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Preface and Acknowledgments 

This book is the product of a lingering fascination with several topics 
that have remained largely unexplored by Western students of Ti- 
betan religion and history. When I first began my own study of Ti- 
betan literature in the early 1970s I occasionally came across brief 
references to an intriguing fourteenth-century figure known as Dolpopa, 
or the Buddha from Dolpo, and usually hostile descriptions of his 
unique vision of the nature of reality. The fact that his tradition had 
been effectively censured by the Tibetan government in the seven- 
teenth century only served to pique my curiosity. My teacher, the late 
Dezhung Tulku Rinpoche, was at first somewhat reticent to speak 
about Dolpopa's theories, no doubt in large part due to my obvious 
lack of the necessary skills to engage in such a discussion. Rinpoche 
was a peerless example of the nonsectarian approach to realization, 
and as the years passed I was fortunate to learn from him an appre- 
ciation of the wide range of views contained in all the ancient tradi- 
tions of Tibet, including that of Dolpopa's Zhentong lineage. I am 
deeply gratefid for Dezhung Rinpoche's inspiring example. 

While living in Nepal in the 1980s I found a large volume of 
Dolpopa's miscellaneous writings for sale in the monastery of my 
teacher, the late Dilgo Khyentse Rinpoche, who had recently pub- 
lished it in Bhutan. This collection contained both of the texts that 
I have translated in the present work. I am particularly thankful 
to Khyentse Rinpoche for personally encouraging me to read 
Dolpopa's writings. 

During the following years in Nepal I continued to be nagged with 
curiosity about Dolpopa and his ideas, and returned periodically to 
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the volume of his writings. Then in 1988 my teacher Chogye Trichen 
Rinpoche begin teaching the Glacakra Six-branch Yoga of Dolpopa's 
tradition according to the instruction manual written by Jonang 
Taranatha. During the next two years Rinpoche taught the Six- 
branch Yoga in Nepal, Borneo, and the United States, and as his 
interpreter I had the unique opportunity to study these teachings 
and have many conversations with him about their practice. I then 
began to delve more deeply into Taranatha's other writings, which 
led me back to Dolpopa, his great predecessor. I am extremely 
indebted to Chogye Rinpoche for his exceptional kindness, and for 
sharing his profound insight into the practice of Buddhist tantra. 

After my return to the United States in 1991 I gradually began 
to concentrate on the study of Dolpopa's life and teachings. This 
became much more feasible with the 1992 publication of Dolpopa's 
voluminous Collected Works, which had been recovered from east- 
ern Tibet by Professor Matthew Kapstein. In addition, Prof. Leonard 
van der Kuijp graciously made available to me copies of a number 
of extremely important rare manuscripts from his own collection, 
and carefully read through an earlier version of this book. Without 
access to the works recovered by Professors Kapstein and van der 
Kuijp a study of this type would have been impossible. I should 
also like to thank Dr. Jeffrey Schoening for his thoughtful reading 
of this work, and his many helpful comments and suggestions. The 
insightful suggestions and references from Mr. Hubert Decleer are 
also very much appreciated. I am likewise grateful to Professor 
Collett Cox, Professor Richard Salomon, and Dr. Dan Martin for 
their helpful readings of an earlier manuscript. Professor John 
Newman, Professor David Germano, and Dr. Franz-Karl Ehrhard 
were also very generous with their comments and references. I 
would also like to thank Khenpo Apey, Guru Lama, Mr. Kurtis 
Schaeffer, Ms. Marilyn Kennell, Mr. Jer6me Edou, and Mr. Jan- 
Ulrich Sobisch for providing copies of rare texts, directing me to 
references, or making editorial suggestions. I am also grateful to 
Professor David Jackson for his helpful comments and for locating 
photographs of an old image and painting of Dolpopa. Mr. Michael 
Henss, Mr. Ulrich von Schroeder, and Mr. Andy Quintman all 
deserve my thanks for kindly allowing their photographs to be used 
in this book. And finally, I must acknowledge that much of this 
work was written under the influence of the divine music of Franz 
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List, Frank Zappa, Ludwig van Beethoven, Miles Davis, and Johann 
Sebastian Bach. 

This book is based on my Ph.D. dissertation entitled "The Buddha 
from Dolpo and His Fourth Council" (University of Washington, 1996). 
However, many corrections, revisions, and additions have been made 
for the present work, most sigmficantly the study and translation of 
Dolpopa's A General Commentary on the Doctrine, which was not 
included in the dissertation. 

In the main text of this book all Tibetan names have been 
phoneticized for the convenience of the reader, but in the annota- 
tions the correct Tibetan spellings have been retained. Both forms 
are listed in the Index. The phonetic rendering of Tibetan words is 
a problematic area. No great effort has been made here to establish 
a fixed phonetic system, since this would presuppose a standard 
pronunciation for terms whose actual pronunciation varies widely 
in different regions of Tibet. When a passage from an original 
Tibetan text has been translated from an unpublished manuscript 
the Tibetan has usually been reproduced in italicized translitera- 
tion in the annotations. No attempt has been made to "correctn the 
spellings found in the original texts. All Sanskrit terms are trans- 
literated in the standard fashion. 

I hope that some of the charismatic force of Dolpopa's charac- 
ter may be glimpsed in the following description of his life and 
ideas, and that this initial attempt to present a small portion of 
his controversial and inspiring insights will contribute toward 
further investigations by others in the future. Since even Dolpopa's 
own Dharma heirs were said to have experienced difficulties in 
grasping the full range of their master's genius, I am certain the 
present work is far from perfect. But a t  least in the eyes of inter- 
ested students of Buddhism, Dolpopa and his spiritual legacy may 
now begin to emerge from the long shadows of official Tibetan 
history. 





Introduction 

One of the major sources of tension in the interpretation of late 
Indian Buddhism as it was received in Tibet was the apparently 
contradictory descriptions of emptiness (Siinyata, stong pa  nyid) 
found in scriptures and commentaries identified with different 
phases of the tradition.' The notion of an enlightened eternal es- 
sence, or Buddha-nature (tathagatagarbha, bde bzhin gshegs pa'i 
snying po), present within every living being, was in marked con- 
trast to the earlier traditional Buddhist emphasis on the lack of 
any enduring essence in sentient beings. For followers of Mahayiina 
and Vajrayana Buddhism in Tibet, the interpretation and reconcili- 
ation of these two themes in the doctrinal materials they had in- 
herited from India, and elsewhere, was of crucial importance. 

In fourteenth-century Tibet the concern with these issues seems 
to have finally reached a point of critical mass. There was a burst 
of scholarly works dealing in particular with the question of the 
Buddha-nature and the attendant implications for the Buddhist 
traditions of practice and explication. What forces were primarily 
responsible for the intense interest surrounding these issues a t  
this specific point in Tibetan history is not yet clearly understood. 
What can be seen is that many of the prominent masters of this 
period who produced the most influential works on these subjects 
were both intimately involved in the practice and teaching of the 
Kalacakra tantra, and either personally knew each other or had 
many of the same teachers and disciples. Among the most impor- 
tant of these masters were the third Karmapa hierarch Rangjung 
Dorje (1284-1339), Budijn Rinchen Drup (1290-13641, Dolpopa 
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Sherab Gyaltsen (1292-1361), Longchen Rabjampa (1308-1364), 
Lama Dampa Sijnam Gyaltsen (1312-1375), and Barawa Gyaltsen 
Balzang (13 10-1391).2 

Without question, the teachings and writings of Dolpopa, who 
was also known as "The Buddha from Dolpo" (Do1 po sangs rgyas), 
and "The Omniscient One from Dolpo Who Embodies the Buddhas 
of the Three Times" (Dus gsum sangs rgyas kun mkhyen Do1 po 
pa), contain the most controversial and stunning ideas ever pre- 
sented by a great Tibetan Buddhist master. The controversies that 
stemmed from his teachings are still very much alive today among 
Tibetan Buddhists, more than six hundred years after Dolpopa's 
death. 

When attempting to grasp the nature and significance of 
Dolpopa's ideas and their impact on Tibetan religious history, it is 
important to recognize that he was one of the towering figures of 
fourteenth-century Tibet. He was not a minor figure whose strange 
notions influenced only the members of his own Jonang tradition, 
and whose maverick line of herrneneutic thought died out when 
that tradition was violently suppressed by the central Tibetan gov- 
ernment in the middle of the seventeenth century. Although this is 
perhaps the orthodox version of events, there is, on the other hand, 
abundant evidence that Dolpopa's legacy spread widely, and had a 
profound impact on the development of Tibetan Buddhism from the 
fourteenth century to the present day. 

Whenever Dolpopa's name comes up, whether in ancient po- 
lemic tracts, or in conversation with modern Tibetan teachers, it is 
obvious that he is remembered first and foremost for the develop- 
ment of what is known as the Zhentong (gzhan stong) view. Until 
quite recently this view has been familiar to modern scholars largely 
via the intensely critical writings of later doctrinal opponents of 
Dolpopa and the Jonang scho01.~ As such, in the absence of the 
original voice for this view-that is, Dolpopa's extensive writings, 
which have only been widely available for the last few years-even 
Dolpopa's name, and the words Jonang and Zhentong, have come 
to often evoke merely the image of an aberrant and heretical doc- 
trine, which thankfully was purged from the Tibetan Buddhist scene 
centuries ago.4 In this way an extremely significant segment of 
Tibetan religious history has been swept under the rug. One of the 
main aims of the present work is to allow Dolpopa's life and ideas 
to speak for themselves. 
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Dolpopa used the Tibetan term gzhan stong, "empty of other," 
to describe absolute reality as empty only of other relative phenom- 
ena. This view is Dolpopa's primary legacy. And there is always a 
strong reaction to it, whether positive or negative. Although there 
were no doubt others before him who held much the same opinion, 
in both India and Tibet, Dolpopa was the first to come out and 
directly state what he thought in writing, using terminology which 
was new and shocking for many of his contemporaries. His new 
"Dharma languagen (chos skad), which included the use of previ- 
ously unknown terms such as  gzhan stong, "empty of other," will be 
discussed in chapter 2. 

In Dolpopa's view the absolute and the relative are both empty, 
as Buddhism has always proclaimed, but they must be empty in 
different ways. Phenomena a t  the relative level (sarpfli, kun rdzob) 
are empty of self-nature (svabhdvasiinya, rang stong), and are no 
more real than the fictitious horn of a rabbit, or the child of a 
barren woman. In contrast, the  reality of absolute t r u t h  
(paramdrtha, don dam) is empty only of other (*parabhciva-siinya, 
gzhan stong) relative phenomena, and not itself empty. With the 
recent availability of a large number of writings by Dolpopa i t  is 
now becoming clear that he was not simply setting up the view- 
points of an  emptiness of self-nature (rang stong) and an empti- 
ness of other (gzhan stong) as  opposed theories located on the 
same level.5 He obviously viewed the pair as complementary, while 
making the careful distinction that the view of an "emptiness of 
other" applied only to the absolute, and an "emptiness of self- 
naturen only to the relative. Both approaches were essential for a 
correct understanding of the nature of samsara and nirvana. 
Dolpopa's quarrel was with those who viewed both the absolute 
and the relative as empty of self-nature (rang stong), and who 
refused to recognize the existence of anything which was not empty 
of self-nature. From this point of view the notion of an emptiness 
of other relative phenomena (gzhan stong) did not fit the definition 
of emptiness. 

Dolpopa further identified the absolute with the Buddha-na- 
ture (tathdgatagarbha), which was thus seen to be eternal and not 
empty of self-nature, but only empty of other. The Buddha-nature 
is perfect and complete from the beginning, with all the charaderis- 
tics of a Buddha eternally present in every living being. It is only the 
impermanent and temporary defilements veiling the Buddha-nature 
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that are empty of self-nature, and that must be removed through 
the practice of a spiritual path in order to allow the ever-present 
Buddha-nature to manifest in its full splendor. 

This view was in accord with many Mahiiyiina and Vajrayiina 
scriptures, but most of the scholars in Tibet during Dolpopa's life 
disagreed with him. They viewed such scriptural statements to be 
of provisional meaning (neybrtha, drang don), and in need of inter- 
pretation for the true intended meaning to be correctly compre- 
hended. This was, for example, the opinion of the mainstream Sakya 
tradition, to which Dolpopa belonged before he moved to the mon- 
astery of Jonang. As such, for some time Dolpopa tried to keep his 
teachings secret, realizing that they would be misunderstood and 
cause great turmoil and uncertainty for those who had closed minds 
and were accustomed to certain styles of interpretation that dif- 
fered greatly from his own. Dolpopa often remarked that the ma- 
jority of buddhas and bodhisattvas agreed with his viewpoint on 
these issues, but that the majority of scholars in Tibet were op- 
posed to him.6 For instance, the general Sakya position is that the 
Buddha-nature is present in living beings as a potential, or seed. 
This seed can be caused to ripen through the various practices of 
the spiritual path and come to final fruition as perfect buddhahood. 
If left in a box without any water, light, warmth, soil, and so forth, 
the seed will never bear fruit. However, if it is planted in the 
proper soil, receives the right amount of sunlight, water, and so 
forth, it will grow into a healthy plant and finally bear its fruit. 
From this viewpoint, the Buddha-nature is a fertile seed in every 
living being, which has the potential to expand and manifest as a 
result of spiritual practice but is not complete and perfect already, 
as Dolpopa maintained.7 

In regard to the two truths, the absolute and the relative, 
Dolpopa saw no difference between speaking of the absolute as 
totally unestablished and saying that there is no absolute. He asked 
whether a relative is possible without an absolute, the incidental 
possible without the primordial, and the entities of existence 
(dharma, chos) possible without a true nature (dharmatd, chos 
nyid). If, he asked, their existence is possible without an absolute, 
then would those relative, incidental entities of existence them- 
selves not constitute an omnipresent reality or true nature? There 
would, in such a situation, be nothing else. This, of course, is an 
unacceptable conclusion, and Dolpopa's doctrinal opponents would 
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have to respond by saying that everything is not the relative, for 
there is of course an absolute truth as well. But, Dolpopa would 
respond, if it is impossible for there to be no absolute, does that not 
contradict the notion of an absolute which is totally unestablished?" 
Everything cannot be simply empty of self-nature, for then there 
would be no difference between the absolute and the relative. As 
Dolpopa stated in his autocommentary to The Fourth Council (Bka' 
bsdu bzhi pa): 

Why is the realization that everything is empty of self- 
nature not the same as no realization? 

Why is the explanation of everything as empty of self- 
nature not the same as no explanation? 

Why is writing that everything is empty of self-nature not 
the same as not ~ r i t i n g ? ~  

Dolpopa saw the only solution to these sorts of problems to be the 
acceptance of the absolute as a true, eternal, and veridically estab- 
lished reality, empty merely of extraneous relative phenomena. 

Descriptions of reality, or the Buddha-nature, in these terms 
are common in a number of scriptures which the Tibetan tradition 
places in the Third Turning of the Dharma Wheel,lo and in the 
Buddhist tantras. Nevertheless, no one before Dolpopa in Tibet had 
ever simply said that absolute reality was not empty of self-nature. 
This was what caused all the trouble. In answer to the objections 
of his opponents, Dolpopa noted that his teachings, and the Dharma 
language (chos skad) he was using, were indeed new, but only in 
the sense that they were not well-known in Tibet. This was be- 
cause they had come from the realm of Shambhala to the north, 
where they had been widespread from an early date." He explicitly 
linked his ideas to the Kcilacakra tantra and its great commentary, 
the Vimalaprabha, composed by the Shambhala emperor Kalkin 
Pugdarika, which were not translated into Tibetan until the early 
eleventh century. Dolpopa clearly felt that earlier interpreters of 
the Ulacakra literature had not fully comprehended its profound 
meaning. As will be discussed in the first chapter, he even ordered 
a new revised translation of the Kcilacakra tantra and the Vimala- 
prabhci, for the purpose of making the definitive meaning (nitiZrtha, 
nges don) more accessible to Tibetan scholars and practitioners. In 
this respect he was attempting through a revised translation to 
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remove the results of accumulated mistaken presuppositions that 
had informed the earlier translations in Tibet, and thus provided 
the basis for many erroneous opinions concerning the true meaning 
of the K&la~akra . '~  

The views of Dolpopa and the Jonang tradition, and their 
influence in Tibet, have attracted only modest attention in the 
published research of modern scholars. D. S. Ruegg has touched 
upon these topics more than anyone else, although usually from 
the viewpoint of the determined Geluk and Zhalu opponents of 
the Jonang position. M. Kapstein has both summarized the life 
of Dolpopa and briefly discussed his ideas in his recent catalogue 
to the newly discovered collection of Dolpopa's complete works. 
S. Hookham has studied the Zhentong approach to the interpreta- 
tion of the Uttaratantra, and M. Broido has very briefly outlined 
some of Dolpopa's views on Madhyamaka as found in Dolpopa's 
major work, The Ocean of Definitive Meaning (Nges don rgya 
mtsho).13 Until now there has been no detailed study of Dolpopa's 
life and the Zhentong tradition in Tibet, nor any translations of his 
major works. 

The following work is divided into two parts. Part 1 deals with 
Dolpopa's life and teachings. In chapter 1 Dolpopa's life is dis- 
cussed in a more complete fashion then has been the case to date. 
This has been made possible by the recent publication of one full- 
length Tibetan biography of Dolpopa and the recovery of another 
unpublished manuscript biography, both by direct disciples who 
witnessed much of what they describe. Numerous other Tibetan 
sources have also been utilized for this discussion. The presenta- 
tion of a somewhat detailed version of Dolpopa's life provides es- 
sential background for an appreciation of his spiritual and intellec- 
tual development and his personal character, as well as his tre- 
mendous influence in fourteenth-century Tibet. 

Chapter 2 provides a summary of the historical development of 
the Zhentong tradition in Tibet. Some of the earlier Tibetan prece- 
dents for the view of ultimate reality as an emptiness only of other 
relative phenomena are briefly discussed. Dolpopa's unique use of 
language and the major influences on his development of the 
Zhentong theory are presented in some detail. The fate of the Jonang 
tradition after Dolpopa is described, as well as the significance of 
several of the most important adherents to the Zhentong view from 
the fourteenth through the twentieth centuries. 
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Chapter 3 is a discussion of Dolpopa's view of the nature of 
absolute reality as empty of phenomena other than itself (gzhan 
stong), and of the relative as empty of self-nature (rang stong). In 
connection with these ideas, there is also a discussion of Dolpopa's 
attempt to redefine the views of Cittamatra and Madhyamaka in 
Tibet, and his own definition of what constitutes the tradition of 
the Great Madhyamaka (*mahamadhyamaka, dbu ma chen po). 
Finally, there is a brief presentation of two opposing views of what 
actually brings about enlightenment. Dolpopa maintained that 
enlightenment occurs only when the vital winds (vayu, rlung) nor- 
mally circulating through numerous subtle channels in the body 
are drawn into the central channel (avadhiiti) through the practice 
of tantric yoga. He strongly objected to the view that enlighten- 
ment could be achieved merely through a recognition of the n.ature 
of the mind, without the necessity for the accumulation of the 
assemblies of merit and gnosis through the practice of the spiritual 
path. These topics are discussed with the intention of providing the 
reader with background information necessary for an understand- 
ing of the following translations. 

Part 2 contains the first translations of two major works by 
Dolpopa, both originally composed in verse. The first work is A 
General Commentary on the Doctrine (Bstan pa spyi 'grel), one of 
the earliest texts composed by Dolpopa to present his unique vision 
of the entire structure of the Buddhist tradition.14 An introduction 
to the translation will discuss the circumstances of the composition 
and the reasons for its significance. The translation of A General 
Commentary on the Doctrine is annotated from the detailed com- 
mentary by Nyaon Kunga Bal(1285-13791, who was one of Dolpopa's 
most important disciples.15 The second translation is of a work 
entitled The Fourth Council (Bka' bsdu bzhi pa).16 The circum- 
stances surrounding the actual composition of the text a t  the re- 
quest of the Sakya hierarch Lama Dampa Sonam Gyaltsen are 
discussed in the introduction to the translation. The Fourth Coun- 
cil itself was composed in the last years of Dolpopa's life, and may 
be viewed as a final verse summation of the ideas he considered 
most important. The entire text of his own condensed commentary 
(bsdus don 'grel pa)  on the work is included here with the trans- 
lation. Annotations to the translation are drawn from a number of 
sources, but particularly from Dolpopa's own autocommentary (rang 
'grel) to The Fourth Council. 





Part One 

The Life and Teachings of 
the Omniscient Dolpopa 



Figure 1.1 The Great Stiipa of Jonang. Built by Dolpopa during the years 
1330 to 1333. Extensive damage repaired in recent years. (Photo by Andy 
Quintman) 



The Life of the Buddha from Dolpo 

The Buddhist tradition is steeped in the marvelous. Belittled by 
some schools and exaggerated by others, the marvelous is ubiqui- 
tous. We have accepted it as such without attempting to eliminate 
it in the name of western rationalism. To disregard it would be to 
offer the reader a caricature of Buddhism and still not attain 
historical truth. I t  is not enough to discard the legend in order to 
discern the reality of the facts. By leaving the marvelous the place 
it has always occupied in the sources, we believe we have given 
a more faithful image of the mentality of the Buddha's disciples. 
And it is this mentality which is the true object of our research 
and not a fleeting and elusive historical certainty. 

-History of Indian Bzddhisrn, E. Lamottel 

n the year 1309 a seventeen-year-old novice monk ran away 
from home in the Dolpo area of present-day Nepal and en- 
dured a harrowing journey north to the region of Mustang 

(Glo) in quest of spiritual guidance from a great Buddhist master. 
No one could have imagined that in less than twenty years he 
would be enthroned as the leader of Jonang monastery in the Ti- 
betan province of Tsang, where he would soon construct the largest 
stiipa temple (sku 'bum) ever seen in Tibet, and proclaim his vision 
of the nature of reality in a series of treatises that would rock the 
Tibetan Buddhist world. As an indispensable foundation for un- 
derstanding Dolpopa's ideas and influence, the first thing that is re- 
quired is a clear picture of his life and the cultural environment in 
which he lived.2 Fortunately, two primary sources provide us with 
crucial information. These are the biographies of Dolpopa composed 
by two of his main disciples, Gharungwa Lhey Gyaltsen (1319-1401) 
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and Kunpang Chodrak Balzang (1283-1363?), both of whom were 
witnesses to many of the events they describe and who record 
Dolpopa's own statements about his life and experiences. Later 
sketches of Dolpopa's life in historical works by Jetsun Taranatha 
(1575-1635) and Mangto Ludrup Gyantso (1523-1596) also supply 
interesting material, although they are sometimes a t  odds with the 
earlier  source^.^ 

1. Childhood and Early Education 

In 1292 Dolpopa was born into a clan that practiced the tantric 
tradition of the Nyingma, especially the cycles connected with the 
deity Vajrakilaya, of which he became an expert as  a boy.4 As early 
as 1297, when he was only five years old, he received the initiation 
of Red MafijuBri, and in meditation was graced by a vision of the 
deity, from whom he is said to have gained great powers of dis- 
criminating a ~ a r e n e s s . ~  After receiving ordination as a novice monk 
in 1304, when he was twelve years old, he had the strong desire to 
study the sutras on the perfection of transcendent knowledge 
(prajiiaparamita) and the treatises on logical reasoning (pramdna), 
but there was no institute for their study in his home region. These 
subjects were the specialty of the Sakya tradition, which was not 
as strong as the Nyingma school in Dolpopa's homeland. He had by 
this time met and received teachings and tantric initiations, such 
as The Rosary Trilogy ('Phreng ba skor gsum) of the Indian master 
Abhayiikaragupta, from Gyidon Jamyang Trakpa Gyaltsen, a Sakya 
teacher who would become one of his two most important spiritual 
masters. Overcome with faith in his teacher, Dolpopa wished to 
follow Gyidon to Mustang but was prevented by his parents, who 
insisted that he study the tantras of the Nyingma tradition. 

In 1309, when Dolpopa was seventeen, he fled alone in secret, 
without the permission of his parents, and after enduring great 
hardships, arrived in the presence of the master Gyidijn in upper 
Mustang. There he received many teachings, such as the treatises 
on the sutras concerned with the perfection of transcendent knowl- 
edge (prajiiaparamita), the manuals on logical reasoning (pramana), 
and the texts on cosmology and psychology (abhidharma). After 
only a month of intense study Dolpopa quickly mastered the specific 
Dharma language (chos skad) associated with each of those genres 
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of Buddhist learning and was able to enter into informed discus- 
sions, thereby attracting attention for the first time.Wt that point 
Gyidon received an urgent message from his uncle Shakya Bum, 
insisting that he come to the great monastery of Sakya, in the 
Tibetan province of Tsang, where he was t e a ~ h i n g . ~  Gyidon assured 
his sponsors and students in Mustang that he would soon return 
and left for Sakya, which was a t  that time the most prestigious 
center of learning in Tibet.8 In the meantime Dolpopa continued 
his studies in Mustang under two other learned masters. 

2. Studies at the Great Monastery of Sakya 

When Gyidiin prepared to return to Mustang after about two years, 
his uncle Shakya Bum, and other teachers in Sakya, would not 
allow him to do so. He sent an explanation to Mustang and a 
message to Dolpopa telling him to come to Sakya. Dolpopa arrived 
in Sakya in 1312, when he was twenty years old, and resumed his 
studies with his former master. By this point Dolpopa had clearly 
been recognized as a most precocious student. He continued to 
concentrate on the simultaneous study of the sutras concerned with 
the perfection of transcendent knowledge, the manuals on logical 
reasoning, and the texts on cosmology and psychology. His friends 
tried to dissuade him from this approach, advising that he focus on 
one area a t  a time in order to master it, but he ignored their advice 
and even added on the study of the Bodhicaryavatara and several 
tantric texts such as the Vajravalitantra (Rdo rje 'phreng ba'i rgyud) 
and the Buddhakapdlitantra (Sangs rgyas thod pa'i rgyud). In only 
a year and a half he would master the above four Mahayiina sub- 
jects and their cornmentarie~.~ 

During this period of intense study Dolpopa continued to re- 
ceive many special teachings from his main preceptor, Gyidon 
Jamyang Trakpa. Little is known of this teacher who was so in- 
strumental in Dolpopa's early development. Gyidon had studied 
the Kglacakra under Rongpa Sherab Senge (1251-1315) and the 
translator named Chokden,lo and it was the tradition of this tantra 
that he apparently emphasized. Dolpopa received countless teach- 
ings from him a t  Sakya, the most important of which seem to have 
been the Kalacakra tantra, The Bodhisattva Trilogy (Sems 'grel 
skor gsum),ll the ten Siitras on the Buddha-nature (Snying po'i 
mdo),12 the five Siitras of Definitive Meaning (Nges don mdo),13 and 
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the five Treatises of Maitreya (Byams chos).14 These are foremost 
among the scriptures and treatises that Dolpopa himself would 
constantly teach throughout the last half of his life and which he 
would cite as  scriptural sources for his controversial theories. 

Gyidon himself was a consummate expert on all subjects of 
siitra and tantra, as well as the related esoteric instructions for 
meditation, and would praise any authentic teaching system with- 
out bias. In particular, he highly praised the Kdacakra and the 
practice of meditation. Specifically, he had the greatest faith in the 
Six-branch Yoga (~adarigayoga), and would repeatedly praise it.15 
This caused many academically oriented monks to actually engage 
in the practice of tantric meditation.16 The influence of his teacher's 
highest regard for this particular system must have been great on 
the young Dolpopa. Having received all of the initiations, textual 
explanations, and esoteric instructions of the Kiilacakra from 
Gyidon, Dolpopa became an expert in this tradition and also served 
as  Gyidon's teaching assistant for several years.17 

During this period Dolpopa also received many teachings and 
tantric initiations from other great masters, such as the Sakya throne 
holder Daknyi Chenpo Zangpo Bal (1262-1323) and Gyidon's uncle 
Shakya Bum. From Kunpang Trakpa Gyaltsen (1263?-1347?) he 
again received teachings on the siitras concerned with the perfection 
of transcendent knowledge (prajiiaparamita), the manuals on logical 
reasoning (pramdna), and the texts on cosmology and psychology 
(abhidharma). But perhaps most significantly, he received the 
Vimalaprabhci commentary on the Kalacakra tantra by Kalkin 
Pugdarika, which he had already studied under Gyidon.18 Two 
masters of the Sharpa family line of Sakya were also important 
teachers for Dolpopa. These were the brothers Senge Bal, with whom 
he studied logical reasoning (pramana), and Kunga Sonam (1285- 
1346), from whom he received the extensive teachings of the Path 
and Result (Lam 'bras), the most important Sakya system of tantric 
practice, as well as the textual transmission of many tantras of the 
Hevajra cycle.lg In this way Dolpopa pursued intensive study of both 
the Mahayiina and Vajrayana traditions as taught a t  Sakya and 
became a great expert in these fields, but especially in the siitras 
concerned with the perfection of transcendent knowledge, the manu- 
als on logical reasoning, and the texts on cosmology and psychology. 

In 1313, when Dolpopa was twenty-one years old, he received 
a generous offering from his parents (who had by now forgiven him 
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for running away) for the purpose of holding his first public teach- 
ing. Jetsun Taranatha states that while the preparations for his 
teaching debut were being made, Dolpopa went to the monastery 
of Danak and for about three months studied The Five Treatises of 
Maitreya (Byams pa'i chos lnga), as well as various techniques for 
the practice of austerities, with the master Rinchen Yeshe. This is 
a very interesting statement, because Taranatha's predecessor 
Jetsun Kunga Drolchok (1507-1566) had earlier remarked that 
Budon Rinchen Drup (1290-1364) felt that Dolpopa had enhanced 
a previous Tibetan philosophical system held by one Rinchen Yeshe 
of Danak.20 The question of possible influences such as this on 
Dolpopa's later formulation of the Zhentong theory will be dealt 
with in detail in chapter 2. 

Upon his return to Sakya, and a t  the invitation of his teacher 
Sharpa Senge Bal, Dolpopa gave an extensive exposition to a large 
audience on the four major subjects of the perfection of transcen- 
dent knowledge, logical reasoning, cosmology and psychology, and 
monastic discipline. In the morning he taught cosmology and psy- 
chology, as well as  the perfection of transcendent knowledge, and 
then after midday tea he taught both logical reasoning and monas- 
tic discipline. His teachings were received with unprecedented ac- 
claim, although some criticized him for teaching too many texts at 
once.21 By this time Dolpopa had obviously become a very promis- 
ing young scholar of the Sakya school, and there would have been 
great expectations about his future career as a Sakya teacher. 

In 1314, when Dolpopa was twenty-two years old, he embarked 
upon a tour of the teaching institutes of Tsang and u provinces, for 
the purpose of rounding out his education and meeting the best 
teachers in other regions of Tibet.22 He had discussions and inter- 
views with many masters, all of whom were very impressed with 
his intelligence and learning, and he received many predictions of 
future greatness. During this period he began to become famous 
and first received the epithet "Omniscient" (Kun mkhyen) because 
of his mastery of scriptures such as the Satasahasrikd prajmpdra- 
mitd, the one-hundred-thousand line scripture on the perfection of 
transcendent knowledge. He continued to be known by this title for 
the rest of his life.23 During this trip Dolpopa received full monastic 
ordination from the great abbot Sonam Trakpa (1273-1352) of 
Cholung monastery, who had earlier participated in the ordination 
of Budon Rinchen Drup and would later ordain the Sakya master 
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Lama Dampa Sonam Gyaltsen and his elder brother Donyo Gyaltsen 
(1310-1344).24 Dolpopa also made the vow a t  that time to never eat 
slaughtered meat for the rest of his life. 

Dolpopa received numerous teachings of the Kagyii and 
Nyingrna traditions during this journey, as well as  the instructions 
of Severance (Gcod) and the Pacification of Suffering (Zhi b ~ e d ) . ~ ~  
While practicing these instructions, he continued to travel around 
to many temples and shrines in U and Tsang. In particular, he 
went to Lhasa and made prayers in the most holy temple of Tibet, 
the Jokhang. While there he composed a text for the ritual awak- 
ening of the enlightenment thought, as well as a verse praise to the 
Jowo image. He also made various special offerings in the Jokhang, 
some of which apparently became customary thereafter.26 Perhaps 
it was on the return route through Tsang that Dolpopa visited the 
monastery of Trophu and made offerings and prayers a t  the great 
Maitreya image and the large stiipa there, both constructed by the 
Trophu translator Jampa Bal (1172-1236). In front of the great 
stiipa Dolpopa prayed that he would be able to build one like it, or 
even larger.27 This prayer would be fulfilled in the near future. 

According to Taranstha, sometime a t  the end of this journey 
Dolpopa went back home to Dolpo and visited his family for about 
one year. Then he returned to Sakya, where he gave many initia- 
tions and spiritual instructions and performed the Hevajra retreat, 
which resulted in a vision of Hevajra and the eight goddesses. Up 
to the age of twenty-nine 41321) he had studied with more than 
thirty teachers, the most important of whom, Gyidon Jamyang 
Trakpa Gyaltsen, had bestowed upon him some seventy initiations 
and t e a ~ h i n g s . ~ ~  

3. The Move to Jonang 

In the year 1321, when he was twenty-nine years old, Dolpopa 
visited the monastery of Jonang for the first time.29 In later years 
he often told his disciple and biographer Lhey Gyaltsen about his 
initial experience during that visit: 

However many scholars might gather, I had never been 
humbled, and my confidence just grew greater and greater. 
But when I went to Jonang and [saw] that every man and 
woman who was seriously practicing meditation had realized 
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the nature of reality through meditation, I was extremely 
humbled. An uncontrolled faith and pure vision was born 
towards them.30 

According to Jetsun Taranatha, Dolpopa then traveled to the central 
province of U. At the monastery of Tsurphu he met the third 
Karmapa, Rangjung Dorje (1284-13391, and had extensive discus- 
sions about Buddhist doctrine. Dolpopa's earlier experience at  Jonang 
apparently acted as a catalyst, for in 1322, when he was thirty years 
old, he left Sakya and returned to Jonang to meet the master Yonden 
Gyantso (1260-1327) and request the complete transmission of the 
Kcilacakra tantra and the many lineages of its perfection-stage prac- 
tices, the Six-branch Yoga.31 Dolpopa was by now a widely recog- 
nized master himself and was accompanied by an entourage of eight 
monks when he traveled to Jonang. In Sakya, on the night before 
Dolpopa arrived a t  Jonang, his teacher Kunpang Trakpa Gyaltsen 
dreamed of the bodhisattva AvalokiteSvara, surrounded by many 
monks, traveling to Jonang enveloped by light rays of the Dharma. 
And that same night, in Jonang itself, the master Yonden Gyantso 
dreamed of the Shambhala emperor Kalkin Pugdar'Ika raising the 
victory banner of the Buddhist teachings a t  Jonang. This auspicious 
dream caused Yonden Gyantso to give Dolpopa the complete 
Kdacakra initiation, the transmission of The Bodhisattva Trilogy, 
and the profound instructions (zab khrid) of the Six-branch Yoga.32 
He then offered the use of the hermitage of Khacho Deden to Dolpopa, 
who immediately entered into a meditation retreat. 

Soon after this retreat Dolpopa's future disciple and biogra- 
pher, Kunpang Chodrak Balzang, first met him a t  the monastery 
of Dzum Cholung, where Dolpopa was receiving instructions on the 
Great Perfection (rdzogs chen) and the Six Teachings of Naropa (na 
ro chos drug). Kunpang recognized that Dolpopa was very special 
and, upon his return to Jonang, invited him to the hermitage of 
Gyiphuk and requested many teachings from him, such as  the 
great commentary on the Kalacakra tantra. He also stayed with 
Dolpopa constantly for the next year, sening as his personal atten- 
dant. That spring the master Yonden Gyantso convinced Dolpopa 
to teach in the assembly a t  Jonang and also bestowed upon him 
many more systems of esoteric knowledge, such as the Path and 
Result (Lam 'bras), the Paiicakrama of the Guhyasamiija tantra and 
of the Cakrasamvara tantra, the Pacification of Suffering (Zhi byed), 
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the Severance Cycle (Gcod skor), and so forth. Then Dolpopa was 
invited to Sakya by Tishri Kunga Gyaltsen (13 10-1358) of the Khon 
family line, and bestowed upon him the a l a c a k r a  i n i t i a t i ~ n . ~ ~  

Upon returning to Jonang, Dolpopa began another strict re- 
treat a t  Khacho Deden, meditating on the Six-branch Yoga for one 
year.34 During this period of intense meditation he experienced the 
realization of the first four of the six branches. Kunpang describes 
the results of this retreat: 

On the basis of both Individual Withdrawal [pratydhara] 
and Mental Stability [dhyanal, he beheld innumurable figures 
of the buddhas and pure lands. On the basis of Breath Control 
[prcinayama] and Retention [dh&rana], exceptional experience 
and realization was born due to the blazing of a blissful spiri- 
tual warmth.35 

It was during this period that the realization of the Zhentong view 
first arose in Dolpopa's mind. However, according to Jetsun Tamatha's 
guidebook to the Khacho Deden hermitage, Dolpopa stayed there for 
two to three years and perfected just the first three branches of the 
Six-branch Yoga. For the meditation practice, which requires total 
darkness for the detachment of the sense faculties from their objects, 
he no doubt used the dark room (mun khang) there.36 Elsewhere 
Taaniitha describes the circumstances as follows: 

[Dolpopa] made the instructions on the Six-branch Yoga 
into experience. Except for when requesting the specific teach- 
ings, he stayed at  Khacho Deden without meeting anyone. Since 
he perfected the experience and realization of Individual With- 
drawal [pratyaharal and Mental Stability [dhydna], the master 
[Yonden Gyantsol remarked, "I should give the instructions 
quickly," but [Dolpopa] asked to be guided carefully. When he 
meditated he gained the signs of the perfection of Breath Con- 
trol [pr6myamal just as explained in the [KiZacakra] t ~ n t r a . ~ ~  

Later in the same text Tsraniitha makes this very significant 
statement: 

Although the exceptional view and meditation of the 
Zhentong was born in his mind while staying a t  Khacho Deden, 
he did not speak of it to others for several years.3e 
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This retreat was the pivotal event in Dolpopa's spiritual develop- 
ment. But he would not communicate the Zhentong view to others 
until a t  least five more years had passed.39 

At some time in 1325, after this retreat was over, the master 
Yonden Gyantso urged Dolpopa to become his Dharma heir and 
accept the leadership of Jonang monastery. This was completely a t  
odds with Dolpopa's own desire to practice intensive meditation in 
isolated hermitages, without the responsibilities and restrictions that 
a monastic position would entail.* Before making his decision, he 
decided to travel to Lhasa in the spring of 1326, where he would 
make prayers in the Jokhang cathedral, requesting guidance from 
the holy image of Avalokitesvara as to whether he could be of more 
benefit to the Buddhist tradition if he went into extended meditation 
retreat or took over the leadership of Jonang monastery. Miracu- 
lously, light rays in the form of a garland of lotus flowers shown 
forth from the heart of the image, which also spoke verses urging 
him to become the leader of Jonang in order to benefit the Doctrine. 

