SECTION 1I

CraPTER |

Iniroduction

Some knowledge of the life of the Sixvamuw:

Buddha and the historical development of Buddh-
iam on the part of the reader is presumed in all that
follows, but it may be helpful to re-state here a fow
elementary facts which every Tibetan takes for
granted,
“We believe that during the present Kalpa (ason) the in-
caxnations of & thousand snpreme Buddhas will take place
in this world, Liks ourselves, thess Buddhas were living
heings befors they attained perfection. These Buddhss
have the power to project reincarnations of their mind,
body, and spesch into milliona of forms within & moment
of tims, And they do this for the benefit of all living beinga
of worlds like ours. Each of thess incarnations
will preach his own dootrine, and will work eternally for
the salvation of all living beings.’?

We regard the Sixvamunr Buddha as one of the
thousand Buddhas, He was born in a royal family
in India over two thousand five hundred years ago
and lived his early life as a prince. Contact with
old age, dissase and death made him decide to
renounce his prinocely life and become an sscetio
at the mge of twenty-nine.

“After he attained Enlightsnment, the Perfection of
Buddhahood, st Buddha Gays, he preached three different
sermons, each at o different place in the part of India
known as Bihar. The first, at Varanasi (Benarss), was on
the Four Noble Trutbs ... It was mainly addressed to the
Sravakas (hearers) who were people gifted spirituslly but
of limited outlook. The second sermon, at Girdhakuta, waa
on Sunyats (Voidness), the non-existence of an ultimate
self-nature ... This was addreesed to Mahayaniste, or
followers of the Great Way, who were men of very high
intsllect. The third sermon, at Vesali, waa intendsd pri-
marily for Mahayanists of a leeser calibre. Thus, he not
only preached on Sntras for Mahayanists and Hinayanista
{followers of the Greater and Lesser Ways, the two main
schools of Buddhism), but also presched meny Tantres

for Mahayanists.”$

Within Buddhism are to be found a great number
of aystems of teaching and tenets but all of them
can be grouped under the two major traditions of

Theg-chen (Mahdydna) or the Great Vehicle, and
Theg-dman (Hinaydna) or the Lesser Vehicle. In
order to avoid having to enumerate these different
syatenas here and to facilitate their identification
separate diagrams are given of the various branches
and sub-branches.? In subsequent chapters an at-
tempt has been made to give a general and brief
outline of the Mahdydns and Hinaydna traditions.
This is not the place for a detailed explanation of |
the tenets of the Buddhist faith, and only such
explanation is given as is necessary to an under-
standing of the works of art under consideration.
For a foller account of the tenets of Buddhism the
reader is referred to the books of reference cited
in the footnote.

By the careful study of these works of reference
it will become evident that the Buddha when he
delivered his teaching took into account the epir-
itual inclination and intelligence of those he ad-
dressed, and taught them in an appropriate man-
ner, In the same way, the truly learned men of
old, both Indian and Tibetan, who over the years
taught the words of the Buddhe and made com-
mentaries on them also bore in mind the location
in time and place and the mental aptitude of the
people they taught, and varied and adapted their
mode of instruction accordingly. Naturally, as a
result of this there came into existence s large
number of Buddhist systems of teaching and esch
of them had to be given & name. However, these
systems of teaching are all inter.connected and
form a sort of spiritual ladder which the devotee
joins on a rung suited to his own spiritusl state.

By the atudy of the books referred to above it
will also be seen that certain words of the Buddha,
spoken at different times, which at first appear to
be contradictory, are really not so in fact. In the
same way it will be seen that the teaching methods
employed by the learned teachers and expounders of
the Buddha's words, although appearing to differ
on points, all fall within the framework of what the
Buddha taught and do not represent alien dootrines.
In the building of a house there are hundreds of
different tools used. Although each of the tools

! Dalai Lams, An Introduction to Buddhism, 1965, page 4.
® Dalai Lama, An Introduction to Buddhism, 1965, page 5.
¥ See dingrams I and IT.

4 The major works of reference are: Bources noe. 22—28,
38, 78, 86, 97, 100, 116, 117, 128, 127, 169, 168, 178, 186
189, 209, 212, 227, 250, 296, 320 and 322,



differs in its form and function they all serve the
same purpose — that of building a house. 8o it is
with the different systems of teaching — their end
is the same although their means differ,

Buddhiem was first introduced in & amall way to
Tibet during the reign of king 1Ha THO-THO-BX
GRAN-BTSAN in 233 A.D.® Under the patronage of
the religious kings, the three most well-known being
SRON-BYSAN 8GAM-PO (seventh century A.D.), king
Kugr-sR0N LDR'U-BTSAN (eighth century A.D.) and
king KHBI RAL-PA-CAXN (ninth century A.D.), Bud-
dhism steadily spread despite a set-back under the
repressive king GLAR-DAE-M4 in the ninth century
A.D. Many distinguished Indian and Tibetan schol-
ars took part in the spreading of Buddhism in Tibet
and in the translating of texte from Sanskrit into
Tibetan.

In time various schools of Buddhism grew up in
Tibet such as the rflin-ma, bEa’-brgyud, Sa-skya
and dGe-lugs sects, but all these schools adhere to
the same teaching of Theg-dman (Hinaydina) — the
Lesser Vehicle, and Theg-chen (Mahdydna) — the
Great Vehicle, including rGyud-kys theg-pa (Tan-
trayina) — the Tantrio Vehicle — and all conform
to the 'dul-ba (vinayae) rules of discipline. Tibetan
Buddhists do not separate these teachings, but pay
equal respect to them all.

The collected teaching of the Sixyamvwt Buddha,
translated from Sanskrit into Tibetan, are con-
tained in-the BKa'-’gywr seriptures. The vast col-
lection runs into over one hundred volumea which
can be grouped into three divisions. These three
divisions are jointly called sde-snod-geum (iripifaka)
meaning literally, the ‘three containers or recep-
tacles’.

The three ‘containers’ are: mdo-sde’s ade-snod
(efitrapitaka) — the collection of discourses; "dul-
ba's sde-smod (vinayapitaka) — the collection of
disciplines; end mrnon-pa’i ede-snod (abhidharma
pitaka) — the collection of spiritasl philosophy.
Generally when one speaks of the sde-snod-gsum
the taniras (rgyud) are included in and belong to
the first division. There is however another mode
of classification which excludes the faniras from
the three collections and gives them separately.
The fantras themselves are sub-divided into four
seotions.®

The Tibetan translation of commentariea by
Indian scholars upon the Sirvamowr Buddha's
teachings are contained in the bsT'an-'gyur which
conaiste of over two hundred volumes.

CHAPTER 2

Some General Points about Buddhism

Because Tibetan art is largely religious in con-
tent we should first try to convey the meaning of
the word chos (dharma). The word conveys ten
different meanings.

1. Tt can be applied to all knowable things’/
phenomens (fes-bya). This interprefetion comes
from the meaning ‘to hold’ which is one of the
many meanings of the Sanskrit word dharma. In
thiz sense the word refers to all conditioned states,
those which can be seen by the human eye and
which may possibly exist, which are said ‘to hold’
their own essential identity, in the same way that
all phenomena ‘hold’ the characteristic of imperma-
nenoe.

2. The second of the meanings implies & lam or
‘path’, for example ‘the pure view’ which is the
‘path’ of ston-fisd (dinyatd) — the view of emp-
tiness — and all spiritual kmowledge gained, through
various levels of meditation, along the ‘path’ lead-
ing to the view of emptiness.

3. Thirdly it may mean mya-nian-las 'das.-pa,
meaning literslly ‘gone beyond suffering’, which is
the obtaining of nirvdna — liberation from samasira.
This meaning is another interpretation of the first
meaning given above, ‘4o hold’, though the sense
here is ‘to hold back’ or to be saved from the
sufferinga of samasira.

4. Fourthly chos means any ‘object of the mind’ —
and includes all phenomens recognised by our six
B88NSEE.

5. Fifthly chos may mean bsod-nams ‘merit' or
the ‘good fortune’, acquired by meritorious actions
in previous existences, which enable one to practise
the Buddha's teaching. For example, in order that
the mind may conoentrate on religion it is necessary
that the body should be free from material worries

* Refer Teepon W, D. Shakabpa, Tibet, A Political History,
Yale University Press, 1067, page 24.

¢ See chapter 7 on Tantrapdna.
! References sources nos. 114 page 7 and 1556 page 244.5.8,
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and wants. Or again, to be born in & devout environ-
ment, or to be free from physical and mental in-
firmities are advantages which are conducive to
religious progress, and these are said to be ‘good
fortune’.

8. Sixthly chos may mean 'life’. Respect for the
lives of other creatures or the saving of the lives
of other creatures are factors which will prolong
one’s life, possibly even one's present life.

7. Seventhly chos may mean the ‘virtuous teach-
ing' — ‘words’ (gsusi-rab) — of the Buddha which
clearly and unmistakably outlined the right and
wrong course of action.

8. Eighthly chos means that which is to come to
pass — the inevitable future, as for instance that
to be born means to die. The inevitable nature of
the human body is to be subject to ageing: every
minute the new-born ohild lives also shortens ite
life and brings old age and death closer.

9. Ninthly ¢hos may mean a preseribed course of
conduot. For example s monk, by the very nature
of his profession, is expected to observe certain
rules of conduct.

10. Tenthly chos may mean the intrinsic behav-
iour-pattern of any object or group of objects, For
instance the traditional oustoms and usages of any
community — be it of country or caste — may be
defined as its chos.

(f the ten meanings given above the most com-
monly understood meaning of chos is the ‘virtuous
teaching’ of the Buddha (no.7 above). This is
because the ‘virtnous teaching’ of the Buddha can
get rid of all the stains and defilements of samsdra.
The basic tenets of the Buddha's teaching are em-
bodied in the Four Noble Truths or 'phags-pa’i
bden-pa-b¥i (calvars Gryasatydni) and those persons
who practise the Buddha's teaching increase in
virtue. The wide use of the word chos in this sense
caused thiz meaning to be the one most cormmonly
understood.

The basic tenets of the Sizxvamuxr Buddha's
teaching given in his first sermon at Varinssi are
the Four Noble Truths -— ’phags-pa’s blen-pa-bi

(catvdri dryasatydns). These are: Trus Sufferings,
True Causes, True Ceasations and True Paths,

True Sufferings — the first of the Four Noble
Truths — means "khor-ba (samsdra) or cyolic exist.
ence, This is the vicious circle which consista of a
gucoeasion of continuouns existenoes in the many
realma of birth. Samsdrs is divided into thres
spheresa — the realm of the five senses, the realm
of form, and the realm of the formless. Acoording
to the forms of births found within samsdra samadra
can be divided into 'six kinda of beings’ (‘gro-be
rigs-drug). These are: lha (deva) — gods, tha-ma-yin
(asura) — demi-gods, mi — human beings, dud-‘gro—
animals, yi-dvags (preta) — hungry ghosts, and those
beings in dmyal-ba (hells). The first three divisions
are known es bde-'gro, meaning beings in happy
states; and the other thres as nan-'gro, meaning
beings in suffering states (see Plate 6).

The second of the Four Noble Truths — True
Causes — meana las (barma) or actions, snd fion-
mons or afflictions. There are physical, verbal and
mental aoctions, and they may be meritorious, non-
meritorious or invariable.® We speak of ‘accumulat-
ing actions’. We may experienoe the resulta of
these ‘accumulsted actiona’ in this life, or the next
or in any other of our future existences. There are
rtsg-fion-drug, six main afflictions: desire, anger,
pride, ignorance, doubt (about Truths), and wrong-
viewn. These are further divided into twenty sub-
divisions — fie-fion fit-Fu. The root of all afflictions
is the mistaken view that all phenomena exist —
whereas in truth all phenomensa are empty of self-
nature. Self-attachment stems from this wrong view.

True Cessations — the third of the Four Noble
Truths — means the complete extinguishing of
True Sufferings and True Causes. And the Trne
Paths — the fourth of the Four Noble Truths — are
the means by which these cessations are achieved.

When the True Causes of actions and afflictions
are removed at the root one is releasad from the
bondage of samsdra. This releass is thar-pa (moksa/
nirvdga) or liberation.

To recapitulate, in order to effect liberation from
samasdra one has first to recognise what causes one

' “Karma has been defined s ‘concordant action and re-
sotion’. Aoocording to the higher schools of Buddhimm,
Karma has two aspects, known in Tibetan as Sempai Le
and Bampai Le. Bempai Le is the latent stage of Karma in
which phyaical sotion is yet to tale shape; the satage where
the impulse to sct is suboonscious. Bampai Le is the mani-
fest stage in which phyaical and oral actions occur. With
regard to its resulte, there are three linds of Earma,

Meritorious Karma causes beings to take rebirth in the
realms of gods, demi-gods, and men. Demeritorious Karms
causes rebirth in the lower regions of snimals, Pretes and
hells, Finally, Achala Earma, Invarisble Karma, causes
beinge to take rebirth in the upper worlds, Rups and
Arups Dhatu, the worlds of the Form and the Formlesa.” ...
Dalai Lama, An Introdustion to Buddhism, 1865, page 11.



to be enmeshed in samsdra. All that we are in our
present existence, all that we experience in the
way of misery and joy is the effeot of causes which
lie in our past actions. Thus the starting point on
the road to liberation is to have a thorough under-
standing of the vicious nature of samsedra and the
nature of our actiona and afflictions. Out of this
oonviction is then born 7es-’byus — ‘renuncia-
tion’ — the resolution to turn one's back on worldly
existenoe and to break out of samsdra. In order
to achieve the final goal the basio oodes of right
conduct must be ‘adhered to’ (blaw) and accepted
a8 the basis of one's moral behaviour; and oor-
respondingly wrong conduact must be ‘relinquished’
(spant). The mind continuity must purify itself and
raise itself by degrees and eventually succeed in
cutting off at the very roots the causes leading to
rebirth. We can do this by choosing a suitable path
from the many shown by the Buddhz. Onoe one
bas attained liberation one is no longer subject to
the cyele of rebirths, unless one voluntarily chooses
to be reborn as in the case of some bodhisativa,

All the sdug-benial (dubkha)® — sufferings of this
transmigratory existence — have a4 their sole cause
the undisciplined mind. In order to get rid of one’s
misery one hes first to discipline the mind. This
can be done by first recogniging one’s wrong mental
attitude and then replacing it with another, A
religions mental attitude iz the only one which
offers a lesting solution. Non-mental agents such
as medicines or drugs and other external agents
cannot remove permanently the misery accom-
panying a wrong mental attitude. One should
strive to get rid oneself of those cuuses which give
rise to suffering and to perpetuate those causes
which give rise to merit.

The basis of cultivating the right mental attitude
is to observe the Ten Virtuous Rules relating to the
body, speech and mind.¢

These Ten Virtuous Rules are observed when
one refrains from: taking life of any sort; stealing;
adultery and perverted sexunl practices; lying;
glanderous speech; harsh and abusive language;
frivolous talk; covetousness; the deaire to harm
others; and wrong views, such as holding anti dharma
or false views concerning the Buddha's teaching.

In order to have a full understanding of when

these ten precepts are infringed one has to know
exactly what the following constitute: the ‘object’
(of the action); the ‘intention’ (to distinguish be-
tween wrong oommitfed wilfully while in a state
of awareness, and wrong oommitted accidentally
or in a state of ignorance); the 'effort’ exerted
towards executing the final goal; and the ‘accom-
plishment’ of the deed.

One should refrain from actions which contra-
vene thess ten precepts, and instead carry out
actions which will bring merit. To control and dis-
cipline one’s mind — that is the fonndation stone
on which the Buddha’s teaching rests.

The actions of a person who, having come to
discern the difference between merit and evil, pro-
coods to lead a virtuous life with the purpose of
farthering his spiritusl progress, all constitute chos
(dharma); but if one’s good deeds are motivated
by the desire for gain in this present life, then
these actions are not religious and do not con-
stitute chos. All those beings who profess to be
religions must be judged for the sincerity of their
motivation by this eriterion.

Compassion (sflii-rje) whereby one does not barm
others but turns to follow a path of peace is the
basis of the Buddha's teaching. When the Buddha
taught what course of action one should take (i.e.
what one should adhere to and what one should
give up) he astated clearly that all our actions,
whether good or bad, cause their corresponding
effects. He did not merely toll us to observe such
and sush a rule without giving a reason. Instead
he outlined the causes and their effects and left us
a free choice of action.

The effects of one’s actions — whether virtuous
or otherwise — must be borne by the person con-
cerned. No one, not even the buddhas or bodhisalivas,
can help to wash away or remove with & gesture of
the hands the ill effects of past actions. Nor can
the buddhas or bodhisativas transfer their aconmu-
lated epiritual attainments to another being. There
is no short out either to escaps one’s past demerits
or to aoquire fruits for which one has not worked.
The only help available is the Buddha’s teaching
which shows a multitude of paths suitable for every
mental level, By means of these, if one chooses a
path most suited to one and pursues it with dedi-

* “Dubkha may be physical (pain) or mental {anguish), it

refers to the fnota of ‘birth, old age, diseass snd death’, to-

tha common enough ‘grief, lamentation, pain, anguish end
despair’, to being ‘conjoined with what ons does not like’
and being ‘ssparated from what ope likea, to not getting
what one wants'. The very components of our personality

are, because we grasp at them (ss 'I', as ‘mine’), bound up
with duhkha' ...

Dalai Lama, The Opening of the Wisdom-Eye, Bangkok,
1968, p. 107.

& Referenos sources nos. 121, 123, 208 page 88vb and 301.



The Three Jewels or Refuges B

cation putting all ite principles into practice, one
can reach a high spiritual level. The highest spiri-
tual Jovel in the Hinaydna tradition is the achieve-
ment of thar-pa (moksa/nirvdna) or liberation from
samsdra; aud in the Mahdydna tradition it is the
achievement of Buddhahood (Sans.rgyas-kys go-
*phatt) — the state of total enlightenment.

CHaPTER 3
The T'hree Jewels or Refuges®

There is no means of access to the Buddha's
teaching other than through seeking refuge in the
Three Jowels — dkon-mehog-gsum (iriraing) —
Three Rarest (and) Best.® These are the sans-rgyas
dkon-mehog (buddharaing) — the Buddha Jewel; the
chos dkon-mchog (dharmaraina) — the Dharma Jewel;
and the dge-'dun dkon-mchog (samgharaina) — the
Samgha Jewel.

The three names are already familiar enough to
many people but that is not sufficient; their true
meaning and full significance should be understood.
Many texts? belonging to both the Mahdydna and
Hinayana traditions give details of the Three Re-
fuges, the manner in which one seeks refuge in
them, the benefita which one receives as a result
of having taken refuge in them and the precepts
to be observed. To go into an explanation of the
Three Refuges st this point may seem uncalled for,
but &8 already mentioned in the Preface, one of the
main tesks of this book is to provide a background
for the explanation and interpretation of Tibetan
art. It is therefore necessary to touch on those sub-
jects whioch play a direct or indirect réle in this
task. The essential meaning of the Three Refuges
will be treated here briefly.

As has been pointed out in the previous chapter
the nltimate aim of those who practise the dharma
is to gain either liberation from samsdra or the state
of omniscience (total enlightenment). The one who
shows the way and teaches us what refuge to take
is a buddha, who is like a physician sdministering
the right medicine. This is the Buddha Refugs. The

path shown is the dharma — the actual refuge —
and it is likened to the medicine. Thia is the Dharma
Refuge. The Samgha Refuge is like the nurse, s
friend who helps one to achieve the actual refuge.

