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Pronunciation key

Tibetan is a language whose spelling and pronunciation differ radically. As
is customary in academic writings dealing with Tibetan religion, history and
culture, I have chosen to write words as they are spelled and not as they are
pronounced. To write a word only as it is pronounced, without spelling it
according to convention, is to transcribe a sound and not to specify a word.
The words thus become devoid of meaning and you can not look them up in
a dictionary. The problem with writing as words are spelled is that it makes
reading difficult for readers who do not know Tibetan. For the sake of mak-
ing the reading easier for those readers, I have included this short pronuncia-
tion key which shows how the most commonly used names and terms are

pronounced.

Spelling Pronunciation
dGe lugs Gelug

rGod tshang ras pa Gotsang Repa

bKa’ brgyud Kagyu

Lha btsun Rin chen rmam rgyal Lhatsun Rinchen Namgyel
Lha btsun Lhatsun

rnam thar namthar

dNgos grub dpal ’bar Ngddrub Pelwar
rNying ma Nyingma

smyon pa nydnpa

Ras chung pa Rechungpa

Sa skya Sakya

Thang stong rgyal po Thangtong Gyelpo
gTsang Tsang

gTsang smyon Tsang Nyon

gTsang smyon Heruka Tsang Nydn Heruka
brtul zhugs spyod pa tulshug chdpa

brtul zhugs tulshug






Part One: Introduction and
Sources
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Chapter 1: Introduction

gTsang smyon Heruka (1452-1507) is one of Tibet’s most famous mad yog-
ins (rnal 'byor smyon pa). According to the life stories written about him by
his disciples, gTsang smyon claimed that he practised tantric Buddhism and
followed in the footsteps of the Indian Buddhist siddhas when he acted in
unusual and seemingly mad ways. This claim will be examined in this study.
It will be investigated how the “madness” of gTsang smyon relates to Indian
Buddhist tantric practice, and how and why the young monk Sangs rgyas
rgyal mtshan was transformed into a heruka. It was after this transformation
that he received his sobriquet gTsang smyon Heruka (the Madman of
gTsang: the Heruka). Heruka is a generic name for a type of wrathful male
tantric deities of central importance in the higher Buddhist tantras, and its
meaning will be described more thoroughly during the course of the study.’
According to the life stories, gTsang smyon saw himself as a heruka, and
others also perceived him as such.

gTsang smyon is famous for having compiled the life story and song col-
lection of Tibet’s most well-known ascetic, the yogin Milarepa (M1 la ras pa,
1052-1135).? The latter work, The Hundred Thousand Songs of Milarepa,
contains a song about madness/craziness and this song will introduce the
main topics of the study. Before citing a section of the song, its setting will
be given.

Milarepa Meets Dam pa Sangs rgyas

Once upon a time the Tibetan yogin Milarepa met the Indian siddha Dam pa
Sangs rgyas (d. 1117?). When two great masters such as these encountered
one another it was customary to test one another in various ways. It was also
common that they sang tantric songs. Dam pa Sangs rgyas sang a song in
which he explained the Pacification of Suffering-doctrine (sdug bsngal zhi
byed), of which he was a lineage-holder.

Milarepa listened to this song with great delight as he sat to one side with his
penis freely exposed. Dhampa Sangje [Dam pa Sangs rgyas] remarked, “You

? See especially Chapter 8.
? Since the name Milarepa is widely known in its pronounced form I have chosen to write it as
pronounced.
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are like a lunatic who neglects to cover up the place that should be covered.”
In reply, the jetsun sang “The Song of a Lunatic™:

To all Gurus I pay my homage.

1 take refuge in the Gracious One,
I pray you, dispel my hindrances;
Bring me to the right Path, I pray.

Men say, “Is not Milarepa mad?”
I also think it may be so.
Now listen to my madness.

The father and the son are mad,

And so are the Transmission

And Dorje-Chang’s Succession.

Mad too were my Great-grandfather, the Fair
Sage, Tilopa,

And my Grandfather, Naropa the great scholar.

Mad, too, was my Father,

Marpa the translator; So too is Milarepa.

The demon of the intrinsic Bodies Four
Makes Dorje-Chang’s Succession crazy;
The devil of the Mahamudra made

My Great-grandfather Tilopa crazy;

The demon of the secret awareness,
Made my Grandfather Niaropa crazy;
The devil of the Tantras Four

Made my Father Marpa mad;

The demons of Mind and Prana

Have driven me, Milarepa, mad.

The impartial Understanding itself is crazy;

So are the free, self-liberating Actions,

The self-illuminating Practice of No-perception,
The Accomplishment-without-Hope-and-Fear,
And Discipline-without-Pretension.

[...]

Dampa sangje was greatly pleased by this song. He said, “Your kind of cra-
ziness is very good.™

¢ Chang (trans.) 1989: 610-613; gTsang smyon 1991: 757-759: rje btsun mnyes shing cha
lugs thug par bzhugs pa la / dam pa'i zhal nas lus la sba rgyu gcig 'dug pa mi sbed par
smyon pa i spyod pa 'dra ba de ma byed gsungs pa la / rje btsun gyis smyon lugs 'di mgur du
gsungs so / / rje bla ma rams la phyag "tshal lo // bka’ drin can la skyabs su mchi // mi
mthun rkyen dang bar chad sol /' / mthun pa'i lam sna chos la drongs / / rnal "byor mi la ras
pa la// gzhan yang smyo "'am smyo 'am zer / / rang yang smyo ‘am snyam pa byung / / smyo
ba'i smyo lugs bshad tsa na // pha smyo bu smyo rgyud pa smyo // rgyud pa rdo rje ‘chang
chen smyo / / yang mes tai lo sher bzang smyo // mes po naro pan chen smyo / pha rgan mar

3



This song by Milarepa takes us to the very core of the present study.* Mi-
larepa was one of the main sources of inspirations for gTsang smyon, who
also belonged to the same lineage of transmission as the Cotton Clad One
(Milarepa), namely the bKa’ brgyud tradition.® The first lineage gurus men-
tioned in the song—Tilopa, Naropa, Marpa’ and Milarepa—are the spiritual
forefathers of all the four greater and eight lesser bKa’ brgyud traditions.®
Besides introducing gTsang smyon’s lineage of transmission, the song also
introduces the so-called “mad way” (smyo lugs), that was characteristic of
some of the yogins of the bKa’ brgyud tradition.’

@

The common picture of Buddhism in the West is that of a rational and logi-
cal religion. The Buddhist monk is generally presented as the Buddhist ideal,
and we are often told that it is the monk that is best suited to progress on the
Buddhist path towards enlightenment. According to the rules of monastic
discipline, a monk must have certain clothes, shave his head, live in celi-

pa lo tsd smyo / nga rang mi la ras pa smyo / / rgyud pa rdo rje 'chang chen de / / sku bzhi
thun grub gdon gyis smyo // yang mes té lo sher bzang de / / phyag rgya chen po'i gdon gyis
smyo // mes po nd ro pan chen de / / rig pa brtul zhugs gdon gyis smyo // pha rgan mar pa lo
tsd de / / rgyud sde bzhi yi gdon gyis smyo // nga rang mi la ras pa 'di // rlung sems gnyis kyi
gdon gyis smyo / phyogs ris med pa'i lta ba smyo / / dmigs med rang gsal sgom pa smyo //
'dzin med rang grol spyod pa smye // re dogs med pa'i "bras bu smyo / / zol zog med pa'i
dam tshig smyo // [...] / dam pa shin tu mnyes nas rnal "byor pa khyod kyi smyo lugs de legs
byung gsung ba la /.

* There is also another version of the song that Milarepa sang to Dam pa sangs rgyas. This
alternative version is included in another collection compiled by gTsang smyon’s disciple Lha
btsun rin chen mam rgyal (1473-1557) and it is similar but shorter. An English translation of
this version of the song is included in Kunga and Cutillo 1978: 85-89, and also in Stearns
1980: 154-156. For the Tibetan text, see Lha btsun Rin chen mam rgyal 1985: 211-216. A
somewhat similar song, ascribed to Ko brag pa bSod nams rgyal mtshan (Ko brag pa, 1170~
1249), is found in Ko brag pa’s song collection, which Lha btsun Rin chen mam rgyal also
compiled. For an English translation of the song (as well as the Tibetan text), see Stearns
2000: 46-51.

® The alternative spelling dkar brgyud (“white lineage”) is sometimes encountered in the
sources, This name refers to the white cotton clothes (ras) that some of the bKa’ brgyud
yogins wore. Several of the early 'Brug pa bka' brgyud masters were ras pas, for example,
gLing ras pa, Lo ras pa and gTsang pa rGya ras. Moreover, Milarepa (Mi la ras pa), Ras
chung and rGod tshang ras pa were ras pas.

7 I will write Marpa instead of Mar pa to make the dissertation more readable.

* Shangs pa bKa’ brgyud is an additional bKa’ brgyud tradition that is not counted among the
four greater and eight lesser bKa’ brgyud schools; it was founded by mKhas grub Khyung po
mal "byor (1002-1064). The four greater and eight lesser bKa’ brgyud traditions are enumer-
ated in, for example, Smith 2001: 41-46.

® It should be noted that mad masters exist in other traditions of Tibetan Buddhism too.
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bacy, and abstain from alcohol and so forth; many rules govern the life of the
lay and ordained practitioner alike. The Buddhist path to awakening is often
portrayed as being characterized by self-discipline, peaceful behavior, and
calm deportment in general. gTsang smyon and the other mad yogins of
Tibet are interesting because they challenge this picture of Buddhism. The
mad yogin often had long hair, he (or occasionally she) generally did not
live in celibacy, he sometimes drank alcohol, and as we will see, repeatedly
behaved in provocative and seemingly crazy ways. The looks and behavior
of the mad yogins are thus in sharp contrast to those of the Buddhist monks.
It would, however, be a mistake to see the mad yogins’ behavior as uncon-
trolled or undisciplined; their conduct is better understood as another type of
discipline.

The mad yogins represent a side of Buddhism that is not that well-known,
a side that seems to have existed long before Buddhism came to Tibet. Since
similar figures exist in many religions, the mad yogins of Tibet exemplify a
wider religious phenomenon, and studying them can therefore broaden our
picture, not only of Buddhism, but also of religion in general."

The main sources of this study are three life stories (rnam thar) that
gTsang smyon’s disciples wrote about him." rGod tshang ras pa sNa thogs
rang grol (1482—-1559) composed a text named Heart of the Sun; Lha btsun
Rin chen rnam rgyal (1473—1557), a text called the Life Story which Causes
the Body-Hairs of the Faithful to Flutter; and finally, dNgos grub dpal ’bar
(ca. 14607-2), a text titled Lion of Faith.”” Based on the contents of these
three texts, gTsang smyon’s life could roughly be divided into three periods:

1. The formative period: birth, childhood and early life, lasting until
his early twenties. During this time he became a monk, met his
main teacher, received teachings and empowerments (dbang, abhi-
sekha)" and studied in a monastery.

' For some examples of similar figures in other religions, see, for example, Dahlén 2002;
Feuerstein 2006; Thompson 1987.

"' I will alternatively refer to these types of texts as life stories, hagiographies, biographies
and rmam thar.

12 These are abbreviated forms of the titles. For the full titles in Tibetan, see the Bibliogra-
phy. The three authors of the life stories will frequently be referred to by using the first part

of their names. Hence, rGod tshang ras pa sNa tshogs rang grol will be referred to as “rGod
tshang ras pa”, and Lha btsun Rin chen mam rgyal as “Lha btsun”. dNgos grub dpal "bar has

a rather short name and no abbreviation will be used for him. When referring to the three
main sources in the footnotes [ will use the letter “G" for the life story that rGod tshang ras

pa wrote, the letter “L” for the the life story that Lha btsun wrote, and the letter “N™ for the
life story that dNgos grub dpal "bar wrote. The three sources will be described in more detail
in Chapter 2.

" Tibetan and Sanskrit words will sometimes be included in parentheses. When both Tibetan
and Sanskrit terms are provided, the Tibetan term generally comes first.



2. The period when he “practised disciplined conduct” (brtul zhugs

spyod pa)," lasting from his early twenties to his early thirties.
- During this time he wandered around as a mad yogin, meditated in
remote caves, performed miracles, and so forth.

3. The period of fame and influence that lasted from his early thirties
until his death. During this phase he compiled and printed texts,
renovated the Svayambhii Stiipa in Nepal, established meditation
centers, gathered disciples and benefactors, sang songs of realiza-
tion (mgur), bestowed empowerments (dbang) and teachings, and
so forth.

A Summary of the Life of gTsang smyon Heruka
according to the Hagiographies

gTsang smyon was born 1452 in gTsang, the western part of Central Tibet."”
According to the hagiographies, gTsang smyon’s birth and childhood were
marked by extraordinary events. When he was seven or eight years old, a
strong disgust towards cyclic existence and an unbearable compassion for
the beings who suffer therein arose; he became a monk and received the
ordination name Sangs rgyas rgyal mtshan.'

As a young monk, he became famous for his great emphasis on discipline,
and it is mentioned that he took poison rather than impinge on his monk
vows. Studying many sitras he soon became well-known for his capacity to
remember and recite texts by heart. At that time, he had several dreams and
visions urging him to leave his home, and when he was eighteen, he man-
aged to do so. During a trip to the holy pilgrimage place of Tsari,'” he met
his “root lama” (rtsa ba'i bla ma), Sha ra rab *byams pa Sangs rgyas seng ge
(1427-1470), from whom he received many teachings and empowerments.

After having completed his studies and performed meditation under his
guru’s guidance, gTsang smyon studied in the famous dPal ’khor chos sde
monastery in rGyal rtse (Gyantse) not far from his birthplace for three or

'* “Disciplined conduct” is a key concept that will be frequently encountered in the disserta-
tion. The term will be explained in detail in Chapter 8.

'S I have used the above-mentioned three texts when making this summary and also a short
life story composed by Thu’u bkwan bLo bzang chos kyi nyi ma (1737-1802). Since I will
return to these texts and their contents, | have chosen not to include references to them vyet.
For a map of Tibet, see p. 54.

' The sources differ. It should be noticed that according to the Tibetan system calculating
age, everyone is one year already at birth this means that a person who is seven according to
Tibetan calculation is six according to Western calculation. Except in the chronological out-
line (Appendix 4), I render age according to the Tibetan system of counting.

'" There are many different ways of spelling the name of this place, and 1 will always spell it
Tsari regardless of how it is spelled in the sources.
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four years." He soon became expert in performing the complicated tantric
rituals and was thus formally educated as a vajra master (rdo rje slob dpon).
He also became learned in many tantras and their Indian and Tibetan com-
mentaries, Hevajra Tantra in particular.

gTsang smyon’s actual debut as a mad yogin occurred when his monas-
tery was being visited by especially prominent and important guests. On this
occasion, he behaved in a very insulting and crazy manner that forced the
master of studies (s/ob dpon) of the monastery to rebuke him,

After this incident, the twenty-one-year-old gTsang smyon left his monas-
tery and became a wandering yogin with no fixed abode. Abandoning not
only his monastery but also his monk vows, he started to follow another kind
of discipline, called “disciplined conduct” (brrul/ zhugs) in the hagiographies.
His famous sobriquet “the Madman of gTsang”—gTsang smyon—was given
to him soon after he had left his monastery by some people of Tsari. This
important event is described in the following way in the Heart of the Sun:

Having thought extensively about how to benefit the Buddhist doctrine and
living beings, he went to a very great gathering in Tsari. His body was naked,
soiled with ashes from corpses, spotted with blood, and smeared with fat. He
made a necklace and ornaments for his feet and hands [using] the intestines
of a dead man’s body. He cut off the fingers and toes, tied them together with
a thread of muscle fibres and bound his hair with it. A person offered him an
incomplete set of thin bone ornaments which he wore on his body. Some-
times he laughed and sometimes he cried. In particular, he carried out various
kinds of outrageous behavior in the market place.

Even though the conduct of the people of Tsari was very rough [gTsang
smyon’s] compassion brought them under his control, and they were subdued
by his power. They revered him very much and agreed to call him the Mad-
man of gTsang. Then he became as famous as the sun and the moon in all di-
rections.'”

For the remaining thirty-plus years of his life, gTsang smyon never settled
anywhere permanently. He wandered between different holy places, and
though he might stay in one place for years to meditate, he always continued
his travels. gTsang smyon’s favorite places to meditate were three locales
connected with the tantric deity Cakrasamvara: Tsari in Southeastern Tibet;
La phyi in Southern Tibet close to the Nepalese border; and Kailasa in
Southwestern Tibet. In these places he stayed many times, often for several
years, to meditate. gTsang smyon also went to other holy places, and he of-
ten walked in the footsteps of his great role model: Milarepa. Milarepa had
meditated in La phyi and Ti se (Kaildsa)® but also in many other remote

'® The sources give different accounts of how long he stayed.

1% G: 37-38. For the Tibetan text, see Appendix 1. The same passage is translated in Quint-
man 2006: 193.

 The variant spelling Te se is found in some hagiographies, but I will use the more common
Ti se regardless of how it is spelled in the sources. For more on Ti se, see Snelling 1990.



areas such as Chu bar and the so-called Six Forts in the sKyid grong area
close to the Nepalese border. gTsang smyon often stayed in these caves to
meditate, and later in life he also composed books in them. Furthermore, he
went to Lhasa a couple of times and visited Kathmandu three times. He also
visited gLo (Mustang), in present day Nepal close to the Tibetan border,
three times.

gTsang smyon gradually became famous and gained supporters and disci-
ples. Many of the leaders of the areas he visited became his benefactors and
devotees. The network of people who supported him eventually enabled him
to accomplish several of the works for which he became famous.

In his late twenties, he had a visionary encounter with the tantric deity,
Hevajra who encouraged him to write texts. After that, he wrote a ritual text
about Hevajra. It was also in his late twenties that he started to attract disci-
ples and sing spiritual songs (mgur).

He continued to compose texts and sing spiritual songs from time to time,
and when he was in his late thirties, during a three-year stay in La phyi, his
most important literary works—the hagiography and song collection of Mi-
larepa—were completed. These works became widely disseminated and
were also accepted as authoritative by the different Tibetan Buddhist tradi-
tions. The importance of this enterprise can hardly be overestimated. gTsang
smyon’s versions of the Life and the Songs of Milarepa are among the most
widely read Tibetan texts ever written, and both texts have been translated
into numerous languages. gTsang smyon was a pioneer in using the rela-
tively new wood-block-printing technique, and this enabled him to make
many copies of his works and to disseminate them all over Tibet. Besides
being one of Tibet’s greatest authors, he was thus a key figure in the history
of printing in the country.

Having completed his works on Milarepa, gTsang smyon continued to
wander. Alternatively meditating, composing texts, instructing disciples and
singing spiritual songs, his fame steadily increased and he became an impor-
tant political figure in Tibet and elsewhere. It is paradoxical perhaps that a
man who promoted the life of a mendicant yogin, and who emulated and
propagated the lifestyle of Milarepa, had so many important connections
among the powerful leaders. According to the hagiographies, gTsang smyon
sometimes used his influence to reconcile the two sides in disputes and wars,
and it was not uncommon that both the warring parties were his disciples and
therefore listened to him.

gTsang smyon also performed many miracles, healed the sick and re-
moved epidemics that afflicted certain areas. He subdued ghosts, the walking
dead (ro lang) and various kinds of evil spirits. These activities made him
famous as a siddha (grub thob) and he was greatly respected and renowned
for his powers.

gTsang smyon practised and disseminated the core teachings of the bKa’
brgyud tradition. He was known for his expertise and accomplishment in the



Six Dharmas of Naropa (Naro chos drug), the Four Letter Mahamudra
(Phyag chen yi ge bzhi pa) and the esoteric Aural Transmissions (sNyan
brgyud) of the bKa’ brgyud tradition that had been transmitted by Milarepa’s
closest disciples. gTsang smyon was a lineage holder of the Aural Transmis-
sion lineage, a lineage that had been transmitted by obscure yogins and yo-
ginis, and not by aristocratic lineages of scholar abbots, Milarepa’s disciple
Ras chung pa (1085-1161) was a central figure in the Aural Transmission
lineage and one of the main Aural Transmission lineges is called the Aural
Transmission of Ras chung (Ras chung sNyan brgyud).*

gTsang smyon’s largest literary work was a compilation of these Aural
Transmissions that included both his own works and works attributed to
other masters of the tradition. He also compiled a hagiography and song
collection of Marpa (1002/1012-1097), the teacher of Milarepa. This work
also became popular and widely disseminated.

In 1504, the king of Kathmandu, Ratnamalla, invited gTsang smyon to
Nepal. Ratnamalla had repeatedly requested him to restore the famous
Svayambhil Stlipa. Despite his disciples’ attempt to persuade him to post-
pone this difficult endeavor, encouraged by a vision, he decided that the time
was ripe to do it. The renovation took less than three months, and many peo-
ple participated. Having successfully accomplished the renovation of the
famous stiipa, he returned to Tibet. The hagiographies describe how even
those who previously had entertained doubts about gTsang smyon were won
over and were filled with faith when they heard how he had renovated the
stupa.

The Seventh Karmapa, Chos grags rgya mtsho (1451-1502), who was the
most powerful religious dignitary at the time, wrote him a letter of praise,
and the most powerful worldly leader of Tibet at the time—Don yod rdo rje
(1462-1512)—invited him to visit and treated him with great respect. The
acknowledgement he received from these and other religious and secular
leaders was a sure sign that he had reached the highest possible esteem.

Having successfully renovated the Svayambhia Stiipa, and also having
written down and printed the hagiography and song collection of Milarepa,
as well as an extensive collection of the Aural Transmissions of the bKa’
brgyud tradition, he felt that his mission in life was completed. He showed
some signs of illness and decided that he should pass away in the Cave of
Ras chung (Ras chung phug) south of rTse thang (Tsetang). After a few
weeks, in 1507, at age fifty-five (fifty-six according to Tibetan reckoning),
he passed away, and his death was accompanied by miracles. People all over
Tibet and Nepal lit butter lamps and made other offerings when they heard
about gTsang smyon’s death. Many statues of him were made, and his songs
and life story were written down and printed. A large number of his disciples
followed his example and practised meditation in the remote mountain areas

*! For an abbreviated life story of Ras chung in English, see Thrangu Rinpoche 2002.



that he himself had frequently visited and stayed at. His disciples also carried
on his literary activities and composed many texts, mainly hagiographies,
song collections and instructions connected with his transmission lineage.

Aims, Demarcations and Disposition

The main aim of this dissertation is to describe how Sangs rgyas rgyal
mtshan was transformed into a mad yogin. Moreover, his subsequent activi-
ties as a mad yogin will be depicted and investigated. According to his life
stories he was neither known as gTsang smyon (Madman of gTsang) nor as
Heruka until his early twenties. Before that he had other names, the most
common being the name he received when he was ordained: Sangs rgyas
rgyal mtshan.”

Since this study will focus on how gTsang smyon became a mad yogin
and on how he practised “disciplined conduct”, it is the first and second of
the above-mentioned three periods of gTsang smyon’s life which are the
main focus (i.e. his first thirty years). The third period of his life (i.e. his last
twenty-five years) will not be entirely neglected; however I will restrict my-
self to summarizing this period. It should be noted that there is a rather dra-
matic dividing line between the first and second periods, but no clear-cut
dividing line between the second and third periods of his life.

A somewhat secondary aim has been to analyze and contextualize the ha-
giographical material on which the study is based. I have chosen to focus on
the religio-buddhological contexts and particularly on the Tibetan tantric
Buddhist context. This demarcation entails that I have abstained from using,
for example, pathological and psychological models when analyzing and
conceptualizing the hagiographical material. It would, for example, be pos-
sible to investigate how the “madness” of gTsang smyon relates to indige-
nous medical ideas about madness. However, since it is rather obvious that
gTsang smyon and the other famous Tibetan mad yogins were not seen as
being pathologically mad by their contemporaries, I think that religious,
mainly Buddhist, explanations of their “madness™ are more apt and useful
when trying to understand them.

The historical context in which the mad yogins lived is another important
aspect to take into consideration when studying them. It seems unlikely that
it was a mere coincidence that the famous mad yogins all lived during the
same period.® Despite the relevance of examining the historical and political
contexts during gTsang smyon’s and his disciples’ lifetimes, I have chosen

2 For the sake of convenience, I will stick to his sobriquet—gTsang smyon—in this disserta-
tion, also when describing the earlier parts of his life.

B The most famous mad yogins of Tibet all lived in the 15" and 16™ centuries. A survey of
them, their tradition, and the period during which they lived will be given below.
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not to focus upon those contexts. Such an endeavor would have necessitated
extensive studies of many texts, and since very few studies have covered this
particular period of Tibetan history it would have been a very difficult pro-
ject. Moreover, a historically oriented study would have required examining
the latter part of gTsang smyon’s life, during which he did things that were
of more historical significance.

The main sources of this study are Tibetan texts many of which have not
previously been studied or translated. My contribution to tibetological,
buddhological, and religious studies is to present, analyze and contextualize
this unique body of material.

The dissertation consists of three parts and ten chapters. This first part
provides an introduction to the study and its sources. A brief presentation of
gTsang smyon, his tradition, the mad yogins of Tibet, the historical period
when they lived, and of previous studies will be given in Chapter 1. Chapter
2 contains a general discussion about the genres to which the sources belong,
namely hagiographies (rnam thar) and to some extent songs (mgur). The
chapter also describes the main sources upon which the dissertation is based.

Part Two is the central section of the dissertation and focuses upon
gTsang smyon with special emphasis on how he became a mad yogin and his
subsequent activities as a mad yogin. His life, as presented by his disciples,
will be explored in this part, which is divided into five chapters. Chapter 3
deals with gTsang smyon’s birth and childhood; Chapter 4 with how he be-
came a monk, met his main teacher and studied in a monastery; Chapter 5
how he became a mad yogin; Chapter 6 his activities as a mad yogin, and
Chapter 7 the remainder of his life.

Part Three provides two different forms of background: the tantric Bud-
dhist context and an outline of the literature which is associated with gTsang
smyon and his tradition. Chapter 8 will investigate and describe the tantric
Buddhist practices that gTsang smyon carried out and also look at some
terms and concepts that are used in tantric texts for transgressive and seem-
ingly mad behavior. This chapter will make it easier to understand why
gTsang smyon acted as he did, and some readers might therefore find it use-
ful to read Chapter 8 before reading Part Two. gTsang smyon’s own works,
works about and by his main disciples, and about other people associated
with him will be presented in Chapter 9. These texts will give us a somewhat
wider perspective on gTsang smyon and his tradition.

The dissertation ends with some conclusions derived from the material
presented in the preceding three parts (Chapter 10).

1



Who is Mad?

The Tibetan polymath dGe *dun chos ’phel (1905-1951)* gives a very tell-
ing explanation of how relative the concept of madness is in his polemic
work An Adornment for Nagarjuna's Thought* In the text dGe "dun chos
"phel cites Aryadeva’s CatuhSataka (Four Hundred) where it is explained
that one cannot dismiss the minority as being at fault on the basis that they
are fewer in number. According to dGe *dun chos ’phel, Aryadeva concludes
his argument with the following rhetorical question: “Therefore, why is it
incorrect to say that the whole world is insane?"%

dGe ’dun chos ’phel then paraphrases the following story from Can-
drakirti’s commentary to CatuhS$ataka, which illustrates the problem of dis-
cerning who is mad and who is not.”

Once, in a country, there was an astrologer who went before the king and
said, “Seven days from now a rain will fall. All those whose mouths the wa-
ter enters will go insane.” When the king heard that he carefully covered the
mouth of his well of drinking water and none of the rain fell into it. His sub-
jects were unable to do the same and so the water went into all of their
mouths and they all went insane. The king was the only one whose mind re-
mained normal. In that country the way of thinking and the way of speaking
of all the people did not agree with the way of thinking and the way of speak-
ing of the king. Therefore, they all said, “The king is insane” [rgyal po la
smyon pa zhes smod]. In the end, not knowing what else to do, the king drank
the water, whereby he came to agree with everyone else.”®

dGe ’dun chos "phel concludes:

Thus, due to the single great insanity from our having continually drunk the
crazing waters [smyo chu] of ignorance from time immemorial, there is no
confidence whatsoever in our decisions concerning what exists and does not
exist, what is and is not. Even though a hundred, a thousand, ten thousand, or
a hundred thousand of such insane people [smyon pa] agree, it in no way be-
comes more credible.”

?* dGe *dun chos "phel was an unorthodox figure and is sometimes regarded as a mad yogin in
his own right.

 kLu grub dgongs rgyan. The full title of the work is dBu ma'i zab gnad snying por dril ba'i
legs bshad kiu sgrub dgongs rgyan (Eloquent Distillation of the Profound Points of the Mad-
hyamaka: An Adornment for Nagdrjuna's Thought) and it is available in English translation in
Lopez 2006.

o Lopez 2006: 49. Lopez mentions that this verse does not appear in Aryadeva’s Catuhs$ataka
and suggests that dGe "dun chos *phel misread the source (Lopez 2006: 49, n. 2).

4 Lopez notes that this story is found in Candrakirti’s text, but dGe "dun chos ’phel provides
a paraphrase of the story rather than a direct quotation of it (Lopez 2006: 49, n. 2).

s Lopez 2006: 49. For the Tibetan text, see dGe "dun chos "phel 2001: 86-87.

% Lopez 2006: 49. For the Tibetan text, see dGe "dun chos "phel 2001: 87.
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The story illustrates that madness is a very relative concept which has much
to do with the perspective that one may have. For example, if everyone
wears clothes then a naked person is considered mad, but if the opposite is
the case, a person with clothes is seen as mad. The way in which one defines
madness depends on both cultural and historical factors. What was consid-
ered mad in Tibet in the 15™ and 16" century is perhaps normal to us, and
vice versa.

The common word that is used for a mad/crazy person in Tibetan is
smyon pa. Khong smyon pa red means: “He is mad” and smyon pa is here
used as a verbal adjective or participle. sMyon pa is also used as an adjective
proper in such phrases as kyi smyon pa; “mad dog”. The word smyon pa is a
nominalization of the verb smyo ba, which was used many times in the Mi-
larepa song quoted at the beginning of this dissertation. Jdschke translates
the verb with: “to be insane, mad”, and gives the alternative spelling: myo
ba.* However, smyon pa or its verbal form smyo ba does not imply that
someone is 2 mad yogin. Quite the contrary, the word implies mad in the
negative sense, just like the English “mad”, “crazy” or “insane”. This means
that when smyon is used as a part of gTsang smyon’s name, it is used as a
metaphor. gTsang smyon resembles a mad person but he is not regarded as
being pathologically mad.

The present Dalai Lama once explained why one of his predecessors, dGe
"dun rgya mtsho (1476-1542), referred to himself as a “mad beggar” (sprang
smyon):*!

The implication of “Mad” here is that when a person gains experience of
emptiness, the ultimate mode of existence of all phenomena, his perception is
as different from that of ordinary people as a madman’s. Due to his or her re-
alization of emptiness, a practitioner completely transcends the conventional
way of viewing the world.*

This statement by the Dalai Lama clarifies how he and many other Tibetans
look upon the mad yogins. The source of their mad behavior is believed to
be totally different from that of a person who is mad in the ordinary sense of
the word. Ardussi and Epstein put it this way: “When Tibetans are ques-
tioned about the motivation and meanings of these figures, they almost in-
variably say that they behave the way they do because they are really Budd-
has.” :

Choégyam Trungpa similarly refers to what he calls “crazy wisdom” such
as in the following passages from one of his books:

% Jéschke 1977: 428.

*! This was the Second Dalai Lama. The fact that he was contemporary with gTsang smyon
and the other famous mad yogins, indicates that smyon pa was a rather common epithet, used
far beyond the confines of peripatetic bKa’ brgyud yogins in the 15™ and 16™ centuries.

% Dalai Lama 1994: II.

¥ Ardussi & Epstein 1978: 327.
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It is madness beyond the conceptualized point of view of ego. For example, if
you are in an outrageous state of hatred and trying to relate with somebody as
an object of that hatred, if that person doesn’t communicate back to you in
terms of hate, you might think he is a mad person. [...] As far as you are con-
cerned, that person is mad, because he has lost his perspective of aggression
and passion [...]. From the point of view of samsara, Buddha is mad.*

Other terms that are sometimes used for mad yogins are zhig po (“mad as-
cetic”) and ’khrul zhig (“one who has realized emptiness”). Roerich trans-
lates zhig po in various ways, two examples being: “mad ascetic™’ and “one
who had abandoned all worldly laws”.* Dan Martin explains that the term
refers to “a person who has totally dissolved (zhig pa) ordinary clinging to
the concept of self as well as the usual bonds of social life.””” Such “mad-
men” and “madwomen” act out their realization of Buddhist truths in uncon-
ventional, “crazy” ways, he continues.**

There are thus several different terms used for the mad Tibetan yogins,
and there are also specific terms used for the seemingly mad practices that
they engaged in. We will encounter some of these terms in the hagiographies
of gTsang smyon when they are presented in Part 2, and also discuss some of
the terms in Chapter 8.

The Mad Yogins of Tibet

The mad yogins of Tibet occasionally come up in books and stories. Some-
times we encounter Buddhist masters who are called mad without any fur-
ther information about the reason for this rather peculiar designation. At
other times Buddhist masters who are not called mad are depicted as behav-
ing in a way that seems odd and resembles a mad person’s behavior. Seem-
ingly mad behavior is sometimes found where we least expect it. The his-
torical work Blue Annals (Deb ther sngon po) by Gos lo tsa ba gZhon nu
dpal (1392-1481), for example, describes how the Indian monk-scholar
AtiSa (982-1054)—who was a key figure when Buddhism was reintroduced

i Trungpa 1994: 22-23. Trungpa also explains “crazy wisdom" as “a crazy experience, but
not exactly ego madness. It's wisdom that has gone crazy. The element of wisdom here is its
playfulness, humorousness, and its sybaritic quality. Even though you are irritated and naked
and completely exposed without your skin, there is a sense of joy, or more likely, bliss”
(Trungpa 1994: 120). It should be noted that the term “crazy wisdom”, which according to
Trungpa is a translation of the Tibetan term ye shes 'chol ba “wisdom gone wild” (Trungpa
2001: 196), was called “new vocabulary” by the Dalai Lama (Dalai Lama, 1993, Western
Buddhist Teachers ' Conference).

% Roerich 1996: 132,

* Roerich 1996: 181.

¥ Martin 2005: 57.

3 Martin 2005: 57.
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in Tibet, and serves as a role model for monks in Tibet—once behaved in a
way that does not accord with the way in which he is usually depicted.”

One day the Master [Ati$a] behaved in a child-like fashion: inside his cell he
discharged his bowels in small quantities all over the floor. "Brom ston pa
cleaned (the floor) well, and did not feel any disgust at the conduct (of the
Master’s) physical body.*

The story about Ati$a is not commented upon by the author, and the famous
master is not called mad. It does, however, show that the mad yogins were
not alone in being depicted as acting in odd and peculiar ways.

At other times, we encounter stories of people that can be classified as
mad yogins, both in name and behavior. Ronald Davidson cites an episode
from the autobiography of Nyang ral Nyi ma “od zer (1124—1192) where a
meeting with a Buddhist master who both behaved like a madman and was
called mad is portrayed.

Then, when I [Nyang ral Nyi ma ’od zer] turned twenty, I heard of the fame
of the precious lama Ny&npa Dénden [sMyon pa Don ldan], and an especial
faith in him arose in me. [...]

[H]e [sMyon pa Don ldan] took off all his clothes, and naked, grabbed my
[Nyang ral Nyi ma "od zer’s] hand, and began to wildly jump and dance
about.

Wake up, all you fortunate ones assembled here! The previous king of this
border country is these days the young Nyang, with retreat hair piled on
his head (ral pa can). The previous translator has nowadays been reborn
as my crazy self. [...]

So saying, he danced his crazy naked dance.*'

It is often difficult to determine whether a person is to be regarded as a mad
yogin, a madman or a yogin. The line between the categories is blurred, and
different people have different opinions. John Ardussin and Lawrence Ep-
stein have outlined the following “principal attributes of the saintly mad-
man” of Tibet:

*? Atisa came to Tibet 1042.

% Roerich 1996: 259; gZhon nu dpal 1984: 316-317: lan cig gi ishe jo bos byis pa ltar mdzad
nas / nang gi gnas rnams phyi sa chung ngu res bkang bas / de 'brom ston pas legs par
phyags / sku'i spyod pa la ma dad pa ma skyes pas /.

*! Davidson 2005: 330; Nyang ral Nyi ma *od zer 1978: 90-91: de nas lo nyi shu rtsa geig la
bla ma rin po che smyon pa don Idan gyi snyan po thos nas / mos gus khyad par can skyes te /
[...] geer bur bzhengs nas bdag gis lag pa la bzung zhing bro ‘khrab ste / gson dang 'dir
tshogs skal Idan kun / / sngon gyi mtha' 'khob rgyal po la / / dus deng sang myang chung ral
pa can // sngon gyi sgra bsgyur lo tsd la / dus deng sang smyon pa nga ‘dra byung / [ ...] zhes
gsungs te bro 'khrab pas /.
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e A general rejection of customary behaviour which society at-large,
and the monastic establishment in particular, regard as appropriate
for the religious man...

* An inclination towards bizarre modes of dress...

e A disregard for the niceties of interpersonal behavior, particularly
with regard to social status, modes of address, deferential behavior
and so forth...

e A professed disdain for scholasticism, the study of religion through
books alone...

e The use of popular poetical forms, mimes, songs, epic tales, and so
forth, during the course of their preaching. ..

¢ The use of obscenity and vulgar parlance.*

Geoffrey Samuel adds two more attributes to the list and says that the saintly
madmen “have great insight, and so are capable of seeing through other peo-
ple’s behavior and motivations; and they have great attainment, which is
demonstrated by their magical power.”® As we will see in Part Two all these
attributes fits in very well with the way gTsang smyon is presented in the
sources. I would however like to add one more attribute to the list, namely
compassion. It is striking that gTsang smyon and other mad yogins are de-
picted as acting solely for the sake of benefitting other sentient beings.

The majority of the mad yogins that we know anything about were men,
but a few women that could be classified as mad yoginis have appeared too.
One example of a female mad master of this kind is encountered in Blue
Annals. When Atisa visited Lhasa “a dakini known as the ‘Mad One of Lha-
sa’ [Lha sa’i smyon ma] uttered a prediction, following which the Master
was able to extract the history of Lhasa from inside a beam (in the Jo
khang).”* This is not the only place in the Blue Annals where mad yoginis
are depicted; we find that the mother of a certain Kun bzang had obtained
instruction in the doctrine from a nun named the “Mad bSam grub” (bSam
grub smyon ma), for example.* Several examples of mad yoginis are found
in the “Pacification” (zhi byed) and “Severance” (gcod) traditions; for exam-
ple the female founder of the gCod tradition, Ma gcig lab sgron (1055-
1153), sometimes acted in a seemingly mad way according to her life sto-
ries.*

Although masters that could be classified as mad yogins (or yoginis) ap-
peared both during the “earlier dissemination of the [Buddhist] teaching
period” (bstan pa snga dar) to Tibet (approximately 600-850 CE) and the

*? Ardussi and Epstein 1978: 332-333.

“ Samuel 1993: 303,

“ Roerich 1996: 258; gZhon nu dpal 1984: 316: lha sa'i smyon ma zer ba'i mkha' 'gro ma
zhig gis lung bstan nas gdung gi gseb nas phyung.

** Roerich 1996: 188. She is also mentioned in Dudjom Rinpoche 1991: 551.

4 See, for example, Edou 1996: 133; Harding 2003: 68-70.
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“later dissemination period” (phyi dar) (approximately 950-1250 CE), it
should be noted that the most famous mad yogins of Tibet—who were both
called madmen and acted as such—lived in the 15® and 16" centuries. It was
at that time that gTsang smyon Heruka, 'Brug smyon Kun dga’ legs pa
(1455-1529), dBus smyon Kun dga’ bzang po (1458-1532) and Thang stong
rgyal po (1361-1485)" roamed the plateau by turns shocking, provoking,
amusing and frightening those who encountered them. These figures all be-
came well-known and are still the ones that Tibetans and others usually refer
to when asked about Tibetan mad masters. While there are life stories and
songs (mgur) attributed to each one of these four figures in existence, we
know far less about the mad yogins of earlier periods.

Even if the heyday of the mad yogins seem to have been the 15" and 16"
centuries, mad yogins have continued to appear in Tibet and other places
where Tibetan Buddhism has spread also after that period. A few more re-
cent examples of masters who are described as acting in crazy and uncon-
ventional ways are mKhan po Gang shar (d. 1980 or 1981),* mDo mkhyen
brtse ye shes rdo rje (1800-1859)* and Nges don sgrub pa’i rdo rje (1871-
1917).%°

15"-16" Century Tibet

The period when these famous mad yogins lived was characterized by reli-
gious systematization and political fragmentation.”’ Several different local
kings and leaders struggled for dominion over the different Tibetan regions
during the 15™ and 16" centuries. Civil wars arose from time to time in many
parts of Tibet, and the Tibetans faced many difficulties.

Politically, the late 15" century was a time of transition and by the end of
gTsang smyon’s life, the Rin spungs pas had taken over much of the power
from their former overlords, the Phag mo gru pas. The Rin spungs pas had
their capital in gTsang, and the Phag mo gru pas were based in dBus. These

*" The dates of Thang stong rgyal po’s life are disputed; other dates given by Tibetan Bud-
dhist Resource Centre (TBRC) are: 1385-1509 and 1385-1464.

“ mKhan po Gang shar was a teacher of Chégyam Trungpa who also may be regarded as a
modemn example of a mad yogin. For some accounts about mKhan po Gang shar and his
“madness”, see Jackson D. 2003: 210-214. '
* For a rnam thar in Tibetan, see Ye shes rdo rje and *Od zer mtha’ yas 1997.

* For some examples of his “craziness,” see Tobgyal 1988: 49-51. There are several other
examples of masters that might qualify as mad yogins. | have heard accounts of mad yogins
who are still alive, living both in Tibet and elsewhere. Nam mkha’i nor bu (1938-) describes a
meeting with a mad yogin in his book Crystal and the Way of Light, see Norbu 1986: 68-73.
*! It is difficult to find good and detailed overviews of this period of Tibetan history. Many
studies are dated or biased. Tucci's work Tibetan Painted Scrolls from 1949 is still one of the
most extensive studies. See also, for example, Dalai Lama, Fifth 1995: 151-190; Ehrhard
forthcoming a; Jackson, D. 1989; Kapstein 2006: 95-130; Komarovski 2007: 45-57; Shakab-
pa 1984: 73-99; Tucci (trans.) 1971: 189-245.
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two regions were often in conflict during gTsang smyon’s life-time, and
there were also many other wars and conflicts going on in other parts of Ti-
bet. According to the life stories of gTsang smyon, several regions were
involved in sometimes very bloody conflicts such as: Bya wyul and
gNyal/dMyal in Southern Tibet; Northern La stod (La stod byang) and
Southern La stod (La stod lho) in Western Tibet; Gu ge and glo (Mus-
tang);*? Pu rang® and gLo in far Western Tibet; Rin spungs and rGyal rtse in
Central Tibet, and so forth.

If the political climate was characterized by conflict and fragmentation,
the religious climate was characterized by systematization and institutionali-
zation. Tibetan Buddhism had already firmly taken root in Tibetan soil dur-
ing the 15" century, but the previously close contact with Buddhist countries
such as China, India and Central Asia had almost ended. The major tradi-
tions of Tibetan Buddhism—rNying ma, bKa’ brgyud, Sa skya and dGe
lugs—were well established, and the schools became increasingly institu-
tionalized and clearly defined during this period. The dGe lugs pa, or dGa’
Idan pa school as it was originally called, was relatively new and steadily
gained followers and influence. This school was not a separate religious
tradition when it arose in the late 14" and early 15" centuries, but by the late
15" century it had developed into a separate tradition, sometimes involved in
polemics with the other (older) traditions of Tibetan Buddhism.* The bKa’
gdams pa tradition had lost some of its former prominence, but remained
incorporated in other schools, most notably in bKa’ brgyud and dGe lugs.
Other traditions that were important were the Jo nang pa, Zhwa lu pa and Bo
dong pa.* Besides these schools, all of which had their own monasteries and
monks, other traditions, such as Zhi byed, the Aural Transmission lineage of
Ras chung, and gCod centered on particular practices, and were transmitted
by wandering yogins. These three traditions, like the bKa’ gdams pa, were
gradually incorporated into the other traditions and ceased to exist as sepa-
rate schools.

Political and religious interests were intimately intertwined and the Bud-
dhist traditions allied themselves with local rulers who thus became their
patrons. This “patron-priest” relationship (mchod yon) was often crucial for

32 This place is sometimes spelled bLo in the sources but I will consistently spell it gLo.

** There are several different ways to spell this name, other spellings often encountered is sPu
rangs and Pu hrangs. For the sake of consistency I will spell it Pu rang.

** The tradition’s founder, Tsong kha pa, probably never saw his group as separate from the
Sa skya tradition to which he and most of his followers belonged (Dreyfuss 2003: 26).

55 The Bon tradition also existed, but it is seldom mentioned in the materials on which this
study is based. Zhwa lw/Zha lu is a school named after the Zha lu monastery in gTsang and it
resembles the Sa skya school. The alternative name Bu pa, after the schools founder Bu ston
rin chen grub (1290-1364) is also sometimes encountered. For Bu ston’s rnam thar in Eng-
lish, see Seyfort Ruegg 1966. For information about Jo nang, see Stearns 2007. For informa-
tion about the Bo dong tradition, see Diemberger et al. 1997.
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both parties.* Monks and yogins needed patronage to obtain dwelling plac-
es, books, clothing, food and places to congregate; and the rulers could le-
gitimize their position by acting as dharma kings (chos rgyal, dharmaraja).
Moreover, Buddhism could sometimes serve as a stabilizing factor in trou-
bled times. The symbiotic relationship between religious and worldly leaders
gave rise to a sectarian and competitive climate among the different Bud-
dhist schools.”

The many conflicts and problems of the 15" and 16" centuries can easily
overshadow the less negative aspects of the period. It was also a time of
important cultural, religious, artistic and architectural developments. Many
texts of great significance were composed and printed, extraordinary build-
ings were erected, and outstanding works of art were produced. The period
when gTsang smyon and the other mad yogins lived was thus very creative
and dynamic. Hildegard Diemberger has highlightened this aspect of the
period, and she compares it with the Italian renaissance.

There were some parallels between this fragmented but intellectually produc-
tive Tibet and Italy in the same period, with its political fragmentation into
city-states and its extraordinary artistic and scientific productivity. Patronage
of the arts and sciences became an important factor for the competing poli-
ties, leading to the so-called “campanilismo” of the Italian Renaissance and
bringing to the fore figures like Leonardo da Vinci, sometimes compared by
Western scholars of Tibetan history to a Tibetan spiritual master, inventor,
and artist of the same period named Thangtong Gyalpo, famous for his con-
struction of iron-chain bridges over the Brahmaputra River as well as for his
support of arts and drama.*® In both cases, artists and scholars had to act stra-
tegically in accepting or refusing patronage, collaborating, and negotiating
constantly shifting allegiances. However, they also enjoyed the relative free-
dom from a hegemonic power, which [...] had an important effect on creativ-

it}’.“

The Mad Yogins of the 15"-16" Centuries

It is within this historical framework that we must include the above-
mentioned mad yogins if we are to understand them. They participated in
and constituted an important part of the 15 and 16™ century Tibetan reli-
gious, political and social landscape.

* For more information about the mchod yon relationship, see, for example, Seyfort Ruegg
1995,

%7 For example: when the Phag mo gru pas and Rin spungs pas started to fight for political
hegemony, the schools they supported, dGe lugs pa and Karma bKa' brgyud became involved
in the conflict too.

* It should be noted that Thang stong rgyal po was one of the above-mentioned mad yogins.
* Diemberger 2007: 33.
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The mad yogins were involved in several different polemics. They were
involved in inter-sectarian polemics against the newly founded dGe lugs
tradition, which was on the rise and steadily gaining new followers. The dGe
lugs pa adherents often stressed that a thorough monastic background was
needed before the tantric practices were applied, and they were often more
inclined towards scholarly pursuits than the mad yogins. The mad yogins, on
the other hand, often criticized the learned monks and portrayed them as
arrogant and greedy. Although it is not always explicitly stated, it is some-
times apparent that the target of the mad yogins’ polemics was dGe lugs pa
dge bshes.® Instead of emphasizing monkhood, like Tsong Khapa (1375-
1419) had done, the role model for the mad yogins was the tantric siddha
(grub thob), and like the Indian siddhas they often acted in a transgressive
and provocative fashion.

The mad yogins were also involved in intra-sectarian polemics and seem
to have disliked the way in which the bKa’ brgyud tradition had developed.®
From having been a yogin-oriented group of practitioners who did not care
about worldly activities, the bKa’ brgyud school had become a monastic
institution with hereditary lineages.” In some ways the bKa’ brgyud pas had
thus abandoned the lifestyle of the early founders of their tradition, and the
mad yogins advocated a return to that original lifestyle. Milarepa, Marpa and
the Indian siddhas were the key symbols of the kind of lifestyle they advo-
cated.

In their quest for enlightenment the mad yogins followed a specific disci-
pline, often called “disciplined conduct” (brtul zhugs) that is radically differ-
ent from the discipline of the monks. Practising this discipline (brtul zhugs
spyod pa) sometimes involved conduct that seemed crazy (smyo ba). This
led people to call those who practised Buddhism in this way “madmen”™
(smyon pa), and their conduct separated them from, and at times even upset,
other Buddhists, not least the monk-scholars. The mad masters were yogins
(rmal 'byor pa) who preferred practising meditation in isolated mountain
retreats and wandering around as homeless beggars, rather than studying in
monasteries. Their highly unorthodox and often bizarre manners separated
them not only from the monks but also from other yogins, and the label
“mad yogin” (rnal 'byor smyon pa), or simply “madman”™ (smyon pa) was
sometimes used. Despite being just a few colorful vagabonds with outra-

% dGe bshes means “virtuous friend” (kalydnamitra) which is a general designation for a
Buddhist teacher, often a learned monk. In the dGe lugs pa tradtion the term was used as an
academic title for those who had done extensive studies and had passed certain examinations.
However, it is important to keep in mind that the title dge bshes also was used for monk-
scholars in other schools.

¢! This is discussed by Smith, 2001: 60.

2 bKa brgyud institutional development happened early. For example, already by the 13"
century sTag lung was said to be the largest monastery in Central Tibet.
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geous manners, these smyon pas became influential and important in several
ways, and their legacy still remains intact.