Dolpopa returned to Jonang in the fall of 1326, and was for- 
merly installed there as  Yonden Gyantso's successor on the teach- 
ing throne.41 From then on he assumed the lifestyle of his predecessors 
a t  Jonang, remaining only in meditation retreat throughout the 
summer and winter, and bestowing extensive teachings during the 
autumn and spring. He especially taught the Kalacakra tantra, 
The Bodhisattva Trilogy (Sems 'grel skor gsum), the ten Siitras on 
the Buddha-nature (Snying po'i rndo), the five Sutras of Definitive 
Meaning (Nges don mdo), the five Treatises of Maitreya (Byams 
chos), certain works of Nag& juna ,  and many esoteric  instruction^.^^ 
It  is interesting to note that he is said to have taught all these 
texts in accord with Kalkin Puntjarika's great commentary on the 
Kalacakra tantra.* 

4. Raising Mt. Meru and Revealing the Zhentong View 

Many years earlier, Kunpang Tukje Tsondrii (1243-1313), the 
founder of Jonang monastery, had told his disciple Yonden Gyantso: 

At this hermitage of mine, there will come a grandson better 
than the son, and a great-grandson even better than the grand- 
son. In the future [the great-grandson] will teach Dharma a t  
upper Zangden and build a great stiipa a t  lower Zangden.44 
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When his master Yonden Gyantso passed away in 1327, Dolpopa 
decided to build a monumental stiipa in fulfillment of the prayer he 
had made before the great stupa at  Trophu, and in particular to 
repay his master's kindness. He also felt that the stiipa would be- 
come an object of worship for people who were not fortunate enough 
to engage in study, contemplation, and meditation, and therefore 
provide them with the opportunity to accumulate virtue.45 

A large stiipa was first quickly built a t  upper Zangden in the 
spring of 1329, but it ~o l l apsed .~~  In the spring of 1330 the dimen- 
sions of the foundation for a gigantic stiipa were marked off at  the 
new site of lower Zangden. Everyone around Dolpopa exclaimed 
that the dimensions were much too large and that it would be 
impossible to ever finish such an over-ambitious project. They were 
afraid that it would end up being a ruin of earth and stone and 
provide only a basis for ridicule from others.47 In part, Dolpopa 
replied like this: 

When I first went on a tour of teaching institutes, I saw 
Trophu Lotsawa's stiipa and made many prayers with the force 
of intense faith. I saw many quotations in many siitras and 
tantras [which stated] that the assemblies [of merit and gnosisl 
are perfected if one constructs huge images and stiipas. It is an 
exceptional basis of virtue for achieving meditative concentra- 
tion on the nature of reality. There are few such individuals. If 
I think about the actual condition of sentient beings in general, 
an infinite compassion arises. There is no doubt that anyone 
who even sees, hears, or touches this stiipa will be freed, that 
the seed of liberation will be planted, and that vast benefit for 
others will occur. Those who oppose it will later be regretful.48 

The construction of the stiipa was carried out in an atmosphere of 
incredible activity. Many skilled artisans and laborers of all de- 
scription gathered from different regions of Tibet to contribute to 
the great work. Building materials and foodstuffs were brought in 
from all  direction^.^^ Kitchens and refreshment areas were set up 
for the many hundreds of workers who did the physical labor while 
chanting m a ~ i s  and praying to the masters of the lineage. Dolpopa 
himself sometimes carried earth and stones and sometimes worked 
on the building of the walls. He had a ramp built from the west 
side of the stiipa so donkeys could carry earth and stone up onto 
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the main body of the structure, and long ramps made on the south 
and north sides so that those carrying loads could come up one side 
and then go down without their loads on the other. The artisans 
continually circled the structure, and if the work was even a little 
out of alignment it was completely tarn down and rebuilt. As word 
of Dolpopa's project spread, great offerings of gold, silver, copper, 
iron, silk, tea, cloth, medicines, and so forth began to flow in to 
Jonang from all over the Tibetan world.50 

By this time Dolpopa had gathered an exceptional group of 
yogins, scholars, and translators around him, among whom were 
Kunpang Chotrak Balzang, Mati Panchen Jamyang Lodro (1294- 
1376), Lotsawa Lodro Bal(1299-1353), and the great abbot Choley 
Namgyal (1306-1386). They all participated in the construction of 
the stiipa. Nyaon Kunga Bal (1285-1379) was probably also in 
attendance, since i t  seems that he completed his commentary on 
Dolpopa's A General Cornmentry on the Doctrine (Bstan pa spyi 
'grel) a t  Jonang before the consecration of the stiipa in 1333.51 

The intense physical labor of the external construction of the 
stiipa was accompanied by many extraordinary discourses by 
Dolpopa on the ultimate significance of the Buddha's doctrinal 
message. According to Kunpang, who witnessed the events, prior to 
the winter of 1330 the long central poles were placed in the stiipa 
and Dolpopa taught The Bodhisattva Trilogy to a huge assembly. 
On this occasion he took great pleasure in making, for the first 
time, the clear distinction between the relative as empty of self- 
nature (rang stong) and the absolute as empty of other relative 
phenomena (gzhan stong). Taranatha, however, says that after 
laying the foundation for the stiipa and ascending the teaching 
throne of upper Zangden, Dolpopa first spoke of the Zhentong theory 
to an audience of about ten persons, and this was in the context of 
giving a detailed explication of the ten Siitras on the Buddha- 
nature.52 Whichever the case, it is clear that it was during the 
building of the stiipa, which Dolpopa himself linked to his realiza- 
tion, that he first openly taught the Zhentong and related topics. 

The construction of the stiipa a t  Jonang was carefully based on 
descriptions found in the Vimalaprabha, so that upon its comple- 
tion it fulfilled all the criteria necessary to be considered the same 
as the Glorious Stiipa of the Lunar Mansions (dpal ldan rgyu skar 
gyi mchod ldan), in which the Buddha had first taught the Kelucakra 
t ~ n t r a . ~ ~  Dolpopa stated that his realization of "the absolute as 
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empty of other, which was previously unknown in Tibet,"" arose due 
to the kindness of his teachers and the Triple Gem, whose blessings 
he had received because of his devotion to them and their represen- 
tations, and because he had done what was to be done for the benefit 
of the Buddhist teachings. His biographer Lhey Gyaltsen is more 
specific, stating that Dolpopa's precise realization of the nature of 
absolute reality was due to "the blessings of his construction of incon- 
ceivable marvelous three-fold representations, such as those of the 
masters, buddhas, bodhisathas, and the great sttipa (sku 'bum chen 

The connection between his realization of the Zhentong, the teach- 
ings of the Kalacakra tantra, and the stiipa of Jonang are made explicit 
by Dolpopa in a short series of verses speaking of his discovery: 

Alas, my share of good fortune may be inferior, but I think 
a discovery such as this is good fortune. 

Is this discovery by a lazy fool due to the blessing of the 
Kalkin emperor? 

Although I have not physically arrived a t  Kaliipa [court], 
has the Kalkin entered my faithful mind, or what? 

Although my intelligence has not been refined in three- 
fold knowledge, I think the raising of Mt. Meru has caused 
the Ocean to gush forth.56 

I bow in homage to the masters, buddhas, and kalkins by 
whose kindness the essential points which are difficult for 
even the exalted ones to realize are precisely realized, and to 
their great ~ t u p a . ~ ~  

The raising of Mt. Meru is a reference to Dolpopa's construction of 
the massive stupa, and the Ocean that flowed forth from the bless- 
ings and energy awakened during that endeavor was his most fa- 
mous work, The Ocean of Definitive Meaning: A Mountain Dharma 
(Ri chos nges don rgya mtsho). Although not itself dated, this great 
treatise was perhaps completed even before the final consecration 
of the stiipa on October 30, 1333, since it is mentioned in the 
commentary to Dolpopa's A General Commentary on the Doctrine 
(Bstan pa spyi 'grel), apparently completed by his disciple Nyaon 
Kunga Bal on May or June 30, 1333.58Thus it is clear that the 
external construction of the great monument was for Dolpopa a 
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reflection of the simultaneous internal process, which produced a 
number of his most significant literary works. 

5. The Initial Reception of the Zhentong Teachings 

Following his first proclamation of the Zhentong view, Dolpopa 
wrote a number of minor works to explain it. But according to 
Taranatha, when these works were first circulated they were in- 
comprehensible to most scholars because of the unusual Dharma 
language (chos skad) Dolpopa was introducing. The scholars no 
doubt experienced a degree of herrneneutical shock when confronted 
with writings that they could not easily fit into any familiar cat- 
e g ~ r y . ~ ~  However, in another text Taranatha states that when 
Dolpopa proclaimed the Zhentong doctrine, all who were fortunate 
and courageous were delighted by it. I t  was not until much later 
that the adherents of the Sakya, Geluk, Gadam, Zhalu, Bodong, 
and some followers of the Nyingrna tradition experienced heart 
seizure (snying gas) and scrambled brains (Mad pa 'gems pa)  upon 
hearing about the Zhentong philosophical system (grub m t h ~ ' ) . ~  

Writing some three hundred years after the event, the Sakya 
master Jamgon Amey Zhap (1597-1659) claimed that a large part 
of the negative reaction was outrage on the part of Sakya scholars 
who felt betrayed when Dolpopa began to teach the unprecedented 
Zhentong position, which contradicted the teachings of the found- 
ing fathers of Sakya. In this context, it should be remembered that 
Jonang was considered an affiliate monastery of the Sakya school. 
Dolpopa had been educated as a Sakya monk, and up until this 
point in his career had accepted the ancient teachings of that tradi- 
t i ~ n . ~ l  Amey Zhap's opinion that all Sakya scholars totally rejected 
Dolpopa's theories is certainly an exaggeration, since it is known 
that his own ancestors, Tishri Kunga Gyaltsen and his two sons Da 
En Chogyi Gyaltsen (1332-1359) and Da En Lodrii Gyaltsen (1332- 
1364), as well as Donyo Gyaltsen and his brother Lama Dampa 
Sonam Gyaltsen, all requested teachings from Dolpopa. Tbanatha, 
the seventeenth-century leader of the Jonang tradition, remarks that 
all those who came to Jonang to discuss the issues with Dolpopa 
gained confidence in his theories and faith in him. Others who sent 
written objections and refbtations were said to have gained under- 
standing upon receiving his well-reasoned replies.62 
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A very clear example of this is related by Barawa Gyaltsen 
Balzang (1310-1391), who studied with both Dolpopa and Budon 
Rinchen Drup. Barawa had doubts about some points concerning 
Dolpopa's distinction between the universal ground gnosis (kun 
gzhi ye shes) and the universal ground consciousness (kun gzhi 
rnam shes) and sent written questions to Dolpopa and some of his 
main disciples. He received answers from the disciples but his doubts 
were not resolved. Later he received a response from Dolpopa which 
was much more satisfying but different from what the great dis- 
ciples had said. Finally, he was able to meet with Dolpopa a t  the 
hermitage of Sakya Chuzang to discuss the points in question.63 
Dolpopa's explanations were consistent with his previous written 
answer and Barawa realized the true import of his  teaching^.^^ In 
this way, after establishing his viewpoint through discussion with 
many different scholars, Dolpopa composed his major works, such 
as The Ocean of Definitive Meaning: A Mountain Dharma (Ri  chos 
nges don rgya r n t ~ h o ) . ~ ~  

6. The New Jonang Translation of the 
Kilacakra Tantra and the Vimalaprabha 

In 1334, while staying in the Jonang hermitage of Dewacen, Dolpopa 
ordered his disciples Lotsawa Lodro Bal and Mati Panchen Jamyang 
Lodro Gyaltsen to prepare a revised translation of the Kalacakra 
tantra and its commentary, the Virna laprabh~ .~~  At the request of his 
disciple and biographer Kunpang Chotrak Balzang, Dolpopa himself 
then composed a topical outline (sa bcad) and annotations (mchan bu) 
to the Vimalaprabhd. Unfortunately, Dolpopa's annotations and topi- 
cal outline are not found in his recently published writings.67 Further 
important information about the circumstances of the new Jonang 
translation (jo nang gsar 'gyur) is found in the colophon to the Jonang 
revision of Shongdon Dorje Gyaltsen's earlier t r a n s l a t i ~ n : ~ ~  

Later the splendid and excellent master, the Omniscient 
Dharma Lord, and Dharmakirtigribhadra, a great adept of Sri 
Glacakra, carefully pondered the meaning of this [tantral. 
Compelled by their orders, and according to their teachings, 
Lodro Gyaltsen and Lodro Balzangpo, Buddhist monk trans- 
lators who know how to correctly translate due to the kind- 
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ness of the great scholar Stbramati," consulted many Indian 
mansucripts of the tantra and commentary, and translated, 
checked and established it in agreement with those which 
were correct.70 

Some years after this new revised translation was completed, a 
translator by the name of Sherab Rinchen asked Dolpopa some 
questions about the mlacakra tradition in Tibet, and Dolpopa made 
this comment about the Jonang translation: 

The pair of translators [named] Lodro also revised the trans- 
lation, once again discovering many excellent [points] in addi- 
tion to the previous excellent ones. And from establishing it 
again and again through much explication, study, and medita- 
tion, there were many discoveries of the profound intent of the 
tantra commentary, as well as of the esoteric instructions. From 
the construction and supplication of the stiipa of all the mas- 
ters, Victors, and spiritual sons, the natural language of the 
profound ultimate became perfectly obvious, and the secret word- 
ing of the profound tantras became perfectly obvious.71 

A very interesting discussion of the Jonang translation of the 
Ktilacakra tantra and its commentary is provided by Jonang Kunga 
Drolchok, one of Dolpopa's successors on the throne of Jonang 
monastery. In his biography of Rikden Namgyal Trakzang (1395- 
1475), the master physician, mlacakra adept, and religious king of 
the northern province of Chang, Kunga Drolchok records the opin- 
ions of Chamling Panchen Sonam Namgyal (1400-1475) in regard 
to the revision ordered by D01popa:~~ 

The Omniscient Budon also took the Shong translation [of 
the K6lacakra tantra and Virnal~prabh61~~ as the fundamen- 
tal text for explication, and made the statement, "There are 
about thirty points here which are unsuitable to leave uncor- 
r e ~ t e d . " ~ ~  Accordingly, the great Omniscient Buddha from Dolpo 
gave the order to the two translators, and when they were 
making the new translation all the revisions which had been 
made in the earlier annotations by Budon were left alone.75 
Other than that, they perfected the natural language of the 
definitely ultimate [points] by virtue of reliance upon the 
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meaning.76 After nailing i t  down with the Do1 annotations 
themselves, [Dolpopa] opened up the clearest of the clear 
chariot-ways with extensive commentaries upon the essential 
meaning, such as The Ocean of Definitive Meaning [Nges don 
rgya mtsho], A General Commentry on the Doctrine [Bstan pa 
spyi 'grel], and The Fourth Council [Bka' bsdu bzhi pa].77 I am 
confident there is certainly no one who has commented upon 
the Sri [Kalacakra] tantra better than this, even to the north 
in Shambhala. The production of explication and composition 
in regard to all the general fields of the Doctrine was some- 
what greater for Budon, but in the context of gathering to- 
gether the definitive secrets of the Kiilacakra alone, he cer- 
tainly did not match the rain of D o l p ~ p a . ~ ~  

The new Jonang translation (jo nang gsar 'gyur) was certainly an 
important part of Dolpopa's attempt to establish and spread his 
Zhentong theory and the related intel-pretations of doctrine and prac- 
t i ~ e . ~ ~  The Kalacakra tantra and the Vimalaprabha were the ultimate 
scriptural basis for Dolpopa's innovative teachings, and in discussions 
with his bilingual disciples, he had no doubt found reason to feel that 
the earlier Tibetan translation of Dro Lotsawa Sherab Trak as revised 
by Shongdon Dorje Gyaltsen, did not allow the true meaning of the 
most profound definitive sense (nitartha, nges don) to shine forth. 
Dolpopa had just finished the construction of the great stiipa at  Jonang 
in 1333. The composition of his most influential work, The Ocean of 
Definitive Meaning:A Mountain Dharma (Ri chos nges don rgya mtsho), 
had perhaps only recently been completed. Dolpopa, who was not 
himself ignorant of Sanskrit, was surrounded by capable translators 
(lo tsa ba), such as his disciples Mati Panchen, Lotsawa Lodro Bal, 
Kunpang Chotrak Balzang, and Drikung Lotsawa M a a s r i ,  all of 
whom were great practitioners of the Six-branch Yoga and scholars of 
the Glacakra. Pang Lotsawa Lodro Denpa (1276-1342), oRen re- 
garded as the most influential master of Sanskrit grammatical stud- 
ies in Tibet, had also expressed the greatest admiration for Dolpopa." 

It is striking that two of the greatest masters of the Kglacakra 
in Tibetan history, Dolpopa and Budon, were exact contemporaries, 
and lived in the same general area of Tsang, with many of the 
same teachers, and many of the same disciples. Some time before 
the new Jonang translation in 1334 Budon had completed his own 
extensive annotations to Shongdon's translation of the Kalacakra 
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tantra and the Vimalaprabha, and was teaching these texts and 
annotations every year.81 Dolpopa decided to order a new revised 
translation in which the points he was trying to illustrate were 
more clearly brought forth, and then composed annotations. He 
clearly stated his motivations for composing both the annotations 
and the synopsis of the Vimalaprab?ui: 

Since all the essential points of the profound definitive 
meaning were discovered in the great commentary of the 
Kalacakra, i t  has been remarkably kind. To prevent mistakes 
in regard to the basic treatise [of the Vimalaprabha] I have 
also composed a synopsis and exceptional annotations, as well 
as many other texts.82 

Dolpopa's annotations to the Vimalaprabha were substantial enough 
to be referred to first among all his works in a list compiled by 
Lhey Gyaltsen, implying that they were the most important of his 
thirty-eight works on the Kalacakr-a.83 Dolpopa apparently felt that 
his annotations to the Vimalaprabhd were an awesome accom- 
plishment. The following quotation reveals more about Dolpopa 
himself than about the annotations. 

Looking a t  the annotations to the great commentary upon 
the [K&lacakra] tantm, the Dharma Lord [Dolpopa] himself ex- 
claimed, "Ah la la! Whose work are all these? They're incredible!" 

Joining his palms together again and again, he said, 'When 
I look at this kind of an  understanding of the profound 
definitive meaning, I wonder who I [really] am."e4 

This is not simple arrogance. Dolpopa was a master adept of the 
Six-branch Yoga, the perfection stage of the Ktilacakra tantra. He 
was inspired by the Kalkin emperors of Shambhala, and was gen- 
erally viewed as an incarnation of the Shambhala emperor Kalkin 
Pugdarika, the author of the Vimalaprabha. I t  is also quite certain 
that Dolpopa believed himself to be Pundarika r e b ~ r n . ~  

7. Years of Retreat and Teaching 

In the years following the completion of the Jonang stiipa, 
Dolpopa traveled to many different areas, where he mostly stayed 
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in meditation retreat. But he also constructed a large number of 
shrines, closely examined the scriptures in the Tibetan canon, and 
wrote many significant treatises. During this period he experienced 
a number of visions, both of pure lands and specific tantric dei- 
ties.86 In particular, he directly beheld the pure land of Shambhala, 
the source of the Kiilacakra teachings, and on another occasion 
claimed to have actually gone there by visionary means.87 Kunpang 
states that Dolpopa also composed a large number of texts while 
staying in the hermitage of Gyiphuk a t  J ~ n a n g . ~ ~  

By now Dolpopa was acknowledged as  one of the paramount 
Buddhist masters in Tibet. Letters of praise had been received 
from the master Donyo Gyaltsen of the Sakya Khon family, and he 
had received offerings of gold from the Sakya Tishri Kunga Gyaltsen, 
and a golden mandala from the third Karmapa, Rangjung D ~ r j e . ~ ~  

In the fall of the Mouse year (1336) Dolpopa was invited to 
return and teach a t  Sakya monastery. There he gave extensive 
teachings to several thousand people, a t  the end of which he en- 
gaged in much debate about philosophical viewpoints. Using the 
sutras and tantras as witnesses, especially the set of Prajfiaparamitd 
siitras, he distinguished between relative and absolute truth by 
means of the categories of an emptiness of self-nature (rang stong) 
and an emptiness of other (gzhan ~tong).~O 

In the Earth-Tiger year (1338) Dolpopa retired from the lead- 
ership of Jonang monastery, and appointed Lotsawa Lodro Bal as 
his successor. Lodro Bal would remain on the teaching throne of 
Jonang for the next seventeen yeamgl 

8. Invitation to China by the Yiian Emperor Toghon Temiir 

In the ninth month of the Monkey year (1344), when Dolpopa was 
fifty-two years old and Lotsawa Lodro Bal had held the throne of 
Jonang for seven years, the Mongolian imperial envoys Dzambhala 
Tushri and Bhate Tshe En arrived in Tsang with imperial decrees 
issued by the Yiian dynasty emperor Toghon Temiir to invite both 
Dolpopa and Budon to China.92 Neither Dolpopa nor Budon ac- 
cepted the imperial invitations, and both retreated to isolated her- 
mitages for meditation. According to Lhey Gyaltsen, Toghon Temiir 
was extremely displeased with the refusal, and Dolpopa was very 
much afraid that another summons would come.93 To avoid such a 
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possibility, he stayed in different isolated areas for the next four 
years.94 At the end of that period a message came from the emperor 
allowing him to remain in Tibet, and telling him to work for the 
Buddhist Doctrine in his own country.Y5 

The version of these events according to Lhey Gyaltsen is quite 
straightforward, but Kunpang introduces an entirely different tone 
into his narration. In fact, it is very difficult to determine whether the 
events he describes are to be understood as referring to the estab- 
lished invitation of 1344, or to a later and otherwise unknown invita- 
tion from the Chinese emperor.96 Accordmg to this very extensive 
account, an eminent Chinese scholar named Dzala Kara heard about 
Dolpopa during a visit to L h a ~ a . ~ ~  Upon his return to China he was 
summoned to the Kesharnkara Palace by the emperor Jampey Khorlo, 
and asked about who was the most famous scholar in U and Tsang. 
Dzala Kara praised Dolpopa above all. The emperor sent a large party, 
including Dzala Kara, Lopon Tsakura, fifty couriers led by Dzakara, 
four athletes such as Langchen Padrna, and a great deal of offerings, 
to secretly invite Dolpopa to China. When they arrived in Jonang, 
Dolpopa conversed with Dzala Kara in Chinese, and finally agreed to 
come. He told them to meet him in Lhasa after three months, and the 
Chinese traveled there without anyone knowing. 

According to this version, in a Monkey year (which may be 
understood as  1344) Dolpopa is said to have told his senior dis- 
ciples Kunpang Chotrak Bal, Sazang Mati Panchen, Changtse 
Lotsawa, and Manika Shri to accompany him on a visit to Lhasa 
to pray before the famous images of the Jowo and the Shakya- 
r n ~ n i . ~ ~  He told Lotsawa Lodro Bal to uphold the leadership po- 
sition a t  Jonang until his returng9 and set off for Lhasa in a 
sandalwood chariot. In Lhasa prayers were directed to the sacred 
images, and the replies indicated that i t  would be disastrous for 
Dolpopa to go to China. But out of compassion for the Chinese he 
agreed to go. During this time Dolpopa's senior disciple Rintsulwa 
(1297-1368) made an exceptional image of Dolpopa, which the 
master himself agreed to consecrate.loO There is then a lengthy 
description of events which culminate in the Depa Tsenyi and 
Changpa king mobilizing the armies of u and Tsang to prevent 
the Chinese from taking Dolpopa away to China. Finally Dolpopa 
gives a long and very interesting versified teaching on the specific 
philosophical views of the non-Buddhists and the Buddhists, to be 
taken back to China for the edification of the emperor, whom he 
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refers to as Mandzu Gyalpo Chenpo, the Great Mafijusri King.lol 
Later Dolpopa is said to have taken pity upon the distraught 
Chinese, and traveled to the imperial court by magical means and 
pleased the emperor. 

There are many problems with this story, which cannot be 
dealt with in detail here. It would seem that the actual events of 
the invitation of 1344 and a later trip by Dolpopa to u in the years 
1358-1360 have been conflated, and then a good deal of extra 
material added from unknown sources. For example, the final events 
of Dolpopa's chariot being stuck in the mud and the Chinese 
strongmen being unable to move it has distinct overtones of the 
nearly mythic events found in The Compilation of Manis (Ma ni 
bka' 'bum), where the chariot of the Chinese princess which is 
carrying the Jowo image is stuck in the sand outside of Lhasa and 
cannot be budged by the Chinese strongmen.lo2 

9. Changes in the Jonang Leadership and 
the Beginning of the Journey to Lhasa 

In the Wood-Horse year (1354) Lotsawa Lodro Bal passed away. He 
had occupied the teaching throne at Jonang for seventeen years. 
Dolpopa returned to Jonang and led the funeral services, after 
which he appointed his disciple Choley Namgyal (1306-1386) to 
the leadership position. He would remain on the teaching throne 
for the next four years.lo3 Choley Namgyal was already the Dharrna 
master at  the Ngamring institute which had been apparently 
founded, or perhaps expanded, earlier the same year by Dolpopa, 
with the support of the Chang ruler Dai En Namkha Denpa (b. 
1316). Namkha Denpa insisted that Choley Namgyal also retain 
the leadership position of the Ngamring institute for as long as he 
was on the teaching throne at Jonang.lo4 

During the preceding years Dolpopa had given religious teach- 
ings to many of the greatest luminaries of the Tibetan intellectual 
and political world. Among them were the Sakya master of the 
Zhitok line,lo5 Kunpang (d. 1357),lo6 the Grand Governer (dpon chen) 
Gyalzang (d. 1357), Changpa Siddhi, and Yakde Panchen (1299- 
1378).lo7 During the tenure of Choley Namgyal on the Jonang teach- 
ing throne, Dolpopa mostly stayed in the Jonang area.lOWn one 
occasion he sent out word that he was growing old, and that those 
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who wished to receive his last teachings should gather a t  Jonang. 
Foremost among the many hundreds who came were Kunpang 
Chotrak Balzang, Sharpa Rinchen Gyaltsen ( 1306?-1355?),lo9 Mati 
Panchen Lodro Gyaltsen, the great abbot Choley Namgyal, the 
abbot of Nedruk, the master Gyaltsen Jungney, and the mlacakra 
master Dorje Nyingpo. llo 

Soon thereafter Dolpopa was invited by the abbot Chimdon 
Lozang Trakpa (1299-1375) to teach a t  the ancient Gadam monas- 
tery of Nartang.lll He gave to the dialecticians there an extensive 
explanation of the distinction between the two truths, emphasizing 
that true experts do not cling to the nonexistent relative as exist- 
ing, nor to the existing absolute as nonexisting, but abide in the 
middle beyond extremes.l12 

By the end of 1358 the burden of being the head of both Jonang 
monastery and the institute a t  Ngamring was too heavy for Choley 
Namgyal. With the permission of Dolpopa he gave up both posi- 
tions a t  the same time. Another of Dolpopa's senior disciples, 
Gonchok Gyaltsen, was then enthroned as Choley Namgyal's suc- 
cessor a t  Jonang in the first month of the Pig year (1359).l13 

Dolpopa had become increasingly disturbed by the extensive 
damage to the Buddhist communities, temples, and shrines in Ti- 
bet due to the great political turmoil that had swept through the 
land during the protracted power struggle between the Sakya rul- 
ers in Tsang and the newly arisen Phagmodru in U. He decided 
that the only thing that would help was to travel to Lhasa and 
make prayers to the Jowo image there, which he felt to be the same 
as the Buddha himself.l14 Dolpopa was now sixty-six years old, and 
had become extremely heavy (sku sha leis pa)  in his later years, so 
that it was very difficult for him to travel. His body was about 
twice the size of an average person (phal pa nyis 'gyur tsam gyis 
sku che), and his physical presence dominated any gathering, even 
when there were hundreds of people. Important and charismatic 
figures became like children when they amved before him. When 
he departed from Jonang on the sixteenth day of the fifth month 
of the Earth-Dog year (1358), he traveled by boat down the Tsangpo 
river, stopping a t  different places along the banks, and giving ex- 
tensive religious teachings. He stayed for one year a t  the monas- 
teries of Neysar and Cholung, where he gave many teachings.l15 
Lama Dampa Sonarn Gyaltsen, the fifteenth Patriarch of Sakya, 
came to meet Dolpopa a t  Cholung, received teachings, and asked 
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him to compose The Fourth Council (Bka' bsdu bzhi pa) and its 
autocommentary.l16 

When further invitations to u arrived from the Tshalpa ruler 
and Dolpopa's senior disciples such as the masters Tangpoche and 
Bumchenpa, he set off by palanquin in the fourth month of the 
Earth-Pig year (1359).l17 He proceeded slowly through Tsang and 
into U, receiving lavish welcomes from all the people and the clergy, 
who lined up in the roads to greet him and escort him into the 
different monasteries. The crowds were often so large that people 
at  the edges could not hear the teaching, so it had to be relayed 
through an interpreter (lo tstsha ba cug gin gsungs). When he 
taught at  Dolung Namgyal monastery in U, where his disciple 
Rintsulwa had been abbot since 1354, the Duensha Zhonu Gyaltsen 
and his entourage received teachings at the head of a crowd of 
many hundreds of people.lls 

10. Teachings in Central Tibet and the Return to Tsang 

At the end of the sixth month of the same year, Dolpopa finally 
arrived in Lhasa. He offered gold for the guilding of the images of 
the Jowo and the Shakyamuni, and used three hundred loads of 
butter to offer butter lamps in the shrines. He stayed for about six 
months at Marpori, Traklha Luphuk, and the Ramoche.llg In par- 
ticular, Dolpopa gave the instructions of the profound path of the 
Six-branch Yoga many times to countless teachers who came from 
many different monasteries. It was obviously an incredible scene. So 
many people came to request Dharrna teachings that they could not 
fit into the buildings. When some persons who had never received 
instructions were unable to hear, the newcomers were allowed to 
come in first. Then as many others as could fit into the building were 
allowed to enter. Since there were too many requesting teachings, 
and too many having strange physical experiences (lus nyams), 
Dolpopa had to come out from the Ramoche Khangsar and stay at 
Zhol. There were so many people listening to the teachings that 
doors were broken and stairways collapsed. Even the extreme mea- 
sure of tying dogs at the head of the stairways to prevent too many 
people from entering was ineffective in controlling the crowds.120 

On one occasion Dolpopa was invited with great ceremony to 
the nearby monastery of Tshal Gungtang. There he gave the great 
initiation of Kalacakra, and many other teachings, to the ruler 
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Delek. Then he taught outside of the monastery, again utilizing an 
interpreter to relay the teachings to the outskirts of the huge crowd. 
At another time, when Dolpopa was sitting before the precious 
Jowo image in the cathedral of Lhasa, the ruler Geway Lodro (d. 
1364) came and requested initiation. But when the ruler Lhund- 
rubpa invited him to Lagong the crowds were so great in the day- 
time that Dolpopa had to go in secret a t  night, and bestow the 
Hayagriva initiation to a group led by Gewey Lodro. He also had 
to go to request blessings from the Jowo image a t  night because 
there were more people than could fit into the marketplace crowded 
around the temple during the day.121 

At the end of the first month of the Mouse year (1360), a party 
arrived to invite Dolpopa back to Jonang. The people of Lhasa were 
distraught at the thought of his departure. When he reached 
Garchung Gyede, the plain of Gyang was filled with a crowd of 
people and horses. His palanquin could not even get through, so 
that many members of the Sangha had to join hands in a circle 
around it and the crowd of people requesting blessings had to join 
hands and go single-file under his palanquin. I t  was like this up 
until he reached Chukha. The members of the Sangha were recit- 
ing supplications, such as A General Commentary on the Doctrine 
(Bstan pa spyi 'gre1),122 while the entire mass of people were hys- 
terically wailing. Most of the crowd had lost their senses, and many 
could not even walk. The sun was warm and the sky was clear, but 
the atmosphere was filled with rainbows. When Dolpopa got into a 
boat to cross the river, many people jumped into the water after 
him, and had to be saved by others. 

After passing through the lower Sang valley, where he was 
hosted by the leaders and Sangha of the upper and lower colleges 
of Sangphu monastery, he crossed the river a t  the ferry landing of 
Nyan Kharnak. At the instruction of Lama Dampa Sonam Gyaltsen, 
he was then escorted with music and a procession of monks to 
Nyetang. There again the crowds were so large that when he went 
to visit the stapa of Atiia in the monastery the gate to the court- 
yard was blocked with people, and his palanquin was lifted up and 
the crowd scrambled under it to receive his blessings. Then he 
crossed the Gyi river and worshiped a t  the obelisk of ushang Do. 
At Chushul Drugu Gang he was welcomed by Lama Bado, and 
many of the shrine objects of Sinpori were brought down to Chushul 
for Dolpopa to receive their b1e~sings. l~~ 
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Then Dolpopa was invited to Rabtsun by a procession of monks, 
and according to the advice of Lopon Situpa (1302-1364), Lopon 
Balrin and his attendants came and received Dharma teachings.lZ4 
From there Dolpopa was escorted to Yamdrog Nagartse by Lopon 
Lochenpa and stayed for about one month, giving teachings and 
initiations. The people of Yamdrog bore his palanquin and escorted 
him through the Kharo pass and as far as the Om plain. There he 
was welcomed by the ruler Phakpa (1318-1370) and escorted by 
the monks to Ralung monastery, where he gave many teachings. 
He spent several days at the medicinal springs of Nyingro and then 
stopped to teach at Nenying and other monasteries along the way. 

According to Taranatha's history of the Nyang region, the ruler 
Phakpa Balzang and his younger brother Phakpa Rinchen (1320- 
1376) had for some time wished to request Dharma teachings from 
Dolpopa, and so they now invited him to Jangra. Because of his 
weight (sku sha 'byor pa), it was too difficult for Dolpopa to climb 
the long stairs up to Jangra, so he stayed for a long time below on 
the battlefield (g.yul thang) of Dzingka, where he spread out a 
huge silk mandala of Kalacakra, performed the preliminary offer- 
ing rites, and then bestowed a very extensive Kalacakra initiation. 
At this time Dolpopa also had a vision of the nearby mountain 
slope of Tsechen as the palace of Shambhala, and prophesied that 
in the future there would be a monastery there in which only the 
Six-branch Yoga would be practiced. When Dolpopa left Jangra, he 
was escorted to Neysar by Phakpa Balzang, during which time he 
instructed the ruler, "Honor the Buddha as permanent, the Dharma 
as true, and the Sangha as infallible! It will always be beneficial, 
now and in the future, and your realm will also be stable."lZ5 

11. The Aborted Meeting with Budon Rinchen Drup 

Dolpopa was next invited to Zhalu and Tshokdii, where he taught 
a massive gathering, utilizing an interpreter to relay the teachings 
as he had before in u.lz6 Several Tibetan sources mention that 
when Dolpopa arrived at Zhalu the master Budon was unable to  
debate with him. For example, in his history of Buddhism written 
in 1581, Drukchen Payrna Garpo says: 

There is the story that when Budon was staying at Riphuk 
[Dolpopa] came to debate, but Budon was unable. [Dolpopal 
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enunciated the opening exclamation for debate, which cracked 
[the wall of Budon's] residence. This is not in other sources. 
I think it is from the experiences of Jonang meditat0r6.l~~ 

Jetsun Taranatha later refers to the same story, but places it in a 
less confrontational context, saying that it is known that Dolpopa 
wished to hold discussions with Budon, the "Second Omniscient 
One," but that the great Budon was unable to debate. Tsranatha 
then states that this story is in fact true (don la gnas).lU 

Kunpang's biography of Dolpopa is certainly the original source 
for these accounts.129 He says that Dolpopa went to Zhalu after 
receiving a letter from Budon. He was well received there and also 
made generous gifts in return. Then he sent a message to Budon, 
who was apparently a t  his nearby residence of Riphuk and not in 
Zhalu itself, saying that he had received his previous letter, had 
amved in Zhalu, and now felt that the time had come to hold 
discussions for the benefit of the Buddhist Doctrine and sentient 
beings. Those a t  Zhalu, such as Jamyang Garpo, were frightened, 
and spoke to Budon. He was also apprehensive, and told one of his 
attendants to pick a volume of scripture a t  random and open it in 
order to divine the auspices of the situation. The volume was opened 
in the Mahdberi siitra ('Phags pa rnga bo che). When Budon asked 
for it to be read, it turned out to be the very passage that was 
considered to be the prophecy of Dolpopa's appearance in the world. 
In the situation, this was considered very inauspicious. Everyone 
was frightened by this event, and after some discussion, three white 
conch shells, two gold images, and many other offerings were pre- 
sented to Dolpopa, and he was told that Budon was not in good 
health. But Dolpopa knew what was going on, and enunciated the 
opening exclamation for debate (thal skad), the force of which was 
said to have produced a crack in the wall of Budon's residence. 

After leaving the Zhalu area Dolpopa was again invited to 
Nartang, and taught The Small Lotus Commentary ('Grel chung 
padma can) to the abbot and others.130 On that occasion the abbot 
rose and made an impassioned speech about his undivided faith in 
Dolpopa. Then the party from Jonang, led by the throne-holder, 
arrived to escort him back home.131 Dolpopa continued to stop along 
the way and give teachings. In particular, he stayed for a while a t  
the monastery of Trophu, and offered butter lamps a t  the huge 
image of Maitreya and a t  the stupa that had inspired him to build 
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his own at Jonang. In front of the Maitreya image he asked for the 
biography of Trophu Lotsawa to be read, which caused him to weep 
for a long time. As the procession of about one hundred persons 
continued towards Jonang, he taught in all the large and small 
monasteries. It was clearly a very emotional scene, with great crowds 
of people escorting him through the valleys, chanting the six-syl- 
lable mantra of Avalokitesvara, making prayers, and weeping from 
faith. Along the road people usually received Dolpopa's blessing by 
going under his palanquin, instead of being touched on the head by 
the hand of the master.132 

12. The Last Months at Jonang 

On the sixteenth day of the fifth month of the Mouse year (1360) 
Dolpopa arrived back at the great hermitage of Jonang in excellent 
health. The large offerings that had been received in u were used 
for the decoration of the stiipa and various temples. Dolpopa stayed 
in meditation at  his residence of Dewacen, after bestowing gifts 
and teachings upon the many persons who came from all directions 
to see him, such as the great master Drung Zhitokpa, the splendid 
Panchenpa, the great abbot Namkha Yeshe, the master abbot, and 
the great ruler.133 Then Dolpopa went to Dzum Cholung, and built 
a Victory Stiipa (rnam rgyal mchod rten). He also experienced a 
vision of the Indian adept Savaripa, who gave him a direct trans- 
mission of the Six-branch Yoga.134 Then he returned to Jonang in 
the sixth month. 

In the autumn of the Iron-Ox year (1361), when Dolpopa was 
slxty-nine years old, the Jonang throne-holder left for a visit to S a k ~ a . ' ~ ~  
Dolpopa gave various instructions to his senior disciples, and made 
some comments about the cold weather in Tibet, and how he would 
not be bothered by it in a warm place. One of his attendants asked 
him where he was going that was warm. He replied that he was going 
to Dewacen (Sukhgvati), where it was warm. Some of those in atten- 
dance understood this to mean that he was just going to his residence, 
which was called Dewacen, but some understood him to mean the 
pure land of Dewacen, and their hairs stood on end.136 

On the fourth day of the eleventh month Dolpopa began to 
teach his great work The Ocean of Definitive Meaning (Nges don 
rgya mtsho) to those in the monastic assembly. He also began to 
give instructions on the preliminary practices to a group of new- 
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comers. On the sixth day he had finished about half of The Ocean 
of Definitive Meaning, and when the teaching session was over he 
told the students that this was all he would teach, and to take good 
care of the text. To the newcomers, he taught all four of the pre- 
liminaries that day, in great detail. He seemed more radiant and 
healthy than ever before. He gave them extensive advice, and ev- 
eryone wept from faith. After dispersing, they said to each other, 
"Why was the master gazing up into space, and why did he seem 
SO energi~ed?'"~~ 

Then Dolpopa said he was going to the stiipa. His attendants 
told him that snow had fallen and the path was not safe. He told 
them they didn't understand, that it was necessary for him to 
But they insisted that it was unsafe, and assisted him to his resi- 
dence. Tea was served, and his attendant was sent to summon the 
elder disciples for some private conversation. They gathered before 
him, and he gave them a detailed explanation of the "powerful 
tenfold That evening he was pleased with everyone, 
and there was much joking and laughing. Then he went to sleep. 
After one period of the night had passed he asked his attendant, 
the monk Ngijdrup, "Is i t  dawn yet?" 

The attendant told him the night was not even half over. Dolpopa 
said, "It should be dawn soon," and went back to sleep. 

When the attendant got up, he said, "Now it's dawn." 
Dolpopa replied, "Yes. Help with my robes." 
The attendant served him, and after a little while said, 'Will 

you stand up now?" 
Dolpopa didn't say anything. The attendant thought he was in 

meditation and didn't ask again. When the sun came up, the atten- 
dant pulled a t  Dolpopa's hand, and said 'Will you stand up now?" 

Dolpopa sat staring straight ahead, appearing to be in deep 
meditation, and didn't say anything. When this happened the at- 
tendant called for some of the elder and more experienced dis- 
ciples. They thought maybe he was affected by the intense cold, 
and took him out into the sun and massaged him. After about 
midday his eyes closed, and without any sign of illness he passed 
into deep meditation. He was then taken back into his quarters 
and attended to in every way. After a few minutes he adjusted his 
position into that of Vajrasattva and passed away into bliss. 