What then in more detail is a ‘buddha refuge’, s
‘dharma refuge’ and a ‘samgha refuge' 1

A ‘buddha refuge’ is & being who, for the sake of
himself, has completely got rid of the ‘two obscura.
tions' (agrib-giiss);* and who, for the sake of others,
has gained complete wisdom. A ‘buddha refuge’ poss-
eases two ‘buddha bodies’ — chos-sku (dharmakdya)
— the ‘truth body’;® and gzugs-sku (ripakdya) —
the ‘form-body’. The ‘truth body’ is the mind of &
buddha which is the ‘accumulation of wisdom’
(ye-des-kyi tshogs) gained along his paths of pro-
gression leading to Buddhsahood. gZugs-sku — the
‘form.body’ is the physical body of the buddha
which is the ‘accumulation of merit’ (bsod-nams-kys
tshogs), gained by carrying out merit-earning deeds
such as making prostrations, offeriogs, giving alma
to the poor and so on.

The ‘dharma refuge’ is the teaching of the Buddha
and all spiritual knowledge from the stage of
'phags-pa (Grya)® onwards.

The ‘samgha refuge’ is the community of monks—
& minimum number of four fully-ordained Buddhist
monks; or any one individual who has reached the

rank of 'phags-pa (drya).

In order to seck refuge one must have fear and
belief. If one is not afraid one will not think of
seeking refuge. If one is aware and fears the suffer-
ings to be found within samsdre and also the un-
satisfactoriness of remaining static in a state of
bliss after having achieved liberation from ssmadra,
one will automatically come to think of refuge.
However it is not sufficient just to think of a refugs,
one must seek the refuge and pursue it. In the same
way, when ons ia hungry it is of no use thinking of
food: one must look for it and satiafy the hunger
by oconsuming the food. When one thinks of the
Three Refugea in the light of the comparison made
to & physician, medicine and nurse one will be con-
vinced that they are the only onea worthy of giving

1 Qeveral eources nos. 1, 10—12 page 82 (Lhass edition)
53, 95 page 24.1.7., 103, 106, 110, 161, 158, 173, 182, 180,
192, 189—201, 204, 210, 231 and 251.

* The Three Ravest (and) Best are synonomous with the
Three Refuges — ekyabs-geum.

" Refer sourcea nos, 84 page 1913, 124, 179, 200 and 300.
¢ sGrib-ghia — 'two obsourstions’ inolude all samsario
misery and afflioction which give rise to the darkness of

ignoranos, and obacuration of omniscience, that is — direct

cognition of sll objects of knowledge,

¢ Dharmakdys: The Spiritusl Body in which sll Truth,

relative and absolute, is understood. Refer Dalai Lama,

The Opening of the Wisdora-Eye, Bangkak, 1968, page 601.

'hsving & body that is, or is charssterized by the Dootrine
. Franklin Edgerton, Buddhist Ky’bnd Sanakrit Gram-

mr and Dictionary, Delhi, 1870 page 277

%’ Phags-pa (Grya) or an ‘exalted being'. Soo chapter B.



refuge. When should one start to seck refuge ? The
answer to this is — immediately! The reason for
this urgency is made clear in the following para-
graphs.

In order to practise the dharma (which iz the
refuge) it is necessary first of all to be born as a
human being, to have a qualified spiritusl teacher
to guide one, to have the opportunity to hear the
Buddha's teaching and to want to pursme the
dharma. When these conditions are all present,
preparations are complete for the practice of the
dharma. The opportunity to practise the dharma
is one which is difficult to come by again, and one
must recognise that the present is the rare oppor-
tunity which one must utilise to praoctise the actual
refuge — the dharma.

Then again if one does not start to practise the
dharma this very moment it might be too late. It
is certain that one will die, it is uncertain when one
will die. Therefore, no one can guarantee the order
in which ‘tomorrow’ and ‘the next life’ will follow,
for the next life might well come before the start
of the next day. When one is dying none of such
things as relatives, friends, wealth, power, influence
or rank are of any use to one. It is only the dharma
which can be of benefit to one at the time of one's
lonely death. After death life doea not go out like
a light, without continuation, but will continue,
taking birth in another form. The spheres in which
one will be born will depend on the strength of the
merit and demerit of one’s past actions. If one
takes birth in one of the ‘suffering states’ one will
not be able to endure the immesasurable sufferings
in those states. One should seek now a refuge to
save one from those states, becauss when one is
actually suffering in those states one will not be
capable of even the thought of seeking refuge.
Therefore it is imperative that one make use of the
present opportunity,

It is important that followers of the Buddha's
teaching, Iike the followers of other religions, should
have strong faith in their religious beliefa. But the
faith should not be of the kind which regards as
religious obstinate and blind adherenoce to the reli-
gious codes, or the enduring of physical hardships.
What is important is to have the right frame of
mind wherewith to examine and understand the
religious codes which one is to follow. To examine
one’s beliefs and codes of conduct is both essential
and to be encouraged, and they should be of such

substance that they stand up to examination. The
faith born out of total conviction after such exam.
ination is the strongest and the best.

Images of the Buddha, bodhisativa, bla-ma (spirit-
ual teachers), deities and so on, holy texts and
writings, the ‘T'welve Divisions of the Sayings of the
Buddha'? are not themselves the real Three Refuges
and should not be mistaken for them. They are
only symbolic representations and serve to remind
us of the Three Refuges. But since they play such
a vital part in directing the devotee’s thoughts
towards the precious Three Refuges a great amount
of merit can be earned by those who regard these
gymbols with deep devotion and veneration —
merit equivalent to what one would gain were they
the real Three Refuges.®

It js for this reason that the religious kings of
Tibet (like king SrOR-BTSAN 8GAM-PO and many
others from the days of old right up to recent
times) had numerous images and temples made
such as have since become famous. For the same
reason, Tibetans retain in their daily lives the
traditional practice of having a place of worship —
be it a private chapel, an altar or a simple shrine —
the size and elaborateness of which varies acocord-
ing to what room-space and expense the individual
can afford. These places of worehip are attended
to continuously with devotional offerings, including
the lighting of butter-lamps.

Tibetans also retain the practice of carrying gold
or silver reliquaries, in the shape of ministure
shrines, on the person when out on & journey. In-
side these reliquaries are placed miniature statues
and other relics (See Plates 1 & 2). They serve
both a8 a reminder of what they stand for, and as
& means of obtaining grace and protection from
harm.

CHarTER 4
Additional Kinds of Refuge

bla-ma yi-dam byan.chub sems-pa
rah gahs-rgyss fian-thos dpa’-bo mkha'-"gro
chos-skyonfsrun-ma

In Buddhism the following are also regarded as
refuge-givers: bla-ma (guru) — spiritual teachers;
yi-dam — meditational deities; and those of the
following who have reached the rank of *phags.pa

T For a complets list of the Twelve Divisions see Barat
Chandra Das, Tibetan-English Diotionary, Kyoto, Japan,

1968, page 1307.

. ¥ Bouros no. 11.
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Bla-ma 7

(@rya):? byan-chub sems-pa (bodhiaa'{ua)' — a bud-
dha-to-be; ran sans-rgyas (pratyekabuddha)® — a
buddha-by-oneself ; fian-thos (érdvaka)t — a disciple;
dpa’-bo mikha’—'gro® — beinga possessing tantric
powers; and chos-skyon/sruti-ma (dharmapila) —
protectors of the dharma.

The reader might well wonder how so many re-
fuges are possible when the fixed number of three
has been given in the previous chapter. There is no
contradiotion here however, for all refuges fall into
three types or categories, so that if all objects of
refuge were classified they would be seen to fall
within the Three Refuges already outlined. The
refuges just mentioned are sub.divisions of the
three major refoges and may be classified as fol-
lows. Bla-ma and yi-dam belong to the Buddha
Refuge, and the remaining five to the Samgha
Refuge. The spiritual knowledge possessed by all
these seven additional kinds of refuge belongs to
the Dharma Refuge.

Bla-ma are included within the Buddha Refuge
because not all beings are fortunate enough to be
born into this world at s time when a buddha-
manifestation with the superhuman physical marks
has taken human form. The Sizxvamuwx Buddha
himself has proclaimed again and again that he
will take the form of bla-ma — on the same plane
and sharing the same fortuns as ordinary men — in
order to benefit others. And it is because the most
beneficial action of & buddha is his speech — the
teaching of the dharma — that a buddha manifests
himself directly or indirectly in bla-ma who are his
blessed agents. Bla-me give religious teaching and
show us the virtuous way by instructing us what
course of action to follow and what course of action
to avoid.* From the point of view of the person
instructed his bla-ma is not only no different from
a buddha but whatever measure of spiritusl know-
ledge he has acquired he owes it exclusively to his
bla-ma, and 8o his debt of gratitude to his bla-ma,
who is accessible to him, is greater even than that
which he owes to the Buddha. For this reason
bla-ma are included in the Buddhs Refuge. Thus it
is that when a devotee recites the formulas for
secking refuge in the Three Refuges he opens with
the line seeking refuge in the bla-ma, thereby espe-
oially singling out the bla-ma refuge, which is in
actual fact & part of the Buddha Refuge.

Bla-ma

A blag-ma is & person who is versed and practised
in the efliras and fantras. His spiritusl practices
may be carried out openly for all to see, or they
may be practised in seorecy. A person who upholds
and spreads the Buddha's teaching, if only by an
explanation of just one syllable of the Buddha's
word, is & bla-ma — but with the important proviso
that there must first be established & mutual ac-
ceptance of the teacher-pupil relationship, which
means that the interested pupil must ask the
teacher for instruction and the teacher must agree
to the request.

Tibetans in general when they hear this word
bla-ma think primsrily of sprul-sku, or incarnate
human beings. This is incorrect. Among non-
Tibetans the word bla-ma is commonly, and inocor-
rectly, used to denote all Tibetan monks (grva-pa).
It should however be clearly noted that not all
bla-ma are monks, and by no means all monks are
bla-ma. This misuse of the word probably originates
from the fact that the teachers and writers of reli-
gious works with whom non-Tibetans originally
came into contact were mostly either sprul-sku or
monk-bla-ma. In the strict sense of the word s bla-
ma need be neither a sprul-skw nor a monk. Many
famous Tibetan teachers have been laymen, among
whom Man-pa (1012—1089), Mi-L4 Ras-pa (1040—
1123) and 'Brom-sTox-ra (1004 to 1004) are per-
haps the best known. All three were bla-ma but
none of them were monks nor incarnate beings.

Although a majority of bla-ma are men, it should
be noted that female bla-ma slso exist, Some ex-
amples of the better-known femsle bla-ma, of both
Indian and Tibetan origin, grouped under the ocol-
lective name RNAL-"BYOR-Ma BCO-LNA — the Fifteen
Yogini” — include the following: N1-6U-Ma, SU-EHA
SIDDHI, Ma-0CIG GRUB-PA'I BGYAL-M0, MKHA'-’GBO
YE-S8ES MTSHO-RGYAL, YUM BDAG-MED-MA, Ma-ociG
LAB-5GEON (ca. 1099—1201) and Ma-qoIG ZA-MA
(1062—1148).

Another well-known Tibetan female bla-ma is to
be found in the line of re-incarnations of the
BSAM-8pIN BDO-BJE FHAG-MO Of BSAM-SDIN mon-
astery. This line of re-incarnations is traced to
Ser-pEar RDO-RJE MTSHO-MO, wife of & famous
Tibetan scholar, Bo-Do¥ PHYOGS-LAS BNAM-RGYAL

! Phags-pa (drya) or ‘oxalted being' means one who has
reached the third of the five stages of progression, Bes
chapter 5.
* Bodhisativa is a being possessing the bodhi-mind. See
chapter 6.

! Pralyekabudiha — oo chapter 5.

4 Srdvaka — see chapter 5.

S dPa’-bo miha'-'gro — see chapter 7,
¢ Source no. 180.

7 Source no. 324 ‘A’ page 3vi.



(1376—1451). Another illustrious female bla-ma was
MKHA'-SPYOD BDE-LDAN DBAK M0 who was probably
& contemporary of the tenth Dalai Lams, Ts=UL-
EHRIMS BOYA-MTSHO (1816—1837). She is said to
have been born as a male child in }Caf-gron in the
province of Kon-po in Tibet. At the age of twenty-
five she had a dream in which she received the
blessing of Ma-6C1¢ 1AB-5GRON and was trans-
formed into & woman. The gixty-ninth and seventy-
second dGa’-ldan khri-pa® — Khri-chen Bya®-cEHUB
or08-'PHEL and Khri-chen 'JAM-DPAL TEHUL-
EHRIMS — were amongst her principal spiritual
teachers. More recently there was the nun bla-ma,
Sva-6SEB RIE-BTSUN, who lived to the age of a
hundred and thirty, dying in 1950°.

It is not possible to categorise vertain bla-ma as
belonging exclusively to the sditras, or to the taniras,
or to only one of the two Vehicles, Hinaydna and
Makbylna.

Of the seven sub-divisions of the Three Refuges
bla-ma has been defined above. Ran safls-rgyas and
fan-thos will be defined in chapter five; byan-chub
sems-pa in chapter six; and yi-dam, dpa'-bo mika'-
'gro and chos-skyon/srun-ma in chapter seven.

CraPTER 5

Theg-dman?® (Hinaydna)

The ultimate aspiration of the path of They-
dman (Hinaydna) or the Lesser Vehicle is more
limited than that of the path of Theg-chen
(Mahdydna) or the Great Vehicle. Theg-dman is
the path by which an individual seelts liberation
from eamsdra for himself alone.

The followers of Hinayana are generally con-
sidered to be narrower in their outlook, because
they are more limited in their intellectual capacity.
Because of these differences in intellectual capacity
the Sixvamuxt Buddha — like a mother instruct-
ing her children — outlined, in the smallest detail
for the benefit of both lay people and monks,
methods by which bad conduct of body, speech or
mind might be controlled. These rules of discipline
are contained in the ‘'dul-ba’i adesnod (vinaya
pitaka) or the oollection of disciplines. In these

rules the eight categories of discipline and their
vows, together with the manner of observing the
vows, how a broken or neglected vow can be
stoned for, and the point at which a8 vow may be
considered to be completely broken are set out.
The ocollection of disciplines lays down which rulea
are to be observed, what conduot is permitted, and
what prohibited. From a study of these scriptures
it is olear that even during the Sixvawuvwt Bud-
dha's lifetime these rulea of discipline were fre-
quently altered, revised or added to. These adapta-
tions were necessitated by changes of place, time
and circumstances. It is clear, then, that if the
Buddha were alive today he would most certainly
have made alterations and introduced new rules
a8 & result of taking into consideration the inclina-
tion of his followers, and the changes of place, time
and prevailing conditions. There is 8 Tibetan saying
that “the 'dul-ba rules are dependent on time and
place”.

Of the eight categories of discipline mentioned
above, the first three apply to the lsy people and
the other five to the monks. The very fact that vows
for the lay people were laid down should dispel the
mistaken idea among many non-Tibetans that the
presence in Tibet, np to 1959, of such a vast
number of monks means that it was necessary to
become & monk in order to practise Buddhism. It
is in fact not even necessary to take a lay vow in
order to do 8o, and 1t 18 possible for any person
regardless of caste or creed to practise Buddhism
without taking a single vow. Similarly those who
break or neglect a vow of discipline are in no way
ostracised or excluded from practising the dharma.
This js an example of the kind of freedom found
in Buddhism.

However it is Iaudable for & person to take up
and abide by a vow. This is because there is a
certain amount of discipline involved in the process
of observing a vow, and for this reason there is a
stronger check exercised on the person's conduct
of body, speech and mind. Because the eight vows
are progressively harder, the higher the vow chosen
to be observed the greater the benefit.

Within Hinaydna are to be found: Nan-thos-kys
theg-pa (Srdvakayina) or the Vehicle of the Dis-

1 dGa’-ldan khri-pa — “'Enthroned One of dGa’ldan mon-
sstery’’ — heed of the dGe-lugs sect.

? Refer Rinchen Dolma Taring — Daughter of Tibet,
London, 1970.

' General sources nos. 12, 151, 199, 200, 201, 231, 206, 280
and 300.

% It should be noted that throughout this book all refer-
enoss to Tibstan oulture within Tibet refer to the period
up to March 10th 1959 — the date of the Lhass uprising
against Chinese ocoupation, and the flight of the Dalai
Lama.
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ciples, and Ran sans-rgyas-kys theg-pa (Protyeka-
buddhayéna) or the Vehicle of the Silent Buddhas.?

The word fian-thos (érdvaka) is derived from two
roots — fan meaning ‘to hear’, and thos meaning
‘to make heard" (or ‘to proolaim’).® The Vehicle of
the Disciples embraces all those devotees who have
‘theard’ the teaching of the Buddha from the Bud-
dha himeelf or from other teachers of the dharma,
and who, as a result of receiving this teaching, have
reached their ultimate goal, that of fian-thos-kys
byan-chub® (érdvakabodhi) or the Enlightenment of
the Vehicle of the Disciples, and then gone on to
proclaim or ‘make heard' their knowledge to others,
whether these others are followers of Hinaydna or
Mahdyina.

The meaning of the word ren sana-rpyas®
(pratyeka-buddha) is literally s ‘buddha-by-oneself’ —
and it covers all those followers of Hinaydna who
attain the rank of dgra-beom-pa (arhat) — ‘one who
has subdued his inner foes'? — by their own efforts.
What this means, in effect, is that in their final
samsaric existence they do not require, or do not
have to rely on, the teaching of another to gain the
state of dgra-becom-pa. They are able to achieve
this state on the strength of their own past re-
servoir of merit, particularly on the strength of
their own prayers and petitions.

Within ran ssris-rgyas there are two types® — the
‘solitary’ and the ‘sociable’:

1. bse-ru Ua-bu't raf sgns-rgyas (meaning ‘the
buddha-by-oneseli like the single-horned rhinoc-
eros’} who pursues his path of training in solitude;

2. tshogs-spyod ran sohs-rgyas (meaning ‘the
buddha-by-oneself who is sociable’). Within this
group ars two further divisions.! Firstly there are
those who have reached the third (bzod-pa) of the
four sub-divisions of the Stage of Preparation;!®

and secondly all those between the last phase of
the Stage of Preparation and just before the final
Btage of No More Learning.

Because the main subject conocentrsted upon
during meditation by the followers of the Vehicle
of the Disciples differs from that concentrated upon
by the followers of the Vehicle of the Silent Bud-
dhas so does the thar-pa (moksa/nirvdpa) — libera.
tion from samsdre — which they gain at the end
differ. So although at the end adherents of the
two Vehicles are both said to have attained dgra-
beom-pa (arhat) there is & qualitative difference in
the state of dgra-beom-pa, because their views of
‘emptiness’ also differ.

Apart from this distinction, both these Vehicles
have the Five BStages of spiritual prograssion,
known by the following names: (See diagram IIT)

1. tahoge-lam (sambhdramdegs) — the Stags of Ascumaula-
tion

2. sbyor-lom (proyogamdrga)  — the Stage of Preparation

3. mihon-lam (dardanamdrga) — the Btage of Besing

4. sgom-lam (bhdvandmdrga) — the Stage of Meditation

&. mi-slob-lam (afaikpamdrga) -~ the Btage of No More
Learning

1. The Stage of Accumulation
(of merit and wisdom)

The first stage is entered from the moment when
8 genuine resolve is born within one to follow a
path, be it the fian-thos or ra%n sans-rgyas path, to
attain liberation from samadra. This resolve is based
on a complete understanding of the three types of
sdug-benal (dubkha)? — sufferings — found within
samadra end the realizstion that thess three sdug-
bssial infliot suffering on us ceaselessly. This is the

* Sources nos. 289 and 300.

