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PART THREE

DESCRIPTION AND EXPLANATION
OF THE TANKAS






NEPALESE

TANKA n. 1 (Plate E).

This tanka, certainly one of the oldest in
the collection, although one of the best pre-
served, can be considered a splendid speci-
men of that hieratic art, faithful to India’s
classical traditions, which Nepalese schools
introduced into Tibet. In this case too we are
helpcd by a comparison not only with the mi-
niatures of Nepalese manuscripts and of their
covers, but with some frescoes decorating the
sKu abum of Jo nan’s chapels; the latter, as I
could judge, when I examined them in 1939,
may be considered a product of the same school,
and very probably of the same craftsmen.

The painting is not difficult to interpret:
The Buddha Rin ¢’en abyun gnas is the prin-
cipal personage, attended by two acolytes:
including the two couples above and the two
smaller figures in both of the lower corners,
we have the group of the eight Bodhisattvas.”)

TANKAS nn. 2, 3 (Plates 1, F).

They represent Do rje sems dpa’, that is
Vajrasattva, the visible symbol of cosmic
consciousness in its absolute and incorruptible
essence. His name, indeed, means adman-
tine being, because, as the diamond is incor~
ruptible, so this first principle of all things
is not subject to any decay. He is the unsub-
stantiality of things itself, dbarmanairatmya.sam.
bbita ( Jianasiddbi, p. 12), the being who is of
himself, svayambbirapa (Samputodbbavakalparaja,
fol. 56, 14th), the dharmakaya himself (tlztd)

He is then above the pentad because he is
undifferentiated and, in the schools of the
anuttarasyoga, the sixth Buddha, i. e. 2 mo-
ment of being preceding any evolution into
the multiple: he is therefore identical with
the Sarvatathagata-kaya-vik-citta-vajra, the

SCHOOLS

adamantine essence of the physical, verbal
and spiritual plane of all the Tathagatas (Gu-
byasamaja, p. 111), he who has neither beginning
nor end (anadinidana-sattva, Janasiddhi, p. 84).
He is always represented with a bell and a tdo
1je, the former in his left hand and the latter in
his right; these instruments, essential to every
esoteric Buddhist liturgy, are symbols: the
first of the emptiness of all things and of the
awareness of such emptiness, the second of
the meditative process which translates into
psychological experiences and spiritual realis
zations that same awareness. So when Vaj-
rasattva is represented, as in the present tanka,
embracing his fakti, that same symbolism is
cxprcsséd by human figures: god =rdo 1je,
sakti = bell; that is, the synthesis of the two
elements from which supreme enlightenment
is derived: gnosis and compassion.?)

When he assumes forms, he reveals the
Law, as Bhagavin Vajrasattva, to the choirs
of Buddhas and Bodhisattvas (Gubyasamaja,
p- 111); he may then be alone or with his
Sakti, who is gnosis connaturated with him
(sabaja  prajfia, Samputodbbauakalparaja p. $0).
Sometimes he is white, sometimes, as in the
present case, blue, Aksobhya’s very colour;
he, in reality, in his aspect as sambhogakaya,
is often confused with Aksobhya, who is
his first emanation (aksobbyo ’pi vajrasattvena
mudryate, Advavajrasafioraba, p. 42). There
fore in the Bar do, on the sixth day, when
the deities of the pentad appear to the decea-
sed’s conscious principle, Aksobhya’s name
is substituded with Vajrasattva’s. Aksobhya,
one of the five manifestations of cosmic con-
sciousness in its creative principle, also has
thc rdo rje as a symbol; his name means

“the unshakeable,,, namely the adamantine

state of being, its quintessential nature, beyond
all becoming.

331



On Plate 1 the god is represented with
his female counterpart, wearing a diadem
and necklaces. Above and below, figures of
deities belonging to his cycle and masters ini-
tiated into his mysteries. Above: aBhi ma la
(Vimala), Lotsiva Rin c’en mc’og, Gye re
mc’og skyon, the Buddha Rin c’en gZon nu,
1Gyal ba yon tan, sGrub pa saris rgyas sems pa,
Na ston mc’og.¥) Then come two figures of
Kun tu bzan po, of a dark blue colour, in sama-
dhimudra: on each side of rDo rje sems dpa’
two Buddhas dressed as monks, Lhai srun
ba and Lha ma gon gyi stun ba. Under-
neath rDo rje gZon nu, rDo rje rnam ajoms,
tDo rje (bZad paz), mK’a’ agro ma Sen ge
gdonn ma, mGon po lcags pa, Re ma t,
bLa ma Sa kya byan c’ub.

Plate F represents the same god, but those
listening to his revelation, or the heavenly
choirs to which he manifests himself, are
no longer Buddhas, but Bodhisattvas: two
on each side of him and six above, namely
the cight Bodhisattvas whom we shall often
find in the course of these pages. The tanka
is one of the most ancient and very probably
the work of Nepalese artists.

TANKA n. 4 (Plate 2).

It represents Aksobhya (cfr. n. 12). The
god is seated, in the attitude belonging to
him, with his right hand in bhamispar-
§a-mudri, Gotama Buddha’s usual mudra,
which alludes to his victory over Mara, in the
night of Bodhgayi, when, after long medita-
tion, the truth was revealed to him in all
its splendour and he became at last the En-
lightened. The repetition of the same mudri
is not surprising: there seems to be no doubt
that Aksobhya originated as a symbol of
the unchangeableness of a Buddha’s condi-
tion.When supreme enlightenement has been
achieved, he who has partaken of it can
never loose possession of it: enlightenment has
transferred him to a spiritual plane which
is the kingdom of the absolute, symbolically

called “the diamond sphere,,, because it is
incorruptible and unfailing.

On each side we see two standing Bodhi-
sattvas, both exactly in the same position;
the lotus they carry in their right hand shows
them to be two figures of Padmapani. On
the throne, his vehicle, the elephant, is visibile.
Above, figures of eleven Buddhas in different
atutudes; around, various figures of deities
belonging to Aksobhya’s cycle.

In Padmapani’s two figures, the hem of
the dress is in relief: putty has been applied
and then gilded.

TANKA n. 5 (Plate G).

This tanka represents Samvara-Heruka
and his cycle, together with the bla ma brgyud.
I have written elsewhere concerning this god
and Tantric literature, and must refer the
reader to those pages.¥) The style of paint-
ing has a great analogy with the miniatures
of Nepalese manuscripts, or of their cover
ings, and, on the other hand, with the
most remarkable frescoes of the sKu abum
of Gyantse.

TANKA n. 6 (Plate 3).

This painting, of a dark red, is an abso-
lute parallcl of the frescoes, of Nepalese in-
spiration, in the sKu abum of Gyantse. It is
dedicated to bDe mc’og, Samvara. I have
more than once spoken about this god and
his cycle in Indo. Tibetica, 111, part II, and
must refer the reader to this work.

The two central figures represent bDe
mc’og according to the usual iconographies
and the mK’a agro ma.

Above, Heruka, with two arms, embracing
his fakti and grasping the bell and the vajra; he
is surrounded by four gods, i. e. Dikini, La-
ma, Khandarohi, gZugs can ma (Ripini):
they all have four arms and on the left they
hold the kapala and the khatvariga, and on the

right the knife and the magical tambourine.
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Below, four K'ro mo, i.e. Kv'a gdon ma,
‘Ug gdon ma, K’yi gdon ma, P’ag gdon ma
(Indo- Tibetica, 111, part II, p. 32). Then
the cycle of the four above-mentioned god-
desses is repeated (on the left). Below, near
the donor’s image, terrific deities, among
which we can identify Jambhala, dPal ldan
lha mo, Bya rog gdon, Sen ge gdon etc.
On the first row, above, two Siddhas, tDo
rje ac’an, tDo rje sems dpa’, mGon po.
Around them unfolds the series of the masters
connected with this cycle.

The tanka is probably of rNin ma pa ins-
piration, as can be desumed from the caps
of many lamas represented therein.

TANKA n. 7 (Plate 4).

This tanka comes from the monastery of
Nor: the identification of the personages
represented offers no difficulty, because even
if iconographic tradition did not help us,
the inscription at the bottom of the painting
would supplement it; it leaves no doubt that
this s a portrait of the Sa skya c’en po,
Kun dga’ shin po, mentioned more than
once in the present work : rje btsun rnal abyor
dba p’yug agran zla £ams cad abral Zifs rig pa adsin
pai sa la gnas pa dpal ldan sa skya pa Cen po kun
ded’ i po rgyal mtsan, *the venerable lord
of ascetics, who has no rivals, the vidyadbara
residing on earth, the glorious great Sa skya
pa Kun dga’ siiin po,,.

His hands are in the mudri of the preach-
ing of the Law, and from them issue two
lotus flowers, which blooming on delicate
tendrils uphold a little bell and a rdo fje.
The lama is thus represented with the sym-~
bols of the vajrasattva or vajradhara, i.e., as con.
substantiated with supreme reality. Around
him 16 figures of masters develop: on the right
and left two images of Virtpa, the initiatic
master of the Sa skya pa school and Maiijusri.
Below, within curves coiling in a parallel man.
ner to the right and left, like leaves of a plant
growing out of a vessel of ambrosia, the seven

symbols of kingship and, complctmg the vase,
also the eight well-omened signs. The orna-
ments on the throne are, as in the tanka n. 4,
in relief, and obtained by the same technique.

The background of the painting is dotted
here and there with floreal patterns. The
tanka certainly belongs to 2 Nepalese school.
Indeed it is possible to be more definite: this
tanka is part of a series of similar paintings,
representing as many lamas and hierarchs of
the Sa skya pa school; they are to be found
in the Nor or Evam c’os sde monastery, often
mentioned in the present work, founded in 1429
by rGyal ba rdo rje ac’an Kun dga’ bzan po.
On this occasion the latter invited many Ne
palese artists to adorn the chapels of the new
convent he had caused to be built with the
help and contribution not only of the gTsan
nobles, but also of devotees from remote
provinces, among whom, for instance, were
princes of Ladakh, Purang and mNa’ ris.?

Among the other sacred objects he order-
ed, his biography mentions “bris sku,,, i. c.
“ paintings of the gsun fiag gi bla ma brgyud,
masters of the transmission of the verbal
plane,, (p. 44).

The present tanka belongs to this series,
hence it goes back to the XVth century; it
may be considered one of the most important
paintings of the present collection.

TANKA n. 8 (Plate ¢).

It is dedicated to the cycle of the 84 sid-
dhas, perfect men, in whom India’s mystical
experience is realized and in whose school the
traditions of Indian yoga converge. I refer
to what has been said before on these siddhas.

Round the two central figures, which the
lack of inscriptions does not allow us to
identify, unfolds the series of the siddhas,
which is here reproduced in order.

The arabic numeral sometimes written
near the Siddha’s name refers to the lists
studied above. As we shall sce, the tanka
does not represent the 84 Siddhas’ traditional
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list as contained in bsTan agyur LXXXVI,
1, but rather it follows the other text of the
bsTan agyur LXXII, 52, Grub t'ob brgyad cu
rtsa bii gsol adebs which as we saw, was specially
popular among the bKa’ gdams pa.

ROWS

comresponding num.
ber in the list n. 1116

w

N O\ b

= -]

._.
o

-
°

. tilo pa
. dpal Idan saraha.....
. tog tse

labapa.....ila.l,

VW oN O wvp e N

. San t pa
. name missing

. nag po spyod pa......
. plag ts’ad pa

. bzan po ston pa
. sa ba i
. name missing

‘_O?O\IO\V-P-WNH

. [m]ts’o skyes rdo rje. ..
. [m]ts’o skyes rdorje (buta

different iconography)

. San [u pa]
. dom bi heru ka......
. tdo tje dri[l] bu pa....

. 1a len dra o (sic) for: na

len dra pa.........

. illegible
. name missing
10.

ditto

2nd

. ap’ags pa togs med .
. name missing

. klan (2) bu pa

mar me mdsad........

illegible
3rd

------------

illegiblc
aje tu pa (jetari paz) .
name missing

o

II

78
16
23
17

19
22

21

14

26
27

32

comresponding num.
ROWS ber 1:|Pthc llft: 111
4th
1. ka i | CIRTRPTRPIPPRY 53
2. sprm gyi [Sugs can].... 52
3. mig [gc1g pa] kineri.. I8
$. name missing
6. ki la pa (nilapaz) ..... 48
7. illegible
8. ts’em bu pa.......... 69
9. abu su ku pa ........ 7
10. nag po spyod pa...... 24
sth
I.sarta ha clun ba...... 812
2.sihali.............. 71
3.adsa’ landari........ 46
4. Sakya gles giien....... 64
§. bhi na so
6. name missing
7. ts’ans dbyans k’a ra
8. rdo je (c’un) k’am
9. name missing
I0. name missing
6th
name missing everywhere
CENTRAL PORTION
sagarapa| bara kanala(=ka | gser glin
(sagara) mala) (37) | pa(38)
[indra] {konkapa| 3 ap’ags pa stam...
bhu[ti] (konkana) e [lhaz] [kala:]
(15) (40) | <= (2) (18)
name name E zla ba kun dga’
missing | missing | < grags pa sfiin po
S (s9) (s8)
5]
illegible | bhi na pa ananta pi |adsaripa
(23) (53) (54?)

TANKA n. 9 (Plates 6, 7).

This tanka is one of the most interesting
and ancient: although it is not accompanied
by any inscription, there is no doubt whatever
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that it represents Sikyaﬁri and, all around the
large central figure, the most important events
of his life, as they were imagined by believers
and told by his more or less legendary bio-
graphies. Sikyaéri, better known to Tibe-
tans, from the country of his birth, as K'a
c'e pan c'en, “the pandita of Kashmir,, was
one of the most remarkable figures of late Bud-
dhism. The author of some notable works
on dogmatics and liturgy, he may be consi
dered one of the most active personages in the
late period of the preaching of Buddhism in
the Country of Snows.

His life is well known. Having been in-
vited to come to Tibet by the lotsava of K’ro
p’u, he preached the doctrine and expounded
its mysteries and its liturgy to his disciples, par~
ticularly in the region of gTsan; his teachings
were later handed on by the lotsava of K'ro
p’u to the great theologian and polygraphist
Bu ston, whom Tibetan tradition recognizes
as an incarnation of the Kashmiri Pandita.

He has been mentioned more than once
in the present work; for greater clearness, it
will now be well to add an extract from the
Dam pai cos kyi byuns ts'ul bstan pai tgya mts'or
ajug pa grv c'en, p. 146 b, which contains a brief
summary of the Kashmiri master’s life, well
furnished with dates.”

“In the year wood-mouse (1204), 3337
after the Buddha’s nirvana, the Kashmiri
Pandita Sikyaéribhadra, with some lesser
pandits, came to Tibet. These pandits, form.
ing his retinue, were Sugataéri, learned in
the Madhyamika and in the Prajfiaparamita,
Jayadatta learned in the Vinaya, Vibhitican-
dra versed in grammar and in the Abhi.
dharma, Danafila in logic, Sanghasri in the
Candravyakarana both ancient and recent,
Jivagupta in the laws of Maitreya, Mahabo.
dhi in the Bodhicaryavatira, Kailacandra in
the Kalacakra.,”” This pandita was born in
Dsagobhara, in K’ri stan of Kashmir in the
year wood-ox (1145).” At the age of ten
he studied grammar under the Brahman Laks~
midhara' (in the text: laksandhira); from

nine to 22 he led the life of 2 pious layman,
devoted to study. At 23 he was ordained
as a monk by the abbot Sukhaéribhadradeva
and was given the name Subhadra. He re-
mained in Kashmir up to the age of 29; at 30
he went to Magadha, where he obtained the
first initiation at the hands of Sintikaragupta,
who was acting as an abbot (mk’an po), of Dasa.
bala, and of Dhavaraka (sic)"") as esoteric mas-
ter. When he was already 60, the lotsava of
K’ro p’u, who was then 33, in the year of the
mouse, in the month of magha, set off to invite
him, got to the Indian market Vaidarya,'
and sent him, with gifts, a letter which began:
“In the teachings of Sikya a son of Sikya
has been born, whose name is Sikya ., and
met the pandita in Vane§vara...

“The Pandita was very glad and, being
about to depart, had two sedan-chairs made
for the other lesser pandits too, and took them
along. In C’u mig, K’ro p’u pa ordered
60 monks to go out to meet him, and with
60 sunshades, silken bands and music, they
led him to K’ro p’u. On that same occa-
sion the Sa skya pandita, whose father dPal
c’en ‘od po had died in the year of the boar
(1203) while he was going to Kyan adur™
with funeral offerings, met the C’os gje (Sas
kyaéri) and wrote the book on logic and the
C'os mc’og bstod. Thus it is said.

*“Residing in Kro p’u during the summer
retreat, 800 persons took vows while he ex-
pounded the Agtasabasrikaprajiiaparamita. Then
Byan c’ub dpal of Lho brag was initiated
by him; then they came to invite him with
many gifts, on the part of the abbot of aBri
K'un, in dBus. Having amrived in sLas
mo c’e, he consecrated the objects of the
cult, which had been brought from India,
and presented precious offerings. Then bSod
nams mdses of gTsan so met him...

“In the year of the clephant (1205) he pas-
sed the summer retreat in sLas mo c’e, and
at the end of the retreat he came to C’u mig
i mo; in rGyan gon he conferred the vows
upon rDo rje dpal: then he went to gZu siie
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mo. Through mTs'ur p’u he came to sTod
lur, where he honoured the two images of Jo
bo. Then, in the year of the tiger (1206) he
passed the winter retreat in Srin mo ri, expound-
ing the Law of Byams pa and various other
subjects (rig ts'ogs). In the year -of fire and
of the hare (1207) he came to Sol nag t’an ...
Then, on his way to Ra sgref, in the North,
he was invited by (the abbot) of aBri k'un;
thus having been prevented from going there,
the bKa’ gdams pa could not meet him. In
the year ecarth-dragon (1208) he came to
gTsan; in tGyan gon in sNan smad he con-
ferred the perfect initiation upon the Sa skya
pandita; on this occasion Byan c’ub ‘od of
Lhasa acted as esoteric master; being born in
the year wood-mouse, this was then 65 years
old. In theyear of the serpent (1209) he spent
the summer retreat in Rin ¢’en sgan and in the
year of the horse (1210) he spent it in Sa skya.

“In the year of the sheep (1211) he spent the
same summer retreat in Lug gu gdon, in San,
and on this occasion he conferred the perfect
initiation upon Lha btsun gun t’an pa; in
the year of the ape (1212) he spent the sum-
mer in K’ro p’u, in the year water-ape (1212)
from the third to the thirteenth day of the
month Bre, he consecrated Maitreya’s statue
in K’ro p’u.  Then from K’ro p’u he went
to mNa’ tis. In the year of the bird (1213)
he spent the summer retreat in Pu hrans; in
the year wood-dog (r214) he returned to
Kashmir; for only 29 years he gave living
creatures the benefit (of his teachings).

“At the age of 99, on the fifth of the month
sGrog, he passed away,,.

The tanka considers not so much these
episodes of his life, which we may call exter~
nal, as his revelations and the Interior events.
The scenes it represents, however, would re-
main all but impossible to decipher, if we were
not aided, not so much by the K’a c’e pan
c’en’s biography, as by a litany which, in the
form of mystical invocations, sums up the
main events of the saint’s life. This litany was
actually written by his Tibetan disciple, the

lotsava of K’ro p’u Byams pa dpal; ™ its title
is Pan Cen Sa kya rii rnam far Ko p'u lo tsa bas
mdsad pa. It contains, besides a few introduc-
tory and closing verses, 36 invocations, to each
of which corresponds a scene. These lita-
nies were used as a foundation by a rram far,
who explained them and completed them,
mostly by a paraphrase; the title of this work
is: Sai steh na agran zla dans bral ba K'a e pan di
ta $a kya $ri bba drai rnam £ar written by bSod
nams dpal bzan po on the base of the tNam
t’ar composed by the lotsava of K’ro p’u and
by the lotsava of dPal (to be corrected dPyal).

The tanka is a pictorial translation of that
small book. We would therefore be well
advised to take these invocations as a base:
without dwelling upon particular descrip-
tions, we will simply translate the litanies
themselves, which are the best illustration of
the pictures. The scenes begin in the upper
part of the tanka, to the left of the small pic-
ture placed over the axis of the central figure,
and they end at the right of it.

1. Honour to him who was born in Dsa
so dha ra as the son of the merchant Samaya-
sum bha ka, in the sacred village dBan p’yug
c’e in Pra ba pu ra," in the peerless K'ri
bstan, lofty city of Kashmir.

2. Honour to him, whom the king encir-
cled with a diadem, because after having stu-
died well under the Brahman La ksi dha ra,
from his tenth year, grammar, rthetoric and
medicine, he overcame (in public debates the
followers of ) other doctrines.

3. Honour to him who, after having stu-
died grammar and logic according to the
Buddhist system and the other treasures of
the sacred scriptures and of the other schools
under Rat na sri etc. in Bhrin gi bhi ha ra,™®
saw (cxplained) in letters (emanating) like the
circle of a rainbow from his lamp, the difficult
points of the mystical sciences.

4. Honour to him who, favoured by his
protecting deity, frequenting scholars and
perfect men like La li ta trid etc. in Sa mi and
in Sa tra bhi ha ra,"” progressed in the study
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of various treatises of dogmatics, and then on
the way to salvation.

5. Honour to him who, having become a
great treasure-house of the sacred scriptures,
abandoned the life of a layman and was or-
dained as a monk at the age of 23; by the
grace of the Victorious, the bodhi tree (having
appeared to him in a dream) bent its branches
before him (as an act of homage) and Byams
mgon stretching out his arms (over his head)
taught him the way of ascetic purity.’®

6. Honour to him who in Dsa ya pu 11,
having heard for a long time (the explanation
of ) the Mother of the Victorious (gnosis) was
instructed in the Law by Mi p’am,*) who
had appeated to him among the clouds: later
he attained a condition of supreme ecstasy,
(inspired) by the decp sound (of thunder)
and lightning, as he saw in a dream.

7. Honour to him who, after having recei-
ved instruction upon many of his (Maitreya’s)
books in the presence of masters like Zi abyun,
dByans snan, Blo gros sbas, aByor ldan 3es
rab bkod pa,*” placing himself in 2 vase full
of oil of sesame, learnt by heart hundreds of
thousands (of verses).

8. Honour to him who in 16.000.000 of
famous cities was the most celebrated among
hundreds of pandits, both Buddhists and
belonging to opposite schools, and having
become at the same time a miraculous incor-
poration of the threefold science, founded a
large number of wonderful mc’od rten.

9. Honour to him who in the temple of
Sun bha ku ta, in a dream caused by the noble
(Tara), received the prophecy that he would
be able to answer back in all debates concern-
ing gnosis, grammar and logic, and became
as a birch-tree for the ravens who had received
from K’ro gier can the gift of eloquence.??

10. Honour to him who, having gone over
the nine mountains from that holy place,
K’a c’e, arrived in the Ma ga ta (Magadha)
source of wisdom, and on his way, in a hut
in the forest, had the vision of the great Bodhi-
sattva; while many other visions appeared

to him, he obtained the revelation of the
sixfold magic formula.

11. Honour to him who, having reached
the age of 30, was consecrated as a monk (by
a ceremony in which took part) San ta kara
gup ta as first officiant, Da sa bha le (as master
of the liturgy) and Dha na ka ra (as master of
the formulas).>?)

12. Honour to him who became such a
scholar as had never existed before him, when
in the garden in Benares called Dran sron
bltams (Rsipatana) the pandit De va pu nya,
being inspired, taught the second preaching
of the law, extracting its essence from the
Mahayana.

13. Honour to him who, in the sandalwood
palace of the Ma la ya, heard the revelation
of aJam dbyans, rTa mgrin and sGrol ma
etc. and obtained the gift of receiving alms
upon which were drawn eight manifestations
of various signs of good omen.

14. Honour to him who in Ma ga ta, a
place frequented by the Buddhas of the three
epochs, heard from the master called Ni zla
1gya mts’o various teachings concerning the
Mahayina, and received from the gods who
had appeared in the centre of the sky, an
homage of celestial flowers.

15. Honour to him who, in the peetless
temple of Bhi kra ma,**) having been baptized
as the first among thousands of monks, be-
came the point (where are collected) all the vir-
tues, causing the rain of ambrosia represented
by beautiful maxims to rain uninterruptedly.

16. Honour to you who, on the see of Na
len dra, that mine of scholars, have vanquished
the masters of the heretics from all the points
of space; you who have dedicated there sacred
objects famous for their stores of royal gifts; you
who have become lord of the protectors of the
Buddha’s teachings.

17. Honour to him who in O dan pu i,
that lofty place, was greeted by 12.000 monks,
who came to meet him while the most impor-
tant persons of all the four classes into which
the Buddhist community is divided,*® bowed
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before the lotus of his feet. There he had

two marvellous visions.

18. Being in Ka nikaand in Zla ba bkram,
in a place called the well-omened forest of
U i, he had a vision of the Buddha who,
together with two Auditors, who followed
him as attendants, begged alms of the lord
of the Klu.

19. Honour to him who in Dsayanagara,
when the King who ruled according to the
law was married, saw that round Mi p’am,
the central deity (of the group that had ap-
peared to him) were Nor adsin (who sang
beautiful songs), and a son of the gods who
waved a white and graceful fly-whisk; then
he heard the seven laws (of Maitreyanatha).

20. Honour to him whom, while in the
temple of gSer ‘od rgyal mts’an Chinese
messengers, come from afar, were addressing
prayers to him, a white and handsome monk,
observant of the Law (appeared in a dream
and) in an agreeable voice prophesied that
which was to happen in another time.

21. Honour to him, to whom, in the
“Garden of rushes,, in Benares, while a
drummer was lifting up his voice in song and
beating his drum, a woman in a painting
(having assumed a real body) offered as alms
a milk-soup which became ambrosia.

22. Honour to him who - while, during the
autumn solstice, the religious ceremony was
taking place in the rDo tje gdan and clouds of
thick, scented smoke uplifted, were gathered
on high, and lightning flickered - listened to
the perfect Law of the yoga and obtained a
state of ecstasy.

23. Honour to you who, while in the heart
of a forest (two Bodhisattvas) in the form of
a buffalo and a cow, briefly explained the
essence of the supreme ascetic, those beautiful
maxims did (once again) explain in an ample
manner, writing them in letters of blood on
the skin of your body.

24. Honour to him who had the vision of
Byams (pa), sGrol (ma) and T’ub dban on
the tips of the flames of the votive lamps; he

who before this, when he abandoned the lay
life and was consecrated as 2 monk, had taken
them as the holy patrons of the four laws,*®

25. Honour to him who, while foreign
soldiers were destroying Magadha (dbus agyur
ac’arr) and other places, in a dream inspired
by the goddess actually saw, as if it had
been a park, the road which leads northward
and eastward. '

26. Honour to him to whom, while in a
night full of dangers he was travelling on the
road to the East, the stars Pa ba safs and
dGa’ bde c’e pointed out the way, while
Ma ha ki la held a lamp, dropping a rain of
Aowers upon him.

27. Honour to him over whom, in the
temple of Dsa ha dha la,*) which protects the
world, four goddesses of the class of Rig adsin,
namely Tog can, Ne bai tog can, gSer prent
can and Lo ma gos can, in the first hours
of the day, held parasols.

28. Honour to him who, as once he sat
absorbed in meditation, when the morning
drum was beaten, heard the four Laws of the
Son of the Victorious, (awakened by the sound)
of the drum, coming from the home of the
gods: he, then, realized in various manners
(the experiences symbolized by) Kye tdo 1je,
aK’or lo sdom pa and of Dus abyun.

29. Honour to him who in the seventh day
of the second month of the years wood-mouse,
while the lotsaiva who was to lead him was on
the way, was insistently invited to go north-
ward by gTsug tor, gSer mdog can and
tNam t’os sras.

30. Honour to him who, although moved
to compassion like the great being he was,
nevertheless, due to fatigue, was about to go
back (to India); but at that moment a light
of the great Maitreya was manifested to him,
and trustworthy messengers uttered to him a
prophecy regarding time, placc and person.

31. Honour to him who, in the land cele-
brated as the centre of the Country of Snows,
caused the good of infinite creatures, by appeat-
ing like a sun of the world, which moved
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from South to North; through this apparition
he did good, whether he was seen or whe-
ther he was spoken about or whether he was
remembered or touched (in the books where
he is mentioned).

32. Honour to him who, according to
the prediction of the rsi in Bya rtkan, of the
Sin skyon in O rgyan and of the arhat in Sin
ga glin, perfected himself unul he became in
the future a third Buddha; up to that time
he took refuge in the dGa’ Idan.

33. Honour to you, lamp of the aDsam
glin, master of the Law whom no one equals
anywhere, whether in India, China, Nepal,
Tibet, Khotan, Kashmir; you who accom-
plished on this carth endless miracles.

34. Honour to you who may be compared
to a lotus, to the sun, to a gem and to the
clouds, because trembling (with compassion)
you are not tainted by any mud, you shine
upon the world, you are the treasure of every
beneficient deed, and you rain upon all a
shower of ambrosia. You are the essence of
mystical perfections.

By comparing these litanies with the scenes
represented 1n the tanka, we see that the cor~
respondence is perfect up to scene 31; the pain-
ter, of course, is concise, much more so than
the author of the litanies we have translated.
There is no doubst that the artist has very faith-
fully followed the outline drawn by the lotsava
of K’ro p’u. The small figures represented
in the tiny pictures, although they are few and
awkward, reproduce in a striking and life-
like manner the scenes mentioned by the poet.
From verse 31 to verse 34 the correspondence
is lacking; from verse 31 to 34 there is no allu.
sion to particular events in the saint’s life; it
is rather an apotheosis, done in a general man-
ner. Probably the painter has filled the space
which remained at his disposal with scenes
drawing their inspiration from oral tradi-
tion, and most likely from the events which
brought Sikyari to Tibet and from the ac-
count of his spiritual relations with the lotsiva
of K’ro p’u, who was his greatest disciple.

TANKA n. 10 (Plates 8-12).

This tanka is the most ancient illustras
tion of Tson k’a pa’s life known to me; 1t
has no relation with the later composition of
Tashilunpo represented by nn. ss-60.

We are in another world, not only artis-
tically speaking, but also from a spiritual point
of view. There external events prevail: Tson
k’a pa’s meetings, his journeys, his ascent to
great honours as the founder of a sect; he is
magnified as the apostle of a new trend in
the very circle of his devotees, who are already
aware of the secure supremacy of their own
school. In the present tanka, much older and
probably painted in the XVIth century, he
is seen with different eyes; the vicissitudes of
his life receede into the background; the artist
evokes his spiritual world, his visions, his
attainment of sanctity, the revelation of truth
expressed by the symbols of the gods. This
tanka therefore is not so much a simple bio-
graphy in pictures (rmam tar), as, rather, a
gsah rnam far, a secret biography in which
the master’s mystical ascent is represented in
its outstanding moments.

Of course these visions and miracles take
place in well known localities, in monasteries
and temples whose names we have learnt from
his biography. But also in this case, the
painter has not invented anything; he has fol-
lowed a literary outline, conforming himself
closely to the written biography; to each event
and episode in the biography a small picture
corresponds, numbered according to the letters
of the alphabet, from ka to ls. The single
scenes can be identified with certainty, because
cach of them is accompanied by a brief in-
scription in running hand (dbu med) written
in yellow or black ink, often discoloured with
age and therefore not always quite legible.

The series of the pictures begins above the
central image, at the top, to the right, with
a scene in which two lamas are seen kneeling
in front of an image of aJam dbyans; it then
unfolds on the band on the right, it is resumed
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on the left and joins the first picture, over
the head of the central figure. Another two
pictures are on both sides of the head.  Below,
in the scene on the left, the following inscription
can be read in praise of Tson k’a pa:

1. de bdag cag gi bla ma dam pa Sar tsor

2. K'a pa blo bzan grags pai dpal 2es mts'an

3. yons su grags pa gro ba ma lus pai

4. spyii giien geig bu rgyur pai rgyal ba

§. Cams cad £ugs kyi sras mc’og dam pa

6. ... Lugs rje dar mk’yen rab ts'an bai

7. ... tifia’ bdag dam pa adi la mk'yen pa

8. ... ttso bai dari p'rin las la sogs pa

9. dpag tu med pa... rgyal bai bstan
10. pa la rgyal ba #iid dan ats'us™ Sin K'yad par
11. du sdig pai dus kyi gro ba dan... adul ba
12. la rgyal ba ghiis pas kyafi... mts'an e
13. ba ni udir bkod pa la sogs pai rnam £ar rams
14. mt'o pa Ses par gy ro.

“ This is our exalted master Blo bzan grags
pa of Sar Tson, such is his famous name; he
is the common and only friend of all crea-
tures, the supreme exalted spiritual son of
all Victors.

“In this master of all manners of compas-
sion and knowledge..., knowledge... compas-
sion and 1nfinite action etc. ... in the teachings
of the Victorious, he is the equal of the Victo-
rious himself. In a special manner the created
beings of this sinful epoch... in the discipline...
by the second Victorious also... great name ~
seeing the deeds of his life reproduced here,
may they recognize them,,.

Is it possible to identify the source of the
painter’s inspiration 2 Among the complete
works of Tson k’a pa and of his two foremost
disciples (Lhasa edition) there is a pamphlet
entitled: rJe rin po cei gsan bai rnam far rgya
mts'o Ita bu las C'a $as Aun du 2ig yons su brjod pai
gtam tin po C'ei sie ma, written by another of his
pupils bKra s dpal 1dan?? in aBras spurs,
which, as the title shows, is a secret biography
of the founder of the Yellow sect. Therefore,
to illustrate the tanka, it will be enough to read
and translate the inscriptions which accompany

cach single painting; thus each event, which
the painter has represented according to the
source he has taken as a model, will clear]
appear. We have also noticed that often the
inscriptions follow the text of the blography
to the extent of using the same words: in
these cases the correspondence I have noticed
has not been printed in italics.

Before describing the single scenes which
unfold from the right to the left of the central
image, it will be well to spcak of the lateer.
It rcproduccs Tson k’a pa’s figure according
to its traditional iconography, between his
two most celebrated dlsc1plcs Grags pa rgyal
mts’an and Dar ma 1in c’en.

A - blo fies nam mk'a’ sgrib g2i (2) sdig dans sha (2)
las ... rgya lha min gyal pas rgyal ..
grags pai gsal adans srid 2ii mun pa gjoms
blo bzan grags pai Zabs la pyag ts'al lo
skye ba kun du rjes su gz du gsol.

B - To the right:
adul ba adsin pa
grags pa rgyal mts'an

C - To the left:
tig pai dban p’yug dar ma tin en

A - Homage at the feet of Blo bzan grags
pa: he is a sun of glory (grags pa) who over-
throws the darkness -of the world and the
datkness beyond the world, vanquishing the
demons in battle, (putting to flight) as the
sun does to the spots of the sky, the sins of
the mind (blo). May he assist all living beings.

B - Grags pa rgyal mts’an, keeper of the
monastic rules.

C - Dar ma rin c’en, lord of science.

ka - bdag cag gi dbar bla ma dam pa qdi sfion sans
rgyas (mdun) du byon nas (2) byass C'ub sems dpa’ mos
pai blo gros adi dafi ajal (sic, always) (biogr., p. 4).

Ka- adi yan bla ma dam pa adi sku skye ba adi la
gsuni rabs rab abyam kyi don mt'a’ dag £ ugs su c'ud cin
bslab pa 3 la #es skyon rdul tsam (2) yan mi mad
Kyad par du bla ma dbu ma pa dan ajal 2jam
dbyans ls dri ba man du mdsad *» (biogr.,
p- 2 b; in gTsan ron).
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ga— yan skyi Sod kyi dga’ ba gdon du dpon
slob ghis sku ts’ams mdsad nas ajam dbyaris sgrub
pas adi lta bui skui sna ba dros su byun rifi, dbu
ma pas lo tsts’a ba mdsad pas dri ba la gdams
pai gnad gsuns pa dpag tw med (biogr., p. 4b);
dbu ma pa 'os tfe.

fia — yan de ltar du bla mas lo ts’2 mdsad nas
gjam dbyans p’yi nan gsan gyi dba dan las gsin
gYi tfes gnan gsan pas dpa’ geig gi tjes gnan
mdsad dus adi lta bui tnam par snan ba byun
gda (biogr., p. 5 4).

¢ — yan nan sgrub gsan sgrub rnams kyi
skabs su ajigs byed drios su gzigs...

¢'a — yan las gsin gyi tjes gnan gi skabs su adi ltar
du las g5in bka’ sgo ba la sogs pai tnam p’rul dpag
tu med gzigs pa yin gda’ (biogr., p. s 4).

7ia — under the images of the two lama (dbu
ma pa c'os tje): yar lha sai dpon slob 2 kyis gjam
dbyanis Ia gsol ba drag du btab pas tje btsun gyis
fiams len gyi gnad sdus pai ts’igs bcad bka’
Zig gsuns pa Cos tfe pas zin ris su bris yod pa
gda ‘o (biogr., p. 5 b).

(no letter) — rgyal ba sman gyi lha bla gos
ser po can byams pa rin po c’ei rgyan dan ldan
(biogr., p. 5 b).

(no letter) — mgon po ts'e dpag med byams pa
rab byun gi c¢’a rnams can bla ma rtogs ldan
gjam dpal rgya mtso.

ta— yan gjam dbyans kyis bka’ yi... yan (yod ?)
bskul ba la rtags slob ma brgyad dais beas pa bya bral
la byon nas ‘ol ka c’os lunt du p’ebs fams
cad bsag shyasi la gbad pas abris ... rmams.... (biogr.,
Pp- 5, 6)-

ta — yai dei dbyid ts’e la rje btsun gyis
dmu rgod gdul dkai sems can adi rnams la
bsad pas p’an t'ogs c’en por ga la agyur de
bas sgrub [pa lhur blan dben run pa ste ran
gZan giiis ka ats’ams] pai lam riied snam ces
sogs gsuns so (biogr., p. 6 a).

da - yan rdsin ji jo bo la ajal nas rgyal
sog p’ur byon t’ugs dam %in tu p’el de dus
ajam dbyans sku 3in tu c’e ba gzi brjid p’un
sum ts'ogs pa 2ig la sans rgyas dan byan
c’ub sems dpa’ dpag tu med pas bskor ba
dan klu grub, arya de ba, sans rgyas skyans,
klu byan, zla sgrags (sic for grags), t’ogs med

sku mc’ed, cogs ( for p’yogs) glan, c’os grags,
yon tan (‘od), sa kya ‘od, lha dban blo,
rgyan mk’an po ka ma la si la, a bhyas (pan-
dita), rgyal po Inda bodhi. bram ze saraha,
lu hi pa, dril bu pa, nag po spyod pa la sogs
pa tnams dnos su gzigs Aams snan yin par...
dgois pas, ajam dbyans kyis fiams snan ran dga’ ba
min pas gsol drag po £0b adi rnams rai gan la p'an
Fogs rgya c'en po ‘ofs bai rten abrel yin Zes gsus so
(biogr., p. 6 a-b).

na — yan gnas der becom ldan adas rdo rje ajigs
byed #al p’yag yons su rdsogs pa 3in du (sic)
c’e ba gzi brjid bzod pa dka’ %ig Zal gzigs
(biogr., p. 65).

pa — yan gnas der tje btsun sku snar dan adra
ba zig gzigs pai t'ugs k’a na p’ar ral grii yu
va zug cin dei t’'ugs k’ar rtse mo zug pa la
ral k’ri sten gis bdud rtsi dkar ser 3in du
snum Zig byun nas rjei £ugs K'ar £'im pas bde ba
man du adug ... (biogr., p. 6 b).

p'a - de nas tje btsun gyi gsun gis skul
nas rdsin jii tsug lag k’an %ig gsos mdsad
pa la sogs dani yan rje btsun gyi gsun gis skul
nas byams pai bstod rin c’en gsal bai gron
me Zes bya ba mdsad (biogr., p. 74); yan
dei ts’e ajam dbyans kyi Zin bkod bZens nas
rab gnas mdsad pas ye es pa dros su t’ims
son ba gzigs gZan yan 1ab gnas mdsad pa la
de dari adra bai rmam pa de la t'un pa med
gsun ba yin gda’o def p'yir rten de rnams
dars tje btsun gi (m)c'od pai Zin du ... K'yad par med
Ita bar gyis sig (biogr., p. 7a-b).

ba - yan rtgya gar $in gi ri la byon pai
bsed pai skabs su rje btsun gi gsun gis rdsin
jii jo bo la rab byan gi rtags ts’an mai
skyes abul dan beas bstod... cin gsol adebs ts'igs
ts'ans pai bead (for cod) pan... Zes bya ba adi
ltar gyis la pul dan bsag la sogs sig p'yis p’an pa
abyun ba rten abrel yod gsuns rten nas adi
ltar mdsad (bogr., p. 7 b).

ma - de nas ts’a ri nas dmyal (for giial) la
byon pai lam du mo lai rtsa K'ar zag bzugs
mdsad par mub la tje btsun byams mgon gyi sku
$in tu c’e ba Thun po ltar miton par brjid cin,
fif ma ltar gzi brjid abar ba #ig gis rigs kyi
bu kyod kyis sanis rgyas ajig rten du byon pa
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ltar cig ‘on ba yod pas 3es par byos Sig ces
dbugs p’yun ba dios su byus. de bas na skyes
bu dam pa adi sans rgyas dan k’yad par med
lta bur kyss 3ig (biogr., p- 7b).

tsa - yant myal (= gfial) smad sin ge sgan na
biugs dus su dpal dus ky1 ak’or lo dpa bo
geig pa Zig nar mar gzigs §in nub geig mal
(= mnal) lam du k’yod kyis dus kyi ak’or lo
zla ba bzan po dan adra ba Zig ‘on ba yod do
gsuns (biogr., p. 8 4).

f'sa—yan dmyal (=gfal) smad du bzugs
dus snal (=mnal) lam du dbyans can mai
gsun gis dgun lo lna beui rtsa bdun t’ub de
bar ran g¥an gyi don dpag tu med agrub gsun
rje btsun ma rnam rgyal ma la sogs pa (la) gsol
btag cin bsfien sgrub byas (man du byas)... bas
rif #ig t'ub par mi agyur ram Zes Zus pas de
t’ams cad sfion gyi smon lam gyi Sugs su t’ugs
adun gyi gnad kyis blo gros gon nas gon du
gp'cl bai rgyu son nas sku ts’e la c’er ma
byun ces gsun ba geig byun (biogr., p. 84).

dsa — yan dmyal (= gfial) nas dvags po lha
sdifis su p’ebs bla ma dkon la gsol ba drag
po btab pas klu grub yab sras Ina ran bzin yod
med kyi gnad rnams la abrel rtam (= gtam)
gyis bka’ sgo (=bgro) ba mdsad kyi adug
pai nan nas sans rgyas bskyans yin zer pai ...

va - yan sman lun gi rgya sog p’ur ts’o
ap’rul c’en po Zag beo Inai bar du mc’od p’un
sum ts’ogs p'ul mc'od pa cin p'yogs beui de
bzin biegs pa spyan adren pai dmigs pa dan
adun pa drag po mdsad pa na sar p’yogs de
bzin gegs Lamis cad rnam snan Li tnam pa can dar de
bzin du p’yogs lna la de bzin giegs lias gan po mc’od
pa bzes par gzigs (biogr., p. 94).

2a - yan ‘ol ka bsam stan (for gtan) glin
du bsan ( for gsan) bdus gyi irdsogs rim gsal bai
sgron me mdsad pai p’yir bla ma dan dkon
mcog la gsol ba drag po adebs pa mdsad pai
nub gcig rje btsun ajam pai rdo tje lha beu
dgur dkyil ak’or yonis su rdsogs na dkyil ak’or
tso ( for gtso) bos bum pa geig rje la ster rtsis
mdsad cin de dus byams pa da ajam dbyans kyan
snan #io (biogr., p. 10 a-b).

za - yan dbyen (for dben) gnas dga’ ldan
p’ebs nas c'ad bresod rtsom gsum gyis bstan pai

rman ts’ugs par mdsad do: de nas dgun lo lna
bdun pai dus su sku k’ams (b)siiel bai ts’ul
(b)stan pa la sku (m)ts’ams mdsad nas...
Under the image of the god: p’yag dryg pa.

1do rje slob ma bdun gyis Zabs drun du
bugs nas p’yir zlog sogs la abad cifs rje rin po c’e
fiin ni bde ston dben dbyer med sogs ls bugs
pai skabs beom 1dan adas t’ub pa o mts'ar pa
Idan pa gc1g gz:gs de raii Ia stim pai dmigs pa
mdsad past ‘im (biogr., pp. 115, 124).

ha — ... p'yag drug pas sna drasis las bsin (for gsin)
gyis gnod byed kyi agrin (for mgrin) pa nas k'rid k'yi
(for k;e) ta (for tra) pa las ded civi byun ba nas mgo
£ri gug gis bead nas, abrub Kuis de lta bu geig na cug
(for beug) pa gzigs pa dars iams du (for mian dy)
p’y1 rol na nag poi p’yogs kyi gza’ klu %a za
rgyal po ste bzi i po sde dan bcas pa dmag p’am
mo Zes pa c’o fies ( for c’o fies) pa gzigs de nas
rifl po ma son bar sku k’ams sans par gyur ro
(blogr p- 12 b); yan ts’e adi fiin rin po ¢ ’ei
k’ti geig gi sten na bu ston yin zer pai bla
mai rnam pa can geig pa bzugs adug pa des
gsan adus rtsa rgyud kyi glcgs bam 21g gnan
nas adii bdag po gyis gsun ba dan p’yag giiis
kyis glegs bam bteg nas him vajra utistha
ces gsun zin lan gsum dbu tog du b§ag de
dnos su gzigs (biogr., p. 11).

y4 — De nas sku k’ams sans pa dan ajam
dbyans kyis da p’yin c’ad gtso bor bskyed
rdsogs kyi t’ugs fiams su bZes pa na shags bla
med kyi sgo nas rtogs pa k’yad par can rgyud
la kK’runs 3in slob ma skal Idan du ma la rtogs
pa k’yad par can re skye bar agyur ro Zes gsunis
(biogr., p. 13).

ln-yan rje adi sku shiel... dka’ £ub du... byas
Cub sems dpd’ st ... bar ... gdd’.

ka — “ This holy master of ours in past
times, while going to mect the Buddha, met
the bodhisattva Mos pa blo gros,,. This
scene therefore deals with Tson k’a pa’s first
Incarnation, concerning which many stories
are told in the tradition which soon became
widespread in the dGe legs pa schools. He
is said to have been the son of a Brahman
who met, In Sikyamum"s times, a Bodhi-

sattva called Mos pa blo gros, was led by
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him to the Buddha, was immediately touched
and decided to follow the paths of wisdom,
presenting the ascetic with a rock-crystal
necklace.

Ka - “This holy master, in this (his
last) birth, learned all the infinite subjects of
the holy scriptures in such a manner, that
not even a speck of the dust of deficiency re-
mained, as regards the threefold instructions; 3%
particularly, he met the master dBu ma pa and
addressed several questions to aJam dbyans ,,.

This, according to the biography, hap-
pened in gTsan rof.

ga —“Then while the two, master and
disciple, were meditating in dGa’ ba gdon, in
the environs of sKyid 3od, as he attained the
mystical experiences connected with aJam
dbyans, manifestations of bodies similar to
the one of this (god) occurred; dBu ma pa
acting as interpreter, (aJam dbyans) (answe-
red) questions, making numberless speeches, in
which he revealed the fundamental meaning
of the secret instructions,,.

fia —“ Then in such guise, the master dBu
ma pa acting as interpreter, he listened to (the
doctrine) of aJam dbyans’ three baptisms: the
exoteric baptism, the esoteric one and the secret
one, and Las g§in’s instructions (tfes gnan); when
he followed dPa’ geig’s instructions, many
visions appeared under this god’s likeness,,.

Las giin is another ofgSin rje’s names, or,
as the biography says, p. 5 a. bKa’ sdod gsun
rje c’os kyi rgyal po, whom, in this circum~
stance Tson k’a pa is said to have evoked with
the help of his master. dPa’ geig, Ekavira, is
one of the forms of 3Jam dbyans.

ca ~“Then, when he attained the mysti-
cal experiences connected with that god, both
the exoteric and the esoteric ones, he actually
saw many images of aJigs byed,,.

¢’a - “Then, when he practised Las ggin’s
instructions, he saw endless apparitions, ac-
cording to the evocations of this Las giin,,.

#ia — “Then, in Lhasa, these two, master
and disciple, having earnestly prayed to aJam
dbyass, rJe btsun (= aJam dbyans) recited a

few verses containing a summary of the mean-
ing of the mystical experiences, and the
C’os 1je wrote them down,,.

Without 2 numbering letter:

“The Victorious, god of medicine, with
a yellow outer garment. Byams pa with pre-
cious ormaments,, These visions are said
to have taken place, according to biography,
in ‘Ol ka.

“Ts’e dpad med and Byams pa, with
some objects needed for consccration (rab
byun),,; as it is said in the same work, this
refers to visions which appeared in the same
place and under the same circumstances.

ta — “ Then, reflecting upon aJam dbyans’s
admonitions, he went to Bya bral with eight
disciples, and having got to C’os lun in the
environs of ‘Ol ka, they being very zealous
in the exercise and in the accumulation [of
religious merits ...] and the scriptures (or
paintings ?)...,,.

The episode described above is connected
with the meeting between Tson k’a pa and
the lama aJam dpal rgya mts’o who, at aJam
dbyans instigation, advised him to persist in
meditating upon the deities he had evoked
and who had already appeared to him, in
order that all his doubts concerning the Law
might be solved. Although, generally speak-
ing, the facts correspond, between the text
of the biography and the text of the inscrip-
tion there is, in this case, a noticeable diffe-
rence. Also in the text the indication of the
locality is lacking.

fa —* Then, during that same spring,
rfe btsun said to him: If you will explain
the Law to demons and to creatures who are
difficule to convert what great profit will you
be able to obtain: Therefore apply yourself
carnestly to mystical experiences, reure into
solitude, and thus you will attain a path
profitable to yourself and to others ,,.

da - “ Then, having visited in rDsin ji
Jo bo’s image, he went to rGyal sog p’u, and
his aptitudes for meditating developed greatly.
In those times he saw in its actual form an
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image of aJam dbyanis, very large and of su-
preme splendour, surrounded by innumerable
Buddhas and Bodhisattvas: he actually saw
Nagarjuna, Aryadeva, Buddhapalita, Niga-
bodhi, Candrakirti, Asanga and his brother,
Dinniaga, Dharmakirti, Gunaprabha, Sakyaz
prabha, Devendramat, rGyan mk’an po,
Kamaladila, Abhayikara the pandita, king
Indrabodhi, the Brahmana Saraha, Luhipa,
Ghantipi, Krsnicarya, etc.  As he thought
them to be hallucinations, aJam dbyans said
to him: Hallucinations do not produce any
joy, therefore pray carnestly: these prove that
you have the omen of producing great good
for yourself and for others,,.

The passage and the enumeration of gods
and masters literally corresponds to the text
of the biography.

na —*“Then in this place he had the vision
of the blessed king rDo rje ajigs byed, with all
his gigantic faces and hands, whose splendour
it was difficult to sustain,,. The inscription
copies the text.

pa =" Then in that same place, in the
heart of r_]c btsun’s image, which had appear-
ed to him in the same way as its prccedmg
manifestations, a dagger was stuck, with its
point into the heart and its hilt outside; an
extraordinarily oily current of white and
yellow ambrosia appeared above the dagger
and disappeared into the saint’s heart,,.}¥)
According to the text we may supplement
“(all his body was filled) with great bliss (so
that he could not speak),,.

The correspondence to the text is once
more literal.

a—*Then, urged by rJe btsun’s words, he
restored that part of the temple of rDsin Ji )
which had been destroyed; then again urged
by e btsun he composed the hymn of Byams
pa, called: the Prccxous sparkling lamp,,.

“Then in that time, having caused the
(painted) heaven of aJam dbyas to be made,
and having celebrated its consecration, he saw
that the divine spirit *) had really penetrated
therein; further, during the consecration he

said: It will not happen that (the spirit of
the god) does not penetrate here; *”) therefore
do not think that these images and the god’s
venerable heaven are different,,.

ba - “ Then, when he had the intention
of going to Sin gi ri, 1n India, 1fe btsun said
to him: Lift up hymns to the Jo bo of
tDsin ji and offer him those gifts which have
all the signs of purity, making a hymn called:
Brahma’s diadem,,...

“hence an omen of good will proceed
from it... Relying on these words, he did
thus,,.

ma —“Then in the night he spent under
the slopes of the Mo la, on the way to gNal,
when he was going there from Tsa ri, a huge
image of rfe btsun aJam dbyans mgon po
appeared to him, like the Meru, majestic,
shining like the sun, which suggested to him
this true inspiration: O son of a2 noble
family, you will be like a Buddha come
into the world; know you this,,.

“ Therefore this lofty creature must be
considered as not differing from a Buddha,,.

tsa — “ Then, while he was dwelling in Sen
ge sgan in gNal smad, he continually saw Dus
kyi ak’or lo in visions, and one night, in his
sleep, the latter said to him: You are like Zla ba
bzan po of Dus kyi ak’or lo come (on earth),,.’¥

ts'a—“Then, while he was dwelling in gNal
smad, dByans can ma said to him: You will live
57years, therefore you will do incalculable good
to yourselfand to others,,. He asked: “Wor-
shipping tJe btsun ma rnam rgyal ma and
praying to her and to the other gods, shall
I not be able to lengthen my lifez,, and
the other answered: “All this (happened)
by virtue of the essence itself of desire (matu-
red) in the force of the vow made in preced-
ing lives; this was the cause that your mind
developed from one degree to the next: (but)
this cannot produce a lengthening of life,..

dsa - * Then, having gone to gNal Lha
sdinns in Dvags po. he addressed an earnest
prayer to the precious master Klu grub and to
his four disciples; then this master explained
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to him in a speech the doctrine concerning
(the problem, whether) things have an es-
sence of their own or not: among them Sans
rgyas bskyans (Buddhapalita) (handed him a
Sanskrit book of the Madhyamika system),,.

va —“Again he presented as a gift, dur-
ing a fortnight, an extraordinary offering in
rGya sog p’u, in the environs of sMan lun,
on the occasion of the festival of the Great
Miracle, and then he perceived that the
Tathagatas of the ten points of space, to whom
he presented the offering, hastened towards
him, and through an ecarnest prayer he saw
that the Tathagata of the Eastern region took
the appearance of tNam par snan mdsad,
and so the five regions were filled with the
five (families) of the Tathigatas who accepted
his offerings ,,.

#a —*“Then, being in bSam gtan glin, in
the environs of ‘Ol ka, with the purpose of
writing the dPal gsan adus gsal bai sgron me,
one night he addressed an earnest prayer to
the master and to the (three) gems, and then
(in that same night) the complete mandala
of the 19 gods of rfe btsun aJam pai rdo
1je, and the principal divinity of the mandala
offered him a vase... and in that time Byams
p2 and aJam dbyans also appeared to him,,.

za —*“Then having gone to the retreat of
dCa’ ldan, he laid the foundations of his teach-
ings, with the explanations, the discussion and
the composition of treatises; then at the age
of §7 he showed in what manner the body
becomes diseased; then, having shut himself
up in the retreat... and his seven disciples in
the vajra having placed themselves near him,
performed the exorcisms with great zeal; and
the precious saint himself, during the day,
began to meditate upon the non-diversity of
beatitude and of the void; * then, he had the
vision of the blessed and wonderful Ascetic,
then he saw him as if resting into his own
self, and so disappearing into himself,,.

ha - Bcing ix?vitcd by P’yag drug pa,
Las giin (= gSin rje g¥ed c’os rgyal) dragged
the demon (gNod byed) by the neck, and

the ksetrapala, attacking the (demon) with a
knife, cut off his head, and it seemed to him
(i. . Tson k'a pa) as if he were dwelling inside
a pit, and at the same time outside (the pit)
the gza’, the klu, the 3a za and the rgyal po,
namely the four orders (of demons) ruling
over the black actions, with their retinue lifted
up the lament called: defeat in battle,,.

“This he saw. After a short time his
health improved,,,.

“Then, this day, in the daytme, he saw
that on the throne of gems the figure of a
lama was seated, who must have been Bu
ston; the latter gave him the fundamental
tantra gSan adus, telling him to take posses-
sion of it, and then, having lifted the book
with both hands, he laid it thrice on his head
saying: hiam vajra uttistha,,.

ya - “Then his body was healed and
aJam dbyans said to him: From now on,
above all, you will experience the method of
evocation and the perfect method, and an
extraordinary intuition will be born in your
spirit, and this will also happen to each of
your disciples, who have been prepared for it
through their karma,,.

ra - This is without any inscription; we
see a mc'od rten honoured by some deities;
below, four smaller mc’od rten.

It is the vision he had as a sign of the
spiritual perfection attained by his disciples
(biogr., p. 13 b).

la —* The saint’s body having become
diseased ... penances... aByam dbyans, ... and
the bodhisattva,,.

All round the central image, small images
of masters follow one another, representing
the sampradaya, the series of Indian and Ti
betan doctors through whom the doctrines
of initiation, the particular methods and the
interpretation of the holy scriptures were
transmitted to Tsofi k’a pa and by him to his
principal disciples. They thus follow one
another, beginning from the right of the figure
of Amitabha which is, in fact, in the centre
of the external frame encircling the painting.
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In the centre:

ajam dbyans pa | bdag gtso | byams pa

f'ogs med rnam grol sde

dbyig gien bsun pa grol sde+*)
On the row to the right:

.. i (o1 mi) sde gser glip pa

dul bai lha atisa

rnam snan mdsad abrom ston pa

sen (?) bzan dpal ldan dgon pa pa

ku su li e ba
ku sa (sic) Cun ba

bes grien sne zur pa
byan sems £ og ma pa (2)4)
nam mk'a’ sen g

Below:

nam mk'a’ rgyal po. ttsa bai bla lta ... ga‘%
ye Ses tgyal po yin
nam mk'a’ rgyal mts'an — Kyi tra ba la (ksetras
tams cadmk’yen blo bzar pala)

grags pa las gsin.

“The vision of the principal masters,,:

adi brgyad pa adi dair po bya bral
la byon dus K'rid pas bslob ma ajam dbyans kyis adi

tnams lufs stan pa de tnams yin.

“These are his first eight disciples whom he
took with him to Bya bral and who received a
prophecy by aJam dbyais,,.

To the left, from the bottom to the top,
beginning from the fourth image:

byaii sems frag dban grags  ye Ses rgyal po
pa nam nik'a’ rgyal po
Cams cad mE'yen blo  nam mk'a’ ye Ses
bzan grags pa dbu ...ma pa
.. rgyal mts'an sne zur pa

abrom ston pa

On the top:
atifa rig pai k'u dbyans pa
Ku dbyas kra (?) pa zla ba grags pa
klu grub.

The tanka has been discovered in the
monastery of Toling: we find therefore in this
list the name of Nag dban grags pa, the first
apostle of the dGe lugs pa in Western Tibet
and himself a disciple of Tson k’a pa.+)

It can be easily seen that many repetitions
appear in this tanka: the painter had selected
a given number of masters or disciples of Tson
k’a pa, and as they were too few to fill the
frame surrounding the tanka, he was obliged
to repeat some of them.

In the centre of the carpet laid on the
throne, the image of the donor who, as may
be scen from his apparel, is a lama.

TANKA n. 11 (Plate 13).

A lama, perhaps Tson k’a pa, surrounded
by masters and disciples. The attribution to
the Yellow Sect seems certain, because in the
series of lamas surrounding the central figure,
no personage is present who may be consider-
ed Sa skya pa; some of the latter, in fact, are as
a rule easily recognized by their special appa-
rel. Above, in the centre, Avalokitesvara, on
the left Maiijuéri, four-armed, Sikyamuni; on
the right mGon po, two-armed, Khasarpana.

The image is enclosed within two frames
in which are vertically arranged small images
of masters and lamas. The 16 Arhats may
be identified, accompanied by Dharma-ta la,
placed inside the first frame. As we shall
have to return at length to this cycle of the
Arhats later on, I refer the reader to what I
wrote in the illustration of tankas nn. 121-136.
The series of the Arhats is closed by two
images of Tard, white and green.

Below, the donor attended by his family.

The free space round the central figure
is strewn with small Aowers, according to
the manner of Nepalese miniature-painters
and of the wall-paintings which are their
reflection and continuation.
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TANKA n. 12 (Plates 14-22).

This tanka, undoubtedly one of the
most interesting in the collection, Tepresents
once more Aksobhya (Mi ak'rugs pa). He is
represented as in tanka n. 4, with a single
difference: the vajra, symbol of his spiritual
essence, rests vertically on his left hand.  The
god, wearing monastic robes, is assisted, on
the right and left, by two Bodhisattvas.
He is seated on a lotus Aower, from whose
stem flexible leaves shoot out and, curving
to form a circle, enclose figures of animals,
two lions and two elephants. It is the sym~
bol of the lotus being born out of the cosmic
waters, which we have mentioned.

On the top and on the bottom of the tanka
are seen eleven figures of Buddhas in the
attitude of preaching the Law; perhaps they
represent the Buddhas of the ten cardinal
points, if we consider as independent from
the cycle the central figure between two Bo-
dhisattvas, enthroned on the top of the axis.
The foliage of a tree surmounts the image:
it represents the bodhi tree, under which
Aksobhya, when he was still 2 Bodhisattva,
attained enlightenment, though there is a2 more
valid reason for explaining the presence of
this tree as a symbol of Aksobhya: this god
15, in fact, a duplication, so to say, of the
Buddha in the vgjrisana immediately after
the conquest of the supreme illumination.
Round Aksobhya, monks praying and
kneeling, Bodhisattvas and gods.

There seems to be no doubt that the sce-
nes here reproduced represent Aksobhya’s
celestial glory and his heaven. Saints in
monastic robes and angel-like Bodhisattvas
surround him, amid groves of trees loaded
with gems and precious bands, warbling
birds and red Aowers. The painter has taken

his inspiration from the traditional models
describing the Buddhas’ heavenly kingdoms;
in reality there is no such detailed description
of the Abbhirati (i. e. of Aksobhya’s heaven)
as we have, for instance, of the Sukhaivati,
Amitibha’s heaven. It is therefore difficult
to tell whether in this case the painters have
followed a tradition handed down by some
literary text, or whether they have drawn this
paradise after their own imagination, looking
for an inspiration to the most famous and
popular heavens, and following the usual
cliché which describes the marvels of these
celestial abodes. But there 1s no doubt that
one scene at least was inspired by a famous
book of the Mahiyina: I allude to those
ladders, placed on high, to the right and left
of Aksobhya’s figure, on which different
figures of gods or men (the former wearing
diadems, the latter not) mount and descend;
the stair of the gods is made of lotus flowers,
the invariable symbol of every spiritual na-
ture. It is clear that in this case the painter
had before his mind’s eyes the brief descrip-
tion of the Abhirati found in the Vimalskir.
tinirdefs, when Vimalakirti, taking hold of
that heaven as if it were a wreath of Aowers,
and laying it upon our earth, shows it to the
community to reveal its glories and to exalt
the boundless bliss which the Buddha’s Law
has in store for its devotees: ““ Now I, seiz-
ing it, from the element of water (on which
1t rests) up to the Akanistha, and accurately
cutting all around it, like the potter’s wheel,
and lifting it with my right hand and hold.
ing it like 2 wreath of flowers, I will lay such
a heaven upon this universe mi mjed (sabaloka),
and thus I will show it to this assembly, with-
out rising from this throne. I will show
this Abhirati heaven, with several hundreds
of thousands of Bodhisattvas and gods and
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Nigas and Yaksas and Gandharvas and Asu-
ras, surrounded by the mountain which encir
cles it (Cakravala); and waterfalls, ponds,
sources, lakes, oceans, Sumeru, mountains,
hills and knolls, and the moon, the sun and
the constellations, with gods, Nagas, Yaksas
and Gandharvas, and Brahmai’s seat, and
villages, cities, countries and regions, and
kingdoms and monks and women; Bodhi-
sattvas, listeners, and the Tathagata Akso-
bhya’s bodhi tree, and the Tathagata Ak-
sobhya explaining the Law, scated amid
an assembly vast as the ocean; and lotuses
(scattered) in the ten points of space, (seated
on which he shows) the actions proper to a
Buddha, and a threefold ladder, wrought
with gems, going from the Jambudvipa up
to Trayastrimsa’s heaven, and on that noble
ladder the Trayastrim$a gods descend into the
Jambudvipa to see the Tathagata Aksobhya
and to do him homage and worship him to
hear the Law. And all the men of the Jam-
budvipa ascend to the Trayastrimsa’s heaven
to see the Trayastriméa gods (BKaA® AGYUR,
mdo, vol. p'a, p. 365, chap. II = Chinese
transl., chap. 12; Taishs, p. 555).4)

In Tibet several smon lam or prayers ins-
pired by these sacred texts, are circulated ;
and people also take the vow of being born
again, when their earthly life shall have reached
its end, In Aksobhya's heaven. These smon
lam, when uttered with an intense and earnest
faith, put forth an extremely efficient power,
which puts an end to the working of karma
and projects the devotee into the paradise of
his desire. Among the best known smon lam,
leading to rebirth in the Abhirati heaven,
I will mention the one by Pad ma dkar po:
mNon par dga’ bai 2if du adren pai smon lam yid ky
$ifi rta (complete works, vol. ) and the one
by Taranatha: mNon par dga’ bai Zifs gi smon lam
mdo sdei dgois don (complete works, vol. pa).

This is a literature adding nothing new
to the traditional patterns according to which
the devotees see these heavens in their imagi-
nation; moreover there seems to be no doubt

that certain details on which it dwells are
mspired by pictorial compositions represent-
ing heavenly bliss as suggested by a fervid
imagination; we find there cool and shady
gardens, trees from which scented tissues or
divine food come down, according to the
secret wishes of the inhabitants, tents orna.
mented with all manners of precious things
and ponds whose banks are sprinkled with
gold dust, and lotus fowers miraculously

springing up at every step.

TANKA n. 13 (Plates 23, H).

This tanka represents a new heaven, not the
Abhirati but another one, much more celebra.
ted throughout the Buddhist world, viz. that of
Amitibha: the heaven of the Sukhavati, bDe
ba can, “the pure earth of the West,,, where
those devotees are reborn who have offered
themselves, in an impulse of love, to that
god’s compassionate grace.