Mad yogins exist in all the Tibetan Buddhist traditions, but most of them
belonged to or were affiliated with traditions that focused on meditation
rather than studies. The famous mad yogins often belonged to or had affilia-
tions with some of the many bKa’ brgyud branches—the "Brug pa bKa’
brgyud branch in particular.”® We also find many mad yogins in the Zhi
byed/gCod tradition and in the rNying ma tradition. Especially among the
treasure revealers (gter ston) several mad yogins are found.*

A Survey of Previous Studies about gTsang smyon

gTsang smyon was virtually unknown in the West before rGod tshang ras
pa’s rnam thar of him was published in India in 1969.% Apart from a few
learned Tibetans, not many knew anything about gTsang smyon at that time,
But, when The Life of the Saint of gTsang by rGod tshang ras pa sna tshogs
rang grol was published some Western scholars became aware of him, The
publication made the most extensive rnam thar about gTsang smyon avail-
able in the Tibetan language and—more importantly in terms of the recep-
tion of gTsang smyon in the West—it includes a very informative English
preface by E. Gene Smith.* In this preface Smith introduces the mad yogins
of Tibet in general and gTsang smyon in particular. It also contains a de-
tailed description of “the architecture of the biography”, where Smith sum-
marizes the contents of each chapter in the Heart of the Sun.®” This summary
is of tremendous help for anyone studying the Tibetan text. Moreover, the
preface contains appendices that outline the different editions of the life
story and song collection of Milarepa that gTsang smyon had compiled,®
and also of other bKa’ brgyud pa hagiographic works that were compiled
and printed by “gTsang smyon and his school”.* Jeffrey Hopkins aptly as-
serts that it is truly remarkable “how well these early studies have stood the
test of time, the way they still provide countless jumping-off points for fur-
ther research and reflection.”™ The essay about gTsang smyon was later
republished together with other essays by Smith under the title Among Ti-

% Three of the four above-mentioned smyon pas belonged to the bKa’ brgyud tradition, and
the fourth, Thang stong rgyal po, who is generally regarded as a rNying ma pa, is also counted
as a lineage holder of the Shangs pa bKa’ brgyud tradition. For information about the Shangs
pa bKa’ brgyud, see, for example, Smith 2001: 53-57.
See, for example, Stearns 2007: 62.
% rGod tshang ras pa sNa tshogs rang grol 1969.
® Smith 1969.
®” Smith 1969: 6-12.
% Smith 1969: 17-22.
% Smith 1969: 23-31.
™ Hopkins 2001: x.
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betan Texts.”" Thanks to this publication, Smith’s essay about gTsang smyon
became more accessible and it lost some of the “cult status” that the few
copies printed in India had developed among those interested in Tibetan
studies.”” Smith’s essay is no doubt an excellent starting point for anyone
interested in gTsang smyon and his tradition, and it has been one of the
points of departure for this study as well.”

Gene Smith was one of the first to discover and present gTsang smyon in
the West, but there are a few scattered references to him which predate
Smith’s essay. Before describing the gTsang smyon studies that followed the
essay, I will summarize some of these early references.

In Sarat Chandra Das’s Tibetan-English dictionary first published in
1902, the following information is provided about mKhar kha: “the birth-
place of Grub chen gTsang smyon He ru ka, one of the celebrated Buddhist
Tantrik saints of Tsang.”™ Das was perhaps the first person to mention
gTsang smyon to an English-speaking audience, and the reference to him
makes it plausible that gTsang smyon was known, at least locally, in Tibet
when Das visited the country. As far as I know, it was not until several years
later that gTsang smyon’s name again appeared in a book written in a West-
ern language. This time (1958), his name appeared in a translated guidebook
to the holy places of central Tibet.” In a note to the translated passage, the
book’s translator, Alfonsa Ferrari, cites the information from Das’s diction-
ary, and she also assumes that gTsang smyon could be identical with a cer-
tain sMyon pa Idom chung of Upper sMyang who is mentioned in the Blue
Annals.”® gTsang smyon was apparently still little known when Ferrari trans-
lated the pilgrimage guide, and we now know that he is not identical with
sMyon pa Ildom chung.” Rolf Stein provided an important piece of informa-
tion when he identified gTsang smyon as the author of the life stories about
Marpa and Milarepa in 1962.” The same year Garma C.C. Chang, who
translated the song collection of Milarepa into English, asserted that “it was
the fabulous and mysterious yogi, gTsang smyon Heruka—‘The Mad Yogi
from gTsang™ who had authored or compiled the text.” Chang, moreover,
stated that gTsang smyon was a disciple of Phag mo gru pa (1110-1170) and

"' Smith 2001.
"2 Schaeffer 2001: 3.
3 My supervisor had The Life of the Saint of gTsang by rGod tshang ras pa sna tshogs rang
grol in his room and showed it to me when 1 was an undergraduate student in the Dept. of
History of Religions, Stockholm University. This contributed to my decision to write a disser-
tation about gTsang smyon.
™ Das 1998 [1902]: 182.
’5 Ferrari 1958: 51.
’® Ferrari 1958: 127, n. 266.
" The information about this master in the Blue Annals clearly reveals that the person in
%mst'mn is not gTsang smyon. See, Roerich 1996 [1949]: 1030.

Stein 1962: 237. The book later appeared in English translation, Stein 1988 [1972]: 276.
™ Chang (trans.) 1989 [1962]: 688.
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as did Herbert V. Guenther with whom Chang corresponded.” In the intro-
duction to The Life and Teaching of Naropa the book’s author, Guenther,
wrote that Lha btsun “was a contemporary of the famous saint gTsang pa
smyon pa’i He ru ka who according to tradition was one of the disciples of
dPal Phag mo gru pa, who in turn was a disciple of sGam po pa.”' Both
Guenther and Chang thus believed that gTsang smyon lived during the 12"
century. Stein also had problems determining when gTsang smyon lived and
asserted that gTsang smyon lived in the fourteenth century.*

Before Smith’s essay and the publication of the Heart of the Sun, very lit-
tle was therefore known about gTsang smyon, and many uncertainties and
much misinformation were in circulation. With Smith’s essay the situation
changed and a more accurate and less mysterious picture of the mad yogin
started to emerge. As mentioned, the doors also opened for further studies.
But it took more than fifteen years until the time was ripe for Ilze Maruta
Stearns [Kalnins] to take another step towards fuller knowledge of gTsang
smyon.

In her master’s thesis The Life of gTsang-smyon Heruka: A Study of Di-
vine Madness Stearns [Kalnins] makes a thorough investigation of gTsang
smyon. She focuses on gTsang smyon as a “divine madman” and also on his
connection with Milarepa and his creation of Milarepa’s life story and song
collection. Like Smith before her, Stearns’s main source is the Heart of the
Sun by rGod tshang ras pa.” To a lesser degree both of them also used the
Life Story which Causes the Body-Hairs to Flutter by Lha btsun. Although
both of them knew about its existence, neither of them had access to the the
Lion of Faith by dNgos grub dpal ’bar when writing.* Stearns [Kalnins]
made a careful summary of the contents of The Heart of the Sun with the
help of the Life Story which Causes the Body-Hairs to Flutter. She also
translated sections of both rnam thars and, last but not least, translated two
complete songs of gTsang smyon.*

The year after Ilze Maruta Stearns’s [Kalnins] master’s thesis was com-
pleted, the Nalanda Translation Committee wrote a few pages about gTsang
smyon based on Smith’s essay in the introduction to their translation of
gTsang smyon’s Life of Marpa.*

Subsequently, two different Ph.D. dissertations that deal with gTsang
smyon and his life story of Milarepa appeared. Robert Everett Goss wrote a
dissertation titled The Hermeneutics of Madness: A Literary and Herme-

% Chang (trans.) 1989 [1962]: 688.

8 Guenther 1986 [1963]: xv.

% Stein 1962: 237; Stein 1988 [1972]: 276.

% Smith’s work mainly focuses on rGod tshang ras pa’s text, which is natural since his article
originally served as an introduction to an edition of the text.

* The present dissertation thus complements them in this regard.

% | have also translated one of the songs in Chapter 7.

% Nalanda Translation Committee 1986: xx—xxiv.

23



neutical Analysis of the “Mi la’i rnam-thar” by gTsang smyon Heruka, and
Andrew Quintman recently wrote a dissertation named Mi la ras pa’s Many
Lives: Anatomy of a Tibetan Biographical Corpus.¥

Goss has some interesting theories about why gTsang smyon portrayed
Milarepa as he did, but he has not investigated previous life stories of Mi-
larepa nor has he studied the life stories of gT'sang smyon. Instead he focuses
on the translated texts—especially gTsang smyon’s life story of Milarepa,
but his analysis is weakened by the fact that he has not studied the many
Tibetan texts that are associated with Milarepa and gTsang smyon.

Quintman, on the other hand, has done a very thorough investigation of
previous Milarepa accounts and he is therefore able to make a much more in-
depth analysis of gTsang smyon’s version of the text. Besides that, Quint-
man has also carefully studied the sections of the life stories about gTsang
smyon that deal with Milarepa. In his dissertation he gives several reasons
why gTsang smyon’s version of Milarepa’s life became such a success, and
he shows how it differs from older versions. Quintman has also translated
some sections of rGod tshang ras pa’s and Lha btsun’s life stories of gTsang
smyon. Quintman’s study resembles Stearns’s [Kalnins] work insofar as
both investigate how gTsang smyon presented Milarepa and both have
sometimes translated the same or similar passages of the life stories.

There is also an article by the Italian scholar Kristin Blancke which fo-
cuses on gTsang smyon’s way of presenting Milarepa. The article is called
“The Personal Contribution of gTsang smyon He ru ka in the Mi la’i rnam
mgur” and it was the first of a planned series of articles that unfortunately
have never been published.*

Kurtis Schaeffer has written two articles that concern gTsang smyon. In
the article “Dying like Milarépa: Death Accounts in a Tibetan Hagiographic
Tradition” he describes the death scene in the Heart of the Sun and compares
it with the death scene of Milarepa as gTsang smyon described it, and also
with the death scene of bSod nams blo gros who was a disciple of gTsang
smyon.* Schaeffer thus concentrates on gTsang smyon’s last days and his
death. This is an aspect that has not been covered in other gTsang smyon
studies, and he contributes an interesting analysis and useful information.
The second article that Schaeffer has written is perhaps even more important
since it provides us with a substantial investigation of the literature that
gTsang smyon and his disciples printed during and after gTsang smyon’s
lifetime. It was during the 11th Seminar of the International Association for
Tibetan Studies (IATS), Bonn 2006, that Schacffer presented this paper and
it will be published in the forthcoming proceedings of the seminar. The title

%7 Goss 1993; Quintman 2006.

* Blancke, unpublished. Blancke kindly sent me the first of these planned articles. Blancke
has translated gTsang smyon's Hundred Thousand Songs of Milarepa into Italian (Blancke,
Kristin and Pizzi, Franco (trans.) 2002).

5 Schaeffer 2007.
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of the paper is “The Printing Projects of Tsangnyén Heruka and his Disci-
ples” and it contains a thorough investigation of the extant prints that gTsang
smyon and his disciples produced. In an appendix to his article Schaeffer
presents a list of the block-prints of gTsang smyon’s tradition that were
printed at Brag dkar rta so, Ras chung phug and elsewhere. The list supple-
ments the one that Gene Smith published in 1969, and it provides important
bibliographic reference points for further specialized studies.”

During the IATS seminar I presented a paper on gTsang smyon that also
will be published in the forthcoming proceedings. The paper was titled:
“What Do the Childhood and Early Life of gTsang smyon Heruka Tell us
about his bKa’ brgyud Affiliation?"”' As the title indicates, the paper is about
the early life of gTsang smyon, from his birth up to his early twenties, and a
description of how gTsang smyon gradually became a bKa’ brgyud pa pur-
ist. Another short article titled “The Mad Heruka from gTsang: Madness as a
Buddhist Practice” will be published in Tibet Journal. This article is based
on a paper presented at the XIVth Conference of the International Associa-
tion of Buddhist Studies in London 2005. In this article I present some pre-
liminary observations about gTsang smyon and his mad form of practice,
observations that are developed and deepened in the present dissertation.”

Besides these studies where gTsang smyon figures prominently, there are
others written by scholars focusing on other things but whose studies have
touched upon him, his tradition, and/or his disciples.

Peter Alan Roberts wrote a Ph.D. thesis about the life stories of Ras
chung pa that was later published.” This study provides a thorough investi-
gation of the hagiographical traditions of Milarepa’s disciple Ras chung pa
and it resembles Quintman’s study of Milarepa. Roberts investigates how the
life stories of Ras chung pa have changed and developed. Since gTsang
smyon was a lineage holder of Ras chung’s Aural Transmissions, and since
he and his disciples wrote and printed many major works about or associated
with Ras chung pa, both gTsang smyon and his disciples figure prominently
in Roberts’s study.

Another scholar who has written a dissertation and several articles related
to gTsang smyon and his disciples is Marta Sernesi. Her dissertation—7The
Aural Transmission of Samvara and Ras chung pa’s Legacy—is a thorough
study of the Aural Transmissions of the bKa’ brgyud school. Since gTsang
smyon was both a lineage holder of one of the more important branches. of
this tradition and also made a compilation of texts from the Aural Transmis-
sion, he and his disciples figure in it.™

% Schaeffer, forthcoming.

°! Larsson, forthcoming a.

- Larsson, forthcoming b.

% Roberts 2000; Roberts 2007.

% Semnesi 2007 a. Sernesi presented a paper at the IATS seminar 2006 where she makes a
preliminary presentation of the Aural Transmission, and she has also written an article titled
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Franz-Karl Ehrhard has written much about traditions, places, texts and
people associated with gTsang smyon and/or his disciples. Ehrhard is cur-
rently preparing an article on gTsang smyon’s disciple rGod tshang ras pa,
and his many studies provide much detailed information taken from rare
Tibetan sources.”

Some studies that deal with gTsang smyon’s trips to, and activities in,
Nepal have also been done. rGod tshang ras pa’s description of gTsang
smyon’s second visit to Nepal has been translated by Lewis and Jamspal,
and Alexander von Rospatt has described gTsang smyon’s renovation of the
Svayambha Stiipa.”

Several historians have used the Heart of the Sun as a source. David Jack-
son has translated an amusing section of it in his A History of Tibetan Paint-
ing.”” Luciano Petech used it when he wrote about Ya tshe, Gu ge and Pu
rang,” as did Roberto Vitali in his study of Gu ge and Pu rang.”

It is noteworthy that most scholars have used the Heart of the Sun by
rGod tshang ras pa to obtain information about gTsang smyon, and some
have also used the Life story which Causes the Body-Hairs of the Faithful to
Flutter by Lha btsun. As far as I know, nobody has made use of the the Lion
of Faith that was written by dNgos grub dpal ’bar.'™ In this dissertation I
will use the Lion of Faith extensively, and I will focus on gTsang smyon’s
first thirty years, a period that has not previously been covered in detail in
Western scholarship.

Sources and Studies about the other Famous Mad
Yogins

As mentioned above, gTsang smyon was not the only mad yogin in Tibet.
Three other famous smyon pas lived at approximately the same time period,
’Brug pa kun legs, dBus smyon Kun dga’ bzang po and Thang stong rgyal
po. There are life stories about each one of these figures, and we can there-
fore compare them with gTsang smyon. Such a comparison could provide
much interesting information about the mad yogins and also about the his-
torical period when they lived. Although such a comparison will not be made

“Milarepa’s Six Secret Songs: The Early Transmission of the bDe-mchog snyan-brgyud.”
Recently she has been working on a Cakrasamvara text authored by gTsang smyon’s disciple
rGod tshang ras pa, and she is also preparing an article where she will focus on gTsang smyon
as a master of the Aural Transmission.

% Ehrhard 2000; Ehrhard 2004 b, c; Ehrhard forthcoming b, c.

% Lewis and Jamspal 1988; Rospatt 2001.

77 Jackson, D. 1996: 73—74. This section is paraphrased in Chapter 7.

% Petech 1980.

* Vitali 1996.

1% However, some scholars have referred to it.
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in this study a few words about the available sources and studies about these
fascinating figures will be provided.

"Brug pa kun legs is one of the most famous mad yogins, and this is re-
flected in the many songs and stories that are attributed to him, both in oral
and written form. The oldest and most reliable text is probably his Collected
Works (gsung 'bum) that most likely was compiled in Dri’u lhas in south-
eastern Tibet in 1592.'""" The biographical material that is included in this
collection is written in the form of an autobiography (rang gi rnam thar), but
this does not necessarily reflect the actual way it was composed. It is unlike-
ly that the life story was written by 'Brug pa kun legs himself.'” The Col-
lected Works of 'Brug pa kun legs consists of four different sections of dif-
ferent lengths and with different titles.'” The parts are enumerated according
to Tibetan custom with letters instead of numbers. Thus the first part is ka,
the second kha, the third ga and the fourth nga. The first two parts—ka and
kha—have been translated, and it is in these that most of the biographical
material is found. The first volume—ka—is the most extensive (169 folios)
and has been translated into French by Rolf Stein in his Vie et chants de
‘Brug-pa kun-legs le yogin.'™ Stein’s work is still one of the most important
studies that have been done in the West on a particular mad yogin.'” His
translation is preceded by an introduction, and he also provides the reader
with helpful notes in the translated text itself.

A section of the second part—kha—of 'Brug pa kun legs’ Collected
Works was translated in John Ardussi’s master’s thesis "Brug pa kun legs,
the Saintly Tibetan Madman.'® Ardussi’s work—together with Ilze Maruta
Stearns’s master’s thesis—is one of the few studies that have been done in
English on a mad yogin.

There is also a rather extensive oral tradition that is attributed to *Brug pa
kun legs.'"” Many of these stories are quite different from the ones found in
the Collected Works and resemble “dirty stories” (btsog gtam). Some of the

"1 Ardussi 1972: 75.

'2 Ardussi 1972: 1; Stein 1972: 25.

'% Several different editions of this text have been published in Tibetan, Some examples are
found in the Bibliography, *Brug pa kun legs 1972; 'Brug pa kun legs 1974; 'Brug pa kun
legs 1978; 'Brug pa kun legs 2005,

'%" Stein 1972. The Tibetan title of the work is rNal 'byor pa'i ming can kun dga’ legs pa'i
rnam thar byung tshul lhug par smras pa zhib mo'i rtsing mo ha le ho le sna zin spu zin nas
bkod pa ces bya ba. For a review of Stein’s book, see Jamyang Namgyal (Gene E. Smith)
1973.

"% The Tibetan text of the first volume (ka) that Stein translated has been published in Zen-
tralasiatische studien, no 8, 1974. A vocabulary with words and their meaning in French is
found in Zentralasiatische studien, no 7, 1973, “Vocabulaire tibétain de la Biographie de
'Brug-pa Kun-legs,"” pp. 129-178.

1% Ardussi 1972.

%" An example of a 'Brug pa kun legs story is found in Das 1970: 92-94. [ have taken some
of the information about Brug pa kun legs from Stein’s introduction to Vie er chanis de
‘Brug-pa kun-legs le yogin, Stein 1972: 3-27.
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stories are similar to the popular stories about the notorious A khu ston pa—
“the uncle teacher”—with the notable difference that the latter is not a his-
toric person.'™ These stories are often so obscene and/or offensive that it is
hard to incorporate them within a traditional Buddhist framework. Some of
the stories can, however, with a little good will, be interpreted as Buddhist
teachings. Still others are clearly Buddhist in content, and do not differ from
stories of Milarepa and other less controversial figures. Many of these types
of stories where 'Brug pa kun legs figures, after having been transmitted
orally for centuries, were eventually written down. This kind of literature is
frowned upon by some learned Tibetan lamas, while others accept them as
being authentic descriptions of the activities of an enlightened adept. Many
of these books have been produced in Bhutan where 'Brug pa Kun legs is
particularly popular and important. An example of this type is a life story
called The Essence of the Ocean which is Meaningful to Behold: the Life
Story of Kun dga’ legs pa, the Protector of Beings by dGe bshes Brag phug
dGe ’dun rin chen (1926-). This text was published for the first time in 1966
in Bhutan'” and is available in English translation, and could therefore easily
be compared with Stein’s and Ardussi’s translations of the older and more
historically reliable life story that was produced in Tibet."” There is also a
German translation of yet another life story of *Brug pa kun legs.""

Another important figure who is sometimes counted as a mad yogin is the
famous builder of iron suspension bridges, Thang stong rgyal po. The main
life story about him is titled All-illuminating Mirror of Jewels: A Biography
of the Glorious Lord of Siddhas bTson 'grus bzang po."* Cyrus Stearns re-
cently translated this important text. It was published as King of the Empty
Plain: The Tibetan Iron-Bridge Builder.""* This work, together with Stein’s
book on "Brug pa kun legs, is one of the most important studies that has been
done on a mad yogin. It is carefully notated and contains an extensive intro-
duction. The introduction of the book includes a twenty-two-page-long sec-

1% A khu ston pa is an interesting figure, and a book with A khu ston pa stories in English is
available (Rinjing Dorje 1997). The older edition of this book from 1975 contains a couple of
stories that were excised in the 1997 reprint. The reason for this must no doubt have been that
these stories were particularly offensive. An article by Kun mchog dge legs, dPal ldan bkra
shis and Kevin Stewart (1999) explores 'Brug pa kun legs, A khu ston pa and some other
Popular figures.

% 'Gro ba'i mgon po chos rje kun dga’ legs pa'i rnam thar rgya misho'i snying po mthong
ba don Ildan. A revised and expanded version of this text was later published in Kalimpong,
see Brag phug dge bshes dGe "dun rin chen 1971 in the Bibliography.

"% Dowman and Paljor 1983.

"' Chos rje kun legs kyi rnam par thar pa rgyas pa lho'i skor (The Dharma Lord 'Brug pa
kun legs Extensive Liberation-story, the Southern Collection), Kretschmar 1981. That there
are many life stories about this particular mad yogin is further exemplified by another rnam
thar in Tibetan that was published in Dharamsala ('Gro ba'i mgon po kun dga’ legs pa'i rnam
thar mon spa gro sogs kyi mdzad spyod rmnams 1981).

"2 dpPal grub pa’i dbang phyug btson 'grus bzang po'i rnam par thar pa kun gsal nor bu'i me
long, 'Gyur med bde chen, Lo chen 1976 [1609].

'3 Stearns 2007.
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tion about the mad yogins of Tibet."* In this section Stearns has analyzed the
mad yogins and their way of practice. He also gives many examples of “de-
liberate behavior” (brtul zhugs spyod pa), the key technical term used for the
seemingly mad behavior of the mad yogins."” The book is an extension of
Stearns’s master’s thesis about Thang stong rgyal po.''® Janet Gyatso wrote a
Ph.D. dissertation about Thang stong rgyal po which focuses on the vision-
ary revelations that he experienced.'”

dBus smyon kun dga’ bzang po is the least known mad yogin nowadays.
Previously he was quite famous however, and he is often referred to in older
texts. Lha mthong lo tsa ba bShes gnyen rnam rgyal (1512-?) wrote a rnam
thar about him, but very few studies have been done on this interesting fig-
ure."® Franz-Karl Ehrhard is one of the few scholars who have devoted at-
tention to him. He has written an article that focuses on dBus smyon’s rela-
tionships with the Tibetan rulers of the 15" and 16™ centuries."®

Other Western-Language Studies of Mad Yogins

Besides the above-mentioned studies that focus on the most famous mad
yogins, a few articles and sections of books have appeared over the years
that shed some light on the mad yogins of Tibet and their practice in a more
general way.

An often quoted study is Ardussi and Epstein’s article “The Saintly mad-
man in Tibet” in Himalayan Anthropology from 1978."° This article, and the
above-mentioned essay by Smith, are probably the most cited texts when the
mad yogins of Tibet are described. Ardussi and Epstein’s article contains
several interesting observations about the mad yogins and their list of “the
principal attributes of the saintly madman” is particularly relevant."' In his
article “Elements, Insanity and Subjectivity” David Germano describes how
“craziness” could be used as a practice in the “extraordinary preliminaries”
which lead to “direct transcendence” (thod rgal) in the rNying ma tradition.
This is the only study that I know of which describes how mad practice is
applied in the Ancient Tradition.'”

"1 Stearns 2007: 58-80.

!5 | translate the term: “disciplined coduct”.

"¢ Stearns 1980.

""Gyatso 1981. There are also several articles about Thang stong rgyal po. See, for example,
men 1980; Gyatso 1986; Kahlen 1993.

"% |_ha mthong lo tsa ba bshes gnyen mam rgyal 1972 [1494].

"% Ehrhard, forthcoming a.

"2 Ardussi and Epstein 1978. For a short article about the madman and fool in Buddhism,
with an emphasis on Chinese Buddhism, see Silver 1987.

12! Ardussi and Epstein 1978: 332-334, This list was cited above, see p. 16.

122 Germano 1997.
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The mad yogins are usually absent in books about Tibetan Buddhism, but
some authors have written briefly about them. Geoffrey Samuel devotes a
chapter of his book Civilized Shamans to “Folk Shamans, Terton, and Crazy
Siddhas™'® and describes the mad yogins as “a shamanic critique of clerical-
ization.”'* Samuel also describes gTsang smyon briefly.'"” His book is im-
portant because it describes the non-monastic—or as he calls it “shamanis-
tic"—side of Buddhism that has often been neglected. Rolf Stein provides a
brief discussion of the mad yogins in his book Tibetan Civilization and, as
mentioned above, he was one of the first Western scholars who described
them and held them to be important.'*® In his book about the Tibetan renais-
sance, Ronald Davidson mentions that, based on his understanding of the
documents he has studied, he has traced a fairly large number of loosely
associated actors who were instrumental to the Buddhist revival during the
so-called Tibetan renaissance.'”’ One such group was the crazy yogins:

Fourth, there were the crazy yogins (smyong ba),'*® invoking the behavior of
Mila Repa or other wandering tantrikas constructing a Tibetan version of In-
dian siddha behavior. Some were occasionally on a continuum with the popu-
lar preachers, and their songs had wide appeal. Others were more closely re-
lated to the Indian or Nepalese siddhas wandering in and out of Tibet, such as
Padampa Sangyé or Gayadhara.'*

The essays, pictures and statues contained in the book Holy Madness: Por-
traits of Tantric Siddhas shows the link between the Indian siddhas and the
Tibetan mad yogins.”** Many of these short essays deal with the mad yogins
of Tibet, and the book also contains a picture of a statue of gTsang smyon."*'

The Tibetan lama Chégyam Trungpa (Chos rgyam drung pa, 1940-1987)
who is famous for popularizing Buddhism in the West wrote a book titled
Crazy Wisdom and he has described what he called “crazy wisdom” in some
of his other books as well."”* Several Tibetan lamas and some of Trungpa’s
disciples have stated that Trungpa was a mad yogin in his own right. There
are several books describing his outrageous actions, books that enable us to

12 Samuel 1993: 290-308 (Samuel’s italics).
124 samuel 1993: 518.
125 Samuel 1993: 519-521.
126 gtein 1988: 275-276.
127 Davidson 2005: 10.
"% Should be smyon pa.
'3 Davidson 2005: 11.
' This book is a catalogue which was published in conjunction with an exhibition organized
by the Rubin Museum of Art, New York, in 2006. Linrothe, Rob (ed.) 2006.
' See especially the essays by Kapstein, Martin, Samuel and Smith. The statue is found on
Page 373 (Cat. No. 82).
*? Trungpa 1991; Trungpa 1994; Trungpa 2001.
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compare Trungpa’s actions with the behavior of the mad yogins of former
times.'”

13 See, for example, Miles 1989; Midal 2004; Mukpo and Gimian 2006; Perks 2006. There is
also an interesting German translation of a life story of the the mad Mongolian master Schag-
dar who was seen as an incarnation of the mad Chinese monk Ji gong (von Walter Heissig
1962).
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Chapter 2: Main Sources

Life Stories

The main sources of this study belong to the so-called rnam thar literary
genre.'™ rNam thar is a short form of rnam par thar pa and translates the
Sanskrit vimoksa.'® Its literal meaning—“complete liberation”—reveals
what this form of literature is generally about, namely outlining a certain
individual’s path to liberation (thar pa, moksa). “Liberation” in this context
means liberation from cyclic existence and its various kinds of suffering.
Thar pa is synonymous with enlightenment, and the rnam thar literature thus
usually describes the path to enlightenment. Although this is typically the
case, the term is also sometimes used for a biography in a more general
sense. Jdschke translates rnam par thar pa with “biography”, “legendary tale
about a saint”, "tale”, “story” and “description in general”."** However, the
rnam thars that I have used “share the presumption—or at least the sugges-
tion—that the protagonist reached full liberation”, as Janet Gyatso has aptly
expressed it."”’

The most obvious model for Buddhist “liberation accounts” is the life sto-
ry of the historical Buddha. The description of how Buddha Sakyamuni be-
came enlightened—and thus reached complete liberation (rmam par thar
pa)—is central in Buddhism; indeed, one might even say that the life of the
Buddha forms the heart or foundation of Buddhism. After all Buddhism does
concemn and describe a path to enlightenment. Buddha is therefore both the
source and goal of Buddhism, and a buddha teaches not only through his
teaching but also through his personal example—his life. It is therefore not
surprising that the followers of Buddha Sakyamuni wanted to preserve his
memory and composed accounts of his life. Various biographical fragments
are found in the canonical texts but a full life story was not completed until
several centuries after his passing into final nirvana. The earliest extant bio-
graphical composition that depicts his whole life—from birth to death—was

written in the first century CE by ASvaghosa. A§vaghosa’s life story of the

'3 For a general overview of the rmam thar-literature, see Tucci 1949: 139-150; Vostrikov
1970: 180-198.

'35 Vimoksa does not denote a literary genre, however, but the Buddhist ideal of liberation.
'3 yischke 1977: 314.

137 Gyatso 1998: 103.
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Buddha—Buddhacarita'*—was translated into Tibetan, and together with
Lalitavistara'® and other accounts of the life of the Buddha it probably
served as a prototype for the Tibetan rnam thar literature.'” Besides showing
how amazing and fantastic the Buddha was, the life stories also serve as
pedagogical devices. A Buddhist practitioner has much to learn from the life
of the Buddha, and it is important to keep in mind that for a Buddhist the
Buddha was not only an exceptional individual worthy of praise but also
someone that an aspirant to enlightenment should follow and emulate. His
life story presents the Buddhist teachings in the form of a personal example,
and this way of teaching is sometimes easier to understand than theoretical
expositions of the Dharma. Many basic Buddhist doctrines, such as renun-
ciation, karma, samsara, nirvana and reincarnation are clearly revealed in his
life story.

John S. Strong has pointed out that Buddha’s life story reflects a bio-
graphical paradigm, a buddha-life blueprint, which all buddhas follow.'"
Consequently, if buddhahood is to be obtained, his life should be emulated.
The “buddha-life blueprint” also became very important when biographical
accounts of subsequent masters were written down. By incorporating ele-
ments and themes from the life of the Buddha in the description of the life of
a specific individual, the charisma of the Buddha rubbed off on to the one
who was being portrayed, and the effect of this was two-fold. On the one
hand, it proved the validity of the Buddhist teaching, and the individual be-
came an example that proved that it was possible, even in later times, to
reach liberation by practising Buddhism. On the other hand, it also proved to
others that the individual, his lineage, and disciples were genuine and worthy
of support and devotion. Janet Gyatso has noted that “autobiography and
biography reflect the competitive climate of Tibetan sectarian politics”, and
this aspect of a hagiography is important to bear in mind.'* Sometimes a
rnam thar was written primarily as a kind of propagandistic device that
served to strengthen the position of a specific lineage, lama and/or monas-
tery.

Strong describes how the bio-blueprint gradually became quite detailed
and specific.'” The Tibetan tradition enumerates “Twelve Great Acts” of a

138 Sangs rgyas kyi spyod pa shes bya'i snyan dngags chen po.

1% 'Phags pa rgya cher rol pa zhes bya ba theg pa chen po'i mdo.

' The latter is more embellished and became particularly influential within the MahayZna
tradition. Both texts were translated into Tibetan at an early date and are found in the Tibetan
canon. For an English translation of these texts, see Goswami 2001; The Lalitavistara Siitra,
the Voice of the Buddha, the Beauty of Compassion 1983; A§vaghosa 1992,

! Strong 2001: 12.

142 Gyatso 1998: 103.

' Strong 2001: 12.
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buddha,'** and since these acts had direct influence on the way in which the
life stories of Tibetan masters were written I will enumerate them:

Practice of asceticism

Going to the heart of enlightenment
. Defeating mara

10. Becoming a perfect buddha

11. Turning the Wheel of Dharma

12. Final nirvana

1. Descent from Tusita

2. Entry into the womb

3. Birth

4. Exhibition of skill as a youth
5. Delights in his harem

6. Departure

¥

8.

9

That gTsang smyon and his disciples were influenced by the life of the Bud-
dha and used it as a model is apparent in both the form and contents of the
texts that they wrote. gTsang smyon composed a verse of praise to Milarepa
in the form of the “Twelve Great Acts”,'* and he also reframed Milarepa’s
life story in terms of the twelve acts, again elevating the subject’s status by
modeling it on representations of the Buddha’s own life.'* rGod tshang ras
pa compared gTsang smyon’s birth with the birth of the Buddha in the gar-
dens of Lumbini as the son of king Suddhodana,'” and in his colophon to the
rnam thar of Ras chung pa he called Ras chung phug “the second
Kusinagara [because it was] the place where the human emanation of the
Victorious One, the great Vajradhara—gTsang smyon Heruka—merged his
ripakaya with dharmadhatu.”'®

It was not only the historical Buddha that served as a model for the Ti-
betan hagiographer, however. Descriptions of other exceptional individuals
that walked in his footsteps did so as well. Accounts of bodhisattvas and
siddhas were particularly important. The bodhisattva became the ideal in the
Mahayana tradition, and accounts of both the Buddha’s own previous lives
as a bodhisattva and of some other important bodhisattvas became popular in
Tibet. Lha btsun describes how gTsang smyon read the story of the Ever

" mDzad pa beu gnyis. There are some variations in this list depending on which sources that
are consulted. I have relied on the dictionary by Zhang Yisun et al. 1996: 2334,

G: 73.
%6 Quintman 2006: 216.
"7 G: 14.
" rGod tshang ras pa 1973: 672: rgyal dbang rdo rje ‘chang chen mi'i gzugs su sprul pa
gisang smyon he ru ka'i gzugs sku chos dbyings su thim pa'i tshul bstan pa'i sa / rtsa mchog
gnyis pa lta bu dpal ras chung phug pa zhes yongs su grags pa’i gnas chen. rGod tshang ras
pa’s colophon is translated in its entirety in Clemente 2007: 145. A part of the colophon is
translated in Roberts 2007: 40; Sernesi 2007 b: 4; Schaeffer, forthcoming.
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Weeping Bodhisattva before he, full of compassion towards beings, left his
monastery, for example.'® The theme of compassion is very important in the
rnam thars, and gTsang smyon is often portrayed as a compassionate bodhi-
sattva who has no concern for his own well-being but only acts for the sake
of benefiting sentient beings.

Besides the bodhisattva, another figure that influenced how gTsang
smyon was described was the siddha (grub thob). gTsang smyon was often
called grub thob and according to the rnam thars he dressed and acted like a
siddha. Stories of the Indian siddhas were thus another important source of
inspiration for the Tibetans who composed rnmam thars, and several such
siddha-biographies were available in Tibetan. One of the most well-known
examples is a compilation of eighty-four short siddha-stories claimed to have
been created by the Indian master Abhayadatta in the late 11" or early 12"
century.'”® The siddhas often appeared mad, acting strangely and provoca-
tively. It is therefore logical that the Tibetans used siddha-stories as a model
when writing about the mad yogins. Outrageous actions and strange ways of
dressing that can not be justified by using the historical Buddha or the bodhi-
sattvas as a model may be justified with the help of the siddha-stories.

Despite its Indian predecessors, the rnam thar literary genre is more char-
acteristic of Tibetan than Indian Buddhism."' Janet Gyatso has pointed out
that the large number of Tibetan autobiographies and biographies is “striking
evidence of the popularity of the charismatic individual in Tibetan soci-
ety.”"? The Tibetans developed their own ways of systematizing the rnam
thars, and the most fundamental distinction was between a life account writ-
ten by someone other than the individual depicted, and a life account written
by the individual him or herself. The Tibetan terms for these two categories
are rnam thar and rang gi rnam thar (short: rang rnam) which could be
translated as “biographies” and “autobiographies” respectively. Both kinds
of rnam thars are very common, and as Gyatso has pointed out, the catego-
ries often overlap. A rnam thar written by the subject him or herself—an
autobiography (rang rnam)—is often actually dictated to a scribe, and thus
in reality is written down by somebody else. Also a proper biography (rnam

199 1: 16. The story about rTag ru ngu (Sadaprarudita) is found in the Perfection of Wisdom
Siitra in Eight Thousand Verses. English translation in Conze 1973: 277-300 and it is also
rendered in Khenpo Konchog Gyaltsen Rinpoche 1998: 340-347; Patrul Rinpoche 1994: 153—
157. The Ever Weeping Bodhisattva also appears in gTsang smyon’s version of Milarepa's
life story (Lha lung pa 1979: 59).

'O *Caturasitisiddhapravrtti, Grub thob brgyad bcu rtsa bzhi'i lo rgyus, (Stories of Eighty-
Jour Siddhas). There are two English translations of the text (Dowman 1985; Robinson 1979).
Schaeffer suggests that this work is not a Tibetan translation of an original Indian text but
thably a “truly Indo-Tibetan work, an intercultural creative effort” (Schaeffer 2005: 13-14).
*! This has also been stated by Robinson 1996: 57.

52 Gyatso 1998: 102-103.
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thary—even if it is done centuries after the subject lived—often contains
passages that originate with the subject.'*

Besides this two-fold division between self-made rnam thars and rnam
thars made by others, other ways of categorizing rnam thars are also ap-
plied. Sometimes the texts are divided into “common or general” (rhun
mong) and “uncommon or private” (thun mong ma yin pa) rnam thars. As
the terms somewhat vaguely convey the difference between the “common”
and the “uncommon” life stories is as follows: the common category focuses
upon the general and visible aspects of the subject’s life (such as places vis-
ited and persons met), while the uncommon category focuses upon particular
and individual mystical events (such as miraculous dreams and visions). A.
I. Vostrikov notes that these two categories are also called outer (phyi) and
secret (gsang) respectively, and he also mentions a third, inner (nang) cate-
gory."”™ The inner category of rnam thars (nang gi rnam thar) contains lists
of teachings and empowerments received, and sometimes of retreats that the
subject of the rnam thar has carried out. The inner life story is closely re-
lated to the so-called “records of teachings received” (thob yig or gsan yig),
although the latter is also a separate genre.'” The different categories are
sometimes found within one and the same text. Nevertheless, other times a
text belongs exclusively to one category. As noted above, the secret rnam
thar (gsang ba'i rnam thar) focuses on inner yogic experiences, visions and
dreams that have been transformative and important for the subject of the
text. While this is the common way of explaining these kinds of texts, some
Tibetan exegetes add more meaning to it. Chos rgyal rgya mtsho, for in-
stance, points out that a secret rnam thar is an “uncensored account of the
lama’s activity” that should be “kept hidden away from people who are fol-
lowing a pure Hinayana discipline or the path of Mahayana altruism.”'*
Karma Chags med (1613—1678) similarly characterizes a secret rnam thar as
“that which is difficult for those with small minds and perverted views to
conceive.”"” The secret category is thus not written for the general reader,
but specifically for the select few who are able to read it without misunder-
standing it and without developing wrong views (log /ta). Tibetan exegetes,
such as these, seem to indicate that a secret rnam thar could contain descrip-
tions of actual events, meetings with actual people, concrete actions and so
forth—just like the outer or general rnam thar—but since this information is
not intended for the general reader it should not be included in the outer or
general rmam thar. It should perhaps be mentioned that Chos rgyal rgya
mtsho’s remark is taken from the preface to a translation of a life story about

153 Gyatso 1998: 103.

154 Vostrikov 1970: 186-187.

'3 Vostrikov 1970: 187.

156 Chos rgyal rgya mtsho 1983: 23.

"7 Translated in Gyatso 1998: 281, n. 11.
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the mad yogin 'Brug pa kun legs."™ This particular rnam thar is full of sex-
ual encounters, dirty and abusive language, and various other kinds of outra-
geous and transgressive behavior that might upset people.'®

Janet Willis notes that a rnam thar is both inspirational and instructional,
and in her analysis of the genre she mentions three different levels of a rnam
thar: the historical, the inspirational and the instructional. These three levels
roughly correspond to the outer, inner and secret categories that the Tibetans
themselves use.'®

The various layers or levels of a rnam thar—the outer, inner, and secret
aspects, and so forth—all convey important aspects of a master’s spiritual
career, and one and the same text often contains several different elements.
Sometimes a rnam thar focuses on one particular aspect of the protagonist’s
life and is therefore classified as, for instance an outer rnam thar, but the
secret and inner aspects are often included in such texts as well. Janet Gyatso
has aptly pointed out that “the proliferation of labels naming increasingly
esoteric levels of discourse is often more a matter of rhetoric than genuinely
descriptive of content.”® :

The many shades of meaning of the term rnam thar make it a bit compli-
cated to translate into English. Since the term is used for a specific kind of
Tibetan Buddhist life stories, I have often retained the Tibetan term. How-
ever, occasionally, for the sake of variation, I have used other terms such as
“life story” and “hagiography”.

Songs

Another important ingredient in many—but not all—rnam thars is spiritual
songs (mgur). Already before Buddhism was disseminated on the Tibetan
plateau, various religious specialist are known to have used songs to transmit
a religious message. Before the famous dharma king Srong btsan sGam po’s
time, Tibetan historians inform us, Tibet was protected by singers of riddles
(/deu), storytellers (sgrung) and bon pos.'® All three traditions still exist in
Tibet, though in a different form than in ancient times. What mainly concern
us here are the singers of nddles and storytellers. The latter are famous as
singers of the epic of king Ge sar of gLing, and the former were a type of
specialist that sang question-and-answer songs that dealt with the creation of

'8 Dowman, Keith and Sonam Paljor (trans.) 1983.

1% Similarly, Stein has pointed out that the oldest Tibetan version of *Brug pa kun legs rmam
thar was never widely disseminated. The reason for this is that it was only meant to be read
% his closest disciples because others easily could misunderstand it (Stein 1972: 4).

' Willis 1995: 5.

'®! Gyatso 1998: 103.

'62 Stein 1988: 191-192.
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the world and with human and divine genealogies.'® Both the storytellers
and the singers of riddles influenced the Tibetan Buddhist spiritual songs and
also the rnam thars.

The most common generic term used for songs—both before and after
Buddhism was disseminated in Tibet—is glu. mGur was originally a sub-
category of glu but the term eventually came to be used primarily for reli-
gious songs with an experiential component.'® mGur is the term used for
Milarepa’s famous songs, and it is also used for the songs attributed to
gTsang smyon. Roger R. Jackson states that it was with Milarepa that the
term came to designate a primarily religious genre.'® Besides the indigenous
elements of the Tibetan religious songs, other important elements that were
incorporated into them came from the outside. One of the major influences
was the tantric songs that had been brought to Tibet by Marpa and other
Tibetans who traveled to Nepal and India mainly during the later dissemina-
tion period (phyi dar) of Buddhism to Tibet, and also by Indian masters who
visited Tibet. The siddhas of India used songs to transmit or express their
realization to others. Songs are attributed to several of the most famous In-
dian siddhas such as Saraha, Krsnacarya/Kanha and Tilopa.'*® Three catego-
ries of such siddha-songs are often mentioned: doha, vajragiti (rdo rje’i glu)
and caryagiti (spyod pa’i glu).'"" These songs express the spiritual realiza-
tions of the siddha in an often spontaneous and symbolic manner.'® The
Tibetan yogins generally sang their songs in a direct and simple manner.
Cyrus Stearns describes how the Tibetan yogin Ko brag pa (1170-1249)
used colloquial expressions and a minimum of technical vocabulary in his
songs, for example.'”

The same holds true for the songs of many other Tibetan yogins. The con-
tents of a song depended on the listeners for whom the song was intended.
Sometimes the yogins sang for ordinary uneducated people such as farmers,
hunters and nomads. On such occasions the songs popularized the Buddhist
teachings and communicated them to the common people. At other times the
songs were sung among tantric practitioners at tantric feasts (ganacakra) or
as direct instructions to a specific disciple with much prior knowledge and
experience of esoteric Buddhism. Songs sang under such circumstances con-
tain profound yogic instructions that are difficult to understand for the unini-

'53 Stein 1988: 195.

'4 Jackson, R. 1996: 372.

'* Jackson, R. 1996: 372.

'% For a study of Saraha, see Schaeffer 2005. For an English translation of Krsni-
cirya/Kapha's life story, see Templeman 1989. For an English translation of Tilopa's life
story, see Mar pa Chos kyi blo gros 1995.

167 1 will discuss these tantric songs in a general way without differentiating between the three
categories. More details about the tantric siddha songs are found in Ardussi 1977; Guenther
1969; Jackson, R. 1996, Jackson, R. 2004; Kvaeme 1977; Templeman 1994.

168 jackson, R. 1996: 373.

1% Stearns 2000: 14.
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tiated. Don grub rgyal lists seven major types of mgur, those that: (1) re-
member the guru’s kindness, (2) indicate the source of one’s realization, (3)
inspire the practice of dharma, (4) give instructions on how to practise, (5)
answer disciples’ questions, (6) admonish the listeners to uproot evil and (7)
serve as missives to gurus or disciples.'” Although Don grub rgyal’s list is
very apt, it should be kept in mind that the seven types often overlap and are
combined in one and the same song.

As has been noted above, the songs are frequently included in rnam thars,
and when songs are included, they constitute an important part of the life
story. At other times songs are issued separately and stand more or less on
their own. Such song collections are called mgur ’bum, literary “hundred
thousand songs”. Although they resemble the life stories in certain ways, the
song collections lack many of the biographical details of the latter. They do,
however, generally contain a narrative frame around the songs, and the col-
lections thereby include biographical elements. The narrative frame that
surrounds a song is closely connected with, and difficult to separate from,
the song. It provides needed background and often explains where, when,
why and for whom a song was sung. Parts of the meaning of the song thus
derive from its surrounding narrative. The close relationship between the
song and its narrative frame resembles the relationship between the pictures
and the talk balloons in a cartoon. Without the balloons, the pictures in the
cartoons become incomprehensible, and vice versa. In the songs, the master
depicted in the story gets the opportunity to communicate (sing) directly to
the reader/listener and thereby get his or her message across. Another impor-
tant aspect of the songs that should be kept in mind is that they are believed
to come directly from the master in question, which makes them autobio-
graphical in a way.""!

Since the songs are supposed to come from a realized and awakened mas-
ter, the person whose life is depicted in the rnam thar has to achieve libera-
tion (thar pa) and realization (rtog pa) before he or she will have anything to
sing about. There must also be some devoted disciples who remember and
record their songs. The songs are therefore usually found in the latter part of
a rnam thar.

Both songs and rnam thars are closely connected with gTsang smyon and
the bKa’ brgyud tradition. gTsang smyon devoted his life to compiling rnam
thars and song collections as did his disciples. Stein notes that the literary
creativity of the mad yogins originated in two main sources: “their rapture or
‘madman-like’ inspiration” and “their knowledge of the traditions, songs and
poetry of the people, whose life they like to share.”'™

'™ Don grub rgyal cited in Jackson, R. 1996: 374.

"' We may assume that some songs actually originate with the subject and that others are
composed by someone else and ascribed to him or her.

' Stein 1988: 276.
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The Main Sources

Three of gTsang smyon’s direct disciples wrote life stories about their lama:
rGod tshang ras pa, Lha btsun and dNgos grub dpal 'bar.'” The rnam thars
were written in the 16" century, and were subsequently carved into wooden
blocks, printed and disseminated. The contents of these texts will be pre-
sented in detail in Part Two, but first it might be useful to provide an over-
view of these texts.

The three rnam thars about gTsang smyon are closely related to one an-
other, and the disciples that wrote them probably met, both during and also
after, gTsang smyon’s lifetime."” The fact that the rnam thars give a very
similar picture of gTsang smyon indicates that the same sources were used
by all three authors. Since they all were his direct disciples they also saw and
heard things that they could incorporate in their texts.'” Besides personal
accounts they also used accounts written or told by other disciples of gTsang
smyon. Both Lha btsun and dNgos grub dpal ’bar mention that they read a
text about gTsang smyon’s life that was written by Nor bu dpal ldan pa, an-
other one of gTsang smyon’s “heart-sons”.'® Another important common
source that was regarded as authoritative was gTsang smyon’s female com-
panion, Kun tu bzang mo. She was held in high regard by gTsang smyon’s
disciples and played an important role in promoting the teachings of her
“husband”.'” dNgos grub dpal ’bar also mentions that he used notes about
the restoration of the Svayambhu Stiipa that were written by rGod tshang ras
pa, and since rGod tshang ras pa wrote one of the rnmam thars they probably
have used the same information regarding this important event.'™ dNgos
grub dpal ’bar also mentions that he used notes written by Lo pan pa when
he wrote about gTsang smyon’s death.'”” Since the account of gTsang
smyon’s death is very similar in rGod tshang ras pa’s text we may assume
that rGod tshang ras pa either relied on Lo pan pa’s text too, or that he relied

' There are rnam thars about both rGod tshang ras pa and Lha btsun, and both of them also
composed many texts. dNgos grub dpal bar, on the other hand, is far less known. In Chapter
9 a survey of rGod tshang ras pa’s and Lha btsun’s life stories and also a brief overview of

their works will be given.

1" Smith mentions that Rab *byams pa dNgos grub dpal 'bar was one of Lha btsun’s many

lamas (Smith 2001: 75).

17> Both dNgos grub dpal 'bar and Lha btsun mention that they inserted things that he had

heard directly from gTsang smyon into their rnam thars. N: 30b. dPal Idan bla ma dam pa

mkhas grub lha btsun chos gyi rgyal po’i rnam mgur blo ‘das chos sku'i rang gdangs, 1976:

304,

76 N 30b; dPal ldan bla ma dam pa mkhas grub lha bisun chos gyi rgyal po'i rmam mgur blo
‘das chos sku'i rang gdangs, 1976: 169.

"7 dNgos grub dpal "bar states that he relied upon information that she had told him when he

wrote his rnam thar. N: 30b.

'"8 N: 30b. rGod tshang ras pa includes a catalogue (dkar chag) of the renovation in the Heart

of the Sun (G: 220-226) A text named Bal yul mchod rten ‘phags pa shing kun mams kyis
f.fcj dkar chags [sic] mdor bsdug [sic] is listed in the NGMPP’s archives, reel no. E1245/10.

N: 30b
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on dNgos grub dpal ’bar’s text and thus indirectly on Lo pan pa’s text. Lha
btsun only briefly describes gTsang smyon’s death, and he refers those who
want to know more about it to texts written by former disciples.'® The fact
that dNgos grub dpal ’bar’s rmam thar is the earliest, completed only one
year after gTsang smyon’s death, makes it plausible to assume that the other
authors used it as one of their main sources. This is also supported by the
.many passages that are identical in all three rnam thars.

When reading the texts one finds that some details differ, but that the
chronology and general contents accord. The different rnam thars have their
own merits and they complement each other in various ways. rGod tshang
ras pa’s rnam thar is the most extensive, while Lha btsun supplies more
dates, for example.