When he heard the news, the great abbot Choley Namgyal sent 
word that he was coming to see Dolpopa's body. The body was kept 
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on Dolpopa's bed for several days, and some senior disciples, such 
as Drung Zhitokpa, visited and made offerings.140 There were offer- 
ings, prostrations, and circumambulations made throughout the 
day and night. After Choley Namgyal arrived, Dolpopa's body was 
put into a wooden casket, which was anointed with perfume and 
adorned with silk and precious ornaments and placed inside the 
crematorium. The body was extemely flexible, like a piece of cotton- 

From the twenty-first day until the full moon, services 
were conducted by more than one hundred masters, led by Lama 
Panchenpa, the great abbot, the throne-holder, and others.142 

On the evening of the sixth day of the first month of the Tiger 
year (1362), the cremation ceremony was performed. When the 
corpse was offered into the fire, the smoke rose up only about the 
length of a spear, then went to the stupa like a streaking arrow, 
circled it many times, and finally disappeared to the west. At that 
time huge offerings of incense, butter lamps, music, and so forth 
were made. In particular, the men and women practitioners offered 
butter lamps on the roofs of their individual meditation huts, so 
that all the valley sparkled. Until the smoke had faded away, each 
of them made prayers with tears flowing down their faces. 

The next morning the crematorium was sealed. When it was 
later opened on the tenth day, some remains were distributed to 
the disciples who had received the transmission of the Vimalaprabha 
from Dolpopa. Among the ashes were many relics (ring bsrel) that 
were clear like crystal. Later countless others appeared. Then many 
votive images (tsha tsha) covered with gold leaf were made from 
the remains. 

When many of the votive images and relics were taken to Sakya, 
they were welcomed with music and a great yellow procession of 
the Sangha led by the master of the Sharpa family of Sakya. Of- 
ferings were made to the relics by all of Dolpopa's disciples and 
patrons in the Genden Temple, and a fine memorial ceremony was 
held in the main Sakya assembly. Similar ceremonies were held in 
many monasteries throughout u and Tsang, such as Nartang, 
Cholung, Neysar, and Tshal G ~ n g t a n g . ' ~ ~  At Jonang, ashes from 
the cremation were gathered and put along with other relics into 
an image of Dolpopa that was placed in the great stupa he had 
built. 144 

By the end of his life Dolpopa's influence on the Tibetan spiri- 
tual and intellectual scene was immense. Although his teachings 
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were extremely controversial he had taught them to others with an 
attitude of great love and compassion. Eyewitness accounts men- 
tion that even when he was criticizing perverse philosophical opin- 
ions he never did so in an angry manner, and in Dharma discussions 
which entailed the identification of opponents, wrong positions, and 
so forth, he never used harsh words, or made physically aggressive 
gestures.146 Moreover, although he lived during a time in which 
there was great political turmoil in Tibet, he had never taken sides, 
except to take a strong stand against all prejudice and bias. He had 
once commented: "Here a t  Jonang we do not take any sides. Bud- 
dhahood is not reached through prejudicial Dharma. And thus we 
do not take part in worthless evil. Like the clouds in the sky, we 
do not take any sides."146 This sentiment is further indicated a t  the 
end of many of his works, which often ended with the phrase "com- 
posed by the impartial and unbiased author endowed with the four 
reliances."147 Due to this attitude he is said to have become an 
object of worship for everyone. In short, he was a great Buddhist 
saint whose main goal in life was to revive the definitive meaning 
of the Buddha's message, which he felt was in great danger of 
being lost. Fully conscious of the risks involved in such an attempt 
to redirect the dominant trends in the Buddhism of his time, he 
tried to accomplish his aim with love and compassion, while em- 
phasizing a lack of sectarian bias. Nevertheless, his tradition would 
suffer greatly in the future from some of the very forces he sought 
to counter during his lifetime. 





A Historical Survey of the 
Zhentong Tradition in Tibet 

This advice by the Omniscient Dolpopa should be kept as the essen- 
tial point in our hearts: "If buddhahood will be reached merely as 
a result of having heard the word 'Buddha-nature,' what need to 
mention what will happen from actualizing it by means of faith and 
devotion, and meditating upon it? Therefore, compassionate experts 
should teach it even though they may lose their lives, and so forth, 
and those who strive for liberation should seek it out and listen to 
it even though they must cross through a great pit of fire." 

--Jamgon Kongdrul 

ery little is known about the early Tibetan proponents of 
philosophical points of view which would later come to be 
known as  Zhentong (gzhan stong). According to Lhey 

Gyaltsen, many persons with partial realization of the teachings of 
definitive meaning had appeared in Tibet before the fourteenth 
century, most of them serious meditators, but no one until Dolpopa 
had mastered all the teachings of definitive meaning found in the 
various scriptures, treatises, and esoteric instructions, and then 
formulated that realization into a coherent philosophical ~ y s t e m . ~  
T a m a t h a  traces a transmission lineage for what he refers to as 
"the instructions on the view of the Zhentong Middle Way," as well 
as a separate lineage for the transmission of the Kdacakra teach- 
ings passed down in the Jonang t r a d i t i ~ n . ~  The &st of these lists is 
concerned with the transmission of the practical instructions which 
epitomize the intentions of all the siitras and commentaries of the 
Third Turning of the Dharma Wheel. This lineage is primarily traced 
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through Maitreya and the Indian brothers Asanga and Vasubandhu, 
who are considered to be the originators of the doctrine, but an- 
other list is also given for the transmission from Niigarj~na.~ This 
text may be considered a record of the names of teachers who 
taught the Zhentong view based upon the teachings of the Mahiiyana 
scriptures and commentaries. Taranatha's second text, concerned 
with the lineage of the filacakra as transmitted in the Jonang 
school, may be considered a record of the names of teachers who 
taught the Zhentong view based upon the teachings found in the 
tantras, and specifically as articulated in the Kiilacakra tantra and 
the related literature. Examples of the teachings of only one Ti- 
betan master in each of these lineages before the time of Dolpopa 
are available at the present time. 

1. The Zhentong Tradition in Tibet before Dolpopa 

According to Taranatha, one of the earliest Tibetan masters in the 
Zhentong lineages based upon Mahgyiina teachings was Drimey 
Sherab, better known as Tsen Khawoche (b. 1021), who was most 
intimately connected with the transmission of the Uttaratantra.5 In 
his important collection of one hundred different instructions from 
a variety of lineages, Jonang Kunga Drolchok (1507-1566) preserved 
some instructions of this teacher, which are the earliest extant 
materials dealing with the Zhentong tradition in Tibet.6 The first 
excerpt he provides gives some historical context for the issue of 
the origins of the Zhentong position: 

In regard to the instructions on the view of an empti- 
ness of other, Tsen Khawoche said, "Safijana, the pandita 
of Kashmir, made the very significant statement that 'The 
Victor turned the Wheel of Dharma three times. The first 
Wheel [proclaimed] the Four Truths, the Middle [proclaimed] 
the lack of defining characteristics, and the Final made 
careful and thorough distinctions. From among them, the 
first two did not distinguish between the real and the 
artificial. The final one, at  the point of certainty concerning 
the absolute, taught by distinguishing between the middle 
and the extreme, and distinguishing between phenomena 
and true nature. Although just the original manuscripts of 
the Dharmadharmatavibhanga and the Uttaratantra were re- 
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discovered, if these two texts were lost i t  would be equivalent 
to the demise of Maitreya.'" 

This [statement] appearing in an old notebook of Tsen 
Khawoche himself which bears the title The Lotus Hook [Padma 
lcags kyu], is informative concerning the later claim that the 
distinction of an "emptiness of other" was totally unknown in 
India, and only appeared later in Tibet with the Omniscient 
Dolpopa. Please also carefully examine the statement appear- 
ing in one of the Omniscient Budon's replies to questions [dris 
lan], in which he states that there was earlier a philosophical 
system of Danakpa Rinchen Yeshe which appears to have been 
later enhanced and maintained by D01popa.~ 

Kunga Drolchok regards this statement by Tsen Khawoche as an 
extremely important example of an early precedent for the philo- 
sophical distinctions later formulated by Dolpopa. Tsen Khawoche 
refers to his teacher Safijana's opinion that only the Third Turning 
of the Dharma Wheel, wherein clear distinctions are made between 
phenomena and their true nature, represents the definitive mean- 
ing of the Buddha's teachings. Kunga Drolchok feels that this is 
enough to refute the criticism made by Tibetan critics who claimed 
that the Zhentong tradition was completely unknown in India and 
Tibet until the time of Dolpopa. He further remarks that even the 
great Budon commented that Dolpopa had enhanced an earlier 
Tibetan philosophical system held by one Danakpa Rinchen Yeshe, 
and refers the reader to one of Budon's replies to questions (dris 
lan). This is an extremely interesting comment, but unfortunately 
there is no mention of Dolpopa in the replies of Budon that have 
been p r e s e ~ e d . ~  However, it is quite certain that Dolpopa did study 
with the Danak master Rinchen Yeshe. When he was still quite 
young, and just before his teaching debut a t  Sakya in 1313, Dolpopa 
spent about three months a t  Danak, where he studied with Rinchen 
Yeshe, and received from him an explanation of The Five Treatises 
of Maitreya, one of which is, of course, the Ut ta ra t~n t ra .~  The 
question of important influences on Dolpopa's formulation of the 
Zhentong doctrine will be dealt with in detail below. 

In the lineage of the K6lacakra tantra transmissions in the 
Jonang school, the definitive aspect of the teaching was being em- 
phasized long before the time of Dolpopa. This is most obvious in 
the collection entitled Four Clear Lamps (Gsal sgron skor bzhi) by 
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the eleventh-century Glacakra master Yurnowa Migyo Do rje, which 
has only recently become available. In these texts Yumowa is clearly 
dealing with some of the same themes that Dolpopa later elabo- 
rated. In fact, Tiiraniitha identifies Yumowa as having "initiated 
the tradition of the philosophical system of tantric Zhentong."l0 It 
is very significant, however, that none of the key terms associated 
with Dolpopa's theories, such as gzhan stong, "emptiness of other," 
or kun gzhi ye shes, "universal ground gnosis," appear in the extant 
writings of Yumowa, nor does he use any of the terminology that 
Dolpopa apparently borrowed from certain Mahayana sutras and 
treatises. 

Nevertheless, the Geluk master Thukan Lozang Chogyi Nyima 
(1737-1802) much later states in A Crystal Mirror of Philosphical 
Systems (Grub mtha' she1 gyi me long) that Yumowa was the origi- 
nator of the Zhentong teachings, which he so named, and that they 
were passed down orally until the time of Dolpopa as a hidden 
doctrine (lkog pa'i chos) without any written texts. Although it is 
known that Dolpopa actively taught Yumowa's Four Clear Lamps 
(Gsal sgron skor bzhi), he neither mentions Yumowa in his own 
writings, nor quotes from his texts.ll 

Yumowa's four brief treatises are ultimately concerned with 
the correct practice of the Six-branch Yoga, the perfection-stage 
meditation system grounded in the Kalacakra tantra. The four texts 
have as their topic matter total integration (zung 'jug), the Great 
Seal (phyag rgya chen po), radiant light ('od gsal), and emptiness 
(stong nyid). That the extant manuscript was passed down in the 
Jonang tradition is indicated by the fact that a prayer to the masters 
in the transmission line of the Kalacakra teachings according to 
the Jonang lineage is appended to the first of the four texts.12 

In these texts Yumowa focuses upon the discussion of tantric 
topics which are beyond the scope of this book. But it may be 
observed that one of his recurring concerns is to show that he does 
not accept the opinion of most scholars that the spiritual path is a 
process of realization in which emptiness is recognized as the ul- 
timate nature of all phenomena, not established by any essential 
nature of its own, and free from the extremes of existence, nonex- 
istence, both, and neither. He sees this view of emptiness as only the 
presentation of the philosophical system in which emptiness is es- 
tablished as the ultimate nature of all entities. This is not what is 
to be meditated upon as the path according to the stages of esoteric 
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instruction. In short, he feels that emptiness in the context of the 
path of meditation must be experiential. That which is emptiness by 
nature (rang bzhin gyi stong pa nyid) cannot be directly experienced. 
In making these statements Yumowa is alluding to specific experi- 
ences which occur during the practice of the Six-branch Yoga, when 
what are known as "empty forms" (Siinyabimba, stong gzugs) are 
seen with the eyes. This is the direct experience of emptiness as the 
path according to the teachings of the Kiilacakra tuntra. So when 
Yumowa says that emptiness arrived a t  through logical analysis, 
and emptiness that is inconceivable, are not the path, he is indicat- 
ing that it is the emptiness seen with the eyes during the experience 
of meditation that is the subject of his ~ork.~"choes of this point 
of view will also be found in the works of Dolpopa. 

The teachings of Dolpopa were also solidly grounded in the 
doctrine of the tantras, especially the Kalacakra tantra, and his 
treatises do not simply follow established philosophical tenets, but 
represent a synthesis of the view and practice of Mahfiyfina and 
Vajrayana Buddhism. This will become clear when his views are 
actually encountered in the texts translated in part 2. 

2. Dolpopa and the Zhentong View 

It  seems quite certain that  the teachings of Tsen Khawoche, 
Yumowa, and others who taught what was later referred to as the 
Zhentong view did so only to small groups in the context of private 
instruction. No treatises written by any of the later members of 
their lineages, from the eleventh century until the fourteenth cen- 
tury, have survived. I t  was not until Dolpopa later proclaimed his 
realization, and gave his doctrine the name Zhentong, that this 
term and the teachings now associated with it became widely known 
in Tibet. The circumstances surrounding Dolpopa's initial procla- 
mation of the Zhentong were already described in chapter 1, and 
the nature of his controversial theories will be treated below in 
chapter 3 and in part 2. Here some of the influences behind his 
theories, his innovative use of language, his motivation, and the 
method by which he approached the Buddhist scriptures will be 
discussed. 

I t  is clear from Dolpopa's own statements that the most impor- 
tant scriptural sources for his controversial theories were The 
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Bodhisattva Trilogy (Sems 'grel skor gsum), which are the definitive 
commentaries on the Kalacakra tantra, the Hevajra tantra, and 
the Cakrasarpara tantra. For example, in a text which he sent to 
the ruler of the northern principality of Chang, he credits these 
three texts as being the key scriptural factors in his conversion 
from the the view of absolute reality as an emptiness of self-nature 
(rang stong).14 From among them, the Vimalaprabhd of Kalkin 
Pupdarika held special significance for him. He once remarked, 
"Since I discovered all the essential points of profound definitive 
meaning from the great commentary of the Kalacakra tantra, it 
has been very kind."15 

It is important to keep in mind that Dolpopa was a consum- 
mate practitioner of the Six-branch Yoga, the perfection-stage 
practices of the Kalacakra tantra, and although he based his 
doctrinal discussions upon scripture, in particular the Kalacakra- 
related cycles, his own experience in meditation was crucial to  
the formation of his theories. Indeed, as George Tanabe has 
recently emphasized in his study of the Japanese master Mybe, 
"Buddhists have long insisted that the primary experience-and 
experience is primary-is that of meditation and practice."16 
Dolpopa obviously felt that he had experienced a special insight 
into the definitive meaning of the Buddha's message as known 
in the land of Shambhala, but not understood in Tibet. As men- 
tioned in chapter 1, Dolpopa once claimed to have actually gone 
to Shambhala during an evening meditation session. The next 
morning he gave an extensive teaching about the layout of 
Shambhala, its relation to the rest of the universe, and the eso- 
teric instructions of the Kalacakra tantra. After directly seeing 
Shambhala, he composed versified praises of it, in one of which 
he declared that he had discovered the precise manner in which 
Shambhala and Kailash exist, which was previously unknown to 
Indian and Tibetan scholars.17 

When giving personal meditation advice to his students 
Dolpopa most often spoke of the special knowledge that he had 
discovered. He emphasized that although many in Shambhala 
understood the experiences arising from meditation upon the Six- 
branch Yoga, no one in Tibet did except for him, and that his own 
awareness was due solely to the kindness of the Kalkin emperors. 
For example, he wrote the following verses in an instruction to 
one of his disciples. 
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In general, if I speak frankly others do not like it. If I said 
what others say i t  would deceive my disciples. 

It is hard to be a master in the present times. Even so, I 
will speak to you frankly. 

The Kalkin resides in Shambhala to the north. In the 
Dharrna Palace of Kalapa many reside who understand 
experiences like this. In the kingdom of snowy Tibet only 
I understand experiences like this.18 

And to another disciple he wrote: 

These days most of those who are known as experts, who 
assert that they have fine meditation and high realization, 
and who are proud in being great adepts, are not aware of 
this method, but I have discovered i t  by the kindness of the 
~ a l k i n .  l9 

The combination of Dolpopa's experience in meditation on the Six- 
branch Yoga and his visionary contact with the land of Shambhala, 
its Kalkin emperors, and their special blessings, certainly provided 
the primary inspiration for his theories. But there is also evidence 
that many of the themes of interpretation that came to fruition in 
his teaching had been present within the Buddhist tradition in 
Tibet for centuries. The teachings of Tsen Khawoche and Yumowa 
touched upon in the previous section are just two examples of earlier 
Tibetan teachers whose views certainly provided a precedent for 
some of Dolpopa's theories20 

It  is of considerable interest that some Tibetan sources speak 
of Dolpopa's contemporary, the third Karmapa, Rangjung Do j e ,  as 
a possible influence, or even as the first adherent of the Zhentong.21 
The earliest available account of the meeting between these two 
teachers is by the sixteenth-century Sakya master Mangto Ludrup 
Gyantso, who remarks: 

Moreover, this lord [Dolpopa] met with Karma Rangjung 
Doje, and it is said that since [Dolpopa] upheld the philo- 
sophical system of the emptiness of self-nature [rang stong], 
the Karrnapa prophesied that he would later become an ad- 
herent of the emptiness of other [gzhan stong]. In general I 
think the tradition of the emptiness of other was first upheld 
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by Karma Rangjung Do j e .  The emptiness of other [was accepted] 
a t  Jonang following the Great Omniscient [D~lpopa] .~~  

According to Taranatha this meeting seems to have taken place 
when Dolpopa was twenty-nine or thirty years old, just prior to his 
trip to Jonang to meet Yonden Gyantso in 1322. He describes it 
like this: 

Then [Dolpopa] traveled to Lhasa, Tsurphu, and so forth. 
He had many discussions about Dharma with the Dharma 
Lord Rangjung. Although Rangjung could not match the scrip- 
tural reasoning of this lord [Dolpopa], he had fine clairvoy- 
ance, and prophesied, 'You will soon have a view, practice, 
and Dharma language [chos skad] much better than this which 
you have now."23 

Taranatha seems to directly quote the Karmapa's prophecy, but 
makes no mention of him as a possible source for Dolpopa's devel- 
opment of the Zhentong view. Unfortunately, there is no record of 
this meeting in any of the extant early biographies of either 
teacher.24 There is, however, mention of i t  in the late history of the 
Karma Kamtsang tradition written by Situ Panchen Chogyi Jungney 
(1700-1774), who specifies that Dolpopa still adhered to the view of 
reality as an emptiness of self-nature (rang stong) a t  the time of 
the meeting. According to the chronology of this work the meeting 
between these two masters can be dated to between 1320 and 1324.25 

One of the most innovative aspects of Dolpopa's philosophical 
enterprise was his development of a new Dharma language (chos 
skad), which he utilized to express a wide range of themes found 
in Mahayana and Vajrayana scripture. Taranatha mentions that 
when Dolpopa first taught the Zhentong he wrote a number of 
texts containing a certain Dharma language which was incompre- 
hensible to many scholars, who upon reading them experienced a 
state of what might be termed "hermeneutical shock."26 As men- 
tioned above, Rangjung Dorje also prophesied that Dolpopa would 
soon develop a new and superior terminology. 

Dolpopa did two things in regard to language that were largely 
unprecedented in Tibet. Although much research into these points 
needs to be done, it seems probable that he first developed a special 
terminology, or Dharma language, that involved the appropriation 
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of a number of terms from certain Mahayana sutras and treatises; 
terms that were acceptable in their original context within scripture 
but were almost never used in ordinary scholarly discourse. Then he 
created, or a least made first extensive use of, several Tibetan terms, 
such as gzhan stong and kun gzhi ye shes, to express scriptural 
themes he wished to emphasize. He also drew into his vocabulary 
some key terms such as dbu mu chen po ('mahirnudhyamuka), "Great 
Madhyamaka," which had been in use in Tibet for centuries, but are 
not found in any Indian scriptures or commentaries. In this second 
phase he employed what may be referred to as source-alien termi- 
nology, utilizing previously unknown terms to explicate ideas and 
themes found in many Buddhist s c r i p t ~ r e s . ~ ~  

In his unique use of language Dolpopa first borrowed loaded 
terminology from Mahayana siitras and treatises and incorporated 
it into his own compositions. A few examples will illustrate this 
unusual facet of his work. One of the controversial points in his 
teaching is the assertion that ultimate truth, referred to by terms 
such as tathdgathagarbha (Buddha-nature), dharmadhatu (expanse 
of reality), and dharmakaya (buddha-body of reality), is a perrna- 
nent or eternal state. Of course, statements to this effect are not 
unusual in certain Mahayana siitras and treatises, but for most 
scholars in Tibet the hermeneutical approach was to view those 
statements as provisional, and in need of interpretation (neyartha, 
drang don).28 For Dolpopa, all such statements in the scriptures 
and commentaries were of definitive meaning (nitdrtha, nges don), 
and were to be understood literally. He began to freely use the 
terminology of these scriptures, in a manner suggesting that no 
interpretation was required, and this was no doubt shocking. For 
instance, the Tibetan terms bdag (atman), rtag pa (nitya), and 
brtan pa (dhruva), as well as ther zug, g.yung drung, and mi 'jig pa 
(all three of which were used to translate Sanskrit Sasuata), are 
found in the Tibetan translations of treatises such a s  the 
Uttaratantra, and siitras such as the Lankcivatdra, Gadavyaha, 
Angulimdliya, Srimdld, and Mahaparinirv6na, where they are used 
to describe the buddha-body of reality (dharmakaya), the Tathiigata, 
and the Buddha-nature (tathagathagarbha).29 These terms, which 
may be translated as "self," "permanent," "everlasting," and "eter- 
nal," are used by Dolpopa throughout his writings, not just when 
discussing the meaning of a passage in scripture. Budon's refuta- 
tions of the Jonang position in regard to the interpretation of these 
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very terms as used in scripture, clearly shows that this was one of 
the areas in which Dolpopa's contemporaries reacted strongly.30 

In one of his early short texts, A General Commentary on the 
Doctrine (Bstan pa  spyi 'grel), which is nevertheless considered a 
major work, most of the terms in question are already in use. In 
another early and important work, Exceptional Esoteric Instruc- 
tions on the Middle Way (Dbu ma'i man ngag khyad 'phags), which 
he wrote a t  the request of the master Sonam Trakpa, from whom 
he received ordination, several of these terms are also found, and 
a number of themes he would later develop more fully may be seen 
in embryonic form. These terms continue to be found in all of his 
later writings. In his last major work, The Fourth Council (Bka' 
bsdu bzhi pa), Dolpopa frequently used all the terms listed above, 
as well as other unusual compounds, such as "eternal buddha- 
body" (g.yung drung sku, ther zug sku; *~aSvatakaya) .~~ 

Unfortunately, Dolpopa never dated his major works, but it 
may be possible in the future to establish an approximate chronol- 
ogy of his writings through analysis of the terminology used in the 
different texts. For example, A General Commentary on the Doc- 
trine and Exceptional Esoteric Instructions on the Middle Way do 
not contain the terms gzhan stong ("emptiness of other") or kun 
gzhi ye shes ("universal ground gnosis"). This gives the impression 
that they are very early works, and that the borrowing of vocabu- 
lary from scriptural sources, which is present in these works, was 
the first step in the evolution of his use of language, later to be 
followed by the creation of his own Dharma language. 

The term gzhan stong is most often associated with Dolpopa, 
who is usually thought to have coined it.32 There is, however, some 
evidence of at  least a few isolated occurrences of this term before his 
time. Dolpopa himself quotes a master whom he identifies as Lord 
Poripa, who makes a statement that could have come from Dolpopa: 

Relative truth is empty of self nature [rang gis stong pal 
and absolute truth is empty of other kzhan gyi stong pal. 

If the mode of emptiness of the two truths is not understood 
in this way, there is danger of denigrating perfect 
b ~ d d h a h o o d . ~ ~  

Although this is certainly the most significant occurrence of the 
term by a writer who may predate Dolpopa, there is very little 
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information about any earlier master know as Poripa, or Phoripa, 
as the name is also spelled. The single possible identification is 
with the obscure early K a m  teacher Phoriwa Gbnchok G y a l t ~ e n . ~ ~  

Another example of the use of the term gzhan stong is found in 
the biography of Ra Lotsawa Doje Trak (eleventh to twelfZh cen- 
tury), who uses it in contrast to the term rang stong in a spiritual 
song. There are, however, quite definite grounds on which to con- 
clude that this biography was extensively reworked in the seven- 
teenth century, and so the occurrence of the term gzhan stong is 
probably not ~ ign i f i can t .~~  

Dolpopa's contemporary, the esteemed Nyingma master 
Longchen Rabjampa, also mentions the term on one occasion in the 
context of a discussion of the "three-naturen (trisvabh&va) theory of 
the Yogiiciira school. He contrasts the three categories of "empty of 
self-nature" (rang gis stong pa), "empty of othern (gzhan gyis s tow 
pa), and "empty of both" (gnyis kas stong pa), but with none of the 
connotations inherent in Dolpopa's usage. During a discussion of 
the Buddha-nature, the expression gzhan stong is also used once in 
a text attributed to Padmasambhava in The Heartdrop of the Dakinis 
(Mkha' 'gro snying thig), which was revealed in the thirteenth cen- 
tury by Payrna Lendrel T ~ e l . ~ ~  Once again, the usage of the term 
is not similar to that found in Dolpopa's works. 

This evidence shows that the term gzhan stong had been used 
in Tibet before the time of Dolpopa, albeit only in isolated instances, 
and without the same connotation that he attached to it. Although 
the tradition itself certainly considers him as the one who coined 
the term, i t  is probably more accurate to say that Dolpopa made 
use of an obscure term that had very limited use before him, and 
gave it a place of fundamental importance in the expression of his 
philosophy. 

Another central theme of Dolpopa's thought is the contrasting 
of kun gzhi rnarn shes, (dlayavijiidna), the "universal ground con- 
sciousness," with kun gzhi ye shes (*dlayajiicina), "universal ground 
gnosis." The term kun gzhi ye shes is not known to have occurred 
in the writings of any earlier Tibetan authors. Dolpopa includes 
kun gzhi ye shes in a listing of the various topics previously un- 
known in Tibet that he felt he had realized and e ~ p l i c a t e d . ~ ~  As 
noted above, Karmapa Rangjung Do rje may have had some role in 
the development of Dolpopa's ideas. Although there is no occur- 
rence in Rangjung Do je's extant works of the terms gzhan stong 
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or kun gzhi ye shes, the latter term may have been used in a work 
which is not available at the present time. In his commentary to 
Rangjung Dorje's The Profound Inner Meaning (Zab mo nang don), 
Jamgijn Kongdrul Lodro Tayey (1813-1899), himself an adherent 
to  the Zhentong view, speaks of Rangjung Dorje's own use of the 
contrasting terms kun gzhi rnam shes and kun gzhi ye shes in his 
autocommentary to The Profound Inner Meaning. Unfortunately, 
Kongdrul does not directly quote Rangjung Do rje's text.38 Rangjung 
Do rje wrote the Profound Inner Meaning in 1322, apparently the 
year after his meeting with Dolpopa. According to the chronology 
in the sketch of Rangjung Do rje's life as found in The Blue Annals, 
he wrote the autocommentary before 1326. This is considerably 
before the writings of Dolpopa began to circulate in Tibet. How- 
ever, a short text in the collected spiritual songs of Rangjung Do j e ,  
which is devoted to defining the nature of kun gzhi, the "universal 
ground," uses neither the term kun gzhi rnam shes nor kun gzhi ye 
shes, and the ideas expressed are definitely incompatible with 
Dolpopa and the Zhentong doctrine.39 

The phrase "mirror-like universal ground gnosis" (kun gzhi me 
long lta bu'i ye shes) is found in one of the works of Longchen 
Rabjampa. He uses this term to characterize the buddha-body of 
reality (dharmakaya), and contrasts it with the "universal ground 
consciousness" as one of the eight modes of consciousness. In this 
one instance there are some similarities with Dolpopa's ideas, but 
Longchenpa's usual position is to identify the kun gzhi only with 
impure states of mind.40 

Until 1322, when he was thirty years old, Dolpopa had spent 
almost all of his life in the study of Buddhist literature, philoso- 
phy, and practice according to the Sakya tradition. For most of 
the previous decade he had studied and taught a t  Sakya monas- 
tery itself. It is absolutely certain that he had thoroughly exam- 
ined and mastered the works of Sakya Pandita Kunga Gyaltsen 
(1182-12511, such as Distinguishing the Three Vows (Sdom gsum 
rub dbye), which were fundamental to the education of a Sakya 
scholar and practitioner. The similarities between Sakya Pandita's 
statements concerning his motives for the composition of his con- 
troversial works, such as Distinguishing the Three Vows, and 
Dolpopa's own statements about his motives, are as striking as 
the fact that the two masters were at  opposite ends of the spec- 
trum of doctrinal interpretation. 
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A small example of Dolpopa's familiarity with Sakya Pandita's 
work, and his sympathy for the sentiments expressed in it, is found 
a t  the end of his autocommentary to The Fourth Council. In this 
instance Dolpopa has taken a couplet directly from Distinguishing 
the Three Vows, and then extended Sakya Pandita's metaphor by 
repeating it as  a refrain for several pages.41 The gist of Sakya 
Pandita's verse is that no matter how many traditions of Dharma 
there may be, if they are not linked to an authentic source, they 
are worthless, like gaming pieces which are off the board and irrel- 
evant, like dead men. Dolpopa used the first couplet of Sakya 
Pandita's verse as a point of departure, and through its repetition 
addressed a number of further related issues. For example, he 
states that there may be numerous teachings of the degenerate 
Tretayuga, but if they are not linked to the perfect w a y u g a  they 
are worthless, like dead men.42 He continues in this vein, contrast- 
ing the fully established nature (parini~panna, yongs grub) to the 
imagined nature (parikalpita, kun brtags), the absolute to the rela- 
tive, emptiness of self-nature to emptiness of other, and so forth.43 
This borrowing was certainly done on purpose, and would have 
called to mind the themes and tone of Sakya Pandita's treatise, 
especially considering the fact that it was one of his descendants, 
Lama Dampa Sijnam Gyaltsen, who had requested Dolpopa to com- 
pose The Fourth Council. 

One of the clearest extended statements of motivations and 
sentiments by Dolpopa is found a t  the end of A Brief Analysis 
(Gshag 'byed bsdus pa), which he sent to the ruler of the principal- 
ity of Chang to explain his doctrinal views.dq It  is an extremely 
informative spiritual and literary autobiographical testament: 

These investigations have been made by laying down a 
plumb line straight upon the true nature of reality just as it 
is, and are not contaminated with impurities such as preju- 
dice, partiality, and presumptions. This is because I have 
taken as witnesses the opinions of the omniscient Blessed 
One, the Buddha, and the excellent lords on the tenth spiri- 
tual level, such as  the Lords of the Three Spiritual Races,45 
Vajragarbha, and Maitreyaniitha, as  well as  the great origi- 
nators [of philosophical systems] and the excellent realized 
experts, such as  noble Asanga, the great brahmin Saraha, 
and the great pagdita Niiropa. And because I have avoided 
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exaggeration and denigration, and have written after thor- 
oughly mastering their intentions exactly as they are. 

It may be thought, 'You are arrogant in having realized 
their intentions exactly as they are, but aren't your ideas in 
disagreement with those of other Tibetan masters precisely 
because you haven't actually realized them?" 

That is not the way it is. The causes for a lack of realiza- 
tion are certainly inferior intelligence, a lack of the oral in- 
structions of an excellent [master], little study, no experience 
and realization in meditation, being filled with pride and ar- 
rogance, determining truth and falsehood on the basis of pre- 
sumptions and quantity of talk, and so forth. But I first en- 
gaged in much study of the great scriptural traditions, and 
then engaged in the practice of the oral instructions of India 
and Tibet which are known to be profound, and the precise 
experience and realization of each of them actually arose. 

Then, as a result of the entrance of a little of the blessing 
of having encountered the definitive meaning of the great root 
tantras, the oral instructions of glorious K a l B ~ a , ~ ~  the uncom- 
monly profound heart-advice of the Kalkins on the tenth spiri- 
tual level, I discovered many profound essential points which 
have not been discovered, have not been realized, and have 
not been mastered by egotistical scholars, most great medita- 
tors endowed with experience and realization, and most of 
those who are arrogant as great upholders of secret mantra. 
Because a fine realization burst forth from within, and be- 
cause I have an exceptional certainty untainted by doubts, not 
only most great meditators endowed with experience and re- 
alization, and those who are arrogant as great upholders of 
secret mantra, but even the Buddha definitely could not turn 
me back from this. 

It may also be thought, "All that certainty is from blurred 
and dim meditation, or from misunderstanding; there are no 
perfect scriptural quotations for proof." 

There is no lack [of such proof'j, because there are a great 
many clear quotations, as well as reasoning and esoteric in- 
structions, from those upon the twelfth spiritual level, those 
upon the tenth spiritual level, and excellent realized experts 
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such as Naga rjuna and his spiritual sons, and the great pap&ta 
Naropa. Although that is the case, I have not written them 
here from fear of being overly verbose, but if you wish and are 
interested, I will write and offer them later.47 

Among these points [which I have written about], there 
are certainly several exceptional ones which are in disagree- 
ment with some that have been previously known in Tibet. 
But you have been accustomed to the previous philosophical 
system for a long time, so that the propensity for it has be- 
come firm, and many in Tibet adhere to that tradition. There- 
fore, although there is a difference of firm and unstable pro- 
pensities for these previous and later philosophical systems, 
and a difference in the numbers of adherents, without giving 
in to the influence of those differences, please take as wit- 
nesses the scriptures of the Buddha and bodhisattvas, and 
then examine them with an attitude of unbiased honesty as to 
which [system] is 

As this and many other passages make clear, there was certainly 
considerable opposition to Dolpopa's theories. Specifically, he felt 
that most people had already closed their minds to the teachings 
of definitive meaning. He often mentions the presumptions and 
prejudice inherent in the established traditions of his time as one 
of the greatest factors inhibiting the widespread acceptance of his 
ideas. He was presenting his case to a prejudiced jury. It is there- 
fore curious that not a single contemporary text has s u ~ v e d  in 
which hostile testimony against Dolpopa is preserved. It may well 
be that the full reaction to his doctrine did not find open expression 
until after his death. 

3. The Zhentong Tradition after Dolpopa 

Dolpopa was surrounded by a group of scholars as formidable as 
any in fourteenth-century Tibet. His most influential successors in 
the Jonang tradition were his senior disciples Nyaon Kunga Bal, 
Mati Panchen Jamyang Lodro, and the great abbot Choley Namgyal. 
Major works by both Nyaon and Mati Panchen are extant, and 
demonstrate the extent to which they followed Dolpopa's example 
when dealing with crucial doctrinal questions. In particular, it was 
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apparently the teachings of Nyaon that provoked polemic responses 
and negative reactions.4g 

The best known and most influential early opponent of the 
Jonang tradition was the Sakya scholar Rendawa Zhonu Lodro 
(1348-1413). Scholarly tradition generally credits Rendawa for es- 
tablishing the Priisahgika form of Madhyamaka philosophy in Ti- 
bet.50 He became one of the most important teachers of the great 
Tsongkapa Lozang Trakpa (1357-1419), but was viewed by the 
Jonang tradition as a vicious opponent of the teachings of definitive 
meaning (nitartha, nges don) which had been spread so success- 
fully by Dolpopa. For example, in the pseudo-prophecy, which was 
attributed to Dolpopa as a last testament but which was surely 
composed much later by a Jonang follower and added to his biog- 
raphy, there is a very strong condemnation of Rendawa. There he 
is described as an evil demon who would spread the nihilistic view 
(med par lta ba). Moreover, he would refute the doctrine of the 
Buddha-nature as the ultimate ground, denigrate the Six-branch 
Yoga as the ultimate path, and deny the existence of the ultimate 
result as a separation from all taints. He would also criticize the 
Kalacakra miila tantra because it did not begin with the words 
"Thus have I heard," as do other siitras and tantras, and would 
make various criticisms of the Condensed K&lacakra tantra. Fi- 
nally, he would gather together copies of the Vimalaprabha and 
have them thrown into rivers.51 

These are very serious allegations, but in all fairness it seems 
that they are also tainted with a considerable degree of hysteria.52 
Rendawa's biography specifically points out that he was famous in 
Tibet for having said that the Kalacakra tantra was not Dharma, 
but that this was incorrect. While he did see internal contradic- 
tions in a literal reading of the Kcilacakra, he did not dismiss it as 
a non-Buddhist teaching (chos min). This is made clear in a state- 
ment by Rendawa himself at the end of The Jewel Rosary (Nor bu'i 
phreng ba), the text in which he voiced his objections to specific 
points in the Kalacakra tantra: 

Nevertheless, whether or not [the Kalacakra] was composed 
by a Noble One, it is easy to see that it also has many 

fine explanations, 
And therefore I have not denigrated this totally by saying 
"It is not an entryway for those who wish l ibera t i~n."~~ 
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That Rendawa's main quarrel was not actually with the content of 
the Kalacakra tantra itself, but with the prevalent practice of 
understanding its words literally (sgra ji bzhin pa), is specified in 
My Own Reply to the Jewel Rosary (Nor bu'i phreng ba'i rang lun), 
a text in which he specifically defends the Kalacakra tantra against 
some of his own earlier objections: 

Nowadays arrogant scholars in the land of glacial moun- 
tain ranges have become passionately attached to the literal 
meaning of the words in the Khlacakra and its commentary, 
which present the profound by means of implicit language. 

After seeing the spread of many perverse distinctions which 
contradict the collection of pure stitras and tantras, I have 
written this by means of objection and analysis, as though 
straightening a crooked 

Rendawa is indeed the most famous (or infamous) critic of the 
Kdacakra tradition in Tibet.55 But he had first studied with some 
of Dolpopa's greatest disciples, such as Nyaon Kunga Bal and Mati 
Panchen, and had been extremely impressed with the Jonang philo- 
sophical system. He then decided to investigate thoroughly the 
scriptures upon which the Jonang teachers based their doctrine, 
such as  the Kalacakra tantra,  the Lankavatara siitra, the 
Uttaratantra, the Dharmadhatu stotra, and so forth. He analyzed 
these scriptures three times. After the first reading he was certain 
that the Jonang position was correct. On the second reading he 
became uncertain as to whether it was correct or incorrect. After 
the third reading he was sure that the Jonang interpretations were 
incorrect.56 Following this Rendawa went to Sakya and reported to 
another of his teachers, the great abbot Sangye Phel, that he had 
determined that the Jonang doctrine was erroneous, and was en- 
couraged in this conclusion. Rendawa then apparently embarked 
on a crusade to discredit the Jonang tradition and to call into 
question the internal contradictions he perceived in a literal read- 
ing of the Klilacakra tantra. First he sent a message to his teacher 
Nyaon, telling him what he had decided. Nyaon was very displeased 
at  this turn about in Rendawa's view. Nevertheless, Rendawa felt that 
because of Nyaon's great intellectual powers, and specifically his con- 
summate knowledge of logical reasoning, he could be convinced that 
the Jonang view was wrong if Rendawa could demonstrate this 
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through logic and scriptural quotations. He was sure that once 
Nyaon was converted, all the other members of the Jonang school 
would change their views.57 Nyaon is certainly portrayed here as 
the leading proponent of Dolpopa's tradition. 

However, when Rendawa went to Tsechen monastery to speak to 
Nyaon, his old teacher indicated in many ways that he was dis- 
pleased with him, and Rendawa recognized that there was no point 
in broaching the subject. Instead, he returned to Sakya and com- 
posed The Jewel Rosary (Nor bu'i phreng ba), his famous critique of 
the K a l a ~ a k r a . ~ ~  In front of a huge assembly presided over by Drung 
Zhitokpa at Sakya, Rendawa then debated against a certain Karmapa 
Gijnzhon on the question of internal contradictions in the Kdacakra 
tantra. Then he was invited to Jonang itself, where he debated on 
the status of the Buddha-nature. All of this would have been hap- 
pening before the year 1379, when Nyaon passed away. According to 
Rendawa's biography, he was successful in converting many Jonang 
monks, caused others to doubt their views, and prevented still oth- 
ers from joining the Jonang tradition.59 In short, he does seem to 
have led a strong reactionary movement against the Jonang philo- 
sophical system less than fifteen years after the death of Dolpopa. 