Before speaking of the heaven represen.
ted in this tanka, it will be well to illustrate
briefly the figure of the god ruling overit. The
representation of the Sukhavati always cen-
tres round ‘Od dpag med, Amitibha, “ infi-
nite light,,, represented in monastic dress,
with the vase for alms placed on his hands
in samidhimudri. ‘Od dpag med is nowise
distinguishable from Sikyamuni, except for
his red colour and the two or eight Bodhi-
sattvas which surround him. In front of this
image we have that of Ts’e dpag med,
Amitayuh  “ infinite life,,, with diadem
and royal ornaments, i. e. according to the
type of the sambhogakaya. Besides these
two aspects, Lamaist dogmatic knows a third
one called sNan ba mt’a’ yas “infinite splen-
dour,, Ananta-prabha. This is the Dharma-
kaya, the Law, the absolute and its symbol;
it is not representable.

Ts’e dpag med, as his iconographic type
shows, is the sambhogakaya, the Buddha
occupying the West in the mandala of the
pentad: the symbol of the “lotus family,,.
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‘Od dpag med is the nirminakaya, ade-
quate to the preparation and the spiritual
and karmic maturity of those who believe in
him. Leaving aside for the moment the sym-
bol of the dharmakaya, transcendent reality,
the other two are kept distinct in Lamaist
tradition, both as to iconography and in
name: they are parallel entities but indepen.
dent, cach being the expression of a different
mythology.

This distinction made by the Tibetans
between the three aspects of the same god,
must it be considered as derived from India,
or rather as a successive elaboration of Ti.
betan schools: To tell the truth, in Indian
literature devoted to this cycle there is no
distinction between Amitibha and Ami-
tayuh: the great Sukbavativyiaba mentions in.
discriminately Amitayuh and Amitabha; in
the small Sukbavativyaba only Amicayuh ap-
pears, but as the contents of the two texts
are the same and the mythography is the
same, we must conclude that in the schools,
from which those books come, the two names
corresponded to a single entity and that no
difference of ideological contents was attri-
buted to the different names. The Saddbar-
mapundarika, p. 184, mentions Amitayuh as
the Buddha of the West, but on page 454
he becomes Amitibha, keeping nevertheless
the same character as a ruler of the blissful
Western kingdom.

Thus in the most ancient Mahayzanic
tradition not only is there no trace of a
different personality for Amitabha and Ami.
tayuh, but there is not even a difference in
degree between their aspects: both forms,
apparently, go back to a vow of Dharma.
kara’s, SBE, XLIX, p. 14: “.. if, after I
have obtained the highest perfect knowledge,
my light should be liable to be measured in
this Buddha country of mine... then may I
not obtain the highest perfect knowledge.

* .. if the measure of the life of the beings
i that Buddha country of mine should be
liable to be measured except by their own

power of prayer, then may I not obtain the
highest perfect knowledge ,,.

The Ta chib tu lun (Taishs, XXV, p. 93)
relates Amitabha to the cosmic age in which
human life lasts for an incalculable time.  But
unending life and infinite light, Ze4 and
péc, have too great an importance for relis
gious history, in India and outside India,
for us to exclude that under this myth may
be hidden an extremely complex history and
two originally independent cycles.*)

Leaving this problem aside for the time
being, it is certain that the same uncertainty
remains also in the Vajrayana; for instance
in the SM, p. 445, in the same list of
Tathagatas, the god is called once Amitabha
and another time Amitayuh. In the man-
dala described by Advayavajra, the West
is occupied by Amitabha; in the Gubyasamaja,
Amitayuh (Amitiyurvajra) predominates over
Amitabha, but there is no allusion to a dif~
ference between the two; on p. 47 Amitavajra
is identified with Amitayuh.

In the SM, p. 374, after having attracted
Amitabha into the meditative process, honour-
ing him with exoteric offerings (p#ja), they
ask him for initiatic baptism, saying: “May
Amitibha baptize me,,. “Then let one
meditate on the vessels (kalafa) which Ami.
tabha emanates out of his heart, which are
full of the fivefold ambrosia,,, Here it is
clear that Amitabha is in possession of the
kalata, the vessel of immortality proper to
the Tibetan Ts’e dpag med, instead of the
pindapitra, the vase for alms, which Lamaism
regularly attributes to him.

Hence there are good reasons for admit-
ting that the division into Ts’e dpag med and
‘Od dpag med, although it gives back its
value to an original difference between the
two types, was the work of Tibetan masters.
But they, avoiding as usual to take upon
themselves any new departure in the religious
field, state that the cult of Ts’e dpag med,
as a distinct entity, goes back to Indian mas-
ters, namely to Ti p’u (Te p’u) who taught
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its revelation to Ras c’uf grags pa, who in his
turn spread his worship in Tibet. This
Ts’e dpag med is called Ts’e dan ye Ses dpag
med, *infinite life and gnosis ,, ; the theolo-
gical opinions of the schools are reflected
upon him. On one side he remains sambho-
gakaya, and then he has royal draperies and
ornaments, 2 diadem and a vase of ambrosia,
kaleta. His heaven is not stated: it is said
in a general manner that those who have been
initiated into his mysteries will obtain his
g0 ap’an, the same mystical sphere whose visive
symbol he is. But his other aspect is a sprul
sku, nirmanakaya (dPal ldan sa skya pai gser cos
lugs kyi ts'e dpag med sprul skui sgrub £ abs bum o
ga rjes gnati dan beas pai skor rnams, GT, Ka).
He then carries the vase for alms (sprul skui c'a
lugs mts'an dari dan, GT, ka, p. 181) and he rules
over the bDe ba can (gSum abum sa skya pa,
vol. p’a, p. 338). This last aspect is therefore
identified with ‘Od dpag med (i4id.) and
then, as a sprul sku, the monastic dress
is well adapted to him: the bDe ba can,
besides being a heaven, still remains one of
the numberless worlds in infinite space, where
a Buddha analogous to the historical Buddha
preaches the Law; he therefore repeats Sikya/
muni’s aspects, and is accordingly represented
under the bodhi tree.

But the same cannot be said of Ts’e dpag
med, who instead of being located in heaven,
is placed in the abstract plane of the mandala,
viz. in the elementary cosmogram of the world.
The hope of the Tantric school to attain im.
mortality through magic, alchemy or liturgy,
contributed to his individuality and popularity
with the later Vajrayana schools. The God of
infinite life became the god of immortality; those
initiated into his mysteries are rescued from
death, as the Tantric schools will allow their
adcpts to be: he then becomes transformed from
Ts’e dpag med into aC’s med, the immortal.

The rNifi ma pa gave a greater theological
discipline to these doctrines, placing above
the two hyposthases, sambhoga and nirma-
nakaya, their essential aspect, the principle from

which they draw the reason of their existence,
namely, as we havesaid, the dharmakaya, (G T,
ka, p. 180: “without abandoring the essential
body sNan ba mt’a’ yas,, ... hymn by 2P’ ags
pa, written in the year sa rta, 1248), clarlfymg
what the other schools had hinted at here,

In this tanka we find the same hcavcnly
choirs, the same gatherings of chosen souls,
cagerly hstenmg to the preaching of the Law
and gazmg upon Amitibha’s majesty: the
same majestic pavilions, the ponds from which
spring superb lotus flowers, on which mira.
culous apparitions of Buddha are manifested,
surrounded by adoring crowds; heavenly
trees raining gems and souls which ascend
to paradise fluttering through the air (see
SBE, vol. XLI, p. 33 ff.). Below, out of
a few ponds, lotus flowers issue, on which
preaching Buddhas are seated, surrounded
by listening disciples, as in the Swkbavati.
vyiha: “ There are lotus flowers there, half
a yogana in circumference... And from
each gem-lotus there proceed thirty-six hun.
dred thousand kotis of Buddhas, with bodies
of a golden colour, possessed of the thirty-
two marks of great men, who go and teach
the Law to beings in immensurable and
innumerable worlds...,, (bid., p. 36).

The pavilions, on the right and on the left,
with personages in the interior, are referred
to in another passage of the same text: “ And
if they desire a palace, with colours and em-
blems of such and such height and width,
adorned with a hundred thousand gates made
with different jewels covered with different
heavenly fAowers, full of couches strewn with
beautiful cushions, then exactly such a palace
appears before them. And in these delightful
palaces they dwell, play, sport, walk about,
being honoured and surrounded by seven times
seven thousands of A psaras,, (ibid., p. 49 sgg.)-

We cannot tell whether these representan-
tions of Amitabha’s heaven have ever been very
popular in India, at any rate we have no
trustworthy documents on the subject; but in
Tibet, where Amitabha’s cult met with the
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greatest fortune, the Sukhavati is 2 subject very
frequently treated by artists in their paintings
and frescoes. The Sukhivati is the heaven
where through the ceremony of p’o ba, the
dying man’s conscious principle is transfer-
red, in order to escape the painful vicissitudes
of transmigration. But in these representa
tions the Tibetans followed Chinese, or per-
haps, more exactly, central-Astan models
(called Ping hsiang, in Japanese Henso-zu).
They reproduce, through the devices of design
and colour, the descriptions of these celestial
places given by religious literature; in our case,
besides the canonical works already alluded
to, these descriptions are to be found particu-
larly in the Kuan wu liang shou fo ching shu 1
o & 2 b AL B (Taishé, 1753) and other
works by Shan tao, # #i (cfr. tanka n. 20).

Their influence is still felt to this day: a
type of that heaven was based upon those
influences; it was handed down through the
centuries with unalterable fixity; but rarely,
only in the case of exquisitely well-dowered
artists, has it been represented with a certain
amount of originality.

But our specimen is interesting because of
its comparative independence from the most
common types, in which Chinese influence
prevails; here one breathes a monkish atmo-
sphere, entirely imbued with India’s spiritual
and esoterical influence, although the whole
composition springs from the same literary
themes as those which inspired Chinese artists.

In the centre towers ‘Od dpag med’s figure.
He is between two Bodhisattvas, Avalokis
tefvata and Mahasthamaprapta, seated on a
throne resting on a lotus, of the same style as
the preceding tanka. It is clear that the two
pictures, 11 and 12, come from the same
schools and belong to the same manner.

TANKA n. 14 (Plates 24-28, I).

This tanka may be considered typical of the
western Tibetan manner of painting, which
I have called the Guge style; it represents

Sékyamuni between his two disciples Maud.
galydyana and Siriputra. The Buddha is
touching the ground with his right hand, to
invoke the goddess of the earth as a witness
of the enlightenment he has attained; with
his left hand he holds the pot in which to
collect alms (pindapatra, lbusi bzed). On a
level with his head, in the halo there are: rJe
btsun Byams pa and rfe btsun aJam dbyans.
Why are these two Bodhisattvas present in
the halo, when the Buddha has on each side
his two great sravakaz What is the meaning
of the figures of two personages belonging to
another assembly, different from the one of the
“ hearers,,2  Evidently the two vehicles, the
greater and the lesser one, are not opposed to
each other but complete each other, forming a
single vehicle ekayana - the Saddbarmapundari-
ka’s fundamental teaching- which reveals itself
differently to created beings, according to their
different spiritual capacity and maturity.
Precisely in the Saddbarmapundarika, the first
to ask the Buddha questions are Maitreya and
Mafjuéri, whom we see here reproduced
in the halo; the Buddha first announces
his doctrine to the Sravaka, and after they have
gone, satisfied with the truth of nirvina and
believing that there is nothing further to be
learnt, the Buddha reveals the trascendent
truth of the “ Lotus of the good faith,, to
the disciples who have remained with him
and to the Bodhisattvas, headed precisely by
Maitreya and Mafijustl.  For this reason we
are not mistaken in thinking that this tanka,
while it represents the Buddha’s life accord-
ing to his earthly vicissitudes, the nirmanakaya
who has appeared as Suddhodana’s son,
actually stresses by the two Bodhisattvas’ pre-
sence the highest degree of revelation, the
continuity of the Hinayina in the Mahayana.
The halo, as in the preceding tanka, is per-
fectly circular and, according to the manner
of bronze statues of the Pila age, protects not
only the Buddha’s head, but all of his chest.
All around, tiny paintings are displayed:
the most important are those to the right, to
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the left and under the Buddha’s figure, repre-
senting the principal incidents of his life and
preachings.

The story begins immediately to the left of
the Buddha, under the figures of the Arhats.
I will simply describe and translate the in-
scriptions which accompany the various sce-
nes, all recalling well known incidents of
Sakyamum s life.

A - First stripe:

I. 4) c{ga ldan na bzugs pai dam pa tog
dkar po: Svetaketu in the Tusita heaven,,.
Svetaketu is the name of the Bodhisattva
who will descend upon earth from the Tusita
heaven, to be incarnated as the son of $ud.
dhodana and, at the end of his long spiritual
preparation, will attain Buddhahood.

2. b) rje btsun rgyal ts'ab du skos: “ He esta-
blishes rJe btsun as his successor,,.  The
Bodhisattva, before descending upon earth,
establishes as his successor Maitreya, who will
be the Buddha of the next age.

B - Second stripe:

3. dga’ ldan gnas nas glan poi gzugs kyis lhums su
Zugs pa la Tha rnams kyis mc'od pa ap’ul: * From
the Tusita heaven, entering into his mother’s
womb in the likeness of a white elephant, he
is worshipped by the gods,,.

C - Third stripe:

4. a) His birth, represented in the tradi-
tional manner.

b) sku ltam pas #o mts'ar pai ltas man du byun
ba yin: “after his birth many marvellous signs
appear,,.

s. ¢) In the third picture: Lha yi bus sku
Frus: “He is washed by the gods,,.

D - Fourth stripe:

6. a) p'yogs bzir gom pa bdun bdun bor bas
me tog pad ma bdun bdun byun ba: “moving for
every point of space seven steps, seven lotus
fAlowers are born in every direction,,.

7. b) (in the middle of the central figure):
ma mo brgyad kyis mc’od: “he is honoured by the
eight mothers,,. In the tanka they are only four.

8. ¢) dran srofi nag pos mts'an bstan pa: “the
ascetic Asita reveals the omens,,.

E - Fifth suipe:

9. de nas $in rtai ak’or lo dan beas nas Iha ¥ as
ajal (for nyal ) du ap'ebs pas Iha tnams kyis P'yag
byas pa: “then, going in a chariot to visit a
temple, he is honoured by the gods,,.

- Sixth stripe:

10. On the edge: ser skyai sgor na ba gzjps:
“by the gate of Kapilavastu he sees a sick
man,,; ak'or lo bsgyur (2) Sin rta dras; * The
Cakravartin drives a chariot ,,.

G - Seventh stripe:

11. ... yid rtsis slabs: “he learns mathema.
tics,,; the incident represents his mathematical
contest with Arjuna.

12. gZon nus tol rtsed mt'on ba: “the young
prince is present at games,,: the black figure
is Devadatta’s.

From now on the scenes follow one near
the other.

13. lha shyin kyis £al mo swun nas gsad:
“Devadatta strikes (the elephant) with his
hand and kills it,,.

(To the right, above):

14. byan Cub sems dpai Zabs kyi(s) ap'ans.
“The Bodhisattva flings the elephant (over
the wall) with a kick,,. Under the throne:
glari po gSons: he removes the elephant.

15. kyal gdrar pa: “He contends in jest
(with his friends),,.

16. k'ab tu btsun mo bzes pa: “he marries,,.

17. dgd’ ba bya: “His amusements,,.

18. Zin tmo ba gzigs: “he sees the peasant
(at work),,.

19. lho sgor rgas pa gzigs: “by the southern
gate he sees an old man,,.

20. mts’an moi ¢'as rnams:
night,,.

21. Above: nub sgor $i ba gzigs: “by the
western gate he sees a corpse,,.

22. byan spor (rab tu) byunn ba gzigs:
northern gate he sees a monk,,.

23. The scenes which follow show his
exit from the city with the horse Kanthaka,
whose hoofs are supported by “the gods of
the four points of the compass,,: tgyal Cen
bzis breseg pa.

“customs of the

“by the
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24. The Buddha cuts off his hair: the
inscriptions are mostly illegible.

Next:

2. p'yag dar gyi K'rod ...(kyi) Cos gos ap'ul ..
“offering of the monk’s tunic, made of rags,,.

Still below:

26. rgyal po gsal rgyal spyan draii: * king
Prasenajit’s invitation,, then, in the following
square, above:

27. drasi sron rnams lhan cig tu... (sgom:)
mdsad : “ he meditates in the soothsayers’ com~
pany,,. To the left of a river’s course:

28. ¢’ bo ne ran dsa rar dka’ £'ub ma: “he pra-
ctises asceticism on the bank of the Nairafijana,,.

Underneath, to the left:

20. legs skyes mas 2o p'ul: “ Sujatd offers
curdled milk,,.

From a lake the figures of two nagas
emerge:

30. klu (med:) dap ajal bas mig: meeting
with the serpent (Kalika) ... bya ba (or byub =
byan cubz).

Next:

31. K'yeu bkras (bkra $is) rtsa du rbha? ap’ul.
“Young Svastika offers him diarva grass (on
which to sit) ,,.

In the last picture to the right follows the
scene of victory over Mara: the inscription
is illegible.

Above:

32. mt’o rais mion par rdsogs pai sans rgyas
rgyal Cen bzis lhun bzed bZi ap’ul ba geig tu byin
gyis rlabs: “in the morning, when he had
attained perfect enlightenment, the gods of
the four heavenly regions offered him four
bowls for alms, which by his grace became a
single bowl,,. To the right the figure of the
Buddha under the Tree of Enlightenment.

33. sum beu rtsa gsum du yum la Cos gsus
kyis sa la p’ebs: “having been to the heaven
of the Trayastriméa to preach the Law to his
mother, he descends again upon earth,,.

On the same line, to the right:

34. Car tlup dus Rlu bzuns kyi(s) sku Ia
ak’ral: “ during a storm, a serpent winds itself
around his body,,.

35. yul ba ra sar ak'or lna sde sogs C'os ak’or
bskor: “in Benares he preaches to the five
disciples ,,.

36. rigs kyi bu grags pa rab tu bywn: “the
ordination of that son of a noble race, Yafas,,.

37. To the right: btsun mo rnams kyasi rab tu
byws : * women too take vows,,.

Above, to the left:

38. rdsw ap’rul ya ma zui nas Cos la bkod:
“by the miracle of the multiplication of
the images, he converts (those present) to the
Law,,.

In the middle:

39. bya rgod p'ui po rir Cos bskor: *he
preaches on the Grdhrakata ,,.

To the right: ‘od mai ts'al: * the garden of
the Venuvana ,,.

Above, to the left:

40. my tegs ston pa drug po ts'o ap’rul Cen
stan nas, ts'ar bead pas tsor lhun: “the six
masters of the heretics, after he had display-
ed great miracles, are annihilated, and then,
hurled into a lake,,.

41. gdan yan feg pa sna tsogs la Cos kyi
ak’or Io bskor: *then he preaches the Law to
followers of various schools,,.

Above, to the left:

42. gron K'yer bsod sioms la ap'ebs: * he
returns to the city to beg ..

To the right:

43. rgyal po K'ab tu gla C'en siion pa btul: “In
Rajagrha he subdues the infuriated elephant,,.

Above, to the left:

44. Yais pa can du spreus spran rtsi ap'ul ba
ac’i ba dus byas pas lhar skyes: “In Sravasti an
ape, after having offered honey to him, is
reborn among the gods,,.

To the right:

45. siiun bai ts'ul bstan: * He falls ill,,.

Above, to the left:

46. beom Ildan adas dann #an tos la rai me
abar ba: “the Blessed One and his hearers
burn in a self-created fire ,,.

To the right:

47. rifi srel c’a brgyad du sgos pa: *“the
division of the relics in eight lots,,.
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Above:

The eight mc’od rten:

48. sgo mans; byan cub; roam rgyal; pad
spuns; dben stam (for gtam?); ts'o ap’rul, Iba
abab; Fan rtsegs.

This, then, 1s a real blography of the
Buddha in pictures. Of course, in the pre-
sent case also, the painters had a rich litera-
ture from which to glean. Ranging from
the canonical lives of the Buddha, like those
in the Lalitavistara and in the Mabavasty,
to the summaries contained in the Vinaya
and in poems (Asvaghosa), this literature
supplied the Tibetans with first-hand sour-
ces for pictorial representations of Sakyamu/
ni’s biography. Out of these same sources,
at a very early date, the Indians themsels
ves, with their mania for classification, had
selected those main incidents which stand
out with a striking distinctiveness in the Si-
kya saint’s earthly life. Already Maitreya -
Asanga in the Uttaratantra had discerned
twelve fundamental episodes which sum up
the Buddha’s life. The Tibetans follow
their example; they often mention and not
less frequently represent the mdsad pa beu
giits, the twelve works of the Buddha, which
are catalogued as follows: 1) he descended
from the Tusita heaven; 2) entered his mo-
ther’s womb; 3) was born as Sikyamuni;
4) proved his ability in many skilful exerci
ses; §) led an untroubled existence among
noble ladies; 6) fled from home; 7) practised
asceticism; 8) appeared at the foot of the
Tree of Enlightenment; 9) overcame Mara’s
attacks; 10) obtained supreme enlightenment;
11) put the wheel of the Law in motion;
12) he passcd away in nirvana.*)

But Sakyamum s life appeared so event-
ful that it could not be reduced to these twelve
essential moments. The vastness of cano-
nical literature concerning the Buddha’s life,
the accounts which are sometimes irreconci-
lable, even the fact that many incidents are to
be found scattered through different works, as
in the case of the Vinaya, which is precisely

one of the richest sources for reconstruct.
ing the Buddha’s legend, all these circum.
stances induced Tibetan writers also to sum
up the master’s life in a systematic form.
This necessity was all the more keenly felt
because Sakyamum s mdsad pas were a favour.
ite subject with painters and temple decora.
tors. Just as in China, to supply the same
need, the Shib chia ju lai ying bua lu B sin 4n
s JE 1t & had been compiled, so in Tibet
one of the greatest polygraphists, Taranatha,
summed up the legend in an original form:
he summarized it in 125 episodes, in his
work entitled 6Com ldan adas £'ub pai dbair poi
mdsad pa mdo tsam brjod pa mt'on bas don ldan rab
tu dga’ ba dans beas pas dad pai #in byed p’yogs brgyar
acar ba. Later he treated the same sub.
ject on invitation of P’un ts'ogs rnam rgyal
cutting down the episodes of the Buddha’s
life to a hundred, with the well-defined aim
of furnishing a guide to artists; so we have
the sTon pa $a kya dban poi mdsad pa brgya pai
bris yig rje besun kun dga’ siiin gis mdsad pa, which,
having divided the subject-matter into 2 hun.
dred scenes, illustrates concisely the various
episodes grouped in each scene.

Of course this book is a biography of the
Buddha only in an indirect sense: very often
Sakyamum is simply the spiritual centre
around which the story develops; the charac-
ters who act are his disciples, his rivals, the
laymen who become converted after hearing
his word. The Buddha himself is mostly a
spectator, who having witnessed an incident,
uses it as an occasion for a sermon or for a
moral precept: many of the episodes are found
in the Avadinakalpalata, but it is not certain
that all were introduced into Taranitha’s bio-
graphy through that rather random collection
of different stories: their common source is
the one from which Ksemendra himself had
drawn his material, that is the Vinaya (adu/
ba); then the Karmasataka, the Avadanasataka, and
other texts with the object (acknowledged by
Taranatha himself in the long and interesting
colophon to his work) of putting the tales of
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Hinayina in harmony with those of Mahiyana.
In order to obtain material for a comparison,
it will be well to give a summary of Taranitha’s
12§ stories.

1. The Buddha was, in dGa’ ldan, Dam
pa tog dkar po, Svetaketu.

2. History of the Sikya family, a lofty
family.

3. The five looks.

4. The descent from dGa’ 1dan and the
entrance into his mother’s womb.

5. Sojourn in his mother’s womb.

6. His birth in the garden at Lumbini.

7. Entrance into the city of Ser skya
(Kapilavastu). 4 N

8. Prophecy of the soothsayer Noon mors
med (Arana).

9. He learns various arts.

10. He shows his skill.

11. He marries Grags adsin ma (Yaso-
dhari).

12. Story of the tree dge bai siiifi po (udum.
bara) born when the Buddha appeared.

13. He marries Sa ats’o ma (Gopa).+®

14. The three meetings: old man, sick man
and corpse.

15. Meditation in the field and vision of
the cemetery.

16. Story of Ri dvags skyes (Mrgaji)
who, having seen him from a window, threw
a pearl necklace to him.

17. The palace is guarded by sentries, lest
the prince should go out.

18, Flight from home.

19. He assumes a monk’s apparel.

20. The quest for truth in the company of
heretics.

21. The seven asceticisms.

22, He abandons asceticism and restores
his body to health with milk-soup.

23. He starts for Bodhgaya.

24. He brings Mara into subjection.

25. He obtains supreme gnosis.

26. He rests in the forest.

27. On Brahma’s and Indra’s request, he
goes to Benares.

28. Sermon to his first five disciples.

29. Yaéas and four others are converted.

30. From Benares to Magadha.

31. Conversion of Mahakasyapa and other
ascetics.

32. Meeting with Bimbisara.

33. Siriputra’s and Maudgalyayana’s con-
version.

34. The serpent Elapatra’s conversion.

35. Katydyana sent to convert the king
(Pradyota) of aP’ags rgyal (Ujjayin).

36. Story of Me skyes btsas pa (Jyotiska).

37. The Buddha, in the midst of fAlames,
preaches to Indra and other gods.

38. Anithapindada’s conversion to truth.

39. Aniathapindada builds the Jetavana.

40. The Buddha is invited to Sravasti.

41. King Prasenajit believes in the Buddha.

42. Meeting of the Buddha with his fa-
ther Suddhodana on the former’s return to
Kapilavastu. ]

43. Sermon to the Sikya women.

44. Nanda’s ordination.

45. Gautami and other women are admitted
into the order.

46. Story of Purna.

47. Maudgalyayana goes into ‘the ‘Od zer
can (Prabhavati) world, to find his mother
who had been reborn there, in order to
convert her.

48. Sermon to the Brahman Pad ma siiin
po (Padmagarbha).

49. Story of the two boys, a Ksatriya and
a Brahman, the first of whom, through his
wisdom, obtains good luck and is converted.

50. The Buddha sends Maudgalyayana to
convert the Nigas Nanda and Upananda.

s1. The Buddha protects Prasenajit from
the Naigas® attacks.

s2. Conversion of the yaksa aBrog gnas
(Atavaka).

$3. Lag rgyud (Hastaka) is taught the trurh.

54. Story of Utriyana (Rudrayana) and
Rauraka (sGra ggros).+)

ss. Submission of the lion Ral pa can,
(Kesarin).
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6. Birth of Ser skya (Kapila) as a sea-
monster.

s7. The Brabman Nya gro dha skyes (Pip-
palayana) marties 2 woman resembling the
golden statue he had made, lives with her
chastely and is ordained as a monk by the
Buddha.

8. The Buddha invites Mahakasyapa to
sit with him on the same seat.

s9. Ananda has a part in each of the
Buddha’s acts.

60. An ape offers honey.

61. Story of the great Sravasti miracle.

62. Conversion of 500 ascetics.

63. Reconciliation between the two kings
of Paficala (lia len).

64. Conversion of a thousand pifaca.

65. The great assembly in Kapilavastu; on
this occasion demons and creatures of all
kinds came together.

66. Conversion of five hundred Srivasti
merchants saved from a storm.

67. The descent from heaven (the fifth
miracle).

68. Entry into the city of bZan byed
(Bhadramkara).

69. dPal sbed’s (Srigupta) conversion.

70. Ordination of Me skyes (Jyotiska).

71. Story of aP’rog ma (Hariti).

72. King Kapina of gSer gyi sa (Suvar-
nabhumi) in the South becomes an arhat.

73. He reveals the truth to gDans can
(Ghosila) of Kaugambi.

74. gDais can invites the Buddha to Kau-
$ambi; the king’s conversion.

75. Story of Mu tig can (Malika) daughter
of the king of Simhala.

76.Mi ga dha bzan mo (Sumaigadha)
invites the Buddha to Bu ram §in ap’el
(Pundravardhana).

77. Magic of Lhas byin (Devadatta).

28. Purification of the monks.

79. Sins of king Ma skyes dgra (Ajita-
$atru).

80. Lhas byin attempts in vain to hurt the

Buddha.

81. The elephant Nor skyon, (Dhana.
pala) subdued.
82. The truth is revealed to aTs’o byed
(Jivaka).
83. The 1Gyal c’en and a thousand rsi see
the truth.
84. Submission of Sor mo p’ren (Angu.
limala).
85. Story of aP’ags pa legs ‘ons (Svagata).
86. The Buddha passes the summer on the
mountain C’u srin byis pa gsod (SiSumara).
87. King Prasenajit honours Mahika.
$yapa.
88. He prophesies that a poor woman will
become a Buddha.
89. He pacifies king Prasenajit’s ambi.
tious pretensions.
90. He restrains Ma skyes dgra from of-
fending.
o1. He induces king Ma skyes dgra to
believe in the faith.
92. Story of Lhas byin.
93. Sarlputra and Maudgalyayana visit
the sick.
94. Events on the way to Vaigali.
95. The inhabitants of Vaigali are induced
to do good.
96. He visits Mithila and other places.
97. He subdues the Malla.
98. He starts for the village of Nyagrodha.
99. In the Brahmans’ village.
100. Conversion of the Northern popu-
lations.
101. Visit to bCom rlag (Mathura).
102. Visitto O tala (Story of Ka_langala)
103. He passes the summer retreat in dGra
mt’a’ (Parintaka).
104. Events on the way to INa len (Paficala).
105. The story of the poor Brahman.
106. The prophecy on the course of works.
107. He guides the Sakya towards libe
ration.
108. He prophesies to the Brahman Gan
po (Parna) that he will attain enlightenment.
109. List of the seven indefectible causes

(i Bams pai rgyw).
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110. What happened when he was on the
way to Vaidali.

111. Sojourn in the wood of fififapa trees,
to the North of ‘Od ma can (Beluva).

112. Story of Nor can (Dhanika).

113. Renouncement of the vital samskara.

114. On the way to tTsa can (Kusa).

115. Events in tTsa can.

116. Conversion of Rab dga’ ba (Supriya)
king of the Dri za (Gandharva).

117. Rab bzan (Subhadra) becomes an
arhat,

118. Parinirvana.

119. The relics.

120. The relics are divided into eight lots.

121. Account of the first council.

122. ‘Od srun c’en po’s nirvana.

123. Ordination of Sa nai gos can (S;‘mi/
vasin).

124. Kung dga’ bo’s last work.

125. The second council.

It is clear that the above outline has been
used as a guide and an inspiration for larger
and later pictorial representations of the Bud-
dha’s life: the artists may have known Tara-
natha’s very book (this is far from unlikely,
as it is extremely popular in Tibet to this
day), or they may have used some other
work akin to it; in any case there is no doubt
that, in its general lines, the series of tanka
in the Musée Guimet, published by Hackin,
fits into this scheme.4®) It is a late series, its
composition and style show it to be a con-
temporary of the great series of the AKL and
of the woodcuts representing Tson k’a pa’s
life, perhaps it is even more recent. Our
tanka, much more ancient, is an altogether
different case: the events it represents are es-
sential, they are those in which the Buddha is
teally an actor, indeed the principal charac-
ter; the moments it represents ate the decisive
events of his life as a master, accessories are
neglected. The painter could do without
the Dulva for this work; the data to be found
in Agvaghosa or in the Lalitavistara were
enough for him.

But let us go back to our tanka.

Above, in two rows, 34 images of the
Buddha follow one another, each with a dif-
ferent posture of the hands: together with the
central Buddha, they represent the 35 Buddhas
who are invoked during the confession of sins.

The cycle of the ltu bsags is also simply
called the cycle of the 35 Buddhas.

This is not an innovation of the Tibetans
but it goes back to well known canonical
books, the oldest reference being the Chieb
ting p'i ni ching Y = B JE AE Vinayaviniscaya
(Upalipariprecha) (Taishs, XII, n. 325, p. 38)
which Santideva quotes with its list of the 35
Buddhas in the Siksasamuccaya (p. 169).

How is this number 35 reached: Evi-
dently by the insertion of intermediate points
in the spatial diagram of the mandala: viz.
the 4 fundamental directions, then the fol-
lowing 4 secondary points, then 24 interme-
diate points + centre + zenith + nadir = 35.
They are therefore a synthesis of the space.
In fact the Upalipariprechia says: “all the
perfect Buddhas, the Tathagatas beginning
with those above named who stay, exist,
live in all spheres of existence, may protect
one etc. ,, (quoted in S'ik;dmmuccaya, p- 168).
In Tibet this cycle evolved from that formula
enjoyed 2 great popularity and therefore 2
vast liturgical literature deals with it, out of
which are worth quoting, for instance, the Sasis
rgyas sum cu so lhai mts'an gyi p'an yon written
by tGyal ts’ab, and particularly the Sass rgyas
50 liiai mion rtogs dan Iha skui p’yag t5'al, of Tson
k’a pa, important also from an iconographical
point of view. This second work is especially
interesting, because it describes in detail the
characters of the cycle (see table in next page).

Underneath is painted the series of the
Arhats, who are not 16 but 18; concerning
their representation, I refer the reader to the
illustration of tankas nn. 121-136.

Under the Buddha'’s image are represen-
ted the donors: the principal personage is a
woman, followed by two youths and three
gitls, They are all seated in the Tibetan
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THE THIRTY.FIVE BUDDHAS:

1. Sikyamuni

ES

o N O\

29.

jo.

3I.

32.

3.

34.

35.

. tDo rje siiin po rab tu

ajoms pa

.Rin c’en ‘od ap’ro

. Klu dban

. dPa’ boi sde

. dPal dgyes

. Rin c’en me

.Rin c’en zla ‘od .
. mT on ba don yod
10.
II.
I2.
I3.
14.
Is.
16.
17.
18.
19.
20.
21,
22.
23.
24.
25.
26.
27.
28.

Rin c’en zla ba

Dri ma med pa

dPal sbyin

Ts’ans pa

Ts’ans pas sbyin

C'ulha

C’u lhai lha

dPal bzan

Tsan da na dpal

gZi brjid mt’a’ yas

‘Od dpal

Mya nan med dpal

Sred med kyi bu

Me tog dpal

Ts’ans pai ‘od zer

Pad mai ‘od zer

Nor dpal

Dran pai dpal

mTs’an dpal $in t

yons grags

dBan poi tog gi rgyal

mts’an

Sin tu rnam par gnon
a

gYul las §in tu rnam

par rgyal ba

rNam par gnon pas

glegs

Kun nas snan ba

bkod pa

Rin c’en pad mas

tnam par gnon pa

Ri dban gi rgyal po

colour

yellow
yellow

red
blue up to his neck
white above the neck
yellow
yellow
red
white

green
white

blue
yellow
yellow
red
white
white
yellow
white
red
blue
pale red
yellow
yellow
yellow

red
blue

yellow
white

blue
blue
blue
blue
red

red or yellow

yellow

358

mudra

left hand in bhimisparsa, right in samadhi
dharmavyakhyana

samadhi

holding the rdo rje upon his heart with
both hands

right hand in abhaya

dharmavyikhyana

like Sikyamuni

as above

like dPa’ boi sde

dharmavyakhyana

samadhi

as above

like Sikyamuni

dharmavyakhyana

samidhi

dharmavyakhyina

like dPa’ boi sde

like Sikyamum'

dharmavyakhyana

as above

samadhi

dharmavyikhyina

like dPa’ boi sde

like Sikyamum'

like Sikyamuni

samadhi

samidhi

right hand in dharmavyakhyana, left in
samadhi

a flag in his right hand, left band in
samadhi

a sword in his right hand, left in samadhi

holds a yellow shield with both hands
both hands in bhmi¢paréa

left in samadhi, right in abhaya

as above

a mountain upon both hands in samadhi



manner, and all turned towards an altar,
upon which, as if evoked by the donors’
piety, appears Jambhala, the god of wealth,
who requites their devotion with his graces.
In front of the donors we see the gifts offered
to the temple: gold and vases of c'aii prepa-
red for the occasion, with a threefold lump of
flour kneaded with butter applied on the rim.
It is the ever-present rten abrel, the invocation
of a good omen, which is never missing in
any ceremony.

As to style, this tanka is not unique, it
finds its counterpart in the frescoes of some
temples in Western Tibet, representing the
same subject, which can be dated with cer-
tainty. I allude to the representations of the
Buddha’s life decorating the red temple of
Tsaparang (Indo- Tibetica, I11, part II, p. 130 ff.
and Plates CXXV, CXXXV). The paral-
lelism is such that there can be no doubt
the tanka is a contemporary of those frescoes
and issued from the same school: in both
cases we find the same scenes reproduced
with the same details. It is clear that the
manner is one and the same, and that a great
space of time cannot have passed between the
frescoes and the tanka (compare particularly
Sujata milking a cow, the scene of the first
sermon, that of the division of relics). The
painter of the tanka, even if he does not at
tain the same grace and refinement as the
author of the frescoes, breathes the same artistic
atmosphere. The red temple of Tsaparang,
as we learn from the history of the Yellow
Sect, written by Sans rgyas rgya mts’o, was
built by the wife of Blo bzan rab brtan, king
of Guge. The latter was a contemporary of
Nag dban grags pa, the apostle of the dGe
lugs pa in Western Tibet and a disciple of
Tson k’a pa (1357-1419).#) This allows us
to assign the construction of the red temple to
the end of the XVth century; therefore our
tanka must be a lictle later.

The four figures which are seen in the
throne and represent the four Mara have been
dealt with above (see p- 303).

Under the tanka is written:

Pun ts'ogs dge legs bya bas skrun pai sku
mt'a’ yas agro bai re ba skor pai gsun
ma lus Ses bya ji bZin gzigs pai Cugs

$a kyai gtso bo de la mgos p’yag ats’al

man ga lam; dge’o.

“1 bow my head to the loftiest among the
Sikya: his body was born by having done
perfect good; his word fulfills the hope of in-
numerable creatures; his spirit sees, according
to truth, all that can be known.  May it be
of good omen and well,,.

TANKA n. 15 (Plate 29).

This tanka, of an extremely fine design,
represents the Buddha in the act of calling
upon the earth to witness his attainment
of enlightenment. Draped in his monastic
robes, he is scated on a lotus blossoming
from its stem; around him the leaves bend in
delicate curves, between which figures of lions
and lamas peep. The god’s image is lined
on two sides by two parallel rows of eight
Buddhas, arranged one above the other, as
on the small pillars of a throne. Further
up, near his shoulders, two lamas in the
midst of their disciples; another eight Bud.
dhas on the halo and in the background.
On the planes of the frame enclosing the
Buddha’s head, cight mc'od rten. At the
root of the stalk of the lotus on which the
Buddha is seated, the donors. Around, tiny
figures of the Buddha, in the same pose as
the large central image.

Here then is represented the heaven of
the bbadrakalpa, 1. e. the Buddhas of the cos-
mic age in which we are living; it is one of
the most frequent motifs in Tibetan incono-
graphy and decorates with tiny frescoes the
walls of many ancient temples which I have
illustrated more than once in Indo Tibetica (on
the Bhadrakalpa see: Taishs, vol. XIV, p. 1;
WELLER, Thausend Buddbanamen des Bhadrakalpa).
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In this painting is found an uncommon
arrangement of the central figure’s frame:
instead of the usual spaces and the choirs in
a circle, the whole design is contained in a
hexagram, which on the sides of the Buddha’s
head develops through geometrical levels.
Consequently the throne on which the Bud-
dha is regularly seated and which serves as a
background, is in the present case reduced to
a mere ornamental motif. The small pillars
on the sides, following a pictorial tradition
which appears in several other Guge paint-
ings, are used by the painter to contain deli-
cate miniatures; the upper part of the throne
disappears with its Garuda and its Nagas,
making room for the representation of eight
mc'od rten; on top, instead of the Garuda,
another image of the Buddha, The painter
has stylized the throne to such an extent, that
it has lost all its character, becoming but an
ornamental pretext which, developing in a
geometrical sense, gives this central part of
the tanka the appearance of the rose in the
centre of some Persian carpets. When our
eyes, from 2 certain distance, encompass the
entire tanka, this likeness to a carpet is
so striking, that we naturally think of a
conscious intention on the artist’s part.

TANKA n. 16 (Plates 30, 31).

A figure of the Buddha, seated on a
throne, towers between the two Bodhi-
sattvas who assist him; the god carries on
his left hand a vase, and his right is in the
mudra of the gift. Above, on top of the
throne, a small figure of Sikyamum', to show
the identity of the two persons’ nature. On
the right and left, as if crowning the god’s
head, nine on each side, the eighteen Arhats,
in whose series are included Dharma-tala and
Hva-%an, represented below (on this series
see tankas nn. 126-131).

On the pillars flanking the throne, eight
on cach side, sixteen figures: eight Bodhi-
sattvas below and eight Buddhas above. On

the upper edge the 35 Buddhas of the
confession of sins. To the right and left of
Sakyamuni’s figure, two masters surrounded
by their disciples: the one on the left is recog-
nizable as Kun dga’ siiin po; hence we
must conclude that the tanka was painted
in Sa skya pa circles. Under the throne
the figures of the donors. From his drape.
ries and mudri, the god may be identified
as Bhaisajyaguru, a double of the Buddha
interpreted as the god of medicine; the trans.
position is rather ancient. As in other
similar cases, it is probably due to the fact
that a title frequently attributed to the Bud.
dha as the physician of human passions,
the unfailing healer of the ills of samsara
through the medicine of the Law, vaidyarat,
sarvavyadbipramocaka, as the Lalitavistara calls
him, took on with time some consistence,
and became a personage by itself. Dhar,
magupta and Hsiian Tsang in the VIIth
century, and I Ching in the VIIIth translated
a sitra dedicated to Bhaisajyaguru, in which
the figure of this hypostasis is already defin-
ed. Bhaisajyaguru and his heaven appear
in this sitra modelled on Amitabha and
the Sukhavati; as the monk Dharmikara
took the vow of attaining supreme enlight.
enment in a pure land, where pain was not
known, and where those who reach it live
in eternal bliss, so in the Bhaisajyaguru-
vaidaryaprabbarajasiitra this Buddha’s land is
said to be like the Sukhavati (yadrsam
sukbavatilokadbatus tadrsi, p. 10). This land
was attained by virtue of his twelve
initial pranidhana. The fact that this pure
land or heaven is localized in the East
caused this god to receive as his attributes
some of Aksobhya’s qualities, because Ak~
sobhya presides over the East: the land and
the god have the colour of the vaidirya, 1. e.
they are dark blue like lapislazuli; this is
well known as Aksobhya’s colour.
Hence it is clear that the two Bodhisattvas
on the god’s sides can only be Siiryavairocana
and Candravairocana, the chief Bodhisattvas
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among the eight of his cycle. These eight
Bodhisattvas appear in front of the dying
who have invoked the god with 2 burning
faith, and obtain for them too what is grant-
ed to Amitibha’s devotees, rebirth on a
lotus Aower in the Vaidiryanirbhisa heaven.
These then must be the eight Bodhisattvas
rcprescntcd, four on each side, on the pillars
flanking the throne; the other four figures
above them are the eight Buddhas, i. e. the
cycle of the seven gods of medicine, to whom
was added Sikyamuni. The Bhaisajyagu-
ruvaidaryaprabbasitra is not yet acquainted
with the list of the seven Buddhas, but the
list is in I Ching’s translation; it was born
perhaps out of the multiplication of the god,
invoked for seven days running with seven
images; each image, in its turn, is surround.
ed by seven lamps. Thus we have seven
times seven, forty-nine, as the book must be
recited forty-nine times, according to the
Bodhisattva Triapamukha’s  prescriptions,
contained in the same sitra, while a seven
days’ fast is recommended. These num.
bers, seven and forty-nine, perhaps put us
on the right way to understand the meaning
of the cycles. In fact, according to dogma-
tics, the state of intermediate existence, anta-
rabbava, bar do lasted seven or forty-nine days
(Abbidbarmakosa, transl. La Varrte Pous.
sN, vol. ITI, p. s1). And the satra does
confirm our hypothesis, for it teaches that
one of the main objects of its recitation is
preciscly to recall the conscious principle
of the deceased from Yama’s kingdom,
where it has been led by the Yamadata and
where he has a direct vision of the rewards
and punishments for the good and evil deeds
done during his life (tasya vijianam punar api
pratinivartteta svapnantaragata ivatmanam samjanite).
To this essential purpose, in course of time
another was added which at the end gained
the upper hand, namely the desire to be freed
from disease and untimely death. Thus the
purpose of being freed from incumbent peril
and of reviving those already dead by one

of the nine untimely deaths, has oversha-
dowed what seems to me the initial character
of this cycle, I mean the desire of obtaining
the protection of the conscious principle dur-
ing the intermediate existence. This is shown
by the fact that the book must be recited and
the Buddha invoked after death, near the corpse
(yamapurusair akarsamanasya ca tasya kalevare
maficasayite vijianam yamasya dbarmarajasyagratam
upaniyate, p. 14). If this interpretation of
mine is correct, some connection should exist
between the cycle of the seven Buddhas of
medicine and the Tibetan Bar do fos grol
(concerning which see tankas nn. 116-117).

TANKA n. 17 (Plates 32-35).

It represents one of Tibet’s commonest
and most venerated divinities: this special
aspect of sPyan ras gzigs, having cleven heads,
generally goes by the name of bCu gcig 2dl,
Ekadaiamukba; it is very often identified with its
other similar form called p’yag stor spyan stor ““a
thousand hands and a thousand eyes,,, which
also has eleven faces and whose multiple hands
are almost certainly desumed from the first type.

This plurality of heads, arms and eyes
naturally has its meaning; it is the translation
into visive symbols of the omnipresence of
the god’s compassion; in the Saddbarmapunda.
tika the god is alteady called samantamukha,
“he whose face is turned towards every
point,,. And in reality what do eleven heads
symbolize except the four points of space,
the four intermediate points, the centre, nadir,
zenith, namely the synthesis of spacez 5

Hence we must not see in Avalokite-
$vara’s eleven heads an influx of Rudra;s" we
must rather admit that both iconographic types
are derived from the same conception and
from the same intention to translate into visible
forms the omnipresence of a divine force.

In Japan the Shingon sects makes a clear
distinction between Avalokiteévara, with a
thousand hands, coming in the first place, and
Avalokitesvara with eleven faces, the fourth
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of the six kinds of Avalokitesvara, each
of which is related to one of the six kinds of
beings that can be saved by him in a particular
manner (see H. B. CHarIN, A study in Buddbist
iconography, OZ, 1932, p. 37, n. 4).

The liturgy dedicated to this god is very
rich and complex, the greatest Tibetan mas-
ters having written about him; I quote for
instance: aP’ags pa t'ugs tje Cen po Zal bew geig
pa p’yag stor spyan sto grub briies dge sloi dpal
mo lugs kyi dkyil ak’or c’en por ajug cifi dban bskur
bai o ga bde legs kun abyur; aP'ags pa ... lugs
kyi sgrub tabs smywir bar gnan bai ¢'o ga dani beas
a p'an bdei snah ba, both of Blo bzan bskal

[ central
3 faces symbol of Zi, pacifying rites 1 right
| left
3 faces symbol of rgyas pa rites in- cicr;::al
tended to develop good qualities ie%t
: L central
3 faces corresponding to rites inten. riht
ded to get powers, dbari lc%t

1 terrific, symbol of terrific rites, drag po —
1 on the top —

The hands are a thousand because this
aspect of Awvalokite§vara corresponds to the
essence of the 1000 Buddhas of the sKal bzan,
Bhadrakalpa.

The two principal hands are joined in the
aijali, to signify that he is identical with the c’os
sku, dbarmakaya, plane of the absolute, and that
in this manner his essence is revealed to others.

Only the first eight hands have particular
symbols; the other 992 being all in wvarada-
mudra, the attitude of presenting a gift.

The principal figure, served by his acoly-
tes, is surrounded on his shoulders by the
circle of his thousand arms which take the
place of the luminous halo; the throne
has become fat, has lost all relief, and is
turned into an ornamental background, all

bzan rgya mts’o, seventh Dalai Lama (com.
lete works, vol. c).5?)

These books have tried to give a symbolical
interpretation of the images, to read into them
a diagram and a plan of mahayanic dogmatics,
So, for instance, according to the Bla ma spyan
ras gzigs tgyud sde rgya mts'o sgrub Fabs dros
grub kun gbyus, by mK’as grub sans rgyas ye
Ses, the cleven faces have a precise symbolism
which can be summed up as follows: the
faces are eleven inasmuch as they represent
the c'os sku, dharmakaya and the ten plar
p'yin, paramiti. They are divided as follows,
beginning from the lower ones:

white covetouness pacified

green every mental perturbation pacified
red anger pacified

green  development of good intentions
red development of concentration
white development of gnosis

red baptism in supreme praxis
white baptism in supreme gnosis
green baptism in supreme capability
blue free from all obstacles and dangers
red symbol of the cos sku, dbarmakaya

except its lateral pillars, on which are painted,
cight on each side, sixteen figures of deities.
Almost certainly these images represent as
many shapes and hypostases of the same god:
for instance in Blo bzan bskal bzan rgya
mts’o’s second work, fourteen of them are listed
as follows, together with other similar deities:

1. sPyan ras gzigs, 2. aP’ags pa sen ge
sgra, 3. Yid bZin nor bu, 4. Padma gar dban
p’yug, s. T’ugs rje mi gSol, 6. Don yod
Zags pa, 7. Ha la ha la, 8. Pad ma rgyan,
9. tDo r1je c’os dban p’yug, 10. Ha i ha i
la Zon pa, 11. mGrin sion, 12. sGrol ma,
13. Vaidi rya’ ‘od (sman bla), 14. aJam dpal.

Around, above, below and in the cornets
are arranged and displayed figures of masters

(rgyud pai bla ma) and divinities.
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Four divinities deserve to be particularly
mentioned here, because they are a necessary
part of the complex mandala dedicated to
these deities: those placed on the right and
on the left of the terrific head, and the other
two immediately under the figures of his aco-
Iytes. They are, beginning from the lower left
hand corner: gSan bai rdo tje - Guhyavajra -
symbol of the Guhyasamaja; then, in the right
corner: aJigs byed rdo rje, having a buffalo’s
head; above: dGyes mdsad rdo rje (Kyai
rdo rje) and next K'rag t’un tdo tje who in
the mandala ought to be found respectively
to the East, South, West and North of the
central image.

TANKA n. 18 (Plate 36).

Tanka n. 18 represents a Buddba in bha-
misparsamudra and beggar’s bowl.s®  The
god is assisted on either side by Byams
pa and aJam dbyans. Around them, un-
folding on four sides like a frame, the
cycle of the 35 gods of the confession of
sins; the 17 Arhats, concerning whom I refer
the reader to what will be said on tankas
nn. 126-131 the six-armed mGon po, tNam
t’os sras and Jambhala, Above, on each side,
Tson k’a pa between his two chief disciples,
and other lamas, also between two disciples.

In this specimen too the throne has be-
come a mere ornamental motf, serving as
a background to the image; the halo almost
mingles its arabesques with the embroidery
on the Buddha’s dress.

The curves of the lotus on which the throne
rests are already stiffer and more stylized than
in the other specimens; the tanka already

belongs to a ripe period of the Guge school.

TANKA n. 19 (Plates 37, 38).

In the centre of the tanka towers a vast
golden figure of Ts’e dpag med, “the god
of endless life,,; he wears a necklace, a
diadem and a bracelet; a large red scarf,

moved by the wind, plays round him like
a2 luminous halo. He is seated on a throne
covered with a green cloth dotted with gol-
den stars. The throne rests on a lotus flo-
wer, which winding and multiplying its stalk
in flexible curves, emerges from the primor-
dial waters. Above, on the same axis, the
figure of ‘Od dpag med, “the god of endless
light ,, escorted on both sides by two standing
Bodhisattvas.

The back of the throne develops its
manycoloured arabesques, which stand out
sharply against the dark blue background:
animals, Aowers, men and monsters, min-
gle their bright colours in varied harmonies
and attain their equilibrium in a wealth of
baroque wreaths.

This riot of colours, bright yet so cle-
verly blended that the eye delights in them
without becoming tired or dazzled, is the
greatest merit of the present tanka; as to draw-
ing, there are many other paintings more deli-
cate. Nevertheless the figures of the monks
and ascetics, radiant in their rich draperies,
or naked after the Yogin’s manner, are full
of a nervous life, some being represented in
a motionless state of ecstasy, others in the
violent poses of exorcism, all intent on
defeating that elemental world out of which
evil and sin spring with a sudden terror.
The inscriptions accompanying the figures
are largely obliterated; we can only read the
names of the two first lamas below, on the
right of the onlooker: 2Jam dbyans c’os tje,
and above brTogs 1dan pa.s¥  Above, two
on each side of ‘Od dpag med, four Indian
ascetics may be recognized by the topknot
which Sidhus, and in Tibet Yogin of the
bKa’ brgyud pa sect, wear to this day, and
by the red band they wear across their chest;
that band is called sgom Fag (yogapatta) and
is used to hold the limbs firmly, for in some
difficule postures of yoga they are distorted
and contracted to such an extent that, if they
were not confined it would be impossible to
hold thepose continually for a certain time.
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On the upper lefti-hand corner of Ts'e
dpag med, all blue inside a halo red as a
burning fire, stands gSan ba adus pa (Gu-
hyasamaja) clasping his sakti, Aksobhya’s
esoteric and secret form; his mystical mean-
ing and the liturgy which, wisely practised,
leads up to him, are explained in the tantra
bearing precisely the title of Guhyasamaja.

The greatest interest of this tanka is per-
haps to be found in the scenes represented
below and on the left. On the right we see
the usual deities, yellow Jambhala, the god of
riches, who will grant his blessings to those
who had the painting made, mGon po Nila-
danda and the six-armed protector (mGon po).

On the left we see, inside a large open
tent, a personage seated on a throne; a red
throne, with back and sides, like the one of
lacquered papier miché, on which the abbot
of Hemis sits to his day when officiating in
solemn ceremonies, a good piece of Kashmiri
work of the XVIIth century. Round him,
three other personages in smaller proportions,
gradually diminishing; they all wear Tibetan
clothes: coats, and the first one a tunic with
very long sleeves; they also wear turbans
like Panjabi Moslems. Behind the most
1mportant personage we see two attendants,
wearing hats similar to those worn by Yar.
kandis; one supports a canopy and the other
waves a flyswhisk.  On the left an attendant
carrying an object I am unable to identify,
and a second attendant with a bow and a
quiver of arrows. Other personages in the
background and on the margin. In front of
the chief personage we see a man dressed
after the Persian fashion, with ample sleeves,
belt and turban who, having put water into
a jar he carries in his right hand, is pouring
into it with his left something not clearly
discernible: the water springs out of the jar
on all sides.

I have no doubt that the personage seated
on the throne is a king of Ladakh: the um.
brella and the fly-whisk, used in the Indian
manner, point him out as such. Who this

king may be, it is not easy to tell, as there {s
no inscription: the tanka has been found in
the monastery of Ba sgo, which was enlarged
and enriched by Sen ge rnam rgyal. For
this reason I think that precisely this king may
be represented; in this case the three person-
ages seated on his right would be his three
sons bDe ldan rnam rgyal, Indra bhiti rnam
rgyal, bDe mc'og rnam rgyal. This takes
the tanka back to the XVIIth century, as
this king lived between 1590 and 164s.

TANKA n. 20 (Plate 39).

It represents once again a subject very
frequent in Tibetan painting, of which we
have various noteworthy instances in the
present collection: Amitabha’s heaven, the
Sukhivati (cfr. tanka n. 13).

This tanka, in whose wavy clouds Chi-
nese influence can already be perceived, comes
from the aBrug pa school, as we see from the
caps of the lamas represented on each side
of the Buddha, on a level with his head. But
we find here a detail which is missing in
other representations of the same subject in
this collection: under Amitabha’s great image
there is the figure of 2 god in the act of des-
cendmg towards an imploring being. This
is Amitibha’s well known descent: the god
leaves the serene contemplation of his bliss
to answer the call of believers who invoke his
grace at the point of death. In his past lives,
before becoming a Buddha, he had in fact
taken this solemn vow:

“O Bhagavat, if those beings who have
directed their thought towards the highest
perfect knowledge in other worlds and who,
after having heard my name, when I have
obtained the Bodhi (knowledge), have me-
ditated on me with serene thoughts: if at
that moment of their death, after having ap-

roached them, surrounded by an assembly
of Bhikshus, I should not stand before them,
worshipped by them, that is, so that their
thoughts should not be troubled, then, may
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I not obtain the highest perfect knowledge,,
(SBE, vol. XIX, pp. 15, 45)-

This theme of the descent from heaven
into the presence of a devotee who invokes
the god with earnest faith, is outlined in
Indian canonical literature, as already hinted
for instance by the Ta chib tu lun attributed
to Nigarjuna where Amitabha comes down
from his heaven to assist his devotee in the
hour of death and appears to him (Taishs,
XXV, p. 127); but it has been best defined
and vastly developed, both theoretically and
artistically in China, since the times of one
of the greatest masters of the Pure Earth
schools, as Shan tao #% i was. But in
Tibet this representation is very rare.

In Tibet the main theme, discussed in
liturgy and prayers, is not the god’s almost
paternal and succouring descent, to meet the
soul of the pious and lead them to his heaven,
but rather, according to the principles of
Hathayoga, it is the violent projection of the
conscious principle, to which human per-
sonality is reduced according to Buddhist
dogmatics, into Amitabha’s heaven.

Out of the god’s heart a hook of light is
projected, which draws towards itself the de-
votee’s conscious principle, represented by a
luminous globe, the size of a grain, residing
in his hear; this principle, thus attracted,
disappears and is dissolved into the god’s
heart, with which it is substantially unified;
next, it is once again emanated from it, in
order to give birth to the new divine incar~
nation in the centre of the lotus miraculously
sprung up in front of the god.

(bDe ba can gyi #in du togs med par ajug pai
myar lam of the Pan c’en Blo bzan c’os kyi
rgyal mts’an).

Of course when the believer dies, it is
thought, also in Tibet, that by virtue of his
pranidbana the god, as it is written in the
Sukbavativyaba, appears before him to lead
him to salvation. But the episode of the god’s
descent occupies a subordinate position in
art as well as in all Tibetan hagiographical

literature, mostly derived from esoteric texts of
late Mahayina. This literature is also broken
up into different trends, the most important
of which, or at least the one most extensi
vely followed, is perhaps that of the Yellow
sect, which boasts its descent from Jetiri (to
whom in the bsTan agyur are atributed four
sidhana and hymns of Ts’e dpag med,
Coroier, Cat., LXVIII, pp. 6-8), whence,
through the Lotsava of Ba ri and the Sa skya
pandita, it finds an outlet in Tson k’a pa’s
teatise (bDe ba can gyi #in bkod kyi Zin mc'og
tu abyed pa) which codifies, by developing
the theories of the Sukbavativyiha, Tibetan
ideas on the wonders of this heaven. It is
therefore not improbable that the iconographic
type of this episode, as represented in the tanka,
may have been inspired by Chinese models.

TANKA n. 21 (Plates 40, 41).

Zan pa rdo rjess) is represented in the centre
of the painting, his right hand on a level with
his car, in the attitude iconography assigns
to the poet and mystic Mi la ras pa; this attis
tude is peculiar the bards of the bKa’ brgyud
pa school. On the palm of his left hand he
carries a skull-cap, an indispensable imple-
ment of tantric liturgies. The apparel most
becoming to Zan pa would be that of the
ras pa, the rough cotton tunic proper to asce-
tics addicted to meditation and to the exercise
called gtum mo, that is belonging to schools
which cultivate a certain practice of Hatha-
yoga: this practice aims at producing a volun-
tary increase of the body’s temperature, as a
sign of having attained a revulsion from the
plane of phenomenic existence to the fire of
cosmic light. On the contrary Zah pa is
represented not as a ras pa, but wearing a rich
mantle with embroidered hems; the ascetic’s
band, however, is not missing.

One also notes the difference in the apparel
of his two disciples: one of them wears the
ascetic mantle, the other a lama’s draperies
and cap, perhaps to mark the different trends
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they followed. In this case also, the throne
has become a mere background, its place is
taken up by two disciples, although the Ga~
ruda remains on the heights and the makara
are still represented on the headings of the
two capitals on the sides. All this unfolds
like an alien decoration, almost like tapestry
ornamented with arabesques, serving as a
background to the lama’s figure.

All around are pictures of gods and mas-
ters, all belonging, as may be seen from the
shape of their hats, to the aBrug pa school.
Among the gods we see in the centre,
above, ‘Od dpag med, having on his right
sPyan ras gzigs, near whom is painted Pad-
masambhava; on the right Grub pai rgyal
mo; on the right-hand corner, bDag med
ma’s dancing figure.

The formulas of invocation which ac-
company these figures enable us to identify
the lamas who surround the group, beginning
from Padmasambhava, who is enthroned
above, near sPyan ras gzigs:

Images above, to the left:
P’ag mo grub pa (for gru pa)
U rgyan padma abyusi gnas
sPyan ras gzigs
“Od dpag med
Grub pai rgyal mo
Tip'u pa
sKyob pa ajiig rten gsum mgon po

To the right:
Yar dgon cos rje
Zur rus pa
Saiis rgyas bsod dban
mk’as grub Sass rgyas dpal bzari
p'rul sku Nam mk'a’ rgyal mes'an

To the left:
spyan mia’ Grags pai abyus gnas
spyan mia’ Rigs ldan
skyes mc'og rGyal mts'an dpal bzan
Io Cen Nam mk'a’ grags pa
p'a rgod bSod nams bzan po
mk’as btsun Nam mk’a’ bsam agrub

Many of them are well known as the cele.
brated masters of the initiatic school of the
bKa’ brgyud pa: Ti p’u pa, for instance, is the
lama into whom was transferred the conscious
principle of Dar ma mdo sde, the son of
Marpa, when he fell off his horse and died.
He then became the master of Ras c’un rdo Tje.
The story goes that on this occasion Mar pa,
being unable to find another body into which
to transfer the soul of his son, used the bod
of a dove who had just died; the dove, in
which Dar ma mdo sde’s conscious principle
had found an abode, obeying the ascetic’s
command flew to India, crossing the Himalaya,
exactly on time to enter the body of a young
Brahman, newly deceased, and settled therein,
recalling him to Iife. This was Ti p'u.

P’ag mo gru and Grags pa abyun gnas
I have mentioned more than once in the course
of this book.s9)

The figures of the deities and masters at
the top of the paintings are enclosed between
small pillars, of the same type as those which
frame the statues in Gyantse or Tsaparang;
the horses, standing on their hind legs, on
the sides of the figures, and the makara which
lean alternatively on them, are the only things
left of the throne, once more reduced to a mere
ornamental motif. On the three pillars, figu
res of deities with their right hands upraised,
holding a suspended band.

Below, to the left, the donors, in front of
whom the pageant of the terrific deities un-
folds; they seem to have come down from
their heavenly abodes, riding fantastic animals,
to accept their devotees’ gifts; among others
C’os bdag ts’e rin mc’ed lna, “Ts’e mn,
with her sisters five in all, lords of the Law,,.

The inscription reads as follows:

ral abyor gyi dban p'yug | ggan pa rdo tje
yab stas | gsum la ts'e Krid rgyud pai bskor ba la
bdag nam mk'a’ dpal mgon akor beas pa p’yag ats'al
zif skyabs su mc'i ‘o skye ba nas ts'e rabs | £ams
cad du tjes su bzuii du gsol.

“I Nam mk’a’ dpal mgon with my relas
tives do homage and take refuge in the lord
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of ascetics, gZan pa rdo e together with
his two disciples, surrounded by the masters
who have handed down the initiatic secrets
concerning life (Ts'e dpag med). I pray that,
from this birth, they may be favourable to each
incarnation ,,.

TANKA n. 22 (Plates 42, 43).

In the centre Sikyamuni in monastic dress,
surrounded by his two disciples, Maud-
galyayana and Siriputra. The Buddha’s right
hand is in bhimisparéamudra, with his left
he holds the bowl (pindapatra) in which
the monks place the food given them as
alms. The Buddha is seated on a “lunar,,
seat, resting on a lotus flower, which in its
turn reclines on a large throne: the latter
belongs to the simplest type; the lions usually
seen either in the centre or on the corners of
this craditional seat of the Buddha and of
all divinities, are missing.

On the cloth berween the throne and the
lotus, an adoring figure in the centre: it
represents the earth, rising to bear witness to
the Buddha's attainment of enlightenment,
after the temptation by Mara.s”

On high, and above the figures of Sari-
putra and Maudgalyiyana, sixteen figures
are placed, each in its own halo; they are the
sixteen Acrhats, represented according to pic-
torial paradigmata linking this series rather
with Indian than with Chinese models.

The Chinese influence predominating
over this cycle has not reached these paint-
ings of Western Tibet at India’s door (the
painting comes from Kanawar) or it has
reached them late and in an attenuated manner.
On each side of the throne the two supple-
mentary Arhats: on the left the so-called Hva
$an, in the likeness of an ascetic, with a rosary
in his right hand; on the other side Dhar-
ma-tala, wearing royal draperies: he is stand-
ing, a diadem on his head, in the act of
striking with a Ay-whisk at tiger placed in
front of him.

Below, in the centre, a table on which are
seen the offerings presented on the occasion
of the consecration of the tanka, by those
who had it painted to fulfill a vow. The
donor is on the left of the table, accompanied
by his wife and family. He is wearing a
large turban, as was the fashion in those parts
of Western Tibet, which had always re-
mained in commercial relations with India;
trading with Kashmir, Almora and even
Lahore, where the kings of Guge had a
commercial agent, the Tibetans adopted some
of the customs of those provinces. Another
one of the donors is 2 monk. They all carry
a Chinese cup, in their left or right hand;
the other hand rests on their crossed legs.
They are represented in the act of presenting
their offerings to the deity.

Facing the table, full bags, pethaps con.
taining zampa, offered to the monastery; on
the other side a pot-bellied Jambhala is seat-
ed, holding gems in his right hand and in
his left the mongoose from whose mouth
precious pearls issue.

The prevailing colours are red and gold;
the material is a thick and coarse canvas.
The tanka comes from Namgyal, on the
extreme frontier of the State of Bashahr with
Tibet proper.

The Tanka is evidently later then the
others of the Guge school, and shows how,
little by little, the Guge style lost its charac-
teristics and, under the inAuence of other
manners, gradually adapted itself to them,
almost melting into that composite style
which slowly spread all over Tibet.

TANKA n. 23 (Plate 44).

This tanka represents Avalokite$vara,
four-armed, in his well known form as Sadak-
sarivalokite$vara, patron of Tibet; he is the
merciful god who went down into hell to
save the beings hurled therein for their sins.
Moved by boundless pity, the god redeemed

them and led them o salvation, as the
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Karandavyaba relates. He is scated on a lo-
tus, emerged from the waters of the samsaric
plane, and is surrounded by six Buddhas,
standing, each with a special symbol. Tt is
easy to recognize them as the Buddhas who
preside over the six forms of existence (sadgati).
The reader is referred to tanka n. r115.

This tanka s a late modulation of the
Guge style. It comes from Namgyal, in the
State of Bashahr,

TANKA n. 24 (Plate 45).