Since the present study focuses on the first thirty years of gTsang
smyon’s life I have concentrated on the sections that describe this period of
his life and compared these parts of the three texts carefully. When summa-
rizing the latter part of gTsang smyon’s life I have mainly used dNgos grub
dpal ’'bar’s text and sometimes supplemented it with details from the other
rnam thars. rGod tshang ras pa devotes nine and a half chapters, in all sixty-
three pages, of the Heart of the Sun to the first thirty years or so of gTsang
smyon'’s life.'"®" Lha btsun describes gTsang smyon’s first thirty years in fif-
ty-four pages.'® Lha btsun’s account is interesting since he includes much
information that is not mentioned by rGod tshang ras pa or dNgos grub dpal
"bar. dNgos grub dpal ’bar gives a rather brief account and devotes about
twenty-five pages to the period.'®

The Collected Songs of gTsang smyon Heruka

There is also a collection of songs (mgur 'bum) attributed to gTsang smyon
that belongs to the same edition as the earliest rnam thar.'* The colophon of

180y : 127. Unfortunately Lha btsun does not mention the names of these people but it is prob-
ably rGod tshang ras pa and dNgos grub dpal 'bar that he means.

'8l G: 1-63. Since rGod tshang ras pa seldom provides dates and rarely mentions gTsang
smyon’s age it is hard to be exact. .

182 L: 1-54. On page fifty-four Lha btsun states that gTsang smyon was thirty years old when
he went to La phyi and Chu bar. '

83 N: 1b-13a. dNgos grub dpal 'bar does not mention gTsang smyon's age which makes it
hard to estimate when he turned thirty and therefore which pages of the rnam thar that depicts
his first thirty years. dNgos grub dpal 'bar’s text has not been published in book format and is
therefore paginated in the traditional format with a front and back side of each page, i.e.: la
and 1b, 2a and 2b, and so forth. Both rGod tshang ras pa and Lha btsun’s texts have been
issued as books and the pages are paginated with a new number for the back side of each
Tibetan page, i.e.. 1 and 2, 3 and 4, etc.

'*The name of the song collection is »Je btsun gtsang pa he ru ka'i mgur "bum rin po che
dbang gi rgyal po thams cad mkhyen pa'i lam ston (A Precious Collection of the Songs of the
Master Heruka from gTsang that Shows the Path of the All-Knowing One, the Powerful
King).
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the collection states that it was compiled (sbyar) by rGod tshang ras pa and
that gTsang smyon’s female companion Kun tu bzang mo was responsible
for the arrangement (bkod), and for sponsoring the printing (spar du
bzhengs) of the collection.'®® The songs were originally issued as a separate
collection, but both rGod tshang ras pa and Lha btsun included the songs in
their »nam thars. rGod tshang ras pa also compiled a short—one and a half
folios long—catalogue of gTsang smyon’s song collection with the title /I-
luminating Sunbeams Catalogue."

The songs are included in the parts of the rnam rhars that describe the lat-
er period of gTsang smyon’s life. They were often sung to a certain disciple
or benefactor, sometimes in response to specific questions or situations. The
setting in which a song occurs is generally given, and this narrative frame
makes it possible to determine that the songs originated in the last twenty-
five or so years of gTsang smyon’s life. Since the focus of the present study
is on gTsang smyon'’s first thirty years, and the songs were sung in a suc-
ceeding period, I will not devote much attention to them. It should, however,
be remembered that it is possible that gTsang smyon also sang songs during
the first thirty years of his life. On a few occasions such songs are referred to
in the rnam thars.'"” But, before his thirties gTsang smyon had not yet ob-
tained the fame and support of later days, and without followers, disciples
and benefactors any songs he may have sung were probably never remem-
bered or written down.'®

Well aware of the difficulties of determining the authorship of the songs, I
find it quite reasonable to assume that they originated from gTsang smyon.
Subsequently those who wrote them down perhaps modified them. gTsang
smyon was, after all, a very learned person with great literary skill and he
was also well versed in the art of composing songs. His own works are dis-
tinct proof of this, and he also had many followers who could remember and
record his possible songs.

The Brief Life Stories

Besides the songs and the three extensive rnam thars that his direct disciples
wrote, a few short life stories of gTsang smyon are available. I have found
two short summaries of Heart of the Sun and there are probably more texts
of this kind to be found. The most interesting example is a short rnam thar

'#3 gTsang smyon: 27b. Ehrhard has also studied this colophon, Ehrhard, forthcoming c.

"% dKar chags nyi "od snang ba. This catalogue is included at the end of gTsang smyon’s
short text mGur kyi dkar chags ma rig mun sel dad pa’i mig 'byed. 1 will return to the latter
when I describe gTsang smyon’s own works in Chapter 9.

'87 Lha btsun also includes a couple of songs directly before mentioning that gTsang smyon
was thirty. This indicates that some of the songs were sung in his late twenties, perhaps when
he was twenty-nine (L: 50, 51, 53-54).

'® 1t is mentioned in the Heart of the Sun that gTsang smyon sang songs that were not written
down already in his early twenties (G: 40).
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written by the dGe lugs pa scholar Thu’u bkwan bLo bzang chos kyi nyi ma
(Thu’u bkwan, 1737-1802).'®

Thu’u bkwan included this short rnam thar of gTsang smyon at the be-
ginning of a rnam thar he wrote about his famous lama; ICang skya Ye shes
bstan pa’i sgron ma, alias Rol pa’i rdo rje (1717-1786). gTsang smyon’s
rnam thar is included in a section that describes ICang skya’s previous
lives.'"™ The reason for this is that 1ICang skya stated that he was an incarna-
tion of gTsang smyon.'”! Thu’u bkwan’s rnam thar of gTsang smyon is help-
ful since he, unlike rGod tshang ras pa, writes in a Tibetan that adheres to
both grammatical and spelling rules. Therefore, some problematic passages
of rGod tshang ras pa’s text are more easily understood when Thu’u bkwan’s
text is consulted. It is also interesting to see how Thu’u bkwan summarizes
rGod tshang ras pa’s extensive text. What he chose to mention and what he
chose to omit tells something about how he read the Heart of the Sun and
what he considered to be the most important events in gTsang smyon’s life.
The fact that he himself is a well-known dGe lugs pa scholar and the fact
that his famous lama Rol pa’i rdo rje was considered an incarnation of
gTsang smyon also shows that gTsang smyon was accepted, not only by
some marginalized and eccentric bKa’ brgyud yogins in the 16" century, but
also by the members of the dGe lugs pa elite several centuries later.'*

The Lion of Faith

dNgos grub dpal ’bar wrote a life story called: The Common Life Story of the
Venerable One of gTsang—The Great Heruka: The Lion of Faith Playing on
the Snowy Mountain of Good Qualities.'"” The title indicates that this rnam
thar is a general or common rnam thar (thun mong gi rmam thar) but, as
already mentioned, this kind of categorization is rather arbitrary. Despite its
name, in addition to the expected biographical information it deals with vi-
sions, dreams and other things that are usually associated with the so-called
uncommon or secret life stories.

'8 1 refer to it in the footnotes with the letter “T”, and it is listed in the Bibliography under
Thu'u bkwan bLo bzang chos kyi nyi ma 1989.

1%0T:39-45.

U T: 39. For an English translation of this passage, see Illich 2006: 358-359. Illich does not
translate the short life story itself.

"2 Another short rnam thar that also summarizes Heart of the Sun is found in the Biographi-
cal Dictionary of Tibet and Tibetan Buddhism (Khetsun Sangpo 1981, vol. 8: 366-368). The
fact that both Thu'u bkwan and Khetsun Sangpo have used rGod tshang ras pa’s text indi-
cates that this text was more widely available than the other two rnam thars, at least in more
recent years.

13 rJe btsun gtsang pa he ru ka'i thun mong gi rnam thar yon tan gyi gangs ri la dad pa’i
seng ge rnam par rtse ba. As mentioned, I refer to this book as Lion of Faith, an abbreviated
form of the title.
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The book was printed in 1508 at the monastery bSam gtan gling in La
stod rGyal, near sKyid grong, not far from the Nepalese border.'™ The rnam
thar is 31 folios long and was printed in gNas chen dgon gsar in rTsib ri.'”
This life story is very rare, and so far no detailed studies of it have ap-
peared.'” The text is, as far as | know, only available as a microfilm in the
Nepal-German Manuscript Preservation Project (NGMPP) and in Gene
Smith’s private collection.'”” The text is not only important because of its
rarity but also because it is the oldest rnam thar in existence. As said above,
it was probably used as a major source by both rGod tshang ras pa and Lha
btsun.'” dNgos grub dpal ’bar’s text is therefore a natural starting point for
studying gTsang smyon’s life. At the beginning of the text dNgos grub dpal
"bar explains why and how the life story came about.

As for how this life story [came about]: When I was on the outskirts of Zal
mo brag in dBus, and the Great Venerable One [gTsang smyon] was cutting
through [our] conjectures about the oral instructions of the profound mean-
ing, the heart-sons, the close disciples, exhorted me by saying: “You must
compose a life story of the Lord.”” Based upon [this urge], I offered [my]
corrections in front of the Great Venerable One so that he could give me
permission (dgongs grol) and clarify my doubts.

Most of the root-verses [of the rnam thar] were completed in the first fif-
teen-day period’® of the first month®' in the Female Fire-Rabbit year (1507).

Then again, later on, the close disciples came and insistently ordered that
[I] must compose an explanation [to the root-verses]. Based on that I com-
piled the main part of the life story from what I heard from the master him-
self, some originating from reliable sources and other things from reasonable

argument.”®

1% N: 30b. bSam gtan gling is described briefly in Gyurme Dorje 2004: 328.

%5 N: 30b; Smith 2001: 74.

1% Some scholars have made brief references to it (Smith 2001: 74; Quintman 2006: 191-192,

n. 8; Schaeffer, forthcoming).

197 NGMPP reel no. L834/2. Smith mentions that he has the text in his collection (Smith 2001:

288, n. 180) but it has not yet been made available on the TBRC. It is a photocopy of Smith’s

text that I have used when studying the text.

1% Quintman is of the opinion that it clearly served as a major source for both rGod tshang ras
’s and Lha btsun’s works (Quintman 2006: 191, n. 8).

* This stay in Zal mo brag is described on p. 24b. It is interesting to note that dNgos grub
dpal "bar also received profound instructions in Zal mo brag on an earlier occasion according
to the life story (p. 9a). On that occasion gTsang smyon told his secret life story (p. 9a). See
also rGod tshang ras pa who mentions that dNgos grub dpal "bar was with gTsang smyon and
others in Zal mo brag at the end of gTsang smyon’s life (G: 256).

% Literally, “white direction”, Tibetan dkar phyogs. This refers to the first fifteen

days of the month up to the full moon day on the 15®, The last fifteen days of the

month are called dmar phyogs.

! Literally “the display of miracles”, cho ‘phrul chen po. This refers to the first part of the
first Tibetan month. During this time it is believed that the Buddha performed different mira-
cles each day.

292 N: 2b: de lta bu'i rnam par thar pa 'di yang / yul dbus kyi sa'i cha zal mo brag gi mtha’
risar / rje btsun chen po'i drung du bdag zab don gyi man ngag la sgro "dogs gcod pa'i dus
su / thugs sras bu chen nams kyis / rje nyid kyi rnam par thar pa cig khyod kyis brtsom
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The rnam thar starts with the root-verses (rtsa tshig, 1b-2b) and these verses
are also found scattered throughout the text at the appropriate places.””

The root-verses consist of ten offerings of homage ('dud pa, 1b-2a) and
five invocations (2a-2b). Each of the, in all, fifteen verses have four lines,
and each line has nine syllables. As dNgos grub dpal ’bar explains above, the
text itself is an explanation or commentary on the root-verses, and the root-
verses thus form the skeleton of the text. At the end of the text, before the
colophon, dNgos grub dpal ’bar repeats the five invocations that are also
found at the beginning of the text. The root verses, as we have seen above,
were composed a year before their explanations, when gTsang smyon was
still alive. Then he completed the rnam thar—a synopsis of the verses with
their explanations—in 1508, when gTsang smyon had passed away.

After having explained how and why the rnam thar was composed, the
general outline (sa bcad) of the text is given.™®

The rnam thar consists of three main sections each of which has several
subheadings. The introductory section (jug pa'i yan lag, 2b—3a) is divided
into an explanation of the name of the text (mtshan smos pa, 2b), and an
expression of worship (mchod par brjod pa, 2b-3a). The expression of wor-
ship is subdivided into a general and a specific expression of worship.

The main part of the text is the second major section that the author calls
“the actual life story” (rmam par thar pa dngos, 3a-30a). This part is di-
vided into two subsections: “the synopsis in sections” (lus mdor bstan pa,
3a) and “the extensive explanation in branches” (yan lag rgyas par bshad pa,
3a-30a). It is in the second part that the actual life story is found.

The second part is divided into two sections with several subsections. The
two sections are: “How he took birth as an emanation in a distinguished fam-
ily as had been prophesied, and became ordained” (3a—5b), and: “How he
embodied the three deeds and caused the teaching to flourish” (5b—30a).2

As the titles of the sections make clear, the first describes prophecies,
dreams and signs in connection with gTsang smyon’s entering of the womb
and the pregnancy of his mother. Then, dNgos grub dpal ’bar explains why it
is suitable to associate these prophecies and dreams with gTsang smyon.

(rtsom) dgos zhes bskul ba la brten / rje btsun chen po'i drung du dgongs grol dang / dogs
geod gyi zhus dag phul / me mo yos kyi lo cho ‘phrul chen po’i dkar phyogs la / risa tshig
phal mo che grub bar byas yong ba / phyis su'ang thugs sras bu slob rnams kyis / 'grel pa
brtsom (rtsom) dgos pa’i bka’ lung nan gyis phebs pa la rten / rnam par thar pa phal che ba
rnams ni / rje btsun nyid la dngos su thos pa dang / 'ga’ zhig ni yid ches pa las rgyud de thos
pa dang / gzhan dag ni rgyu mishan dang beas pa'i gtan tshigs las nges pa rmyed pa rnams /
Wgcigmbﬁbarbya’aﬂ

I have included the root-verses as an appendix, both in translation and in Tibetan (Appen-
dix 2).
2™ For a general outline of the text, see Appendix 3.
2 N: 3a. 1: lung bstan dang bcas te rigs khyad par can du sprul pa’i skye ba bzhes nas rab tu
byung tshul, 2: mdzad pa gsum gyi lus ngos bzung ste bstan pa sprul tshul.
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Following this, gTsang smyon’s birth and childhood are described, and the
section concludes with an account of his ordination.

The second section: “How he embodied the three deeds and caused the
teaching to flourish” constitutes the major part of the rnam thar (5b—30a)
and the first of the three deeds describes “how he planted the victory banner
of accomplishment.” This deed concerns how gTsang smyon practised and
attained accomplishment (5b-9b). The second deed is “how he made con-
nections by means of conduct”, and this describes how he spread the teach-
ings and helped beings (9b—17b). The third and final deed is divided into two
parts. The first part describes how he renovated the Svayambhi Stipa (17b-
23a), and the second part how he passed away in order to help those who
cling to permanence (23a—30a).

The rnam thar ends with the third major section (30a) that, despite its
name, actually consists of a repetition of the invocations that are also found
at the beginning of the rnam thar. Finally, various colophons follow (30b-
31a).

Before continuing with the next two main sources, a few words about the
author of Lion of Faith will be given. The text’s author, dNgos grub dpal
*bar (born about 14607?), is an unknown figure, and no rnam thar of him has
been traced.’™ I also do not know of any other work written by him.” His
name is, however, mentioned in some of the texts that belong to the “school
of gTsang smyon”,””® and he seems to have been one of gTsang smyon’s
main disciples.”” dNgos grub dpal ’bar probably met gTsang smyon rather
early in gTsang smyon’s life and he figures as one of gTsang smyon’s early
students. All three rnam thars contain sections describing how dNgos grub
dpal ’bar received instructions from gTsang smyon in rDzong dkar chos de
in "Bras yul when gTsang smyon was on his way to La phyi.*'® Lha btsun
states that this meeting occurred when gTsang smyon was thirty-eight, and if
this is correct the meeting occurred in 1489.*"

Both rGod tshang ras pa and Lha btsun mention that dNgos grub dpal 'bar
was a very learned scholar who had obtained the rab "byams pa title.*'* This

2% Smith 2001: 288, n. 179.

207 Schaeffer does not include any other work by or about dNgos grub dpal "bar among the
fifty-five extant prints of gTsang smyon and his disciples that he has traced (Schaeffer, forth-
coming). It is however possible that he wrote other texts, and perhaps more texts written by
dNos grub dpal *bar will be found someday.

Fclr information about “the school of gTsang smyon”, see Chapter 9.

® Sangs rgyas dar po dpal bzang counts him among the most exalted great sons (khyad par
du ‘phags pa’i bu chen) (Sangs rgyas dar po dpal bzang 1568: 79b). rGod tshang ras pa pays
homage to him and the other main disciples G: 262.

o G 133; L: 93; N: 15b-16a.

' L: 93. A meeting between Lha btsun and gTsang smyon that occurred when Lha btsun was
sixteen is described in Lha btsun’s rnam mgur. This would mean that their meeting occurred
around 1489 so maybe Lha btsun was present when dNgos grub dpal 'bar met gTsang smyon
gme Life and Songs of Lha btsun 1976: 182).

2G:133; L: 93.
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title was granted to great scholars who had studied extensively, and gTsang
smyon’s root lama Sha ra ba also held the title. Georges Dreyfus points out
that the rab 'byams title was awarded after a scholar had studied the relevant
texts, often with several teachers in various centers, and he also mentions
that Sangs rgyas dpal, a student of Ngor chen dkun dga’ bzang po (1382-
1477) 1s said to have been the first to obtain the title.*"* The title thus informs
us that dNgos grub dpal 'bar was a learned man, and this is further empha-
sized by Sangs rgyas dar po dpal bzang who uses the title pan chen before
dNgos grub dpal ’bar’s name in his history of the bKa’ brgyud tradition.*"
So does Bya bral pa Tshul khrims dpal ldan in his rnam thar of bSod mams
blo gros.”® Pan chen is a Tibetanized form of the Sanskrit mahdpandita,
which is a title used in India for the most learned scholars. Since many years
of studies must have been needed to obtain such a title of learning, dNgos
grub dpal ’bar ought to have been at least in his mid twenties when he met
gTsang smyon. Smith is inclined to place his birth in the period between
1462 and 1472, and if he indeed was a learned rab 'byams when he met
gTsang smyon, as the sources state, I would suggest that the earlier date is
more probable.*'®

As mentioned, Lha btsun states that dNgos grub dpal ’bar was among
many dge bshes who had assembled for teachings in rDzong dkar chos sde.
He continues to describe that gTsang smyon granted the scholars “pointing
out instructions” based on the Four Letter Mahamudra, and after that gave
dNgos grub dpal ’bar profound instructions in private. Having practised
according to the profound instructions, dNgos grub dpal ’bar obtained ex-
traordinary results, Lha btsun informs us.?'” dNgos grub dpal ’bar himself
mentions that he received many instructions from gTsang smyon, and he
also describes how gTsang smyon was able to demonstrate his own profound
realization of dharmakaya both to him and to his other disciples.?’® In the
colophon to the Lion of Faith, dNgos grub dpal ’bar, with traditional mod-
esty, presents himself as a Buddhist monk (shakya'i dge slong).*"” rGod
tshang ras pa is less moderate and salutes him as “the best monk, the king of
learned ones.”®

That dNgos grub dpal ’bar indeed was a learned person is evident when
one reads the rnam thar. The spelling and grammar are flawless and he
structures the text strictly according to formal rules. The many variant spell-
ings and obscure words that makes rGod tshang ras pa’s rnam thar difficult

23 Dreyfus 2003: 144.

%1% Sangs rgyas dar po dpal bzang 1568: 79b.

215 Bya bral pa Tshul khrims dpal ldan 1544: 6a.

216 Smith 2001: 288, n. 179. It is of course possible that dNgos grub dpal ’bar obtained his
titles of learning after he met gTsang smyon.

A7 93,

B N: 16a.

19 N: 30b.

0 G: 262; mihas pa'i dbang po bisun pa’i mchog.
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to read are nowhere to be seen in dNgos grub dpal ’bar’s text. As seen
above, the introductory section of the text states that he was asked to com-
pose the rnam thar by gTsang smyon’s close disciples, and he was probably
asked to do so because he was a great scholar and therefore suitable for the
task.

The Heart of the Sun

rGod thang ras pa® wrote a rnam thar titled: The Heart of the Sun, which
Clarifies Vajrayana: The Life Story of gTsang smyon Heruka, Completely
Victorious in Every Direction.™ Although we are not informed what rnam
thar category this text belongs to, the title reveals that it is a life story that
clarifies Vajrayana, and since Vajrayana is the “Secret Mantra: Vajra Vehi-
cle” (gsang sngags rdo rje’i theg pa), the title, somewhat vaguely, suggests
that the life story belongs to the secret category (gsang ba'i rnam thar). If
one compares rGod tshang ras pa’s rmam thar with the other two texts, the
main difference does not concern secrecy or visionary accounts, however,
Instead what distinguishes it from them is that it is the most comprehensive
version. In the 146 folios rGod tshang ras pa appears to have included all the
various sources that he had at his disposal, and thereby providing a more
detailed account of gTsang smyon’s life than both dNgos grub dpal *bar and
Lha btsun did. Besides including the songs found in gTsang smyon’s song
collection, he also included most of the information found in dNgos grub
dpal *bar’s text, and to this he adds some letters, lists, a travel document and
many stories and details that are lacking in the more abbreviated descriptions
of gTsang smyon’s life. It has been noted that rGod tshang ras pa’s text is
historically the most interesting, and many names of places and persons and
other significant details that are absent in the other rnam thars are noted in
the text.**

Of the three rnam thars about gTsang smyon this particular text is the
most well-known and referred to. One of the reasons for this is that the text
was published in 1969 with a preface by E. Gene Smith.?* In his preface
Smith summarized the contents of the book’s fifteen chapters and thereby
made its contents available to English readers. English studies on gTsang

i ﬁm overview of rGod tshang ras pa’s life and works will be given in Chapter 9.

gTsaug smyon he ru ka phyogs thams cad las rnam par rgyal ba'i rnam thar rdo rje theg
pa'i gsal byed nyi ma'i snying po. 1 will sometimes refer to this book as the Heart of the Sun,
an abbreviated form of the title,
2 Smith 2001: 67.
24 The Life of the Saint of gTsang. New Delhi: ﬂm—pi_uka Series, vol. 69. Ed. Lokesh Chan-
dra. Smith notes that the original xylograph that is reproduced in this book belongs to Tokden
Rinpoche of Ladakh (Smith 2001: 285, n. 144). Smith also mentions that he knows of the
existence of two other copies of the text, one is preserved in the library of Burmiok Athing in
Gangtok, Sikkim, and one in the Toyo Bunko in Tokyo (Smith 2001: 285, n. 144).
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smyon, however, are not what concerns us here since that topic was ad-
dressed above, but the Tibetan text itself.

According to the colophon the text was completed on the fifteenth day of
a Monkey year.”” Unfortunately it does not specify which Monkey year, so it
could refer to 1512, 1524 or 1536.° Roberts mentions that the life story that
Lha btsun wrote in 1543 directs those interested in knowing more about
what happened when gTsang smyon passed away to more comprehensive
accounts written by Lha btsun’s great former dharma brothers.”’ According
to Roberts, the texts referred to are probably the rnam thars by dNgos grub
dpal 'bar and rGod tshang ras pa.”*® If this is the case, rGod tshang ras pa
must have written his life story before 1543 when Lha btsun wrote his ver-
sion of the life story. Ehrhard suggests that rGod tshang ras pa composed the
text in 1512 while he was staying in Tséri.™

Due to its many peculiar spelling variations and disdain for the conven-
tions of literary Tibetan, the Heart of the Sun is rather difficult to read. Smith
once pointed out that “the orthographical substitutions found in the text are
numerous enough to be the subject of a special study in itself.” As will be
seen in the footnotes and Appendix 1, where sections of the Tibetan text is
presented, rGod tshang ras pa often uses prefixes, suffixes, subscripts and
superscripts that are not found in dictionaries.” He also often excludes pre-
fixes, suffixes, subscripts and superscripts. It is generally rather easy to as-
certain what word rGod tshang ras pa must have had in mind, both from the
contents of the story, and also by consulting dictionaries and looking at
words with similar spelling. For example, he writes skyed rims instead of
bskyed rim, nga brgyal instead of nga rgyal, srid zhu instead of sri zhu and
sleng ba instead of gleng ba. After a while one becomes familiar with rGod
tshang ras pa’s non-standard spellings and unusual grammar, and it becomes
easier to comprehend the rmam thar.

As is common in many rnam thars, the prose style is highly colloquial
and unadorned,” but rGod tshang ras pa does insert sections of more poetic
language that approximates classical literary Tibetan. In the poetic passages
that occur, “the poetical aesthetics is based on parallel structure and metric
pattern found in folk and epic literature” and not on the classical §loka.”’

25 G: 284,
2 This has been discussed in Roberts 2007: 42,
27 poberts 2007: 41; L: 127.
28 Roberts 2007: 41.
I Ehrhard, forthcoming c.
29 Smith 2001: 67.
B! In the Tibetan texts I have included parentheses that show the words spelled as | have
understood them. This will clarify how I have read the text and perhaps make it easier for
others who would like to study rGod tshang ras pa’s text.
m According to Kurtis Schaeffer this might be a sectarian issue, he mentioned, for example,
that the rmam thar of Tsong Khapa by mKhas grub is written in a higly refined language
gJSchatffer personal communication, Nov. 2008).

* Smith 2001: 69.
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The rnam thar is divided into fifteen chapters (/e ') each of which is sub-
divided in sections or topics (skor) of varying length. The contents of each
chapter and their in all forty-three sections have been accurately summarized
by Smith and will therefore not be repeated here.” It is the first eight chap-
ters of the text that deal with the period of his life that this dissertation fo-
cuses upon. Chapters six, seven and eight describe how gTsang smyon be-
came a mad yogin and his subsequent activities as a mad yogin. Many cita-
tions from, and references to, these three chapters are included in the disser-
tation, and I have therefore chosen to present these three chapters in their
entirety in Appendix 1.

rGod tshang ras pa, just like the other authors, follows a chronological or-
der that is quite straightforward when he describes the life of gTsang smyon.
He provides us with few dates, but he does mention the passage of seasons
and sometimes gives information about how many years and/or months
gTsang smyon stayed at various places.” Smith writes that although no at-
tempt to establish even the simplest chronological outline of gTsang
smyon’s life has been made it would be possible to make such a compilation
if the three rnam thars and the mgur 'bum were compared with one another
and also with rnam thars of gTsang smyon’s contemporaries.™®

The Life Story which Causes the Body-Hairs of the Faithful to
Flutter

Lha btsun Rin chen mam rgyal® wrote a life story called The Life Story of
the Siddha, the Madman from gTsang, which Causes the Body-Hairs of the
Faithful to Flutter ™® The text is 65 folios long and was printed for the first
time in Brag dkar rta so in 1543.7°

According to the Life and Songs of Lha btsun® the life story was begun
when Lha btsun and other disciples stayed with gTsang smyon in the Chu
bar area. After having received instructions the disciples went to various
places to practice; Lha btsun went to Brag dmar ’chong lung and was told to
return after ten days. Lha btsun seem to have forgotten the days, and after

#4 Smith’s summary is very useful when studying rGod tshang ras pa’s text (Smith 2001: 63—
67).
3% rGod tshang ras pa provides us with the date of birth (1452), the year when he made a one
year meditation retreat in Chu bar (1495) and the date for the renovation of the Svayambhii
Stiipa (1504). He erroneously provides the year 1543 as the year when gTsang smyon passed
away (It should be 1507). I will return to this when describing gTsang smyon’s death in Chap-
ter 7.
¢ Smith 2001: 63. For a tentative chronological outline of gTsang smyon life, see Appendix
4.
“7 An overview of Lha btsun’s life and works will be given in Chapter 9.
:;’: Grub thob gtsang pa smyon pa'i rnam thar dad pa'i spu slong g.yo ba.

L: 128.
9 In the Bibliography this text is found under its full title: dPal ldan bla ma dam pa mkhas
grub lha btsun chos gyi rgyal po’i rnam mgur blo 'das chos sku'i rang gdangs 1976.
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fifteen days he received a letter from gTsang smyon in which it was written
that he should return.**' Having returned to gTsang smyon, Lha btsun was
instructed how to draw mandalas. At that time he happened to see a draft of
a rnam thar written by another close disciple, and when looking at it, he felt
strong devotion towards his lama. After this, gTsang smyon told Lha btsun
about his experience of liberation in sTag tshang. Lha btsun became very
happy and limitless devotion arose. He then, full of tears, offered many pros-
trations and asked gTsang smyon to continue his liberation story. gTsang
smyon agreed to do so, but told Lha btsun not to reveal his story in front of
many people. Lha btsun wrote down gTsang smyon’s story in verses. In this
way Lha btsun gradually wrote down a draft to a rnam thar in verses based
upon what gTsang smyon dictated to him.*”

The Life Story which Causes the Body-Hairs of the Faithful to Flutter has
been published at the beginning of bDe mchog mkha’ 'gro snyan rgyud (Ras
chung snyan rgyud): Two manuscript collections of texts from the yig cha of
gTsang smyon He ru ka.** The rnam thar that is reproduced in this particular
collection does not come from the original Brag dkar rta so edition, however,
but from another print. Xylograph copies of the original Brag dkar rta so
print were brought to the West by Giuseppe Tucci and are available in the
Tucci Tibetan fund in the Library of ISIAO.** Thanks to the Nepal-German
Manuscript Preservation Project, a microfilm made from the Brag dkar rta so
edition is also available.?* Despite different design and block drawings, the
two editions seem to be paginated in the same way.?*

Like rGod tshang ras pa, Lha btsun has included the songs in the rnam
thar* Despite these similarities, the structure of Lha btsun’s rnmam thar is
more similar to dNgos grub dpal 'bar’s text than rGod tshang ras pa’s. It has
no chapters or sections, like the Heart of the Sun, but organizes the narrative
around verses like the Lion of Faith. The forty-one verses are four lines in
length, each line containing nine syllables. Like the verses in the Lion of
Faith, they end with the verb 'dud (“bow down”, “pay homage”). As seen
above, it appears that Lha btsun first wrote the verses and later added the
narrative parts and inserted the songs at the appropriate places in the rnam
thar. Each verse pays homage to a particular period of gTsang smyon’s life,

*! dPal ldan bla ma dam pa mkhas grub Iha btsun chos gyi rgyal po'i rmam mgur blo 'das
chos sku'i rang gdangs 1976: 303.

*2 dPal ldan bla ma dam pa mkhas grub Iha btsun chos gyi rgyal po'i rnam mgur blo 'das
chos sku'i rang gdangs 1976: 304.

23 Lha btsun 1971. It is this edition of the text that I have used.

4 De Rossi Filibeck 1993, vol. 2: 341. Clemente remarks that Tucci made marks in the texts
that he studied, and we therefore know that he studied this text, Clemente 2007: 124.

S NGMPP reel no. E2518/10.

¢ Although I have not been able to compare each single page of the two prints, the pages that
I have compared begin and end with the same word, and both texts are 65 folios long.

7 The first song is presented on page 50 of the text. As mentioned above I stick to the west-
ern-style pagination of the text, i.e.: 50 instead of 25b.
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and the verses are arranged in chronological order. After each verse Lha
btsun describes this period of his master’s life, and he inserts the songs that
he sang at the period being described.*®

With some minor variations, Lha btsun follows a similar chronology to
the other two authors. Lha btsun’s rnam thar differs insofar that he fre-
quently mentions gTsang smyon’s age. dNgos grub dpal ’bar and rGod
tshang ras pa only give information about gTsang smyon’s age when they
describe his childhood and youth and on a few occasions some dates.

%% 1 have followed in Lha btsun and dNgos grub dpal ’bar’s footsteps in the third part where I
describe gTsang smyon'’s life, and cite verses which summarize a particular period of gTsang
smyon’s life before that period of his life is described in detail.



Part Two: gTsang smyon
Heruka
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Chapter 3: Birth and Childhood

I respectfully pay homage to the assemblage of lamas, deities and dakinfs.

I bow down at the feet of the glorious lama, the Heruka!

You are the unification of all the buddhas, the sixth Vajradhara.

The deeds of the Victorious Ones are endless and inconceivable.

You clear away the disturbances of samsara and nirvana by merely having
your name heard.

I bow down to you, Protector!

Just as prophesied by the Victorious Ones,

You took birth as an emanation in these snowy mountains.
Through virtuous actions from beginning to end,

You spread the essential doctrine in the ten directions.*”

Prophecies

gTsang smyon Heruka’s disciples begin their accounts of their lama’s life
story by quoting various Buddhist scriptures where the coming of the Lord
(rje)* is foretold. According to their way of seeing, there are prophecies
(lung bstan) about gTsang smyon in important Buddhist texts such as the
Perfection of Wisdom Satra®™' and the Heap of Jewels Sitra.*

How wonderful! This was said by the bhagavan (Buddha Sikyamuni) in the
The Heap of Jewels Siitra:*® “Ananda in the future, in the body of a vajra
master, [ will teach the Dharma.” So [it was said], and in the Tantra which
Completely Grasps the Qualities of the Lama™ it is said: “Displaying a body
in accordance with the desire [of beings], I will teach the holy Dharma [and],
in the times of the last five hundred years, [I will teach] in the form of a
child.” And in the the Vajra Tent of the Dakini’s Tantra®™ it is said: “There-

9 N: 1b. For the Tibetan text, sce Appendix 2.

39 1God tshang ras pa often calls gTsang smyon rJe (Lord).
21 Sher phyin mdo, Prajhaparamitasiira.

*2 dKon mchog brisegs pa mdo, Ratnakitasiitra.

3 mDo dkon mchog brisegs pa.

4 bLama'i yon tan yongs bzung gi rgyud.

5 mKha' 'gro ma rdo rje gur gyi rgyud.



fore a vajra holder will take the form of a master and then after focusing on
the benefit of the beings he will dwell in the body of a low person.”?*

All three disciples agree that gTsang smyon was predicted in the Perfection
of Wisdom Siitras, and it is also often stated that he had a special connection
with the teachings contained in those siitras. This is not surprising; several
great masters of Tibetan Buddhism are described as having a special relation
to the Perfection of Wisdom. These teachings form the core teachings of
Mahayana Buddhism and have always been regarded as very important in
the Tibetan Buddhist tradition.

Lha btsun quotes a section of the Immaculate Goddess Siitra where it is
written that:*’

There are prophecies of the revered lama, the Heruka, in many deep
Prajfidgparamitasiitras. Especially in the Immaculate Goddess Siitra it is said:
“Prajiiaparamita will spread from the north to the north by myself, and fur-
thermore in the land of the red faced ones [a person] with the name ‘Mad-
man’ will spread Prajidgparamita, and he will specifically not do so by means
of discipline.”*®

dNgos grub dpal ’bar, quoted the same text, but the last line that says that a
person with the name “Madman” will spread the teaching is not men-
tioned.” Without the last line it becomes much more difficult to connect this
siitra with gTsang smyon. dNgos grub dpal 'bar seems aware of this and
explains that:

The reason for letting these prophecies of the Perfection of Wisdom turn into
prophecies about the Venerable One is that he is one who passed his time
bringing his own as well as others’ continuums to maturation and liberation
by means of the view, meditation, conduct, and results which are explained in
the profound Perfection of Wisdom Siitras,**

6 G: 6: e ma ho / 'di skad du / bcom ldan ‘das kyis mdo dkon mchog brisegs par / kun dga’o
[kun dga’ bo] nga nyid ma ‘ongs pa'i dus na rdo rje slob dpon gyi gzugs kyi chos ston par
'gyur ro / / ces pa dang / bla ma’i yon tan yongs bzung gi rgyud las /' / ji ltar mos pa'i gzugs
su ston / / nga nyid Inga brgya tha ma'i tshe / / byis pa’'i gzugs kyi dam chos ston / / ces dang /
mkha’ 'gro ma rdo rje gur gyi rgyud las / / gang phyir rdo rje 'dzin pa ni / / de nyid slob dpon
gzugs bzung ste // sems can phan riogs dmigs nas ni // tha mal pa'i gzugs su gnas // .

" A text with a similar title—Lha mo dri med 'od kyis zhus pa, Vimalaprabhapariprccha—
is contained in the bKa’ 'gyur, vol. pa in the mdo section, vol. 59.
28 L: 4: rje btsun bla ma he ru ka 'di nyid shes phyin zab mo'i mdo las mang du lung stan ni
zhing / khyad par lha mo dri med ma'i mdo las / shes rab kyi pha rol du phyin pa byang
phyogs nas byang phyogs su nga nyid kyis rgyas par byed cing / de yang gdong dmar can gyi
yul du smyon pa’i ming can gyis shes rab kyi pha rol du phyin pa rgyas par "gyur te / ‘dul ba
sr?r‘irrgporbyedpa ni ma yin no zhes gsungs pas /.
3% N: 3a.
%0 N: 3b: sher phyin gyi lung stan de / rje btsun "di nyid kyi lung stan du 'gro ba'i rgyu
mitshan ni / rje 'di nyid sher phyin zab mo'i mdo nas bshad pa'i Ita bsgom spyod 'bras kyis /
rang rgyud smin cing / gzhan rgyud smin grol la 'god pa’i dus 'da’ ba cig ‘dug pas /.
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gTsang smyon thus proved to be the very person indicated in the sacred
scripture through his activities. dNgos grub dpal "bar mentions that he asked
gTsang smyon whether it was appropriate to regard him as the very individ-
ual mentioned in the prophecies. Not only did gTsang smyon reply that this
was indeed appropriate, he also quoted some sections of the Perfection of
Wisdom Sitra where it is said that the Prajiiaparamita teachings would be
diffused not by a monk but by a yogin, and that the main subject of those
teachings will not be discipline.*’

According to the Heart of the Sun, also the Great Master from Uddiyéna
(Padmasambhava) whom Tibetan Buddhists consider to have been instru-
mental in bringing Buddhism to Tibet, had foretold gTsang smyon’s appear-
ance. rGod tshang ras pa mentions that the treasure finder (gter ston) Byang
chub gling pa®™ revealed a treasure text (gter ma) entitled rDzogs chen ba ku
la byang phra mo from the back of the great rNam snang® in bSam yas, and
he quotes from the treasure text in the Heart of the Sun:

In the future, when the life span of beings will be fifty years, my—
Padma’s—emanation-body will be born in the sMyang-family, in a Monkey
year, and [due to] “disciplined conduct™ he will be called madman. [By mere-
ly] seei::g, hearing, thinking, or touching him, enlightenment will be at-
tained.’

The gter ma texts often contain prophecies, and it is interesting that rGod
tshang ras pa uses this kind of text to further sanctify his teacher. By doing
80, he connects gTsang smyon with Padmasambhava, and gTsang smyon is
even considered an emanation of him.**

%! ‘dul ba, vinaya. N: 4a.
%2 TBRC gives information about several Byang chub gling pas. One of those, $akya ye shes,
whose primary title was Sakya ye shes Byang chub gling pa, lived in the 14® century and was
a teacher of Sangs rgyas gling pa (1340-1396). 1 have not been able to determine if this might
be the master referred to in the prophecy.
%3 Short for rNam par snang mdzad, which is Tibetan for Vairocana. Vairocana is the chief
buddha of the Tathigatha or Buddha family (bde bzhin gshegs pa'i rigs, tathagathakula),
which is one of the five Buddha families (rigs Inga, paficakula), but it is also the name of a
historical master who was important during the first period of dissemination of Buddhism to
Tibet. Since this seems to be a description about how a treasure (gter ma) is found, this prob-
ably means that the gter ston revealed a text from the back of a rNam par snang mdzad statue.
¥4 G: 6-7: ma "ongs Inga bcu khar la dus / / padma nga yi sprul pa'i sku / / myang gi rigs
'khrungs sprel lo ba / btul (brtul) zhugs spyod pa smyon pa'i ming / mthong thos dran reg
chug thob /.

This is one of the few instances in the rnam thars of gTsang smyon when a rNying ma
connection is displayed. Given the fact that many bKa’ brgyud masters had close ties to the
rNying ma school, in combination with the general tendency to mix traditions in Tibetan
Buddhism, especially bKa’ brgyud and rNying ma, it is somewhat surprising that there are so
few connections between gTsang smyon and the rNying ma tradition. The fact that gTsang
smyon’s own student and biographer rGod tshang ras pa had close ties to the rNying ma
tradition makes this even more surprising. It would seem logical to find more references to
rNying ma teachings and/or rNying ma masters in the rnam thars about gTsang smyon but, as
we will see, there are very few such references.
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The examples above show how gTsang smyon’s disciples, in similar but
not identical ways, try to demonstrate that their master was not an ordinary
being, but an emanation (sprul pa) of enlightenment. He was foretold in
many sutras, and according to rGod tshang ras pa, in grer ma-texts as well.
gTsang smyon was Buddha Sakyamuni himself or perhaps Padmasambhava
who is seen as a second Buddha by the Tibetans. dNgos grub dpal ’bar sees
no contradiction in the fact that his master is sometimes said to be an emana-
tion of the Buddha and sometimes of Padmasambhava.

It also does not contradict U ryan’s [Urgyan=Padmasambhava] prophecy, be-
cause in general it is said that a single basis for emanation will emanate into
one billion emanations, and in particular because it is prophesied that U ryan
pa himself is an emanation of the Buddha.?®

Previous Incarnations

gTsang smyon is not only seen as an emanation (sprul pa) of a buddha, but
he is also often held to be an incarnation (sprul sku) of a particular Buddhist
master. The sprul sku-system of spiritual transmission was increasingly gain-
ing popularity when gTsang smyon’s disciples wrote their hagiographies,
and it is only natural that they tried to see their teacher as an emanation sprul
pa and/or an incarnation sprul sku.*

gTsang smyon seems to have been a bit skeptical towards the incarnation
system. According to Gene Smith, gTsang smyon considered the emulation
of the lives of the great masters of the past to be more important than the
incarnation lineage to which a teacher belonged.*® That this indeed seems to
be gTsang smyon’s opinion is shown in one of his most important works, the
Life of Milarepa. Peter Alan Roberts and others have pointed out that gTsang
smyon’s version of Milarepa’s hagiography was the first to present the cot-
ton-clad yogin as an ordinary being instead of an incarnation of a buddha **
This innovation made it easier for ordinary persons to identify with Mi-
larepa, which probably contributed to the popularity of gTsang smyon’s
version.

However, despite gTsang smyon’s attempts to reduce the importance of
the incarnation system, both he and his disciples had some thoughts about
his former incarnations. According to the Buddhist way of thinking, every

% N: da: u ryan gyi lung stan dang yang mi 'gal te / phyir sprul gzhi gcig gis / sprul pa bye
ba phrag brgya sprul par bshad cing / khyad par uryan (urgyan) nyid kyang / sangs rgyas kyi
sprul pa yin par lung bstan pas so /.

7 For a discussion of how these two terms are used and how complicated the ideas about
reincarnation and emanation are, see, for example, Roberts 2007: 231.
268 Smith 2001: 61.
269 Roberts 2007: 58. In Chapter 9 a more detailed discussion of gTsang smyon’s life story of
Milarepa will be provided.
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sentient being is born repeatedly and the historical Buddha was a bodhisattva
for innumerable lives before attaining enlightenment. Therefore, it is logical
that a great master such as gTsang smyon had been an important master in
his previous incarnations as well.

Several incidents in the life stories show how people speculated about
gTsang smyon’s previous lives. In the Heart of the Sun it is mentioned that
Chos rje gYam spyil ba announced to gTsang smyon that he had dreamt that
gTsang smyon was Tilopa in a previous life. gTsang smyon answered: “That
may indeed be your vision. I am [indeed] one who upholds the tradition of
Tilopa. I have no idea whether I am an incarnation or not.””"

On another occasion the head lama of the gNya’ nang monastery asked

gTsang smyon:

Precious Lord! Whichever activity of yours one observes, it is not worthy of
any but one of the incarnations of a Buddha or Bodhisattva, whoever it may
be. In the opinion of the people, it is such as the Reverend Lord Ras chung pa
and Ngan rdzong ston pa. Concerning whose incarnation, the rumours are not
in agreement, and there are various opinions. Which is it? Please tell whose
incarnation you are, and who is the extraordinary master in Lord Mi la ras
pa’s Life.*”!

On this occasion gTsang smyon offered a response that provides some in-
formation regarding his opinion. He said that, “You will understand whose
incarnation I am by looking at the footprint at Ras chen Cave in La phyi and
the [identity of the] extraordinary master will become evident when I have
died.”” This enigmatic answer did not stop the speculations about gTsang
smyon’s previous incarnations, but it did actually contain some clues. Ilze
Maruta Stearns [Kalnins] and Andrew Quintman have shown that a close
reading of the Heart of the Sun, where the above quotations are found, shows
that gTsang smyon, in the eyes of rGod tshang ras pa, considered himself to
be a reincarnation of Milarepa.” If this was solely rGod tshang ras pa’s opi-
nion, or if it actually was what gTsang smyon himself believed, is difficult to
know. Other close disciples had other opinions regarding their lama’s previ-

™ Smith 2001: 61-62; G: 132: de kyed rang gi dag snang yin mod / nga te lo'i rgyud 'dzin ni
{_’mﬁspmf;mm min nga rang la ‘ang rgyus madgsungf

Stearns [Kalnins] 1985: 78; G: 153-153: rje rin po che .!'ags khyed kyi mdz:adpa gang la
ltas rung sangs rgyas byang chub sems dpa’ gang rung gcig gi rnams sprul las 'os mi 'dug
cing mi rnams kyi zer lugs la rje bisun ras chug pa / ngan rdzong ston pa sogs gang gi sprul
payin la kha mi ‘cham z.&ing zer lugs sna tshogs pa geig 'dug pa gang lags pa / gang gi sprul
pa yin dang rje btsun mi la'i rnam thar na yod pa'i thung mong ma yin pa'i slob dpon su yin
rnams gsung du gsol zhus ishe /.

72 Stearns [Kalnins] 1985: 78; G: 153-154: nga su’i sprul pa yin la phyi ras chen phug gi
z)':ab:r rjes la ltas pas shes / thun mong ma yin pa’'i slob dpon nga shi nas sion yong gsung /.

7 Stearns [Kalnins] 1985: 66—83. Andrew Quintman also has shown that this is the case, and
he mentions that also dNgos grub dpal "bar recorded gTsang smyon’s own words as explicitly
admitting his status as Milarepa’s incarnation. rGod tshang ras pa thus followed dNgos grub
dpal "bar’s older biographical account (Quintman 2006: 262).
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ous incarnations. Lha btsun thought that gTsang smyon had been Tilopa, for
example.”™ Stearns [Kalnins] who has devoted attention to this question in
her master’s thesis argues convincingly that gTsang smyon shared rGod
tshang ras pa’s opinion and actually made it clear that he had been Milarepa
previously.”” gTsang smyon never said this directly, but he did say and do
things that, taken as a whole, indicate that this seem to have been his opin-
ion. Due to gTsang smyon’s vagueness regarding his previous incarnations,
speculations about gTsang smyon’s former lives continued. Several centuries
later well-known lamas expressed different opinions about gTsang smyon’s
former incarnations. Thu’u bkwan bLo bzang chos kyi nyi ma (1737-1802)
thought that he was a reincarnation of Milarepa’s teacher, Marpa (1012-
1093?)." Later, two prominent figures of the non-sectarian movement (ris
med), ’Jam mgon Kong sprul (1813-1899) and ’Jam dbyangs mKhyen brtse
dbang po (1820-1892) stated that gTsang smyon was an incarnation of Ras
chung pa.*”

To sum up, it was generally believed that gTsang smyon was a reincarna-
tion of a great bKa’' brgyud master of the past, but there was no consensus
regarding who it was. Some people claimed that it was Ras chung pa or
Ngan rdzong ston pa. rGod tshang ras pa and other disciples (and perhaps
gTsang smyon himself), asserted that it was Milarepa; Lha btsun and Chos
rje gYam spyil pa that it was Tilopa; Thu’u bkwan that it was Marpa;
mKhyen brtse dbang po and "Jam mgon Kong sprul that it was Ras chung
pa—and there were probably several other candidates as well.

The Birth: Chos rgyal lhun po—The Dharma King
Mountain—is Born

I bow down to you, who showed many miracles when you entered the womb
and were born,

And ;I;r;m in the amusing games of childhood endeavored in virtuous ac-
tions,

gTsang smyon was born in gTsang, the most western of the two provinces
that constitute central Tibet (dBus-gTsang). Southeast of the famous town

M 15128,

*"3 Stearns [Kalnins] 1985: 66-83. Especially, pp. 79-83.

*76 Smith 2001: 145.

77 * Jam mgon Kong sprul is quoted in Stearns [Kalnins] 1985: 78. mKhyen brtse states this in
his guide to the holy places of Central Tibet that is available in English translation (Ferrari
1958: 51).

% L: 4: khyod sku lhums zhugs bltams tshe ltas bzang stan // gzhon mu’i rol rised dge ba’i
las la brtson / [ ...] 'dud /.
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gZhis ka rtse in gTsang lies the land of Myang or Nyang.*” This region in-
cludes the entire fertile valley of the Myang chu river and it is divided into
three parts: upper Myang (Myang stod), middle Myang (Myang bar) and
lower Myang (Myang smad). The most famous and important town in
Myang is rGyal rtse, situated about 67 kilometers southeast of gZhis ka rtse
in upper Myang. rGyal rtse is famous for the remarkable octagonal sKu
’bum Stiipa that was completed in 1427. The stiipa is situated in the great
monastic complex of rGyal rtse, dPal "khor chos sde, or as it was called in
the oldest references, dPal "khor bde chen.

If one follows the Myang chu river from rGyal rtse and continues north
one arrives in sTag rtse. In sTag rtse there was a temple atiributed to the
ancient dharma king Khri srong Ide btsan, and in its territory was a locality
called sTag tshal where there stood a castle known by the name of Mon
*gro.”® East of sTag rtse in a large valley was a village called mKhar kha or
bKra shis mkhar kha.”®' dPal ldan bzang po laid the foundations of this vil-
lage (mKhar kha), rTse chen, Lhun grub rtse and gGyal rtse 1365.** It was
in mKhar kha that gTsang smyon Heruka was born.

gTsang smyon’s birth is described in a similar way in the three rnam
thars, some details varying, but the overall picture being almost identical.

Before Birth

In the Heart of the Sun, rGod tshang ras pa desribes how Milarepa attained
enlightenment in one lifetime, and it is then mentioned how Milarepa’s aspi-
ration prayers and his powerful resolve to benefit beings spread his enlight-
ened activities in countless buddha fields. Finally, “light of wisdom and
compassion radiated from the spontaneously existing sphere of Akanistha to
this land of the northern direction (Tibet), and the great nirmdnakaya entered
his mother’s womb.”**

The entire episode resembles Buddha Sakyamuni’s birth, as it is depicted
in the famous hagiographies Lalitavistara and Buddhacarita. Just like the
Buddha, gTsang smyon dwelled in a heavenly sphere, not Tusita as the for-
mer, but Akanistha, and when the time was ripe he descended to Earth to
enter the womb of his mother. gTsang smyon was thus seen as an extraordi-
nary being, a bodhisattva or perhaps an emanation of a buddha, who took
birth for the sole reason of benefitting beings and the teachings.

