meditation basing oneself on keeping the morality, because learning, reflection,
meditation and so forth are similar [i.e. their propensities would vanish at the time
of death]. If I argue against you in this way, you will become silent.*" If those very
propensities of the pratimoksa vows that [remain] in the basic consciousness are not
the pratimoksa vows, then it would be the case that the pratimoksa vows in the
mental stream of consciousness of such a person never existed at all, because you
maintain that there are no other pratimoksa vows besides these propensities.’*

1 VajraDakatantra, paTala 12, SaMpuTatantra, kalpa 3, prakana 31. These tantras are
still unpublished. T. Skorupski (1983) SarvadurgatipariSodhana Tantra, p. 146, Sanskrit and
Tibetan texts with introduction, English translation and notes, Delhi.

8 Srivajradakamahdtantrardja (P vol. 2, no. 18)? Samputanamamahdatantra (P vol. 3,
no. 26).

% Garland of Rays 2.

30 Read rjes su instead of rdzas su.

! Which is the goal of prasarga argumentation. Since he is referring to his opponent,
one would rather expect cang mi smra bar 'gyur ro.

2 Garland of Rays 3.
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nyi zla skar gsum gyi dpe dang sbyar ba yang mi 'thad de/ rang gi rtog pas sbyar
ba tsam yin gyi lung rnam par dag pa gang nas kyang ma bshad pa'i phyir ro//

Vibhiiticandra's Garland of Rays 27
gal te rig pa 'dzin pa yis//

gdul bya gang dang™ gang don du//
‘og ma'i sdom pa blangs pa na//
gong ma zil gyis mi gnon®** mod//
sdom pa cho gas thob™ pa yin//
mkha' la nyi ma gnas gyur mod//
zla®® skar 'char ba bkag pa med//
des na gtong thob gnas pa'i tshul//*’
rang rang cho ga bzhin du gnas//

Go-ram-pa (p. 231, fol. 64v, l. 5):

sngags sdom la gnas pa'i gang zag gis gzhan don du sdom pa 'og ma len pa don la
gnas kyang khyed la 'gal te/ so thar len pa'i bsam pa'i yan lag tu rang don yid byed
dgos par khas blangs pa'i phyir ro//

Vibhiiticandra's Garland of Rays 28
kun gzhi bag chags mang po can//
yin kyang™® shes rgyud tha dad med//
. 'og ma'i ltung ba byung ba na®*//
gong ma ji srid gnas kyi bar//

rmam par smin pas gos pa med//
dper na zla skar nub gyur mod//
nyi*® ma mkha' la gnas kyi bar//

‘od ni chung zad 'grib pa med//*

It is not proper to apply the example of the three, the sun, moon and stars, since

P+ D: la.

34 P + D: non.

35 P + D: 'thob.

6 P: rgyu.

1 P + D: des thob tshul dang gtong ba'i tshul.
38 P + D: yang.

P + D: gyur mod.

M0 P4

3! P + D: cung zad 'grib par byas pa med.
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this is just something made up through [your] own ideas, but it is not taught in any
of the correct [authoritative] scriptures.

Vibhiiticandra's Garland of Rays 27

If a Tantric adept

takes a lower vow

for the sake of any of his trainees,

it will not outshine the superior [vow].

The [lower] vow is taken by [its specific] ritual.

[Thus] the sun remains in the sky,

but this is not something that prevents the moon and stars from arising.
Thus the ways of obtaining, losing and maintaining [the vows]
continue according to their respective procedures.

Go-ram-pa (p. 231, fol. 64v, 1. 5):

It is in fact so that a person who dwells in the Mantra vows [may] take lower vows
for the sake of benefitting others, but this contradicts your [own thesis], because
[you] have asserted that it is necessary to conceive [the resolve to attain] one's own
benefit as a part of the motive for taking up pratimoksa vows.

Vibhiiticandra's Garland of Rays 28

[28] The basic consciousness has many propensities,

but there are no separate mental streams of consciousness.

If a transgression against a lower [vow] occurs,

the higher [vows] will not be stained by the karmic result [of that transgression]
as long as [they] continue to exist.

For example, the moon and stars may go down,

but as long as the sun remains in the sky

its light is not the least obscured.
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Go-ram-pa (p. 231, fol. 64v, 1. 6): A
gong ma gnas kyi bar du 'og ma'i ltung ba byung yang rnam smin gyis mi gos par
'dod pa la yang brjod par bya ste/ sngags sdom la gnas pa'i gang zag la byang sems
kyi sdom pa la ltos pa'i rtsa ltung byung na byang. sems kyi sdom pa nyams la de
nyams na 'gro ba kun bslus pas

gnod pa shin tu mang ba dang //

rgyal dang de sras thams cad dang //

'gro ba kun gyis shin tu khrel//

pham pa'i Ici yang bye brag gis//

bskal pa'i grangs bzhin dmyal bar gnas//
ces khas blangs pa dang ci'i phyir mi 'gal/

gal te nyes dmigs de dag ni sdom pa re re dang ldan pa nyams pa'i dbang du
byas kyis** gong ma dang Ildan pa'i dbang du byas pa ma yin no snyam na de shin
tu mi 'thad de/ gong ma dang ldan pa'i tshe yang sdom pa gsum char gyi gtong thob
gnas pa'i tshul thams cad rang rang gi cho ga bzhin gnas par khas blangs pa dang
'gal ba'i phyir ro//

Vibhiiticandra's Garland of Rays 29
gong ma'i ltung ba byung ba na//

‘og ma ji snyed®® gnas** gyur mod®® //
cung zad phan gyis** skyob mi nus//
rta bdun tsha zer'” nub pa®® na//

zla skar gnas kyang mun pa'i bag

Go-rams-pa (p. 231, fol. 65r 1. 3):

gong ma'i ltung ba byung na 'og ma gnas kyang skyob mi nus pa la yang dpyad par
bya ste/ byang sems las dang po pa 'ga’ zhig byang sems kyi sdom pa btang nas so
thar la gnas te nyan thos kyi byang chub thob pa med par thal/ gong ma'i ltung ba
byung na 'og mas skyob mi nus pa'i phyir/ 'dod na byang sems rigs ma nges pa
rmams theg dman du 'jug pa med par 'gyur ro//

2 Read: kyi.

¥ P + D: lar.

34 General Topics: fol. 59v.

%5 P + D: kyang.

¥ P + D: gyi.

*7 General Topics: rta bdun rgyal po. Cf. ftn. 326.
¥8 P: byung ba.
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Go-ram-pa (p. 231, fol. 64v, 1. 6):
I will also comment on your opinion that as long as [one] maintains the higher
[vows] one will not be stained through the karmic result even though a transgression
of the lower [vows] has occurred. If a fundamental transgression against the
bodhisattva vows occurs for a person who maintains the Mantra vows, the
bodhisattva vows are damaged, and if they are damaged, through letting down all
beings, how does this not contradict what you have asserted [later in Garland of
Rays 40, with regard to losing the bodhisattva vows, namely]:

"there will be very great harm and the Buddha,

all bodhisattvas and all beings will strongly disapprove;

according to the particular weight of the infraction entailing expulsion

one will remain in hell the corresponding number of aeons (kalpa)."
If [you] object regarding these defects [as enumerated in Garland of Rays 39-41] that
you were referring to damage regarding to the possession of each vow individually,
but (kyi) were not referring to the possession of the highest vow [i.e. the possession
of all three vows?], this is absolutely wrong, because that would be in contradiction
with what [you] accepted [in Garland of Rays 27, i.e.] that at the time of possessing
higher [vows], too, all the ways of losing, obtaining and continuing for all three
vows remain according to their respective procedures.

Vibhiiticandra's Garland of Rays 29

When a transgression against a higher [vow] occurs,

the lower [vows] may continue [intact],

but through [that] slight benefit they cannot protect [one].

When the sun sets,

the moon and stars [might] remain, but their nature is darkness.>*

Go-rams-pa (p. 231, fol. 65r L. 3):

I will also analyze [your statement that] even though the lower [vows] continue
[intact], they cannot protect if a transgression of a higher [vow] occurs. It would
follow that any beginner bodhisattvas remaining in the pratimoksa would not obtain
the auditor's awakening after losing the bodhisattva vows, because [you said that]
if a transgression against the higher [vows] occurs, the lower [vows] cannot protect.
If you hold that, then there would not be any entering into the Hinayana for those
of whom it is not [yet] certain weether they are of the bodhisattvas family.

* 1 can only understand bag here as it is defined in the Dag yig gsar bsgrigs (dictionary):
rnal ma'am gshis.
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gzhan yang dpe dang bsgrigs pa ltar na sngags sdom la ltos pa'i rtsa ltung byung
ba'i byang sems kyi sdom pas skyob mi nus pa ltar sngags sdom ma blangs pa'i
byang sems kyi sdom pas kyang skyob mi nus par thal/ nyi ma nub na zla skar gnas
kyang mun pa'i bag yin pa ltar nyi ma ma shar na zla skar gnas kyang mun pa'i bag
yin pa'i phyir/ khyab pa khas blangs so// 'dod na byang sems sdom pa'i phan yon
ni/ gnas skabs bde mang mthar thug ni// ring mo zhig nas rdzogs sangs rgyas// zhes
bshad pa dang dngos su 'gal lo//

Vibhaticandra's Garland of Rays 30
gser 'gyur risi zhes gsungs pa'i don//
zil gnon yon™® tan mchog la dgongs//
zla skar gnyis kyi 'od zer yang //

nyi ma'i dkyil 'khor gnas kyi bar//
nyi ma'i ‘od ces kun gyis sgrogs//

Go-rams-pa (p. 232, fol. 65v, I. I):
gser 'gyur gyi rtsi'i dpes gsungs pa'i don gong mas 'og ma zil gyis gnon par 'dod
pa yang mi 'thad de/
gser 'gyur risi yi dngos po yis//
kun kyang gser du ‘gyur ba ltar//
zhes pas sdom pa 'og ma gong mar 'gyur ba la bshad dgos pa'i phyir ro//

Vibhiiticandra's Garland of Rays 31-33
gzhan yang kha cig sdom pa gsum//
sa chu gru 'dra gzhi rten du//
*'dod ces sgrog™ pa 'khrul pa yin//
de yi 'khrul gzhi kho bos bstan//

30 p: 267h.
3L p + D: sgrogs.
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Furthermore it would follow that according to what you have laid out in [your]
example, the bodhisattva vows of [someone who has] not taken the Mantra vows
could also not protect [one], like the bodhisattva vows [held by someone to whom]
a fundamental transgression against the Mantra vows has occurred cannot protect
[one]. Because if the sun has gone down, the moon and stars remain [in the sky], but
their nature is darkness, as [in your own statement where] moon and stars remain
if the sun has not risen, but their nature is darkness. [You have] accepted this
pervasion. If you hold this, it will directly contradict your [own] explanation of the
benefits of [properly maintaining] the bodhisattva vows [Garland of Rays 43]:

"Temporarily much happiness,

and finally, after some time, perfect awakening."

Vibhiiticandra's Garland of Rays 30

[Regarding] the meaning of the [Buddha's] explanation "elixir that turns [metals] into
gOld, 1352

this had in mind preeminance [and] supreme qualities [of the vows of a Tantric
adept].

As long as the sun remains [in the sky],

the radiance of the moon and stars

is referred to as "sunlight" by everyone.

Go-rams-pa (p. 232, fol. 65v, 1. 1):
To hold that the meaning expressed through the example of the elixir that transforms
[metals] into gold is that the lower [vows] are outshone by the higher [ones] is also
not acceptable. Because [the quotation from the Basic Hundred-Thousand [Verse
Tantra or Tantras?] (gzhung 'bum)]:
"Just as through the substance of the elixir that turns [substances] into gold,
everything is turned into gold ..."
must be explained as the transformation of the lower [vows] into higher [ones].

Vibhiticandra's Garland of Rays 31-33
Furthermore, it is an error to proclaim as some.do
that they hold the three vows

to be a basis [or] support like earth, water and a ship.
I will demonstrate why that is wrong.

2 From the above quoted passage of the Hundred Thousand [Verse?] Tantrals?]
[Treatise], see p. 107.
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mkhas pa chen po rta dbyangs dang //
slob dpon sgeg pa'i*® rdo rje sogs//
sdom gsum de nyid rig pa yis//

don de ldog pa du mas phye™*//
khyab bya khyab byed gsungs pa la//
rten dang brten par byed na 'khrul//

byang sems sdom pa'i don gcig la//
phan pa®™ sgrub pa'i ldog pa dang //
gnod spong ldog®® pa gnyis 'jug®™ mod//
phan sgrub ngo bo gang yin la//

gnod pa spong bas™® khyab pas na//
khyab bya khyab byed rdzas gcig tu//

ba lang rdzis kyang mi go'am//

Go-rams-pa (p. 232, fol. 65v, 1. 2):

gzhan lugs kyi gsum Ildan dgag pa la 'ang brjod par bya ste/ slob dpon gnyis kyis
sdom pa 'og ma gnyis khyab bya khyab byed du gsungs pa de khyed rang gis kyang
khas len nam mi len/ mi len na khyab bya khyab byed yin pa'i rtags kyis gzhan gyis
rten dang brten par 'dod pa dgag mi nus te/ gtan tshigs rgol phyir rgol gang gis
kyang khas ma blangs pa'i phyir ro// gal te khas len na sdom pa gnyis po rdzas gcig
tu thal/ khyab bya khyab byed yin pa'i phyir/ 'khor gsum khas blangs so//

Vibhiticandra's Garland of Rays 34
des na rig 'dzin gcig pu la//

gsum Ildan sbyor bar® ‘thad ma yin//
gal te 'thad na 'og ma gnyis//

cho ga mi dgos skye bar 'gyur//
sdom gsum cho ga thun mong du//
thub pa chen pos gsungs pa med//

3 P: pa.

%4 General Topics: ma byas.
5 P + D: sgrub.

6 P + D: dgag.

TP + D: 'dug.

38 P + D: ba.

¥ P + D: ba.
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Masters such as the great scholar A§vaghosa and the master Vilasavajra
through their- knowledge of the three vows as they are

have analyzed the matter through many aspects.

It is an error if you apply the [concepts] "support" and "the supported”
to what they taught as "that which is pervaded" and "the pervader."

Both [aspects, i.e.] the aspect of the realization of benefit

and the aspect of elimination of harm,

come into play regarding the single matter of the bodhisattva vow.
Because that which is its nature—the accomplishment of benefit—
is pervaded by abandoning harm [to others],

would not even a cowherd understand

the pervaded and the pervading as being of one substance?*®

Go-rams-pa (p. 232, fol. 65v, 1. 2):
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I will also comment [regarding your] refutation of the "possession [of the] three
[vows]" of other systems. Do you or do you not accept what the two masters [i.e.
Asvaghosa and Vilasavajra] taught regarding the two lower vows as "pervaded" and
“"the pervader?" If you do not accept it, you cannot refute what others [i.e. the bKa'-
gdams-pas] hold as "the support and the supported" by the logical sign (rrags) of
"the pervaded" and "the pervader," because you oppose the reason [and] because
neither the proponent nor the respondent [i.e. neither party of the debate] has
accepted the reason. But if you do accept it, it would follow that the two [lower]
vows are of a single entity, because they exist as "pervaded and the pervader." You

have involved yourself in a total defeat.®!