4 Souroes noa. 46, 199 page 78 and 211,

¢ Byan-chub (bodhs) literally means one who is ‘purified’
and ‘perfected’. This is the guality attained by & duddha.
* Source no. 53.

" The ‘inner foea' referred to are the afflictions (see
page 3). The dgra-beom-pa or arhaf rank is the highest
stage in Hinaydna.

® Sources noa. 45, 53, 76, 199 page 82v6, 209, 211, 209 and
300.

* The names given to thess two sub-divislons are: fshoge-
opyod rah sans-rgyns che-ba (msaning literslly, the rad
eana-rgyas who is socisble in a big way) and lshoge-spyod
ran sahs-rpyas chun-ba (meaning literally, the ros easds-
rgyas who is sociable in & small way). In the sense given here
the root ‘tahogs’ means ‘arowd’ or group of people, and the
roots ‘che-ba’ and 'chun-ba’ mean ‘big’ and ‘small’. There
is an important additional meaning of these roota which
it is not possible to translate by s single word or phrase in

English. 'T'shoge’ can also mean ‘scoumulstion of merit
and wisdom' and ‘che-ba’ and ‘chui-ba’ then refer to the
amount of effort exerted, so that fshogs-spyod ran sahs-
rgyas che-bs = he who soguires merit and wisdom with
more effort (becanse in the sarlier stages); and tehoge-spyod
rod sors-rgpes chun-ba = he who soquires merit and wis-
dom with leay effort (becsuse in the latter stagea). The
point of the distinction here is that ‘more effort’ is required
for the socumulation of merit and wisdom when the de-
votee is in the early stages of following the dharma; as the
devotee malkes spiritusl progress ‘lems effort’ is required.
A comparison here may help. When & householder wishes
to make for himeslf & nest garden out of the untamed
jungle, much effort in required to get the garden under
control and free from weads. But once the garden is under
oontrol, comparatively leas effort is required to keep it
free from weeds and in order.

1 Bae chapter 8, page 10.



stage when one starts to ‘accumulate’ merit and
wisdom in great quantities. This stage has three
sub-divisions, small (chuzn-nu), medium ('brict), and
large (chen-po) throegh which one must progress
before the second stage begins.

2, The Btage of Preparation
{leading to the cognition of the view
of ‘emptiness’)

The second stage is entered when one gains ‘an
extraordinary wisdom which arises from medita-
tion' (sgom-byun-gi des-rab Ehyad-par-can). This is
the ‘union of abiding calm® and penetrating in-
sight’?3 (%i-lhag zun-"brel-gyi tin-ne-'dzin) by which
one is enabled to perceive ‘emptiness’ as the real
nature of things. This stage is arrived at as & result
of directing the mind and concentrating upon the
Four Noble Truths and their mixteen sob-divi-
gions.* This conecentration is carried out both by
the fian-thos and the ran sens-rgyas, each according
to his own coneeption of ‘emptiness’. The Stage of
Preparation has four sub-divisions which are known
by the names of drod (heat), rise-mo (summit),
bzod-pa (patient endurance), and chos-mchog (sub-
lime dharma).

3. The Stage of Seeing
{the ‘emptiness’)

The third stage is entered when one experiences
direotly for the first time the actual reality of the
‘emptiness’ or sfofi-fisd ($inyatd) as & result of
having contemplated further the sixteen aspects of
the Four Noble Truths. (Ae explsined before, the
experience of this ‘emptiness’ differa according to
the type of meditation followed by a flan-thes or a
ran sana-rgyas).

In the moment of experiencing the reality of
‘emptiness’ one becomes equipped with the anti-
dotes which will get rid of the one hundred and

* twelve afflictions belonging to the ‘three worlds’

(the world of the senses, the world of form, and the
world of the formless) at their very root. This
Stage of Seeing has sixteen sub-divisions which are
known ag des-bzod beu-drug® A person who has
reached this Stage of Seeing is known as "phags-pa
(Grya) — or an ‘exalted being’.

4. The Stage of Meditation
(meditational development)

After the first experience of the ‘emptiness’ this
realization is meditated upon again and again by
the fian-thos and ran sens-rgyas devotee — each
according to his own type of meditation — until he
reaches & level of meditation which enables him to
start removing those of the afflictions which must
be removed during this stage.)® Thie level of medi-
tation is the first of the nine levels of meditation of
which three are small (chun-nu), three medium
('bré%), and three large (chen-po). These can be more
readily understood if set out as follows:¥?

Nine Levels of Meditation Nine Kinds of Afflic-

(sgom-lom skor-dgu) tions to be removed

(sgom-spass skor-dgu)

(at the corresponding

level of meditation)
small — small -+ 1 « large — large

small — medium —+ 2 < large — medium
small  — large - 8 <« large — small
mediom — amall -+ 4 <+ medium — large

medium — medium - 5§ <+« mediom — medinm
medium — large -+ 6§ <« medium — small
large  — small —+ 7 < mall — lerge

large  — medium —+ 8 <« esmall — mediom
large  — large - 9 <« small — small

1 These thres sdug-behal (dubkha) are: (a) sdug-benial-gyi
sdug-bsnial (duhkha-dubkhatd) — the state of misery or
suffering which arises from physical or mental causes;
(b) ’gyur-ba'i sdug-bstal (vipannidmadubbhatd) — the state
of misery or suffering which arises from the impermanent
nature of things; (o) khyab-pa ‘du-byed-ky} sdug-beial
(somnabiradubkhatd) the wtate of misery or suffering which
axises from our dependence in being inescapably bound to
the oyole of rebirths.

12 Tib. #s-gnas, Skt. damatha.

1% Tib. lhag-mihot, Skt. vipadyand

1 Refer Dalai Lamsa, The C}pemmg of the Wisdom-Eye,
Bangkok, 1968, page 123.

i Tp till the realization of ‘emptiness’ meditation has been
of a relatively shallow nature, frequently interrupted by
& return to mundane affsirs. Indeed no distinotion during

these early stages is recognised between meditation and
normal life. With the realization of ‘emptiness’ the devotee
reaches the rank of ‘phags-ps (Gryc) and from the begin-
ning of this stage and onwards, meditation develops into
a state of deep contemplation (called mAam-gisg in
Tibeten; somdhile in Senskrit) akin to trance.
18 An analogy hers may help: after weeks of effort & person
learning to ride & bicycle at last makes & break-throngh —
be finds the skill has suddenly come and he exclaims ex-
citedly “I can do it!"" But this reslization iz only the
inning. He can ride, it is true, but to become a really
skilled ayclist requires repested practice and training. Bo
with the realization of ‘emptineas’.
11 The ‘large’ aifflictions (lsrge-large) are eliminated at the
very first lavel of meditation (emali-amall). But the greatest

. eoffort (large-large) is needed to eliminate the last, lingering
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The pinth and final level of meditation is called
rdo-rie lla-bw’i tin-tie-’dzin (vajropamasamdidhi) — or
‘the meditation like the adamant diamond’ — this
state of deep calm is compared for its strength,
stability and brilliance to the adamant, or hardest

diamond.

5. The Stage of No More Learning

When the ‘meditation like the adamant dia-
mond’ has removed those last remaining afflictions
which are to be removed at the oorresponding level
one arrives ab the final stage of No More Learning.
Both fign-thos and ran sans-rgyas attain the state
of dgra beom-pa (arkat) (Ran-thes dgra-beom-pa and
ran-rgyal dgra-beom-pa respectively). This is the
highest state in the Hinaydna tradition.

CHAPTER B

Theg-chen® (MahGydna)

The ultimate aspiration of the path of Theg-chen
(Mahiydna) or the Great Vehicle is not the seeking
of tranquility and happiness for oneself alone.
Rather the chief motivation of a follower of
Mahdyana is the magnanimous desire to secure a
permanent release from samasdre for all sentient
beings and to set on the path to total enlightenment
those beings who, while liberated from re-birth, are
yet suspended in & state of static bliss. The seeking
of Buddhahood for oneself is only the first part of
& dusl aspiration.

When every act of worship and prayer, every
charitable deed, all receiving and practising of reli.
gious instruction, and all meditating on them are
carried out with the intention outlined above, then
that is practising Mahdydna. If this intention is not
present, none of our acts — no matter how good or

meritorious — can be said to belong to the
Mahdyana praotice: this is what the Buddha has
specified.

Whereas the Hinaydna tradition is based solely
on the silra teachings of the Sixvamurt Buddha
Mahdydna is based on both the siitra and lantra
teachings given by the Buddha. However, the final
aim of a Mah&yaniset, whether he be a follower of
Straydna®— the Vehicle of the Silira —or a follower
of Tantraydna — the Vehicle of the Tanira —, is the
attainment of total enlightenment. There is no
qualitative difference between & buddha who has
attained enlightenment by way of the siilra and a
buddha who has attained enlightenment by way
of the tanira. Nor does one Buddhahood rank above
the other. The difference between them lies in the
oieans by which the end is achieved. It is only the
aspiration of the Hinaydna practios, that of seelking
happiness for oneself alone, which the follower of
Mahdydna rejects. In all other respects Mahdydna
(whether Sifraydna or Tantraydna) has the same
basio principles aa outlined in the Hinaydna texts.
For example renunciation (fes-’byun) and the rea-
soning behind this renunciation is coramon to both
Mahayana and Hinaydns. Similarly such snbjects
for mediation as the ‘twelve interdependent quali-
ties which together combine to produce all phe-
nomena’,® ‘the six qualities which go to make one
learned’,* ‘the sixteen aspects of the Four Noble
Truths’,® ‘the thirty seven virtuous qualities of &
bodhisativa’® and 80 on, and the vows for the laity
and the monkhood given in the ’dul-ba rules of
discipline by the adberence to which one is pre- -
vented from ill conduct in body, speech and mind —
all thess subjects and vows are given in the
Hinaylna texts, and also form an essential part of
the Mahdydna praotice.

Two reasons can be given which briefly explain
the essential sameness of Mahdydna and Hinayina
principles.

Firstly, the ultimate goal mspired to by a
Msh&y&nist is the state of Buddhahood which is
‘all.pure’ and ‘sll-knowing’. On the way which

remnant, of effliotions (amall-amall) — at the ninth level.
Again, an enslogy will help: & very dirty germent yields
up most of ita dirt at the first, easy rinse; with each suc-
osssive rinse the smount of dirt to be got rid of decresses,
bat increasing effort is required sz only the obstinate
stains are left. To eliminate and wash out the moat stub-
born stain (small-small) of worldly illusion requirea ex-
treme and repeated mpplication (large-large).

1 General sources nos. 12, 161, 189, 200, 201, 231, 206, 200
and 300.

3 Sifrayinag (mDo's theg-pa) in also known by the namea
Pha-rol-tu phyin-pa's theg-pa (Paramiidydna) or the Vehicle
of the Wisdom Gone Beyond (sbbreviated form, Phar-phyin
theg-pa) and rGyw’s theg-vo (Hetuydng) or the Cause Vehicle.
3 rion-"brel yon-lag bow-ghdis (See Plate 6 snd chap. 8, foot-
nots 2.}

¢ mkhas-bya’s dhos-po-drug.

b bden-biv mi-riaga-sogs bou-drug.

¢ byan-phyoge-s0-bdun (See Mahivyutpatti Index no:
0531004 [exoept 971-975]).



leads to the achievement of this state all faulta
have to be removed and all knowledge acquired.
The area to be coverad is of such an all-embracing
nsture that those faults discarded by a Hinayfinist
must of necessity also be discarded by a Mah&y#n-
ist. Similarly the knowledge acquired by a Hinay#n-
ist must be acquired by a Mah&yanist.

Becondly, & MahBysnist wishes to save all sen-
tient beings. The way in which he will have to
achieve this is, in the main, by teaching the dharma
in order to liberate beings caught in samsdra, and
to remove the blissful satisfaction of those who
have been liberated from samsdra so that they will
wish to make further spiritual progress towards
achieving total enlightenment. To be in a position
to teach others he must first of all gain the know-
ledge and experience himself. It is therefore a neces-
sity for a Mahiyanist to know all the various way=s
of the Hinay#nist.

To the end of achieving enlightenment there
existed in Tibet three main schools of Buddhist
studies: bdad-grva (teaching school), risod-grva (de-
bating school) and sgrub-grva (putting-into-practice
school). In these three schools soriptures belonging
to both Mahdydna and Hinaydna were compulsory
subjeota to be studied. The subjects were tshad-ma
(promana), des-rab-kyi pha-rol-tu phyin-pa (prajid-
plramitd), dbu-ma (madhyamika), maon-pa-mdzod
(abhidharmakopa), and ‘dul-ba (vinaya). Of these
the first three belong to the Mahdydna soriptures,
thongh they also contain interpretations given
from- the Hinaydna point of view. The last two
belong to the Hinaydna soriptures. The Mahdydna
and Hinaydna texts which were studied in these
schools were translations of the original Indian
works, There were also textual commentaries writ-
ten by Tibetans on these subjects.

Of the three main schools mentioned béad-grva
(teaching school) is the school where a spiritual
teacher instructs his pupils by explaining the words
and meanings of the scriptures, taken from the
bka'-’gyur and bstan-'gyur and other texts and com-
mentaries. Through the sxplanations given by the
teacher the pupils come to get a good understand-
ing of the acriptural contents.

rT'sod-grva (debating school) is the school which
extends beyond simply learning the meanings of
the words of the scriptures. Here the pupils on
their own initiative engage in repeated exchanges
of questions and answers with one another so that
in the proosss they gain clarity in even the amallest
of their problems. This results in & complete under.

standing of the scriptures in all their depth and
detail.

sGrub-grva (putting-into-practice school) is a
hermitage type of achool consisting of & number of
persons who have joined together to concentrate
and meditate in quiet on the knowledge which they
bhave acquired from their spiritual teachers, or it
may be'a place to which one retires to carry out
intensive contemplation and meditation on a par-
ticular selected subject.

The Mahdydna path, like the Hinaydna path, is
divided into five stages. The order of progression
of thess five stages, their names and the sub-divi-
sions found within them, are almost identical to
those already outlined in the chapter on Hinaydina.
It will therefore not be necessary to write about
them in length. However, there are a few essential
points of difference and these together with a
general outline of the five stages are given briefly
below.?

The first stage (of Accumulation) of the Mahdydna
path ig entered with the birth of the bodAs-mind or
bywi-chub-kys sems (bodhicitia). This is & combina-
tion of two feelings — the feeling of byams-pa or
‘loving regard’ (the wish that all sentient beings
should find & state of permanent happiness); snd
eRift-rje or ‘compassionate regard’ (the wish that
all sentient beings should find a permanent separa-
tion from suffering). When & person, for the pur-
pose of bringing benefit to othera in the form of
universal enlightenment and liberation, resolves to
take upon himself the task of accomplishing this
by first seeking to achieve the rank of a buddha —
there and then is born in him the bodhs-mind. This
selfless genuine and unocontrived aspiration (as un-
contrived as a mother's natural love and conocern
for the welfere of her children), with its dual aspira-
tion of Buddhshood for oneself and Buddhahood
for all sentient beings, constitutes the bodhi-mind.
A being possessing the bodhi-mind is known as a
byar-chub sems-pa (bodhisaliva).

The bodhs-mind may be poasessed by celebrated
persona sach as GSER-GLIN-PA Or JO-BO-RBJE DPAL-
LDAN A.T-f4 (Arzéa Diramxapa SeUrfiNa) but
it may equally be possessed by any unknown per-
son no matter how humble, wandering about in
quiet anonymity. Thus in Tibetan religions art
when one tries to determine whether & figure re-
presentation is & bodhisattva or not one cannot take
such distinguishing marks as those manifested by

? Bouroce no. 45.
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the {famous NE-BA’I sRAS-CHAN-BRGYAD® (the Eight
bodhisativas who are always depicted as having
lavish silk garments and wearing crowns of jewela
and 8o on) a8 being the only oriteria.

The bodhi-mind is the essential core of the
Mahdydna tradition. To enumerate all the qualities
which acoompany the birth of the bodAs-mind and
to name the many various olassifications of the
bodhi-mind is not poasible here.?

The second stage (of Preparation) is that which
leads to the path of the *phags-pa (Grya). This atage
in entered when one has succeeded in getting an
initial, conceptual realization of the ‘emptiness’
which has been the focus of one’s concentration in
the meditations. This ‘emptiness’ is the ultimate
non-existence or ‘no-self nature’ inherent in all
existence. This initial, conceptual realization arises
out of the wisdom born of the two states of medita-
tion — ‘abiding calm’ or fi-gnas (édamatha), and
‘penetrating insight' or hag-mihon (vipadyana).

After this second stage the bodhssaftva continues,
as before, to meditate on the nature of emptiness.
In the courss of his meditation he comes finally to
& direot, face-to-face realization of the real and
ultimate ‘emptiness’. Thig is the moment when he
enters the third stage — the Stage of Seeing (the
‘emptiness’), Such & bodhisaftva achieves the rank
of ‘phags-pa (Grya). In addition, as taught in the
Mahdyana tradition, such & being gains eimultane-
ously the firet of the ten levels — rad-tu dga’-ba
(the Joyous).10 :

After the bodhisattva hag reached the last of
the ten levels (referred to above) and has succeeded
in carrying out the ninth and final meditation he
enters a atate of deep contemplations which is
oontinuous and uninterrupted. During this fourth
stage the last of the stains and defilements are

discarded and the wisdom obtained from the highest
level of meditation aets one free. With this total
liberation the devotee entera the fifth and last stage.
A being entering this stage possesses the two bodiea
of a buddha — chos-sku (dharmakdya) and gzugs.sku
(ridpakaya) — (the ‘truth body’ and the ‘form-
body’') and is a fully enlightened duddha,

CHarTER 7

rGyud-kyi theg-pat (Toniraydna)

rGyud-kys theg-pa (Taniraydna) — the Vehiole of
the Tamnira or the Tantrioc Vehicle — is an integral
part of the Makayana tradition of Buddhism. It is
also lmown as: sNags-kyi theg-pa/gSan-snags-kyi
theg-pa (Maniraydna)® or the Mantra Vehicle;
rDo-rje theg-pa (Vajrayldna) or the Diamond or
Thunderbolt Vehiole; and 'Bras-bu's theg-pa (Pha-
laydna) or the Effect Vehicle.

The starting point for & person aspiring to study
and praotise Taniraydna is the same set of basio
principles as expounded in Hinaydna snd Mals-
ydna — namely, ‘renunociation’ and the dyan-chub-
kyt sems (bodhicitta) attitude of mind. That is to
say that the person desirous of following Tanira-
yana, having initially recognised the unsatisfactory
nature of all worldly existenoe, should have turned
his back on it and developed a spirit of total re-
nunciation, In addition he must also have that
compaasionate state of mind (bodAsciita) which is
no longer solely interested in ita own selfish desires,
but instead desires Buddhahood for the purpose of
releasing all other sentient beinge from samsdra.

* For a full list of thees eight bodhitaitvas see chapter 14,
note no. 20.