" For information about Myang/Nyang see Tucci 1989 a: 47-72, for a more recent descrip-
tion, see Gyurme Dorje 2004: 265-275.

280 Tycci 1989 a: 56, 68.

Bl See Tucci 1989 b: 259, n. 3. The spelling varies; sometimes it is spelled *Khar dga’. Ac-
cording to a local informant bKra shis mKhar kha is known as Min grol gling (not to be con-
fused with the famous riNying ma pa monastery with the same name) nowadays.

2 Eranco Ricca and Erberto Lo Bue 1993: 14,

™ G: 13: byang phyogs gi zhing ‘dir ‘og min Ihun gyi grub pa'i zhing khams nas / mkhyen
rtse ye shes kyi ‘od zer spros pa las / sprul sku chen po yum gyi lhums su zhugs /.
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It would be improper for such an exalted being to enter the womb of an
ordinary woman, and gTsang smyon therefore entered the womb of a wis-
dom dakini (ye shes mkha’ 'gro) named Sangs rgyas ’dren™ gTsang
smyon’s father, Sangs rgyas dPal Idan, was a “mantra-holder” (sngags
‘chang), a term sometimes translated as “village lama” *

gTsang smyon’s mother, Sangs rgyas 'dren, had a particularly close rela-
tion to her son. Her dreams and visions were regarded as very important by
the authors of the rnam thars, and gTsang smyon himself seems to have had
a close relationship with, and much respect for her. Even when gTsang
smyon later became a mad yogin, famous for disregarding the opinions of
others, he occasionally visited his mother and followed her advice. gTsang
smyon’s father, on the other hand, is only mentioned when gTsang smyon’s
birth is described and then disappears from the account altogether. The close
relationship between mother and son is also seen in other life stories, most
notably perhaps the life of Milarepa, where the strong and emotional rela-
tionship between Milarepa and his mother is an important part of the narra-
tive. The importance of one’s mother is often stressed in Mahdyana Bud-
dhism, and a common method to develop compassion is to see all sentient
beings as one’s previous mothers.*®

Sangs rgyas 'dren and Sangs rgyas dPal Idan had five children, three sons
and two daughters. gTsang smyon was the next youngest of them, and his
brothers are mentioned by name in the biographies. Gene Smith mentions
that all three brothers became well-known religious personages of their
time.*

Lha btsun depicts a dream that their mother had during her pregnancy
with gTsang smyon’s older brother Sog po rgyal mtshan:

When the oldest of the three sons A ra pa tsatsha [Sogs po rgyal mtshan] was
in the womb of mkha" ‘gro Sangs rgyas *dren, his mother one night dreamt of
a red fearful woman with bone ornaments. [The woman) gave her three eggs,
a white one, a red one, and an indigo colored one, and said, “Eat these and
the three—Sog po rgyal mtshan, Sangs rgyas rgyal mtshan and dKon mchog
rgyal mtshan—will be born; their renown will fill the world.” After dreaming
[the red lady] disappeared like a rainbow. Then the boy was born and when

2% The term wisdom dakini is used for female enlightened beings; these could be humans or
yi dams such as Vajravirahi. It should also be noted that the term is used in colloquial Tibetan
for the wife of a yogin or the mother of an incarnated lama.

%5 Both Stearns [Kalnins] and Smith translated the term with village lama (Stearns [Kalnins]
1985: 21, Smith 2001: 63). If this is correct gTsang smyon’s parents were Buddhist practitio-
ners who had achieved recognition and perhaps officiated in the village when religious ser-
vices were needed. That parents of an important lama are extraordinary individuals is taken
for granted by many Tibetans, so it is difficult to know whether gTsang smyon’s parents
actually were regarded as accomplished practitioners before gTsang smyon was born, or if
they were given such titles and/or functions retrospectively.

:“‘ See, for instance, Kongtrul 1987: 12.

% Smith 2001: 63.
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the time of talking arrived he automatically said A RA PA TSATSHA NA
DHI,** and was also given the name A ra pa tsatsha.”*’

gTsang smyon’s younger brother, dKon mchog rgyal mishan (born 1453) is
often mentioned in the rnam thars, and just like gTsang smyon he was seen
as an emanation foretold in prophecies. gTsang smyon had a close relation-
ship with him, and the two brothers often traveled together. dKon mchog
rgyal mtshan is often called dbon po or dbon po brten 'brel ba in the rnam
thars, and this is confusing since dbon po usually means nephew.”® Stearns
[Kalnins] assumes that this is either a scribal error, or that dbon po might be
a local usage for younger brother.”" rGod tshang ras pa asserts that dKon
mchog rgyal mtshan was an emanation of an activity protector (las kyi mgon
po) called The Raven Faced One (Bya rog gdong).**

Not only gTsang smyon’s parents and siblings were extraordinary, but the
family (rigs) and lineage (gdung) to which they belonged were extraordinary
as well. The name of the lineage was Myang and it had produced famous
saints such as Myang ral pa can.*”

During the pregnancy, gTsang smyon’s mother (Sangs rgyas 'dren) felt
happiness and physical lightness, and even if she did not eat she never felt
hunger.® She also had several dreams that indicated that her expected child
was very special and destined for great things. This is another common fea-
ture of rnam thars; the mother of the great female master Ma gcig lab sgron
(1055-1153), for example, felt light and happy while pregnant. In addition,
just like gTsang smyon’s mother, she had auspicious dreams.* A rnam thar
about Ma gcig lab sgron describes that when her mother was pregnant, de-
spite being a rather old mother (48 years), her complexion became youthful
again.”

% This is the mantra of Mafijusri.
2 . 4-5: mkha' ‘gro sangs rgyas 'dren la sras gsum 'khrungs pa'i che ba a ra pa tshatsha
la 'khris pa’'i dus su / yum la nub cig gi mnal lam du bud med dmar mo rus pa'i rgyan can
Jigs pa cig gis sgong dkar dmar ‘thing gsum byin nas de zo dang sog po rgyal mishan / sangs
rgyas rgyal mishan / dkon mchog rgyal mthan gsum skyes nas 'dzam gling grags pas 'gengs
50 zer ba rmi nas ja' ltar yal song / de nas sprug gu de btsam te smra ba'i dus tshod la sleb
pa'i tshe a ra pa tsatsha na dhi rang byung la smras nas / ming la yang a ra pa tsatsha ra
brags so /.
 See, for instance, G: 7; 15; N: 4b.
¥ Stearns [Kalnins] 1985: 53, n. 27. The fact that the same word is used in both G and N
%‘l;l;:licatcs that it is not a scribal error (see, for example, N: 4b).

G: 15.
* This probably refers to the famous grer ston Nyang ral pa can nyi ma "od zer (1124-1192).
For a description of Nyang ral pa can’s encounter with a mad master, see above (p. 15).
M G:7:N: 3b: L: 5.
% Edou 1996: 122-125.
*% Edou 1996: 125.



When gTsang smyon’s mother had been pregnant for six months some
cotton clad yogins (ras pa) arrived in a dream.”’ The ras pas sang beautifully
and the mother went to them. One of them said that he was Ras chung and
gave her an amulet (ga 'w). “Wear this and all your wishes will be accom-
plished!” he said.**

About a month later she dreamt about seven suns, and when the rays of
the suns reached her, she experienced a mental state that was free of con-
cepts for a while ”*

Despite the pleasant nature of those dreams Sangs rgyas "dren became a
bit worried. The Glorious Lady of Zha lu (Zha lu dpal ldan ma) told her not
to worry about her son and dispelled her worries in a dream the following
night.*®

Birth

Then, finally, after ten months of pregnancy, when the time, day and star
constellation were very auspicious the extraordinary child was born.** The
year was a Male Water-Monkey year’” called Ang gi ra in Tibetanized San-
skrit (1452);° the time was the full moon day (15" day) of the fifth Hor
month; the day was Thursday; and the stellar constellation was dkar rgyal **
gTsang smyon’s birth was unlike that of normal children, but resembled the
birth of the Buddha:

27 Ras pa is the name used for yogins dressed in cotton clothes (ras). This dress is a sign that
they had accomplished the practice of inner heat (gtum mo).

8 1. 5: di thogs dang don thams cad 'grub pa yin no zer bacig [...] /.

2 1. 5; N: 3b.

3% G: 13; L: 5; N: 3b. Zha lu/Zhwa lu is the name of a district in gTsang where there is a
famous monastery of the same name. The Glorious Lady is probably a female protector of this
area.

30! oTsang smyon'’s birth is described in G: 13; L: 5; N: 4a.

302 Tibetans consider the year of the monkey particularly auspicious, and it is believed that
both Buddha Sakyamuni and Padmasambhava were born in a Monkey year. The Monkey year
was also the year chosen for the “great ravine circuit of Tsari” (Tsa ri rong skor chen mo),
(Huber 1999: 128 and 253, n. 1). It is also during a Monkey year that 'Brug chen rin po che,
the head of *Brug pa bka' brgyud, performs the famous ceremony of Néaropa's bone orna-
ments.

3 In The Life of Shabkar it is also said that the Male Water-Monkey year is called Angira
(The Life of Shabkar: the Autobiography of a Tibetan Yogin 1997: 245). According to Stearns
[Kalnins] Ang gir is Sanskrit for chu pho spre’u. She also mentions that in Tibetan astrology,
each year has three names: Tibetan, Sanskrit and Chinese (Stearns [Kalnins] 1985: 46, n. 1).
3™ This is the name of a star, a corresponding constellation, and the associated lunar month. In
Sanskrit it is called pusya. Both Lalitavistara and Buddhacarita states that the Buddha was
born when the pusya constellation appeared (The Lalitavistara Sitra, the Voice of the Buddha,
The Beauty of Compassion, 1983: 124, ASvaghosa 1992: 3).
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The [birth] of the great being who distributed miraculous substances, the glo-
rious Laughing Vajra (gZhad pa rdo rje),”™ [was] similar to the birth of Vajra-
dhara, the supreme nirmanakaya teacher, the perfect and complete Buddha
Sakya thub pa, prince Siddhartha, who was born in the gardens of Lumbini in
the noble land as the son of King Suddhodana. When the Body (sku) was
bomn the umbilical cord of the young bodhisattva was longer than that of or-
dinary people and formed in the manner of a meditation belt and he had
folded palms. He uttered the indestructible mantra: A HAM and his mind did
not move from the natural state of Mahamudra. Also at that time, the earth
shook seven times in six different ways and eighteen signs [appeared]. A rain
of flowers from the virtuous gods and so forth [fell from the sky] and many
offering-clouds of divine substances were offered. All the people nearby had
sensations of sounds of music and fragrant smells. At that time everybody
was in a state of joy and inspiration, [and] an excellent celebration was held
for three nights and days and [gTsang smyon) was given the name Chos rgyal
lhun po (Dharma King Mountain).*%

After his birth, happiness and prosperity pervaded the area for many years.
Diseases ceased and the crops were very good.” This could be compared
with the description of what happened after the birth of the Buddha found in
Lalitavistara:

As soon as the Bodhisattva was born, great pleasure filled all beings. All
were delivered from desire, hatred, and ignorance, pride, sadness, depression,
and fear, They were freed from attachment, jealousy, and greed, and gave up
all actions, which were contrary to virtue. The sick were cured; the hungry
and thirsty were no longer oppressed by hunger and thirst. Those maddened
by drink lost their obsession. The mad recovered their senses, the blind re-
gained sight, and the deaf once more could hear. The halt and lame obtained
perfect}jaimbs, the poor gained riches, and prisoners were delivered from their
bonds.

35 This refers to gTsang smyon and it shows that rGod tshang ras pa considered gTsang
smyon to be an emanation of gZhad pa rdo rje (Milarepa).

3% G: 13-14: mngon 'phags yul lun pa’i "tshal (tshal) du rdo rje 'chang gi mchog gi sprul sku
ston pa yang dag par rdzogs pa'i sangs rgyas shakya thub pa de nyid / rgyal po zas gisang gi
sras rgyal bu don grub du sku bstams pa dang ishul mishungs par dpal ldan gzhad pa rdo rje
rgyud 'phrul bgod pa’i bdag nyid / rgyal sras gzhon nu nyid sku'i lta ba'i thag pa / skye bo
phal pa las mchog du ring bas dpus "khyud (pus 'khyud) kyi tshul du mdzad cing phyag thal
mo shyar ba dang bcas / gsung a ham mi shig pa'i bsngag su sgrogs shing / thugs gnas lugs
phyag rgya chen po las g.yos pa med par sku ltams so / / de'i tshe sa chen po 'di yang rnam
pa drug dang ltas beo brgyad du lan bdun g.yos shing / dkar phyogs gyi ha rnams kyi me tog
gi char sogs lha rdzas kyi mchod sprin du mas mchod pas / rol mo'i sgra dang dri bzangs
nye'khor kun gyis tshor ba byung ngo / / der kun dga’ spro’i dang nas zhag gsum gyi nyin
rtsas ston bzang po dang bcas mtshan chos rgyal lhun por gsol lo /.

7 G: 14; N: 4da.

3% The Lalitavistara Sitra, the Voice of the Buddha, the Beauty of Compassion, 1983: 133.
For the same passage in Sanskrit, see Lalita-vistara 1958: 63.
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Childhood

According to all three hagiographers, gTsang smyon was cared for with love
and affection, and as a young child he amazed those who met him.*” His
behavior and children’s games all indicated that he was an e:xtmurdmmy
individual, linked with Buddhist teaching and practice. The many auspicious
dreams that his mother had during her pregnancy did not cease after gTsang
smyon’s birth, but continued to appear and influence her.

When gTsang smyon was eight months old a small boy with a beautiful
voice appeared in a dream, sitting high above the ground among a large
group of women who were adorned with bone ornaments and played hand
drums (damaru). gTsang smyon’s mother became afraid that the child would
fall down to the ground and get hurt, but the small boy comforted her saying:
“Mother you do not need to worry; riding a white lion I sit in space.”™'® Hear-
ing the young child say this Sangs rgyas ’dren (gTsang smyon’s mother)
woke up.

One month later a severe case of tonsillitis threatened gTsang smyon’s
life and they consulted various doctors. No matter which skilful doctor was
consulted, no one found any remedy, and his condition continued to get
worse. Divinations were performed but no cure for the child was found.
Then, one night, on the full moon day (the 15™), a white lady appeared in a
dream and told Sangs rgyas 'dren that since the boy of hers was destined to
benefit sentient beings and the Buddhist doctrine, recitation of mantra would
cure him. His mother answered that she did not know what mantra to recite
and the white lady said that it would suffice to recite the mani mantra.’"
When gTsang smyon’s mother woke up, she immediately did as the white
lady in the dream had said and gTsang smyon was cured.’”

The dreams of gTsang smyon’s mother continued to appear, and as al-
ready seen, these dreams were often prophetic. Significant Buddhist figures
appeared and revealed important pieces of information about her son. The
next important dream-visitor was the great master Padmasambhava. This key
figure in Tibetan Buddhism, who is important in visionary revelations in
Tibet, appeared in a dream on the 10™ day of the Tibetan month when
gTsang smyon was ten months old.>” Surrounded by many dikinis, Padma-
sambhava made the following statement: “Outside of sTag tshal nang, my

¥ G: 14; L: 5; N: 4a.

310 G. 14-15; L: 6-7; N: 4a—4b: a ma sdug bsngal byed mi dgos / nga seng ge dkar mo la zhon
nas bar snang la sdad yod /.

" Om manipadme hum.

312 G: 15; L: 6; N: 4b.

313 G: 15. According to Lha btsun this incident happened when gTsang smyon was one year
old, and Padmasambhava appeared not in a dream but when gTsang smyon’s mother was
praying to him. The actual content of Padmasambhava’s prophetic message was similar,
though (L: 7). dNgos grub dpal "bar does not mention this incident. The tenth lunar month is
connected with Padmasambhava.
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emanation will be a person of the Monkey year. Wherever the shadow of his
body falls, the path of liberation will be attained. If a bird pulls a monkey by
the nose,’"* the world will be full of light.”**

These kinds of prophetic sayings usually need to be interpreted, and both
rGod tshang and Lha btsun explain this particular prophecy in similar ways.
According to them, the bird refers to gTsang smyon’s brother dKon mchog
rgyal mtshan, who was born in a bird year, and the monkey refers to gTsang
smyon, who was born in a Monkey year.”’® The statement about the bird that
was supposed to lead or pull the monkey by the nose could be an indication
that dKon mchog rgyal mtshan later accompanied gTsang smyon on many of
his escapades. Another interesting thing revealed in this prophecy is the fact
that gTsang smyon is once again said to be an emanation of the great master
from U rgyan (Padmasambhava). The dream thus confirms the message of
the above-quoted grer ma.

Youth

Later, when gTsang smyon was around one year of age’'’ he sat in full medi-
tation position with his eyes fixed for twenty-one days.*'* This was an indica-
tion that the young child was a reincarnation of a great meditation master
and was destined to become a yogin. When older, gTsang smyon practised
much meditation and he stressed the importance of meditation practice in his
teachings.

The prophetic dreams continued to appear and the most important was
perhaps a dream that his mother had when gTsang smyon was about one
year old. A black man, adomed with bone ornaments and with his hair tied
up in a topknot, appeared. The yogin opened the face(s) of the boy(s)’"? and
inserted several volumes of holy books in him (them).**

14 Literally, if a bird pulls a monkey-nose, meaning if someone of the bird sign leads some-
one of the monkey sign. sPre sna bya yis drangs nas.

3 G: 15: stag tshal nang gi phyi rol nas / / nga yi sprul pa sprel lo pa / / de'i lus kyis grib ma
ni // 'phog pa tshun chang thar lam thob / spre sna bya yis drangs nas ni / 'dzam gling 'od
kyi ‘gengs par ‘gyur/.

Similar passage found in L: 7.

paw < 1t T3 B

17 According to rGod tshang ras pa and dNgos grub dpal "bar he was more than one year old
when he sat in meditation (G: 15; N: 4b) and according to Lha btsun he was 10 months old (L:

6).

3& L: 6, N: 4b. Both Lha btsun and dNgos grub dpal 'bar state that this information came
from gTsang smyon’s mother. According to rGod tshang ras pa he sat in meditation for three
dapys. not twenty-one (G: 15).

19 According to both Lha btsun and dNgos grub dpal *bar it is plural (gzhon dag) and if this is
the case perhaps both gTsang smyon and his brother(s?) had texts inserted in them by the
n;oystcriuus yogin (L: 6; N: 4b).

*.G: 16; L: 6-7; N: 4b-5a.
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This dream is a prophecy about one of gTsang smyon’s most important
exploits, the compilation/composition of an Aural Transmission collection.?*'
The hagiographers identify the black man in the dream as the Indian siddha
Tilopa—the first human guru of the bKa’ brgyud lineage, who is regarded as
an emanation of one of the main bKa’ brgyud yi dams, Cakrasamvara.*”

The episode shows that gTsang smyon received these teachings in a mys-
tical way directly from Tilopa, who was regarded as Cakrasamvara in per-
son. These kinds of mystical transmissions are common in both Mahayana
and Vajrayana Buddhism. They are of particular importance in the Tibetan
treasure tradition (gfer ma). In the treasure tradition a great master, usually
Padmasambhava, gives a certain teaching to a particular disciple who in a
later incarnation, when the right time and circumstances arise, discovers the
same teaching as a treasure (gfer ma) and thereby becomes a treasure re-
vealer (gter ston).”” This is an effective way of showing that seemingly new
teachings are actually the words of a buddha. If the teaching is not new, like
in the case of gTsang smyon and the Aural Transmission, it is a way of con-
firming that the person in question has a mandate to function as a representa-
tive of the great masters from whom the lineage once sprung. His mother’s
dream shows that gTsang smyon had been chosen by Tilopa to propagate
these esoteric oral instructions. Later in his life, as we will see, gTsang
smyon fulfilled his obligation, and the seed that Tilopa had planted in him
when he was a small child bore fruit.

Leaving the dreams and prophecies aside, let us now turn to the way in
which gTsang smyon showed that he was extraordinary. As noted above he
had already sat in meditation for a long period when he was just a baby. Lha
btsun describes how he continued to surprise his surroundings with his un-
usual behavior:

When he was two years old, he sometimes stood up, holding his hands in
prayer on top of his head, and spontaneously and repeatedly said, “I salute the
master Mi la (Milarepa)! I salute the glorious Phag mo grub pa!*® I salute the
victorious rGod tshang pa!"**

At the age of three, in all his children’s games he was teaching dharma. In
addition, after holding a small copper vase he said, “I will bestow empower-
ment,” and he put it (the vase) on the heads of all, strong as well as weak.
When he was four and five he was sitting in Vajra-posture most of the time,

' [ will return to the Aural Transmission and describe it in more detail in Chapter 4 and
Chapter 9.

2 G: 16.

*® For a description of the treasure tradition written by a Tibetan lama, see Thondup 1997.
For a study of the Indian predecessors of the Tibetan treasure tradition, see Mayer 1994.

*24 Phag mo gru pa rDo rje rgyal po (1110-1170), one of the most important masters of the
bKa’' brgyud tradition. He was a disciple of sGam po pa and from Phag mo gru pa’s disciples
many suborders of the bKa’ brgyud tradition arose.

*® 1God tshang pa mgon po rdo rje (1189-1258). The founder of the sTod *brug tradition, a
subschool of the *Brug pa bKa’" brgyud.
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with his hands in the posture of equanimity (mnyam bzhag) and his eyes
fixed. At six he perfected his reading knowledge, and since he was very dili-
gent in reading the words of the Buddha, he memorized “Jam,”*® sDud®®’ and
bZang,**® and always recited. When he was seven, he thoroughly knew the
writing styles and the different kinds of letters.’”

rGod tshang ras pa gives a somewhat similar account of gTsang smyon'’s
extraordinary childhood. All his actions and games were related to the Bud-
dhist doctrine and practice, and proved that he was linked to the dharma, or
as expressed by rGod tshang ras pa, “he showed that he carried the blessing
of previous virtuous deeds” (rnam dkar kyi las 'phro).”* This kind of behav-
ior is often found in rnam thars dealing with the childhood of a great Tibetan
master.”' In his autobiography ’Jam mgon Kong sprul describes how, as
soon as he could walk, he started to wear a monk’s shawl. Kong sprul con-
tinues:

In my childhood games, 1 would spend my entire time playing at bestowing
empowerments, erecting miniature temples and ancient castles, making ror-
mas out of earth, and performing forma rituals and lhasang ceremonies.
When I saw such ritual implements as vajras and bells, I was extremely de-
lighted. So there were many excellent signs of my connection with and pro-
pensity toward the Buddhist teaching.**

The rnam thars about gTsang smyon thus follow the same pattern as many
other rnam thars, something that is aptly illustrated in the following passage
of the Heart of the Sun:

Then when he was six years old, after gathering the children in various places
such as mKhar kha’i skyid de phug and so forth, he played games of drawing
mandalas, arranging offerings, performing ganacakra-feasts, preaching dhar-
ma and so forth, and since all he did was the performance of a Vajra master,
even ordinary persons were astonished and amazed. In the boy's [gTsang

32 Jam is short for "Jam dpal mishan brjod, MafijuSrindmasamgiti (Utterance of the Names
lgMaﬁ,mfﬂ} This is the name of a common hymn of praise to Mafijusri.

mﬂa sdud pa (A .Sfyrm_p.m of Sitras).

bZa‘ng po spyod pa'i smon lam, (Aspiration of Noble Exalted C’onduct} is a very popular

bl

it 7 ? dgung lo gnyis pa'i dus na re 'ga’ bzhengs nas thal mo spyi bor sbyar te / rje bisun
mi la la phyag 'tshal lo / dpal phag mo grub pa la phyag tshal lo / rgyal rgod tshang pa la
phyag tshal lo gsung pa yang yang du rang rdol la byung ngo / dgung lo gsum pa’i dus na
byis pa’i rtse mo thams cad chos 'chad nyan dang / zangs kyi bum chung cig yong pa de thogs
nas ngas dbang bskur gyis gsung grag zhan kun gyi mgo bor ‘jog pa mdzad do / dgung lo bzhi
pa dang Inga pa la bzhugs pa phal cher rdo rje’i dkyil dkrungs / phyag mnyam gzhag mdzad
nas spyan hur re bzhugs / drug pa la klog rdzogs par mkhyen te gsung sgrogs la shin du
brtson pas jam sdud bzang gsum thugs la beug ste rgyun du zhal 'don mdzad / bdun pa la
fﬁu&g ‘bris dang srog gzugs la sogs pa’i bri cha rnams mkhyen cing thugs su chud /.

16.

31 See, for example, Dowman and Paljor 1983: 38; Guenther 1986: 9; Edou 1996: 126-127.
332 Kongtrul 2003: 8.
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smyon’s] own dreams he saw many dakinis of the five families performing
sacramental feasts, and a boat that delivered many beings from a great river,
and after seizing the sun and moon in his hands he waved them back and
forth. [Finally he dreamt that he] flew in the sky.*”

The dominating themes of gTsang smyon’s childhood and youth were his
extraordinary qualities that were displayed by miraculous dreams, prophe-
cies, and not least by his natural tendency to practise and teach Buddhism.
The next phase of his life was dominated by another important Buddhist
theme, namely renunciation.

33 G: 16: de nas dgung lo drug gi dus su mkhar kha'i skyid de phug sogs gnas so sor byis pa'i
khor tshogs bsdus nas / sku’i rtsed mo thams cad dkyil "khor 'bri ba dang / mchod pa bsham
pa / tshogs kyi 'khor lo bskor ba / chos ‘chad pa sogs rdo rje slob dpon gyi bya ba kho na
mdzad pas / skve bo phal pha rmams kyang ya mishan zhing ngo mishar du byung ngo / gzon
nu rang gi mnal lam du mkha’ ‘gro rigs Ingas gsang ba'i tshogs mchod bul ba dang / sems
can mang po chu chen po las grus sgral ba (sgrol ba) dang / nyi zla phyag du bzung nas phan
tshun bde bas zhing nam mkha’ la phur ba rmams byung ngo /.
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Chapter 4: The Exceptional Monk

The Ordination: Chos rgyal Ihun po becomes Sangs
rgyas rgyal mtshan—The Victory Banner of the
Buddha

When you saw the faults of samsara you took ordination in the Teaching,
the eight dharmas®* made you disgusted, [and] holy men followed in your
track,

[to you gTsang smyon I bow down].*”

At the age of seven, gTsang smyon felt a strong revulsion towards cyclic
existence and the pleasures associated with it. Things that other beings
strived to obtain gTsang smyon wanted nothing to do with. For him even the
greatest happiness of samsara resembled food mixed with poison or a heap
of filth full of flies.™ Samsara was like a “pit of fire” (me 'obs) in the young
boy’s eyes’”’ and not even the happiness of the highest god, Tshangs pa
(Brahma), attracted him.**

gTsang smyon’s renunciation was mixed with an equally strong feeling of
compassion towards the beings who suffer in samsara. Motivated by renun-
ciation and compassion he decided that whatever the cost he must obtain the
state of peace, the highest liberation from samsara. Since he wanted to reach
liberation in order to help all sentient beings who suffer in the various sam-
saric realms, the limited liberation of the §ravakas and pratyeka-buddhas did
not satisfy him. His only goal was the complete all-knowing state of budd-
hahood.”

3 The eight worldly dharmas (jig rten chos brgyad) are: gain (rnyed pa), loss (ma rnyed
pa), fame (snyan pa), obscurity (mi snyan pa), slander (smad pa), praise (bstod pa), pleasure
gbde ba), and pain (sdug bsngal).

* L: 4: 'khor ba'i skyon gzigs bstan la rab tu byung / / chos brgyad zhen log dam pas ries
bzung ('dud) /.
G 16
B7L. 7: N: 5a.

B G: 16.

e <
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Overwhelmed with these feelings, gTsang smyon decided that he should
become a monk, and when he was eight years old a great abbot (mkhan
chen) named Kun dga’ rgyal mtshan bestowed the monk’s vows on him.**

The night before the ordination ceremony, the abbot had an auspicious
dream that indicated that something of great importance were about to hap-
pen. When gTsang smyon showed up the following day the abbot thought
that his dream portended gTsang smyon’s ordination and said:

“Last night I dreamt of throwing flowers to a man who was together with
many friends who were arhats. It seems that this person will be of benefit for
the teaching.” [The abbot] was very compassionate and provided [gTsang
smyon] with the requisites of a monk. Having given him the ordination name
Sangs rgyas rgyal mtshan (Victory Banner of the Buddha), he said, “You will
be one who upholds the victory banner of the teachings.”*'

Not only the abbot had a dream in connection with the ordination ceremony,
but, as so often before, gTsang smyon’s mother dreamt a prophetic dream
around the time of her son’s ordination as well. She dreamt that her extraor-
dinary son was herding cattle up a mountain,** a dream that indicated that
gTsang smyon had an important future mission.

From this time onward Chos rgyal lhun po, as gTsang smyon had been
called since birth, became Sangs rgyas rgyal mtshan, and he was no longer
an extraordinary child, but an extraordinary monk. The young monk amazed
everyone with his strict discipline and astonishing talent.

During this period, both gTsang smyon and his mother continued to have
prophetic dreams from time to time. The year after the ordination, when
gTsang smyon was nine, he had a dream that indicated his connection with
the tantric teachings, though this was not yet visible in his every-day behav-
ior. In the dream, a black man gave him a hooked knife and spoke the fol-
lowing symbolic words: “All the beings you kill by performing wrathful
activity will attain the path of liberation.”*

The year after, another dream occurred that foretold gTsang smyon’s fu-
ture as a master who would spread the tantric teachings in various directions.
In this dream, gTsang smyon arranged many offering cakes (gfor ma) and

0 There are some discrepancies in the sources concerning what type of vows he received
from the mkhan po. | will discuss this below. The information about gTsang smyon’s age
when he received the vows varies too. According to Lha btsun he was eight (L: 8) and accord-
inp to rGod tshang ras pa he was seven (G: 16).

*U'N: 5a: mdang nga'i rmi lam la / dgra bcom pa'i grogs mang po dang bcas / mi geig la me
tog gtor ba rmi / 'dis bstan pa la phan thogs pa yong pa 'dra gsung/ thugs shin du brtse bar
mdzad cing / rab tu byung ba’i dngos po nod par mdzad de / rab tu byung ba'i mishan sangs
rgyas rgyal mtshan bya bar gsol te / bstan pa'i rgyal mtshan 'dzin pa cig 'ong gsung ngo /.
Compare with G: 17; L: 8.

2 G: 17; N: 5a.

*3 N: 5a: khyod kyis drag po'i phrin las grub pa yod pas gsad tshang thar lam du ‘gro ba yin
no. Almost identical in G: 17; L: 8. Translated in Stearns [Kalnins] 1985: 22.
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bestowed empowerment (dbang) to many people who spoke different lan-
guages.**

When gTsang smyon was eleven, on the evening of the tenth day of the
New Year, he dreamt about receiving tantric empowecrment (dbang) and
reading transmission (/ung) from a tantric deity:

He dreamt of a fearful palace with curtains and canopies made out of human
skin. Inside was a buming mass of fire [situated] in a mansion made out of
skulls. [There,] on a seat made of a lotus, sun, and corpse was a celestial per-
son (sku) adorned with charnel-ground garments.

When [gTsang smyon] woke up from the dream it was dawn and an un-
bearable splendor of great wisdom [filled the place]. At that time, he saw the
whole sky in front of him filled with light and in the expanse of a mass of
wisdom fire, he met with the glorious Lord of Secrets®® in person. He had
charnel-ground garments and was adorned with snakes. By the spreading and
collecting of light [from the Lord of Secrets] empowerment was granted and
after having given reading transmission (/ung) of many tantras, such as Cak-
rasamvara and Hevajra [to gTsang smyon], the indigo blue light fused into
one. Then it melted into the heart of the young bodhisattva.’*

gTsang smyon’s mother continued to have prophetic dreams and in one of
her dreams she dreamt that her son blew a big white conch and that the
sound pervaded the entire world.** This dream also indicated gTsang
smyon’s future role as a master who would spread the Buddhist doctrine in
the entire world.

Another dream that had a palpable result occurred when gTsang smyon
had reached his twelfth year. At that time a group of women appeared in a
dream and offered him gold. The following day gTsang smyon found a large
quantity of gold and his family became rich.**

All these many spectacular dreams dominate the description of gTsang
smyon’s early life in the rnam thars to such an extent that it is hard to know
much about what happened when gTsang smyon was not asleep and dream-
ing. Only rGod tshang ras pa provides more detailed information about what

MG 1.

S gSang ba'i bdag po is a translation of the Sanskrit Guhyapati, the owner, the one in charge
of the secret doctrine i.e., the tantric teachings, within the Buddhist teachings. It could be
uses as an epithet of Phyag na rdo rje (Vajrapani) or as an epithet of rNam thos sras (Vaisra-
vana) or perhaps for some other tantric deity.

 G: 17-18: [...] rnal lam du / thod mkhar me dphung 'bar ba'i nang du mi Ipags ki bla res
(bla re) dang yol ba sogs drag po'i gzhal yas khang gi dbus su / pad nyi ro gdan la sku dur
khrod tshas kyis brgyan te bzhugs pa rmis rnal sad pa dang nam tho rangs su song 'dug cing /
ye shes chen po’i zil mi bzod pa Ita bu dang / mdun gyi nam mkha' thams cad 'od kyi gang
‘dug pa gzigs tshe / dpal bsang ba'i (gsang ba'i) bdag po ye shes kyi me phung gi glong na /
dur khrod kyi chas dang sbrul gyi rgyan pa dngos su mjal zhing 'od zer gyi spro bsdus dbang
skur / bde mchog ‘khor lo dang dges pa rdo rje sogs rgyud sde du ma'’i lung gnang ba'i mthar
/ ‘od mthing kha zhig du gyur nas rgyal sras gzhon nu’'i thugs khar thim par gyur /.

7 G: 17; L: 8; N: 5b.

M8 G: 18; L: 8; N: 5b.
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gTsang smyon did during this period besides having prophetic dreams. Lha
btsun and dNgos grub dpal *bar simply state that gTsang smyon completely
renounced samsara and had a strong faith and devotion in the former bKa’
brgyud lamas. Whenever he saw something beautiful, he offered it mentally
to Milarepa and rGod tshang mgon po rdo rje (1189-1258) they say.*”

rGod tshang ras pa, on the other hand, mentions gTsang smyon’s enor-
mous zeal in keeping his monastic vows undamaged. When gTsang smyon
was thirteen, he made a small bag that he filled with deadly poison and hung
around his neck. Then he made a solemn promise to swallow the poison if he
ever violated his monastic vows. “If swallowing this will not kill me, may
Pafijaranatha remove my heart’s blood,” he added.” Whenever some desire
arose in the young monk’s mind he just touched the bag around his neck and
the desire disappeared. gTsang smyon’s ability to guard his vows in this way
made him a great example for other monks to follow, and he always
“guarded his perfect discipline like his own eyes.”*'

Keeping his monastic discipline perfectly pure, he spent days and nights
constantly reading scriptures, listening to teachings, and reflecting over the
meaning of what he had heard and read. His only delight was dharma, and he
always indulged in the ten dharma activities, namely: writing letters; making
offerings; performing acts of generosity; listening to dharma; comprehend-
ing; reading; explaining; recitation; contemplating the meaning of dharma;
and meditating on the meaning of dharma.’

During this time gTsang smyon felt a strong urge to depart for the snowy
enclave of La phyi, to indulge in intensive meditation practice.’ La phyi is a
holy place situated on the Tibetan-Nepalese border, on a larger pilgrimage
circuit, which traverses an area of related sites between the southern Ding ri
plains, Chu bar in Brin to the east, and gNya’ nang region to the west.”* The
place is associated with the tantric cycle of Cakrasamvara and the poet saint
Milarepa. Toni Huber writes that La phyi is situated far away “from the great
monastic centers and shrines of dBus and gTsang, [...] populated for centu-
ries by only a handful of yak-herders and the occasional yogin seeking a
solitary mountain retreat.””** According to legend, the place was opened for

39 1 8: N: 5b.

30 G: 18: 'di ‘gams (gams) nas shi mi sdod na gur gyi mgon pos snying khrag phyung cig
gsung. Also the female master Chos kyi sgron ma (1422-1455) had Pafijarandtha (Gur mgon)
as a witness when she took an oath, Diemberger 2007: 156. Gur mgon is a form of Mahikila
that is important in the Sa skya and Jo nang traditions.

3! G: 18-19: tshul khrims rmam par dag pa mig 'bras bzhin bsrung ba.

332 G: 19. rGod tshang ras pa only states that he performed the ten dharma activities (chos kyi
spyod pa beu) without enumerating them. The translations of the terms are taken from the
Padma Karpo Translation Committee 2003,

33 G: 19; L: 8; N: 5b.

3% Huber 1997: 233.

355 Huber 1997: 234.
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humans by Milarepa who also spent much time meditating in the many caves
of the area.

gTsang smyon’s urge to go to this blessed and holy place was encouraged
by several visions and signs of dakinis, exhorting him to go there immedi-
ately. Convinced that his parents would never let him go to this isolated spot,
he ran away carrying a bag of tsam pa. He never managed to reach his ea-
gerly longed-for destination, however, but was caught by his mother in Man
lung.**

Back home in mKhar kha, gTsang smyon continued to study and practise
with great diligence. rGod tshang ras pa describes how the young monk
leasmed and understood both the Concise (bsDus pa) and the Eight-
Thousand-line versions of the Perfection of Wisdom scriptures after just
reading them through once.’ gTsang smyon also studied the most extensive,
Hundred-Thousand-line version, of Prajiidparamita ( '‘Bum). Every single day
he learned eighty pages of the text by heart, and at night in his sleep, he tho-
roughly understood the meaning of what he had memorized the previous
day. This extraordinary way of learning came about because of gTsang
smyon’s propensities from former lives (bag chags); he did not need to learn
anything new, but just rediscovered the knowledge he already had.**

gTsang smyon’s skill in the Prajfiaparamita scriptures soon came to the
attention of other people. When gTsang smyon and eight other monks were
invited to perform ceremonies (bla mchod) by a family in the lower part of
mKhar kha' their host noticed that gTsang smyon read the Hundred-
Thousand-line Prajfidparamita with his eyes closed. This made him suspi-
cious, and thinking that the young monk was a fraud, he asked him how he
could read with closed eyes. gTsang smyon answered that as long as the
correct words come out it does not matter if one reads with open or closed
eyes. Since his host suspected that gTsang smyon was only pretending to
read, gTsang smyon invited him to check. gTsang smyon covered his eyes so
that he could not see the text and read by heart while the others checked in
the text whether he read correctly or not. Not only did gTsang smyon read
with perfect accuracy, but he was also able to read very fast. After the test,
people became convinced that the young monk was genuine, and faith arose
in them. Subsequently gTsang smyon became famous as a monk who knew
the Hundred-Thousand-line Prajfidaparamitd by heart,’®

3% G: 19; N: 6a. Mar lung according to L: 9. Tucci mentions a monastery of Man lung in a

valley of the same name to the east of sTag rtse (Tucci 1989 a: 68). Another possibility is that

the name refers to sMan lung (Medicine Valley) mentioned in Milarepa’s Life and Songs.

Smce the latter place is far away from mKhar kha I find the earlier possibility more plausible.
eryad stong pa, Astasahasrika. G: 19,

G 19.

% mKhar kha zhol. A local informant told me that this place is now known as rGyal smad

gmng rtse or Zla zhol.
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The adolescent gTsang smyon was also very skilled in other siitras and ri-
tuals. gTsang smyon mastered such Mahayana siitras as The Sitra of the
Wise and the Foolish®®' and The Vajra Cutter Sitra,*® and he was able to
perform rituals such as Medicine Buddha** and Kun rig,’® if someone be-
came sick or died.*

It is interesting that rGod tshang ras pa and the other authors describe
gTsang smyon as a monk with flawless discipline and perfect knowledge of
Mahayana Buddhism. The trickster-like qualities and outrageous acts that
later became his trademark are nowhere to be seen. Just a few dreams and
visions indicate the young monk’s future as a mad yogin. It should, however,
be noticed that none of gTsang smyon hagiographers state that he became a
fully ordained monk (dge slong, bhiksu). rGod tshang ras pa states that he
became a novice monk (dge tshul, Sramanera) and dNgos grub dpal ’bar that
he became a monk (rab tu byung ba).’* According to Lha btsun, gTsang
smyon only received the lay vows (dge bsnyen, ipasaka), but he later also
uses the more general term for becoming a monk—rab tu byung ba.** This
is of course not surprising at this point of the narrative, since novice ordina-
tion is the first step for a monk, and since it is not customary to bestow full
ordination on young boys. It is not until the novice reaches the age of about
twenty that full ordination is to be taken. What is noteworthy is that gTsang
smyon never took this next step, but instead became a wandering yogin.
Since it is generally considered to be necessary and important for a Buddhist
master in Tibet and elsewhere to become fully ordained, it is relevant that
none of the three authors state that gTsang smyon ever became a fully or-
dained monk. The Sixth Dalai Lama, Tshang dbyangs rgya mtsho (1683—
1706), is another example of a famous Tibetan master who chose not to be-
come fully ordained. This controversial incarnation of the Dalai Lama even-
tually also gave up his status as a novice monk and became a layman, an act
that seems to have shocked many Tibetans.** Perhaps it was gTsang
smyon’s root lama who inspired him not to take full ordination, which would
be a more natural step for a young and gifted novice. As we will see, his root
lama, whom he had not yet met, was a tantric yogin with a consort.

However, despite the fact that gTsang smyon was not fully ordained, the
hagiographers emphasize that he struggled to keep his novice vows com-

3! mDo mdzangs blun, * Damamitkandmasiitra.

%2 The Diamond Sitra, rDo rje gcod pa, Vajracchedikaprajiiaparamita.

363 sMan lha, Bhaisajyaguru.

364 Kun rig means “All Knowing” (Sarvajiia) and it is one of the names of Vairocana. Accord-
ing to Nitartha Online Tibetan English Dictionary Kun rig is an abbreviation of Kun rig mam
par snang mdzad, Sarvavid-Vairocana an Adi-buddha popular in Sa skya tradition and con-
nected with rites performed for the deceased.

*3G: 19.

¥ G: 17; N: 5b.

%7 L: 8. Also Thu'u bkwan uses the term rab fu byung ba in his short rnam thar (T: 38).

% See, for example, Dhondup 1981: 16.
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pletely pure. The rnam thars thereby outline how Vajrayana Buddhism ide-
ally should be practised, and rGod tshang ras pa’s rnam thar even bears the
title: Heart of the Sun which Clarifies Vajrayana.®® According to Tibetan
exegetes, Vajrayana is the third and highest of the three vehicles (ydna) of
Buddhism and it is often stated that only those who have practised and
achieved a thorough realization of Hinayana and Mahayana are able, and
allowed, to practise Vajrayana/Tantra.’” Another way of including the Va-
jrayana/Tantra within the general Buddhist context is to see it as one of two
paths of Mahayana Buddhism. According to this way of seeing it, Mahayana
consists of a siitric and a tantric path.”” Regardless of how Vajrayana is in-
corporated within the Buddhist teachings, Tibetan Buddhists see Tantra as an
advanced and secret path that must be combined with, and preceded by,
Hinayana and Mahayana. This point is made clear by the way gTsang smyon
practised; first he received the prdtimoksa vows and renounced samsara, this
is, the basis of Hinayana. Then his practice was based upon the dyad of wis-
dom (prajfia) and compassion (karuna), two main concepts of Mahayana
Buddhism. Only after having studied and understood both Hinayana and
Mahayana, did he start with advanced tantric practice.

Thus gTsang smyon had entered and realized the core teachings of both
Hinayana and Mahayana, the basis for Vajrayana practice, when still in his
early teens. In the words of rGod tshang ras pa he had “became like the
moon among other monks, who were like stars.””” Now the time was ripe
for the young monk to enter into “the supreme mantra vehicle” as the Vajra-
yana is sometimes called, which leads us to the next section, where gTsang
smyon’s meeting with his root-lama will be described.

** Do rje theg pa'i gsal byed nyi ma'i snying po.

770 | am aware of the fact that Hinayana is a polemic term coined by the Mahiyina followers.
Both these terms are problematic, but since they are widely used, both among Buddhists and
academics, and since there have not yet appeared any good alternatives I use them. For a
description of how the three vows of the three vehicles are combined according to a master
contemporary with gTsang smyon (mNga’ ris Pan chen Padma dbang rgyal, 1487-1542), see
Dudjom 1996. For an example of how the three vehicles are understood by contemporary
Tibetan Buddhists who base their explications upon Chdgyam Trungpa’s. teachings, see
Nilanda Translation Committee 1989: 295-298. Tantric Buddhism (Vajrayina) and tantric
Buddhist practice will be presented in more detail in Chapter 8.

77! See, for example, ICe sgom, translated in Bentor 2001: 326. :

2 G: 20: bstan ‘dzin rab tu byung ba dkar tshogs lta bu'i nang na / sprul sku mchog nyid bsil

zer rgyas pa’i dkyil 'khor Ita bur gyur pa.
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The Meeting with the Root-Lama: Sangs rgyas rgyal
mtshan becomes Chos kyi grags pa—The Fame of
Dharma

I bow down [to you who] met with the Lord, Rab "byams,’™ an emanation of
the Buddha, in the pleasure garden called La bar [in] Dags po [Dwags pol.
Seeing [his] face and hearing [his] voice, the profound meaning was instantly
revealed and your minds mixed.”™

After his failed escape to the holy La phyi, gTsang smyon continued to study
vigorously in mKhar kha, as before. However, the signs and visions that
previously had appeared and encouraged him to leave did not cease. On the
contrary, they arose repeatedly, and when fifteen women appeared in a vi-
sion and urged him to leave, he could not bear to stay any longer. This time
he took nothing at all with him, and he managed to escape without being
caught.*”

His destination was Tsari, a holy and isolated border area in the southeast
frequented by yogins for their meditation practice.”” Like La phyi, Tsari is
situated far from the power centers of Central Tibet, and both places are
connected with the tantric deity Cakrasamvara. The fifteen women had ex-
plicitly told gTsang smyon to go there,”” and after four days of rapid travel,
gTsang smyon arrived in Lhasa where he met three nuns who also were on a
pilgrimage. They decided to join company and departed for Tsari together.
On the way they passed through Dwags po, and in a place called La bar Zur
mkhar, or simply Zur mkhar, situated at the northern gate (byang sgo) of
Tsari, they met a famous physician named A pho chos rje mNyam nyid rdo
rje (short: A pho chos rje, 1439-1475).*" A pho chos rje asked them where

37 oTsang smyon’'s main lama Sha ra rab "byams pa (1427-1470).

¥ L: 9: dags po (dwags po) la bar zhes bya'i bskyed tshal (skyed tshal) du / sangs rgyas
rmam sprul rab 'byams rje dang mjal / / zhal mthong gsung thos mos la zab mo'i don / /
mngon gyur thugs yid gcig tu 'gres ('dres) la ‘dud /.

" G: 20; L: 9; N: 6a. The sources differ as to how long he stayed in mKhar kha between
when his mother caught him in Man lung and he finally ran away. According to rGod tshang
ras pa, he was eighteen (seventeen according to the Western way of counting, 1469) when he
finally left, which would mean that he stayed for several years (G: 20). Lha btsun, on the
other hand, says he stayed in mKhar kha only one year after being caught in Man lung, and he
also states that the vision, or according to Lha btsun, the dream of the fifieen women, arose
when he was fourteen years old. Since he escaped after that incident, he was fourteen at the
time of his escape according to Lha btsun (L: 9). dNgos grub dpal ’bar gives no information
about it, but simply states that gTsang smyon stayed for a while in mKhar kha before his final,
and successful, escape (N: 6a).

376 For a detailed study of Tsari, see Huber 1999,

*7 G: 20, L: 9; N: 6a.

7 According to Smith he was one of the greatest physicians of the Tibetan tradition and the
first of the Zur mkhar school (Smith 2001: 286, n. 151). He is also mentioned in Clifford
1994: 59.
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they came from and where they were heading. When he heard gTsang
smyon’s answer, he said:

“Young monk, do you know how to recite the Buddhist scriptures?” [gTsang
smyon] answered that he did.

“In that case, young monk, stay here for a while to recite the Buddhist
scriptures, [I will] send off the others [the three nuns] on their pilgrimage.”
Aﬁejrilgsaying this, he gave each one of them good food and other necessi-
ties.

gTsang smyon decided to do as A pho chos 1je had suggested. While the
nuns continued on their pilgrimage, he stayed behind and recited Buddhist
scriptures.

Then, on the tenth day of the month, a ganacakra was to be held in La
bar. For the occasion the master Sha ra rab ’byams pa Sangs rgyas seng ge
(Sha ra ba, 1427-1470) was invited from his residence in Lhun grub sman
gling.*® Sha ra ba, a former dGe lugs pa dge bshes who had started to follow
the bKa’ brgyud tradition, was considered to be an emanation of the great
Indian siddha Saraha.®

When Sha ra ba agreed to participate in the offering feast in La bar at Zur
mkhar, the residence of Zur mkhar ba mNyam nyid rdo rje, it was probably a
great honor for everyone present. Sha ra ba was in his early forties at the
time, and passed away soon after he had guided gTsang smyon, who was in
his late teens.*® In the Lion of Faith, it is described how Sha ra ba asked A
pho chos rje about the identity of the young monk he heard reciting so beau-
tifully.” After having been told the story, he ordered that gTsang smyon
should be brought to him.

By only meeting him and seeing his face, [gTsang smyon’s] conceptions
changed. Overwhelmed with devotion and respectful love [gTsang smyon]
burst into tears, the hair on his body stood on end, and an undefiled bliss
overcame him. When the Lord [gTsang smyon] was in this state he experi-
enced that he melted into the incomparable precious one’s body [Sha ra ba].

" N: 6a: btsun chung khyod kyis chos 'don e shes gsung / shes zhus pas / "o na btsun chung
rang 'dir res shig chos 'don zhing sdod / gzhan tsho gnas skor la rdzongs gsung nas 'tsho ba
bzang po re gnang ngo /. '
3% psKyed tshal lhun grub sman gling in L: 6.
31 G: 20; L: 9; N: 6a; gTsang smyon 1971 vol 1: 111. According to a life story about Shikya
mchog Idan (1428-1507), Sha ra ba was a dGe lugs pa (Ri bo dge ldan pa) dge bshes who
later became a bKa’ brgyud (dKar brgyud) (Kun dga’ grol mchog, Jo nang 1975: 70-71). This
is also stated by sTag lung Ngag dbang mam rgyal (1992: 451). Sha ra ba seems to have been
an important master who had several famous disciples besides the above-mentioned Zur
mkhar ba mNyam nyid rdo rje. For example, the important Karma bKa’ brgyud master Karma
"Phrin las (1456-1539) also received teachings from him (Semnesi 2007 a: 115). Sha ra ba's
life will be presented briefly in Chapter 9.
% The sources differ slightly about gTsang smyon’s age. According to Ehrhard, who follows
;Eudtgh;ng ras pa’s text, the meeting occurred in 1469 (Ehrhard 2004 b: 593, n. 6).