Vibhiiticandra's Gerland of Rays 34

Therefore it is not acceptable to apply the possession of the three [vows]
to a single Tantric adept.

If that would be acceptable, the two lower [vows]

would arise without the need of any specific ritual.

There is no [passage where] the rituals of the three vows were taught
by the [Great Sage] as existing in common [for all three].

% The versions of D and P are completely incomprehensible.
%l Literally: "You have accepted the three circles."
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Go-rams-pa (p. 232, fol. 65v, L. 4):

rig 'dzin gyi sdom pa kho na la gsum ldan sbyor na 'og ma gnyis cho ga la mi ltos
par skye bar 'gyur ro// zhes pa yang gyi na ste/ ‘o na theg pa gsum gyi rtogs rigs
'og ma gnyis sgom mi dgos par skye bar thal/ theg chen gyi mthong lam gcig pu la
rtogs rigs gsum tshang ba'i phyir/ gal te theg chen gyi sbyor lam bsgoms pas rtogs
rigs gsum ka skye'o snyam na de mi ‘thad par thal/ rtogs rigs gsum thun mong du
sgom pa'i thabs sangs rgyas kyis ma gsungs pa'i phyir ro// gsum char khas blangs
so//

Vibhiiticandra's Garland of Rays 36-37
rig pa 'dzin pa kho na bas//%

gsum Ildan bsngags®® pa'i dgongs pa ni//
'bras bu'i sgo nas ma yin te//

yin na kun mkhyen’™ mchog dman 'gyur//

des na lam dus gdul bya'i don//

gcig dang gsum gyi khyad par dang //

sdom pa rdzas chos gzhan nyams mod//
sdom gzhan yod pa't™® khyad par yin//

Go-rams-pa (p. 232, fol. 65v, 1. 6):

sngags sdom gcig pu lIa®® gsum ldan bsngags pa 'bras bu'i sgo nas yin kyang / 'bras
bu la mchog dman yod mi dgos te/ 'bras bu mtha' dag nye ring gi sgo nas bsngags
pa yang 'bras bu'i sgo nas bsngags par 'dus pa'i phyir/ gzhan du na 'bras bu yum
la nye ring gi sgo nas bsngags pa yang 'bras bu'i sgo nas sngags pa ma yin par
‘gyur ba'i skyon gnas so//

*? P + D' rig 'dzin sdom pa kho na bas.

33 D: sngags.

%4 General Topics: fol. 60r.

% P + D: gzhan yod pa yi.

3% Read: las, as is suggested by Garland of Rays 36 (kho na bas = gcig pu las).
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Go-rams-pa (p. 232, fol. 65v, 1. 4):

‘What you say, namely, that the two lower [vows] would arise independent from their
[respective] rituals if "possessing three [vows]" is applied only to the vows of the
Tantric adept, is pointless. In that case it would follow that the [different] kinds [of]
realizations of the three vehicles [i.e. of the auditors, solitary Buddhas, and
bodhisattvas] would arise without the need to cultivate the two lower [vehicles],
because the three kinds of realizations are complete in the Mahayana path of seeing
alone. If you think that all the three kinds of realization arise by cultivating the
Mahdyana path of preparation, it follows that this would not be acceptable, because
the Buddha did not teach in common the methods for cultivating the three kinds of
realization. You have accepted all three [points].

Vibhiiticandra's Garland of Rays 36-37

The intention of praising the possession of three [vows]

as better than being simply a Tantric adept

does not refer to the fruit.

If it did, then the Omniscient One would be [of a] higher and lower [type].

Therefore, the difference between [possessing] one and three [vows]

is for the sake of the trainees at the time of the path;

and there is a difference [in so far as one] vow—which is a distinct entity—may
vanish,

while the other vows remain existent.

Go-rams-pa (p. 232, fol. 65v, 1. 6):

Even though "possessing three [vows]" is praised by way of the fruit [as being
better] than possessing the Mantra vows alone , this does not necessarily entail that
there are higher and lower [types of Omniscient Ones] with regard to the fruit.
Because even though all [kinds of] results are praised in terms of how near they are,
they are included within things that are praised because they are results. Otherwise,
the following fault would ensue: The praise of the fruit, [namely] the mother (=
Perfections Vehicle or PrajAidpdramita scriptures) by way of its closeness would not
be a praise by virtue of its being a result.






CHAPTER 7

Go-rams-pa's Sa-skya-pa Doctrine
of the Three Vows: Text and Translation

In this chapter I would like to present in Tibetan text and translation Go-rams-pa's
explanation of the Sa-skya-pa doctrine of the three vows, i.e. what he accepts as his
own tradition (rang lugs), from his General Topics. The main topics of his doctrine
have been discussed in chapter five.
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p- 234, fol. 70v, 1. 6
Spyir so sor thar pa zhes bya ba'i rang gi ngo bo ni gzhan la gnod pa gzhi dang bcas
pa las ldog pa yin la/ de'i steng du phan 'dogs pa 'dod cing zhugs pa ni byang chub
sems dpa'i sdom pa yin cing / de'i steng du rig pa 'dzin pa ni rig pa 'dzin pa'i sdom
pa yin no/

de la so sor thar pa ni gnyis te/ nyan thos kyi so sor thar pa dang / byang sems
kyi so sor thar pa las/ 'dir byang chub sems dpa'i so sor thar pa ni sdom pa thob pa
dang gnas pa gnyis ka'i rten du rung gi snga ma ni de Itar ma yin pas rdo rje rise
mo'i dgongs pa ni byang chub sems dpa'i so sor thar pa'o/

p. 234, fol. 71r, 1. 3
byang chub sems dpa'i sdom pa de blang ba'i cho ga gzhan shig
thar pa'i sdom pa nyid yin zhe na/

sngar so sor thar pa'i sdom pa thob na phyis byang chub sems dpa'i sdom pa
thob pa'i dus sngar gyi de byang chub sems dpa'i sdom par gnas 'gyur la sngar ma
thob na ni byang chub sems dpa'i smon pa'i dus nyid du byang chub sems dpa'i so
sor thar pa'i sdom pa thob pa yin no/ (...)

%7 yod dam so sor

p. 234, fol. 71r, 1. 5
rig pa 'dzin pa dang byang chub sems dpa'i sdom pa gnyis ni nang mi 'gal mod/ so
sor thar pa'i sdom pa 'di ni byang chub sems dpa'i sdom pa thob pa'i rten mi rung
ste/ so sor thar pa ni gling gsum gyi skyes pa dang bud med ma yin pa gzhan la mi
skye la byang chub kyi sems ni 'gro ba mtha' dag la skye bar gsungs pa'i phyir ro/
yang gnas pa'i rten du yang mi 'thad de/ so sor thar pa ni shi nas gtong la
byang chub sems ni ji srid sangs ma rgyas kyi bar du mi gtong ba'i phyir ro zhe na
nyan thos dang thun mong ba'i so sor thar pa 'di ni thob pa dang gnas pa'i rten
du mi rung bar khyed smra ba bzhin du kho bo cag kyang smra'o/

%7 Read: zhig.
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p. 234, fol. 70v, 1. 6

3.3.3.5.1.2.1. (...) Generally, the nature of pratlmoksa is to abstain from harming
others, together with the [mental] basis [for harming others]; in addition to that, the
wish to benefit [others] and to enter [into beneficial activities] is the bodhisattva
vow; and in addition to that, to maintain pure awareness is the vow of the Tantric
adept.

With regard to that, pratimoksa has two [aspects], i.e. auditor praumoksa and
bodhisattva pratimoksa. Of these [two], here [in the context of possessing the three
vows,] the bodhisattva pritimoksa is suitable as a basis for both the taking and
continuation [of] the [Mantra] vows, but the former [i.e. the auditor pratimoksa] is
not like that. Therefore what is intended by the Vajra-Peak Tantra is the bodhisattva
pratimoksa.

p. 234, fol. 71r, 1.3

[Question]: "Does there exist any other ritual for taking the [pratimoksa] vows of the
bodhisattvas, or is [the ritual for taking the bodhisattva pratimoksa] just the [same
as the ordinary auditor] pratimoksa vow?"

[Answer]: If one has previously taken the [auditor] pratimoksa vows, then later,
at the time when one takes the bodhisattva vows, those earlier [taken pratimoksa
vows] become transformed into the vows of the bodhisattvas, and if [the pratimoksa
vows] were not taken earlier, one takes the bodhisattva pratimoksa vows just at that
time when the preliminary resolve of the bodhisattvas [is produced].’®

p. 234, fol. 71r, 1. 5
There is no mternal contradiction between the vows of the Tantric adept and [the
vows of] the bodhisattva, but these [auditor] pratimoksa vows are not suitable as the
basis for taking the bodhisattva vows, because it was taught [by the Buddha] that the
pratimoksa [vows] do not arise for anyone else but for men and women of the three
continents, while the resolve for awakening (bodhicitta) [may] arise in all beings.>®
[Objection]: "But those [pratimoksa vows] are also not a [suitable] basis for the
continuation [of the bodhisattva vows], because pratimoksa is lost after death, while
the resolve for awakening is not lost until Buddhahood."
[Answer]: We teach just as you do that this pratimoksa that is common with the
auditors is not suitable as the basis for the taking and continuation [of the bodhisattva
vows].

*%® This is a literal quote from rJe-btsun Grags-pa-rgyal-mtshan, Byang chub sems dpa'i
sdom pa, p. 321-4-6. Cf. also Tatz (1982: 23), who must have completely overlooked one
part of the sentence.

*® See chapter 3, pp. 35 ff., my remarks on Garland of Rays 2.
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p. 235, fol. 7lv, 1. 2
'0 na khyed kyi so sor thar pa sngon du ma song ba'i sdom pa gsum gang yin zhe
na/

'dir so sor thar pa'i rang bzhin ni gzhan la gnod byed pa gzhi dang bcas pa las
log par byed pa yin la/ byang chub sems dpa'i sdom pa ni de'i steng du gzhan la
phan 'dogs par zhugs pa yin cing rig pa 'dzin pa ni de dag kyang lha'i mam par ye
shes kyis byin gyis brlabs nas longs spyod pas na 'di la 'gal ba ci yang yod pa ma
yin no/

‘0 na sngar so sor thar pa dge slong gi bar thob pa zhig gis phyis byang chub
tu sems bskyed nas slar yang dbang mnos par 'gyur na 'di la sdom pa ji ltar ldan
zhe na/

dge slong gis sems bskyed pa'i tshe so sor thar pa thams cad byang chub sems
dpa'i sdom par 'gyur la/ dkyil 'khor du zhugs pa'i tshe na sdom pa thams cad kyang
rig pa 'dzin pa'i sdom pa zhes bya ba yin no/ de skad du rgyud 'bum pa'i lung de
kho na nyid kyi ye shes grub pa zhes bya ba las byung ba/

rdo yi rigs kyi bye brag gis//

bzhus pas lcags dang zangs dngul 'byung //

gser 'gyur risi yi dngos po yis//

kun kyang gser du bsgyur bar byed//

de bzhin sems kyi bye brag gis//

rigs can gsum gyi sdom pa yang //

dkyil 'khor chen po 'dir zhugs na//

rdo rje 'dzin pa zhes bya'o//
zhes gsungs so/ dpe de'i rdo ni phal pa yin la/ Icags ni nyan thos kyi bslab par bya
ba/ zangs ni rang rgyal gyi bslab par bya ba/ dngul ni byang chub sems dpa'i bslab
par bya ba yin cing gser 'gyur rtsi ni rdo rje theg pa'i bslab par bya ba yin par
mngon no/ zhes gsungs so/ (...)
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p- 235, fol. 71v, 1. 2 _
[Question]: "In this case [i.e. if auditor pratimoksa is not suitable as a basis], what
are the three vows of yours, that are not preceded by [auditor] pratimoksa vows?"

[Answer]: Here the nature of pratimoksa [acquired through the resolve of the
bodhisattvas or through Tantric initiation] is to abstain from harming others together
with the [mental] basis of that, the [nature of] bodhisattva vows is additionally to that
to engage into benefitting others, and the [nature of the vows of the] Tantric adept
is to partake after blessing these [pratimoksa and bodhisattva vows] in the form of
the deity by means of gnosis; thus there is no incompatibility at all.

[Question]: "In this case, in which manner does someone who has earlier taken
the pratimoksa vows up to the monk [vows] possess the vows when he later, after
producing the resolve for awakening, comes furthermore to take [Tantric] initiation?"

[Answer]: At the time when the monk produces the resolve [for awakening], all
the pratimoksa [vows he possesses at that point] turn into the vows of a bodhisattva,
and when he enters the mandala, all the vows are [known as] vows of the Tantric
adept. As it is stated in The Teaching of the "Hundred-Thousand [Verse?]
Tantrafs?]" [Treatise]: The Establishment of the Gnosis of Suchness:

Through [the process of] smelting, iron, copper and silver appear,

by means of specific particularities of ores.

Through the elixir by which [metals] turn into gold,

all are turned into gold.

Similarly, by means of the particularities of mind,

the vows of the three families also [come to be].

If one enters into this great mandala,

they are called [vows of] the Tantric adepts.
[tJe-btsun Grags-pa-rgyal-mtshan®™] taught that it is evident that "ores” in this
example refers to common people, "iron" to the training of the auditors, "copper"”
to the training of the solitary Buddhas, "silver" to the bodhisattva training, and "the
elixir by which [metals] turn into gold" refers to the training of the vajra vehicle.

"™ See Grags-pa-rgyal-mtshan, Removing Errors Regarding the Fundamental
Transgressions, p. 258, fol. 48v.
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p. 235, fol. 72r, 1. 2
spyir sdom pa gsum la len pa'i rim pa la
[(1)] dang por nyan thos kyi so thar ris bdun gang la yang rung ba blang /de
nas byang sems kyi sdom pa dbu sems kyi cho gas blang / de nas sngags sdom blang
ba'i tshul dang /
[(2)] dang por theg chen gyi so thar/ de nas sdom pa gong ma gnyis rim gyis
blang ba'i tshul dang /
[72r/5 (1+2)] dang po gnyis ni kye rdo rje las/ dang por gso sbyong sbyin
par bya// zhes sogs skal dman rim 'jug pa'i lam gyis dkri tshul gsungs pas
‘grub la/
[72v/3 (1)] de la tshul dang po la byang sems kyi sdom pa len pa'i tshe
sngar gyi nyan thos so sor thar de nyid byang sems kyi sdom pa'am byang
sems kyi so thar du gnas 'gyur bya yin te/ rang nyid gcig pu zhi bde don
gnyer gyi dman sems mtha' dag dor nas/ mi mthun phyogs spong ba'i spong
sems de nyid byang sems kyi sdom pa'i ngo bor 'gyur ba'i phyir ro/
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p. 235, fol. 72r, 1. 2 .