? The aouroas where thess can be found are: nos. 12, 48, 76,
94, 95, 181, 100 page 84, 200—202, 204, 231, 206 and 300.
12 Bources nos. 48, 191 and 303. Theae ten levala are: ‘‘the
joyous, the pure, the light-maker, the radiant, the invin-
cible, the turning towards, the far-ranging, the unahakable,
the beneficial, the clond of Dharma” ... refer Dslai Lama,
The Opening of the Wisdom-Eye, Bangkok, 1968, page 85.
For the progreasion of theso ten levels and the Five Main
Stages of Progression within TAeg-chen (Mahdydna) seo
diagram IV.

1 General sources nos. 36, 38, 40, 85, 107a page 200, 157,
159, 250 and 296.

It should be noted here that while it is the correct Tibetan
translation for Tantraydns, rGyud-Eys theg-pa is a title
never in practios used by Tibetans, who refer to it by the

alternative titles given here.

" gSan-shags-kys theg-pa, moans, literally, ‘the secret-
mantrs-vehiole’. gSan-miags, snd its abbrevisted form
shags, is the one most commonly used by Tibetans when
speaking of the tantrze. The meaning of the word gear-sAags
is ae follows. gSah, means ‘secret’ and refers to kesping
‘secret’ the practios of this unique system of teachings from
thoes wbo have not been injtiated into any ome of the
mandala; and from thoss who, although initiated, have
noeglected the practice and the observance of precepts,
vows, and rules of conduct. sNags, tranalates the Sanakrit
word manira (mang-ira). Mana means ‘mind’ and #ra ‘pro-
teotion or resous’. The complete word in Sanakrit would
imply that the mind of one who follows this path is ‘re-
scued’ or ‘protected’ from his mental stains and defile-
ments ,..source no.107a, Tibetan Tripitaka, vol.3,
pege 200, line 4. Additional sourcs nos. 36 and 39.



Thus the aspirant should bhave cultivated, in part
if not in full, these basic preliminaries as outlined
in the systems of both Hinayina and Mahdydina
and become fully conversant with his subject. Only
with such preparation is he a fitting candidate for
the tantrg practice. Then much a person, having
already highly developed faculties of mind, should
seek a fully qualified tantric master who will ini-
tiate him into one of the dkyl-"khor (mandala) of
the four classes of tantra (given below). After this
the aspirant abides by the precspts, vowa and rules
of conduct which, at the ceremony of initiation, he
has pledged to observe faithfully. The aspirant is
then ready to receive instruction in meditation.

The meditations on d@nyad, bodhicitta and the
practice of the Six Perfections (phar-phyin-drug)®
are the same in both S@#raydna and Taniraydna.
However, in the tantrio practice these are accom-
plished by the special method of meditation known
a8 [ha't rnal-"byor (devayoga) — identification of the
individual’s self with that of the chosen medita-
tionsal deity in which, during meditation, the mitiate
conoentratea on the physical characteristios of his
chosen meditational deity, that is the principal
deity of the mandala into which he has been ini-
tiated. Each mandala has its own central medita-
tional deity or yi-dam. In his meditation, the tan-
tric initiate identifies himself totally with the
yi-dam of his mapdala. It is this method, designed
to accelerate the aspirant’s attainment of the full
enlightenment of Buddhshood, which is known as
Tantraylna.

The actual attainment of the complete enlighten.
ment of Buddhahood implies the realization within
oneself of both the spiritnal and physical char-
acteristica of & buddha — namely, the ‘truth body’
(dharmakdya) and the ‘form-body’ (ripakdya).

The essential practioe leading to the dkarmakiya
is meditation on ‘emptiness’ or ston-fiid (finyatd).
This means the elimination of all belief in the in-
dependence and self-exiatence of phenomena.

From the very moment that the aspirant’s mind
starts to meditate oeaselessly on iinyats he is laying
the foundation for the attainment of dharmakdya
in the future.

As for the attainment of ripakiya, this depends
upon developing concentrated mindfulness, right
from the very beginning of tantric meditation,ona

* Phar-phyin-drug — the Bix Perfections or SBupreme Vir.
tues are: sbyin-ps (charity), (shul-Ehrime (morality),
bzod-pa (patience), brison-'grus (sssiduity), beam-glan
(mexlitation) and fes-rab (wisdom).

buddha's form as represented in the meditational
deity.

The body of the particular deity meditated on,
‘from the very moment that meditation starts, be-
ocomes the body — the ‘form-body' — that the
agpirant himself will achieve in the future — when

. the efforts and exercises of his meditation come to
i fruition:

In the main it is in the practice of attaining the
‘form-body’ of the two buddha bodies that the
difference between Siulraydna and Taentraydna is to
be found. It is because all the tantrio practices have
ag their basis this unique and special method of
identification-meditation that this vehicle of the
tantra is more profound and swifter. It is up to the
person wishing to practise fantra to choose any one
of the many meditational deities enumerated in the
four classes of tantra. The choice as to exactly which
deity will be the object of meditation is determined
solely by the person’s own preference and inclina-
tion, that is his own karmio tendenoies.

The body and mind, defiled by the forces of de-
lusion and karma accumulated over many asons of
time, must be disciplined and purged of all stains.
To attain this perfectly oleansed body of a buddha

i the tantric aspirant must begin to meditate on his
| own physical make-up and visnalize it as the body
jof & buddha. The vast and profound mechanism of
the meditations by which he effeots this trans-
formation — & subjeot so vaat that it defies mean-
‘ingful abbreviation — involves the proper activa-
‘tion and utilization of the complex psychic nerve
isystem of the body. Since the energies latent in
this complex system are so powerful, such tantric
meditations are designed to be followed only by
:dedicated and qualified students under the aegis
of a fully quslified bla-ma.

The following remarks will be sufficient to give
some idea of what is involved in tantrio practice
itaelf.

A unique feature of tantric practice oonsists in
visualizing the Four Total Purities (yons-su dag-pa
b#) — characteristics of the meditationsl deity —
from the very beginning of the meditation practice.
The Four Total Purities are:

1. The Total Purity of Environment, (gnas yons-su
dag-pa). This oconsista of the visualization of the
supra-sensory abode (mandala) of the meditational
deity. )

2. The Total Purity of the Body (lus yorts-su
dag-pa). Thie consists of the identification of the

———
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body of the meditator with the pure body of his
meditational deity.

3, The Total Purity of Acceptence and Usage
(lons-spyod yons-su dag-pa). This consists of vieu-
alizing oneself with the abliity to accept and use
the objects and praises offered to one devotionslly.

4. The Total Purity of Deeds (mdzad-pa yoris-su
dag-pa). This consists of visualizing onself produc-
ing manifestations of the meditational deity and
also dissolving these manifestations. Such mani-
festations of oneself are produced in order to
secure the well-being of all sentient beings, to
guide them in the ettaining of the supreme state
of Buddhsahood.

In order to habituate his mind to dwelling upon
the chosen fantric deity, an initiated aspirant has
an image of the deity placed before him. This
serves a8 the object of his meditation. He then
prooeeds to make a mindful examination of all the
charscteristics of the image. After he hss made
sufficient progress in this, the object of meditation
is withdrawn so that there is no longer any direct
phyzical link between himself and the meditational
deity. Hereafter, his meditation is purely a matter
of visualization. By constructing a clear and com-
prehensive picture of the deity in his mind, the
aspirant develops & sure and steady analytical and
concentrated meditation, In time, the visuslized
image of the partioular deity, in all ite details,
becomes perfectly clear to the meditator. This ac-
complishment is accompanied by & foll reslization
of the ‘emptiness’ nature of the object iteelf: that
it ia not a self-created entity, but is dependent on
things outaide itself for its existence. When these
two realizations of the convincing life-like clarity
of the deity, and of the awareness of its ‘emptiness’
nature appear simultanecusly to the mind of the
meditator, then he has developed the power of
discriminating awareness. Everything that he sees
appears jn the form of the deity; and everything
he hears is the deity’s mantra. Whatever he ex-
perienoces will be aa the words, deeds and thoughts
of the deity. He is no longer deluded into thinking
thet phenomena have independent self-existence;
rather, he understands the ‘emptiness’ nature of
everything and is therefore in a position to work
skilfully4 for the liberation of all those sentient
beings still caught in the delusions of samsdra. In

this way, his mind-continuum becomes progres- '

sively purified. His sctive delusions and their in.
stinctive propensitiea will be cut off at their very
source and the meditator will finally attain the
supreme status of Buddhahood.

In the tantric system, there are many different
wrathful and peaceful deities. Whichever deity one
chooses, be it in its fierce or peaceful aspect, it is
chosen for the sole purpose of aiding the meditator
to liberate all sentient beings from the misery of
samasdra end to attain the supreme enlightenment
of Buddhahood.

The four classes of tantra® are: (i) bya-rgyud
(kriya tamira); (ii) epyod-rgyud (charyd lanira);
(1) rnal-'byor-rgyud (yoga tanira); and (iv) raal-
byor bla-med-rgyud (anullara yoga tantra).

These tantric teachings were given by the
Saxvauuxi Buddha to meet the requirements of
aspirants of varying degrees of mental and intel-
lectual attainment. Of the four claases of lanira
the last is the most profound.

The bya-rgyud (kriyd tanira) was taught to those
of the Buddha's disciples who laid more emphasis
on the oultivation of externsl aotivities such Bs
bodily oleanliness than on the activities of the
inner world of the mind.

Followers of the Buddha who laid equal emphasis
on the cultivation of both the inner and the outer
activities belonged to the spyod-rgyud (charyd
tanira).

To those of his followers who considered the
cultivation of inner activities as more important
than external activities, the Buddha taught raal-
‘byor-rgyud (yoga tanira).

The tantrio teachings of the fourth, or ‘supreme’
class, were given to those followers who cherished
the cultivation of inner activities above everything
else. Because there is no inner activity higher than
this, it is called rnal.'byor Ha-med-rgyud (anuiiara
yoga tanira), meaning the ‘fanéra of supreme inner
activity’. ‘

The stages of progreasion within these four tantric
classes are similar to the five stages as outlined in
the chapters on Theg-dman snd Theg-chen. How-
ever, each of these stages has ite own individual
degrees of progression. An attempt has been made
to familiarize the reader, to some extent, with
these main stages and degrees of progression by
means of four separate diagrams.® Names of sub-

'skilfully’ is used in the context of this book to mean ‘in
& menner caloulated to produce liberation from samsdra.

% Sources nos. 36, 30, 40, 86, 1567, 159, 250 and 296.
® See disgrams V, VI, VII and VIIL



divisions within the four tantrio classes are also
given.?
" At this point, some guestions about tantric prac-
tice may arise. Why is the system of lanira neces-
sary when there are other paths designed to lead

to the same goal ? Why are the teachings of fanira
ways trangmi ractised in sforecyy? Many
explanations have been advance answer these

queations: what follows is a selection of them.

The answer to the first question can be found if
we take the widely quoted and generally known
four distinguishing features which differentiate the
Tantrayna from the other non-tantric paths.
These are:

1. the distingunishing feature of being clearly de-
fined (ma-rmons-pa'i khyad-par)

2. the distinguishing feature of having many
methods (thabs man-ba's khyad-par)

3. the distinguishing feature of being not-difficult
(dka’-ba med-pa's khyad-par)

4. the distinguishing feature of demanding sharp-
er intellectual powers (dban.-po rno-ba't khyad par)

Firstly in both the Sulrayine and Tanirayina
teachings the Simvamust Buddha has proclaimed
that it is essential to practice the Six Perfections
phar-phyin-drug (sat piramit) required of &
bodhisaitva in order to achisve Buddhahood. In his
Sutrayine teaching the Buddka taught only the
external actions by which the Six Perfections might
be achieved, so the practice is difficult and the
accomplishment of Buddhehood tekes many aeons
of time. In other words the path to enlightenment
outlined by the non-tantric systems of Mahdydna
is very long; and it takes many lifetimes for the
desired goal of Buddhahood to be reached. But in
Tanirayana the Buddhe also taught the internsl,
meditational actions by which the followers of
tantra automatically and simultaneously fulfil the
practices of the Six Perfections. By this path the
desired goal may be, and has been reached within
one lifetime, Thus for a person who wishes to see
all sentient beings liberated from their sufferings
a8 soon as possible and who desires the attainment
of Buddhahood to further such altruistic ends, the
relative brevity of the tantric system is of great
benefit. The tantric way, though not easy, is dis-
tinguished by ita clarity and sharpness.

¥ Readers interested in more detsiled information are ad-
vised to oonsult the various texts available on the subject.
Refer scurces nos. 39, 40, 85 and 250.

Secondly in the tantric teachings given by the
Sixyamuxt Buddha, he has tanght a great variety
of different techniques, all of which fall within the
four olasses of the fanira, to suit every individual
and it is for this reason that the tantric way is
said to be distinguished by the fact of having many
methods.

. Thirdly in the tantric practice it is easier to get
rid of the afflictions. This is because ons makes

:~use of the afflictions which one has to help get rid

of the remaining affliotions, and thereby one suc-
ceeds in eradicating afflictions from the very roots
without much difficulty, juet as the insects born
out of a tree devour and destroy the tree itself. The
Buddha has taught many different practices sc-
cording to the amount or the seriousness of the
afflictions which the followers possess. This explains
the distinetion of not being difficnlt.

Fourthly, considered from every aspect, the
methods to be practised within Tanfrayina are
much wider and more demanding than those with-
in S#raydna — hence those who follow the tantric
path to attain Buddahood more swiftly are re-
quired o be of sharper intellectual powers.

The reason why tantric teachings are kept secret
from the uninitiated and from those with no genuine
belief in them is that they involve greater faith and
greater effort than most people are capable of:
without these two, results may be disastrous for the
uninitiated. Prolonged meditation on a chosen
deity, stremuous repetition of tantric incantations,
concentrated meditations on the concepts of ‘emp-
tiness’ and non-duality, and the symbolic perfor-
mance of various mudrds are required of the
initiate.

The initiate who practises the tantric method
ocorrectly, conforming to all the prescribed reguls-
tions, will however achieve unparalleled benefits
and will be able to attain Buddahood more speedily
than followers of the other paths.

On the other hand if the tantric practice is not
carried out properly both the teacher and the
initiate accumulate demerit. A comparison is made
concerning those treading the tantric path to a
snake put in a bamboo pole: there are only two
ways open — the one leading upwards to Buddha-
hood, or the one leading downwards to birth in the
lowest form of existemce, as a hell-being.

At this point, while dealing with the reasons for
the secret nature of tantrio practices, the suthor
would like to stress that lanira is not a spiritual set
of exercises to be treated commercially; it is not a
commodity for sale in the market; it is not for
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exploitation or for use as a means to gain worldly
fame; nor is it to be used for personal advancement
or a8 & means to earning one’s bread.

Tantric teachings are not for casual reproduction
a8 one might narrate a story: they are intended
only for the ears of those genuinely qualified to
receive them. No matter how curious the student,
if he lacks fsith he is an ‘unfit vessel'.

The writer when having to give explanations
regarding the laniras is always confronted with the
difficult problem of deciding just how much one
may safely and legitimately impart. Exactly where
theline of secrecy should be drawn isdifficult to decide
and depends on the spiritual state of the enquirer.

If the writer does not give some idea of the pro-
founder aspects of Taniraydna, the reader will not
be able to achieve any understanding of the essence
of this important branch of the Buddha's tesching.
Moreover, the writer feels that it is wrong that a
number of recent interpretations of the fanira by
various people whose knowledge is only superficial
ghould go unchallenged. Some of these recent inter-
pretations have been lengthy and the writer does
not doubt the good intentions of their suthors.
Nevertheless, as a result of inadequate experience
or understanding on the authors’ parts many errors
and misunderstandings are in danger of being ac-
cepted by Western students. Again, if the writer
adopta a neutral stand the understanding of those
genuinely interested in the practice or study of the
taniras would suffer. These are arguments for
speaking out that one cannot overlook.

On the other hand, to talk openly on a subject
which enjoins great secrecy is to violate one’s sacred
vows and to make available material for the char-
latan to exploit. Besides, Taniraydna cannot be
regarded in the same light as, say, history, i.e. as
& subject to study but not to practice. With
Tanirayina, practice must go hand in hand with
study and no further progress can be made in
studying the subject unlesa one has also reached
the required standard of practice.

On balance, the writer doea not feel justified in
going into any further deteil on the subject.

Yi-dam

Each of the four classes of tanira has its own
system of psycho-cosmic diagrams or dkyil-'khor

(mandala), consisting of one oentral deity and
several other attendant deities. It is this principal
deity of a mandala that is known as a yi-dam. A
person practising fanira adopte a particular yi-dam
as the object of his meditation. The attendant sub-
sidiary deities surrounding the principal one are
different only so far as form and manifestation are
concerned. In essence and nature, they are one and
the same as the central deity.

While on the subject of tanivg, the topic of
mandala itself invites some discussion. A mandala
is & diagrammatical representation of the mystical
abode, or supra-sensory mansion, of & yi-dam deity.
In other words, the real connotation implied in a
mangala s that the variegated forms of supra-
sensory mansion are simply & projection of the
yi-dam deity and all the gualities associated with
the yi-dam’s being. The mandala is just s symbol
to help the meditator in the visualization of the
supra-sensory abode of the yi-dam who is the ob-
ject of his meditation.

Detailed explanations regarding the measure-
ment, form and shape, colour and so on, of »
mandala are given in the special texts (thig-risa) of
the respective yi-dam deities. ‘Again, in each case,
the meanings of the words have been condensed
and put into ghorter texta (maon-riogs) in order to
facilitate their recitation and committing to mem-
ory. These and the original texts are also elucidated
in various commentaries.

Mandalas are of three types:® those drawn and
painted on cloth (ras-bris-kyi dkyl-"Ehor) (See
Plate 3); those made of coloured sands (rdul-tzhon-
gys dkyil-"khor) (See Plate 4); and those made of
material structures (blos-bans-kys dkyil-'khor) (See
Plate 5) — such as wood or clay.

The making of a mandala is determined by fac-
tors of time and space. For instance, when there is
inadequate space, instead of drawing the figures of
the deities in full they are represented simply by
symbols (tantric objects), or the single manira syl-
lables of a particular deity.

There are countless numbers of yi-dam, but they
can be broadly classified into three main types:
peaceful (#-ba), wrathful (khro-bo) and semi-peace-
fulfwrathful (¥-ma-khro).

A few examples of the better known pesaoeful
yi-dam are: 'Jam-DPAL-DEYANS (MaRyofrlaRO0§4),
SPYAN-RAS-GZIGHE (AVALOEITESVARA), 8GROL-Ma
(Tigd), TsHE-pDPAG-MED (AMrrTiyvus) and so on.

® The mangdala referred to hare are of the visible type. There
are also categories of invisible mandala — such sa those
construoted in the mind of & person during meditation.

¥ B = 8PYAN-RAS-GZIGB.
b = 'JAM-DPAL-DEYANS.



oSmv-pye-aéED (YAMANTARA), Pour-pa (Klra),
ETA-MoR™N (HAVAGRIVA) and PHYAG-NA RDO-RJE

(VATRAPANI) are examples of wrathful yi-dam. ™

Among the semi-peacefulfwrathful yi-dam are
aSa¥-A 'DUS-PA (GUHYASAMAJA), BDE-MOHOG
(Samvara), DGyEs-RDOR (HEVAIRA), Dus-’EHOR
(Kiracaxpa) and RDO-RJE PHAG-MO (VAJRAVA-
RAHI).