It belongs to the same school and is
also a late and provincial echo of the Guge
manner: it also comes from Bashahr. It
represents a dakini, dancing to her own
accompaniment with a damars and the
human tibia, rkai glin, used as a fute; she is
the goddess presiding over the practices called
geod, 1. e. the meditative technique leading
the mystic to experience in the “void,, of
all that appears (sece above p. 92). Round
the dikini unfolds the choir of secundary
deities belonging to the same cycle and
of masters particularly addicted to the

geod practices.  Below, on the left, the
donors; on the right the god of death,
which geod precisely defeats and annihilates.
Above, assemblies of worshippers, in the
act of listening to the preaching Buddha.
In the first assembly on the left, below, the
listeners are all monks, except one who may
be a god; on the other scenes the personages
in monastic dress are replaced by Bodhisat.
tvas; in the last picture on the right, below,
the Buddha’s place is taken by the dikin:.
This entitles us to suppose that in these
scenes the painter wished to represent the
Buddha’s successive preachings, beginning
from the Benares sermon, in which Hinayana
was revealed, up to the one on the Grdhraki
ta, when Mahiyina was proclaimed, and so
forth, up to the successive revelations of the
Vajrayana, the “ Adamantine Vehicle ,,,
culminating in the secrets of the gcod, expounded
to the initiated by the dakini.

The lotus flower on which the goddess
rests is stylistically interesting; round its stalk
develop tendrils enclosing in their curves
pictures of birds, which recall similar motives
of Sassanian textiles.
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COMPOSITE STYLE
I-SA SKYA PA AND rNIN MA PA

TANKAS nn. 25-27 (Plates 46-48).

These tankas belong to a series which pro-
bably was more numerous, representing the
blama of the Sa skya pa sects, namely the
bla mai rgyud, or rather, as the picture comes
from the Sa skya pa schools, the Lam abras
rgyud ot lam zab rgyud “ the esoteric school ,,.
Every school possesses and hands down a
teaching or a particular manner of interpreting
and living the Buddhist doctrines, derived from
arcane revelations; the continuity of masters
and disciples has been compared to a row
of lamps, each of which receives light from
the one preceding it, and transmits it in its
turn to the next. The light has come down
from above, from a plane beyond the earth
and it irradiates itself by virtue of some for-
ces or of their emanations symbolized by
certain deities; through the agency of these
deidles, thus visualized, man becomes aware
of that intricate interplay of divine powers on
which he may base his salvation. Every
school has its chronicles, which relate the
succession of its spiritual leaders and tell how,
through their uninterrupted continuity, the
first Master’s divine inspiration has been pre-
served, pure and spotless, upon carth. The
Sa skya pa school’s most famous book is en-
titled “ De b2in giegs t'ams cad kyi bgrod pa geig pai
lam ¢en gsurs fag rin po Cei bla ma brgywd pai rnam
t'ar,,, and, as it is proper in such collections,
it does not dwell much on facts and historical
vicissitudes, but rather relates at great length the
masters’ spiritual experiences and their progres-
sive elevations and purifications, which made
them worthy of receiving the eternal truths.

The Sa skya pa school maintains that its
revelation descends from rDor rje ac’an, first

divine master of nearly all the schools, a
symbol of the cosmic consciousness or of the
first principle of all things. But immediately
afterwards differentiations begin: according
to the Sa skya pa, rDo rje ac’an revealed
the rruth to bDag med ma; by this goddess it
was revealed to the great Indian miracle-
worker and ascetic Virapa, whom they con-
sider their earthly tutor; from him the school
was propagated throughout the Country of
Snows. On each tanka are represented four
personages, whose identification is made cer-
tain by a brief inscription, which gives the
name of each. To fill up empty space and
in no perceptible relation to the principal
personages, lesser figures of masters and deities
are symbolically placed here and there.

In tanka n. 25 the principal figures are:

1. tDo 1je ac’an, Vajradhara, on the left,
above, divine master.

2. bDag med ma, Nairatmyi, on the right,
above - to whom the former revealed the
wisdom which sets men free.

3. Virbapa - Virapi, on the left, below,
the Indian siddha, first earchly master.

4. Nag po pa, Krsnacirya, on the right, below.

In the centre of the tanka Pad ma abyun
gnas, Padmasambhava’s figure, with both
his wives.

Above, in the centre, the Buddha: on the
left the small figures represent; A la abad jar
(Abalavajraz), Gar bar i pa (Garbharipa).

On the right: Nag k’rod (Nags k’rod),
dPa’ bo rdo rje.

Below: illegible, Lu hi pi, Klu grub,
Aryadeva.

In tanka n. 26 the principal figures are:

1. tfe btsun Grags pa rgyal mts’an, to
the left, above.
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2. Sa skya pandita, to the right, above.
3. C’os rgyal aP’ags pa, to the left,
below.
4. Zan po dpal (for bZan po dpal), to
the right, below.
Small figures on the left:
1Tsa skya pa.
Can L.
To the right:
Sa kya bies gien.
Gagana,
In the centre:
T’a ga pa; sGra... d... Zab(s).
Below:
Kotali, Tsa pa li, Vimati, Ni ma sbas
pa, Nag gi dban p’yug.
In tanka n. 27 the principal figures are:
To the left:
1. rGyal ba grag(s) (rgyal mts’an) pa, to
the left, above.
2. Bla ma dam pa bSed nams 1gyal
mts'an, to the right, above.
3. dPal ldan ts’ul k’rims, to the left,
below.
4. Buddhaéri, to the left, below.
Small figures to the left:
Kila pa.
Ku bu tsa.
Sen ge pa ba.
To the right:
Flying monk.
Ka la lan ka.
Clin bu mk’an.
Below:
Ma to pa, Ka lan ka, Bha ya ni, Ga
na bha da, Ha ya si.s®
What one notices in these tankas is their
unusual shape: they are long and narrow, with
cloth only above and below, through the
evident influence of China, with which the
Sa skya school had long contacts, both political
and cultural. Chinese influence is perceptible
also in the seats or thrones on which the
masters are represented, in a sort of dignified
simplicity which neglects to fill up empty spa-

ces and only occasionally places the siddha’s

figures against a faintly outlined landscape;
rising clouds interrupt with their white masses
the dark background of the paintings: the
mountains, however, still show traces of the
Indian manner.

TANKA n. 28 (Plates 49, 50).

It gives us rather a new representation of
Amitabha’s heaven.

The influence of the great Chinese com.
positions, rich in palaces, temples, gardens,
has here almost completely disappeared; in its
place are introduced long pageants of praying
monks and Bodhisattvas, who slowly ad.
vance, serene and composed. The painter
has drawn his inspiration from the Swkbaya.
tivyiba, in jts most elementary scheme: on
the upper lefi-hand corner a monk kneeling
before a Buddha seated in a temple. The two
inscriptions, one under the Buddha: s
1gyas ajig rten dbasi p’yug - Buddha Lokefvara,
and the other under the monk: dge slon c'os
kyi abyuss gnas - Dharmakara, leave no doubt
as to the meaning of the scene: it is the vow,
taken by Dharmakara in front of the Buddha
Lokesvara, to become one day a Buddha in
the Western heaven. The scene on the right,
where a Buddha also appears in a gathering
of monks is accompanied by the inscription
£u pa (83 kya t’ub pa-Sikyamuni), kun dgd
(Ananda) and gjam dbyans (Mafijusri); this
takes us back to the revelation made by the
Buddha to the meeting gathered in the Grdhra.
kita, when he told Dharmakara’s story:
how he had become the Buddha Amitabha,
and described the glory of the Western heaven.
In the pavilion to the left, under the scenes
concerning Dharmakara, Byams pa (Maitres
ya), at the head of the Bodhisattvas who at-
tended the revelation; to the right 2Jam dbyans,
further down, on a level with the throne on the
left, Sai sfiin po (Ksitigarbha), and on the
right Nam mk’"a” sfiin po (Akasagarbha); still
lower down, almost on the lower corners, Kun
tu bzan po and sGribs rnam bsel. In the
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centre of the tanka, below, we see 2 monk
praying in front of the tree which, issuing
from the cosmic waters, ascends towards the
empyrean, passing through higher and higher
spiritual planes, symbolized by an Indian
master, then by Amitayuh, next by Amitis
bha, assisted, on each side, by two accolytes;
above, five on each side, adoring goddesses
pay homage to the god, who is absorbed in
deep meditation. The kneeling monk with
his back to the spectator represents suffering
humanity, who can find a possibility of re-
demption only in devotion to the god of
infinite light. In the present case his salva.
tion has already taken place; the monk is
seated on the lotus fower which represents
his spiritual rebirth, his revulsion from the
plane of carthly existence. The waters repre-
senting the flow of thought and its bivalence
have already yiclded their fruit: the reborn
turns towards the first revelation of gnosis
embodied in the master who has pointed out
the way and who, by his teaching, has lifted
him from the samsaric to the celestial plane.

The tanka comes from the Nor monastery,
but as we see from the dress of the monks
represented, who partake in the revelation,
being admitted into the choir of the Sukhi-
vati, it is derived from a rNif ma pa school.

The khatvanga and the skull-cap show that
the saint to whom the monk turns in prayer,
is Padmasambhava in an acirya’s dress.

The pictorial representation of this heaven
is not the traditional one.

In these scenes we see almost a reflection
of convent life: disciples gathered round the
master, processions of psalmodizing monks;
the painter has drawn his inspiration from the
unpretentious life of convents, his idea of
heaven is human and earthly, without any
kingly pomp or glory, more composed and
contemplating. Here we find greater sere-
nity; in rich compositions whose inspiration
is Chinese, our eyes are attracted first by one
detail then by another, they pass from one
pavilion to the next, they admire gardens and

ponds, or the Bodhisattvas” robes, and they
become distracted. On the contrary, this
tanka breathes an atmosphere of tranquil piety
and of devout simplicity, emphasized by its
light colours, mellowed by time.

The name of the donor who had this
tanka painted is known; it is written in dbu med
on the outer edge of the picture: he was
called Blo gsal rgyal mts’an.

The tanka shows another detail worthy
of note: it is crossed by transversal lines
which cut across each other, dividing its
surface into equal lozenges; I know of no
other instance.

TANKA n. 29 (Plate s1).

It takes us back to one of the principal
esoteric schools of the * Diamond Vehicle,,.
Surrounded by 2 flaming halo which gleams
red all around him, Kailacakra performs his
mystical dance, clasping his fakti, and tram.
ples on Siva’s and Ganapati’s corpses, which
their respective mates vainly try to save from
being cruelly crushed. The goddess is oran-
ge-coloured, the god blue and white, he has
three faces and 24 arms, each grasps an ins-
trument which is also a2 symbol. The Kala-
cakra is one of the last creation of the Tantric
masters, always ready to express through new
symbols the inexhaustible wealth of their inner
visions; it represents a new aspect of the first
principle: the Adi-Buddha or primeval Bud-
dha, the origin of the mystic pentad. It is
therefore an equivalent of the Guhyasamija
and his experiences run parallel to those of
that famous Tantra.$® This tantric system,
having entered Tibet very carly, branched
off into many schools, and received its first
great organization at Buston’s hands; later
came the Yellow school with Tson k’a pa
and his disciples: they centered their hopes of
salvation from the samsaric plane round this
symbol, which became still more popular.
The Nin ma pa and the bKa’ brgyud
pa, though they did not ignore this cycle,
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studied it with less interest and depth, giving
prevalence to bDe mc’og and to Heruka; the
Sa skya pas, preferred the experiences of the
Hevajratantra to it, while the dGe lugs pa saw
in the Dus kyi ak’or lo, Kilacakra, almost
the highest point of Tantric esoterism, and
made it the object of a vast literature, both
mystical and liturgical.

This tanka was painted by a Sa skya pa,
as shown by Kun dga’ sfiin po’s image;
he is seen, in a white dress, on the right of the
tanka, while on the left we see the Sa skya pas’
master, Virlipa, of a dark colour, naked after
the siddbas’ fashion.

Above, on each side of a triad looming
large in the centre, unfolds the choir of the
ts'ogs #in, the masters to whom the revelations
of the Kilacakra were handed down. Then,
respectively under Kun dga’ siin po and
Virdpa, gSan ba adus pa and Mi k’rugs

a with his fakti; below, sGrol ma and Ts’e
dpag med; still lower down, two mGon po
and finally, on the lowest plane, the donor, a
monk, in front of the altar, flanked by Jam-
bhala riding on a lion, and by two more
terrific deities, the last but one of them is the

Zan blon rdo rje bdud rnam adul. )

TANKA n. 30 (Plate s52).
This painting, rather damaged by age, is

interesting because of its pleasing colours, in
which red and gold predominate. The figure
represents Bu ston. So I was assured by the
Jamas from whom I received it, in Za lu, where
his incarnations succeed each other; but when
there are no inscriptions, such identifications
always remain doubtful. Buston, often men-
tioned in this book, is seated on a throne,
draped in the sacred robes; in front of him
stands a table, also of Chinese style, on which
rest the liturgical objects: bell, vajra, skull-cap,
plate with ritual offerings ( gtor ma), phial for
consecrated water (ril ba spyi blug, kundika) and
other things. All around are reproduced
images of Buston himself, with his hands in

various symbolical attitudes (mudra). Below,
the donors, doing homage to 2 lama seated
inside a palace: perhaps one of Buston’s incar.
nations; around, lamas kneeling and praying,

TANKA n. 31 (Plate 53).

It represents mT"in gi Zal bzan ma a goddess
belonging to the retinue of dPal 1dan Tha mo
(see tankas nn. 170-173 and p. 592).

TANKA n. 32 (Plates 54-58).

It was bought in Sa skya and represents,
as was to be expected, the life of an abbot of
this sect.  His name according to the invoca-
tion written under the central figure is: Kun
dga’ bkra §is. There is no record of him
cither in the Sa skya genealogies published
in that convent or in the large collections
of the Sa skya monks” biographies, edited in
Derge.®) But is name is quoted in the bio
graphy of the fifth Dalai Lama (c'a, p. 42):
Sa skyar gdui brgyud rifi po e fiag dbai Kun
dga’ bkra Sis who was confirmed on his see
in the year 1668.

Under the abbot’s image we see two
kneeling figures, representing the devotees
who had the tanka painted; under their fir
gure is written: bdag Ses rab rjes su bzuh tu
gsol “I, Ses rab, pray to obtain the (Bla
ma’s) favour,. Above, on the left, near
aDod ak’ams dban p’yug ma’s figure: shyin pai
dban po ts'e bsam rjes su bzuf tu gsol ““the donor
Ts’e () bsam (grub) prays for (the Bla
ma’s) favour,,. The abbot wears the typical
Sa skya cap; to represent his spiritual descent,
above, on the same axis, is painted Sans
rgyas tdo rje ac’an “The Buddha rdo rje
ac’an (Vajradhara),,, and underneath the
image of another Sa skya lama, who might be
Kun dga’ bkes §is’ father, because in this
schools office was handed down from father
to son. Below we see Gur mgon, the
protecting deity of the Sa skya pa schools,
between aDod k’ams dban p'yug ma, to the
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left, and dMag zor ma, a particular form of
dPal Idan lha mo.

Above, on the left, gSer c’os ajam nag.
On the right rje btsun sGrol ma. Around,
within well-defined squares, are represented
some episodes of this abbot’s life, which
would acquire a greater relief if Kun dga’
bkra §is” biography had reached us. Asitis,
though each scene is accompanied by an
inscription, it is very difficult to interpret it
in a complete and satisfactory manner, and
also to find out from which point one should
begin to read the story. If we start from the
left, the first scene we meet with represents
a temple; squads of wotkmen are repairing
the upper part; below monks in cerimo-
nial robes seem to be consecrating it. The
inscription leaves no doubts: Kun bkras nas
lha Cen ... ba drg la Bams gso mdsad tsul.
“Kun bkra 3is repairs the six ... of the great
temple (Lha k’an c’en mo),,. The Lha
k’an c’en mo, “great temple,,,, is the enor-
mous monastery walled round and built in
the middle of the plain to the left of the
Grum c'u river which crosses Sa skya.
Next, immediately underneath, we see a tem-
ple which, to judge from the inscription, is
the P’un ts’ogs yan rtse.

Below: Kun bkras nas bsam brtii dgon pa
fiams gso mdsad ts'wl. “Kun dga’ bkra &is
repairs the monastery of bSam brtin ©,,.
Undemeath, a colourful cavalcade is trotting,
nimble and picturesque: the grand lama,
surrounded by monks and laymen, follows
the horses, led by the reins, which carry on
their pack-saddles vases containing ritual ob.
jects.  This is “Kun dga’ bkra si§, who with
his retinue is going to Yan rtse for a divine
ceremony,,: Kun bkras Zabs drini (for gbrin) pa
dair beas ha mc’od yan reser pebs ts'ul,.

Under Gur mgon’s figure an empty shrine
1s seen; in the space in front of it the lama
and the monks gesticulating: the inscription
thus explains the scene: Clos F'rir kun bkras
nas rab abyams man po la sgrogs glea mdsad ts'ul.

“On the throne of the Law Kun dga’ bkra

§is preaches the doctrine to many doctors,,.
“The Throne of the Law,, is the name of
a temple near the banks of the river Grum
c’u, before which a large courtyard opens:
here, at the appointed times, the monks hold
gatherings, to confer the title of doctor of
theology and to hold examinations in logic.
Next, on the right, we see 2 monk, in the
apparel of Eastern Tibet; he is one of the donors,
who had somehow contributed to the great
work of reconstructing the decayed and ruir
nous temples, undertaken by Kun dga’ bkra
§s. This donor’s name is Ts’e rin bsam
grub, near him we see the giier (pa), the ma-
nager or treasurer bsTan p’un. Below Ses
rab p’un ts’ogs, perhaps a son of the former.
On the left, Kun dga’ bkra §is in the act of
pouring out gems in front of Kubera. * Kun
bkras kyi #abs lha b2ans mdsad ts'ul. - Kun dga’
bkra 3is has images of gods made ,,.

The following scencs, representing various
moments of the same episode, probably com-
memorate the construction of some temple
by Kun dga’ bkra 3is’ order: “mdsod pa nas
bzo par bka’ k'yab gnan ts'ul » The treasurer
gives the order to build,,. And then: mdsod
spel skya bas gzigs rtog (= gzigs rten) p’ul ts'ul “ The
treasurer sPel skya offers gifts,,. Next: Kun
bloi mdsod pa spel skya gser sku bzons (for bzasis)
dgos ts'ul bka’ sgyur ba. * sPel skya, weasurer of
Kun (dga’) blo (gros), proclaims that a golden

statue be made,,.

TANKA n. 33 (Plates §9-63).

It contains a biography of Padmasam.
bhava (Pad ma abyun gnas) who has often been
mentioned in this book.

Although legends concerning him have
flourished in great abundance, there is no
doubt whatever that he was one of the
active propagators of Buddhism in K’ri sron
lde btsan’s times. The great master Sinti.
raksita then reached Tibet, and on his advice
Padmasambhava was invited; he is probably
identical with Padmavajra or Padmikara.
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Since we have already discussed his personality
and the reliability of the Tibetan tradition
concerning him (see above p. 87) we cannot
help referring to the things said above. A few
facts must anyhow be recollected here which
seem to have some historical consistency and can
be taken as an introduction to the explanation
of the tanka. Padmasambhava was born in
Uddiyana, that is in the Swat Valley, and
after a long sojourn in India, chiefly in Vi.
kramasila, which was the greatest Buddhist
university, he went to Tibet. The Buddhism
he preached was Tantric, certainly not in its
noblest or highest form. Padmasambhava
perceived that the Tibetan people, not yet
refined, rude in its customs, lacked the intel
lectual maturity required to understand the
subtle esoteric doctrines of the initiatic schools;
on the contrary it appeared inclined to magic,
indeed predisposed to it by the Bon, the na-
tive religion, mainly founded on exorcisms.
Padmasambhava’s principal task was to show
that the miracle-working power of Buddhist
formulas was much superior to the power of
Bon. By thus ably adapting Buddhism to
the Tibetan people’s psychology, Padmasam-
bhava contributed to its spread in the Country
of Snows.

His historical personality, however, was
soon extinguished by his myth, and he was
magnified to such an extent that he finally
came to occupy the place of the supreme ma-
hiyinic deities, and was considered a second
Buddha, the embodiment of supreme truth,
who had revealed himself for the redemption
of all creatures.

In his successive aspects he is a symbol of
the emanation of the Buddha’s three planes,
namely the physical plane, the verbal plane
and the spiritual plane (Les bdun ma, p. 38 5).
In Padmasambhava, thus identified with
supreme reality, the schools distinguish four
shapes: the external or exoteric appearence
(p’yi) as it is seen by persons not yet puri-
fied to the point of discovering his essential
nature: the vicissitudes of this manifestation

of Padmasambhava are to be found ip
his biographies, which tell how he came
to Tibet, how he conquered the spirits and
forces adverse to Buddhism; in this illusive
shapc he spent not more than twelve years
in Tibet, then he went back to India. Under
the esoteric aspect (nai) he is supreme truth,
incarnated in various countries: India, China,
Khotan etc. It became embodied in various
masters for the space of 3600 years; with
the object of spreading the faith in Tibet
he appeared miraculously out of a lotus
flower in Uddiyana and achieved the con.
version of Tibet, vanquishing its demons
and living there 117 years; at the end of this
period he hid his revelations (gter ma) which
subsequently were brought to light by his
later followers, whom he had inspired.

In his secret aspect (gsan) Padmasam.
bhava, essentially identical with Ts’e dpag
med in his nature, projected an emanation
of himself from the Sukhavati in Uddiyina,
and preached the esoteric law to the dakini
and to the Bodhisattvas in the 24 consecrated
places, which tepresent projections on earth
of the heavenly spheres; having then assumed
the form of terrific deities, he conquered the
evil spirits which infested Tibet, vouchsafing
his blessing to all those who were worthy of
it, in all times.

In his most secret aspect (yasi gsai) Pad
masambhava is the supreme essence, as it
appears to the Buddhas.®

The Yellow sect, on assuming power, tried
to oppose the prestige of Padmasambhava,
to whom the crowds turned with confidence,
invoking his help and protection. The Yel-
low sect tried to sift tradition and to show its
incongruities: Sum pa mk’an po refused to
consider Padmasambhava as a second Buddha
and wanted to restore his figure to moderate
proportions, but he was immediately con-
tradicted and browbeaten by the “red,, bKa’
rgyud pas, or tNin ma pas, whichever they
were. The dGe lugs pas were unable to demo-
lish Padmasambhava’s century-old prestige.
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Padmasambhava’s great popularity with
all the schools and centres of Tibet explains
why his images are so frequently to be found in
temples and in private chapels. His legend,
told in books which are very widely circu.
lated, consists of the narrative of his miracles
and it is full of thrilling tales about the battles
between demons and miracle-working saints,
which move the Tibetans to rapture and emo-
tion; to this day these stories are very often
sung in religious or social gatherings. ~ Story-
tellers, as we have seen in other cases, make
use of paintings illustrating the saint’s life:
they recall to their wondering hearers its
main incidents, summarizing his most cele
brated biography, the Pad ma t'ani yig. But
there is an intermediate passage between this
bulky and unwicldy book and the pictorial
representations or the verbal illustrations of
story-tellers : those gsol adebs or invocations
and jaculatories which I have very often
mentioned, each of whose stanzas praises the
divinity for one of his miracles or virtues;
we have already met with a good instance of
them when illustrating the tanka representing
Sikyaéri’s life. Tt will therefore be well to trans-
late the best known and most widespread of
these invocations,*) of Padmasambhava, which
is indeed a summary of his biography; we shall
place at the end of each stanza the number
of the corresponding chapter in the PTY.%)

1. Honour to the Body of eternal cruth
(Clos sku) ‘Od dpag med. He dwells in
the dDe ba can’s heaven, he, the lord who is
unalterable light, boundless splendour of light
and gnosis, who, on merely hearing his name,
guides on the path of enlightenment.

2. Honour to sPyan ras gzigs, the symbolic
Body (Lo#s sku); he possesses the five cer-
tainties (fies Iia), be rules over the five mys.
tical families sprung from rNam snan; in this
universe (on which the Buddha Sikyamuni
preached) he appears as the supreme lord of
the ten stages, and he is gifted with that com~
passion which draws created beings from the

deepest cycle of births and deaths.

3. Honour to Pad ma abyun gnas, magic
body (sPrul skw). He is the Buddha born
out of a lotus, he possesses bountiful glory:
he is the adamantine body, free from any
kind of affliction, birthless and deathless, and
he accomplishes the task of all the victorious
of the three times,

4. I bow before the adamantine body, who
is not born, neither will he die; he brings
to their fulfillment the thoughts of all crea-
tures ripe for conversion; by different means
he places created beings (in the spheres) of
bliss; he is truth, self-begotten, and includes
within himself the five bodies of the Buddha.

s. Honour to the five mystical families
crowned with skulls, magical apparition of
the lord ‘Od dpag med, who (dwelling) in
the marvellous and supreme heaven of the
bDe ba can, infused a spirit of good and of
bliss into the universal monarch bZan po
mc’og (chapp. LII).

6. Honour to him who manifested him-
self as the master of the canonical satra and
of the esoterical formulas (mantra), namely as
Dri med smra and Pad ma skyes bzan, in
the universes called Dri med rtsa, then in
magical manifestations having eight names,
and as the six masters who convert created
beings and accomplish the good of the six
classes of beings (chap. III).5

7. Honour to him who, by incarnating
himself in the five mystical families of Do rje
ac’an c’en po, with the purposes of spreading
the lofty and secret teaching of esoterical for-
mulas (chap. IV'), caused the supreme vehicle
to prosper, after having conquered Rudra by
a double system: the one which ties and the
one which redeems (chap. VI).

8. Honour to him who, through emana.
tions assumed wherever there are creatures to
be converted, causes the rain of the Law to
fall, which confers immortality and includes
the two teaching (chap. VIII); he to whom,
when he was born as the son of King Yul stun,
the ascetic Nus Idan rdo rje foretold that he
would be baptized by a thousand Buddhas.
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9. Honour to him who for a long time
converted, by teaching the canonical books
and the esoterical formulas, the kingdom of
sPrin ldan (chap. X) and who put into
practice those esoterical formulas; when he was
gTsug p’ud ris bzan’s and Kun tu ac’an’s
son, the rivers of the four initiations rained
down upon him (chap. IX).

10. Honour to the crowd of the mK’a’
agro ma, thick as clouds, in the temple of
Heruka which miraculously sprung up in the
land of O rgyan, source of the esoterical
formulas (chap. XII), to the West of that
holy country which is the cradle of the just
Law (chap. XI).*”

11. Honour to him who was born upon
a mound of lotuses in lake Dhanako$a of
immaculate splendour, after having reflected
as an emanation of mT’a’ yas (Amitabha)
on the three (preliminary) looks upon the
places he might be born in (chap. XIV),
while king sPyan med, furnished with all
(sorts of) riches, distributed his treasures
(chap. XIII).*

12. King Indrabhiiti, who practised the
perfection of liberality (chap. XV) having
gathered precious gems from the sea, with
the desire of benefiting others (chap. XVI),
took him (with him), having found him on
the road (chap. XVII) and consecrated him
upon the throne; honour to him who was
called Pad ma rgyal po (chap. XVIII).

13. Honour to him who was worshipped
by the dikini after having caused a great
rain of all desirable things to fall as if from a
cloud, satisfying all desires; to whom the
mK’a’ agro ma (of the family) of the Tatha-
gata addressed a hymn, greeting with worship
his magic and symbolic body (chap. XIX).*)

14. In order to conform to the world’s
customs, he married ‘Od ac’an ma. Honour
to him who within the circle of mountains
encircling the world, surpassed the glory of the
four kings of the four points of the compass.

15. As the master rDo rje sems dpa’ had
foretold, with the object of being enabled to

abandon his kingdom he underwent varioys
penances (brtul Zugs). Honour to him who,
having thus renounced the world, retired into
solitude (chap. XII).

16. Honour to him who taught the mK’2’
agro ma the Law while he dwelt (near) the
stipa bDe byed brtsegs, in the cemetery of bSil
bai ts’al, and who, in the cave bKa’ skyon,
in the land of 1N len (Paicila), after hav.
ing meditated upon the deities of the rDo rje
dbyins, saw them in a vision (chap. XXII).

17. Having reached Gau $od and openly
practised the twofold system, the one which
ties and the one which sets free, he was called
Sor ba gfon nu (chap. XXII). Honour
to him who in the country of gSal Idan heard
the science of astrology from the soothsayer
Srid sgrub (chap. XXIII).

18. Honour to him who in Pad ma can,
after having reached the remotest shore of
the sea of medicine, as a disciple of aTs’o
byed gion nu (chap. XXIV) learnt gram.
mar and writing in Rigala from Kun gyi
bses giien (chap. XXV).

19. Honour to him who discovered all that
can be known, and reached the extreme limit
of knowledge, feigning to learn (as others do),
and who later learnt the potter’s art and other
crafts from Viévakarman and other masters.

20. Honour to him who received the name
of Su mi tra and Si kya sen when he was ini-
tiated to the (sacred) teaching by Kun dga’
bo; from the lofty master Pra bha ha sti he
heard the Yoga-Tantra, and fully realized
(their mystical sense) (chap. XXVI).

21. Honour to him who (received the
name of ) Bodhisattva Su mi tra and reached
the extreme shore of that ocean, the rules of life
of the Victor’s sons, having thoroughly stus
died the three classes of Tantra of the esoteric
formulas, the beautiful words (legs gsws) spo-
ken by the master (i. e. the sitra), logic an
the teachings laid down by the Buddha in
his three revelations (chap. XX VII).”

22. Honour to him who was celebrated
under the name of Ni ma ‘od zer: when he,
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by practising yoga, extended his task of con-
verting all creatures, in Man t’os mc’og (S~
vasti) he questioned (Ananda) concerning the
siitras of the two teachings (chap. XX VII)
and in the country of Potali he dwelt in
the cemetery sKu la rdsogs (chap. XXIX).

23. Honour to him who attained know-
ledge of the body of eternal ideas, after having
obtained the name of lofty rDo rje ac’an,
because he had heard the spiritual doctrines
(sems sde) of great perfection from the master
Kun bzan in the heaven ‘Og min c’en po
(chap. XXX).7

24. Honour to him who was celebrated as
Blo Idan mc’og sred; with the practice (of
those rules typical of the) Bodhisattva he
caused the good of others to prosper, and
having come to the land of K’a c’e, he
turned the wheel of the Law in the Dikini’s
assembly, being in the cemetery bDe c’en
brdal (chap. XXX).

25. Honour to him who was celebrated
as Sen ge sgrogs sgrags, when, having come
to Nepal and being in the cemetery Lhun
grub brisegs, he obtained great mastery over
the symbolic body, hearing all the Tantras
of the Mahiyoga class from rDo rje sems
dpa’ (chap. XXXI).

26. Honour to him who was celebrated as
Padmasambha(va), when, having reached Za
hor, he dwelt in the cemetery Lan ka brtsegs;
he asked for himself an (initiatic) name and
heard the spyi # Tantra from Kun tu ac’an
in the bKod pa lhun grub (chap. XXXII).

27. Honour to the lord of the holy teach-
ing: he heard the essential books and the
Tantra and the secret instructions whose per-
fection is great, when aJam dpal bies giien
came to learn the Law from that miracu-
lous incarnation who was dGa’ rab rdo 1je
(chap. XXXII).

28. Honour to him who was celebrated as
tDo 1je gro lod; having come to the cemetery
of Lo ka brtsegs in the country of Li, he
heard from the Rigs Idan c’en po the canoni-
cal books and the sGyu ap’rul; then he

came to O rgyan (chap. XXXIII) in the
(cemetery) Pad ma bresegs.

29. Honour to him who became perfect
(because he had received) the rivers of the
four investitures from Do r1je c’os rab in
sTug po bkod; in the country of the mK'a’
spyod, by virtue of the great  initiation of
the act,, he put forth the power of the ma-
gic body (derived from) the decp baptism
(chap. XXXIV).

30. Honour to him who was celebrated
as T’od p’ren rtsal; having come to the Sila
country, he dwelt in the cemetery gSan c’en
rol pa, and particularly he was invested by
Srisimha with skill in science, in the cave
dBen skyon, in gSer glin.

31. Honour to him who increased good
and joy in the world; manifesting himself
as an incarnation of Ts’ans pa; as the saint
sPyan ras gzigs had predicted, he heard
from aJam dpal gZon nu c’e, on the fives
peaked mountain,’ all the astrological Tantras
(chap. XXXV).

32. Honour to rDo tje drag po rtsal, who
having come to the city of bSan, converted the
people by means appropriate to their kind,
and in the P’un lun nag po valley conferred
various tasks on the Dregs and made many
weapons for the bsTan stun (chap. XXX VI).

33. Honour to the wonderful dPag yas
snan. He vanquished in Dha na ko %a the
mK’a’ agro ma (chap. XXXVII) and then,
having come to the country of Za hor, obtain-
ed from Mandari, mother of the absolute
(dbyins), the supreme substance (human flesh)
of one who will attain salvation within seven
bitths (skyes bdun), produced by his power
(chap. XXX VIII).”™

34. Desiring to consecrate the divine maid-
en (Lha lcam) (Lha lcam rab abyun bdun par
mk'a’ nas gZegs, where bdun is a mistake, for
adun) he came by air (chap. XXXIX). As
he had obtained her favour, the king’s mi-
nisters conceived evil thoughts (chap. XL).
Honour to him who caused a great faith to be

born in all the people, when, by one of his
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marvellous miracles, the flaming fire (into
which those ministers had thrown him) was
transformed into a lake (chap. XLI).

35. (The king) offered him (then) his
kingdom, the maiden the flesh of a body of a
person who will attain salvation within seven
births, and he, by one of his (miraculous)
means routed a great army which was on that
country’s frontiers (the country of Za hor); 7
honour to him who, foretelling the ocean of
the Law, synthesis of the sacred teachings, set
free the subjects of that king and led them to
(spiritual) maturity (chapp. XLII, XLIII).

36. Honour to the great possessor of
mystical wisdom, Rig adsin Ts’e dban; he
obtained the supreme adamantine body of his
mother’s and father’s non-duality, through
the blessing and favour of aC’i med mgon

o in Maratika, in the “cave of good omen,,
(chap. XLIV).

37. While dwelling in gYa’ ri gon he reali.
zed the series of Man dhe bzan mos incarna-
tions and (having caused her to) give up her
body (to the wild beasts), he induced her (to
follow the path of the) Law. Honour to him,
who was the monk dBan poi sde, who hav-
ing converted Mya nan med, caused him to
become the great king who ruled according
to the Law (C’os rgyal) (chap. XLV).

38. Having come to the country of Be ta,
he dwelt in the cemetery of gTsug dgu and,
through Klu grub’s favour, extracted the
book of the gnosis (from the sea). Honour to
him, who having come to Sim ha la, was mi.
raculously born as aP’ags lha and (according
to) the prediction, led the people to (spiritual)
maturity and freedom (chap. XLVTI).?)

39. Having come to Bhaflgala, he convert-
ed the haughty king, took his place and pro-
tected his kingdom. Honour to him who
spread the teachings, divulging the books of
the Abhidharma through T ogs med’s brother
(Vasubandhu) (chap. XLVII).

40. Having assumed the name of Do mbhi,
in the market of aBras ldan,” he obtained the
mystical revelations (with the body) of one

who will attain salvation within seven births;
then, spiritually bringing to maturity and
leading to liberation Vinisa, the liquor-seller,
he stopped the course of the sun and cured
the king (chap. XLVIII).

41. Having gone again to the country of
O rgyan, he was thrown by wicked ministers
into a flaming fire, but the fire was turned into
water and the king trusted him exceedingly,
Honour to him who emitted from himself
supreme spiritual powers, who realized and
explained the synthesis of the sacred teachings
to those who might have doubts.

42. Having gone to the country of tNa t’ub
and becoming famous as Sau k'ya deva, he
realized mystical powers together with the
(éakti) Kalasiddhi and by Him ka ra’s favour
established (bkos) her in the land of mystical
perfections (chap. IV). Honour to him who
spread the great light of the Law.

43. Having come to the country of K'a c’e,
he blessed Dharmabodhi, divine maiden of
king Dharma’s family. Vimalamitra, mar-
vellous incarnation, was then born. Honour
to him who induced the whole kingdom to
persevere in the Law (chap. L).

44. Having arrived in the country of Zars
glin, he vanquished fifty heretics, by the power
of that thunderbolt, the magic formulas of the
mK’a’ agro ma, which overcome demons.
Honour to him who spread the reachings of
the Ascetic, after having conquered the son of
the king of gSer Idin together with his wife,
by virtue of his magic strength (chap. LI).

4s. Still honour to him who spread the
supreme teachings in Ka ma ru pa, in the
countries of Li, Ma ru, La %, Bru %, Sam
bha la, Zan zun, Ta zig, T’o gar, Ruk ma
(chap. LII).7”)

46. Honour to him who caused the teach
ings to prosper greatly when, rDo rje gdan
having been occupied by a king of the heretics
named Klui k’yab ajug, he miraculously
manifested himself as bDe mc’og dus s,
and restored again to its former condition all

that had been destroyed by fire (chap. LII).
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47. In those times, according to the per-
sons to be converted, he assumed different
adamantine (initiatic) names, and manifested
various emanations (bkod) of his body. Ho-
nour to him who appeared as Pad ma agro
mgon rtsal, dBan p’yug mgon po and Grub
pai blo gros.

48. Honour to Pad ma mc’og rtsal, to mK’a
agroi dban, mGon po bir va pa, Nag po
spyed, K'yeu c’un, mK’a’ Idin rtsal, Sa ra
ba, Pad ma mna’ bdag rtsal.

49. Honour to Pad ma kun t rgyu, C’ags
mc’og rtsal, Pad ma agro bai skyabs, P’rin las
mgon, Pad ma don yod Zags pa, gZi brjid
ap’ro, Pad ma dom bhi pa (chap. LIII).

50. Honour to him who caused the decp
and secret Law to rain according to twenty
miraculous (ap’rul) aspects (literally: names),
which are the cause of all human desires having
been fulfilled (that is, besides the names already
mentioned): Tigs 1dan ¢’en po, Pad ma dkar
po, Pad ma ba jra, T'od ap’ren (chap. LIII).

s1. Having come to Yan le $od, he exor-
cised Sa kya de vi and the Vidyidhara Lhan
geig p'yag c’en mc’og, dispersed all obstacles
and penetrated the lofty secrets of the gter (ma)
of the 18 kinds (chap. LIII).

2. Honour to him who was greeted as the
lord of the holy teaching: in Ts’a bai %od he
vanquished the four Sa bdag brothers and from
the Lord of secrets (gsari bai bdag po) he obtained
the secret treasure (gter) of the deep teaching,
and in rDo rje gdan was greeted by Ni ma
seii ge (chap. LIV).

s3. And especially because the time had
matured in which (was to be accomplished)
the vow made in preceding lives, K’ri sron
ldeu btsan (the incarnation of ) aJam dpal, was
born in Tibet. Homage to him, who having
tested chosen persons of ripe age and lofty
descent, agreed to make a (new) preaching of
the Law (chap. LIV).

54. Honour to him (i. . to the king) who
granted his Tibetan subjects works, means and
instruction, and wishing them to build a tem-
ple for themselves, ordered Bi rje to examine

the ground (on which the temple was to stand)
(chap. LV, LVI) and then with great joy met
the great scholar Zi ba ts’o, whom he had
caused to come from Za hor (chap. LVII).

ss. Then this great scholar (Zi ba ts’o)
according to a preceding prophecy, repeatedly
sent messengers to call the acarya (Padmasam.
bhava) (chap. LVIII). Honour to him who,
accepting out of compassion, having come
into the country, placated the disturbances of
the gods and demons (Lba srin) of Tibet
(chapp. LIX, LX).

6. Honour to him who, having come to
sTod lurt caused the divine river (Lha ¢'w) of
gZon to flow forth, and having met the king
who ruled according to tha Law, with his
retinue, on the river’s bank in Zur mk’ar
(chap. LXI), because (the king did not greet
him first), uttering an adamantine song, by the
power of his miracle, caused everyone to feel
(a deep) faith (in his sancuy).

s7. The king knelt with faith, and having
repented, built a stapa; as soon as he got to the
heart of bSam yas, he placed the lotus of his
feet on a golden throne, and having greatly
reverenced him, asked him to bless the ground
(upon which the monastery was about to
be built). Honour to him who, satisfied
(with this), agreed (to the king’s request)
(chap. LXII).

s8. Having established consecrated places
(me btsa) in important localities, he stored
(underground) the treasures (gter ma) of the
serpents and, on the top of Has po ti, assigned
their tasks to the dregs. Honour to him who
laid the foundations of the wall encircling (the
monastery) (on that part of the) land where
his shadow fell, and, having ascended to
heaven, performed the adamantine dance
(chap. LXII).

$9. Honour to him who completed (the
monastery of bSam yas) resembling 2 mirage,
which had been built by men and non-human
beings, working day and night; it was arran-
ged (like a projection of the universe) with
(mount) Meru, the four great continents, the
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lesser continents, the sun and the moon, well
surrounded by the outer wall and by the
three temples designed for the nuns (Jo mo)
(chap. LXII).

60. Honour to him who in mC’ims p’u,
in the environs of bSam yas, thought of van-
quishing a nigini, while the king and his
attendants offered much gold, and by the
skill of his thought suspended the bell (in
that monastery) (chap. LXIII) and gave
its riches into custody (to the bsTan srun)
(chap. LXIII).

61. When, in the course of five years (that
monastery) was completed, the great scholar
(Zi ba ts’0) and particularly the master him-
self, in the mandala of the tDo 1je dbyins,
threw fowers for its consecration. Honour to
him who showed (how the wonderful mo-
nastery) of bSam yas (should be honoured)
(chap. LXIV).

62. Honour to him who disseminated his
infinite merits, by consecrating K’ra abrug”®
Ra sa, and other places; he praised the
fruitful karmic connexions deriving from the
great monastery (of bSam yas) and enjoined
that it should be worshipped (chap. LXV).

63. Honour to him who showed a great
favour when, after the two masters (himself
and Zi ba ts’) had rightly brought the
temple to completion and alluded to their
desire of retumning to India, when the sorrow-
ing king begged and requested them to stay,
complied (chap. LXVI).

64. Honour to him who began the trans-
lation of the satra and of the formulas
(chap. LXX}), and while the king ruled ac-
cording to the twofold law (religious and civil)
(chap. LXVTI) he invited, according to the
prophecy, Vairo (cana), the 16tsava of sKa ba
and the lotsava of Cog ro, and they, by study-
ing the art of the lotsiva, became experienced
scholars (chapp. LXVIII.LXIX).

65. And then, honour to him who laid the
foundations of the holy teaching, by propa-
gating for the first time the word of the
Ascetic, by assembling 108 lotsava and by

consecrating seven “ witnesses ,,” and five
monks (chap. LXXI).

66. Having sent the latter to India to search
for the Law, Vairocana was the first to obtain
the perfect revelation (of wisdom). Honour
to him who in tDo 1je gdan received the
ambrosia of the Law from 25 pandita
(chap. LXXII).

67. And, above all, honour be to Vairo.
cana, who having heard from Srisimhala the
deep meaning (of the doctrine) which repre.
sents the essence of the perfect mind, and havin
realized the secret wisdom which makes men
swift-footed,* on the point of going back to
Tibet told the story (of what had happened to
him) in a song (chap. LXXIII).

68. In Tsan da na glin, having obtained the
king’s good graces, passing beyond gCan
ap’ran he arrived in Nepal; speaking with the
power of truth, he dispelled the fear of snow.
Honour to him who (thus) reached the heart
of bSam yas (chapp. LXXIV.LXXV).

69. The king invested him with the dignity
of royal chaplain; but, as the king gave heed
to the deep Law, wicked ministers, being
jealous, requested that (Vairocana) should be
put to death. Honour to him who, when
the person designed to replace him (in the
execution) was thrown into the water, ut-
tered out of compassion a vow which brought
forth its fruit, saving that man from peril
(chap. LXXV).

70. And then, when (the king) hid him
in a summer-house and heard the Law from
him, the queen and the ministers prcssingly
asked for him. Honour to him who, when
the moment came to take his vow, took re
fuge in Ts’a bai rori and in that place spread
the Ascetic’s teachings (chapp. LXXVI-
LXXVII).

71. Nam mk’a’ siin po®" and other five
lotsava were sent to the holy country and they
heard from the master Hiim ka ra the perfect
mystical science which causes spiritual matu-
rity and leads towards liberation (by virtue of
meditations upon) peaceful and terrific deities.
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Honour to them who obtained mystical
realization in that science (chap. LXXVIII).

72. dPal sen (ge), having departed first,
by reason (of his karma) died on the way: but
the king having fallen 1ll, (the others) arrived,
having been sent for by him. Honour to Nam
mk’a’ sfifl po through whose grace (the King’s)
illness was cured, and showed a wonderful
miracle.

73. But while the king honoured him and
heard the deep Law, the queen and the wicked
ministers put obstacles in his way; honour
be to Nam mk’2’ sfiii po who was exiled
to mK’ar c’u in Lho brag and there gave
himself up to ascetic practices, obtaining the
supreme mystical attainments (chap. LXXIX).

74. But the king did not succeed in satis-
fying his desire concerning the Law, and then,
being an experienced man, he compromised
and proclaimed that both teachings (Buddhism
and Bon po) should be (equally) introduced
(in the country), and to invite a great scholar
(from India) he sent (the lotsavas) of sKa (ba),
of Cog (ro) and of tMa. Honour to them,
who arrived in Ser skya (chap. LXXX).

75. Vimala (mitra) who was like the gem
among five hundred scholars and ascetics,
invited by the king to conform to his (Pad-
masambhava’s) order, speedily came. Ho-
nour to him who, having showed the force
of his magic powers and having been com-
forted with many gifts by the king, who put
great faith in him, met the king.

76. Furthermore another 108 great scholars
of India were invited, like Sans rgyas gsan ba
etc. and the erroneous Bon poteaching was van-
quished, being disputed with force and dialectic
Honour to the great light of the white Law,
which then spread widely (chap. LXXXII).

77. Vairocana sent (in Tibet) gYu sgra to
hear the Law: the lotsava, the scholars, kings,
ministers became convinced that he was a
great lotsiva and sent for him; when he told
his story, a great faith was born in everyone.
Honour to him who offered the Rower of his

hymns (chap. LXXXIII).

78. Honour to scholars and to the first
among them, the teacher, Vimala and Vairo-
cana, whom the king greatly honoured, put-
ting his faith in them; they, according to his
wish, translated, interpreted and recited the
canonical books and the Tantra, together with
their explanations and commentaries.

79. (The works on) medicine, astrology and
all useful sciences (p'an byed) were occasio
nally translated, and the garland of books
which complete the Ascetic’s teaching were
increased ; those (books) were reverenced,
invoked and flowers were thrown upon
them for consecration. Honour to this in-
crease of happy events and good omens
(chap. LXXXV).

80. Because Nam mk’a’ siin po had
not wanted to greet the king, the ministers
began to persecute him; honour to him who
humbled the wicked ministers, showing the
force of his magic powers and evoking great
magical formulas (chap. LXXXYV).

81. The king, remembering the Lotsava’s
benefits, founded the feast of the sacred books
and built monasteries both for expounding
the doctrine and for practising asceticism; he
revered them, and imposed religious customs
on his subjects. Honour to him who spread
the sacred teaching (chap. LXXXV).

82. In bSam yas he placed the gods’ ima~
ges, he graved inscriptions, he caused to be
written translations of the sacred books,
which are the receptacle of the (Buddha’s)
word. Honour to the great scholars who, after
having received honours, returned each to his
place satisfied (chapp. LXXX VI, LXXXVII,
LXXXVIII),

83. Then the great scholar (Santiraksita)
remained to continue his meditation in the
Byan c’ub glin, and the great master at
mC’ims p’u in bSams yas. Honour to him
who repeatedly bade men meditate on the
deep Law and blessed Pad ma gsal who had
suddenly died (chap. LXXXIX).

84. After having spoken about the im-
permanence of all things and revealed the
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future (chap. LXXIX), (Padmasambhava)
related what had happened and the princes-
ses” preceding lives (chap. XC). Honour to
him who briefly explained in what manner
the deep secret books ( gter ma) should be hid-
den, and (told which are) the characters of
those persons (worthy of understanding) the
Law set down in the secret books (chap. XCI).

85. Honour to him who filled the king
with joy by revealing how (these secret books)
would (later) appeat in various manners and,
at the same time, the signs of the times (in
which they were destined to come to light),
beginning with Sans rgyas up to Pad ma glin
(chap. XCII).

86. Then he arranged the exhortations and
instructions for the men (designed) to find the
secret books (chap. XCIII). Honour to
him who prophesied the most important pla-
ces of asceticism (chap. XCV) and the skill,
the virtues of body, word and spirit, the capa-
cities and the characters of the discoverers of
secret books (chap. XCIV) and revealed (the
causes) of the sacred teaching’s prosperity and
decay (chap. XCVI).

87. When the king passed away, during
14 days he kept his death a secret and ruled
the kingdom: honour to the divine sons Mu
ne and Mu tig btsan po, who were succes
sively proclaimed kings (chap. XCVII).

88. His favours towards the divine law and
the profane law being thus unmeasurable, he
announced his intention of going into the land
of the Srin: then, to dispel the grief of the di
vine son (of the king), he preached the sum-
mary of the sacred scriptures, the sis tig, the
way to come (into the world) and to remain
(byon b#ugs) and the liberation. Honour to
him who was dowered with great skill in the
art of controlling his breathing (dbugs abyin)
(chap. XCVII).

89. Although the divine son repeatedly
tried to retain him, he did not consent, as the
time had come for him to convert the Srin po.
Honour to him who expounded the (sacred)
instructions, both summarily and in detail

and vouchsafed an indestructible blessing
(chap. XCVIII).

90. Special honour to him who in the upper
terrace of the K’ra abrug in gYo ru convoked
a religious council in which he preached the
extreme ocean of precepts for the king, his
subjects and the 21 lotsava who were present
(chap. XCIX).

91. Then, through the power of 2 miracle,
Mandirava herself appeared and celebrated
the master’s glory and his characteristics, por.
tending good. Honour to him who told the
virtues of his body and his esoteric and exoteric
testament (chapp. C-CI).

92. Through love for the king, the divine
son of lofty perfections was proclaimed king
by him, and he predicted his future. Honour
to him who satisfied all desires and revealed
the advantages instilled in those who will attain
liberation within seven births (chap. CII).

93. Honour to him who communicated
the secret explanations to the queen Nan byun
in the temple of bTsan t’an; then in Sel
brag he was questioned by mTs’o rgyal bkra
$is and by K'ye’u adren, and communicated
all the instructions in detail (chap. CIII).

94. In that place the king collected Klu
and the Planets, but he humbled their
glory, provoked them, overcame them, wres-
ted the vital force from them: honour to
him who conferred upon them the task of
protecting the Law in the future and amply
spread abroad the upright practice of a
holy life.

9s5. After having made detailed recom-
mendations to the divine son, he said he
would go at once into the Srin’s country; then
he was honoured with rich offerings and
began his journey. Honour to him who ar/
rived as far as Zur mk’ar ts’al (chap. CV).

96. There the king and the ministers,
who had come, together with the subjects,
to accompany him, begged him to preach
the Law to the assembled crowd. Honour
to him who, beginning from the pain of the
six forms of existence, incited them to follow
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the safe Law and explained to them the inner
sense of the deep path (chap. CVI).

97. Having gone to Lha Idan he placed
there Jo $3 ka’s® statue. Honour to him
who, attended by a crowd of king, ministers,
priests, physicians, astrologers, scholars and
disciples, went on to dPal mo dpal t’an
(chap. CVII).

98. When they had come together, he
explained the precepts for the meditation on
the great Compassionate, and gave particular
instructions, in harmony with the mind of
cach (listener); he also preached amply on
general teachings, to be learned then and in
the future. Honour to him who (thus)
satisfied the minds of all (his listeners)
(chap. CVII),

99. Being again requested (to stay) by the
sorrowful (king), he did not consent, and
on the Gun t’an pass, having met a crowd of
mK'a’ agro and ascending with them towards
the sky, he sang an adamantine song. Ho-
nour to him who consented to give (the
Tibetans) (his) indissoluble cooperation (in
their destintes) (chap. CVII).

100. The four groups of heroes (dpa’ bo)
looked at the mount he was riding. Honour
to him who went to conquer the Srin in the
rNa yab continent, to the South.West, through
Simhala, as swiftly as the lightning on the
path of the iridescent clouds®? (chap. CVII).

101. There, at the end of his journey,
great lord of magical wisdom, spontaneous-
ly formed, he assumed the body of the raksa
[sa] T’od p’ren msal.  Honour to him who
accomplishes the good of others, all-per-
vading like space, until the circle of births
and deaths is exhausted (chap. CVII).

102. In this country of Tibet, in the three
times, everywhere protected, Byans can’s in-
carnation *) reached the bottom of the sum.
mary of the teachings of that ocean of (the
saint’s) biographies (the Padma bka' fan yig)
with veneration, respect and songs of sorrow.
Honour to (this book) which extraordinarily
increases karmic merit,,.

The translation of this hymn has not been
a vain labour, because we shall have occa-
sion to see that the present tanka, and
also the others which represent Padmasam.
bhava’s life, are based on the hymn and
follow it very faithfully; the episodes depicted
in the tanka correspond to those mentioned
in the litanies we have translated and follow
their lines,

In the present case also the incidents in the
master’s life can easily be identified, because
they are accompanied by brief inscriptions
which explain them; but the spelling is
so inaccurate that the interpretation becomes
difficult, sometimes all but impossible.

In the centre Padmasambhava's solemn
figure stands out, represented according to the
traditional iconography: on either side, in
different apparel, his two wives Mandarava
and Ye $es mts’o rgyal. The story begins
above, from the summit of the axis of the tanka:
Ts’e dpag med assisted by the usual two
Bodhisattvas, a kneeling monk. Next, turn-
ing to the left: king In da abo ti (Indrabhid.
ti) in a palace, in the attitude of listening
to people who are presenting a request: his
subjects, knowing his liberality, turn to him
for help and assistance. Only a part of the
inscription is visible: tgyal po For cog can la na
mo: *“Honour to king T’or cog can,,. On
the right is represented Padmsambhava’s mi-
raculous birth from a lotus in the centre of
the sea: Sin dur rgyam ts'or (for rgya mts'or) Pad ma
dois (for sdof) la p'runs (for K'runs) pa ran bywa so
mts'ar can la na mo: * Honour to him who was
miraculously born from a lotus stalk in the
middle of the sea,,. Then the child, on a cha-
riot, is taken to town: In da abo ti gian (for spyan)
grans: *Indrabodhi leads him,,. People who
have run up to see him, greet him teverently,
while from the city spectators lean out.  Next
comes Padmasambhava dressed as an ascetic,
In a cemetery, in the act of overcoming a
demon, who is finally vanquished and kneels
in front of him; around them, corpses
and flowers: to the right the kbatvarga and a
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burning fire; the picture represents meditation
in the cemetery of bSil ba ts’al.

bsil ba ts'al du ga Sod [dka’ £ub)] mdsad rgyal srid
spans nas der an ter ra ki [Ai] ma ‘od zer grags.
“In the cemetery of bSil ba ts’al in Ga ¥od
(stanza 17, Gau 3od) he performs ascetic prac-
tices: abandoning his kingdom, there... He
is called Ni ma ‘od zer.

From this it seems we must infer that the
painter has followed a reduction of Padma-
sambhava's biography, different from the one
contained in the PTY, according to which
the name of Ni ma ‘od zer was assumed by
the saint much later, in the cemetery sKu la
rdsogs, chap. XXIX.

Next the images of Vajrapani and of a
mK'a’ agro ma are seen:

T5ogs ... dur p'rod (for K'rod) [spyod pa) mdsad
rdo rje p'ag moi 2[al] [ gzigs) mam pai va dsra rgyan
brais (for rgya g'ram) du Kol ts'al [rdo tje dra]g
po du grags.

* Practising asceticism in the cemetery of
Ts’ogs pa, he had a vision of rDo 1je p’ag
mo ,,... the rdo tje rgya gram; he was called
Do rje drag po.

Although in the inscription we can clearly
read Ts’ogs, it is evident that we must cor-
rect this, according to what is written in the
biography contained in RC.: tsub (agyur) tsal,
which is the name of a cemetery, where he
had the vision of Vajravarahi.

Next, opposite a stipa which stands in the
centre of a great city, Padmasambhava confers
with a monk; thus is represented the meeting,
which took place in Do tje gdan, with
Sa kya bes gien (Sikyamitra) (RC, p. 8 4,
PTY, chap. XXVI). The inscription is
almost illegible. tgya gar rdo rje gdan du ap’ags
pa...“ IntDo rje gdan the venerable,, ... In the
last picture, which represents the miracle-wor~
king saint in conversation with a master seated
in a cave, is depicted his meeting with Prabha-
hastin and the time Padmasambhava spent in
this scholar’s school, to learn some tantric texts.

Brag dmar bya K'yun ts'al du lob pon (for slob
dpon) sra (for pra) ba na ti (sic) nas sen ge sgra grogs.

“In the garden of K'yun ts'al in Bra
dmar (he studies under) the master Prabhs.
hastin and (names) himself Sei ge sgra grops .

Next a layman, in front of three deitics,
holding in his left hand a cup, which might
be a skull-cap, and in his right hand a magical
tambourine (damaru).

The inscription says: rig mds(in) (for adsin)
gru[b] £ob mass poi ca (tsar?) [bylon yo kai cos
la rje [m]ts’an yar blo ldan (m)cog sred du grags.

“In the (presencez) of many ascetics and
possessors of mystical wisdom... he receives
the name of Blo ldan m’cog sted,, (PTY,
chap. XXX).

This alludes to the strife between the Bon
po and the shepherd, and to the latter’s fate,
as it is told by PTY, chap. XXX.

Then Padmasambhava in conversation
with some monks.

..... (s)mad du byar p'ta (m)ts'an pad ma sam
bha[va] grags.

“Wonderful... was celebrated as Padma-
sambhava ,,.

Follows the image Yab yum of Ts’e dpag
med:

Brag p'ub ma ra ti ru ts'e [d]pag med 2al g2igs
¢'i med c'w mios (for dios) grub £ob.

“In the Ma ra ti cave he had the revelation
of Ts’e dpag med and obtained the mystical
realization of the water of immortality,,. The
episode is told in the PTY and in RC, p.114.
The latter book relates that, while Padmasam-~
bhava was in the cave, the Rigs gsum having
showed him the mandala of Ts’e dpag med,
he attained the condition of a Ts’e yi rig
adsin (possessor of life’s mystical wisdom)
and three months later had the revelation of
Ts’e dpag med.

Immediately underneath, Padmasambhava
embraced by a woman, is surrounded by
flames springing up all around them. The
inscription says: Za hor yul byon me p'ufs ..... su
stegs pa [me] p'un ts'0 (for mts'o) ru gyur nas bzu
(for rdsu) p'rul tan (for btsan). “Having arrived
in Zahor, and being burnt in the fire, he
worked a miracle by turning the fire 1nto 2
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lake,,. The story is told both by the RC and
by the PTY (chap. XLI). These books say
that once, during copulation with Manda-
ravi, his enemies excited the mob against him
and induced the king to condemn Padma-
sambhava and Mandiravi to be burnt alive.
After many days the fire became exstingui-
shed, the flames were changed into a lake,
in the middle of which the master and his
mate were embracing upon a lotus flower.

Let us turn backwards and slightly up-
wards: under the lotus sustaining Padmasam-
bhava, we see four seated figures, of gradually
decreasing size; their apparel leaves no doubt
that the first two are men and the others wo-
men: in front of them two tables with crockery
and offerings.’ This scene has nothing to
do with the story and represents the donors,
who had the tanka painted. Immediately
next to them, the story goes on: some women
are approaching a monk, who is represented
in the act of speaking.

Man da ra ba la gtan (?) bai Cos gsui ba ** (Pad-
masambhava) explains to Mandarava the law
of liberality,, (PTY, chap. XL). Therefore
this scene must precede the other one, where
Padmsambhava 1s condemned to be burnt alive.

The two following scenes are connected:
Padmasambhava is represented on a chariot
with Mandarava; further on, in the interior
of a palace, two persons kneeling in front of
the master. The inscription says:

In ta abo ti byan p’yub (for c'ub) lam la kod (for
bkod) [m)ts'an yan pad ma rgyal po gsol. *“After
having placed (his father) Indrabodhi on the
path of enlightenment, he assumes also the
name of Pad ma rgyal po,, (RC, pp. 125,
134, and PTC, chap. XLIX).

Under the figures of monks and laymen
bringing offerings, which probably belong
to the scene of the donors, we see a terrific
figure, with his right hand uplifted, in the
act of exorcising. Although the inscrip-
tion is illegible, there seems to be no doubt
that here is recalled the form of Sen ge sgra
sgrogs assumed by Padmsambhava when he

destroyed the heretics who wanted to kill
him, and then burnt their city (RC, p. 14 ¢).
A little further to the right is the figure of
p’ur bu, whom Padmasambhava saw in a
vision, when, having gone to Prabhahastin,
in India, he received from him the revelation
of the Tantra which explained his mystical
realizations (RC, p. 154). Next begins the
story of K'’ti sroi Ide btsan’s invitation to him
to come to Tibet to preach the Law; three
messengers, a lama with a load on his back,
and two laymen, approach Padmasambhava:
mi gsum ‘three persons,,; this then is an
allusion to Jfidnakumara’s mission: accom-
panied by two servants, he was sent to bring
the king’s invitation to the saint, while the
latter was in Nalandi (RC, p. 184, PTY,
chap. LVII).

Above is represented the meeting between
Padmsambhava and the king, both on hor-
seback. Under the king the inscription:
rgyal po Kor (b)cas gsu (for bsu) ba la p'ebs “ The
king sets off to meet him, with his retinue,, ;
then a large building, with deities wearing
a complete suit of armour; as the inscription
says, 1t is bSams yas (in the tanka: gsam yas)
and precisely dPe kar glin, for whose con-
secration the saint had been invited. To the
right the master with two other lamas, one
of whom is the Bodhisattva (Sintiraksita),
explains the Law to the king and to a crowd
which had collected around them.

bod yul gsam (for bsam) yas su byon na rgyal
po tje abais Kor pa byas (for beas) pa la £eg pa rma
(for sna) ts’ags kyi ¢'os K'or [s]kor na bod yul Cos kyi
sa adsad (for mdsad) pad ma abyun su grags.

“Having arrived in Tibet, after preaching
to the king and his retinue the Law of the
various vehicles, having made Tibet the coun-
try of the Law, he is celebrated as Pad ma
abyun,,.

Further up, Padmsambhava in a palace is
speaking to 2 woman; undemeath: K sta (2) bai
cos gsuns “‘explains the Law...,,. Then still
further up, in a temple, Padmasambhava sur~
rounded by monks, sgra gyur... ... ranslates,,.
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This picture, then, commemorates the transla-
tion of the sacred texts which he undertook
(PTY, chapp. LXXXIV.LXXXV).

Padmasambhava is next represented in the
act of flying; the inscription is erased. The
picture refers to the story alluded to in stanza
§8. He is then scen in a cave, performing a
liturgical ceremony in the presence of men
and women; a person larger than the others
is evidently the king:

bsam yas Cin (= mc'ims) p'ur rgyal po rje abans
rnams la grub cen ka (for bka’) rgyurd kyi c'o (for
cos) bsuns (for gsuris) pa. ** Standing in the
cave of mC’ims p’u, in bSam yas, he told
the king and his subjects the Law of the
great ascetic,,... this commemorates the preach-
ing of the Law by the master, when princess
Padma gsal died (PTY, chap. LXXXIX).

The figure in the act of exorcising, hold-
ing up a vajra with his right hand, is there-
fore the picture of a particular manifestation
of Padmasambhava, known under the name
of tDo rje gro lod.  Follows a series of caves
in which the master is seen in various attitudes.
As a general gloss explains: gnas brug rmams [ glter
cen rhas (for shas), ** he hides the great gter ma
in the rocks,,. The p]accs are then mention-
ed where the miracle-worker, before leaving
Tibet, stored underground the sacred books
he had revealed. Here are the places named:

ti se gans [m)ts'o Cen bzi la dag v'yag?) tjes
“his marks in the four lakes of Ti se gasis,
Kailasa,, Lan gsum..... agrus mo Sofs ... kyid kyi
bro ma () Mon sen [ ge] rdson “Sen ge rdson
in the Mon country,, Yar (k)luas Sel brag p'ug
la “cave of Sel brag in Yar klun...,,.

Not only the caves where the sacred books
were hidden are mentioned, but also the
places consecrated by some personal memory
of the saint, like the marks of his hands and
feet; the list, by the way, is not complete and
partly differs from those contained in the texts.

Next the master on horseback, about to
depart, turning back to take leave of the king
and of a procession of other people. The
inscription is almost illegible: f'as la og tu(?)

tje abans la ts'e ... b2ag pa. “Where the desert
begins... to the King and to his subjects life..., ,
Finally, Padmasambhava in a temple, sur.
rounded by two deities with many heads,

The episodes then follow one another in
the same order of another series of tanka on the
same subject, which we shall study later; but
pechaps they do not follow the text of the PTY
so closely; indeed the painter seems to have
preferred to follow the biography contained
in the RCT, which is briefer, rather than the
ampler and more elaborate PTY. The present
tanka was certainly part of a series; this we
gather from the lack of any reference to the
master’s last vicissitudes in Tibet and to the
incidents of his return to India or of his
journey into the land of witches. Furthermore,
on the lower margin of the tanka runs an in.
scription, preceeded by the letter k4, which has
a numeral value and applies to the first element
of aseries.  The inscription is almost illegible:

U rgyan [pa bod] du byon pai fas ... yar rla
zam bu [bs)tan ma cu ghis sogs blyis (for kyis)
£ywg (= bu yug) dari rgyal [dain?] £og p'ab sogs ma
(for sna) ts'ogs ... na ... lho pon (for slob dpon) kyis
(b)tul nas ... ghier nas p'ebs so.

“When U rgyan pa came to Tibet the
twelve bsTan ma, by a snowstorm, lightning
and other prodigies of various kinds (tried to
obstruct) and the Master vanquished them ...
arrived to ... ,,.

On the lotus leaf upon which Padmsam-
bhava is seated:

Sin dur rgya mts'o rol pai mts'o glin du.

klu rgyal lcog po gnas pai K an teas (for steiis) su

Pad ma abar ma bdon (for sdor) poi rtse la prun
(for Kruss)

ran abyos sio [m}ts'ar ... gsol ba adeb

“In the island of the joyful lake in the
ocean of carmine,

above the palace where dwells the supreme
king of the nagas

Padma abar ma is born on the top of a
(lotus) stalk;

Prayer to him who wonderfully appeared
by himself,,.
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II-OTHER SCHOOLS

TANKA n. 34 (Plates 64, 65).