3.3.3.5.1.2.2.1. Generally, with regard to [possible] successions of taking up the

three vows there are seven ways:*™

Type 1. One takes at first any suitable [type] of the seven kinds of auditor
pratimoksa [vows]. Thereafter the bodhisattva vows are taken through the ritual of
the Madhyamikas [or] Yogacaras (dbu sems kyi cho ga’™). Finally the Mantra vows
are taken.

Type 2. At first [one takes] the Mahayana pratimoksa [as a result of producing
the resolve of the bodhisattvas], and thereafter one successively takes the two higher
vows].

[ [fol. 72r, 1. 5] The first two [successions in the taking of the three vows] are

established by [the Buddha's] teaching to less fortunate people the way of
leading through a path of successive engagement as taught in the
Hevajratantra [10, viii, 9-10]:*” "In the beginning one should offer the
ceremony of purification [of the vows] (posadha) ..."
[fol. 72v, 1. 3] Concerning the first of these, when the bodhisattva vows are
taken, those same previously obtained auditor pratimoksa [vows] are
transformed into the bodhisattva vows or the bodhisattva pratimoksa. For
after one has completely abandoned the inferior intention to pursue peace
and happiness merely [for] oneself, that very resolution to abandon that
discards opposing factors becomes the nature of the bodhisattva vows.

M Go-rams-pa first establishes these seven types (fol. 72r, 1. 2 ff.) before he presents a
scriptural background for each of them (f. 72r, 1.5 ff.). Finally he explains their functioning
(fol. 72v, 1. 3 ff.). For the sake of simplicity and clarity, I present each type together with
its scriptural background and functioning.

37 See p. 50, my discussion of Go-rams-pa's refutation of Garland of Rays 5.

37 Snellgrove (1959): II, 116: "First there should be public confession, then they should
be taught the ten rules of virtuous conduct, then the Vaibhisya teachings and then the
Sautrantika, after that the Yogacara and then the Madhyamaka. Then when they know all
Mantra-method, they should start upon Hevajra." Skt. p. 90: posadham diyate prathamam,
tadanu Siksapadam dasam// vaibhdsyam tatra deseta, sitrantam vai punas tatha// yogacaram
tatah pascat, tadanu madhyamakam diset// sarvamantranayam jiatva, tadanu hevajram
drabhet//; Tib. p. 91: dang por gso sbyong sbyin par bya// de rjes bslab pa'i gnas beu nyid//
de la bye brag smra ba bstan// mdo sde pa yang de bzhin no// de nas rmal 'byor spyod pa
nyid// de yi rjes su dbu ma bstan// sngags kyi rim pa kun shes nas// de rjes kye'i rdo rje
brisam.
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[72v/4 (2)] len tshul gnyis pa la ni byang sems kyi sdom pa len pa'i tshe
sngar gyi so thar byang sems kyi sdom par gnas 'gyur ba ni ma yin te/ dang
po nyid nas theg chen so thar byang sems kyi sdom pa'i ngo bor yod pas/
phyis byang sems kyi sdom pa skyes pa'i tshe yang yon tan bsnan pa'i tshul
du ngo bo gcig tu skyes pa yin pa'i phyir ro/

des na byang sems kyi sdom par gnas 'gyur rgyu'i so sor thar pa ni
nyan thos kyi so thar kho na la yin gyi byang sems kyi so thar ni ma yin te/
sdom pa 'og ma bar mar gnas 'gyur ba'i don ni dman sems dor zhing spong
sems ma dor ba la 'jog dgos shing / theg chen so thar la dang po nyid nas
dman sems med pa'i phyir ro/

[72r/3 (3 and 4)] dang por nyan thos kyi so thar gang yang rung ba blang / de nas
sdom pa bar ma ma blangs par sngags sdom blang ba'i tshul gnyis dang /
[72r/6 (3+4)] gsum pa dang bzhi pa gnyis ni rgyud 'bum pa las/
de bzhin sems kyi bye brag gis//
rigs can gsum gyi sdom pa yang //
dkyil 'khor chen po 'dir zhugs na//
zhes rigs can gsum ka'i sdom pa la gnas pas sngags sdom len pa gsungs pas
'grub bo/

[72r/4 (5)] dang por so thar sngon du ma song bar byang sems kyi sdom pa blangs
nas sngags sdom blang ba'i tshul dang /
[72v/1 (5)] Inga pa ni so thar sngon du ma song bar dbu ma lugs kyi sems
bskyed blangs pa yod cing / de'i steng du sngags sdom len pa yod pas 'grub
bo/
[72v/6 (3,4+5)] len tshul gsum pa bzhi pa Inga pa mams la ni sngags sdom
thob pa'i tshe sngar gyi sdom pa thams cad sngags sdom du gnas 'gyur ba
yin te/ sngar byang sems dang so thar thams cad 'bras bu lam byed kyi
thabs kyis ma zin pa yin pa las phyis sngags sdom thob pa'i tshe sdom pa
thams cad kyang 'bras bu lam byed kyi thabs kyis zin pa'i sdom par 'gyur
-ba'i phyir te/ (...)
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[fol. 72v, 1. 4] Concerning the second succession of taking [the vows], when
the bodhisattva vows are taken, there is no transformation of any previous
pratimoksa vow into the vows of the bodhisattvas. For since the Mahayina
pratimoksa existed right from the beginning as of the nature of the
bodhisattva vows, later, too, when the bodhisattva vows are [actually]
produced, they come into being as of the same nature [as the Mahayana
pratimoksa], by way of adding a quality [to what is of the same nature].
Therefore the pratimoksa that is to be transformed into the bodhisattva
vows is just "auditor pratimoksa," but it is not the bodhisattva pratimoksa,
because the meaning of "transforming the lower vow into the medium vow"
must refer to the giving up of the inferior volitional impulse and to not
discarding the resolution to abandon, and [because] right from the beginning
there was no inferior volitional impulse in the Mahayana pratimoksa.

Types 3. and 4. At first, one takes any suitable [type] of auditor pratimoksa [vows].

Thereafter [there are] two ways of taking up the Mantra vows without having taken
up the intermediate [i.e. bodhisattva] vows.

[fol. 72r, 1. 6] [Types] three and four are established by [the fact that] in the

"Hundred-Thousand [Verse?] Tantra" [Treatise] it is taught [by the Buddha]:

"Similarly, through particularities of mind, the vows of the three

families also [come to be]. If one enters into this great mandala (...),"

[and thus] one who is established in the vows of [any of] the three families

[auditors, solitary Buddha, and bodhisattvas] [may] take the Mantra vows.

Type 5 [fol. 72r, 1. 4]. After one has at first taken up the bodhisattva vows that were
not preceded [by] pratimoksa, one takes up the Mantra vows.
[fol. 72v, 1. 1] The fifth [type] is established by the fact that there exists the
taking up of the production of the resolve for awakening according to the
Madhyamaka tradition without having been preceded by pratimoksa, and by
having,. in addition to that, taken up of the Mantra vows.
[fol. 72v, 1. 6] [Types 3-5:] Regarding the third, fourth and fifth ways of
taking the vows, all earlier vows are transformed into the Mantra vows
when the Mantra vows are obtained,”™ because at first all bodhisattva and
pratimoksa [vows] are not endowed with the means that take the fruit as the
path, but later, when the Mantra vows have been gained, all vows are turned
into vows that are endowed with the means that take the fruit as the path.

™ Go-rams-pa makes this point once again on fol. 74v, 1. 5.
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(...) des na sngar nyan thos kyi so thar dang ldan pas sngags sdom thob pa'i
tshe gnas 'gyur gnyis ka tshang la sngar byang sems kyi sdom pa dang ldan
pas dbang bskur thob pa la ni gnas 'gyur phyz ma kho na brtsi bar rig par
bya’o/

[72r/4 (6)] dang po nyid nas sdom pa 'og ma gnyis gang yang sngon du ma song bar

sngags sdom blang ba'i tshul dang /
[72v/1 (6)] drug pa ni rje btsun rtse mo'i dbang chur dang po nyid nas
phyag rgya chen po mchog gi dngos grub thob pa'i don du dbang bskur zhu
‘0 zhes zer na de la dang po nas dbang bskur byed par gsungs pas 'grub bo/
[73r/3 (6)] len tshul drug pa la ni sdom pa gsum char yang cho ga gcig las
thob pas ngo bo gcig tu skye ba kho na yin gyi gnas 'gyur brtsir med do/ de
bzhin du so thar sngon du ma song bar byang sems kyi sdom pa len pa'i cho
ga las byang sems kyi sdom pa dang so thar gyi sdom pa gnyis thob pa la
‘ang gnas 'gyur brisir med de/ de la ni theg chen gyi so thar kho na skye
ba'i phyir ro/

[72r/5 (7)] dang por sngags sdom blang nas de'i rjes su sdom pa 'og ma gnyis blang
ba'i tshul dang rnam pa bdun yod pa las/
[72v/2 (7)] bdun pa ni/ rdo rje rtse mo las/
sems can kun gyi don gyi phyir//
bdag gis sdom pa ma lus bzung //
zhes khyim pa sngags sdom thob pa'i rjes su sdom pa ma lus pa bzung ba
yod par gsungs pas 'grub bo/
[73r/4 (7)] len tshul bdun pa la ni sdom pa 'og ma gnyis po thob pa'i tshe
ngo bo gcig tu skye ba kho na yin gyi gnas 'gyur brisir med de/ sngags sdom
la gnas bzhin du sdom pa gang blangs kyang sngags sdom gyi ngo bor skye
ba'i phyir ro/
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Therefore one should understand that through the previous possession of the
auditor pratimoksa, both transformations are present when the Mantra vows
are taken, but through the previous possession of the bodhisattva vows, only
the last transformation is to be counted [as present] when initiation is
obtained. ’

Type 6 [fol. 72r, 1. 4]. One takes up the Mantra vows without this having been
preceded by either of the two lower vows at the beginning.
[fol. 72v, 1. 1] The sixth succession is established because it is taught in rJe-
btsun-rtse-mo's dBang chu that if someone says: "Right from the beginning
I request initiation in order to take the highest supramundane achievement
of Mahamudra," then he is to be initiated right at the beginning.*™
[fol. 73r, 1. 3] [Type 6:] In the sixth way, since one obtains all three vows
from a single ritual, they just arise as [having] the same nature, but there is
nothing to count [as] a transformation. Similarly, for the bodhisattva and
pratimoksa vows taken from the ritual of taking the bodhisattva vows
without preceding pratimoksa there is nothing to count [as] a transformation,
because just the Mahdyana pratimoksa arises [for the bodhisattva vows].

Type 7 [fol. 72r, 1. 5]. [The seventh way is that] after one has at first taken the
Mantra vows, one takes the two lower [vows] afterwards.
[fol. 72v, 1. 2] In regard to [type] seven, it is taught in the Vajra-Peak
Tantra:
"For the sake of all sentient beings
I have taken [all] vows without exception."
[This way is] established by the teaching that after a householder has taken
the Mantra vows there exists the taking of [all] vows without exception.
[fol. 73r, 1. 4] [Type 7:] Concerning the seventh way of taking them, when
the two lower vows are taken, they merely arise as of the same nature, but
there is nothing considered [to have undergone the process of]
transformation, because whichever vow is taken while one is dwelling in the
Mantra vows arises as of the nature of the Mantra vows.

5 A large initiation ritual for the mandala of Hevajra by bSod-nams-rtse-mo 1142-1182,
fourth throne-holder of Sa-skya, and son of Kun-dga'-snying-po and elder brother of Grags-
pa-rgyal-mtshan. The full title of the work is dPal kyai rdo rje'i dkyil 'khor du slob ma smin
par byed pa'i cho ga dbang gi chu bo chen mo, in: Sa skya pa'i bKa' 'bum, vol. 2, The
TG6yd Bunko, Tokyo 1968, no. 20.
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p. 235, fol. 73r, 1. 5

des na nyan thos kyi so thar byang sems kyi sdom par gnas 'gyur ba dang / 'bras bu
lam byed kyi thabs kyis ma zin pa'i so thar dang byang sems sngags sdom du gnas
'gyur ba yin gyi spyir so thar tsam ni byang sems kyi sdom par gnas 'gyur ba yang
ma yin cing theg chen gyi so thar yang byang sems kyi sdom par gnas 'gyur ba ma
yin te/ byang sems kyi sdom pa yang so thar gyi sdom pa'i bye brag yin pa'i phyir
ro/ .
de bzhin du so thar tsam dang byang sems kyi sdom pa tsam sngags sdom du
gnas 'gyur ba yang ma yin te/ sngags sdom yang sdom pa de dag gi bye brag yin
pa'i phyir ro/ de dag gis ni gong du drangs pa'i sdom pa nyi shu pa'i 'grel par
sngar so sor thar pa'i sdom pa thob na/ phyis byang chub sems dpa'i sdom pa thob
pa'i dus su sngar gyi de byang chub sems dpa'i sdom par gnas 'gyur la zhes pa dang
/ rtsa ltung 'khrul spong las 'o na sngar so sor thar pa'i sdom pa dge slong gi bar
thob pa zhig gis zhes sogs gsungs pa'i don phyogs 'di la mos pa yod kyang bla ma'i
man ngag dang bral nas kha phyi rol du bltas pa rmams kyi don du snying brise ba'i
bsam pas dpyis phyin par bshad do/

p. 236, fol. 73v, 1. 3

gnyis pa ni sngar bshad pa'i len tshul bdun po gang yin kyang sngags sdom rgyud
la ldan pa'i tshe sdom pa gsum char ngo bo gcig tu ldan pa yin te/ sngar sdom pa
‘'0g ma gnyis po sngon du song na sngags sdom thob pa'i tshe gnas 'gyur nas sngags
sdom gyi ngo bor yod pa'i phyir dang / sngon du ma song na sngags sdom gcig pu
la gzhan gnod gzhi beas spong ba'i sdom pa dang / gzhan la phan pa sgrub pa dang
/ de thams cad kyang 'bras bu lam byed kyis zin pa'i sdom pa gsum thob pa'i phyir
ro/



7. Go-rams-pa's Own Tradition: Text and Translation 143

p. 235, fol. 73r, 1. 5

Therefore, [in the above explained specific sense], audltor pratimoksa is transformed
into the bodhisattva vows, and pratimoksa and bodhisattva [vows] that are not
pervaded by the [Tantric] means of taking the fruit as the path are transformed into
the Mantra vows; but in general, the pratimoksa as such is not transformed into the
bodhisattva vows, and Mahdyana pratimoksa, too, is not transformed into the
bodhisattva vows, because the bodhisattva vows, 100, are a particular instance of the
pratimoksa vows.