These gi-dam are portrayed in various forms:
some have the normal features of one face, two
arms and two legs, while others are multi-faced,
multi-armed and multi-legged.

The different phyeical aspects and properties
which go to make up & yi-dam’s form symbolise
the many diverse gualities of wisdom snd omni-
science of the buddha-mind. It is for this reason
that all yi-dam are regarded as belonging to the
category of the Buddha Refuge.

Why is it that so many yi-dam of wrathful ap-
pearance have been given in the faniras? Would
not the peaceful variety have been sufficient ? The
answer lies in the fact that the essence of the Bud-
dhist teachings lies in ‘disciplining’ or ‘training’ the
mind of oneself as well as of others. The helpless
sentient being, whose mind is in a state of afflic.
tion, resulting from delusion, is driven on helplessly
into committing and amassing unskilful deeds. It is
the state of affliction that is to blame for this and
therefore this evil of delusion must be destroyed at
its very roots. In order that the mind may grasp
more readily the evil nature of this state of afflic-
tion it is presented in concrete visnal form.

Most beings are habiteated to the idea of cate-
gorising other beings as their foes, friends, or mere
acquaintances, and therefore they understand easily
the feelinge of hatred, love, or indifference which
arise in relationship to each of them. So in the con-
text of the tantra the state of affliction is regarded
88 one'’s enemy.

For instance this state of affliction may be sym-
bolised by the trampled prostrate fignre under the
feet of a deity. The viewer must understand that
it is affliction that is being trampled underfoot,
not & human being. In similar manner deities are
portrayed wearing gruesome ornaments and bear-
ing objects such ss & severed head, & skull, shin-
bone, human heart, intestines, blood and so on. The
various offerings and surrounding decorations will
also all be connected with wrathful activities. How-
ever these ornaments and decorations are mot to
be regarded as real in the semss that they have
actuelly been taken from some human being who
was killed specifically for this purpose. They merely

" represent the supposed tangible existence of the
" personified enemy — affliction; and the unse of

gruesome details of flesh, blood and so forth are
only symbolic of the gruesome nature of the
‘enemy’.

The attitude of a person practising tantric medi-
tation should be one of regarding with compassion
those afflicted with delusion; and ome of wrath

. against this affliction. The S§ixvamon1 Buddha ex-

pounded these tantric teachings using the wrathful
forms to aot as a means to arouse the devotee’s
aversion to affliction — an aversion of such ferocity
and violence as to act as a strong, speedy and
totally effective means of destroying this evil. The
terrifying appearance of a #i-dam therefore dis.
plays the wrath felt by the yi-dam towards afflic-
tion,

The tantric ceremonies are also performed with
this same attitude of mind, namely of compassion
towards those suffering from affliction; and wrath
against the state of affliction iteelf. Such methods
are amply described in the numerous commentaries
on the fanira, and the rites and observances of
tantric performances. By examining them, one will
learn & great deal.

dPa’-bo mKha'-gro

dPa’-bo mkha’-’gro are beings who belong to
both the world of form (human beings) and the
world of the formless (deities, spirits). They possess
tantric powers. The term dpa'-bo mkka'-'gro com-
monly implies those dpa’-be mkha'-gro of the
“Ywenty-four states of existence’ (yul fer-bi't dpa’-
bo mkha'-gro) who are depicted as the attendant
deities of the yi-dam BDE-MOR0G (SaMVARA).

dPa’-bo implies the male (meaning literally
‘hero’), and mkha'-'gro implies the female (literal
meaning ‘one who goes in the sky’).

In fact both words exist in male and female
forms, as follows: dpa’-bo (male), dpa'-mo (female),
mkha'-'gro (male), and mkha'-'gro-ma (female).

d.Pa’-bo mkha'-'gro are of two kinds: 'jig-rien-pa’s
dpa’-bo mkha’-"gro or las-kyi dpa’-bo mkha'-'gro —
mundane, or ‘karmic’ dpa’-bo mkha'.'gro; and 'jig-
rien-las 'das-pa’s dpa’-bo mkha'-'gro or ye-fes-pa’s
dpa'-bo mkha'-"gro — transcendental or divine dpa’-
bo mkha''gro.

Mundane or ‘karmic’ dpa’-bo mkha'-'gro are
further sub.divided into two kinds: those who have
adopted the tantrie path and those who have not.
The former have reached either the tantric Stage
of Acoumulation or the tantrio Stage of Prepara-
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tion. The latter are those who possess tantric
powers by virtue of which they can, to some extent,
benefit or harm other beings and can also perform
limited miraculous feata such as flying through the
air. Some of these are to be found in the class of
yi-dvags such ae da-za mkha’-'gro-ma and phra-men-
ma or geon-'dre-ma. Mundane dpa’-bo mkha'-'-gro
however can under no circumstances be taken as
one’s refuge or guide: they can only be called upon
as a friend to help the individual in his spiritual
practice.

Transcendental or divine dpa'-bo mkhka’-’gro are
exalted beings who have attained the Stage of
Seeing of the tantrio path, or passed beyond it,
and all possess the rank of ’phags-pa (drya). The
dpa’-bo mkha'-’gro mentioned in chapter four are of
this category and belong to the Samgha Refuge.
Beoause they have attained the rank of ’phags-pa
they are entitled to be taken a8 one’s refuge or
guide or spiritual protector.

Chos-skyon [ Srun-ma

Chos-skyon, or srunt-ma (dharmapdla) are uphold-
ers or protectors of the dharma. Like tha (deva) and
"dre — spirits — they belong to the world of form-
less beings. They are able to benefit or harm other
beings and to perform miraculous feats. They were
appointed by the Sizvamuxr Buddha and other
holy personages and have taken vows to champion
the cause of the dharma, to uphold and protect it,
and also to protect patrons of the dharms and
guard them from internal and external misfortunes.
Some of the best kmown chos-skyon[sruri-ma are the
Four Guardian Kings.

Chos-skyonfsrutt-ma, like dpa’-bo mkha'-’gro, are
of two kinds: 'jig-rien-pa’s srunt-ma'® — mundane,
or ‘karmic’ srust-ma; and 'jig-rien-las 'das-pa’i srus-
ma or ye-des-pa’s srut-ma — transcendental or divine
STun-ma.

Mundane sruni-ma are deities subject to the

operation of karma. Their real nature may belong
to the transcendental realm but they manifest

themselves as mundane srust-ma in order to further
their good offices. Mundane sruni-ma, like mundane
dpa’-bo mkha'-'gro, may be subdivided into two
kinds: those who have adopted the tantric path
and those who have not.

In their previous births the mundane srun-ma
have been practising the tantric teachings at ran-
dom, without fully grasping or fulfilling the ‘three
essentials of the path’ (lam-gyi glso-bo rnam-gsum)—
of renunciation, bodhi-mind and the perfection of
the right view (4inyatd). This together with such
immediate causes as the intensity of good or bad
desires at the time of their death, created condi-
tions whereby they were re-born as deities ([ka),
rulers of & realm, demons (bfean), man.like demons
{gnod-sbyin), evil spirits (‘byun-po) or powerful
yi-dvags — all endowed with great tantrio powers
for the performance of good or evil deeds. Because
of these powers they have been appointed, under
vows, by the Buddha and various bla-ma to serve
the cause of the dharma. This kind of srust-ma can-
not be taken es one’s refuge or guide, but can be
used as ‘servants’ for furthering one's religious
practices.

Transcendental srusn-ma are exalted beings who
have reached, or are already beyond, the Stage of
Seeing and possess the rank of 'phags-pa (Grya).
They are motivated by an intense, sel-created
desire to champion the cause of the dkarma. This
intense desire has caused them to assume the
form of srufi-ma. It is these transcendental srusi-ma,
who like the transcendental dpa’-bo mkha'-’gro, are
included in the Samgha Refuge, and are thereby
entitled to be taken as one’s refuge or gunide or
spiritual protector.

Chos-skyon/sruni-ma assume varipus manifesta-
tions — peaceful, wrathful 67 88mi pescefuljwrath.
ful. Among the peaceful sréfi-ma the most well-
known are T8Es-RI¥ MCHED-L¥A and 6 YU-86RON-
MA. Amdh‘_g'”,fh‘e wrathful are MGow-r0, DAM-CAN
CHOS-RGYAY, DPAL-LDAN LEA-MO and RGYAL-PO
8KU-LNA; and well-known semi-peaceful/wrathful
srun-ma include Ma-goia DPaL-LEA, BNAM-THOS-
sea8, TsEANS-PA and YAR-LmaA #am-PO.

10 Jig-rien-pa’s srusi-ma: When one gives a more detailed
classification there are also some srun-ma of this cstegory
known es las-kyi srud-ma. It may, however, be worth-

while noting here that unlike the lag-kyi dpa’-bo mkha'-"gro
which were identical with 'jig-rien-pa'i dpa’-bo mkhka'-'gro,
not all 'fig-rien-pa’s srui-ma cen be cslled los-kyi srut-ma.



SECTION II

CHAPTER 8

Early Represenlations of the Buddha

Some writera hold the view that no image re-
preeentations were made of the Buddha during his
lifetime and that the first representations were
made some centuries after his death. However,
msny Indian works translated into Tibetan atate
that portraits of the Buddha were made even during
his lifetime. This difference of opinion can only
perhaps be settled when a full comparison is made
between the Tibetan translations on the subject of
iconography and such original Indian works as are
atill extant. Here the Tibetan viewpoint is given,
baged partly upon the old translations from Indian
soripte whose oontents are attributed to the spoken
word of the Buddha, and partly on other learned
treatises and commentaries of both Indian and
Tibetan origin.!

Paintings of the Buddha Made During
Hia Lifetime

The painted form of the Buddha seems to have pre-
caded the atatue-form. This painted form is said to
have firgt been used during the reigns of king aZuas-
0aN siTi-pPo (Bimbisara) of rGyal-po’i-khab, and
U.74 Ya-Na of 8Gra-sgrog. Although the two kings

Jived far awnyfrom each other and had never seen
each other they became firm friends, and it became
their custom to exchange presents. Once U-Ta
YA-NA sent his friend a priceless coat of mail. King
6ZUGS-CAN SNIN-PO asked his ministers to summon
experty to estimate the value of thia present so that
he might return the compliment with a present of
similar worth. They came to the conoluaion that no
present of equivalent value existed such as the
king might fittingly send in exchange to his friend.
This knowledge filled the king with sadneas.

Then a miniater from Magadha, Bram-ze pBYar-
TSHUL, spoke to the king saying:

““There is no need to be ao despondent! In this
world the most precious of gems is a sans-rgyas
(buddha). Have a picture painted of the S1kyAMUNT
Buddha on a cloth and send that as a present.”

The king requested the Buddha for permission
to do this and the Buddha agreed, and added:

‘“‘Have alzo painted below my picture the ‘twelve
interdependent qualities which together combine to
produce all phenomena’® and below that some
words of religious advice (See Plate 8).”

Artists were accordingly assigned to do a paint-
ing of the Buddha. But when they looked on the
Buddha they were filled with such blissful content-
ment that they were unable to reproduos his magni-
ficence. The magnanimous Buddha thereupon went
and sat by the side of a pool, and the painters were
able to paint his picture from his reflection in the

! Sources nos. 8, 37, 63, 71, 98, 99, 121, 203 page 42.6.7.,
287200 and 208
? Theee twelve interdependent qualities, rten-"brel yan-lag

Twelve Interdependent Qualitiea

1) Ma-rig-pa Ignoranoe produoes
2) *Du-byed Sense-Impressions, which produce
3) rNam-fes Consciouaness, which produces
4) Min-grugs Name and Form, which produzoes
8) s Kye-meched The Six Sense Organs, which produoces
6) Reg-pa Contaot, which produoces
T) Tehor-ba Feeling, which produces
8) Sred-pa Destre, which prodaoes
9) Len-pa Sensusl Enthralment, which produces
10) 8rid-pa Procreative Urge, which produces
11) sR'ys-ba Birth, which produces ’
12) rGa-h Old Age and Death

bou-ghis, form e oyole, each quality producing its sucoessor.
Souroes noe. 1248 page 237.4.7, 124b vol. 126, 356.4.6 and
129 page 36r3. Thus:

and Pioctorial Representations

A blind person

A potter moulding & pot

A monkey looking out of & window
A man rowing a boat

A prosperous-looking honse

A man and woman embracing

An arrow piercing the eye

A man drinking

A monkey pioking {ruit

A pregnant woman

The birth of e child

A corpee being carried to cremation

(T T T T T Y T A T I
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water.? Thus the picture came to be Jmown by the
pame of CHU-LON-MA, mesning ‘taken-from-the-
water’. Below the figure of the Buddha, the sym.
bolic representations of the twelve gualities were
painted, together with words of injunction calling
npon the beholder to lead a virtuous life. The
painting was put in a golden cylindrioal conteiner
which in turn was put inside a silver one, and these
two were placed inside a container made of copper.
This container was wrapped up in rich and costly
material and weas then loaded on to an elephant,
A messenger was assigned to sccompany it. The
messenger was given detailed instructions re-
garding the present in his charge and he, with &
party of retainers, was sent off to king U.a
YA-NA,

When the messenger was two and a half dpag-
tshad (yojana)® away from his destination king
U-7a 7A-Na and & party of retainers came to receive
the royal gift in all reverence. This was in accor-
dance with the wish of king eZuves-can sNIN-Po,
made known to king U-74 YA-NA in 4 mesaage pre-
ceding the arrival of the party bearing the king’s
gift. Then, when they had all come to an open
space, the painting was unrolled. In this remote
borderland no one had even heard the name of the
Buddha. However, there were some traders nearby
from the central provinces who knew of the Buddha
and when they saw the picture they cried out:

“Obeisance to the Buddha!l”

When king U-TA ¥A-NA heard the name °Buddha’
pronounced & tremor ran through him and he asked
to be told all about the figure in the painting, and
to have the symbeols below it end the written mes-
sage explained to him. The king’s questions were
snswered by the messenger and the traders. The
king was thereupon filled with great joy and glad-
neas and had the painting conducted to the palace
where he made extensive worship and prayers. As
evening fell he dwelt upon the meaning of the
twelve interdependent symbols. It was then that
the king realized the nature of the transmigratory
existence and the path which haa to be followed to
attain release from it. At the same time he attained
the Stage of Seeing (méhon-lam). Then he sang a
song in praise of the Buddha:®

“Praise be to the Buddha who is far away from
here!
He has bestowed on me the Wisdom Eye and hsa
removed my ignorancs|
He posseases such power to heall
Obeisance to the most perfect of physicians]”

For this gift king U-TA YA-X¥A sent a letter o king
6ZUaS-0AN SNIR-PO expresaing his heartdelt thanks,
and he also made known his desire to meet a dis-
ciple of this Buddhs. King Zues-cax SNIN-Po
communicated this request to the SAixvaMuxI Bud-
dha who immediately despatched ’ Phags-pa Ki-TYA
va-NA (Arys Kirvivana) with an entourage of five
hundred to the court of king U-7a YA-NA. And thus
the Buddha's teaching spread to the borderland of
8Gra-sgrog where the king had five hundred tem-
ples built.

Another account® of the origin of the painted
representation of the Buddha is traced to the time
when the Buddha taught in Ser-skya (Kapila).

At that time there lived there a man called
Mu¥-cHEN of the 81xya clan whose wife had a maid-
servant called Ro-mr-ra. One day, just when the
Buddha was teaching, the maid-servant was told
to go and fetoh a necklace. Her mind was filled with
grief at having to leave the Buddha’s presence even
for & short while and she thought sadly:

“Alas| I shall miss the religious instruction being
given. Such is the misfortune of being a maid.
servant.”

It s0 happened that on her way to fetch the
necklace she was attacked by a cow and killed. She
was re-born in Bifge-la as the daughter of the king
of that land. When traders from mNan-yod
(Srévasti) went to Singa-la and there spoke about
the Buddha the princess Mu-T16 "EREBI-4N | MU-T16-
cAN,? by virtue of her previous good deeds and her
past faith in the Buddha, experienced a re-awaken-
ing of that faith. She sent a mesaage to the Buddha
asking him for a representation of himself. The
Buddha let the rays from his body shine on a sloth
and artists ountlined his form;* and this bodily re-
presentation, which came to be known as 'Op-zxB-
MA, mesning ‘taken-from-the rays’, was sent to the
princess with a letter. Thus it is from about this

® Bourcea nos. B, 37, 63 page 50r1, 89, 101 page 44.5, 121
pege 180.2.7, 2687 and 208.

¢ A measure of distanve (one dpag-tshad = 7 km, 680 m).
% Bource no. 121 page 180.2.7,

¢ Sources nos. 98, 88, 101, 287 and 208.
¥ Sources nos. 98, 99, 101, 280 and 208.
® Source no. 123 page 336v1—340ri (Lhasa edition GA).
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period — within his own lifetime — that the practice
of representing the Buddha pictorially on cloth came
into widespread use.

Statues of the Buddha Made
During His Lifetime

The first statue representation of the Buddha is
traced® to the time when a householder by the
name of DAD-3BYIN invited the assembly of monks
to a midday meal. Because the Buddha himself
was not present it was felt that the gathering
lacked splendour and so another householder by
the name of MGON-MBD 245-SBYIN sought and re-
oceived the Buddha’s permission to make & statue of
him. The same householder had many statues made
out of precious materials, in keeping with the
gpecifioations laid down by the Buddha.

Another account!® explains that on a certain
occasion the Buddha went to a heavenly sphere to
give religious instruction to his mother (who had
been re-born there) and to the other divine beings
regiding there. In the Buddha's absence from sarth
the king of gSal-ldan® wishing to be reminded of
the Buddha, wanted to erect a sandal-wood statue
of him and asked the Buddha's disciple Mo'U 'GAL-
GYI BU (MAUDGALYAYANA) for help. Mo'v ’'gar-
6YI BU exerted the wondrous magical powers which
he possessed and trapsported the oraftsmen, who
were to work on the statue, to the heaven where
the Buddha was giving instruction. There they ob-
served the exact ahape and form of the Buddha and
returned to gSal-ldan where they erected a full-
length statue in the Buddha's likeness. In front of
the glsug-tor (upnipa) — the flame-shaped tuft or
growth on the head of the Buddha — they placed a
dazzling sun-stone. It is 8aid that when the Buddha
returned from the heaven of divine beinga the
sandal-wood statue took six ateps forward to greet
him, In fulfilment of a prophecy made by the
Buddha on that occasion the' statne was sub-
sequently taken to China. There it came to be
known by the name of TSaAN-DAN-GYI J0-B0.} (This
form of the standing Buddha was later portrayed in
embroidery work in the famous Zi'u-than!® style.)

7

Yet another account!® traces the origin of the
statue-form to the time when the Buddha was about
to pass away from this world. In order to set his
teaching on & more permanent basis and to subdue
the other non-Buddhist teachings he asked that
o statue be made of him. After he pronounced this
command three rays of light shone forth from his
mouth. Theee rays touched the three gods TsHars-
PA (BramMa), Kuyar-"yuae (Vignu), and BRGYA-
BYIN (Kau$ma) and they were drawn to the spot
where the Buddha was. These three undertook to
make representations of the ‘three bodies’ of the
Buddha: the ‘spiritual or truth body’ — chos-sku
(dhkarmakdya), the ‘enjoyment body’ — lons-sku
(sambhogakiya), and the ‘created body or the body
of magio tranaformation’—sprul-sku (nirmanakdya).