Nevertheless, it now seems clear that Rendawa's attitude was 
considerably more ambivalent than the later Tibetan historical 
sources would have us believe. In the latter part of his life Rendawa 
lived in semiseclusion at  a hermitage in the region of Kangbuley, 
where he composed his most substantial work on the Kalacakra, 
entitled A Jewel Lamp Illuminating the Definitive Meaning of the 
Glorious Kalacakra (Dpal dus kyi 'khor lo'i nges don gsal bar byed 
pa rin po che'i sgron me).60 Unlike his two earlier polemic works, 
the first of which was certainly written while Rendawa was not yet 
thirty years of age, this fascinating treatise is a thorough and posi- 
tive analysis of the meditation practices of the Kdacakra. The 
work is obviously an attempt to extract the profound essence of the 
Kalacakra teachings, while correcting some errors of interpretation 
made by others. In light of the historical material presented above 
and Rendawa's reputation as an opponent of the Jonang tradition 
and a critic of the Kcilacakra, it is nothing less than a major shock 
to find the following passage in this final work: 

According to the tradition of this [Kalacakra] tantra the 
classification of the two truths is like this: all the phenomena 
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of the incidental stains that arise from the delusive circum- 
stances of ignorance are the relative truth, because they ob- 
scure the perception of reality and are reference points for the 
totally afflicting emotions. Furthermore, because it is not es- 
tablished as the object of a perfect gnosis, it is empty of self- 
nature [rang stong], a nihilistic emptiness [chad stong], and 
an inanimate emptiness [bems po'i stong pa nyid]. 

All the primordial phenomena of the true nature of mind, 
natural radiant light, are the absolute truth. And that is not 
the case because it has been proven able to withstand analy- 
sis by logical reasoning. . . . It  is the absolute because it is the 
object of a nonconceptual perception. It is empty of other [gzhan 
stong] because the incidental stains are absent, and it is not 
a nihilistic emptiness [chad stong] and an inanimate empti- 
ness [bems stong] because it is experienced through a specific 
self-cognizing intrinsic awareness. . . . 

In regard to that, the emptiness of self-nature [rang stong] 
falls into the extreme of nihilism, and therefore its realization 
is not the perfect path of liberation; only the emptiness of 
other [gzhan stong], the true nature of mind, radiant light, an 
immutable interior intrinsic awareness experienced through 
the force of meditation and through a specific self-cognizing 
intrinsic awareness is accepted as the perfect path.61 

Can it be that Rendawa actually came to accept that the definitive 
meaning of the Kiilacakra was compatible with the Zhentong view 
held by the Jonang tradition? And yet, a t  other points in this 
important text he continues strongly to condemn the view of a 
permanent and eternal absolute reality, which he equates with the 
teachings of the Vedic scriptures.'j2 Without a more careful study of 
Rendawa's works it is very df icul t  to reach a final conclusion 
about how he was apparently able to admit the validity of the 
Zhentong in the context of the definitive view of the Kiilacakra, but 
reject the various other aspects of the theory, such as the perma- 
nent and eternal status of the Buddha-nature. Whatever the case, 
it is certain that later generations of Tibetan scholars continued to 
view Rendawa as a determined enemy of both the Jonang tradition 
and the teachings of the K6lacakra, despite the obvious evidence to 
the contrary in his final work on the subject.63 
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In spite of the doctrinal backlash against the Jonang tradition 
in the late fourteenth century, Dolpopa's legacy remained powerful 
for many decades in the province of Tsang before other influences 
gained the upper hand. Jonang Taranatha later remarked that the 
prophecy about Dolpopa found in the Mahaberi siitra (Rnga bo che 
mdoy4 was correct in that the stream of the practice of the Six- 
branch Yoga which he spread throughout Tibet, and the teaching 
of the Siitras on the Buddha-nature, the Uttaratantra, and other 
scriptures of the Third Turning of the Dharrna Wheel which pro- 
claimed the Buddha-nature, remained strong in all teaching insti- 
tutes for more than eighty years. After that point, the teaching of 
those scriptures was not as influential as before, due to the appear- 
ance of many who were obsessed with the provisional meaning 
(neydrtha, drang don) and were concerned with having the highest 
view, and gaining reputation, power, and large  entourage^.^^ This 
is quite clearly a negative reference to the rise of the Geluk tradi- 
tion founded by Lord Tsongkapa, whose main disciples Khedrup 
Gelek Balzang (1385-1438) and Gyaltsab Darma Rinchen (1364- 
1431) led the attack against the Jonang tradition in the fifteenth 
century. But, Taranatha continued, even in his own time the prac- 
tice of the Six-branch Yoga and the tradition of the teachings about 
the Buddha-nature had still managed to survive.66 

From the point of view of the Jonang tradition itself, informa- 
tion about this lineage and the teachings of the Zhentong and other 
related topics is very scarce from the time of Dolpopa's immediate 
disciples until the period of Jonang Kunga Drolchok (1507-1566). 
In fact, from the late fourteenth century until Taranatha began to 
revive the tradition around the beginning of the seventeenth cen- 
tury, there are no extant writings by Jonang masters which are 
concerned with issues originally raised by Dolpopa. For that mat- 
ter, the few available writings of Kunga Drolchok are all that have 
survived from the Jonang school for a period of almost 150 years, 
and none of his works even mention the Zhentongee7 

Therefore there is a period of more than two hundred years in 
which almost all available information about the Jonang tradition 
is found in polemic passages from members of other traditions, 
nearly universally hostile, with the notable exception of the Sakya 
master Serdok Panchen Shakya Chokden (1428-1507). As far as 
can be known from the presently available sources, Shakya Chokden 
was the most influential advocate of the Zhentong in the fifteenth 
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and early sixteenth centuries. This impression is strengthened by 
Taranatha, who composed a fascinating text comparing the views 
of Dolpopa and Shakya Chokden on twenty-one profound points of 
MahayBna and Vajrayana doctrine.68 In the late eighteenth century 
the Geluk critic Thukan Lozang Chogyi Nyima does not mention 
any Zhentong masters after Dolpopa's direct disciples until he singles 
out Shakya Chokden with particular venom. This role as an impor- 
tant upholder of the Zhentong view is all the more remarkable 
when it is remembered that Shakya Chokden was, with the pos- 
sible exception of his contemporary rival Goram Sonam Senge (1429- 
1489), the greatest Sakya scholar of his time.69 

Where did Shakya Chokden get the Zhentong teachings? And 
how did he manage to remain a staunch Sakya master while up- 
holding this view? There is not total agreement about the source of 
the Zhentong received by Shakya Chokden. One of his main teach- 
ers was the Sakya master Rongdon Sheja Kunrik (1367-1449). In 
his survey of the recently recovered writings of Shakya Chokden, 
the modern Tibetan scholar Dhongthog Rinpoche states that Shakya 
Chokden followed the example of his teacher Rongdon in professing 
the Zhentong in secret, and refuting the exegetical tradition of 
Lord Tsongkapa through logical reasoning.70 Although this is not 
the place to examine the thought of Rongdon, there is probably 
some truth to Dhongthog Rinpoche's statement. For example, a 
eulogy to Dolpopa composed by Rongdon has survived, which a t  
least indicates that this Sakya teacher had great respect for Dolpopa 
and his views.71 

In the Kam tradition, however, the seventh Karmapa, Chotrak 
Gyantso (1454-1506), is credited as having inspired Shakya Chokden 
to accept the Zhentong point of view. As was mentioned above, the 
third Karmapa, Rangjung Do j e ,  is sometimes named as an influence 
on Dolpopa's initial development of the Zhentong doctrine. Although 
at  the present stage of research the dynamics of how the Zhentong 
came to be accepted by many members of the Kagyli tradition, 
especially in the Karma Kamtsang branch, is not well understood, 
it is certain that it was a powefil  force within this lineage, prob- 
ably from the time of the third K a r m a ~ a . ~ ~  

In the earliest available source on the life of Shakya Chokden, 
written by Jonang Kunga Drolchok, it is stated that he met the 
seventh Karmapa, Chotrak Gyantso, on two occasions. These meet- 
ings can be dated to the year 1502. The most significant event was 
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the second meeting, at  the Rinpung court of Donyo Dorje, at that 
time the most powerful ruler in Tibet. According to the Kagyu 
historian Bawo Tsukla Trengwa (1504-1566), who was writing be- 
tween the years 1545 and 1564, from twenty to thirty thousand 
people are said to have gathered from throughout Tsang province 
to welcome the Karmapa upon his amval in Rinpung. Shakya 
Chokden stayed with the Karmapa for about one month. During 
this period he received many of the Kagyu hierarch's uncommon 
profound instructions, which greatly enhanced his experience of 
renunciation and realization in meditation, and caused him to accept 
the Karmapa as his main spiritual master. A late history of the 
Karma Kagyii tradition elaborates further, stating that the Karmapa 
accorded Shakya Chokden the incredible honor of sitting upon a 
throne of equal height in the midst of the assembly, and that they 
spent the month in discussion of the most profound topics. On this 
occasion the Karmapa said that he and Shakya Chokden were of 
the same mind (thugs rgyud gcig pa). A passage later in the same 
work finally mentions the fact that in his writings Shakya Chokden 
maintained, as did the Karmapa, that the ultimate view of the two 
great traditions of the Mahayiina was the Zhentong view of the 
absolute as only empty of other relative phenomena.73 Although 
Shakya Chokden was already seventy-three or seventy-four years 
old, this event is often considered to have been the deciding factor 
in his acceptance of the Z h e n t ~ n g . ~ ~  It seems more likely that Shakya 
Chokden had upheld the Zhentong view for a long time, and that 
this lengthy discussion with the Karmapa was more of a validation 
and enrichment of his realization than a complete change of view; 
otherwise it would have to be accepted that all of his works dealing 
with the questions of an emptiness of self-nature (rang stong) and 
an emptiness of other (gzhan stong) were composed in the remain- 
ing five years of his life. 

The works of Shakya Chokden were later banned in Tibet during 
the middle of the seventeenth century. Bigoted supporters of the 
Geluk tradition, who held political power, sealed the printery where 
the blocks for Shakya Chokden's works were kept, and ordered 
copies of his works to be c~nfiscated.~~ What was perhaps a unique 
copy survived in Bhutan, and was recently used to publish the 
now-available Collected Works. The banning of his works no doubt 
had a lasting effect on the later doctrinal development of the Sakya 
tradition. 
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Shakya Chokden's works often focus on a theme of reconcilia- 
tion and synthesis between traditions that have become polarized 
over doctrinal issues. His brand of Zhentong differed in many re- 
spects from that of Dolpopa, although they agreed about the ulti- 
mate import of the view.76 In one brief work Shakya Chokden 
compares the views of Dolpopa and Budon, both of whom he consid- 
ers to be Sakya, and comes to the startling conclusion that in the 
ultimate sense there is no basis for disagreement between the Jonang 
and Zhalu traditions on the subject of the emptiness of self-nature 
(rang stong) and the emptiness of other (gzhan stong), because in the 
context of the definitive meaning of the tantras, Budon's tradition 
also maintained the view of the emptiness of other (gzhan 

The theme of synthesis, or a t  least maintaining that there is no 
contradiction between these two points of view, was also the ap- 
proach of the seventh Karmapa, Chotrak Gyantso, as recorded by 
his disciple Karma Trinlepa (1456-1539). The text which best 
exemplifies this is Karma Trinlepa's brief verse response to some 
written questions he had received. This text, which must surely be 
the one referred to much later by Belo Tsewang Kunkyab as "the 
brief treatise which illustrates that there is no contradiction be- 
tween an emptiness of self-nature and an emptiness of other," 
specifically summarizes the view of the seventh Karmapa on this 
topic. As several modern writers have already noted, the eighth 
Karmapa, Migyo Dorje (1507-1554), also wrote a text on the 
Zhentong view, although later in his life he changed his mind, and 
wrote refutations of Dolpopa and Shakya C h ~ k d e n . ~ ~  

Another figure also wrote a very interesting brief text attempt- 
ing to bring the views of the emptiness of self-nature (rang stong) 
and the emptiness of other (gzhan stong) into harmony. This is the 
sixteenth- to seventeenth-century yogin Shongchen Denpey Gyaltsen, 
who was responsible for codifying the teachings on Severance (Gcod) 
which had been passed down in an oral transmission from the 
great adept Tangtong Gyalpo (1361-1485), who claimed to be the 
rebirth of Dolpopa. Shongchen's text is a versified presentation of 
the essential points involved in the philosophical system of the 
Great M a d h ~ a m a k a . ~ ~  

The picture of the Sakya position in regard to the Jonang doc- 
trine of the Zhentong and related questions is extremely complex 
from the late fifteenth century through the late sixteenth century. 
With the exception of Shakya Chokden and Gorampa, there are no 
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extant writings by Sakya masters of the period specifically devoted 
to these issues. There are, however, a number of brief passages in 
biographies and in some minor texts that give indications of the 
situation. Important information is found in the biographies of 
Gorum Kunga Lekpa (1477-1544), who was the Jonang throne- 
holder for many years as well as a leading exponent of the Sakya 
teachings of the Path and Result (Lam 'bras); the great Tsarchen 
Lose1 Gyantso (1502-1566), who was the most highly regarded of 
all the masters of the Path and Result in the sixteenth century and 
who received many teachings from Gorumpa; Jonang Kunga 
Drolchok, who should definitely be considered representative of a 
major lineage of Sakya explication and practice; and Jamyang 
Khyentse Wangchuk (1524-1568), who studied with Gorumpa, 
Tsarchen, and Kunga Drolchok. 

The biography of Gorumpa is one of the major sources for in- 
formation about the situation at Jonang from the late fifteenth 
century to the middle of the sixteenth century. In this work it is 
obvious that the tradition was still strong, and that Dolpopa's major 
treatises, such as The Ocean of Definitive Meaning, the basic text 
and the autocommentary of The Fourth Council, and A General 
Commentary on the Doctrine were still being transmitted and stud- 
ied at  Jonang. In 1516 Gorumpa ascended the teaching throne at 
Jonang, and held the leadership position until 1527. During this 
time, and during the tenure of his hand-picked successor Namkha 
Balzang, who held the position from 1527 to 1543, Dolpopa's teach- 
ings of definitive meaning were preserved without any co r rup t i~n .~~  
Gorumpa taught not only the Jonang specialties, but also many 
tantric instructions of the Sakya school, such as the Path and Result. 
During these years Gorumpa was clearly a very prominent ex- 
ample of what must have been a not uncommon situation-the 
practice and study of both Jonang and Sakya teachings without the 
existence of any serious obstacles to such an approach. The follow- 
ers of the Jonang school were still considered to be in the Sakya 
tradition, but with a special emphasis on the practice of the Six- 
branch Yoga and the peculiar teachings which had been passed 
down from Dolpopa. 

Jonang Kunga Drolchok was certainly the best known leader of 
the Jonang tradition in the sixteenth century and left the most 
lasting legacy. In reading Kunga Drolchok's extensive autobiogra- 
phies, the One Hundred Instructions of Jonang (Jo nang khrid 



The Zhentong Tradition in Tibet 65 

brgya), and his other miscellaneous writings, three things are 
immediately apparent. He was very much a product of the Sakya 
tradition, which he upheld through practice and teaching, he was 
an excellent model of a completely unbiased upholder of nonsectar- 
ian (ris med) sentiments, and there is extremely little evidence 
that he felt any special allegiance to the Jonang tradition, which he 
led, over that of others that he also taught and practiced. 

The three main lineages of tantric practice which seem to have 
been the most important for Kunga Drolchok were the Sakya teach- 
ings of the Path and Result, the esoteric instructions of the Shangpa 
Kagyii school, and the Jonang tradition of the Six-branch Yoga.81 
He constantly bestowed these teachings throughout his life. In the 
present context, what is most striking is the total lack of any ag- 
gressive attempt to spread the Zhentong teachings of Dolpopa. 
Kunga Drolchok was much more interested in creating an atmo- 
sphere of tolerance for all lineages of explication and practice than 
furthering that of only one. This is probably indicative of the situ- 
ation in which the Jonang tradition now found itself. 

Due to the great influence of the Geluk sect, which was very 
antagonistic toward the Jonang views, the mainstream of Sakya 
scholars had increasingly distanced themselves from the doctrinal 
position of the Jonang school, even though there seems to have 
been no such gulf between the two traditions in regard to practice. 
There is considerable evidence in both the writings of Shakya 
Chokden and Kunga Drolchok that many representatives of the 
Sakya school during the fifteenth and sixteenth centuries had been 
deeply influenced by the unique views of Lord Tsongkapa, whose 
supporters had continued to increase in number. This may have 
happened in large part because many Sakya scholars following the 
time of Rendawa had rejected the theories of Dolpopa, and perhaps 
gone to the other extreme and allied themselves with the new 
Geluk school, founded by Rendawa's disciple Lord Tsongkapa, whose 
views were very questionable in light of the ancient teachings of 
the original Sakya masters.82 Shakya Chokden and Kunga Drolchok 
referred to this trend among some followers of the Sakya school as 
the "lately arisen Sakya traditionn khyis byung sa skya pa), and to 
a tension between the "new and old Sakya traditions" (sa skya pa 
gsar rnying), especially in regard to the teachings of the Path and 
Result.83 They viewed this as an extremely serious corruption of 
the teachings of the original Sakya masters, whose ultimate inten- 
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tions they felt were more in agreement with those of the Jonang 
tradition. Kunga Drolchok saw these adherents to a "new Sakya" 
movement as wolves in sheep's clothing who were destroying the 
true Sakya teachings. In short, they were Geluk followers mas- 
querading as members of the Sakya t r a d i t i ~ n . ~ ~  On the other hand, 
it may also be the case that some Sakya followers were attracted 
toward the Zhentong orientation precisely in order to counteract 
the dominant Geluk influence in Tibetan spiritual matters of that 
time. 

One of Kunga Drolchok's great strengths was an exceptional 
ability to focus on the specific teachings of a given lineage, and not 
let its views be influenced by those of any other tradition, even 
those of the Jonang school which he repre~ented .~~  If he was writ- 
ing about the Sakya teachings of the Path and Result, he would 
carefully distinguish its view from that of traditions that had dif- 
ferent approaches, and when discussing the Jonang teachings of 
the Six-branch Yoga he kept precisely to Dolpopa's interpretation 
as the ultimate a ~ t h o r i t y . ~ ~  In the latter context he once referred 
to himself as Dolpopa, the embodiment of the buddhas of the past, 
present, and future, once again returned to sit upon his teaching 
throne and preserve his tradition: 

As the physical embodiment of the three regal masters, 
and the single protector of maternal living beings in the three 
worlds, 

Wasn't Sherab Gyaltsen the name of the splendid Dolpopa, 
the Buddha of the Three Times? 

Sitting upon that lord's Dharma throne, and maintaining 
that lord's tradition, am I not the yogin Rangdrol, the Lord 
Buddha from Dolpo returned once again?87 

Also, when teaching instructions in a lineage that came from 
Dolpopa, Kunga Drolchok did not hesitate to use the terminology 
characteristic of his great predecess~r .~~ 

During this period Jonang itself was flourishing. Tsarchen Lose1 
Gyantso, considered the greatest Sakya master of tantra in the 
sixteenth century, received the Jonang instructions of the Six-branch 
Yoga from Gorumpa, as well as many teachings of the Sakya Path 
and Result. In 1539 Tsarchen visited Jonang, and in what is remi- 



The Zhentong Tradition in Tibet 67 

niscent of Dolpopa's initial experience there, looked up a t  the s b n e  
meditation huts on the mountainside and was filled with awe a t  
the tradition of continuous meditation retreat that had been main- 
tained there. Two years later he revisited Jonang and was warmly 
greeted by his elder friend and teacher, Kunga Drolchok." B n e r -  
ally speaking, there were clearly very cordial relations between the 
Sakya and Jonang sects a t  this time. 

Jamyang Khyentse Wangchuk, whose instruction manuals for 
major tantric practices in the Sakya tradition are authoritative to 
the present day, studied with Gorumpa as a youth, and then later 
with Tsarchen and Kunga Drolchok. In particular, from Gorumpa 
he received the full transmission of the Jonang teachings of Dolpopa, 
as well as  the Sakya teachings of the Path and Result, and other 
esoteric instructions. Then he became the principal Dharma heir of 
Tsarchen, and was later the abbot of Zhalu monastery. I t  is very 
clear from his autobiography that he was deeply committed to 
meditation practice, of both the Jonang and Sakya variety, in con- 
trast to scholastic studies. On one occasion he expressed his deep 
wish to go into isolated retreat far from everyone, and practice the 
(Sakya) Naro Khachoma for the creation stage meditation (bskyed 
rim) and the (Jonang) Six-branch Yoga for the perfection stage 
(rdzogs rim).90 This is indeed remarkable for a master who would 
later ascend Budon's teaching throne a t  Zhalu. 

One revealing episode occurred when Khyentse Wangchuk visited 
the K a m  monastery of Ralung in 1550. He listened quitely one day 
as a group of scholars were discussing points of doctrine and practice, 
and heard one of them declare that Dolpopa had maintained that a 
permanent entity existed (rtag pa'i dngos po yod), and that it was the 
Buddha-nature. No one disputed this. Khyentse Wangchuk thought to 
himself that while Dolpopa certainly did accept that the Buddha- 
nature was permanent, he did not accept that it was an entity (dngos 
poLgl In all his writings Dolpopa had said that the ground of empti- 
ness was naturally noncomposite radiant light (stow gzhi rang bzhin 
'od gsal 'dus ma byas), and while one could object to this, it was not 
something which could be proven or refuted through vain argumen- 
tation. In any case, Khyentse Wangchuk commented, Budon had said 
the same thing!92 Once again the impression is that there was really 
no serious disagreement between the ultimate intention of the great- 
est masters; only between later interpreters who did not fully compre- 
hend their doctrines. 
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Unlike the works of Kunga Drolchok, in which evidence of 
Dolpopa's theories is very scarce, the writings of Kunga Drolchok's 
reincarnation, Jonang Taranatha, are replete with the teachings of 
the Zhentong and related themes. In the history of the Jonang 
tradition Taranatha is second in importance only to Dolpopa him- 
self. He was responsible for the short-lived renaissance of the school 
as a whole in the late sixteenth and early seventeenth centuries, 
and the widespread revitalization of the Zhentong theory in par- 
ticular. Like Kunga Drolchok, Taranatha also practiced and taught 
a wide variety of tantric teachings from different lineages, and was 
nonsectarian (ris med) in his approach to realization. He was also 
one of the last great Tibetan translators of Sanskrit tantric texts.93 
Taranatha was respectful of all forms of authentic Buddhism, in- 
cluding the tradition of Budon, and that of the Geluk, which were 
antagonistic toward the Jonang school.94 He also emphasized the 
practice of the Sakya teachings of the Path and Result and the 
esoteric instructions of the Shangpa Kagyii, as had Kunga Drolchok, 
but he focused on the explication of the a l acak ra  and the practice 
of the Six-branch Yoga as the most profound of all the teachings 
given by the Buddha. It is especially clear throughout his writings 
that he considered Dolpopa to be the ultimate authority in matters 
of doctrine and practice. 

Tgranatha's autobiography provides unique access to the ac- 
tual condition of the Jonang tradition from the point of view of its 
leader. He took upon himself the responsibility of causing Dolpopa's 
insights to once again reach a wide audience, and was determined 
to revive what he saw as a priceless transmission lineage in danger 
of being lost. For example, in the early 1590s Taranatha stated 
that it had been many years since the complete instructions of the 
Six-branch Yoga had been given at Jonang. In addition, although 
the instruction manual of Dolpopa's Dharma heir Choley Namgyal 
was still being used at Jonang to teach the Six-branch Yoga as it 
had been transmitted from Dolpopa, there were very few who 
understood the philosophical system of Dolpopa and his spiritual 
sons. Of even more concern was the fact that some of the previous 
leaders of Jonang, such as Lord Orgyan Dzongpa, had given initia- 
tions and instructions according to the Jonang tradition, but then 
criticized and refuted Dolpopa's adamantine proclamations of the 
ultimate view of Zhentong, which was the secret teaching of all the 
buddhas and bodhisattvas. As a result, many unfortunate things 
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had occurred. Even though Taranatha personally disavowed any 
ability to refute another system, on this occasion he felt the neces- 
sity to defend the original views of Dolpopa through refutation of 
erroneous opinions, and to establish the correct interpretations 
according to his lineage.B5 

In the year 1604, after a decade of great effort to revive the 
original teachings of the Jonang sect, all of Taranatha's work was 
threatened by serious political conflict between the regions of Chang 
and Tsang. The monastery of Jonang itself was in immediate dan- 
ger of being attacked by hostile armies. While meditating a t  
Dolpopa's great stiipa Taranatha became very despondent, and 
seeing all of his efforts about to be wiped out and the tradition 
itself perhaps destroyed, he felt only like going into retreat to prac- 
tice far away from all the troubles created by deluded and impas- 
sioned individuals. At this point Dolpopa himself appeared to 
Taranatha in a vision, encouraged him to continue as before, and 
assured him that his efforts would not be fruitless. The next night 
Taranatha prayed to Dolpopa, and experienced another vision, of a 
bodhisattva who spoke a quatrain of verse to him. As a result of 
these events Taranatha himself stated that he gained realization of 
the true intentions of Dolpopa as expressed in his Zhentong doc- 
trine, and all his uncertainties and doubts were completely re- 
moved. He felt that a great key had been placed in his hands with 
which to open the doors of all the Buddha's  teaching^.^^ As an 
expression of his realization he then composed the versified text 
entitled An Ornament of the Zhentong Middle Way (Gzhan stong 
dbu ma'i rgyan), one of his most important works devoted solely to 
the explication of the Zhentong view, and a companion text of 
quotations from scripture in support of the ideas therein.97 Describ- 
ing the same vision of Dolpopa in another of his autobiographical 
writings, Taranatha mentions that he received several prophecies 
from him, and from that time on met him many times, both actu- 
ally and in dreams. And he comments, "This is the reason I am 
now an expert in the great Omniscient Dolpopa's view, and pre- 
serve his true  intention^."^^ 

Throughout Taranatha's life he often encountered resistance 
and opposition to the Jonang doctrine of the Zhentong. For ex- 
ample, he once spent considerable energy trying to explain the 
Zhentong view to the ruler of Chang, the abbot of Ngamring mon- 
astery, and a group of scholars who had gathered a t  Trompa Lhatse. 
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There was some interest, but absolutely no comprehension of the 
actual nature and significance of the teachings he gave. The main 
cause for the scholars' inability to understand was that they 
identified the Zhentong doctrine with the tradition of the Cittamatra 
which did not accept the validity of a cognitive image (sems tsam 
rnam rdzun pa). They were completely unable to comprehend the 
great differences between the Zhentong and the Cittamiitra.99 Even 
great masters such as the Zhamar hierarch of the Kagyli school, 
with whom Taranatha communicated in about 1620, had mistaken 
assumptions about the Jonang views.loO 

Following the death of Taranatha in 1635, his successor Kunga 
Rinchen Gyantso led the Jonang tradition for the next fifteen 
years.lo1 Then a series of events occurred which were crucial for the 
future of the Jonang tradition, but which have not yet been clearly 
explained. It has generally been stated in Western works on Ti- 
betan history that the suppression of the Jonang sect and the con- 
version of their monasteries to the Geluk school came about in 
1658.1°2 This is only partially correct. The political situation of the 
seventeenth century was extremely complex, and to the future mis- 
fortune of the Jonang school Taranatha was one of the main spiri- 
tual advisors to the rulers of Tsang province during their struggle 
against the Geluk powers of Central Tibet for political supremacy. 
Some modern authors have blamed Taranatha's role for the down- 
fall of the Jonang tradition.lo3 In light of the following information, 
this also seems unlikely. Although the details are still quite sketchy, 
a somewhat more complete picture of the situation may now be 
drawn. 

In 1642, seven years after the death of Taranatha, an alliance 
of Mongol armies led by Gushri Khan finally defeated the Tsang 
rulers and enthroned the fifth Dalai Lama, Ngawang Lozang 
Gyantso (1617-1682), as the supreme political ruler of all Tibet. In 
his autobiography, the Great Fifth himself briefly touches upon the 
fate of the Jonang sect. At the instigation of a certain Jamyang 
Trulku, a Geluk teaching institute (bshad grwa) was established at 
Dakden Tamcho Ling, the monastery built by Taranatha near the 
original site of Jonang.lo4 The philosophical system (grub mtha') of 
the monastery was thus converted from Jonang to Geluk in the 
Iron-Tiger (lcags stag) year (1650).lo5 This may then be understood 
as the point at which the Zhentong doctrine was banned at Jonang 
by order of the victorious Geluk authorities. The year 1650 also 
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matches the end of the tenure of Taranatha's successor Kunga 
Rinchen Gyantso, who then went to live for the latter part of his 
life at the monastery of Sangak Riwo Dechen.lo6 

It was originally the prompting of the Jamyang Trulku that 
provided the pretext for the Fifth Dalai Lama to intervene at  the 
Jonang establishment of Dakden Tamcho Ling. Who was this figure? 
Fortunately, much earlier in his autobiography the Dalai Lama 
provides the necessary information to identify him. Jamyang Trulku 
was the son of the Khalha Tusheyetu king.lo7 Now the situation 
becomes much more interesting. Jamyang Trulku was the son of 
the Mongol Khalka Tushiyetu Khan, Gonpo Doje, and the grand- 
son of Erke Mergen Khan. Better known by the names Yeshe Doje 
and Lozang Denpey Gyaltsen (1635-1723), Jamyang Trulku had 
actually been recognized by the Fifth Dalai Lama, the first Panchen 
Lama Lozang Chogyi Gyaltsen (1567-1662), and the Tibetan State 
Oracle (la mo chos skyong) as the rebirth of Taranatha himself, and 
the first of the series of Mongol incarnations known as the Khalka 
Jetsun Tampa.lo8 It is of further interest that he was generally 
referred to as Jamyang Tmlku, "the emanation of Jamyang," be- 
cause he was also believed to be the rebirth (sku skye) of Jamyang 
Choje (1357-1419), the founder of the great Geluk monastery of 
Drepung. After that he was said to have appeared as Taranatha's 
reincarnation bang srid).lo9 Of course, the earlier life as Jamyang 
Choje was understandably emphasized by the Geluk authorities in 
order to establish a profound prior connection with the Geluk tra- 
dition, and indeed with Lord Tsongkapa himself. However, the 156- 
year gap between the death of Jamyang Choje and the birth of 
Taranatha was not explained, and there is no mention of Jonang 
Kunga Drolchok, Taranatha's predecessor, in the incarnation line 
of Jamyang Trulku, the Khalka Jetsun Tampa. Clearly, the rea- 
sons for his recognition as the reincarnation of Tiiranatha were 
political, enabling the Geluk establishment to  eliminate the possi- 
bility of a Taranatha rebirth as the new leader of the Jonang tra- 
dition. Although the Jonang school itself certainly did not accept 
this enforced recognition of its great master as a new Geluk teacher 
who demanded the conversion of Jonang monastery into a Geluk 
establishment, they had no choice in a country now ruled by Geluk 
political administration and Mongolian military might. 

In the biography of the Khalka Jetsun Tampa there is some 
interesting material presented to rationalize his recognition as 
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Taranatha's reincarnation. According to one source, just before 
Taranatha passed away his Jonang disciples and patrons prayed 
for him to reincarnate for the purpose of spreading his Jonang 
doctrine. In this source he is quoted as having given the following 
reply: 

Be satisfied with just this much expansion of our Jonang 
doctrine. Through the force of supplications by the Genden 
[i.e., Geluk] protectors, and the force of previous prayers, I 
will now spread the doctrine of Lord Tsongkapa in a barbar- 
ian borderland.l1° 

Taranatha's own extensive autobiographical writings, as well as 
his voluminous religious works, are filled with evidence of his de- 
votion to Dolpopa and the special teachings of definitive meaning 
which characterized the Jonang tradition. It seems highly unlikely 
that he would have made such a statement, or chosen to be reborn 
in the very tradition which became the instrument for the destruc- 
tion of Dolpopa's Jonang school as a viable independent tradition. 
Not surprisingly, this statement is not recorded in the Jonang 
accounts of Taranatha's last days.lll 

In addition to the alleged final statement by Taranatha, a 
passage from one of his own secret autobiographies was also cited 
by Geluk authors as proof that he had intended to take birth in the 
Geluk tradition. Taranatha himself describes a vision he had as a 
young man: 

At Yamdrog a man who had an aura of blessing, and who 
was said to be Budon, put a yellow scholar's hat [on my head], 
and said, "Now you should wear only this." 

This was also the placing of the true crown. And that is 
the reason I now wear a yellow hat with long ear-flaps.l12 

Budon Rinchen Drup was one of the most important spiritual an- 
cestors for the Geluk transmission lineages, especially that of the 
Kiilacakra. Taranatha's vision does not necessarily lend itself to 
the Geluk interpretation. Taranatha had great respect for Budon, 
and had received the transmission of his Kalacakra teachings. His 
autobiographies also record visions of a number of other great teach- 
ers, both Indian and Tibetan. A yellow scholar's hat (pan zhwa ser 



The Zhentong Tradition in Tibet 73 

po) was earlier worn by Budon, and later became a trademark of 
the Geluk tradition. But Budon and the Geluk teachers after him 
were by no means the only ones to wear yellow ceremonial teaching 
hats in Tibet. Dolpopa himself had worn a yellow hat, and it is 
clear in the account of the vision that Taranatha wore a yellow hat 
while he was still obviously a Jonang teacher.l13 As mentioned 
above, the Sakya master Jamgon Arney Zhap claimed that Dolpopa 
himself repented of the Zhentong view toward the end of his life, 
and the Geluk teacher Thukan Lozang Chogyi Nyima would make 
the same spurious claim in regard to Shakya Chokden.lI4 A final 
and more effective ploy by the enemies of Jonang was to simply 
accomplish through political power the actual recognition of the 
rebirth of Taranatha as a Geluk teacher. 

It now seems clear that arrangements were made for the fifteen- 
year-old incarnation, who had received a strict Geluk education in 
Mongolia from disciples of the Fifth Dalai Lama, to request the 
Great Fifth to establish the institute a t  Dakden, providing the 
opportunity for the conversion of Taranatha's monastery into a 
Geluk center. Later in 1650 the young Khalka Jetsun traveled to 
Tashi Lhunpo monastery, and received novice vows and a number 
of teachings from the first Panchen Lama.l15 At this point the 
Panchen Lama was urgently asked to go to Dakden, undoubtedly 
for the purpose of accomplishing the conversion into a Geluk mon- 
astery. There the Panchen Lama gave a number of initiations for 
the major tantric lineages followed by the Geluk tradition, and the 
textual transmissions for many of the ritual texts required for the 
liturgical practices of that school. He also gave teachings to the nuns 
at nearby Jonang during the same visit.l16 It  is significant that the 
Khalkha Jetsun himself did not visit Jonang or Dakden a t  the 
same time, as  would certainly have been expected if he were ac- 
cepted there as Taranatha's rebirth. 

According to the Fifth Dalai Lama's own account, Taranatha's 
monastery of Dakden Phuntsok Ling was taken over by the Geluk 
tradition in 1650, but the monks who had been there from before 
did not actually change their views and practices, and even the 
newly arrived ones were predisposed toward the original teachings 
of the Jonang sect. The Dalai Lama used the example of brass coated 
with gold to refer to them as Jonang with only a Geluk veneer. As 
a result, the Geluk authorities expelled them to other monasteries, 
made harsher regulations concerning the Geluk conversion, and gave 
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the monastery the new name of Genden Phuntsok Ling. This was 
all done in 1658.117 

From this time the Jonang tradition was suppressed as an 
independent school in Central and Western Tibet. Nevertheless, 
the teachings of the Zhentong and the a l acak ra  according to the 
Jonang lineage was continued even in those areas, although the far 
eastern Amdo monastery of Dzamtang and its affiliates now be- 
came the sole remaining centers which were openly Jonang.l18 

The Jonang teachings of the Zhentong view and the Glacakra 
instructions have continued to be transmitted and practiced up to 
the present day. However, their survival in mainstream Tibetan 
religion has not been due to the presence of the Dzamtang enclave 
of Jonang followers in the relative isolation of Amdo, but to the 
influence of several great Nyingma and Kagyii masters from the 
Kham region of eastern Tibet who came to accept and actively 
teach Dolpopa's controversial views. 

The Nyingma master Katok Rikzin Tsewang Norbu (1698-1755) 
was responsible for bringing about a sort of renaissance of the 
Jonang teachings of the Zhentong and the Kiilacakra by introduc- 
ing them to some of the leading Kagy-b teachers of his time. In one 
of his versified autobiographical accounts, Tsewang Norbu notes 
that even as a child he felt great faith whenever he heard the 
names of Dolpopa and his immediate disciples.llg His natural affinity 
for the Zhentong view and the Kalacakra teachings became under- 
standable later when the master from whom he received the trans- 
mission of the Jonang teachings recognized him as the rebirth of 
Dolpopa's disciple Mati Panchen Lodro Gyaltsen, one of the pair of 
translators responsible for the Jonang translation of the Kdacakra 
tantra and the Vimalaprabhfi.120 

In 1726, as he was passing through Tsang province in route to 
the Kathmandu valley in Nepal, Tsewang Norbu first made an 
effort to obtain the Jonang teachings from the great yogin Kunzang 
Wangpo, one of whose teachers had been a direct disciple of 
Taranatha. Kuzang Wangpo was in strict retreat at  the hermitage 
of Rulag Drepung, now renamed Genden Khacho due to its en- 
forced change into a Geluk establishment, and Tsewang Norbu was 
not even able to see him, although he spent three days trying. He 
was very impressed with this master's serious meditation practice, 
and became even more determined to receive the Jonang transmis- 
sions from him.121 
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On his return to Tibet toward the end of 1728, Tsewang Norbu 
again approached Kunzang Wangpo, and this time succeeded in 
receiving the entire transmission of the Jonang teachings. Kunzang 
Wangpo bestowed upon him the instructions of the view of the 
Zhentong approach to the realization of the Great Madhyamaka 
(gzhan stong dbu ma chen po'i lta khrid), the full mlacakra initia- 
tions, as well as the complete teachings of the Six-branch Yoga, 
and many nonsectarian (ris med) teachings. He also received The 
One Hundred Instructions of Jonang (Jo nang khrid brgya) com- 
piled by Kunga Drolchok, and the textual transmissions for the 
collected works (gsung 'bum) of both Dolpopa and Taranatha. From 
this information it can be seen that although the Jonang institu- 
tions had been converted to the Geluk tradition, the original teach- 
ings from Dolpopa were still taught and practiced in those same 
monasteries even in the middle of the eighteenth century. The fifth 
Dalai Lama's earlier attempts to stamp out the Jonang teachings 
had been successful only on the surface, as had indeed been the 
case in the initial phases of the conversion operation discussed 
above. Contrary to the general impression, the teaching transmis- 
sions had survived not only in the far eastern region of Arndo but 
in the original Tsang areas near Jonang. In fact, this picture be- 
comes even clearer when it is taken into account that Tsewang 
Norbu himself went to Jonang in 1734, ascended the teaching throne 
previously occupied by Dolpopa and Taranatha, and gave many 
initiations, textual transmissions, and esoteric instructions of the 
original Jonang teachings to a large gathering.122 At least during 
this period the Geluk authorities were obviously not exerting great 
efforts to prevent the teachings of the Jonang tradition from being 
spread or revived even in Tsang. 