Similarly the pratimoksa as such and the bodhisattva vows as such are also not
transformed into Mantra vows, because the Mantra vows, too, are a particular
instance of those vows. Through these [explanations] I have taught perfectly (dpyis
phyin par) the sense of the above quoted Commentary on the Twenty Vows,”™
[according to which] "the earlier [pratimoksa vows] are later, at the time of taking
the bodhisattva vows, transformed into the bodhisattva vows if pratimoksa vows
were taken earlier” (fol. 71r, 1. 3), and [the sense of the words from the] Removing
Errors Regarding the Fundamental Transgressions, "... In that case, someone who
has earlier taken the pritimoksa vows up to the monk [vows] (...)."*” [I have done
so] out of kindness for those who, although they have appreciation for this tradition,
are "facing outward" [thereby missing the point], because they lack the instruction of

the guru.

p. 236, fol. 73v, 1. 3

3.3.3.5.1.2.2.2. Regardless of which of the above-mentioned seven ways of taking
[up the three vows] it may be, when the Mantra vows are present in the mental
stream of consciousness, all three vows together are possessed as of the same nature,
because if previously the lower two vows have already been taken, after they are
transformed at the time of obtaining the Mantra vows, they exist as of the nature of
the Mantra vows. And if [the lower vows] have not already been taken, one takes
in the Mantra vows alone the three [vows,] namely the vow of abandoning harm to
others, together with its [mental] base; [the vow of] achieving the benefiting for
others; and the vow endowed with taking the fruit [i.e. the spiritual goal] as the path
[of practice].

316 Grags-pa-rgyal-mtshan, Byang chub sems dpa'i sdom pa, quoted above, fol. 72v.

37 Grags-pa-rgyal-mtshan, Removing Errors Regarding the Fundamental Transgressions,
fol. 48v, 1. 2: ‘o na sngar so sor thar pa'i sdom pa dge slong gi bar thob pa zhig gis phyis
byang chub tu sems bskyed nas slar yang dbang nos par gyur na/ 'di la sdom pa ji ltar ldan
zhe na/ dge slong gis sems bskyed pa'i tshe so sor thar pa thams cad byang chub sems dpa'i
sdom par ‘gyur la/ dkyil 'khor du zhugs pa'i tshe ni sdom pa thams cad kyang rig pa 'dzin
pa'i sdom pa zhes bya ba yin no//
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des na sngags sdom dang ngo bo gcig pa'i byang sems dang so thar ni 'bras bu lam
byed kyi thabs kyis zin pa'i so thar dang byang sems yin gyi pha rol tu phyin pa'i
nyams len rkyang pa'i byang sems dang so thar gnyis ni sngags sdom dang ngo bo
gcig pa ma yin te/ de dag ni sngags sdom gyis ma zin pa'i phyir ro/ de bzhin du
byang sems kyi sdom pa dang ngo bo gcig pa'i so thar yang byang sems kyi so thar
kho na yin gyi nyan thos kyi so thar ni ma yin te / de gnyis rnam pa kun tu 'gal ba'i
phyir ro/

des na byang sems kyi sdom pa dang ldan na gnyis nges par ldan cing sngags
sdom dang ldan na sdom pa gsum char dang Ildan pas gsum Ildan gyi rgyud kyi sdom
pa gsum phan tshun yin khyab mnyam yin cing / gnyis ldan gyi rgyud kyi sdom pa
gnyis kyang de bzhin du shes par bya'o/

p. 236, fol. 74v, 1. 5

rgyud las gsungs pa'i gser 'gyur gyi rtsi'i dpe ni sdom pa gnas 'gyur ba dang ngo
bo gcig pa gnyis ka'i dpe yin te/ lcags dang zangs dang dngul gsum po gser 'gyur
gyi rtsis zin pa na lcags la sogs pa'i dngos po tha dad pa med par thams cad kyang
gser gyi phung po 'ba’ zhig tu 'gyur pa ltar rigs can gsum gyi bslab pa gsum po
yang sngags sdom gyis zin pa na nyan thos kyi bslab pa la sogs pa tha dad pa med
par thams cad kyang rdo rje theg pa'i bslab pa 'ba’ zhig tu 'gyur ba'i phyir ro/



7. Go-rams-pa's Own Tradition: Text and Translation 145

Therefore the bodhisattva and pratimoksa [vows] that are of the same nature as the
Mantra vows are pratimoksa and bodhisattva [vows] that are endowed with the
means that take the fruit as the path, but the two vows of pratimoksa and bodhisattva
that are merely the practice of the Perfections Tradition (pdramita) are not of the
same nature as the Mantra vows, because they are not endowed with the Mantra
vows. Similarly the pratimoksa that is of the same nature as the bodhisattva vows is
also just the bodhisattva pratimoksa, but it is not the auditor pratimoksa, because
those two are incompatible in all respects.

Therefore, if one possesses the bodhisattva vows, one certainly possesses two
[vows, i.e. both the bodhisattva priatimoksa vows and the bodhisattva vows proper],
and if one possesses the Mantra vows, one possesses all three vows together. Thus
one must know that the three vows of a mental stream of consciousness that
possesses the three [vows] are mutually coextensive and that the same should be
understood [as applying] also to the two [lower] vows of a mental stream of
consciousness that possesses the two [lower vows].””

p. 236, fol. 74v, 1. 5

The example taught in the tantra®™ of the "elixir" that turns [substances] into gold
is an example for both "transformation" and "same nature" [of] the vows, because
when iron, copper and silver come into contact with the elixir that turns things into
gold, they all become just a heap of gold with no differentiation of substances such
as "iron." Just so, when the three trainings of the three kinds [of vehicles], too,
come into contact with the Mantra vows, they all become just the training of the
Vajra Vehicle with no differentiation of trainings such as " training of the auditors."

% See fol. 74r, 1. 4: "This necessity for the three vows to be possessed when Mantra
vows are taken is seen to be purely the tradition explicated by rJe-btsun Sa-skya-pa and his
sons, the infallible intention of Sitra and Tantra, because ... whether the two lower vows of
this [i.e. our] system precede or not, it is ascertained that the three vows are possessed when
the Mantra vows are possessed, [while] it can be seen that other systems have not engaged
in even a trifling analysis [of the matter]." (sngags sdom dang ldan na sdom pa gsum dang
ldan dgos pa 'di yang mdo rgyud kyi dgongs pa phyin ci ma log pa rje btsun sa skya pa yab
sras kyis bkral ba'i lugs 'ba’ zhig tu snang ste (...) lugs gzhan dag gis ni dpyad pa tsam yang
ma zhugs par snang zhing 'di pa'i lugs kyi sdom pa ‘og ma gnyis po sngon du song ma song
gang yin kyang sngags sdom thob pa'i tshe sdom pa gsum Ildan du gtan la phab pa'i phyir
ro/)

" In the "Hundred-Thousand [Verse?] Tantra[s?]" [Treatise], see fol. T1v.
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‘on kyang sngar blangs pa'i sdom pa de dag gi bslab pa la bslab mi dgos par thal
ba'i skyon med de/ dge slong rdo rje 'dzin pa lta bu'i rgyud la sdom pa 'og ma gnyis
kyi dbang du byas pa'i ltung ba byung na sngags kyi dam tshig dang 'gal ba'i ltung
ba byung bas khyab pa'i phyir te/ sems can kyi don du 'gyur ba sogs kyi dgos ched
khyad par can med par 'og ma gnyis kyi rtsa ltung byung na sngags kyi bde gshegs
bka' 'das 'byung zhing yan lag rmams khyad gsod dang bcas te spyad na bde gshegs
bka' 'das 'byung zhing khyad gsod med cing dgos ched khyad par can yang med par
spyad na/ sdom pa gnyis kyi bcas pa las/ dgos pa med par 'da’ ba dang / zhes pa'i
skabs nas bstan pa'i yan lag gi ltung ba dang sems can gyi don du 'gyur ba sogs
dgos ched khyad par can gyi sgo nas spyad na thams cad la ltung ba med pa'i phyir
ro/

p- 236, fol. 751, 1. 4
des na nyi zla skar gsum gyi dpe dang / skyes bu'i rgyan gyi dpe dang / chu gzhong
du nor bu bzhag pa'i dpe gsum ni don dang 'grig na sbyar du rung yang don dang
mi 'grig na dor ba bya ba yin te/ rang rang gi rtog pas sbyar ba tsam yin gyi mdo
rgyud la sbyar ba'i dpe ma yin pa'i phyir ro/

gser 'gyur gyi rtsi'i dpe ni sangs rgyas kyis rgyud las gsungs shing don la yang
Ji lta ba bzhin du mthun pas na rnam pa thams cad du blangs par bya ba kho na yin
no/

X ¥ %
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However, there is not the fault that one would not have to exert oneself in the
trainings of these earlier-acquired vows,*® because if there occurs a transgression
pertaining to the two lower vows in the mental stream of consciousness of someone
such as a Tantric adept monk, this would include the occurrence of a transgression
against the Mantra pledges. Because if fundamental transgressions against the two
lower [vows] are committed without a special purpose such as "for the benefit of
sentient beings," there occurs [the fundamental transgression against the second
pledge of the Mantra] "transgressing the Sugata's Mantra [teachings];" and if [such
a person] acts with "disregard for the branches" [i.e. commits transgressions other
than the infractions entailing expulsion against the pratimoksa and fundamental
transgressions against the bodhisattva vows], then there occurs [to him the second
fundamental transgression of the Mantra] "transgressing the Sugata's teachings;" and
if he acts without [such] disregard and also without a special purpose, then he
transgresses against the branch [vows of the Mantra teaching], as mentioned in the
passage: "Going beyond the restrictions of the two vows without a purpose ...;" and
if [he] acts with a special purpose such as "benefiting sentient beings," [he]
transgresses against nothing at all.

p- 236, fol. 751, 1. 4:
Therefore, if the three examples of the sun, moon and stars, of a person's
ornaments, and of a jewel resting on top of a tub [floating on top of] water
correspond to the facts of the matter, they can be applied, but if they do not
correspond to the facts, they are to be rejected, because they have merely been
applied through one's own thinking, but they are not examples that are applied in the
stitras and tantras.

Since the example of the elixir that turns [substances] into gold is taught in the
Tantra by the Buddha and also correctly corresponds to the facts, it is purely
something that is to be accepted in every respect.

* %k %

3 Despite the seven possible ways of taking up the three vows explained above, it is quite
clear that Go-rams-pa bad the first (and maybe the second) type in mind as the usual
procedure (see Go-rams-pa, Detailed Exposition, p. 163, fol. 88r, where he speaks of two
possibilities: to transform the two earlier acquired lower vows into the Mantra vows at the
time of initiation, or to obtain the pratimoksa and bodhisattva vows during the preparation of
the initiation when they have not been obtained earlier). But it should also be kept in mind
that, in any case, all three vows are acquired when Mantra vows are taken, either "formally"
or "implicitly." :
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p. 238, fol. 77v, 1. 1
gnyis pa grong ba'i tshe rim dang cig car gang du gtong dpyad pa la gnyis te/

sdom pa gsum rim can du blangs pa'i dge slong rdo rje 'dzin pa Ilta bu'i gtong tshul
dang/

dbang bskur gyi cho ga kho na las sdom pa gsum char thob pa'i gtong tshul lo/

(...) spyir rim gyis blangs pa'i gsum Ildan gyi gtong tshul la
dge slong gi sdom pa btang nas gong ma gnyis po mi gtong ba dang /
gong ma gnyis btang nas dge slong gi sdom pa mi gtong ba dang
dge slong gi sdom pa dang sngags sdom gnyis btang nas byang sems kyi sdom
pa mi btang ba dang /
sngags sdom btang nas 'og ma gnyis mi btang ba dang
gsum char dus mnyam du btang ba dang rmam pa Inga nas/

p. 238, fol. 77v, 1. 4

dang po ni/ de Ilta bu'i dge slong gis sems can gyi don du 'gyur ba sogs dgos ched
khyad par can gyi tshe dge slong gi bslab pa phul ba dang / shi 'phos pa'i tshe dge
slong gi sdom pa gtong ste/ de'i gtong rgyu byung ba'i phyir/ de'i tshe gong ma
gnyis mi gtong ste gtong rgyu ma byung ba'i phyir/

gnyis pa ni/ de lta bu'i dge slong gis smon sems gtong ba 'am/ byang sems kyi sdom
pa'i pham 'dra kun dkris drag pos spyad pa'i tshe gong ma gnyis gtong ste/ byang
sems kyi sdom pa'i gtong rgyu byung ba'i phyir dang / sngags sdom gyi rtsa ltung
Inga pa 'am gnyis pa byung ba'i phyir ro/ dge slong gi sdom pa mi gtong ste/ gtong
rgyu ma byung ba'i phyir ro/
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p. 238, fol. 77v, 1. 1
3.3.3.5.2. The analysis of whether vows are lost successwely or simultaneously
when loss [occurs] entails two topics:

3.3.3.5.2.1. The way of losing [vows] in the case of a Tantric adept monk who has
taken up the three vows successively, and

3.3.3.5.2.2. the way of losing [vows] when the three vows were obtained
simultaneously only from the ritual of initiation.

3.3.3.5.2.1. (...) Generally, the way of losing the [vows] for [a person] possessing
the three vows who has taken them successively has five aspects:
1) Not losing the two higher [vows] after the monk's vows have been lost,
2) not losing the monk's vows after the two higher [vows] have been lost,
3) not losing the bodhisattva vows after the monk's vows and the Mantra vows
have been lost,
4) not losing the two lower [vows] after the Mantra vows have been lost,
5) losing all three together simultaneously.

p- 238, fol. 77v, L. 4
3 3.3.5.2.1.1. The first case. Such a monk surrenders [i.e. gives back] his monk
vows when there is a special purpose, such as that it will be of benefit to sentient
beings, and he loses his monk vows at the time of death, because the cause of losing
them occurred [in those circumstances]. At these times he does not lose the two
higher [vows], because the causes for losing [them] did not occur.

3.3.3.5.2.1.2. The second case. Such a monk loses the two higher [vows] when he
abandons the resolve [for awakening] or when he performs with violent
unwholesome emotions the faults resembling infractions entailing expulsion of the
bodhisattva vows, because the cause for losing the bodhisattva vows has occurred,
and because either the fifth or the second fundamental transgression of the Mantra
vows has occurred.’®" He does not lose the monk vows, because a cause for losing
that did not occur.

%1 The fifth fundamental transgression against the Tantric pledges is: byang chub kyi sems
smon pa btang ba. See Grags-pa-rgyal-mtshan, Removing Errors Regarding the Fundamental
Transgressions, p. 248, fols. 46r ff.; the second fundamental transgression is: bde bar gshegs
pa'i bka' khyad du gsod pa, p. 243, fols. 39r ff.
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gsum pa ni/ de Ita bu'i dge slong gis dgos ched khyad par can med par dge slong
8i pham pa bzhi spyad na dge slong gi sdom pa dang sngags sdom gnyis ka gtong
ste/ dge slong gi sdom pa la ltos pa'i pham pa byung ba'i phyir dang / sngags sdom
gyi nisa ltung gnyis pa byung ba'i phyir ro/ byang sems kyi sdom pa mi gtong ste/
rang gi cho gas thob cing de'i gtong rgyu ma byung ba'i phyir ro/

bzhi pa ni/ de Ita bu'i dge slong gis rtsa ltung bdun pa dang / brgyad pa lta bu thun
mong ma yin pa rnams spyad pa'i tshe sngags sdom gtong ste/ de'i tshe rtsa ltung
byung ba'i phyir ro/ 'og ma gnyis mi gtong ste/ de'i gtong rgyu ma byung ba'i phyir
ro/

Inga pa ni/ de lta bu'i dge slong gis smon sems btang nas so thar gyi pham pa bzhi
spyad pa'i tshe gsum char gtong ste dge slong gi sdom pa'i pham pa byung ba'i
phyir dang / byang sems kyi smon sems gtang ba'i phyir dang / sngags kyi bde
gshegs bka' 'das byung ba'i phyir ro/

p. 238, fol. 78r, 1. 4

'di la byang sems kyi sdom pa btang nas sngags sdom mi gtong ba'i mu ni med de/
byang sems kyi sdom pa gtong ba'i rgyu la/ kun dkris drag pos byang sems kyi pham
pa spyad pa dang / smon sems gtong ba gnyis su nges pa las dang po ni bde gshegs
bka’ ‘'das kyi rtsa ltung dang / gnyis pa la ni rtsa ltung Inga pa byung ba'i phyir
dang / sngags sdom yang byang sems kyi sdom pa'i bye brag yin pa'i phyir/
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3.3.3.5.2.1.3. The third case. Such a monk loses his monk's vows and the Mantra
vows if he commits the four infractions entailing expulsion of the monk's [vows]
without a special purpose, because infractions entailing expulsion with regard to the
monk vows has occurred and the second fundamental transgression against the
Mantra vows has occurred.*? He does not lose the bodhisattva vows, because [they]
were taken by their own specific ritual and a cause for losing them did not occur.