TsuaNs-pA had a magnificient mckod-rien erected
to represent the ‘truth body’ and this served as an
objest of worship for the mkka'-'gro-ma (ddkini)
in O-di ya-na (= O-rgyan).

KAYaAB-'JUG took many jewels of the Hu (ndga)
and made a statue called ENAM-SNAR GANS-CAR-
MTSHO to repreeent the ‘enjoyment body’ of the
Buddha and this was placed in the ocean to serve
a8 an object of worship for the Hu (ndga).

BRGya-BYIN took five kinds of earthly and
celestial jewels, and glass jewels of five hundred
and one varietiea and had statues cast in the
Buddha's image by Br-§va xar.Ma. In all Br-§va
EAR-MA made three statues of the Buddha, repre-
senting the Buddha at different ages. Following de-
scriptions given by the Buddha’s nursemaids, the
firet and second statues represented the Buddha as
he was at the ages of eight and twelve; and the
third one portrayed him at the mature age of
twenty-five. Each of these three statues represented
the ‘body of magic tranaformation’. The Buddha
let the rays of his body shine on these statues and
blessed and consecrated them. The largest of these
statues BRGYA-BYIN took to |Ha-yul {s heavenly
sphere). The other two amaller ones were taken in
turn to |Ha-yul, O-di ya-na, Klu-yul (8 aphere in-
habited by &u), and rDo-rje-gdan.!® It is said that
during the reign of king DEvAPiLA the statue of
the twelve year old Buddha was taken to China
and the statue of the eight year old Buddha to
Nepal.

* Sources noa. 89, 101, 287 and 298.

1% Sources nes. 8, 101, 287, 290 and 208.

U King U-7a Ya-Na of sGra-agrog aocording to sources
nos. 63 and 260,

12 Bpo Sarat Chandra Das, Tibetan-English Dictionary,
Kyoto 1060, page 996.

18 Other spellings of this word are: S{’u-thad and Si-tAan.
4 Souroces nos. 99 Part 1 page 58, 270 and 287.

1 Bodh Gays in modern Bihar.
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The Statues of the Buddha Portrayed
As at the Agea of Eight and Twelve

In the seventh century A.D. the thirty-third
Tibetan king, king SRON-BISAN 8GAM-PO, toOk as
one of his consorte the Nepalese princess Kual-
BT3U¥, daughter of king ’'Op-zER Go-CHaA (AMSU-
vaRMA), better known to Tibetans as BaL-Bza’ —
meaning ‘the Nepalese Consort’. The princess when
ghe came to Tibet brought with her the statue of
the SAxyaMUNT Buddha portrayed as he was when
he was eight yeara old. This statue was kept in the
temple Ra-ga "phrul-anan in Lhasa which BAvr-Bza’
had speoially built, This temple later became
popularly kmown by the name of Jo-khan. The
image came to bear the name Jo-Bo MI-BSKYOD
BRDO-BJB.

King S®ON-BTSAN 30AM-PO also took as ome of
his congorte the Chinese princess WoN-$1% KOoN-JO
(WeN-cB’ENG KuoN0-CEU), better lmown to the
Tibetans as BGYA-BZA’ (‘the Chinese Consort’),
daughter of the emperor THAR THA'I THUN (TaX
TsUNa). She brought with her as part of her dowry
the image of the SAKyamuN1 BuddAa, portrayed as
he was at twelve yearas of age. This statue was
enshrined in the Rva-mo-che temple in Lhasa
which RGva-Bza’ had speoially built.

During the reign of king MAN-SRON MAN-BTSAN,
the grandson of SROR-BTSAN 8GAM.PO, there was
fear of a Chinese attack on Lhasa and because of
this the statue which had been brought to Tibet by
the Chinese consort of SEON.BTSAN S0AM-PO was
taken for safe-keeping from Rva-mo-che to Jo-
khah where it was hidden, and walled up. A picture
of 'JAM-DPAL-DBYANS (MARJUSRIGHOSA) Was paint-
ed over the entrance to the hidden spot to mark it,
Later when the danger was over this image was
taken ont of ita hiding place and housed as the
ocentral statue in Jo-khan while the statne of Jo.BO
Mi-BgEYOD RDO-BJE which had formerly occupied
the central position in Jo-khan, was transferred
to Rva-mo-che. Thus an exchange in the position
of these statmes took place!® which remained un-
changed up to the recent Chinese occupation of
Tibet. The names by which the statue of the
Sixyamur Buddha in Jo-khan (i.e. the one brought
by the Chinese consort) came to be known are
seversl: Jo-po SixyaMUNI, Jo-B0 YID-BEIN NOR-BU
and Jo-Bo RIN-PO-OHE.

These two imagea of the Buddha in Jo-khan and
Rva.mo-che were the two most venerated of all
imagea in Tibet.}

Other Statues of the Buddha Made
Shortly After His Death

About eighty years after the Buddha's death
when *Phage-ps NBR-8843 was the chief upholder
of the Buddha's teaching there lived three Brahmin
brothers in Magadha.’® The eldest of the three,
BGYAL-BA, had a temple built in VArinasl with a
statue of the Buddha inside made of precious
stones. He also composed verses in praise of the
Buddha. After his conversion he took the name
MTHO-BTSUN GRUB-BJE.Y

The second brother, LEas-rayar, had a temple
built in Ka-len ta-ka a apot in 'Od-ma'i-tahal (a
grove in rGyal-po’i-khab) and for it a statne was
made of earth brought from 'the eight holy pil-
grimage places’. .

The youngest of the brothers, named BDk-BYED
BDAG-PO (== BGQyaL-BA) had a mchod-rten built in
rDo-rje-gden which housed a small temple within.
The mchod-rten was built next to the ‘bodhi’ tree
under which the Buddha gained his total enlighten-
ment. Inside ite temple wns a statue of the Buddha
as he was at the age of thirty-five, made out of the
finest sandalwood and pulverised jewels. The san-
dalwood used was that which grew on the banka
of the river Ganga at a bathing spot frequented by
the Buddha. The eyes were made of precious stone.
The statue came to be known as the Mani BopHr.
In time numerous patrons had many statues made
to fill this temple in rDo-rje-gdan, of which the
most celebrated were ‘the Eight’ (atatuea) which
inclnded the famous one known as 'JAM-DPAL
BXA-30RA (MARJIUSRY DUNDUBHISVARA).

The religious king ASoxa (Mya-FaN.MED) in the
course of his reign had various beautiful adorn-
ments made to the mchod-rten in rDo-rje-gdan
among whioh the moat famous are the beautitul
railings of the innermost of the three ambnlatories.
King A$ora also built mchod-rten in ‘the eight
holy pilgrimage places’. Later Indian workman-
ahip, although incomparable in ita way, conld not
match the magnificence of these early works.

B Souros no. 20 page 26—34, &8 page 75.

17 The appellation Jo-bo came into being after TBOR-KHA-PA
had both these statues crowned.

1 Gourons nos. 37, 63, 09, 101 page 101.22, 102, 287 and 298.

\» However, source no. 101 page 101.23, contradiots the
sasumption that BGYAL-BA is the samo person as MTHO-
BTOUN GRUB-BJE.
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The Rise of the Varioua Schools of Buddhist Art

Among the best of these later works were the
statues made by the sculptor Brupisina who lived
in Magadha during the reign of king SaNg-Ravas-
pPRY0GS. This craftaman took as the model for his
gtatues the 'Opn-zER-MA (‘taken-from-the-rays')® re-
presentation of the Buddha, and from his work origi-
natea the Central achool of Buddhist art in India.

During the reign of king NaR-T9HUL there lived
in Ma-ru the artist PHREN-'DZIN (SRAGDHARA). It
is he who originated the Old Western achool of
Buddhist art in India.

During the reigns of the kings DEvarira and
DPAL-LDAN CHOS-8KYOK there lived two master
crafiamen, father and son, in Wa-ren-dra. They
were DHI-MAN-DAY and his son Brr-pa-Lo. Léter
the son went to Bhan-ga-la and resided there. From
the father and son originated the Eastern school of
Buddhist art in India. The statues made by the
Eastern school came to be known by the name of
Sar-gyi-lha (gods of the East); and they also took
the 'Op-zER-MA (‘taken-from-the-rays’) as their mo-
del.® The father and son were also responsible for
establishing the Eastern style in painting although
later the son inclined more towards the Central
style. .

The Central, Old Weatern, and Eastern schools
were the three main schools of art in India at that
time.

The earlier Nepalese works are similar in atyle to
the Old Western school but later they appear to
be influenced by the Eastern school, Much later
still the art form in Nepal followed no set school
but became a complete mixture.®

Kha-che (Kashmir) at first followed both the
Centra] and Old Western schoola, but later the
Kha-che artist HASURAJA started a new atyle of

art which came to be known by the name of

Kha-che-ma ™ X -

In Pukkam and south India the art of statue-
making found wide expression. The schools of art
followed there are said to be of a three completely
different kinds.® The founders of these schools of
art were RGYAL-BA, GZAN-LAS RGYAL-BA, and
BNAM-PAR BRGYAL-BA, and together they are known
as the Southern school (Ao-ma). Little is known

about them in Tibet however since their influence
does not appear to have reached that far.

CHAPTER 9
The Pundaion of Religious Statues and Paintings

According to Tibetans all branches of learning
fall into five major divisions. These are: arta and
crafts (bzo rig-pa); medicine (gso-ba rig-pa); San-
skrit grammar (sgra rig-pa); logic (tshad-ma rig-pa);
and philosophy (nan-don rig-pa). In addition there
are five minor divisions of learning which are in-
cluded within the major divisions.! These are:
astrology (skar-risis); composition (sdeb-sbyor); pro-
sody (sflan-fag); the study of words (mnon-brjod);?
and drama, dance and musio (zles-gar). So in total
there are ten branchea of learning.

In the branch of arta and orafts (bzo rig-pa)
three distinctions are made depending on whether
the areative process involves the functioning of the
body, speech, or mind.* Within the first category
fall the making of icons such as those representing
8 buddha or a bodkisativa (byan-chub sems.dpa’);
the making of other sacred objects such a8 mchod-
rien (caslya/stipa); the writing of works of a reli-
gious nature; and the making of all kinds of articles
for daily use, In the second category are included
the reading and expounding of the religious texta,
and sll other sounds such as song, melody, and
tonal rhythmic incantation. The third category
embraces the mind’s pursuit of all learning and
knowledge, without limitation, religious or other
wise.

Of the works which are said to originate from
the physical body the highest kinds are considered
to be the making of religions images whether in
statue or painting form. These works fall into three
divisions depending on which of the ‘three duddha
bodies’ they represent. Chos-sku (dharmakdya) —
the ‘spiritmal or trath-bady’ — is represented in
works such as dkyl-"khor (mandala), 'khor.lo (cakra),
mehod-rien (cailya/stdpa), and salsalsha — miniature
olay images. Lonts-sku (sambhogakaya) — the ‘enjoy-
ment body’ —is represented in those images of divine
beings who have hair knots, silk garments and
ornaments, including head ornaments. sPrul-sku

¥ Sources nos. 08 and 208,

" Dpr-MaX-DA a0cording to souroe no. 287 and Dan-xa-wa
socording to souroe nod. 37 and 101 page 213.25.

# Sources nos. B8 page 18r7, and 298.

2 Souroes nos. 37 and 287,

“ Bouroes nos. 37 and 287.

8 Sources nos, 101 and 287.

1 Sourcea nos. 99 Part 8 page 855, 244, 287, 288.

8 See Sarat Chandra Das, Tibetan-English Dictionary,
Kyoto, Japan, 1969, page 363.

! Sources nos. 15, 16, 98 page 18r7, 226, 244, 207 and 208
page 204 v7.
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(mirmdnakdya) — the ‘created body’ or the ‘body
of magic tranaformation’ — is represented in images
of unadorned divine fignres such as the S8ixyamMust
Buddha wearing the plain monk’s robes. These
religious images are oonsidered the highest kinds
of works because of the use they serve to worship-
pers, who by looking upon the figures represented
and refleoting upon their gracious ‘qualities may
thereby be led to meritorious achievement. As a
reault of such virtuous thoughts as these, religious
zeal is born in the devotee. These religious objeots
sre symbolic representations to which reverence
and worship is paid, whereby the worshipper gains
merit. It is therefore only fitting, and indeed of the
greatest importance, that these objeots of worship
ghould be made accurately in accordance with the
dimensions and measurementa laid down.¢ If these
measurements are not complied with then the
merit earned by the maker of the object may be
outweighed by the demerits he acoumulates for his
faulty worlonanship. Moreover an ill-proportioned
or badly-executed work has the effect of inviting
irreverent thoughte and remarks from beholders,
and thus demerit will be earned by these people
also. A badly-executed work inspires no faith or
devotional zea) in the worghipper, and as a result
no blesaing is acquired, for the bleasing is commen-
surate with the devotion of the worshipper. It is
only when a deep understanding of the Buddha's
teaching ia gained that one appreciates more clearly
the real meaning of these aymbolic representations.
Then one'’s regard for them is increased; then one
oomes to distinguish olearly the uses served by &
work of religious content, as distinct from a mere
plaything or, for instance, a carving representing
8 monkey such aa one might find decorating a table.

All religiona works of art are collectively referred
to aa ‘sku-gsun thugs-rien’. The Tibetan word ‘rien’
means literally ‘support’ but in ita religious oon-
notation it has no exact equivalent in English.
‘*YTen’ in the religious sense means an aid to
memory, an aide memoire or reminder of the real
thing which the object stands for {hence a ‘sup-
port’). For example all religious statues portraying
a buddha, deity or holy being belong to ‘eku-rien’
(physical reminders); all religious written -works
belong to ‘gsun-rien’ (verbal reminders); and all
objects direotly related to religious prectioce, such
a8 mchod-rien, mandala and attributes, belong to
‘thuga-rien’ (spiritual reminders).

4 Sources nos. 6, 8, 37, 108, 109, 112, 128, 161, 180, 183,
198, 206, 207, 244—248 and 310. ,

There exists the practice of having certsin reli.
gious imagea for specific purposes. For exzample,
8 person who wishes to commission a work for use
in his own religious practice can make his own
choice from the whole range of deities. Of course
particular roles are fulfilled by certain deities. Thus
s devotee may turn to a particular deity when
making a request for a long life in order to be able
to praotise religion. Or an image of the sGroL-
DEAR (SITaTARA4), or the White TArA, may be com-
missioned by a person who aeeks to remove im-
pediments which hinder his" practice of religion.
There are also statuea or portraits which are exe-
cuted after a person has died: 'OD-DPAG-MED
{AmxTABEA), or the Buddia of Unmeasured Splen-
dour/Boundless Light, is one of the deities com-
moaly portrayed on sach oocasions. The name given
to these works, exeouted after a person’s death,
in akyes-riags. The roles that these deities play for
certain specific oocasions and purposes are outlined
in the mdo (sitra) and rgyud (fanira) scriptures.
However, it ahould be borne in mind that there is
no hard and fast rule which reatricta the portrayal
of a certain deity for just one single, specific pur-
pose. Certain deities who are not referred to in the
sariptures for a particular case may be used equally
appropriately and a deity quoted for one role may
be employed for other purpose as well. The result
is that the patron has a very wide choice at his
disposal; and of oourss the original purposs in
mind also varies greatly. For thias reason it is some-
times difficult to say with any certainty what the
original role of a particular work waa intended to be.

In paintings, apart from the details directly con-
nected with the figures portrayed, there is also the
background ecenery adorning it to be considered.
This includes the landscape, animate and inanimate
objeots, and heavenly objecta such aa the sun, moon
and stara, all of which contribute to msake the
painting pleasing to behold. However some of these
details are not mere adornments but have under-
lying significance, being symbolic representations
of the gpiritual achievementa of the dla-ma (guru)
or lha (deva) portrayed. These symbolic illustra-
tions of abstract qualities, whether they be sym-
bolised by trees or flowers or anything else, ahould
be viewed in their entirety and explanations ghould
not be looked for in every line and stroke aa that
is not in keeping with the artist's intention. There
exista no written work which enumerates the sig-
nificance of such details. The understanding and
ability to interpret the great variety of symbolio
representations will come only after one has made
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s thorough study of the religion. Those people
therefore who readily give a host of plausible inter-
pretations and explanations of what they feel their
listeners want to hear are often only laying down
self-concooted generalities which mis-repreeent the
true religion and oulture. The writer himself lacks
the temerity to attempt such facile interpretations.

If one compares the work of two artists on an
identioal subjeot the dimensions and measurements
should tally. In other respecta however there ia a
free choice in the extent to which adornmenta such
as symbolic ornaments, clothes and other sur-
rounding details are uged by the artist. Such differ-
ences 88 one may find in two works on the same
subject are purely personal embellishments by the
artist and have no religious significanoe.

Some representationa have for their subject more
than one personage and these may be portrayed
either in one composite work or in a set of works.
The rules pertaining to such works vary, but for
convenience they are divided into thres categoriea.
In the first category are included such works as
khrunts-rabs,® brgyud-rim (See Plate 7)® and tshogs
#n (See Plate 8)7 which portrey a host of figures
for whom there exists a definite prescribed order,
laid down in the eacred texts, which determines
the number and arrangement of the figures. In the
second category are deities fulfilling a similar role —
say, for long life — which may be grouped together.
Bat the majority of theae group portrayals, whether
portrayed in a set or in a composite group, belong
to the third category which is determined solely
by the choice of the person commissioning them.
It will be obvious then that one cannot say with
any certainty why a oertain group of figures should
be grouped together when no absolutely hard and
fast rulea exist.

In recent years there appears to have been a
growing interest in the West in meditation; at least

the word ‘meditation’ has come into increasingly
widespread use. Because of this the role that
images play in the practice of meditation has also
come to be investigated. But simply to take an
image and to say immediately precisely what con-
nection it has to meditation is extremely difficult.
If meditation is to be eincerely practised it is cus-
tomary, and essential, firat of all to train the mind.
In order to do this, small stones, bits of sticks or
an image may be employed on which one con-
centrates and focuses the mind. Where possible an
image such as that of the Buddha should be em-
ployed. The devotes then concentrates clearly on
every detail of the form, retaining the picture of
the object in his mind. In this way a dual purpose
in served. In the first plaoe, by suoch concentration
the devotee trains the mind and prepares it for the
praoctice of meditation proper; and in the second
place, the mere act of having looked upon a holy
image is itself a means whereby merit may be
earned.® Aa pointed out above, images are made
for a variety of purposes and not solely for use in
meditation.

It is only after one has sucoeeded in training the
mind that one can seriousaly astart to meditate in
order to advanoe along the path leading to en-
lightenment. By the time this stage has been
reached it is pointless to concentrate on the phy-
sical image in front of one. Instead, the concentra-
tion has to be on the projected image seen in the
niind, for the realm of #47-712-'dzin (samadhs) is not
accessible through the physical organs of percep-
tion. The main endeavour on the way to enlighten-
ment is the practice of dpyad-sgom (examination,
investigation) into ston-pa-fitd (dinyaid), and ’jog-
agom (reflection upon the knowledge so gaimed).
The meditation upon & reasl or imagined image
forms only a part of the meditation. If one wants
to have a full and accurate understanding of the
practice of meditation in Buddhism, this can only

% ' Khruns-rabs: refers 10 works where the subject matter
traces the historical line of sucosesion of incarnste beings,
o.g. the line of descent of the Dalai Lamas or Pag-chen
Rinpoches (kmown also as Panchen Lama to non-Tibetans)
or other incarnations. _

8§ drGyud-rim: refers to works where the subject matter
traces the line of apiritual teachers through whom a
teaching has boeen transmitted, These teachers need not
follow one another but a number may exist at the same
time, as contemporaries. The line of ocontinuity here is
not one of incarnations but simply of handing on & par.
ticular dootrine.