N:
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At that time [gTsang smyon] touched [Sha ra ba] and then he fainted and was
unconscious for a long time. When he woke up a great realization, like a rain,
of the dharmatd, the wisdom of the innate Mahamudr3, the absolute truth that
is beyond the realms of knowledge, thoughts and expression, the natural state
free from elaboration, was born. After that time, [gTsang smyon] said that he
never experienced any notion of holding his own mind and the lama’s mind
as different.

Then, in front [of Sha ra ba] was a wooden skull filled with leftover feast
liquor (ma da na) that [Sha ra ba] gave [to gTsang smyon] who emptied it.**
The Lord [Sha ra ba] also became very happy and took care of [gTsang
smyon). From that time on, and as long as [gTsang sm}'on] stayed, he re-
mained as a servant, never separated [from Sha ra ba].***

Both the wife of Sha ra ba’® and Sha ra ba himself experienced prophetic
dreams that indicated gTsang smyon’s importance as a future accomplished
master.*’ To indicate gTsang smyon’s future role as a person diffusing the
doctrine, Sha ra ba gave gTsang smyon a new name, Chos kyi grags pa
(Fame of Dharma).

Tantric Instructions and Practice

gTsang smyon immediately established very close ties with Sha ra ba and
stayed as his attendant for nine months. During this time he received many
instructions, reading transmissions, and empowerments.*®® Thus, he entered
into the Mantra- or Tantra-vehicle, and became a perfect vessel for Sha ra
ba’s profound instructions.

This is how he received the profound oral instructions: he practised the Four
Letter Mahamudra [which is connected with] the view, the Six Dharmas of
Naro [which is connected with] the path of method, and the experiential in-

4 Also sGam po pa was served beer which he drank up when he met Milarepa for the first
time. This was seen as an auspicious portent proving that he was a good vessel capable of
receiving Milarepa’s instructions, and also that he would become the holder of his lineage
SChang (trans.) 1989: 473).

G: 21: sku drung du mjal zhal mthong ba tsam gyis snang ba ‘gyur / mos gus chen po’i
dungs shugs kyis spyan chab shor zhing / sku lus kyi ba spu 'dang ba (gzing ba) dang zag med
kyi bde bas zhig (bshig) ‘gro ba lta bu'i ngang nas thugs nyams la / mnyam med rin po che'i
sku la rje nyid thim pa'i snang ba shar tshe / sku la ‘fus nas dran med du yun ring bar brgyal
/ de sangs pa dang phyag rgya chen po lhan cig skyes ba'i ye shes chos nyid don dam pa'i
bden pa smra bsam shes brjod kyi yul las 'das pa gnyug ma spros bral chen po'i rtogs pa gcig
char du 'khrungs dus de man bla ma dang rang sems tha dad du 'dzin pa’i snang ba 'char ma
myong gsung / de nas drung na ma da na gzhes (bshes) ‘phro shing gi ka li gang 'dug pa
gnang byung ba lhag lus med par gzhes (bshes) / rje yang shin tu mnyes nas bdag gir mdzad
cing der nam gzhugs kyi bar la zhabs pyir "bral med mdzad do /. Thanks are due to Marta
Semnesi for helping me translate the beginning of this passage.

3% Sha ra ba's wife is called *Bag sayol (G: 21) or sGrol ma (L: 12).
7 G: 21; N: 6a.
38 1:10: N: 6a.
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structions known as the Aural Transmission of Ras chung or the Aural
Transmission of Cakrasamvara, which are like the source or root of all the
profound paths of the precious bKa’ brgyud. At that time he also had signs of
the path and signs of warmth. When this great being [gTsang smyon] prac-
tised just one single day he completed many [practices] that ordinary persons
who practise meditation for years do not [complete]. It was comparable to
taking back one’s birthright. The emanation body (Sha ra ba) was pleased in
his heart, and felt that there was an auspicious connection.’®

Among the teachings Sha ra ba transmitted, the Aural Transmission of the
bKa’ brgyud school stands out as particularly important.’® gTsang smyon
later spent much time practising and propagating these instructions, and he
eventually composed a compilation of the various Aural Transmissions of
the bKa’ brgyud tradition.”” Since these instructions were so important for
gTsang smyon and his disciples, some clarification and information about
them will be given before we continue.

The Aural Transmission

“Aural transmission” or “hearing lineage” (snyan brgyud), as the term also
could be translated, is a generic term for a type of profound oral instructions
dealing with tantric practice. Since snyan means ear and together with other
words refer to what 1s heard, the term emphasizes the “aural” rather than
“oral” or “spoken” (bka’) aspect of the teachings which is transmitted.’”
Another translation that is sometimes used for the term, “whispered lineage”,
conveys that these instructions were considered very secret. It should also be
noted that the transmission is conceived as being “aural” from the very be-
ginning since a human lineage guru “heard” it directly from a dharmakaya
wisdom dakini.

It should be noted that there are two different ways of spelling the term in
Tibetan, snyan brgyud and snyan rgyud. While the former spelling could be

* N: 6b: zab mo'i man ngag gsan tshul ni / lta ba phyag rgya chen po yig ge bzhi pa / thabs
lam na ro chos drug / bka’ rgyud (brgyud) rin po che'i zab lam mtha’ dag gi risa ba'am / ma
mo lta bur gyur pa / ras chung snyan rgyud dam / bde mchog snyan rgyud du grags pa nyams
khrid du mdzad cing / de'i dus na yang lam rtags dang drod rtags gang zag gzhan phal gyis
lo du mar bsgoms pas mi yong ba / bdag nyid chen po 'di yis zhag re la’ang du ma zhig
rdzogs par mdzad cing / rang gi beol ba len pa ltar gyur pa na / sprul sku thugs mnyes le rten
‘brel yod pa yin /. Thanks are due to Marta Sernesi who helped me to translate the beginning
of this passage.

3% When referring to the Aural Transmission of the bKa’ brgyud tradition I use capital initial
letters and when the term is used as a generic term I do not use capital letters.

o Only fractions of gTsang smyon’s Aural Transmission collection have been found, and it is
possible that parts of this work are lost. I will return with a more detailed discussion about
g:!'sang smyon’s Aural Transmission collection and its contents in Chapter 9.

The term “bka’ brgyud” that nowadays is mainly used for the Buddhist tradition to which
gTsang smyon belonged has a somewhat similar meaning, but this term emphasizes the
“words” instead of the “hearing” of the words, and could thus be translated as “command
lineage™ or “oral transmission™.

81



translated as “aural/hearing lineage/transmission”, the latter spelling is more
accurately translated as “aural/hearing tantra”, a translation of the Sanskrit
karnatantra. Although several different translated karnatantra texts are
found in the Tibetan canon®” it is possible that the texts are not translations
but examples of what Ronald Davidson calls “grey texts”.”* This would
mean that they are neither Tibetan nor Indic in origination but the result of
collaboration between an Indian/Nepalese/Kashmiri siddha/scholar and a
Tibetan.’” It should moreover be noted that rgyud is sometimes a variant
spelling of brgyud, and if that is the case here, the two terms have an identi-
cal meaning and the most probable alternative would be “aural transmis-
sion”.

It is important to be aware of the fact that there are many different aural
transmissions and that several of them have nothing to do with the Aural
Transmission of the bKa’ brgyud school. Cyrus Stearns gives an apt descrip-
tion of the aural transmissions in his study of the early masters of the Path
with the Result (/lam ’bras) tradition in Tibet, and it is striking how similar
the aural transmissions of the Sa skya and the bKa’ brgyud schools seem to
be.

In contrast to the voluminous exegetical literature surrounding the tantric
scriptures themselves, the major systems of esoteric practice entered Tibet
primarily by means of secret oral transmissions (snyan brgyud). Although
these systems were essentially oral in nature, in most cases there were also at
least a few written texts from India, the most fundamental of which were of-
ten referred to by the term rdo rje tshig rkang, “vajra verses.™”’

As Stearns makes clear, the core teachings of the aural tantra/transmission
are the “vajra verses”, or “adamantine verses” as I have translated it. In the
bKa’ brgyud tradition this core text is believed to contain the Adamantine
Verses (rdo rje’i tshig rkang) that Vajradhara uttered to Jiianadakini (Ye
shes mkha’ *gro).*® Tilopa later received them directly from the dakinis and
then wrote a short text related to the Adamantine Verses titled The Small
Authoritative Scripture.’” Several different names are used for these instruc-
tions in the bKa’ brgyud school, for example: “Aural Transmission of

% For a list of the karnatantra texts found in the Tibetan canon, see Torricelli 1998: 386.
%4 Davidson 2005: 148-151.
35 Davidson 2005: 149,
%% Roberts is of another opinion, however, and states that a number of Tibetan authors explic-
i}gl;; retain the spelling rgyud to mean tantra (Roberts 2007: 1).

Stearns 2001: 8.
3% Torricelli has translated a synopsis of the outline of the Adamantine Verses (Toricelli
1998: 388412.
% gZhung chung. For more information about these texts and where to find them, see Tor-
ricelli 1998: 386.
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Samvara”,*® “Aural Transmission of the Dakinis™"' and “Aural Transmis-
sion of Samvara [and] the Dakinis™.*®

Marpa describes how Tilopa received these transmissions directly from a
dharmakdya wisdom dakini in Uddiyana, the land of déakinis.*” After that,
while on his way back, Tilopa also received “Nine Teachings of the Form-
less Dakini”.** These important instructions were imparted to him by a
dakini in a song, and together with the Adamantine Verses they constitute
the most central instructions of the Aural Transmission lineage.*” Tilopa
later passed these instructions on to Naropa who in turn transmitted the Au-
ral Transmissions to Marpa during his third and last visit to India.

Marpa later praised the Aural Transmission (Hearing Lineage) in the fol-
lowing way:

Although everyone has a lineage,

If one has the dakini hearing lineage, that is it.

Although everyone has forefathers,

If one has Tilopa, that is it.

Although everyone has a guru,

If one has Naropa, that is it.

Although everyone has oral instructions,

If one has the hearing lineage, that is it.

Although everyone attains enlightenment by meditating,
If one becomes enlightened without effort in meditation,
that is it.*%

Marpa also pointed out that the Aural Transmission was a special teaching
that no one else possessed, and he called it a “wish-fulfilling jewel”.*”

In Tibet, Marpa transmitted these instructions to his main disciple and
spiritual heir, Milarepa, who later, encouraged by a vision of Vajrayogini,
wrote them down.*® Then Milarepa gave this profound transmission to three

“® bDe mchog snyan brgyud.

O mKa' ‘gro snyan brgyud.

“2 bDe mchog kha' ‘gro snyan brgyud.

3 Mar pa Chos kyi blo gros (ascr.) 1995: 3545,

"™ Lus med mkha' gro'i ches skor dgu.

“" The nine teachings are presented in Mar pa Chos kyi blo gros 1995: 44; see also Nilanda
Translation Committee 1986: 176. The Nine Teachings of the Formless Dikini are, however,
sometimes described as a separate transmission, and they are, as we will see, not counted as a
“one-to-one transmission” (gcig brgyud).

4% Nilandi Translation Committee 1986: 195; gTsang smyon Heruka 1990: 180-181: brgyud
pa kun la yod mod kyi / mkha'’ ‘gro yod na yod pa yin / mes po kun la yod mod kyi / ti lo yod
na yod pa yin/ bla ma kyn la yod mod kyi / ndro yod na yod pa yin / gdams ngag kun la yod
mod kyi / snyan brgyud yod na yod pa yin / bsgoms te sangs rgyas kun la yod / ma bsgoms
@m na rgya ba yin /.

Nalanda Translation Committee 1986: 196. It should be kept in mind that it was gTsang
smyon who compiled this life story, and it is therefore hard to determine whether it really is
Marpa who is speaking here.

% G: 159. According to rGod tshang ras pa, Milarepa relied on the Adamantine Verses (rDo
rje'i tshig rkang)—and also on Indian and Tibetan commentaries when he wrote them down.
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of his foremost disciples, Ras chung pa (1084-1161), Ngan rdzong ston pa
(b. late eleventh century) and Dwags po rin po che (sGam po pa, 1079-
1153).” Each of them composed manuals (yig cha) of the instructions that
they had received, and thus three different transmissions of the Aural
Transmissions of the bKa’ brgyud tradition arose, called respectively “the
Aural Transmission of Ras chung pa”, “the Aural Transmission of Ngan
rdzong pa” and “the Aural Transmission of Dwags po”.""" These three bKa’
brgyud transmissions are sometimes called the “Aural Transmission Tril-
ogy”.""" Milarepa did not receive the complete instructions of the Aural
Transmission, however, but he only received four of the above-mentioned
Nine Teachings of the Formless Dakini from Marpa. He therefore told his
disciple Ras chung pa to go to India and request the remaining five teachings
from a holder of Naropa’s lineage. Ras chung pa went to India and received
the teachings from the Indian master Tiphupa and brought them back to Ti-
b‘ﬂt.dlz

The Aural Transmission of the bKa’ brgyud tradition is said to have been
a “one-to-one transmission” (gcig brgyud).*” The exact meaning of gcig
brgyud in this context is somewhat unclear, but it seems to imply that some
parts of these instructions were only allowed to be passed on to one disciple
at a time for a certain period before being disseminated more widely. When
Naropa gave Marpa these instructions he said, “It should be a teaching re-
stricted to a single lineage holder for thirteen generations.”'* Despite
Naropa’s “command seal” (bka’ brgya) the Aural Transmission divided, as
was seen above, into three different streams just a few generations later.
Nevertheless, some parts of the instructions were perhaps only given to a
single lineage holder. The command seal from Vajradhara that had restricted
the dissemination of these instructions had expired when gTsang smyon

“ For a life story of sGam po pa in English, see Jampa Mackenzie 1995. For a Ph.D. disser-
HEE“ ahmrtl > sGam po pa’s life and teachings, see Trungram 2004.

" sNyan brgyud skor gsum.

412 Chang (trans.) 1989: 397-401; Lhalungpa (trans.) 1979: 92. Tiphupa has an interesting
background: his consciousness is considered to be identical with that of Marpa’s son Dar ma
mdo sde. Dar ma mdo sde died at a young age and by means a particular type of tansference
practice ( pho ba) called grong ’jug he transmitted his consciousness to a pigeon and then
from the pigeon to a dead brahmin boy who thus was brought back to life and became known
as Tiphupa—“The pigeon man”. For the whole story, see Nilandi Translation Committee
1986: 171-176.

“13 The above-mentioned Nine Instructions of the Formless Dikini were not counted as a one-
to-one transmission (Lhalungpa (trans.) 1979: 92).

414 Nalanda Translation Committee 1986: 90. rGod tshang ras pa also points out that the Aural
Transmission was a one-to-one transmission lineage that was supposed to be given only to
one disciple for thirteen generations (G: 159). This view is not unique to gTsang smyon and
his disciples, but also the root-text of the Aural Transmission and the hagiographies of other
bKa’ brgyud traditions emphasize the one-to-one nature of the Aural Transmission. For more
information about the one-to-one transmission, see Martin 2005: 67; Sernesi 2004: 253258,
Stearns 2001: 10-11.
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received them and he therefore decided to make a collection of them and
teach them to his disciples.*

The practices of the Aural Transmission tradition are generally meant to
be performed in isolated retreats by serious yogins. Unlike most other Bud-
dhist traditions in Tibet, the Aural Transmission tradition of which gTsang
smyon was a lineage holder was thus not dependent upon monks and monas-
teries for its maintenance and dissemination. Dan Martin notes that it was
“esoteric in the sense that it existed independently of the public arenas of
Buddhist teaching and could freely pass inside monastery walls and out
again.”'® Martin moreover states that “Its existence outside the institutions,
as well as its deliberate fostering of ‘individual’ spirituality, made it rather
suspect in the eyes of some of the more scholastic leaders.”™'” The esoteric
and non-institutional character of the aural transmission lineages contributed
to their eventual obscurity and in many cases their disappearance. There are
many examples that show that it is difficult to maintain transmission lineages
without strong monastic and institutional support, and the Aural Transmis-
sion lineage of the bKa’ brgyud could be seen as an example of this.*®

Instructions and Practice

Besides the Aural Transmission, gTsang smyon received several other teach-
ings from Sha ra ba many but not all of which were related to the Aural
Transmission. Again, rGod tshang ras pa gives the most detailed account. He
mentions that gTsang smyon obtained the reading transmissions (/ung) of
The Mountain Dharma Trilogy,"” The Three Freedom Vehicles," the Five-
fold Mahamudra,*' the Six Dharmas of Naropa* according to the traditions
of Karmapa, Yang dgon pa (1213-1258), Urgyan pa (U rgyan rin chen dpal,
1230-1309) and ’Ba’ ra ba (1310-1391), The Innate Union,"”® The Doha
Trilogy,* The Six Doha Treasures,”” The Laughing Bell of Equal Taste**

415 G: 159. More information about gTsang smyon’s Aural Transmission compilation will be
iven in Chapter 9.
® Martin 2005: 66.
417 Martin 2005: 66. According to Martin, the independence of monastic institutions resulted
in it being less problematic to include both laypersons and women as bearers of the blessings
of the lineage (Martin 2005: 66).
“'* The Aural Transmissions of the bKa’ brgyud have mainly survived in the *Brug pa bKa’
brgyud tradition, and the yogic and non-institutional lineages that gTsang smyon represented
have more or less disappeared.
%1% Ri chos skor gsum.
“ Thar gru skor gsum.
= Phyag rgya chen po Inga ldan.
2 Naro chos drug.
3 | han cig skyes shyor.
% Doha skor gsum.
3 Doha mdzod drug.
4% Ro snyoms bgad dril (= Ro snyom skor drug?).
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and Distinguishing the Adamantine Verses.*”’ rGod tshang ras pa also men-
tions that gTsang smyon received the Innate Goddess*”® empowerment and
was given the name Mi bskyod rdo rje.””

After having received these reading transmissions and the empowerment,
Sha ra ba began to instruct and guide gTsang smyon in a more direct, de-
tailed, and personal way. During this period, gTsang smyon practised what
he had been taught and then received more instructions. This resulted in
many important insights and profound experiences. The teachings that
formed the basis of the instructions that he received were the above-
mentioned three teachings, or rather set of teachings: the Four Letter
Mahamudri;** the Six Dharmas of Naro; and the Aural Transmissions. It is
important to be aware of the fact that these three groups of teachings are
interrelated in several ways. A Four Letter Mahamudra text is found in the
Aural Transmission collection that gTsang smyon later compiled,”' and the
Six Dharmas of Naropa are an important part of the Aural Transmission, for
example.*” This means that the Four Letter Mahamudra and the Six Dhar-
mas of Naropa—inner heat, illusory body, dream, luminosity, transference
and intermediate state—are included in the Aural Transmission, but they are
also transmitted separately.*”® Their close relationship is seen in the life story
of Naropa by Lha btsun where each one of the Six Dharmas is followed by
instructions taken from the Aural Transmission.**

Sometimes the Six Dharmas are explained as being “the path of method”
(thabs lam) and Mahamudra as being “the path of liberation” (grol lam). In
“the path of method” the practitioner relies on specific techniques such as
visualizations and yogic exercises in order to realize the nature of the mind
(sems kyi gnas lugs) while in “the path of liberation” the practitioner directly

27 rDo rje tshig "byed.

2% | han cig skyes ma.

wan

4% This is a rather unknown Great Seal teaching. For some more information about it, see
Sernesi 2007 a: 197-198; Martin 1984: 91-92. 'Jam dbyang mkhyen rtse dbang po composed
a text about the Four Letter Mahdmudrd which is included in Dam ngag mdzod, and listed
under 'Jam dbyang mkhyen rtse dbang po 1979-1981 in the Bibliography. Also Lha btsun
composed texts about the Four Letter Mahimudra. Two such texts are available in NGMPP’s
archives, see Bibliography for details.

41 gTsang smyon Heruka 1971, It is possible that gTsang smyon included this text in the
collection because he valued the text. This is also the opinion of Sernesi (2007 a: 197).

“3 See, for instance, Torricelli 1998, rGod tshang ras pa sNa tshogs rang grol 1974 and
%Ts-mg smyon Heruka 1971.

3 For more information about these practices, see Chapter 8. It should be noted that the
“entering of corpses” transference (grong 'jug) is counted as one of the Six Dharmas in the
Aural Transmission while bar do is transmitted separately from the Six Dharmas in the Aural
Transmission. See, for example, Sernesi 2007 a: 175, and especially p. 188; Toricelli 1998:
389, 400.

434 For a translation with commentaries of this text, see Guenther 1986. Since this rnam thar
was written by Lha btsun, who was a direct disciple of gTsang smyon, we gain much insight
into the system of practice of gTsang smyon from the text.
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dwells in that nature without applying such techniques. The Great Seal
(Phyag chen, Mahamudrd) and Great Completion (rDzogs chen, Atiyoga)
are the most common terms used for the latter category of practices. This
division should not be seen as absolute, however, since the two—thabs lam
and grol lam—are closely related and interdependent. These different teach-
ings are thus best understood as related parts of one system of practice. It
should also be held in mind that both the Aural Transmission and the Six
Dharmas are intimately connected with the yidam-practices of the higher
tantras (anuttarayogatantra); and that they are particularly related with the
two main yidams of the bKa’ brgyud tradition, Cakrasamvara and Vajra-
vardhi.*® All of these teachings are highly esteemed within the bKa’ brgyud
tradition and constitute the most characteristic and important parts of the
lineage.**

It should also be remembered that the Six Dharmas, Mahdmudra and the
Aural Transmissions are considered very profound and secret. They were
therefore given to advanced practitioners who had undergone previous train-
ing and/or were considered particularly gifted. Nowadays the teachings are
mainly given to people who spend longer periods in seclusion for intensive
meditation practice, and that was probably also the case when gTsang smyon
lived.

The first of these instructions that gTsang smyon received was thc “na-
ked” (dmar khrid) “pointing-out instructions” (ngo sprod) of the Four Letter
Mahamudra. rGod tshang ras pa mentions that these instructions resulted in
great progress in his post-meditation practice (rjes thob). The practice of the
Four Letter Mahamudra also enabled gTsang smyon to continuously dwell in
the so-called state of luminosity ( ‘od gsal) at night.*’

Then, Sha ra ba instructed his young gifted disciple in the Six Dharmas of
Naropa. rGod tshang ras pa mentions that Sha ra ba used a particular instruc-
tion with notes by Milarepa when he gave these instructions.*** As a result,
after having practised for fifteen days, gTsang smyon dreamt of Sha ra ba’s
consort.*” When gTsang smyon woke up his sexual organ had sunk into his
body and did not appear again until eight days later. After this gTsang
smyon’s male organ mostly remained inside his body, enclosed in a

45 For a study of Vajravirahi/Vajrayogini, see English 2002,
::: Tantric practice will be descibed in more detail in Chapter 8.

G: 22.
8 G: 22: chos drug gi khrid yig rje mi las zin bris. This probably refers to the main Aural
Transmission text of the Six Dharmas titled rDzogs rim steng sgo rnam par grol ba'i chos
drug gi khrid yig which is attributed to Milarepa and called zin bris in its colophon (Sernesi
2007 a: 158, 190).
% G: 22; L: 12; T: 40-41. This incident is not mentioned by dNgos grub dpal *bar but the fact
that Thu'u bkwan included it in his short synopsis of Heart of the Sun, means that he consid-
ered it important.
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sheath.*” gTsang smyon then mastered the practice of gtum mo (“inner
heat”) enabling him to dress only in cotton (ras rkyang).*' He thus joined the
noble company of Milarepa (Mi la ras pa), Ras chung pa, Ling ras pa and
other famous cotton-clad yogins—ras pas—who could keep their bodies
warm dressed only in cotton (ras) in the cold Tibetan climate.

rGod tshang ras pa then gives a rather detailed description of how gTsang
smyon’s yogic practices made the knots of his “channels” disappear. The
“subtle energy” or “wind” of the right- and lefi-hand channels merged into
the central channel and his mind unified with the “wind” and with the
“drops”.*? This resulted in the appearance of visions (gzigs snang) and signs
(rtags snang). As a result of the practice, gTsang smyon also gained the abil-
ity to go to different buddha-fields in his dreams, and he became able to
perform miracles.*” At the time of practising the “illusory body” gTsang
smyon realized that all appearances are dharmata and resemble a reflection
in a mirror. gTsang smyon then lost all interest in the so-called “eight
worldly concerns” and henceforth never cared about whether he was praised
or blamed, or if he gained or lost. Similarly, he did not care about fame or
obscurity, happiness or suffering.** The complete abandonment of the eight
worldly concerns—around which an ordinary person’s whole life is usually
centered—showed that gTsang smyon was akin to Milarepa and the small
number of other figures that are believed to have relinguished them.

The Young Monk Seems to be Mad

It was around this time that gTsang smyon first appeared to be mad in the
eyes of other people.*” The cause of this was gTsang smyon’s many late
arrivals to his lama’s lessons. When asked about his whereabouts gTsang
smyon said that he had been to various pure lands, such as U rgyan, or that
he had attended ritual feasts (ganacakra) in charnel grounds. Some of Sha ra
ba’s disciples held him to be a fraud, while others thought he had gone mad
when they heard his answers.*** The reason for his unusual behavior was not
ordinary madness, however, but was rather a sign of his mastery of the yogic
practices and of his disinterest in worldly affairs.

40 This is one of the thirty-two major marks of a Great Man (Mahipurusa). These marks are
the physical signs of the perfection of a buddha. For an enumeration of all the thirty-two
marks, see, for instance, Strong 2001: 41-43 or Mahdvastu Avdana, vol 1 1970: 177 £. (San-
skrit), The Mahdvastu 1973: 180-182 (English).
S £
:: For more information about these practices, see Chapter 8.

G: 23.
gl < < B
: This has also been emphasized by Stearns [Kalnins] 1985: 23.

G: 24,
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Then, when [Sha ra ba] gave the naked oral instructions of Naropa’s secret
conduct, [gTsang smyon] listened to the teachings during the days, and at
night he roved around whatever rugged places that existed and practised the
secret conduct. Most of the non-humans offered their life-heart (srog snying)
and were bound by sacred promises [to gTsang smyon]. In particular, by per-
forming gcod beneath a solitary tree great progress came about. Also during
the day he solely performed the equalization of taste (ro snyoms) and tram-
pled (thog rdzis) on all good and bad circumstances.*’

Despite the seemingly strange behavior that gTsang smyon started to display
at this time, the full-fledged mad yogin (rnal 'byor smyon pa) had not yet
been born. In fact, his eccentric ways were only a mild premonition of the
much more extreme behavior to come, and the sobriquet “madman” (smyon
pa) or “Madman of gTsang” (gTsang pa smyon pa) had not yet been given
him. Instead, as seen above, Sha ra ba called him “Fame of Dharma™ (Chos
kyi grags pa) and we must remember that he still was a young monk with
much more to learn before fully embarking on the path of a wandering mad

yogin.

Sha ra ba’'s Final Instructions

The next important step in gTsang smyon’s spiritual career was to receive
the empowcrments of the Aural Transmission. By means of sand mandalas
Sha ra ba granted the Four Empowerments of Cakrasamvara: with sixty-two
deities, thirteen deities, five deities, and of the Innate Father alone. Then, by
means of sindiira mandalas he performed the empowerment of the consort
(yum) Vajravarahi with fifteen deities, seven deities, five deities, and with
the Innate Mother alone. Finally, by means of the lama’s body, speech and
mind, Sha ra ba gave gTsang smyon the profound sign empowerment (zab
mo brda'i dbang).**

Then gTsang smyon received reading transmissions (/fung) of many dif-
ferent versions of the Cakrasamvara Tantras.

In particular, [Sha ra ba] gave [gTsang smyon] the entire and completely per-
fect scriptural transmissions and instructions, together with the auxiliary
teachings [of the aural transmissions], such as the Aural Transmission of
Samvara, the Aural Transmission of Ras chung, the Aural Transmission of
Ngan rdzong, and the Aural Transmission of Dags po. These are the essence
of all the tantras and siitras and the [actual] words of the dakinis, like a heart

sl 24: de nas dpal na ro pa'i gsang spyod bka’ ma dmar khrid du gnang tshe nyin mo
gsung chos gsan mishan mo snyan sa gang 'dug ‘grim zhing gsang spyod skyangs pas / mi ma
yin phal che bas srog snying phul zhing dam la thogs / khyad par shing sdong rkang cig gcig
yod pa'i ‘od du gcod mdzad pas bogs shin du che ba byung zhing / de nas nyin mo yang rkyen
bzang ngan thams cad la thog rdzis dang ro snyoms kho na byas gsung /.

*% G: 24. Naropa gave the same empowerment to Marpa according to the rnam thar of Mar-
pa, see Nilanda Translation Committee 1986: 90.
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or root of all the profound teachings of the precious bKa’ rgyud—names and
lineages that are famous as authentic, the precious Wish-fulfilling Jewel that
is even more profound than all the most profound. [These instructions Sha ra
ba gave] according to his own practices and tradition; the uncommon, extra
secret and highest lineage of the special teachings. [The teachings that
gTsang smyon] received in that way stayed in his heart; it was like taking
back one’s birthright, and the meaning of all the words entered into his mind.
A complete experience and realization was born. [gTsang smyon] became the
holder (bdag po) of the special transmission of blessings and of all the reali-
zations and teachings [of Sha ra ba’s lineage].**”

Sha ra ba’s main disciple at the time was the Lord of Dharma, Dwags po
Sangs bsam pa and everyone prostrated to him. gTsang smyon asked his
lama if he should prostrate to him as well. Sha ra ba answered that he should
not, and thereby indicated that gTsang smyon would become his future suc-
cessor.**?

Then when gTsang smyon had removed his doubts by means of Sha ra
ba’s instructions, he felt a strong faith in Hayagriva and asked for Sha ra ba’s
permission to take Hayagriva as his yidam. Sha ra ba answered:

Son, Fame of Dharma from gTsang, your meditation deity (yi dam) is glori-
ous Hevajra; keep him as your meditation deity. Perfect your studies of the
tantras such as the Hevajra Tantra.**' In the future, it will have a great pur-
pose. Regard my life story and activities and do not cast a backward glance at
this life. Hold a modest position. Wear rags for clothes. Give up these three
things: food, clothes, and fame. Be a child of the mountains; wear the mists
as your clothes. Through disciplined conduct, carry the objects of perception
onto the path. Trample on that which is dreaded (nyams nga la thog rdzis
gyis)! Give up the eight worldly concerns and set the victory banner of prac-
tice in the great holy bKa’ brgyud sites such as rTsa ri (Tséri) rtsa gong, La
phyi, Chu bar, Gangs Ti se, and the Six Forts. Set the fortunate disciples who
serve the teaching on the path to liberation!**

*% G: 24-25: khyad par mdo rgyud thams cad kyi snying po mkha’ 'gro’i gsang tshig / bka’
rgyud (brgyud) rin po che'i zab chos thams cad kyi risa ba'am snying po Ilta bu / bde mchog
snyan rgyud mkha' 'gro smyan rgyud / ras chung snyan rgyud ngan rdzong snyan rgyud /
dags po (dwags po) snyan rgyud sogs mtshan dang rgyud tshul du mar grags pa'i yid bzhin
gvi nor bu rin po che zab pa las kyang ches shin du zab pa kun dang thun mong ma yin pa
yang gsang bla na med pa'i khyad chos rgyud pa rang rang gi lugs dang phyag len cha lag
dang bcas pa yong su rdzogs shing ma lus par lung khrid du gnag zhing / gnang ba ltar thugs
snyam su gzhes pas btsol ba len pa’i tshul du tshig don ma lus pa thug su tshud ste / nyams
dang rtogs pa mthar phyin pa 'khrungs nas byin rlabs kyi bka" babs zhing lung rtogs ma lus
pa'i bdag por gyur to /. This section is also translated in Sernesi 2007 a: 118.

430 G: 25: N: 6b.

! brTag gnyis (The Two Segments), This is a common abbreviation of dGyes pa rdo rje rtsa
ba'i rgyud brtag pa gnyis pa (The Two Segments of the Hevajra Root Tantra, Hevajratan-
trardjanama) and refers to the two extant parts of the Hevajra root tantra, translated in Snell-

ve 1959,
gs};‘:"(."r: 25-26: bu gtsang pa chos kyi grags pa khyod kyi yid dam dpal dges (kye or dgyes) pa

rdo rje yin pas yid dam (vi dam) yang gyis / rtag (brtag) gnyis sogs rgyud sde'i slob gnyer
mthar phyin par gyis ma 'ongs pa na dgos pa chen po yong / nga'i rnam thar dang spyod pa
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As will be seen, gTsang smyon devoted the rest of his life to following these
instructions. After having been given further profound instructions his lama
told him to return to his homeland and study.** Thus, the time for departure
had arrived, but before going, gTsang smyon was appointed dharma regent
and master of the teachings, and everyone rejoiced.*** Then, shedding many
tears, and with an almost unbearable grief gTsang smyon left for Tsari, the
original destination of his trip.**

Tsari

I bow down to you, who, while [dwelling] in the palace of Tsari—the great
holy place of Secret Mantra—obtained accomplishment and then perceived

all fine and coarse appearances as the play of dharmata, and saw all beings as
peaceful and wrathful deities.**

This verse by Lha btsun concisely summarizes what happened when gTsang
smyon reached Tsari.*” During the months he spent there, he experienced a
complete transformation of the way in which he perceived things.** He thus
accomplished the important stage of tantric practice when all sounds are
perceived as the mantra of the yidam, all appearances as the forms of the
yidam and all thoughts as wisdom.**® This ability to see things in a com-
pletely different way than ordinary people is called dag snang in Tibetan.
According to Tibetan exegetes, dag snang means “pure appearance” and
should not be understood as some kind of unrealistic and strange way of
forcing oneself to see and hear things as something other than what they are,
but rather as seeing them as they actually are. Chégyam Trungpa translates

la ltos la tshe 'di la phyi mig ma lta sman pa'i sa zung (bzung) / lhrul (hrul) po'i gos gyon /
gvong lto gos gtam gsum la thong / ri yi bu gyis na bun gos su gyon / gtul (brtul) zhugs kyi
spyod pas yul snang lam du khyer nyams nga la thog rdzis gyis / jig rten chos brgyad blos
thong la rtsa ri (tsdri) rtsa gong / la phyi chu bar gangs ti se dang rdzong drug sogs bka'
reyud (brgyud) kyi gnas chen rnams su bsgrub pa’i rgyal mtshan tshugs la bstan pa'i zhabs
rtog skal ldan kyi gdul bya rnams smin grol la mkhod (khod) chig gsung /. The translation is
based upon Stearns [Kalnins] 1985: 24. Similar passages are found in L: 13; N: 6b; T: 41-42;
Ergd in the Collected Songs of gTsang smyon Heruka: 4a.

N: 6b.
4 G-26; L: 13,
4% G: 26; N: 7a.
36 L: 13: gsang sngag gnas chen tsa ri’i gzhal yas su / / skye ‘gro sems can zhi'khro'i Iha ru
gzigs / / dngos grub brnyes nas phra rags snang ba kun chos nyid rol par shar ba khyod la
‘dud /.

— gT:e.ang smyon's time in Tsari after parting from Sha ra ba is rendered in G: 26; L: 13-15;
N 7a.

%% rGod tshang ras pa and dNgos grub dpal 'bar do not mention how long he stayed, but
according to Lha btsun he stayed for about two and a half months (L: 14-15).

“*? For a description of how this idea is utilized in the sPyan ras gzigs meditation practice, see
Bokar Rinpoche (1991: 75, 84).
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the term as “sacred outlook™ and uses it to describe the inseparability, or co-
emergence, of samsara and nirvana: “confusion is seen so clearly that this
clarity itself is sacred outlook.”™ As seen above, this transformation of per-
ception had already started when gTsang smyon received teachings from his
lama, but seems to have come to fruition in Tsari. While gTsang smyon was
staying near the Turquoise Lake in Tsari, Cakrasamvara—the yidam deity
associated with this holy place—appeared in front of him. This was another
powerful indication of gTsang smyon’s accomplishments.*' gTsang smyon
felt strongly for Tsari and wanted to stay there, but according to the rnam
thars, he remembered the command of his lama and left.*** Sha ra ba had told
him to return to his country of birth and study the tantras, and this is what he
did.*®

Tantric Studies in dPal '’khor chos sde Monastery

Back in mKhar kha, gTsang smyon met his mother and spent five months in
seclusion.** While gTsang smyon was in retreat, his mother dreamed about
five beautifully adorned ladies. They told her that her son must be sent away
to study the tantras and learn how to practise Secret Mantra.** Since the
prophetic dream was in accordance with Sha ra ba’s final instructions to
gTsang smyon—"Perfect your studies of the tantras such as the Hevajra
Tantra; in the future, it will have a great purpose!”—it was decided that the
time for tantric studies had arrived.*® The young monk was sent to the fa-
mous dPal "kbor chos sde or dPal "khor (lo) Ide chen monastic complex in
rGyal rtse (Gyantse) where he entered the Gur pa monastic department.
rGyal rtse used to be one of the largest and most important towns in Tibet,
centrally located in the middle of the gTsang province. Roads from gZhis ka
rtse in the northwest, from the Simi la pass (and Lhasa) in the southeast, and

9 Trungpa 1991: 158.

%! N: 7a. According to Lha btsun, gTsang smyon had an important encounter with his per-
sonal yidam Hevajra at this time (L: 14-15). This episode is known as gTsang smyon’s “se-
cret rnam thar” (gsang ba'i rnam thar) and is depicted almost identically in all three rnam
thars. rGod tshang ras pa and dNgos grub dpal "bar have another opinion concerning when
the meeting with Hevajra occurred, however, both agreeing that it happened when gTsang
smyon visited Tsari for the second time several years later. Following the opinion of the
majority—rGod tshang ras pa and dNgos grub dpal "bar—I will therefore return to the secret
rnam thar.

%2 G:26; L: 15; N: Ta.

43 According to Lha btsun, gTsang smyon went to La phyi before he went home to mKhar
kha (L: 15). This is not mentioned in the other rmam thars. This probably means that he was
away a longer time before returning, and thus the time discrepancies between the accounts of
the rmnam thars are slightly reduced.

%4 L: 15. Lha btsun states that gTsang smyon was sixteen when he returned to mKhar kha (L:
15) but according to rGod tshang ras pa he was around eighteen or perhaps nineteen.

%5 G: 26; L: 15; N: Ta.

456 G: 25-26. For the final instructions in their entirety, see above (p. 90).
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from Gro mo on the Sikkim frontier in the southwest joined in rGyal rtse,
and the town was a center of commerce and pilgrimage.*’ Many people from
all over Tibet and its surrounding areas gathered there. Since mKhar kha
belonged to the same part of Nyang/Myang as rGyal rtsc, and was situated
only about fifteen kilometers north of the town, it was probably a natural
choice for a monk who wanted to engage in advanced studies.*® The close
links between mKhar kha and rGyal rtse are further strengthened by the fact
that the first prince of rGyal rtse, dPal ldan bzang po (born 1318), founded
both places.*®

The main temple (gtsug lha khang) of dPal 'khor chos sde was built by
one of dPal ldan bzang po’s successors, Rab brtan kun bzang ’phags pa
(1389-1442) between 1418 and 1425. Gradually several other temples and
buildings were constructed, and in the year 1427, when Rab brtan kun bzang
"phags pa had reached the age of thirty-eight, the foundation of the famous
Auspicious Stiipa with Many Doors*™ was laid. This stiipa—also known as
sKu *bum (Hundred Thousand Images)—was one of the largest ever built in
Tibet, famous for its many chapels and statues.*”' The decoration of the stiipa
continued until around 1440 by which time an encircling wall, several tem-
ples and dwelling places for monks had been built. The development of dPal
’khor chos sde did not end in 1440, but continued for several centuries, and
by the end of the 17" century sixteen colleges had been established.*” When
gTsang smyon entered the monastic complex the number of colleges was
fewer, but the Sa skya-, dGe lugs- and Zhwa lu-schools were most likely
represented with separate colleges. The Gur pa monastic department, which
gTsang smyon entered, was primarily a Sa skya monastery, perhaps with a
further emphasis on the Bo dong system.*” The building that hosted the de-
partment is situated in front of the sKu "bum Stiipa, and is one of the few
buildings of dPal "khor chos sde that remains intact.””* In great teaching mo-
nasteries such as this one, each subject had its own department, and the Gur
pa department probably specialized in the study of Hevajra Tantra. Its name
most likely refers to the extraordinary explanatory tantra of the Hevajra cy-
cle, Vajra Dome (rDo rje gur).*”” Sha ra ba had told gTsang smyon to study

%7 Gyurme Dorje 2004: 267-268.

% Nyang stod is known as Gyantse County nowadays (Gyurme Dorje 2004: 269).

*? Ricea, Franco and Erberto Lo Bue 1993: 14.

" bKra shis sgo mang Stilpa.

7! For a detailed description of the stiipa, see Tucci 1989 a, b, ¢; Ricca, Franco and Erberto
Lo Bue 1993. For a recent photo, see Figure 8 (p. 261).

‘7 Gyurme Dorje 2004: 269,

" The Bo dong affiliation is suggested by T. G. Dhongthog Rinpoche (oral communication
to Stearns [Kalnins] 1985: 50, n. 21).

“7 Its interiors were seriously damaged during the cultural revolution and not much of interest
remains inside nowadays. The stiipa and the main temple (gtsug lha khang) of dPal "khor chos
sde have somehow been spared the vicissitudes of the times. For a recent photo of dPal "khor
chos sde, see Figure 9 (p. 261).

5 Stearns [Kalnins] 1985: 50, n. 21.
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Hevajra Tantra as well as other tantras, and he had also told him that Heva-
jra was his yi dam. The Gur pa department would therefore have been a natu-
ral choice for him.

The rnam thars give different accounts of gTsang smyon’s age when he
entered the monastery and also of the length of time he spent in dPal "khor
chos sde. According to Lha btsun he stayed for four years, and according to
dNgos grub dpal ’bar three years.”® Lha btsun states that he was seventeen
when he entered the monastery*”” and since rGod tshang ras pa states that he
was eighteen when he left mKhar kha and met Sha ra ba*”® he must have
been eighteen or nineteen when entering dPal ’khor chos sde. If rGod tshang
ras pa agrees with dNgos grub dpal ’bar in that gTsang smyon stayed for
three years, then gTsang smyon attended the famous monastery in rGyal rtse
during about 1468—1472 (according to Lha btsun) or 1469-1472/1470-1473
(according to dNgos grub dpal ’bar and rGod tshang ras pa).

By the time gTsang smyon left dPal "khor chos sde new images were in-
stalled in the sKu ’bum stiipa. In 1474 the master 'Jams dbyangs dkon
mchog bzang po arrived to conduct the consecration ceremony for the new
statues that were placed in the topmost chapel of the stiipa.” This master
might have been the abbot of the monastery at the time, and could thus have
been the abbot when gTsang smyon stayed there, a few years earlier.** In
1447 the prince of rGyal rtse, bKra shis *phags pa placed his twenty-year-old
son, bKra shis rab brtan bzang po, on the throne of rGyal rtse, and he was
perhaps the prince of rGyal rtse while gTsang smyon stayed there.*®

Already from the very beginning dPal "khor chos sde was a place were
different schools and traditions coexisted. The princes of rGyal rtse had been
affiliated with both the Sa skya and the Zhwa lu schools for a long time, and
they also had strong religious links to the rNying ma school.* One of Tsong
kha pa’s main disciples, mKhas grub rje dGe legs dpal bzang po (1385-
1438), aided the rGyal rtse prince Rab brtan kun bzang *phags pa in estab-
lishing dPal "khor chos sde, and thus the place also had a strong link with
the—at the time relatively new—dGe lugs pa school. Despite the favor that
the dGe lugs pa school began to enjoy from the 15" century onwards, the
figure of Bu ston and his Zhwa lu tradition continued to be of importance, as
did the Sa skya pas. The spirit of the monastic complex seem to have resem-
bled the ris med (“unbiased”) movement of 19" and 20™ century Eastern

::: L: 15; N: 7a. rGod tshang ras pa provides no information on the length of his stay.
L: 15.

478 G: 20,

47 Ricea, Franco and Erberto Lo Bue 1993: 31,

480 Ricca, Franco and Erberto Lo Bue 1993: 31,

81 Ricca, Franco and Erberto Lo Bue 1993: 29.

%2 Ricca, Franco and Erberto Lo Bue 1993: 11.
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Tibet in certain ways.*® The notable difference being the presence of the
dGe lugs pa rather than the bKa’ brgyud school.

When gTsang smyon, now in his late teens, returned to the area of his
birth, the many experiences he had had during his approximately one year
long period away from mKhar kha must have changed him. He had traveled
to both Lhasa and Tsari, and he had met his root lama, Sha ra ba. Together
with him, he had undergone extensive training, and he had been practising
solitary meditation for long periods. This resulted in many deep and power-
ful inner experiences that must have had a profound impact and changed
him. Not only that, he had been appointed dharma heir of Sha ra ba, and if
the accounts of the rnam thars are correct, he was the main holder of the
lineage of his lama. Thus, it was a bKa’ brgyud lineage holder with much
experience in meditation who returned and joined the dPal 'khor chos sde.
The time spent in dPal "khor chos sde was not an end in itself however, but
just another step in gTsang smyon’s spiritual career. He needed systematic
training in the complicated tantric rituals, and he needed to study the tantric
commentaries. A master of the tantras (rdo rje slob dporn) must be able to
decode and comprehend the often highly symbolic meaning of the tantric
texts so that he can teach it to others. He also needs to know how to perform
many complicated rituals and their hand gestures (phyag rgya). When recit-
ing the tantric liturgies it is necessary to use the right melodies (dbyangs)
and do it at the proper pace. The different musical instruments used in the
ceremonies must also be mastered, and a tantric master must also know how
and when the many offerings (mchod pa) that accompany a tantric ritual are
to be carried out. Making ritual offering cakes (gfor ma), performing ritual
feasts (tshog 'khor) and fire offerings (sbyin bsreg), as well as knowing how
to perform ritual dances ('chams) and consecration ceremonies (rab tu gnas
pa), must also be learned. Moreover, a tantric master must know how to
draw mandalas and bestow empowerments (dbang). A thorough and proper
knowledge of all this requires long and systematic training, and although
gTsang smyon was by no means a novice at this point, he still needed to
learn more.

It 1s possible that the ecumenical spirit of dPal *khor chos sde had an im-
pact on gTsang smyon and also that he was exposed to the technique of
wood-block printing for the first time while staying there.**

Thu'u bkwan summarizes the three or perhaps four years gTsang smyon
stayed in the monastic complex as follows:

“ Smith has written two informative essays about the non-sectarian (ris med) movement
(Smith 2001: 227-272).

During the years 1439-1441 an early wood-block print was produced at dPal "khor chos
sde (Ricca, Franco and Erberto Lo Bue 1993: 26; Schaeffer 2007: 233). As will be further
explored in Chapter 9 gTsang smyon later used the same technique to make his literary works
available.
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From gYu lung pa yon tan rgya mtsho [He received] empowerments such as
Hevajra, the Concise Tradition of Gur, and Vajrakilaya according to the Sa
skya tradition. [In addition, he also] received instructions of the Hevajra Ta-
tra, Vajra Dome, and Samputa tantras, and by listening to the complete ex-
planations of the Indian and Tibetan commentaries he truly understood them.
Moreover, from the master Kun dga’ nyi ma and panchen Don grub grags pa
and others he received advice on the development and fulfillment [stages],
tantra explanations and secret mantra empowerments. [Moreover, he also] lis-
tened to many [instructions] on the practice of hand-gestures, mandala-
drawing and melodies [for recitation], and so forth.***

rGod tshang ras pa and Lha btsun provide more details about gTsang
smyon’s studies. rGod tshang ras pa also describes how gTsang smyon stud-
ied the commentaries of the Hevajra root tantra (brTag gnyis) by *Gro mgon
'phags pa (1235-1280) and how he “took the words and meaning to his heart
without leaving anything out.”**® Lha btsun mentions that gTsang smyon
received, and internalized, the complete Path with the Results*" transmission
while at dPal "khor chos sde.**

God tshang ras pa then states that gTsang smyon’s way of learning dif-
fered from that of others. Without any effort “by being shown a mere sign or
hearing [a teaching] just once, he took the words and meaning to his heart
without leaving anything out” he declares.*” rGod tshang ras pa also de-
scribes how gTsang smyon mastered debate (rtsod pa) and composition
(rtsom pa), skills that he later had much use for.*® gTsang smyon soon be-
came “the nectar of the eyes of beings, similar to the excellent swan in the
middle of learned water birds,” as dNgos grub dpal 'bar poetically describes

it ™

3 T: 42: g.yu lung pa yon tan rgya mtsho'i drung nas sa lugs kyi dgyes rdor / gur rigs bsdus /
rdo rje phur pa sogs kyi dbang rgyud brtag nyis rdo rje gur / sambhuta (samputa) / rnams la
rgya ‘grel dang bod 'grel gyi steng nas bshad pa mtha' chos pa gsan / gzhan yang slob dpon
kun dga’ nyi ma / pan chen don grub grags pa sogs la gsang snags kyi dbang dang rgyud kyi
bshad pa bskyed rdzogs kyi gdams pa / gar thig dbyangs sogs kyi phyag len mang du gsan
no /.

48 G: 27: [...] gtso bor rtsa rgyud rtag gnyis dang / 'gro mgon 'phags pa'i grel pa rmams
tshig don ma lus pa thugs su tshud [ ...] /.

T Lam "bras bu.

116

% G: 27: re gsan cing brda’ bstan pa tsam gyis tshig don ma lus par thugs su tshud cing
mbkhyen pas /.

" 27,

! N: 7b: mkhas pa’i chu bya ‘tshogs pa'i dbus na ngang pa'i rgyal po ltar / skye bo rnams
kyi mig gi bdud risir gyur par mdzad cing /.

96



Chapter 5: The Monk becomes a Heruka

Up to this point, the rnam thars of gTsang smyon have followed a relatively
common pattern of Buddhist hagiography: his birth was accompanied by
miracles and auspicious dreams; he had been foretold in authoritative Bud-
dhist texts; immediately after his birth, he started to display extraordinary
behavior that set him apart from other children; he spontaneously sat in me-
ditation posture for long periods; he praised previous masters; and even in
the games of childhood he bestowed empowerments, and so on. Then, early
in life, he became a monk and devoted his time and energy to study and reci-
tation. As a monk, he was extremely careful to keep his monastic precepts,
and he amazed people with his memorization abilities and recitation skills.
Later he met his root lama and entered the tantric path, received empower-
ments and profound esoteric instructions. After the period with his lama, he
studied for several years in a monastery and eventually acquired all the nec-
essary skills of a vajra master. These themes, with some minor variations,
are portrayed in rnam thars about many Buddhist masters in a very similar
way. gTsang smyon’s extraordinariness during the early part of his life is
thus shared with many extraordinary individuals within the Buddhist tradi-
tion.