3.3.3.5.2.1.4. The fourth case. Such a monk loses the Mantra vows when he
commits the exclusively Tantric fundamental transgressions such as the seventh and
the eighth,®® because at that time a fundamental transgression has occurred. The two
lower [vows] are not lost, because their cause for being lost has not occurred.

3.3.3.5.2.1.5. The fifth case. Such a monk loses all three [vows] when he commits
the four infractions entailing expulsion of the pratimoksa after he had abandoned the
resolve [for awakening], because an infraction entailing expulsion to his monk vows
has occurred, because he abandoned the resolve [for awakening] and because a
transgression against the Sugata's teaching of the Tantric vows has occurred.

p. 238, fol. 78r, 1. 4

Regarding this [i.e. 3.3.3.5.2.1.2. and S.], having lost the bodhisattva vows, one
inevitably loses the Mantra vows, [too], because there are two and only two causes
for losing the bodhisattva vows: [1)] to commit an infraction entailing expulsion of
the bodhisattva vows with violent unwholesome emotions, and [2)] to abandon the
resolve [for awakening]. From among these, the first is the fundamental
transgression of going beyond the Sugata's teachings, and the second is the
occurrence of the fifth fundamental transgression [from among the fourteen Tantric
pledges],*® and [furthermore the Mantra vows are lost] because the Mantra vows,
too, are a particular instance of the bodhisattva vows.

2 As cited above, Grags-pa-rgyal-mtshan, Removing Errors Regarding the Fundamental
Transgressions, p. 243, fols. 39r ff.

% The seventh is: snod ma yin pa la gsang ba sgrogs pa, on which see Grags-pa-rgyal-
mtshan, Removing Errors Regarding the Fundamental Transgressions, p. 250, fols. 53r ff.
The eighth is: rang gi lus la smad pa, on which see p. 251, fols. 56r ff.

34 As cited above, see Grags-pa-rgyal-mtshan, Removing Errors Regarding the
Fundamental Transgressions, p. 248, fols. 49r ff.
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de bzhin du dge slong la sogs pa'i ris bdun btang nas gong ma gnyis mi gtong ba'i
mu yod pa yin gyi/ so thar btang nas gong ma gnyis mi gtong ba'i mu ni yod pa ma
yin te/ gong ma gnyis so thar gyi sdom pa'i bye brag yin pa'i phyir ro/

p. 238, fol. 78v, 1. 1

sdom pa 'og ma gnyis len pa'i cho ga sngon du ma song bar dbang bskur gyi cho
ga gcig pu las sdom pa gsum char thob pa la ni sngags kyi rtsa ltung byung ba'i tshe
sdom pa gsum char gtong ste/ de lta bu'i sdom pa gsum ka yang sngags sdom gcig
pu la ldog pa'i sgo nas gsum du phye ba tsam yin pa'i phyir dang / len pa'i cho ga
yang dbang bskur kho na las thob dgos pa yin gyi cho ga gzhan las ma thob pa'i
phyir ro/

‘on kyang smon sems ma btang na rtsa ltung byung bas sdom pa’i ldog pa btang
yang kun rdzob byang chub sems kyi ldog pa mi btang pa ni yod do/ rigs pa 'di la
rten nas so thar len pa'i cho ga sngon du ma song bar byang sems kyi sdom pa thob
pa'i gnyis ldan yang byang sems kyi sdom pa gtong ba'i tshe gnyis ldan gtong bar
shes par bya zhing byang sems kyi sdom pa cho ga'i sgo nas ma blangs par so thar
ris brgyad po byang chub kyi sems kyis zin pa'i sgo nas blangs pa'i gnyis ldan la
yang so thar btang ba'i tshe sdom pa gnyis char btang bar shes par bya'o/

de'i tshe kun rdzob byang chub kyi sems kyi ldog pa ni mi gtong ste/ gzhung las/

theg chen so so thar yin yang /

dge slong la sogs sdom pa yi/

ldog pa shi ba'i tshe na gtong /

byang chub sems kyi ldog pa dang /

de yi 'bras bu shi yang 'byung /
zhes gsungs pas so/
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Similarly, there does exist the possibility of not losing the two higher [vows] after
the seven classes [of pratimoksa] such as the monk [vows] are lost [as in
3.3.3.5.2.1.1.], but there-does not exist the possibility of not losing the two higher
vows after the pratimoksa vows have been lost, because the two higher vows are
particular instances of the pratimoksa vows. ‘

p. 238, fol. 78v, 1. 1

3.3.3.5.2.2. For someone who has obtained all three vows through merely the ritual
of initiation without any preceding ritual for taking up the two lower vows, all three
vows will be lost when there occurs a fundamental transgression [against the pledges]
of Mantra, because all three vows as mentioned above are merely differentiated into
three by way of their being aspects of simply the Mantra vows, and because
regarding the ritual for taking up [these vows], too, they must be taken solely from
initiation, but they are not obtained through any other rituals, [namely, their specific
pratimoksa and bodhisattva vow rituals].

Nevertheless, if the resolve [for awakening] is not lost, even though the aspect
of the vow is lost through the occurrence of a fundamental transgression, the aspect
of relative resolve for awakening (bodhicitta) is not lost.

Based on this logic one should understand that the twofold possession, too,
where the bodhisattva vows have not been preceded by a ritual of taking up
pratimoksa, will be lost at the time of losing the bodhisattva vows; and one should
also understand that for the twofold possession where the eight classes of pratimoksa
vows have been taken up endowed with the resolve for awakening [i.e. with
bodhicitta as volitional impulse] without being taken up [formally] through the ritual
of the bodhisattva vows, both vows are lost when the pratimoksa is lost.

At that time, the aspect of the relative resolve for awakening is not lost, because
in the basic scripture itis said (Sa-pan's Clear Differentiation of the Three Vows, ch.
1, v. 40):

"Even in the Mahayana pratimoksa,

that part that consists of the vows such as of a full monk

will be lost at death,

whereas that part that consists of the resolve for awakening and its fruit
will arise even after death."”

%3 "Dying" and "special purpose” are cases where no cause for the loss of the higher
vows arise.
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p- 239, fol. 79v, 1. 3
drug pa gsum ldan gyi gang zag gis sdom pa gsum nyams su len pa'i tshul la gnyis
te/

S0 so'i bslab bya la slob tshul dang /
re re yang gsum Ildan du nyams su len pa'i tshul lo/

dang po ni/ rten gyi gang zag sdom gsum rim can du blangs pa'i dge slong rdo tje
'dzin pa des ji srid/ bslab dang dbang las mal 'byor grol/ zhes gsungs pa lta bu'i
rtogs pa ma thob kyi bar du rang rgyud kyi sdom pa gsum gyi bslab bya mams la
sems can gyi don du 'gyur ba sogs kyi dgos pa khyad par can med pa'i tshe so so'i
gzhung las 'byung ba bzhin bslab dgos te/ gsang ba 'dus pa'i bshad rgyud las/

Pphyi ru nyan thos spyod pa bsrung //

nang du ‘dus pa'i don la dga'//
zhes pa dang / rdo rje gur las/

nyan thos spyod pa srung ba po/
zhes pa dang / ltung ba 'chad pa'i skabs su yang /

sdom pa gnyis kyi bcas pa las//

dgos pa med par 'da’ ba dang //
zhes sogs dgos med du bcas pa las 'das pa yan lag gi ltung bar bshad pa'i phyir
dang / spyod 'jug las/
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p. 239, fol. 79v, 1. 3
3.3.3.6. Sixth. [The explanation of] how a person possessing these three [vows]
practices the three vows entails two topics:

3.3.3.6.1. How to practice the individual trainings,**" and

3.3.3.6.2. How to practice each [of them] as possessing three [vows].**
3.3.3.6.1. Regarding the first, [here] the person who is the basis, [i.e.] a Tantric
adept monk who has successively taken up the three vows, must train in the rules
of the three vows of his own mental stream of consciousness®® according to what is
taught in the respective scriptures when there is no special purpose such as the
benefitting of sentient beings until he has obtained the realization that is described
as "the yoga freed from training and initiation," because it was taught in the
Explanatory Tantra (bshad rgyud) of the Guhyasamdjatantra:**

"Observe the conduct of the auditors outwardly,

rejoice inwardly on the meaning of the [Guhya/samdja ...;
and in the rDo rje gur:*®

"He who observes the conduct of the auditors ...;"
and because in the chapter on explaining the [fundamental] transgressions [it is
taught]:

"Needlessly transgressing

against the restrictions of the two vows, and ...;"

thus needlessly transgressing against these restrictions is a branch

transgression [among the Tantric pledges]; '
and because many precepts (bslab bya) have been transgressed, such as [that of the]
Bodhicaryavatara [ch. V, v. 93c]:

"

%6 This is to explain that one has to continue the three vows individually and according
to the respective authoritative scriptures relating to each particular vow.

%7 In this section Go-rams-pa explains how each vow is to be kept in the fashion of
possessing all three vows together.

38 The term rang rgyud is ambiguous. It might mean "independent," but later the term
was mostly understood as "own mind."

3 Perhaps Vajramalatantra, P vol. 3, no. 82, fol. 232r: nang gi gsang 'dus la rab dga'//
Pphyi rol nyan thos la spyod pa// The same quote is used by Lo-chen Dharma-shri, rNam nges
‘grel pa, fol. 306v. He reads skyong instead of bsrung.

30 'Phags pa mkha' 'gro ma rdo rje gur zhes bya ba'i rgyud kyi rgyal po chen po'i brtag
pa (Aryadakinivajraparijaramahatantrardjakalpanamay, P 1, no. 11, fol. 283r4, belonging
to the cycle of Hevajra.
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'jig rten ma dad gyur pa rnams//
mthong dang dris te spang bar bya//
zhes pa dang /
rkang pa rkyong ste mi 'dug cing // .
zhes sogs kyi bslab bya mang du gsungs pa'i phyir dang / gzhung ‘dir yang /
'di la sdig to mi dge'i phyogs//
phal cher nyan thos lugs bzhin bsrungs//
zhes sogs mang du gsungs pa'i phyir ro/ sems can gyi don du 'gyur pa sogs dgos pa
khyad pa can yod pa'i tshe rten gyi gang zag de lta bu la lus ngag gi bcas pa thams
cad kyang gnang ste/ spyod 'jug las/
thugs rje mnga' ba ring gzigs pas//
bkag pa rnams kyang de la gnang//
zhes pa dang / bzhi ba rgya pa las/
bsam pas byang chub sems pa la/
dge ba'am yang na mi dge ba/
thams cad dge legs nyid 'gyur te/
gang phyir sems de gtso bo'i phyir/
zhes pa dang/ gzhung 'dir yang /
'jig rten ‘jug pa'i rgyur gyur nal//
theg chen so sor thar la gnang //
zhes sogs gsungs pa'i phyir ro/

p. 239, fol. 80r, 1. 5
gnyis pa ni/ byang chub sems dpa' phyag na pad mo'i mam par ‘phrul pa mal 'byor
gyi dbang phyug sa skya pa chen po'i zhal nas
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"[Having] seen and inquired [into] everything

causing loss of faith among ordinary people, I should give it up;
and [Bodhicaryavatara ch: V, v. 92c]:

"I should not sit with my legs outstretched ...;"
and because it has been taught at length in the present work such things as (ch. I,
v. 36):** :

"Here one ought to avoid sins and non-virtuous factors

for the most part according to the system of the auditors."
When there exists a special purpose such as its being for the benefit of sentient
beings, even all restricted things for body and speech are allowed for such a person
who is the basis, because it is said in the Bodhicaryavatara [ch. V, v. 84c]:

"The Merciful One through far-sightedness

allowed them [i.e. the bodhisattvas] even [these activities] that were

prohibited [for others],"*”

and in the Cathsataka [ch. V, v. Sa-d]:

"Because of his intention [of benefiting others],

for the bodhisattva all virtuous and non-virtuous actions

become purely positive,

since they are under the control of the mind

(Go-rams-pa's General Topics: since they are the chief thing);
and in the present scripture (ch. I, v. 37):*5

"If it is a cause for people in the world to enter [the higher path],

it is allowed in the Mahdyana pratimoksa."

1391

1394

p- 239, fol. 80r, 1. 5
3.3.3.6.2. The emanation of the bodhisattva Padmapani (Avalokitesvara), [and] lord
of yogis, the great Sa-skya-pa [Kun-dga'-snying-po], said:

*1 P yol. 99, p. 250-2-3; the following quote is from the same passage.
32 Sa-pan, Clear Differentiation of the Three Vows, p. 298, fol. 4r, 1. 2.
3% P vol. 99, 250-1-5.
4 Aryadeva, CatuhSatakasastrakarika, ch. V, v. 5. See Karen Lang (1986: 54-55). Her
edition reads:
b: dge ba'am 'on te mi dge'ang rung //
d: gang phyir yid de'i dbang gyur phyir.
%5 Sa-pan, Clear Differentiation of the Three Vows, p. 298, fol. 4r, 1. 3.
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de ltar dbang bzhi'i lam de dag bsdus nas nyams su len na sdom pa gsum
ldan gyis sgom dgos te/ so sor thar pa'i sdom pa dge bsnyen nas dge slong
gi bar du thob pa byang chub sems dpa'i smon 'jug gi sems bskyed thob pa
gsang sngags kyi dbang bzhi'i sdom pa thob pa'o/

de la nyan thos nyon mongs pa'i skyon shes par byas nas myur du
spong / byang chub sems dpas skyon yon 'dres par byas nas gnas gyur/
gsang sngags pas nyon mongs pa gang skyes pa de'i tshe chos can dang
chos nyid/ dbyings dang ye shes gnyis su med par gzugs kyi sku dang chos
kyi sku gnyis kyi ngo bo shes par byas nas lhun grub dang gnas 'gyur gyi
sku sgrub par byed do/

de ltar shes par byas te mtshan ma dang rmam rtog ye shes kyis dbang
du bsdu ba'i phyir 'di ltar bsgom ste dper na bdag la 'dod chags skyes na
gnyen pos 'dod chags kyi dbang du mi gtong ba ni so sor thar pa'i sdom
pa'o/

de nas sems can thams cad kyi nyon mongs pa bdag la smin nas sems
can gyi nyon mongs pa bag chags dang bcas pa bral nas mngon par rdzogs
par ‘tshang rgya bar gyur cig ces byang chub kyi sems sgom pa ni byang
chub sems dpa'i sdom pa'o/

de nas rang yi dam lhar sgom/ bla ma spyi bo 'am snying khar sgoms
la mos gus bya/ sems rdzogs rim gyi ye shes dran par bya ste rang gi lus
ngag yid gsum sangs rgyas chos kyi sku dang / gzugs skur sgom pa ni rig
'dzin sngags kyi sdom pa'o/

de nas dge ba'i rtsa ba sangs rgyas thob par gyur cig ces bsngo ba
dang / de ma rtogs pa'i sems can la snying rje sgom pa dang / chos thams
cad rmi lam Ilta bu'i ngang las spyod lam bya ba sdom pa gsum myur du
smin par byed pa'o
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"Thus, if you practice in a brief way the paths of the four initiations, you
have to meditate through the possession of the three vows, [since one] has
obtained the pratimoksa vows from householder up to full monk, one has
obtained the production of the preliminary resolve and the actualization of
the resolve [for awakening] of the bodhisattvas, [and] one has obtained the
vows of the four initiations of the Mantra [tradition].