T Tahoga-fin: refers 0 works whoes subject matter is
similar to rgyud-rnims exocept that tshogs-KA embracos o
host of additional refuge-givers. (See chapter 4 on the Ad-
ditional Kinds of Refugea.)

It might bs appropriate at this juncture to polnt out that
this word in the past has often been misinterpreted by
some writers, who have translated it as ‘sssembly tree'.
The %3 in tshogs-Hin is spelt with a £ and not with 4, which
is the apelling for a tree. The literal meaning of tshogs-Fin
is ‘merit aphere or object'. The {figurea represented bestow
merit and wisdom upon thoss who make prayers and
offerings to them.

§ Sources noa. 12 and 145.
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be achieved by making a study of the sidfras, tan-
tras, and other learned commentaries, and by
taking instruction personally from an experienced
gpiritusl teacher. The question of such meditation
ig far too complex to be dealt with here.

CraPTER 10
The Professional Ariist and Hia Preparation

Before commencing on & particularly important
work, be it a statue or painting, certain religious
rites may be performed.’ The ceremony consists of
reading from the soriptures, making offerings and
distributing alms to the poor. A bla-ma bestows
blessings on the place where the work is to be
carried out, and on the materials and tools to be
used for the work. The artist or craftsman carrying
out the work is also blessed by the bla-ma. This is
done after the bla-ma has entered a state of medita-
tion in which he invokes a divine being — usually
the deity 'Jam-pPar-DBYANS (MARIUéRIGROSA) god
of Wisdom — to enter into the human maker of
the image.

If the subject of the work is & yi-dam — a medi-
tational deity, or & srusi-ma — & guardian deity, it
is especially necessary that the maker of the image
be an initiate of the tantric class to which that
deity belongs. If he is not already an initiate then
he receives the conmecration necessary to initiate
him into the appropriate mandala of the particular
deity which he is about to portray. Once an artist
has received initiation into one of the four tantric
classea® he does not require further initiation be-
fore embarking on a work of any yi-dam and srun-
ma belonging to that olass. If however the subject of
a new work ia a deity belonging to a class different
from the one into which he has already been ini-
tiated the artist must receive an initiation into the
appropriate olass.

In eddition to this a rite known as rjes-gnan is
performed by & bla-ma before the making of repre-
sentations of yi-dam end sruti-ma. During this
ceremony of rjes-gnan, meaning ‘permission given’,
the artist receives the bla-ma’s blessings which
enable him to recite and meditate on the maniras of
the yi-dam or srusi-ma on which he i about to start
work.

In the case of certain yi-dam and srun-ma the
artist has also to spend a period of time in medi-
tational retreat.

A harmonious relationship between the artist
and the person commissioning the work is also
considered conducive to the suocoess of the work.
Also there should not be any feelings of discord
between the artist and the patron’s bla-ma and the
subject of the work about to be undertaken.

The place of work should be in quiet surroundinge
and except for those persons directly conmected
with and helpful to the artist’s work, such as the
patron, bla-mas, and physicians, curious visitors
should be barred.

The direction in which the artist faces whilst
carrying out his work is another consideration.
This depends on the subject of his work. East is the
favoured direction faced when making portreyals
of ‘peaceful’ deities and persons; south for those
deities appealed to for ‘increasing’ merit, long life,
prosperity eto.; west for some tantric deities; and
porth for the 'fierce’ or ‘wrathful’' deitiss. If for
reasons of lighting the favoured pogition is not
advisable then the artist sits for & short while
facing in the auspicious direction before taking up
& more convenient position.

Depending on the subject of his work certain
personal restrictions may be placed on the artist
during the period of his work, such as abstinenoce
from mesat, aloohol, onion, and gerlic; and strict
personal] oleanliness may be enforoed. These restric-
tions always apply during the making of represen-
tations of any of the deities belonging to the first
tantric class — bya-rgyud (kriyd tantra). Details
of these restriotions are presoribed in the text con-
cerning the partioular deity.

There also exista the praoctice of adding small
amounts of certain ingredients to the material to
be used in making the portrayal, for example earth
and water colleoted from sacred pilgrimage spota;
relics of holy bla-ma; powdered bits of gold, silver,
turquoise, coral and pearl; sweet-amelling medicinal
herbs, powdered saffron flowers and =0 on.

For certain deities special ingredienta are re-
commended in the texts and, if available, these
special ingredients should also be added. If the
statues are made of clay thess ingredients are sither
mixed with the clay or added to the paint. In the
case of metal statues the ingredients are made into

! Bources nos. 15, 16, 161, 180, 208, 207 and 245.

' Refer chaptar 7, page 16.
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& liguid which is then usually painted on the inside
of the statue. In paintings these ingredients are
either applied direct on to the surface to be painted
or added to the paints; or they may be mixed with
the ink or vermilion used for the writings at the
back of a than-ga.

Worn garments of bla-mas may also be used for
painting on though this is rare. More often the
cloth to be painted on is kept for a short period in
close proximity to a holy person before bsing pre-
pared for painting on.

The maker of an image does not necessarily have
to be a monk: there are both lay and oleric artists.
A traditional concept of a person engaged in making
some religions work and the qualities ideally re-
quired of him are outlined in a certain text.® In
this it is said that the ideal artist should be free
of fanlts and shorteomings such s an inadequate
knowledge of his work; shounld be free of conceit
or arrogenoe; should not be un-cooperative or diffi-
cult to live with; should be free from the desire to
be flattered or shown respeot by others; should be
free of rudeness; free of acquisitiveness; should not
be demanding in his fees or in the quality of food

and drink provided for him; should be free of dig- =

honesty (i.e. not given to stealing from his work

materials); should not be slothful or given to ©

making excuses readily; should not be fond of
wine and women. The positive good gualities which
he should possess are: modesty; devotion to his
religion; middle-age; eoundness in all his senees;

diligence and conscientiousness in his work; good.

temper; a freedom from back-biting and a kindly
disposition.

Here it might be appropriate to say a few words
about the profession of the religious artist.

The profession of the artist was most often dic-
tated by his being born into a family of painters
(Tha-bris-pa) or image-makers (lha-bzo), though
thers were, of course, also thoss who turned to this
profession as a result of théir own interest and
talent. Many years of apprenticeship were spent
working and learning wnder & master. In painting
the final test was said to come when an apprentice
had perfected his skill in drawing the eyes and
mastered the art required in the delicate applica-
tion of outlines and drawings in gold paint.

In the Tibet of old the makers of images were
always kept busy with works commissioned from
them, The artists worked either in their own homes

or else got board, and sometimes lodging, and a
fee for doing the work at a monastery or in a
private household.

When new temples or shrines were added to
monasteries, statues and than-ga would be required
for them. Donations from rich patrons requesting
that certain statues or fhafi-ga be made and hounsed
in a monastery were another source of work for the
artists. There were many occasions which might
result in the commissioning of a new work whether
by the lay or monk population. For example statues
or than-ga might be commissioned as part of the
prayers and ceremonies for the recovery of someone
ill or for & newly deceased person (See Plate 42).4
Other occasions were to ward off ill influences at
certain ages, say at the ages of thirteen, twenty-
five, thirty-seven, forty-nine ete. The most general

~ reason for the making of new works was to create

objects of worship in order to accumulate merit.
4The commissioning of & work was an act of worship
itself and between the completed work and the
tron there existed s very close persons] link.
Sometimes after » person’s death religious works
of art belonging to him might be offered to a bla-ma
or to a monastery. This might be the wish of the
deceasad or the request of a close relative. Or such
a presentation might take place during the life-
time of the person. People in Tibet never treated
these religious works as mere sntique pieces. The
qq'u&].ity and significance of 8 work was more im-
portant than its antiquity. It was quite often the
practice to ‘re-do’ or ‘touch-up’ old statues eo that
they might be kept in good condition. There ex-
isted no shops where one ocould buy than-ga and
religious statues and even today it is considered
morally reprehensible and disrespectful to the deity
involved to make money out of the buying or sell-
ing of religious works of art.

The few Tibetan artists who left Tibet in 1859
and who are now living in India have to contend
with very different circumstances. Although some
of them continue to carry out works of religions art
for patrons, naturslly enough & Tibetan population
of refugees cannot be compared as & source of
patronage with the original population of their
own country, who lived at a different tempo, and
with other valnes than those which prevail outside
Tibet. Some of these artists are mow oompelled
to seek & livelihood by painting tharn-ga and msking
statues in order to sell to tourists.

* Source no. 70.

9 The name given to these latter works in skyes-riage.
Refer aleo chapter 9.
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Crart=R 11

Dimensions and Symbolic Adornments
of Statues and Paintings®

There are eight sets of thig-khas,? which are the
measurements and dimensions for all images,
whether portrayed standing or seated, whether
peaceful or wrathful. These measurements cover
the whole figure.

1. In this category are those figures shown seated
in an erect position such as the portrayals of the
Sigvamuxt Buddha wearing monk’s robes;® and
RGyYAL-BA BIGS-LNA (the Five Jing) wearing
jewelled ornaments.

The set of dimensions for this category is given
in the tantrio text Dus-"khor-gyi rgyud (K dlacakra-
tanira).

2. In this category are those #-ma-khro or semi-
peaceful/wrathful deities such as the yi-dam 8Dx-
MoHOG (SaMvama), DGyms-eDoR (HEVAIRA), and
Dus-xaor (KiLacakea) who wear bone ornaments.

The set of dimensions for this category is given
in the tantric text bDe-mchog sdom-"byusn-gé rgyud.

3. In this category are the figures of those yi-dam
with a thousand hands and multiple heads such as
some statues of BPYAN-RAS-GzIGS (AVALOKITE-
fvara) and GDUGS-DEAR. (SITATAPATRA).

The set of dimensions for this category is given
in the tantric text dPal gdan-b5’s rgyud (Sri-catur
pithatantra).

4. This category includes various other yi-dam,
shown either seated or standing, such as BDDo-RIE
PHAG-MO (VAJRAVARART) and 8GBoL-MA (TArA),

The set of dimensions for this category is also
given in the dPal gdan-bi'i rgyud tentric texts.

5. This category includes in genersl the wrathful
yi-dam and srun.ma deities. They are the ones
who are heavily built and have thick arms and
legs, end are short in stature with large bellies.
They are powerful-looking. PEYAG-NA RDO-RJE
(Vasnaring) with one head, two hands and two
legg is an example in this category. Other examples
with more than one head, two arms and two legs
are BTa-MeRIN (Havaerlva) and Prur-pA (KILa).
An example with multiple heads, arms and legs,
is ’J168-BYED; while DPAL-LDAN LEA-MO is shown
riding. All these yi-dam or srus-ma wear not only
the bone ornaments but also ornaments of anakes,
intestines, garlands of severed heads etc. These

ornaments are called ’chol-ba’i-rgyam, meaning
literally ‘inappropriate ornsments’.

The set of dimensions for this category is given
in the tantrie text gSin-rie-gded dmar-nag-gi rgyud.

All these five sets of dimensions were given by
the Simvamun: Buddha himself in his tentric
teaching,

8. In this category are stunted figures such as
MGoN-PO-GUR and klu (ndga) figurea which have
the lower half of the body in serpent form.

7. In this category are fan-thos (Srdvaka), ran
sanis-rgyas (Pratyekabuddha) and ordinary mortals.

The sete of dimensions in thess two categories
wera derived from thé statues and paintings which
were first taken from Indis to Tibet.

8. This category deals exolusively with the vari-
ous postures, and gives dimensions where appro-
priate. The postures are as follows:

rDo-rje's akyil-krun.: this is the cross-legged pos-
ture in which the soles of the feet are turned up-
wards.

Padma's skyil-krun: this is the lotnas posture in
which the right foot is tucked under the body while
the left foot resta on the right calf. It is slightly
looser than the rdo.rje’s skyil-krus, but the knees
sre kept flat on the ground.

Sems-pa'i skyil-krust, in this posture the left foot
is tucked under while the right foot rests on the
left thigh.

dPd’-bo’s 'dug-sians: in this posture the left leg
is in the croesed position but the right knee is
drawn upright and close to the body.

dPa’-mo's *dug-stans: this posture is similar to
the last but the ball of the right foot is placed on
the left thigh. ,

bZan-po’'s 'dug-stana: in this posture the body
is seated in the western fashion with the two legs
slightly apart.

gYas-rol: in this posture the left leg is crossed
while the right leg is flexed loosely in such a way
that the inside calf touches the left foot.

g¥on-rol: this posture is the reverse position of
the last. .

bDe-gdegs-can: in this posture the two legs are
sharply bent in such a way that the soles of the
{feet touch one another completely while both knees
are kept on the ground.

rTih-zlum: this is a posture in which the knees
are flexed akimbo with the heels touching and toes
pointing in opposite directions.

! Bources nos 81, 98 page 20 v 1, 108, 108 128, 161, 180 page
187, 108, 206, 207, 232, 312 and 315.

2 Bources nos. 81 and 244.
* Bource no. 52,



m Nam-pa’s rkan-stabs: this posture is a standing
posture with the heels and feet together, as if ‘at
attention’,

rGyal-po rol-pa’i-stabs: this is a seated posture in
which both legs are loosely drawn up in a pose of
relaxetion.

The set of dimensions used in this eighth category
ia derived from the measurements used by the
Nepalese artists such as the celebrated artist RaTwva
RAKSITA.

The Tibetan artist sMaw-THAN-PA and those
following his school of art have another system of
eight sets of dimensions; while the sGar-brist and
Bu-sTox have a system with eleven sets of dimen-
sions, The contents in all cases are the same as
above although in the latter case they are presented
in more divisions (See Plate 11).

Portrayals in statuary and painting of beings
above the rank of "phags-pa (drya) are distinguished
by the presence of some, or all, of the following
symbols: the dbu'i 'od-kor — the circle of light
round the head (halo or nimbus) ; the sku's 'od-zer —
the rays of light emanating from the body; the
fis-zla padma's gdan — the seat covers of the sun,
the moon and lotus flowers; and the khri rgyab-yol—
the throne snd backrest.

dBu'i "od-kor: the halo or nimbus is & neat circle
round the head taking as its centre the point at the
top of the forehead, in between the eyes, and re.
presents radiating rays. The diameter of the halo
is two ocubits (khru) — i.e. twice the length of the
forearm from the elbow to the closed fist of the
personage represented. The colour of the halo is
usnally green or light red (See Plate 12).

However, there are two classes of beings above
the rank of 'phags-pa (drya) who are never por-
trayed with the halo — the very wrathful yi-dem
or meditational deities (all of whom are above the
rank of "phagse-pa); and the very wrathful ye-des-pa’s
srunt-ma| jig-rten-las 'das-pa't sturt-ma’®

s8Ku'i ’od-zer: The rays of light round the body
are enclosed within an oval circumference, the top
part of which touches, or very nearly touches, the
top of the halo. The lower part of the oval merges
into the lotus sest. The background colour of this
body halo is dark blue. On it are drawn fine curved
lines in either gold or yellow paint which represent

the raya of light emanating from the body (See
Plate 12).

At the edges of the head halo and the body halo
there are sometimes elaborate curling patterns called
nor-'dzin pa-tra interspersed with the jewel nor-bu.
Sometimes the nor-'dzen pa-fra design is on its own;
sometimes on its cutside there is either a single ora
double band of rainbows ; sometimes there ia & single
or a double band of rainbows on the inside ; and some-
timea there is both an inside and an outside band
of rammbows. Then again there are cases when the
nor-'dzin pa-tra pattern is absent altogether and
there may be just a rainbow border. In some cases
there is only an orange border. Af its simplest level
there may be no border at all round the halo or
the rays of light round the body. In all cases,
whatever the decoration or absence of decoration,
the original size laid down for the haloes must be
adhered to. Thus, if any of the above elaborations
are present they must come within the gize origi-
nelly laid down and must not be added on to it
(See Plate 12).

In the case of the semi.wrathful aspects of yi-dam
and ye-des-pa’s sruri-ma/'jig-rien-las 'das-pa'’s srun-
ma the rays of light round the body do not have a
border of nor-'dzin pa-tra but in its stead there is &
ring of fierce flames (See Plate 18) or gusts of wind
{See Plate 14), or sometimes both flames and wind
together (See Plate 15). Details conoerning each of
the deities are given in the texts and must be com-
plied with.

Images may generally be found sested on the
triple seat covers of the sun, the moon and lotus
flowers (#4-2la padma’i gdan) or on the ocushion
(’bol-gdan).

The triple seat covers have an uppermost layer
of gold (representing the sun); a middle layer of
white (representing the moon); and a bottom layer
of lotus flowers, which can be in all colours,

The cushion often has on top of it & red coverlet
with a silk border called stan-dmar (See Plate 9);
and sometimes over this the monk’s rug or carpet
called gdin-ba (See Plate 10) in red or maroon.
However, unlike the triple seat covers of the sun,
moon and lotus flowers, and the cushion, the two
top covers (stan-dmar and gdii-ba) can be used by
even thoss who have not reached the 'phags-pa
(@rya) stage.

¢ pGer-bris: s school of Tibetan Painting. Sec Chapter 14,

page 37.
* The group of guardian deities known collectively as
ye-fes-pa’s erun-ma/ fig-rien-los 'das-pa’s eruh-ma sre the

highut-ta.nkingn%morguudi‘ndeiﬁumdmm-
above the rank of 'phage-pa and s technically entitled to
the halo, (Refer chapter 7.)
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As a rule the peaceful aspects of deities have|
only the moon seat cover. If the sun seat cover is

also present it is below that of the moon. Similarly,
the wrathful aspects of deities usually have only
the sun seat cover. I the moon seat cover is also
present it is below that of the sun. These variations
are given in detail in the special texts belonging
to & particular deity.

The seat cover of lotus flowers comes below the
seat covers of the sun and moon.

As & rule in portrayals of bla-ma and those
srun-ma who are above the rank of ’phags-pa the
sun, moon and lotus seat covers are not to be found.
There are however exceptions to this rule — for ex-
smple in portrayals of SLOB-DPON CHEN-PO PADMA-
SAMBHAVA, JO-BO-BJE DPAL-LDAN ATISA and TSOR-
xHA-PA all of whom have the three seat covers.

Most portrayals of bla-ma show them seated on
either one or two cushions ('bol-gdan) together
with the red rug (stan-dmar) and the monk’s rog
(gdin-ba).t A portrayal of one’s own special bla-ma
to whom one wants to pay extra respect has a seat
of three cushions ("bol-gdan) and on top of this the
usual stan-dmar and gdin-ba. Because these por-
trayals do not have the lotus seat they do not also
have the rays of light surrounding the body, since
the two always go together. Instead there iz a
backrest similar in shape to the oval circumference
enclosing the rays of light. In rare cases the baock-
rest may be square in shape. The colour of the
backrest is dark blue, and on it are ontline drawings
in gold of flowers, clond formations, waterscapes,
rock shapes etc. which give the backrest the ap-
pearance of brocade silk, Draped over this back-
rest is a long flowing silk scarf (kha-blags) which
has ite ends hanging over the sides of the back-
rest (See Plate 16).