It represents 2 Pan c’en bla ma, probably
Blo bzan ye 3es dpal bzan po.

On each side are seated two monks ba-
re-headed, resembling Indian monks: they
represent his two principal disciples. All
around, in every part of the tanka, figures
of masters and gods emerge amidst clouds
and flowers.

On the top of the painting and on its
central axis, Ts’e dpag med between the
two Bodhisattvas who are his accolytes: next,
two tantric deities: gSan ba adus pa and
bDe mc’og.

Below, on each side of the throne, sGrol
ma and gDugs dkar mo. Then in the centre
a blue mGon po p’yag drug; on the left
the same yi dam, white, in the form called
mGon dkar yid bZin nor bu.

The proportions of the tanka, which are
rather square, and the pains the painter has
taken to fill up space, cither with images
or with floreal patterns, recall archaic types,
but the draughtmanship is more mature and
the colours are shaded more delicately: red
melts softly into pink, green pales into light
tints, blue never reaches too high a pitch.
I am at a loss to place the school this tanka
comes from: it probably was made in Ta-
shilunpo (where it was bought), before the
Chinese conquest opened up this monastery
to livelier influences of the Celestial Em-
pire’s art: in the archaism of its forms and
intentions we see an echo of native art, as
it had been born and had gained force since
the XVth century, not yet renewed by fo.
reign influences, which the X VIIIth century
brought into Tibet together with the changes
in its political scene.

TANKA n. 35 (Plate 66).

It represents a lama who cannot be identis
fied because there is no inscription; above,
between two adoring goddesses (mC’od pai
lha mo) three ascetics, whose disciple the
lama is evidently considered. The fact that
under his image we sec Padmasambhava be-
tween his two wives, leaves no doubt that the
master to whom the picture is dedicated be-
longed to the tNif ma pa or bKa’ brgyud pa
school. Then two adoring deities and two
ascetics meditating in a mountain cave.

TANKA n. 36 (Plate 67).

The tanka represents a goddess, entirely
similar to the usual representation of sGrol
ma: her right hand is in varadi mudra, in the
left she holds a lotus, but her left hand also
lightly holds a vase; around her, twenty
similar images of the same goddess. Above,
in a palace, Byams pa in bbadrisana and
below two Buddhas. The vase is the sym-
bol of Vasudhari, the goddess of riches, but
when it is Vasudhara’s symbol, it is held
in the left hand and ears of corn issue from
the vase. The fact that 21 images of the
same goddess are represented, reminds us of
the cycle of the 21 Tiara (see Indo. Tibetica,
II, part II, p. 158 ff.); one could therefore
think her to be dNos grub t’ams cad abyun
ma. Above the head we see the image
of a Buddha, i. e. Amoghasiddhi, whose
emanation Tird may be.

But a more accurate determination is pos-
sible: Diparikara Ati$a, whom Tibetan tra-
dition considers one of the foremost propa-
gators of sGrol ma’s cult in the Counmy
of Snows, wrote a hymn dedicated to this
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goddess and widely commented upon by Ti-
betan scholars (see, for instance, Jo bo lugs kyi
sgrol ma ghier gcig sgrub £ abs rjes gnari dasi beas pa, in
sGrub fabs kun btus, vol. ca, p. 882 f£.). In
this hymn, containing brief descriptions of
the goddess, she is always imagined in the
same form, with her righs hand in the ati-
tude of presenting a gift and her left holding
a lotus Aower; however in her 21 different
manifestations, which have different colours,
the goddess carmries on the palm of her
right hand the bum pa, the vase, as in our
tanka. Hence there is no doubt that the
tanka represents Tara, in her 21 forms, exact-
ly as they are described in Atia’s above-
mentioned hymn.

In course of time Tari became one of the
most popular deities of Tibet, particularly
after dogmatics had assimilated Tara’s two
principal forms, the white and the green one,
to the two wives of Sron btsan sgam po, himself
the incarnation of sPyan ras gzigs. But Tari’s
cult was widely diffused only in the period
of the second propagation of the faith. Mo-
reover, we have every reason of supposing this
goddess to be of a comparatively late origin:
for instance, in epics Tara is Balin’s and
Brhaspati’s wife, but has no divine character;
she does not appear in Buddhist canonical
literature; Hsiian Tsang mentions Ta la Pu sa,
without alluding to the divinity’s sex. The
first mention we find of Tara is in the Ta jib
ching K B #% Mabavairocanastra, translated into
Chinese by Subhakarasimha (who arrived in
China in 724 and died in 735) and com-
mented upon by I Ching, a pupil of Subha-
karasimha and Vajrabodhi, who died in 727; in
that text Aryatara is said to be an emanation
of Avalokitefvara’s (Taishs, X VIIL, n. 868,
p. 74). Her compassionate nature is already
alluded to in the commentary on chap. § (Taishg,
vol. XXXIX, n. 1796, p. 632 a-b) where her
name is related to: tara “pupil,,. The same con-
ception is confirmed in the Ta fang kuang man
shu shib Ii ching K 77 1% B %% % FI £, Taishs,
vol. XX, 1101, p. 430. The Maiijusrinilakalpa,

vol. I, p. 65 calles her aryavalokitesvarakarunz,
outright, and is probably right, because the
Mahiyiana offers numberless instances of the
process of deification undergone by acts and
states of mind of the Buddha and the Buddhas,
Avalokitesvara is the Buddha’s compassionate
look, diffused over all the points of space to
save suffering creatures; *® it is the divine look,
inspecting the world from the Tusita heaven,
to find the most appropriate place for the ac.
complishment of his mission of redemption
from sin and pain; it is the look turning down
to explore the Hells and pouring out the
solace of its pity every time the eyes are turn.
ed; thus the anonymous poet of the Kiranda.
vytha exalts it. Tara is the active power of
this pity, the force of compassion saving
(tarayati) suffering creatures.

Naturally this initial process does not
stop; as soon as Avalokita’s active pity was
deified, a new process began. She is the
Buddha’s mother, the Great Mother, gnosis:
she was therefore assimilated, in essence, to
the Prajiiparamita. Then, in Vajrayana
Tari breaks up, is refracted in manifold
derived forms; the adoring goddesses of her
cycle are considered as many forms of Tir;
we shall thus no longer have a Puspi, a
Dhiipa etc., but a Puspatari, a Dhipatars,
and so forth. On the other hand, the identifi-
cation with the Great Mother just alluded to
made it easy to take a further step: Tird’s
identification with the adamantine essence,
the Vajra = Dharmata = absolute of the Vaj
rayana: she then became Vajratara. Thus her
iconography was retouched, to translate into
new symbolical forms the aspects conceived
by ritual and liturgical compilations. Next
the goddess became a centre of attraction for
endless mystic intuitions of various date and
origin; these, the Indian people’s play of ima-
gination connected through analogies often
escaping a logical explanation, but not less
real. As the triumphant diaspora of Bud-
dhism progressed, forms alien to India be-
came confused and incorporated with the new
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goddess gradually causing her primitive cha-
racter to be forgotten. Such was for instance, the
case with the T4ira introduced from Mahicina;
the serene strength of the compassionate god-
dess was lent to a gloomy deity of vegetation,
worshipped by a tribe on the Indian frontier.

Some have assigned to Tara an original
relation with water, almost as if she were a
goddess of navigation (HIRANANDA SHASTRI,
The Origin and Cult of Tara, MASI, n. 20);
this cannot be proved; it is a secundary
aspect, water being only one of the perils
the goddess saves her devotees from; her
relation with water is a consequence of her
fundamental character as Avalokite$vara’s
compassionate power, which delivers belie-
vers from fears of all sorts. We have here not
the process one would expect, but its oppo-
site: not an aboriginal goddess of some sort,
raised to the rank of Avalokite$vara’s mate or
emanation, but the embodiment of a divine
virtue, which having taken a certain form,
attracts and concentrates in itself manifold
other religious intuitions.

This also rules out Tara’s birth outside
India, in Tibet or Ladakh, as H. Shastti sug-
gests; the villages of Tar in Ladakh, or of
Miru, have no relation whatever either with
Tira or with Mount Sumeru.

This assimilation of Tari to aboriginal
deities took place in a second period, when
Buddhist missionaries began to preach in
lands Sikyamuni’s word had not yet reached.
There is no doubt that this was the case with
Ekajata; there is no reason for disbelieving
the Sadbanamala which states that Tara’s cult
was taken by Naigirjuna from the Bhota,
provided this Nagarjuna be taken as the
tantric writer, not the great philosopher; that
story coincides with the Brahmanic tradition
concerning Tara’s origin from Mahicina and
with the statement in the Svatantratantra,
that Nilasaravasti lives in lake Cholana, West
of Mount Sumera (op. cit., p. 15).

In this case we are confronted with a terrific
deity, later assimilated with Ugratara, one of the

goddesses of the Himalayan regions from
which the Indians took for instance, the
Lamai and many other intuitions and liturgies
as proved, for instance, by the Yamalatantra
and other tantric texts.

Thus Tira has been reflected in manifold
refractions; casual analogies discovered by po-
pular imagination or by the clucubrations of
scholars have proclaimed them to be various
epiphanies of the same divine force; thus were
born her eight forms, her 21 hypostases and
the litanies of her 108 names, which are not
only epithets and invocations, but lists of the
goddess” local aspects.

These convergences of aboriginal cults
into Tara’s complex type, although they
modified the goddess’s primitive character and
brought her near to the Magna Mater’s end-
less forms, necessarily took her outside the
Buddhist community and introduced her
into shivaitic circles. This happened in one
of the periods most favourable to the fusion
of different religious intuitions: the epoch
which saw gnostic schools in full Aower and
the meeting between Buddhist and Shivaite
esoterism, accomplished in the Siddhas’ sect.

At that time Tira migrated into the Shi
vaite schools: the Rudrayamalatantra mentions
her epiphany in the Mahacina country while
Sikta and Saiva make her the equal of the
devi and of the power of God.

Many tales were circulated in India con-
cerning Tira, celebrating her glories for the
devotee’s edification; nothing has reached
us of this hagiographical literature, which
was mostly oral, but Tiranitha and other
Tibetan authors have transmitted what their
Indian masters had told them: thus, to quote
an instance, we are informed concerning the
general contents of the Indian tradition by the
small treatise, already quoted, of the sGrub £ abs
kun btus and by one of Taranitha’s works,
dedicated to Tara (sGrol ma rgyud kyi byon Kuis
gsal bai byed pai lo rgyus gser gyi p'rei ba).  The
Indian tradition, as usual, referred Tara’s spi-
ritual origin to remote eras: she is a bodhisattva
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and became one by virtue of a vow, made
in ancient cosmic aeons, in the times of the
Buddha tNa sgra, Dundubhisvara in whose
presence Ye Ses zla, a king’s daughter, con-
ceived for the first time the thought of enlight-
enment. Next, in another cosmic age, in the
Buddha Don yod agrub’s (Amoghasiddhi’s)
presence, she is said to have vowed to deliver
infinite creatures from pain; a third time,
emanating from sPyan ras gzigs’ heart, she
repeated the same vow. Thus the legend
explains, at least, the multiplicity of Buddhas
whose emanation the goddess 1s considered
from time to time.

Differently from other gods, Tard has no
authoritative text, whose development and
fortunes may be followed. It is true that the
legend mentions an extremely vast series
of Tantra concerning sGrol ma, revealed
to ajig rten dban p’yug in Potala, in the
Bhadrakalpa’s times, but in the presence
of these fables, we can quote only one text
really dedicated to the goddess and to her
cult, the De bzin giegs pa fams cad kyi yum
sgrol ma las sna t5'ogs abyuir ba; then come some
extracts, like the sGrol ma la pyag ats'al i $u
rtsa geig gi bstod pa p’an yon dai beas pa (Tohoku,
Cat., n. 438, bKa" agyur, fia) wanslated later
into Chinese (tbid., Taishé, n. 1108) by Ngan
tsang of the Yian, and a hymn like the tJe
btsun ma ap’ags ma sgrol mai mts'an brgya rtsa
brgyad pa, contained in the same collection
(vol. p’a, cfr. Taishs, nn. 1105, 1106, trans.
lators Fa t’ien, T’ien hsi tsai) and a gP’ags ma
sgrol ma ajigs pa brgyad las skyob pai mdo (vol. na,
p- 473 - the perils are: lion, clephant, fire,
nsake, robbers, water, epidemics, fiends).

The De bzin gsegs £ams cad kyi yum sgrol ma
las sna t5'0gs abyun ba rgyud (vol. p’a) is a small
tantra in 35 le u, revealed to dGa’ ldan; in
it Tard is (as may be desumed from the title
itself ) the mother of all the Buddhas, she
is therefore identified with the Prajiia.

All these works cannot be considered as
very old; nor can it be the Aryataramilatan-

tra which had been the object of a diligent

study of M. Lalou. This text is in fact iy
its largest part a copy or an adaptation of the
Manjuérimilakalpa (2 thitd of which has
been inserted in it) or of another text from
which both derived.

A Tibetan tradition asserts this mt?lakalpa
to be recent; in the colophon it is attributed
to Atia and is translation to Rin ¢’en grub
(Buston). It is missing in some edition of
the bKa’ agyur. Its connection with Atia
is interesting; this pandit was a fervent de.
votee of the goddess and he was responsible,
as we saw, for the introduction of the most
popular sadhanas of the goddess in Tibet.

As many forms of Tara are listed in it
as there are mystical families of the Tathagata,

All the literature concerning Tari is thus
reduced to hymns and sadhana whose authors
are well known and who all belong to the
esoteric schools of late Buddhism, but only
one text dedicated to her can be quoted which
is considered buddbavacana, revelation of the
Buddha.

The image of the goddess has thus been
formed very slowly in the religious conscious.
ness of India: she first appeared, shyly and
occasionally, in the Vairocanasiitra, and litle
by little she achieved such an individuality
as to vie with sPyan ras gzigs. It is clear
that her popularity and fortune are a conse-
quence of her character as a merciful and
benevolent conforter and helper of every soul
in torment. In fact Tiri, in the literature
of the Sidhana and in India’s hagiographic
traditions, whose echo has reached Tira.
natha’s treatise, is invoked above all as the
goddess who saves (tarayati) from the perils
threatening mankind. But in this case too
a contamination has taken place between
two different motives: these perils have been
understood in a different manner according
to the goddess’s double nature, such as the
Tantric schools were imagining it: on one
hand she is p'a rol tu p’yin pai o bo “ the
Prajna’s essential nature ,,, (Grub t'abs kun
btus, ga, p. 289 b), on the other hand she s
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Saiis rgyas Cams cas ap'tin las, * represent.
ing the Buddha’s active power,. As the
Prajiia’ essence, it is her task to deliver from
those perils which keep men away from the
right understanding of the Law; hence her
value is rather theological than esoteric: these
then are the eight kinds of perils from which
Tira protects in the Tsaparang temple; I have
illustrated them in Indo. Tibetica, 111, part II,
p. 161. In fact such conditions of doubt
Tepresent as many obstacles, which preclude
an understanding of the Law and are hence
a cause of perditon, from which the goddess
may guard us. They represent negative quali-
ties like the eight perils (A #) listed in the
Vimalakirtinirdesa: birth among invalids, among
lemurs, animals, Dirghayus gods, Uttarakuru,
as a deaf or blind man, as a master of here-
tical schools, before or after the Buddha’s
appearence.

But by the side of this aspect of hers, there
is another one, more living and more easily
understandable by the people, which is always
anxious for divine comfort in its daily toil:
the aspect of a goddess taking an active part
in the lives of her devotees and saving them
when they invoke her with sincere faith,
from all pitfalls and perils.

She then becomes the goddess protecting
men from “the eight, or the sixteen perils ,,.
The list of these perils is given as follows
by Tiranatha, who relates every time, always
referring the event to India, how the goddess,
having been readily invoked to help, has
promptly appeared, delivering her devotee from
imminent danger and disaster, and how tem.
ples were built in her honour: enemies, Lions,
clephant, fire, snake, robbers, prison, pisdca, sea,
epidemic, the king’s guards and messengers,
conviction, hail and storm, loss of property.

This list is a late one, the outcome of an
claboration which has passed through several
moments. The intermediate moment is re-
presented by the list of the eight perils which
inspired many of the hymns to Tirz preser-
ved in the bsTan agyur; the fitst moment is

in the list of the seven perils from which Ava-
lokitesvara, according to the XXIVth chap-
ter of the Saddabarmapundarika, saves those who
invoke him or utter his name: fire, tivers,
ocean, riksasa, sword, demons, prison, thieves.

In the gatha immediately following the
prose section, these perils become 12 (in
the Mababbarata, 11, p. 258, we already find
agni, vyala, roga, rakss-bbaya). Naturally Tibet
accepting this tradition with a convert’s reas
diness, has added to it something of its own.
The categories raksasa and demons have be-
come enlarged, to receive a large number of
deities of the native religion, always imagined
as harmful and evil: gDon, bGegs, Log par
adren pa, T’eu ran, bTsan, tMu, Klu, Sa
bdag (sce sGrol dkar yid bZin ak’or loi sgrub £ abs
bum c'0 ga tjes gnan gsal byed dars beas pai skor rams
in Grub f'abs kun btus, vol. ga, p.7).

Passing then to liturgic literature proper,
we find ourselves, beginning from Ravigupta,
on much more solid ground. Indian tradi-
tion attributed sGrol ma’s initiatic revela-
tion to Guhyasila and to Hayaghosa, from
whom it was transmitted to Nagarjuna; hence
the sampradiya develops according to the line:
Aryadeva, Rahula, Jayasena, Dharmapala-
bhadra the Kashimiri, Nagamitra, Ravigupta,
who himself 2 Kashmiri, is said to be a con-
temporary of Candragomin, Sarvajiiamitra,
Dhanamitra, Tathigatamitra, Simhaladvipin,
Dharmamitra, Silaraksita. The Tibetan school
initiated into her mysteries begins with Atifa
(Kron rooL, s, p. 35).

TANKA n. 37 (Plate 68).

It represents rNam par snan mdsad-Vai
rocana: white, on the throne, in vitarkamu-
dri. I have discussed this god at length in
Indo . Tibetica (particularly in the vol. IV,
patt I, p. 106). Around, a multiplication
of Buddhas.

The tanka was found in the Kaze monas-
tery, Spiti; it evidently comes from some good
artistic centre in Central Tibet.
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TANKA n. 38 (Plates 69-72).

It represents a monk touching the ground
with his right hand, in the posture called bha-
mispar§amudra: on his left palm he carries
the bum pa, a vase for holy water, the attris
bute of Ts’e dpag med. This is meant to
signify the personage’s quintessential identity
with Ts’e dpag med, the god of infinite life.
All around, in 2 great many pictures, the
most important events of his life.

The tanka is illustrated by an inscription
running on the outer edges and thence on
two parallel bands which cut across the pic-
ture horizontally: these two bands are blue
and the letters are written in gold. Most of
the inscription has been erased, particularly
on the right side. The tanka is also a fine
specimen of those pictorial legends which
were illustrated orally by itinerant monks:
it is painted according to the pattern of tankas
nn. 9.10 which are undoubtedly older. In
this case the painter has got rid of Nepalese
models and has translated pictures imported
from India into a typically Tibetan interpreta-
tion. Therefore this painting stands halfway
between a servile imitation of Nepalese mo-
dels and those brighter and more spacious
compositions introduced into Tibet in the
XVIIIth century by contact with China.
The different pictures are often explained
by brief inscriptions: generally the name
of the place where the scene develops, or,
more often, letters of the alphabet referring to
the corresponding paragraphs of the glosses,
bearing the same letters. But this s not al-
ways the case: for instance the dream.scene
in the upper left-hand picture, “explana-
tion of dreams ,,, is connected with the gloss
written on the outer left-hand edge, which is
not marked by any letter. At any rate these
glosses served as a summary guide to the
reciter, who pointing out the pictures to his
hearers, used then to explain them at length,
according to some preexisting litcrary tradition,
concerning the lives of these saints.

But who is the personage represented: Thjg
question we must answer, if we are to inter.
pret and understand the single scenes. The
inscription does not contain any precise clue
to the lama’s name; he is vaguely dcsigncd as
Eams cad mk’yen, the all-knowing. Neverthe,
less some indications put us on the right path:
we read that this lama was ordained by bSod
nams grags pa and by Legs pa don grub,
Furthermore in the upper right-hand quarter,
in the interior of a house, some personages are
seen: under one of them Is written: yab raam
rgyal grags pa, and underneath, lying on a bed,
there is a figure whose inscription reads: yum
dpal adsom bu k’rid. Now the first are the masters
who ordained bSod nams tgyas mt’o, third
Dalai Lama, and the latter are his parents.
There is, as we have seen in our brief excursus
on historical literature, a biography of bSod
nams rgya mts’o, written by Blo bzan rgya
mts’o. It develops the same theme of bSod
nams rgya mts’o’s preceding incarnations and
of the adventurous journeys in the Raksasa’s
country which he then made. The correspon.
dence therefore leaves no room for suspicion and
is confirmed by the correspondence of other epis
sodes. This does not mean that the painters
have used precisely Blo bzan rgya mts’o’s work:
from the colophon of this book we know that
there were other biographies of the great abbot
of aBras spuns, by whose merit the Mongols
were converted to Buddhism. Still other bio-
graphies were certainly written in later epochs.
Moreover the tanka is not concerned with the
exterior events of bSod nams rgya mts'o’s
life, but rather with his visions and miracles,
the ecstasies during which the eyes of his con-
templating soul enjoyed the revelation of heas
venly visions. Hence, the rmam t'ar which the
painters followed represents his esoteric life and
his spiritual ascent, like tanka n. 10 dedicated
to Tson k’a pa’s mystic life, gsari rnam tar.

Having given, as a preface, these summary
explanations, there is nothing left for us to do,
for a proper understanding of the tanka, ex-
cept to transcribe and translate the inscriptions.
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On the upper margin:

1.5va ha
Lams cad mk'yen par grags Sin grub |
bla ma mc'og gi sprul pa sku [/
ak’runs rab mdsad pa rgya mts'o las |
tnam Car bstan bsad mdo tsam bri [/ 1
sion ts'e ston (KA) pa u rgyan du |
mt'a’ yas rigs mc'og sprul pai skus |/
rgyal bu bstan pa adsin Zes | *7)
luis bstan briies pa k'yod p'yag ts'al /] 2
de bzin rgyal gi gnas c'en btab |
Yub bstan dar #in tgyas mdsad nas ||
slar yan abyon par Zal bes te |
dga’ ldan Thai gnas su giegs [nas] [/
rgyal ts'ab ajam pa dhos dass mjal |
ap'ags mc'og nam mk'a’ dri med pa [/ 3
gjam dpal shiins poi bka’ bzin du |
dag pa mk'a’ spyod gnas su giegs ||
de nas bde ba can du byon |
snars ba mt'a’ yas ak'or beas (mjal) [/ 4

2nd line:
kun bzai spyod pai dkyil ak'or gyis |
Zi Kams rgya mts'o K'yab mdsad nas ||
riia yab glip gi yul mKar byon |
(cA) stin poi tgyal pos bsw ba byas |/ §
gjam mien dar lam gos lam btan |
gos Cen lam nas byon pai tse ||
klags ts'ol stin po mgo b2i pa |
Ko fid ‘og nas ‘og tu lhun [/ 6
bar ¢'ad bdud la 1gyal ba K'yod |
ston pa sans tgyas ditos dai (C’A) mjal J|
tje dars jo bos bskor ba des |
dbu ma gsuns Sin bsgom Zes gdams || 7
pad ma ‘od kyi Zin Kams der |
c'os skyors st mas bskor bai dbus |/
rje dai jo boi gun g2ugs pai |
slo (sic) dpon c'en po pad mai bkas (1a) // 8
mt'u Wan sruns ma giiis btud nas |
slar yan bod (yul) dbus su sois ||
sprul skus agro don mdsod cig ces |
Eugs dam rgyud bkul k'yod Ia bstod |/

3rd line:
de nas rdsu p'rul yid mgyogs kyis |
skad cig #id I bod du byon |/

50

abras spuns (NA) dga’ Wan p'o brai du |
sku gduns mc'od sar Zag gsum gZugs /[ 10
bod yul na ri rab rtse na |

Iba tnams rjes su bzwis (TA) slad giegs /|
der yan skye ba sprul pai skus |

mi tnams myur du skyor bar dgoss /[ 11
de dag skabs su lha rnams kyis |

spral sku myur du byon no Zes |/

luss bstan dbugs abyun sgra dbyans ni |
sfian par sgrog pas sa g&i gan [f 12
F'yad par du yan yar lus su |

2al bzi pa yis lun Cen bstan |/

spyan ras gzigs kyis rta nag tu |

dgos por dpal ldan Tha mos so /| 13

Left hand border:

ral (for mnal) lam gyi bkod pa yin te | de yan nub
geig Kan pa mun nag can dkar Kuis Cun du yod
pa geig gi nafi du p'ebs nas sus kyan mi £ar zer
pai bug pa bye nas de nas yar byon pas dga’ ldan
du p'ebs | tje btsun ajam dbyans dan mjal | rten
gsum man pos bug pa na mar byin brlabs gnan
de nas gzigs ttsa na, adsam bu glin ko ba tsam
du adug gsun slar rdo skas rifi po cig ln babs byon
nas yar gzigs pas stei gi K'an bzan de na drun
Cen adug pa la gyab yugs mdsad pas ap’ur nas
byui ste || mcod Kap cig tu byon pas dbu
mdsad bes mc'od dbyans ... gyur %in adug | de
nas i ‘od ak'yil par pebs bywn ste smon lam
cen mo adi la lta ba cig yin pa adug gsun //

Ibid.:

yah mts'an ldan ... £od la gsol ba btab pai nub rnal
(for mnal) lam du mi cig £og ka’ Cen po la snod...
c'e ba bkal nas me btos ba la ci byed dris pas
sems can ¢ams cad kyi ja Lug bkol ba yin zer |
de nas Kari pa cig gi nai du byon te Fog bug pa
cig adug pa la p’yag yi tag mdsad pas steis de nas
su yin zer pa la de na su yod ha yons e dog
gswhs pas adi na rdo rje p'ag mo gBugs te da lta
abyon ma ruii fio zer pa cig bywn gsui ba sogs
Ao mts'ar c’e ba brjod kyis mi lan o,

Upper right-hand inner stripe:

(PA) #ii 2la skar mas mdses ran fiid Joi sdon lan cig
ak'ruris dgun lo gsum pa las ... Cos sder ...
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Right-hand outer border:
..Ce ru bZugs pai t5'e|
rje dani p'yogs bzii sans rgyas gzigs [/
re ma ti dan ... abral med |
g3is Kar mi dbasi cen po yis//
mc'od ci dad pas diul gduni bzens|
cos der bu C'os ac’ad po la |/
kva je o (for c'os) rje bsod grags pa/
hia yi rmam tar ac'ad dam Zes |/
gouns ts'e kun gyis abrom rjer fies |
slar yahi Kan gsar gori du p'ebs |/
ak'rul med ap’ags pai spyod pa mdsad |
shon ... gsam (for bsam) mi k'yab //
Lams cad ak’yen (for mk'yen) pai tnam sprul du |
kun la grags Sin yoris su grub pa [/
Ibid.:
...t gnas pas tgyas par mdsad slar yai dpal ldan
abras spunis su p'ebs te dguni lo rgyad pa la mk'an

po bsod nams grags pa dari slob dpon legs pa
don grub las dge ts'ul fiid du rab byon mdsad (T'sa)

Lower outer edge:

F'yii loi dbyar ston zla drag tu] 7:

dgon rtser sku mes'ams mdsad pai ts'e |/

ts'e dpag med mgon rta mgrin sogs |

Yugs dam #al gzigs dhios grub bries //

p'ag loi dbyar ston rgyal du bugs |

rtag tu dam pai c'os Car p'ab |/

(DsA) dgun dus rtsed €ai Cos gra cer |

lia mc’od c’en moi t5'0gs pon (for dpon) mdsad j/
kun kyi(s) dad pai sar bkod nas |

besug (for gtsug) lag Kan Cen K'ra abrug mjal //
agro rmams ...ig la mgod (for agod) bzin du
dga’ ldan p’o brass iid du p'ebs (va) [/

byi pai lo la gbras spunis kyi |

gdan sa Cen por mid’ gsol te [/

mi ajigs sehi gei K'ti stens na

Feg Cen C'os kyi ak'or lo bskor |/

mk’yen pai stobs beu kun mia’ yan |

tun mon gdul byai dbar mdsad nas |/

mk'an slob rnams la maa’ bai Cos |

mt'a’ dag gsan bai ts'ul yan bstan j|

2nd line:
ts'ogs ghiis 1gya mts’'o yons rdsogs kyan | rtag tu mc'od
shyin mdsad pa legs /| rgyal du p’ebs des sion ma
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la nub cig rnam (for mnal) lam du 24l b3; pas
Cos ap’rul bstan t5'ul ni rje 2al nas ... sding na
adug sar gsusi rab pa byun pa p'yi adi na sy
med pai du (for dur) Frod cig adug zer bltar
(sic!) p'yin tsa na dur K'rod c'en pos bskor pai
mts'o nai c'os abyuss dmar po cig adug pai nas
nas a tsa ra c'en po cig bywi ba des nan du Krid de
a tsa ra c'uis ba cig gis a rag dan Ce ba des buy
panasjadrasis te fia la ts°0 ap’rul Cen o cig ston
1gyw yod de ajigs mi dgos zer nas Zal bzi; Joris
rdsogs bstans fia bskul dgos pa yor o gsuss ba cig
rmi gsuts | yai nub cig me tog Cai na luags Kar
sgo med mer abar ba cig gi bugs nas mi nag )
cig bywss ... du byon zer p'yin pas dei nap 'mi
10 en po Ka nas K'rag mdsag pai steii na me
ajigs pa rufi ba cig adug rmi ste | cos rgyal kyi
ts° ap’rul du adug gsui yar wb cig dpal lan
Thamoi t5'0 ap’rul 2al nas ‘od zer spros ste byed
pa cig bywn t5'ul rgyas par gsuns pa,

Lower Inscription:

1st line:
de nas dgusi lo beu ... Rlari ... K os (sic for tso) ap'nil
bla...p'o brasi...smon lam cen moi mgon du
byon skal bzafi...abum p'rag grans med dge
adun t5'ogs pai dbus sanis 1gyas kun gyi ap’rin
las ... gans Cen ... bsod nams ... bsgrub pai ...
bstan nas ...

2nd line:

lhun gyis grub par ... kyi rlusi ...mKan ... ‘od das
lba rdsas ... car gyis gati ...rog dan (sic) ldan
mdsad ... 2la ts'es ces p'ra yar mk'yen brtsei
dkyil ak’or na gasi ba p'rin las ... mas ... t5'0d pa
bes p'yag adi ..

3rd line:

Kyod... tje btsun ... skur grags ... bdag gyul Cen...
rab t5'ogs bdag ... p'e pa la mi gjigs ... byin ..
gu tan £in [mc'od) rten c'e ba dai gos skui
(zA) rab gnas ... bkod bzin bstan ... Cos p'rul.
Left border, below:

(va) stag lo la... 1gyal du p'ebs rten benis nas sbyin
sregs mdsad (a) dbyar dus t5'ad mdo byes gloi
tje mt'a’ dag bstan pa dai po ni srid %i dpal abyor
Cams cad dar lhan cig p'ebs Sin g2ugs pa yis



rab mdsed pad mai dga’ t5'al la #i ‘od byug? pa lta
bur gyur ... skar c'en btab nas gugs brgya abul
brgya p'rag skyes su p'ul €ogs par gyed Cen dpal
med dan man ja ...

de nas abras spuns fid du p'ebs |

abul dpon nan so ... J|

rgya abul bsam las adas pa p'ul |

yos To smon lam grol tjes su ston pai gos sku c'en
po bens |

Pos (for mt'on) pai don lan Zes byar grags J/

rgyal gyi shags Kaii gzal yas nas (3a) /

bstan pai mia’ bdag spyan brasis (for drans) te |/

dkyil gk'or kun gyi Zal p’ye nas |

dbait gi ' bo ma lus ... |/

ts'e dpag med mgon Tha dgu ni |

Cog mar dbars bskur Zal yan gzigs |/

rje dag dbars tim fio mts'ar Zes |

Cos skyon (?) stanis mas legs so p'ul Jj

yos loi nan der Zal gzigs dan |

rnal (for mual) lam ya mtsan ... |/

oo beo lna ru

pebs pa abrug lo t5'0 p'rul nas

... tdo rje sa ...

... Ins gsun bkod ...

.. Spyan ras gzigs dbari sprul pai sku

bstan pai bdag par miia’ gsol nas |

mi agyur vdo tje ... stens na (sa) //

On the upper margin:

“ Svaha ~ (Here) is resumed the brief bio-
graphy, shown to be explained (bstan biad),
of the incarnation of the supreme master,
celebrated as the “all-knowing,,. It is ta-
ken from the work called “Ocean of his
works and his successive lives,,. Homage
to you who, in ancient times, received from
the mT’a’ yas rigs mc’og, in U rgyan, this
prophecy: “ O son of the Victors, you will
be one of those who preserve the teachings,,.
Thus he founded a great kingdom.

*“Then, after having spread the teachings
and caused them to prosper (in that place),
he accepted to return once more and went to
the dGa’ Idan: there he met Byams pa in
person, who takes the Buddha’s place. He

then (under the name) of aP’ags mc’og nam
mk’a’ dri med, according to aJam dpal siin
po’s order, went (to the country) Dag pa
mk’a’ spyod; next he went in the bDe ba
can and saw sNan ba mt’a’ yas surrounded
by his retinue (1-4).

« A frer the worlds, vast as the ocean, had
been pervaded by the mandala of his com-
pletely favourable activity, he went to the
frontiers of the country of tNa yab where a
king of the Srin po came to meet him and laid
a light and flexible road made of silken stuff,
and a path of silken material. The Srin

o who guessed how to harm him and who
had four heads, himself fell headlong, lower
and lower. You who have vanquished the
demons who stoed in your way, you visited
the master, the Buddha in person; he, having
on each side tfe (Tson k’a pa) and Jo bo
(Atia) told you to preach on the Madhya-
mika and to meditate upon it. In the world
called Pad ma “od sat the great master Pad ma,
amidst the C’os skyon and the Srun ma,
between tJe (Tson k’a pa) and Jo bo (Atisa).
He said: “After having done homage to the
two powerful srusi ma, go to the central country
of Tibet and, through an incarnation, accom~
plish the good of created beings,,. Homage
to you who were thus incited by the protecting
deities (5-9).

“Then through a magic force, swift as
magical thought, he went in an instant to
Tibet, in aBras spuns, in the palace of dGa’
Idan; for three days he lived in front of the
place where the relics are placed. Roaming
through Tibet, on the tops of the Ri rab (in
aP’yon rgyas) all the gods came to show him
their favour. There he resolved to protect
men speedily by his incarnations; then the
gods prophesied that his incarnation would
take place at once.

“And the sound of this inspired voice per-
vaded all the world, echoing. Particularly
Zal bzi pa made a great prophecy in Yar
kluns, sPyan ras gzigs in rTa nag and dPal
ldan lha mo in Dvags po (10-15),,.
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Left-hand border:

“ Unfolding of his dreams.

One night he entered into a dark house,
where there was a small window, and having
opened a cleft through which it is said that
no one could pass, he passed and went up-
wards to the dGa’ Idan, and met rje btsun
aJam dbyans; sacred things of three kinds
(deposited there) conferred great graces on
that hole, below. Looking down from up
there, he said that the aDsam bu glin was as
large as a boat; having descended by a stone
staircase, he looked upwards and saw a high
dignitary, leaning out to beckon to him, fall
headlong; he arrived in a chapel where the
dbuw mdsad ... the tea to be drunk during the
ceremony and songs. Then the light of the
sun descended with a rotating movement,
and it was like (the feast of ) the great “smon
lam,,. So he said. Then, in a night when
he prayed to mTs’an Idan... t'od, he saw in a
dream 2 man carrying a great... into the fire,
and then, having asked him what he was
doing, he answered that he was boiling a
tea-soup for all creatures; then he went into a
house and (saw) that above there was a hole;
he began to clap his hands, and from above
someone said “ who is there:,, and he ans-
wered: “And who is up therez Have I not
come?,, (The other answered) “rDo rje
p’ag mo is here, it is not right that you should
come thus,. These and other marvellous
things he said. Then he woke up,,.

Upper right-hand inner stripe:

“ Himself beautified by the sun, the moon
and the stars, on the trunk of the heavenly
tree (fjon sdors = ljon Sin, see biogr., p. 16) once
he was born.  Since he was three years old ...
in the temple...,,.

Right-hand outer border:

“When he went to... c’e, he saw the
master and the Buddhas of the four points of
space, not severed from Remati; in gZi k’a the
prince honoured him with faith and had a

silver mc’od rten made to keep relics. When
in the temple, a (monk) was explaining the
bKa’ gdams pa’s secundary texts (bu ¢'os), the
Kva je C'os rje bSod nams grags pa ... asked
whether he could explain the biography;
then certainty as regards aBrom (ston) and
Tson k’a pa’s doctrine was born in all of
them. Then he went to K’an gsar gon and
practiced the ascetics’ (ak'rul med) noble disci.
pline. 'With his incarnation, which knows
all the infinite things to be known, he became
famous among all,,.

Ibid.:

“Staying in..., once more, enlarging he
went to aBras spuns; at the age of eight he
took monastic vows from bSod nams grags

pa and the acarya Legs pa don grub,,.

Lower outer edge:

“In the year of the dog, in the sixth
month summer-autumn, while he was shut up
in the dGon rtse, meditating, he had a vision
of Ts’e dpag med, rTa mgrin etc. and of his
protecting deities. In the year of the boar
and in the summer and autumn months, he
resided in tGyal, always causing the rain of
the Law to fall. In the winter month, in
the great monastery of rTsed t’an, he directed
the ceremonies on the occasion of Tson k'a
pa’s birthday, and having disposed every-
one in the faith, he visited the temple of K’ra
abrug...") the creatures according to the purs
pose. He then went to the palace of dGa’
ldan; in the year of the mouse he was installed
in the seat of dGa’ Idan; on the throne of
the dauntless lion revolved the wheel of the
Great Vehicle.

““Possessing the scholar’s twelve powers, he
ruled over all creatures capable of being
converted in the common manner and he
showed how the endless parts of the Law are
listened to at the masters’ school. Although
he had filled the ocean of the two accumu-
lations, ) he continually made offerings (to
the gods). Before arriving in tGyal, one night
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he saw in a dream Zal bzi pa doing many
miraculous things: the tfe said: “in... sdins
there is a master of the sacred scriptures, and
away from here there is an extraordinary
cemetety,,; so he said. And so he went and
found there was a lake surrounded by a large
cemetery, and in it there was a red triangle,*®
in the middle of which a great dcirya was
standing, who led him inside; a small acirya
brought alcohol and the big one some tea
in a pot and said: “I can show great pro-
digies. There is nothing to fear,. And
he saw in a dream one who said: “It is
necessary that I be instigated by Zal b#i pa’s
great teachings,. One night, in Me t'og
t’ann (he saw in a dream) a black man issu-
ing from a hole in an iron castle without doors,
blazing with fire, who said to him “come
hither,,. Inside was 2 man’s corpse dripping
blood from the mouth, and upon him a ter-
rible fire. He said that this was one of the
C’os rgyal’s prodigies. He further said that
another night dPal ldan lha mo performed a
great prodigy, shedding light from her face,,.

Lower inscription:

“Then at the age of ten, on the anniver-
sary of the miracle of (the Buddha’s) multis
plication ... in the palace ... went to the great
feast of the vow ... 10.000 images of the Bha.
drakalpa ... in the midst of innumerable
monks ... the work of all the Buddhas... the
mountain ... merits ... accomplished ... having
shown ,,.

Second line:
“Miraculous ... of the wind ... light of the
sky ... divine objects.... filled by rain; he did
it with... in the day of the month

in the circle of the scholars... works...
measure,,,.

Third line:

“you... tJe btsun so named... in great bat-
tles ... lord of the circle; not fearing; ... in
Gun t'an... having consecrated the (mc’od)
rten... and the image on cloth,,.

Left border (first and second line):

Translation impossible.

Translation impossible.

“In the year of the tiger he went to rGyal,
had sacred objects made, consecrated them
and offered sacrifices,,.

“In summer...

“As regards the first teaching...

“He came with glory of all things, either
belonging to this world or to the peace of the
spitit, and in the pleasant garden Pad ma dga’
the sun’s light was like ... the great stars were
set there, and he offered hundreds of offerings.

“Then he went to aBras spuris, the donor
was the Nan so.. who gave incalculable
gifts. In the year of the hare he had the
cloth-tanka made, to be shown during the
sMon lam feast, called “ the one which gives
fruit simply by being seen,. From the
pavilion of the Tantric temple in rGyal he
caused the lord of the teaching to come, and
then opened all the Tantras ... all the waters of
baptism. He had a vision of the nine gods
of Ts’e dpag and first of all of the baptism,
and was applauded by the C’os skyon and
by the Srun ma. In this same year of the
hare he had a vision and marvellous dreams.
At the age of 15, ... in the year of the dragon,
prodigies... adamantine earth... said ... incar-
nation of sPyan ras gzigs and was invested
with the authority of lord of the teachings...
unchangeable of the rdo gje,,.

Let us see briefly how these episodes are
represented on the tanka: Above the first
stripe bearing an inscription, proceeding from
left to right: dGa’ ldan, Mafijusri, with a
sword in his right hand, seated inside a palace;
a man leans out and falls on another man,
who is looking at him from below; in the
interior of a building some monks arc gather-
ed; rnal (for mnal) lam gyi bkod “the dream’s
unfolding ,,; the scene refers to the part of
the inscription translated above.

Above some figures in a small shrine
among the clouds; “mk'a’ spyod,, * jour-
ney through the air,,, refers to the country
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where he was incarnated. To the left, lower
down, along the edge, a garuda, 2al gzigs
kyi ye ses K'yun “Ye Ses k’yun seen in an
apparition,,. Underneath a monk seated
in front of 2 mandala, to his right: Zal gzigs
kyi ba dgu,®) “the vision of the nine gods
of the mandala of Tse dpag med,,. To the
right of the same scene a monk seated on
a throne, “safis rgyas ghiis pa snap mdsad rdo
tje,, » *“sNan mdsad rdo rje equal to a second
Buddha,,, Above a Buddha in the midst of
disciples and masters; gos sku “the tanka on
stuff,,, alludes to the tanka on stuff which
bSod nams rgya mts’o caused to be made; near
these words the letter: I refers the reader to the
corresponding paragraph of the inscriptions.
To the right, below, monks working on a
building. A seated monk among the lama
perhaps represents the consecration. Above
a Buddha amidst his disciples, in a palace:
“o rgyan yul,,, “ Orgyan’s country,,, alludes
to his preceeding incarnations, like the scene
which immediately follows on the right:
rgyal sras mt'a’ yas dri med, “ the Bodhisattva
mT’a’ yas dri med,,. Above, in the centre,
a pavilion with Byams pa: “dga’ ldan ,,; the
letter ¥4 refers to the corresponding paragraph
of the inscriptions. Underneath, a monk
kneeling in front of an apparition: “yar lus,,
refers to a vision which had appeared in Yar
kluns; lower down, a little to the left, a monk
in a temple among his disciples, “dga’ ldan p’o
brasi ,,, “the palace of dGa’ ldan,,, refers
to the paragraph sa of the inscription. To
the right of Byams pa’s image, a bodhi
sattva kneeling in a pavilion: dpa’ Man gjam
dpal siiini po, Tson k’a pa’s incarnation. More
to the right, above: bDe ba can *the Sukha-
vati,,. In the right hand corner 2 monk
between two disciples and the Buddha: the
letter ¢’a refers to the corresponding paragraph
of the inscriptions. Lower down, one under
the other, two small pictures follow, which
show the interior of two houses; above: yab
rnam rgyal grags pa: below, under the figure of
a person lying down, yum dpal rgyal adsom bu

krid, “ The mother dpal aDsom bu krid
Underneath: bla ma spre bo, “the master
sPre bo,. On the left side, between the
two inscriptions, two temples; in the smaller
one the eleven-headed sPyan ras gzigs, in
the larger one an image of Sikyamuni, to
which many monks are doing honour: lbg ¢,
Underneath a procession of monks carrying
“Byams pa’s,, image on a chariot. Sl
lower down another temple, with monks in
front of an image: gus t'an; the letter: Ja refers
to the inscription.

Underneath, on the left, 2 lama among
four disciples, letter: 4; on the right a lama, in
a temple, lifts his eyes towards some visions;
dGon rtse (t5'a).

Right side, between the two inscriptions:
above, a view of aBras spuns and his semina.
vies: abras spunis siags K'an - lha Kai gon; ad
Fan c'en po.

Underneath, inside a shrine monks mak.
ing offerings; dga’ dan p’o bran; the letter: ba
refers to the inscription.

Three lamas in front of an image: s
legs don pa, bsod nams grags pa bla ghis, the Da.
lai Lama’s two masters. The third repre
sents bSod nams rgya mts’o in the moment
of adoration. The pageant which follows
under his installment, Ser la * the same in
Se ra,. Below a temple, with images and
monks: gsam yas, i. e. bSam yas. In the
space under the second inscription, from left
to right, a large temple with a lama seated
on a throne and around him lamas presents
ing offerings; the letter dsa refers to the
corresponding inscription.

Below, in a triangular frame, a seated
lama, surrounded by images of deities; this
refers to the vision described in inscription
above. Further up, in a temple, two adoring
monks on each side of an image of the
Buddha of K’ra abrug; ) then two monks on
horseback; underneath the same in a temple,
among many lamas; the letter: ra refers to the
inscription. The scenes which follow repres
sent episodes which have occurred in dGa
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Ian: dga’ Man rtse rje sku rin po Ce, * the
recious image of the rfe Tson k’a pa in
dGa’ Idan ttse,,; rmam sras p'o brari: tNam
t’os sras’ palace; dga’ ldan p’o bran: dGa’ Idan’s
palace. .

Towards the lower right-hand corner, in
a temple, an image of the Buddha standing:
tDsin ¢’i (viz. tDin ji in ‘Ol k’a).  Above,
laymen kneeling opposite some monks: ‘Ol
k’a. This refers to the honours rendered to
bSod nams rgya mts’o by ‘Ol k’a princes.
On the carpet on which the lotus that the
Dalai Lama is sitting on rests, are represented
the donors: one of them carries on his hand
a wheel, the symbol of kingship: the tanka
was found in Luk, it therefore represents
princes of Western Tibet.

We may surmise that it was painted when
the spiritual ties between Western Tibet and
the Yellow Church were still strong and the
royal family had not ceased to hold its sway
over the country; this in fact seems to be the
conclusion to be drawn from the presence of
a personage with royal insignia. We cannt
a help thinking of aJig rten dban p’yug
pad ma dkar Ide who in the year 1555 went
to pay a visit to bSod nams rgya mts’o. So
there are good reason for supposing that the
tanka was made by order of that prince or of
his sons K’ri nam mk’a’ dban p’yug who was
another supporter of the Yellow Church.s

Anyhow the tanka is to be assigned to
the end of the XVIth century.

TANKA n. 39 (Plates 73, 74).

In this tanka the central figure is an angry-
looking deity, represented in the likeness of
a siddha: with his right hand he brandishes
a club, his left hand holds, on a level with
his breast, a skull-cap tull of blood. He can
casily be identified thanks to the inscription
written under the image:

ajigs run stag Cibs btsoi Ka rnal abyor tsul.
“Manner in which Tson k’a pa, riding a
terrible tiger, practised yoga ,,.

This means that Tson k’a pa is identified
with the terrific manifestation (k'ro bo) of that
mystical plane whose carthly manifestation
or projection he is. Besides the terrific ma-
nifestation, other liturgies are known, which
also meditate upon Tson k’z pa in the form
of an ascetic: so, for instance, in the Bla mai rnal
abyor zab K'yad can cos kyi rgyal po tson K'a pa c'en
pos mk'as grub £'ams cad mk'yen pa la geig brgyud kyi
t5’ul du gnais ba Tsor k’a pa is meditated upon as
an ascetic of a golden-red colour, like copper,
upon a throne drawn by eight lions; he carries
besides the usual attributes, the sword and the
book, a skull-cap, as in the present painting;
he is imagined with an ascetic topknot,
after the yogin’s fashion, while the masters of
the various kinds of Tantra emanate from him.

Above and below, on the central axis of
the tanka, we see two small images of the same
master, according to traditional iconography:
one floating on clouds and the other upon a
throne borne by some deities. In the two
upper corners again Tson k’a pa on an ele
phant to the left, and Tson k’a pa under the
form of aJam dpal dbyans, on a lion, to
the right; in the two lower corners his two
foremost disciples.

These aspects of Tson k’a pa allude to a
celebrated vision, or rather to a series of visions
which his favorite disciple mK’as grub rje
had after his death. One day the latter of-
fered a religious ceremony in his master’s
honour, and then fell into ecstasy. Then six
successive visions of Tson k’a pa appeared
to him, namely Tsofi k’a pa in the form
of sambhogakaya, seated on an elephant,
scated on a throne, carried by a cloud and
finally in the terrific aspect which here towers
in the centre of the tanka.

It is clear then that the painter alludes to
this particular vision, which on the other
hand seems to have been treated faitly often
in Tibet: in reality at least two instances of
this kind of painting are known; one already
published by S. Cr. Das, the first to make
known the legend illustrating it (Buddbist Text
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Society, Journal and text, 1893, Parc II, App. II,
p- 4) and another one by Grinweper (Weg
nach Sambbala, p. 90).

Around the picture is represented the large
family of the Siddhas, grub t’ob, Indian and
Tibetan, those masters of yoga we have
mentioned above (see tanka n. 8) of whose
esoteric tradition Tson k’a pa had been the
heir and the interpreter.

Most of the Siddhas represented on this
tanka can be identified, because every figure
is accompanied by an inscription which gives
his name. It appears that the painter was
inspired by the biography n. II 94) of the Sid~
dhas, to which we referred above and which,
as we saw, was very popular among the
Yellows. The tanka is therefore a pictorial
reproduction of that booklet. Beginning from
the first line on top, the inscriptions full of
mistakes succeed one another as follows:

15t line:

glan po la C'ibs btso K'a pa. - * Tson k’a pa
riding an elephant,,.

7ia lto za in [dhos) grub briies lu ba pa. - “Lu
ha pa (Luhipi) who feeds on fishes and
obtains his realization (Edel., p. 21)...,,.

pad mar rdsus K'ruiis or gyan pai Zabs. —* Uddi-
yinapada miraculously born from a lotus,,.

nags [kyi] Tha mos bdud rtsi p’ul klu sgrub ...
Zabs. - “Nagarjunapa gets ambrosia from a
forest goddess,,.

[dka’ £ub mdsad] byams pa 2al gzigs £ogs med
pa. - “Asanga made penances and had the
vision of Byams pa...,,.

byo (sic for jo bo) rje ati Sai pa mar me mdsad. -
“The c’os rje Atifa Dipankara,,.

Tbam mk'an dur gnas su ... ma ti pd. - [Ku, as
in the text for: Ci] “ma ri pa the shoemaker,
in the cemetery... ,,.

sens ge Cibs beson Ka pa. — “ Tson k’a pa
riding a lion,,,.

Line 28:

Cu Cen gyen zlog i gzuh bir va pa. - ** Bir vi
pa (Viriipa) causes a great river to flow uphill
and stops the sun,, (Edel., pp. 28.29).

dom bbe bi ru stag gFon gdan btin brgal. -
“ Dombhehiru, (Dombhiheruka) mounted op, 5
tiger, crosses the (Ganges) spreading a carpet,,.

bram ze rigs la (m)gar (for gar) mk'an sq rq ba.‘_
“Saraha the dancer, born of brahmanic
parentage,,.

pad ma vajra ... gzugs Sits [tog za ba ... abs, -
“Padmavajra eats fruits... ,,.

doe ts'ul rje mo K'ur giegs ts'em bu... - *The
novice Ts’em bu pa who walks carrying a
nun,, (Zauberer, p. 204).

oo dge bsien tsais spyod. - “[Nilapa] the
devout layman as a Brahmacarin,,.

sta (for lta) stens mdsad pra (p'ra?) nag po
spyod Zabs... - “Krsnacirya casting the exor-
cist’s look,,.

dge sloit lus can sans rgyas ye Ses Zabs. - “The
incorporated (z) monk Buddhajfianapida,,.

gdol rigs yum beas ku ku ri pa Zabs. -* Kukku.
ripa, by caste a candila, with his $akti,,.

mes'o skyes rdo tje. - “ Padmavajra,,.

adsu (sic) su ku pa mk'a’ giegs. - “Bhu su
ku walking on air,,.

ral gri Kyer nas mk'a’ gsegs na le ntra. -
“ Nalendrapi who walks on air, carrying
a sword,,.

stin poi K'a gnon pad ma ka ra. - *“ Padmaikara
overcoming the Stin po,,.

San pai rigs ser Zon sin bi pa. — “Sin hi pa,
(Simhapa) the butcher riding on a lion,,

fia pai rigs dge slon mi na pa. - *“The monk
Minapai, of a race of fishermen,,.

ka(?) mKas mk'a’ gSegs tha sa ra #abs. - * Rha,
sarapi... walking on air,,.

4th line:

2in pa p'yag rgya da(i) (b)eas tog tsi pa. -
“The peasant Tog rtse pa with his mudra,,.

naro pa Fesran gi [bu mo] bsten. - *“Naropa
uses his daughter (as his fakti),,.

bu smad dais beas rdo rje dril bu pa. - Vajras
ghantapi with a woman,,.

rgyal rigs lcam beas in dra bho di Zabs. - “Indra-
bodhi of royal lineage with his mate,,.

royal rigs mk'a’ Thas, - * Akafadeva of royal

lineage,,.
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Pe ts'om sel sprin Sug(s) can. - “sPrin Jugs
can solving doubts,, (v. SP, p. 142).

sth line:

Pa 1 rigs las srid brgal ka vy pa. - “Karu.
pa bom in the borderland, who crosses [the
ocean] of existence,,.

bram ze rigs rnam f'og brag a na ri ta. - * Ana-
rita of brahmanic descent,,.

bum togs Cos dri ma bru sen[ge]. — *“Sen ge
holding a vase washes the stains...,,.

6th line:

tgyal rigs dman spyod abras adry (d2) kan ta pa. -
“Kantapa, of royal descent, who lives like
those of a low caste, grinding corn,,.

ts'od (for rtsod) rgyal sgrol skyabs can tra go mi
zabs. - “ Candra-gomin protected by sGrol
ma, overcomes in debate (the heretics),,.

dge slon spros med gjag spyil bu pa. - “ The
monk sPyil bu pa, ... a quietist,,.

zla ba bzan po bram rigs rmal abyor Ius. - ** Can.
drabhadra, of brahmanic descent, in an as-
cetic’s body,,.

sgrol dkar byin rlabs rnal abyor kun dga’. - “ The
yogin Ananda(vajra) who has sGrol ma’s
blessing,,.

klu grub dgoris €ugs la Cud mk'as zla ba grags. -
“The learned Candrakirti who learns the
meaning of Nigarjuna’s works,,.

7th line:

bram ze rgyal mjal dge bsiien p’ab c’as pa.— “ The
devout layman P’ab c’as pa, a brahman, who
meets the king,,.

wov spyod mdsad. - “... practices,,.

til bdui (for brdun) sans rgyas Zal mjal te lo
pa. - “ Telopa who grinds seeds and sees the
Buddha,,.

it un £'eg Cen $a kya bies ghien abs. - ““$3.
kyamitra the wood picker, the mahayinist,,.

fia pai rigs la geer bu ts'am dba L. - “ Candaila
the naked, of fisher parentage,,.

8th line:
smad ats'on lna brgyar mk'a’ gSegs dba ri ka. -
* Darika walks on air with oo harlots ,,

(Edel., p. 22).

bala skyoss pa na ga bo dbe Zabs. - “Naga.
bodhipa the herdsman,,.

gar mKan lcam .. Sa ba ri Zabs... - “Sabari
with his mate, the dancer,,.

mk'a’ giegs dge slon bzan po pa. - * Bhadra, the
monk walks on air,,.

bram rigs dge slori bbe pa le ne 2abs.—** The monk
Bhe pa la na? of brahmanic extraction,,.

tug[s] dam Zal gzigs ma [mk'd’] gdegs gur dbyans
mk'an ri k'rod ma. - “ Ri k’rod ma who sings
songs and has had the vision of his protecting
deity walking on air,,.

[mai] tri pa rgyud adsin sgra mk'an Zabs. —** Sgra
mk’an belonging to the school of Maitripi,,.

mt'ar agro £ob ts'ogs brkob kon tals. - “Kon.
tala going in the borderland digs,,.

rta [mgrin] gzigs gdug adul [nam mk'd’)
Segs? tsa[pa] ri. ~ “ Tsa[pa]ri who gets
the vision of rTa mgrin and subdues a poi-
sonous snake,,.

oth line:

tugs dam Zal gzigs sa ra ba Zabs. - Saraha
sees his protecting deity,,.

gtam gi 5'0d pa las rgyal Je ta ri. — * Jetari
victorious in logic,,.

smad gts'on lia brgya mk'a’ agro spyod Min
bhi pa... - “Bhi pa with 500 har lots goes in
the air,,.

rgyan drug gsol dur [K'rod la] mar me lha. - Mar
me lha... in the cemeteries prays to the six
ornaments,,.’s)

dur k'rod sa cen gsol ba si ya li. - “Siyali
cats human flesh in the cemetery,,.

agrol gzigs luss bstan €ob pa fii ma shas. - “Ra-
vigupta has a vision of sGrol (ma) and
obtains from her a prediction,,.

(7 ma zer] la glegs hag gi dban p'yug rgyal. -
“Nag gi dban p'yug, Vagiévara,*® going on
the rays of the sun,,.

ats’o byed rigs dge slos si ba la. — “ The monk
Simhala of 2 family of physicians,,.

1oth line:

gdol rigs mar mk'an yum ldan bbir ba pa. - ““Bhir-
bapa, of the candala caste, makes butter with
his $akti,,.
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[sgra] ts'ad lun rigs la mkas Ka ma la. -
*“Kam(b)ala, learned in logical sciences and
grammar,,.

rgyal rigs adul adsin shag(s) ac'an San ti pa. -
«“ S;‘mtipi of royal lincage, master in the disci
plinary rules, exorcist,,.

f'abs Ses [rab dgors pa rdsogs) gser glin pa.-“Su.
varnadvipin (having realized the meaning) of
gnosis and praxis,,.

Ka ko glan Zon (for gdon) mk'a’ la spyod. -
“K’a ko (for: Ko ha na) nding the ox,
travels through the air,,.

bde mcog zal gzigs sbrul rgyan ku bu rtsa. -
“Xu bur tsa®” has a vision of bDe mcog and
is decorated with a snake,,.

dpal gyi ri skor dka’ spyod tan da pa. - “ Tantipa
practises asceticism round the Srivaparvata,,.

rgya mts'o glin la dka’ Cub sen ge pa. - *“Sim-
hapa practises asceticism in an island in
the sea,,.

pi wan glin sgrog mk'a’ gsegs bhi na pa. - “ Vi
nipada walks on air playing the flute and
the vina,,.

bram rigs zans mgar rkan mgyogs rtam pa ga. -
“rTam pa ga, of brahmanic caste, a copper-
worker, swift-footed,,.

rgyal rigs shyai mdsad sa ga pa. - ““Sagapa, of
royal lineage, who purifies himself,,.

rgyal rigs yum beas mk'a’ gsegs kar ma ka.-“Kar.
maka of brahmanic lineage, goes through the
air with the $akti,,.

..byin rlabs... la li lba Zabs...-“Lalideva...
blessing,,.

dgyes pa rdo rje byin rlabs glin bu mk'an. -
“ By the blessing of Hevajra Glin bu
mk’'an,,.

$a ba ri pa rdo tje gdan du] fugs dam gzigs. -
“Sabari pa (in the text: Sa ra bu) living in
Bodhgaya sees his protecting deity,,.

u tgyan dur gnas pa rus shal pa. - “Kacchapa
who is in the cemetery of Uddiyina,,.

p'ag mo byin brlabs dsa lan dba ra.—* Jalandhara
who obtains P’ag mo’s blessing,,.

gdol rigs Cags mkan pa yum beas fa ga pa. -
“T’aga pa the weaver of candala caste, with
the $ak ...,,.

Last line near the donor:

bram rigs yum ldan lo gi ta zabs. - « Lohitapz
of a brahmanic caste, with his mate,,,

mtsan mc'og mk'a’ giegs dbarmakirti Fabs, _
“ Dharmakirti, of great renown, goes through
the air,,.

dkar spyass ... gzigs Iha... — “white wolf ...
Sees,,.

gzigs lta gi bye po mk'an gru rje. — “mK’an
grub rje had the vision,,. This refers to the
story alluded to above.

...par du byed po sgom up ... (rgya) mtso ...
pai gzigs...a Iia. ~ “He who did ... was the
sGom c’ufl ... rgya mts’o ... saw ...,,.

2ifi bkod [bris] par mkan rdo [e]. = “The
painter was rDo rje ...,

skod rgyal sral bal po tug(s) tje Cen po. -
“sKol rgyal sral, the Nepalese, the great
compassionate,,.

TANKA n. 40.

A choir of Grub t’ob (see tankas nn. 8
and 39) which surrounds rDo tje ac’an, the
symbol of supreme truth and essence, assisted
by two mK’a’ agro ma. Beginning from the
farthest lower corner on the left and moving
upwards we see:

1. Kal pa pa bzan 15. 2Bu su ku pa

0 16. Ku ka r1 pa
2.Si ka li 17. mTs’o skyes rdo
3. Pag ka pa Ije
4. illegibile 18. Sans rgyas ye Ses
s. Nag po spyod  19. Kan to pa
6. Mar me mdsad  20. no inscription
7. Aryadeva 21. no Inscription
8. Nag po rdo fje  22. T og[s] med
9. Bhi tva pa 23. illegible

10. Lo ki pa 24. illegible
11. Indra bho ¢ 25. Zla ba gra(gs)
12.Sa ra ha 26. —
13. Klu sgrub 27. illegible
14. 1Do tje dril bu  28. illegible
pa 29. Blo bzan po
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TANKA n. 41 (Plate 75).

This tanka represents a four-armed deity; his
two principal hands are in the mudra called
biam mdsad; the right hand brandishes the vajra
and the left grasps a noose. He is trampling on
a lifeless corpse, and emerges from a flaming
halo; he has a terrific aspect; his head is crowned
with skulls; a large snake is wound round his
neck and shoulders as a scarf. This image
corresponds to GrRONWEDEL’s BM, fig. n. 136,
and is there called Nilambara. But P’yag rdo
tje gos can, Nilambara Vajrapani is regularly
represented with two hands, according to a
celebrated sadhana of Adisa’s. The aspect
here reproduced is that of P’yag na rdo rje
abyun po adul byed, Bhiitadamara, also called
gDul dka’ abyun po adul mdsad pai mt’u
stobs ap’rul byun gsan bai bdag; “he is of a
blue colour, with one face and four hands; his
two principal hands are in the mudri called
ham mdsad, in his other right hand he bran.
dishes the rdo tje of lightning, to strike his
enemies and the demons; his left hand threa-
tens enemies and demons, in the threatening
mudri, and holds a noose. He is gnashing
his three round and rough-hewn teeth... ,,.

His ornaments are eight snakes, Nor rgyas
etc.; round his waist a tiget-skin belt. With legs
wide apart, he tramples on gZan mi t’ub and
other aByun po (sec dPal p’yag na rdo tje abyusi po
adul byed sgrub ¢ abs, in sGrub ¢ abs kun btus, vol. ga;
cfr. Indo. Tibetica, IV, part II, p. 138, p. 1).
(Cfr. on this god: B. BHATTACHARYA, The
cult of Bbitadamara, Proc. and Transact. VIth
All India Or. Conference, 1933, pp. 349-370).

On the god’s head is seen Mi bskyod pa’s
figure. Round him develops the cycle of his
mandala: we see two afig rten skyon lha, on
their traditional mounts, and the eight nagas.

On the first line above, tNam par snan

mdsad.
TANKA n. 42 (Plate 76).

It represents the cycle of the Arhats, ac
companied by the kings of the four points

of the compass. We shall speak at greater
length about this cycle when illustrating tan-
kas nn. 126-131 and we refer our readers to
that part of this work.

In both tankas are represented 18 Arhats,
namely the 16 traditional Athat and besides
Dharma-tala and the Hva $an, according to
the Chinese iconography and manner.

TANKA n. 43 (Plate 77).

Not identified; above Byams pa in dGa’
ldan heaven, between two masters: to the left
Milaraspa in the act of reciting his songs, to
the right sGrol ma; underneath, in the centre,
mGon po between two other terrific deities.

TANKA n. 44 (Plate 78).

The tanka represents Tara, in her mani-
festation well known by the name of Syima
Tara, in Tibetan sGrol ljan, green Tara.
The two hands are one in the attitude of
presenting a gift, and the other in the attitude
of protection. In her left hand a lotus; on
one side the image of Ral gecig ma, of a
blue colour, with the skull-cap and the knife
with handle in the form of a rdo rje; on the
other side Mirici, of a yellow colour.

The goddess is seated on a lotus, resting
in its turn on a throne; throne and image are
placed in the interior of a heavenly palace.
Above, to signify the goddess’s spiritual des-
cent and the mystical plane to which she
belongs, there is a small figure of Amitibha:
this form of Tara is his emanation Along
the outer edges of the tanka, various mani-
festations of the same goddess or images of
kindred deities.  Six figures below, and two
more on a level with her shoulders, signify
the Tara's eight forms, invoked by devotees
to ward off the eight deadly perils: fire, water,
thieves, etc. (see tanka n. 36). The goddess,
always in the same mudra, touches with her
right hand the head of 2 man who has run
to her for aid; behind her, symbols of teh
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perils: the elephant, the tiger, the demon
etc. Above, on the left, Kurukulla, red,
six-armed, between two attendants which are
Tara’s secundary forms (see BHATTACHARYA,
Ic., p. 58), on the right other feminine deir
ties, eight-armed, attended by two acolytes,
perhaps Yons su smin par byed ma; Indo-
Tibetica, 11, part 11, p. 158. Below Vasudhara,
six-armed.

On the left another female figure, twelye
armed and threeheaded, representing there.
fore sTon ka zla, one of Tara’s 21 formg
(see Indo-Tibetica, 11, part II, p. 158); to the
right, under the small images of Tiri who
protects from perils, Brahma with his acoly.
tes on a swan and Me lha on a ram; to the
right 2 two-armed goddess with acolytes, and
C’u lha on a makara.
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THE GREAT TIBETAN MONASTERIES
OF THE YELOLW SECT

TANKA n. 45 (Plate 79).