Regarding these, the auditor understands the [moral] defects of the
defilements and abandons [them] quickly, the bodhisattva mingles [their
moral] defects and qualities and transforms [them], the Mantra practitioner
when any defilement arises, understands [the defilement as] the nature of the
riipakdya and dharmakdya without the duality of phenomena and dharmatd
[or] dhatu and gnosis, and [he] establishes the kdya of spontaneity and
transformation.

Having understood accordingly, one meditates as follows in order to
overcome phenomenal marks and mental constructions by means of gnosis:
For example, if desire has arisen in oneself, to prevent oneself from coming
under the influence of desire by means of an antidote is [how one upholds]
the vow of pratimoksa.

Then one produces the resolve for awakening, thinking: "After the
defilements of all sentient beings have ripened in me, may I become free
from the defilements of sentient beings together with their propensities and
attain completely perfect Buddhahood!" [To practice in this way is how to
uphold] the bodhisattva vow.

Then, meditating oneself as the deity of meditation (yi dam [kyi] lha),
one should visualize the guru upon one's crown [of the head] or in [one's]
heart and generate devotion toward him. One should call to mind the gnosis
of the perfection stage — to meditate thus one's body, speech, and mind as
the Buddha's ripakaya and dharmakaya is [how to uphold] the vow of the
Tantric adept.

Then one dedicates the root of virtue with the words: "May [I] obtain
Buddhahood!" And ope cultivates loving compassion for the sentient beings
who have not realized [Buddhahood]. One performs activities in a state
where all phenomena are [seen to be] like a dream. [In this way one] brings
the three vows quickly to maturity."**

% This passage of Sa-chen Kun-dga'-snying-po's teaching of the three vows has yet to
be identified.
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zhes gsungs pa'i don nyams len gyi rim pa la sbyor ba ni sems rgyud la 'dod chags
Ilta bu gcig skyes pa'i tshe rang nyid rten dge slong la sogs pa yin pa rgyu mtshan
du byas nas spong ba ni so thar gyi nyams len/

de'i steng du gzhan gyi 'dod chags 'bras bu dang bcas pa thams cad rang la len
cing rang gi bde dges sems can de dag bde bar sgom pa ni byang sems gyi sdom pa'i
nyams len/

de nas bla ma spyi bo 'am snying khar bsgoms nas gus 'dud drag po byas/ 'dod
chags kyi gsal ba'i ngo bo de nyid 'od dpag med du bsgom nas sems bde stong gi
ngang las mnyam par bzhag pa ni sngags sdom gyi nyams len no/

de bzhin du nyon mongs pa gzhan rnams la yang ci rigs par sbyar bar bya'o/
de dag ni so thar gsum ldan du nyams su len pa'i tshul yin la/

byang sems kyi sdom pa gsum ldan du nyams su len tshul ni gzhan la sbyin pa
gtong ba'i tshe yang chang dang dug dang mtshon cha la sogs pa gzhan la gnod pa'i
rgyur gyur pa'i ma dag pa'i sbyin pa spong ba ni so thar gyi nyams len/

sbyin pas 'khor du bsdus nas chos bstan pas gnas skabs dang / mthar thug gi
phan bde la 'god cing de'i tshe yang 'khor gsum mi dmigs pa'i shes rab kyis zin pa
ni byang sems kyi sdom pa'i nyams len/

thams cad kyang lha dang ye shes su byin gyis brlabs nas longs spyod pa ni
sngags sdom gyi nyams len no/ de bzhin du pha rol tu phyin pa'i spyod pa thams cad
kyang gsum Ildan du nyams su len par bya'o/

sngags sdom gsum ldan du nyams su len pa'i tshul ni sgrub thabs gcig la yang
sngon 'gro thams cad kyang sdom gsum gyi nyams len dang / dngos gzhi yang sdom
gsum gyi nyams len dang / lha'i sku dang phyag mtshan thams cad kyang sdom gsum
&yi nyams len du 'gro ba'i tshul bla ma dam pa bsten cing / dri ma med pa'i rgyud
sde la sbyangs te shes par bya'o/
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To apply the meaning of the above statement to the stages of practice, when
something like desire has arisen in one's mental stream of consciousness, to abandon
[it] is the practice of the pratimoksa vows, taking one's [vow] status as full monk,
etc., [as] one's reason [for doing so].

In addition to that, to take upon oneself all desires of others together with their
fruits and to cultivate the wish that sentient beings may become happy through one's
own happiness and virtue is the practice of the bodhisattva vows.

Then, meditating the guru on the crown [of one's head] or in one's heart and
producing passionate devotion, the concentrative abiding in a state of bliss and
emptiness [of] the mind after one has meditated that clear visible nature of desire as
[the Buddha] Amitabha is the practice of the Mantra vows.

Accordingly one should apply [this] appropriately to the other defilements.
These were the ways to practice the pratimoksa as possessing the three [vows].

But regarding the way to practice the bodhisattva vows as possessing the three
[vows], also at the time of presenting gifts to others, to abandon the giving of
impure gifts that become the cause of harm such as alcohol, poison, and weapons
is the practice of pratimoksa.

After gathering [disciples] into a retinue through generosity, by teaching the
Dharma one leads [the disciples] to temporary and ultimate benefit and happiness,
and at that time, too, to endow [this] with the insight (prajiia) that does not objectify
the three aspects ('khor gsum mi dmigs pa)™ is the practice of the bodhisattva vows.

To enjoy everything after blessing it as deity and gnosis is the practice of the
Mantra vows. In the same way, one has to practice all the practices of the
Perfections Vehicle (paramita) as possessed of the three [vows].

Regarding the way of practicing the Mantra vows as possessing the three
[vows], how even in a single ritual of evocation (s@dhana) all the preliminaries are
the practice of the three vows, and also how the actual practice is the practice of the
three vows, and how the body of the deity and all the mudras can become the
practice of the three vows, you should learn [these things] by studying the pure
tantras under the instructions of a noble guru.

*7 The doer, the action, and the object of the action (byed pa po dang/ bya ba'i las/ bya
ba'i yul te gsum).
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'dir ni ji ltar sbyor ba'i tshul rgyas par spro ba'i skabs ma yin pas ma bris la/ de
ltar 'byung ba'i shes byed ni gsang ba 'dus pa'i man ngag 'ga’ zhig las lam rim pa
Inga po re re la yang rim pa Inga ldan du nyams su len pa'i tshul bshad pa dang /
rje btsun na ro pa'i 'khor lo bde mchog gi man ngag 'ga’ zhig las sgrub thabs spyi
sku gsum gyi nyams len la sbyor zhing bye brag tu de re re yang sku gsum gyi nyams
len la sbyor ba'i tshul bshad pa dang / mal 'byor dbang phyug gi man ngag las
dbang bzhi'i lam re re yang dbang bzhi ldan du nyams su len tshul bshad pa bzhin
'dir yang nyon mongs pa re re spong ba la sdom pa gsum ldan gyi nyams su len
sbyor bar gsungs pas shes par nus so/

mdor na pha rol tu phyin pa'i gzhung lugs las go sgrub nyams su len pa'i tshe
phar phyin re re yang phar phyin drug ldan du nyams su len pa ltar gsum ldan gyi
gang zag gis sdom pa gsum po re re yang sdom pa gsum ldan du nyams su len pa

(..)
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Here it is not the occasion to explain in detail how to apply [the three vows as
"possessing three" in the Mantra system];' thus, I have not written [more]. But the
proof that it occurs in that way can be known from the explanation in several
instructions of the Guhyasamdjaftantra] of how to practice in each stage of the five
stages (paricakrama) as possessing all five stages, too, and the exposition by Naropa
in several instructions on the Cakrasamvaraftantra] of how to apply the general
ritual of evocation (sddhana) to the practice of each of the three spheres (kdya),
while each division, too, is applied to the practice of the three spheres, and the
explanation in the instructions of Viriipa of how each path of the four initiations,
too, is practiced as possessing the four initiations. And according to that, here, too,
the teaching that one applies the practice that possesses the three vows to the
avoiding of each defilement [can be known].

In short, as one practices each Perfection (pdramitd) as possessing all Six
Perfections [together] when one practices the "mastering of the armour” (go sgrub
/ go cha'i sgrub pa) after the scriptural tradition of the Perfection [of Insight]
([prajriafparamitd), a person who possesses the three vows [together] practices each
vow as possessing the three vows (...).



[1] rgya gar skad du/ tri samba ra pra bhd** ma la nd ma/
bod skad du/ sdom gsum 'od kyi phreng ba zhes bya ba/

bla ma dang 'jam dpal®® dbyangs la phyag 'tshal lo/

rmam dag zab yangs shes bya'i rgya mtsho las//
bstan pa'i gru dang bdag blo'i ded dpon gyis//
mkhyen pa'i dar phyar*® brtse ba'i rlung bskyod nas//
sdom gsum yid bzhin nor bu kho bos blang®" //

deng® sang bstan pa'i mjug* ‘di ru//
sdom pa gsum gyi rnam gzhag la//

mkhas pa®™ rgyu skar 'ga'*” zhig gis//
Dhyogs re'i cha tsam brjod™™ gyur* mod//

so sor thar dang byang chub sems//

rig*® 'dzin sngags kyi sdom pa la//
thob® tshul gnas tshul gtong ba'i tshul//
gnyis ldan gsum ldan 'thad pa'i gzhung //
nyes pa phan yon rim pa dag

bdag blo nyi ma'i dkyil 'khor™® gyis//
phyogs mams gsal bar bya phyir bkod//**

% General Topics: bho.
P + D: pa'.

“ P + D: 'phyar.

“U General Topics: blang.
“2 D: ding.

“3 P + D: gsham.

4 P + D: pa'i.

“5 D: 'ba’.

6 P + D: rtogs.

“T P + D: ‘gyur.

“8 P: rigs.

“ P + D: 'thob.

0P + D: 'od zer.

‘' P + D: phyogs las rgyal bar byas te dgod.



CHAPTER 8

The Remaining Parts of Vibhiiticandra's
Garland of Rays: Text and Translation

In this chapter for the sake of completeness I would like to give the Tibetan text with
translation of those sections of Vibhiticandra's Garland of Rays that were not
discussed in Go-rams-pa's General Topics and therefore have not been presented in
the previous chapters. This remaining part consists of sixteen sections.*?

[1] In Sanskrit the title is: Trisamvaraprabhamala.
In Tibetan: "The Garland of Light [of the] Three Vows."

I pay homage to the guru and to Mafijughosa!

I shall take the wish-fulfilling jewel of the three vows

from the completely pure, profound [and] vast ocean of knowable things
with the boat of the teachings and the captain of my mind,

having moved the hoisted sail of knowledge [with] the wind of kindness.

Nowadays, at this final period of [the Buddha's] doctrine,

some scholars who are [just like] stars

have expressed merely one side [of it]

regarding doctrinal formulations of the three vows.

With my mind, the disc of the sun,

in order to illuminate the directions of the faults [of not possessing]

[and] the benefits [of possessing the vows]

I shall compose (dgod) a treatise on the correct way of obtaining,

maintaining, and losing,

and on a twofold and threefold possession [of the vows]

with regard to the pratimoksa and the bodhisattva vows, and the vows of the Tantric
adepts.

“2 For the system of numbering, see ftn. 82.
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[4] bslab pa phul dang shi 'phos dang //
mitshan gnyis*’® dag ni byung ba dang //*"*
rtsa ba chad dang mtshan 'das las//*°

so sor thar pa'i 'dul ba*® gtong®’ //
gsungs so pham pa byas™® pas kyang //
so thar sdom pa'i gtong tshul yin//**

[6] smon dang 'jug pa'i bdag nyid can//
lus ngag yid gsum rang don dang //
gzhan don thabs ma yin las*™ sdom//
kun rdzob byang chub sems*™ kyi'o//

[7] de nyid snang la rang bzhin med//
"jig tshogs*® shin w** goms pa las/
yul dang yul can gnyis las grol//

don dam byang chub sems yin no//

[8] sems dang sems byung sems bskyed gnyis//
rang don gza' dang bral ba™ na//

nyi ma dang ni 'od zer bzhin//

de dag gnas pa'i tshul yin no//

[13] dgos 'dod™ med do skyon rmams 'byung™ //
dpag bsam shing bu 'gyel ba bzhin*’//

B P: nyid.

4 General Topics: rtsa ba chad dang mishan 'das dang .
45 General Topics: mtshan gnyis gcig char byung ba las.
46 General Topics: sdom pa.

T D: gtang.

“8 P + D: spyad.

%9 General Topics: fol. 58r. P + D: so sor thar pa'i tshul yin no.
™ General Topics: pas.

“ D: p. 1402.

‘2 P + D: sogs.

D P + D: bzhin du.

“%4 P + D: bas.

S General Topics: don.

% General Topics: phyung.

“21 P + D: lar.



8. The Remaining Parts of the Garland of Rays: Text and Translation 167

[4] It is taught*® that the discipline of the pratimoksa is lost
by giving back the training, by death, .

by developing androgyny,

by cutting the root, and by the elapse of night.

Committing [an infraction] leading to expulsion from the order, too,
is a way of losing the vows of pratimoksa.

[6] Possessing the nature of the preliminary resolve and the actualization of the
resolve [for awakening],

restraint of body, speech, and mind for one's own sake

and for the sake of others from inappropriate activities

is of relative bodhicitta.

[7] Just that, being appearance without own nature,

free from both the objects and the subject [of cognition]

[which arise] from strong internalization to the false view that the [five] constituents
of the person (skandhas) are the self (satkaya/drsti]),

is absolute bodhicitta.