Tsewang Norbu later spread these teachings in Central Tibet, 
where he gave a number of Jonang transmissions to the thirteenth 
Karmapa, Diidiil Do j e  (1733-1797), and the tenth Zhamar, Chodmp 
Gyantso (1742-1792).123 But Tsewang Norbu's most significant role 
in terms of the continuation of the Jonang lineages was as a teacher 
of the great Situ Panchen Chogyi Jungney (1770-1774). Situ 
Panchen had already been to Dakden and Jonang in 1723, several 
years before Tsewang Norbu's first visit. From the description in 
Situ's autobiography, it was an important event. From his account 
it is known that Taranatha's silver stiipa reliquary a t  Dakden had 
already been destroyed long before. According to Situ this had been 
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done when the Geluk conversion had been ordered by the Fifth 
Dalai Lama at the instigation of his teacher Mondropa. Situ noted 
that although Dakden was now a Geluk institute, there were some 
old monks who had not given up the original Jonang tradition.lZ4 
He made attempts to obtain copies of Jonang works, but they had 
been placed under seal by the order of the central government.lZ5 
Situ felt great sadness at what had so quickly befallen Thanatha's 
center, and lamented the degenerate times. But when he went to 
Jonang itself the next day he found about seven hundred Jonang 
nuns there who had not changed their tradition to that of the 
Geluk.lZ6 

Twenty-five years later, in 1748, Tsewang Norbu and Situ spent 
time together in the Kathmandu valley of Nepal. Although Situ 
had clearly been very interested in the Jonang tradition for many 
years, it was his teacher Tsewang Norbu who now insisted that he 
accept the Zhentong view, which he taught him in great detail, 
apparently at  the great stupa of Bodhnath.lZ7 Situ relates that 
Tsewang Norbu ordered him to uphold the profound view of the 
Zhentong, and that the acceptance of this view would create an 
auspicious pattern of events (rten 'brel) which would lead to Situ's 
longevity, and the vast spread of his activities.lZ8 Situ further men- 
tions that there were several different brands of Zhentong, among 
which he adhered most closely to that of the Seventh Lord and 
Zilungpa, which was somewhat different than that of Dolpopa.lZ9 In 
the end it would be Situ, more than anyone, who would create the 
environment for the widespread acceptance of the Zhentong theo- 
ries in the next century. As Smith already mentioned in 1970, "It 
was Si-tu who had blended the seemingly irreconcilable gzhan stong 
and Mahamudrii positions and spread them throughout the Dkar- 
brgyud-pa traditions of K h a m ~ . " ' ~ ~  

The eventual result of this revival initiated by Tsewang Norbu 
and Situ Panchen was the crucial role of the Zhentong and other 
Jonang teachings in the phenomenal nonsectarian (ris med) move- 
ment of the nineteenth century in Kham.131 This movement in- 
cluded such great masters as Dza Baltrul (1808-1887), Jamgon 
Kongdrul(1813-1899), Jamyang Khyentse Wangpo (1820-1892),132 
and later Mipham Gyantso (1846-1912).133 From among them, 
Jamgon Kongdrul was the most assertive in his advocacy of the 
Zhentong viewpoint, which he fully incorporated into his own im- 
mensely influential works.134 Kongdrul was also extremely devoted 
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to the Six-branch Yoga of the mlacakra, in which he carefully 
followed the tradition of Dolpopa and TBranBtha.136 

The Zhentong teachings and the Jonang practice of the Six- 
branch Yoga have thus come down to the present day in large part 
through the transmission lineages of Kongdrul, Khyentse, and 
Mipham. I t  is this tradition which has reached a widespread audi- 
ence, whereas the Jonang tradition proper, which has been pre- 
served in the Amdo monastery of Dzamtang and its affiliated 
establishments, has remained quite isolated. 

From the turn of the twentieth century until the present day the 
Zhentong tradition has been maintained by several of Tibet's great- 
est teachers, all from eastern Tibet, and all followers of the lineages 
taught by Kongdrul, Khyentse, and Mipham. Jamyang C hogyi Lodro 
(1896-1959), the great heir to the nonsectarian movement, was syrn- 
pathetic to the Zhentong view, and wrote a guruyoga text focused 
upon D01popa.l~~ The Nyingma master Dilgo Khyentse Rinpoche, 
Rabsel Dawa (19 10-199 I), the most important disciple of Jamyang 
Chogyi Lodro, was very partial to the Zhentong, as were the Kagyu 
master Kalu Rinpoche, Rangjung Kunkyab (1905-1989), and the 
Nyingma master Dudjom Rinpoche, Jikdral Yeshe Do rje (1904- 
1987).137 Nowadays most Ka@ and Nyingma teachers follow the 
lines of explication and practice passed down by these three masters. 
As a result, among those Kagyu and Nyingma teachers who accept 
the Zhentong view, the Zhentong interpretations of Kongdrvl and 
Mipham in particular are now the most ~ i d e s p r e a d . ' ~ ~  Outside of 
the Jonang tradition now centered in Dzamtang, none of Dolpopa's 
own treatises are still being transmitted. Not even the minimal 
reading transmission (lung) of the writings of Dolpopa himself seems 
to be current among present-day leading representatives of the Kagyu 
and Nyingma brands of the Zhen to~~g . '~~  When the Zhentong is taught 
by these teachers, the different works of Kongdrul and Mipham, 
which vary a great deal from the original teachings of Dolpopa, are 
the treatises of choice.140 What is now taught as the Zhentong view 
in the Kam and Nyingma traditions represents a synthesis that 
has developed over the centuries, primarily in order to enable 
Dolpopa's most vital insights to be incorporated into the already 
established doctrines of the Great Seal and the Great Perfection. In 
the following chapter some of the most essential aspects of Dolpopa's 
own doctrine will be presented as a preface to the translations of his 
works that appear in part 2. 





The Doctrine of the Buddha from Dolpo 

Existence and n i r v a ~ a  are not identical, 
but like a shadow and the sun. 

he title alone of Dolpopa's The Great Calculation of the 
Doctrine Which Has the Significance of a Fourth Council 
(Bka' bsdu bzhi pa'i don bstan rtsis chen pol would have 

been enough to rankle those who were opposed to his interpreta- 
tions of Buddhist Doctrine. In Tibet it was universally accepted 
that there had been three great councils (bka' bsdu) in India for the 
purpose of gathering and accurately preserving the teachings of 
the Buddha after his final n i r v a ~ a . ~  Dolpopa's audacious claim that 
his text served as a fourth such council would obviously have pro- 
voked incredulous reactions among many of his contemporaries. That 
he anticipated certain objections is clear from the following com- 
ments a t  the end of his autocommentary to The Fourth Council: 

Having realized that the Doctrine of the Buddha remains 
in a superior, a middling, and an inferior [form, it is realized 
that] the superior is the m a y u g a  Dharma, which is the wit- 
ness and authority. The middling is the Tretayuga Dharma 
and the inferior is the Dviiparayuga Dharrna. Those two are 
not witnesses. This realization by the great experts who stand 
guard over the Doctrine is very important. 

To establish the path of perfect view, meditation, and con- 
duct after cleansing the flawless Doctrine of flaws which have 
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been mixed in, and contamination which has been imposed by 
the flawed intellects of ordinary persons, is also the purpose 
of a council. There were three councils before, and this is the 
fourth. It is also a great calculation of the D~ct r ine .~  It is 
called impartial and unbiased because all the faithful respect, 
pure vision, expressions of disagreement, appeals, love, com- 
passion, and so forth, remain impartial and unbiased, without 
falling into any prejudice. 

Objection: While it is known that many arhats [destroyers 
of the enemy] gathered for the previous councils, here the 
gathering is just to destroy [your] enemies. 

[Reply:] In the sublime Wayuga teachings there are many 
thousands of profound quotations by the great arhat, the 
Blessed One, the Buddha, which very clearly present the 
meaning of this. Since those [quotations] are the same as the 
[actual presence ofl the great arhat, this has been compiled 
according to his tradition. 

Future compilers please also do likewise, and if there is 
disagreement in regard to the interpretation of the quota- 
tions, please use the autocommentaries of the Buddha himself 
as witne~ses.~ 

In addition to clarifying the meaning of the title of his text, these 
remarks also touch upon the first major point raised by Dolpopa in 
The Fourth Council itself. In this work, and many of his earlier 
compositions as well, Dolpopa speaks of a fourfold division of the 
Buddhist teachings according to four eons (yuga). Basing himself 
upon the teachings of the Vimalaprabha, Dolpopa mentions two 
sets of four eons (yuga), the first of which is the greater, referring 
to the quality of the eons which make up a cosmic age (kalpa), 
while the lesser set refers to the quality of the different periods of 
the Buddhist  teaching^.^ In the autocommentary he states his cri- 
teria for this classification, and makes it obvious that he is speak- 
ing of a doxographical scheme in regard to the eons of the Doctrine. 
This has recently been noted by M. Kapstein, who has said that 
Dolpopa was "allocating philosophical doctrines to 'aeons' according 
to purely dogomatic a rite ria."^ According to Dolpopa, the teachings 
of the perfect mayuga  are those which apply directly to the truth 
just as it is, whereas the teachings which belong to the Tretayuga, 
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Dviiparayuga, and Kaliyuga are progressively contaminated and 
filled with flaws, due to the nature of the individuals who have 
composed them. Thus the Wayuga teachings are the only ones 
which should be regarded as valid testimonies to the enlightened 
intentions of the B ~ d d h a . ~  

This classification of the historical degeneration of the Bud- 
dhist teachings is indeed found in full form in the Vimalaprabh, 
primarily in the section of commentary upon verses 22 and 23 of 
the Lokadhatupatala of the Kiilacakra tantra."udon's annota- 
tions to these passages make it clear that Dolpopa was not here 
making any innovative interpretations of the original t r e a t i ~ e . ~  What 
is less clear is what the Vimalaprabha and Dolpopa both consider 
to be the teachings of the Wayuga.  As indicated by quotations 
found throughout his writings, Dolpopa certainly considered the 
w a y u g a  Dharma to include many, if not all of the highest tantras, 
as well as The Trilogy of Bodhisattva Commentaries, The Ten Siitras 
on the Buddha-nature, The Ten Siitras of Definitive Meaning,lo and 
the works of Maitreya, Nagsrjuna, Vasubandhu, Asanga, Naropa, 
and Saraha. As Kapstein has mentioned, Dolpopa seems tx~ have 
considered h y a  Vimuktisena, Haribhadra, Yahmitra, and other 
late Indian masters to represent the Tretayuga.ll 

I t  will become obvious in the translation of The Fourth Council 
in part 2 that Dolpopa identified his own tradition with the teach- 
ings of those scriptures and writers which he viewed as truly por- 
traying the m a y u g a  tradition. This was also a motivating factor 
behind his wish to redefine what had until his time been accepted 
as the orthodox lines of scriptural interpretation in Tibet. 

1. Emptiness of Self-Nature and Emptiness of Other 

The key to Dolpopa's approach was to link his doctrine of the ab- 
solute as empty only of other relative phenomena (gzhan stong) to 
the teachings of the Qtayuga, as opposed to the teachings of the 
Tretayuga and later eons which emphasized that even absolute 
reality was empty of self-nature (rang stong). This he makes clear 
early in The Fourth Council: 

Thoroughly understanding each of those divisions, I wish 
to purge the Doctrine, 
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And wishing for myself and others to enter upon a fine 
path, I honor the sublime w a y u g a  Dharma as a witness. 

The Tretayuga and later [eons] are flawed, and their trea- 
tises which have been diluted like milk in the marketplace 
are in every case unfit to act as witnesses. 

The higher refutes the lower, as the higher philosophical 
systems refute the lower. 

The m a y u g a  Dharma is the immaculate words of the 
Victor, and those well spoken by the lords on the tenth spiri- 
tual level, and by the great originators of systems which are 
flawless and endowed with sublime qualities. 

In that tradition all is not empty of self-nature. Finely 
distinguishing empty of self-nature and empty of other, what- 
ever is relative is all stated to be empty of self-nature, and 
whatever is absolute is stated to be precisely empty of other.12 

Dolpopa maintained that there are two modes of emptiness that 
can be correlated with the two truths, and with phenomena and 
reality. He emphasized that absolute truth is not empty of itself 
(rang stong), but is the ground or substratum which is empty of all 
other relative phenomena, and thus is described as the profound 
emptiness of other (gzhan stong). This is the mode of emptiness for 
the true nature (chos nyid, dharmatd) of reality. Absolute truth is 
uncreated and indestructible, noncomposite and beyond the chain 
of dependent origination. Relative truth and ordinary phenomena 
are empty of self-nature (rang stong), and completely unestablished 
in the ontological sense. The relative is the created and destruct- 
ible phenomena which are composite and dependent upon causes 
and conditions. 

One of the central themes of Dolpopa's work is the importance 
of correctly distinguishing the meaning of the term emptiness when 
used in reference to the incidental stains which veil the Buddha- 
nature, and when used in reference to  the Buddha-nature itself. 
Both are empty, but not in the same sense. In a text addressed to 
one of the rulers of Chang, Dolpopa made the following statement: 

Because everything which exists in the two modes of 
emptiness are equal in being emptiness, there are statements 
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with the single phrase-"Everything is emptiness." But there 
are also statements in which there is a distinction between 
empty of self-nature and empty of other. The intent of those 
[statements] must also be precisely presented. 

In regard to this, because relative and incidental entities 
are completely nonexistent in their mode of existence, they 
are empty of individual essence. That is being empty of self- 
nature. 

Because the primordial absolute which is empty of those 
relative [phenomena] is never nonexistent, it is empty of 
other.13 

In brief, Dolpopa considered the Buddha-nature to be naturally 
luminous radiant light, which is synonymous with the buddha- 
body of reality (dharmakaya), and a primordial, indestructible, and 
eternal state of great bliss inherently present in all its glory within 
every living being. On the other hand, the incidental stains or 
impurities which veil the Buddha-nature are the various states of 
mind associated with the myriad experiences of mundane exist- 
ence. Whereas the veils of temporary defilement are empty of self- 
nature (rang stong), the Buddha-nature is empty only of phenomena 
other than itself (gzhan stong). 

In discussions of these topics, Dolpopa often employed the three- 
fold paradigm of the basis or ground, the spiritual path, and the 
result or fruit of enlightenment. Using this approach, he would 
first say that the Buddha-nature is the gnosis which is the univer- 
sal ground or substratum ('iilayajkina, kun gzhi ye shes) for every 
phenomenon experienced in saqsara and nirvana. He is careful to 
point out that although this luminous enlightened expanse inher- 
ent within the mind-stream of each living being is not the cause of 
saqnsara, even s a w a r a  would be impossible without it, and from 
this point of view only is it referred to as the ground of sapara.14 
It is the basis from which all imperfections and faults are cleansed, 
and the ground in which all spiritual qualities are actualized. 

Second, the spiritual path is the process of erasing all imperfec- 
tions or faults from that ground or substratum, and thereby allow- 
ing the spiritual qualities to actualize or become evident. This path is 
composed of two aspects. The first is the accumulation of gnosis (i%na, 
ye shes) that burns away all the veils that have been obscuring the 
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spiritual qualities of the buddha-body of reality (dharmakaya), which 
is eternal and spontaneously present within each living being. The 
second aspect of the path is the accumulation of merit @ul;tya, bsod 
nams), which gradually creates the previously absent spiritual 
qualities of the buddha-bodies of form (rupakaya). 

Third, the result of this process is the state of buddhahood, the 
optimum condition in which the greatest good may be achieved for 
both oneself and others. This is accomplished by means of what 
Dolpopa speaks of as the attainment of "the separated result" (bra1 
'bras) of the buddha-body of reality (dharmakaya), the absolute 
state of authentic being which has been separated from obscura- 
tion by the emotional and intellectual veils. It is also accomplished 
by means of the attainment of the buddha-bodies of form (rupakaya), 
referred to by Dolpopa as "the produced result" (bskyed 'bras), which 
is the relative symbolic manifestations of buddhahood. 

As pointed out above, the majority of Buddhist teachers in Tibet 
did not agree with Dolpopa's ideas. Personal statements by Dolpopa 
about his earlier views before coming to Jonang are almost nonex- 
istent. The following excerpt from his writings is very revealing in 
regard to the opinions of others, and to what Dolpopa himself had 
accepted earlier in his career while he was still a t  Sakya. 

According to the opinions of some scholars in India who 
were not noble individuals, and some spiritual friends in Ti- 
bet as well, other than the emptiness such as that of a pillar 
or a pot, the emptiness of other does not fit the definition of 
emptiness. Furthermore, only the emptiness of self-nature, in 
which all phenomena are each empty of individual essence, 
fits the definition of emptiness; there is absolutely no definition 
of emptiness beyond that. That being the case, as with the 
emptiness of the relative, the absolute is also empty of the 
absolute. As phenomena are empty of phenomena, the true 
nature is also empty of true nature. As saqxara is empty of 
saqxsra, great nirvana is also empty of great nirvana. As the 
buddha-bodies of form are empty of the buddha-bodies of form, 
the buddha-body of reality is also empty of the buddha-body 
of reality, and so forth. In brief, there are many opinions in 
which everything is accepted as empty of self-nature, but in 
which it is impossible for anything whatsoever not to be empty 
of self-nature. 
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For a long time my mind was also accustomed to the 
habitual propensity for that well-known [view]. Even though 
I did understand a small amount of Dharma, for as long as I 
had not beheld the great kingdom of the exceptional, pro- 
found, uncommon, and sublime Dharma, I also merely relied 
upon the verbal regurgitation of others, and said, "Only an 
emptiness of self-nature fits the definition of emptiness; there 
is no definition of emptiness beyond that," and so forth, as 
was mentioned above. Therefore, it is not the case that I do 
not also understand that tradition. 

At a later time, due to the kindness of having come into 
contact with The Trilogy of Bodhisattva Commentaries, [I 
understood] many profound and extremely important points 
of Dharma which I had not understood well before. . . . Now, if 
I think about the understanding I had a t  that time, and the 
corresponding statements I made, I am simply mortified.15 

The process of enlightenment according to Dolpopa may be further 
illuminated by means of some traditional examples. First of all, 
Dolpopa maintained that there are two types of "universal ground" 
(dlaya, kun gzhi). He considered the Buddha-nature to be the "uni- 
versal ground gnosis" (*alayajfiana, kun gzhi ye shes). While it is 
still veiled by the temporary emotional and intellectual stains, it is 
like the sky filled with clouds, or a jewel covered with mud. On the 
other hand, the "universal ground consciousness" (alayavijfina, 
kun gzhi rnam shes) is the impurities or incidental stains which 
are to be removed, and the deeply imprinted habitual propensities 
associated with it. They may be likened to the clouds in the sky, or 
the mud covering the jewel. Second, the spiritual path is composed 
of the various techniques of practice which bring about the removal 
of the impurities. This path may be likened to the wind which 
scatters the clouds, or the stream of water which washes the mud 
from the jewel. Finally, the result is spoken of as an attainment, 
but it is really the total integration of bliss and emptiness, a self- 
arisen gnosis which has been eternally present, but is now mani- 
fest or actualized. This is like the appearance of the clear cloudless 
sky, or the jewel separated from the mud. Therefore, Dolpopa would 
say, the incidental stains should be understood as empty of self- 
nature (rang stong), and suitable to be removed through spiritual 
practice, while the Buddha-nature itself is empty only of other 
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extrinsic factors (gzhan stong), such as the incidental stains which 
veil its eternal and indestructible nature.16 

2. A Redefinition of Cittamatra and Madhyamaka 

It is significant that Dolpopa often signs his works with the pseud- 
onym Donpa Zhiden (Rton pa bzhi ldan), which means "endowed 
with the four reliances." This clearly summarizes his hermeneuti- 
cal approach, referring to the four guidelines, or points to be relied 
upon (catuhpratisarana, rton pa bzhi), which the Buddha himself 
prescribed in several Mahayana siitras, such as the Catuhprat- 
isarana siitra, and the Sarpdhinirmocana siitra. These four are: 

Rely upon the teaching, not the teacher. 
Rely upon the meaning, not the text. 
Rely upon the definitive meaning, not the provisional meaning. 
Rely upon gnosis, not consciousness. 

Dolpopa strongly felt that the Buddhist tradition as it had developed 
in Tibet emphasized the teachings of provisional meaning at the 
expense of those of definitive meaning. For centuries scholars had 
been concerned with resolving apparently conflicting notions about 
the meaning of emptiness, and in particular its relationship or iden- 
tity with the Buddha-nature. In the opinion of many Tibetan experts 
the teachings of emptiness found in the Second Turning of the Dharma 
Wheel, for example in the Prajficipciramita siitras, are definitive in 
meaning, while the teachings of the Buddha-nature found in the 
Third Turning of the Dharma Wheel, for example in the Uttaratantra 
attributed to  Maitreya, and a large number of Mahayana siitras, are 
of provisional meaning. There were, however, other traditions which 
maintained just the opposite, that the teachings of Buddha-nature 
were definitive and only by means of them could the true meaning 
of emptiness be understood. 

Mati Panchen, who was one of Dolpopa's chief disciples and 
successors, gives a succinct definition of the Jonang position in 
regard to this question: 

The meaning of the Middle Wheel is the manner in which 
the relative is empty. 
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The meaning of the Final Wheel is the manner in which 
the absolute is empty. 

Since they teach the nonexistence of what does not exist, 
and the existence of what does exist, the ultimate intention of 
both are identical." 

According to Dolpopa the first two Turnings of the Dhama Wheel, 
concerned respectively with the Four Noble Truths and the presen- 
tation of emptiness (Siinyatd) as a lack of all defining characteris- 
tics, do not emphasize the definitive teachings on ultimate truth. 
Specifically, he stated that the Second Turning primarily presented 
relative phenomena as empty of self-nature (rang stong) and not 
transcending the chain of dependent origination. On the other hand, 
the Third Turning of the Dharma Wheel presented the teachings 
on the Buddha-nature, which are the final definitive statements on 
the nature of ultimate reality, the primordial ground or substra- 
tum beyond the chain of dependent origination, and which is only 
empty of other relative phenomena (gzhan stong). 

However, Dolpopa was also very concerned with showing that 
the nature of absolute reality taught in the Prajfiapbramitd siitras 
of the Second Turning, and the teachings of the Buddha-nature 
found in the scriptures of the Third Turning were fundamentally 
in agreement, as indeed were the traditions of Nag& juna, Asagga, 
and Vasubandhu.18 In this regard he emphasized that the absolute 
emptiness taught in the Second Turning of the Dhama Wheel, in 
the Third Turning, and in all the highest teachings of the tantras, 
was the profound emptiness of other, and not that of a mere emp- 
tiness of self-nature.lg An integral part of his approach in this 
regard was to illustrate that the different terminology utilized in a 
wide variety of Buddhist scripture was actually often used to de- 
scribe the same thing. For example, in a text devoted primarily to 
clarifying the nine true or fully established natures (parini~panna, 
yongs grub) in the context of the three-nature (trisvabhdva) theory, 
Dolpopa alternately refers to them as the nine fully established 
natures (parini~panna), the nine transcendent knowledges (prajfia- 
pdramitd), and the nine Buddha-natures (tathdgatagarbha). Else- 
where he further illustrated his point that such Dharma language 
is interchangeable by also speaking of the nine Great Seals 
(mahdmudra), the nine Great Madhyamakas, and the nine abso- 
lute states that are empty of other (gzhan stong), all of which 
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describe the same profound ground of emptiness (stong gzhi) or 
profound mode of reality (gshis lugs).20 

In opposition to the dominant tradition of interpretation in Tibet, 
Dolpopa maintained that Indian masters such as Asariga, Vasubandhu, 
Digniiga, and Niigiirjuna were all representative of the tradition which 
he labeled the Great Madhyamaka (*mahdmadhyamaka, dbu ma chen 
po). Dolpopa considered one of the essential characteristics of this 
Great Madhyamaka to be the use of the paradigm of the three-nature 
theory (trisvabhdva), which was almost always considered a hallmark 
of the Yogiicaa or Cittamatra traditi~n.~'  A significant Tibetan pre- 
cedent for Dolpopa's point of view was recorded by one of his most 
important successors, Jonang Kunga Drolchok. He recorded some of 
the actual teachings of the eleventh-century master Tsen Khawoche, 
who is often thought to be the f i s t  Tibetan to have taught what later 
came to be known as the Zhentong view.22 Kunga Drolchok preserved 
these teachings under the title of Instructions on the View of the 
Emptiness of Other (Gzhan stow gi lta khrid), which he states have 
been condensed from the instruction manual of Tsen Khawoche him- 
self. This short text provides a fascinating glimpse into an early source 
for the Zhentong tradition in Tibet. There are themes present here 
which can definitely be identified in the later work of Dolpopa, but 
there is none of Dolpopa's characteristic terminology, such as the term 
"empty of other" (gzhan stong): 

The attachment to delusory [phenomena] as true is the 
imagined [nature]. The attachment to the incorrect pervasive 
conceptualization itself as actual objects and subjects, is like 
[mistaking] a rope for a snake. As many [subjects] as there 
are from form to omni~cience,~~ there are also that many 
imagined objects. 

If based upon causes and conditions, they are dependent 
[in naturel, and appear in various [guises], but are merely 
incorrect conceptualization, [like] the rope as the basis which 
is mistaken for a snake. Due to karma and the afflicting 
emotions, [there are such] conceptualizations, from form to 
omniscience. 

The self-arisen true nature, pervading the dependent from 
the beginning like the space pervading the rope, is the unrnistaken 
l l l y  established [nature], the immutable fully established [na- 
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ture], the two buddha-bodies of form, the components of enhght 
enment, the Truth of the Path, and [the topics] from the form of 
true nature to omniscience. In the conventional sense they are 
empty of the imagined [nature's] characteristics. 

Although classified as three [natures] without essence, if 
investigated, only the dependent phenomena and the fully 
established true nature have a single true nature which is 
taintless and spontaneous, because there are no objects and 
subjects except for the mind. Therefore, the imagined [nature] 
is an emptiness of self-nature, like the horn of a rabbit. Empty 
of the imagined [nature], the dependent is like an illusion. 
Empty of both the imagined and the dependent [natures], the 
fully established is like the sky. The distinctions of an imag- 
ined and a dependent [nature] exist in the relative, but do not 
exist in the absolute. The fully established true nature exists 
in the absolute, but it is the Great Madhyamaka free from all 
extremes, without any essence which is identical or different 
than relative phenomena.24 

There are several points of considerable interest in Tsen Khawoche's 
teachings as  presented by Kunga Drolchok. The first thing which 
strikes the reader is that it is structured according to the three- 
nature (trisvabhava) doctrine usually associated with the YogBcBra 
tradition of the MahByBna, and not the Madhyamaka. In particu- 
lar, Tsen Khawoche states that the Mly established nature is empty 
of both the imagined and the dependent. In this he is certainly 
following the description found in the Brhattika (Yum gsum gnod 
?oms), a vast commentary on the Prajfiapciramitd siitras, and not 
the orthodox Yogacaa position as found in the works of Vasubandhu. 
Dolpopa would later do the same, and specifically point to the 
Brhattikd as the scriptural source for his position. These teachings 
of the ByhaRikd and their relation to Dolpopa's theories will be 
investigated in some detail below. 

Like Tsen Khawoche, Dolpopa would also refer to his teaching 
as the Great Madhyamal~a .~~ He makes his case for this in The 
Fourth Council: 

In the flawed traditions of the Tretayuga and later [eons], 
it is claimed that the immutable fully established nature is 
only CittamBtra. 
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They allege that all three natures are also only Cittamiitra. 

Because the three natures are repeatedly taught in the 
treatises of the flawless Qtayuga Madhyamaka, 

Because that language does not occur in the Cittamatra trea- 
tises, and because there are many refutations to the contrary, 

It emerges from the w a y u g a  tradition that the three 
natures are the Dharrna tradition of only the Madhyamaka. 

Therefore, by not understanding that type of classification, 
and by mixing it up, the dregs of the view have arisen. 

Those Madhyamaka [treatises] which present the three na- 
tures of the fully established, and so forth, have been demoted 
to Cittamatra treatises.26 

The great experts of the Great Madhyamaka who taught 
them have also been demoted to Cittamiitra adherents.27 

In his autocommentq Dolpopa explains this section in considerable 
detail.28 First he notes that the three-nature (trisvabhava) theory 
occurs in many of the scriptures which he considers mayuga 
Madhyamaka, such as The Eight Thousand Line Prajiiapdramita, 
The Twenty-five Thousand Line Prajiicipdramita, The Five Hundred 
Line Prajiiaparamitd, the Lankavatara, the Sarpdhinirmocana siitra, 
and the Suvarpaprabhdia. Furthermore, he maintains that texts in 
which the term three natures (trisvabhtiva) occur cannot be consid- 
ered Cittamatra treatises because the immutable fully established 
nature (parini~panna) and the philosophical system of the Cittamiitra 
are in conflict. Whereas the Cittamatra assert that momentary con- 
sciousness is truth in the absolute, Dolpopa contends that the immu- 
table fully established nature (parini~panna) is absolute noncomposite 
space and intrinsic awareness indivisible, which transcends momen- 
tary consciousness. Momentary consciousness is a composite, imper- 
manent, fabricated, and incidental limited phenomenon, whereas 
the immutable fully established nature (par in i~panna)  is a 
noncomposite, permanent, natural, and primordial middle ground 
free from extremes. Therefore, momentary consciousness cannot be 
equated to the immutable fully established nature. 

As long as the phenomena of momentary consciousness are not 
transcended, there can be no nondual gnosis, Great Madhyamaka, 
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or immutable fully established nature (parini8pann.u). When the 
phenomena of momentary consciousness have been transcended, 
the immutable fully established nature is attained. But a t  this 
point the doctrine of Cittamatra has also been transcended. The 
immutable fully established nature is thus Madhyamaka, not 
Cittamatra. Here Dolpopa mentions that i t  is also necessary to 
understand the division of the Cittamatra according to the two 
truths. He maintains the existence of an absolute Cittamatra which 
may be considered identical to the Madhyamaka, because both state 
that in reality there are no phenomenona other than absolute mind, 
and because absolute mind always exists as the omnipresent inde- 
structible thusness. To say that there are no phenomena other 
than the expanse of reality (dharmadhdtu) is equivalent to saying 
that there are no phenomena other than nondual gnosis. Dolpopa 
identifies the relative Cittamhtra with what was usually referred 
to as Cittarnatra in Tibet during his time. This position should 
properly be called Vijfianavada. 

The three-nature theory as one of the fundamental paradigms 
associated with the Yogacara or Cittamatra tradition of Indian 
Buddhism derives its authority from a number of scriptures, per- 
haps the most important of which are the Sarpdhinirmocana siitra 
and the Lankdvatdra siitra. I t  was especially elaborated upon by 
Asaliga in works such as the Bodhisattvabhiimi, the Mahdydna- 
saygraha ,  and the Madhydntavibhanga, a s  well a s  in the 
Trisvabhdvanirdeia and Trimiikd of his brother Vasubandhu. Al- 
though the three-nature theory is an integral part of the Yogacara 
system, as  Dolpopa pointed out it is also found in some of the 
Prajfidpdramitd siitras. In Tibet this fact had important herme- 
neutical implications for the understanding of the development of 
Indian Buddhist doctrine. In particular, what might be called the 
"orthodox" Tibetan view of the Three Turnings of the Dharma Wheel 
was challenged by the presence of this theory in the Prajiiapbramitci 
siitras. This was because it was generally accepted in Tibet that 
the scriptures and treatises of the Yoggcgra or Cittamstra school 
belonged to what was known as the Third Turning of the Dharma 
Wheel, while those of the Second Turning of the Dharrna Wheel, 
such as  the Prajfidpdramitd siitras, were associated with the 
Madhyamaka tradition. In this context it is of particular siflcance 
that the Brhattika (Yum gsum gnod fioms), a commentary upon the 
specific Prajfidpciramitci siitras in which the three-nature theory 
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are presented, has survived in Tibetan translation, and that Ti- 
betan teachers have o h n  attributed this commentary to Vasubandhu. 
The intense interest in the presence of the three natures in the 
Prajii&pdramitd sutras, and in the interpretations found in the 
Byhattikd, seems to have only arisen in Tibet. 

As Dolpopa noted, the presentation of the three-nature theory 
is found in the twenty-five-thousand-line and the eighteen-thou- 
sand-line versions of the Prajiiaparamitd sutras. In each of these 
siitras the theory is taught by the Buddha in response to questions 
from the bodhisattva Maitreya; in the seventy-second chapter of 
the twenty-five-thousand-line version and the eighty-third chapter 
of the eighteen-thousand-line version.29 It is quite surprising that 
no modern scholars have examined the section in the Tibetan trans- 
lation of the Brhattika, the enormous commentary t o  the 
Prajfiapdramitd in which the "Maitreya Chapter" in the twenty- 
five-thousand-line siitra is specifically explained.30 The ByhattikiE is 
the only extant text of Indian origin which directly comments upon 
the controversial chapter. This anonymous commentary, which has 
often been attributed to Vasubandhu, is the obvious place to look 
for clarification of the three-nature theory as  found in the 
Prajfiliptiramitd. The work is best known in Tibet by the short title 
The Conquest of Objections in Regard to the Three Mother Scrip- 
tures (Yum gsum gnod 'joms). It is a commentary upon the versions 
of the Prajfiaparamita in eighteen-thousand, in twenty-five-thou- 
sand, and in one-hundred-thousand lines. Dolpopa emphasized 
that the Brhattika was the work of Vasubandhu, and gave it a 
place of central importance in his interpretation of Prajiiapdramita 

In his translation of Budon's History of Buddhism, Obermiller 
first mentioned the existence of a Tibetan controversy concerning 
the authorship of the Brhattikd. In the Nartang edition of the 
Tibetan canon, which was edited by Budijn, the title page of the 
work specifically states "composed by the master Vasubandhu." 
Although Budon rejected the opinion of some scholars that it was 
the work of the Kashmiri master D a ~ t r a s e n a ,  Tsongkapa would 
later state that it had been composed by the Kashmiri scholar.32 
Ngorchen Kunga Zangpo (1382-1456), representing the opinion of 
the Sakya tradition in Tibet, accepted the commentary as a work 
by Vasubandhu. Scholars of the ancient tradition of the Nyingma 
still accept it as an authentic work by Va~ubandhu .~~  In short, the 
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only Tibetan scholars who did not accept it as a composition of 
Vasubandhu seem to have been followers of the Geluk t r a d i t i ~ n . ~  
The lineage of stitra interpretation maintained by Dolpopa's tradi- 
tion in Tibet was eventually eclipsed by that of the Geluk school in 
the early fifteenth century. Although this is not yet generally ac- 
knowledged, it is clear that much of Tsongkapa's philosophical 
doctrine was formulated in direct reaction to the teachings of 
Dolpopa which he had come in contact with during his studies of 
Mahayiina treatises under the direction of some of Dolpopa's dis- 
ciples. I t  seems quite possible that Tsongkapa's unique attribution 
of the Byhattikb to D a ~ t r i i s e n a ,  instead of to Vasubandhu as was 
accepted by both Dolpopa and Budon, was part of his broader refu- 
tation of Dolpopa's teachings which had been so influential in the 
preceding generation. 

Although the "Maitreya Chapter" itself is the primary locus for 
the expression of the three-nature theory in the twenty-five-thousand- 
and the eighteen-thousand-line Prajkipdramitd siitms, there is fre- 
quent mention of the three natures throughout the BrhaHikci, and not 
just in the final section which specifically comments upon this chapter 
as found in the twenty-five-thousand-line siitra. A very informative 
example is found in a section of the B h H i k d  which is concerned with 
proving the nature of emptiness to be free kom the two extremes 
(mtha'gnyis dung bra1 ba).35 In commenting upon the intention of the 
Buddha in teaching that form is emptiness and emptiness is also 
form, the Brhamkd makes the following statements: 

In regard to the statement "form is empty of form," [it 
should be known that] there are three aspects of form-imag- 
ined form, discerned form, and the form of the true nature. 

The tangible form that is apprehended by childish ordi- 
nary persons as a characteristic suitable to be [referred to] as 
form, is known as "imagined form." 

Precisely that, in whatever aspect i t  becomes an object of 
consciousness appearing as an external entity, is known as 
"discerned form." 

That which is free from the aspects of both the imagined 
and the discerned, and which is solely the fully established 
thusness, is known as "the form of the true nature." 
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Since that which is the form of the fully established true 
nature is empty of the characteristics of existence as imagined 
form, and so forth, and also [empty] of form which appears in 
the aspect of an object discerned as form, it is known as 
U empty." 

So it has been explained, but these doubtful thoughts about 
it may arise: "Does that which is the form of the true nature, 
empty of imagined and discerned form, have some other char- 
acteristic of form? Why is it even known as 'form'?" 

Therefore it is explained: "That which is the emptiness of 
form is also not form." That which is empty of imagined and 
discerned form, and is the form of true nature possessing the 
characteristic of fully established thusness, is not the nature 
of form, because it is in every way isolated from the aspect of 
form. 36 

This section of the Brhattikd is extremely clear in establishing that 
the true nature, or fully established nature, is referred to as "empty" 
because it is free from both the imagined and discerned natures. 
Here there are definite grounds for Dolpopa's declaration of abso- 
lute reality as empty only of other relative phenomena (gzhan stong). 
In a manner very similar to the above passage from the Brhattikd 
in which the fully established (par ini~panna)  nature is presented 
as empty of both the imagined (parikalpita) and the discerned 
(vikalpita) natures, Dolpopa stated that ultimate reality was empty 
of other relative phenomena, but not itself empty. For example, he 
claimed that "the imagined and the dependent natures are impos- 
sible if the fully established true nature does not [really] exist."37 
In one of his earliest major works, A General Commentary on the 
Doctrine (Bstan pa spyi 'grel), the theory is touched upon in the 
following verse: 

I bow at  the feet of the masters who state that all the 
imagined and dependent phenomena are nonexistent, but the 
fully established true nature is never nonexistent, 

Thus carefully distinguishing and teaching that which 
transcends existence and nonexistence, and eternalism and 
nihilism.38 
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In his commentary to A General Commentary on the Doctrine, 
Nyaon Kunga Bal specifically refers to Dolpopa's opinions several 
times when explaining this verse.39 According to Dolpopa, the phe- 
nomena of the imagined nature (parikalpita) are simply nonexist- 
ent. The elements, and so forth, which appear to be external, actually 
have no existence outside of the consciousness of the beholder, and 
thus are totally nonexistent, like the horn of a rabbit. This is termed 
the "authentic imagined nature" (kun brtags mtshan nyid pa). The 
concepts which arise in the mind in the wake of the appearance of 
apparent phenomena, and which thus identify those phenomena as 
external, are termed "the imagined nature existing in merely the 
conventional sensen (tha snyad tsam du yod pa'i kun brtags). The 
dependent nature baratantra) is also twofold. The "impure depen- 
dent nature" (ma dug pa'i gzhan dbang) is all the ordinary worldly 
thoughts and mental states. The "pure dependent nature" (dug pa'i 
gzhan dbang) is the composite gnosis which directly realizes 
selflessness, and the worldly gnosis experienced outside of medita- 
tion sessions. These are dependent in nature because they arise 
from causes and conditions. The fully established nature (parinis- 
panna) is the state of ultimate reality which can withstand rigor- 
ous and reasoned examination from the absolute point of view, and 
is empty of both the imagined and the dependent natures. In this 
way all the imagined and dependent phenomena are nonexistent in 
reality, whereas the fully established nature is fully established in 
reality, is never nonexistent as the true nature of phenomena, and 
always exists in truth. To say that the first two natures exist in the 
absolute sense is the extreme view of eternalism, and to say that 
the third nature does not exist in the absolute sense is the extreme 
view of nihilism. This fully established nature, or absolute reality, 
is the ultimate Madhyamaka or middle which transcends those two 
extremes. 

In numerous writings Dolpopa consistently maintained that 
the three-nature theory belonged to the Madhyamaka tradition, 
and not to the Cittamatra or Yogacara. As mentioned above, he 
was able to make this statement in large part by claiming that 
Vasubandhu and Asanga were upholders of what was known as 
the Great Madhyamaka tradition, one of the key themes of which 
was the combination of the three-nature theory with standard 
Madhyamaka doctrine.40 Dolpopa wrote more than two thousand 
pages of annotations and explanations concerning the different 
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hjiEpdramita siitras. It is especially interesting to note that large 
portions of his annotations to the twenty-five-thousand- and eighteen- 
thousand-line versions of the siitra are copied directly from the 
Byhattika, although it is not acknowledged as the source. At the end 
of such glosses he repeatedly adds "thus the Madhyamaka tea~hes."~l 
In his interpretations of the three natures Dolpopa clearly followed 
the unique interpretation of the Byhattikd. 