After the period of studies in the monastic complex of rGyal rtse gTsang
smyon started to behave in a way that set him apart from most great Bud-
dhist masters of a more “normative” kind. Instead of becoming a fully or-
dained bhiksu, he began to model his life-style and way of practice on the
tantric siddhas of India. Unlike many other Tibetan masters, he emulated the
siddhas in a quite literal way. This radical and rather unusual move away
from the monastery upset some of his contemporaries while impressing and
inspiring devotion in others. This chapter will describe how gTsang smyon’s
life changed and how the exemplary monk became a wandering yogin with
no fixed abode and quite bizarre and shocking behavior at times.

Leaving the Monastery under Dramatic Circumstances

The radical change in gTsang smyon’s behavior and outer appearance started
after a vision in which he encountered the eight goddesses of his yi dam, He-
vajra. The vision occurred when gTsang smyon and the other monks of the
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Gur pa department were staying at a monastery called rDo rje gdan to prac-
tise dharma.*”

At dawn, in the middle of rainbow-light, he saw eight very beautiful god-
desses, but the central figures: Hevajra, the Father and Mother was miss-
ing.*” By his own pride of [being] Hevajra he entered into union®™ with each
one of the goddesses. He experienced different kinds of bliss with each one
of the goddesses and became drunk with an undefiled bliss of body, speech
and mind.*”*

gTsang smyon’s many years of Hevajra study and practice had finally
yielded its result and no notion of being separate from Hevajra seemed to
remain in his mind. Thus, gTsang smyon had reached the conviction, or re-
alization as Tibetan exegetes often express it, of actually being Hevajra.

dNgos grub dpal "bar explains how gTsang smyon was transformed after
the vision, and how he, from that day onward, never parted from the under-
lying sublime essence of all phenomena, the so-called dharmata.*”® Due to
this, he became charismatic and fearless. Resembling a lion, he no longer felt
any need to prostrate, use polite expressions, or exhibit other forms of re-
spectful behavior towards anybody. Convinced that he was Hevajra, gTsang
smyon did not even bow down or show respect to powerful people such as
kings, queens or ministers; instead he played pranks and made jokes. People
who were unaware of the reason for his provocative behavior were upset and
shocked.*”

Of the three biographers, only rGod tshang ras pa gives a detailed account
of what happened when gTsang smyon left his monastery. In the sixth chap-
ter of the Heart of the Sun he describes the following colorful scenario:

2 Tucci mentions two different monasteries near rGyal rtse known by this name: gNas my-
ing, fifteen kilometers south of rGyal rise, and Mag lde lding, on the road between rGyal rise
and gZhi ka rtse (Tucci 1989 a: 56, 67, 144).

7 This means that the main figures Hevajra and his consort, Nairitmya (bDag med ma), were
missing and only the surrounding eight goddesses were there.

- sNyoms par zhugs pa, this term generally means “To have sexual union” but it has a dee-
per meaning. The term is used in the unsurpassed yoga tantras (Anuttarayogatantra) to indi-
cate that the male and female consorts of a deity are standing together in sexual union. This
kind of sexual union represents a perfect harmony of the female, wisdom (prajiid) and the
male, method (updya) (Padma Karpo Translation Committee 2003).

“>N: Tb: de dag gi gnas skabs gcig na / rdo rje gdan bya bar chos bar mdzad cing bzhugs pa
las / tho rangs cig 'ja' 'od kyi dbus na / dges pa rdo rje yab yum gtso bo mi bzhugs pa'i / lha
mo brgyad shin tu yid du 'ong ba gzigs te / rang nyid dges pa rdo rje’i nga rgyal gyis / lha mo
so so la snyoms par zhugs pas / lha mo re re la bde ba'i rnam pa mi 'dra ba / re re nyams su
myong zhing / lus ngag yid gsum zag med kyi bde bas ra ro ba byung gsung /. There are al-
most identical passages in G: 28; L: 16. The section in rGod tshang ras pa (G: 28) is translated
in Stearns [Kalnins] 1985: 25-26.

4% N: 7b.

7 G: 28; L: 16; N: 7b.
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One time the provincial ruler and his ministers came to the monastery from
rGyang rtse (rGyal rtse).*”® The monks had assembled in a very huge gather-
ing and [gTsang smyon] went into the rows carrying a skull-cup and a thigh-
bone trumpet. He ate the tea, soup, and so on, in his skull-cup. Adding tsam
pa and biscuits, he stirred the mixture with his thighbone trumpet and ate.
The master of discipline noticed that the monks around him had started to
laugh. He asked, “What kind of behavior of monks in the assembly is this?”
and prepared to beat [gTsang smyon] with a stick.

“Oh, set aside beating me and listen! In which sitra or tantra is it ex-
plained that one is not allowed to carry a skull-cup and thigh-bone trumpet
into the assembly of monks? You prove it!”

The [master of discipline] could not answer and [gTsang smyon] said,
“Well then let’s have a debate and I will explain it.”

The master of discipline said, “I will not answer you who take pride in
your [knowledge of] scripture and reasoning and are self-centered.” He went
to the monastic department and said, “The conduct of this monk of yours is
faulty. You must expel him.” Relying on this report the spiritual master (slob
dpon) scolded [gTsang smyon] a bit, thus establishing the conditions [for his
departure].

Then the Lord thought, “Now I have reached the end of hearing and re-
flecting, as it was stated in prophecies of the lama and the dakinis. If I do not
now gain experience through meditation, knowing and understanding many
words will not liberate me. It would be like the empty talk of a bat*” or the
logic of ’Bras dkar.*® To set an example for those who hold listening and re-
flection alonc as the ultimate, and are like a wreath of foam piled high priding
itself on being a mountain; and also because it is the lama’s word, the time to
go and meditate in the supreme holy place in the south, the glorious rTsa ri
(Tsari), has arrived. Moreover, it is hard to accomplish [the practice] with
these monk’s clothes on, and also outwardly a bit at odds with the practice of
secret mantra. Since Dharma mainly concerns actions performed by the mind,
there is also no real certainty in things. [ must offer my belongings to the
Sangha, and go.”

He offered his belongings and the three dharma robes to the congregation.
The lower robe he exchanged for a cloak with a dge bshes called Sangs rgyas
dpal bzang. One evening he spent the night above the guest room in the place
usually used for relaxing, and thoroughly studied the Hevajra Tantra, its
headings, tantric explanations, and the Eight Thousand [verses],”®' and so on.
Then he said, “Let this be the last study session of mine in this place!” Early

% rGyal rtse probably refers to the fort-like castle on the hilltop above dPal "khor chos sde,

the rGyal rtse rdzong.

4 According to T.G. Dhongtong Rinpoche this should be read as Ipags phyi meaning bat
Stearns [Kalnins] 1985: 51, n. 23).

According to mKhan po Ngag dbang rdo rje this should be read as "Bras dkar which is the
name of someone who says auspicious words at New Year. Like the previous saying (gtam
dpe) about the bat, it refers to the idea that knowing words of dharma and being able to talk is
intless as long as real understanding is lacking.
brGyad stong pa—Prajidparamita in Eight Thousand Verses, Yum bsdus pa shlo ka stong
brgyad pa.
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the following moming [gTsang smyon] went to mKhar kha and stayed there
for about three or four days.’®

Embarking on the Path of a Wandering Yogin

As this account by rGod tshang ras pa reveals, it was now impossible for
gTsang smyon to continue his life as a monk in a monastery. The vision at
rDo rje gdan seems to have been the spark that ignited the fire of the sponta-
neous, unusual and bizarre conduct that was to become his trademark. This
fire had just started to burn, and would burn stronger and stronger in the
years that followed. Its nature will be exemplified in detail in this and the
next chapter. gTsang smyon was now gaining confidence in being Hevajra
and since Hevajra is a so-called heruka this was a kind of preliminary “birth
of the heruka”, in a sense. It was not the final birth of the heruka, however,
as the most important transformative vision was yet to come.

To remain within the confines of a monastery and adhere to the many
rules of a monk was no longer a support on the path towards accomplish-
ment and ultimately enlightenment, but rather something that made progress
difficult for the young monk. Having accomplished his siitric and tantric
studies, he was now extremely learned, but he was still lacking the inner
realization that was needed to reach the final goal—enlightenment. This
pattern is often found in Indian siddha hagiographies; in order to reach real
understanding even the monastery and monkhood must be given up. The
many rules and the lifestyle that previously were a necessary support for
practice and accomplishment eventually becomes a hindrance. A distinct
example of this is found in the rnam thar of one of the spiritual ancestors of
gTsang smyon, Naropa (1012-1100). Naropa is presented as an extremely
learned monk who could defeat any scholar in debate, but once when he was
studying an extremely ugly woman appeared and asked him if he understood
the sense of what he was studying. Naropa answered that he did and the ugly
woman started to cry. When Naropa asked her about the reason for her sad-
ness, she answered that she became sad because a great scholar such as he
lied, and falsely asserted that he understood the sense which he did not.*”

Naropa realized that the ugly woman was right and asked her who, then,
understands the sense. The woman told him that her brother, Tilopa, did and
then disappeared like a rainbow in the sky. This incident encouraged Naropa
to search for Tilopa, so that he could learn the sense of the words from him.
Naropa gave up his belongings and books, left the monastery, and started to
search for his guru. When he eventually found Tilopa, he was forced to ab-
andon all his preconceptions about right and wrong, purity and impurity, and

02 G: 28-29. For the Tibetan text, see Appendix 1. Most of this section is also translated in
Stearns [Kalnins] (1985: 26-27). I have followed her translation closely.
*® Guenther 1986: 24-25.
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so on. After twelve years of practice under Tilopa’s guidance Naropa
reached the goal and become a perfected one, a siddha, just like his guru.
The path towards this exalted state included extreme acts of self-denial, such
as: stealing, assaulting a queen and dragging her around, entering into a sex-
ual relationship with a girl, and eventually giving the girl to his guru as a
gift.”* Acts such as these were not only at odds with the monastic discipline,
but also at odds with the norms of society at large. The extreme and some-
times even criminal character of such acts were not pointless however, in
fact they were acts of a higher and more advanced discipline according to the
Tibetan and Indian exegetes of Tantric Buddhism. At a certain point, every-
thing must be given up in order to reach final salvation.

Another example of this kind of sudden change of conduct and its relation
to spiritual insight is found in a rnam thar of Ma gcig lab sgron (1055-
1153). When Ma gcig attained realization, she stopped wearing nice clothes
and started to dress in rags. She began to keep company with beggars and
lepers, rather than with monks and teachers, as previously. She also slept
anywhere, on the side of a road or in the house of a leper and wandered all
around the country without aim. She ate just about anything, and did not care
whether she was slandered or praised. In short, she had given up worldly
attachments and remained utterly fearless in the equanimity of the dhar-
,matﬁ.m

gTsang smyon, like Naropa and Ma gcig lab sgron before him, realized
that the time was ripe to continue on his spiritual path until he thoroughly
understood the sense of what he had studied—and the life of a monk in a
monastery was not conducive to this understanding. He thus paid heed to the
next series of commands that Sha ra ba had given him before they parted:
“Wear rags for clothes. Give up these three: food, clothes, and fame. Be a
child of the mountains; wear the mists as your clothes. Through disciplined
conduct, carry the objects of perception onto the path. Trample on that which
is dreaded!”*%

At this point, gTsang smyon had “dispelled all his misconceptions regard-
ing listening (thos) and reflecting (bsam)” and the time for practice had ar-
rived.”” Before leaving he read about the Ever Weeping Bodhisattva,
Sadaprarudita, and was so moved that he began to shed tears. Filled with
unbiased compassion towards all sentient beings, he then left the monas-
tery.*® After leaving his monastery, gTsang smyon never again dressed or
behaved like a monk and he seldom visited or lived in monasteries. Instead,
he kept his hair long, dressed like a tantric yogin, and wandered around from
place to place. The only time he settled down for longer periods was when

5 The twelve acts of self-denial are translated in Guenther 1986: 43-86,
05 Edou 1996: 133,
%06 G 25-26. For the commands in their entirety, see above (p 90).
Zz: G: 30. For the Tibetan text, see Appendix 1.
L: 16.
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he was meditating, or later in life, composing and compiling texts, and this
he mainly did in remote caves and retreat places.’”

Before leaving for the holy Tsari wilderness, gTsang smyon visited his
relatives in mKhar kha. Then, on the evening of the 15" day of the month
(the full-moon day), accompanied by his younger brother, dKon mchog
rgyal mtshan, he left. The year was probably 1472 when the two young
brothers left mKhar kha, and gTsang smyon was twenty-one.’'’ The follow-
ing morning they arrived at a mountain pass just when the sun rose at its
peak. The beautiful sight was interpreted as an auspicious omen (rten 'brel)
and gTsang smyon told his brother that they should perform a ganacakra.
While they were performing the tantric feast, five women appeared with beer
for the ritual. According to the rnam thars, the ladies were dakinis welcom-
ing the two brothers to Tsari.*"

Continuing to travel towards Tsari they soon arrived at the ferry place of
Sha ra and there they met the governor (nang so) of Hor shag with his reti-
nue. gTsang smyon had now changed his way of interacting with other peo-
ple and seemed especially keen on insulting people of high status, such as
kings and leaders, which we will see many examples of in the rnam thars.
When the governor asked gTsang smyon where he was going gTsang smyon
answered: “I came from behind and I am heading forwards.”'* The governor
remarked that gTsang smyon had a harsh mouth and received yet another
abusive reply from the young yogin: “There is nothing [I] can do about it,
having anointed much oil on the mouth it is still hard.’” But if you need this
soft and cold glacier water [ can give it to you.”'* Despite, or perhaps be-
cause of, gTsang smyon’s provocative ways the governor became convinced
that gTsang smyon was a genuine and good yogin. He even requested
gTsang smyon to stay as his officiating priest (mchod gnas). gTsang smyon
answered that he could not be the officiating priest of just one person but

599 Later in life he was sometimes invited to stay with leaders who had become his benefac-
tors, but he always kept his wandering life-style and preferred remote retreat places.

519 As will be seen, Lha btsun states that he was twenty-one when he reached Tsari (L: 18)
and this corresponds well with rGod tshang ras pa’s and dNgos grub dpal "bar’s rmam rthars.
Although the latter two rnam thars do not give any dates or ages, the chronology and years
spent in the monastery correspond with his age when leaving mKhar kha, and it thus seem
that the chronological discrepancies between the three rnam thars have disappeared. As al-
ready stated in a previous footnote, Tibetans count the age of persons differently than we do
in the West: everyone is one year old at birth, and 21 therefore means 20 according to the
Western way of counting. As mentioned above, I have kept the age as it is given in the rmam
thars.

511 G: 29-30; L: 17; N: 8a.

512 G: 30. For the Tibetan text, see Appendix 1; L: 17; N: 8b.

*13 An almost identical passage is found in a rnam thar of Thang stong rgyal po (’Gyur med
bde chen 1976: 184). For an English translation of this passage, see Stearns 2007: 271.

314 G: 30. For the Tibetan text, see Appendix 1; L: 17; N: 8b.
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would be such to all beings.””® Finally, meat and flour were offered to
gTsang smyon and his brother as provisions for their journey.

First, they went towards Lhasa by way of Rong chung, and the next day
they arrived at the New Fort (rDzong gsar) of sNe pa mdo. At this place,
gTsang smyon not only behaved provocatively and insultingly, but also in an
outright mad and shocking manner.”*® Lha btsun and dNgos grub dpal ’bar
state that gTsang smyon “acted out the conduct™ (spyod mdzad) in the mar-
ket place and that people became so upset that they tried to kill him with
stones and knives.*'"” Only rGod tshang ras pa describes what happened in the
market place of the New Fort of sNe pa mdo and therefore it is to the Heart
of the Sun we now turn. rGod tshang ras pa describes how a ransom offering
(mdos) was being performed in the place when gTsang smyon arrived. Sol-
diers participated in the ceremony and many people had gathered. Tucci
explains that the mdos-ritual “consists of offering gifts which are particularly
valued by the hostile powers, so that, contented (mnyes) and satiated
(tshims), they will calm themselves (zhi ba) and abstain from further perse-
cution.”'® The offerings that are made in the ritual are arranged in specific
ways as a kind of ransom and the “hostile powers”, or demons if you will,
are trapped in a so-called “thread cross”.’"” It is plausible that a ritual such as
this, which is directed towards demons and hostile powers, could be consid-
ered dangerous. It is also reasonable to imagine that the people who had
assembled believed that negative forces and demons were literally present
during the performance of the ransom offering.

gTsang smyon went into the crowd and overturned and broke the huge
ransom offering (mdos). Then he started to eat the cakes (gror ma) that had
stood on the shrine he just had destroyed. He not only ate the offering cakes,
but also threw them around and the many assembled people and soldiers
became upset and probably frightened as well.”® gTsang smyon was likely
regarded as a demon coming to consume the offerings, or perhaps as a mad-
man who did not understand the importance of the ritual. The crowd did not
accept such behavior and began attacking him. They tried various means to
kill him, but despite throwing stones at him, stabbing him with swords and
lances, hitting him with sticks, and shooting at him with arrows, he remained
unharmed. The reason for this was that he had entered into a meditative
trance called “very firm vajra™?' that made him invulnerable.’”

AL 18,

*15 G 30 (in this rnam thar the name of the place is spelled: sNel pa 'dos), L: 18; N: 8b.
7L 18: N: 8b.

5% Tucci 1980: 176.

*'? See Tucci 1980: 174, figure 15 a, for an illustration.

20 G: 30.

**! Rab tu brtan pa rdo rje.

2 G: 31.
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gTsang smyon then rose and started to sing the mantra of the bodhisattva
of compassion: Om manipadme hiim. He thus revealed his actual identity, a
compassionate bodhisattva disguised as a madman. The furious people were
not convinced of this, however, but concluded, “This certainly was the mira-
cle of an elemental spirit or ghoul.™*

Eventually:

...the soldiers drove [gTsang smyon] in front of them towards the sKyid chu
river, the women wailed and the monks performed the final parts of the ran-
som offering.

At that time, in front of everyone, [gTsang smyon] did not sink down into
the water of the river but became a great whirlwind and landed on the oppo-
site side of the river. Everyone, seeing they could do nothing, became amazed
and perplexed.®

The incident above was the first, but definitely not the last, of its kind; the
rnam thars contain many similar stories. Time after time gTsang smyon’s
behavior was so provocative to people around him that they tried to kill him.
He was often held to be a demon and people were often afraid of him,’*
Only gTsang smyon’s miraculous powers saved him, and it seems that he
sometimes deliberately acted in a provocative and mad way just to be able to
demonstrate his extraordinary powers. This made him famous, and some
people started to believe that he was a true yogin who should be venerated
rather than despised. gTsang smyon gained many of his supporters and bene-
factors as a result of this kind of outrageous conduct, and rGod tshang ras pa
informs us that the incident depicted above had exactly such a result. When
reports of his activities at the ransom offering reached the ears of the land-
lord dGe gnyan chos skyabs, he invited gTsang smyon for tea and beer. The
landlord was impressed by the young yogin and faith arose in him. dGe
gnyan chos skyabs was later rewarded with wealth as a result of having of-
fered drinks and showed devotion towards the unusual yogin.*® The latter
theme is also commonplace in the rnam thars, the result of respecting and
displaying devotion to gTsang smyon, despite his provocations, is fortune
and wealth, while the result of not respecting him and lacking faith in him
could be disastrous. The mechanism behind this is usually understood by
Buddhist exegetes to be cause and effect. To despise a buddha or bodhisattva
is a heinous crime according to Buddhism, while immeasurable merits are
obtained from even the smallest act of devotion to such an individual *¥

5 G 31. For the Tibetan text, see Appendix 1.
G 31. For the Tibetan text, see Appendix 1.
* For a discussion of how the ghost/demon metaphor was used by both Buddhist and
PaSupam yogins of India, see Davidson 2002: 221].
*26 G: 31; L: 18; N: 8b.
527 See, for example, Patrul Rinpoche 1994: 115-116, 123-124.
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gTsang smyon and his brother then continued towards Tsari and when
they passed through Dwags po they visited Zur mkhar,”” the place where
gTsang smyon had met his root lama, Sha ra ba, about four years earlier.””
An intense yearning for Sha ra ba, who had passed away while gTsang
smyon was studying in sPal 'khor chos sde, in the year 1470, arose in
gTsang smyon’s mind.

Longing for the incomparable precious one, Sha ra ba, he shed tears [and]
performed many full-length prostrations and circumambulations at [Sha ra
ba’s former] dwelling place, at the place where he passed away, and at the
shrine where he had been cremated. Then [gTsang smyon] listened to all the
dharma teachings that A ’o chos rje mNyam nyid rdo rje ba had received
from the incomparable precious one [Sha ra ba], such as tantras and instruc-
tions that dispel doubts, and he once again listened to the ritual practice of
U rgyan*® and the permission blessing (rjes gnang) and methods for accom-
plishment of the Black Field Protector with a Lion Face.™

Not being able to meet Sha ra ba in person, gTsang smyon met the famous
physician A ’o chos rje mNyam nyid rdo rje, whom gTsang smyon had met
on his first trip to Tsari. As mentioned, it was thanks to A "o chos rje that
gTsang smyon met Sha ra ba. Now, the physician acted not only as a dharma
brother, but also as a lama to gTsang smyon, and he is therefore listed as one
of gTsang smyon’s lamas in Thu’u bkwan Chos kyi nyi ma’s short rnam
thar of gTsang smyon.**

Patronage and Madness

gTsang smyon had now received all the transmissions of Sha ra ba that he
needed for his practice and returned to his travels. Lha btsun states that
gTsang smyon was twenty-one years old when he and his younger brother
came to Rib la spang mo in Tséri.”” If Lha btsun is right, gTsang smyon thus
arrived at his favorite place in 1472, and in Rib la spang mo an important
encounter that was to have significant and lasting consequences for gTsang
smyon occurred. Here he met the governor (nang so) or “myriarch” (khri

528 Spelled Zung mkhar by rGod tshang ras pa (G: 31).

%29 G: 31. The visit to Zur mkhar is not mentioned by Lha btsun or dNgos grub dpal 'bar.

Ll rgyan snyen bsgrub. A nitual practice composed by U rgyan pa rin chen dpal
g1225'f123ﬂ—13[19}.

3! G: 31. For the Tibetan text, see Appendix 1.

2T 42,

3 Rib la spang mo (G: 32); Ri la dpang mo (N: 8b); Ril la spang mo (L: 18). A mountain
pass named Rib la, situated along the old pilgrimage route of Tsari rNying ma, is given on the
map in Gyurme Dorje 2004: 235. A pass named Ri pa la or Rib pa la (Hermit pass) is men-
tioned by Huber. The pass is crossed by pilgrims from Dwags po (Huber 1999: 106).
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dpon)* of Bya, bKra shis dar rgyas, who was to become his faithful sup-
porter and benefactor. He also met two important religious masters; the
bSam sdings rDo rje phag mo incarnation, Kun dga’ bzang mo (1459-1502),
and the Bo dong pa master, dPal "chi med grub pa (1420s—1480s).*** That the
meeting with the three dignitaries was considered important is proven by the
fact that it is described at some length in all three rnam thars.”* Before re-
counting the meeting, it is important to know something about the people
with whom he interacted. The story loses much of its significance otherwise,

bKra shis dar rgyas was the myriarch of Bya, or Bya yul, a large area
south of the Dwags po and Yar lung regions of Southern Tibet.”" Tsari be-
longed to the Bya myriarchy the capital of of which was Chos rgyal lhun po,
which gTsang smyon later visited. According to Cyrus Stearns, bKra shis
dar rgyas was one of the most generous religious patrons of the fifteenth
century.*® This is confirmed by the Tibetan historian bSod nams grags pa,
who mentions that bKra shis dar rgyas of Bya carried out many meritorious
works. bSod nams grags pa describes how he ordered a golden image of
Buddha Sakyamuni to be made, a temple to be built, a copy of bKa' 'gyur to
be written in golden letters, and a large stiipa to be built.**® “Nevertheless, he
was very partial as regards religion and his fame was therefore restricted to a
part only,” bSod nams grags pa continues.**

The Venerable Lady Kun dga’ bzang mo, was born in Kong po in 1459
and she was recognized as the reincarnation of the female master Chos kyi
sgron ma (1422-1455).*" Like her predecessor, Kun dga’ bzang mo was
considered to be an embodiment of the Indian tantric deity Vajravarahi.**
Kun dga’ bzang mo was thirteen (fourteen according to Tibetan calculation)
when the meeting occurred, and given the way gTsang smyon talked to her,
this might appear a bit odd. On the other hand, we must take into account the

¥ Nang so and khri dpon are titles used for district leaders. Both titles refer to the same
office, and nang so is more commonly encountered in the sources.

*3 Diemberger mentions this meeting (2007: 252).

% G: 32-33; L: 18-19; N: 8b-9a. As usual it is rGod tshang ras pa who gives the most de-
tailed description.

**7bKra shis dar rgyas is sometimes called Bya pa in the texts.

8 Stearns 2007: 581, n. 1110.

* bSod nams grags pa, translated in Tucci 1971: 238.

** hSod nams grags pa, translated in Tucci 1971: 238.

%! Chos kyi sgron ma was the daughter of the king of mNga’ ris Gung thang, Lha dbang
rGyal mtshan (1404-1464) and after a forced marriage she renounced her royal heritage and
devoted the rest of her life to Buddhism. She became the main disciple of the famous and
influential Bo dong pan chen phyogs las mam rgyal (1376-1451) and a fully ordained nun.
Later she also became the consort of her teacher and of the great siddha Thang stong rgyal po.
For a study of the bSam sdings rDo rje phag mo lineage, see Diemberger 2007.

542 Vajravarihi (rDo rje phag mo) continued to be embodied in Tibetan women, and the mon-
astery bSam sdings, near the eastern shore of the large lake Yar 'brog mtsho, became the main
seat of this unique female incarnation lineage. The present incamation is number twelve in the
lineage and she leads the bSam sdings monastery. She is also a high ranking government
cadre in the Tibet Autonomous Region.
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fact that she was a reincarnated master. Such individuals are generally given
much responsibility and are treated as adults at an early age.”*

dPal °chi med grub pa was a major disciple of Bo dong pan chen phyogs
las mam rgyal (1376-1451) and had received teachings and empowerments
from him together with Chos kyi sgron ma. When Chos kyi sgron ma died,
he took care of her reincarnation, Kun dga’ bzang mo, and they often trav-
eled together.** rGod tshang ras pa describes their meeting as follows:

In gNas nang, [gTsang smyon’s] brother was sent off ahead with their be-
longings and a yak. The Lord came after, wearing a lotus hat of Urgyan with
feathers and silk on his head, a cloak on his body, and holding his weapon—
the khatvanga—in his hand. [gTsang smyon] went to Rib la spang mo where
many people were swarming around.

“What are you doing?” he asked.

“The Venerable Lady Kun dga’ bzang mo and dPal "chi med grub pa are
both going toward Dwags po. Governor bKra shis dar rgyas and his entou-
rage, the patron and priests of Bya, are coming here to see them off,” they an-
swered.

At that, the Lord lay down across the very path on which they were about
to come, and remained there with a yogic gaze. When they came, he did noth-
ing whatsoever, and they had to turn to the side of the path. Some of them
said, “He may have fainted or perhaps he is a fraud.”

After a little while [gTsang smyon] rose up and started to walk. There
were watchdogs tied up facing one another at the door, but he just went di-
rectly inside without caring about them. There he encountered the Venerable
Kun dga’ bzang mo, dPal "chi med grub pa and Bya pa bKra shis dar rgyas
surrounded by a large entourage, seated in rows and eating.

The Lord entered the rows and went in turn to each person saying, “Pour
me an offering of food!” The Bya pa poured him all he had and the Lord
humbly said, “An excellent connection.”

The Venerable Lady had a boiled heart on her table, and suddenly [gTsang
smyon] took it, and ate it. The Venerable Lady said, “the young monk seems
hungry.” “Not only am [ hungry, but I also want to fuck you,” [gTsang
smyon] replied.

*Chi med pa asked, “What kind of qualities do you possess to act in this
manner?” “I know the glorious Hevajra,” [gTsang smyon] answered. The
Venerable Lady said, “Well then, it is said ‘Do not be attached to pleasant or
unpleasant discursive thoughts’, what does this mean?”

The Lord said, “It is saying that one should neither have attachment to-
ward a beautiful woman like you, nor feel disgust towards one who is lep-
rous.” Chi med pa blinked to the Venerable Lady and said, “To carry out
that kind of conduct one must know the ‘Chapter of Conduct’, so bring it
forth!™

The Lord replied, “Poor young monk!” and gave a perfect explanation of
the general outline of the Chapter of Conduct, backing it up with sections

3 This is exemplified by the fact that Kun dga’ bzang mo averted a Mongol invasion and
Erﬁ:-rm&d many other demanding tasks early in life (Diemberger 2007: 247).
Diemberger 2007: 79-80.
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from other tantras. Afterwards he snapped his fingers and said, “Oh make
your dharma-connection with that!”

Everyone was moved and obtained faith. dPal *chi med grub pa said,
“Outwardly, [he knows] reasoning and scripture, and the explanations of the
tantras. Inwardly, he has the glory of experience and realization, and the dis-
ciplined conduct (brtul zhugs) of a yogin. At present, by his conduct of
stamping on fear (nyams nga thog rdzis kyi spyod pa), he brings evidently
good and bad circumstances onto the path. 1 rejoice at the existence of a yo-
gin that is in harmony with the outer and inner signs, like a daytime star in
this degenerate time.” After saying [this he] folded his hands, closed his eyes
and bowed with his head.

The Bya pa governor said, “It seems that he is a good yogin in agreement
with the meaning.”

dPal *chi med grub pa said, “I have seen many a yogin, but apart from him
[gTsang smyon] I have not seen a yogin that is in agreement with [both] inner
and outer signs [before].”

Those who had assembled there [developed] great confidence, and praised
the good qualities of the Lord, the great mighty yogin. They energetically
proclaimed his greatness in all directions and especially the Bya pa myriarch
became very devoted and said, “If you stay in rTsa ri (Tsari) I will provide
practice-provision.”

“Food is a very kind (thing to give), [so] give me that,” [gTsang smyon
answesl;?d]. [gTsang smyon] promised to visit Chos rgyal lhun po** in the au-
tumn.

The episode cited above is typical in many ways; gTsang smyon’s bizarre
way of dressing and his provocative way of acting and speaking appear
clearly in it. Similar stories are told repeatedly in the rnam thars. gTsang
smyon often walked directly up to important persons and took their food or
drink. This he did despite the guards and followers of the king or leader, who
often became paralyzed by his charisma and spiritual powers and were there-
fore unable to stop him. The reaction that his provocations evoked differed;
sometimes people tried to kill him, and at other times he was respected. Re-
gardless of what kind of reaction his unusual ways gave rise to, it probably
made him remembered and talked about. The many provocations and bizarre
stories that filled his life, especially the ten-year period after he left dPal
*khor chos sde, constitute an important part of gTsang smyon’s career. It was
through acting in strange and provocative ways that he laid the foundation
for future success it seems.

The support from the myriarch of Bya, bKra shis dar rgyas, made his fur-
ther activities in the Tsari area easier. When gTsang smyon and his brother
came to the monastery bDe chen gling in Bya in the summer, the master in

%% Chos rgyal lhun po was the residence of the Bya family in Dol (van der Kuijp 2006: 22)
and as already mentioned it was the capital of the Bya myriarchy.

346 G: 32-33. For the Tibetan text, see Appendix 1. Stearns [Kalnins) has also translated the
first part of this section and [ have followed her translation closely (Stearns [Kalnins] 1985:
27-29),
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charge, Chos rgyal dpal bzang, had been forewarned about gTsang smyon
and his unusual ways.**’ The myriarch of Bya had written a letter to him with
the following message: “This yogin [gTsang smyon] has a very rude con-
duct, ask him questions.”**

Chos rgyal dpal bzang did as the myriarch had advised and was impressed
by gTsang smyon’s answers. Having ascertained that gTsang smyon was an
accomplished yogin, devotion arose in the mind of the master. One day the
Dharma Lord Chos rgyal dpal bzangs said:

“Since you are a yogin who has obtained perfection and I have planned to
build a protector chapel here, you need to pacify the ground and set the aus-
picious connection and so on.”

The Lord answered, “Since this would benefit the teachings and the living
beings of course I will do it.”

Then the Lord went to a slaughtering place. He filled intestines with blood
and [with these he] made omaments for his hands and feet. He held some
fresh hearts and lungs in his hands and smeared all of his body with blood.
Then, performing the monastic dance of the “walking vajra™ he went [to the
place that was to be inaugurated]. In a completely perfect [manner] he per-
formed the Vajrakilaya-monastic dances of pacifying the ground and later he
concealed the hearts, lungs, and so on, in the earth at the center of the [place
where the] protector chapel [was to be constructed]. Then he commanded the
Dharma Protectors, “In the future this place should be controlled by the pow-
er of the Guardians.™"

This story illustrates how gTsang smyon performed rituals in a quite literal
way that must have amazed and shocked people who saw him; what others
visualized while reciting the liturgy, gTsang smyon sometimes acted out. He
thereby “became™ the wrathful deity that he invoked in the ritual, and he
dressed, danced and behaved as such.

The next stage of their trip towards Tsari was undertaken in the autumn,
and once again gTsang smyon received an opportunity “to enter into the
action” (spyod pa la gshegs pa) and display eccentric behavior. This time
gTsang smyon and his brother traveled together with his supporter and bene-
factor, the Myriarch of Bya, bKra shis dar rgyas. “Patron and priest” (yon
mchod) thus joined company for a while, but gTsang smyon soon decided
that the myriarch and his retinue should go on ahead. Without the company
of his powerful companions, gTsang smyon arrived at a mountain pass
where a crowd of people had gathered. He went right into the crowd and
started to jump around among the people. His provocative ways made the
people in the gathering very angry and they tried to kill him by means of

**7 Only dNgos grub dpal "bar mentions the name of the monastery (N: 9a). rGod tshang ras
pa mentions that they amrived there in the summer (G: 33). Chos rgyal dpal bzang are called
glbon-sskyahsdpa!bzangbydlﬂlgusgmbdp{al‘b&rm: 99).

G: 33. For the Tibetan text, see Appendix 1.
%7 G: 34. For the Tibetan text, see Appendix 1.
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sticks and knives. gTsang smyon did not die, however, and the people had to
resort to other means to end his life.

They tied his hands and feet on his back and threw him into a terrifying crev-
ice of a glacier.

That night he stayed [in the crevice] and because [gTsang smyon] per-
formed gtum mo-meditation, the glacier for about one fathom around his
body melted. The following momning he walked on.**

gTsang smyon thus demonstrated his supernatural powers and his mastery of
the yoga of inner heat (gtum mo).

After this incident gTsang smyon arrived at the Wisdom Wheel of Tsari
where the vajra master Su ru kha mtha’ and Jo bzangs, together with male
and females disciples (nya ma) and mountain people (ri pa) had gathered.*"
gTsang smyon entered the crowd...

...alternatingly eating from a sugar-cane that he held in his right hand and fe-
ces that he held in his left, he threw urine on everyone, beat some people, and
so on. Despite all the unsuitable actions he performed, everyone was subdued
by the splendour of his appearance and became devoted. Then they gave
[gTsang smyon] the name “Hero of rTsa ri” (Tsari) and he became famous.*?

It is interesting and perhaps surprising that rGod tshang ras pa states that the
very bizarre and provocative behavior of his teacher did not make people
angry on this particular occasion. How can holding feces and throwing urine
on people make them devoted? The reason for this might be that the readers
(or listeners) of the rnam thar were supposed to know that an accomplished
yogin could, and at a certain stage in his spiritual career perhaps should,
behave in unusual and outrageous ways. If they did not know it, the rnam
thars about gTsang smyon provide them with this lesson. gTsang smyon’s
extreme behavior is therefore not a fault, but rather serves as a proof of
gTsang smyon’s extraordinary qualities. The courage and freedom from
constraints that this kind of behavior requires was regarded as signs of his
accomplishment rather than of his shortcomings.’*

Meditation Practice

In the remote solitary place called Tiger’s Den,
for the sake of exhorting [your] disciples to practise vigorously,

%50 G: 34. For the Tibetan text, see Appendix 1.

1 G: 34; N: 9a,

%2 G: 34-35. For the Tibetan text, see Appendix 1.

*3 dNgos grub dpal "bar states that he received the name Tsa ri pa and not rTsa ri dpa’ bo (N:
9a). As mentioned, the spelling of Tsari varies in different sources.
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[You dwelled] one pointedly in the state of meditative absorption
(samadhi), evenly equipoised.
I bow down to you—King of the steadfast sages.**

Having described gTsang smyon’s outrageous behavior, the rnam thars shift
focus for a while and explain how gTsang smyon practised meditation with
great diligence. The biographers point out in particular how he endured great
hardships while practising. The emphasis on meditation practice, diligence,
and the ability to endure hardships, are generally important components in
Buddhist hagiographies. The message that is being conveyed in the life sto-
ries is that realization can not be attained without diligence and hardships,
and also that the sense of the words and theories will never be understood
without practising what has been studied. Practice in this context usually
refers to meditation, the third part of the triad: listening (thos), reflecting
(bsam) and meditating (sgom), although it also can refer to the actions per-
formed between meditation periods. gTsang smyon had already perfected the
listening and reflecting part of the path, but the meditation and practice part
of the path towards enlightenment needed to be accomplished as well.

In the three rnam thars, a similar description of how gTsang smyon prac-
tised meditation is given. Despite the similarities, there are differences how-
ever, dNgos grub dpal ’bar gives a very brief account while rGod tshang ras
pa and Lha btsun give a more detailed description.’”® Both rGod tshang ras
pa and Lha btsun agree that gTsang smyon stayed for three years in Tsari
meditating but they give different names to the place where he stayed. Lha
btsun mentions that he stayed at sTag tshang (Tiger’s Den) and rGod tshang
ras pa that he stayed at gTsang pa spang chung.**® All three authors mention
that he practised very intensively, day and night, for six months. However, it
seems a bit unclear if gTsang smyon practised in isolation during the whole
three-year period, or if he sometimes left his meditation place. dNgos grub
dpal ’bar only mentions the six month period, and according to him gTsang
smyon mainly practised the Secret Conduct of Naropa (Naro gsang spyod)
during the six months.”” This does not necessarily contradict rGod tshang ras
pa’s and Lha btsun’s accounts, however, since they also describe a six-

4 L:19: stag tshang zhes bya bgrod dka'i dben gnas su / gdul bya sgrub la brison par bskul
ba'i phyir / mnyam gzhag ting 'dzin ngang la rise gcig tu / g.yo med drang srong rgyal po
dla ‘dud /.

% N: 9a-9b; G: 35-36; L: 19-23. It is hard to decide when the section that describes gTsang
smyon’s meditation period ends in the rnam thars. Visions and actions of various kinds are
described, and some of these probably occurred during his meditation retreat and formed a
part of it. I will return to these visions and some of the actions gTsang smyon undertook in
Tsari and give references to them. At this point I will describe only the period spent in strict
meditation.
¢ Small Meadow of gTsang pa. G: 35; L: 19. It is possible that the name is derived from
&Tsa.ng smyon, and thus means “Small Meadow of the Man of gTsang,” i.e. gTsang smyon.

" N: 9a. gTsang smyon later wrote a commentary to this practice. See the section on gTsang
smyon’s own works in Chapter 9.
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month period of extremely intensive meditation practice within the three-
year retreat.”® The retreat ended with a series of visionary encounters that
were very important for gTsang smyon. During the three years in Tsari,
gTsang smyon seem to have had at least two companions who assisted him,
at least to begin with. rGod tshang ras pa mentions that gTsang smyon’s
brother, mKon mchog rgyal mtshan, and a yogin called “the bearded one of
gTsang” (gTsang pa rgya’o) were with him.**® The three-year retreat of
gTsang smyon seems to have been quite different from the formal, structured
and organized three-year retreats that are performed these days.*® Just like
his prototype, Milarepa, he stayed in a remote area in the wilderness, and the
way he practised seems to have been governed by his own intuition and the
visions he encountered, rather than by rules or spiritual guidance from a
retreat master.

Since the information provided in the rnam thars about gTsang smyon’s
three-year retreat is rather scarce and somewhat heterogeneous, we have to
make certain assumptions. As mentioned above he probably stayed in Tsari
for three years, perhaps at the same place, or at least in the same area. Dur-
ing this period, he spent about six months practising day and night without
leaving his meditation cave. In what follows I will first summarize some
parts of the account of gTsang smyon’s meditation retreat in Tsari as de-
picted by Lha btsun, and then in conclusion cite rGod tshang ras pa’s ac-
count at length.

Lha btsun begins his account with a description of gTsang smyon’s
thoughts before beginning his retreat. He describes how gTsang smyon re-
called the example of the historical Buddha, Naropa, and Milarepa, and re-
flected upon the way in which his lineage—the practice lineage—had been
transmitted previously.”® Emphasizing the extraordinary efforts and hard-
ships the early lineage holders had endured, gTsang smyon first thought
about how the historical Buddha, prior to his enlightenment, had spent six
years of asceticism on the bank of a river.* Then the Indian Siddha Naropa
came to his mind. Despite having mastered the five branches of knowledge
before meeting Tilopa, Naropa followed his lama and suffered many hard-
ships for a period of twelve years.*® Finally, gTsang smyon thought about

** The impression when reading dNgos grub dpal ’bar’s text is that he stayed for six months
during the winter, and then in the spring he still practised in Tsari but left his retreat cave to
engage in action (spyod pa) again (N: 9a-9b).
T as,
% For a description of the many practices that are traditionally carried out during a three-year
retreat, see Kongtrul’s Retreat Manual. Kongtrul also outlines the discipline and motivation
that a participant in a retreat should have (Kongtrul 1994),
ot 7o [ 2 According to Dan Martin, “practice lineage” (sgrub brgyud) refers to a lineage “in
which practical accomplishment in religion is given priority over interpretation and study”
g;la.rtin 1996: 33).

L: 19.
53 L: 19. The five branches of knowledge (rig pa'i gnas Inga) usually refer to the five major
branches of knowledge (rig gnas che ba Inga). According to the Padma Karpo Translation
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Milarepa who had made a vow to practise for as long as he lived. He recalled
how Milarepa had carried out his lama, Marpa’s, every command. “I must
also carry out hardships with great diligence and obtain the supreme accom-
plishment in this very life,” gTsang smyon thought to himself.**

Having made a great resolve to follow in the footsteps of the spiritual an-
cestors of his lineage and to carry out the command of his lama, gTsang
smyon began his retreat. rGod tshang ras pa describes how gTsang smyon
performed the essential practices with “a diligence that resembled someone
trying to extinguish a burning fire on his head.”**

Lha btsun describes how gTsang smyon’s two companions, frightened by
the many wild animals that roamed the remote mountain wilderness, left him
after only a couple of days.** They left some food for him to sustain himself
on, but after some time the food ran out and he had to rely on water. Lha
btsun also describes how snow fell for twelve days and blocked the entrance
to his meditation cave. The snow forced gTsang smyon to remain inside his
cave for seven months.*” During this period, he sustained himself on water
and had only some leaves to sit on. Eventually even the leaves were worn
out, and he had to continue his meditation practice sitting directly on a slab
of stone on the floor of his cave. When his practice started to bear fruit, the
lower part of his body was full of wounds and he was on the edge of starva-
tion. Lha btsun describes how his intense meditation practice led to a mas-
tery of the inner yogic practices. Having gained control over the subtle chan-
nels (rtsa) and the subtle energies (rlung) and the drops (thig le) everything
started to shine forth as co-emergent wisdom of great bliss.*® Although his
physical condition was very bad, he managed to remain inwardly undis-
turbed in his meditative concentration.*

During his strict meditation retreat, gTsang smyon had several dreams
and visions that had a profound impact on him and guided him through the
hardships he faced.”” After five months of intensive practice, gTsang smyon

Committee these five are: 1) nang gi rig pa “science of inner (development)”; 2) gtan tshigs
kyi rig pa “science of logic”; 3) sgra’i rig pa “knowledge/science of sounds (comprised of the
knowledge of unarticulated and articulated sounds, the latter of which is the science of gram-
mar)”; 4) gso ba'i rig pa “science of healing”; 5) bzo gnas kyi rig pa, “science of fabrication”
ghc Padma Karpo Translation Committee 2003).

L: 19-20: nga rang yang dka’ bead brison ‘grus drag pos tshe 'dir mchog gi dngos grub
thob par byed dgos dgongs /.
%> G: 36. For the Tibetan text, see Appendix 1.
6 As will be seen below, rGod tshang ras pa’s account differs and he does not mention that
gTsang smyon was alone during his meditation retreat in Tsiri. However, both rGod tshang
ras pa and Lha btsun focus on the many difficulties and hardships gTsang smyon encountered
during his meditation retreat.
WL E: 30,
o 5 0
e P 1 4
570 | ha btsun mentions several visions, dreams and meditative experiences that are not men-
tioned by dNgos grub dpal bar and rGod tshang ras pa.
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had a vivid dream of his root lama, Sha ra ba, sitting in the way of the great
Brahmin, Saraha.’”’ Sha ra ba was surrounded by many dakinis and per-
formed a huge ganacakra and, when gTsang smyon thought that he should
join the feast, he woke up.*”? The dream resulted in great progress in his me-
ditation.

Another time the dakini Ku ru ku le appeared carrying a crystal vase with
wisdom nectar. The nectar filled gTsang smyon and he was purified in-
wardly and outwardly.*™

Then, the great Brahmin, Saraha, appeared in a dream. When gTsang
smyon woke up, he went to the place that he had seen in the dream. Arriving
at the place that had been indicated, he found a pile of vomit and other filth.
He ate it all up and entered into a state of meditative absorption that lasted
for two months.*™

Another night gTsang smyon dreamt about a beautiful young woman
amidst rainbow light. She told him that he had to trample on all appear-
ances’” and that he needed an extraordinary substance in order to obtain the
highest accomplishments. After the woman had disappeared gTsang smyon
remained in a state of luminosity, pondering whether such an extraordinary
substance was available or not. As he thought about it he fell asleep again
and in his dream, another woman, red in colour, naked, adorned with bone
ornaments, and a bit wrathful, appeared. She said, “‘gTsang pa Sangs rgyas
rgyal mtshan, if you want to obtain the highest accomplishments in this life
come here immediately! Come here now!’ After having said so she disap-
peared like a rainbow.” 5™

Having awakened from the dreams, gTsang smyon started to think about
their meaning and concluded that it was a message from the wisdom dakinis.
He went out and started to search for the extraordinary substance that the
dakinis had talked about. After a while he saw a crow encircling something
nearby and hurried to the spot below. There he found the corpse of a seven-
teen-year-old leper girl. He broke open the skull of the corpse and ate some
brains.””” He also mentally offered some of it to his own lama, Sha ra ba, and
to other bKa’ brgyud lamas, some he offered to Vajravarahi and other yi-
dams, and some to Simhavakrd (Seng gdong) and other protectors. Inex-
haustible bliss burned and co-emergent wisdom arose in his mind and he

"' As mentioned above Sha ra ba was believed to be an emanation of the Indian siddha Sara-
ha. For a study of the importance of Saraha in dreams and visions among Tibetan masters, see
Schaeffer 2005.

TR 21,

BL:21-22.

ML 22-23.

53 sNang ba la thog rdzis byas.

576 : 23: gtsang pa sangs rgyas rgyal mishan tshe “dir mchog gi dngos grub thob par 'dod na
da lta rang song da lta rang song zer nas ‘ja’ ltar yal song /.

577 A Tibetan lama, with whom I discussed this episode, emphasized that it is important to
consider that gTsang smyon was starving when he performed this action.
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said, “Delusion is the creative play of primordial wisdom, free from the pri-
mary cause [of] grasping [at] manifestations. This very body [is] emptiness
[and] dependent arising. The bliss of the three worlds is born spontane-
ously!”™"

Having danced upon the corpse of the young leper woman he returned to
his meditation cave. He sat in meditation posture, the inner winds (r/ung)
melted into the central channel, and he experienced emptiness and clarity. In
his meditation, he saw how the beings in hell suffer from heat and cold, how
the hungry ghosts suffer from hunger and thirst, and how the animals suffer
from mental blindness and from eating one another.”” A limitless compas-
sion arose and he prayed to his lama, the Dharma Lord Sha ra ba, whom he
visualized as sitting on top of his head. Light radiated from Sha ra ba’s body
and purified the different kinds of suffering that the beings of the three lower
realms experience and they became settled in the happiness of gods and hu-
mans. The humans and gods in turn became liberated from suffering as well,
and reached a state of meditative absorption. For seven days gTsang smyon
remained in the “meditative absorption that dries up the ocean of samsaric
suffering.”*®

As already mentioned, rGod tshang ras pa describes the periods of prac-
tice a bit differently. To conclude the section of gTsang smyon’s meditation
practice I will therefore cite rGod tshang ras pa’s account at length.

Then, from that summer and onwards, [gTsang smyon] stayed in gTsang pa
spang chung. For three years he stayed in that holy place without departing,
and in particular he did not leave his cave [at all] for [a period of] six months.
Not letting his meditation belt part from his posture, dividing [the twenty-
four hours] into six periods of meditation.

Moreover, in essence, he never moved from the even equipoise of
Mahamudra, and in form, [he remained] in the state of the clarity [of] the
support and the supported—the mandala of the yi dam deity Hevajra—like an
image reflected in a mirror.*®' In addition, during the four periods (thun)—the
early part of the night, the early moming before daybreak, early moming and
the late part of the night—he meditated solely on gtum mo.**

During the noon session he took a little break and [dwelled] in the state of
clear-light ( 'od gsal) and sometimes he extended [this session] a bit. All other

S8 L: 24: ‘phrul ‘dzin gzhi rtsa bral ba la / 'phrul snang ye shes rol rised yin / rten 'brel stong

r%fd rang gzugs 'di / khams gsum bde chen lhan skyes dang /.

. L 25 sdug bsngal gyi rgya mtsho skam par byas snyam pa'i ting nge 'dzin.

81 mKhan po Ngag dbang rdo rje explains that this means that gTsang smyon combined the
two stages of practice (the developing and completion phases).

%2 The twenty-four hours are divided into six periods, and these periods are used for medita-
tion practice. 1) tho rangs early moring before daybreak; 2) snga dro early moming; 3) nyin
gung mid to late moming; 4) phyi dro afternoon; 5) srod early part of the night; 6) nam gung
late part of the night to midnight (Padma Karpo Translation Committee 2003, The Illuminator
Tibetan-English Encyclopedic Dictionary).

115



periods he only practised Hevajra.®® His brother served him food, and
[gTsang smyon] meditated day and night without falling astray.

The Bearded Man of gTsang (gTsang pa rgya’o) said, “As each day passes
nothing comes out of your darkness retreat.”* It would be better if you
walked a bit and [used] your feet. In this wet place with bad water, you will
become crippled or hunchbacked. Is that what you want?”