[8] When both productions of the resolve—[consisting of both] mind and mental
products—

are free from the eclipse of own benefit,

like the sun and [its] rays of light,

that is the way those persist.

[13] When fundamental transgressions arise
that are like the falling of the wish-fulfilling tree,

“® In Vasubandhu, Abhidharmakosa, ch. IV, v. 38. See my discussion of this passage in
chapter 2, section 2, p. 23.
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rtsa ba'i ltung ba byung ba na//
rig pa 'dzin pa'i sdom pa gtong //

[35] phrag dog nor 'dod gti mug can//

rang bzo*” byed pa su yis khegs//

mdo rgyud dpung™ kyang phyogs su 'phen//
sgra tshad byung na rtags®™ gzhan bsgyur**//
bstan pa'i byi dor ji ltar bya//

[38] sdom gsum gang yang mi Ildan na//
Iha mi'i lus kyang rnyed par dka'//
nyams na mthong chos mam smin gyi**//
rim pa gnyis kyis bstan par bya//

[39] so thar sdom pa** nyams gyur na//
rang gis rang bslus gnod pa mang™ /"
rgyal” dang de sras thams cad kyis//
cung zad khrel gyi shin tu min//

pham pa'i bye brag Ici yang gis//*®

lo grangs ngan song gsum du gnas//

[40] byang sems nyams na 'gro ba kun//
bslus pas gnod pa shin tu mang //

rgyal dang de sras thams cad dang //
'gro ba kun gyis shin tu khrel//

P p: gzo.

“0 P + D: spungs.

“1 P + D: gtam.

%2 P + D: sgyur.

B General Topics: dag.

4 P + D: de las so thar.

“5 P + D: nyung.

436 p. 268a.

“1D: p. 1405.

“8 P + D: pham pa Ici yang bye brag gis.
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[such as] the disappearing of [the source of the perfection of everything] needed [or]
desired [i.e. the deity of meditation], [and] the arising of [moral] faults,
the vows of the Tantric adepts are lost.

[35] Who will stop [such] self-fabrications '

produced [by those] who are endowed with envy, desire for wealth, and ignorance?

Even though [there is] an abundance of sitras and tantras, they cast them aside.

If grammar [and] logic is presented [to them], they turn the logical sign [into
something] else(?).

How can one purify the teachings?

[38] If one does not possess any of the three vows,

even celestial and human bodies are difficult to obtain.

I shall demonstrate through the two stages

of the present life (drstadharma) [and karmic] consequences [in future existences]
[the bad results] if [vows] are damaged.

[39] If the pratimoksa vow is damaged,

one has let down oneself and there is much harm.

The Buddha and all the bodhisattvas

disapprove you somewhat, but not too much.

Through the respective weight of the fundamental infractions

the number of years ome [will have to] remain in the three lower realms [is
determined].

[40] If the bodhisattva [vow] is damaged, there is very much harm
because all beings have been let down.

The Buddha, all bodhisattvas, and all beings

will disapprove of you very much.
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9

pham pa®™ Ici yang bye brag gis//
bskal pa'i grangs bzhin*® dmyal bar gnas//

[41] rig 'dzin sdom pa nyams gyur na*'// -
yid du mi ‘ong sna tshogs 'byung**//

rgyal dang de sras kun brnyas pas//

mi 'jig"® mnar med gnas dag tu//

sdug bsngal chen po de yis myong //

rtsa ba kun nyams 'chab* pa dag*®

gso la nye bar mi brtson na//

rdo rje dmyal bar de ltung ste//

dmyal ba phal pa thams cad kyi//

sdug bsngal gcig tu dril bas kyang™//

de yi*” 'bum gyi char mi phod//

'jig rten 'jig na*® gzhan du 'pho//

se gol gcig gis phyin par byed//

sangs rgyas stong gis*® 'od zer dang //
byang chub sems dpa'i phrin® las kun//
rgyun du®’ mdzad kyang phan mi*? 'gyur//
bskal pa ther 'bum 1a*” sogs su//

de ni thon™ par ma gsungs so//®

“® General Topics: pa'i.

“ P + D: kyi.

“L P + D: pas ni.

“2 P + D: can.

“3 General Topics: ‘jigs.

“4 P + D: phyal.

“5 This verse is from this line onwards from Vildsavajra, Dam tshig gsal bkra, P vol 83,
no. 4744, 149-1-2 ff.

“6 P + D: bsdoms pa bas. Vilasavajra: bas ni.

“T Vilasavajra: yis.

“® General Topics: zhig pas.

“ P + D: gi.

0 Vilasavajra: 'phrin.

“l Vilasavajra: fu.

42 General Topics: med.

3 General Topics: fol. 60v.

4 Vilasavajra: mthon.

5 Vilasavajra: mi ‘gyur te.
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Through the specific weight of the fundamental infractions
one will remain in hell the corresponding number of aeons.

[41] If one loses the vows of the Tantric adepts,

various unpleasant experiences occur [in this life].

Because of their disrespect for all Buddhas and bodhisattvas,

great pain in the locations of the unperishing hell

will be experienced by them.

If someone who keeps the complete damage of all fundamental pledges a secret
does not undertake efforts at repairing them,

he will fall into the vajra hell.

Because it combines in itself the pain

of all ordinary hells,

it is a hundred-thousand times more unbearable than those.

If one world-system is destroyed, one transmigrates into [the vajra hell of] another,
[and] one arrives there in an instant.

Even the shining forth of the light rays by a hundred thousand Buddhas

and the continuous performance of all the activities

of the bodhisattvas does not help.

It is- taught that one will not escape [from there]

for many billions of aeons.
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[42] so thar sdom™® pa'i phan yon ni//
gnas skabs lha mi mthar thug ni®’
dgra bcom 'bras bu nges par thob®*//

[43] byang sems sdom pa'i*® phan yon ni//
gnas skabs bde mang mthar thug ni//*®
ring mo zhig nas rdzogs sangs rgyas//*"
rgyas par mdo sde blta bar byos//*”

[44] rig 'dzin sdom pa'i phan yon ni//
gnas skabs nyid nas kun mkhyen gyi//*”
bde ba che la longs spyod 'gyur//***

gal te bsgoms™ pa dang bcas nal/

tshe 'dir sangs rgyas 'grub par gsungs//**
ma bsgoms gyur kyang ltung med na//
skye ba beu drug nyid kyis thob™//

6 P + D: so sor thar.

“TD + General Topics: gi.

48 P + D: 'thob.

% P + D: byang chub sems kyi.

% P + D: ring mo na.

%l P + D: sangs rgyas nyid du nges par 'grub.

2 General Topics: om.

43 P + D: gnas skabs kun mkhyen bde longs spyod.
4 P + D: om. whole line.

45 P + D: bsgom.

6 P + D: tshe 'di nyid la sangs rgyas 'gyur, P: bsgyur.
%1 P + D: nyid na'o.
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[42] The benefits of pratimoksa [vows] are
in the short term [birth among] gods and men, [and] ultimately
one will definitely obtain the fruit of arhatship.

[43] The benefits of bodhisattva vows are

in the short term much happiness, [and] ultimately
[one obtains] Buddhahood after a long time.

[For details refer to the Sitralamkara.]**

[44] The benefits of the vows of the Tantric adepts are

enjoyment with regard to the great bliss

of omniscience after this life(?).

If one is equipped with meditation,

Buddhahood is manifested in this life. Thus it is taught [by the Buddha].
If [one is] without transgressions, even though one does not meditate,
one obtains [Buddhahood] with one's sixteenth birth.

% General Topics: om. whole line.
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[45] mkhyen brtse dung phyur Idan pa yi//*”
pan®™ chen blo yi rgya misho las//

sdom gsum nor bu'i phreng ba blangs//
bdag gzhan®" 'gro ba ma lus kyi//

blo gros gtsug 1a*” legs gnas pa*”//

474

kun mkhyen de la longs spyod shog

[46] pandi ta bhi bhii ta tsandras
rang 'gyur du mdzad rdzogs so//””

“® General Topics: om. whole line

‘" D: phan.

41 P: 268b.

T General Topics: na.

B P+ D:te

4% P + D: kun mkhyen dgos 'dod spyod par shog.

45 P + D: rgya gar shar phyogs dza' ga ta la'i pandi ta chen po bi bhi ti tsandras
mdzad de rang 'gyur du mdzad pa rdzogs so.
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[45] I took the jewel garland of the three vows

from the ocean of the mind of the great scholar,*”

[that is endowed a hundred million times with omniscience and love.]
May I and all other beings without remainder

remain at the peak of intelligence,

[and may we] partake of that omniscience.

[46] [This text], translated by the scholar Vibhiticandra himself, is corhpleted.

476 Could "the mind of the great scholar" refer to his guru Sakyasribhadra? Note also the
variant in D: phan chen blo, "the intent [to work] a great benefit."



CHAPTER 9

The Three-Vow Theories of sGam-po-pa

The earliest Tibetan doctrinal formulations on the three vows that I was able to
locate are contained in the collected works of sGam-po-pa bSod-nams-rin-chen
(1079-1153), the illustrious disciple of Mi-la-ras-pa (1040-1123), Tibet's beloved
yogi.””” He went through a multifaceted career as a physician, bKa'-gdams-pa adept,
and finally foremost disciple of Mi-la-ras-pa. His own collected writings, and to
some extent also those of his numerous immediate disciples, reflect his genius with
regard to doctrinal formulations and his great skill in developing teaching methods
to match the differing needs and abilities of his students. Itis, in general, impossible
at present to determine exactly how his collected works were compiled and which
of the texts contained in them were actually not written down by himself, but rather
by his immediate disciples—or perhaps by masters of even later generations. But I
have come to the conclusion (as will be explained further in chapter 13) that at least
the main passages of those doctrinal formulations regarding the three vows that I
investigate in my thesis are very likely sGam-po-pa's teachings. In these passages
we find statements that are not yet burdened with considerations of a predominantly
theoretical nature, unlike so many later treatises on the three vows. Instead, they are
self-confident expressions of an independent, simple, straightforward thinking, and
their doctrinal contents can be summarized in very few words. It was a task reserved
for later masters of the Karma bKa'-brgyud-pa tradition to elaborate on the originally
simple kernel, and this they have done in considerable measure, as we will see in
chapters 10 through 12.

“T The sentiments that Mi-la produces in Tibetan masters of all traditions until the present
day are perhaps best illustrated through the example of H.H. the Dalai Lama, whom I have
seen shed tears when he merely mentioned Mi-la's name.



178 The Three-Vow Theories in Tibetan Buddhism

9.1. Biographical Notes on sGam-po-pa bSod-nams-rin-chen

rJe sGam-po-pa bSod-nams-rin-chen (1079-1153) is the founder of the Dwags-po
bKa'-brgyud-pa tradition within the Mar-pa bKa'-brgyud-pa.*” In his early years he
had been a physician (lha rje) and a married houséholder. Due to the shock of the
sudden death of his wife and child (or children?), he entered monastic life and soon
underwent full monastic ordination at the age of twenty-five (1104). Before meeting
Mi-la-ras-pa (1040-1123) in 1110, he studied various subjects including Vinaya and
Tantra under such masters of the bKa'-gdams-pa tradition as Mar-yul Blo-ldan,
sNyug-rum-pa, and 1Cags-ri Gong-kha-pa. From Mi-la-ras-pa, with whom he stayed
for little more than a year, he received instructions, especially on "inner heat" (grum
mo). In the following years he lived the contemplative life of a yogi in places of
solitude such as in 'Ol-kha*” (ca. 1112) and, later (ca. 1118), in 'O-de-gung-rgyal.*®

In the beginning of the 1120s, i.e. in his fourth decade, bSod-nams-rin-chen
settled in Dwags-po at the sGam-po mountain and started his increasingly illustrious
career as a teacher of Buddhism and gave, especially in the later part of his life,
more and more attention to transmitting directly the highest insight of Mahdmudra.
In doing so he showed great skill and compassion in teaching in accordance with the
specific abilities and needs of his disciples. His special teaching of Mahimudra
outside of the traditional framework of Mantra vehicle and his stressing of the
simple, direct insight into the nature of the mind was viewed by his later followers
as a sign of greatness, but it also drew the criticism of later scholars of other
traditions such as Sa-skya-Pandita Kun-dga'-rgyal-mtshan (1182-1251).

4% The main accessible extensive Tibetan sources on sGam-po-pa's life are the second
Zhwa-dmar-pa, mKha'-spyod-dbang-po, Chos kyi rje dpal ldan sgam po pa chen po'i mam
par thar pa, and the biography by bSod-nams-lhun-grub Zla-'od-rgyal-mtshan (1488-1552)
based on that, i.e. the Chos kyi rje dpal ldan sgam po pa chen po'i mam par thar pa yid
bzhin gyi nor bu rin po che. Other Tibetan sources are the well-known compilations of the
"Religious History" (chos 'byung) genre such as 'Gos Lo-tsd-ba's Deb ther sngon po, dPa'-bo
gTsug-lag-'phreng-ba's mKhas pa'i dga' ston, and Padma-~dkar-po's Padma dkar po'i chos
‘byung. Since sGam-po-pa is already relatively well-known to Western academic readers, 1
bave confined myself in this biographical sketch to drawing from Jackson (1994: 9-14). See
also Jampa Mackenzie Stewart (1995), The Life of Gampopa: The Incomparable Dharma Lord
of Tibet. Snow Lion Publications, Ithaca, New York; and Guenther (1955: 90-96); and (1959:
XI-X10).

B '0l-kha lies in the South-East of gDan-sa-mthil, to the north of the gTsang-po. Wylie
(1962: 172, n. 524), quotes the Vaidurya ser po, fol. 155v, as identifying 'Ol-dga-bsam-gtan-
gling as the place of sGam-po-pa's meditation.

0 'O-de-gung-rgyal is the mountain range at the 'Ol-kha valley. See Wylie (1962: 116,
n. 21).
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9.2. The Collected Works of sGam-po-pa bSod-nams-rin-chen

A collection of the works of sGam-po-pa bSod-nams-rin-chen was first compiled as
late as the sixteenth century by his biographer bSod-nams-lhun-grub (1488-1552).%
The earliest available printed version appears to be the one that was published in
Derge in two volumes (e vam). One copy of this Derge print exists in Fonds Migot
(Bcole Frangaise d'Extréme Orient, cf. Ruegg 1962: 322 ff.). In addition, there are
two recent handwritten editions of the same collected works. The first is the
Collected Works (gsung 'bum) of sGam-po-pa bSod-nams-rin-chen, Reproduced from
a manuscript from the bKra-shis-chos-rdzong Monastery in Miyad Lahul by Khasdub
Gyatsho Shashin, 2 vols., Delhi, 1975; and the second is an edition with the same
title, prepared in Darjeeling in three volumes (1982) from a manuscript of the Hemis
Monastery in Ladakh that is said to go back to the "Dwags-lha-sgam-po redaction"
(i.e. the same that was brought to Derge?) by bSod-nams-lhun-grub. I have noticed
also some selective compilations of sGam-po-pa's writings such as the rTsib ri par
ma, Darjeeling, Kargyud Sungrab Nyamso Khang, 1984, vols. ka and ca, and the
Dwags po'i gsung tshogs chos yon tan phun tshogs, Delhi, Karmapae Choedheg, not
dated.