Dolpopa also mentions the occurrence of the three-nature theory 
in still other versions of the Prajfiapdramitd sutras. He specifically 
refers to the versions of the sutra in five hundred, eight thousand, 
eighteen thousand, and twenty-five thousand lines as teaching the 
three natures. The "Maitreya Chapter" is found only in the eighteen- 
thousand- and twenty-five-thousand-line versions. In citing the other 
versions Dolpopa is refemng to statements in the siitras which 
present the three-nature theory without actually using the three 
specific terms. For example, in the autocommentary to The Fourth 
Council he makes the following statement: 

In the Five Hundred Line Prajfidparamztii it is also stated 
that since the form, and so forth, which are nonexistent entities, 
are the imagined [nature], they are to be understood [as totally 
nonexistent]; since the form, and so forth, which are base enti- 
ties, are the dependent [nature], they are to be rejected; and 
since the form, and so forth, which are entities existing in real- 
ity, are the fully established [nature], they are precisely what is 
to be obtained after the removal of impurities. Those which are 
in the three categories in this way are to be understood, rejected, 
and actualized after the removal of impurities. 

It is also stated that if even the enlightenments of the 
listeners and solitary buddhas are not achieved if one does 
not practice in that way, what need is there to mention that 
the enlightenment of the Mahayana [is not achieved]?42 

This quotation clearly illustrates how Dolpopa would interpret a 
passage of scripture in order to highlight its significance in the 
context of his own philosophical agenda. Let us compare his inter- 
pretation to what is actually found at the very beginning of the 
Tibetan translation of the five-hundred-line Prajfidparamitii szitra, 
which is of course the version Dolpopa was using. The first words 
of the Buddha are: "Form, Subhiiti, is a nonexistent entity, a base 
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entity, and an existent entity."43 After etating that the same three- 
fold classification applies to the remaining aggregates, bases of 
sense cognition, and so forth, the Buddha continues: 

Since childish persons do not precisely comprehend form 
in those three categories, they are addicted to form, cultivate 
it, and obscure it. If certain renunciation will not come about 
by means of the vehicle of the listeners or the vehicle of the 
solitary buddhas for those who are addicted to form, cultivate 
it, and obscure it, what need is there to mention [that it will 
not come about] by means of the great vehicle of the 
M a h i i ~ a n a ? ~ ~  

Now the extent of Dolpopa's interpretation is obvious. In the original 
siitra passage there is only a bare mention of the three categories, 
although they are clearly of fundamental importance in understand- 
ing the intent of the scripture. Dolpopa has elaborated upon them, 
and seen them to correspond to the three aspects of the three-nature 
theory. Without examination of the numerous Prajficipciramitci com- 
mentaries in the Tibetan canon, it is uncertain whether he based his 
interpretations on earlier Indian or Tibetan precedent, or whether 
this is another facet of his still largely unexplored and perhaps origi- 
nal hermeneutical work. Jonang Taranatha, certainly the most 
influential heir to Dolpopa's tradition, also emphasized the presence 
of the three natures in the Prajficiparurnitci, and quoted a large 
portion of the "Maitreya Chapter" when later seeking to establish 
the canonical sources for the Madhyamaka tradition of "the empti- 
ness of other" (gzhan stong) in his 

Dolpopa not only tried to show the compatibility of different 
Mahayma scriptures and treatises, but to illustrate as well how the 
same points of doctrine were expressed in the Vajrayha scriptures. 
In particular, he often taught the Kdacakra tantra according to the 
Prajficipararnitci siitra, and v ice-ver~a .~  For example, he pointed out 
that Nagarjuna had presented the infallible teachings of the 
Madhyamaka by means of refuting the extreme of the nihilistic view 
of nonexistence through his Collection of Eulogies (Bstod pa'i tshogs), 
and refuting the eternalistic view of existence through his Collection 
of Reasoning (Rigs pa'i tshogs). Likewise, Asahga and Vasubandhu 
had established the meaning of the Prajficipciramitd siitras as 
Madhyamaka by refuting the extreme view of existence through de- 
nying the reality of both the imagined (parikalpita) and dependent 
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(paratantra) natures, and refuting the extreme view of nonexistence 
through affirming the reality of the profound and hlly established 
nature (parini~panna). In this way, Dolpopa felt, there is no contra- 
diction between the teachings of NagMuna, Asaga ,  and Vasubandhu, 
nor are any of the flaws of the inferior Cittamatra doctrine to be 
found. Moreover, all of the categories of pristine form, and so forth, 
which are taught in the Prajii&pdramita siitras are actually to be 
understood as indicating the divine assemblies described in the 
t a n t r a ~ . ~ ~  

Dolpopa's consistent treatment of doctrinal topics of both siitra 
and tantra in the same works, and his insistence that these two 
traditions of explication and practice are in actuality saying the same 
thing, albeit with different terminology and style, is another area in 
which he departed from what was the norm in Tibetan scholarly 
discourse. Mahayha and Vajrayiina theory and practice had for the 
most part been the subjects of separate works, and were not discussed 
side by side. But Dolpopa felt that the entire Buddhist tradition as it 
had been received in Tibet should be utilized when seeking to under- 
stand the true intentions of the Buddha and his great successors. As 
he stated in the autocommentary to The Fourth Council: 

Tantras should be understood by means of other tantras. 
Siitras should be understood by means of other siitras. 
Siitras should also be understood by means of the tantras. 
Tantras should also be understood by means of the siitras. 
Both should be understood by means of both. 
Moreover, [they should be understood] by means of pristine 

learning, contemplation, meditation, explication, and 
practice. 

By means of that, the many profound [aspects of] the 
ground, path, and result of the many profound teachings 
are realized. 

All the ground and result of definitive meaning are one as 
the Buddha-nature itself, and the path is its yoga.48 

3. Two Approaches to Enlightenment 

When it came to the question of how enlightenment actually oc- 
curs, Dolpopa, like almost all Tibetan masters, taught that the 
spiritual path described in the Buddhist tantras was the superior 
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way. However, it may be said that there are two basic views of how 
enlightenment itself comes about. The first view is that enlighten- 
ment occurs only when the vital winds (vayu, rlung) which nor- 
mally circulate in the right and left channels (nadi, rtsa) within the 
human body are drawn into the central channel (avadhuti) through 
the practice of yoga. The second view is that enlightenment is 
attained through simply recognizing the nature of one's own mind, 
which was also often expressed as  recognizing the essence of 
thoughts to be the buddha-body of reality (dharmakaya). 

Here Dolpopa did not depart from the position of the founders 
of Sakya, the first of whom, Sachen Kunga Nyingpo (1092-1158), 
had told his disciple Phagmodrupa Do j e  Gyalpo (1 110-1 170) that 
birth in saqugra occurs because the vital winds have not been 
drawn into the central channel of the subtle body.49 Dolpopa stated 
that absolute truth is accessible only to nonconceptual gnosis, and 
not to relative consciousness. Moreover, absolute truth is not acces- 
sible while the vital winds have not ceased, or else entered the 
central channel, whereas only the relative is accessible while there 
is a circulation of the winds.s0 These comments allude to the neces- 
sity of the practice of tantric yoga, especially that of the Six-branch 
Yoga, for the realization of the true nature of reality. 

For Dolpopa the practice of the Six-branch Yoga (~adangayoga, 
sbyor ba yan lag drug pa)  was the most efficacious method avail- 
able for the rapid attainment of enlightenment according to the 
tradition of Buddhist tantra. As referred to many times in the 
preceding pages, the Six-branch Yoga is the perfection-stage (rdzogs 
rim) practice of the Kdlacakra tantra. I t  may be helpful to briefly 
outline its structure and objectives a t  this point. 

The first of the six branches is Individual Withdrawal (pratya- 
hdra, so sor sdud pa  or so sor gcod pa), which is practiced in order 
to sever the connection between the ordinary five sense organs and 
their five objects, and thus withdraw the projected consciousness 
from those objects. When this is accomplished there is an appear- 
ance of certain signs, or "empty forms" (Siinyabimba, stong gzugs). 
According to Dolpopa these are actually manifestations of the 
Buddha-nature. The second branch is Mental Stability (dhydna, 
bsam gtan), during which the mind becomes stable and firmly b e d  
upon its new points of reference, the "empty forms." The third 
branch is Breath Control (prcinfiydma, srog rtsol). This branch is 
practiced in order to draw the vital winds (vdyu, rlung) into the 
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central channel (avadhiiti, rtsa dbu ma) of the subtle body, thus 
gaining control over the energies of the body and quieting the 
movements of ordinary consciousness. The foul-th branch is Reten- 
tion (dharand, 'dzin pa). The main purpose here is to prevent any 
movement of the vital winds, and thereby perfect the retention of 
the sexual fluids. During the fifth branch, Subsequent Mindfulness 
(anusmyti, rjes dran), various yogas are practiced together with an 
actual or visualized sexual partner. The meditations of the "fierce 
fire" (candbli, gtum mo) are also included in this branch. The blaz- 
ing appearances of "fierce fire" form a basis for the occurance of the 
special "empty forms" which actually elicit the experience of immu- 
table bliss and emptiness. The sixth and final branch is Meditative 
Concentration" (samadhi, ting nge 'dzin). The practice during Medi- 
tative Concentration is not different than the one during Subse- 
quent Mindfulness, but there is an increase of immutable bliss, the 
actual accomplishment of a radical dematerialization of the physi- 
cal body, and the actualization of the buddha-body of nondual gnosis. 

In the practice of tantra, the ordinary "vital karmic windsn 
(karmavayu, las rlung) are drawn into the central channel during 
the practice of yoga, and are thereby transformed into the "vital 
gnostic wind" (jiilinavayu, ye shes rlung). Until this is achieved one 
remains under the power of ordinary consciousness, which is 
mounted upon the vital karmic winds. When they have been drawn 
into the central channel, and are transformed into the vital gnostic 
wind, this then serves as the support for nonconceptual gnosis. In 
a series of verses Dolpopa clearly summarized the essential points 
of this approach to enlightenment: 

Therefore, as  long as delusion has not ceased it is impos- 
sible for the manifestation of delusion, the cycle of birth and 
death, to cease. 

As long as this circulation of the vital winds has not stopped, 
it is impossible for this stream of consciousness to stop. 

While this stream of mind and mental events has not 
stopped, it is also impossible for this manifestation of delu- 
sion, the three worlds, to stop. 

Therefore, with the wish to transcend the three worlds, 
whose nature is suffering, if you abandon all distractions and 
meditate upon the profound Vajrayoga, the sublime nectar 
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from the mouth of the excellent master, this circulation of 
vital winds and mind together will stop.61 

Dolpopa took great exception to the view that recognition of the 
nature of mind, or recognition of thoughts as the buddha-body of 
reality (dharmakaya), would alone bring about enlightenment. As 
he stated in The Fourth Council: 

I cannot defer to those who accept that since buddhahocd is 
reached through self-recognition it is not necessary to accumu- 
late the two assemblies and punfy the two obscurations, because 
through self-recognition the basis is purified without rejection. 

Joining my palms together, I offer an appeal: A sentient 
being without intrinsic self-awareness is impossible, and if 
there is intrinsic self-awareness there is self-recognition. 

If there were no intrinsic awareness of self and others, 
i t  would contradict being intrinsically aware, like the gross 
elements.52 

Therefore, since all sentient beings have minds, and since 
all who have minds have intrinsic self-awareness, there is 
self-recognition from the moment of birth. 

This topic is known to those who understand scripture 
and reasoning. 

I t  is unimaginable that the numerous arrogant fools with 
little learning who are usurpers, pretenders, and fabricators 
of Dharrna, understand this topic, or have even heard about 
or seen it. 

Therefore, that  type of perverse view, in which self- 
recognition is sufficient, is the secret words of MBra. 

Reject that kind of evil view, the work of Mara, which 
says that the perfect path or the wrong path is determined by 
that sort of realization or lack of realization, and that there- 
fore liberation53 is through self-recognition. 

Objection: The meaning of self-recognition of the essence 
refers to just the realization that this consciousness of one's 
own mind is the buddha-body of reality. 
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[Reply:] Since this consciousness is the incompatible oppo- 
site of the buddha-body of reality, it is never the buddha-body 
of reality.54 

The specific Tibetan controversies surrounding the issue of instanta- 
neous enlightenment through recognition of the nature of the mind 
have recently been studied in depth by David J a c k s ~ n . ~ ~  As he has 
shown, it was mainly members of the K a m  schools in Tibet who 
maintained this doctrine, although it was certainly common in Chi- 
nese Ch'an Buddhism as well. Dolpopa quotes the position which is 
the object of his refutation as maintaining, "Through self-recognition 
the basis is purified without rejection." This may be understood as 
alluding to both the idea that through recognition of the essence of 
the thoughts or concepts (vikalpa, rnam rtog) as being the buddha- 
body of reality (dharmak6ya) they are purified or dissolved into the 
buddha-body of reality, and also to the idea that any afflicting emo- 
tion (klesa, nyon mongs) which arises is actually a manifestation or 
self-presencing (rang snang) of gnosis itself. Thus there is no need 
to reject thought or afflicting emotion, the basis or ground which is 
naturally purified by means of the recognition. This type of view- 
point was very widespread in Tibetan B ~ d d h i s m . ~ ~  

In marked contrast to these views, Dolpopa claimed that the 
definition of an ordinary sentient being or a buddha, and of saqsara 
or nirvana, was determined by the presence or absence of the in- 
cidental and temporary obscurations which veil the true nature of 
reality.57 It was not determined solely by a recognition of the na- 
ture of the mind or the thoughts. In a text of spiritual advice which 
he composed for the physician Tsultrim 0, Dolpopa wrote at length 
about these problematic issues: 

Even though deluded appearances are realized to be just 
deluded appearances, as long as this circulation of the vital 
winds and mind has not ceased, this appearance of delusion 
will not cease. Likewise, as long as jaundice is not cured, the 
appearance of the conch as yellow will not cease. To stop the 
circulation of the vital winds and mind it is necessary to have 
the sublime Dharma of Shambhala to the north, the heart 
advice of the Kalkins on the tenth spiritual level, the uncom- 
mon oral instructions of Kalacakra, who is the Buddha-na- 
ture; it cannot be stopped by other minor [instructions]. 
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When this circulation of the vital winds and mind has 
stopped, there is not an insentient state, or a nothingness. 
The abandoning of all pervasive conceptualization itself [yields] 
a spontaneous nonconceptual gnosis which transcends the 
phenomena of consciousness, and is a state of great nondual 
gnosis. It is like the curing of jaundice and seeing the white 
conch just as it exists, or the breaking of a vase and seeing 
the lamp flame that exists within it, or the clearing of clouds 
in the sky and seeing the planets and stars. Nevertheless, if 
that kind of realization is rare even among Dharma practitio- 
ners, and rare even among serious meditators, what need to 
even mention that it is so among other people. 

The Great Seal of radiant light, the inconceivable expanse 
of the four buddha-bodies and the five gnoses, is stated in 
authentic siitras and tantras to permanently exist in the hearts 
of all sentient beings. This is the truth, but those who have 
not penetrated the meaning of those [scriptures] exaggerate 
by saying that all apparent existence is the Great Seal, the 
four buddha-bodies, and the five 

He again picks up the same topic later in the text: 

In regard to that, while the buddha-body of the ground- 
buddhahood and the buddha-body of the result-buddhahood 
have not the slightest difference in essence, they are distin- 
guished as ground and result by means of the presence or 
absence of incidental stains. It is like referring to the expanse 
of the sky in situations when it is free or not free of clouds, 
and so forth. 

Buddhahood is stated to be the buddha-body of gnosis, 
and the incidental impurities are stated to be the groups of 
consciousness. In that way gnosis and consciousness are stated 
to be extremely different, like light and dark, or nectar and 
poison. Nevertheless, the differentiation of those two is very 
rare. These days the majority maintains that this very mind- 
as-such is the buddha-body of reality, self-arisen gnosis, and 
the Great Seal, and many maintain that concepts are the 
buddha-body of reality, the afflicting emotions are gnosis, 
saqnsiira and n i rvaa  are indivisible, these appearances and 
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sounds are the three buddha-bodies or the four buddha-bodies, 
and so forth.59 

And he concludes with the following advice: 

Seek out the uncommon esoteric instructions which sepa- 
rate natural radiant light and the incidental stains, like sepa- 
rating clear water and sediment. Without it, this incidental 
mind and deceptive mental events are taken to be the buddha- 
bodies, gnosis, and so forth, which is like taking poison to be 
medicine, or taking brass to be gold. And it will be maintained 
tha t  if this deceptive impure mind is recognized, i t  is 
buddhahood, but if it is not recognized it is sapsiira, and that 
if it is recognized it is gnosis, but if it is not recognized it is 
ignorance, and so forth, which are not in agreement with the 
words of the Buddha, and also contradict reason. For example, 
that is like maintaining that if this fire is recognized it is cool, 
but if it is not recognized i t  is hot, or maintaining that if this 
deadly poison is recognized i t  is nectar, but if i t  is not recog- 
nized it is poison, or maintaining that if this great abyss is 
recognized it is a pleasant plain, but if it is not recognized it 
is a great abyss, or maintaining that if this razor is recognized 
it cannot cut the body, but if it is not recognized i t  can cut, 
and so forth.60 

For Dolpopa appearances cannot be the manifestation or self- 
presencing of gnosis (ye shes rang snang), or the buddha-body of 
reality, because ordinary appearances are completely fictitious, 
imaginary (parikalpita) and dependent (paratantra) phenomena, 
which are both actually nonexistent. The fully established true 
nature (parini~panna), nondual gnosis, the buddha-body of reality, 
and so forth, are real and existent. Ordinary sentient beings spend 
their lives occupied with nonexistent phenomena, asleep to the 
reality of the true nature within each of them.61 Enlightenment is 
achieved only when the incidental obscurations are removed through 
the practice of the spiritual path, and the eternally present ground 
of emptiness, the Buddha-nature, is allowed to shine forth as the 
awakened result.62 

Dolpopa in these quotations mentions several times that ordi- 
nary consciousness is the opposite of the buddha-body of reality 



The Doctrine of the Buddha from Dolpo 105 

(dharmakdya), or is extremely different than gnosis. This is be- 
cause consciousness, in all its varieties, is only relative and empty 
of self-nature, whereas the buddha-body of reality and nondual 
gnosis are only empty of other relative phenomena. They are two 
great and separate kingdoms. And the objects of these two different 
states of perception are saqsara and nirvana, which are indivisible 
only in the sense that the first, which is actually nonexistent, could 
not appear without the presence of the second, which is truly ex- 
i ~ t e n t . ~ ~  For, as Kalkin Pundarika stated, "Existence and nirvaoa 
are not identical, but like a shadow and the sun."64 





Part Two 

Texts in Translation 



E~UEV 2.1 Dolpopa Sherab Gyaltsen. Detail of a fifbenth-century paW- 
ing of the ~ a c d w a  maqdala. Henars Collection, Zurich. (Photo by Michael 
Heme) 



Introduction to the Translation of 
A General Commentary on the Doctrine 

When Dolpopa first began to record his unique reconfiguration of 
the Buddhist Doctrine, he composed a number of small works to 
express his views. Although it  is not actually dated, the short text 
entitled A General Commentary on the Doctrine (Bstan pa spyi 
'grel) was certainly among those early efforts, and indeed seems 
to have been the most significant of them all.' There are several 
reasons for assigning an early date to this work. The commentary 
to the text, written by Nyaon Kunga Bal, was apparently com- 
pleted in the summer of 1333 while the great stiipa a t  Jonang 
was still under constr~ct ion.~ I t  was during the construction of 
this monument in the years 1330-1333 that Dolpopa had first 
openly spoken of the distinction between the relative as empty of 
self-nature and the absolute as empty of other. Several of the key 
technical terms Dolpopa first borrowed from certain Mahayana 
scriptures are found in A General Commentary on the Doctrine, 
but not the terms such as g z h n  stong ("empty of other"), and kun 
gzhi ye shes ("universal ground gnosis"), which seem to have been 
introduced only somewhat later. Although the full development of 
his radical innovations in terminology is not yet evident, most of 
the themes he would emphasize for the rest of his life already 
dominate this early work.3 Since the use of the contrasting terms 
rang stong and gzhan stong is, of course, found in The Ocean of 
Definitive Meaning (Nges don rgya mtsho), as well as in Nyaon's 
commentary, but not in A General Commentary on the Doctrine 
itself, i t  seems clear that  this brief work must be placed among 
the earliest of Dolpopa's compositions. 
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The importance of the text is underscored by the fact that it is 
mentioned in several sources as one of Dolpopa's three most impor- 
tant works, along with the Ocean of Definitive Meaning, which was 
perhaps also completed before the summer of 1333, and The Fourth 
Council, composed in the last years of his life.4 A General Commen- 
tary on the Doctrine was perhaps the first attempt by Dolpopa to 
present a systematic summary of how his revolutionary vision 
encompassed the entire scope of the Buddhist tradition, from the 
earliest teachings of the First Turning of the Dharma Wheel up 
through those of the tantras. This would help to explain why it was 
singled out within the Jonang tradition as a significant work de- 
spite its brevity. 

A General Commentary on the Doctrine is also the only one of 
Dolpopa's works to itself receive full treatment by another writer 
in a separate commentary. The fact that Nyaon Kunga Bal, one of 
Dolpopa's most important disciples, chose to compose a detailed 
commentary to explain the text is indicative of its important role 
in the first spread of Dolpopa's teachings5 Nyaon's commentary, 
entitled Removing Mental Darkness to Illuminate the True Inten- 
tions (Dgongs pa rnam gsal yid kyi mun sel), was composed at 
Jonang itself, and clearly follows Dolpopa's own explanation of his 
text.6 A General Commentary on the Doctrine may have been widely 
distributed very early, since Nyaon's commentary on it was re- 
quested from afar by a certain Tashi Dorje, identified as the impe- 
rial chaplain (bla'i mchod gnas) of a Chinese E m p e r ~ r . ~  An indication 
of the impact of Dolpopa's text upon another of his main disciples, 
Tangpoche Kunga Bum (1331-1402), is also recorded. When still 
young, Kunga Bum saw a copy of A General Commentary on the 
Doctrine, which caused him to feel great devotion to Dolpopa. As a 
result he then traveled to Jonang and received extensive teachings 
and initiations from the master h i m ~ e l f . ~  

A General Commentary on the Doctrine is structured as a 
prayer, and was clearly composed in a state of deep inspiration 
and faith. When Dolpopa himself recited this text, as well as 
several others specifically mentioned in his biography, he did SO 

with great feeling: 

At the end of intensely praying according to the exceptional 
supplications he had composed, such as A General Commentary 
on the Doctrine, which is a supplication to the masters and 



Introduction to A General Commentary on thp Doctrine 111 

chosen deities indivisible, tears flowed like rain from his eyes 
as he prayed with deep feeling, 'You know! You kn~w!% 

This work is one which would have been memorized and recited by 
members of the Jonang tradition, both as a devotional text and as 
a summary of Dolpopa's teachings. This was clearly the case dur- 
ing Dolpopa's life. For example, as he departed from Central Tibet 
in 1360, and was being carried by palanquin to the northern shore 
of the Tsangpo River, the members of the Sangha were reciting A 
General Commentary on the Doctrine as an incredible mass of 
hysterically wailing people surrounded him, distraught a t  his de- 
parture, many of them falling senseless to the ground.1° Two hun- 
dred years later A General Commentary on the Doctrine was one of 
the main works of Dolpopa that was still being transmitted and 
studied at Jonang.ll 

There are many types of commentaries for the purpose of un- 
raveling the words and meaning of a given text. According to Nyaon, 
the present text by Dolpopa may be considered "a commentary on 
difficult points" (dka' 'grel), because it makes it possible to easily 
realize the meaning of the scriptures of the Doctrine which are 
otherwise difficult to understand, or as "a commentary of condensed 
meaning" (bsdus don 'grel pa), because it presents the principle 
meaning of the Buddha's message in a condensed fashion. I t  is 
called A General Commentary on the Doctrine (Bstan pa spyi 'grel) 
because it comments upon the essential meaning of all the siitras 
and tantras, and not upon the specific meaning of individual sutras 
and tantras.12 

In discussing Dolpopa's motives for composing A General Com- 
mentary on the Doctrine, Nyaon notes that one purpose of the wurk 
was to provide a reliable and easily understood guide to the prin- 
cipal meaning of the immaculate siitras and tantras. This text was 
thus specifically intended for those individuals who were intently 
focused upon the practice of the profound path of meditation, and 
not inclined towards the extensive study and contemplation of the 
vast scriptures and commentaries of the Buddhist tradition.13 Nyaon 
further characterizes the work as a presentation of the complete 
definitive meaning of the siitras and tantras, and as a work which 
unravels the knots of their "adamantine words" (rdo rje'i tshig) in 
a style that produces a lucid state of mind when it is heard. If the 
text is contemplated, the ultimate nature of relative and absolute 
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truth will be realized, and if it is meditated upon correctly, the 
sublime attainment will be achieved. Its phrasing is elegant, and 
although the words are brief, the meaning is vast.14 

The following translation of A General Commentary on the 
Doctrine is based upon the Bhutanese edition of the text made from 
tracings of the original Gyaltse Dzong blocks. The Dzamtang edi- 
tion has also been consulted, and any important textual variants 
have been discussed in the notes to the translation. The headings 
provided in a smaller bold type within parentheses in the transla- 
tion represent the topical outline found in Nyaon's commentary. 
The annotations to the translation are all close paraphrases or 
translations of Nyaon's own comments, and thus perhaps represent 
Dolpopa's own explanations of the text, or at least its meaning as 
understood by one of his closest disciples and Dharma heirs. It is 
strongly recommended that the translation of Dolpopa's text be 
read together with these notes. Page numbers from the Bhutanese 
edition of the Bstan pa spyi 'grel have been placed in the text 
within brackets. A few words not found in the Tibetan, but which 
were thought to be helpful in the translation, have been placed 
within brackets. 

One subject in the following translation requires specific com- 
ment. In the Tibetan text there is frequent mention of the three 
well-known "Turnings of the Dharma Wheel." In the original Ti- 
betan a "Turning of the Dharma Wheel" is always referred to by 
the abbreviated terms "Dharma Wheel" (chos 'khor) or "Wheel" 
('khor lo). For example, instead of "First Turning of the Dharma 
Wheel" the text simply reads "First Dharma Wheel." This conven- 
tion has been followed in the translation, but the full phrases have 
been used when providing explanations in the notes. 



The Supplication Entitled 
A General Commentary on the Doctrine 

(Opening expreeeione of homage and offexing) 

OM GURU BUDDHA BODHISATTVEBHYO 
NAMO N A M M 1  

I respectfidly pay homage and take refuge at the immaculate 
lotus-feet of the Dharma Lords, the excellent masters, the emanation 
buddha-bodies. Please grace me at  all times with your great love.2 

I bow a t  the feet of the permanent, stable, and eternal 
precious Dharma Lords, the masters endowed with the four 
reliances, 

Who spontaneously perform enlightened actions filling space, 
and clarify the unmistaken definitive secret of the absolute3 

(Main Section) 

(1 Reapemfully bowing to the maatera becaw they correctly 
realize and teach the individual intended meaninga of the thme 

Dharrna Wheels in eequence) 

(la Reapemfully bowing to the mastere becauee they w d y  
realize and teach the intended meaning of the First Dharma Wheel) 

I bow a t  the feet of the masters who carefully teach that 
all composite phenomena are impermanent, unstable, and 
changeable, 

113 
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Like a mountain waterfall, like a cloud, like lightning, 
and like dew,,, on a blade of grass.' 

I bow at  the feet of the masters who teach that the nature 
of suffering is the same for the entire three realms, 

Like being caught in a pit of fire or in a vicious viper's 
mouth, or like a bee circling inside a pot.5 

I bow at  the feet of the masters who teach that those who 
cling to the impure body as pure 

Are the same as ignorant children who like and desire a 
vase of vomit beautified with  ornament^.^ 

I bow at  the feet of the masters who cause sentient beings 
who delight in samsara itself to feel revulsion and sadness 
toward the impermanent and the impure, 

And then teach them the Four Truths for entering the 
path of empty and peaceful selfles~ness.~ 

( lb  Respectfully bowing to the maeters because they correctly realize 
and teach the intended meaning of the Second Dharma Wheel) 

I bow at  the feet of the masters who teach that all phe- 
nomena , arise just from conditions, 

Without any self, sentient beings, soul, or creator, and are 
like a dream, an illusion, a mirage, or an echo.8 

I bow at the feet of the masters who clearly teach that 
objects appear to be external, but are merely the habitual 
propensities of mind, 

And that even mind, intellect, and consciousness are mere 
names, mere designations, just empty like space.g 

I bow at the feet of the masters who teach that the aggre- 
gates of form, and so forth, are only as substantial as foam, 
water bubbles, a mirage, and so forth, 

And who teach that the bases of sense cognition are the 
same as an empty town, and the constituents the same as 
vicious vipers.1° 
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I bow at the feet of the masters who teach that all the 
phenomena of existence and n i r v m  are birthless and ceaseless, 

Free from going, coming, and remaining, and without ex- 
treme and middle, each empty by nature." 

(lc R e s w y  bowing to the masters because they comedy redze 
and teach the intended meaning of the Third D h a  Wheel) 

I bow a t  the feet of the masters who teach that like a butter 
lamp inside a vase, the treasure of a pauper, and so forth, 

The Buddha-nature of radiant light and the buddha-body 
of reality exist within the sheath of the relative, incidental 
aggregates.12 

I bow a t  the feet of the masters who state that all the 
imagined and dependent phenomena are nonexistent, but the 
fully established true nature is never nonexistent, 

Thus carefully distinguishing and teaching that which 
transcends existence and nonexistence, and eternalism and 
nihilism.13 

I bow a t  the feet of the masters who state that all relative 
phenomena are merely the dependent origination of cause and 
result, while the self-arisen absolute transcends dependent 
origination, ,-, 

Thus teaching the difference between the gnosis that arises 
from conditions, and that which is self-arisen.14 

(2 Reepectfully bowing to the mastere becauee they comedy 
realize and teach the meaning of tanka, and mainly what ia 

expressed in the IUla& tantra) 

I bow a t  the feet of the masters who state that all outer 
and inner phenomena are merely the deluded sphere of igno- 
rance, while the other is the true nature, self-arisen gnosis, 

Thus teaching the distinction between consciousness and 
gnosis, samsara and nirvaga, and the two tmths.l5 

I bow a t  the feet of the masters who distinguish and teach 
that the relative threefold universe is a deluded appearance, 
a mere fiction; 
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Whereas, the absolute threefold universe, the Buddha- 
nature, is the indestructible, nonfictional, undeluded appearance.16 

(3 Respectfully bowing to the maeters because they 
correctly realize and teach the intended meaning of all three 

Dharma Wheels) 

I bow at  the feet of the masters who teach the intentions 
of the Dharma Wheel of the Four Truths, 

The Dharma Wheel of no characteristics, and the Dharma 
Wheel of certainty in the absolute.17 

I bow at  the feet of the masters who cleanse the three 
coarse, subtle, and extremely subtle stains with the nectar of 
the three Wheels in sequence, 

[Enabling disciples] to obtain the sublime jewel of the 
buddha-body of reality free from stain.18 

I bow at  the feet of the masters who teach those who 
maintain [the existence ofl external objects that everything is 
mind, who teach the Madhyamaka of no appearance to those 
who are attached to mind, 

And who teach the Madhyamaka of perfect appearance to  
those who maintain no appearance.lg 

I bow at  the feet of the masters who teach the Dharma of 
cause and result to the inferior, who teach those who adhere 
to existence that everything is empty, 

And who teach the Buddha-nature of radiant light to those 
who maintain nothing.20 

(4 Respeddly bowing to the masters because they wmectly realize 
and teach the intended meaning of both stitra and tantra) 

I bow at the feet of the masters who teach the vehicle of 
the listeners to those of inferior faculties, the vehicle of the 
solitary buddhas to those of middling faculties, ,,, 

And the siitra and mantra styles of cause and result in 
the sublime vehicle to the superior.21 
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I bow to you who care for trainees with the three Wheels 
in sequence, and especially secret mantra, 

Just  like parents care for infants, adolescents, and young 
adults according to their de~e lopment .~~  

I bow to you who also teach the three Wheels in sequence, 
and especially the tradition of mantra, according to the char- 
acter of trainees, 

Like assigning work to an inferior, middling, or superior 
child according to character.23 

I bow to you who teach that the three-storied mansion of 
the Buddhist Doctrine of the three Wheels in sequence, 

And especially of secret mantra, is to be climbed in se- 
quence, like climbing to the top of a three-storied mansion." 

I bow to you who teach the cleansing of the Buddha-nature 
by the three Wheels in sequence, and especially by secret 
mantra, 

Just  like three layers of stain upon a jewel are cleansed 
in sequence by a jeweler.15 

(5 In particular, respeddy bowing to the m a s h  becauae they 
correctly realize and teach the intended meaning of mantra) 

(5a Praise by presenting the M e s  of ultimate blies and emptkeaa) 

I bow to you who teach that the Buddha-nature has an- 
other cause and result. 

The other cause is the empty images of radiant light, and 
the other result is immutable great bliss, similar to the eight 
prognostic 

(5b Praise by presenting a number of the names of 
ultimate emptineae) 

I bow to you who teach that many various names, such as 
Secret, Great Secret, Element of Space, and Visvamata, 

Source of Phenomena, Lotus, Bhaga, Lion-throne, Nairatmya, 
and ,a,, Varahi, have the single meaning of emptiness.17 
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(6c Raiee by preeenting a number of the names of 
ultimate great blise) 

I bow to you who teach that the many names of that itself, 
such as Vajra, Drop, Heruka, and Gathering, 

Restraint, He, Great Compassion, Primal Buddha, and 
Enlightenment Mind, have the single meaning of great bliss.28 

(6d Raiee by presenting a number of the namee of the total 
integration of bliee and emptineee) 

I bow to you who teach that many names, such as 
Vajrasattva, Evarp, Kiilacakra, and Cakrasarpvara, 

Hevajra, Miiyiijiila, and Guhyasamiija, have the single 
meaning of total i n t e g r a t i ~ n . ~ ~  

(6 Respectdilly bowing to the maatera because they 
correctly realize and teach the intended meaning of the ground, 

path, and result) 

I bow to you who teach that total integration, indivisible, 
equal-flavored, and indestructible self-arisen gnosis, the pri- 
mal Buddha, 

Is present in everyone as thusness with stains, is like the 
sky, and exists as the universal ground.30 

I bow to you who teach the path of the Vajrayoga, the 
perfection of transcendent knowledge, the Atiyoga, 

And the meditation of the Great Seal, together with its 
branches, as the method for separating that from the sheath 
of the stains.31 

I bow to you who teach that through the sublime method 
of the path, that which is present as the ground is merely 
actualized as the result, 

An immaculate thusness from which all stains have been 
purged, like the sky clear of clouds, and so forth.32 
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(7 Reepectfully bowing to the maetere becauee they d y  
realize and teach the two buddha-b&, together with their 

enlightened activitiee, which are the reeult of the two aeeembliee) 

I bow to you who teach that the sheath of stains upon self- 
arisen gnosis is destroyed by the assembly of the nonconceptual 
gnosis of immutable radiant light, 

And the excellent benefit for oneself is achieved through 
the absolute buddha-body of reality.33 

I bow to you who teach that the assembly of merit, which 
accomplishes benefit and happiness, [and which is created] 
by a special attitude of great love for those who go without 
understanding, ,,,, 

Fully produces the excellent relative buddha-bodies of form, 
and accomplishes the excellent benefit of others.34 

I bow to you who teach that after fully perfecting a sea of 
prayers, fully maturing a sea of sentient beings, 

And fully purifying a sea of pure realms, one dissolves 
into the perfect ~ulminat ion.~~ 

I bow to you who teach that due to prior impetus, benefit 
to others will spontaneously occur in all directions and at all 
times, even without effort and without thought, 

Like the fine vase, the sun, the jewel, the heavenly tree, 
and the divine 

(8 Respectfully bowing to the maetere becauee they correctly 
realize and teach the ultimate intended meaning of everything, 

such ae the three Dharma Wheels in eequence) 

I bow to you who teach that the ultimate Dharma Wheel 
is the Final Wheel, the ultimate vehicle is the MahZiyBna, 

The ultimate Mahayiina is the vehicle of the Buddha- 
nature, and the ultimate Buddha-nature is great bliss.37 



120 The Buddha from Dolpo 

I bow to you who teach that the ultimate Doctrine is the 
Mahayana, the ultimate Mahayana is the Mantrayana, 

The ultimate mantra is Kalacakra, and the ultimate 
Kiilacakra is bliss and emptiness.38 

I bow to you who teach that the ultimate philosophical 
system is the Great Madhyamaka, the ultimate Madhyamaka 
is birthless and free from extremes, 

The ultimate freedom from extremes is natural radiant 
light, and ultimate radiant light is great bliss.39 

I bow to you who teach that the ultimate view is empti- 
ness free from extremes, the ultimate emptiness is a referen- 
tial emptiness, ,,,, 

The ultimate conduct is great compassion, and the ulti- 
mate compassion is n~nreferential .~~ 

I bow to you who teach for the benefit of ultimate disciples 
that the ultimate initiation is the transcendent initiation, 

The ultimate realization is the definitive meaning of the 
perfection stage, and the ultimate attainment is the great sub- 
lime attain~nent.~' 

I bow to you who teach that the ultimate mandala is 
sublime natural radiant light, the ultimate deity is the buddha- 
body of the gnosis of bliss and emptiness, 

The ultimate seal is the Great Seal of radiant light, and 
the ultimate mantra protects the mind.42 

I bow to you who teach the complete ultimate Dharma of 
the ultimate ground as thusness with stains, 

The ultimate path as the Six-branch Yoga, and the ulti- 
mate result as the thusness of the separated result.43 
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This supplication, entitled A General Commentary on the Doctrine, 
was composed by Sherab Gyaltsen Balzangpo, a servant of the 
Dharma Lords, the excellent masters.44 

By this virtue, may I and all sentient beings actualize the 
separated result of the absolute buddha-body of reality, 

And by means of the produced result of the twofold rela- 
tive buddha-bodies of form, work for the benefit of others for 
the duration of samsara.* 

For as long as that has not been achieved, by means of the 
three Wheels in sequence, and especially secret mantra, , ,  

May I always strive to cleanse in sequence the stains upon 
my own and other's Buddha-nature.46 





Introduction to the Translation of 
The Fourth Council 

During his long teaching career Dolpopa composed a large number 
of treatises dealing with what he considered to be the most crucial 
issues facing scholars and practitioners of the Buddhist teachings 
in fou~-teenth-century Tibet. Many of these issues continue to be of 
great interest to the present day. Among his many compositions, 
three are most often singled out as major works. These are the 
brief A General Commentary on the Doctrine (Bstan pa spyi 'grel) 
and the massive The Ocean of Definitive Meaning: A Mountain 
Dharma (Ri chos nges don rgya mtsho), both probably completed 
before 1333, and The Fourth Council (Bka' bsdu bzhi pa), along 
with its autocommentary (rang 'grel) and summary (bsdus don), 
composed in the last years of Dolpopa's life.' In many ways The 
Fourth Council is the culmination of Dolpopa's literary output. As 
his last major work, this text may be seen as a final verse summa- 
tion of Dolpopa's views on the various topics that had concerned 
him throughout his life. 

I t  is of special interest that Dolpopa composed The Fourth 
Council (Bka' bsdu bzhi pa) and its autocommentary a t  the re- 
quest of Lama Dampa Sijnam Gyaltsen, one of the most respected 
masters in the history of the Sakya tradition. Lama Dampa's 
request is significant because of the implication that he was not 
totally opposed to Dolpopa's controversial theories, which were 
largely rejected by the Sakya tradition in the following centuries. 
On an earlier occasion, which can only be dated to between the 
years 1352 and 1355, Lama Dampa had also come to Jonang and 
engaged in extensive discussions of Dharma with D01popa.~ The 
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actual circumstances of his request to Dolpopa for the composi- 
tion of works such as  The Fourth Council are mentioned in sev- 
eral sources. In the summer of 1358 Dolpopa departed from 
Jonang a t  the start  of a trip to Central Tibet. Along the way he 
spent a year teaching a t  the monasteries of Neysar and Cholung. 
Lama Dampa met Dolpopa a t  Cholung, presented lavish offer- 
ings of horses and gold, and requested the composition of a 
number of texts, foremost among which were The Fourth Coun- 
cil (Bka' bsdu bzhi pa) and its au to~ommentary .~  Almost all the 
available evidence leads to the conclusion that  the text was 
composed in 135€L4 Traditionally a text would always be given 
first to the person who had made the original request. Since it 
is certain that  Lama Dampa himself received the textual trans- 
mission of the work from Dolpopa sometime between the ninth 
month of the Dog year (1358) and the first month of the Pig year 
(1359), the actual composition was probably made during or 
shortly before that  period as  well.= 

Although The Fourth Council was undoubtedly one of Dolpopa's 
most important and influential works, extant references to it by 
other Tibetan writers after the time of Dolpopa are almost nonex- 
i ~ t e n t . ~  This is certainly due to the severe repression of the Jonang 
tradition which was discussed above in chapter 2, section 3. 
Dolpopa's writings, along with those of the Sakya Zhentong advo- 
cate Panchen Shakya Chokden and Jonang Tiiranatha, were banned 
by the Tibetan government, and copies were either destroyed or 
sealed. 