Even though [gTsang pa rgya’o] said this repeatedly, [gTsang smyon] did
not listen and endured [in his practice] day and night. About five months
went by and because of the wind of meditation, the bad water and not relax-
ing his posture, pus gathered in the hollow of his knees. Despite becoming
very sick he endeavoured for [some]** months.

Then the illness became even worse and the pain was so strong that it was
almost unbearable to retract his legs. It even became necessary to help
[gTsang smyon] to perform his daily activities. One day when his brother
was not there, the work of serving the sick [gTsang smyon] was entrusted to
the Bearded Man of gTsang.

He (the Bearded Man of gTsang) said, “This all happened because he
[gTsang smyon] did not listen to me.”

He (the Bearded Man of gTsang) [went] to [gTsang smyon’s] dwelling
place, and with a terrible force made the pus of the legs came out. The fol-
lowing day [gTsang smyon] was almost able to perform his yogic exercises.

Then by endeavouring in bodily training (sku sbyongs) [gTsang smyon]
was liberated from his indisposition. Holding a bamboo stick as he walked an
imprint of the stick appeared on the stone floor.

Then once more, as before [gTsang smyon] focused solely on [his] prac-
tice, day and night, without being distracted for even a moment.**

After having emphasized how gTsang smyon practised meditation and as-
ceticism with great diligence, the hagiographers turn to the next important
phase of gTsang smyon’s spiritual career, his enlightenment or his “complete
liberation” (rnam par thar pa).

Chos kyi grags pa becomes Khrag 'thung rgyal po —
The Heruka is Born

I bow down to you who erected the victory banner of accomplishment in the
three holy mountain-places.

Especially in the great holy place Tsa ri ta, Hevajra took care of you, and you
received prophecies from the lamas and wisdom dakinis.**’

¥ dGes pa rdo rje’i snyen pa. sNyen pa is a technical term in the Vajrayina practice. It is a
part of the development phase of tantric meditation practice (bskyed rim, utpattikrama) where
the practitioner, by means of mantra recitation and visualizations, approaches the deity.

* Mun mtshams.

%85 The text is illegible here so it is not possible to see how long he endeavoured.

%% G: 35-36. For the Tibetan text, see Appendix 1.

8TN: 1b. For the Tibetan text, see Appendix 2.
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By the end of his Tsari retreat, gTsang smyon had a particularly important
vision that outshone the many previous visions he had had in his life. This
vision eventually became known as his “secret life story” (gsang ba’i rnam
thar). According to dNgos grub dpal ’bar and rGod tshang ras pa, gTsang
smyon did not tell anyone about this vision until the very end of his life.
dNgos grub dpal ’bar describes how gTsang smyon decided to reveal the
profound vision to his close disciples on the 13" day of the fifth Hor month
1507, two days before he passed away.”™

Lha btsun depicts the important vision and quotes the so-called secret life
story in which the vision is described in the section that describes gTsang
smyon’s first stay in Tsari.”” According to Lha btsun, the vision thus oc-
curred immediately after parting with Sha ra ba, before gTsang smyon stud-
ied in dPal *khor chos sde. Lha btsun instead describes two other visionary
encounters of importance that gTsang smyon had during his second stay in
Tsari, and since they are somewhat similar, at least in function, they will be
mentioned briefly before continuing with the secret life story.

gTsang smyon had the first vision in a remote place in Tsari that was full
of wild and dangerous animals.”” Cakrasamvara appeared and gTsang
smyon received the four empowerments directly from him and he was given
the secret name bZhad pa rdo rje.”” On a later occasion, gTsang smyon went
to the Turquoise Lake®” in Tsari where he encountered Vajravardhi who
urged him to compose The Outline of the Adamantine Verses that Dispels
the Darkness of Ignorance. Encouraged by the vision he thus composed
his first text at this point, according to Lha btsun.**

Neither rGod tshang ras pa nor dNgos grub dpal 'bar mention these vi-
sions, but they both mention that the vision that was to become known as
gTsang smyon’s secret life story occurred at the end of his second stay in
Tsari. I will follow the chronology suggested by them and present it here.

rGod tshang ras pa devotes the seventh chapter of the Heart of the Sun to
this vision and its aftermath, and he summarizes the content of the chapter as
follows: “How [gTsang smyon] was assisted by the yi dam and perfected his
experience and realization.”™” At the beginning of the chapter he describes
the vision in the following way:

*¥ N: 25b.
#1.: 14-15.
*® The place is called Dom tshang gnas (The Bear Nest Place) L: 27.
1 L: 28. It should be noted that bZhad pa rdo rje is the name of Milarepa.
2 ¢ Yu mtsho.
Do rje tshig rkang gi sa bead ma rig mun sel. L: 29. This text is gTsang smyon'’s outline
and explanation of the rDo rje tshig rkang and it was later included in gTsang smyon’s Aural
'SI;Eansmission compilation (for a description of this compilation, see Chapter 9).
L: 31
WG 11 yid dam lha yis rje su bzung zhing nyams rtogs mthar phyin pa’i le'u.
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During the night of the twenty-ninth day [gTsang smyon] met with the in-
comparable Sha ra ba and because of the power [that arose, gTsang smyon]
clearly saw the mandala and the deities of the Bhagavat Hevajra who be-
stowed the four empowerments completely and perfectly. [Then Hevajra]
gave [gTsang smyon] the secret name Khrag ’thung rgyal po.**

The detailed description of the vision does not occur until the end of
rGod tshang ras pa’s and dNgos grub dpal bar’s rnam thars, but for the sake
of chronological consistency his secret life story will be presented at this

point:

I bow down to the guru, De wa and Da ki.

When [ stayed at the great holy place of rTsa ri (Tsari), the whole ground
below was covered with blood, fat, and grease, and in the middle of nine
frightening and dreadful groups of harmful human corpses sat the unequalled
Precious One [Sha ra ba]. I decided that I should request empowerment from
him and offered two squares of red silk as an empowerment-gift. 1 kneeled
with folded hands and as I looked at the mandala-face of the lama I saw that
the precious Lord seemed extremely frightened. He was looking at something
behind me and I also turned to see what the lama was looking at.

A huge frightening skeleton with nine heads and eighteen arms ap-
proached and it was chasing me. [ became extremely scared and tried to run
away. But the skeleton caught me and then it swallowed me.

At that very moment I came to a divine palace. It had the architecture of
the supreme god, the king Hevajra, and it was filled with sons and daughters
of the gods. They spoke with clear voices and understood the meaning.

I decided to request empowerments from the king (Hevajra). I went down
on my knees, with folded hands, and supplicated him.

The king (Hevajra) bestowed general and special samayas and vows to
me. [Then] at the time of Vase Empowerment, the king conferred it with a
vase; at the time of Secret Empowerment, he gave me a skull full of white
and red bodhicitta; at the time of Wisdom-knowledge [Empowerment], he
held the hand of a daughter of the gods and gave [her] to me; at the time of
Word Empowerment, he held a vajra and bell in his two hands and with his
right hand in the threatening mudra position®”’ he pointed at my heart, saying,
“This wisdom is extremely subtle” and other phrases.

A complete understanding of the meaning of the four empowerments
arose and I [realized that I] had obtained empowerment from the bhagavan,
the glorious Hevajra, in person.

E wam!**®

%% G: 36. For the Tibetan text, see Appendix 1.

il sDigs mdzub, the mudra of pointing with one’s right forefinger and little finger.

% G: 272-273, L 14-15, N 25b-26b: na mo gu ru de wa da ki ni / kho bo gnas chen rtsa ri
(tsd ri) na yod pa'i dus su / 'og gi sa gzhi thams cad khrag zhag klad pas khyab cing / mi
gdug pa'i ro'i tshogs dgu'i dbus ’jigs shing skyi g.ya' ba'i nang na / nyam med rin po che
bzhugs 'dug pa la / dbang zhu bsam pas / gos chen dmar po kha do sbrel cig dbang yon du
phul / sku drung du dpus mo btsugs thal mo sbyar nas / bla ma’i zhal ras kyi dkyil 'khor la lta
zhing yod tshe / rje rin po che yang shin du 'figs ‘jigs 'dra ba'i tshul gyis / kho bo'i rgyab
phvogs na phar la gzigs shing 'dug pa la / ngas kyang bla ma gzigs phyogs la ltas pas / keng
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That this vision was regarded as very important is shown by several factors.
First of all, the three rnam thars quote it verbatim. Secondly, it is gTsang
smyon’s secret life story (gsang ba'i rnam thar) and as such believed to
contain his most significant dreams and visions.*

The vision of Hevajra was in fact a final affirmation of gTsang smyon’s
success in Hevajra practice. As seen above, Sha ra ba had told gTsang
smyon that he should take Hevajra as his main yidam, and after parting from
his root lama, also according to his lama’s command, he studied the Hevajra
Tantra in dPal "khor chos sde. It has also been mentioned that it was a vi-
sionary encounter with the eight female divinities, or consorts, of Hevajra
that led gTsang smyon to start the unconventional behavior that led to his
departure from the monastery. It is also often described that gTsang smyon
impressed people with his expertise in the Hevajra Tantra, and we have seen
how gTsang smyon referred to its chapter of conduct when dPal *chi med
grub pa questioned him about his provocative behavior.*® Then, after having
spent three years meditating on Hevajra in Tsari he had obviously removed
the last remaining traces of seperation from his yidam, and from then on he
“became” Hevajra in human form. This realization was confirmed by He-
vajra himself who granted the four tantric empowerments in their entirety to
gTsang smyon and gave him the secret name Khrag ’thung rgyal po.*' The
name Khrag 'thung rgyal po actually means “King of the Blood Drinkers”,
and “Blood Drinker” (khrag 'thung) is a Tibetan equivalent of Sanskrit he-
ruka. Heruka is the general name given to semi-wrathful and wrathful male
yidams of the higher tantras, and the vision of Hevajra/Heruka may be seen
as the actual “birth of the heruka”.*? gTsang smyon had perfected his studies
and meditation and became a perfected one—a siddha (grub thob). His be-

rus chen po dbu dgu phyag bco brgyad pa jigs su rung ba cig gis ded byung pas / ‘jigs drags
bros phyin pas / keng rus kyis nga bzung nas khyur mid la gsol bas / de'i mod la smra shes /
don go / lha’i bu dang bu mos gang ba'i rgyal po dges pa rdo rje bla med kyi tha'i cha chad
can zhig gis byed kyin 'dug pa’i Iha'i gzhal yas khang zhig tu sleb pas / rgyal po de la dbang
zhu bsam nas sku drung du dpus mo btsugs thal mo sbyar ste gsol ba btab pas / rgyal pos dam
tshig sdom pa spyi dang bye drag rnams gnang zhing / bum dbang gi skabs su / rgyal pos bum
pa'i dbang bskur / gsang dbang gi skabs su thod pa byang sems dkar dmar gyis bkang ba
gnang zhing / shes rab ye shes kyi skabs su / lha'i bu mo cig gi lag nas bzung ste / kho bo la
gnang / tshig dbang gi skabs su / phyag gnyis rdo rje dril bu 'dzin pa las/ g.yas sdigs 'dzub
(mdzub) dang bcas pa kho bo'i snying khar btsugs te / ye shes 'di ni ches phra zhing / ces
sogs kyi tshigs bcad rnams gsungs pas / dbang bzhi'i don la go ba mtha' dag chags pa yin
zhing / bcom Idan 'das dpal dges pa rdo rje la dbang dngos su thob par 'dod pa yin no / e
wam //.

% Gyatso 1998: 104; Quintman 2006: 11. See also the discussion in Chapter 2 about the
different rnam thar categories (pp. 36-37).

5% See above (pp. 107-108).

%1 It should be noted that only rGod tshang ras pa mentions that gTsang smyon received the
name from Hevajra after the vision. dNgos grub dpal 'bar does not mention it, and Lha btsun
mentions that he received the name on a later occasion (L: 34-37).

%2 A more thorough exposition of Tantric Buddhism and also of heruka will be given in
Chapter 8.
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havior and way of looking also resembled Indian siddhas, such as Tilopa and
Naropa, rather than monks, such as Ati§a and sGam po pa.

The day after he received the empowerment from Hevajra, gTsang
smyon’s brother was shown the corpse of a woman who had died of small-
pox on the bank of a river south of the Bya ’phur sgang (Flying Bird Hill).%
dKon mchog rgyal mtshan (gTsang smyon’s brother) told gTsang smyon
about the corpse and gTsang smyon left his strict retreat. Instead of shunning
the potentially contagious and therefore dangerous body, gTsang smyon’s
brother removed the upper part of the head of the corpse and offered it to
gTsang smyon. gTsang smyon blessed everyone who was present on the
occasion with it and...

Most of the people obtained ordinary accomplishments (thun mong gi dngos
grub); those who wanted children but previously could not get [children] ob-
tained children; those who were sick were liberated from their diseases; those
who wanted wealth obtained wealth; those with disabled sense faculties re-
gained the sharpness of their senses, and so on.*™

This incident was yet another example that shows how gTsang smyon en-
gaged in activities that ordinary people dread. What would have been pollut-
ing and dangerous for a normal person was transformed into something
beneficial and purifying. Instead being infected with small-pox, they re-
ceived blessing and good fortune by means of the corpse.

gTsang smyon had now reached his goal and rGod tshang ras pa devotes
the rest of the chapter to describing his attainment:

From that point onwards, all the conceptual structures of the rational mind—
the understanding and the experience—of the Lord were liberated into their
own condition. All that is grasped and the grasping itself dissolved into
space; the meditation and the meditator parted from the rational mind; the
meaning that is neither bondage nor liberation manifested; samsara and nir-
vana mixed into one; and the knowledge of non-action naturally was estab-
lished. The dividing line between meditation and post-meditation was thus
erased. Knowledge of things as they are, and of all that exists, completely
overflowed [gTsang smyon’s mind], and the five wisdoms were beyond clari-
fication, obscuration and interruption. All the knots of the subtle channels
were liberated and purified in the central channel. [...]

The stages of the paths arose, and regardless of high and low, all at once,
he traversed all the levels and paths, at one [and the same] time. The ten
powers, distinctly and without fear, the greatness of the Buddha, the inex-
haustible wheel of ornamentation, and so on, all qualities of the Victorious
One were perfected without effort. At this time [gTsang smyon] realized the
mind of the all-pervasive Lord, Vajradhara, the personification of the five
wisdoms and the four bodies.

% dNgos grub dpal ’bar states that it was in the spring that gTsang smyon was shown the
corpse, and he says nothing about the reason for the woman’s death (N: 9b).
604 G: 36. For the Tibetan text, see Appendix 1. Compare with N: 9b.
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This was the seventh chapter and it was about how the yidam-deities as-
sisted [gTsang smyon and about how] the clear-light of the mother mixed
with the son. [Moreover, it explained how] the sun of the four bodies and five
wisdoms shone in the primordial sky.*”

gTsang smyon was now enlightened, and it was time to work for the sake of
all the beings who suffer in samsara. It is to this important phase of his spiri-
tual career that we will now turn.

805 G: 36-37. For the Tibetan text, see Appendix 1.
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Chapter 6: The Mad Yogin

I bow down to your deeds of perfecting the conduct. When you knew it was
time for action, you adorned yourself with charnel-ground ornaments, and by
the disciplined conduct of trampling upon (thog rdzis) [and] equalization of
taste (ro snyoms) you subdued the four elements, poisons, weapons, bad per-
sons, walking corpses and the like.**

This chapter deals with the period of gTsang smyon’s life that started when
the twenty-four year old yogin “became a heruka,” and lasted until his early
thirties. During this period gTsang smyon practised “disciplined conduct”
and wandered around as a mad yogin, often behaving provocatively and
seemingly mad. Having been born, the time was now ripe for the Heruka to
“enter into the action” and, as already seen, he often did so in gatherings of
people, or in front of kings and leaders.

The Sobriquet: gTsang smyon — The Madman of
gTsang —is Given

After his enlightenment gTsang smyon had the following thought: “Now,
since I have completely reached the end of accomplishing my own purpose,
it is time to work for the sake of others.”’

He then entered into a meditative trance that enabled him to clearly per-
ceive the three times (past, present and future) and with the eye of wisdom
he saw how people in the degenerate times suffer from both outer prob-
lems—such as diseases and poverty—and from inner disturbances—such as
doubts, and wrong views. He also saw that it was difficult to help beings due
to their many afflictions and shortcomings. In order to truly bring benefit to
humans and other types of beings born under such difficult circumstances it
is necessary to conceal one’s own good qualities and practise disciplined
conduct, he realized. “[I will] move in all directions and carefully conceal
my supreme qualities, being in accordance with the common people, [I will]

06 N: 1b. For the Tibetan text, see Appendix 2.
807 G: 37. For the Tibetan text, see Appendix 1.
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establish a connection with virtue in the disciples of lower capacity,” he
thought to himself.**®

It is interesting that gTsang smyon, according to rGod tshang ras pa,
made a conscious decision to become the kind of person that others would
soon call a madman (smyon pa). This he did in order to bring benefit to the
beings of his time, and the unorthodox and often seemingly mad acts called
“disciplined conduct” were done solely “to benefit the beings and the Bud-
dhist doctrine” we are assured.’” gTsang smyon also made a deliberate
choice to become a “hidden yogin” (sbas pa'i rnal 'byor)®'® and by so doing
he became able to teach people of a rough and irreligious nature that it
would be hard to “tame” otherwise. His departure from Buddhist monasti-
cism was thus based on an inner realization which arose from an altruistic
mind. gTsang smyon’s seemingly unorthodox behavior and strangeness were
therefore in full accordance with Mahiyana Buddhist doctrine, his disciples
assure us.

Although disciplined conduct and its many strange, provocative and see-
mingly mad activities had been performed by gTsang smyon several times
after he left his monastery, the authors of the rnam thars state that it was at
this point, after his “enlightenment”, that he began practising disciplined
conduct on a wider scale. rGod tshang ras pa explains that the eighth chapter
of the Heart of the Sun is about “how gTsang smyon roamed around the holy
places and rugged charnel grounds and was completely victorious every-
where by means of practising disciplined conduct.”™"' Also the verse by
dNgos grub dpal ’bar that began this chapter describes this period of gTsang
smyon’s life, and it explains how he perfected the conduct and practised
disciplined conduct. It was at this point in his spiritual career that gTsang
smyon became a mad yogin, and the term disciplined conduct—abrtul
zhugs—is a key term that all the three rnam thars use for the kind of conduct
that he engaged in.*?

The year of his enlightenment, which was the time when he definitely
“entered into the conduct,” is not mentioned in the texts. Given the fact that
he was twenty-one when he left his monastery and went to Tsari (according
to Lha btsun), and then stayed there to practise for three years (according to

% G: 37. For the Tibetan text, see Appendix 1.

9 G: 37. For the Tibetan text, see Appendix 1.

°1% When I talked about the reasons for the mad behavior of the mad yogins with bLo bzang
thog med, the bKa’ brgyud teacher at the Central Institute of Higher Tibetan Studies in
Samnith, he told me that “a siddha sometimes acts like a madman so that the Tantraydna will
be kept secret” (1999-01-05).

61" G: 11: beul (brtul) zhugs kyi spyod pas gnas chen dang dur khrod gnyan sa rams nyul
zhing / phyogs thams cad las rmam par rgyal ba'i le'u.

®12 This term will be further analyzed and described in Chapter 8.
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both rGod tshang ras pa and Lha btsun), he was probably around twenty-
four. This would mean that he became a full-fledged heruka in 1475.5"

It was also at this time that the sobriquet under which he became
known—gTsang smyon (the Madman of gTsang)—was first used according
to rGod tshang ras pa. As was seen in Chapter 1, gTsang smyon went naked
into a gathering in Tsari, adorned with pieces of corpses and behaved very
strangely. This he did after having thought about how he should “benefit the
Buddhist doctrine and the beings” and the people who saw him, quite under-
standably, started to call him the Madman of gTsang. What might appear
more unusual is that they revered him very much and that the sobriquet was
used as a type of honorific.®"

It should be noted that neither dNgos grub dpal ’bar nor Lha btsun men-
tion the incident, and it is of course possible that people called him gTsang
smyon earlier.®”® This was, as we have already seen, not the first time he
behaved like a madman and it was definitely not the last time either.

Action

Before leaving Tsari, gTsang smyon stayed in a cave that was connected
with the Four Armed Protector. Although gTsang smyon’s main protector
was Pafijarandtha (Gur mgon)—a form of Mahakala that is mainly associ-
ated with the Sa skya tradition—he wanted to establish a connection with the
holy place. One night a black man appeared and started to fight with gTsang
smyon. After a long and even fight the black man said: “I am the Four
Armed Protector, I am also the protector of the Aural Transmission of the
Dakinis. Moreover I will be serving as your Dharma Protector, so erect some
gtor mas as well. Tomorrow a giver of a book containing my practices will
also come.”®'

As predicted by the black man, who was an emanation of the Four Armed
Protector, a man came the following day and handed over a text containing
the rituals needed to propitiate the Four Armed Protector.®’ gTsang smyon
thus changed his main protector and thereby became more thoroughly con-

%% Lha btsun states that he was twenty-four (1475) when he was attacked by a group of tribal
people (see below) and since this happened shortly after he became a heruka he probably was
twenty-four (L: 32).
614 G: 37-38. For the full citation, see Chapter 1, p 7.
6'3 Lha btsun does mention that the name gTsang pa smyon pa was given to him before he left
Tshri, and he describes it differently (L: 25-27).
61 G: 38. For the Tibetan text, see Appendix 1. Lha btsun also relates that gTsang smyon
stayed in a protector cave in Tséri to propitiate the protectors with gror mas and rituals. Like
rGod tshang ras pa, Lha btsun mentions that the Four Armed Wisdom Protector appeared in
reality, but does not mention any fight between gTsang smyon and the protector. Another
difference between the two accounts is that gTsang smyon’s brother, dKon mchog rgyal
E}sh&n, figures in Lha btsun’s version (L: 31-32).

G: 38.
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nected with the bKa’ brgyud tradition in general and with its Aural Trans-
missions in particular.®®

After having displayed his fearlessness and skill in disciplined conduct,
gTsang smyon left Tsari, and in the summer he went to gNyal,*"® an area
situated north-west of Tsari, directly west of Bya. The people of gNyal had
united against Bya, and a civil war was raging between the two districts.
gTsang smyon’s benefactor, the governor (nang so) of Bya, bKra shis dar
rgyas, and his subjects were seriously threatened, and gTsang smyon decided
to help his benefactor out. He performed a ceremony on behalf of bKra shis
dar rgyas after which the people of Bya started to defeat the armies of
gNyal.*® This made the leader of Bya and his subjects very grateful and de-
voted to the mad yogin. Having fulfilled his mission, gTsang smyon felt that
he was no longer needed in Bya. He remembered that his lama had told him
to roam the country with no fixed abode and to practise meditation at differ-
ent remote and holy sites. Accompanied by his brother and sometimes by
other persons as well,””' he left Bya and his beloved Tsari and started a long
journey that actually did not end until his death in 1507. Sometimes he
stayed at the same place for some years, but he never seitled permanently
anywhere. rGod tshang ras pa summarizes his lifestyle eloquently:

Then once again, [gTsang smyon] departed in the manner of a madman.
Without any provisions whatsoever, he wandered aimlessly, in all directions.
Completely fearless—Ilike a lion; without doubts—like an elephant craving
water; free from clinging—Ilike the leaves of a tree agitated by the wind.**

Miraculous Powers

I bow down to you, for whom even a rain of weapons on the vajra-body
shone forth as an illusory empty appearance,

¢'% For a more detailed discussion about gTsang smyon’s relation to the bKa’ brgyud and Sa
1k9ya schools, see Larsson forthcoming a.

619 Spelled dMyal by dNgos grub dpal *bar and Lha btsun.

620 N: 10 a. gTsang smyon’s intervention in the conflict between Bya and gNyal is rendered
also in L: 33 and in G: 38-39. As usual it is rGod tshang ras pa who gives the most detailed
description. Cyrus Stearns has summarized a small section of rGod tshang ras pa's account of
this episode (Steamns 2007: 73).

521 It is difficult to determine when gTsang smyon traveled alone and when he had compan-
ions. In the latter case it is often unclear how many companions he had and who they were. It
is often stated that his brother accompanied him and as we have already seen, gTsang smyon
left mKhar kha together with him after having started his itinerant lifestyle. The two brothers
probably kept company for many years afterwards, and gTsang smyon’s brother is mentioned
from time to time in all three rnam thars.

522 G: 41-42. For the Tibetan text, see Appendix 1.
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To you, who left a foot-imprint in a rock at the holy place of Te se (Kailasa)
and used a human corpse as a seat in the midst of flames.*”

During his travels gTsang smyon encountered many different situations and
his unusual and provocative way of appearing and acting sometimes led him
into trouble. Without his miraculous powers he would not have lived long.
gTsang smyon often deliberately sought out difficult and dangerous situa-
tions, and we find many examples of how he displayed his miraculous pow-
ers in the three rnam thars.

gTsang smyon encountered one such situation not long after he had left
Tsari and Bya. According to Lha btsun he was twenty-four (1475) when he
walked along a small path inside a dense forest and was assaulted by the
tribal people inhabiting the area. ** These “barbarians” (kla klo), as the Ti-
betans generally call them, have no faith in Buddhism and its basic princi-
ples, and they sometimes attacked Buddhist pilgrims who entered their terri-
tories.** Patrul Rinpoche (dPal sprul Rin po che, 1808-1887) gives the fol-
lowing explanation in The Words of My Perfect Teacher (Kun bzang bla
ma i zhal lung):

“Barbarians” [kla klo] means those who live in the thirty-two border coun-
tries, such as the Lokatra [klo kha khra), and all those who consider harming
others an act of faith or whose savage beliefs see taking life as good. These
people inhabiting the outlying territories have human form, but their minds
lack the right orientation and they cannot attune themselves to the Dharma.**

As usual, it is rGod tshang ras pa who gives the most detailed account of
what happened when gTsang smyon encountered the tribal people. It is
therefore to the Heart of the Sun that we now will turn our attention.®’

When gTsang smyon traveled together with his brother and two other
companions, he suddenly said the following words to his fellow travelers:

“All of you should go up to that deep forest, stay there and take notice! Re-
gardless of what I might do, there will be no need to be afraid, just keep your
mouths shut and be completely aware!”

[gTsang smyon] went in advance and met some tribal people (rngo kha
khra)*® who forcefully attacked him for about half a day with weapons such

2 N: 1b. For the Tibetan text, see Appendix 2.

L2

“ The surroundings of Tsiri were inhabited by tribal people who sometimes killed pilgrims.
In order to make a circumambulation around the holy mountain possible, tribute had to be
Evaid to these people. See, for example, Huber 1999: 133139,

% Patrul Rinpoche 1994: 20. dPal sprul rin po che 2004: 25: kia klo zhes pa ni klo kha khra
zhes pa la sogs mtha’ "khob sum cu rtsa gnyis yod par bshad pa rnams dang / "tshe ba chos su
smra ba kla klo'i chos lugs zhes srog bcad pa dge bar risi ba rnams te / mtha' 'khob kyi kia
klo rnams kyang rang bzhin mi gzugs lta bur yod kyang blo las su ma rungs pas dam pa’i
chos kyi phyogs su bsgyur mi btub /.

" The incident is depicted briefly also in L: 33 and N: 10a.
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as poisoned arrows, stones, pikes, sickles, swords and so forth. When [at-
tacked] the mighty yogin [gTsang smyon] remained in the meditative concen-
tration called “the unobstructed sky.” The weapons could not hit his body but
passed by him to the ground. No imprints whatsoever were shown and he did
not even respond to their strokes. It was like hitting the sky and apart from
wearing out their bodies nothing whatsoever happened. Then again, they se-
parated [gTsang smyon’s] head, arms and feet from each other and attached
big stones to them. [Then they] throw each part in a big and deep river. The
body itself and also the intestines were all separately thrown into the water.
Then they took their loads on their backs and when they were preparing to
leave [gTsang smyon] appeared in the middle of the deep river, without any
damage on his body, just like before. After flying upwards, he snatched their
weapons and loads, and threw them into the river. Some he caused great pain
by slapping them on their faces, and for a while they all dispersed. Then they
gathered again and after tying gTsang smyon’s hands and feet with bamboo
ropes, they placed him in the middle of a burning fire made of a heap of fire-
wood; it resembled a small mountain. When the fire burned in the four direc-
tions the great father siddha dwelled in “the s@madhi which is cooling and
exhausts cold”. [The tribal people] fanned with clothes from every direction
while screaming war cries that filled the area and [they] remained until the
pieces of wood were consumed.

Then the mighty yogin laughed, sang and danced, but apart from some
phrases of the spiritual songs that he sang on that occasion, nothing was col-
lected. Then the tribal people [found that the] body of the Lord was com-
pletely without injuries or afflictions. They became scared and said, “Hc must

be mGon po Rog pa™* and all of them ran away.®*

It should be noted that this i1s the first time it is mentioned that gTsang
smyon sang spiritual songs (mgur). The songs were not recorded, but some
phrases of them were remembered according to rGod tshang ras pa.

Having displayed his miraculous powers, gTsang smyon continued to tra-
vel. rGod tshang ras pa describes how he

roved about by means of disciplined conduct in absolutely terrifying places
of evil spirits, such as chamel grounds, solitary trees, riverbanks, great
steppes, empty houses, temples, narrow paths and market gatherings. In all
the chamnel grounds, provinces and valleys, such as Kong po and sNya, he
acted for the sake of many non-humans.®'

% One of the Tibetans that I read the text with understood this as rDo kha khra and saw it as
a variant spelling of klo kha khra. kLo kha khra is the name used for a kind of tribal people
who inhabit the borderlands between Tibet and Arunachal Pradesh. This is confirmed by Toni
Huber who uses the term klo pa kha khra as a nineteenth-century term which possibly refers
to a certain tribe of klo pa people west of Subansn in the Kameng district (Huber 1999: 254,
n. 9). The fact that the tribal people used bamboo ropes supports this since the tribal people
called klo pa use bamboo; they also are known for using poisoned arrows (see Huber 1999).
Lha btsun terms the people blo kha khra (L: 33).

529 This is probably the name of some divinity that they believed in.

%30 G: 39-40. For the Tibetan text, see Appendix 1.

%! G: 40. For the Tibetan text, see Appendix 1.
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The theme of exorcism is also common in Tibetan hagiographies. The mas-
ter of the story tames evil spirits and demons of various kinds and thereby
improves the surroundings for the inhabitants of the area where the harmful
non-human beings reside. The Tibetans of the 15" century, just like other
people living in pre-modern societies, depended directly upon natural re-
sources for their livelihoods which consisted of such activities as farming
and herding. Like other people in their situation, they believed that various
kinds of spirits, gods and demons could influence climate and harvests, and
cause epidemics and diseases. A great master, such as Guru Rinpoche or
Milarepa, could thus directly affect their circumstances and benefit people
and animals by taming the harmful spirits and binding them under oath. By
binding these local gods and demons under oath and making them promise
not to cause harm, but to act in accordance with Buddhist principles, a Bud-
dhist master could provide effective help in a direct and concrete way.
gTsang smyon was no exception, and he often sought out harmful spirits,
gods and demons and forced them to become benevolent. We find several
such examples in the rnam thars.

One such account is depicted in the Heart of the Sun. On one occasion,
gTsang smyon stayed in a cave that was connected with the eightfold group
of spirits (sde brgyad)®* for a couple of days. That night many spirits gath-
ered and attacked him with magical tricks. gTsang smyon subdued them,
bound them under oath, and made them promise to carry out beneficial activ-
ity in the future.®*

The Meeting with rGyal dbang chos rje

gTsang smyon continued to display his miraculous powers and tame harmful
beings of all kinds while he traveled around. Besides gods and demons, he
also encountered many persons during his constant travels. Although he
seemed to prefer to establish connections with kings and leaders, he occa-
sionally met some contemporary famous Buddhist masters too.

In the Heart of the Sun it is stated that he met the second Bar 'Brug pa
bKa’ brgyud hierarch, rGyal dbang chos rje ("Brug chen rGyal dbang kun
dga’ dpal ’byor, 1428-1476), in mKhar chu in Lho brag.®* Lho brag is fa-
mous as the home district of Milarepa’s teacher, Marpa, and it is situated in
Southern Tibet close to the Bhutanese border. According to the hagiography
of Milarepa, it was here that Milarepa met Marpa for the first time in the 11®
century. Marpa ordered him to perform ascetic penance, and one of his or-

%2 There are various ways of making classifications of spirits. Regarding the eightfold groups
;‘.-jl;syhils, see, for example, Gyurme Dorje and Kapstein (1991: 158-159).

G: 40.
63 G: 40-41. The meeting occurred not long after he had displayed his miraculous powers
and subdued the spirits in the cave of the eightfold group of spirits described above.
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deals was to build a nine-storeyed tower that became known as Sred mkar
dgu thog.*® mKhar chu, the place where the meeting occurred, is situated
south-east of Milarepa’s tower. rGod tshang ras pa mentions that gTsang
smyon and rGyal dbang chos rje discussed Hevajra Tantra and compared
their understanding of meditation when they met. He also informs us that
"Brug chen was very pleased and gTsang smyon very satisfied with their
discussions. Then gTsang smyon received teachings and empowerments
from rGyal dbang chos rje. He received permission empowerment (rjes
gnang) of the Four Armed Wisdom Protector, and teachings of the ritual
practices (sgrub thab) of the lineage that had been transmitted from Zhang
"gro ba’i mgon po (1123-1193)** to gTsang pa rgya ras (1161-1211),*” and
also of the lineage that had been transmitted from Phag mo gru pa rDo rje
rgyal po (1110-1170) to gLing ras pa Pad ma rdo rje (1128-1188). gTsang
smyon also received the Long-life Empowerment of Amitayus of Ras
chung’s transmission. It is finally mentioned that gTsang smyon was ap-
pointed Lord of Dharma (chos kyi bdag po) by the head of the 'Brug pa bKa’
brgyud tradition.*®

Establishing Connections with Powerful Leaders

We have already seen examples of how gTsang smyon seemed to single out
kings and leaders whom he provoked and eventually impressed with his
miraculous powers and learning. This was a very important enterprise that
seemed to contribute a great deal to the influence and success he finally ob-
tained. With powerful supporters he acquired funding and support, which
enabled him to act effectively “for the sake of the beings and the Buddhist
doctrine.”

rGod tshang ras pa describes how gTsang smyon assaulted a king and
queen who came riding on their horses together with many followers in sNa
dkar rtse.® gTsang smyon grabbed the queen’s horse by its mouth and
pulled. Despite gTsang smyon’s provocative and weird way of behaving, the
queen showed no anger. Instead, she felt devotion and offered him two piec-

%35 The tower is still extant and Tibetan pilgrims have continued to go there, see Gyurme
Dorje 2004: 220-221.

%% brTson 'grus grags pa alias Zhang 'gro ba'i mgon po (1123-1193) was the first lineage
holder of the Tshal pa transmissions.

7 oTsang pa rgya ras ye shes rdo rje (1161-1211) was the first "Brug chen.

3% G: 41. It should be kept in mind that the meeting between gTsang smyon and rGyal dbang
chos rje is not mentioned in the rnam thar by dNgos grub dpal 'bar. Lha btsun, on the other
hand, mentions that a meeting between the two masters occurred, not in mKhar chu but in Ra
lung, the main seat of the Bar 'Brug tradition (L: 40).

%7 The meeting occured shortly after the above-mentioned meeting with the rGyal dbang chos

rje.
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es of coral and three other precious stones for his kharvanga.*® gTsang
smyon predicted that the queen would give birth to three sons and two
daughters as a result of her offering, and since things turned out just as he
predicted everyone became very devoted.*"

Continuing in the same spirit, gTsang smyon went by way of 1Cags rtse
gri gu*? to bSam de at the eastern side of the upper end of the Yar lung val-
ley.

There he met the king Grags pa mtha’ yas®” with his retinue gathered for a
party in the singing house (glu khang). The guardians of the gate and the
watchdogs were subdued by [gTsang smyon’s] splendor. He went to the head
of the rows and sat down in front of the king and queen. Snatching the re-
maining beer from the hands of the king, the Lord poured from a silver vessel
and drank. At that time, they had a nice ganacakra and [gTsang smyon] took
the meat [of the ganacakra] with his teeth and consumed it.*** Then, in the
manner of a dirty dogbone, he threw them [the bones) on the lap of the queen
and said, “Hey woman (m0)!** You need this, and 1 am giving it to you!”
Because of this auspicious connection a son later was born which caused
[everyone present] to become very devoted.**

Once again, gTsang smyon’s provocations were thus met with devotion.
This was not always the case, however. rGod tshang ras pa gives a couple of
examples of occasions when gTsang smyon’s strangeness did not give rise to
such exalted feelings. When gTsang smyon arrived in Yar lungs tsha ba gru,
for example, he went directly to the local leader in his usual manner, but this
time he received neither respect nor devotion. The leader and his followers
remained indifferent to the mad yogin and this had a devastating result ac-
cording to the Heart of the Sun. Only seven days after gTsang smyon’s visit,
the son of the leader drowned while playing in the water.*’

0 There are different ways of transcribing this Sanskrit word with Tibetan letters, and I will
stick to the standard Sanskrit transliteration regardless of how the Tibetans have transcribed it
in the sources that I use. For a description of the khatvdnga or “tantric staff”’, see, for example,
Beer 2003: 102-107. See also gTsang smyon’s own detailed description of the khapvanga in
the Heart of the Sun (G: 231 fT.).

! G: 41.

%42 |Cags rtse gri gu is a township situated in mTsho smad County on the north-west shore of
the Gri gu lake. The township is an important intersection (Gyurme Dorje 2004: 215).

3 The king of bSam sde, Grags pa mtha’ yas, was one of the important figures during the
troubled administration of Kun dga’ legs pa (reigned 1448-81). The administrative center of
bSam sde ba was Yar klungs Phu shar (Smith 2001: 286, n. 157). The bSam sde king is men-
tioned in the Deb ther dmar po gsar ma (Tucci 1971: 224) and according to this text he broke
his connections with the dGe ldan pas (i.e. dGe lugs pa) (Tucci 1971: 237).

* This means that he ate with very bad manners.

*2 To call a woman mo is considered impolite in Tibetan, and to call a queen mo is thus par-
ticularly improper.

646 G: 41. For the Tibetan text, see Appendix 1.

7 G: 42.
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A Mad Yogin under Attack

gTsang smyon continued to travel around, and at one point he went to an
important monastic department in rTse thang. Arriving in rTse thang, he sat
on a large stiipa. While sitting there he was attacked by a group of very in-
toxicated persons who felt provoked when seeing him. With a strong deter-
mination to end the life of the mad yogin, the drunks threw stones at him and
stabbed him with different weapons.

Despite this, by remaining evenly in the hard and solid vajra-like meditative
concentration, knives were not able to cut through, and knives and lances
used for harming him became bent.

“This person must have a ‘weapon-protection’,” they said.**® Then, draw-
ing their knives across their behinds and feet, they attacked him repeatedly.*”

The Lord thought to himself, “In general, [one needs to] obtain a human
body with freedoms and endowments.**® So, in particular, what need is there
to even mention [the need to] enter into the teachings of the Buddha, becom-
ing ordained and accomplish liberation. [These people] do not accomplish the
happiness of the higher realms, but accumulate only actions of the lower
realms, I feel sorry for beings [who are] more blind than lay people,®' but
what can be done?” Moved by unbearable compassion tears came to his eyes.

One of the persons [who attacked gTsang smyon] said, “He has a power-
ful weapon-protection indeed. Knives do not hurt him but still stones might
be of use.” Another one said, “Even if wounds do not arise maybe there is
pain?” Then one of them said, “Do not attack him now, he is not our enemy.”
After having said this, they all left.

The body of the Lord was not harmed and he felt no anger, instead it was
as if a rain of flowers had fallen upon him.*?

The account presents gTsang smyon as a true bodhisattva who felt love and
compassion even towards the most evil-minded persons. His way of acting
corresponds to the way in which a bodhisattva should act. rGyal sras
thog med (1295-1369) expresses one of the main practices of a bodhisattva
as follows in Thirty-Seven Practices of a Bodhisattva:

For a bodhisattva who desires the joys of virtue,
All who harm him are like a precious treasure.

4% “Weapon protection” (mishon srung) is a kind of blessed object worn on the body to pro-
tect the wearer from harm caused by weapons,

®? To defile a weapon in this way is believed to make a weapon-protection amulet ineffective.
3% According to Buddhist doctrine, a human being must possess eigth freedoms (dal) and ten
endowments ('byor) to be able to take full advangage of his or her human birth. For an enu-
meration and explanation of them, see, for example, Kongtrul 1986: 31-33; Patrul Rinpoche
1994: 19-29.

! This expression gives the impression that the drunken people who attacked gTsang smyon
were monks, and although this is one possibility it is hard to determine the identity of the
drunks.

32 G: 4243, For the Tibetan text, see Appendix 1. The same story is rendered briefly in N:
10a.
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Therefore, to cultivate patience toward all,
Without resentment, is the practice of a bodhisattva .5

gTsang smyon continued to display his miraculous powers to the amazement
of those who witnessed him. When he came to Ba do, he wanted to cross the
river but there were no ferries around. gTsang smyon held his breath and sat
down on the surface of the water. Then, sitting in vajra-position and using
his khatvanga as an oar, he paddled across the river. Some monks and wom-
en of bSam yas saw him while he crossed the river. Full of devotion, they
offered him prostrations.®*

On another occasion, gTsang smyon’s provocations were met with anger.
When passing through Shel grong north of the gTsang po river, gTsang
smyon encountered a leader (dpon po) and his followers who amused them-
selves with food and drink inside a house.

He went in the middle of the rows [of assembled people] and took the drink-
ing bowl that was made of silver and full of beer from the hands of the leader
and drank it. The attendant of the king became very angry. His face changed,
and he pulled out a merchant’s knife with a short handle from its sheath and
began to attack [gTsang smyon]. [gTsang smyon] subdued him by means of a
meditative concentration that is like an illusion within the nature of the glon-
ous Hevajra; lifted the khatvanga in his hand and said:

The khatvanga is the king of weapons.
It is the hand weapon of the dakinis and ma mos.***
If you thrust it three times nine wounds will arise.

He showed his teeth and stared with his eyes. Everyone was stunned and the
knife in the attendant’s hand fell to the ground. The king said [to his atten-
dant], “You must ask for forgiveness. This is one who has entered into the
conduct of a yogin.” Once again, [everyone] felt devotion and faith and then
offered [gTsang smyon] great respect.®*®

553 Gyalse Thogme 2007: 34; rGyal sras thog med 1982: 143: dge ba'i longs spyod 'dod pa’i
rgyal sras la / / gnod byed thams cad rin chen gter dang mishungs / / de phyir kun la zhe
¢ med pa yi / / bzod pa sgom pa rgyal sras lag len yin /.

G: 43. An almost identical passage is found in L: 37.

Ma mo is the name of a class of a female spirits. It could also be name of a

divine woman or of a kind of dikini.

5% (: 43. For the Tibetan text, see Appendix 1.
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Traveling on

gTsang smyon continued his constant travels. After having visited Rwa
sgreng,”’ Yer pa® and some other places, he decided to go to Lhasa.®*
While traveling towards the holy city, gTsang smyon heard that the district
officer (sde pa)® of sNe’u rdzong, dPal *byor rgyal po, was approaching.
dPal ’byor rgyal po (d. 1490) was an important leader who is mentioned in
several Tibetan historical records. Both the Fifth Dalai Lama’s history of
Tibet and the New Red Annals refer to him.*' He was the son of the Drung
chen Grags pa dpal bzang and his wife, sKal Idan rin chen bzang mo, and
was sometimes called Drung chen dPal ’byor rgyal po.** From his father he
had inherited the right to rule the region around Lhasa and beyond.®® dPal
"byor rgyal po’s mother was one of Thang stong rgyal po’s main patrons in
Central Tibet, and he thus knew that some great masters behaved in seem-
ingly mad ways.*

gTsang smyon could not resist the opportunity to establish a connection
with such an important leader. As soon as dPal "byor rgyal po and his many
followers drew closer he sat down in the middle of the road.

While he sat [there] he urinated in his skull-cup, made a dough of [urine and]
tsam pa and ate. Many mules loaded with burdens and dogs passed by at the
edge of the road. The people said, “Oh! This could be Thang stong rgyal po.”

Then the horsemen of the leader arrived. A person rode a dark-yellow
horse towards the Lord who stared [at him] and when the horse was about
one fathom from [gTsang smyon the horse] reared up and then turned off the
road. After this, the other horses turned as well. Then a rider returned and
asked, “Yogin! Where do you come from? What are you doing here? And
where are you going now?”

“Why should I say where I came from?” [gTsang smyon] replied. “The
district governor has sent me to ask, please tell me,” [the man] replied. “I do
not have any district governor,” [gTsang smyon] said. “I will be scolded, you
know it, so please tell me,” the other pleaded.

“Well then, I am coming from ‘the origination’ (kun 'byung). Now, while
being on ‘the path’ (lam), I am eating the dough of ‘suffering’ (sdug bsngal).

7 A famous monastery that was founded by AtiSa’s chief disciple *Brom ston rgyal ba’i
"byung gnas (1005-1064). Rwa sgreng became the main seat of the bKa’ gdams tradition, and
it is situated about 100 km north of Lhasa.

% Yer pa or Brag yer pa is an important early site of hermitages and meditation caves situ-
ated about 30 km north-east of Lhasa.

9 G: 43.

9 Other titles used for this leader are governor (rdzong dpon), chief (nang so) and high offi-
cial (drung chen).

%! Dalai Lama, Fifth 1995: 153. Deb gter dmar po gsar ma, Tucci (trans.) 1971: 223.

%52 Stearns 2007: 488, n. 260; 535, n. 658.

®5 Stearns 2007: 534, n. 658,

%4 Stearns 2007: 534, n. 658.

133



[And] 1 am now heading towards ‘cessation’ ('gog pa),”** [gTsang smyon]
said.

[The horseman] did not understand so [gTsang smyon] repeated it at least
three times. Then [the horseman] reported to the chief (nang so) [dPal "byor
rgyal po] who said, “These are the activities, meaningful thoughts and ex-
pressions of the most excellent speech of a yogin. They must be investi-
gated.™*

Lhasa

After having made his existence known to the leader, gTsang smyon contin-
ued to Lhasa.*” When he arrived there, the people who saw him became
afraid. Convinced he was a raksasa demon (srin po), the assembled people
ran away. The crowded market was emptied, and people went into hiding in
their houses. gTsang smyon spent the night under a single willow tree. As
soon as he woke up the following morning, he started playing his drum and
blowing his thighbone trumpet. When the people realized that the bizarre
figure was still present, they were frightened and ran away once more.**
gTsang smyon then went to the Kam ni sgo bzhi stiipa in Lhasa where he
resided for a while.*® The large stiipa had four gateways (sgo bzhi) through
each of its four sides below the terraced steps.”™ Almost a century earlier, the
siddha Thang stong rgyal po had spent a year in this stiipa without moving
his body. This had a profound impact on the people of Lhasa. However,
Thang stong rgyal po’s eccentric ways had made the people suspicious. It is
said that some accused him of being a demon ('dre) while others held him to
be a non-Buddhist.””' Nevertheless, the siddha’s stay in Lhasa seems to have
paved the way for gTsang smyon. We have already seen that when people
saw how gTsang smyon urinated in his tsam pa and ate it, they speculated
whether gTsang smyon could be Thang stong rgyal po. Had it not been for
Thang stong rgyal po’s previous visit it would perhaps have been more like-
ly that everyone would have held gTsang smyon to be a demon without even
considering the other possibilities. Now at least some people thought that he
might be a siddha, perhaps Thang stong rgyal po.®” Finally some monks

%5 This is a pun on the Four Noble Truths: 1) sdug bsngal gyi bden pa “the truth of suffer-
ing”; 2) kun "byung gi bden pa “the truth of the source™; 3) ‘gog pa'i bden pa “the truth of
cessation”; 4) lam gyi bden pa “the truth of the path”.

6% G: 44, For the Tibetan text, see Appendix 1.

67 Lha btsun provides some accounts of gTsang smyon’s visit in Lhasa that are missing in the
other texts, see L: 38—40.

65 G: 44.

6% G: 44; L: 40; N: 10a. The rnam thars uses the variant spellings: Ka ka ni sgo bzhi ma (G),
Kag ni sgo bzhi ma (L) and Ka ka ni sgo bzhi ma (N) when referring to the stiipa.

670 Stearns 2007: 521, n. 539.

671 Stearns 2007: 70.

672 G: 44: L: 40; N: 10a.
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from dPal "khor chos sde, who were visiting Lhasa, came by and recognized
their former monk colleague. So did a lay practitioner who was responsible
for tending the stiipa. Despite his frightful appearance, they all offered
gTsang smyon veneration and asked him for teaching.®”

The district officer, dPal ’byor rgyal po, who had been impressed and
puzzled by gTsang smyon’s enigmatic behavior earlier, heard that the mad
yogin was giving teachings in Lhasa. He decided that he wanted to find out
if gTsang smyon really was a raksasa demon, so he invited him to his pal-
ace—dPal "byor lhun po.*™

When [gTsang smyon] arrived at the gate the gatekeeper asked him where he
came from.

“I come from ignorance,” [gTsang smyon] replied. Then as he entered in-
to the main rows inside, a learned monk (rab 'byams pa)®™ asked him [once
more],

“Yogin where do you come from?”

“It is uncertain where I come from,” [gTsang smyon] answered.

“Well then, didn’t you just say that you came from ignorance?”

“Being from ignorance entails the absence of habitation (ka cha med).”

When gTsang smyon said [that, the rab 'byams pa] had no courage to say
anything at all.

Then after a magnificent show of hospitality and veneration had been dis-
played, some dge bshes from Se ra and 'Bras spungs wanted to enter into a
debate [with gTsang smyon]. The dge bshes said, “We have never heard of
this kind of clothing and conduct among the words of the Buddha. It is not a
custom that has existed before. Whose tradition is this way of dress and con-
duct of yours?” The mighty yogin replied:

The ant cannot see the mountain.
The frog in the well cannot find the end of the sea.
The hand of a child cannot cover the sky.

“There are many dharmas and much knowledge of which you have not heard.
If this way of dress is a custom that has not arisen previously, in that case
have the deities of the Secret Mantra and the eighty mahasiddhas of India al-
so never existed before? Have you not even seen the paintings? These clothes
and conduct of mine are explained in general in the Secret Mantra [tradition]
of Vajradhara—the highest tantras and in particular i in the concise root-tantra
of Hevajra, the glorious brTag pa gnyis pa.*™

573 G: 44.

7% This incident is mentioned briefly in the Lion of Faith (N: 10b).

73 This is a very high degree of learning among monks and the highest dge bshes degree. It is
a kind of diploma resembling in a fashion the degree of Doctor of Divinity, which the Bud-
dhist priesthood confers on monastic students of sacred literature.