It undoubtedly comes before tankas nn. ss-
6264 and the following: they all illustrate the
life of the same personage, Tson k’a pa. But
I advise the reader to go over it again, after
having read what we say about the great Tashi
lunpo series and its derivations, and this for
two teasons. First of all because, when we
illustrate that series and the woodcuts which
inspire it, we shall have to go into the details
of Tson k’a pa’s biography, without which
painting n. 45 also could not be understood;
then because the precedence, in order of time,
of tanka n. 45, will thus stand out more
clearly. The pictures are more unpretentious,
they represent only a few personages: Tson
k’a pa, his masters and disciples; landscape
and atmosphere are almost completely Jack-
ing, whether they be mountain scenery, a
monk’s cell or chapels in temples. Sometimes
the painter does draw the interior of temples,
for instance when he recalls the foundation
of the sMon lam in Lhasa, or when he outli-
nes the reconstruction of the destroyed or da-
maged chapel in tDsin ji; but they are slight
and extremely simple touches; the artist has
not yet felt the influences which come from
China in the XVIIIth century. There is no
attempt at constructing scenes: the narrative is
thus broken up in a series of figures which
divide into separate groups.

The story begins in the upper left-hand
corner, with the sKu abum, 1. e. the sKu
abum’s temple in Amdo, where Tson k’a
pa was born; then the pictures follow, which
are explained by inscriptions as follows:

tsan (sic, for gtsan) dbus su byon. - “He goes
to gTsan and to dBus,,.

cos lup du bla dam pa gjal (for mjal). - “In
C’os lun he meets the holy master ,,.

byams c'os gsan. — *“he hears the Lawof
Byams pa,,.

gsan p'ur grva skor. - * The seminary of
the gSan p’u,,.

rtse ron du grva skor mdsad. — “ in rT'se ron
he teaches 1n the seminary ,,.

rtse Cen du re add’ (for mda’) pa mdo man po san
(for gsan). — “inrTse c’en he hears from Re
mda’ pa many siitras,,.

a dkar brag... san (for gsan). - “in A dkar
brag he listens... ,,.

yar kluns ts'ul K'rims par brshien par rdsogs. -
“in Yar kluns he receives the full vows from
Ts'ul krims,,.

Zalur... - “in Zva lu,,...

gdons du dbu mar gjam dbyans san (for gsan). -
“in gDon he hears the precepts on aJam
dbyans, under dBu ma pa,,.

rdsin aji #ig sos. - “in rDsif aji he repairs
ruined temples ,,.

rtsa tir ts'0 (for t5'ogs) Kor.
ak'or ( ganacakra) in Tsa ti,,.

- “the tsogs

To the right:

sku tse rjes ma dga’ lan ru K'runs. — “his last
incarnation in dGa’ ldan,,.

dga’ dan btab nas der ¢'os man du gsuns bdud kyi
gyul las rgyal nas mya nan las adas ts'ul bstan. -
“after having founded dGa’ ldan and
having much preached there, having van.
quished the demons, it seemed as if he were
entering nirvana,,.

tson Ka pa dge adun grub ‘on sde sten Kar... -
“Tson k’a pa and dGe adun grub in
‘On sde sten,,.

bu ston rin po c'e la rtsa rgyud gsan. ~  From
Buston he hears the fundamental Tantras,,.
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Ra res (for rva grens) dgon du lam rim c'en mo
sogs man du gsun. — ““ In the monastery of Rva
greas he explained the Lam rim and other laws,,.

w.tap du re gdd’. — “In...¢’a0 Re mda’,,.

ra K'a brag legs biad sogs rtson (for bresom). -
“In Ra k’a brag he composes the Legs bfad ,,.

zafis por lam rim Zus. - *“in Zans po he
questions concerning the Lam rim,,.

Round the central figure are gathered the
principal masters and disciples:

mK’as agrub, Ses rab sen ge, aJam
dbyaris c’os rje, dGe adun grub, aJam dpal
rgya mts’o, Grags pa rgyal mts’an, rGyal ts’ab.

TANKA n. 46 (Plates 80, J).

It represents a seated lama, wearing rich
draperies and the cap typical of the Yellow
sect; in his right hand he holds a lotus and in
his left the wheel symbolizing rule. It is
the wheel from which the ckravartins took
their name, the kings who extended their
rule over all the earth. This means that the
present lama was not a simple monk, but had
political authority; we must therefore think
of a Dalai Lama, because Dalai Lamas, besides
being invested with supreme ecclesiastical
dignity, are also the temporal rulers of Tibet.

A closer approximation is possible, be-
cause above the figure we see an image of
Padmasambhava, attended by his two wives
Mandarava and mTs’o rgyal. It is well
known that the Yellow sect’s relations with
the sects of the ancient rNin ma pa have not
been good, although Padmasambhava is con-
sidered throughout Tibet as the greatest apos-
tle of Buddhism in the Country of Snows.
But it is one thing to worship Padmasam-
bhava as one of the greatest teachers, and
quite another to admit direct spiritual con-
nections with a master who was the fountain.
head of a school that the Yellow sect tried
to overshadow and to smother by every means.

The Dalai Lama’s policy has always
undoubtedly been hostile to the “ Ancients,, ,
and although it gave an official stamp to

Padmasambhava’s biographies, it did no
neglect to touch up and manipulate them,
Only one Dalai Lama was favourable to
the tNin ma pa and particularly devoted 1o
Padmasambhava: the fifth Dalaj Lama, ,
member of the princely family of aP"yon 1gyas
bound by long tradition to the bKa’ brgyud.
pa school. Among his works, mystical trea,
tses abound, inspired by the N in ma pa, and
biographies of lamas belonging to this sect:
an able attempt to bring the Reds and the
Yellows together. There is no doubt that the
tanka represents precisely the fifth Dalai Lama,
Nag dban Blo bzan rgya mts’o, known in
Tibet simply as rgyal ba lia pa “the fifth
victorious ,,.  Under him, a Dakini per.
forms a mystical dance, while all around
ambassadors and envoys of different countries,
Indians, Chinese, Mongols, each in his
typical apparel and with well defined features,
bring gifts and offerings to symbolize the fifth
Dalai Lama’s great fame, which had over.
stepped the boundaries of Tibet, spreading
over distant lands.

The Chinese personages represented in the
pageant probably recall the embassies sent
by T’ai Tsung; the Mongol at his side,
presenting gems to him, must be recognized
as Gu ér1 Khan, the Mongol chief who put
an end to the dynasty of the rulers of gTsan,
as we have said in the introductive portion
of this book. The tanka published by
Hackin in Asiatic Mythology, p. 176 bears a
great likeness to ours.

To the right, on the extreme edge, the
seven gems, a symbol of kingship, and below
two dGra lha.

TANKAS nn. 47, 48 (Plates 81, 82).

These two paintings interpret, in 2 rather
different manner, the same subject. They
are certainly inspired by the dogmatics of
the “ Yellow school ,,, which little by litle,
through theological subtleties, by painstaking

and strained recourse to the scriptures, set
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out to prove its founder’s divinity. Tson
k’a pa was considered the incarnation of a
Bodhisattva who, in past ages, took the vow
of attaining supreme enlightenment, and for
the good of suffering beings was repeatedly
embodied, constantly perfecting and refining
his nature and his virtues. Thus Tson k’a
pa’s followers, as soon as his school had
firmly taken root, maintained that he was a
Bodhisattva, on the same spiritual plane (fugs
rgyud geig pa) as Majust, and in fact he is
actually represented with this Bodhisattva’s
symbols: the book of gnosis on his right
and the sword which cleaves ignorance on
his left.

Once this assimilation had taken place, it
was natural that some legends told by the scrip-
tures concerning Maiijuéri should be attri-
buted to Tson k’a pa. As one of his greatest
disciples, mK’as grub, wrote, followed by
other biographers, the reformer, after }'mving
vowed to become a Buddha since Sikya-
munt’s times, when he was the monk Padmai
nan ts’ul, was admitted, as the Bodhisattva
aJam dpal siifh po, into the Tusita heaven (in
Tib. dGa’ Idan) over which Maitreya reigns;
then, by Vajrapani’s advice, he was asked
by Byams pa (Maitreya) to carry out his task
in the Country of Snows.

In both tankas the figure standing out in
the greatest relief is precisely Tson k’a pa’s:
attended by his disciples, he descends from
heaven cartied by a cloud which cuts through
space and unfolds in ampler and ampler
curves as it gets nearer the earth; this cloud
starts, leaving a long wake behind it, from
the celestial spheres, in whose midst Maitreya
occupies the scene, seated on his throne, ac-
cording to the iconographical tradition, in
the Western fashion: from the god’s heart a
cloud emanates, cartying Tson k’a pa and
his two favourite disciples, to symbolize the
spiritual and mystical relation between the
god and his representative upon earth.

Thus dogmatics, which had laboured and
toiled to increase Tson ka pa’s prestige and

to prove by documents his divine nature,
found its expression in art.

Round this central theme, to fill up empty
spaces, the painters draw figures of deities:
in tanka n. 48, below, dPal ldan lha mo,
the six-armed mGon po, Yi dam of the Yel-
low sect and gSin 1je, god of death, emerge
from the storm-tossed cosmic waters with
the rush of primeval forces, in the midst
of flames.

In tanka n. 47, above, suspended in the air
as if to witness the saint’s epiphany, sGrol ma
and Sa kya t’ub pa; then, on one side, lower
down, Do tje ajigs byed, Mafijusri’s (and
implicitly Tson k’a pa’s) terrific manifesta-
tion, and still lower down the figure of the
lama who had the tanka painted, kneeling in
front of a table loaded with offerings. Last
of all comes gSin rje, the god of death,
standing upright on his mount, a buffalo.

The upper scene of tanka n. 48 shows an
unusual landscape, recalling certain peaceful
countrysides of Moghul painting, rather than
mountain scenery in the Chinese manner,
with its clear-cut, geometrical cliffs; it does
not represent only events unfolding in the sky,
but is like a fanciful marriage of earth and hea-
ven: the persons and the scenes to Maitreya’s
right and left take us back to a rustic serenity
without the display of marvellous trees and
palaces, of enchanted lakes, which crowd the
scene of other heavens in a sort of baroque
exhuberance.

TANKA n. 49 (Plate K).

This tanka represents, with a delicate de-
sign and a skillfull harmony of colours, the
same subject as tankas nn. 47, 48.

In the upper part the heaven from which
Tson k’a pa descends between his two disci-
ples; around, a halo of twelve deities, the
eight Buddhas of medicine and the four
lokapalas.

Below, the stusi K'or“the protectors,, with gSin
rje, mGon po p’yag drug, Beg tse and a bT'san.
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TANKA n. 5o (Plates 83, 84).

It represents, in a newer and more complex
form, the dGe lugs ts'ogs 2i, the dGe lugs
pa’s assembly or choir.  The revelation, hand-
ed down by degrees by tDo rje ac’an (he
stands in the centre, at the top of the painting)
lives again in the lama represented in the cen-
tre of the tanka; this lama wears the usual
draperies and carries the bowl for alms; his
right hand is in the attitude of the explanation
of the Law, but framed in an almond, in the
middle of his breast, we see the image of that
same Do rje ac’an who, from the extreme
apex of the tanka, may be said to represent the
ideal theme inspiring the whole scene.  Truth
is one, it is the inner light of each of us, in-
sofar as we partake of the Buddha’s essence,
even If we are not aware of it; when we find
it again, like a gem hidden in its matrix, it
floods us with purest light, mirrored again
and again in endless reflections.

In the saint’s person that truth shines forth
in all its splendour, and all round unfolds
the rose of the chosen ones: they have shared
the truth with him on equal terms, they have
prepared its new revelation. These spiritual
choirs, upon which eternal light is reflected,
are represented in various manners, the most
frequent representation being the one we have
often found in these paintings; the saints form
a rose converging towards the person placed
in the centre of the tanka; whether a god or
a master, this figure is a symbol of the light,
and, like a sun, diffuses and reflects its rays.
Elsewhere, for instance, in the specimen pu-
blished opposite the front page of GNB,
prevails the representation of Sumeru, the
cosmic mountain rising towards the highest
sphere of spiritual ascent.

In the present tanka the symbolology is
different and uses the tree-motif, which we
have already mentioned.* The personage to
whom the tanka is dedicated is of course
Tson k’a pa Blo bzan grags pa, in the form

known as Blo bzan rdo rje ac’an, under

which the supreme truth accessible to the initiate
was rcv'calcd through the symbol of Do tje
ac’an; in fact in liturgy the mantra used to
invoke the master is: o guru vajradbarasumas;,
kirti siddbi bam bam (OperMILLER, Journal of
Greater India Society, July, 1935, p- 128),
Below, on the right, we see the seven
gems symbolizing kingship; round the trunk
of the tree two adoring goddesses, the keepers of
the four points of the compass; Brahmi and
Indra are immediately above Sikyamuni who
is surrounded by the sixteen Arhats; the
Buddhas placed round the central image are
represented, some meditating in ascetic attire,
others wearing the sambhogakaya’s regal rai.
ment; to the left of the spectator, temrific deitics.
In the specimen here reproduced there is
no inscription, but it may be read on the cor
responding Tashilunpo woodcut; indeed this
tanka too is drawn from a model engraved
in Tashilunpo and much imitated through~
out Tibet. According to the inscriptions,
these terrific deities symbolize, beginning from
the top, the brgyud, the spiritual traditions of
the initiatic schools expressed by the various
tantra. These traditions are divided, as we
have said, into four groups, Caryi, Kiriya,
Yoga and Anuttara; each group describes
experiences higher than those symbolized in
the preceding one. This means that all of these
four tantric currents converge in the master
who is here represented, and that those very
Buddhas to whom the revelations are attribut.
ed, or the deities in whose experiences they
meet, have blessed him with their inspirations.
Above, over Blo bzan rdo rje ac’an’s head
and under 1Do 1je ac’an’s image, is the figure
of tDo rje ac’an with his fakti; all around
Indian and Tibetan masters. The small ins/
criptions of the Tashilunpo woodcut are diffi-
cult to read. To the left, first and second line,
nothing is visible; 3rd line: Blo bzan don
grub; 3rd line, from right to left: Blo bzan
ajam dbyans; 7th line: Do tje rgyal mts'an.
To the right above, from left to right;
1st line: .....; 2nd line: mK’as grub rje, Clos
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rdo tje; 2nd line from left to right: 1) Blo
bzan ye Ses, 2) Blo bzan, 3) Ye Ses rdo gje,
4) Sans rgyas ye Ses; 3rd line: Nag dbar byams
pa, 2) Blo bzan bzod pa.

The construction of this tanka is very
interesting. To begin with, we had better
leave aside the images on the right and left
upper corners; they represent some incarna-
tions of the Pan c’en lama of Tashilunpo,
which we shall meet with later and other
supreme masters of Buddhist esoterism. They
have an episodical value and have been pla-
ced there to fill up empty space, because the
convent where the tanka was drawn is the see
where those masters succeeded one another.
But the whole painting tends towards the
tree and the choirs which develop around
it. The Hindu gods and the keepers of the
four points of space are outside the heaven
which forms the centre of the painting, its
true theme; they are outside spiritual life,
on the samsaric plane, there is no room for
them in the tree of life. The latter opens
with the image of the Buddha Sikyamuni
among the Arhats, because this revelation of
truth, in a form accessible to human beings
and proportioned to their limitations, has
opened up and pointed out to us the way
leading from the samsaric to the nirvanic
plane. Out of the central rosette, i. e. above,
15 tDo rje ac’an, Vajradhara, represented in
a double aspect, with his fakti as the Tantras
of the superior class imagine him, and alone,
on the apex of the tanka, as a symbol of the
supreme plane, dharmakaya. The rosette re-
presents paradise proper, the spiritual plane
where Tson k’a pa teaches the most secret
truths of the adamantine Vehicle to the chosen
few ascending to those spheres. They are,
as we have seen, purely ideal spheres, which
cannot be localized in any part of the universe,
outside time and space, in the same manner
as the preacher himself is no longer Tson
k’a pa but the Dharmakaya in person, who
;.lccording to the spiritual maturity of the
Inttiate as if evoked by them, reveals the eternal

truth, namely his own self, the identity of
Essence and of Word. Tson k’a pa carries
the vase for alms and stands in dharmavya.
kbyanamudra, because he shall appear thus
one day, on becoming the Buddha Sea gei
fa ro “ of a green colour, with his right hand
in the posture of the explanation of the Law
and on his left hand the pindapatra full of
ambrosia ,, (Vai dar ya ser po, p. 7, reproduc-
ing the theories which dGe lugs pa theology,
beginning with aJam dpal rgya mts’o, had
claborated in order to place Tsoft k’a pa on
the same level as the most celebrated figures
of Mahaiyana).

Below an inscription may be read, whose
spelling is very bad:

Na mo gu ru blo bzan rdo tje pyan gyis mal
abyor vim gan gyis bris ku skon c'ogs brgyal mts'an la
ben pai dge ba agro kun ma lus pai blo bzan rdo
tje p'yan gi sa tob Sog.

The correct version, as in the Tashilunpo
woodcut, is:

blo bzan rdo rje acans gi rnal abyor rim gan gi bris
sku dkon mc’og rgyal mes'an lugs b2ens pai dge bas agro
ba ma lus pa blo bzai rdo rje ac'an gi sa £ob par Sog.

“Honour to the master.

(Here is) the yogic succession of Blo bzan
rdo rje ac’an whose painting is according
to the system of dKon mc’og rgyal mts’an;
through the merit accruing from this conse-
cration, may all creatures obtain Blo bzan rdo
tje acan’s spiritual plane,,. This is an impor-
tant inscription, because it contains the name
of the painter who drew it for the first time,
1 ¢. he drew the composition that was engrav-
ed in the Tashilunpo monastery and became
a model for all the succeeding copies which
were derived from it.

I cannot say who this dKon ¢’og rgyal
mts’an may have been.

TANKA n. 51 (Plate 85).

It is another interpretation of the dGe #5'0gs
zin, the dGe lugs pa’s spiritual congrega-
tion: in the centre Sikyamuni, on the axis,
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above, Do 1je ac’an, below Tson k’a pa.
All around unfolds the wheel of the protect-
ing gods, in the extreme edges. They are
rcpresentcd in their terrific aspect.

Beginning from the lower left-hand corner
- Zan lon (i. e. Zan blon) rdo rje sdud (for:
bdud) mam adul; on the lower edge, to the
right P’un ts’ogs rgyal mts’an, who is the
donor in front of an altar with gifts; next the
seven gems. In the centre, going upwards
towards the Buddha’s image, one above and
over the other, Yul mk’or (for: ak’or) bsrun,
Do tje ajigs byed, Rin c’en rtsa bai bla ma,
Zla med rje (Tson k’a pa), between Pan c’en
Blo bzan ye Ses and rGyal dban skal rgya
mts’o (the seventh Dalai Lama). On the
left the following names can be read: Sans
1gyas ye Ses, Nam mk’a’ sen ge, Zi ba mts’o
(for: ats’0), Sen ge bzan po, a second Sen
ge bzan po, tfe dge legs rgya mts’o, Nor bu
bzan po, C’os dpal bzan, Ye ¥es rgya mts’o,
Sri... t’al mts’an. »

On the right: bSod rnams (for: nams) rgya
mts’o, sPyil bu pa, Sans rgyas dban, Dam
c’os rgyal mts’an, dGe adun rgya mts’o,
Byams pa c’os ldan, rGyal dban blo bzan
rgya mts’0.%)

Then in the upper part, beginning from
the Buddha’s seat on the left and proceeding
upwards, the following names or fragments of
names can be read: dGe... t’og(s) med 2 aDul
bai sde, Ses rab sen ge, ... rgon, Grags pa rgyal
mts’an, Jo bo ¢’en po, gSer glin pa, Sa skya tje.

To the right, always from below upwards:
Ts’ul krims abar, dGe adun... mK’as grub,
mTs’o rma ba, sKar ma 1in c’en, aGro
mgon, Dri med lun pa.

Above, in the two corners, the Arhats, the
seven Buddhas, some siddhas, Tilopa, Niropa.

Among the protecting deities we see, to
the left: Mi gyo ba, Ma gcig slab sgrol ma,
dPal gsan ba adus, Dus kyi ak’or lo, gSan
bdag p’yag dor, C’os rgyal gsan ... C’os rgyal.

To the right: P’ag mo, bDe mc’og, rNam
t'os bu, sGra (for: dGra) nag, Gur mgon
p’yag bii pa, Zal bzi pa, Beg rtse.

TANKA n. 52 (Plate 86).

This tanka contains and resumes 2 cele.
brated cycle, represented in some sNar t'an
woodcuts and in paintings derived from them
as we shall see in the illustration of tanka;
n. 53 and n. §4. The reader can see what |
have there said concerning them; here jt
is sufficient to recall that the subject of this
painting is the Tashilama’s Incarnations, as
may be desumed from the glosses accompany.
ing nearly all the figures of the masters here
represented.

On the left, beginning from the top and
going downwards:

1. rab abyor, Subhiu.

2.mgos lo (=2aGos lo) the lotsava of
2Gos.

3. dbyon ton:  (gYun ston).

4. 50 nam ts’ogs blan (bSod nams p'yogs
glan).

On the right:

1.rigs Idan, (Kulika Mafijusrikir).

2. no name, but almost certainly Sa skya
Pandita.

3. Mk’as bru (mK’as grub).

4. 1Gyal ba don grub.

In the centre, above, nameless figures;
below, on the left, Legs 1dan (Bhavaviveka),
on the right Abhaikara (Abhayakara).

It is, then, clear that as the images sur-
rounding the central figure end with rGyal
ba don grub, the personage can be no other
than Blo bzan c’os kyi rgyal mts’an; hence
the painting was done after his death, perhaps
at the times of Blo bzan ye $es dpal bzan po.
This would date the tanka between the end
of the XVIIth and the beginning of the
XVIIth century. Below, dPal Idan lha mo,
between Kubera and mGon po.

TANKAS nn. 53, 54 (Plates L, 87).

Both are by the same hand and can be
classed among the most sumptuous specimens
of Tibetan art, renewed by its contact with
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the style of the Chinese XVIIIth century.
They must be assigned to the schools of paint-
ing developed after K’ang-hsi had definitely
included Tibet in his dominions. The style
so clearly Chinese might suggest K’ams
schools and painters who had lived under
the direct influence of Chinese artists; howe-
ver, after Chinese hegemony had firmly
taken roots in Tibet, the Chinese manner
ruled supreme and gave fresh vigour to
drooping Tibetan tradition, not only in
K’ams, but also in the great monasteries of
the Yellow sect. This happened particularly
in Tashilunpo or in Lhasa, where political
needs made exchanges between Chinese and
Tibetan culture more frequent and fruitful.
And in fact, on a series of tankas cut in wood-
en blocks at sNar t’an, has been found the
original which inspired the paintings we are
studying and the Bacot collection, preserved
in the Musée Guimet and reproduced in
Asiatic Mythology, figg. 39-40 and table on
p- 174 (cfr. R.LiNossIEr, Les peintures tibétaines
de la collection Loo, Etudes d’orientalisme pu-
bliées par le Musée Guimet 2 la mémoire de
R. Linossier, pp. 76-77).

On the schemes of the sNar t’an wood-
cuts the painters of both collections have,
wisely and faithfully, based the structure of their
works. They confined themselves to blend-
ing and balancing colours with indisputable
mastery: it is difficult to imagine a greater
Liveliness and freshness of shades.

The comparison with the wood-blocks of
sNar t’an, then, enables us not only to identify the
place where these tankas were painted and their
inspiration, but also to understand their meaning.

~ They belong to one and the same cycle,
in which are represented the Tashilunp,
lamas’ successive incarnations; only those of
Tashilunpo, not those of Lhasa, as stated i
Asiatic Mythology, p. 171.  These incarnations
refer to the ancient births of those lamag
both in India and in Tibet; beginning frorr;
Subhiiti, the disciple to whom the Prajiia,
paramita was revealed, up to the Tashilamas,
The pictorial cycle reproduced in figg. 1.13
contains two more personages, besides those
alluded to in Asiatic Mythology. The tanka
published by Staer Housten (Bulletin of the
National Library of Peiping, 1932) is a tepro-
duction in synthesis of the same cycle.

As almost always is the case, this artistic
representation is derived from a literary source:
I am not acquainted with the sKu p'rea rim pa
Itar byon pa mentioned by WappeLL, p. 236,
but I know the biographies of some of these
incarnations, contained in the works of rfe
btsun Blo bzan c’os kyi rgyal mts’an, pan c’en
of Tashilunpo (complete works, vol. Ka).
They are metrical avadina and are concerned
only with:

1. Rab abyor (Subhati), 2. Rigs Idan
grags pa (Kulika), 3. Abhayakara, 4. Sa
skya pandita, 5. gYun ston.

A literary source, probably the one quo-
ted by Waddell, has served as a base for
an article by S. Ch. Das, where the main
events in each of these incarnations are sum.
marized. ©°°

But between the literary cycle thus sum-
med up by Das and the pictorial cycle, there
is a certain difference, the Tashilunpo series
agreeing with the list of Kloa rdol bla ma.

INDIAN INCARNATIONS

S. Ch. Das

Tashilunpo series

1. Subhati

2. Maiijusri-kirti

3. Legs 1dan Jad

4. Abhayakaragupta

Rab abyor ¢’e
aJam dpal grags
Legs ldan
Abhayakarai Zabs
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TIBETAN INCARNATIONS

S. Ch. Das Tashilunpo series
5. Khug-pa-lhas-tsi rTa nag agos lo
6. Saskya Pandita Kungah gyal-tshan Sa skya pa
7. YUn/tonzrdo Ije gYun ston rdo rje
8. Kha-dub.Geleg-pal-ssan mK’as grub dGe legs
9. Sonam.chho kyi Lanpo bSod nams p’yogs glan
10. Gyal-wa-Ton-Dub Gtub pan dban p’yug

11. Gedundub

12. Pan-chhen Lo-ssan Chhokyi rgyalztshan
13. Losssan Ye-e-pal-ssan-po

14. Panchhen Lo-ssan Paldan-ye-Se

In the Tashilunpo blocks each tanka is
explained by a metrical invocation:
Indian incarnations:

I. Svasti
bla ma t'ub pai dban poi spyan sia ru
rab tu bywi nas dgra beom maon sum mdsad
rgyal Cen b2i yis bka bsgrub rdsu ap’rul gyis
rgya mts'oi klu tnams adul mdsad rab abyor C'e

“ Having taken vows with the Lord of
Ascetics who had been his master, he attained
the condition of Arhat. He, Rab abyor c’e car-
ried out the command of the four great kings of
the points of the compass, and through his mi-
racles converted the nagas of the ocean,, (fig. 90).
2. cos kyi rgyal po lba yi dban yi ldan gyis

dpal ldan dus kyi ak'or loi dkyil ak'or du

dban skur rdo tje Sugs kyis bka’ sgrub pai

rigs ldan kun gyi £og ma ajam dpal grags

“aJam dpal grags lofty among all the Kuli.
kas, carried out the command of the adaman.
tine forces, and was initiated into the mandala
of the Kilacakra by Lhai dban ldan, the king
who ruled according to the Law,, (fig. 91).

3. slob dpon klu grub Zabs In legs gtud nas

Iho p’yogs yul du mu stegs ts’ar bead de

gsari bdag mion sum Zal gzigs bya rog mts'an

bran ak'ol slob dpon Cen po legs ldan Zabs

“ The great master Legs Idan Zabs bound
to his allegiance the god who is called Bya rog,

Blo bzan c’os kyi rgyal mts'an
Blo bzan ye Ses
Blo bzan dpal Idan ye Ses (two types)

bsTan pai fii ma p’yogs las rnam rgyal

had a vision of gSan bdag and in Southern
India put an end to heretics and met the master
Klu grub zabs,, (fig. 92).

4. tin Cen abyun gnas...
.. akyil ... mion sum gzigs
gtum Cen ma ba ka las dran mdsad pai

tdo rje gdan pa abbya ka rai Zabs

“ Abhayakara of tDor rje gdan, made aware
by Mahakala, had a vision of the mandala ..
owing to Rin c’en abyun gnas,, (fig. 93)-

Tibetan incarnations:
s. ati $ayi gtsan gi slob mai gtso

gsan ba kun adus (bsgrub?) biad gtan la p’ab

Cos kyi bstan srwiis gri gug mgon po bsten

bstan pa rgyas mdsad rta nag agos loi Zabs

“The translator of the aGos clan of rTa nag
diffused the teaching, rclymg on the protector
of the Law Gri gug mgon po: he determined
the manner of realizing and explaining the
gSans ba kun adus, being the first of Atia’s
disciples in gTsan,, (fig. 94).
6. tje btsun c'en po grags pa rgyal mes'an das

yi dam brtan pai ak’or loi £ugs rjes las

mu t'egs ts'ar bead drag po gdon bZi las

p'rin las grogs mdsad sa skya pan di ta

“Sa skya pandita accompanied by his virtues
of action, which were derived to him from Drag
po gdon bzi (the fourfaced) put an end to
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the heretics with the help of his protecting
deity brTan pai ak’or lo and of the (master),

the venerable Grags pa rgyal mts’an,, (fig. 95)-

7. zur dbai [byams pa) sen gei Zabs btud ciri
ajam dpal gsin rje gsed kyi tirs adsin kyis
mgon po legs ldan ak'or beas bran du ak’ol
dregs pa zil gnon gywh ston rdo tje dpal

“gYun ston rdo rje dpal overthrew the
Dregs and meditating upon aJam dpal giin
1je gled, bound to his allegiance mGon po
legs Idan with his retinue and bowed at the feet
of Byams pa sen ge Zur dban po,, (fig. 96).

8. rje btsun c'os kyi rgyal po tsoii kK'a pas
rdo rje ajigs byed dbari dais gdams [ pa] gnas
'yag drug mgon po biien sgrub bdun Ia
Iban Zugs bsal mdsad mk'as grub dge dpal

* The learned and ascetic dGe legs dpal
restored the sevenfold worship of mGon po the
six-armed, he who had received baptism and
instruction on tDo rje ajigs byed from rDo rje
btsun Tson k’a pa, king of the Law ,, (fig. 97).

9. mK'a’ agros lui bstan bsod nams rin Cen las
fur smrig rtags bzas (for bzes) ajam pai rdo rje
bsgrubs
dpal ldan Tha mos mron sum Zal gzigs nas

bka’ bsruns mdsad pai bsod nams p’yogs glan Zabs
“bSod nams p’yogs glan protected the

teaching: after having had an effective vision of
dPal ldan lha mo, he had the realization of
aJam pai rdo tje, receiving from bSod nams
rin c’en the monk’s raiment; there was a
prophecy of the mK’a’ agro ma concerning
him ,, (fig. 98).

10. ... kyi rdo rje Zabs rdul legs bsten nas
Kor lo Cen poi dban daix gdams (sgrub?)
... kyi gsin rje byin brabs
miion sum bran ak’ol grub pai dbai p’yug c'e

“ The Great lord of mystic realizations (dGe
adun grub) who truly bound to his allegiance...
the blessing of gSin rje and realized aK’or lo
c’en po’s baptism and instructions, leaning
on the dust of ... rdo rje’s feet ,, (fig. 99).

11. mk'as grub Cen po sans rgyas ye Jes Zab
legs bsten be ru ka yis byin brlas g
tnam £os sras kyis ap’rin las ts'ul bzin dy

bsgrub mdsad blo bzan c'os kyi rgyal mts'an b

“Blo bzan c’os kyi rgyal mts’an accom,
plished his realization according to the a ency
of rtNam t’os sras, received Heruka's graces
and leant on the great scholar and ascetic
Sans rgyas ye 3es Zabs,, (fig. 100).

12. mK an Cen rdo tje adsin pai bka' drin las

tdo rje ajigs byed dban das gdams pa £ ob

adod K'ams dbari mo ¢’os kyi bsrusi mar bsten

blo bzan ye Ses adul byai bsod nams zis|

de ltar skyes rabs 7ii ma grans ldan pai

snari briian par du slob ak’or p’yi t50gs kyis

dad pas bsgrub pai dge t5'ogs gargai rgyun

kun kyafi tjes su adsin pai rgyur gywr cigl| mas ga lams

“Blo bzan ye 3es by the favour of the great
abbot rDo tje adsin obtained Do 1je 3jigs
byed’s baptism and instructions. He leant on
the help of aDod k’ams dban mo, keeper ot
the teaching, and was a field of merit for per-
sons ripe for conversion. His lay disciples have
caused to be printed the reflections of those
suns which are the incarnations (of the lamas
of Tashilunpo): may the current of the river of
the merits realized by their faith be the cause
that all may be favoured ,, (figg. 101-102).

13. pad dkar ac'an dbans rigs kyi cod pan dai
tdo tje ajigs byed lhag pai lhar bsten cir
adod K'ams dbass mos rnam b2ii las sgrub pai
tje besun blobzas dpal ldan ye Ses Zabsmars ga lam

“The venerable Blo bzan dpal ldan ye s
#abs realized the four kinds of magical works
by virtue of 2Dod k’ams dban mo; he leant on
the help of his protecting deity rDo tje 2jigs
byed and was a diadem of the initiated in the
baptism of those holding the white lotus.,
(igg. 103-104).

14. blo bzan ajam dpal rgya mts'o rigs bdag can
dpal ldan rdo rje ajigs byed mion sum gzigs
1ba pe ka ts'ans pa p’yin dkar bran du ak'ol
bstan pai i ma p’yogs las mans rgyal Zabs] mar
g4 lam
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“bsTan pai fii ma p’yogs las tnam rgyal
who had the realization of rDo rje ajigs byed
and belonged to the lineage of Blo bzan ajam
dpal rgya mts’o, made obedient to his will Iha
Pe ka[r], Ts’ans pa and P’yin dkar,, (fig. 105).

This list lends itself to certain remarks
which may allow us to establish with cer-
tainty the date when the woodcuts were en-
graved.  The inscriptions on the bottom of
cach tanka follow one another, as in a gsol
adebs or invocation; they begin with the for-
mula of good omen svasti and they close,
according to established rules, with the other
sanskrit word masgalam, which must be writ-
ten or uttered at the end of every invoca-
tion; now the first masngalam is to be found at
the end of the inscription which accompanies
woodcut n. 12, dedicated to Blo bzan ye
Ses. This woodcut is known in two different
editions, in one of which Blo bzan ye 3es
is represented in the apparel proper to the
Tashilama, and in the other in a master’s
apparel. The inscription, identical in both
woodcuts, clearly alludes to the engraving of
the series; it is therefore certain that the wood~
cuts 1-12 included cannot be earlier than the
year 1737, in which Blo bzan ye Ses died; the
series was then continued also for his succes-
sors; thus were engraved also the woodcuts
representing Blo bzan dpal 1dan ye $es, who
died in 1780, and tJe btsun bstan pai fii ma,
who died in 1854. These three dates 1737,
1780 and 1854 are the post quem limit for
the engraving of the various woodcuts; of
course 1n this case the inscription closes with
the word masngalam, because the end of the series
is considered shifted towards the new ending.
Tankas n. 53 and n. §4 as we see when we
compare them with the Tashilunpo blocks,
represent respectively Abhayakaragupta and
Sa skya pandita Kun dga’ rgyal mts’an.

The scheme of the tankas is the same as
that of the Tashilunpo drawings although
the painter has broken away from it in some
slight detail: in these case he has not copied,
rather he has taken his inspiration from his

models wi’th a certain freedom. In Abhayi,
karagupta’s tanka some personages are mjs,
sing, and in their place we only find one
monk. In the drawing Abhayikaragupta has
a large serpent wound round his waist, iq
front of him a person is knecling in the act
of demanding grace: underneath, prisoners
being taken out of their dungeons and scenes
of executions; thus is represented the miracle
performed by Abhayikaragupta to induce 3
Candaila king to renounce the human sacrj,
fices he had undertaken, by causing a serpent to
appear, who overcame him and vanquished
him. We see then that the painter, al.
though he executed his pictures on the Ta.
shilunpo models, was not limited by their
schemes. Certainly he was confronted b
a subject bound to a fixed tradition: the
personage had to be represented in a par-
ticular manner, with features prescribed by
long usage and with such symbols and pos
tures as might distinguish him, beyond all
doubt, from the other Indian or Tibetan mas-
ters which appear in the lamaist pantheon;
around him it was necessary to arrange those
figures which the inscriptions, drawing their
inspiration from a written tradition, specify
as his acolytes and comrades. But the painter
arranged these figures as he wished, and then
pleased himself when he came to the landscape,
done 1n a delicate scale of colours, deftly modu.
lated and brightened by effects of depth and
relief. On the lower corner we see Mahikaila
emerging from the night of chaos, surround-
ed by a halo of fire which, as if shaken by a
furious wind, breaks up into a thousand
tongues of fAame. Above a dakini and an
ascetic, whose dark skin shows him to be
an Indian: he is certainly Rin c’en abyun
gnas, (Ratnakara) Abhayikara’s master, one
of the greatest and most active figures of late
Buddhism.

Tanka n. s4 on the contrary representing
the Sa skya pandita, follows very closely the
Tashilunpo model, which it faithfully repros
duces: the lama is in the act of performing
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an exorcism; evidently the figure of a dark-
skinned Indian yogin, in the lower right-
hand corner, alludes to the conversion of
the Shivaite ascetic Harinanda, which the
Sa skya pandita accomplished in sKyid sron
near the Nepalese frontier. ™  Above, a
lama’s figure perhaps represents Grags pa
rgyal mts’an, and to the left aJam dbyans ak’or
lo brtan pa, Sthiracakra (Mafijusri), whose in-
carnation the Sa skya pa are generally believed
to be. Below Drag po, with four faces and
four hands, dancing his terrific dance.

TANKAS nn. ss (Giuganino collection)
56-60 (Plates 88-94, M).

These tankas represent Tson ka pa’s life,
thus they too are pictorial biographies, the
representation of a rnam 'ar according to the
scheme of certain traditional invocations.
Ts'on ka pa’s life, apart from the biogra-
phies written by his disciples, already men-
tioned elsewhere, is known to us even through
some summaries like: rfe btsum tson kK'a pai
tnam tar Cen moi zur adebs rnam tar legs bsad
kun adus, which preceds his biography in the
edition of his complete works (vol. Ka) and
through many litanies (gsol adebs).

Our tankas, like those dedicated to Sakyasri
or Padmasambhava, described above, are the-
refore illustrated gsol adebs, designed both to
commemorate the master’s life and to repre-
sent in a visive form the invocations addressed
to him. Hence they are divided into small
pictures which unfold like a crown round the
central figure, beginning as a rule from below,
on the left; every scene is accompanied by an
inscription alluding to the episode represented.

Before examining each tanka in detail and

identifyng the scenes represented, it is neces.

sary to point out that they are bound one to
the other and form a series. As we have seen
in similar cases, these pictorial biographies are
inspired by some well known model. Is it
possible to identify the model of the present
series or to establish where it comes from: For

tankas nn. 63-64 our certainty is absolute: in
this case the painter has done nothing but
copy his model and colour the drawing with
great skill and a most delicate touch. I allude
to the Tashilunpo woodcuts, consisting of
a series of 15 tanka, one in the centre and
seven on cach side (figg. 106-120); the tankas
contain 203 episodes altogether.

We are thus able to ascertain where the
model, from which many painters have drawn
their inspiration, came from, and also to deter-
mine its age. In fact we know the donor
of the Tashilunpo series; as in the case of the
Avadinakalpalata or of the 16 Arhats’ cycle,
Tson k’a pa’s legend also was engraved to
order for the same patron, C’os rgyal bSod
nams stobs rgyas who, as we saw, died in 1747.

As Tson k’a pa’s cycle is one of the sub-
jects from which Tibetan painters very often
drew their inspiration as the Yellow school
prospered and spread, it will be useful to
glance at the Tashilunpo woodcuts and to
make a list of the scenes they represent. Thus
we shall have a summary of the main mo-
ments of the master’s life, according to the
Yellow school’s orthodox tradition. ‘This tra~
dition was codified in a work today held in great
consideration: K’yab bdag rje btsun bla ma dam pa
tub dbais rdo tje ac'air dais hio bo dbyer ma mc'is pa
gjam mgon cos kyi rgyal po tsois K'a pa Cen poi tnam
par tar pa £'ub bstan mdses pai tgyan geig o mts’ar nor
bui ap’reis ba, of which we have already spoken.

The correspondence between the inscrip-
tions of the Tashilunpo series and the words
of this book, when the same episodes are
described, is nearly always literal, but this
does not mean that the book is the source
followed by the artist who drew the tan.
kas, because, as we have said in the chapter
on literature, Tibetan writers have generally
copied one another; thus from their cor~
respondence we cannot conclude that the
author of the Tashilunpo woodcuts had the
biography in mind.

This is proved by a passage of the above
mentioned biography, alluding precisely to the
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Tashilunpo series, which must therefore be earlier
than the book; indeed this passage is even more
interesting because it contains the name of the
artist who drew the woodcuts. In this pas-
sage of the biography, Tson k’a pa’s meeting
with the mk’an ¢’en C’os skyabs is discus-
sed, and as the sources disagreed on the cir-
cumstances of this visit, the author of the
biography clears up the difficulty as follows:

* Concerning the meeting with the mK’an
c’en C’os skyabs bzan po, the great biogra-
phy (by mK’as grub rje) is not explicit, but
other parallel biographies speak clearly about
it. According to the chronological order
followed in the pictorial biography painted
on canvas by aJam dbyans bZad pa, Tson
k’a pa, after he had met the great ascetic,
met him once more and then went to Lo ro.
After having drawn the scene in which (the
master) sees the bsTan rim, by the scholar
P’tin las and explains this work, in the first
tanka on the left the painter shows how the
master, in the mK’an c’en C’os skyabs’
school, listened to explanations of the scrip-
tures of the Vinaya, of the Abhidharma, of the
Madhyamika of the Lam rin, of Sara pa’s
instructions on the Bodhicaryavatira, on the
Blo sbyon’s treatises, etc., on other sitras and
Tanwic works ,, (op. cit., p. 132 b).

From this quotation we learn that the
Tashilunpo woodcuts are the same alluded
to in the biography and that their author
was aJam dbyans bzad pa. It is true that
there is a small difference between the ins-
criptions on the tankas and the words ex-
plaining the same episode in the original
to which the biography refers; but the dif-
ferences do not go beyond that approximation
which is one of the main characteristics of
Tibetan writers.

After these premises, having established the
age and the author of the Tashilunpo wood-
cuts, it is advisable, as I said before, to make a
list of the episodes and the scenes to which our
paintings can be referred and whose relations
with this series it will be easy to ascertain,

Central tanka. In the centre the master, op
the left and on the right his principal discil;les:
on the left:

aJam dkar po

1Gyal ts’ab fje

rje dGe adun grub

Byan sems.
aJam dbyans fje
aDul adsin pa;
on the right:

rTogs Idan aJam  Ses rab sen ge

dpal rgya mes’oc  dPal skyon
mK’as grub rje Byan sems tdo 1je
Ses rab grags Ts’a lo.

In the four corners, four scenes concerned
with Tson k’a pa’s preceding lives.

1. sfion gjig rten K ams adir iai bai (2) ‘od du gyur dus
rgyal ba dbass poi tog gis tje adi lui bstan pa.

2. sfion bram ze padmai fiai ts'ul du gyur dus rdo e
gan du £ub pa la Sel p'reii p'ul te.

3. mts’o ma adros pai agram du ston pas ¢'os gsusis dus
klus ts'ogs duns p'ul ba.

Right:

4. ston pa gans te ser bzugs dus dbai p'yug lha klu
tnams la 'os gsufis pa.

Left:
§. bya rgod puns po ston pas rje luis bstan cin t5'ogs
dut (2) skur ba.
. ston pas ts'ogs durs skur ba gans can ' mts'ams
su shas pa.

1st tanka: Right (Biogr. from p. 54 up to
p- 72):
6. mdo smad besoi K'ar yab klu abum dgei mnal lam du
ajam dpal tgya ban glegs bam can daii lcai To can
nas p'yag na rdo tjes rdo rje abar ba skula t'im
rmis ywm $ii mo a Cos la me £og £ai du Sel gyi
k'yeu dars nub kyi mk'a’ agros K'rus byas pa rmis.

7. jo bo tin po C'e gdan draiis pa das 7i zla skar gsum
sar pa rmis.

8. C'os tje don rin Cen mmal lam du gjigs byed Zdl
gRigs §ifi rje adi lui bstan pa.

g. yum gyi mnal lam du skye bo rnams kyi(s) rol (s mo)
mc'od rdsas K'yer nas spyan ras gzigs bsu Zes
nam mk'a’ gser sku ri bo tsam pa ak'or beas
bzugs pa lus la £im pa rmis pa.
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10. yum gyi Lugs Kai Sel sgo bye Zin mk'a’ agros K'rus
gsol ba rmis rje €o reas ltams par lte k'rab las
tsan dan sdon po ak’runs pa.
11. C'os tje don rin ajam dbyans ril bu gnass ba.
12. dguis lo gsum par rol pai rdo tjes druis du dge bsiien
sdom pa bes cini lun bstan pa.
13. Cos rje don rin pai druri du dge tul gyi sdom pa
bzes pa.
1. Cos rje don rin pai druis du dbas skur Zus pa.
15, mnam lam du p'yag dor daii jo bo tje dan mjal.
16. ... bstien mdsad (biogr., p. 96 a).
17. abri gups pai prin las pa dans agrogs dbus gtsai la
‘ebs pa.
18. ¢ab mdor Zag biugs skabs gnas beu drug dari mgon
po Zal gzigs pa.
2nd, Right (Biogr. from p. 72 to p. 75):
19. dguss lo beu bdun par abri Kwis (sic) du spyan mia’
rin po c'e la Feg Cen sems bskyed dan p'yag
Cen Ina Man gsan cini vdo rje p'rea kyan
gsan pa.
20. ts'al pai bla rje dkon mc'og skyabs kyi druss du...
dpyad la shyans pa.
21. sfie tan du gnas dag skor par ¢'os gsan pa.
22. bde ba can du bla ma yon ... ghis la par p’yin
gsan pa.
23. klog pai slob dpon ghiis kyi drwis du miton rtogs
brgyan sogs sbyans pa.
24. gjam rin la byams C'os kun gsan pa.
25. gsa p'ur grva skor mdsad pa.
26. bde ba can du grva skor mdsad pa.
27. 2a lu lo Cen rin nam la bde mc’og mi tri bew gsum
gsan pa.
28. snar £an du ma ti pa Cen la Cos gsan pa.
29. sa skyar grva skor mdsad.
30. bzans ldan du grva skor mdsad pa.
31. (dga’) rofi du grva skor mdsad.
32. fuam tifis du grva skor mdsad.
33.j0 nai du p'yogs legs par dus akor sbyor drug rje
F'rid sogs gsan pa.
3¢. spyi Ibas sar lam rim sogs gsan pa.
35. er grva skor mdsad pa.
36. snar £ai du lo Cen don bzan la mion par mdsod
gsan pa.
37. gnas riiin du sgrva skor mdsad pa.
38. ia dbon kun dga’ dpal la p’ar p’yin gsan pa.

3rd, Right (Biogr. from p.75 to p-87):

39 rise Cen du re mda’ par mrion mdsod Krid dy ¢
gsan pa.

go. Aiars stod bsam gliti du rje re mda’ pas gjug ptsa el
gsan pa.

q1. potalarlo Cenbyas riser Cos agrelgsan pa,

g2. skyor luis du mKan Cen blo gsal la rgya 'er byrel
gsan pa.

43. ts’0gs su rab moi €ifs adsin la b2ugs.

44. sk stod la shiuss g2i drag po byui bstod (For stod)
luss pur bsfien sgrub mk'as Zig gi gram du byon
man fiag fams su bZes kyan ma plan pa.

45. fur smrig p'ui la la p'ebs pa.

46. gnas it du miion pa kun beus kyi ¢'os ak’or skor by,

47. sa skyar re mda’ par kun btus sogs gsan pa.

¢8. bla mai rdo rje rin 'en druis du rtog ghiis gsan pa.

49. sa skya bla bran Sar pai dge bies las man fiag blans
te ... ba adon mdsad pas shiun dvans pa,

So. fiam rifis su re mda’ pa rnam grel gan pa.

s1. sku mits'ams gnas rnam agrel la gzigs rtags K'yad
par can k'russ pa.

52. mal gro Iha lufi du bla ma bsod grags las sags kyi
fabs shyons gian ba.

§3. bde ba can du po ti man por gzigs.

4. snar Cai du ¢'os gsan cif grva skor mdsad,

5. po dois du bla ma tje btsun pa c'os gsan pa.

§6. 1o tsa va tnam bzai la shan dhags sogs gean cin
dbyans can bsgrub pa.

§7.50 skyar mdo ...

8. sos gufi 'ars la bZugs pa.

9. druis du dbyanis can gzigs tje... (sa ?) pan Cen.

4th, Right (from p. 87 to p. 100):

6o. rises Ean du grva skor mdsad nas shan pai grags
pas k'yab pa.

61. yar kluis t5'ogs pai mk an po bkd’ bi 18wl K'rims
pai druss du bsiien par rdsogs.

62.gdan sa el du spyan mia’ grags byai da mjal
legs biad kyis skyes p'ul p'ag groi bkd’ gbum
sogs gsan cifi lo 'en nam bzai la sgrai rig pa
san pa.

63. lba K ass ke ‘ur dpon po la 'os mas du gsufs pa.

64.t5'al du bk’ dais bstan beos (gywr) 1o cog 2igs
legs biad gser ap'ren (rtso)ms pa.

65. Iba sar Lugs rje Cen po druss du dge bsfien ces dan
<. TEAgS gNARE pa.
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66. bde ba can du sde snod mans du gsunis pa.

67. dbus stod bya yul du p'ar ts'ad [dbu] gsum sogs
Cos mars du gsunis pa.

68, slar ts'al du legs bsad gser p'ren gi ap’ro mdsad pa.

69. bde ba can du legs biad ser ap'reit rdsogs par mdsad

a.

70. skyopr luii du t5'al pa mk'as mc'og ye rgyal la dus
akor agrel c'en bSad pa ti mo sogs mk'as pa
shyans c'os kyai gsuss.

71. dbyar o5 gsal rgya mes'oi t5'ogs la sde snod kyi biad
pa g pa.

72. stod luis mts’o smad du dus ak'or lo shyans Sin sde
snod kyah gswhs pa.

73. bde can du sde snod adsin pa man po la g2un Ce
cunt ma poi biad pa gsuns pa.

74.gons dkar du yans dus ak'or lo sbyans Sifi sde snod
mans du gsan pa.

75. tigs lha (Tha) Kant du sde snod adsin pa bdun cu
Thag tsam lIa p'ar t5'ad sogs ¢'os mats du gsusis pa.

76. yar klufs smon mk'ar du dbaii dars tjes gnan sde
snod kyi c'os man du gnafi ba.

77. mon mk'ar bkra 5is gdofi du sde snod adsin pa rnams
In po ti bew bdun biad pa mdsad pa.

78. [yar kluis dkar brag) bde mc'og gi [bsiien sgrub)
sku mts ams.

79. po ta lar rje te mda’ par dass Than du agro ba ma
por legs biad gsuir ba.

sth, Right (from p. 100 to p. 117):

8o. skyor lufi brag tu dus ak’or sogs mani du gsuri ba.

81. rtai lor snubs C'os luis du mk’an po grags Ses la bk’
ci rigs gsan pa.

82. bla ma dbu ma par dbyanis can tjes gnais skabs ajam
dbyans gsum la gzigs skor.

83. stag ts'ari rdsofi K'ar lo 'eri skyabs mc’og grags rgyan
don bza gjam dbyans tnams kyis p'ar rtag
ghiis ram par grel (?) sogs gnai ba.

84. abau abd’ giier du re mdd’ par gsan adus kyis biad
pa gsan pa.

8. 'os lui bla ma dbu ma pas lo tsas mdsad ajam dbyans
la Cos gsan pa.

86. Fiai mk'ris rtsa K'ai yo ga pa mgon bzai la rdo tje
dbyinis gar £ig dbyans gsum gsan rmi lam K'yad
par can rmis pa.

8. #iafs stod du bu ln agrel c'en beu bdun gsan pai ¢'od
dpal la dus ak'or gsan pa.

88. fians stod bde c’en du rin po c'es C'os dpal rje ap’ren
bai dbasi lufs bsad pa t'ig dbyans sogs gsan pa.

89. 2valur k' yui lhas pai £ ugs kai siags ap’ren rmis pa.

90. 2va lur 'yuts Ihas par yo gai dkyil ak’or bew ghiis
sogs rgyud sde bzii dban bka’ mt'd’ dag gsan pa.

91. pa gnam p'ag pa rir tin po c'e c'os dpal la yo gai
skor gsan pa.

92. bla ma dbu ma dais Than du dga’ ba gdors du b2ugs

a.

93. grol .... Than du btugs pa ... slar yan (?)

94. gzims k'afi 50 sor sku mts'ams gnas ba.

95. dga’ ba gdori du bla ma yi dam la gsol ba byer med
du (byed pas) rje besun daii yi dam Cos rgyal
P'yi nan gsan gsum sogs gzigs Sinn ts'e skyor
bka’ sdod du kyur pa (?)

96. Iha sai £og sten gis Thoi 1gya ap’ugs kyi ‘og tu
mc’od pa mdsad par rje btsun gyis lus (bstan

a).

97. lbap sai smo (or sgo?) ... steri du bla ma dbu ma pas

gsars adus kyi dbar rdogs par gnai ba.

98. skyor mo luis du o5 man du gsun pa.

6th, Right (from p. 117 to p. 123):

99. dpon slob dgu nas bya bral p’ebs pa.

100. dpon slob £ams cad kyis biags shyan la agrus pa
mdsad pas sais rgyas so laa byams mgon
sman blo sogs kyi(s) Zal gzigs pa.

101. yari “ol K'ar bsag sbyan dan p'al po C'ei nas gi rgyal
nas kyi spyod par slobs ts'e ajam dbyaris sans
rgyas so Iia sogs kyi skor ba gzigs.

102. rdsi fii byams mgon ajal (for mjal) mc'od pa
smon lam mdsad pa.

103. dvags po sman lui p'ur bZugs dus ajam dbyans
la sanis rgyas byan sems kyi(s) skor ba dpag
tu med pa Zal gzigs.

104. yars dvags po sman lui p'ur gjigs byed #al p'yag
yonis rdsogs dari ajam dbyans la pan grub du
ma dan grub c'en brgyad cus bskor ba gzigs pa.

105. ajam dbyais la sanis rgyas byan sems kyis skor
bai ajam dbyaris kyi Cugs K'ar ral grii yu ba
dais rjei £ugs K ar ral grii rise mo jug pas bdud
rtsii tgyun babs pai ‘od zer ak'or rnams gyi
agro ba dar mi agro ba man po gzigs pa.

106. dvags po sman luss du t5°0 ap’rul mc’od la smon lam
tlabs c'en mdsad par p’yogs kyis sans rgyas

nam mk'a’ gari ba al gzigs pa.
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7th, Right (from p. 123 to p. 132):

107. ‘ol ¥'a rdsifs jir rje besun gyis gsun ltar Zig gsos
gyis gsuni bar rnams la ap’rin las btsol ba.

108. rdsiti jii Zig gsos rab gnas sogs rgyas par mdsad
dus sans rgyas so lia gzigs pa.

109. rdsifs jis byams stod bde smon sogs rtsoms pa.

110.Tho brag bra ‘o dgon par mK'an c'en p’yag rdor
dais ajal so sor ajam dbyans p'yag (b2 pa)
snan bywi ba.

111, bla mai nal abyor gsai skabs p’yag rdor rje la
Cim citi mk'an c'en la gsan bdag gis lwii bstan

a.
112. byams pa la bslab btus Zus gsunis ba ltar rjer Zus
a.

113. mk'an c’en la lam tim sogs siian rgyud kyis dban
tjes gnan gsan cini Iba dga’ gis Zal gzigs byin
gyis rlabs pa.

114. ajam dbyans Zal gzigs cifi stod pa ts'ans cod pan
dais Cos gos sogs rdsin fii byams par skur te
ghial du byon.

115. gfial lor p'rin las pai bstan rim spyan drans par
bsu ba mdsad pa.

126, ... bstan rim ts'ar geig gswis pa.

Donor:

C’os rgyal bsod nams stobs rgyas zun vafi la
na mo

1st, Left (from p. 139 to p. 142):

117. ghial gvra skor du mk'an Cen C'os skyabs la dul
meon dbu ma sogs kyi lus dars bka’ gdams kyi
gdams (pa) ... rdsogs par gsan pa.

118. giial gsal rje yar adren du ajam dbyans dais rnam
sras Zal gzigs pa.

119. rtsa rima Cen la p'ebs pa.

120. rtsa rir bde mc'og gs... ajug t5°0gs ak’or mdsad pa.

121. mo lai rtsar byams mgon Zal gzigs cifi lui bstan pa.

122. gfial sen ge rdsoi du dus ak’or shyor drug sogs
la sbyans Sin dus ak'or gyi #al gzigs lun
bstan pa.

123. gial du dbyaiis can ma dafi ajam dbyanis #al gzigs
nas lufi bstan pa. ,

124. gser gyi abum par mc'od abul sogs ajam dbyans kyi
2al gzigs lufs bstan pa.

124. ghial sgans C'uis skya ser mams la c'os gsuns pa.

126. t5'a ts'a abum £'esi man po btab.

2nd, Left (from p. 142 to p. 1 56):

127. giial stod ra grois du rgyal t'ab dar ma rin ey dar
ajal.... adus pai c'os ak'or gial luii va oy tor
adsugs pai mdsad.

128. dvags po Tha sdins du ap’ags pa yab sras ligi 3]
1gs 5if du na nas safis rgyas shyans gyis dbu
mai rgya dpe dbu la Zug pa,

129. stion ‘ol dgai mk'ar p’ug du b2ugs Cos mas dy g5ui

a.

130. ef tip'ur Cos gsuns pa.

131. ‘ol dgai brag gdoi du dgun bugs pa,

132. rdsih fii tjes mc’od pa abul dus rgyal rigs lia nan
mk'a’ Kams gan gzigs pa.

133. rgyal tS'ab tje la sogs [1a] ¢os man du Suh ba,

134. zam k'a nas dbu pais ¢'ur ltaris par fiai PO san sif
dgon luii bstan pa.

135. it po mda’ mdor dge adun dui skye bai t5ogs la
cos gsusi pa.

136. po ta lar sde snod adsits pa brgya p'rag du ma In Iam
rim adul ba sogs o mafi du gsui pa.

137. dga’ bagdon du ssiags byan sems kyi slabbya gsuis pa.

138. dga’ ba gdon du tje btsun re mda’ pa dai mjal ba,

139. tje btsun yab sras ghiis kas ¢ os mars du gsuis pa,

3rd, Left (from p. 156 to p. 169):

140. rva sgrefi la p’ebs pa.

141. tva sgrent du yab sras giiis bugs ste ¢os man du
gsuns pa,

142. abri K'uis la p'ebs pa.

143. abri K'un du spyan mad’ tin po Cer p'yag c'en cos
drug sogs dge adun tnams c'os gswi pa.

144. gnam rtser stefs gi gtsug lag K'ari du o rje rnam pa
gsum kyi bstan pai dag ter mdsad bslab pa
bstan beos mdsad pa.

145. g%i bew bdun dais tnam abyed los gsuis pai ltw
pa rnam biags sdom sogs rgyas par gswi pa.

146. rva sgreit du p’eb mc’od pa p’ul smon lam btab pas
ston pa nas mKan Cen por Zal gzigs jo bos
dbu la p’yag b2ag lui bstan lam rim c'en mo
brtsoms fani Tha sogs dbus p'yogs i biag
rnams adud pa.

147. tva sgreis du sde snod adsin pa man por lam rim
gswi t'e ap'ul kyi mc'od pa da smon lam
mdsad pa.

148. Tha sar dgon gsar du ts'ad ma rnam agrel gyi g2u
don ... gsus.
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149. ‘on bde c'en stess du shyar b2ug sde snod adsin pa
du ma I lam rim sogs gsun pa.

150. ‘od de gus rgyal lha ol byams glins du lam rim das
(b)skyed rdsogs mars du gsuris dpon slob rnams
sku mts'ams dam par bead tje btsun gyis Zal
gigs lui bstan pa.

151, dam pa man pos gsol ba btad par rten rgyud sdei
(bzii lam) lus yoris rdsogs ston pai bstan beos
risams, gsafi sfiags lam rim sogs kyan gsufs.

4th, Left (from p. 169 to p. 216):

152. byas ¢’ub luis du dgun bZugs sde snod adsin pa mar
por lam rim sogs gsuh pa.

153. ser c'os sdifi su ye Ses mgon po Zal gzigs abral med
du gyur mk'as grub rje dafs ajal ba.

154. ser c'os sdifi kyis nam mk'ar ston fid #i Sui agrel
rkar gi yi ge gzigs pa.

155, ser c'os sdifi su rgya nag £ai min tgyal poi abul
skyal byus ba.

156. s rar (...). Ses sogs mdo sags kyi C'os man du

Sufi pa. .

157. skyid smad gram bu lus du lam tim dan siiags kyi
cos man dy gsun pa.

158. Iha sar 2ig gsos smon lam mc’od abul bsam mi K'yab
mdsad pa Zal gzigs sogs ts'ad las adas cifi dga’
ldan adebs pai rtag pa 2us pa.

159. ti bo dga’ Idan Zabs kyis ... pai bskor.

160. ser c'os sdifis su sde snod gdsin pa mati por risa Se
dari ¢s"ul E'rims lew lam rim sogs mass du gsusi pa.

161. zaris ti p'u Cifi du spyan mia’ bsod bzani la lam
rim sogs c'os man du gsun pa.

sth, Left (from p. 216 to p. 229):

162. ‘ol dga’ bsam glivi du os gsufis Zirs abul dafi ltas o
mts'ar can bywh ba.

163. glafi lor ajams dbyaris dkyil ak'or sogs 2 gzigs
lufs bstan rmis pa.

164. Cams cad mk'yen bu ston gyi gsari adus gtegs bam
gnan ba rmis pa.

165. mar pai bsre ap’ro £ugs fies byus ba.

166. c'os drug () sprul gsum gyis bsre ba skor dgu
la fies pa briies pa.

167. gfiid dan rmi lam bsre bai bskor la vies pa man po
briies pa.

168. rta lo dga’ 1dan du lam rim sgron gsal sogs c'os man
Jsuns pa.

169. yos lor byams bzugs (nas) sgom dus sans rgyas
sogs Zal mari du gzigs pa. !

170. safis 1gyas 'ams cad dati mc'og gi (3) dios sgrub
ster bai lha gsum... gi lha gAis... Zal 92igs pa

171. abrug lo sku mts'ams dus sans tgyas nam mly
K'yab pa rab gzigs dak a va dba £ yai Rigs

172. slob ma bdun beas bzlab sgom ln gbad par gnoc}
byed kyis dam bea’ p’ul ba,

173. bzai po bdugs stans kyi bugs par ston par rje
la im citi bdud adul bai tin adsin Ia bzygs pa.

174. ti bo dga’ ldan gyi dgon pa adebs par mdsad a.

6th, Left (from p. 230 to p. 328):

175. ‘on bkras Sis do K'ar dge adun grub 3 dai gjal bai
skor.

176. dga’ ldan du bde mc'og gi bskyed rdsogs saps mai
du mdsad cifs ajam dbyans kyis lufs bstan pa.

177. ttogs ldan pai ghial (for mnal) lam du mc'od rten
la mk'a’ agros.... K'rus gsol ba.

178. dga’ Uan yahs can gyi lha K'an dais tten bdens
mdsad dus bde mc'og gi Iha t5'0gs 2al gzigs.

179. btsug lag K'ais de rab gnas skabs ajigs byed nam
mk'a’ gars ba ler sku la £ im pa gzigs pa.

180. dga’ ldan du os kyi ak’or lo rgyun c'ad med par
skor ba.

181. ajug pai tnam biad bresams $in gsuns pa.

182. sde snod adsin pa mt'a’ yas la bde mc’og rtsa ygyud
la sogs pa c’os mari du gsus tika mdsad pa.

183. C'os bsruns la gtor abul dans dbyaits rifs sogs gnan ba.

184. sde snod adsin pa me'a’ yas gsuns dus ak'or ajigs
byed sogs gswis pa.

185. dga’ ldan nas Iba sa p'ebs pa.

186.1ba sai jo bo mc'od pa daik smon lam mta’ yas
mdsad pa.

187. stod luns Cab ts'an la p’ebs ser sku mass po Cos
dars byin tlabs gnans ba.

188. Cu mig lus gi Cos grvar gsars adus Iha t5'ogs £'im pai
gigs snak bywi Zin lui bstan pa.

7th, Left (from p. 328 to p. 370):
189. abras spufis su p'ebs skabs ado li snar aja’ gzugs pe.
190. abras spusis siiags K'ai du rab gnas mdsad. 5
191. gbras spuis su c'os gsuis skabs c'os sgrvar 4
grugspa.
192. Iha sar jo bo rin po Cei druss du luss bstan pa yun
rifi gnas pai rten abrel smon lam mdsad pa.
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193. ('0s sdifis su g50 (shyon ) mdsad Zisi ¢'os gsuris skor.

194. brag dkar rdsors dpon la shags grva adsugs pai Zal
Ita gnai ba.

195, gsaih shags mk'ar du rab gnas rgyas par gnas.

196. de pas brag dkar du byon ba.

197. grub bzir p'ebs nam mk'a’ nas ... i sgra Cen po
byws ba.

198. abras spusis nas p'ebs dus sa gyo Zifs aja’ gzugs pa.

199. dga’ ldan yars pa can du smon lam rgya Cer gnar
cit ¢'os skor la ap’rin las bsol ba.

200. t5'0gs Kan dbus p'ebs nas bde can smon lam Sis
brjod rgyas par mdsad pa.

201. gzins K'ah du siwi t5'ul bstan pas Zva dan gos ber
rgyal t5'ab par gnan Zini t5'ogs ak'or dan rdo
tje bzlas mdsad pa.

202, tifiam bzag ‘od gsal Cos skur myafi fian adas rdsu
p'rul bstan cini aja’ ts'on dai me tog gi c'ar
babs ci dag in du giegs.

203. dpa’ bo mka’ agros spyan drasis.

Without number:
bde ba can du rgyal sras kyi ts'ul byurr ba bde

ba can du ajans dpal shiiss por ak’ruiis pa.

1. In ancient times, in this world, when
he was Nan bai ‘od, he received from the
Buddha dBan poi tog a prophecy concerning
his future destiny (Vai di rya ser po, p. 9;
biogr., p. 18 ff).

2. In ancient times, when he appeared as
the Brahman Pad ma nan ldan in rDo 1je
gdan, he offered the Buddha a rock-crystal
necklace.

3. When, on the banks of lake Ma dros
pa (Anavatapta) the Buddha was preaching
the Law, the serpents gave him the shell to
be blown during religious gatherings.