For the following account I have used the 1975 (Lahul manuscript) edition of
the collected works, which appears to contain the greatest number of titles. The
contents of the collected works can be divided provisionally into seven categories (a-
g):432 :

a) Biographies (rnam thar). The first section of the first volume contains
biographical works on the lives of Tilopa, Naropa, Mar-pa and Mi-la-
ras-pa, and the aforementioned biography of sGam-po-pa by bSod-
nams-lhun-grub.

b) Teachings to the assembly (shogs chos). The second section of the first
volume continues with five collections (by different compilers) of
teachings to the assembly, covering various topics that appear to have
been compiled more or less at random.

c) Replies to questions (zhus lan). The last section of the first volume
contains sGam-po-pa's replies to questions from four of his eminent

“! See fin. 478.

82 This classification follows. roughly the one that was proposed by Ulrich Kragh in his
M.A. thesis (1998). I do, however, disagree with some of his conclusions. In my view, for
example, these collections of teachings to the assembly (tshogs chos) show every sign of
having been thrown together in a fairly random way. Dan Martin informs me that to his
experience the contrasting terms lkog chos ("private teachings") and tshogs chos were in
common use by bKa'-gdams-pas and bKa'-brgyud-pas during the 11th-13th centuries.

3 See my remark in the preceding footnote.
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disciples.

d) Instructions on the six yogas and Tantra. The first section of the second
volume contains five teachings of Tantric contents covering such
subjects as the six yogas of Naropa, the stages of production (bskyed
rim) of the deity (in connection with the Hevajratantra) and perfection
(rdzogs rim), teachings of the path of means (thabs lam), as well as
Tantric rituals pertaining to rDo rje rnal 'byor ma. This section also
contains one teaching—namely the Sems kyi mtshan nyid gab pa mngon
du byung ba, pp. 24-32—which rather belongs in the next section.

e) Instructions on Mahidmudra through various approaches (phyag chen
skor). The second volume continues in its second section with nine
teachings pertaining mainly to Mahamudra within the frameworks of
Mantra as well as conventional Mahayana.

f) Miscellaneous (sna tshogs). This section appears to be a collection of
various teachings on a great variety of themes, including Mantra and
Mahamudra.

g) Treatises of the "stages of the doctrine (bstan rim)" genre.*** The last
teaching is sGam-po-pa's treatise Lam mchog rin chen phreng ba, a
general guide to Buddhist practice.*®

koK ok
Since sGam-po-pa founded the Dwags-po bKa'-brgyud-pa school, his writings should -
theoretically be authoritative for his followers. But to what extent are his "collected
works" to be accepted as actually his own words? As 1Cang-skya Rol-pa'i-rdo-rje
(1717-1786) observes in a work on philosophical and religious tenets, the Grub
mtha’ mam bzhag:*
But the many unintelligent notes inserted into the collected works of these
[early Dwags-po bKa'-brgyud-pa masters] by numerous learned and
unlearned disciples, appear to lack in trustworthiness.
These remarks appear to be true at least for those of sGam-po-pa's writings that
were never corrected or arranged by himself, and which therefore should be treated

“4 Cf. Jackson (1994). .

83 sGam-po-pa's most famous work, the Thar pa rin po che'i rgyan, is contained in some
editions at the very end, but because of its character of being an independent and larger work,
it was left out in the edition I have used.

%6 ]Cang-skya Rol-pa'i-tdo-rje, Grub pa'i mtha' ram par bzhag pa thub bstan lhun po'i
mdzes rgyan, p. 459.1, cha kha 20b: 'on kyang 'di dag gi bka' 'bum mams su slob ma mkhas
pa dang mi mkhas pa du mas zin bris nyag nyog mang po bcug 'dug pa la yid brtan mi snang
ngo. Also quoted by Jackson (1994: 10, n. 17).
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carefully as mainly consisting of notes from the memory of students, later thrown
together without any clear thematic order.*”” The following remarks are thus based
on some observations pertaining to the "teachings to the assembly" and the "replies,"
but they do not refer to the larger systematic treatises on the "stages of doctrine"
(bstan rim) such as sGam-po-pa's Lam mchog rin po che'i phreng ba and Thar pa
rin po che'i rgyan.*®

The first volume of sGam-po-pa's collected works contains a number of
“teachings to the assembly"” (tshogs chos) and collections of "replies" (zhus lan)
compiled by different persons.* The colophon to the Tshogs chos bkra shis phun
tshogs (p. 171) mentions the attendant Sho-sgom Byang-[chub]-ye-[she]s as the one
who composed (these instructions) as notes on the teachings of the Dharma Lord
sGam-po-pa (chos rje sgam po pa'i gsung la ... zin bris su mdzad pa).*® The
colophon to another "teaching to the assembly," the Tshogs chos legs mdzes ma (p.
258), says that the attendant bsGom-pa-legs-mdzes®* (after whom the text is
apparently named) had asked for instructions (zhal ta zhus) and had compiled (bsdebs
pa) these without reduction and addition, and without insertions or deletions ('phri
snan dang lhag chad med par) according to the Dharma Lord's teachings. A third
collection of teachings, the Tshogs chos yon tan phun tshogs, has again been
composed as notes (zin bris su mdzad pa) "on the holy Dharma that was taught to
the samgha" by Byang-chub-ye-shes (p. 293). Yet another collection, the Tshogs
chos mu tig phreng ba, was written down (bris) by sGom-tshul, i.e. by Dwags-po
sGom-tshul Tshul-khrims-snying-po (1116-1169), eldest nephew of sGam-po-pa and
one of the "four lineage holders" (brgyud pa 'dzin pa bzhi) among sGam-po-pa's
main disciples.*” These writings are said to be "unmixed with other biographies(?)"
(Tib. rnam thar gzhan dang ma 'dres pa) and again "without decrease or increase"
(ma chad ma lhag par). Some later hand added two lineages for these instructions

7 See also Jackson (1994: 10).

8 The Thar rgyan contains one short passage that refers to the transformation of vows.
1t is discussed in chapter 13, on p. 317.

9 As already mentioned, I have used the 1975 Delhi edition by Khasdub Gyatsho Shashin
as my textual basis.

% Sho-sgom Byang-chub-ye-shes is, however, not mentioned as one of the four attendants
of sGam-po-pa in 'Gos-lo-tsi-ba, Deb ther sngon po, p. 550, or dPa'-bo gTsug-lag-phreng-ba,
mKhas pa'i dga' ston, p. 800. But in a lineage at the end of an instruction recorded in the
Collected Works, vol. 2, p. 282, he is found in the position directly after sGam-po-pa.

*! sGom-pa Legs-mdzes, one of the "four attendants” (nye gnas bzhi), see 'Gos-lo-tsi-ba,
Deb ther sngon po, p. 550, and dPa'-bo gTsug-lag-phreng-ba, mKhas pa'i dga' ston, p. 800.

% sGom-tshul was also the first abbot at sGam-po, see 'Gos-lo-tsi-ba, Deb ther sngon
po, p. 551.
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(. 326):

1. Vajradhara, Ye-shes-mkha'-'gro, Tilopa, Saraha, Naropa, Maitripa, Mar-
pa, Mi-la-ras-pa, Bla ma 1Ha-rje (= sGam-po-pa).

2. Buddha $akyamuni, Maitreya, Asanga, Santideva, gSer-gling-pa, Atisa,
'Brom-ston, sPyan-snga-ba, rGya-bsgom, Bla-ma IHa-tje-rin-po-che (=
sGam-po-pa), Bla-ma bsGom-tshul, "thereafter successively
descending. "

And finally the colophon of the great assembly teaching, the Tshogs chos chen mo,
mentions the full monk (bhiksu) Shes-rab-gzhon-nu*® as the one who has set it down
in writing (yi ger bkod, p. 360). The last four teachings of the first volume are the
respective replies (zhus lan) to sGom-tshul, Dus-gsum-mkhyen-pa,”* Phag-mo-gru-
pa,* and rNal-'byor Chos-g.yung.** These do not possess proper colophons, and
I noticed that some of the teachings found in them, for example at the end of Dus-
gsum-mkhyen-pa's Reply, contain remarks like "instruction to the master sGom-
chung" (p. 465), "heard ... by the master sGom-tshul, taught to the master Tshul-
khrims-ye-shes, through him to me" (p. 466), and "taught by the master sGom-chung
to the master sTong-lungs-pa (i.e. sTod-lung-pa?*”’), through him to me" (p. 469).

Most of the teachings of the second volume of the collected works do not have
a proper colophon, and often sGam-po-pa is only mentioned in the (often fabricated)
titles as the originator of the teachings, such as, to give only one example, the Chos
rje.dwags po lha rje'i gsung/ phyag rgya chen po'i man ngag thog babs dang mgur

*® Could Shes-rab-gzhon-nu be another name for sGom-chung Shes-rab-byang-chub
(11437-11717), second abbot of sGam-po?

4 Dus-gsum-mkhyen-pa was the first Karma-pa and one of the "four lineage holders"
(brgyud pa ‘dzin pa bzhi) among sGam-po-pa's main disciples.

" 4% Phag-mo-gru-pa was one of the "four lineage holders" (brgyud pa 'dzin pa bzhi) among
sGam-po-pa's main disciples. His disciples were the fathers of the eight "smaller" bKa'-
brgyud-pa schools (phag gru bka' brgyud chung brgyad). 1t is, however, not clear when this
term was coined, and what it refers to. Historically, some of the "smaller" schools like the
'Bri-gung-pas, rose to importance earlier than, for example, the Karma bKa'-brgyud-pas. But
this may well be disputed—it depends on what exactly "greatness" is and where it begins.

% 1Nal-'byor Chos-g.yung must be Ram-snyi-ba Chos-kyi-g.yung-drung, one of the "four
(Tantric) adepts" (siddha) among sGam-po-pa's main disciples.

“7 Could this be Karma-pa Dus-gsum-mkhyen-pa, who founded mTshur-pu monastery at
sTod-lung? Note that *bsDong-lungs-pa is also mentioned in the lineages below as one who
received instructions from sGom-chung, and that Khams-pa dBus-se (= Dus-gsum-mkhyen-pa)
is elsewhere mentioned as one who received instructions from Tshul-khrims-snying-po.
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'‘bum rmams. Some teachings mention at the end the recipient of the teaching, such
as rNal-'byor .Chos-g.yung (p. 32), or the beginning of the lineage, such as Rin-po-
che Bye-dkar-ba*® (pp. 24 and 58). One instruction ends "taught by the master
sGom-chung to the master bsDong-lungs-pa (sTod-lung-pa?)" (p. 209). Other
teachings mention lineages, some of which go well beyond the first generation of
sGam-po-pa's disciples:

Vajradhara, Tilopa, Naropa, Mar-pa Chos-kyi-blo-gros, Mi-la bZhad-pa-rdo-
rje, sNyi-sgom bSod-nams-rin-chen (i.e. sGam-po-pa), Sho-sgom Byang-
chub-ye-shes, Jo-gdan Legs-mdzes, master IHa-sgom (vol. 2, p. 282).

gSang sngags rdo tje theg pa'i rim pa gnyis kyi skor: Vajradhara, Ye-shes-
kyi-mkha'-'gro, Tilopa, Naropa, IHo-brag-pa-chen-po (i.e. Mar-pa), Mi-la-
ras-pa, Zla-'od-gzhon-nu (i.e. sGam-po-pa), Sangs-rgyas-sgom-pa, Khu-
dbon-gnyis-kyis (i.e. sGam-po-pa and sGom-pa?), Dus-gsum-mkhyen-pa,
'Gro-mgon-ras-chen, rGyal-sras Pong(Pod?)-rag-pa, Grub-chen Karma Pak-
shi, Grub-thob U-brgyan-pa, Bla-ma sNyan-ras de-gnyis-kas (i.e. through
both U-rgyan and sNyan-ras transmitted to) Rang-byung-rdo-rje, rGyal-ba-
g.yung-ston, rTogs-ldan mGon-po-rgyal-mtshan, Rol-pa'i-rdo-rje, rTogs-ldan
mKha'-spyod-dbang-po, La-phyi-pa Nam-mkha'i-rgyal-mtshan, sGam-po-pa
Bla-ma Rin-po-che Dharmaranda (p. 328).

Still another tradition (yang lugs gcig la): Vajradhara, Blo-gros-rin-chen,
Sha-ba-ri-dbang-phyug, Maitripa, Mar-pa-chen-po, Mi-la-ras-pa, Dags-po-
lha-rje (= sGam-po-pa) (p. 328).

A further tradition (yang lugs gcig la): Vajradhara, Blo-gros-rin-chen,
Nagarjuna, Matangipa, Tilopa, Naropa, Mar-pa, Mi-la, sNyi-sgom (=
sGam-po-pa) (p. 328).

Another tradition (yang Ilugs gcig la): Vajradhara, Vajrapani, Saraha,
Luhipa, Dingipa, Tilopa, Naropa, Mar-pa, Mi-la (p. 329).

Another tradition (yang lugs gcig la): [Vajradhara?], Dombhiheruka, Viriipa,
Lavapa, the lesser Indrabodhi, the lineage of the four instructions (bka' babs
bzhi'i brgyud pa'o) (p. 329).*°

% Bye-dkar-ba is otherwise unidentified.
% Perhaps the "four instructions" were each transmitted through one of the previous four
(continued...)
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Another tradition (yang lugs gcig la): Vajradhara, Sumati, Kun-tu-bzang-po,
Thanglopa, Karnaripa, Tilopa, Naropa, Mar-pa, Mi-la, bSod-nams-rin-chen
(= sGam-po-pa), (sGom-tshul) Tshul-khrims-snying-po, Khams-pa dBu-se
(= Dus-gsum-mkhyen-pa), 'Gro-mgon Ras-pa-chen-po, Pong(Pod?)-rag-pa,
Karma-pa, U-rgyan-pa, sNyan-ras, Rang-byung-pa, 1Gyal-ba-g.yung, mGon-
rgyal-ba, Rol-pa'i-rdo-rje, Zhva-dmar-pa, De-bshin-gshegs-pa, La-phyi-pa,
Bla-ma Chos-rin-pa (p. 329).

Given the huge amount of writings involved, I can only provide a preliminary glance
here at the state of sGam-po-pa's collected works. But it is interesting to note 1Cang-
skya Rol-pa'i-rdo-rje's impression mentioned above, according to which many
interpolations may have been added later. Generally it was quite common and
acceptable that first-generation disciples provided the material for recording their
masters' oral instructions, lectures, and similar works (zin bris, tshogs chos, zhus
lan, etc.), but that sGam-po-pa, for example, ever approved the manuscripts at any
stage seems unlikely. The Redaktionsgeschichte of the four replies (zhus lan) is, for
lack of any colophon, unknown, and I have detected clear insertions by later
disciples and some records of lineages that also must have been added or completed
much later. Therefore, when we turn to the four teachings from sGam-po-pa's
collected works that deal with the three vows, we must bear in mind that their being
contained in the received "collected works" alone does not convey any certainty
about their origin, real author, or time of composition.
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