If the portrayal is on a more elaborate scale then
there is, in addition, & throne below the triple seat
covers or cushion, complete with backrest of
varying elaboration.

The most elaborate thrones may have up to
twenty-one or twenty-two stages.” A description of
a throne which is fairly elaborate and often seen is
a8 follows. The height of the lowest stage, called
ategs-bu meaning ‘base support’ or ‘stand’, dictates
the height of the throne. Above this stegs-bu is a
flight of three stepe called them-skas. The height of
each step is a third of the sfegs-bu. Next comes the
mein part of the throne support known as gdon-

-

chen which measures in height twice the astsgs-bu.
On top of this is another stage, srusi-ma, which is
wider than the gdosi-chen and in height equals &
third of the stegs-bu. Above this is the pad-chun
which is of the same height as the srusi-ma but
slightly wider. On top of this is the part called
ba-gam which is two-thirds the height of the
stegs-bu.

The faces of all these stages of the throne are
deoorated with lotus flowers, pa-fra designs and
nor-bu. In front of the throne ia represented =
narrow silk drape, called khri-khebs, which covers
the central portion of the throne. The lions which
generally support the throne appear at the
of the gdont-chen. If, instead of the lions, elephants
or peacocks support the throne they are found in
the same place (See Plate 12).

The ornate backrest of the throne, where pre.
sent, has six varieties of ornaments. Outside of the
halo and the rays of light surrounding the body is
a decorative surround, in the centre of which is a
(i) bya-khyun (garuda) — a mythological eagle-like
bird — holding outstretched in its hands a serpent,
which it is also clasping with ita beak. On either
side of the bya-khyusn come in pairs (ii) kliu gdens-ka-
can (naga) — water.gpirits (with & human-like upper
half and & serpent-like lower half) with multiple
hoods bshind the head; (ili) chu-srin (makara) —
a crocodile-like sea monster with oriss-cross orna-
mental patterns on its body; (iv) mdzes-pa’s bu-
chusi, — fine-looking youths, wearing leaves of
trees as garments; (v) ri-dvage da-ral-can — large
unicorn-like animals having a mane of flesh and
only one horn; and (vi) glan-po-che rgyon-ldan —
an elephant adorned with ornaments and holding
& vase in its trunk (See Plate 12).

The spaces in between these six ornaments are
heavily decorated with nor-bu. Other decorations
which fill the surround sre rainhows, cloud forma-
tions, flowers ete. A throne with the six variefies
of ornaments is known as khri drug-'gyogs meaning
& ‘throne of six supports’, or Ehri rgyan-drug
meaning ‘throne with six varieties of ornaments’.
The exact size of these ornaments and the spaces
in between them, depending on the size of the central
figure, are olearly laid down in the religious texis.®

The triple seat covers, the type of throne iteelf,
and the ornaments of the backrest symbolise the
spiritual qualities possessed by the figure seated on

¢ Source no. 52.
7 Sources nos. 78 and 81.

& Sourcs no 81.

J
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the throne.® Aoccordingly the three main essences
of the Buddhist path which are: the byan-chub-Eys
sems (bodhicitia), ston-fiid (finyatd), and Res-"byun
— renunciation of worldly things — are symbolised
by the moon seat cover, the sun seat cover and the
lotus seat respectively.

The lions supporting the throne symbolise
mi-"jigs-pa bi (catvars vawddradydni) — the Four
Fearleasneases.10

The six warieties of ornaments on the backrest
represent phar-phyin-drug (sof plramitd) — the
Six Perfsctions (of one who has ‘gone to the farther
shore’).

In image portrayals, be it in painting or statue
work, the Thirty-five Buddhas of Confession used
during a special ceremony when prayers of repent-
ance are offered for general sins committed, have
thrones supported with white elephants, instead of
lions. The elephant symbolises ‘strength’ and it
is hoped that we may likewise be, endowed with
strength to rid ourselves of defilements. The colour
white symbolises purity.

Representations of TSHE-DPAG-MED (AMITAYDS)
made to ensure a long life have peacock supports.
The peacock symbolises long life because it is not
destroyed by poison.

The ’'bol-gdan, the cushion, which is & type of
seat commonly used by Tibetans, also has a signifi-
cance. It serves to remind ns that the figure on the
throne, whether he be alive or dead, is a homely
figure slways present amonget all sentient beings
with the magnanimous desire to help them all,

CaarTER 12

Sacred Contents and the Ceremony
of Consecrationt

When a work of religious art has been completed
a ceremony of consecration called rab-gnas is per-
formed in which religious articles or writings are

permanently associated with the new work of art
in order to make it a focus of spiritual blessings.

In the case of & statue the inside is not left empty
but is filled with holy articles — gzuns-giug.
gZuns-giug is normally composed of some of the
following artiolea: chos-sku's rin-bsrel (sacred writ-
ings); sku-bal-gyi rin-bsrel (physical relica of holy
men); yuns-"bru la-bu’i rin-berel® (meaning “relics
which are like grains of mustard seeds’). The sacred
writings are mostly maniras taken from the holy
texts and there are many passages which are
specifically prescribed as being appropriste for
lodging in different parts of & statue. Saored writ-
ingg for lodging in the head are known as dbu-gzuns,
for lodging in the neok as mgrin-gzusis, for lodging
in the breast s thugs-gzunas, and for lodging in the
lotus base as pad-gzuns. The physical relics of de-
parted holy men may consist of such things as
their nails, teeth, bair and so on, or some personal
item which belonged to the holy man such as &
pieoe of clothing or some other article that has been
in closs contact with the holy person during his
life. Bone relics or the embalmed bodies of holy
men are also sometimes used. Holy images, sorip-
tures and mchod-rien are also commonly placed
inside large statues. Which of these particular
fillings is nsed depends entirely on what is. appro-
priste and available. Certain medicinal plants or
other articles considered to possess purifying effects
— such as the dried and powdered form of the
saffron flower or pieces of the juniper tree (which
is traditionally used as s form of incense) — may
aleo be used.

However these contents cannot just be placed
inside the statue in & haphazard fashion. A special
ceremony — gzuna-'bul-gyi cho-ga — in accordance
with the religious rites and rituals laid down in the
holy texts, must be performed and it is during
this oconsecration ceremony that the gzuss-giug
should be lodged in the appropriate place. In the
case of larger statues e stick, preferably of sandal-
wood and of about the same size as the statue, is
usually inserted in the centre of the statue at the
same time, along with the sacred contents. The
stick is oalled srog-éin (literally “life-stick™).

® Sources nos. 81 and 151.

1 The Four Fearlesanssses are: “confidence of being per-
fectly enlightened as to all dharmas; of knowledge that all
impurities are destroyed for him; of having described
precisely and correctly the obstruoctive oonditions (to reli-
gious life); of the oorrectness of his way of sslvation for
realization of all {religious) success™ — Franklin Edgerton,

Buddhist Hybrid Sanskrit Grammar snd Dictionary,
Delhi, 1970, page 512.

! General sources noa. 65, 66 page 83, 67, 160, 161, 235, 236,
230242, 258, 259, 263, 265, 269288, 311.

# Thess hard particles, off-white in colour, are to be found
in tha burnt ashes of certain holy men and also on statues.
The name by which they are more commonly known ia
"zhel.gdu or rin-berel.
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Tor those statues which have & bass, such as the
lotus cushion seat, there is a cover, called Zabs-bkay
or Zabs-sdom, which is made to fit the bottom of the
statue exactly. In the case of clay statues this
bottom cover is usually made of wood, though it
can also be made of gold, silver, bronze or brass.
After the cover has been firmly seoured to the base
of the statue two “orossed” rdo-rje or vajra (rdo-rje
rgya-gram) are usually engraved on the outside
surface. Secure sealing ensures that no outside
agent, such as insects, rodents and the like, can get
st or damage the contents and also serves to keep
the inside water-tight. Statues without a lotus
cushion seat have openings in the back. The covers
and sealing prooess are gimilar to those already
deseribed.

Unless there is & genuine necessity to repair the
statues — as & result of some natural catastrophe
for instance, or accidental serious damage — these
sacred contents should not be tampered with. When
such & replacement of the old sacred contents with
new ones doea become necessary it too is performed
in strict conformity to the rites and rituals laid
down for this purpose.

Where masks and saored paintings, such as
than-ga, ere concerned — objects which have no
‘insides’ to hold religious articles — sacred writings
are inscribed on the inner surfsce or reverse side
of the work of art. The three syllables om-dh-him
generally appear, together with syllabic combina.
tions for the names of various deities, and special
invoeations or prayers making & speoial reqnest or
simply offering praise. The practice of taking the
hand.print (or finger-prints where there is not
enough space) and personsl seals of holy teachers
is also widely observed.

When all is completed and prepared the consecra-
tion ceremony (rab-gnas) is performed. During rab-
gnas the grace and wisdom of the partiocular deity
represented is invoked to the end that it will be
infused into the work of art and the prayers being
uttered in such a way that this grace, now trans-
ferred to the work of art, will continue to exert
its benign influence. The oonseoration ceremony
is not reserved exclusively for performance on the
complstion of a mew work but can be repeated
thereafter as often as desired.

This ceremony of consecration may be on a simple
or elaborate scale. It is carried out in accordance

with the rites laid down and is & combination of
meditation, incantation, and the recitetion of pre-
saribed mantras, together with the appropriate ges-
tures and movements and the use of the ocorrect
ritual objeotas.

The details outlined above for filling statues with
sacred contents and the consecration ceremony
that accompanies it are not the choice of the per-
sons performing the ceremony but are in accordanoce
with the Buddha's injunctions as contained in the
Burddhist texts and commentaries of holy Indian
sages.?

Up to the present day the line of this ritualistic
tradition remains alive and unbroken.

CHAPTER 13
Religious Worship and Offerings — mchod-pat

The word mechod-pa can mean sither the worahip
snd reverenos paid to a saorad objeot, or the actual
iterns used to please the sacred object.

Items deemed suitable for offering may include
any beautiful thing; sounds pleasant to hear; things
pleasant to smell or taste; clothes which are light
and soft to wesr; and valusble ornaments. For
certain religious ceremonies the Buddha has speci-
fied certain articles which are an essential part of
the ritual. Apart from thess, any other wholesome
articles can also be used as offerings depending on
their availability according to the season and the
country where the offering is made, Thus the types
of offerings which were made in India tallied with
a particular district and its customs, The Tibetan's
traditional love of elaborate ceremonies was re-
sponaible for the maling of offerings on a grand
soale. One sees this love of the elaborate even in
Tibetan painting where the objects used as offerings
— such a8 nor-bu (jewel/gem), flowers, fruits and
80 on — are included as marks of reverence and
worship. For the same reason the brosade mount-
ings surrounding the tha%-ge, as well as the clothes
for statues, are made of the finest material. Simi-
larly the scripture books are wrapped neatly in
pieces of cotton, silk or brocade cloth. Worship
and reverence may also be paid by having the
gilded parts of statues remewed or touched up.

¥ Bome of the best known of these texta are: sources nos.
105, 125, 163, 174, 229, 2522567, 260262, 264, 266, 208,
308 and 309.

1 General sources nos. 10, 63 page 176v 5, 63a page 263.1.7,
63b page 276.2.1, 170, 177 page 158.5.1, 198 page 142.4.2,
198—202, 204, 231, 305 and 310.
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mChod-rien. standing out-of.doors are algo con-
stantly maintained in good condition for the same
Teason.,

The traditional Tibetan offering is the glor-ma
(meaning literally ‘that which is strewn or scat.
tered’). gTor-ma come in a variety of shapes and
different colours (white, red and yellow)? and may
be offered in large or amall quantities (See Plates 17
and 18). gTor-ma are made from the
powder—whioh is the staple food of Tibetans. Tf
the glor-ma dough were offered just as it is they
would be an unattractive sight and so the practice
of presenting them in pleasing shapes and decorat-
ing them with coloured motifs and butter grew up.
There are even books on the subject of preparing
these offerings which define and illustrate various
set shapes appropriate for different occasions. Ac-
tual classes demonstrating the preparing of these
elaborate gior-ma used to be conducted. Additional
merit could be earned by the offerer through the
making of the dough more pleasing both in ghape
and colour.

In the early times boly and learned Indians used
bread as the main part of their offering. The reason
for this is that bread constituted one of their staple
foods. Even to this day the word bread (‘roti’) is
used in the general sense of ‘food’ even in areas
where rice is now the staple diet.

These offerings are accompanied by the recita-
tion of prayers which are chanted in various tones
and depths and accompanied by the beating of
drums, clashing of cymbals and the blowing of long
trumpets (duni-chen), conch ahells and an oboe-like
wind instrument called rgya-gléz.

Incense sticks, flowers and the burning of lamps
are offered just as is the usual practice in most
religions worship. The offering of clean water was
a widely practised form of worship and reverence
in Tibet.* Jo-80-RIX DPAL-LDAN ATifa praised the
water of Tibet as possessing eight good qualities
and remarked that the offering of this alone would
be sufficient. He said:

“Oool and good to taste;
ing and amooth;
Clear and sweet of amell;

Harming neither the throat nor the stomach when drunk —
Buch are the eight qualities of the water of Tibet".

8o when an offering of water is made merit is
earned for each of the eight good qualities enumer-

ated. The easy availability of water also ensures
that the person making the offering will not acquire
demerit through begrudging the cost of his offering.

Offerings of water may be presented in con-
tainers (mehod-tin) made of gold, silver, brass,
bronze or glass — or indeed any material. A poor
person may even use his drinking cup after oleaning
it. There is no fixed shape for the container —
whatever is pleasing ia best — but the container
should if poesible be larger than one's own ocup.®
There is no fixed number of water-offerings that
have to be made, but multiples of five, seven, ten
and & hundred are most commonly used.

Mandal

The word mangdal is derived from the Sanskrit
word mandala and can be applied to s variety of
different objects: here we speak of the maudal
offering.® This is a symbolic offering of the spherea
of the universe and is a widely practised form of
offering. The significance of this offering rests on
the belief held by Buddhists that the spheres of
the universe are the product of las (karma) — ac-
tions of all sentient beings. Each person by his
own karma haa contributed to the total sphere of
the universe and is involved in the whole, and so
when a mangdal offering is made he offers the entire
universe, through his own share in it. This offering,
like all offerings, is made to accumulate merit. As
the amount of merit acquired depends on the
articles offered, it may be expected that the offer-
ing of the spheres of the universe will result in the
accumulation of merit on a vast and extensive
scale. There are oontainers of various ahapes in
which this manpdal offering is made. The most
generally nsed type consists of & round plate with
high side (See Plate 10), on top of which are placed
three or four hollow conocentric rings (lcags-ri) of
decreasing diameter, held in position by the grain-
offering that is placed within, On the top is placed
an ornate deocoration (fog) which usually has the
wheel of the dharma in the centre. A mandal oon-
tainer may be made of gold, silver, copper, brass,
wood, stone, alate or even clay depending on &
person’s wealth and taste,

Briefly the manner in which this offering is
made is as follows. The base container is held in the

? Bources nos, 40a page 247,56,7, 184s page 78.8.1 and
188a page 167.2.2.
3 Boures no. 305.

4 Bources nos. 58 and 151,
¥ Souroea no. 151,
¥ Bourcea noa. 12, 63, 151, 199, 204, 216—225 and 231.
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hand — with the bage plate faoing upwards, and
the first ring is placed upon it. The space inside this
ring is carefully piled high with handfuls of barley,
wheat or rice grain, often mixed with medioinal
geeds and precious stones such as turquoise, coral,
pear], pieces of gold, silver or other metals. The
next ring is then placed on top of the grain and the
process repeated until all the rings have been used.
The fog is then placed on top. The offering may be
made of only one kind of grain, or precious stone or
metal just mentioned. Lacking other materials bits
of stone or sand can also be nsed.

Throughout this prooceas the special prayer con-
nected with this offering is chanted. In all, thirty-
seven handfuls of grain are generally heaped onto
the container to oomplete the offering. (Thirty-
geven is the largest namber: there are other counts
of twenty-five, twenty-three and seven.) The differ-
ent layers symbolise the component parta of the
universe, a8 well as offermnga such as the Seven
Jewels of a Universal Monarch (rgyal-arid sna-bdun)
and so on. Each heap placed on the ocontainer
represents & vital part of the offering and servea
to act as a reminder of the aotunal thing offered.
Conoentrating fully on each part of the offering, the
person makes a total offering in miniature, of the
universe. It is aa if one were viewing & hill through
tbe eye of & needle or seeing the complets reflection
of a face in a amall hand mirror. In this way the
person making the mandal oHfering regards it as
embracing the entire nniverse.

Offering are also divided into different categories
such as the following.? The offering may be of an
article which has an owner (ddag-pos bzun-ba’s
mehod-pa) — e.g. a flower growing in a private
garden; or of an article which does not have an
owner (bdag-pos ma-brun-ba's mchod-pa) — e.g. &
flower growing wiid. It may be a tangible object
that is offered in reality (dAocs-su bdams-pa’s mechod-
pa); or one that is abstraoct and imagined in one's
mind (ysd-kyis sprul-pa’s mchod-pa). It may be of
an ‘external’ nature (phys-y¢ mcAod-pa) — one
designed to please the five senses; or, in tantrioc
practice, it may be an ‘internal’ offering (nan-gi
mehod-pa) — such as tea or an alcoholic drink which
has been blessed by the offerer during the process
of meditation when he identifies himself with a
certain deity. (In this case the bleasing is considered

to come from that deity.) The offering may be
a ‘seoret’ one (gsati-ba's mckod-pa), such as the
offering of a female consort. The devotes ocan
also offer the stor-pa-fitd (finyatd) — (de kho-no
fiid-kyi mchod-pa) ~— view of emptiness —
after he has acquired it. ‘Karmio’ offerings are
those made by a person who has not as yet reached
the ’phags.pa stage (bla-no yod-pa's mchod-pa or
'jig-rien-pa's mchod-pa); while ‘transcendental’ of-
ferings are those made by someone wlo has achieved
the rank of ’phags-pa (bla.na med-pa’s mchod-pa
or ’jig-rien-las 'das-pa’s mchod-pa or chos-kys
mechod- pa).

Other categories or sub-divisions of offerings into
groups of sixteen® or ten® alao exist. These divi.
sions vary according to whether one takes as one’s
basis for classification the subject of the offering,
the object of the offering or the kind of offering
itself,

Although not all these forms of worship were
originally practised in Buddhist India they cannot
be dismissed as non-Buddhist forms of worship. It
may well be that some of thess forms of worship
were prevalent in religious practices in Tibet before
Buddhisra came to that land and were absorbed
into the new religion. However, there is no ground
for denying the validity of these traditional forms
of worship in the practice of Buddhism. Some
writers of books on Tibet, without studying in
depth the religions practicea of Tibetans, have ob-
served these ceremonies which are strange and
colourful to their foreign eyes, and on the super-
ficial impreasion they have gained have claimed
that the Buddhism practised by Tibetans is some-
thing different from the Buddhism of India, and
have even given it a separate name of its own —
Lamaism, It is unfortunate that the use of this
coinage has already become wideepread, but it is
not my intention at this junctare to express argu-
ments for or against the use of thia term. Examples
of the influence of a country’s indigenous tradi-
tions and customs on an imported religion can be
seen in most religions of the world. Moreover most
outward religious practicea are the outcome of
developments which have taken place well after
the ‘teacher’ of a religion has passed away. The
different modes of worship have no effect on the
actual religion practised.
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