4. When the Buddha was residing on the
Kailasa, He preached the Law to I$vara, to
the gods and to the nagas.

s- On mount Bya rgod p’un po, the Buddha
foretold his future destinies and gave him the
shell to be blown during religious gatherings.

s a. The shell given by the Buddha, to
be blown for collecting the monks, is hidden
among the mountains.

6. In Tson k’a, in the lower mDo, his father
Klu abum dge saw in a dream aJam dpal as
an Indian bandbe with a book; from the ICan
lo can heaven (it seemed to him that) P’yag na
rdo tje flung a rdo rje and that it disappeared
into his body. His mother Sin mo a c’os
saw in a dream a (white as) rock-crystal child
in the Me t’og t’an, and some dikini, come
from the West, who were bathing him.

7. His father dreamt that the Jo bo rin po
c’e (of Lhasa) had been led to him by monks
and that the sun, the moon and a star had
risen in the same moment.

8. The c’os rje Don (grub) rin (c’en) in
2 dream had a vision of aJigs byed and made
a prophecy (concerning the saint who was to

e born).

9. His mother saw in a dream some pet-
sonages carrying musical instruments and li-
turgical objects; they said they were going to
meet sPyan ras gzigs, and a golden image, as
large as 2 mountain, which was in the sky,
together with his retinue, disappeared into
her body.

10. His mother dreamt that the door of
her heart had opened and that the child had
been washed by a mK’a’ agro ma: so that
the Saint should be born in the morning
from (his mother’s) navel, a sandal stalk
issued (from it).

11. The c’os rje Don (grub) rin (c’en)
gives him the pills (blessed by) aJams dbyans.

12. At the age of three, from Rol pai rdo
1je, he receives the rules of ordination and
the prophecies.

13. Having gone to the c’os rje Don
(grub) rin c’en, he received from him the
rules of monastic life.

14. Led to the c’os rje Don (grub) rin
c’en, he asks for baptism.

15. Ina dream he had a vision of P’yag na
rdo rje and of Atifa.

16. He worshipped in order (to obtain the
gift of eloquence).

17. Accompanied by an officer of aBri
gun, he went to gTsan.
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18. While living for one day in C’ab mdo,
he had the vision of the 16 Arhats and of the
mGon po.

19. At the age of 17, in aBri gun, under
the precious spyan sia, he listened to the
method of framing the thought of enlighten-
ment according to the Great Vehicle and the
great mudrd with its five divisions; he also
heard the Do rje ap’ren (Vajravali).

20. Under the noble lama dKon mc’og
skyabs of Ts’al, he applied himself to the
study of the examination of symptoms (accord-
ing to the biography: he studied under this
master medicine viz. the Yan lag brgyad and
P'yag len).

21. InsNet’an he heard the Law at gNas
dag skor pa’s school.

22. In bDe ba can he listened to the Praj
fiaparamita under Yon (tan) rgya (mts’o).

23. Under the two masters of reading (Yon
tan rgya mts’o and Sar c’os pa) he applied
himself to the study of the mNou rtogs rgyan.

24. Under aJam rin he heard all the ‘laws’
of Byams pa.

25. He goes to the seminary in gSan p’u.

26. He goes to the seminary in bDe ba can.

27.InZa lu, at the school of the great
lotsava Rin c’en tnam 1gyal, he listened to
bDe mc’og’s cycle, according to Maitripa
system and comprising 13 gods.

28, In sNar t’an he listened to the Law at
the school of the Pandita Mati.

29. He studies in the Sa skya seminary.

30. He studies in the bZan ldan seminary.

31. He studies in the dGa’ ron seminary.

32. He studies in the Nam rins seminary.

33. In Jo nan, at P’yogs legs pa’s school
(but the master’s name was P’yogs las rnam
rgyal) he learns the traditional commentaries
on the sixfold yoga of the Dus kyi ak’or lo etc.

34. In sPyi lhas he listened to the Lam rim.

3s. He studies in the seminary in E.

36. In sNar t’an he listened to the mNon
par mdsod (Abhidharmakosa) at the school of
the great lotsiva Don (grub) bzan po.

37. He studies in the seminary in gNas riiin.

38. At the Na dbon Kun dpa’ dpal’
school (in rTse c’en) he li B e il
school (in istened to the Praj,
fiaparamita.

39. In rTse c’en, at Re mda’ pa’s s
he listened to the traditional intergrctatigzocl,'f
the mNon mdsod.

4o In bSam gliﬁ.in Nari stod, at Re mdy’
pa’s school, he studied the Madbyamakavatirs
text and commentary. '

41. In Potala he listened to the Law and
to its commentary under the great lotsava Byan
c’ub rtse mo.

42. In sKyor mo lun, at the great abbor
Blo gsal’s school, he, listened to the rGya cer
(vinaya) together with its commentary.

43. During the holy office he fell into decp
meditation.

44. Having contracted a serious illness in
his chest (sku stod — the upper part of the
body) he went to (O rgyan pa), a learned
master who meditated in the cave of sTod
lun; although he received instruction from
him, he did not improve.

45. He goes to the Nur smrig p’u pass.

46. In gNas rilin he preaches on the Abhi,
dbarmasamuccaya.

47. In Sa skya he listens to the Abbidbar,
masamyccaya from Re mda’, ete.

48. Under the master rDo tje tin c’en he
listens to (the explanation) of the b Tag giiis.

49. From a scholar who was in the bLa
bran far pa of Sa skya he obtained the expla-
nation of the Tantric formulas, and reciting
(the mantra) on the syllabe “ha,, he was
healed.

50. At Re mda’ pa’s school in Nam rias
he learns the Pramanavarttika.

s1. During a period of meditation, while
he was looking at the Pramanavarttik an ex/
traordinary knowledge of its intuitive sense
was born in him.

s2. In Lha lun, in the environs of Mal
gro, he applies himself to the study of Tantric
formulas, at the school of the master bSod
(nams) grags pa.™®

s3. In bDe ba can he sees many books.
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s4. In sNar t’an he listens to the Law and
studies in the monastery.

ss. In Bo don, under the noble’s lama, he
listened to the Law (at C’os dbans school).

s6. At the school of the lotsaiva Nam
mk’'a’ bzan po,™ he learns rhetoric and
obtains the realization of Sarasvati.

s7. In Sa skya he [explains] the Satras.

8. He resides in Sos (ka) gun t’an.

9. Near... he had the vision of Sarasvati
the noble ... pandita.

60. Having explained the Law to the
monks in tTse t'an, his fame spread abroad.

61. In Yar kluns he obtains the complete
vows from the Ts’ul k’rims (rin c’en) who
presided the ceremony (Ses rab mgon po took
part in it as moral preceptor, las dpon, and bSod
nams rdo 1je as esoteric teacher, gsan ston).’*d)

62. In gDan sa t’el he met the spyan sia
Grags pa byan c’ub; he gave him “the col
lection of the beautiful words,, and he heard
the explanation of P’ag mo gru’s works; then,
at the school of the great lotsiva Nam mk’a’
bza po he heard (in the biogr., p. 956,
Kalapa and Candravyakarana).

63. Next he explained the Law to the
dPon po of Lha k’an ke ‘ur (biogr., p. 96 4,
Ke rur).

64. In Ts’al (of sKyid 3od) he saw the
(Tibetan) translations of the bKa’ agyur and
of the bsTan agyur, and began to write the
Legs bsad gser ap’reii (a commentary on the
Abbisamayalankara, written at the age of 32).7°%)

65. In Lhasa, in front of the (image) of
the Great merciful.

66. In bDe ba can he explains many
sacred books.

67. In Bya yul, in the upper dBus, he
explains many aspects of the Law, the Praj
fiaparamita, logic and the Maidhyamika.

68. Once more in Ts’al, he continued the
Legs biad gser apr'en.

69. In bDe ba can he completed the Legs
biad gser apt'en.

70. In sKyor mo lun, at the school of the
great scholar of Ts’al, Ye 3es rgyal mts’an,™®

he became versed in the Kilacakra, in its com.
mentary, in the drawing (of the mandala)
and he preached the Law. o

71. During the summer retreat, in the ga-
thering of monks convoked by Blo gsal rgya
mts’o, he explains the sacred books,

72. In mTs’o smad of sTod lun he ap-
plied himself to the study of the Kailacakra
and preached the Law.

73. In ch ba can he explained many
major and minor texts to many monks pro-
ficient in the sacred scriptures.

74. In dGon dkar he applied himself again
to the study of the Kalacakra and explained
many sacred scriptures.

75- In the temple dedicated to the five mys.
tical families he explains the Prajiidparamit,
logic, etc. to many monks proficient in the
sacred scriptures.

76. In sMon mk’ar in Yar klusis he im.
parts baptism and instructions (to the monks)
and preaches on many sacred scriptures.

77. In bKra $is gdon, in the environs
of sMon mk’ar he explains 17 volumes
to many monks proficient in the sacred
scriptures.

78. Then in Yar brag in Yar kluns he
retires to meditate on bDe mc’og.

79. Having gone to Potala together with
Re mda’ pa, he utters many beautiful
maxims.

80. In sKyor mo luni he preaches many
sermons on the Kalacakra and other texts.

81. In the year of the horse (when he was
34, 1390) he listens in sNubs c’os lun to all
sorts of texts of the sacred scriptures, at the
abbot Grags pa ¥es rab’s school.

82. Under the master dBu ma pa, while
receiving instruction on Sarasvati, he sees
three figures of aJam dbyans (corresponding
to his three bodics).

83. In sTag ts’an rdson k’ar the great
lotsiva sKyabs mc’og (dpal bzan po), Grags
pa rgyal mts’an, Don (grub) bzan po and
aJam dbyans instruct him on the Prajfidparas
mita, the rTag ghiis and the Pramana - varttika.'”
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84. In aBau abar ghier he hears from Re
mda’ pa the commentary on the gSai gdus
(lacking in the biography).

g5. In C’os lun he hears the Law from
aJam dbyans, dBu ma pa acting as interpreter.
" 86. In the temple of mK'ris ttsa k'an (on
the frontier between) Nan (stod and Nan
smad) at the school of the master of Yoga
mGon bzan, he learnt to dance, the man-
ner of drawing the mandalas and the songs
(dbyaiis) connected with the mandalas of the
Vajradhatu - and he dreamt many dreams.

87. In Nan stod he listens to the Kalacakra at
the school of C’os dpal, who had heard the great
commentary in 17 chapters from Buston,©®)

88. In bDe c’en in Nan stod the Rin po
c¢’e C’os dpal explained the rDo rje ap'ren
and he heard from him the way of drawing
mandalas, the songs etc.

89. In Za lu he dreamt of a necklace of
mantras in the heart of K’yun lha, "

90. In Za lu, at K’yun lha’ school, he
heard (the method) of initiation and many
insteuctions on the four kinds of Tantras and
on the 12 sorts of mandalas.

o1. In P’ag pa ri, in the environs of Pa
gnam (biogr.: Pa nam) he heard at the Rin
po c’e C’os dpal’s school (teachings) concern~
ing the Yogas.

92. Together with the master dBu ma
pa, he lives in dGa’ ba gdon.

93. ... abides together again ...

94. In their cells they meditate separately.

95. In dGa’ ba gdon he invokes his mas-
ter as his protecting deity and meditates on
him as not different from his own self: then
he had the vision of rJe btsun (Mafijusri) and
of the protecting deity, the C’os rgyal in his
exoteric, esoteric and secret form and... Ts’e
skyonr and bKa’ sdod (gSin tje c’os rgyal).

96. Making an offering under the South-
etn dome of the upper storey in the temple in
Lhasa, he obtained the prophecy from rJe btsun.

97. Over the gate ... of Lhasa the master
dBu ma pa conferred on him the complete
baptism of the gSan adus.

98. In sKyor mo lun he explains a large
part of the Law.

99. The master and his disciples, nine in
all, having ... went to Bya bral.

100. The master and his disciples (in <Ol
k’a) having put great zeal in the ceremony
of purification through confession, (Tson k’a
pa) had a vision of 35 Buddhas of the con-
fession of sins, of Maitreya-natha, of Bhaisajya
guru, etc.

101. When he in <Ol ka, having accom-
plished the purification through confession,
studied the bodhisattva’s practice according
to the Avatamsaka (p’al po c’¢) he had a
vision of aJam dbyans surrounded by the
35 Buddhas invoked during the confession
of sins.

1o2. In rDsin ji he visits Maitreyanatha’s
image and performs the sacred ceremonies
and utters the vow.

103. While living in the cave of sMan lun
in Dvags po, he had a vision of Maiiju-
éri, surrounded by numberless Buddhas and
Bodhisattvas.

104. And again in the cave of sMan lun
in Dvags po he had a vision of aJigs byed
with all his arms and faces, and of aJams
dbyans surrounded by many pandits and sid-
dhas and by the 80 great Siddhas.

105. He had a vision of aJam dbyans sur-
rounded by Buddhas and Bodhisattvas, and
saw that the hilt of a sword was in the heart
of aJam dbyans, but the point of the sword
was stuck in his heart and a flow of ambrosia
was falling from it, whose great light now
reached and now did not reach the mouth
of the beings present in the assembly.’

106. While he was performing the cere
mony of the feast of the great miracle in sMan
lun in Dvags po, he took a great vow, and
then he had the vision of the Buddhas in
all points of space (hastening there, in such a
great number) that they filled up space.

107. In the temple of tDsin ji in ‘Ol
dga’, according to rJe btsun’s words “ repait
ruined things ,,, he began to act.
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108. When he performs, in rDsin ji, the
ceremony of consecration and other rites he
has the vision of 35 Buddhas invoked during
the confession of sins.

109. In tDsin ji-he composes the hymn
to Byams pa and the treatise on the manner
of framing the vow in order to be reborn in
the bDe ba can.

110. (At 39, in the year 1395) he goes
to Lho brag in the Monastery of Bra ‘o to
meet the great abbot P’yag na rdo rje, and
then he had the vision of Byams pa and of
four-handed mGon po.

111. While he was hearing (from his mas-
ter) the method of meditating on the identity
between himself and the master, it seemed to
him that he was reabsorbed into P’yag rdo rje
and the Lord of secrets (gSan bdag) made a
prophecy for the great scholar (P’yag rdor pa).

112. When (his master) told him to ask
Byams pa for summary instructions, Tson
k’a pa, according to this advice, questioned
(the god).

113. He heard from that great scholar the
method of meditation (Lam rim) and the
instructions on the baptism of the Tantras, to
be orally transmitted, and then he received
the grace of seeing the god who was pleased.

114. Having had a vision of aJam dbyars,
he offered to Byams pa’s image, in rDsin
ji, the hymn beginning with the words “Brah~
ma’s diadem ,, and apparel for the liturgical
ceremonties etc., then he went to gNal.

115. In gNal and in Lo ro he made the
commentary upon the bsTan rim (biogr.,
p- 132) of the dGe b¥es P’rin las pa.

116. For the first time he explained the
bsTan rim.

117. In gNal, in the seminary, he hears the
instructions on the theory and practice of the
Vinaya, the Abhidharma, the Madhyamika at
the school of the great abbot C’os skyabs.'™

118. While residing in the (monastery of )
Yar adren in gSal rje in gNal he had a vi
sion of aJam dbyans and of rNam t’os sras.

119. He goes to tMa c’en in Tsari.

120. In Tsa i he performs the
after (the method of) Pch mc’og g(::ﬁiifga
121. By the Mo la he had the vision and
the prophecy of Byams mgon.

122. In Sen ge rdson 1n gNal, apply;
himself to medit:%tion on thchus k)ﬁPi}ll(l’l:,g[
lo and on the sixfold yoga, he had the vision
and the prophecy of the Dus kyi ak’or lo,

123. After having had the vision of dByars
can ma and of aJam dbyaris, he received thej;
prophecy.

124. Having made offering to gSer (bye)
gyl abum, he had the vision and the prophecy
of afam dbyafis.

125. In sGan c’un in gNal he preaches
to monks and laymen.

126. (In the same place) he makes several
tens of thousands of 5'a £5's.

127. In Ra gron in upper gNal he met
rGyal ts’ab Dar ma rin ¢’en and in gNal lun
ta c’en mo he held a great gathering of monks,

128. In Lha sdiis in Dvags po he had
a vision of the holy master and of his four
disciples (Nagarjuna, Aryadeva, Buddha,
gupta, Candrakirti, Bhaviveka); among them
Buddhagupta placed on his head the Indian
manuscript of the Madhyamika.

129. First, residing in the castle of ‘Ol dga’
he preached on many points of the Law.

130. He preached in E ti ‘ur (biogr.: E te ‘ur).

131. He passes the winter in Brag gdon
in ‘Ol dga’.

132. When Tson k’a pa presented an
offering in tDsin ji, he saw the sky full of
Buddhas of the five mystical families.

133. He preaches to rGyal ts’ab and to
many others.

134. When his cap fell from the bridge into
the water, he prophesied the foundation (in~ that
place) of the monastery of San sifi in Nan.

135. In mDa’ mdo of Nai po he preached
to a gathering of monks and laymen.

136. In Potala he preached to many
hundreds of monks, versed in the scriptures,
upon various parts of the Law, the Lam rim,
the Vinaya, etc.
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137. In dGa’ ba gdon he preaches on the
rules for achieving the thought of enlighten-
ment, and on the mantra.

138. In dGa’ ba gdon he met Re mda’ pa.

139. Tson k’a pa preaches on the work
of Atifa and of his disciple aBrom ston.

140. He goes to Ra sgren.

141. The master and his disciple Dar ma
rin c’en dwell in Rva sgren and preach on
many aspects of the Law.

142. He goes to aBri gun.

143. In aBri gun he preaches to the pre-
cious spyan sig’ on the Mahimudri and on
Naropa’s six laws, and to the monks on the
Law (in general).

144. In gNam rtse, in the upper temple, he
composed the book of purification of the Law
according to the precepts of the three lords of
the Law sKyabs mc’og dpal bzan etc. and
also wrote the treatise on practical instructions.

145. He preached amply on the confession
of sins, as it is told in the book of the 17 foun-
dations and in the explicative books ( prakarana).

146. Having entered Rva sgrens, made
his offering and uttered his vow, the master
had a vision of the Great Abbot Jo bo (Ati
$a), who put his hands on his head; he
began to write the method of studying the
teachings, and was then venerated by T’an
lha and by all the Sa bdag of dBus (at the
age of 46, year water-horse 1402).

147. While in Rva grens he explained the
Lam rim to many monks versed in the sacred
scriptures, he made a great offering and ut
tered a vow.

148. (At the age of 48, year wood-mon-
key 1404) in Lhasa, in dGon gsar he ex-
plained the meaning of the Pramanavarttika.

149. In bDe ba c’en sten, in ‘On, he
spent the summer retreat, and explained the
Lam rim etc. to many monks versed in the
sacred scriptures.

150. In Byams pa glin (of ‘Ol k’a) near
‘O de gun rgyal lha Zol," he explained the
Lam rim and the double method: the evoca-
tive one and the perfect one; the master and

his dlsclples, hgvmg then retired to meditage
(during the winter), had tJe btsuns’ Vision
and prophecy.

151. By virtue of the prayers of some excel,
lent persons (like mC’og dpal bzan po and
others) he composed the rGyud sde bii Jany kyi
lus yohs rdsogs ston pai bstan beos, and explained
the method of the secret formulas,

152. Being in Byan c’ub lun in winger
he preached about the Lam rim etc., to man):
monks proficient in the sacred scriptures.

153. In C’os sdin in Se ra he had 2 vision
of Ye Ses mgon po and became identified
with him; then he met mK’as grub rje.

154. On the sky above C’os sdifs in Se ra
he had a vision of the letter: a, the foundation of
every explanation of the twenty kinds of void,

15s. In C’os sdins in Se ra arrived those
who brought gifts offered by the Emperor
T’ai min of China.’™®

156. In Se ra he preaches on many sitras
and Tantras.

157. In Grum bu lun in sKyid smad he
preached on the Lam rin and on the Tantras.

158. In Lhasa (in the year earth-mouse
1408) he repaired sacred buildings in ruins,
made offerings and founded the feast of the
sMon lam; he had incalculable visions of
works beyond human thoughts, and asked
for omens which encouraged him to found
dGa’ Idan.

159. The lord of dGa’ldan regarding...

160. In C’os sdins of Se ra he explained
the fundamental texts of the Madhyamika
(rTsa se), the moral rules, the Lam rim etc. to
many monks proficient in the sacred sctiptures.

161. In Zansti p’u ¢’ift he explaines to the
spyan mna’ bSod nams the Lam rin, etc. .

162. In bSam glin of ‘Ol dga’ he explains
the law for the offerings and has some
marvellous visions.

163. In the year of the ox (1409) he had.the
vision of aJam dbyans’ mandala and received
its prophecy in a dream.

164. He saw in a dream the omniscient Bu

ston giving him the book of the gSas ba adus pa.
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165. By reflecting, he acquired certainty
concerning Mar pa’s treatises on the bsre 9
and the transfer of the conscious principle.

166. He obtained certainty on 9 subjects
concerning the bsre, derived from the three
miraculous manifestations of the six laws.

167. He obtained great certainty concern-
ing sleep, dreams and the bsre.

168. In the year of the horse (but in
the biogr., p. 220 rightly: tiger 1410) he
explained in dGa’ Idan the Lam rim and
the sGron gsal (Candrakirti’s commentary on
the Gahysasamaja).

169. In the year of the hare (1411), while
meditating in front of Byams pa’s image,
he had many visions of the Buddha etc.

170. He has a vision of two gods... of
three gods giving him the supreme realization
and of the Buddhas.

171. In the year of the dragon (1412),
while he had retired to meditate, he saw the
Buddha’s figure pervading the whole space,
and also saw Avadhai (pi).

172. While he zealously gave himself up to
meditation together with seven disciples, (the
demons) who had hindered him, promised
(to protect him).

173. While he was seated in the bhadra-
sana posture, the Buddha penetrated into him,
and he remained absorbed in that meditacion
which subdues demons.

174. He found the monastery of Ri bo
dga’ ldan.

175. In bKra 3is do k’a of ‘On he met
dGe adun grub.

176. In dGa’ Idan he wrote the treatises on
the evocative and perfect method, which are
connected with bDe mc’og’s cycle, and other
treatises, and he received the prophecy from
aJams dbyans.

177. The blama rTogs ldan pa sees in a
dream some mKa’ agro washing amc’od reen.

178. While he was having chapels and
sacred images made in Yans pa can of dGa’
ldan, he had a vision of bDe mc’og and of
the deities of his heaven.

179. When he consecrated the temple, he
had a vision of images of tDo tje 2jigs byed,
so plentiful that they filled up space and were
penetrating  into the earthenware images
(placed in the temple itself).

180. In dGa’ Idan he preaches uninter-
ruptedly.

181. He accomplishes the explanation of
the Madbyamika-avatara and explains it (to the
monks).

182. He preaches to numberless monks
proficient in the sacred scriptures, on bDe
mc’og’s fundamental Tantras and on other parts
of the Law and he writes the commentaries.

183. He dedicates offerings and songs to
the C’os bsruns.

184. To numberless monks, versed in the
sacred scriptures, he explains the Dus kyi
ak’or lo, aJig byed’s cycle etc.

185. He goes from dGa’ 1dan to Lhasa.

186. In Lhasa he dedicates endless offer-
ings and makes vows.

187. Having gone to C’ab ts’an in sTod
lun, he gives many gilded images, preaches
and bestows his blessing.

188. In the C’u mig monastery he had a
vision of the gods of gSan adus’ cycle, which
disappeared into him and he received their
prophecy.

189. While he was going to aBras spuns a
thunderbolt stuck on the edge of his palanquin
(ado Ii = mdo Ii, hindi dalr). ’

190. He consecrates the Tantric temple of
aBras spuns.

191. While he is preaching in aBras spurs,
a thunderbolt enters into the monastery.

192. In front of the Jo ho of Lhasa’s image
he uttered the vow, that conditions favourable
to a long duration of the Law might prevail.

193. In C’os sdin he made his confession
and preached.

194. He assisted the prefect of Brag dkar
for the construction of the Tantric temple.

195. He performed the consecration of
gSansnags mk’ar and amply contributed to it.

196. Then he goes to Brag dkar.
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197. Having gone to Grub bZi, a great
voice was heard from the sky.

198. While he was leaving aBras spuss,
the earth trembled and thunderboles fell.

199. In Yans pa can of dGa’ ldan he
amply contributed to the feast of the sMon
lam and in his sermon he conferred spiritual
powers (on his hearers).

200. Having gone to the centre of the
assembly-hall, he repeatedly uttered the bles-
sings of the Sukhavari.

201. Having gone into his room, he showed
how men fall ill; then he left to tGyal ts’ab his
cap and his vest, he assembled an esoteric ga-
thering and recited the adamantine invocations.

202. Being in samadhimudra, he seemed
to enter in the nirvanic state of the absolute
of the pure light, and he displayed miracles:
thunderbolts fell along with a rain of flowers,
and he entered the pure land.

203. Heroes and dakini invite him.

Without a number:

He appears in the bDe ba can as a bo-
dhisattva. '

He is born in the bDe ba can, as aJam
dpal shm po.

The two scenes refer to the identification with
aJam dpal admitted by Tson k’a pa’s school.

A comparison of tankas nn. §s-56 with
tankas nn. §7, 8, s9and 61 shows that the latter,
although they follow the same biographical pat-
terns and adopt a similar artistic expression do
not reproduce the Tashilunpo woodcuts with
the same ﬁdclity. This version is more concise,
reduced to a smaller number of tankas; therefore
in each tanka a greater number of episodes is
condensed. Thus, for instance, in tanka n. §8
is represented Tson k’a pa’s incarnation in Sa-
kyamuni’s time, when, born as a Brahman’s
son, he offered the Buddha a rock-crystal nec-
klace; this scene was represented, together with
other past lives of the master in the central tanka
of the Tashilunpo series. For the other episodes,
the tankas follows the latter, omitting some
incidents or putting several of them together.

On the left mK’as grub rje, o :
1Gyal ts’ab. e 16, on the right

On the right-hand corner we see Tson K’
pa’s house in mDo smad, where the reformer
was bom, from the Da ra k’a ¢’e Kl abum
dge and from Sifi mo a c’os or Si bzy’ 4
c’os; his father and mother conversing; we
read: mdo smad tson Kar. in “In Tsofi k’a in
mDo smad,,.

Immediately underneath, in the cente of
a temple, the Buddha’s figure and opposite
an altar of Tibetan style: on each side two
donors in the apparel with which Tibetans
represent Brahmans; tie adi... bram ze k'yeu
Kruis nas ston pa la Sel ap’ren p'ul, “born as
a Brahman’s son, he offers the Buddha 2
crystal necklace ,,; this represents the incarna.
tion of Tson k’a pa mentioned above. In
the small picture which follows, his parents
offer the master a scarf, to represent the meet.
ing with Kar ma pa Rol pai rdo tje, which
happened when Tson k’a pa was three years
old; on the occasion of this meeting he receir
ved the name of dGa’ siiin po. The inscrip-
tion says: Kar ma pa rol par dge bskien kyi sdom;
above, his first meeting with the great lama
Don grub rin c’en, who taught him to read
and introduced him to the study of some
tantric cycles, at the age of three.

We then pass to his seventh year, when he
was consecrated as a monk by Don grub rin
c’en and gZon nu byan c’ub and was called
Blo bzan grags dpal.

Tson k’a pa on horseback, accompanied
by other horsemen, goes to dBus and gTsan
at the age of sixteen. The first place where
they stopped on their way to Central Tibet
was the monastery of aBris gun, where at the
age of 17 (c'u glan, 1373) he met the lama
who was then at the head of the sect, the
spyan sfia rin po ¢’e C’os rgyal, from whom
he learnt some texts (Tashilunpo, n. 14); then,
continuing his journey, he went to 2 femO_US
physician, dKon mc’og skyabs of Ts al, at
whose school he studied the various systems of
medicine (Tashilunpo, n. 20). This period
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of his life is recalled in the picture immediately
above the figure of mK "as grub rje.

Immediately above, we see Tson k’a pa in the
act of doing homage in front of two masters
whom he had met in bDe ba can (Tashilunpo,
2nd tanka to the right, inscript. 22). Fol-
lows the long interview with aJam skya, better
known as Nam mk’a’ dpal, a disciple of mDo
sde dpal (biog. of mK’as grub rje, p. 730);
next, as the inscription says, Tson k’a pa,
in the C’os rdsin hermitage, meets the dPal
ldan bla ma bSod nams rgyal mts’an, con-
sidered an incarnation of aJam dpal dbyans.
(Biog. of mK’as grub tje, p. 73 5). Tanka
n. 59 corresponds, generally speaking, to the
second right-hand Tashilunpo tanka. The
pictures begin to unfold immediately under
the central image and particularly recall Tson
k’a pa’s visits, while still young, to the most
celebrated monasteries of Tibet: Sa skya, Za
lu, and sNar t’an (Tashilunpo, nn. 27, 28),
Jo nan (in the left-hand corner, recognizable
by its famous sKu abum, the gigantic mc’od
rten mentioned elsewhere), Ron, sPyi bo lhas
(Tashilunpo, n. 34), gNas riiif, nn. 36, 37,
1Tse c’en where the meeting with Kun dga’
dpal happened (Tashilunpo, n. 38).

Above, almost in the centre of the paints
ing, an ascetic probably recalls Re mda’ pa’s
vision of Nagarjuna and Asanga, who revealed
the secret doctrines of gnosis to him; follows
the explanation of the Madhyamakavatara,
made to him by the same master in bSam
glin of Nan stod: under Nagarjuna’s figure,
the meeting with Blo gsal, which happened
in sKyor mo lun (Tashilunpo, n. 42).

With these last two scenes we have entered
into the subjects which the Tashilunpo series
represents in the three right-hand tankas. Then,
to the left of the lotus on which the central
figure is seated, the visit to the old lama in the
Sar pa palace in Sa skya (Tashilunpo, n. 49),
next to Nam rin.

I have spoken about the main episodes,
leaving out the small intermediate scenes; the
correspondence with Tashilunpo, as may be

seen, is perfect, but here the action s
many events have been suppressed.

The inscriptions, though they relate the
same incident, do not entirely correspond to
the Tashilunpo gloss; misspelt words are fre.
quent and prove that the painters did not
copy a model, but wrote from memory,

Tanka n. §7 represents episodes partly
corresponding to those of the 2nd left-hand
Tashilunpo tankas.

Se ta c'os sdins su bugs gswir... man dy wdsad
1gya nag t'ai mini abul skyal dan rgya yul dy spyan
adren pai ...

“While he restded in C’os sdiis he preach.
ed much and ambassadors of the T’ai miy
Emperor from China came to invite him to
China,, (= Tashilunpo, n. 155).

dvags po Iha sdiss su p'ebs der klu grub yab stas ..

“In Lha sdif of Dvag po (he had a vision)
of Klu grub and of his disciples ,, (=Tashis
lunpo, n. 128).

To the right of the central image:

Po ta lar p'ebs “ he goes to Potala,,.

Lha p’ebs sde snod adsin masi po la ¢ o5 gsuns pa.

*“He goes to Lhasa and preaches the Law to
many monks proficient in the sacred scriptures,,.

Underneath: bla ma rje besun Iha rigs nas p'es
(for p'ebs) pa aja (for mjal) ba adsad (for mdsad).

rgyal sras giiis dan lotsava skyabs mc'ogs (sic)
dpal bzan po dar gsum tnam rtse du p'ebs.

“ He meets the prince of divine descent ,,.

“The two sons of the Buddha with the
lotsava sKyabs mc’og dpal bzan, go to tNam
rtse,, (Tashilunpo, n. 83).

sde C'en sten du dban grags pa rgyal mts'an pa...

Above sDe c’en he [meets] dBan grags pa
rgyal mts’an (Tashilunpo, n. 81).

Also in this case, then, the tanka concen-
trates and resumes. But the analogy with
the Tashilunpo models is self-evident.

switer,

TANKAS nn. 61, 62 (Plates 95-98).

These also belong to a representation of
Tson k’a pa’s life, analogous to those ahrc'ady
illustrated, but of a different composiuon.
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To begin with, the great reformer does not
occupy the centre of the tanka, but is dis-
placcd towards one of the sides; further, he
is not rcprcscntcd, as is regularly the case,
with solemn draperies and cap, but in the
simplest monastic apparel, and bare-headed.
Although the two tankas represent the main
events in Tson k’a pa’s life, the painter, on
this occasion too, condenses and summarizes.

The pattern he follows, however, is the
same which inspired the author of the Ta-
shilunpo woodcuts, as can be readily seen by
comparing the inscriptions explaining the
different cpisodes, in the Tashilunpo speci-
mens, to which I refer the reader in the brief
description I am giving here.

In tanka n. 61 the central figure, whose
heart is stabbed by a sword issuing from aJam
dpal’s heart, alludes to inscription n. 105.

The other principal pictures are:

On the upper right-hand corner, near
Tsoni k’a pa offering a scarf (gtags) to Byams
mgon of ‘Ol ka: ster gbrel (sic for rten gbrel)
Kyad par bean (for can) sjin jir jo bo la dag
spyod kyi btag (for gtags) ts’ar mai skyel abul gyi stod
pa ‘o, inscriptions nn. 107-108 of Tashilunpo.

Below:

tjia jir mt'un skyen (for rkyen) Zig gyur dus...
“in 1Dsin ji when there was favourable mo.
ment,, ... lho brag p’ebs “ goes to Lho brag,,.

Below, on the left:

Sei ge tdsors du dus ak'or dpa’ geig Zal gzigs
cin lja (sic) bzan sta (sic for lta) lu stan (for
bstan) no, inscription n. 122.

Higher up on the left:

gser bye bum pa la mc'od pa p’ul 2ins der adul bai
¢os mar du gsufis te, inscription n. 124.

Under the central figure:

miial stod rab gron dbyar Fugs mdsad rgyal ts'ab

tams cad mk’yen daf ajal bar p’ebs, inscription n. 127.

The conditions of tanka n. 62, where al
most all the inscriptions are erased or can only
be read with difficulty, prevent the same com-
parison between the scenes represented and
the glosses of the Tashilunpo woodcuts.

TANKA n. 63 (Plate 99).

It comes from the Ki monastery, in Spiti (see
FraNcke, Antiguities, I, pp. 44, 47; Tuccrs
Guerst, The Secrets of Tibet, p. 38). This
monastery is the usual seat of a lama, con-
sidered an incarnation of Rin ¢’en bzan po,
the great translator who gave Buddhism a
new impulse in Western Tibet and who
enjoyed the king of Guge’s favour. I have
considered him and his works elsewhere at
some length, and therefore shall not take up
his life once more now.™) But short of any
inscription, this identification remains doubt-
ful, neither do I find any scene which might
somehow recall similar episodes related in his
biography; however in some pictures we notice
the presence of Indian ascetics.

TANKAS nn. 64-94 (Plates 100-130).

This series of 31 tankas is the represen-
tation In painting of 108 stories contained in
one of the most famous books of Tibetan
Buddhism, the Byas ¢'ub sems dpai rtogs pa brjod
pa dpag bsam gyi ak’ri Si, ot more briefly dPag
bsam ak’ri sin.  This is the title of the Tibe-
tan traslation of Ksemendra’s Avadianakal
palata. 19

This work was written by one of the most
famous Kashmiri polygraphists of the XIth
century, and completed by the author’s son,
Somendra, who wrote the last chapter in
order to reach the sacred number 108. We
shall not dwell on it unduly, as the histories
of Indian literature have already dealt with
the subject. ™7

Neither need we go into details here as
to Ksemendra’s sources; it iIs enough to
point out that, in the majority of his poems,
he follows very closely the Divyavadina, the
Afokivadanamali and other similar collec.
tions of edifying tales, mostly from the vinaya
of the various schools. The aim of these
tales - avadinamala - is to illustrate, through

the adventures of Buddha, of his disciples
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and of other characters, in their last life or
in preceding lives, the unescapable nature
of the law of karma, as well as to justify the
injunction of some disciplinary precepts.
The story sometimes concerns one of Bud-
dha’s former lives, one of those endless in-
carnations through which he passed, in his
hard task of self-discipline, enduring pain
and undergoing purification, now as a man,
now as a beast and now as a god, with the
object of one day attaining supreme enlighen-
ment. In these cases the story cannot be dis-
tinguishable from a Jataka; in any case, the
ideal Link between different episodes is always
the figure of the Master, who draws moral
conclusions from the tale, whether its hero
be himself or another.

Ksemendra is not an original writer, he
does not bring any personal contribution to
the poem; indeed the colophon of the book
mentions sources used by the author and
drawn from India, Kashmir, Nepal, Khotan
and China (see Coroier, Cat., p. 420);
in several cases he simply transcribes his
models with slight changes. This he does
for the tales taken from the Afokivadina.
mali (for instance, I may quote the Pad-
makavadiana, as ZINKGRAF has shown: Von
Divyavadina zur Avadina-Kalpalats, Heidel
berg, 1940, p. 110) and might be shown
for other episodes, for instance the one about
Dharmaruci (Avadanakalpalata, vol. II, p. 781
and Divyavadana, p. 234).™

Living in a period when the light of Bud-
dhism was flickering out in Kashmir, Kse-
mendra, instigated by some of his Buddhist
friends like Nakka and assisted by the dcarya
Viryabhadra, passed from the metrical sum-
maries of the greatest Indian poems to Bud-
dhist hagiography, thus expressing in his new
work that religious syncretism into which
the most varied currents of thought flowed
and often intermingled, untll Buddhism
finally vanished therein. But the present
poem, finished in 1052, is not a work of
faith; it is rather a touchstone of the author’s

z.lbilitics as a versifier. He has SUMmarized,
in a great varicty of metres, but with no .
timate feeling, the pious tales used by the great
collections of the *Discipline,, to prove
and convalidate the injunction of rules and
precepts. Sometimes he sums up his o,
ginals in such a hurried manner that ghe
clearness of his work is impaired; in other
cases the same episode is repeated more thap
once; for instance the Avadana I and CVII:
it reappears with slight variants in CL the
XXXI is a repetition of the story of Ksinti.
vadin (XXXIX) (cf LXX VI and XCVTI)
the XLVI is the same as the one abou
Papamkara, XXXII; cf. also IIT and XX1v;
XXXV and XLVIIL

The present collection lacks a logical
link; that is to say that the tales are not
used to illustrate, one after the other, the six
or ten perfections (paramita) observed by the
Bodhisattva, as a gradual preparation to that
moral purity which will make him worthy
of supreme enlightenment; nevertheless the
author specially dwells upon the perfections
of liberality and patience.

The stories generally follow each other
in a haphazard manner; the attempt is but
rarely noticed to group together cycles cen
tering round the same person or the same event.
This is the case for a schematic biography of
Buddha or of Devadatta and Ya$odhari; but
outside these few instances the author follows
no plan.

Nearly always his poems glorify the spirit
of selfssacrifice, in a general sense; but the
glorification is so exaggerated and out of all
human proportion, that it lacks any educa-
tional value. It causes surprise, or wonder,
but no emotion; it may fire our imagination,
but does not reach the heart. For this reason
the book, eloquent and baroque as it s,
Jeaves the reader cold and does not thill
with any religious emotion.

The incongruities of the poem, however,
cannot rob it of all merit; even though his muse
is generally jaded, poetry does sometimes well
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up in soft verses, vibrating with a warm feeling
for nature; they are but flickers which suddenly
appear and vanish, but they are sufficient to
make up for the carelessness and indifference
to poetry of many other pages.

In any case the Avadanakalpalats has had
a great importance in Tibet. Translated
from Sanskrit into Tibetan by the lotsava of
Son ') at the heyday of Sa skya pas’ power,
and precisely in aP’ags pa’s times, it had
a great influence upon Tibetan literature;
it represented an unsurpassed model of the
poem (mahakavya) for all lengthy poetical works,
thus pointing out the way to many Tibetan
imitators, who were educating their taste and
moulding their works on the rules of the
Indian rhetorical treatises and their schemes.

The book was therefore revised and cor-
rected more than once upon the Sanskrit
text; it was printed for the first time by C’os
skyoni bzan po of Za 1u, inserted into the
bsTan agyur, mDo, vol. 93, then newly edit-
ed by order of Blo bzan rgya mts’o, fifth
Dalai Lama in Lhasa, both on the base of
the preceding editions and after an accurate
collation with the most authoritative copies
existing in Tibet. This collation was made
by the lotsava of aDar, Nag dban P’un ts’ogs
lhun grub, the translator of Paninivyakarana.™")

But the dPag bsam ak’ri $ifi is no less im~
portant for its influence on pictorial art; its
narrative, being rather schematic and divided
into easily recognizable episodes, was well
suited to a Pictorial representation.

Once more the Tibetans did nothing but
follow the example of India, where the Jataka
or the Avadina had inspired the corres
ponding pictorial versions of the same tales,
precisely because, as a documentation of the
unfailing karmic law, they were fitter than
other texts to be easily understood and visib-
ly represented. These avadinamala ot Jata-
kamala (such was the name these collections
had in the Mathura canon and kept in the
latest versions) soon became a favorite theme

with preachers (dharmabhanaka); so they passed,

at a very early date, from a literary form ¢
the pictorial representation on the wall of
convents, according to a custom which the
Vinaya of the Milasarvastividins states to go
back to the times of the Buddha himself
in fact on the authority of this text, we kr;ow
that on the cloister walls the “garland of
birth-stories ,, ( Jatakamala) had to be represen.
ted. As many of the paintings of Ajant
are inspired by such collections and according
to some scholars directly by the Vinaya tales
so the pictorial representations of the Bud,
dha’s former life go back, in Tibet, funda,
mentally to Ksemendra’s poem: the Avadi,
nakalpalata is represented in the most ancient
mural paintings of Tibet, opened up to a new
light of culture in the times of the Sa skyas
and of the P’ag mo gru pas; it inspires great
compositions in rGya, sNar t’an and Jo nan,
The Kashmiri poet’s book is therefore the
text that schools of painting illustrate with
greatest accuracy.

The sertes of the tankas which follows is the
point of arrival of a tradition which had worked
for centuries on the same theme, translating into
its lively scenes the brahman writer’s canvas.

Our series is derived from woodcuts on 31
wooden blocks, made by the printing press
of sNar t'an (see f. i. fig. 121); the model
became so authoritative that the various res
presentations of dPag bsam ak'ri §i, diffused
in Tibet, are neatly always inspired by this
theme and reproduce it with unvarying fidelity.

Painters added nothing to it, they copied
the drawing and only put in the colours;
their ability, as usual, is displayed in arang
ing, combining and matching colours, but
the composition and the architecture are based
on the scheme of the sNar t'an woodcuts.

The scenes, once the order of succession of
the tankas has been determined, are not difs
ficult to identify, because each episode is acs
companied by a brief label which contains
the number of the pallava (yal adab), that 1s.0f
the chapter of the Avadinakalpalats in which

the story occurs. On the woodcuts each
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episode is explained by a brief inscription
which makes identification its easy; these ins-
criptions are lacking on our paintings. The
series is composed of 3T tankas, the first of
which is in the centre, and the others unfold
around it, fifieen on each side.

It would be impossible to understand the
description of each of the tankas, in which
the 108 chapters of the Avadanakalpalata are
successively tepresented, if I did not refer
every time to the text of the great poem which
is Pictorially represented 1n those scenes; there-
fore, before beginning to identify the diffes
rent episodes, it is well to give a brief sum.
mary of them. By so doing, we conform to
the purpose of these narrative tankas, which,
as pictorial tales, are used in the first place
to put before the listener’s eyes the tales that
itinerant lamas tell in fairs and assemblies.
Such tales are inspired not by Ksemendra's
work, but by a prose version which, rid of
long-winded poetical ornaments, sums up, in
its essential elements, the subject of the poem.
This prose summary is called (C’os tgyal dge
bai dbari pos byas pai) Byan c'ub sems dpai rtogs
pa btjod pa mdsad brgya dpag bsam ak'ri Sin blun
rmonis byis pa ran fid go bde ba.

The present series then also belongs to
the types of pictorial rmam £'ar we have already
spoken about.

We may now ask when it was drawn. The
personalities by whose munificence it was
engraved in the convent of sNar t’an are
not unknown; one of them at least, Gyur
med ye 3es rtse brtan, is known. He was
the son of P’o lha bSod nams stobs rgyas
who died in 1747; we have mentioned him in
connection with Tson k’a pa’s life which he
caused to be cut in wood in the same convent
and we shall meet him again when dealing
with the 16 Arhats cycle.

For this reason it is well to place the date of
the original drawing of the tankas within the last
decade of the first half of the X VIIIth century.

The different stories all unfold around a
central figure of a Buddha which is different

on each tanka; the difference appears not so
much in the dress and symbols, as in the
attitude of the hands (mwdra).

CENTRAL TANKA n. 64 (Plate 100).
(gtso £an)

The Buddha is seated on a lotus fower
encircled by a rich halo, with a great niga
and kinnara. Lower down the figures of
two standing monks; they represent Sari,
putra on the left and Maudgalyayana on
the right. On the right side of the former,
Brahma (Ts'afs pa) accompanied by his
followers and, on the right side, Indra, also
with his followers; lower down, to the left,
king Bimbisara (gZugs can shii po) and on
the right Prasenajit (¢Sal rgyal); underneath,
beginning from the left, king Udayana
(Utrayana), king Suddhodana (Zas gtsan),
Maya (Yum sgyu ap’rul ma) and finally Anacha-
pindada (mGon med zas sbyin). The triad up
above, flanked by deities floating in the sky,
consists of Santiraksita (mGon cen Zi ba ats'o;
on the tanka erroncously mts'o), the famous
Indian pandita who came to Tibet in the
times of K’ri sron lde btsan and, according to
tradition, advised the king to invite Padma-
sambhava. On his left rje bla ma Tson k’a
pa, on the right aGro mgom c’os rgyal, that
is to say aP’ags pa, the Sa skya abbot, Qu-
bilai’s chaplain. Below Zi ba ats’o: Kun
mk’yen lna ba c’en po, that is to say Blo
bzan rgya mts’o, the fifth Dalai Lama. Two
more triads follow on each side; on the left Zo lo
[tDo 1je] rgyal mts’an, the lotsava of Son (so it
should be corrected) the translator of the Ava.
danakalpalata, underneath C’os rgyal dGe bai
dpal, and on the right slob dpon Blo gros bzan
po (Sumati); on the right: Za lu lo c’en C'os
skyori bzan po, the great translator and gram-
marian of Za lu, on the left slob dpon Ni ma
dpal **) and on the right Zla bai bzan po, that is
to say the C’os 1gyal Sucandra king of Sam-
bhala, the place where the revelation of the
Kalacakra is supposed to have taken place. ™)

441



TANKA n. 65 - I right (Plate 101).

AVADANA N, 1

THE STORY OF PRABHASA

Prabhasa (Rab gsal), a wise and powerful
king, ruled in Prabhavati ("Od Ildan). The
overseer of the royal chase having showed
him a wonderful elephant, captured in the
woods, Prabhiasa ordered it to be tamed, and
this having been done, wished to mount it on
a hunting-party. But the elephant, carried
away by lust, rushed into the forest and no
longer obeyed the goad and his driver’s voice.
The king angrily complained to the tamer,
who answered: “When a man has fallen a
prey to the passion of love, he forgest precepts,
discipline and kindness (41). We tamers are
experienced in training animals to bodily
labour, but not even ascetics can yet train
man’s mind to be disciplined,, (43).

Meanwhile, the trainer advised the king
to cling to the branch of a tree and to let the
elephant go, “because the sinner, when he
falls, will surely drag others along with him
in his ruin,, (4s5). The king and the tamer
were thus saved, but after seven days the ele-
phant, his fury now over, came back to his
chains of his own free will. This caused
the king to meditate; he wished to know
whether anyone has ever succeeded in master~
ing his own mind to such a point, that he
can turn a deaf ear to the allurements of his
senses. As soon as the tamer answered that
this is exactly what the Buddhas teach, Pra-
bhasa, simply on hearing the Buddha’s name,
remembered his former life, acquired a divine
intuition, untrammelled by the laws of time
and space, became a bodhisattva and set
forth on the long path which would lead him
to the supreme enlightment. He was to be
in fact Skyamuni.’s)

In the tanka we see at the bottom the tamer,
who is presenting the white elephant to the
king, scated in his palace; then, the same in
the act of taming the elephant and of leading

it once more to the king. The king and ¢he
tamer on the furious elephant, and then both
of them hanging from the branches of 5 tree
and followed by a few persons on horseback
The elephants in the forest. The rest of th(;
story follows on the right side: the king and
the tamer return to the royal palace on horse,
back; the tamer, kneeling before the Kip

explains that it is easy to tame the body, bﬁ;
much more difficult to master the mind, while
persons in the act of receiving gifts represent
the generosity of the King, who has vowed to
achieve enlightenment and therefore bcgins to
practice the first perfection, which is charity,

AVADANA n. 2
THE STORY OF SRISENA

King Srisena (dPal gyi sde), famous for his
generosity, reigned in Aurista; nothing was
asked of him that he was not happy to grant,
wherefore his ministers greacly feared that his
matchless virtue might in the end bring him
enemies and misfortunes, because * when we
see that another is full of the virtues we lack,
who does not become a slave to envy:,, (17).
But the king would take no advice “Of what
use is life to people destitute of virtue and lack-
ing pity, who can listen with unmoved mind
to the tale of other people’s sufferings 2 (28).
Only for this reason the body, which is never-
theless an evil, may be dear to good men;
because, somehow, it can sometimes be of use
to somebody,, (29).

One day the queen Jayaprabhi (rGydl
bai <od) whom the king loved exceedingly,
walking in the woods, was seen by an ascetic,
who fell in love with her and, well knowing
that the king would not deny him, got one of
his disciples to ask her for himself of king
Srisena. Mastering  his extreme grief, but
keeping faith with his resolve never to deny
anything that might be asked of him, the
king consented. The disciple took the
queen to his master, who, his Passiom’xtc .dcsm
being quenched, became conscious of his sin and
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prepared to return the queen to Stisena. In
the meantime Indra, King of the gods, who
always wants to make sure of the sincerity of
men who display marvellous virtues, assumed
the likeness of a brahmin whose belly had
been mauled by a tiger. His six sons, in
tears, brought him before the king. Fighting
for breath, he said that only Srisena might
restore him to life, by substituting his own
abdomen for the brahmin’s gashed and
wounded belly. The king gladly consented,
because “fortunate is the man who gives up
his body for another’s benefit; this body of ours,
which every moment is subject to decay, can-
not avoid death, even if well protected,, (89).
His ministers, overcome with grief, protested
in vain: the king ordered two of his men to
cut off the lower half of his body. And
the men, seizing a saw, began to cut the body
in two, while the king made no complaint.
Having thus had a proof of the king’s firm-
ness, Indra, assuming his real form, healed
his wounds, and the brahmin returned his
wife to the king.'®

On the tanka this tale is represented imme-~
diately next to the other one, in the upper
part, and it is explained by a brief title, which
points out that the subject is the second
avadina. In the first scene the young brah.
min goes to the king and asks him for the
queen in his master’s name; higher up the
king leads his wife to obey. The figure
on high represents the prince on his throne,
taking leave of his wife and entrusting her
to the brahmin, while the ministers listen,
aloof and grieved. The brahmin departs
with the queen.  The scene then shifts to
the second episode. Indra assumes the ap-
pearance of a brahmin whose belly has been
mauled by a tiger, and is taken by his sons
into the king’s presence; having laid down
the stretcher, one of them asks the king’s
help, while the others attend to their father.
Two servants cut off the lower half of the
king’s body. Proceeding to the right, the
applauding gods, in the midst of clouds,

admire the bodhisattva’s force of character
Turning backwards, the painting shows ;
conversation between the brahmin and hj
disciple. On the same plane, but on ¢,
left of the central figure, the queen’s return

The small figure of the Buddha, always or;
the left, represents, according to the title, the
revelation, on the Buddha’s part, of the story,

TANKA n. 66 - II right (Plate 102).

AVADANA n. 3
STORY OF MAI_\IICUDA

In the city of Saketa a son was borm to
king Hemacda (gSer gyi gtsug p'ud) and 1o
his queen Kantimati (mDses ldan), both devout
followers of Buddha’s word. They named
him Manicuda ( £ T sug na nor bu), because he had
at the centre of his head a gem by whose light
all things were changed into gold. He grew
up so generous that no one ever appeared
before him withour his wish being granted.
On advice of the brahman Bhavabhau (Srid
abyor) he married Padmavats (Pad ma lan),
who bore him a son called Padmacida
(Pad ma gtsug).  While bloodless sacrifices
of thanksgiving to the gods on the birth of
his son were being celebrated, Indra to prove
the King’s virtues, appeared to him in an
ogre’s form and asked him to appease his
hunger; but as an ogre he could only eat flesh
and blood.

Maniciida was confronted with a terrible
dilemma: if he offered the ogre an animal,
he would break his vow never to kill a living
being; if he refused, he would break his other
vow of charity, which he had pledged him-
self to keep at the cost of his life. Not find-
ing another way out, he offered himself as
food to the ogre. Having proved the king’s
firmness, Indra resumed his own form and pra
ised his unshakeable virtue. But this was not
the end of the king’s virtuous deeds. Know-
ing that Manicida had presented a brahman
with a rare clephant, the greatest defence of
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his power, king Dusprasaha (Sin tv bzod
dka’) Planned to attack him and deprive him
of his kingdom. Moreover 2 disciple of
Marici, called Vahiha, asked of him his wife
and son, that they might take care of his old
master, and the king unhesitatingly consen-
ted, while Dusprasaha attacked the city to
become possessed of the elephant. Manictida
grieved for his friend’s treachery: * affection
for good people ends in affection, for the
mediocre in disaffection, for evil people in
cruel enmities, which ravish life,, (97).
Rather than accept war and its painful sacris
fice of human life, he went into exile, en-
couraged to do so by four Pratyekabuddhas,
who had appeared in the sky.

“ Alas, the mind of those who crave for
power is indifferent to another’s sufferings
and, inclined to do evil, runs only after its
own pleasure! How could a drop of pity
be found in the cruel hearts of those who, clad
in the armour of success, obtain in warfare
a glory ending in blood: ,, (102).

When Maniciida had gone into the forest,
his ministers went in search of his son Pad-
maciida, who was placed on the throne and
succeeded in vanquising Dusprasaha. The
latter, to expiate his evil actions, underwent
endless misfortunes: epidemics and famines
affilicted his kingdom. At a loss for re
medies, he was reminded of the miraculous
gem which flashed on Manicida’s head;
Dusprasaha, certain that he would not be refu-
sed, sent his ministers to ask him for it. In
the meantime Maniciida, roaming in the fo-
rest, found his wife picking fruit and herbs for
the venerable Marici, and arrived just in time
to deliver her from savages who were trying
to carry her off. Repressing any display of
love, he comforted with sober words his afflic.
ted mate, who was about to faint on seeing
him thus deprived of his kingly splendour:

* For mortals whose life is unstable as the
waves, love with the beloved one is uncer-
tain as a drop of water, slipping from the tip
of the leaves of a tremulous lotus,, (144).

*“Such glories are as impermanent as a
play; they dance for an instant, like light
ning that flickers on storm-clouds, tongues of
that serpent which is the cycle of births and
deaths,, (145). “Enjoyment, in an instant,
is subject to the malady of parting; power,
like a weddingAfeast seen in a dream, for-
tune and happiness like the flame of a lamp
shaken by the wind: thus life goes by in its
dance of madness,, (146). “Pity, not fortune,
is the prop of all things; religious law is eter-
nal light, not the lamp; glorious actions are
beautiful, not youth; good works last, not
life,, (147). In the meantime Dusprasaha’s
messengers arrived and asked Manicida for
his miracle-working gem. He unhesitas
tingly drew his sword and cut it off from the
middle of his brain, while all around him wept
and implored. While Manicida was lying
there at death’s door, the ascetic Marici asked
him the reason of his prodigious strength of
character and of his boundless love for all
created beings: is it because he hopes for a
reward in some future life:

“I, o ascetic, - the king answered - have
no desire of obtaining some reward for myself:
I ardently desire one thing only, to be able to
help in this life the creatures sunk in the awful
sea of existence, so that they may reach the
shore,, (181). “If what I say is true, may
my body become scatheless as it was before ,,.
His wound was miraculously healed, and
the king was brought back by his ministers
to his radiant city.””)

As we see, the tale is more or less a dupli-
cate of Vidvantara’s story. Half of the se-
cond tanka 1s concerned with this tale, which
begins in the lower portion, at the centre.
In a palace surrounded by a wall stands the
throne; on the right the brahman Bhavabhiti
offers Padmavati in marriage to the youthful
king; in the middle the king, happy with his
bride, while in front of him his ministers are
pouring out alms to beggars; on the left,
within the same enclosure, a brahman is

asking the king for his wife and his son;
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immediately next we see the queen and her
son ministering to the ascetic Marici, huddled
up in a cave. To the right the scene of the
sacrifice: Indra, in the shape of an ogre, comes
out of the sacrificial fire asking for blood and
victims; the king offers himself up, while the
queen faints; further up Indra is kneeling
before the king, who has come back to life.

Turning again to the right, we see Ma~
nicida receiving the news that the King of
Hastinapura is ready to attack him; four
Pratyekabuddhas appear and, having extolled
the ascetic way of life to him, vanish in the
sky. At the bottom, always on this same
side, a minister brings the king’s son home,
that he may assume command of the army
and beat back Dusprasaha. Battle and vic-
tory; in the royal palace, represented on the
right, peace has been restored. On the left,
in the forest, the king finds his wife and lives
with her as an ascetic in the hermitage. A
little further up we see the arrival of Duspra-
saha’s five ministers, who ask the king for the
miracle-working gem. The scene of the
extraction of the gem follows; the queen
swoons, while from the sky the gods admire
and applaud.

His ministers and subjects invite the King
to return to his kingdom.

AVADANA n. 4
STORY OF MANDHATAR

King Uposadha (gSo sbyos ap’ags) wan-
dering one day in the forest for his own
pleasure, met some ascetics; they offered him
consecrated water which conferred the power
of begetting offspring. After some time a
child, divinely beautiful, issues from the king’s
cranium; he is named Mindhatar (Na las nu).
A more fortunate person was never seen on
carth. The seven gems which form the pres-
tige and ornament of the Cakravartin (the em-
perors ruling over all the world) never left him.
Having vanquished the Jambudvipa, he pro-
ceeded to conquer the remaining continents,

into which the earth is divided accord;
Buddhist cosmography; ncvcrthelcscsor}?:nkcto
a humane and merciful heart, One daPt
for instance, having gone into a forest });;
noticed with wonder that all the bids t,hcre
had their wings cut off. Being told by pjs
ministers that this was caused by the cyr
of some ascetics, whose meditations had been
disturbed by the futtering of their wings, he
would not allow such wrathful hermit; to
dwell in his kingdom, and exiled them. A fer
having conquered all the earth, he proceeded
to conquer the skies and his army advanced
through space.

'I"hc dung of his horses and clephants fell
precisely on the ascetics he had exiled. Ope
of them flung a curse which for 2 moment
stopped the army on its way to the conquest
of the skies. But Mindhatar appeared and
the spell was broken. In this wise the hea
vens and the gods were brought under his
fule, and he reigned over the world seated
on Indra’s very throne. After many years
Mandhatar grew tired of sharing the rule of the
world with Indra, and wished to reign alone,

“Lack of exercise kills wisdom, pride
fortune, hatred kindness, covetousness glory,,
(110). Thus, by his wicked and ambitious
wish, he was hurled down from the sky. What
caused his good fortune and what caused
his downfall: His lot had been so fortunate
because in the times of the Buddha Vipadyin,
in olden times, he had given this saint a hand-
ful of beans; great is the power of gifts pre-
sented to the Buddhas, but carelessness also
bears unwelcome fruits; while making his
gift he had absent-mindedly dropped some
of the beans on the ground; thercfore, the
fruits of his good act being exhausted, he
fell from the sky and his luck vanished.”®

This legend is represented very cleatly on
the tanka; beginning on the left, immediately
after the story of Manicida, we see first of
all 2 Brahman who offers water to the king
in the forest; then, following the line of th,c
trees, we see in the king’s palace Mandhitar's
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birth: first he is inside his father’s body,
later he is represented seated near the king;
a linle lower down follows the episode of
the birds who had lost their wings through
a curse and roam in the forest; on the right,
nearly above the head of the central figure, are
painted the seven gems, symbols of kingship,
which miraculously appear on Mandhatar’s
forchead. Higher up, the conquest of the
earth and of the sky; the latter is represented
by lofty Mount Sumeru, divided into succes-
sive tiers; troops of gods, guided by the four
rGyal c’en, kings of the four points of the
compass, vainly oppose the King’s victorious
advance. On the top of Mount Sumeru,
Mandhatar sits near the King of the gods. On
the right of Sumeru, 2 brief reference to the
gift offered to the Buddha Vipadyin, which
had brought Mandhitar such glory. The
scene of the fall from the sky is missing.

AVADANA n. §

STORY OF CANDRAPRABHA

In the town of Bhadradila (bZas poi brag)
north of Kailasa, with the assistance of two
brave ministers, reigned Candraprabha (Zls
‘od), who placed liberality above all virtues.
Envying hss glory, Rudraksa (Drag poi mig)
conceived the idea of asking him for his head
as a gift: 1f the king refused he would break
his vow; should he give it, he would be
done away with forever. The city’s protecting
goddess vainly tried to overcome the impend-
ing doom; the king ordered Rudraksa to be
brought into his presence, and since “only for
this the lives of the well-born are honoured,
that no beggar who comes before them is dis-
appointed of his hopes,, (43), he unhesitas
ungly consented to the other’s request, because
* only what has been given in alms is lasting ,,
(56). He then went into the forest uttering the
wish that through the good resulting from his
sacrifice all created beings might overcome the
cycle of their births and deaths, and then cut
off his own head to offer it to Rudraksa. ™

The main incidents of this sto

sented in the tanka, on the UPPC?’ ;:;::cgrc}
the right side. We see the gate of Bhadr:

$ila, from which Peoplc come out, who hav;
received of the king’s bounty the gifts the

desired; hence, according to the order of th)c,
narrative, we pass directly to the small picture
in the centre, where King Candraprabh, j
seen ruling his kingdom; underneath, people
distributing gifts to 2 brahmin and other beg,
gars; from a thicket the figure of an asceric
appears; it s evidently Rudriksa, on his way to
the king’s palace to ask for his head. Exactly
underneath a minister offers the brahman a gold-
en image of the King’s head, as an inducement
to withdraw his request. We go back to the up-
per part: the King, granting Rudraksa’s reques,
takes off the golden diadem from his head and
goes towards the garden, where he ties his head
to a branch and lops it off with his sword. Ru.
draksa then departs with the king’s head wrap.
ped up in a cloth; higher up, in heavenly glory,
Candraprabha is born again as dBas byed Iha.

TANKA n. 67 - III right (Plate 103).

AvADANA n. 6
STORY OF THE JOURNEY
TO VADARADVIPA

Once the Buddha, having left Magadha
with a caravan, met some highwaymen, who
let him pass, with the object of robbing the
caravan about - to arrive. Understanding
their intention the Buddha, mysteriously
causing a treasurc to appear, gave them
riches corresponding to the value of the cara-
van, since they told him that, were they to
abandon their calling, they would be unable
to subsist. This was repeated six times. At
last the Buddha, being invited by them to
share their meal, accepted and enlightened
their minds to such an extent that they were
converted. This offered the Buddha an op-
portunity of telling them the story of their past
lives. In the times of King Brahmadatta
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(Tsa'ss byin), 2 rich merchant lived in Be-
nares, called Priyasena (4G4’ bai sde). Af-
ter his death, his son Supriya (Sin tu dga’)
made up his mind to collect riches so great
that poverty would disappear from the face of
the earth; however he perceived that his pur-
pose was quite hopeless, because * fortune
is one and those who ask are many, neither
is it possible to obtain enough riches to satisfy
all who ask,, (45). Having set off for the
Country of Gems, to gather great treasures, he
met some robbers who were preparing to
attack his caravan; he ransomed it six times
running, without obtainig, much to his regret,
that they should give up their robberies. *“Ma-
ny times I have declared that I would fill up
this world with my riches, and now I cannot
even satisfy these unfortunate savages (s4);
cursed be my birth, badly born that I am,
lacking as I do the required energy; I know
not what to answer and I have broken my
pledge., (s5). As he thus lay grieving, a
goddess appeared to him in a dream and con-
forted him: “ Nothing exists in this world, not
even that which seems difficult to achieve in
the fancies of our dreams, which may not be
obtained, through perseverance, by strong and
resolute men ,, (59). The goddess advised him
to go to Vadaradvipa, an island lying beyond
seven seas, seven mountain ranges and seven
continents. She described the way to it and
taught him to avoid the dangers, ogres, and
demons which he would meet on his travels.
If he is strong and pure, above all pure, he
will get to Vadaradvipa, where he will find
treasures enough to fulfill his vow. He fol-
lowed the advice of the goddess and, loaded
with riches, came back in the end to Benares,
where he was elected king in the place of
Brahmadatta, who had died in the meantime.

The robbers who had invited the Buddha to
share their meal were the very same robbers who
had stopped and robbed him six times running,
on his way to the Country of Gems. **

The story s represented on the tanka in a
rather fragmentary manner, but two scenes, the

one giving occasion to the Buddha’s tale, and
the one concerning events of former times, are
clearly distinguishable. ~On the level of the
lotus flower on which the Buddha’s figure rests,
we see, on the onlooker’s right, the Buddha
preaching; next to this the Buddha followed
by monks, distributing gifts to persons with
bare busts; evidently the scene alludes, in its
main features, to the caravan of merchants tra-
velling in the Buddha's company, which he
ransomed six times. On the left, the same
robbers doing homage to Sikyamum' and
being converted. Under these two scenes, on
the sides, the narrative of their past life unfolds.
The small picture in the centre, in the lowest
part of the tanka, represents, in the interior of a
house, the merchant Priyasena with his son
Supriya, to whom the story refers. Imme-
diately to the right there is an allusion to the
young merchant’s generosity. Passing on to
the central space, where the sea is represented,
we see Supriya asleep and further upwards,
in the midst of a cloud, the goddess who, out
of pity, shows him the way to Vadaradvipa and
the means of reaching it. Next the adventu.
rous sea voyage is briefly depicted: a victo
rious encounter with demons and dragons,
the mountain on which Supriya, climbing
with the aid of a ladder, comes to four cities,
where the Kinnari offer him the desired
riches. Going backwards, we see Supriya
returning to his country on the miraculous
winged horse Baliha.”") The story closes with
the small picture on the right, on top of the
scene, where the returning merchant is seen
generously distributing his treasures.