G 45 For the Tibetan text, see Appendix 1. The last part of this section of the rmam thar
has been translated in Smith 2001: 69. I have used Smith’s excellent translation as a basis for
translating this section.
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gTsang smyon then explained under which conditions it is allowed, or ap-
propriate, to engage in the conduct (spyod pa). He specifically mentioned
that only certain persons are qualified to engage in the conduct. Moreover,
the conduct should only be carried out at the proper time and in the right
place. The conduct must also be done among the right associates, and finally
it is important to have correct reasons for doing it and the way in which the
conduct is acted out must also be right., gTsang smyon said that his way of
acting and appearing had been explained in many Buddhist scriptures and it
could also be understood if one used logical reasoning. Countless tantras
supported it, and if some dialecticians did not know this, there was nothing
he could do about it.*”” All the dge bshes could say in reply was:

“Now is not the time for such a conduct of the Secret Mantra.”

[To this gTsang smyon said:] “Well then, is it time for the conduct of the
Secret Mantra when one is born in the eight unfavourable states?°”® Where is
it explained that now is not the time for the practice of Secret Mantra?”

Not daring to say anything whatsoever from scriptures or established rea-
soning [the dge bshes] rose from the rows and left. The ruler (sde pa) offered
[gTsang smyon] respect and service with supreme devotion.*”

gTsang smyon then left dPal 'byor lhun po and went to Chu shul, a small
township about 35 km south of Lhasa. There he encountered three leaders
accompanied by thirty soldiers who were preparing for war. Predictably
enough, gTsang smyon stepped up in front of one of the leaders, grabbed his
beer and drank it. His provocative behavior did not go unnoticed. The sol-
diers became upset and threatened gTsang smyon with their weapons.
gTsang smyon defended himself with his tantric staff (khatvanga) and they
became afraid. One of their leaders then said that he had had a dream about
Saraha the previous night, and this dream was probably a premonition of
gTsang smyon’s arrival. “He is an extraordinary yogin, offer him prostra-
tions,” said the leader, and then he requested blessings from gTsang smyon
himself.**

gTsang smyon then decided that he should return to mKhar kha and visit
his mother.*' He had not seen her for some four years, and as we have al-
ready seen, he had a strong bond with her. Her dreams and visions often
guided him while he was growing up in mKhar kha, and she seems to have

77 G: 45.

" The eight unfavourable states of existence in which individuals are disadvantaged are:
dmyal ba (hell), yi dwags (hungry ghost), dud ‘grod (animal), kla klo (barbarians), /ha tshe
ring po (long lived gods), mu stegs pa (heretics), sangs rgyas ma byon pa’i mun skal (a dark
age where no Buddha has appeared), and finally /kugs pa (imbecile). See for instance Kong-
trul 1986: 31.

7 G: 46. For the Tibetan text, see Appendix 1.

30 G- 46. For the Tibetan text, see Appendix 1.

%! The meeting with his mother is described in a similar way in all three rnam thars (G: 46;
L: 41; N: 10b).
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been one of the few people to whom he listened after becoming a wandering
yogin.*® The homeless vagabond that her son had become did not want to
stay long in mKhar kha, but soon prepared to leave again. This time he
wanted to go to Chu bar, a holy mountain area where Milarepa had spent
long periods of meditation and eventually passed away. Chu bar is situated
close to another of Milarepa’s favorite places of meditation—La phyi—and
numerous caves where Milarepa and his close disciples used to meditate are
found in the area. As mentioned above, gTsang smyon had always felt a
particularly strong faith towards Milarepa, and he now wanted to literally
follow in his foot-steps, and also fulfill the final instructions of his guru, Sha
ra ba, namely: “Give up the eight worldly concerns and set the victory ban-
ner of practice in the bKa’ brgyud great holy sites such as Tsari rtsa gong, La
phyi, Chu bar, Gangs Ti se, and the Six Forts.”* His mother did not like the
idea of her beloved son roaming around as a mad vagabond with no fixed
abode, and she told him that he should return to dPal ’khor chos sde, the
monastery where he had studied previously.

“Please stay once again in dPal 'khor sde chen and practise in that lovely
place where you first [studied] dharma,” his mother told him.*** She did not
give gTsang smyon permission to leave and her son had to ask her repeat-
edly. Eventually she agreed to let him go on the condition that he did not
take the human skin (g.yang bzhi)* that he used as a cloak and his skull-cup
with hair attached to it (thod pa Icang lo can).

“Otherwise [people] will say that you are a riksasa demon (srin po) and
kill you” his mother told him.*® gTsang smyon obeyed to his mother and
gave his bizarre paraphernalia to her. The objects gTsang smyon left behind
later became known for their ability to protect from harm caused by malevo-
lent demons and devils; they could also be used to harm enemies if they
were clashed together.®

%2 G: 46. As mentioned in a previous footnote, Lha btsun states that gTsang smyon visited the
famous Bar 'brug monastery in Ra lung. This meeting took place while he was residing in
mKhar kha, and in Ra lung he received teachings from the head of the Bar ’brug tradition,
rGyal dbang chos rje (L: 40-41).

63 See above p. 90.

654 GG: 46. For the Tibetan text, see Appendix 1.

85 g Yang bzhi literally mean a whole skin (often antelope) but here it refers to a whole hu-
man skin. The reason for translating it as human skin is that gTsang smyon is known for
having a human skin, and if this was not the case I find no reason for his mother objecting
him having it.

36 G- 46. For the Tibetan text, see Appendix 1.

87 N: 10b.
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The Meeting with Thang stong rgyal po

gTsang smyon left mKhar kha, and once again his younger brother, dKon
mchog rgyal mtshan, accompanied him as his attendant. The two brothers
did not go to Chu bar directly but took a roundabout way. Instead of going
south-west, they traveled north-west through the southern parts of Northern
La stod. According to Lha btsun, gTsang smyon was twenty-five years old
when he left mKhar kha, and after having traveled for a while he arrived at
the foot of dPal chen ri bo che.*® This monastic complex was built by Thang
stong rgyal po in Western La stod byang on a scorpion-shaped mountain, on
the northern shore of the gTsang po river in the valley of gCung. The com-
plex consisted of two monasteries, one at the foot of the mountain and one
on its peak. In addition, there was a stiipa and an iron bridge.*® We have
already seen that-gTsang smyon was sometimes mistaken for Thang stong
rgyal po, and according to the life stories he wanted to meet the great siddha
who was probably 115 years old at the time (1476).” It is noteworthy that
gTsang smyon very seldom visited other Buddhist masters after having ob-
tained enlightenment. That he wished to see the bridge-building siddha
shows that he—or if the story is invented, his disciples—held Thang stong
rgyal po to be of particular importance. Like gTsang smyon, Thang stong
rgyal po was known for practising disciplined conduct, and it is thus possible
that the siddha was a source of inspiration for him. Cyrus Stearns mentions
that Thang stong rgyal po and gTsang smyon were the most important mad
yogins in terms of their lasting influence on Tibetan culture and religion. He
also suggests that “the account of their meeting portrays the continuity of the
tradition of religious madness in Tibet and heralds the appearance of Tsang
Nyén [gTsang smyon] as the next great mad yogin.”®"

dNgos grub dpal ’bar depicts their meeting as follows in the Lion of
Faith:

Then, with his brother (dbon po) as his attendant, he traveled through La stod
byang and arrived at the foot of dPal chen ri bo che. Having sent his brother
on ahead, the precious Lord continued behind. On the peak of the Ri bo che
he met the mahasiddha Thang stong rgyal po who was performing the 10™-
day ganacakra. [gTsang smyon] went directly to him. In front of the
mahasiddha there was a very large wooden bowl, covered with paste on both
the inside and the outside and filled with beer. The Lord (gTsang smyon)
took it in his hands and drank. All the people were stunned, and even the
mahasiddha stared [at gTsang smyon] for a while.

S8 1 41,
%9 Stearns 1980: 125.
%0 The dates for Thang stong rgyal po’s birth and death (1361-1485) and the tradition of his
long life span have long been controversial. Stearns suggests that we should accept that he
lived for 125 years unless further evidence concening when the siddha was born comes to
light (Stearns 2007: 14).

Stearns 2007: 79.
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Then, the mahasiddha said, “This is an excellent auspicious circumstance!
[Now] give me your garment!”
The Lord answered, “An excellent auspicious circumstance is [always]

excellent. Since you have so many, give this to me!” After saying this, he
seized the mahasiddha’s cloak.

The mahésiddha said, “[You] have very good disciplined conduct. Go
now! I will see that you have no obstacles.”5"

rGod tshang ras pa and Lha btsun describe the meeting in almost exactly the
same way as dNgos grub dpal ’bar, but Lha btsun adds a peculiar detail.*”
Up to the point where gTsang smyon took Thang stong rgyal po’s beer and
drank it the story is the same, but after having done that gTsang smyon

grabbed and bit the great adepts’s beard.

The great adept jerked his head back and cried, “Ow! Ow!”

The lord remarked, “What kind of great adept is this? He cries out in pain,
unable to bear even the sting of his beard.”

The great adept laughed, and said with embarrassment, “A fine auspicious
connection. Offer me that garment of yours.™*

It is hard to know if meetings such as this actually occurred. It is possible
that the hagiographers inserted such accounts just to retrospectively create
lineage affiliations that did not exist in the first place. Other possible reasons
could be to show the importance of the master, or perhaps, to make the life
story more interesting. Given the fact that dNgos grub dpal ’bar does not
mention the meeting between rGyal dbang chos rje and gTsang smyon that
was related above, for example, one might suspect that the meeting could be
fabricated. On the other hand, it is also possible that dNgos grub dpal ’bar,
either did not know about such a meeting, or if he knew about it did not re-
gard it as important enough to be included into his rather short rnam thar.
That all three authors describe the meeting with Thang stong rgyal po at
some length shows that they all regarded the possible meeting to be of par-

2 N: 10b—11a: de nas dbon po pas phyags phyi ba gyis te / la stod byang rgyud nas phebs pa
las / dpal chen ri bo che i rtsa ru phebs pa dang / dpon po pa sngon la btang / rje rin po ches
ries nas phebs tshe / grub chen thang stong rgyal po ri bo'i che rise na ishes beus'i tshogs
‘khor mdzad pa dang thug pas der zang thal du phebs te / grub chen gyi sku 'khris na / shing
phor shin tu che ba phyi nang gnyis ka / skyo mas gos pa gcig chang gis bkang 'dug pa/ rjes
phyag tu bzhes nas gsol bas / mi kun had de las shing / grub chen kyang res shig spyan gcer
re 'dug cing / de nas grub chen gyi gsung gis / rten 'brel legs nga la khyod kyi gos de phul
gsung ba la / rje'i zhal nas / rten 'brel legs legs pa yin / khyod mod pa 'dug pas / nga la ‘di
slang gsung nas / grub chen gyi sle bem la phyag 'jus pas / grub chen gyi gsung nas / rtul
zhugs (brtul zhugs) dga’ rab 'dug / da rgyug nga yis bar chad med pa bya yis gsung ngo /.
3 The meeting with Thang stong rgyal po is depicted in G: 46-47; L: 41-42. Lha btsun’s
account is translated in Stearns 1980: 171-172; Stearns 2007: 79.
4 Stearns 2007: 79; L: 41: yang rje nyid kyis grub chen gyi ag ishom togs te zhal du beug pas
/ a tsa tsha gsung zhing dbu khrug khrug mdzad cing 'dug pas / rjes ji 'dra'i grub thob yang
yong ba 'dug sma ra tsha ba yang mi bzod pa’'i sdug skad 'don pa gsung pas / grub thob
bzhad cing skyengs pa'i gsung gis rten 'brel legs nga la khyod kyi gos de phul gsung ba la /.
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ticular importance. However, as we have observed, it is hard to know wheth-
er such a meeting actually occurred or not.**

Encountering the Dead

After gTsang smyon had met the great siddha, he and his brother headed
south. They traversed sMon and came to Tsha mda’, a few kilometers west
of Ding ri blang 'khor, only some days walk from Chu bar. There he met the
leader of the area, Nam mkha’ stob rgyal and his retinue. At this point
gTsang smyon had once again managed to obtain the strange paraphernalia
that his mother did not want him to carry around. As so often before when
meeting kings and leaders, gTsang smyon went up to the king, who was
eating, without observing any respectful behavior. “Holding a skull-cup with
some strands of hair attached (bhan dha lcang lo can) in his left hand and a
thigh-bone trumpet with a human hand attached to it in his right hand he
went inside unhindered, and said: ‘Serve me some food’.”**

Nam mkha’ stob rgyal said that gTsang smyon had to prostrate to him if
he wanted food. gTsang smyon then prostrated in a very awkward way, turn-
ing his back to the king and only using one of his hands. His strange prostra-
tion caused everyone present to burst into laughter. They treated gTsang
smyon with great respect and served him nice food. The leader of Tsha
mda’, Nam mkha’ stob rgyal, then ordered some learned monk-scholars (dge
bshes) to check gTsang smyon’s knowledge and ask him questions. The
leader ascertained that gTsang smyon was a genuine yogin and developed
faith in him. Before parting, he said, “Lama, if you stay in La phyi I will
offer you practice-provisions (bsgrub rgyags).”™ gTsang smyon promised to
visit La phyi and meditate there, but at a later date, since his destination at
this time was Chu bar.*®

Having won over yet another powerful benefactor, gTsang smyon contin-
ued towards Chu bar. Before going there, he went to a charnel ground that
the Indian master Pha dam pa Sangs rgyas had visited in earlier times. The
charnel ground is situated in bLang ’khor, near Ding ri, and it was a very
frightening place, according to rGod tshang ras pa.

It was the abode of the dakini field protectors—the five Kun da li sisters—
and a ndga demon with a snake skull. A stone that came from the Cool Grove
Charnel Ground,*” with an indentation in the middle, was laid out as a seat

5 No meeting between them is mentioned in 'Gyur med bde chen’s standard Thang stong
rGyal po rnam thar ('Gyur med bde chen 1976; translated in Stearns 2007).

% G: 47. For the Tibetan text, see Appendix 1.

7 G: 47. For the Tibetan text, see Appendix 1.

047,

% Dur khrod bsil ba tshal (Cool Grove Charnel Ground) Sanskrit: $hitavana is the name of
one of the eight chamel grounds (dur khrod brgyad). This chamel ground is situated about ten
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for the corpses. Meat- and blood-eating birds and predatory beasts walked
around. It was the gathering place for inexhaustible demi-gods, ghouls, and
the eight kinds of demons. Hosts of fresh as well as old corpses, skeletons,
and many walking dead and elemental spirits filled [the place]. [gTsang
smyon] went to this absolutcly terrifying place.

He stayed there for some days and slept on a carpet [made of a] corpse.
One night actual male and female walking-dead (ro /ang) [appeared]. [Some]
had no head and [some] had no legs or arms, [others] had half the body miss-
ing and took out their entrails with their own hands. [There was also] skele-
tons. Some female corpses opened each other’s vaginas with their hands and
danced around. Because of the noise [gTsang smyon] arose [from] his medi-
tation. He fought with the male walking-dead and enjoyed himself with the
females and then all of the magical apparitions disappeared.”™

Having subdued the many spirits, on the following day gTsang smyon went
to a place where one corpse had been cremated and another scattered to
birds.

[gTsang smyon] smeared corpse-ashes on his body, and made ornaments for
his neck, hands and feet from intestines. Then he went into a crowd of people
[consisting] of relatives [that were havingl a bazaar [in order to] make offer-
ings (nye mchod byed pa'i khrom rnams).” He put gtor mas in his mouth and
ate them. He jumped around among the people [at the] bazaar, sometimes
beating his chest, dancing and singing, and at times crying. He made his vajra
fit for action and chased all the women, mounting, kissing and hugging them.
Sometimes he withdrew his vajra into the interior of his body (rdo rje sbub su
drangs), and it became just a hole with fringes of short hairs.”” Having made
it a place of non-activity, he chased all the men shouting: “Fuck me!”
grabbed hold [of them] and embraced [them)].

[gTsang smyon also] threw feces and urine on people and put it in his
mouth. He performed all kinds of disciplined conduct, but due to everyone’s
fear [they] could not do anything to stand up to him.™ Not the least bit of
devotion arose in the many small-minded persons (theg dman gyi rigs)."™

Although we have seen how gTsang smyon managed to gain disciples and
supporters by acting out in very bizarre and provocative ways, it is perhaps

miles to the north of Bodhgaya and is regarded as the dwelling place of the Dharma Protector
Mahakila.

7% G: 47-48. For the Tibetan text, see Appendix 1. dNgos grub dpal ’bar describes another
occasion on which gTsang smyon, accompanied by his disciple Kun dga’ legs bzang, subdued
some walking dead (ro /ang) that had caused an epidemic (N: 13b—14a).

™' According to mKhan po Ngag dbang rdo rje, this is a kind of market where relatives of a
deceased person sell things in order to generate offerings needed for funeral rites.

7 This sentence is difficult to translate. The full sentence is: res rdo rje sbub su drangs nas
bug pa hu re ba’i mtha’ ma la spu sud tsam las med par mdzad nas. Roberts understands this
sentence as meaning “Sometimes he bound his penis so that only his pubic hair was visible”
Roberts 2007: 63.

3 brTul zhugs kyi spyod pa ci mdzad kyang kun 'jigs zhing bkrag pa las sgol (rgol) ba yang
ma nus.

7 G: 48. For the Tibetan text, see Appendix 1.
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no wonder that actions such as these failed to make people devoted. We
must nevertheless assume that he became legendary and famous, or perhaps
infamous, because of his unusual ways of appearing and acting.

Chu bar and Nepal

I bow down to you who were welcomed to Chu bar by the dakini field pro-
tectors.

The protector of the Aural Transmission offered delightful offerings.

Shan ta spu gri"® prayed to you and exhorted you, and the benevolent gods
carried out your wishes.”

The mad yogin, who had now made his presence known to the people in the
Ding ri area, continued towards Chu bar. When he came close to the holy
place, the main field protectors and dakinis of the area welcomed him.” The
most prominent among them were the Five Long Life Sisters (Tshe ring
mched Inga). Several hundred years earlier the Five Long Life Sisters had
been “tamed” (’dul ba) by Milarepa, and since then they had served as im-
portant protectresses of his lineage. At first, they tried to disturb and harm
the cotton-clad yogin who meditated in the areas where they lived, but un-
able to do so, they became his devoted disciples and consorts.” The Five
Long Life Sisters are connected with the 7 148 m high Gaurishankar Moun-
tain—called Jo bo Tshe ring ma by Tibetans—the westernmost of a group of
five holy peaks situated directly south of Chu bar at the border of Tibet and
Nepal.” The fact that these important local divinities came and welcomed
gTsang smyon was yet another sign of his close link to Milarepa and his
lineage. Indeed, as has been mentioned earlier, gTsang smyon eventually
came to be considered an emanation of Milarepa, and this is further sup-
ported by the prominent divinities that welcomed him. Having offered
gTsang smyon delightful offerings, the Five Long Life Sisters disappeared,
and gTsang smyon continued on his journey. gTsang smyon arrived in Chu
bar by the end of the summer. Before settling down, he made one outer cir-

73 In the account of the renovation (dkar chag), Shan ta spu gri and Bi sho kar ma are said to
have been protectors of Svayambhil Stiipa (G: 225-226). It should be noted that Shan ta spu
gri sounds likc thc name of the cave associated with the legendary Santikarydcarya that is
called gﬁntipum and is one of the five mansions around the stiipa (Shusser 1982: 300, 355).
For Santikara and Santipura’s role in the legendary history of Svayambh, see Brinkhaus
2001.

"% N: 2a. For the Tibetan text, see Appendix 2.

7 G: 48; L: 42; N: 11a.

" Milarepa's interactions with the Long Life Sisters are narrated in several songs. For Eng-
lish translations of these songs, see Chang (trans.) 1989: 296-361.

" For a travel account and guide to the area, see Chan 1994: 248-272.
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cumambulation (phyi skor) and then stayed in Chu bar for the whole au-
tl.'lﬂlﬂ.ﬂ“

It should be noticed that holy places such as Chu bar, La phyi, Tsari and
Ti se were/are seen as earthly manifestations of the mandala of Cak-
rasamvara, who together with Hevajra is one of the central herukas. In going
to such places gTsang smyon, as an embodiment of a heruka, the main deity
of the mandala, thus returned to the place where he belonged.

When the winter came, gTsang smyon met several traders on a combined
trading and pilgrimage trip to the Svayambhi Stiipa in Nepal.”! He joined
company with a group of traders that was led by a certain lama dPon ri ba.””
gTsang smyon showed no respect towards the lama which made the lama’s
male and female followers angry. They used poison to try to kill gTsang
smyon but he only became slightly ill and then quickly recovered.””

In Nepal, gTsang smyon went to a temple on the Tundikhel in Kath-
mandu, which contains one of the most revered Mahakala statues in the Val-
ley. The Tibetans call the statue Bod thang mgon po, and it was of great
importance for gTsang smyon.”* All the three rnam thars agree that gTsang
smyon’s first trip to Nepal occurred after his meeting with Thang stong rgyal
po, and since Lha btsun states that gTsang smyon was twenty-five years old
when he met the famous siddha, and twenty-six when he returned to Tibet.”"
gTsang smyon probably visited Nepal for the first time around 1477.7'¢ The
rnam thars describe how several miracles occurred when gTsang smyon
visited the Mahakala statue. While gTsang smyon was performing expiatory
rituals (skangs bshags) and exhortations (skw/) in front of the protector it
started to move. It was as if heaven and earth were about to break into piec-
es, and the statue became as huge as a mountain and started to dance vio-
lently. This did not scare gTsang smyon, who took the protector by the hands
and started to dance with him.”""” Several Nepalese and Tibetans who had
assembled there saw the spectacle, and gTsang smyon’s powers were thus
displayed to the people.”® gTsang smyon then went to the Svayambhi Stiipa.

rGod tshang ras pa ends his eighth chapter that concerned how gTsang
smyon practised disciplined conduct with this account of the visit to Nepal.
Before ending the chapter he compares gTsang smyon with the king of
beasts—the lion—and the other beings with small animals.”® The short ninth

0G: 48.
M43,
"2 G: 49,
3.G: 49.
"% There is a picture of this statue in Slusser 1982 vol. 2: plate 480. Wylie 1970: 15, n. 20,
?3?0 identified Bod thang mgon po as the Mahakala image in Tundikhel.
L: 41, 45.
"ﬁg'[‘sang smyon'’s first trip to Nepal is described in G: 49; L: 43—45; N: 11a.
7 G:49: L: 43: N: 11a.
-4,
™ G: 49.
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chapter (pp. 49-52) describes his stay at Svayambhi Stiipa and his return to
Tibet. rGod tshang ras pa states that the chapter about his return describes
how: “the mkha’ 'gros prophesied, and the yidam-gods encouraged him to
work for the benefit of beings.””

Back in Tibet

I bow down to you [gTsang smyon]! The clouds of dualistic clinging moved
in the right and left-hand channels.

Untying the knots of dualistic grasping [the subtle wind] dissolved in the sky
of the central channel. The rays of the sun of realization spread, and you dis-
played the inner signs outwardly for the eyes of the disciples.™'

As mentioned previously, Lha btsun states that gTsang smyon was twenty-
six years old (1477) when he returned to Tibet. Lha btsun also points out that
he first stayed for about a month in Brag dmar chong lung (Red Rock of the
Valley of Agates)’™ in Brin, not far from Chu bar. At that time, he had the
following visions of his prototype, Milarepa:

While abiding evenly in the state of River-flow Samaddhi for about one
month, he had many visionary encounters with Mila ras pa, who would some-
times teach his life story, sometimes give compassionate advice, sometimes
teach dharma, sometimes display miracles, and so on.”

This was a premonition of one of gTsang smyon’s most important endeav-
ours, namely the compilation and propagation of the life story and songs of
Milarepa.

gTsang smyon then went to La phyi where he meditated in caves associ-
ated with the cotton-clad yogin for a while.”™ Then he continued to gNya’
nang (modern-day Nyalam), north-west of La phyi. In gNya’ nang he stayed
in the Stomach Cave (Grod phug) for a couple of weeks, meditating in com-
plete silence.”™ When he had completed his meditation in the cave he heard
that many monks were gathering nearby to perform wishing prayers to Mai-
treya. gTsang smyon decided to go there too. When he came to the place

™ G: 11: mkha’ "gros lung stan zhing / yid dam lha yis 'gro don la bskul ba'i le'u /.

21 N: 1b. For the Tibetan text, see Appendix 2.

"2 1. 45, Spelled Brag dmar mchong lung in the text.

8 L: 45: zla ba geig tsam chu bo rgyun gyi ting nge ‘dzin la snyoms par bzhugs pas / rje
bisun mi la ras pa de nyid res 'ga’ rnam thar gsung ba / res 'ga’ thugs brise ba'i zhal bkod
gnang ba / res 'ga’ chos gsung ba / res rtsu ‘phrul sna tshogs ston pa la sogs te mthong snang
;rzrgatg fg byung /. Translation based on Quintman 2006: 254.

723 L: 47. Spelled Brod phug in the text.
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where the monks were residing the master who was in charge of discipline
came to him and asked:

“Hey you vagabond (bya bral ba)! Where do you come from?”

[gTsang smyon answered:] “I come from behind.”

“Well then, are you going forward now?” [The disciplinarian asked].

“It is not certain; it is also possible that I will go back.” [gTsang smyon
answered].™®

Following this they had several discussions about the Buddhist doctrine, and
when the learned monk discovered that gTsang smyon knew the Eight Thou-
sand Verses version of the Perfection of Wisdom by heart he said:

“This is not a vagabond but a scholar (dge bshes).”

Then another master came and said, “I heard that there is a mad vagabond
(bya bral smyon pa) around. Are you he?”

“There are different ways of looking at it; the way I look at it you are the
one who is mad.”

“Why is that?” [The master] asked.

“Is it not crazy to do business for the sake of moving this human body
with its freedoms and endowments around? I have trampled upon appear-
ances. For achieving buddhahood in this life [I] am called crazy.” [gTsang
smyon] said.

[H;;aring gTsang smyon’s answer], everyone burst into laughter and went
away.

261 47: bya bral ba khyod gang nas yin zer / ngas rgyab nas yin byas pas / "o na da mdun
du 'gro 'am zer ba la / nges pa med logs su "gro ba yang srid byas.

11 47-48: 'di bya bral bar mi 'dug dge bshes cig 'dug zer ro / slob dpon gzhan zhig byung
nas bya bral smyon pa cig 'dug zer ba khyed yin nam zer ba la / mthong tshul mi 'dra ngas
ltas na khyed smyo 'dug byas pas / khong na re de'i rgyu mishan zer ngas dal "byor gyi mi lus
thob nas / mi lus bskor phyir du mishong ba 'di smyon pa ma yin nam / nga snang ba la thog
rdzis byas / tshe 'dir sangs rgyas sgrub pa la smyo zer ba gsung pas / kun rgad mo theg ge

log song /.
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Chapter 7: A Mad Yogin Turns the Wheel of
Dharma

Although gTsang smyon had debated with learned scholars, and impressed
people with his knowledge and miraculous powers on several occasions, he
had not yet started to teach in any formal way. His behavior and provoca-
tions might be seen as some kind of teaching in themselves, but they were
also a kind of practice. At this point, while gTsang smyon was in his late
twenties, perhaps twenty-seven or twenty-eight, he started to teach in a more
traditional way. He had an inner realization of the profound meaning of the
Buddhist doctrine, which he had refined and tested thoroughly by means of
disciplined conduct. The time was thus ripe to communicate his understand-
ing to others. gTsang smyon started to express his insight through spiritual
songs (mgur) and he also gave teachings (khrid) and empowerments
(dbang). Moreover, he started to compose and print texts. An important re-
sult of these activities is that he started to amass disciples.

gTsang smyon Starts to Compose Texts and Sing
Songs of Realization

Having explained the nature of his madness to the monks in gNya’ nang,
gTsang smyon returned to Chu bar. He stayed in ’Bri Ice phug (Cave of the
"Bri’s Tongue)™ for a while to practise meditation for the benefit of others.
While meditating in the cave, gTsang smyon had the following visionary
encounter with his yidam Hevajra.”™

Then, at dawn, while [gTsang smyon] was in a state where Clear Light and
sleep mixed, he saw the complete mandala of Hevajra in the sky in front of
him. The main figure had nine heads and eighteen hands, and in each hand he
held different hand symbols and weapons.

[Hevajra] said, “Son of a noble family, now since the time for helping
others has arrived, you must also compose texts about Hevajra and Cak-
rasamvara, and so on!” Hearing this [gTsang smyon] woke up, and following

"2 *Bri is the female of the yak species. The cave is famous as the place where Milarepa
Elassed away.
¥ N: 1la.
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the prophecy, which he received that moming, he wrote stanzas that con-
tained a hymn-like description of Hevajra.”

This vision was the starting point of gTsang smyon’s successful career as a
writer of religious texts.™’

When summer arrived, gTsang smyon went to La phyi where he practised
for the benefit of others. He also embellished a footprint of Milarepa, situ-
ated above bDud ’dul phug (the Mara Subjugation Cave), with gold. As he
did that, the earth quaked three times and the syllables om ah hiim rose forth
from the footprint.™?

It was at this period that gTsang smyon’s spiritual songs (mgur) are pre-
sented for the first time in the rnam thars.”® According to the Heart of the
Sun, he sang his first song shortly after the vision of Hevajra. While staying
in the La phyi area, he expressed his realization in “this great song of the
essential meaning of the great vehicle.”™*

E ma ho! Blessed Hevajra

is one’s own mind in its primordial purity.
It is in a state free of complexity

such as empty or not-empty.

Previously I did not know

that self-arisen wisdom of simplicity,
and by meditating on the path

I was confused.

So I took my confusion to be meditation.

Now | am a meditator
free of conceptual thought.

" N: 11a-11b: de nas tho rangs mnal dang ‘od gsal ‘dres pa'i ngang la / mdun gyi namkhar
[nam mkhar] dges pa rdo rje'i dkyil "khor rten dang brten par bcas pa gzigs shing / de yang
giso bo dbu dgu / phyag bewo brgyad pa / phyag mishan mishon cha sna ishogs bsnams shing
/ zhal nas / rigs kyi bu da ni ‘gro don dus la bab pas / dges pa rdo rje dang / "khor lo (11 b)
bde mchog sogs kyi yig cha yang risoms shig / gsung ba'i ngang la mngal sad cing / de'i nang
par lung bstan ltar / dges pa rdo rje'i mngon rtogs tshigs becad ma zin bris su mdzad do /.
Similar passages are found in G: 51 and L: 50.

! Almost every important act that gTsang smyon did was preceded by a series of visions. His
mother had many visions that foretold his birth, and later gTsang smyon himself had many
visionary encounters that guided and inspired him. The composition of a text about gTsang
smyon’s yidam Hevajra is also mentioned by Lha btsun and rGod tshang ras pa (G: 50-51; L:
50). Steamns [Kalnins] calls the text Kye rdor mngon rtogs (A Daily-Practice Text of Hevajra)
and she mentions that none of gTsang smyon's Hevajra writings are presently available
(Stearns [Kalnins] 1985: 31). It should be kept in mind that Lha btsun mentions that he com-
posed a text at an earlier point too. The text in question is rDo rje tshig rkang ma rig mun sel,
which he wrote in Tsdri when he was about twenty-four years old (L: 31). More information
on gTsang smyon’s works will be given in Chapter 9.

32 1:51; N: 11b. The footprint is still shown to visitors according to Huber (1997: 264, 282:
n. 117 and n. 118). See also Quintman 2006: 256.

33 As noted earlier, no songs are included in the Lion of Faith.

" G: 52; theg chen snying po don gyi mgur chen 'di.
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When you want to meditate,
meditation is obscured by meditation.
When you realize non-meditation,
everything appears as meditation.

Ordinary people are fettered

by wisdom itself.

On a yogi

the five poisons appear as ornaments.

The nature of dharmas

which i1s without birth or cessation

was not known by the wise.

So | asked the idiots.

Nor did they know,

so I asked the corpse in the cemetery.
His explanation is the nature of dharmas.

The meditation experience

of a madman in the snows of La phyi
is expressed in the letters E-Wam.
Isn’t it marvelous!

E-Wam.™?

It was also at this time that gTsang smyon started to gather disciples. Some
of his early songs were directed to his disciple, Rin chen dpal bzang, who is
called a heart-son (thugs sras) by Lha btsun. ¢ Rin chen dpal bzang eventu-
ally became gTsang smyon’s foremost disciple, and gTsang smyon sang him
four songs of instructions on how to search for the mind.™ The first song he
sang to him is rendered as follows:

Homage to the guru and vajra-dakini!

73 Stearns [Kalnins] 1985: 12; G: 52; L: 82; Collected Songs of gTsang smyon Heruka (1b): e
ma ho / / bcom Idan dges pa rdo rje ni / / gdod nas dag pa'i rang sems yin / / de ni stong dang
stong min te / / spros pa med pa'i ngang la gnas / / spros bral rang byung ye shes de / / sngon
chad ma shes lam bsgoms pas // "khrul pas ‘khrul pa sgom par go / / da ni sgom mkhan blo
dang bral / / sgom par 'dod tshe sgom gyi sgom de sgribs / / sgom med rtogs tshe thams cad
sgom du shar / / so so skye bo ye shes rang gis bcings / / rnal "byor pa la dug Inga rgyan du
shar / / skye 'gag med pa chos kyi gnas lugs de / / mkhas pas mi shes skugs pa dag la dris / /
des kyang mi shes dur khrod ro la dris / / de yis bshad pa chos kyi gnas lugs yin / / smyon pa
la phyi gangs la bsgoms pa'i nyams / e bam / / yi ger bkod pa e ma mtshar //e bam / /.

L: 50. He was the first to receive the blessing of gTsang smyon’s lineage (G: 111-113) and

was sometimes called Thag pa or Thag pa Rin chen dpal bzang. According to Gene Smith
(personal communication to Stearns [Kalnins]), Thag pa is probably referring to his home, the
Thakali region of Nepal, north of Pokhara (Stearns [Kalnins] 1985: 8889, n. 22).
7 G 58-61; L: 50-51, 53 and 54-55. These songs are also included in the Collected Songs of
gTsang smyon Heruka: 1b-3a. In the latter text, the heart-son is called bKra shis Rin chen
dpal bzang. A colored woodcut print of him is included in the Collected Songs of gTsang
smyon Heruka (page 1b).
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Incomparable, kind root-lama,

bestow the profound and excellent paths

of the perfect view when someone requests it from you!
And bestow all accomplishments!

Yidam-gods and dakinis together with Dharma Protectors,
eliminate obstacles and unfavourable conditions!

The great purpose of my prayer is that
the supreme nectar of the speech of the glorious lama
will brighten the golden goblet of my mind, now.

Because [ fear that the rust of forgetfulness
will obscure it,
I am writing down [these] letters.

If one explains according to the instruction of the guru
[these words] are [for] worthy ones,
and should be kept secret from inferior people.

I beg you masters of dharma, dakinis,
brother and sister protectors,

to grant your permission!

I, a son of the the bKa’ rgyud family-holders,
enter the path of the blessing-lineage
in the wide plains of the equality of existence and peace.

Riding the horse of unchanging devotion and respect,

with the bow and arrow of the instructions of the Aural Transmission,
filled with a fathom of oral pith instructions,

[I] make the horse ride at the full speed of accomplished practice.

[1 then] shoot an arrow of self-cognizant wisdom.

The mind is the unborn ground of everything—samsara and nirvana!
Fortunate one, stick to the target!

If you do not find [it] in the symbol,

a burning OM letter from below—clarity,

a HAM letter descending from above—bliss,

from the place in between bliss and clarity,

is the non-conceptual—awareness, emptiness, clarity, mind
—search for that!

When you find it, stick to the target!
If you do not find [it], meditate with vitality and exertion again!
By this method the nature will be seen.

E wam.™®

% Collected Songs of gTsang smyon Heruka: 2a: na mo gu ru badzra da ki ni / yang dag lta
ba'i lam rab zab mo rmams / / gang gis khyod la gsol btab dus der rtsol (stsol) / / mnyam med
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Political Involvement

At that time the son of Nam mkha” stob rgyal, the leader of Tsha mda’,
passed away. gTsang smyon was invited to gNya’ nang to assist his patron in
his time of grief.”™ When gTsang smyon arrived in gNya’ nang, many peo-
ple, both from the area itself and from other places, had gathered to offer
gifts in honor of the dead son.”* The most important of the many prominent
guests was the myriarch of Northern La stod (La stod byang/Byang), Nam
mkha’ rdo rje, who had traveled there from Ngam ring, the capital of the
district of Byang, accompanied by many followers.”' The king is praised as
a patron and disciple of Thang stong rgyal po in the latter’s hagiographies,
but according to the texts about gTsang smyon he had a less attractive side
as well.”? According to the rmam thars, Northern La stod had occupied
Southern La stod (La stod lho/Lho) and gTsang smyon felt that they had no
right to do so.

The Lord [gTsang smyon] thought, “Since the southerners (/ho pa) have their
own [land], it is unsuitable for the northerners (byang pa) to rule [here].”
Then [gTsang smyon] scolded the northemers many times with things that
were unsuitable [to hear], and he repeatedly pointed out their shortcomings.
The [assembled] persons in the rows became scared and astonished. The nor-
therners became angry and embarrassed but did not know what to do. The ru-
ler [Nam mkha’ rdo rje] with his great brilliance had no courage to do any-
thing in the rows [of people]. He said, “Yogin! You are an excellent siddha! I
invite you to my place and at that time I will offer you service.””®

drin can rtsa ba'i bla ma dang / / dngos grub kun rtsol (stsol) bar chad 'gal rkyen sel / / yid
dam lha dang mkha' 'gro chos skyong rnams / / bdag nyid gsol ba 'debs pa'i don chen ni //
dpal ldan bla ma’i gsung gi bdud risi mchog/ / bdag blo i gser skyogs da lta gsal ba rnams / /
rjed ngas g.ya’ yis sgribs dogs bsam pa yis / / yig ger dkod cing bskal dman la gsang nas / /
skal Idan rnams la bla ma'i bka' bzhin du / ston par byed na chos bdag mkha' 'gro yis //
gnang bar mdzod cig dur gsol lcam dral rams / / bka’ rgyud rigs 'dzin bu rgyud nga / / srid
zhi mnyam nyid thang yangs la / / byin brlabs rgyud pa'i lam la zhugs / / mos gus 'gyur med
rta la zhon / / snyan rgyud gdams ngag mda’ gzhu la / / zhal gdams gnad kyi mdom bkang nas
/ / sgrub pa nyams len gyi rta rgyugs byed / / rang rig ye shes mda’ cig brdeg // 'khor 'das
kun gzhi skye med sems / / skal Idan khyod kyis 'ben du tshugs / / rgya la rmyed par ma gyur
na// 'og nas 'bar ba'i om yig gsal / / stengs nas 'bab pa'i ham yig bde / / bde gsal bar nas mi
rtogs pa'i / / gsal stong rig pa sems de tshol / / rnyed par gyur tshe ‘ben du tshugs // ma
rmyed slar yang srogs risol bsgoms // thabs 'dis gnas lugs mthong bar ‘gyur //e bam / /.
Thﬁsamn song is also found in G: 58-59; L: 50-51.

% As seen above, gTsang smyon had impressed Nam mkha’ stob rgyal whom he met while
I:ravelmg towards Chu bar, and the leader had become one of his patrons, see above (p. 140).

“ This episode is rendered in G: 61—63; L: 51-53; N: 11b-12a.
™! He was the successor and son of Nam rgyal grags bzang (1395-1475), Stearns 2007: 582,

n. 1119.

42 Stearns 2007: 582, n. 1119.

"3 N: 11b: rje'i thug la / lho pa rang gi mi yod bzhin / byang pas skyong ba 'di mi rigs
dgongs nas / byang pa la mi "tsham pa’i bka’ skyon mang po mdzad cing / mishang la 'phog
pa mang po gsungs pas / gral pa rnams 'jigs shing ngo mishar bar gyur 'dug / byang pa
rmams khros shing ngo isha bas ci bya ishad riag kyang / dpon de zil che bas gral du ci yang
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As might be expected, the invitation was a trap. gTsang smyon went to the
camp of the northerners they “bound him with ropes and started to beat him
with weapons and so forth, and did many things.”

The northerners could not hurt gTsang smyon who displayed his miracu-
lous powers and became invulnerable. As usual he felt compassion towards
the wicked people who wanted to kill him, and after they realized that they
could not harm him they began to develop faith and respect for the mad yo-
gin instead. The myriarch Nam mkha’ rdo rje eventually became gTsang
smyon’s patron and “fulfilled [gTsang smyon’s] every command.”™

gTsang smyon then returned to La phyi where he continued his practice.
During this period he performed several miracles. One time he and some
monks survived an earthquake thanks to his miraculous powers’® and an-
other time he miraculously survived a flood.”™ He also sat in the middle of a
fire a couple of times without getting burned.”*

Having displayed how he remained unharmed by rocks, water and fire to
the people in the La phyi, Chu bar and gNya’ nang areas, he decided to go to
Ti se.

Before leaving, he told his disciples to stay in the area and practise for
one year. gTsang smyon, who was now thirty years old (1481), took his
brother, dKon mchog rgyal mtshan, Rin chen dpal bzang and three other
disciples with him as companions, and departed.”™

Traveling to Mustang, Ti se, Gung thang and rTsa

While gTsang smyon and his companions traveled towards Ti se, his reputa-
tion had already reached the ears of the kings and leaders of the areas he
passed through. rGod tshang ras pa describes how the king of Gung thang
and his subjects had heard that gTsang smyon had survived the attack from
the leader of Northern La stod. They said, “There is a mad yogin who re-
mained unhurt by weapons at gNya’ nang and he is rapidly approaching Ti

#9750
S€.

byed ma spobs te / rnal 'byor pa khyod grub thob khyad par can cig 'dug pas / nged rang gi
sar spyan 'dren byed cing zhabs tog de dus "bul.

" N: 12a: zhags pas 'khyig cing / mishon cha brdeg pa la sogs mang po byas shing /.

™5 N: 12a: ¢i gsung bka’ bzhin sgrub par gyur to /.

™6 N: 12b.

"7 N: 12b.

" N: 13a.

749 1: 54, 55. His brother is not mentioned by name by Lha btsun, but dNgos grub dpal ’bar
mentions that his brother was present at Kailasa (N: 13b). Based on dNgos grub dpal bar’s
account | conclude that his brother was one of the five companions.

"0 G: 67: gnya' nang phyogs na mtshon gyid mi tshugs pa'i rnal "byor pa smyon pa gcig ‘dug
/ myur por ti se phvogs pa 'byon par 'dug zer ba /. This phrase is also translated in Vitali
1996: 532, n. 907.
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During his trip to Ti se another famous mad yogin, dBus smyon Kun dga’
bzang po (1458-1532), joined company with them.”™" According to the rnam
thars, Gu ge and glo bo smon thang (Mustang) were at war, so the colorful
party traveled through very dangerous areas.” On the way, he was invited to
glo (Mustang) and the ruler of glo, bKra shis mgon, treated him with great
respect.””’ Gene Smith has translated this section of the Heart of the Sun, and
the short passage illustrates both the violent times and gTsang smyon’s un-
usual behavior.

At that time the Lord [gTsang smyon] and his disciples had gone to kLo bo
[gLo bo] sMon thang. The sMon thang people had attached the heads of
many slain men of Gu ge to the beams of the city gates. The Lord took into
his hands the brains, crawling with maggots and rotting, that had fallen to the
ground and ate the flesh and brains. Thereupon, he said to the many people
gathered about: “if you wish miraculous realization (dngos grub) I shall give
it to you.” Those who ate the spoonful of brains he offered became wealthy.
The ruler, bKra shis mgon, treated him with great honor and respect. A monk
called Grags mchog was sent to guide the master and disciples along the
road. At that time, kLo bo [gLo bo] and Gu ge were mutually hostile; and
there was great fear for the safety of the road. At mDo krag of Bye ma g.yung
drung, many horsemen were approaching...”*

Having gained yet another powerful patron, the ruler of glo, bKra shis
mgon, gTsang smyon and his companions continued towards Ti se. When
they arrived at the holy mountain, that just like Tsari and La phyi is associ-
ated with the tantric deity Cakrasamvara, they circumambulated it and
gTsang smyon left his footprint in a stone.”

On their way back from the holy mountain, gTsang smyon visited rDzong
dkar, the capital of Gung thang. The kings of Gung thang were held in high
esteem, since they were seen as descendents of the old Tibetan kings.
gTsang smyon entered the palace of the king, Khri rNam rgyal lde (1422-
1502), and no one could prevent his entrance.” According to dNgos grub
dpal ’bar, the retinue of the king became so frightened when they saw

! G: 67. dBus smyon’s presence is not mentioned by Lha btsun or dNgos grub dpal "bar.
2 G: 67. According to Roberto Vitali, the war took place during the reign of the king of Gu
ge bLo bzang rab brtan (Vitali 1996: 533).

* bKra shis mgon was known as the great (i.e. oldest) ruler (sde pa chen po) of bLo. He was
on the throne about 1465-1480 and died 1489. Jackson, D. 1984: 123; Petech 1978: 320.
75 Smith 2001: 68-69; G: 67-68: de dus su rje dpon slob rnams klo'o smon thang du phebs
tshe / klo bos gu ge'i mi mang po gsad (bsad) pa'i mgo rmams sgo snya la rtags pa / glad
(klad) pa 'bus g.yeng zhing (shing) rul nas sa la lhung ba rjes phyag du bzhes nas sha dang
klad pa bzhes tshe / mi mang po 'dus pa rnams la dngos grub dgos na sbyin gyi gsung dpon
po bkra shis mgon kyis (gyis) bsnyen bkur bzang po phul / grags mchog bya ba'i gra pa cig
lam sna la btang dpon slob 'ga’ shas kyi phebs / de dus klo bo dang gu ge me ma 'cham pas
lam la 'jigs nyen che ba las bye ma g.yu drung (g.yung drung) gi mdo krag bya ba na rta pa
mang po yong zhing 'dug.
55 N: 13b. -
756 The name of the king is mentioned in Collected Songs of gTsang smyon Heruka: 4a

152



gTsang smyon that they ran away. The king himself developed faith in
gTsang smyon, however, and offered him beer.””” gTsang smyon had thus
gained yet another powerful patron, and he became one of the main teachers
of the king.”*®

gTsang smyon continued to walk in the footsteps of his great role-model
Milarepa. While in the area of Mang yul Gung thang he meditated in the so-
called Six Forts (rDzong drug) for three years.”” These caves were famous
as Milarepa’s former places of retreat, and gTsang smyon wanted to practise
there too. During this period he also visited the birth-place of Milarepa and
meditated in another cave where Milarepa had meditated, the Cave of the
Footprint (rKang tshug phug), both places being situated in rTsa.™

A Mad Yogin Called into Question

While dwelling in the Cave of the Footprint he was supported by the king of
Gung thang, Khri rNam rgyal lde, and his elder son Nor bu Ide (1450-1485).
However, the other son of the king, bSam grub Ide (1459-1505), was not yet
convinced that gTsang smyon was a genuine yogin. The prince (bSam grub
lde) suspected that gTsang smyon might be a charlatan.

“The yogin is skilled in scripture and logic, and has perfectly mastered cha-
risma (gzi brjid) and magical transformation. He seems to be pretty good in
his ability at manipulating the phenomenal world. But his careless actions are
beyond reckoning, and I don’t know what they are. Therefore, because it's
important in this evil, degenerate time to test all yogis and ascertain if they’re
good or bad, I will test him a while.”™!

Having thought in this way, bSam grub lde decided not to show any respect
to gTsang smyon. gTsang smyon noticed that the prince did not honor him,
and wondered if they had a karmic bond or not. He decided to check if the

7 N: 13b. Their meeting is depicted in more detail in G: 69-70. In rGod tshang ras pa’s
account dBus smyon figures (G: 70).

™% A chronicle of the royal house of Gung thang by Kah thog rig *dzin tshe dbang nor bu
(1698-1755) mentions Bo dong chos rje phyogs las mam rgyal (1375-1451), dPal Idan sangs
rgyas (1391-1455) and gTsang smyon as being the main teachers of Khri rNam rgyal Ide
gEhrhard 2000: 13).

% For a study of the Six Forts and maps describing where they are situated, see Quintman
2008.

" N: 13b.

7! Stearns [Kalnins] 1985: 98, slightly altered. Collected Songs of gTsang smyon Heruka: 4b:
rnal "byor pa lung dang rigs pa la mkhas shing / gzi brjid dang rdzu ‘phrul phun tshogs thob
pa / snang srid zil gyis gnon nus pa bzang bzang 'dra ba cig 'dug ste / mdzad spyod gya ma
tho bsam las 'das pa cig 'dug pa dang / gang yin mi shes pas dus ngan snyigs ma'i dus mal
‘byor pa kun la'ang bzang ngan rtag spyad pa gal che bar 'dug pas /. The same passage is
included in G: 73. The introductory episode is not depicted by Lha btsun.
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prince had any faith in him, so he went to bSam grub lde and requested a
donation of food.”

At that the king [bSam grub Ide] thought, “The uneducated common people,
the yogins who come from all over the kingdom, and the scholars and monks
from my own land who are learned in siitra and tantra, are in agreement that
he is a good yogin. My father the king and my elder brother both offer hom-
age and service to this yogin, so he is being supported, and is not in hardship.
But he may exchange (what I give him) for something else, and trade it for an
article he’ll carry with him, or else it’s possible that he is testing me. So I
shoul;:lﬂempl-:}y the weapons of insulting words to test if this yogin is good or
bad.”

bSam grub lde then praised Milarepa and started to insult gTsang smyon.

You withstood the hardship of drinking (only) water, and perfected austerity.
Your body bumed with the heat of bliss, and on your form a few cotton
clothes you wore.

You realized the meaning of equanimity, and clear light was for you an un-
broken stream.

Respectfully I prostrate at the feet of Milarepa!

As for you, madman and bum, you can’t bear hardship; you’'re lazy.

Your being is immature; you'rc a fake.

The thought of approaching death does not occur to you, and through various
and sundry defilements, you are a desecrator of the especially holy site of Mi-
la.

0O, great Reverend Lord, have pity on this one!”

In response to bSam grub lde’s many accusations gTsang smyon sang a song
(mgur) that resembled the song that Milarepa sang to Dam pa sangs rgyas,
which was cited at the beginning of this dissertation. According to the texts,
gTsang smyon and Milarepa thus shared the same fate of being misunder-

s, € i B

76} Stearns [Kalnins] 1985: 98-99, slightly altered. Collected Songs of gTsang smyon Heruka:
4b: der rgyal po'i bsam pa la / shyangs pa med pa'i so so skye bo rnams dang / rgyal khams
nas yongs pa'i rnal "byor pa rnams dang / rang gi yul gyi mdo rgyud la sbyangs pa'i mkhas
btsun rnams zhal 'thun par / rnal "byor pa bzang po yin zer gyin 'dug rnal 'byor pa 'di la
rgval po yab dang gcen gnyis kyis / bsnyan bkur zhabs tog phul bas / rkyen cig gyis gsungs
pas / "tsho bas nyon mongs pa ni med te / 'dis dngo