The earliest mention of The Fourth Council by another author 
is probably the quotations found in Lhey Gyaltsen's biography of 
Dolpopa. The only other known contemporary mention of The Fourth 
Council is by Dolpopa's disciple Barawa Gyaltsen Balzang, who 
refers to it as "our pure teaching of The Fourth Council" (rang re'i 
bka' bsdu bzhi pa'i bka' yang dug pa).7 

Only two editions of The Fourth Council and its autocommen- 
tary, and one of the summary, are presently available. Until 1984, 
when the first edition was published in Bhutan, the text was thought 
to have been lost. The Bhutanese edition is a tracing of a print 
originally from the fortress of Gyaltse. This version of The Fourth 
Council and its autocommentary has been followed in the transla- 
tion below. In 1990 M. Kapstein located a set of the Collected 
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Works of Dolpopa which had been preserved a t  the monastery of 
Dzamtang in Eastern Tibet? The Dzamtang edition also contains 
copies of The Fourth Council and its autocommentary, as well as 
the otherwise unavailable summary. The Dzamtang edition of these 
texts is written in a somewhat unusual local cursive script. 

The following translation follows the versified root text (rtsa 
ba) of The Fourth Council (Bka' bsdu bzhi pa) as found in the 
edition published in Bhutan. The readings in this edition are gen- 
erally preferable to those of the Dzamtang edition. Whenever a 
significant reading in the Dzamtang edition has been chosen over 
that of the Bhutanese edition it has been mentioned in a note. The 
Bhutanese edition of the autocommentary (rang 'grel) has also been 
used extensively to provide notes to the basic text. In addition, 
virtually the entire text of Dolpopa's own condensed commentary, 
A Commentary on the Condensed Meaning of the Fourth Council 
(Bka' bsdu bzhi pa'i bsdus don 'grel pa),  has been translated and 
inserted into the basic text in a smaller bold type within parenthe- 
ses. Page numbers from this summary have been inserted into the 
text at  the appropriate points. The inclusion of the summary makes 
the structure of the basic text much clearer, and provides further 
important information from Dolpopa himself on the issues a t  hand. 
Page numbers from the Bhutanese edition have been placed in the 
text within brackets. Words and phrases not found in the Tibetan, 
but which were thought to be helpful in the translation, have been 
placed within brackets. 

A final word to the reader of The Fourth Council. It is perhaps 
helpful to remember that no one understands everything that is 
said in a text such as this. Later Tibetan authors mention that 
even Dolpopa's greatest disciples and Dharma heirs did not pre- 
cisely grasp the full subtlety and depth of their master's geniwg 
The Fourth Council was specifically written at  the request of an- 
other one of Tibet's most exceptional luminaries, Lama Dampa 
Sonam Gyaltsen. Dolpopa takes the expertise of the reader for 
granted. Whereas the earlier A General Commentary on the Doc- 
trine was specifically written for individuals who were not inclined 
towards extensive study and contemplation of Buddhist literature, 
this final work touches upon many themes, and often combines 
terminology and lines of thought from several different areas of the 
Buddhist tradition simultaneously. Whereas these nuances would 
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have been appreciated by the advanced audience for whom the text 
was originally intended, some are unavoidably lost in the process 
of providing an understandable translation. Hopefully the notes 
from the autocommentary and other sources will be useful in this 
regard. 



The Great Calculation of the 
Doctrine Which Has the Significance 

of a Fourth CounciP 

(Homage to all the eourcee of refuge in general ,,,) 

OM GURU BUDDHA BODHISATTVEBHYO NAMO 
N A M W  

(Homage to ultimate buddhahood, the thuaneaa of d '  gno6h) 

I respectfully pay homage to the absolute perfect Buddha, 
the Blessed One who is thusness, ultimate purity, self,3 great 
bliss, and permanence. 

(The pledge of composition) 

I will thoroughly explain the classification of both [sets] of 
four 

(The general nature of both eeta of four eom) 

The great four eons concern the quality of the eons of a 
cosmic age; whereas, the lesser four eons concern the quality of 
the D~ctr ine.~ 

(The duration in years of both eete of fbur eom) 

The years of the first [set] are four million three hundred 
and twenty thousand, a quarter of which is stated to be a 
"f00t."~ 
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One foot, two, three, and four, in sequence, are stated to 
be the Kaliyuga, the Dvgparayuga, the Tretayuga, and the 
WaY-uga. ,,,I 

As for the lesser four eons, concerning the quality of the 
Doctrine, the duration of each of the four eons is a quarter of 
twenty-one thousand six hundred human years.7 

(The epecific identiiication of the leeeer four eons) 

The flawless, with the entire qualities, is the Wayuga 
Dharma. When a quarter has degenerated, it is the former 
Tretayuga. When half has degenerated, it becomes the latter 
Tretayuga. 

The remainder when three quarters has degenerated is 
the Dvfiparayuga. If there is not even one quarter, it is the 
Kaliyuga, stated to be the negative dharma of the anti-gods 
and  barbarian^.^ 

(The w y u g a  Dharma ae the valid witneee ,,,,,) 

Thoroughly understanding each of those divisions, I wish 
to purge the Doctrine, ,sseI 

And wishing for myself and others to enter upon a fine 
path, I honor the sublime Wayuga Dharma as a witness. 

(The doubtful reliability of all explanatione h m  the flawed 
Tretayuga treatieee) 

The Tretayuga and later [eons] are flawed, and their trea- 
tises which have been diluted like milk in the marketplace 
are in every case unfit to act as witnesses. 

The higher refutes the lower, as the higher philosophical 
systems refute the lower. 

(The pure view, meditation, and conduct ae etated in the flawleee 
W y u g a  Dh-a) 

The Wayuga Dharma is the immaculate words of the 
Victor, and those well spoken by the lords on the tenth spiri- 
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tual level, and by the great originators of systems which are 
flawless and endowed with sublime qualities." 

In that  tradition all is not empty of self-nature. Finely 
distinguishing empty of self-nature and empty of other, 
whatever is relative is all stated to be empty of self-nature, 
and whatever is absolute is stated to be precisely empty of 
other. 

(The mode of &ten- of the two truths) 

Why? Because in regard to the two truths there are stated 
to be two modes of truth, two modes of manifestation, and two 
modes of emptiness,1° 

And because the many forms of exaggeration and denigra- 
tion,ll flawed and flawless contradiction,12 and so forth, phe- 
nomena and true nature, and composite and noncomposite,13 
are stated to be two great kingdoms.14 

(The reason why the two truths cannot be said to have the same 
or another essence) 

It is impossible for the two truths to have a single essence, 
but they are also not different in essence, nor are they without 
any difference, f o r ,  there is the difference of the exclusion of 
a single essence. 

In regard to precisely this, it is stated that the essence is 
inexpressible as precisely one or another.15 

Precisely this procedure also [applies] to phenomena and 
true nature, and for samsara and nirvii~a, limit and center, 
incidental and primordial, fabricated and natural, and husk 
and essence, the procedure is also precisely this. 

(The opinione of those with perveree views)16 

Those of the Tretayuga and later [eons] say other than 
that: Except for what is empty of self-nature, that which is 
empty of other does not fit the definition of emptiness. 

Therefore, whatever is stated to be the ultimate profound 
mode of reality, such as the absolute expanse of reality, 
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thusness, natural radiant light, natural coemergence, and the 
natural immutable state, 

The ultimate buddha-body of reality, the ultimate perfec- 
tion of transcendent knowledge, the ultimate Madhyamaka,17 
the ultimate nirvana, and the ultimate great enlightenment, 

The ultimate Buddha, ultimate Dharma, ultimate Sahgha, 
ultimate deities and mantras, and ultimate tantras and 
mandalas, are all said to be precisely empty of self-nature. 

They claim that what is empty of self-nature is the ulti- 
mate profound mode of reality, such as absolute truth, the 
expanse of reality, the true nature, and thusness. 

Without dividing the two truths into two kingdoms, they 
claim that ,3,, whatever is manifest is relative truth and 
whatever is empty is absolute truth. 

They say that the manifest and the empty are in essence 
indivisible, so there is a single essence, but with different 
facets. 

Without dividing samsara and nirvana into two kingdoms, 
they say that the manifest aspect is s q s a r a  and the empty 
aspect is nirvma, and also claim the meaning of the indivis- 
ibility of samsara and nirvana to be like that. 

It is stated that the flawed contradiction is relative truth 
and the flawless contradiction is absolute truth. 

But without dividing them into two such kingdoms,le they 
say that what is manifest and empty are the two truths. 

It is stated that the object of action for a dialectician is 
samsara and the object of action for a yoga practitioner is 
nirvana. 

But without dividing them into two such kingdoms, they 
claim the pair of manifest and empty to be the meaning of 
samsara and nirvana. 

(The extreme consequences of maintaining that whatever 
is manifest is relative truth and whatever is empty is 

absolute truth) 

If everything manifest is relative samsara, the manifesta- 
tion of the absolute would also be relative sams8ra.lg 

If everything empty is absolute nirviiga, all that is empty 
of self-nature would be absolute nirvana. 
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If that is claimed, the consequence would be that all suf- 
ferings and their sources would also be absolute nirvaw. 

If even that is claimed, they would be taintless, and also 
pure, self, great bliss, and ~ermanent .~"  

All the absolute qualities such as the powers, which are as 
numerous as the sands of the river Ganges, would also be com- 

plete. ,,, 
Those [sufferings and their sources] would be the ultimate 

which are to be taken up. 

They would be the ultimate source of refuge for living 
beings. 

They would be the ultimate omniscient g n ~ s i s . ~ '  
They would also be the imperishable adamantine buddha- 

body. 
They would also be the adamantine deities, mantras, and 

tantras. 
They would be the five great immutable emptinesses, the 

six immutable empty drops, and so forth, and all the natu- 
rally primordial phenomena, such as the ultimate Evarp of 
the profound mode of reality,22 

The ultimate I, the ultimate Haqkga, the adamantine 
lotus, the adamantine spiritual being, the adamantine bhag8, 
the adamantine summit, the adamantine expanse, the tetra- 
hedron drop, and the adamantine vowels and  consonant^.^^ 

I t  would be totally incorrect to reject [those sufferings and 
their sources] with the antidote. 

To reject them would mean that the Truth of the Path 
would really be meaningless." 

The attainment of buddhahood would be totally impossible. 
Dharma and Sangha would also be impossible. 
In this [position] there are also infinite other faults and flaws. 

(The extreme coneequencee of maintaining that the two truth 
are identical in eeaence, and that eaqmdra and nim- are 

identical in easence ,,,I 

If the two truths, and samsara and n i rva~a ,  are identical 
in essence, examine whether it is feasible or not to separate 
the Buddha-nature and the incidental stains!25 
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As it is feasible to destroy the incidental stains, is it also 
feasible to destroy the Buddha-nature, or what? 

As the incidental stains are composite, is the Buddha- 
nature also ,,, composite, or what? 

As the incidental stains are relative, is the Buddha-nature 
also relative, or what? 

As the incidental stains are the imagined nature, is the 
Buddha-nature also the imagined nature, or what? 

As the incidental stains are the inner and outer, is the 
Buddha-nature also inner and outer, or what?26 

As the Buddha-nature is absolute, are the incidental stains 
also absolute, or what? 

As the Buddha-nature is permanent, are the incidental 
stains also permanent, or what? 

As the Buddha-nature is the fully established nature, are 
the incidental stains also the fully established nature, or what? 

As the Buddha-nature is Buddha, are the incidental stains 
also Buddha, or what? 

As the Buddha-nature is self-arisen, are the incidental 
stains also self-arisen, or what? 

As the Buddha-nature is gnosis, are the incidental stains 
also gnosis, or what? 

As the Buddha-nature is omniscient, are the incidental 
stains also omniscient, or what? 

As the Buddha-nature is the expanse of reality, are the 
incidental stains also the expanse of reality, or what? 

As the Buddha-nature is great bliss, are the incidental 
stains also great bliss, or what? .,,, 

As the Buddha-nature is nirvana, are the incidental stains 
also nirvapa, or what? 

As the Buddha-nature is the perfection of transcendent 
knowledge, are the incidental stains also the perfection of 
transcendent knowledge, or what? 

As the Buddha-nature is Madhyamaka, are the incidental 
stains also Madhyamaka, or what? 

As the Buddha-nature is empty of other, are the inciden- 
tal stains also empty of other, or what? 

As the Buddha-nature is the ground of emptiness, are the 
incidental stains also the ground of emptiness, or what? 

As the Buddha-nature is the sublime other, are the inci- 
dental stains also the sublime other, or what? 
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As the Buddha-nature is the Truth of Cessation, are the 
incidental stains also the Truth of Cessation, or what? 

As the Buddha-nature is the ground of cessation, are the 
incidental stains also the ground of cessation, or what? 

As the Buddha-nature is the ground of separation, are the 
incidental stains also the ground of separation, or what? 

As the Buddha-nature is the ground of isolation, are the 
incidental stains also the ground of isolation, or what? 

As the Buddha-nature is the ground of purity, are the 
incidental stains also the ground of purity, or what? 

As the Buddha-nature is the ground of absence, are the 
incidental w,2, stains also the ground of absence, or what? 

If they are claimed to be so, there are infinite faults and 
flaws. 

(Our own &awlem tradition) 

For the m a y u g a  tradition, those faults and flaws do not 
exist. 

(The flawed opinion) 

To claim that everything knowable is included in [the cat- 
egories ofl entity and nonentity is the tradition of the Tretayuga 
and later [eons]. 

(With the use of the autocommentmy, preeenting a refutation of 
that opinion through BCfipture and mamning) 

Although the Madhyamaka of the true nature is the most 
sublime of knowables, to accept it as a third category, never 
an entity or nonentity, is the m a y u g a  tradition. 

Therefore, everything is not included within entity and 
nonentity, because there is a third category.27 

(With the uee of the autocommentmy, establiehing through the 
scripture and reasoning of the m y u g a  that everything knowable 
ie included in the two categories of the inanimate and the aware) 

In this m a y u g a  Dharma tradition everything is deter- 
mined to be either inanimate or aware, therefore there is no 
third category in regard to that.2e 
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(PFoof that the expanse of reality is cognition) 

Those of the Tretayuga and later [eons] claim that the true 
nature, thusness, is a third category which is never inanimate 
or aware. 

If the expanse of reality is not intrinsic awareness, what 
about the gnosis of indivisible space and intrinsic awareness? 

What about the gnosis of the expanse of reality? 
What about absolute self-arisen g n o ~ i s ? ~ ~  
"I bow to you, absolute immobile and discriminating in- 

trinsic self-awareness, absolute total intrinsic awareness of 
self and intrinsic awareness of others, 

"Absolute excellent cognition of all and intrinsic aware- 
ness of all, the absolute omnipotent self of the five gnoses, 
absolute self-arisen buddha-body of gnosis, 

"Sea of absolute omniscient gnosis, retainer of the trea- 
sury of , ,  absolute omniscient gnosis, 

"Absolute gnosis, great source of gnosis, endowed with 
absolute gnosis and awareness of existence and nonexistence, 

"Upholder of each and every absolute buddha-body of 
gnosis, absolute Samantabhadra with fine intelligence, great 
essence of all absolute buddhahood, 

"The great absolute offering of vast passion, the great 
absolute offering of vast hatred, the great absolute offering of 
vast ignorance, 

"The great absolute offering of vast wrath, and the great 
absolute offering of vast attachment, 

"The vast bliss of great absolute desire, the vast pleasure 
of great absolute joy, holder of the great magic of absolute 
expertise, 

"The joy beyond joy of the great absolute magic, site of the 
meditative concentration of absolute great mental stability, 

"Holder of the body of great absolute transcendent knowl- 
edge, sea of the gnosis of absolute prayer, 

"Absolute great love, infinite in nature, absolute great com- 
passion, sublime intellect, absolute great transcendent knowl- 
edge, endowed with great intellect, 

"Absolute great expertise, great method, the absolute ten 
gnoses with a pristine quintes~ence,~~ 

"Holder of the ten pristine absolute gnoses, absolute sole 
cognition, ,,,,, definitely bright, 
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"Holder of the realization of the eight  knowledge^,^^ great 
fire of absolute transcendent knowledge and gnosis, brilliant 
manifestation of absolute gnosis, 

"Flame of absolute gnosis, pellucid light, absolute buddha- 
hood, unsurpassed enlightenment, 

"Absolute buddhahood, Mahiivairocana, absolute perfect 
buddhahood, guide for the world, 

"Pure and pristine intrinsic awareness of the three abso- 
lutes, the six absolute c1ai1-voyances, and the six subsequent 
mindf~lnesses ,~~ 

"Absolute sublime perfection of transcendent knowledge, 
the absolute powerful Sage omnipotent with the ten powers,33 

"Absolute MafijuSri, endowed with splendor sublime, and 
the absolute buddha-body of gnosis itself." 

In many such forms the absolute is presented as being 
cognition, intrinsic awareness, and gnosis. 

(Demonetrating, with the uee of the autmmnmentary, that 
although the expame of reality is gnosie it ie not impermanent, 

but ultimate realie) 

Therefore, the Victors have stated, "Gnosis transcending 
the momentary is the ultimate thusness of all ~henomena . "~~  

(The extreme consequencee that would a r k  if the expanee of 
realiw were not intrhmic awareness) 

If the ultimate were not intrinsic awareness, the ultimate 
buddha-body of reality and the essential buddha-body would 
not be intrinsic awareness, and there would be no omniscience. 

If there were no omniscience there would be no buddha- 

,375, 

If there were no buddhahood there would be no buddha- 
body of reality. 

If that is claimed it  would contradict even the existence 

(Establishing that the expanee of reality, the Buddha-nature, ie 
permanent and atable cognition ,,,,) 

If the absolute is intrinsic awareness, it carries the impli- 
cation of noncomposite intrinsic awareness. 
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It also carries the implication of permanent and stable 
intrinsic awareness. 

It also carries the implication of eternal and everlasting 
intrinsic awareness. 

It also carries the implication of the intrinsic awareness of 
the Buddha-nature. 

It also carries the implication of the intrinsic awareness of 
the nine fully established natures.36 

(The disastrous consequence of maintaining that the 
expanse of reality is not cognition) 

If the absolute were not cognition, it would contradict all 
profound siitra and tantra, the mayuga  Dharma which pre- 
sents the profound mode of reality. 

(The accusation that if the absolute is cognition 
it is impermanent) 

Objection: If the absolute is cognition, it is also composite 
and impermanent. 

(The opinion that whatever ie cognition ie impermanent ie a perveme 
view held by t h e  who have not comprehended the noncomposite 
cognition taught in the wyuga, and have not comprehended the 

most profound and comprehensive points of the scriptures) 

[Reply:] That is so in the tradition of the Tretayuga and 
later [eons], but in the exceptional tradition of sublime mayuga 
Dharma there is composite and noncomposite cognition. 

For intrinsic awareness there is also composite and 
noncomposite. 

For gnosis there is also composite and noncomposite. 
For everything, even the Triple Gem, and so forth, there is 

a stated division into two truths, and composite and noncomposite. 
There is a stated division of impermanent and permanent. 
There is a finely stated division of empty of self-nature 

and empty of other. 
There is a finely stated division of consciousness and gnosis. 
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There is a finely stated division of arisen due to another 
and ~e l f -a r i sen .~~  

There is a finely stated division of phenomena and true 
nature, and of limit and center. 

There is a finely stated division of fabricated and natural. 
There is a finely stated division of incidental and primordial. 
There is a finely stated division of the imagined and the 

fully established. 
There is a finely stated division of postattainment and 

meditative equipoise. 
There is a finely stated division of discrimination and 

determination. 
There is a finely stated division of divisible and indivi~ible.~~ 
There is a finely stated division of a mode of delusion and 

a mode of reality.39 
There is a finely stated division of a mode of assertion and 

a mode of being.40 
There is a finely stated division of an original tradition 

and an obstructing t r a d i t i ~ n . ~ ~  
There is a finely stated division of the existence and non- 

existence of a third category.42 
There is a finely stated division of the greater and lesser 

four eons.* 
And in regard to the lesser, having clearly divided the 

sublime m a y u g a  Dharma and that of the inferior Tretayuga 
and later [eons], there is a stated division of suitability and 
unsuitability as a witness. 

There is a finely stated division of the three natures.44 
There is a finely stated division of a classification of three 

selves." ,,, 
There is a finely stated division of a classification of three 

empt ine~ses .~~  
There is a finely stated division of outer, inner, and sub- 

lime other.47 
If one becomes accustomed to the sublime Qtayuga 

Dharma as stated in the Dharma Wheels which finely distin- 
guish the Four Truths, the four topics, five topics, and so 
forth, one will become a great peerless expert.@' 

All the Victors and their sons will be pleased. 
The stage of a Victor will quickly be attained. 
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(Refutation through scripture and reasoning of the opinion 
that all mapdalas, deities, mantras, tantras, spiritual races, 
and sourcee of refuge are previously absent, but later arisen 

composite phenomena) 

While all the classifications of the essential mandalas, 
deities, tantras, and spiritual races stated in the exceptional, 
sublime Qtayuga Dharma, 

Are indivisible space and intrinsic awareness, absolute, 
noncomposite, partless, omnipresent, and omnipotent, the [trea- 
tises] of the flawed Tretayuga and later [eons] allege that they 
are all composite. 

If that were so they would be relative. They would not be 
the ultimate and durable sublime refuge. They would also be 
false and deceptive phenomena. 

That is refuted by the repeated statements in the five 
Siitras [on the Buddha-nature], the ten Siitras on the Bud- 
dha-nature, and so forth,4g 

That the ultimate three sublime refuges are all also perrna- 
nent, stable, eternal, everlasting, noncomposite absolute truth. 

(The absence of proof for the opinion that the ultimate, 
permanent, and stable buddhahood, and so forth, are provisional 

in meaning, and the presence of refutations to the contrary) 

Objection: Those statements are provisional in meaning. 
[Reply]: There is no proof whatsoever that they are provi- 

sional in meaning. 
There are numerous pristine scriptures and reasons to 

refute it. 
Therefore, abandon that sort of perverse explanation! 

(The refutation of the opinion that everything exieta in the 
relative seme, but is never established in the absolute, is pre- 

sented by means of demonstrating ita extreme consequences, such 
as the fact that if the p e ~ a d e r  is negated that which is pemaded 

is negated, and if there is no absolute there is also no relative) 

Objection: Since they are all relative and never estab- 
lished in absolute truth, they are also not the essential 
mandalas, and so forth. 
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[Reply]: If the pervader is negated, that which is pervaded 
is negated, and if the support is negated, the supported is also 
negated. 

Therefore, if the absolute is negated, the relative is negated. 
If the true nature is negated, phenomena are negated. 
If the center is negated, the extremes are negated. 
If the fully established nature is negated, the imagined is 

negated. 
If the natural is negated, the fabricated is negated. 
If the primordial is negated, the incidental is negated. 
If empty of other is negated, empty of self-nature is 

negated. 
If the essence is negated, the stains are negated. 
If the pure is negated, the impure is negated. 
If the sublime self is negated, all phenomena are negated. 
If great bliss is negated, suffering is negated. 
If permanence is negated, impermanence is negated. 
If there were no Buddha, there would be no sentient 

beings. 
If there were no gnosis, there would be no consciousness. 
If there were no self-arising, there would be no arising 

due to another. 
If there were no sublime other, there would be no outer 

and inner. 
If there were no Truth of Cessation, there would be no 

truth. 
If there were no ground of purification, there would be 

nothing such as a n  object of purification, an  agent of 
purification, and a result of purification. 

If there were no thusness, all other phenomena, such as 
names, would also not exist. 

There are also numerous others like this.50 

(The wiah that the bleesinga of the profound and exceptional 
Dharma enter into all sentient be- ,,,) 

Therefore, may the blessing of the profound sublime 
Wayuga Dharma enter into all living beings! 
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(The exceptional Dharma traditione of the Krtayuga, such ae 
the general division of knowablee and the epedic divieion of 

cognition and gnosie) 

To divide what is knowable into both composite and 
noncomposite, or inanimate and aware, is the Krtayuga tradition. 

In the Wayuga tradition there is the fine division of com- 
posite and noncomposite in regard to the inanimate, and also 
composite and noncomposite in regard to the aware. 

There is also consciousness and gnosis in regard to cognition, 
and self-arisen and arisen due to another in regard to gnosis, 

Permanent and impermanent gnosis, and composite and 
noncomposite gnosis. ,,, 

Therefore, that which is the gnosis of the expanse of real- 
ity is a permanent noncomposite gnosis, an absolute gnosis of 
indivisible space and intrinsic awareness, 

A gnosis of flawless contradiction beyond simile, a gnosis 
of natural coemergence, a gnosis of the natural, immutable, 
fully established nature, and a gnosis of natural great bliss. 

(The intended meaning of scriptural etatements that the expanee 
of reality ia the profound perfection of transcendent knowledge) 

In the exceptional, sublime Wayuga Dharma, those state- 
ments that the expanse of reality, thusness, is the profound 
ultimate perfection of transcendent knowledge,51 

Mean that it is permanent noncomposite gnosis, the five 
great immutable emptinesses, the five permanent noncomposite 
V i ~ t o r s , ~ ~  

The five permanent, stable, eternal, and everlasting con- 
sorts, the self of the five Buddhas, the five buddha-bodies of 
the Buddha, the self of the omnipotent five gnoses, and the 
self of the ten pristine g n o ~ e s . ~ ~  

(The opinions of those with perverse view, the dregs of the 
view which am to be discarded) 

[The adherents ofl the Tretayuga and later [eons] do not 
speak in that way, and that which is transcendent knowledge 
is a composite entity. 
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Therefore they also claim that even the profound ultimate 
perfection of transcendent knowledge is composite, imperma- 
nent, and momentary. 

That has also brought up the dregs of the view. 
In regard to cause, not knowing to divide it into the two 

kingdoms of productive and separating, they claim that all 
causes are only productive. 

Also in regard to result, not knowing to divide it into the 
two kingdoms of produced and separated, they claim that 
whatever is a result is only a produced result.54 

Therefore, the flawed and diluted traditions of the 
Tretayuga and later [eons] do not accept a permanent cause 
and result, 

And not accepting a noncomposite cause and result, they 
do not accept that the cause and result have a single essence, 

And also without accepting that the ground and result 
have a single essence, they do not accept a transcendent and 
sublime other cause and result.55 

(The claesificatiom according to the myuga tradition) 

The Wayuga  has an exceptional Dharrna tradition which 
is the opposite of each of those. 

And in regard to the universal ground, the Wayuga tra- 
dition has fine classifications, such as dividing consciousness 
and gnosis, relative and absolute, phenomena and true na- 
ture, and composite and noncomposite, 

Dividing the object of purification and the ground of 
purification, dividing the incidental and the primordial, 

Dividing the fabricated and the natural, the mode of de- 
lusion and the mode of reality, 

And dividing the husk and essence, the permanent and 
the impermanent, and the extremes and the center.56 

For the Tretayuga and later [eons] that type of Dharma 
language has disappeared. ,m, 
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They have come to claim that what is the universal 
ground is unobscured and neutral, precisely the appropriat- 
ing cons~iousness.~~ 

That has also brought up the dregs of the view. 

(That universal ground gnosis is the ultimate definitive rneeming 
of all siitras and tantras) 

The statements of the universal ground that is the Bud- 
dha-nature, the universal ground that is stated to be taintless 
virtue, the universal ground that is the various spiritual lev- 
els, and the universal ground that is natural radiant light, 58 

Are intended to mean the immutable fully established 
nature of Great Madhyamaka, great nirvana, the Great Seal, 
great enlightenment, and the ultimate E ~ a m , ~ ~  

All the deities, mantras, and tantras, such as ultimate 
Kdacakra, ultimate Cakrasarpvara, Hevajra, and Guhyasamgja, 

And everything ultimate, such as the ultimate mapdalas, 
the expanse in which the myriad drawn together from every- 
where has a single taste, and the culmination of the ultimate 
perfection of transcendent knowledge. 

Precisely that is the impartial primal Buddha, the primor- 
dially free Tathagata, the Truth of Cessation which is pure, 
self, bliss, and permanent, 

The twelve aspects of truth, sixteenfold t h u s n e ~ s , ~ ~  Vajra- 
sattva, absolute enlightenment mind, noncomposite emptiness 
and compassion, 

Permanent and stable, indivisible method and transcendent 
knowledge, that was Buddha even before all the buddhas. 

(The fault of not realizing that to be so) 

For the Tretayuga and later [eons] that type of classification 
has disappeared. That has also brought up the dregs of the view. 

(The neceesity to carefully divide the two universal grounds, since 
the universal ground consciousness is not the cause continuum, 

natural radiant light, and so forth; whereas, the universal ground 
gnosie is the cause continuum, natural radiant light, and so forth) 

In the exceptional, sublime Dharma of the mayuga ,  the 
statements in the tantric scriptures about a "cause continuum" 
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are intended towards the Buddha-nature, the universal ground 
gnosis, and never intended towards the universal ground 
consciousness. 

This is because in the tantric scriptures what is pro- 
found is stated to be the expanse of reality, absolute and 
noncomposite. 

If it is the universal ground consciousness, it is not absolute. 
I t  is also not naturally primordial and noncomposite. 
It is also not the sublime state that is pure, self, great 

bliss, and permanent. 
It is also not the natural spiritual races and the essential 

buddha-body. 
I t  is never the nine or twelve fully established natures.61 
If it is not those, it is never the deities, mantras, tantras, 

and mandalas of the profound mode of reality. 
It is also not a continuum in which ground and result are 

indivisible. 
If it is not those it is not natural radiant light. 
Since it is also not natural coemergent bliss, the primal 

Buddha, and so forth, it is also not the cause continuum and 
the result continuum. 

I cannot defer to those who accept the universal ground 
consciousness as natural radiant light, and so I join my palms 
together and offer an , ,  

Because the universal ground consciousness is unobscured, 
neutral, and includes incidental stain, because natural radi- 
ant light is pure and stain has been primordially purified, and 
because the universal ground consciousness is composite and 
natural radiant light is noncomposite, 

If it is consciousness, it is not natural radiant light. 
If it is consciousness, it is not self-arisen gnosis. 
If it is consciousness, it is not permanent, stable, and 

eternal. 
If it is consciousness, it is not the Buddha-nature. 
If it is consciousness, it is not the Great Madhyamda. 
If it is consciousness, it is not the Great Seal. 
If i t  is consciousness, it is not great nirvsna. 
If it is consciousness, it is not the coemergent buddha-body. 
If it is consciousness, it is not the profound perfection of 

transcendent knowledge. 
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If it is consciousness, it is not the profound emptiness of 
other. 

If it is consciousness, it is not all that is fully established. 
If it is not those it is also not the cause continuum. 
If it is natural radiant light it is not consciousness. 
If it is not consciousness, it is not the universal ground 

consciousness. Since gnosis and consciousness exist just like 
light and darkness, and like nectar and poison, it is com- 
pletely impossible for them to have a common ground, so do 
not mix them together as one! ,,, 
(The inhite negative consequences resulting from mixing the two 

together as one ,,,,,I 

If they are mixed together it causes the degeneration of 
the Buddha's Doctrine, not the illumination. 

(The ground of purification, and so forth, together 
with their similes) 

In the exceptional, sublime Wayuga Dharma, the ground 
of purification is the universal ground gnosis which is like the 
sky, the object of purification is the incidental stains which 
are like clouds, 

The agent of purification is the Truth of the Path which 
is like an inexorable wind, and the result of purification is the 
separated result which is like the sky clear of clouds. 

(The extreme consequences which would arise if the ground of 
pdcat ion and the object of puriiication were one) 

It has been stated in that way, but many [adherents] of the 
flawed Tretayuga and later [eons], who are not experts in that, 

Claim that the object of purification and the ground of 
purification are one, which is the same as claiming that the 
clouds and the sky are one. 

Here the ground of purification, thusness with stains, is 
the noncomposite universal ground gnosis. 

The object of purification is the composite stains, so please 
consider whether those two are one or not. 
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The ground of purification is permanent and the object of 
purification is impermanent, so please consider whether t h o ~ e  
two are one or not. 

The ground of purification is taintless and the object of 
purification is the taints, so please consider whether those 
two are one or not. 

The ground of purification is completely pure and the object 
of purification is total defilement, so please consider whether 
those two are one or not. 

There are also numerous others like that. , ,  
(The identity of the immutable, fully eetabliehed nature and 

the Great MadhyAmRkR) 

In the m a y u g a  tradition the fully established nature and 
Madhyamaka are different merely in name, but no different 
in meaning.63 

(The abeence of proof for the opinion that the %wee natureea are 
found only in the Dharma language of the Cittamiitra tradition, 

and the preaence of refutatiom to the contrary) 

In the flawed traditions of the Tretayuga and later [eons], 
it is claimed that the immutable, fully established nature is 
only Cittamatra. 

They allege that all three natures are also only Cittamatra. 
Because the three natures are repeatedly taught in the 

treatises of the flawless m a y u g a  Madhyamaka, 
Because that language does not occur in the Cittamatra trea- 

tises, and because there are many refutations to the contrary, 
I t  emerges from the m a y u g a  tradition that the three 

natures are the Dharma tradition of only the M a d h ~ a m a k a . ~ ~  

(Ae a reeult of not having correctly understood the claesi6catiom 
of philoeophical eyeteme, perverse views have arieen which 
maintain that every text teaching the three nature8 ia a 

Cittamatra text, and all their authom are thus adherents of the 
Cittamatra. Maintaining that in the absolute aense nothing 
whatsoever ia eetabliehed, those with pememe view eay that 

Madhyamaka ia aleo completely uneetabliehed, and that everyone 
who teachee thie is an adherent of the Great Madhymnaka1 



146 The Buddha from Dolpo 

Therefore, by not understanding that type of classification, 
and by mixing it up, the dregs of the view have arisen. 

Those Madhyamaka [treatises] which present the three 
natures of the fully established, and so forth, have been de- 
moted to Cittamatra treatises.65 

The great experts of the Great Madhyamaka who taught 
them have also been demoted to Cittamatra  adherent^.^^ 

Those perverse treatises67 which teach that the absolute 
Madhyamaka is totally unestablished, and which thus fall 
into the extreme of denigration, 

And fall into the nihilistic position of nonexistence, are 
complimented and praised as the Madhyamaka. 

They are not, yet the words of Mara which take them to 
be so have arisen in the Tretayuga and later [eons]. 

But for the Wayuga that kind of perverse view is the 
same as the ,,, horn of a rabbit. 

(Without a support there can be nothing supported, and so forth, 
which leads to the extreme consequence that without an absolute 

there would also be no relative) 

Those of the Tretayuga and later [eons] may object: "Ab- 
solute truth is totally unestablished, but since relative ac- 
tion and result are infallible, there is freedom from the ex- 
tremes of exaggeration and denigration of existence and non- 
existence." 

[Reply]: Is a relative possible without an absolute? 
Is that which is pervaded possible without a pervader? 
Is the supported possible without a supporting ground? 
Is the incidental possible without the primordial? 
Are phenomena possible without a true nature?68 
If they are possible, don't they become an omnipresent 

true nature? 
If it is impossible that there is no absolute, doesn't that 

contradict a totally unestablished absolute? 

(Rejecting both "independent inferencew and 'logical 
consequence" aa valid divisions of Madhyamaka, and then estab- 
lishing by means of scripture and reasoning that all the absolute 

deities and mantras which are thusness, and so forth, are the 
divisions of Madhyamaka) 
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The division of Madhyamaka according to independent 
inference and logical consequence is an improper division of 
Madhyamaka, because it is an improper division of t h u s n e ~ s . ~ ~  

Although it  is not stated in that way in the treatises of the 
mayuga ,  it occurs in the treatises of the flawed Tretayuga 
and later [eons]. 

That also has brought up the dregs of the view. 
As for the division of Madhyamaka in the m a y u g a  tra- 

dition, the divisions such as the nine fully established na- 
t u r e ~ , ~ ~  the divisions of the spiritual races stated in the tantric 
scriptures, 

And also the entire presentation by means of the divisions 
of the names finely stated in The Tantra of the Recitation of 
the Names of the A b ~ o l u t e , ~ ~  are the divisions of the Great 
Madhyamaka beyond extremes. ,,, 

Likewise, all the stated divisions of the profound and ul- 
timate mode of reality are also the divisions of the Great 
Madhyamaka beyond extremes. 

Here there is no mixing with even one composite [factor]. 
They are the divisions of the noncomposite expanse of reality. 

Here there is not the slightest mixing with the imperma- 
nent. They are the divisions of a permanent, stable, and eter- 
nal expanse. 

Here there is no mixing with even one relative [factor]. 
In the division of the absolute fully established nature 

alone, there is not even the slightest division of essence. 
There are numerous divisions of name and aspect. 
Why? Because the meaning of the expanse of reality in 

which the myriad has a single taste is that the names are 
myriad but the meaning has a single taste, and that the as- 
pects are myriad but the essence has a single taste. 

Therefore these are the divisions of all that is profound 
and ultimate, such as the ultimate perfection of transcendent 
knowledge, great nirvaoa, the Great Seal, the Atiyoga, the 
V a j r a y ~ g a , ~ ~  the coemergent yoga, Kiilacakra, Cakrasavvara, 
and Hevajra. 

If understood in that way, everything is understood by 
understanding one thing. 

One will become a great expert without confusion about 
the entire profound and ultimate mode of reality. 
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(Demonstrating that since both "independent inferencen 
and qogical consequence" fall into the extreme of exietence they 

are incorrect divieions of Madhymnaka ,,,,) 

Both independent inference and logical consequence are 
composite. ,,, Therefore, they fall into the material extreme, 
and since they fit into the category of existence, they are not 
M a d h ~ a m a k a . ~ ~  

That which is not Madhyamaka is never fit to be the 
ground for the divisions of Madhyamaka, and to be one of the 
divisions. 

That which is not authentic is never fit to be the ground 
for the divisions of authenticity, and to be one of the divisions. 

That which is not true is never fit to be the ground for the 
divisions of truth, and to be one of the divisions. 

That is certainly the way of the mayuga  tradition. 

(The opinion of others) 

But those of the flawed Tretayuga and later [eons] allege 
that mere freedom from extremes is just labeled "Madhyamaka," 
while there is no Madhyamaka in the absolute sense, because 
even Madhyamaka is empty of M a d h ~ a m a k a . ~ ~  

(The reasons why such an opinion is an evil view) 

If that were the case, it would be a great evil view deni- 
grating75 the absolute buddha-body of reality, the essential 
buddha-body, the coemergent buddha-body, 

And all the permanent, stable, eternal, everlasting, and 
omnipresent Buddha, Dharma, and Sangha. 

Why? Because it is stated that they are the profound [truth] 
that is empty of other, but not empty of self-nature. 

(That ultimate profound emptiness is a ground empty of all 
extremes, but is not an absolute negation empty of self-nature 

and merely a h d o m  from extremes) 

All the statements about profound emptiness in all the 
pure and profound stitras and tantras refer to a ground that 
is empty of both exaggeration and denigration. 
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Likewise, they refer to a ground that is empty of both 
existence and nonexistence, , ,  

A ground that is empty of both entities and nonentities, 
and a ground that is empty of everything relative. 