AvapANa n. 7
THE STORY OF MUKTALATA

The Buddha, having come to Kapilava-
stu, preached the redeeming truth to his own
pcoplc; Mahiniman (Mis c'en) was present,
and when he got home he praised the Bud-
dha’s virtues to his wife; she complained that

the holy Sikya should be so unfair to women,
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only men being admitted to hear his word.
Her husband rebuked her, because “ cqual,
cverywhere, are the sun’s rays; equal the rain
from the clouds; equal the look of the Buddha
who pities all creatures,, (10), and he took
his wife to hear another of Sikyamuni’s ser~
mons. She was led into the saint’s presence;
Anandareproached her for having come richly
dressed, loaded with jewels; she sent her jewels
home and began to listen to the Buddha.
While he was speaking, she could not keep
her thoughts steady; she saw with envy a
shining necklace hanging from the neck of
another prince’s wife, and, unwilling to cut
a poor figure, she ordered her handmaid called
Rohita 13%) to bring her jewels back. The hand-
maid, missing half of the Buddha’s sermon,
went away against her will, but the Buddha,
who sees everything, caused her to be killed on
the way by a.mad cow, so that she died ina
state of grace. The handmaid was reborn as
Mukealata (Mu tig ak’ri §if), the king of Sim-
hala’s daughter, dowered with every virtue and
bcauty; When she had grown up, merchants
from Sravasti arrived in Simhala; she heard
them talking about the Buddha, and sent a
letter to the Sikya saint. The merchants went
home and, having given the Buddha the letter,
received in exchange, for Muktalati, a portrait
of himself, mysteriously created by his magic
will. Having looked at the image, Mukti-
latd obtained the omniscience of a holy person
and sent the Buddha, as a gift, a great treasure
of gems. The Buddha told the merchants
who had come to Sravasti, Mukelati’s for.
mer life: she had been a handmaid to Mahana-
man’s wife and had been reborn as a King’s
daughter in Simhala because in a past existence
she had honoured a stiipa containing holy
relics; but as, through pride, she had neglected,
during another birth, to accomplish the relis
glous rites, her preceding life had been that of
aslave. * Whatever act, good or bad, man
sows on the earth of his life, he shall taste of
its corresponding fruits when it is ripe,, (85).
This story 1s rcprcscnted in the left quarter of

the tanka. At the bottom, on both sidc of th

label containing the progressive number of the
tale, the Sikya prince is telling his wife aboue
the ]’3uddha’s sermon; skipping two scenes wz
see Sakyamuni in an enclosure reprcsenting’ his
convent (:aﬁgkﬁrﬁma); he 15 prcaching to monks
and women. Exactly underneath this scene

Rohita is being killed by the mad cow; we ther,
pass to the central picture on the highest part
of the tanka, which represents Mukeilacz’s birth
as the daughter of the king of Simhala; on her
left three small pictures: a boat on the high seas
carries the Stavasti merchants; we then see them
worshipping an image of Buddha, of the same
type as the Tibetan tankas; next, on the extreme
corner, Muktilata who, having sent for the
merchants, questions them concerning the Bud.
dha; lower down she is giving the merchants a
letter and gifts for the Buddha. The caravan
is represented by the picture of a horse and
of men carrying loads on their backs. Sl
lower down, the Buddha having his portrait
painted to send it to Muktalata.

AvApANa n. 8

STORY OF SRIGUPTA

Srigupta  (dPal sbas) lived in Rajagrha;
instigated by a Jaina master, who hated the
Buddha, he plotted to kill the Sikya saint, and
invited him to his house, pretending he wished
to do him honour.

“ Vile people, haters of virtue, cannot bear
that others should praise the virtuous; what
makes good people happy is a cause of wrath
to the wicked,, (20). The Buddha would
not hear the advice of his monks, who insisted
that he should not accept Srigupta’s invitation.
“When a man’s mind is sprinkled with that
ambrosia, spiritual peace, when he is refreshed
by the absence of anger, what harm can fire
and poison do to him who hates any te of the
senses 2,, (24). Thus, as the Buddha entered
Srigupta’s house, the fire that shoqld have
blazed to kill him is extinguished. Srigupta,

tortured by remorse, begged forgiveness, an
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the Buddha, smiling in divine compassfon,
revealed his past lives to him.  Once upon
a time, king Brahmadatta lived in Benares;
walking in the forest with the queen, he heard
through a thick group of trees the mournful
voice of a peacock. The queen wished to see
the bird, and he commanded his men to cap-
ture it at any cost and to present it to her. But
all efforts were vain and as the men feared to
come into the king’s presence empty-handed,
the peacock, out of pity for them, gave himself
up to the king of his own free will. Taken
into the royal palace with great rejoicings, he
was admired and honoured by all.  One day
the king went off on a military expedition, and
the queen gave herself up to unlawful pleasu.
res. Then, fearing that the peacock, who
was endowed with speech, might reveal her
guilt to the king, she decided to kill him and
gave him poison. But the bird, who was a
bodhisattva, did not die and became even more
lovely and bright-hued, so that the queen, at
the end of her resources, took her own life.

“Passion is poison, a troubled mind is

poison, batred is the supreme poison, but the
Buddha, the law, the church and truth, these
are sublime ambrosia,, (73). The wicked
queen was Srigupta.
_ His past life being thus evoked before him,
Srigupta repented and was converted : ** The
sight of good men becomes a cause of great
merits, of bliss and of joy,, (77).""

On the tanka the scene occupies the upper
right-hand quarter and unfolds starting from
the bottom, almost on a level with the lotus on
which the central figure is seated. We see
Srigupta visiting the Jaina ascetic, who ad-
vises him to take the Buddha’s life; skipping
the scene which should immediately follow,
a monk speaking to the Buddha with clasped
hands represents the attempt of some disciples,
who had discovered Srigupta’s plot, to turn
the Buddha from his intention of accepting
the invitation. Going back to the picture
which is immediately underncath, we see the
Buddha who, by his miraculous powers, has

turned the fire into a lotus flower; aroy d
him his Qisciplcs are praying, full of wond[elr
Above, Srigupta, repentant, asks the Buddha'
to forgive him. The peacock coming back
to life, immediately on the left, recalls the
story of Stigupta’s past life.

TANKA n. 68 - IV right (Plate 104).

Avapina n. 9

THE STORY OF JYOTISKA

In the city of Rajagrha lived the merchan
Subhadra (Rab bzan), who preferred the Jaiv
nas to the Buddhists. The Buddha once hap.
pened to enter his house, and predicted that
his wife Satyavati (dDe ldan ma) would soon
give birth to a son of great virtues, who, grown
in years, would take holy vows and become
a Buddhist monk. This was related to the
Jaina masters, who, although they knew that
the Buddha had spoken the truth, persuaded
Subhadra, in order to harm the rival com.
munity, that his son would be the cause of his
ruin.  For this reason Subhadra, full of fears,
tried by all means to bring about his wife’s
miscarriage; as all attempts scemed vain, he led
her to a graveyard and there beat her to death.
But from the funeral pyre a child came forth;
being born out of the Aames he was called Jyo-
tiska (Me skyes). According to the Jainas’
advice, Subhadra refused to take the child into
his home; king Bimbisira had him reared,
and only later, being threatened by the child’s
uncle on the mother’s side, who was aware of
his evil deeds, Subhadra decided to take his
son home. On Subhadra’s death, Jyotiska
inherited his great wealth. Bimbisara was
informed of this because the wind brought hi1.'n
by chance some precious stuffs, hoarded in
Jyotiska’s house; they were so rare that the King
had never even imagined such tissues could
exist. Ajitadatru murdered Bimbisara, and
hearing about Jyotiska’s rich treasures, wantcfl
to possess them. Jyotiska gave him half his
treasures, but as the king insisted, he gave him
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seven times over all his wealth, which mira-
culously reappeared seven times.  Jyotiska
regretted the happy reign of Bimbisara, com~

aring his virtues with Ajatadatru’s cruelty:
“Truly the wicked man is, against his will,
2 friend to the good men who have gone be-
fore, because the latter’s glory shines forth in
contrast to the life of the former,, (67). Re-
flecting in such way on the wickedness of
men and on the vanity of all things, he wi-
shed to embrace the ascetic life.  * Pain is
a cause of trouble to fools, but it opens the
intelligent man’s eyes,, (79). Having divis
ded his riches among the poor, he went to
the Buddha and was admitted into the order.
The Buddha then told the monks Jyotiska’s
past life; in the times of the Buddha Vipa-
éyin he was called Anangana (Ma bsdams).
The Buddha having come to his city, he
grieved extremely because his poverty for-
bade him to receive and honour him with
regal cclebrations; but Indra, pitying him,
put at his disposal through a miracle bound-
less wealth, by means of which he was able to
honour the Buddha as his devotion prompted
him to do."

On the tanka the story begins at the bottom,
on the right: we sce the Buddha, accompa-
nied by his disciples, predicting Jyotiska’s
birth to Subhadra; in the small pictures im-
mediately above, Subhadra’s conversation
with the Jaina masters, and lower down Satya~
vati beaten by her husband; on the opposite
side (on the left) Jyotiska’s birth out of fire,
while his mother is lying in the graveyard all
around, the Jaina masters, overwhelmed with
wonder; they are also to be seen in the prece-
ding scene, on the right above, where Subha-
dra is seen carrying his wife’s swathed corpse
on his back; guided by the Jainas he goes
towards the graveyard. Under the picture of
a seasmonster, belonging to another story, we
notice two figures walking towards the left: they
tepresent Subhadra taking Jyotiska home, after
the latter had been brought up by king Bim-

bisara. The scene which follows immediately

to the left represents Jyotiska adoring the
Buddha and the community, for the benefit
of his mother’s soul; this episode is to be
found in the prose version, but is lacking
in Ksemendra’s original; on the opposite side
is painted the interior of a palace, with many
figures; inside the enclosure we see first
Jyotiska with his wife (z), next Bimbisara
speaking to Jyotiska; carried by the wind,
Jyotiska’s precious stuff has rolled itself up
round one of the columns of the palace, to the
onlookers’ great wonder.  Follows the gift of
Jyotiska’s riches to Ajitadatru, and, in the
distance, Jyotiska, knecling in front of the
Buddha, is admitted into the community.
To the right, in smaller proportions, a brief
sketch of Jyotiska’s past incarnation, when
with Indra’s favour he had offered endless
riches to the Buddha Vipadyin.

AvaDANA n. 10
REBIRTH

The sanskrit text of the tenth tale is mis-
sing in S. Ch. Das and Vidyibhisana’s
edition: it is not a story, but a real sermon,
preached by the Buddha in the environs of
Campaka. Its subject is the unfolding of life:
how the conscious principle migrates from one
existence to the next, going through the grim
experiences of pain, disease and death, undl
the truth which ends the samsira for ever is
known and meditated upon. This avadina
then is a concise handbook of asceticism,
which breaks up, in a certain sense, the conti
nuity of the tales, as it does not belong to some
particular life of the Bodhisattva, but is a
general treatise on renunciation. It is difficult
to represent it in pictures. To the right of
the great image of the Buddha, in the cen.
tre of the tanka, we see Sikyamum'; some
monks are seated in front of him, in adoring
attitudes: thus is represented Ananda’s request
to the Buddha at Campaka for an explana.
tion of how rebirth comes about. Around
this picture, man’s childhood and maturity.
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AvaDANA n. II

STORY OF SUNDARANANDA

This avadina tells one of the best-known
tales of Buddhist hagiographic literature, the
story of Nanda (mDses dga’ bo), sung by
Asvaghosa in a long poem.™s) When the Bud-
dha came back to Kapilavastu and beganto beg
in his own city, in the midst of a great crowd
of people, his nephew Nanda, ardently ena-
moured of his young and lovely wife, followed
him on the invitation of Buddha himself; in-
deed he used to hold the pot in which thealms
were collected. Nanda followed the Buddha
with his body, but his mind was always fixed
on his wife and he longed to get home. Hav-
ing arrived before the others in the hermitage,
he wished to take leave of the Buddha, who
on the contrary detained him with praises of
an ascetic’s serenity.

“ The ornament of age is virtue: of virtue
judgement: of judgement serenity: of serenity
victory over passion,, (22). In the end he
advised Nanda to become amonk. Nanda,
in order not to disappoint the Buddha, rather
than through heartfelt conviction, put on a
monk’s robe, but instead of meditating on
renouncement, his thoughts were always with
his beloved.  “ We know not through what
path passion enters into the mind; like the
colour of a piece of glass, even if you wash it,
it does not go ,, (36). His one desire was to go
back to her and in the meantime he broke
two promises: the promise he had made her,
to come back soon to her arms and the one
he had made the Buddha, to lead an ascetic’s
life. Instead of meditating, he painted his
wife’s portrait, seriously shocking the monks
and being much reproved by the Buddha.
But Nanda, heedless of all reproaches, more
than once set out for his home, and was al-
ways detained in time by the Buddha, who
took every opportunity to show him the ad-
vantages of renunciation and salvation. The
Buddha carried him up, flying through the

air, to the mountain Gandhamadana, showed

him an old, blind she-ape, and told h;
th;.lt « peiicr what is good nor what is e\::;
exist: it is only passion which discovers ap
object to be pleasing.  Each one, iy ;
world, is pleasing to those who love himls
(99). Then he asked Nanda if by chance hz
did not prefer the shesape to his wife, The
young monk was astonished and could pq
understand what the Buddha meant by such
a question, but the Buddha next took him to
Paradise, where the Apsaras were dispom'n
themselves. Seeing them so divinely bcauu‘%
ful, Nanda forgot his wife and had no thought
but for them; Buddha assured him that the
Apsaras would be his when, having observed
chastity in this life and kept his vows, he would
be reborn into that Paradise. Nanda, then,
descends once more upon earth with the Bud.
dha and hoping to obtain those celestial joys,
he follows an exceedingly strict way of life,
but one day he sees a burning land, inhabited
by demons, and from them he learns that their
lot will be his own, because he has not had
the strength to keep his ascetic vows with
heartfelt firmness. Panicestricken, he Tepents
and obtains enlightenment.

“As we meditate on the unsubstantiality of
all things, the activities of the mind no longer
benighted (by sin)are set at rest,, (138). Nanda,
obtaining supreme salvation, gathered the fruits
of his past virtues: in a former existence he had
adorned a stiipa, built to honour the Buddha.

The story is represented in the upper left.
hand corner, bricfly sketched in its most im
portant moments; the scenes do not follow
one another in the order of the text. The
first small picture represents two persons, one
confronting the other, as if in conversation:
evidently Nanda and his wife. Immediately
above, the Buddha preaching n Nanda’s
house; lower down, on the right, the Buddha
leading Nanda away, while someone tries o
retain him and he turns back to look on his
wife for the last time. Above, the Budd'ha
preaching and Nanda who, regretting his wife,
tries to leave the community, but is stopped by
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Sikyamum' at the door. The Buddha takes
Nanda to view the torments of Hell, reserved
to those who do not keep their vows: the sin-
ners are seen crowded into a chest and surroun-
ded with flames; a demon is poking the fire.
As a contrast, higher up beyond the clouds, a
brief sketch of Nanda’s former life and of the
construction of the stiipa which was the first
cause of his rebirth into a prosperous existence.

AVADANA n. 12

STORY OF VIRUDHAKA

This story is mixed up with several other
tales, about characters often brought together
by events. One of the slaves of a prince of
the Sikyas was an extremely beautiful and vir-
tuous maiden called Malika (aP’resi can ma).
While the Buddha was passing through the
city, she piously gave him alms, hoping that
this small bounty might deliver her from
slavery. As an astrologer had foretold to her,
king Prasenajit, brought to her dwelling by
his runaway horse during a huntingparty,
fell in love with her and, having obtained her
from the prince of the Sikyas, took her to his
palace and married her.  Malika became very
intimate with the king’s first wife Varsakara
(dByar gyi tnam pa), who was, like her, divi-
nely beautiful: her mere touch produced a
sensation of superhuman delight. The Bud-
dha explained that the virtues and good for-
tune of both women were derived from karma
accumulated during their preceding lives.
When they were respectively Kanta (mDses
ma) and Sirisika (S i fa ka) they had covered
their brother with gifts on his return to his
native city after becoming Pratyekabuddha.

To go back to the tale, Maliki bore Pra-
senajit a son called Viradhaka (aP’ags skyes);
he was brought up with the son of the court
priest Dubkhamatrika (Ma ls gnod). One
day the two young men entered the city of
the Sikyas, and Viridhaka was insulted and
called son of a slave. To revenge himself,

encouraged by his young friend, he attempted

to seize the kingdom, trusting to s
of the minister gCiriyaga ( R;g‘,i SP;:;) lggllgl.us
duced to side with him and takin i
of the absence of Prasenajit, who
to hear the Buddha Preacjh, a longhtﬁsgcr):clz
away. Viriddhaka, consecrated as kip, b
the faithless ministers, seized the thrgoney
Prasenajit was informed of these events by thé
two queens, who had fled to bring him the
news, and he took refuge with Ajatadatry
broken and forlorn.  “Who can taste ungp,
terrupted joy, or obtain a long life:  Whge
luck has not been seen to perish suddenly, at
the moment of his greatest fortune: ,, (63).
Ajatasatru, unable to help him, went to the
Buddha, to find out the causes of Prasenajit’s
disaster. * Pleasures are like the waves of the
sea - said the Buddha - they tremble like the
eyes of a gazelle. Good fortune in an ingtant
disappears, like lightning which fickers in
the midst of a cloud; youth, in this lotus.
fower of the body, is like the shortlived
colour of the rising sun; the drop of life soon
dries up in the desert of existence,, (76).
Prasenajit, in a former existence, had been an
ascetic called Susarman (Rab bde). One day,
before going to his bath, he gave his sister some
roots, to be kept for his meal, but she gave
them away to a Pratyckabuddha, who had
come to the hermitage in the meantime. Su.
$arman was left fasting and cursed his guest;
for this reason, born again as Prasenajit, he
was paying for his wrath. Meanwhile Vi
radhaka planned to destroy the Sikyas; a first
time the Buddha restrained him, but encour
raged by Duhkhamatrika he attacked the city.
The Sakyas, whom the Buddha’s preaching
had rendered mild, had vowed they would not
resist; all except Sampika (Sam pa ka) who
made havoc with Viridhaka’s troops; later
he also was converted by the Buddha’s word.s;
he left the fight, settled in Vikuda and built
a stiipa there.”®)  Viradhaka then entered the
city and destroyed it, taking away a Jarge num-
ber of male and female slaves. The Sikya_s.
the Buddha explained, were in 2 former life

g advantagc
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fishermen who caught and tortured two fishes;
in another life they had been robbers who mur-
dered the chiefs of two families; for this rea~
son they were now undergoing disaster, while
the two fishes and the two heads of families
were no others than Viradhaka and Duhkha-
mitrika. In the meantime Virddhaka cut
off the hands of the Sikyas’ female slaves, who
spoke to him about the unescapable law of
karma; Buddha healed them and they ascend-
ed to heaven. It was meanwhile foretold that
Duhkhamitrika, within seven day, would
be burnt in hellfire; vainly, for seven days,
he sought refuge in the water; on the seventh
day, struck by a ray from the sky, he was burnt
and hurled into Hell.»”)

On the tanka the scenes of the hero’s past
existences and the episodes of the lives told in
the avadina, are placed fronting one another.

Beginning from above, on the right, we
see the meeting of Prasenajit and Malika, their
return to the capital on a white elephant.
Underneath, on the right, the alms Malika
offered the Buddha, which caused her cleva-
tion. On the left, Prasenajit’s former devo-
tion, which caused his fortune as a king.
The two pictures almost on top of the great
figure of the Buddha, represent Virtdhaka'’s
birth and coronation. The scene which fol-
lows above, on the left, is difficult to interpret,
because the accompanying inscription, in the
woodcut, can hardly be deciphered.  From
what little can be read, it seems to represent
the Buddha trying to turn Viradhaka from his
plan of destroying the Sakyas. The picture
that follows, immediately below, represents the
Buddha’s prophecy concerning the fatal des-
truction of the city of the $ikyas, and their
decision not to resist attack. The Buddha is
then seen looking on while the city burns; the
fire 1s schematically represented immediately to
the left. In the middle, Prasenajit on a chariot,
seeking refuge with Ajatasatru, immediately
after being deprived of his reign by his own son.
As can be scen, the pictures go backwards,
without following the succession of events.

Next Viradhaka’s army is represented on
its way to destroy the city of the Sikyas.
The story closes with a picture of Sampika
receiving the Buddha’s sacred relics in order to
build a stipa over them, and the scene of the
young Sikya wornen, whose hands had been
cut off by Viridhaka and who, through the

Buddha's grace, are born again into heaven.

TANKA n. 69 - V right (Plate 105).

AvADPANA n. 13
STORY OF HARITI

Under Bimbisara’s reign, endless and
violent calamities suddenly broke out in his
kingdom, particularly a great mortality among
infants. His subjects, harassed and sorrow-
ful, begged the king to find out the cause of
such misfortunes and to procure a remedy.
Bimbisira finally discovered that the ogress
Hariti (aP’rog ma) was devouring the chil-
dren; the only redress he could think of was
to invoke the Buddha’s aid. The Buddha
went to Hiriti and in her absence carried off
her favorite son Priyamkara (dGa’ byed). On
her return Hariti missed Priyamkara, and
sought for him everywhere, with tears and sor~
row. All in vain; she then went in despair to
the Buddha, who asked her why she was griev-
ing thus for the loss of 2 child, since she had so
many. “ Because - Hariti answered - there is
nothing dearer than children; what pain can be
greater than their loss 2 (40). Only those who
have children know the grievous sufferings cau.
sed by that poison, a parent’s love. To cherish
one’s children is an inborn instinct ,, (41).
The Buddha, then, asked her why, knowing
this, she had stolen the children of others, and
promised to return Priyamkara to her when
she has sworn to take the threefold Buddhist
refuge. She did so, and the Buddha evoked
her former life before her. A young woman,
being pregnant, met some youths in the market~
place; listening to their blandishments, she took
her pleasure with them, and miscarried. But
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having met a Pratyckabuddha, she devoutly
offered him a wreath made of §00 mango
leaves; she was therefore reborn as an ogress,
because she had brought about her own mis-
carriage through thoughtlessness and lewdness;
she had 500 children from the 500 leaves of
the wreath presented to the Buddha, and

having done him homage, was enabled to

meet the Buddha and to enter into his Law. "9

The story is represented on the right side
of the tanka, next to the label which bears the
number of the corresponding chapter in Kse-
mendra’s poem. First we see the people of
Rijagrha going to ask the king’s aid against
the calamities which trouble the country; next
the Buddha, whose help Bimbisara is soliciting
against Hariti; the latter, in the queen’s pre-
sence, seems about to pounce furiously upon
her prey. On the margin the ogress among
her children. Above, her vain search for
Priyamkara by land and by seca, even into
the Paradises which mount in terraces on the
slopes of Sumeru; next the Buddha who re-
turns the child to its mother, once he is sure of
Hariti’s repentance and conversion. At the
bottom, Hariti’s past history, her meeting whith
the merry party of young men and her sin.

AvVADANA n. 14

STORY OF THE MIRACLE

The heretics of Rajagrha could not bear to
see the Buddha in great favour whith the king
and the people; intending to shame him, they
asked king Bimbisara’s permission to engage
the Sikya saint in a contest of miracles. Bim-
bisara refused and they went to Prasenajit, who
revealed everything to the Buddha. The
latter was reluctant, because “ That person,
deserving of blame, who covers the virtues of
other men with his own virtues, slays the Law
itself,, (23). “The man who, although he be
virtuous, is not serene to others, is like one who
carries a lamp in his hand, but walks in dark-
ness, obscured by the shadow cast by the
lamp ,, (25). Finally the Buddha consented,

not to prove his power of working Miracles
but in order to convert unbelievers, The
contest was fixed at the end of seven {, sc

In the meantime, as the king’s brother qg’s:
sed the palace courtyards, a wreath of flower
belonging to the queen was dropped S
him; slanderers falsel d hi pon

m y accused him to Prage,
najit, who ordered his hands and feet to be cut
off. While the prince was in this painful con,
dition, his friends and relatives vainly bcggcd
the Jaina masters to help and comfort him,
But Ananda, arriving by chance, restored his
limbs to him in a moment, through the power
of satyavacana, that is of truth. When the
day of the contest arrived, the Buddha projected
out of his divine body sheaves of light, which
pervaded the three worlds and caused wonder,
ful lotus-Aowers to shoot from the earth; seated
upon them he preached to the crowd.

* Abandon evil, water the seeds of good,
renounce enmity, enjoy the pleasures of low.
liness, drink the ambrosia of knowledge: all
these are antidotes to the poison of death. This
body of ours is not, in the long tun, a friend
of good acts ,, (53). “Luck is inconstant,
youth is followed by age; as to the body, it is
the abode of all infirmities; the vital spirits walk
only for a2 moment in the house of the body. Be
zealous in pursuing the eternal (truth) which
is the very essence of the law,, (s4).

While the Buddha was speaking, Vajra-
pani raised up a great wind, which swept the
heretics away and flung them down into the
earth’s centre. But the Buddha pitied them
and by the power of his word restored them to
safety and converted them.”)

On the tanka this story is represented
immediately after the other. The first scene,
under the great central figure, represents king
Prasenajit asking the Buddha to vanquish the
heretics by his miracles. Then, immediately
underneath, the story of the prince accuscé
by slanderers and punished by the king; his
vain appeal for help to the heretical masters;
his maimed limbs are restored by Ananda.
Next, further up, the miracle of the Buddha
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multiplied in thousands of luminous rays: gods
men and all creatures worship him.  Under-
neath, the heretics are swept away by the tem-
pest. The scene immediately following, to
the right, ought logically to be the first one,
representing as it does the Buddha’s refusal of
the heretics’ request, before they turn to
Prasenajit.  Above, the Buddha preaching
in the midst of his disciples.

This episode of the Buddha’s legend is very
important in the Tibetan tradition, because it
is commemorated every year, as one of the
greatest festivals in the religious calendar.

AvVADANA n. 1§
STORY OF THE DESCENT
FROM HEAVEN

It is called the descent from heaven, but the
name has not much to do with the story - or
rather stories ~ concerned, and it is justified
only because they were told by the Buddha on
that famous occasion. K semendra’s story goes
that Sakyamuni, after having preached the Law
in heaven, descended upon earth in Sankadya
(Sari ki {ya), where a jubilant crowd received
him. A nun was there, anxious to approach
him and to do him homage, but finding it
impossible to approach the Buddha because of
the crowd, she decided to use a stratagem.

“Virtue has no prestige, people love
power,, (11). “Through an inborn habit,
without reasoning, people allow themselves
to be drawn by riches, unsteady like a leaf
of grass or a picce of cloth, tasteless and
unsubstantial ,, (12).

The nun therefore disguised herself as a king
and could thus approach the Buddha, who
rebuked her because she had wanted to prove
her ability to work miracles; later she was re-
cognized by Udayin as his mate in a past life.
The Buddha then told her her past birth: once
upon a times a rich merchant’s wife lived in
Benares; her name was Dhanavati (Nor ldan
ma) and she was about to bear a child. For
this reason she tried to dissuade her husband

from an adanturous Journey, but all in yajp,
greed for gain urged him towards new adven;
tures. “ Even the ocean is but a5 2 pot to b

held in the hands, to those who are seized Witl:
a strong desire for gain,, (34). The pair st
off together, but they were shipwrecked: with
great difficulty they reached the island (;f Ka.
$eru (Ka se ), inhabited by gigantic birds

Their god Sumukha (bZin bzan), after thé
merchant’s death, received Dhanavati with
kindness; she bore a son, and later, out of
fondness for Sumukha, gave herself to him,
A son, Padmamukha (Pad ma bin), was born.
as soon as he reached manhood, Sumukha Icf
him his kingdom. Dhanavati begged Pad,
mamukha to take her son by her first husband
to Benares and to place him on the throne; the
enterprise was successful and Padmamukha,
after having made his step-brother a king,
returned to Kaderu. In Benares a pregnant
she-elephant was brought to the new king, and
fortune-tellers assured him that she could not
be delivered unless a pure woman touched her.
All the women of the country and many
others were vainly put to the proof; at last a
young shepherdess was found, at whose touch
the elephant brought forth her young. The
king then married her daughter called So-
$umba (So Sum ba). Later Padmamukha
came to see his step-brother, and the king
gave his wife into his keeping; he had t
guard her in Kaéeru in the daytime and bring
her to him at night.

In the meantime a young Brahman of
Benares had met a Kinnari in the forest and
fallen in love with her; they lived togefhcr and
a son was born whom they named Sighraga
(wGywr agro). Grown to manhood, he ad/
vised his father to return to Benares: “ No man
can leave his country, as he cannot Jeave his
own body,, (88). Father and son, in the
Kinnari’s absence, fled taking with them alyre,
which Sighraga could play on wonderfully;
a friend of his mother had taught him music,
warning him never to touch the first string of
his instrument. The young man met some
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merchants on a sea voyage and began to play;
he forgot the Prohibition and touched the for.
bidden string; thereupon the sea swelled up,
and their ship was swallowed by the waves.
The youth landed in Kaéeru and fell in love
with So¢umba.  She could not resist his woo-
ing and touched by his entreaties, took him
with her to Benares, charging him not to open
his eyes while flying through the air with Pad~
mamukha. He disobeyed and became blind.
She left him, sad and forlom, in the king’s gar~
den, meaning to take him back with her in the
evening. The king, by chance, went down
into the garden, and the blind man, smelling
the scent from the king’s robes, took him for
Soéumba and began to lament his fate, thus
revealing his secret love.  The king, disap-
pointed because “a pure woman, like a wreath
of flowers grown in the air, is absolutely not
to be found,, (129), banished his unfaithful
wife and her lover. On the way they were
captured by robbers, who murdered the man
and raped Sofumba. Finally the king for-
gave his wife and took her back. Udayin
was at that time Sighraga and the nun was
Soéumba. ™)

The pictures on the tanka are somewhat
different from Ksemendra’s version, which
is in fact rather unequal and full of long-
drawn-out details. At the top, on the left,
the Buddha is seen sitting in the Tusita,
preaching the law; he then descends upon
carth at Maudgalydyana’s invitation, in the
midst of a crowd of worshippers; the nun
appears in the garb of a Cakravartin king,
attended by an elephant and other symbols of
his regal state. The next scene, on the left, is
the story, told by the Buddha to the assembled
monks, concerning the past lives of Udayin
and the nun Utpalavarna, while on the right,
near the great figure, an episode lacking in Kse-
mendra is outlined: the monks beg Maudga-
lyayana to ascend to heaven and to bring the
Buddha back upon earth. In the picture
below, the main points of the story of the
Benares merchant and his wife are outlined.

AvaDpANaA n. I6
THE THROWING OF THE STONE

The Buddha had announced that he would
go to the city of Kusinagara, on a visit to the
Mallas, who had invited him. The lacter
were preparing to receive him worthily, smoo-
thing and cleaning the road on which he
would pass, but they could not by any means
remove a huge stone which barred the way at
a certain point. As soon as he got to it, the
Buddha flung the stone up to an extraordi-
nary height, then catching it on the palm of
his hand, he blew upon it, turning it to dust;
then remoulded it as it was before and shift-
ed it to another place. The Budpha took
this opportunity to remind his hearers of the
Buddha’s incomparable power.

On the tanka we see above, on the right,
the Mallas” vain efforts to move the stone, and
in the following scene the Buddha throwing
it up into the air and turning it to dust;
next the crowd gathered round him to listen
to his word.

TANKA n. 70 - VI right (Plate 106).

AvVADANA n. 17
MAITREYA'S PROPHECY

One day the Buddha, as he was crossing
the Ganges on a bridge the snakes had made
for him by stretching out their crests, showed
his disciples a sacrificial pole of precious stones,
which could be perceived at the bottom of
the river, and told them its story. A god,
descending upon earth at the term of his hea-
venly life, was born as king Mahapranada
(Mas pos bkur ba) and asked Indra for a sign
which should remind him and his subjects
of the splepdours of the divine law. Indra
gave him the sacrificial pole, but the people
admired it so much that they used to neglect
their work and the finances of the kingdom
greatly suffered thereby. Mahapranada, for

this reason, flung it into the bottom of the
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Ganges. One day a king named Sankha
(Dus) will be born, who will give the pole to
Maitreya, the son of his Purohita; Maitreya
will break it in pieces and give them to the
oor and he will subsequently become a
Buddha, while the king will take vows. San-
kha will thus gather the fruits of a vow made
in one of his past lives when, in the times of
the Buddha Ratnadikhin (Rin cen gtsug),
putting an end to a long enmity with a rival
king called Vasava (Nor lbai bu) he had
begun to practise the Buddhist law.™?
The story is represented to the right of the
great figure. The order of the scene is the fols
lowing: first the Buddha about to cross, with
the aid of the snakes, a river in the middle of
which a stipa is seen. Immcdiatcly above,
the Buddha, in the midst of his disciples, is
telling them the story and the prophecy.  Still
lower down, the same stiipa, honoured by a
great crowd, and above, to the left of the prea-
ching Buddha, king Mahapranada, who is
throwing the monument into the river. All
allusions to Maitreya’s prophecy are lacking.
The story of Safikha’s past life, in the times
of the Buddha Ratnasikhin, is briefly describ-
ed in the picture under the great figure of the
Buddha. We, then, see king Sarikha adoring
Maitreya, and lower down the division of
the precious stipa among the King's subjects,
while the people go home loaded with riches.

AvaADANA n. 18

THE STORY OF ADARSAMUKHA

While the Buddha was staying at Sravast1,
in the Jetavana, Kadyapa (‘Od srui), having
gone into a nearby forest, met a leprous wo-
man, who would also have wished to offer
the saint her alms, but was ashamed to do so
because of her disease. Kasdyapa, guessing
her thoughts, handed her the bowl; in that
same instant she died and was born into the
Tusita heaven. Indra, to reward Kasyapa,
filled the bowl with ambrosia, but Kasyapa,
poured it out again, lest 2 heavenly reward

should contaminate h.is sincere pity for suf,
ferers. In the meantime Prasenajit offered ,
banquet to the Buddha and to the commy,
nity; he had been born a king because i one
of his previous lives, as a poor man, he had
offered a Pratyckabuddha the only serap of
food he possessed. He asked the Buddh,
whether it would be possible for him to
achieve supreme cnlightenment by this act
of generosity. ** Supreme enlightenment . he
Buddha answered - is softer than the stalks
of a lotus Aower, heavier than the planets
deeper than the sea; it is not to be casil):
conquered ,, (26). “Even I did not obtajn
it through the many gifts I had made in my
past lives; they say that it comes of a conscience
purified by serenity of mind,, (27). Out of
the many past lives in which he had perform.
ed great and wonderful acts of renouncement,
without achieving supreme enlightenment,
the Buddha recalled his life as Adaréamukha
(Me loi bzin), fifth son of Nanda (dGd’ bo),
who was called by his father’s will to succeed
him on his throne; Adarfamukha was an
able wrangler, and successfully provided for
his subjects’ needs during a famine which
lasted twelve years.™+

The picture directly undcrneath the great
figure of the Buddha represents Sikyamuni
scated in the Jetavana, in the midst of his
disciples. Higher up on the left we see the
Buddha, to whom Prasenajit sends presents
and offerings; to the king who is thus doing
him homage, he announces that gifts and
bounty do not suffice to attain supreme enlights
enment; such has been his case as Adarfa
mukha. In the left corner of the tanka are
recorded the great gifts made by Prasenajt
to the people, with the hope of attaining
bodhi; then, right under the large picture of
the Buddha in the Jetavana, is rcprcscntcd
an episode of Prasenajit’s former life, when
he gave a cake to 2 Pratyekabuddha; next,
up to the enclosure of the same scene, on
the left, the leprous woman offering alms
to Kagyapa.
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AvVADANA n. 19

STORY OF SARIPUTRA

When the Buddha was in Kalandakani-
vapa, the sermon he preached to the assembled
monks touched Siriputra’s soul so deeply,
that he immediately achieved arhatship. Full
of wonder, the monks asked the Buddha
what merits Siriputra had acquired in his
preceding existence. The Buddha told them
this story: once upon a time there was a wo-
man, Surpika (Sur pi ka), wife of the Brahman
Agnimitra (Me yi grogs po). A brother of
her husband’s, who had become Pratyeka-
buddha, happened to come to the house;
she recetved him with great honour and took
the vow to obtain supreme enlightenment in
the future.  Therefore Sirpika had become
Siriputra in her present existence. The monks
however still had a doubt: if his merit was
so great, why had he been born into. a fa-
mily of actors, who in India are despised
and belong to the lowest caste2  Another
time - the Buddha answered - Siriputra
was the prince Mahimati (Blo gros c'en po)
who wanted at all costs to take vows and
be admitted into the order, but his father’s
wishes and his obligations as a king stood
in his way. One day, having seen a poor
man who could not become a2 monk be-
cause he lacked the means of procuring a
tunic and a bowl, he furnished him with
what was needed, taking the vow that he
would be reborn as a2 man of low caste.™?)

The story begins in the upper, outer right-
hand corner; we see the Buddha preaching
among his disciples, while Siriputra at that
very moment attains gnosis; immcdiately un~
derneath is represented Surpika’s story; next
the mecting with the old man and the pro-
mise to furnish him with what he needed to
enter the order; further up, the picture of Ma~
hamati who has become a king; next the
gift of a tunic and a robe to the old man;
higher up the old man has become a Pratye-
kabuddha and displays various miracles to

the prince; immediately to the lefi $3,:
is initiated for the first time, in che E:iﬁ:t}:a
Kasyapa’s days. :

TANKA n. 71 - VII right (Plate 107).

AVADANA n. 20
SRONAKOTIKARNA

. In the villagc of Visava (Nor las bywi ba)
lived a bountiful lord called Bilasena (sTobs
kyi sde); his wife, under the Sravani constel,
lation, gave birth to a son who, being born
with miraculous earrings, was called $tona,
kotikarna (Gro bin bye ba ma ba). Grown in
years, urged by a greed for gain, he undertook
an adventurous expedition into distant lands,
but on the way he lost his caravan and found
himself alone, tortured by hunger and thirs.
Thus wandering through sun-parched deserts,
he came to an iron city, whose gates were
guarded by terrible watchers; having asked
in vain for water, he entered the city and
discovered that he had fallen among lemures,
like him tormented by thirst and hunger, who
were there atoning for their past sins.

Sronakotikarna was frightened and fled;
at last he found refuge in a cool and shady
forest; when night set in, he saw a heavenly
chariot and upon it four women, divinely
fair, and a kingly youth, who fed and com-
forted him. But at dawn the chariot disap
peared, the young man fell to the ground in
a swoon and was torn asunder by ravenous
dogs. Night returned, and with it the same
vision appeared once more. Sronakotikama
asked the reason of this and was told that
the young man had been in the habit. of
cating meat; the monk Kaityayana vainly
tried to change his ways, at last he could only
persuade the young man to avoid forbidden
food at night. For this reason, the youth
was happy during the night, but dogs des
voured him in the daytime. Sronakoti-
karna resumed his journey and saw another
heavenly chariot bearing a man and a bevy
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of celestial women; when night arrived, the
youth fell down in a swoon and a centipede

nawed his brain. At dawn the man came
to life and the heavenly chariot recurned. He
had been a Brahman who loved his neigh-
bour’s wife; as he could not master his passion,
in obedience to Katyayana, he decided to
keep chaste by day; for this reason he was happy
in the daytime and tortured by night. Koti-
karna again set out on his journey, and met
a fair lady seated on 2 heavenly chariot resting
on four lemures. He pitied them and asked
the reason of their torment; he was told that
the woman had once offered generous alms to
Kaityiyana, reverently and devoutly. Her
husband, her son, her daughter-in-law and her
handmaid had been sorely vexed; now, chan-
ged into lemures, they were paying for their sin.

Finally Kotikarna returned to his country
and found his parents who, believing him to
be dead, had become blind through much
weeping. He then meditated on the imper-
manence of all things, was admitted into the
community and in a short time became an
arhat. Having gone to the Buddha, who was
in the Venuvana, he heard from him the story
of his own past adventures. In Kasyapa's
times, king Krkin built a precious stipa in
that Buddha’s honour. He died before it was
finished, and his son, out of niggardliness, had
the work suspended. But a merchant came,
who gave the gold needed to finish the stapa.
This merchant was Sronakotikarna; owing to
his act of devotion, he was reborn bearing mi.
raculous earrings, but he had to endure the
hardship of a long travel, because, when about
to start on one of his journeys, he had spoken
unkindly to his mother. ')

This avadina occupies the lowest part of
the tanka, beginning on the right; the three
pictures on the right margin, one under the
other, represent Kotikarna’s three principal
meetings: with a goddess on a heavenly cha-
riot supported by four lemures, with the sinner
who by night enjoyed the society of celestial
maidens and in the daytime was devoured

by dogs, with another man happy in the
daytime and tormented by night. The stipa
just visible on high, to the left of the first
scene, 1s a reminder of the meritorious acts
performed by Kotikarna in his past life. Next
Kotikarna’s arrival in the city of the lemures,
his fatigue, the boat on which he travelled; in
the centre, lower down, the return to his native
city, the attainment of sanctity in the midst
of an adoring crowd, the visit to the Buddha.

AvVADANA n. 21
STORY OF AMRAPALI

A king lived in Mithila, named Jalasattva
(C'w yi sems dpd’); he prospered through the
wise advice of his minister Khanda (Dum
bu). The other ministers, envying their col
league’s wisdom and favour, slandered him in
every manner. Khanda became aware of this
and, taking the advice of his sons, he fled.

* Affection, once broken by slander, can-
not be welded together again, as a gem is no
longer an ornament when it has become a
piece of stone,, (13).

Time passed, and his son Simha became
the father of two daughters, Caili (Tsq4i l7) and
Upacaila (Ne bai tsai 1z); according to the
fortune-tellers, Caila’s son was destined to
murder his own father. Khanda died and his
son Simha was made minister in his place,
while the second son Gopa, vexed that such
an honour had not been bestowed upon him,
took refuge with Bimbisira in Rajagrha.
Bimbisara’s wife died, and the king wished
to marry Upacaila. Gopa tried by every mean
to carry off the maiden, but as she was well
guarded, he brought the king Caila in her
place, without concealing from him that for.
tune-tellers had made an evil prophecy concer-
ning her firstborn.  In the meantime the head
of a certain community found a maiden in the
forest; he named her Amrapali (Am ra skyos
ma) and when she was grown wished to find
her a husband, but the community objected,
maintaining that she must be kept for the
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members of the community and not given in
marriage to a stranger. Amrapili succeeded,
by a strategem, in cluding the desires of the
community and, as she had become famous
for her great beauty, princes of many lands
sent her their portraits and asked for her hand.
She chose Bimbisara and had intercourse with
him; having borne a child, when he was
grown up, she sent him to his father with the
ting which the king had left with her when
they parted. The story does not proceed as far
as Bimbisara’s end, because it was known to
all that he had been slain by his son Ajata-
$atru; it evokes Amrapili’s former life, when
as Malati (aP’teri ba can) she had honoured a
Pratyekabuddha, expressing the wish to be
born again as a king’s wife. 145)

The story is represented to the left, imme-
diately under the central figure.

Under the lotus can be seen the chatiot upon
which the minister carried off Caila; lower
down, exactly in the centre, Amrapali’s love
for Bimbisara. Above the picture with the cha-
riot, Amrapali’s son brought before his father
and recognized by means of the ring; more to
the left, the King receiving Amrapali. Under-
neath, Khanda with Caild and Upacail: still
lowerd own, to the left, Khanda with his sons.

AvVADANA n. 22
STORY OF THE ACCEPTANCE
OF THE JETAVANA

The rich merchant Sudatta (sByin pa) of
Sravasti was called by the people Anitha
pindada (mGon med zas sbyin) because of his
charity and generosity. Wishing to give his
son a wife, he sent a Brahman, Madhuskan-
dha (sBrai rtsii p'uii pa) to Rajagrha to seek
for a bride. The Brahman found her and
after having consented to pay the dowry asked
by the maiden’s family, he fell ill; his host cast
him out of the house, fearing infection. Sari
putra and Maudgalyayana armived, and the
Brahman, full of earnest faith in the Buddha,
died in their presence and was rebom in heaven.

Meanwhile Anithapindada rece;
letter sent by the Brahfman before }:: egeaic.
he took the dowry with him, set off fo Rija,
grha and got to his future brothcr/inzla\i,'s
house where a great banquet in the Buddh,’s

honour was being prepared. The Buddh,
arrived, in the midst of a crowd of disciples
and Anithapindada had thus the opportuni '
of hearing one of his sermons. Touchetg
by his words, he invited him to Stavasti, where
he built a monastery in the Jetavana. Thj
incensed the heretics, who led by Rakiks,
(Mig dmar) tried to prevent the construction
of the vihara. Raktaksa, by his magic arts
caused a pond to appear on the spot, and
Sariputra dried it up, using an elephant, creat,
ed by his power. Raktiksa then brought forth
f:rom his person a seven-headed serpent, and
Sariputra caused it to be subdued by Garuda:
the other evoked a ghost, but the saint turned
it against its maker, whereupon all the heretics
were converted. Anathapindada could thus
finish his monastery, which he richly ador-
ned. Anithapindada, the Buddha explained,
had also acquired great merit in his former
lives, when he had given many gifts to the
Buddhas Vipayin, Sikhin, Krakucchanda
and Kagyapa. 4

On the tanka the episode is represented in
the upper right-hand corner, whete the con
struction of the vihara in the Jetavana is clearly
visible.  Underneath, the contest between
Siripuua and Raktaksa, the Garuda seizing
the seven-headed serpent, the pond dried up
by the clephant. Above, the ghost.

TANKA n. 72 - VIII right (Plate 108).

AvADANA 0. 23

STORY OF THE SAKYAS

Suddhodana wished at any cost to sce his
son, who having renounced his kingdom and
his home, had become the Buddha. He sent
many devoted friends to beg him to return
Kapilavastu, but not one of them had come
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back; they had all taken vows and forgotten
their promise.

* Each desires his own good, and has there-
fore become cold to the interests of others,, (6).
Finally, much to the king’s joy, Udayin came
back announcing the Buddha’s approach-
ing arrival. The Buddha miraculously came
through the skies; father and son met again,
and hoping against hope to bring him back
to earthly ties, Suddhodana asked him how
he had been able to exchange his untroubled
wealth for the hardships of an ascetic’s life. Let
him now return to the care of his kingdom and
the love of his family. These words were na-
turally vain.  “If life were not unstable as a
wave, if it were not troubled by old age and
disease, who would not continually desire plea-
sure, dripping the ambrosia of contentment: ,,
(34). But life is made of partings, imperma-
nence and pain.  *“Wealth is attended by the
regret of being separated from one’s property,
the beauty of women is over in a moment,
there is no satisfaction in enjoyements. How
can there be any enjoyment, capable of satis-
fying us, in those things wherein misfortune
always lies in ambush: ,, (42).

All the Sikyas, hearing the Buddha’s
words, were converted, to the exclusion of
Devadatta, who declared that the Buddha’s
majesty, which overpowered them all, was only
some magic power; Maudgalyayana, then, dis-
played miraculous prodigies and the Buddha
ascended to heaven, to preach the Law to the
gods, while Suddhodana vainly tried to reach
his son and listen to his word. He then re-
nounced his kingly dignity, offering it to his
kinsmen, but no one wanted to accept the cares
of a kingdom; princes give it up, one in the
other’s favour: all together, from Bhadraka,
(bZan lan) the youngest of all, to Devadatta,
they took vows. But, almost as though fore-
casting the sad fate of Devadatta, whose heart
was not pure, a vulture tore off a ruby he
had in his diadem.

To enter the order, it is necessary to get
one’s hair shaved; the novice Bhadraka had to

kneel bcforc Upalin the barber, whe was 3l
ready an important member of the commun;
The young Sikya’s pride, not yet subdued
s}érank before such a humiliation, Howeveer'
after a moment’s uncertainty, he bo .
the monk, who had once l?;cn his s:,r:rinlieﬁr;
barber. Thereupon the earth trembled: pride
one of man’s inborn qualities, the mogt dif:
ficult to uproot, was vanquished. The monks
wished to know why the earth should have
trembled, and the Buddha explained the
reason and reminded them that in his former
life Bhadraka had already humbled himglf
before Upalin.

Once upon a time there was 2 poor youth
who had fallen in love with a harlot, Bhadra
by name. She, at a loss how to get tid of
him, used to send him off into the forest to
pick flowers. One day king Brahmadatta
found him there; hearing him sing and priz-
ing his wisdom, he took the youth with
him as a confidant and friend, and went so
far as to offer him half his kingdom. After
a moment’s hesitation the youth, as though
enlightened, refused his offer.  “Power is
like a poisonous berry: it causes men to
quake, to fall into a stupour, prostrates them,
envelops them in darkness; as soon as he has
tasted it, man dies of it,, (94).

Having perceived the vanity of all things,
Bhadraka became a Pratyekabuddha, and the
king, on meeting him again, bowed before
him. The King was then Bhadra. "

The tanka represents this episode on the
right of the central figure; immediately above
the label containing the name and number
of the avadana, king Suddhodana is seen send-
ing messengers to beg the Buddha to come
back. One of these messengers Is near the
palace door, about to sct off.  Passing imme-
diately to the great scene on the left of ic
Buddha, we see Udayin asking Sakyamuni to
heed his father’s prayer. Turning back to the
right, Udayin’s arrival; he is admitted into th'c
king's presence and announces Sikyamums
approaching arrival. Hence we must pass
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to the upper margin, where the Buddha’s
miraculous arrival by air is represented: to the
admiration of all present, the Buddha seated on
a throne, surrounded by his disciples, preaches
the Law to the Sikyas, who can be easily reco-
gnized by their turbans and their mundane
dress; they take vows and have their hair cut off
by U ilin. The scene which follows, imme-

diately to the right, shows the Buddha preach-

ing to the heavenly assembly, while his father

vainly tries to enter Paradise, kept back by the
uards at its four gates.

Under the label which announces this
story, we seec Devadatta and the vulture
tearing off the ruby from his diadem.

AvaDANA n. 24
STORY OF VISVANTARA

This is the tale of Visvantara, one of the
most celebrated of all Buddhist legends, still a
subject for sacred art in different Eastern lands.
The Avadana is so well known that Ksemen.
dra only gives a brief summary of it, without
taking advantage of its dramatic plot, which
had inspired pages of the highest poetry
to Aryasura,

Visvantara (T’ams cad sgrol) was the son
of Samjaya (Kun tu rgyal ba) and gave him.
self up entirely to practising the virtue of
charity; no one had ever turned to him
without having his prayers and requests imme-
diately granted. He began by giving away a
war-chariot which was one of the props of his
kingdom, causing the king and the ministers
great anxiety. When he gave to a Brahman,
sent by an enemy king, the elephant which was
the defence of the State, the king saw no reme-
dy, but to send his son into exile. The prince
departed with his wife and two children; on
the road he gave away his chariot and all his
property, because *the spirit of great-hearted
men is the same, in good and bad fortune,,
(29), then he gave away his children and in the
end even his wife - but this time it was Indra
himself who, taking the form of a Brahman,

had asked him for his wife to prove his firm-
ness in keeping a vow. In the end Indra ap-
pears in all his divine splendour and returns
his wife to him. The prince also found his
children, who had been sold to Vifvamitra
and obtained his kingdom. ®

The story is represented in the lower part
of the tanka; it begins with the bottom
picture, to the onlooker’s right, which repre-
sents the preaching Buddha; this gave occa-
sion to the avadiana, when the Buddha told
the assembled monks the story of his former
life as Viévintara. In the centre the royal
palace, where prince Visvintara is seated to
receive the needy; on the right a smaller scene
is added: he appears with his wife seated on
the throne to receive the homage of his people,
having returned to his reign after undergoing
an exceedingly hard ordeal. On the first plane,
below, the beggars depart, happy and loaded
with gifts. On the left, the elephant given away
to the enemy King; next, under the Buddha’s
central figure, Vidvintara exiled by the king.
Having given away his horse, Vi$vantara with
his wife, bearing his children on his back,
meets Indra who has taken the form of a Brah-
man and asks him for his children. Vi$vin.
tara consents, to the great grief of his wife,
who swoons. He then gets back his two
children and returns to his kingdom.

TANKA n. 73 - IX right (Plate 109).

AvADANA n. 25
THE ABHINISKRAMANA

This is 2 summary of the Buddha’s life;
although schematic, as is always the case with
Ksemendra, it contains fragments and epi-
sodes which are not to be found in other most
celebrated biographies.

But it is not necessary to dwell on the Bud-
dha’s life, which is known to all.

In this tanka the life of the Buddha is
represented in a summary manner; the scenes
are more than usually huddled together in the
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lower part; beginning from the left we see his
birth in the park of Lumbini, the seven steps
taken by the child and marked by lotus flo
wers, miraculously springing from the ground
at every footstep; Yasodhara’s return to the city
of Kapilavastu with her son; the royal palace
in Kapilavastu, th’rcc stories high, in which
the main events of Sakyamuni’s life took place;
the prophecies concerning his future, his stu-
dies, his life in the women’s apartments, his
exit from the city, and at the bottom, the young
prince’s exercises, Devadatta’s rivalry, the
shooting of the arrow which pierced seven
palm-trees; the fall of the clephant, flung to a
great distance to clear the way for the Buddha;
the first meditation on work in the fields; the
four walks outside the city and the four meet-
ings which caused his decision to abandon
the world; the Buddha taking a penitent’s
robe; asceticism; the Buddha’s deep concentra-
tion, so profound that the shepherds take him
for a statue; his meeting with his first five
disciples; the shepherd maidens who offer him
food on the banks of the Nairafijani; the gods
offering of a bowl with which to beg for food.

AvaDANA n. 26
THE VICTORY OVER MARA

This may be considered the continuation
of the preceding avadina, as it tells the life of
the Buddha, up to the victory over Mara and
the attainment of enlightenment.™)

Such is the scene depicted on the right of
the central Buddha; we sece Mira’s violent
attack, and above it the saint’s collected calm,
after he has vanquished the king of evil and

overcome his temptations.

AvVADANA n. 27
THE GENEALOGY OF THE S$AKYAS

Rather than an avadina, this is a brief
genealogy of the Sakya family; it begins with
the formation of the earth, the descent of the
Abhisvara gods, the election of the first king

Mahasammata (Kun gyis bkur ba), until, throy b
his descendants, we reach Viridhak, whg
out of affection for his youngest son, sent h(;'
eldest sons into exile. They took refuge th}:
the ascetic Kapila and later founded K
vastu. Thus, through endless penerari
the line reached SudEodana and lgn: ‘i_‘)’:::}’]f:;
Suklodana, Dronodana and Amrtodana,
This genealogy is represented on the upper
part of the central section, on the left of the
same tanka: immediately above the head of
the central figure, the Buddha, surrounded by
his disciples in the Nyagrodhirima, telling
the story of the Sakyas’ origin. Above, on
the left, Mahasammata; further up, always
on the left, Viradhaka who exiled his sons:
the latter set out to sack Kapilavastu, ’

apila,

AVADANA n. 28
STORY OF SRONAKOTIVIMSA

A very rich merchant called Potala (Gru.
adsin) lived in Campa; he had a son named
Sronakotivimsa (Gro bZin bye ba fii Su). When
the boy grew up, he met Maudgalyayana,
and having heard him speak about the Bud
dha, a deep faith in the Sikya saint sprung up
in his heart. He sent the Buddha a present of
food so exquisite, that king Bimbisira, hav.
ing tasted it, wondered at its excellence and
wished to know who the fortunate mortal
was that could send such a present. Being
told, he desired to visit him, but Potala feared
the king’s unexpected favour.

“ Excessive good fortune becomes hates
ful even to servants; what then of kings,
who have only pride in their soulsz,, (24)-
“ Amongst people made of hatred, my son,
men live by hiding their virtues; the lotus
Aower, whose virtues are hidden, is beloved
even of the sun,, (26).

Potala therefore advised his son to go him~
self to Bimbisara; Sronakotiviméa set oﬁ" to
meet the king and offered him precious gifts;
then he went with him to the Buddha, and on
the way he obliged his numberless servants to
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lay down their rich clothes on the ground.
The Buddha instructed him in the law and
he took vows. In a short time he advanced a
great way on the road to sanctity. The monks
asked the Buddha what merits Sronakotiviméa
had accumulated in his past life; they were
told that in the times of the Buddha Vipasyin,
he was the poor Brahman Indrasoma (dBan
poi zla), who offered the former a little food,
collected with great labour. ')

Always in this same tanka the story oc-
cupies the uppermost quarter on the right.
It continues with memories of the saint’s past
life; Indrasoma does homage to the Buddha
Vipasyin; lower down we see the birth of Sro-
nakotivimsa; he sends food to the Buddha;
he visits Sakyamuni with his retinue and bids
them change their clothes.

TANKA n. 74 - X right (Plate 110).

AvADANA n. 29
STORY OF DHANAPALA

This is another episode of the Buddha’s life.
While the saint was in the Kalandakanivapa,
near Rajagrha, Devadatta advised king Ajata-
fatru, whose friend and confidant he was, to
serve his own interests by having the Buddha
murdered.

“What is the use of friendship when it does
not help to destroy enemies, to obtain glory
and to increase esteemz,, (80). The deed
was to be accomplished by the elephant Dha-
napila (Nor skyos); mext day the elephants
tamer incited the furious animal against the
Buddha who, knowing everything in his omni-
science, had approached near Rijagrha to beg.
The monks all except Ananda, fled in terror
but the Buddha, by his love, subdued the ani-
mal, who knelt at his feet and immediately died,
to be born again amidst the Caturmaharija-
kayika gods. In his new incarnation he des-
cended from Paradise to worship the Buddha
and to listen to his preaching. When the
monks asked what Dhanapala’s former life had

been, Sikyamuni answered that in
of the Buddha Kaidyapa he had already takep,
vows, but without observing the rules of disci
pline; for this offence he was born again as a’
elephant, and because he had ncverthclesr;
entered the holy community, he obtained the
reward of listening to hissermon. That Anan.
da alone should stand by the Buddha in the
hour of peril, had happened before, when both
had been born as swans, King Brahmadat,
wished to capture one of them, who was the
Buddha; the other swan, Ananda, let himself
be caught likewise, so as not to leave his mate,
Another time, when the Buddha wag
King of Tutti,"s® he was vanquished in
battle, and everyone abandoned him except his
elephant, who was Ananda. On still another
occasion, being born as a lion and having
fallen into a well, all lefc him except a jackal,
Finally, being a gazelle, fallen into the hunts.
man’s nets, another gazelle offered herself to the
men, to be killed in the other’s place; the man’s
heart was touched and he let them both go. s
The story which occupies the lowest part of the
tanka, begins at the extreme left corner, where
the Buddha is represented in the Kalandaka
park, telling his monks Dhanapila’s story: it
continues in the right-hand corner, where
Devadatta is represented inducing Ajatasatru
to murder the Buddha by inciting the furious
elephant against him; between these two
pictures is the rest of the story: Dhanapila’s
attack, the flight of the monks, the conversion.

the times

AvADANA n. 30

STORY OF KASISUNDARA

As he expounded the law to Kaundinya,
the Buddha told him his past life. Brahmas
datta had two sons, Kaéisundara (Ka {i mdses
pa) and Kalabhis (Dus kyi sa). The first fognd
nothing to attract him in the world, Pcrc.cn'/cd
the vanity of all things and asked permission
of his father to take vows. The father tried
to turn him from his purpose by all means.
“(Even the life) of kings is asceticism without
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2 forest, since they must always act according
to good advice, follow good men’s counsel
and continually control their senses,, (23).
Man is never satisfied with his lot. * The
passionate man aspires to continence; the cha-
ste one remembers love’s delights; when a man
is gorged, he revels in the harshest vows, when
he is hungry he wishes to eat; those who are
alone seck company, if the crowd annoys them,
they desire the forest; when men have renoun~
ced athing theyrun after it, and when they have
obtained it, they despise it , (32). But the fas
ther’s advice and entreaties are vain; Kaéisun-
dara retired into 2 hermitage and cultivating
the virtue of patience, was known to all as the
saint Ksantivadin.

In the meantime Brahmadatta died and
Kalabhii became king; his soul was harsh and
cast out kindness. Once, in the springtime,
he went into the forest to disport himself
with his women; as he slept, tired out with
love.making, his comrades discovered Ksin-
tivadin in the forest and were so struck with
his beauty, emaciated as he has by the ascetic
life, that they stopped short to admire him.
Kalabht woke up and finding the women

rapt in adoration of Ksantivadin, was incensed -

with jealousy and anger; he insulted the ascetic
and cut off first his hands and then his feet,
while the victim did not protest nor complain.
But through the revenge of the gods, a drouth
destroyed all the wealth of the king’s land;
he repented and ran to beg forgiveness of
the saint; the latter called upon the gods to
witness that he had never felt any resentment
against the king, even in the instant of his most
bitter tortures and his body was miraculously
made whole. Ksintividin was then the Bud-
dha and Kailabhii the monk Kaundinya. s»

The narrative on the tanka begins under
the central figure, where the Buddha is seen
telling the monks, who have gathered around
him, the story of Kaundinya’s past. The de-
velopments that follow are clear: king Brahma-
datta tries to turn Kaéisundara from his purpose
of embracing an ascetic’s life; Kasisundara,

who has become Ksantivadin, in the midst
of his disciples. Above, Ksantivadin sur-
rounded by the king’s women, kneeling in
worship; in the middle his martyrdom.

AVADANA 1. 31
STORY OF SUVARNAPARSVA

This story is told by the Buddha concerning
Devadatta. In the tmes of Mahendrasena
(dBas poi sde c’en), king of Benares, a golden-
haired gazelle lived in the forest; her name was
Suvarnaparsva (gSer gyi logs) and her beloved
comrade was a raven. One day, walking in
the forest, she heard moans and calls for help,
and secing a2 man who had fallen into a
pond, she saved him, turning a deaf ear to the
raven’s preceding advice:

“The wicked, in time of misfortune, are like
flowers; when they have obtained their wish like
lightning. They do not heed past benefits, and
are only the friends of their own good ,, (15).

The gazelle recommended the man she had
saved to keep her secret and not to reveal her
hiding-place to anyone. In the meantime
queen Candraprabhi (Zla ‘od) dreamt that a
golden-haired gazelle was preaching the holy
law and confided her dream to Mahendrasena,
who ordered the ablest huntsmen to search the
whole forest for the prodigious animal. They
went, and came back without having found her;
the king insisted and promised a great prize to
anyone who should bring him the animal he
desired. So the man Suvarnapiréva had saved,
lured by gain, became the huntsmen’s guide;
he discovered her and showed her to them, as the
gazelle was coming forward of her own accord,
to save her comrades from the arrows. The
ungrateful man’s hands fell off, as i he had been
struck by lightning; the king took the wonder-
ful animal to the queen and the gazelle preached
the law to her. The gazelle was the Buddha,
and the ungrateful man was Devadatta. 5%

The legend is represented immediately above
the preceding avadana, it begins with the figure
of Mahendrasena distributing gifts in order
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that the gazelle may be brought to him; hence
we must pass to the picture on the top of the
tanka: in its lower portion the gazelles are seen
grazing, and the man being saved by Suvarna-
parsva; then the hunt, the capture and finally
Suvarnaparsva in the royal palace, preaching
the holy law to the king and queen. In the
extreme right-hand corner the Buddha telling
the monks this former incarnation of Devadatta.

AvVADANA n. 32
STORY OF KALYANAKARIN

King Purandara (aByer ajig) had two sons,
one called Kalyanakarin (dGe byed) and the
other Akalyanakarin (Mi dge byed), the for-
mer adorned with every virtue and the latter
wicked. Kalyanakarin was so charitable that
the treasures of the kingdom were soon ex-
hausted. When king Punyasena (bSod nams
sde) offered him his daughter Manorama in
martiage, he asked his father’s permission,
before celebrating his nuptials, to go on a long
journey to Ratnadvipa, in order to restore the
finances of the State, which he had ruined
with his bounties. His brother went with him.
Having got to Ratnadvipa and loaded their
ship with great treasure, they were about to
reach their country, when shipwreck cast
them on an unknown land. While Kalya-
nakarin was asleep, his brother put out his
cyes, stole the gems he kept tied to his person
and returned to his native city. Kalyanakarin
was taken home by a shepherd, and passed
his time playing the vind; the shepherd’s wife
fell madly in love with him, she confessed her
passion, but being rejected and blamed for her
wickedness, she accused him to her husband
of an attempt to seduce her. Turned out by the
shepherd, Kalyanakarin came back incognito
to Punyasena’s kingdom, where he learnt that
his father was dead, and the kingdom in the
hands of Akalyanakarin. Manorama, who
had been informed of Kalyanakarin’s blind-
ness, asked her father to let her choose her
husband and refusing the offers of other young

princes, she chose the blind man,
was reluctant, but she protested ¢
women are as bad as he thinks: if j j tr
that she loves him with purest love, let one u;‘
his eyes be healed. By the force of truth, bis i E
cye regained its sight. And he said in hs tu%nf
“If it 1s true that I feel no hatred for my brother
for the wrong he has done me, let my other ¢ ;
be restored,,. And the miracle came to pass.’YS)
Kalyanakarin was the Buddha and the wick.
ed brother was Devadatta. The beginning of
the story is found in the small picture represent.
ing the Buddha in the act of speaking to some
monks, above the head of the central figure, a
lietle to the right; then king Purandara in his
palace and Kalyanakarin’s generosity. Passing
over the central episode, we see lower down the
prince’s voyage, his brother putting out his eyes,
Kalyanakarin’s life among the shepherds; Ka.
lyanakarin playing the vini and, coming back
to the scenes in the middle, Kalyanakarin’s eye.
sight restored and his meeting with Manorama.

The latter
hat not 3]

AvaADANA n. 33

STORY OF VISAKHA

Asgoka had four sons and sent them into
exile. Wandering in the forest at the end of
their resources, they decided to kill their wives;
only one of them, Visakha (K’yad par lo ma), fled
with his wife, and when she fell down ina
swoon, worn out with fatigue, he gave her his
blood to drink to restore her and then fed her
with his own flesh, cutting it off with his word.
One day, while resting on the bank of a river,
they saw a man carried along by the current; his
hands and feet had been cut off and he was
about to be drowned.  Visakha saved him and
confided him to his wife’s care and she, as their
familiarity grew, fell in love with the man.

“ Women, who enjoy sexual intercourse
to their hearts’ content, are not touched by afs
fection, they are not bound by virtue, they ate
not attracted by nobility ,, (21). Lying with
her lover and considering her husband an ob-
stacle to her passion, the woman sought to get
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rid of him. Feigning a headache, she begged
him to get her 2 medicine from the bottom of
a deep gorge and let him down with a rope
she held; when he was hanging in mid-air,
she let go and he fell into the abyss. His good
karma saved Visakha, who got back to Pus.
karavati and was put on the throne in the
dead king’s place. He ruled wisely, while his
wife continued to live with the cripple and,
bearing him on her back, roamed from place
to place, admired by all as a model wife. Thus
wandering, she came to Puskaravati, where
the court priest informed the king of a saint.
ly woman’s arrival.  Visakha was skeptical;
“ That woman should be capable of attach-
ment, is a vain word; that she is without self-
interest, only one whose mind is numb can
say; to meet 2 woman devoted to her husband
is like finding a fAower grown in the void:
woman is bad beyond all doubt,, (45). Never-
theless, to please the priest, he went to see her;
they recognized each other and the woman
fled, ejected by the population.

In that life Vi$akha was the Buddha and
his wife Devadatta. 58

The legend is illustrated beginning from
the lower left-hand corner.  King Agoka is
seen in the royal palace, sending his sons into
exile with their wives; then, proceeding up-
wards, their decision to abandon Vi$ikha; his
wife throwing him into a gorge; 2 merchant
who recognises him; higher up Vi§ikha seat-
ed on his throne, speaking with his ministers,
while his wife wanders about the city carrying
her husband on her back; next, near the cen-
tral figure, the Buddha telling the monks about
Devadatta’s past incarnation.

TANKA n. 75 - XI right (Plate r11).

AvADANA n. 34

STORY OF NANDOPANANDA

While the Buddha was in the Jetavana,
some monks who lived at the foot of Mount
Sumeru arrived; they were pale and wan owing

to the bad influence of two Nigas, Nanda ang
Upananda, whose poisonous breath scorch:d
even the stones. The Buddha sent Maudp,]
yiyar.la to pacify the two Nigas; the mogn k,
by his magic power, took the shape of 2 ser:
pent and enveloped Nanda and Ubpananda j
his coils so tightly, that they turned them,
selves into merrand fled in a fright. Maudgal,
yayana then resumed his normal shape and
advised them to go to the Buddha and be
converted. They ol?eycd and became faithfy]
worshippers of the Sakya saint.

Questioned by his monks, the Buddh,
told them the nagas” past history: in the times
of king Krkin they had been two ministers:
though they did not rule justly, they had givcr;
a monastery to Kasyapa, the Buddha of those
times. By reason of this gift, they were ena.
bled, in their new life, to hear the words of
redemption from Sikyamuni’s lips. s7)

The legend represented in the tanka faith.
fully follows the text: the Buddha receives the
ascetics from Sumeru; on high Sumeru enve.
loped in the coils of Maudgalyayana, who
has become a gigantic serpent; the two nagas
fleeing in human shape; next the story of the
nagas when they were king Krkin’s ministers.

AvADANA N. 35
STORY OF SUDATTA

While the two Nagas mentioned in the pre-
ceding story were with the Buddha, king Pra-
senajit arrived; he was vexed that they should
not have done him homage and decided to
punish them, but having perceived his put/
pose, they caused a shower of swords to fa.ll
upon the earth; Maudgalyayana succeeded in
warding it off. Prasenajit begged forgiveness
of the offended Nagas and invited the Buddha
to dinner. In the night a fire broke out, and
the Buddha immediately extinguished it; hence
the king forbade fires to be lit at night, threat-
ening severe Punishment. Some time before,
Prasenajit had caused Sudatea’s son to be put
to death for a fault of which he was guiltless;
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Sudatta, deeply devoted to the Buddha, bore
this wrong with the utmost resignation, and
distributed his treasures to the poor; thus impo-
verished, he was called no longer Sudatta, but
Svalpaprada (he who gives little).

One night he lit a lamp to read the sacred
scriptures and  having  thus disobeyed the
king’s orders, was arrested and cast into pri-
son, but the gods visited him in his cell,
and the city took fire, so that Prasenajit was
forced to set him free.  Sudatta went to do
homage to the Buddha and met the king, to
whom he did not pay his respects, because:

“In the presence of him whom all the world
must worship, no one else may be adored,, (24).

The king could not tolerate this insult to
his majesty and ordered Svalpaprada to be
exiled, but he had to call him back at once,
because the gods, to punish him, had afflicted
him with 2 most severe toothache. 5%

The legend develops on the right side of
the tanka, beginning on top with a represen-
tation of the preaching Buddha; king Pra-
senajit and the two Nagas, seated on clouds,
are listening; the shower of swords transform~
ed by Maudgalyiyana into a rain of flowers.
On the right of the central image’s head, the
Buddha receiving gifts from Prasenajit, who
is next represented in the act of forbidding
lamps to be lit; after his son’s execution Su-
datta is reading the sacred scriptures by the
light of a lamp; his liberality; he is sent into
exile and goes to the Buddha.

AvVADANA D. 36
STORY OF GHOSILA

Under Udayana’s (4C’ar byed) reign a rich
merchant named Sudhana lived in Kauéambi,
who had accumulated great wealth. One day
the king asked him whether what was said con-
cerning his huge riches were true and he wisely
answered that all was due to the king’s merits:

“The rich become poor, the poor go to
their death, if the king becomes like a tiger,
pitiless, bent upon seizing his prey,, (9).

Satisfied with the merchant’s answer, the king
made him his minister and confidant; then, to
put him to the proof, he commanded him to
petform unlawful acts-but Sudhana, rather
than execute such orders, preferred to be im-
prisoned. When he was freed, he distribu-
ted his riches to the needy. At that time
some ascetics, who had come from the South,
lost their way in the forest; they suffered great
thirst and, in the utmost despair, implored
help; a deity appeared in the sky and miracu-
lously gave them water to drink. That god,
in his past life, had been a citizen of Sravasti,
who pointed out to the beggars Anithapinda-
da’s house, where help and comfort were to be
found. For this reason he had been reborn
asagod. Continuing their journey, the asce-
tics felt extremely hungry and having invo-
ked help, they were assisted by another god,
who miraculously appeared. He had been
a Brahman in his past life; after feeding the
community, he had taken the vow to fast;
though unable to keep it to the end, he had
been reborn as a god through the merit thus
acquired.  The ascetics went to Sudhana,
next to Anathapindada and at last to the
Buddha; they heard his sermon and took the
path to sanctity.

Sudhana built in Kau§ambi a monastery,
known by the name of Cundavihira; a maid-
servant of the temple, called Radhi (mGu
byed), gave the Buddha a dress, hoping to be
delivered from servitude in a future existence.

On the monks” request, the Buddha told
them Sudhana’s past life: once upon a time, he
said, a very rich and charitable person lived in
Benares, called Sundhina (gZugs byed); Pad-
mikara was his agent and friend, Dharmadata
(Clos kyi p'o #ia) his counsellor and helper in
assisting the Pratyekabuddhas and the commu-
nity; when they forgot to perform their duties
at the proper time, a dog they kept admonish-
ed them by his bark. Sundhana was the
Buddha, Padmakara was Anathapindada and
Dharmadata was king Udayana; the dog was
Sudhana, also called Ghosila (gDass can).’s*)
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The pictures are rather badly arranged: in
the largest scene, at the bottom, the king is
seen choosing Sudhana to be his minister; on
the left the same Sudhana refusing to perform
reprehensible actions; on the right his libera
lity; further to the left, the ascetics receiving
water from a forest deity and, above, the same
receiving food from another divinity.  The
Buddha seated in the temple, in the midst of
a crowd who offers him gifts. Under the large
image, Sudhana founding the Cundavihara;
then to the right the ascetics with Anathapin-
dada; next the same, guided by him, going to
hear the Buddha’s sermon.

TANKA n. 76 - XII right (Plate 112).

AVADANA D. 37
STORY OF PURNA

In the city of Survira (Slob ma Ita bur)
lived a rich merchant, who had three sons.
Being seriously ill and at death’s door, he was
abandoned by his wife and children; only a
handmaid called Malliki took care of him.
He was miraculously cured and the maid bore
him a son, whom he called Pirna. - While
his three brothers were at sea, amassing riches,
Pirna, grown in years, remained with his
father and, by his abilities, made more money
than the former by their voyages.

“ Through the.coming to maturity of a
good karma, the riches of those who seek for
tiches are multiplied;

They fall from the hands of one, and
another picks up what has fallen,, (14).

Feeling his end approaching, the father
recommended his sons to stand by one another
after his death: “ Fortune abandons a house
divided, as water leaks from a vase,, (18).

But as soon as he was dead, his sons
hastened to divide his property and disinherited
Parna, because he was a slave’s son.  Pirna
quickly restored his fortunes and crossed the
seas seven times. On the seventh, as he was
returning home, he heard some merchants

singing Buddhist hymns and at onee desired
to sce the Buddha; he went to hjs friered
Anathapindada in Srivasti, saw Sikyamun.

took vows and became famous for hjs sanctim '
He was sent to the savage Srondparint ar?:i
converted them by his humility and resigna,
tion. In the meantime his brother Bhavil,
(aByor len), who had lost all his Property and
had gone to sea once more, happened to enter
a forest of precious sandal-wood and with his
comrades began to cut down the trees, The
yaksa who protected the forest caused a great
storm to break out, which endangered thejr
lives. Feeling lost, they all invoked the saint
Parna, on Bhavila’s advice and the saint

miraculously appearing in the air, saved them
from danger. The pacified yaksa allowed them
to carry off the sandal-wood; Bhavila, once
home, used it, on Pirna’s advice, to build the
Candanamila palace, which he offered to the
Buddha. The Buddha arrived miraculously by
air, moving to great devotion some women who
had seen him: they built in his honour the stiipa
called Pauringanacaitya; Sikyamuni accepted

.thegift of the palace and consecrated it. Having

gone back to the Jetavana, he told the monks
Parna’s past life: Piirna had been the provost
of a monastery, and had insulted the people
whose duty it was to clean it; after passing many
lives in various hells, he had been born again
as a slave’s son. But the good he had done
and his past virtues having matured, he had
attained salvation in his present existence.'®)

The legend occupies the bottom of the tan~
ka; the scenes encroach one upon the other,
without following the story as told in the text;
the stdpa Pauranganacaitya is seen on the left
of the central image; above the stapa, to thc
right, the Buddha’s miraculous atrival by aif;
under the lower image on this side, towards the
left, the conversation of some ascetics. Des/
cending along the left margin, a temple in the
city of Survira being offered to the Bufidha,
and the sandal-wood brought by Bhavila; to
the right, in the cente of the tanka, Bhavxlla
in the Jetavana s performing the ceremonies
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of expiation; exactly above, the Buddha in the
act of preaching to Krsna and Gautama; fur.
ther above, some horses and a boat in the sea
represent Parna’s journeys; still to the left,
Bhavila’s voyages, the storm and Piirna’s mi-
raculous apparition. Going back to the left,
his father’s illness and the handmaid minister.
ing to him; proceeding to the night, Parna’s
birth and in the furthest left-hand corner the di-
vision of his property, Pirna’s and Anathapin-
dada’s visit to the Buddha; in the right-hand
corner the Buddha’s arrival in the Jetavana
and the converted Bhavila doing him homage.

The past story must be looked for, strange
to say, in the little scene in the extreme
right-hand corner on top.

AvapiAnNa n. 38

STORY OF UDAKA

The Buddha was grieved to see that the
Sikya, although they had taken vows, liked
to wear monkish tunics that were too rich; he
therefore withdrew for three months and did
not allow anyone to approach him, but he
received Upasena, who dressed according to
the rules, much to the monks’ wonder: in this
manner they realized their fault. Then they all
went to the Buddha, who told them their past
history: once in Benares lived king Brahma.
datta, whose wife Brahmavati bore him a son
called Udaka (C’s skyes); at the same time
the sons of 00 ministers were born.  Udaka,
grown in years, feeling no attraction for the
things of this world, wished to become a
monk and fearing that his father would not
give his consent, he pretendet to be dumb
and lame. Physicians advised that he should
be made to experience some violent emo-
tion, which might cure him, and feigned to
lead him to the scaffold, hoping that fear
would restore his speech. Many times, hav.
ing uttered sentences full of a secret meaning,
Udaka had fallen back into silence. Finally
his father promised to grant him anything he
asked for, if he would only speak. Udaka

then asked to be allowed to
king, having tried to dissua
purpose, consented and Udaka started for his
hermitage, accompanied by the 00 Ministers’
sons, who took vows with him. But Udak,

grieving because they dressed too richly retj:
red into solitude and allowed nobody t:) ap.
proach him, except a gazelle and an asccgc
who had sworn to imitate the gazelles” wa

of life. Then his comrades understood thejr
error.  Udaka was then the Buddha, and the
500 ministers’ sons were the Sikya, 1)

The legend is represented in the upper
part of the tanka, above the Buddha's image,
The palace in the centre, with figures inside
1t, represents Udaka’s obstinate silence; the
preaching Buddha to the right is telling
the Sikya, in the Jetavana, the sin they had
committed in their past life; to the left of
the same palace, below, Udaka, followed
by the ministers” sons, is going towards the
hermitage; above, he has taken vows in the
midst of his disciples; he has retired into soli-
tude and allows only gazelles to approach him,

take vows; the
dc hlm to no

AvaDpANA n. 39
STORY OF KSANTI

After the Buddha had converted the yaksa
Udumba, Indra went to do him homage.
The Buddha smiled, remembering what had
happened to him in that same place, during
his past life.

Once upon a time there was an ascetic
named Ksanti, who practised the virtue of
patience. The king of the country was Lh.cn
Kali (rTsod ldan), of an angry and cruel dis-
position; one day, walking in the forest with
his women to disport himself, he came to
Ksanti’s hermitage. The women were struck
with admiration of the ascetic’s serene beauty,
but the king, in a fit of violent jealousy, h.ad
the saint’s hands and feet cut oft. The samt
showed no anger and gave no moan. Other
ascetics, Ksinti’s comrades, arrived; moved to
indignation, they were about to curse the king
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but the saint checked them and recommended
them to be patient and resigned. *“If it is
true, he said, that when Kali caused me to
be maimed in this manner I did not feel any
resentment against him, may the limbs he has
cut off be restored,, , and immediately so hap-
pened.  The Buddha was then Ksinti and
Kali was no other than Devadatta.'®)

The avadana is represented to the left of the
central image; the first scene, near its head,
represents the smiling Buddha; near him the
Y aksa and Indra, the latter asking him why he
smiles. Underneath, the king in his palace
with the queen; above, the women surround-
ing the ascetic and his martyrdom.

AvVADANA n. 40
THE STORY OF KAPILA

While the Buddha was in Vaiéali, fisher-
men drew from the river Valgumati (Yid ‘s
ldan pa) a great fish, so large that they could
not land it. The Buddha came up and spoke
to the fish, asking him if he remembered his
past life. The fish said he did and listened
to the Buddha's sermon.

The people wished to know about the
fish’s past life and the Buddha told them. In
the times of the Buddha Kasyapa, Krkin, a
just and charitable king, ruled in Benares.
One day the Brahman Vadisimha (sMra baf
sers ge) asked the king to find him a rival, with
whom to engage in a philosophical debate, in
order to show his ability as a wrangler.

* The intelligence of good men is ashamed
to boast of its own virtues. Nevertheless, those
desiring a noble debate are talkative ,, (31).

And he called another great master, beg-
ging him to accept Vadisimha’s challenge.
The latter was vanquished. The other went
back to his country, but at the point of death
he told his son Kapila, even wiser than him-
self, to avoid any debate with the Buddhists,
and to do only good deeds.

“Man causes life to flow by all manner of
industry and doctrine; he hoards treasures,

which give him pleasure for a moment; a
disciple of error, he takes delight in cattle
and sons; but at the moment of parting from
his body, everything becomes alien to him and
he to those things,, (s1).

Kapila vanquished all those who wrangled
with him, but obeying his father’s advice, he
avoided the Buddhist monks. His mother,
however, urged him to challenge the Buddhist
masters and to demolish the structure of their
dogmas with his logical arguments. He went
to the Buddha Kasyapa, but on the way he
met a2 monk who answered his criticism with
one simple verse, which he was unable to
refute. Thus disappointed, he returned to his
mother, who, incensed with passion, obliged
him to persist. He took vows and mounting
the preacher’s chair, taught the doctrine in a
wilfully false manner; the monks were asto.
nished and fled from him. He then repent.
ed, but to atone for his sin hewas born again
as a fish and his mother was flung into Hell.

After the Buddha had revealed this story,
the fish died and was born again among the
gods; thus he did homage to Sakyamuni in
heavenly glory.'s

This story is represented to the right of the
central image; beginning from the bottom,
the scenes of the fishermen and the Buddha’s
sermon; above the debate in king Krkin’s
times, the conversation between Kapila and
his mother; Kapila’s admittance into the
order; almost on the extreme right-hand
corner, the monks” wonder and indignation.

TANKA n. 77 - XIII right (Plate 113).

AVADANA n. 41
STORY OF UDRAYANA

The king of Rauruka (sGra sgrogs) was a
great friend of Bimbisara; his name was Udra-
yana. The two kings often exchanged letters
and gifts as tokens of friendship. Once Udra-
yana sent Bimbisara a superb armour and the
latter did not know what return to make for

481



the present; he took counsel of his faithful
ministers Hiruka and Bhiruka, and decided
to send him a portrait of the Buddha. Udra-
yana, informed in time by his friend’s letter,
went to meet the image and ordered great cele-
brations, while the gods rained flowers from
heaven. The king was converted, and Bim.
bisara sent him Kaityayana and the nun Saila.

After Katyayana’s sermon two merchants,
Tisya and Pusya, were converted and en-
tered nirvana; on their tombs two stiipas were
built, worshipped through the centuries.
Saili preached the law to the queen, who
hearing from an astrologer that she would die
in seven days, took vows and on the appointed
day expired. She was reborn in heaven,
descended upon earth to do homage to the
Buddha and then appeared to her husband
in 2 dream.  King Udriyana, acting upon
her advice, abdicated in favour of his son
Sikhandin ( gT'sug p'ud can), went to Bimbisara
in order to be introduced to the Buddha and
took vows.

His son Sikhandin, little by little, forgot his
father’s advice; he discharged Hiruka and
Bhiruka and took for his ministers Danda
(aByug pa) and Mudgara ( T’0 ba) who, encou~

raging his sinful life, brought the kingdom -

to its ruin.

Udrayana met a merchant who told him
about his son’s misrule; the king decided to
return to his country to preach the law, but
the wicked ministers heard from the merchants
that he was on his way; they were troubled and
poisoned his son'’s mind against him with
groundless misgivings.

“Those who have taken vows prematurely
become more than ever attached to the things
they had abandoned too carly,, (86).

The king is coming dressed as 2 monk to
regain his kingdom; let him be slain.

Udrayana took leave of the Buddha and
set out for Rauruka, but his son’s men mur-
dered him on the way; Sikhandin, secing his
father’s blood-stained garments, repented, cal-
led back his former ministers Hiruka and

Bhiruka and deprived Danda
of office. Nevertheless thc).l 'suc:re)iijid l:: B
suading the queen that reasons of state her;
inspired their conduct, and to regain the ki a
confidence they put two cats into the su‘:l )
built over Pusya’s and Tisya’s remaing aj
having accustomed them to live ¢ by
showed the cats to Sikhar_ldin, telling him
that the sanctity Buddhism preaches abou
a vain boast: the two monks had not passed
Into nirvana, they had been born again as cats
Sikhandin let himself be convinced and thr;
Katyayana and Saila, sent by the Buddha
got to Rauruka, he forbade them to enter the
city. Once the king went out for a walk:
he saw Katyayana in the distance and, acting'
on the advice of the two wicked accomplices
he had him buried under 2 heap of sand. The
two good ministers, having seen the scene,
were troubled and grieved that the good monk
should thus be insulted; Katyayana foretold
the impending ruin of the city and advised
them to flee for safety with their treasures.
The ministers followed the monk’s advice:
Hiruka entrusted his son Syimika (sNo bsaiss)
to Katyayana .and Bhiruka put his daughter
Syamavati (sNo bsans can ma) into Saili's
hands. Now a great wind began to blow;
on the second day there was a rain of flowers,
on the third a rain of garments, on the fourth
of silver, on the fifth of gold, on the sixth of
gems, on the seventh of sand, which co-
vered and destroyed everything.  Rauruka's
protecting deity shifted her abode to Kharas
vati, where she built a stiipa in Katyayana's
honour. The latter, having departed by air,
carried Hiruka’s son to Lambaka (4P ’yai
ba), where he was crowned king. Contis
nuing his travels, the ascetic got to Bhok-
kanaka, where he preached the holy law to
his mother; she asked her son for a stick and
she built a stapa upon it. He then came
into the Buddha’s presence and was told
Udrayana’s past history. He had once been 2
hunter and having set his toils to catch game,
he found that the animals were no longer

hcrc, [hey

482






atracted by his traps, because a Pratyekabud-
dha had settled in the neighbourhood. Blind-
ed with anger, he slew the saint.  Later he
repented and built a stipa over his remains.
There was also a man named Nanda; his
daughter Madalekha (rGyags pai ri mo) once
covered a Pratyekabuddha with ashes: she
was Sikhandin; the two friends who had tried
to prevent the outrage were king Udrayana’s
two ministers.')

In the picture the scenes surrounding the
central figure do not follow one another in
an order corresponding to the plot of the
legend. Immediately to the right of the cen-
tral figure, a little lower down, are represented
the two regal friends, in two different palaces;
above, along the outer margin, Udrdyana is
led by Bimbisara to the Buddha and takes
vows; higher up a painter paints the Buddha’s
portrait. The coronation of Hiruka’s son; Ka-
tyayana’s arrival in Bhokkanaka and the build-
ing of the stipa of the stick; next, under the
central figure, Udrayana’s murder; the picture
sent to him by Bimbisara carried on an ele
phant and the king going to meet the image;
passing to the left, at the height of the central
figure’s head, two flying figures represent Ka-
tyayana and $aila; underneath Tisya’s and
Pusya’s stipa; along the outer margin the
queen’s conversion; the Buddha’s picture as
an object of worship; the two ministers Hiru-
ka and Bhiruka trying to advise king Sikhan.
din; they entrust their children to Katyayana
and Saili; the good ministers are deprived
of office; rain destroys the city. Then, at the
bottom, Udrayana’s former life is represented,
briefly as usual: he kills the Pratyekabuddha
and then, conscience-stricken, builds a stdpa
over his relics.

AVADANA n. 42

STORY OF PANDITA

In Srivasti lived Pandita, the son of Dhira,
an immensely rich man; he was devout and
charitable. A terrible famine broke out and

he exhausted his treasures in
needy. One day, while going
Buddha, he met on the Way some rogues

. » WhO
knowmg that he had vowed not to refyy
anything to those who sought his aid s;.
seeing him loaded with jewels, asked him E)
them. He was at a loss what to do; if h:
gave them the jewels, he would have n'othin
to offer the Buddha; if he refused, he would
break his charitable vow. While he g
thus doubtful and uncertain, the earth opes
ned up and the serpent Sesa appeared, who
gave the beggars what they wanted. Lage
they repented and went with Pandita to the
B.uddha, who preached the law and urged Pan.
dita to provide sustenance for one thousand
three hundred and fifty monks and to distri,
bute his riches to the needy. Pandita gladly
consented and having gone home, gave awa
his treasures, which became coals in the hands
of those who had accumulated 2 bad karma
in. their past lives. Pandita then comforted
the sinners and advised them to go to the Bud.
dha. They went and when they had done
homage to the community for a day, the coals
turned into jewels. Endless treasures appeared
again in Pandita’s house; according to the
law, he gave the sixth part to king Prasenajit,
but for the same reason they became coals, and
the king, feeling unworthy, returned them to
Pandita. The latter finally asked his father’s
permission to take vows and, joining Siripuz
tra, soon progrcsscd on the road to sanctity.
One day the Buddha had gone out to beg,
and Pandita had remained alone in the her/
mitage. He began to meditate and Indra,
perceiving that he was about to reach supreme
enlightenment, ordered the kings of the four
points of the compass to watch over him, lest
anybody should disturb him. The Buddha
himself, fearing that Sariputra, entering the
hermitage, might trouble Pandita, miracus
lously appeared to his disciple and kept him
engaged untl Pandita attained the fruits of
his meditation. The Buddha then told Pan-
dita’s past life. In the times of the Buddha

hclping the

to visit the
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Kiéyapa there was a poor man named Dur-
gata (dBul po), so poor that he had never
been able to offer a gift to any monk; when
at last Indra made him a present of some ex-

uisite food, he was unable to find a monk he
could offer it to and, at the height of despair,
wanted to take his own life. But at that ve
moment Kaéyapa appeared before him and
accepted his alms, while Durgata took the
vow to obtain great treasures, in order to give
all those who were in need what they desired.
This actually came to pass, and during seven
days he continued to honour Kasyapa.
Durgata was precisely Pandita.’s)

The avadina is represented on the lower
margin of the tanka, beginning from the
right, immediately after the scenes belonging
to the preceding story; in the enclosure of a
monastery the Buddha charges Pandita to give
alms regularly to one thousand three hundred
and fifty monks; on the right Pandita is taking
vows. Underneath Siriputra comes forth
from the hermitage, leaving Pandita alone,
and the latter, under Indra’s protection, be-
comes an arhat. In the last small picture in
the right-hand corner, Pandita is going to
Siriputra. The riches he has distributed,
which had become coals, are again changed
into gems when the recipients of his charity
turn their thoughts to the Buddha. The gift
of a sixth part of his treasures to the King.
Then the work of the fields, meditating upon
which he attains supreme enlightenment. At
the bottom his birth and in the corner his
past life.

A VADANA n. 43

STORY OF KANAKAVARNA
One day, in Sravasti, the Buddha thus

spoke to the monks: In ancient times there
was i Kanaka (gSer) a king called Kana-
kavarna (gSer mdog), wise and charitable, A
great drought broke out, and the people were
dying of hunger. He then assembled his
ministers and took counsel with them, how
he might relieve the people’s misfortune.

“A king who does not help his people
when a great danger has come upon them,
wears his crown like a play-actor,, (11).

He then opened up his store-houses to
the poor, so that what was left to him sufficed
but for one repast; a Pratyckabuddha arrived,
and he stinted himself of the last morsel of
food and offered it to him. The skies then
rained garments, gems and victuals. King
Kanakavarna was the Buddha.'®

On the tanka the story begins in the centre
of the upper part, above the head of the central
figure; the Buddha in the Jetavana tells the
Kanakivadina to the assembled monks; to
the left the famine, the distribution of the
royal treasures; the offering of food to the
Pratyckabuddha, the rain of gems.

AvVADANA N. 44
STORY OF HIRANYAPANI

While the Buddha was in the Jetavana,
Devasena (Lba yi sde) lived in Sravasti; he had
a son called Hiranyapani (gSer gyi lag), from
whose hands twenty thousand silver coins mi-
raculously fell every day; he distributed them
to the needy. He was weary of life, because:

* The life of men is ephemeral, youth sl
more so; these our riches the most imperma-
nent of all, like a gleam of lightning ,, (12).
He went to the Buddha, took vows, and in a
short time attained perfect sanctity.

The Buddha told the admiring monks
Hiranyapani’s past life: in the times of king
Krkin, when the Buddha Kadyapa entered
nirvana, a stipa was built above his remains
by the king’s order; then a craftsman placed
on the pinnacle of the stipa two pieces of
silver; he was Hiranyapani.s”)

Immediately to the right of the scene in
the Jetavana, Hiranyapini is represented in
the act of being ordained as a2 monk by the
Buddha; towards the right-hand corner his
birth and the miracle of his hands; under-
neath his deserving deeds in the Buddha
Kagdyapa's times.
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TANKA n. 78 - XIV right (Plate 114).

AVADANA D. 45
AJATASATRU KILLS HIS FATHER

When the Buddha was in the Grdhrakiita,
Ajitaatru, instigated by Devadatta, had his
own father arrested, cast him into a dungeon
with the purpose of letting him die of star.
vation and had his feet cut off. Bimbisira
invoked the Buddha, who appeared to him
twice, recommending him to be patient and
longsuffering.  No help could avail: he was
gathering the fruits of his past conduct:

“This is the road of evil deeds. The
fruits of what you have done, good or bad,
are not exhausted if first they have not been
atoned for ,, (18).

Bimbisara died peacefully and was born
again among the gods, but Ajatasatru, prey
to heart-rending remorse, ran to the Bud-
dha to learn if it would ever be possible for
him to escape the inexorable consequences
of his crime.

The Buddha advised him to give himself
up to good works, and told him Bimbisara’s
past life: once upon a time there were four
young men, who were seen by a Pratyeka-
buddha while secretly drinking and enjoying
themselves.  Furious at having been disco-
vered, they wanted to kill him, each in a dif-
ferent manner; one of them, called Kandara,
said that the best way to get rid of him would
be to flay him: he was Bimbisira, who had
now paid for his wicken intention. 168)

The legend is represented to the right of
the lotus Aower on which the central figure
is seated; 1t begins at the top, with Bimbisara
seated in the interior of his palace, receiving
the news of Ajatasatru’s birth and the festi-
vities which followed. Ajatasatru in conver-
sation with Devadatta. Bimbisira in prison;
the Buddha appears to the captive king; the
Buddha, from the Grdhrakita, flies through
the air to the king who has invoked him;
the Buddha’s sermon; Ajataatru, repentant,

seeks refuge with the Buddha and
at the bottom, exactly in the ¢
tanka, Bimbisara’s past life and

asks hs aid;

e.ntre of the
his sin,

AvaDAiNa n. 46

STORY OF KRTAJNA

Devadatta had decided to murder the Bud,
dha at any cost, because:

“Unul the sun has set, no i
shines ,, (4). other hght

He steeped his nails in poison and approach,
ed the saint humbly, as if to do him homage
intending to scratch him and to inject the
poison into him.  But before he could succeed
in his intent, the earth opened and swallowed
him up; he was hurled into Hell. The Bud.
dha then told his past history. King Ratisoma
(Yid bzair) had two sons, Krtajiia (Bya fes)
and Akrajiia (Bya ma Ses); the former cha
ritable and virtuous, the latter of a wicked
disposition. When they reached marmia
geable age, king Matighosa (Blo gros dbyais)
wished to give his daughter to Krtajfia, who
in order to regain the riches he had given to
the poor and needy, went to sea, followed by
his brother. On the way back the boat was
shipwrecked, but the two brothers were saved;
while Krtajiia was sleeping, overcome by fa-
tigue, Akrtajfia put out his eyes and got pos-
session of the treasures he had with him.
Krtajia, after long wanderings, reached king
Matighosa’s court by chance and, his blind-
ness notwithstanding, was chosen as a hus/
band by his daughter. He reproached her
for her unfortunate choice, but she assured
him that her love was eternal: if it was true
that she loved him sincerely, let his right eye be
restored. And the eye was miraculously made
whole. Then Kirtajiia assured her that when
his brother had blinded him, he had not expe-
rienced any resentment. And through the po-
wer of truth, his other eye was healed as vycll-

He went back to his father, was received
with great celebrations and made a partner

to the throne; Akrtajfia, feigning to beg his
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forgiveness, attempted to murder him in the
same way as Devadatta had done with the
Buddha. But he was hurled into Hell.
Akrtajiia was Devadatta. ™)

With this story we pass to the left of the
central figure, almost on a level with the Bud-
dha’s shoulders; Devadatta is seen approach-
ing the saint, but before he can carry out his
plan, he sinks into Hell. Passing now to
the upper rtight-hand corner, we see King
Ratisoma with his wife and sons; underneath
Matighosa giving his daughter in marriage to
Krtajiia; the upper space is occupied by the
two brothers’ voyage; next, near the central
figure, the meeting of Matighosa’s daughter
with the blind prince; his eyes miraculously
healed ; in the centre Krtajfia on his throne.

AVADANA n. 47
STORY OF THE BUNCH OF RICE

While the Buddha was preaching the law,
four Nagarajas came to hear his words with
great devotion; king Prasenajit arrived and all
grected him except the nagas. The king was
incensed and wanted to be revenged; in vain
the Buddha advised him to subdue his pride:

“ On the troubled mirror of a mind co-
vered with the dust of hatred, the image of
the teachings of the law cannot adhere ,, (15).

The king’s guards chased the two nagas,
who in their flight through the paths of hea-
ven, brought down hail and whirlwinds on
Prasenajit’s kingdom. To put and end to
the people’s wretchedness, the Buddha sent
Maudgalyayana, who changed the hail into
a rain of victuals. Prasenajit returned to
thank the Buddha, and the monks asked
what good karma the king had accumulated
in his past life. The Buddha told them this
story: one upon a time a cultivator of sugar-
cane offered some sweet viands to an ailing
Pratyekabuddha, who was thus restored to
health: that farmer was Prasenajit.

Prasenajit came back to the Buddha and
asked him if, through all the merits he had

acquired by honouring him and ¢he
nity, he might hope to attain salvatio:)(.’mr;l}!l’
Buddha smiled: be too had done much good 1.
vertheless he had not been able o escape rcl;il::l;
for long ages. Once there was a charitab]e and
high-souled man, Dhanika (Ner can), who in
times of great famine had fed five hundred Pra.
tyckabuddhas and then another two thousand:
he was rewarded with great riches, not With’
salvation. Dhanika was then the Buddha
The legend is represented immediately t(;
the right of the last small picture of the preced.
ing story: the Buddha’s sermon to the king
of the Nagas; the rain brought down by the
Naga king; Maudgalyayana’s miracle; then,
always proceeding towards the bottom, the
king offering food to the Buddha and asking
him if his liberality is sufficient to attain sal.
vation; finally, near the beginning of Ajatas
$atru’s avadana, the king is scen thanking
Maudgalyiyana and doing him homage.

AvVADANA n. 48
STORY OF SIDDHARTHA

Once upon a time - the Buddha told his
monks in Sravasti - there was a prince named
Siddhartha (Don grub), pious and high
souled. Walking one day in the forest, he met
a poor beggar, and was so troubled by the
sight that he took a vow to put an end to
poverty on the face of the earth and decided
to ask Sigara (rGya mts'o) the King of the
Nagas, for the gem cintamani, which mi/
raculously brings forth all the riches man can
desite. He accordingly set out on a long and
pcrilous journey, overcoming all obstacles
by his firmness and piety: he travelled through
the land of venomous serpents, through the
land of the Yaksas and Raksasas and finally
reached Sagara’s home. Sigara wcl’comcd
him cordially and was glad to give him the
gem cintamani, on condition that hf shoulfi
bring it back after having accompllshcd his
vow. Siddhartha again embarked to return
to his country; during the voyage 2 jealous
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od obtained the gem from him under a pre.
text and dropped it into the sea. In vain
Siddhirtha begged and prayed him to return
it. He then decided, at the height of despair,
to dry up the sea with a vase that Vi$vakarman
had offered him. But the gods being on
his side, he got back the gem, returned to his
kingdom and accomplished his vow. 7
The story begins on the left of the tanka,
under the story of Krtajiia, with the scene ot
the Buddha surrounded by monks: he is telling
them about Siddhartha’s adventurous jour-
ney. Along the margin, descending towards
the bottom, the incidents of the journey, the
gem lost and found. Under the central image
we sec once again the distribution of riches,
and under the Buddha, the meeting with
Sagara, king of the Nagas.

TANKA n. 79-XV right (Plate 115).

AvVADANA n. 49
STORY OF HASTAKA

In Srasvati a son was born to Suprabud-
dha (Legs par rab sad), named Hastaka (Glas
po can); at the same time a marvellous ele-
phant with golden tusks came into the world.
Hastaka once met king Prasenajit’s daugh-
ter and the two young people fell in love.
His father felt much anxiety on account of
this dangerous passion, because: * Wise men
who wish to be esteemed do not undertake
things impossible to be carried out, they do
not desire what is obtained with difficulty,
they do not say what should not be said,, (28).

Hastaka in the meantime asked the ele.
phant for his golden tusks and took them
to the king, who was delighted with the
gift and would have liked to reward him at
any price: Hastaka accepted neither riches
nor honours, but finally, obliged by the
king’s insistence to declare what he desired,
aslfcd for the hand of the princess. Prase-
n2.!._|1-t took counsel with his ministers: he
did not want to break his word, but neither

did he wish to give the youth his daughter.
The Ministers suggested that he give this
answer: the princess would be his, when he
had brought the elephant whose golden tusks
he had presented to the king. They believ-
ed that, to get the tusks, he must have killed
the clephant. But to their great wonder, the
young man appeared with the elephant,
whose tusks had already grown again. The
king could not help giving him his daughter;
then he went to the Buddha to learn the
merits that his son-in-law had surely accumu-
lated in his past life. Sikyamuni told him
that in ancient times the Buddha Vipasyin,
while he was begging in king Bandhuman’s
(gNen ldan) 7" capital, had met in the street
two boys playing with a wooden elephant;
having nothing else to offer the Buddha, they
gave it to him, taking the vow that they
would always be united in their future life.
This came to pass and the elephant too was
brought to life and received a blessing through
the miraculous touch of the Buddha's feet.

The scene is represented in the lowest pic-
ture to the left of the tanka. Under the central
image the Buddha is telling the monks Hastaka’s
story; immediately to the right king Prasenajit
is going to the Buddha witht Hastaka; above,
Hastaka’s past life and tha of the elephant;
below, the young man’s education and his
exercises; going back to the centre of the tanka,
the offering of the elephant’s tusks; the king’s

refusal and then his acceptance of Hastaka's suit.

AVADANA n. 50
THE TEN SINS
(DASAKARMAPLUTI) 7

Once some women, prompted by the
heretics’ wicked advice, tried to tempt. the
Buddha and for this sin they were damned
to Helll Then, near Lake Anavatapta,
Sikyamuni spoke to the assembled monks
about the karma he had accumulated in his
past lives, whose last consequences he was
bearing in his present life. He then sent
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Maudgalydyana to call Siriputra, who was
at that moment on Mount Grdhrakiita, busy
sewing his monk’s tunic; the two monks
vied with each other in displaying their magic

owers; Siriputra won the contest, and the
Buddha told the story of his past. Once
upon a time there were two ascetics, who
quarelled for some trifling reason, and became
so furiuos that one of them called Sankha
(Dun) kicked the other, Likhita (Bris pa);
the latter then laid this curse upon his com.
rade: his head, at sunrise, would be blown
to picces. Sankha then stopped the suns’
course. Finally Likhita repented and made a
clay image of Sarikha’s head; when the sun
rose, the clay head crumbled into fragments and
the curse came to an end. Sarikha was then
Maudgalyayana and Likhita was Siriputra."’)

But, owing to the ripening of his karma,
the Buddha too, in his last life upon earth,
had undergone various misfortunes. 1) His
thumb was crushed by a stone, 2) his foot was
pierced by a kbadira thorn, 3) having gone
begging, he had obtained nothing, 4) he had
been slandered by women, §) he had been
insulted by some young Brahmans, 6) he had
caten rotten wheat (kodrava), 7) during seven
seasons he endured penances, 8) he was taken
ill, 9) his head ached when the Sikya clan
was destroyed, 10) his body suffered fatigue.

“ The ties of his karma are to a man like
servants ready for a journey, who follow him
when he is in motion, and stop in front of
him when he stops ,, (31).

15t Story. — Once a rich man called Khar-
vata (K'ar ba ta) had in his house a step-
brother called Mugdha (Mug dba). A woman
friend of his named Kalika (Nag mo) repea~
tedly urged him to kill Mugdha and get the
whole family heritage for himself. A first
Kharvata refused, thinking that:

“It is not reasonable that people attach
ed to riches should harbour sinful thoughts
with the object of (getting) those treasures;
all property, even when well guarded, is

lost in a moment ,, (44).

At last, pressed by his fiiend .
and finally c.omn}incg the crime, h_; hgl':v; :,;
Wwas an anctent incarnation of the Buddh,.
after having atoned for his sin in Hel| inbi
last incarnation he had wounded hjs ;humlli
on that account,

2nd Story. - Arthadatta (Doy } in
coming back from Ratnadvil(aa loajlcd) \:::}:
riches; one of his comrades, who had lost
everything, through envy tried to bore 2 ho,
in the ship in order to sink it. Arthadatty
unable to turn him from his purpose, ﬁmll;,
slew him. Arthadatta was the Buddha; for
this act he had committed his foot was wounded
by a thorn.

3rd Story. — When the Pratyekabuddha
Uparista (Uparima, in the prose text: U pa rin)
came to Kafi to beg, Capalaka (Yo Idan)
upset his bowl; Capalaka was the Buddha;
for this reason the Buddha’s bowl had not
been filled.

4th Story. - Vasistha (Ba si gtha) and Bha.
tadvaja (Bba ra dva dsa) were brothers; the
former being honoured by all as a saint, his
brother, envying his fame, borrowed his
clothes and gave them to a hatlot, in order
that she might accuse Vasistha of having
made her a present of them in exchange for her
favours. Bharadvija was then the Buddha,
and through the ripening of that karma, he
had been insulted in his present life.

sth Story. — In Benares a certain Mrmnila
(Pad mai rtsa, in prose P. rtsa lyg) loved
the courtesan Bhadra (6Za# mo) and to
reward her services he gave her clothes and
jewels. Another suitor appeared and Bhas
dra, after long hesitation, listened to the advice
of her handmaid Makarika (C'w srin ma)
and gave herself to the newcomer. Makatiki
disclosed everything to Mrnila who, blinded
with jealousy, killed the courtesan. Then,
fearing punishment, he fled into the forest and
placed the gory dagger near a Pratyekabud/
dha, but no sooner had the latter been arres-
ted and brought before the judge, that he

confessed his sin; owing to 2 remainder o
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this evil deed, which he had long atoned for
in Hell, the Buddha had now been slandered
by heretical women.

6th Story. — While the Buddha Vipadyin
was received with great festivities in Ban.
dhumati (¢gNen ldan) the Brahman Maithara
(Ma tha ra) tried to dissuade the people from
honouring him. Mathara was then the Bud-
dha who, for his sin, had to eat rotten wheat
in this life.

7th Story. — In another life Sikyamum' had
been Uttara (Ut ta ra), who insulted the Bud-
dha of those times; for that sin he now had
to do penance for six years before attaining
enlightenment.

8th Story. — Once a rich lord named Dha-
navin (Nor ldan) had a son Sriman (dPal ldan)
who was always sickly; the physician Tikta-
mukha (K’s bai b2in) healed him by an ap-
propriate cure, but received no reward from
the boy’s miserly father; as the case was often
repeated, the physician finally poisoned his
patient, who died. The physician was the
Buddha who, through a remnant of that
crime, was subject to illness in this life.

gth Story. —When the Buddha was a fisher-
man’s son, he was delighted to see that two
fishes had been caught in the net; for this sin
he was punished in this life by a headache.

10th Story. - In one of his past lives, the
Buddha had been a Malla prince who killed
his rival and cut him in two; because of 2 rem.
nant of this crime, he was affected with a
disorder of the wind humour.

The legends are represented beginning on
the left of the central figure; first Siriputra’s
miracle, then, underneath, the Buddha seated
on a flower emerging from the Anavatapta;
next the old contention between Saikha and
Likhita, then the story of Tiktamukha, the
story of the fisherman’s son, of Mugdha and
Kailiki; to the right the Malla prince’s story,
the story of the courtesan Bhadra, of the bowl
turned upside down; underneath, the story of
Vasistha and Bharadvija, the story of Matha-
ra, of Uttara; I cannot find Arthadatta’s story.

AVADANA n. §1
STORY OF RUKMAVAT]

The Buddha, hav.ing converted some f,
shermen, went to his hermitage, and when
he got there he smiled. Indra asked b
the cause of his smile and the Buddha toig
hirr} about one of his preceding incarnations
which had come to pass in that place. Ir;
the city of Utpalavati (Ut pa Iu Han) lived
a maiden named Rukmavati (gSer lan )
One day she met 2 woman so poor that, une
able to resist the pangs of hunger, she was abog
to kill her own child and eat it. Rukmavag
then cut off one of her breasts to save both
their lives. Indra, at the sight of such 2
prodigy, appeared to her and asked if her act
had been prompted by the expectation of
some reward; she answered: “If I have ac.
complished this sacrifice with a pure hear,
may I be turned into 2 man,,, and through
the power of truth, this actually came to pass:
Rukmavati became Rukmavan, When the
king of Utpalavati died, Rukmavin was elec-
ted in his place, and having died in his turn,
was born again as Sattvavara (sNis stobs mc'sg).
He was such a compassionate man that one
day he lay down on the ground, so that the
birds might eat of him to their hearts’s con
tent. In a short time only his bones were
left. He was then born again as Satyavrata
(bDen pai breul Zugs). Once he met a tger
who, frantic with hunger, was about to eat
its whelp; Satyavrata spontaneously offered
himself to the tiger. Such were the Buddha's
incarnations. '74)

In the tanka the order of the stories §1
and s2 is inverted; Rukmavati’s avadana
is n. 52, and the following avadana, about
Adinapunya, is n. 1. .

Rukmavati’s story occupies the upper right/
hand corner of the tanka; above, the Bud-
dha in the midst of his disciples, ab.Ollt
to tell the story; immediately to the right
Sattvavara’s sacrifice; the following scenc be-

longs to Adinapunya’s story. Underneath
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Rukmavati: who has become Rukmavan, is
placed on the thrones The gift of her breast is
represented above, on the central axis of the
tanka. Follows Rukmavan’s liberality, and,
in two scenes, Satyavrata’s story.

AvVADANA N. §2
STORY OF ADINAPUNYA

Another time the Buddha smiled, and
answering Indra’s question, he spoke as
follows: In the city of Madhadaka (Ma
dbi da ka) lived king Adinapunya (bSod
nams mi dman), bountiful and compassionate
towards all creatures. When Brahmadatta
declared war upon him, his ministers, know-
ing his objection to violence in any form,
began to wage war on his behalf without
letung him know. The king found it out;
he then abandoned his kingdom and em-
braced the life of an ascetic. In the mean.
time, in Koéala, king Hiranyavarman (dBysg
gi go ¢a) had imprisoned all Kapila’s (Ser
skya) sons and relatives and seized their pro-
perty.  Kapila sought for money to ransome
them with: “there is no misfortune in the
world which cannot be overcome by mo-
ney,, (26). Riches, whose ways are devious,
are as wayward as harlots; they flec when we
desire them, unsought they come of their own
accord (27).

Thus reasoning, the Brahman reflected
that only Adinapunya could give him what
he wanted; he was unaware of the king’s fate
and going in search of him, met him in the
street in the garb of an ascetic.  He told him
his purpose and the king, though poor and
abandoned, tried to find a way of helping
Kapila. He ordered him to cut off his head
and offer it to Brahmadatta and as the Brah.
man refused, he had himself taken to the
enemy in chains, in order to receive the pro-
mised reward. But Brahmadatta, touched by
so rare a virtue, presented Kapila with great
treasures and restored his kingdom to Adi
napunya. The latter was then the Buddha.'”s)

Above the central figure king Adinapunya
in his palace; to the left incidents of the war
against Brahmadatta and on the left corner the
Brahman Kapila leading king Adinapunya
a prisoner; next the meeting of the two kings.
Kapila’s story, as we have seen, is briefly in-
serted in the centre of Rukmavati’s avadina.

TANKA n. 80-XVI left, 1 (Plate 116).

AvVADANA n. §3
STORY OF SUBHASITAGAVESIN

Once more the Buddha smiled and Saka
asked him the reason; he then told the story
of king Subhisitagavesin (Legs b¥ad ats'ol ba)
who spared no labour or money to collect
maxims glorifying virtue. He was told that
in a forest lived a cruel hunter, who knew
many a beautful saying full of great wisdom;
he went to see him and promised him a pre-
cious necklace if he would tell them to him.
But the hunter thought that the king’s guards
could easily force him to return the gift, so he
consented to tell the king his verses privided
the latter, as soon as he had heard them, agreed
to leap from the top of a mountain. The
king accepted and heard the stanza he wish-
ed to know, which goes: *(Let man) never
touch the sins and vices which bring bitter
repentance in their wake, if he desire happi-
ness; but let him frequent the palace of good
deeds, whose floor is morality, whose lotus
Aowers are merits. And this mind of ours,
which is always eager for the enjoyment of
impermanent objects, let him empty it of
all desires and cause it to be contented with
the unrestrained (spiritual) satisfaction it
covets,, (49). Having heard this stanza,
the king leaped from the cliff as he had
promised, but was saved by a yaksa. The
hunter went to sell the necklace and was
arrested, but the king, who revered him as
his master, had him immediately set free.

The avadina it begins below, to the right
of the central figure: the Buddha telling his
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story, the king in Benares the king’s liberality,
the beautiful maxims are disclosed to him;
he greets the hunter, brought before him as
a prisoner. Then, proceeding towards the
left and upwards, the king’s meeting with
the hunter and the king leaping from the cliff.

AVADANA n. §4

STORY OF SATTVAUSADHA

As soon as the Buddha had converted
Puspila (Me tog can ma), he smiled; he then
explained the cause of his smile to Sakra.
A prince named Sattvausadha (Sems can sman)
once lived in Mahendravati (dBas c'en ldan
mo); he had the gift of healing all the sick who
came to him. When he died, his remains
kept this miraculous virtue and crowds of
people continually visited them, in search of
healing. A tme will come - the Buddha
preached » when king Adoka will build a
stipa over those relics. 7%

The story is represented to the left of the
central figure; above, the Buddha telling the
story; then Sattvausadha in his palace; his
miraculous cures, and below the stapa built
by Adoka over his mortal remains.

AvADZENA n. §§

SARVANDADA'S STORY

Following another of his smiles, the Bud-
dha told Indra that a high-souled king cal-
led Sarvandada (Kun ster) had once lived in
Sarvavati (T ams cad dan). One day, while
he was on the terrace of his palace, a dove
with broken wings alighted on his hands.
While he was wondering how he could help
the bird, Indra, to put the sincerity of his
feelings to the proof, took the form of a hunter,
and coming into the king’s presence, asked
him to give the dove back to him: he had to
live on game, and the king could not let
him starve in order to save the bird.  “ Good
men, who are impartial towards all creatu.
res, do not feel compassion for some of them

only,,.(IQ). In vain the king admonished him
that it was not right to kill living beings.
** The sustenance that some obtain b g )
priving others of life is avoided by goo g
because it brings in its wake the p
which follow sin ,, (24).

But the hunter insisted, and the kin,
bent on saving the dove, gave him a5 mucg};
of his own flesh as the bird weighted, nor
did he draw back from his bond whe
through Indra’s cunning, the bird’s wcigh;
increased out of all measure: finally only the
king’s bones were left. Then Indra resum,
ed his normal form and asked the kin
wether his spirit had ever been troubled in the
throes of such pain. The king answered
that he had accomplished his sacrifice with a
glad heart and by virtue of the usual satyava,
cana his body was miraculously made whole,77)

The story is represented above the central
figure and on its right: king Sarvandada,
then the Buddha telling his story, then the
scene of the king sacrificing his flesh.

d men,
enalties

TANKA n. 81 - XVII left, 2 (Plate 117).

AvVADANA n. §6
NAGA GOPALA CONVERTED

The Buddha had come to the city of
Hingumardana (Hii gu mar da na) where the
citizens entreated him to protect them against a
terrible serpent called Gopalaka (Ba glan skyor),
which was destroying the flocks and the crops.

The Buddha went to the shore of the lake
where the serpent was hidden, sat there in me.
ditation and by a prodigy of his miraculous
power, tumned the storm which the serpent had
caused into a rain of Aowers. Then Gopilaka
was converted and the master, in Vajrapani’s
presence, related the events which had happen-
ed in that place in the times of former Bud~
dhas and expounded the law to a hunter, who
built on the spot a stipa called Mrgadbips. )

The legend is represented on the lower

lefi-hand corner of the tanka; the Buddha is
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seen scated; people, kneeling, offer him gifts
and beg him to vanquish the terrible naga;
to the right, a little higher up, the rain of
Aowers falling on the Buddha, who is telling
the past history of the place; to the left the
stiipa built by the hunter.

AvAapiNA n. §7
THE STORY OF THE STUPA

This is not a tale like those we have so far
summarized; it is a list of the various stipas
built at the Buddha’s suggestion and to com-
memorate his miracles in various parts of
India.

The avadana is represented in the lower
right-hand half of the tanka; above, the five
stipas, the three stupas of the preceding Bud-
dhas, the one built by Sikyamum' and the fifth
made by the gods; then below, to the right,
Baloksa’s stiipa, and finally the Patala stapa.’”?)

AvADANA n. §8

THE STORY OF PUNYABALA

Once, in Puskalavati (Pad mo ldan pa)
the Buddha smiled and being questioned by
Indra, related one of his ancient incarnations,
which he had remembered at that moment.
king Punyabala (bSod nams stobs) lived in
his capital of Punyavati (bSod nams ldan); he
was extremely charitable and compassionate.
One day, having gone to town for pleasure,
he saw a sick man and immediately touched
by his sufferings, ordered hospitals to be buile
all over the kingdom and gave the attendants
accurate directions concerning their duties,
reminding them nevertheless that the best
remedy for those who suffer is the Buddha
and his preaching:

“ The Buddha is a fauldess serene phy-
sician and the teaching of the Law is the
highest medicine.

“ This elixir of serenity is a solace for those
who are exhausted by the long fever of the

samsira ,, (16).

To put his virtue and firmness ¢o
appeared to him as a blind man :rcl;t.:]fr;
him for his right eye. ‘

We find this story on the leff sig
tanka: beginning from above, the Bucdgﬁihic
seen in Puskalavati; then, underneath kins
Punyabala in his palace, the mceting' with
the sick; below, Indra asking for his eye.

AvVADANA n. §9
THE STORY OF KUNALA

This is one of the most celebrated and
touching Buddhist legends; Ksemendra has
treated it in a very personal manner, evi,
dently wishing to ennoble the figure of Asoka,
clearing him from the stain which ancient
tradition had not been able to obliterate.

Kunala (Ku na la) was Afoka’s (Mya
#an med) son by Padmavati (Pad ma ldan);
he had been given that name because his
wonderfully beautiful eyes resembled those
of the Himalayan swan. Grown in years,
he had married princess Kaficanamalika (gSer
gyi ap’rei ldan ma).  One day an old ascetic
warned him of his impending doom.

As his destiny matured, Kunila, at the
spring festival, met his step-mother Tisyaras
ksa (sKar rgyal bsrui ma), who fell so violently
in love with him that, forgetting all reserve,
she fell on his neck and confessed her shame.
ful passion. In vain he tried to make her
realize the madness of her love:

“ Pride, thoughtlessness, coveting the
riches of others, lust followed by sin, these
are for men, at the moment of their fall,
the doors opened to disaster ,, (39).

“ What is the use of riches to those who
are not bountiful, what is the use of wisdom
to those swayed by wrath, what 1s the use of
beauty to those who lack the virtues of good
men, to what purpose a high birth, when
one offends against morals 2, (40). _

But all his words and his advice were vain.
Finally Tisyaraksi, scorned and humbled,
decided to revenge herself.
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In the meantime Adoka sent the prince to
Taksaéils, whose king had tebelled, and im-
mcdfatcly afterwards he sickened of a disease
that no physician could cure. At last Tysya
raksa found the right remedy and Agoka, on
his recovery, promised to grant her every wish.
Tisyaraks2 asked that she might rule in his
sead for seven days, and, the king having
consented, she sent the governor of Taksasila
a letter bearing Asoka’s seal, in which she
commanded that Kunala’s eyes should be
put out. The governor hesitated to execute
so cruel an order, but Kunila encouraged
him to carry it out immediately; then, attend~
ed by his wife, he wandered from one country
to another as a beggar. He thus reached
Paaliputra, where nobody recognized him
except his favorite elephant; he passed the
night in a stable, singing 2 song about the
impermanence of human fortunes. This sad
melody awakened the king and reminded
him of his son, whom he beleived to be in
Taksiéila. He ordered the beggar to be
brought before him; as soon as he saw him,
he knew his son, notwithstanding his horrible
scars and his grief was such that he swooned.
Having heard from his son what had hap-
pened, he wanted to punish Tisyaraksa at
once, but Kunala through the serenity of his
soul, untroubled by any feeling of hatred for
his step-mother, recovered his eyesight, and
his father made him a partner to the throne.

Thus Kunala atoned for two sins he had
committed in his past life, when, as a hunter,
he used to feed on the flesh of animals, and
when, as Mugdha (Mug dba) he had put out
the eyes of a statue of the Buddha, and then,
immediately repentant, had put them back in
their place, piously honouring the image. ™)

The legend is represented above, on the
right side; it begins with the top scenes, al-
most immediately above the central figure:
inside a palace, Afoka, the queen and the
prince; to the left, probably Kunila with
Kaficanamalika, then, still to the left, Kuni.
1a’s meeting with the ascetic who foresees his

fate; passing to the right of the first scene, a
stiipa above refers to Kunila’s past life; then,
in the corner, Afoka’s illness and Asgoka,
after his recovery, granting Tisyaraksa’s re-
quest. Underneath, Tisyaraksi killing a per-
son to find the cause of the king’s illness; to
the right, Afoka’s recovery. Below, in the
small scene next to central figure, the sending
of Tisyaraksa’s letter; then, Kunala’s depar-
ture at the head of his army and the Taksasila
prince doing him homage. Below, to the
lef, Kunila made a partner to his father’s
throne; to the right Agoka listening to his
son’s song; the latter is represented with a
vini, attended by his wife; underncath Tisya-
raksd, during her regency, has the letter
written ordering Kunala’s martyrdom; to the
right Kunila playing the vini.

As may be seen, here also the scenes are
huddled together irrespective of the succession
of events.

TANKA n. 82 - XVIII left, 3 (Plate 118).

AvADANA n. 60

THE STORY OF NAGAKUMARA

On the seashore lived a serpent called
Dhana (Nor) with his family; they were all
suffering agonies, because of the hot sands
upon which their past karma obliged them
to live. His son Sudhana (Nor bzas) asked
his father the cause of such a punishment,
and why the other nagas did not share it.

When he was told that the nagas lived
happily because they believed in the Buddha,
Sudhana, having’ picked some heavenly
flowers, went to Sikyamuni in the Jetavana,
heard his preaching, was converted and buile
convents for the monks. The Buddha an-
nounced that at the end of many lives Su-
dhana would attain perfect enlightenment.

The story is on the lower right-hand
corner; exactly in the corner the nagas’ abode
and Nigakumira’s interview with his faher;
above on the left, the other nagas worshipping
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the Buddha; above, to the right, Nagaku-
mara, having gone to Si.kyamuni, listens to
his preaching, and further to the left the
offerings for the construction of temples;
underneath, almost in the centre, the Buddha
preaching to the nagas.

AvapiANA n. 61
THE STORY OF THE PEASANT

There was once in Sravasti a poor Brah-
man named Svastika (bKra $is) who cked out
a life of want by tilling a small field. One
day the Buddha came to see him, and he
lamented his poverty, which forbade him to
present the master of men with liberal offerings:

“No pain is comparable to the pain of
poverty, because it destroys even the merit
born of liberality,, (s).

“The poor man passes (from a state of
poverty) to new poverty, having been un-
able to practise the virtue of giving; then,
urged by the desire for acquiring riches, he
becomes wicked; the poor man is like a
corpse that draws breath,, (10).

The Brahman nevertheless was able to
offer the Buddha what scraps of food he
could collect in his poverty and he uttered
the wish that, through the sincerity of his
intentions, he might improve his most wretch-
ed fate. The Buddha accepted his gift,
and when Svastika returned to his litdle field,
he saw with wonder that his ears of rice had
been transformed into gold. King Prase
najit, having rccognized this miracle as a sign
of the Buddha’s grace, refused to exact the
portion that the law assigned to him. Sva-
stika meanwhile advanced on the path of
sanctity, because, as the Buddha said to his
disciples, he had already accumulated merits
in past ages, at the time of the Buddha
Kisyapa. 181)

The scene follows immediately to the left
of the preceding, below: first of all Svastika
tilling his field, then he and his wife in the
act of inviting the Buddha and offering him

the food they had collected. In the furth
corner king Prasenajit renouncing his sha:S t
above, a little to the right, Svastika takc’
vows and obtains enlightenment, Abo‘:s
this, Svastika in an adoring attitude, o (:
site to the Buddh;. Then, above an:i tglzhc
right, almost under the cenral figure, an
allusion to Svastika’s preceding life, “;hm
Kasyapa foretold his future destiny.

AvaDiNa n. 62
THE STORY OF YA$ODA

While the Buddha was in Benares, Supra.
buddha (Legs par rab sad) an extremely
rich man of the same city, grieved decply
because he had no children. His relatives
advised him to address his prayers to a nya
grodba tree, where a spirit lived who might
grant him the longed-for grace. Suprabud.
dha was not convinced, because he only
believed in the effects of karma:

“ Each of us becomes a sharer in what he
has himself accumulated; only the fool in
his ignorance thinks that this is done by
that,, (16).

Nevertheless, in obedience to his relatves,
he went into the wood, armed with an axe,
resolved to worship the tree or to cut it down
at the root, according to whether his wishes
were granted or denied. The divinity which
lived in the tree and had become fond of his
abode, knowing that it was not in his power
to grant Suprabuddha’s wish, feared the im/
mediate destruction of the tree and sought the
Buddha’s protection:

“ Because to leave a (beloved) place is for
a person like leaving his own body , (33)-

The Buddha, from whose divine omnis-
cience nothing remained hidden, comforted
him, announcing that a divinity about to
come down from heaven, due to the exhaus/
tion of his past merits, would be bom' as a
human being from Suprabuddha's wife.

The yaksa went back to his tree and anv
nounced to Suprabuddha that he would
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soon beget a child, foretelling at the same
time that his son would one day renounce
the world.”®® In course of time a son was
born and called Yasoda (Grags byin); grown
in years, his only wish was to take vows.
Sheltered by his father in every manner,
the young man nevertheless found his way
to Sikyamuni, who preached to his monks
Yasoda’ approaching glory. Yasoda, distres-
sed at the sight of a woman'’s corpse, which
induced him to meditate on human imper-
manence and saddened by the sight of his
harem, where the slecping women lay
sprawling and relaxed, came out of his palace
wearing miraculous slippers, which carried
him away, unseen. The Buddha was waiting
for him on the other side of the river, and
Yasoda ran to listen to his word. His father
searched for him in vain; he found the slip-
pers, but they gave no clue to his son’s where-
abouts. At the height of despair, he went
to the Buddha, but blinded by anguish, he
did not see his son, who was listening with
him to the saint’s sermon. Little by litdle
the gloom of his mind was dispelled, light
broke into his soul and he honoured the
Buddha. Together with Yafoda, Gavam-
pati (Ba glaii bdag)® and another four of
his comrades were converted and attained
athatship in his company. Thus was ma-
tured the karma accumulated in a past life,
when Suprabha (‘Od bzai) having seen the
Buddha Sikhin, tred out, taking a litcle rest,
had protected him from the burning sunlight
with his own parasol. Sikhin had then fo-
retold to him the accomplishment of his karma
in the Buddha Sikyamum"s times. On ano-
ther occasion, having been born as king
Krkin’s third son, he had put a jewelled
parasol on the stipa the king had built over
the remains of the Buddha Kasyapa.'™)
The story is represented on the left side of the
tanka; it begins under the central figure and
shows Suprabuddha with an axe in his hapd;
on the left the same shooting an arrow against
the nyagrodha tree; next Y aéoda meeting the

Buddha for the first time. Immediae]

underneath, a2 woman’s corpse troubles :h

young man’s mind for the first time; retumf
ing, above, to the scene of the tree, Yadoda’s
bitth; his father, fearing lest the prophec

be fulfilled, watches over him, Sl in :hz
upper part, the women asleep, in their apart,
ments; then the Buddha receiving Supra,
buddha’s hospitality; Yadoda and his fye
comrades obtaining arhatship; the crossing of
the river. Above the central image are Tepre-
sented the merits acquired by Suprabuddha
in his preceding lives, when he sheltered the
Buddha Sikhin from the sun and whe he
did homage to the stiipa built by king Krkin.
The story closes with a picture of king Krkin

on his throne.

AvapiNa n. 63
STORY OF MAHAKASYAPA

Nyagrodhakalpa (Nya gro dbai rtog) lived
in Magadha; his wife gave birth to a son
under a pippala tree (ficus religiosa). The
child was encircled by a luminous band,
like gold, and had been called Pippalayana
(Pi spal skyes). Grown in years and com-
pletely absorbed by his spiritual life, he re-
fused to marry. As his father continued to
press him, he made a golden statue, of mar-
vellous beauty, and promised that he would
marry if 2 woman resembling the image were
found. A friend of his father’s called Catu-
raka ') began to wander about, and finally,
in Vaiéali, he met a maiden called Bhadri
(bZais mo), the daughter of Kapila (Ser skya)
who was even fairer than the statue. Kapila
promised to give her in marriage to Pippa-
layana as soon as the latter should have got
her dowry ready, because: '

“ A quarrelsome wife, a daughter given
in marriage without a dowry and a son v.th
has taken to evil ways, are like pins stuck into
a man’s mind,, (24). . .

Pippaldyana in the meantime, having
heard that the maiden had decided to embrace
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an ascetic life, made his intentions known to
her and advised her not to reject a marriage
which would make their parents happy and
enable the pair to fulfill their vocation. Seo
they were maried and lived together in the
utmost purity. One night, while Pippala.
yana lay awake near his sleeping wife, he saw
a scorpion about to sting her and shook her
violently to ward off the danger. But think-
ing that her husband, forgetting his pledge,
had been suddely tempted by lust, Bhadra
bitterly reproached him:

“ Mountains may renounce the bounda-
ties of their steadfastness, sages never,, (43).

The misunderstanding having been cleared
up, they continued their way of life, until
Nyagrodhakalpa died and Pippalayana suc-
ceeded him in the management of the family
estate.  Once the handmaids who, accord.
ing to Bhada’s orders, were grinding seeds,
perceived with horror that many insects had
been drowned in the oil, a fearful infringe-
ment of the precept of the respect of life
(abimsa). They made Bhadra responsible for
the sin, for she had given them the work
to do. Bhadra freed herself from all earthly
passions and together with Pippaliyana took
vows and went to the Buddha Kadyapa; in
a short time Pippaliyana became an arhat
and Bhadri a saint. This happened, as
Kigyapa explained, through the ripening of
karma accumulated during preceding lives,
when Pippalayana, in time of famine, furs
nished food to the Buddha Sikhin; another
time he had set a parasol upon a stdpa built
by king Krkin. )

The avadana is represented on the right
side of the tanka; above, Pippaliyana’s pre-
ceding life is briefly outlined: born as a
poor man, he had ornamented a stipa buile
by Krkin, notwithstanding his scanty means.
In the upper corner, Bhadri’s handmaids
grinding seeds to make oil; on the left
Bhadra’s amival in her bridegroom’s city;
a maiden resembling the golden statue is
discovered in Vaiéili; then, to the right, the

marriage celebrations; below, various scenes of
the couple’s pure married life, including the
incident of the scorpion about to sting Bha-
dra; still lower down, Pippalayana’s refusal
to marry untill a2 maiden is found resembling
the golden image he had made; Caturaka’s
departure with the statue, the meeting with
the Buddha Kasyapa.

TANKA n. 83 - XIX left, 4 (Plate 119).

AvVADANA n. 64

THE STORY OF SUDHANA
AND THE KINNARA

When the Buddha went back to his city
after having attained enlightenment and
vanquished t