(Thatprofounde~paneeofrealiQ,whichisthegroundofemptineee, 
is never theee relative phenomena, but b imtad the g m x b  of great 
bliee, the profound ernptinese of other that is the mode ofexhkmx 

and is all uf the ultimate p d d  deitiee, tantras, and eo forth. 
T h u e d o f t h e a c r i p ~ a n d t r e a ~ w h i c h t e a c h t h a t t o b e s o ~  

the acripturea of the Great Madhyameha) 

Precisely that ground of emptiness is the Buddha-nature, 
the natural spiritual races, the natural Buddha, the natural 
Dharma, and the natural Sarigha, 

The natural spontaneous magdalas, natural deities, natu- 
ral tantras and mantras, natural nirviiga, natural radiant 
light, natural purity, primordial purity, pristine form up 
through omniscience, 

Form up through the phenomena of the buddhahood of 
the immutable fully established true nature, and so forth, 

The ten noncomposite powers,76 and so forth, thusness 
with infinite qualities complete, the ground buddhahood, and 
the primal Buddha. 

I t  is the originally free Tathiigata, initially liberated en- 
lightened mind with the nature of space, Buddha even before 
all the buddhas. 

Therefore, the ultimate [reality] in all profound sfitras 
and tantras which finely present thusness, and so forth, is 
empty of other, never empty of self-nature. 

I t  is absolute, never relative. ,,,,, 
I t  is the true nature, never the phen~mena.'~ 
It is the middle, never the extreme. 
It  is nirvana, never samsiira. 
I t  is gnosis, never consciousness. 
I t  is pure, never impure. 
I t  is a sublime self, never a nothingness. 
I t  is great bliss, never suffering. 
I t  is permanent and stable, never impermanent. 
It is self-arisen, never arisen due to another. 
I t  is the fully established, never the imagined. 
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It is natural, never fabricated. 
It is primordial, never incidental. 
It is Buddha, never a sentient being. 
It is the essence, never the husk. 
It is definitive in meaning, never provisional in meaning. 
It is ultimate, never transient. 
It is the ground and result, never the Truth of the Path. 
I t  is the ground of purification, never the object of 

purification. 
It is the mode of reality, never the mode of delusion. 
It is the sublime other, never the outer and inner. 
It is true, never false. 
It is perfect, never perverse. ,,,, 
It is the ground of emptiness, never just empty. 
It is the ground of separation, never just a separation. 
It is the ground of absence, never just an absence. 
It is an established phenomenon, never an absolute negation. 
It is virtue, never nonvirtue. 
It is authentic, never inauthentic. 
It is correct, never incorrect. 
It is immaculate, never stain. 
Therefore, they are the same as the Great Madhyamaka. 
All the sublime siitras of the Third Dharma Wheel, and 

all the treatises of Maitreya are the same as the Great 
M a d h ~ a m a k a . ~ ~  

The pristine tantric scriptures are also likewise. 

(Maintaining that dependent origination is Madhyamaka 
and Madhyamaka is dependent origination lea& to the 

extreme consequence that all composite phenomena would 
be Madhyamaka) 

The majority of experts in the Tretayuga and later [eons] 
allege that relative dependent origination is the Great 
Madhyamaka, and that whatever is Madhyamaka is depen- 
dent ~r ig inat ion.~~ 

If that were the case, since composite and impermanent 
[phenomenal are also dependent origination, they would be 
Madhyamaka. 
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If that were accepted, they would be the absolute expanse 
of reality. 

If even that were accepted, they would be noncomposite. 
If that were accepted, it would contradict even [the exist- 

ence ofl p h e n ~ m e n a . ~  

(The neceeeity to a h  underetand the diviaion of the two h t h a  in 
regard to dependent -tion ,,,,I 

Therefore, in regard to statements about dependent origi- 
nation, a division of the two truths is stated in the w a y u g a  
D ~ ~ I I T L ~ . ~ '  

(The realization of relative dependent origination ie the path of 
Madhyamaka, but that dependent origination ie not all the 
ultimate profound modee of reality, such aa Madhyamaka) 

The correct realization of relative dependent origination is 
the path ,393, of entry into the city of Great Madhyamaka." 

(The abmlute dependent origination b etated in all etitras 
and tantraa to be the twelve aapecta of truth, and eo forth, that 
are the ground in which the twelve aapecta of relative dependent 
origination, and the vital karmic win& of the twelve zodiac eigne, 

have m a d  b m  the beginning) 

The absolute dependent origination, the profound expanse 
of reality, is not this dependent origination, but a sublime 
other dependent o r i g i n a t i ~ n . ~ ~  

The twelve limbs illustrate the root of existence.84 
They hold the twelve pure aspects.85 
They are the twelve aspects of truth,e6 and the twelve 

such as the places.87 
They are the cessation of the vital winds of the signs of 

the zodiac and the sun.88 
[This] is stated in the Prajfiapdramitd [ s t 2 t r a ~ l , ~ ~  the 

Avatarpsaka, and the Mantrabanal. 
It is stated by the sublime experts of the I ( r t a y ~ g a . ~ ~  
It  is not a sphere of activity for most of those in the 

Tretayuga and later [eons]. 
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(The pure ground of absolute thueneas, the immutable 
l l l y  established nature empty and barren of all relative 

phenomena from the beginning, is far beyond the Cittamiitra, 
and thua thoee who teach and accept this are far beyond 

being adherents of the CittamBtra) 

The reason they are not Cittamiitra is because they are a 
third category, the ground of emptiness beyond extremes, and 
because if they were Cittamatra there would be acceptance of 
an entity. 

Since those grounds of emptiness transcend the phenom- 
ena of consciousness and uphold a nondual gnosis, and since 
they are beyond single and multiple moments, how could they 
be phenomena accepted as entities? 

(The main subject of the Middle Wheel of the Teaching is also the 
thusness of the profound emptiness of other, which is never like 

the completely unestablished emptiness of self-nature, a reduction 
into nihilistic emptiness, an inanimate emptiness of total nega- 
tion, but is instead an emptiness in which infinite qualities are 

complete, which is endowed with all sublime aspects, and is 
everything profound and ultimate, such as the absolute E v q ,  the 

buddha-body of gnosis, the natural radiant light, the Great 
Mother, Vajraeattva, Vajradhara, and the profound perfection of 

transcendent knowledge)g1 

Because the meaning of the Second Dharma Wheel is also 
thusness in which infinite qualities are complete, it is not an 
absolute negation, an emptiness of absolute nothingness, or a 
nihilistic emptiness. ,,,, 

It is the ground of emptiness endowed with all sublime 
qualities, and it is the immutable sublime great bliss. 

It is the Great Seal equivalent to the eight prognostic 
imageqg2 and it is the absolute letter E ~ a m . ~ ~  

It is the buddha-body of gnosis equivalent to the eight 
prognostic images, and it is the absolute tetrahedron drop. 

It is the adamantine buddha-body equivalent to the eight 
prognostic images, and it is the absolute adamantine bhaga.94 

It is the buddha-body of mantra equivalent to the eight 
prognostic images, and it is the absolute vowels and consonants. 
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It is the everlasting buddha-body equivalent to the eight 
prognostic images, and it is the absolute vajra and lotus. 

I t  is the eternal buddha-body equivalent to the eight prog- 
nostic images, and it is the absolute adamantine moon and 
sun. 

I t  is the buddha-body of the true nature equivalent to the 
eight prognostic images, and it is the absolute adamantine 
sperm and ovum.95 

It is the adamantine expanse equivalent to the eight prog- 
nostic images, and it is the absolute partless and omnipresent 
state. 

I t  is the expanse of mantra equivalent to the eight 
prognostic images, and it is the absolute powerful tenfold 
anagram. 96 

It  is the expanse of bliss equivalent to the eight prognostic 
images, and it is the absolute incorporeal adamantine state. 

I t  is the Great Madhyamaka equivalent to the eight prog- 
nostic images, and it is the absolute adamantine nature. , ,  

It is Vajradhara equivalent to the eight prognostic im- 
ages, and it is all that is profound and ultimate, such as 
absolute Vajrasattva, and such as the absolute perfection of 
trancendent knowledge, which is the Mother of the Victors. 

(The mRin eubject of the last two Wheele of the Teadung, and of 
the four eete of the tantric scripturee, ie the eame profound 
emptineee that cannot be any relative phenomenon, euch as 

wmciousneee, emptineee of eelf-nature, and so forth. It ie all that 
ie ultimate and profound, euch aa eelf-arisen gnoeie, the absolute 

authentic etate of the total awareneee of self and others, and 
of the aggregates, wmtituenta, and so forth, and which 

is the partleee, omnipreeent, immutable, and fully 
established nature ,,,,I 

Therefore, the profound emptiness of the Second Dharma 
Wheel, such as in the extensive, medium, and condensed 
Prajficipdramitci [sutras], 

The profound emptiness of the Third Dharma Wheel, such 
as in the five Siitras [on the Buddha-nature] and the ten Siitras 
on the Buddha-nature,97 
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And the profound emptiness of the four sets of the tantric 
 scripture^,^^ all the profound emptiness of the profound siitras 
and tantras, is not the relative, but the absolute truth. 

It is not composite, it is a noncomposite expanse. 
It is not unstable, it is permanent, stable, and eternal. 
It is not false, it is perfect truth. 
It is not fallible, it is the sublime infallible refuge. 
It is not changeable, it is the immutable, fully established 

nature. 
It is not this authenticity, it is the absolute authenticity. 
It is not this reasoning, it is the reasoning of the true 

nature. 
It is not this Cittamiitra, it is a sublime other Cittamiitra. 
It is not this intrinsic self-awareness, it is a sublime other 

intrinsic self-awareness. 
It is not this self-luminosity, it is a sublime other self- 

luminosity. 
It is not this pure awareness, it is a sublime other pure 

awareness. 
It is not consciousness, it is self-arisen gnosis. 
It is not the imagined nature, it is the fully established 

gnosis. ,,,, 
It is not acceptance of an entity, it is the Great Madhyamaka. 
It is not inanimate, it is cognition of everything and in- 

trinsic awareness of everything. 
It is not a concept, it is a nonconceptual gnosis. 
It is not for a dialectician, it is the object of the actions of 

a yoga practitioner. 
It is not this aggregate, it is a sublime other aggregate." 
It is also not this constituent, it is a sublime other 

constituent. 
It is not this base of sense cognition, it is a sublime other 

base of sense cognition. 
It is not this action faculty, it is a sublime other action 

faculty. 
And its functions are likewise. 
It is not this three realms, it is a sublime other three 

realms. loo 

It is not this threefold universe, it is a sublime other three- 
fold universe. 
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It is not this three times, it is a sublime other three times.lol 
I t  is not this three vehicles, it is a sublime other three 

~ e h i c l e s . ' ~ ~  
It is not this stable and mobile [world], it is a sublime 

other stable and mobile [world]. 
It is not this cause and result, it is a sublime other cause 

and result. 
I t  is not this birth and cessation, it is a sublime other 

birth and cessation. 
I t  is not this manifest and empty, it is a sublime other 

manifest and empty. 
I t  is not this central figure and entourage, it is a sublime 

other central figure and entourage.lo3 
It  is not this Father and Mother, it is a sublime other 

Father and Mother.lo4 
It  is not this male and female, it is a sublime other male 

and female. 
I t  is not this androgyny, it is a sublime other androgyny. 
I t  is not this dependent origination, it is a sublime other 

dependent origination. ,m 
It  is not this perfection, it is a sublime other perfection. 
It is not this emptiness, it is a sublime other emptiness. 

(Applying the division of the two truth to all the famOrn condu- 
cive to enlightenment, h m  phenomena up through the eighteen 
exclusive qualities, in order to demonstrate that all the absolute 

factom conducive to enlightenment are never dative, but 
instead are the profound Truth of Ceaaation) 

All the factors conducive to enlightenment are also not this 
Truth of the Path, they are the absolute Truth of Cessation.lo6 

The noble truths, the measureless meditations, the form- 
less absorptions, the nine absorptions of liberation,lo6 

The three doors of liberation,lo7 the dh8rwi door of medi- 
tative concentration, 

And a tathiigata's ten powers, four intrepid factors, four 
specific awarenesses, great love and great compassion, eigh- 
teen exclusive qualities, and three noble  knowledge^,'^^ 

Are also not this relative, composite Truth of the Path, but 
a sublime transcendent Truth of Cessation other than this. 
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(The intended meaning of the Dharma aa expressed by 
the simile of the sky) 

Being without causes, without change, partless, omnipres- 
ent, all-pervasive, and so forth, were stated by means of the 
simile of the noncomposite sky. 

(The intended meaning of similes for the mode of emptiness which 
are applicable to the emptiness of the expanse of reality) 

Not empty of self-nature, but empty of other, was stated 
by means of similes such as an empty village and an empty 
vase. 

(The m e  of a simile to indicate something that is 
sometimes m e s t ,  but sometimes unmanifest) 

Unmanifest to concept, but directly manifest to noncon- 
ceptual gnosis, was stated by means of the simile of the prog- 
nostic image. log 

(The use of a simile to indicate the great blias of the 
expanse of reality) 

The discriminating intrinsic self-awareness of natural 
great bliss was stated by means of the simile of the bliss born 
during sexual union.l1° 

(The meaning indicated by the simile of a great roll of cloth) 

The equal extent of the two truths, their similar aspects, 
multiple , aspects, many qualities, difficulty to contain within 
the sheath of the stains, and so forth, were clearly stated by 
means of the simile of a great roll of cloth.lll 

(The meaning indicated by the simile of not seeing became 
of eye diseases such ae cataracts, and by the simile of digging 

a well, and so forth) 

Omnipresent and always existing before one, but unseen 
by all the consciousnesses, was spoken of by means of many 
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similes, such as those of digging a well, and those of eye 
diseases, such as cataracts. 

(The intended me* of etatementa that the expanse of reality 

tranecends aimilea ,,,) 

By means of similes that present many flawless contradic- 
tions, such as the fine formless form, and the sublime incor- 
poreal body, 

I t  was finely stated that since it does not exist in this 
world i t  transcends worldly simile, and transcends all conceiv- 
able similes. 

(The intended meaning of t3imilea euch ae a lamp within 
a vaee, and the great treaaure of a pauper) 

That it is present in everyone, but obscured by the afflicting 
emotions of sentient beings, was stated by means of many 
similes, such as a lamp within a vase, and a great treasure 
[beneath the home] of a pauper.l12 

(The intended meaning of eimilee euch aa the element 
water, gold, and the sky) 

That it will become evident if the stains are removed was 
stated by means of similes such as the element water, gold, 
and the sky. 

(The intended meaning of eimilee such ae the unending sky) 

That even though the stains end the essence does not end, 
was also stated by means of many similes, such as the sky. 

(The intended meaning of the eimile of the d y  with cloude and 
without cloude, which ie the name sky) 

Although the ultimate ground and result are indivisible in 
essence, and no different in pure nature, 

By means of the similes of the sky with clouds and the sky 
without clouds, they were stated to be the ground with stain 
and the result ., separated from stain. 
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(The intended meaning of the ei.rn.de of the cloudy eky 
becoming clear of clouda) 

In  the transformation of the ultimate and profound 
definitive meaning, the essence does not change, but the stained 
becomes stainless, 

And the result separated from stain is obtained, as stated 
by means of the simile of the sky clear of clouds. 

(The intended meaning of the use of similee) 

Although no simile completely presents i t  exactly, there 
are many similes which partially present it. 

(Although the pure teachings preeent the mode of reality and the 
mode of delusion, what ie to be rejected and the antidote, and 00 

forth, without mixing them up, those of the flawed Tretayuga and 
later {eone) apply their own flawed understanding to the meaning, 
and thue cause the deterioration of the pure view and meditation) 

With numerous perfect reasons the Gtayuga Dharma 
clearly states the condensed meaning of the mode of reality, 
the mode of delusion, the rejection of delusion, and the re- 
moval of delusion, 

The ground, path, result, and accompanying factors in re- 
gard to the ground of purification, the object of purification, the 
agent of purification, and the result of purification, as well as the 
condensed meaning of the pure view, meditation, and conduct. 

But that kind of classification has deteriorated among those 
of the Tretayuga and later [eons]. 

(The pure view and meditation) 

The view is realizing the mode of reality just as it is, and 
meditation is seeing the mode of existence just as it is. 

(Rejoicing in the pure conduct of thoee who preeerve moral 
discipline, and eo forth, even though they lack the view and 

meditation of the profound definitive meaning, and aleo rejoicing 
with faith and respect for thoae who engage without e m r  in 

all the view, meditation, and conduct ,,,,) 
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Although most of that has deteriorated, among those sub- 
lime individuals who have greatly accumulated merit, many 
have also appeared who are endowed with good experience 
and good conduct. 

I also join my palms together and happily rejoice for all 
those who have accomplished virtues such as generosity, moral 
discipline, patience, and diligence, ,, 

Meditation, transcendent knowledge, power of method, and 
prayer, and bow with the crown of my head in faithful and 
respectful homage. 

I also have faith in those who serve, honor, and revere the 
Triple Gem with faith and respect, as well as the three rep- 
resentations with faith and respect, thus enriching themselves 
and others. 

I pay homage with pure thoughts to those who have real- 
ized with certainty that all sentient beings are [our] kind 
parents who possess the essence of buddhahood, 

And exchange self for others with love and compassion, 
while respectfully teaching i t  to all. 

With the crown of my head I take the dust from the feet of 
all those who have realized the total integration of appearances 
and emptiness indivisible, 

Who have realized that all this which is manifest and 
audible is like the horn of a rabbit, never established in the 
real mode of existence, but like a dream or an illusion on the 
level of conventional delusion, 

And who with the realization that cause and result are 
infallible, reject evil actions and carefully cultivate good ac- 
tions, thus fulfilling sublime prayers in order to liberate all 
living beings. 

I respectfully pay homage to those sublime individuals 
who have realized that all relative phenomena are each empty 
of self-nature, ,,, 

And who do not act with attachment, having realized well 
that all this stable and mobile [world] that appears while 
nonexistent is only an appearance of delusion. 

I also have faith in those who have realized that all the 
concepts and afflicting emotions which have arisen from cling- 
ing to a self are like an enemy, and utterly subduing them, 
live in peace and quiet. 
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I respectfully pay homage to those sublime individuals 
who are victorious over the enemy of the concepts and afflicting 
emotions, having thoroughly cultivated the individual anti- 
dotes for what is to be rejected, 

Such as ugliness as the antidote for passionate desire, 
meditation upon love as the antidote for hatred, dependent 
origination as the antidote for ignorance, the divisions of the 
constituents as the antidote for pride, and the exhalation and 
inhalation of breath as the antidote for conceptualization. 

I pay homage to those who have transformed the circulating 
vital karmic winds, upon which the consciousness is mounted, 
into the vital gnostic wind within the central channel,l13 and who 
practice the yoga of nonconceptual nondual gnosis. 

I have faith in those who have correctly realized that the 
appearances of the outer and inner relative and incidental 
stains are only the appearances , ,  of delusion, 

And have then actualized the appearances of a transcen- 
dent and absolute sublime other than this.l14 

I also have faith in those who have utterly abandoned all 
the things towards which attachment and anger are born, 
such as a homeland, relatives, and valuable possessions, 

And who [uphold] the Doctrine by increasing the practice 
of Dharma in places without distinction, without bias, and 
toward which they have no attachment. 

I also have faith in those who have utterly abandoned 
financial occupations and affairs, and fully applying body, 
speech, and mind in areas of virtue, have fulfilled sublime 
prayers by means of the three pure spheres,l15 and raised a 
great wealth of virtue. 

I also have faith in those who, by carefully giving them 
away to higher recipients and lower recipients, effortlessly 
extract an essence from naturally apparent but deceptive riches 
which have no essence. 

I also have faith in those who correctly accomplish, cause 
to be accomplished, and urge others toward accomplishing the 
ten kinds of Dharma practice,l16 such as copying the excep- 
tional, sublime mayuga  Dharma. 

I also have faith in those who do not think and talk about 
the faults of everyone who practices the Dharma, 
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Such as the abbots, disciples, masters, spiritual friends, 
and close companions, and who act with faith and reaped 
without jealousy. , ,  

I also have faith in those who, with great beneficial inten- 
tions, make careful appeals to evil and nonreligious persons 
who have entered a wrong path, 

And who happily rejoice for those who have entered a 
good path and are accomplishing virtue. 

I also have faith in those who teach that, not to mention 
what is not Dharma, even Dharma is to be abandoned in the 
context of determination during profound meditative equipoise,117 

And who carefully distinguish existence, nonexistence, and 
so forth in the context of discrimination during p~stattainment."~ 

I also have faith in those who correctly realize, comectly 
practice, and correctly teach that the changeable melting 
bliss is to be rejected, the immutable melting bliss is to be 
relied upon,l19 and what is immutable by nature is to be 
obtained. 

In brief, I also respectfully pay homage to all those who 
correctly realize, co~~ec t ly  practice, and correctly teach the 
ground, path, result, view, meditation, and conduct in agree- 
ment with the Wayuga  Dharma. 

(Motivated by the enlightenment thought, an appeal ia made 
for thoae who have entered into wrong viewe and meditation 

to renounce thoee wrong views and meditation) 

I cannot defer to those who, in reliance upon the flawed 
[treatises ofl the Tretayuga and later [eons], accept that ev- 
erything is merely empty of self-nature, and accept that an 
emptiness of self-nature is the absolute, 

Accept that the absolute is empty of self-nature, and ac- 
cept that concepts are the buddha-body of reality,120 ,,, 

Accept that the five poisons are gnosis, and accept that 
~onsciousness is the Buddha,121 

Accept that karmic appearances are the Buddha, and 
accept that Buddha is just an empty name, 

Accept that buddhahood never exists, and accept that there 
is no absolute buddhahood, 
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Accept that the two truths have a single essence, and 
accept that samsiira and nirvana have a single essence, 

Accept that what is to be rejected and the antidote have 
a single essence, and accept that the object of purification and 
the ground of purification are one, 

And accept that this samsara of suffering arisen from its 
origins is buddhahood if it is realized, but is samsara if it is 
not realized. 

Like sending out an appeal, I here send forth these fine 
words. 

(Since it is taught in the scriptures of definitive meaning that 
the nine and twelve immutable and fully established natures 

permanently exht as thuaness, it must not be said that 
the absolute is nothing) 

Please consider a statement from the Kytayuga Dharrna: 
"Whether the tathagatas appear or do not appear, the nine 
fully established natures permanently exist as immutable 
thusness itself.77122 

(Particularly, since no pure scriptures and reasoning teach that 
precisely these a c t i n g  emotions are the ultimate gnosis, here is 
an instruction to reject the perverse view in which these f l c t i n g  

emotiom and concepts are accepted aa gnosia) 

I cannot defer to those who accept that even these afflicting 
emotions, concepts, and groups of consciousness are the 
buddha-body of reality if realized, but are the stains if not 
realized, 

And so I join together my palms and send out an appeal with 
the words, "Be in agreement with the wayuga  Dharrna!" , ,  

What difference do you see in claiming, "If realized it is 
gold, if not realized it is brass, 

"If realized it is a horse, if not realized it is a bull, 
"If realized it is light, if not realized it is darkness, 
"If realized it is medicine, if not realized it is poison?" 
If there are pure scriptures, reasoning, and esoteric instruc- 

tions which state that to  be so, please show them to me also. 
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(Since the pure acripturee of definitive meaning etate that the 
expame of d t y  ie the basic, eupport, and ground of all phenom- 
ena, it muet not be eaid that everything ie groundleee and motha)  

I cannot defer to those who accept that everything is 
groundless and rootless, so I join together my palms and send 
out an appeal. 

Please consider that it is also stated in the w a y u g a  
Dharma that the universal ground gnosis, the expanse of 
thusness, is the partless, omnipresent, all-pervasive ground, 
basis, and support of all ~ h e n 0 m e n a . l ~ ~  

(Since everything that is the ultimate absolute ie a third category 
which ie never an entity or a nonentity, all knowablea muet not 

be determined to be either entitiee or nonentities) 

To all who accept that everything knowable is determined 
to be an entity or a nonentity, and accept that anything inani- 
mate or aware is an entity, I also join my palms together and 
make an a ~ p e a 1 . l ~ ~  

It  is stated that the ultimate mode of reality is a third 
category, a sublime central, middle, and androgynous state. 

The noncomposite bliss, cognition, gnosis, intrinsic aware- 
ness, ,m, aggregates, constituents, and so forth, from form up 
through the exclusive qualities, 

Are all the phenomena of permanent, stable, eternal, ev- 
erlasting, and immutable form up through omni~cience, '~~ 

Which are form up through the phenomena of the buddhahood 
of the immutable and fully established true nature, and which 
are also the ultimate knowable and the absolute truth. 

They are noncomposite, not composite entities. 
Please look a t  the sublime scriptures which state that to 

be so. 
Please also look a t  the sublime scriptures which state that 

the thirty-six aspects of taste, the constituents, and so forth, 
the thirty-six aspects of the aggregates, and the thirty-six 
such as the aggregates and  constituent^,^^^ are the ultimate 
knowable, thusness, but are never entities or nonentities. 
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(Although all phenomena are untrue, it is etatad in many 
ecripturee of definitive meaning that the thuaneee of the true 
nature is the moat eublime truth, and eo it muet not be said 

that what ie true ia not ,,,) 

I cannot defer to those who accept that there is no perfect 
truth, and so I send forth an appeal. 

It is stated in the mayuga Dharma that great nirvwa is 
true, it is stated that the Truth of Cessation is the sublime truth, 

It is stated that thusness is true but others are false, and 
that the , twelve aspects of truth,127 and SO forth, are the 
ultimate truth of the mode of reality. 

Please carefully look at  those [scriptures] also. 

(Motivated by thoughts to benefit them, those who maintain 
that thie ie the view of eternaliem or nihiliem are urged not 

to hold euch opinions) 

I also cannot defer to those who accept that every realiza- 
tion of permanence is the flawed view of eternalism, every 
realization of nothingness is the flawed view of nihilism, 

Every realization of existence is the flawed view of exist- 
ence, and every realization of nonexistence is the flawed view 
of nonexistence, so I join my palms together and send forth a 
message of appeal. 

(It ie not a flaw to realize what ie actually permanent, and 
so forth, to be eo, and it ie not a flaw to realize what ie actually 
nothing, and eo forth, to be nothing, but it ie a flaw to reverae 

each of thoee realizations) 

Please look at the statements in the mayuga  Dharma 
that in realizing permanence there is both a flaw and a quality, 

In realizing impermanence there is also both a flaw and 
a quality, 

In realizing purity there is also both a flaw and a quality, 
In realizing impurity there is also both a flaw and a quality, 
In realizing bliss there is also both a flaw and a quality, 
In realizing suffering there is also both a flaw and a quality, 
In realizing there is a self there is also both a flaw and a 

quality, 
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In realizing there is no self there is also both a flaw and 
a quality, 

In realizing existence there is also both a flaw and a 
quality, 

In realizing nonexistence there is also both a flaw and a 
quality, 

And in realizing nothingness there is also both a flaw and 
a , ,  qua1ity.l" 

(In the absolute eense buddhahood is eetabliahed, hecause the 
primal Buddha ie established, and therefore it must not be mid 

that in the absolute sexme there is no buddhRhd) 

I cannot defer to those who accept that in reality there is 
no buddhahood, who do not accept a noncomposite buddhahood, 
and who do not accept a permanent, stable, and eternal 
buddhahood, and so I join my palms together and offer an 
appeal. 

Please also look a t  those statements in the m a y u g a  
[Dharma] which say that absolute truth, indivisible space and 
intrinsic awareness, 

Is the primal Buddha, the ground buddhahood, perma- 
nent, stable, eternal, everlasting, all-pervasive thusness, and 
the enlightenment of the Buddha. 

(Since a permanent and stable gnosis beyond the momentary is 
taught in many of the BCTipturee of definitive meaning, it must 

not be said that there is actually no gno~ie) 

I also offer a request to those who claim that in reality 
there is no gnosis, and who do not accept self-arisen gnosis as 
permanent. 

Since the sublime Victors have stated in the Krtayuga 
Dharma that gnosis beyond single and multiple moments is 
thusness, please look a t  those [scriptures]. 

(The extreme negative coneequences that would reeult if the 
Buddha-nature were provisional in meaning) 

I also cannot defer to those who accept that the Buddha- 
nature is provisional in meaning, and joining together my 
palms I offer an a ~ p e a 1 . l ~ ~  
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The Buddha-nature is thusness, and thusness is also the 
Buddha-nature, so if the Buddha-nature were provisional in 
meaning, thusness would , ,  also be provisional in meaning. 

The absolute buddha-body of reality would also be provi- 
sional in meaning. 

The essential buddha-body would also be provisional in 
meaning. 

The natural spiritual races would also be provisional in 
meaning. 

The profound perfection of transcendent knowledge would 
also be provisional in meaning. 

The Great Madhyamaka would also be provisional in 
meaning. 

Great nirviioa would also be provisional in meaning. 
The Great Seal would also be provisional in meaning. 
The great radiant light would also be provisional in 

meaning. 
Since all the ultimate deities, mantras, magdalas, tantras, 

and mudras of the profound mode of reality, 
Such as Cakrasa~vara,  Hevajra, Glacakra, and Guhyas- 

amaja, would also be provisional in meaning, [that opinion] is 
refuted by extreme consequences. 

(The abeence of valid proof that the Buddha-nature ie 
provisional in meaning ,,,,) 

If there is scripture and reasoning which presents the 
Buddha-nature to be provisional in meaning, please show them. 

(Since valid scripture and reasoning eetablieh that it ie definitive 
in meaning, there is no proof that it ie not definitive in meaning) 

There are numerous profound scriptures, reasoning, and 
esoteric instructions which present it as definitive in meaning. 

(Demonetrating the absence of proof and the preeence of 
refutations of the opinion that etatemente in the ecriptures 
of definitive meaning that the Buddha-nature ie endowed 

with h h i t e  qualitiee should be interpreted as meaning that 
the Buddha-nature is definitive in meaning but ita qualities 

are provieional) 
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Some with perverse ideas may make this objection: "Al- 
though the Buddha-nature is not provisional in meaning, all 
of its qualities are ,,, provisional in meaning. Therefore, there 
is really no Buddha-nature in which the multiple qualities are 
complete." 

[Reply:] Since it is correctly stated in the Prajiiapararnitci 
[siitras] of the Victor that "The qualities of each of the nine 
fully established natures are also measureless," 

And it is also stated in other [scriptures] of the m a y u g a  
Dharma, such as the ten Siitras on the Buddha-nature and 
the ten Siitras on Definitive Meaning, that the absolute per- 
manent qualities are countless,130 please look [at those]. 

(If permanent buddhahood were impoeeible, there would a h  
be no noncompoeite buddhahood, which ie its equivalent. 
Since relative buddhahood &ts, absolute buddhahood a h  
exists. No valid ecripture and reaeoning teach that absolute 

buddhahood doee not eriet) 

Objection: Since permanent buddhahood is impossible, the 
statements that it is permanent are provisional in meaning. 

[Reply:] Well then, I would ask you, "Are statements that 
it is noncomposite provisional in meaning or not?" 

Noncomposite and permanent are equivalent in meaning. 
Impermanent and composite are equivalent in meaning. 
Therefore, if one is negated, both are negated. 
If permanence is negated, noncomposite is negated, and 

even the absolute expanse of reality is thus negated, so that, 
alas, all phenomena are negated. 

This is because if the pervader is negated, that which is 
pervaded is negated; and if the support is negated, the sup- 
ported is negated.131 

There are numerous [examples] of the support and the 
supported, and the pervader and that which is pervaded, such 
as center and limit, the absolute as the support and the rela- 
tive as the supported, 

The true nature as the support and phenomena as the 
supported, and the absolute as the pervader and the relative 
as that which is pervaded. ,,,,, 

Please consider them all in detail. 
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The many statements about the pervader and that which is 
pervaded, and the many about the support and the supported, 
such as, "All beings are pervaded by the Buddha-nature," 

Also indicate that if the pervader is negated that which is 
pervaded is negated, and if the support does not exist, the 
supported does not exist. 

If permanent buddhahood is impossible, please present 
scripture and reasoning as proof of that. 

There is infinite scripture and reasoning regarding its 
possibility. 

(The negative consequence of the claim that buddhahood is reached 
merely through self-recognition, even though the two asaembliee 
have not been accumulated, ie that all sentient beings, who are 

endowed with self-recognition since they have cognition, would have 
already reached buddhahood) 

I cannot defer to those who accept that since buddhahood is 
reached through self-recognition it is not necessary to accurnu- 
late the two assemblies and punfy the two obscurations, because 
through self-recognition the basis is purified without rejection. 

Joining my palms together, I offer an appeal: A sentient 
being without intrinsic self-awareness is impossible, and if 
there is intrinsic self-awareness there is self-recognition. 

If there were no intrinsic awareness of self and others, 
it would contradict being intrinsically aware, like the gross 
elements. 132 

Therefore, since all sentient beings have minds, and since 
all who have minds have intrinsic self-awareness, there is 
self-recognition from the .,, moment of birth. 

This topic is known to those who understand scripture 
and reasoning. 

It is unimaginable that the numerous arrogant fools with 
little learning who are usurpers, pretenders, and fabricators 
of Dharma, understand this topic, or have even heard about 
or seen it. 

Therefore, that type of perverse view, in which self- 
recognition is sufficient, is the secret words of Miira. 

Reject that kind of evil view, the work of Mara, which 
says that the perfect path or the wrong path is determined by 



The Fourth Council 169 

that sort of realization or lack of realization, and that there- 
fore liberation133 is through self-recognition. 

(The extreme negative comwquenoee, euch ae all light 
being darhese, that would d t  from maintaining that 

buddhahood ie reached by realizing thie conecioue-e of one'e 
own mind to be the buddha-body of reality) 

Objection: The meaning of self-recognition of the essence 
refers to just the realization that this consciousness of one's 
own mind is the buddha-body of reality. 

[Reply:] Since this consciousness is the incompatible oppo- 
site of the buddha-body of reality, it is never the buddha-body 
of reality. 

If it is, is poison also nectar, or pitch-black darkness also 
light, or what? 

Are negative factors also positive factors, or what? 
Are what are to be rejected also the antidotes, or what? 
Are executioners also sublime friends, or what? 
Are the types of Mara also the spiritual masters, or 

~ h a t ? l ~ ~ ~ , , ,  
Are sins also virtues, or what? 
Are all the lower realms also the higher realms, or what? 
Is everything composite permanent, or what? 
Is all samsara bliss, or what? 
Is all consciousness gnosis, or what? 
Is all emission nonemission, or what? 
Is all fabrication natural, or what? 
Is all the incidental the primordial, or what? 
Are all the stains the essence, or what? 
Is all the relative the absolute, or what? 
Are all phenomena the true nature, or what? 
Are all the karmically determined forms the radiant light, 

or what? 
Are all the faults the qualities, or what? 
Are all the ominous signs the splendorous, or what? 
Is all wrong right, or what? 
Is all low high, or what? 
Is all bad good, or what? 
Is all far close, or what? 
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Is all the tainted the taintless, or what? 
Is all the hindered the unhindered, or what? 
Is all that has form the formless, or what? 
Is all the tangible the intangible, or what? ,,,,, 
Is all the provisional meaning the definitive meaning, or 

what? 
Is all the perverse dharma the sublime Dharma, or what? 
Are all the wrong paths the sublime paths, or what? 
Are all the frightening places the pleasant places, or what? 
Is all black white, or what? 
Are all squares round, or what? 
This also applies in the same way to other colors and 

shapes. 
This also applies to all such knowables. 
Why? Because if [consciousness] were the buddha-body of 

reality even though it is the incompatible opposite of the 
buddha-body of reality, they would be identical in type. 

Experts are aware of this procedure and this sort of reason- 
ing in regard to all composite and noncomposite phenomena. 

It is not a sphere of activity for foolish fabricators. 

(A m f u l  division of the true nature and emptiness, showing 
that the buddha-body of reality and emptiness are no different, 

and yet not identical, because there are endlees examples of 
emptiness which are not the buddha-body of reality ,,,,,) 

If it is claimed that if one's own mind, these groups of 
consciousness, were not the buddha-body of reality, they would 
not be emptiness, 

And if they were not the expanse of reality, they would 
not be emptiness, and if they were not the true nature, they 
would not be emptiness, that is a doctrine of foolish pretense. 

Why? Because emptiness and the buddha-body of reality 
are two alternatives, and are not at all synonymous. 

It is merely the ravings of those who lack the profound 
esoteric instructions about the two alternatives in regard to 
emptiness and all that is fully established, such as the ex- 
panse of reality, and who are intoxicated ,,,,, by the poisonous 
drink of perverse explanations. 

Therefore, one must never separate in any way from the 
Krtayuga [Dharma], which classifies all phenomena by means 
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of the two alternatives, the three alternatives, and the four 
alternatives. 13' 

(Refuting with beneficial intentione the claim that mince 
everything ie empty of eelf-nature, tangible virtuee such ate 

the conetruction of the three repreeentatione should not 
be performed, while intangible virtuem such ae tan& feaete 

should be performed) 

Those of the flawed Tretayuga and later [eons] say, "Bud- 
dhahood, enlightenment, and gnosis are merely names. The 
statements about the many qualities are also provisional in 
meaning. Therefore, the construction of the three representa- 
tions is meaningless. 136 

"As a side-effect sentient beings die, and the sin of their 
ruin is even greater than the merit of their construction. The 
earth is sinless, while a stfipa is ~ i n f u 1 . l ~ ~  

"Therefore, without performing tangible virtues, fully of- 
fer up all offerings, and make all virtues intangible!" 

I also cannot defer to those statements, and joining to- 
gether my palms, I offer an appeal. 

(Establi~hiug through BQipture and mmoning that einw all the 
murc8a of ref&! which are subsumed under the two trutha have 

i n d b l e  blessing and power, the c o n s M o n  of their t h e  

repreeentatiom will mult  in M b l e  merit) 

The Victor has stated that the absolute Buddha exists as 
absolute truth, and even the relative Buddha who is born 
from his blessings and accumulated virtue exists in just the 
relative sense. 

It is stated in the m a y u g a  Dharma that even though the 
relative Buddha is indeed empty of self-nature, benefit for oth- 
ers occurs like from a ,,,, [wish-fulfilling] jewel and a heavenly 
tree, 

And that for infinite sublime bodhisattvas and arhats the 
infinite qualities of the absolute buddha-body of reality act for 
the benefit of others.138 

Fabricators and pretenders who have not heard about or 
seen anything like that, denigrate the Victor, and denigrating 
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also his three  representation^,^^^ completely shut many great 
doors of virtue. 

May they also quickly see the sublime Qtayuga Dharma, 
completely reject the evil views, and open many great doors of 
virtue! 

(Great merit is gained by the construction of the 
three representations of the Buddha, became he perfected the two 
goals. If such conatructiona are destroyed on purpose it is a great 

sin, but there is no sin in their natural ruin. Thue those who 
desire merit should construct the three representations) 

The Victor has perfected all the flawless qualities, and 
therefore it is stated that the results of any benefit or harm 
done to him are much greater than others. 

Therefore, if the destruction [of a stiipa, etc.] were on 
purpose, it would be a great sin, but I have not seen it stated 
that natural ruin is a great sin.140 

(The wish to be able to perform in all Lifetimes what is to be done 
for the precious Doctrine) 

May I clarify the Doctrine in all lifetimes! 
Even if unable to clarify the Doctrine, may I carry the 

great load of the Doctrine! 
Even if unable to carry a great load, may I at least stand 

watch with concern for the Doctrine, and fear for the decline 
of the Doctrine! .,,, 

May I remove all the suffering of all the pervasive sen- 
tient beings who have been my parents! 

Even if unable to remove all suffering, may I at least be 
their companion in suffering! 141 

(An instruction and prayer for the rejection of the perverse 
explanations maintained by others who have not realized the 

profound essential pointa of the scriptures ,,,,) 

May I and all others always reject the perverse explana- 
tions that contradict the mayuga  Dharma, 
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Such as  the perverse explanation of Cittamatra and 
Madhyamaka [based uponl whether the three natures are 
accepted or not accepted,142 

The perverse explanation of Cittamatra and Madhyamaka 
[based uponl whether the universal ground consciousness is 
accepted or not accepted,143 

The perverse explanation of Cittamatra and Madhyamaka 
[based upon] whether the eight groups of consciousness are 
accepted or not accepted,144 

And t h e  perverse explanation of Cit tamatra  and 
Madhyamaka based upon] whether no spiritual race is ac- 
cepted or not accepted.145 

This impartial and unbiased treatise is known as The Great 
Calculation of the Doctrine Which Has the Significance of a Fourth 
Council. As a result of the glorious Lama Dampa Sonam Gyaltsen 
Balzangpo bestowing many fine gifts and stating: "Compose many 
treatises like this," it was composed by the one endowed with the 
four reliances, and is ~omp1ete. l~~ 

May it benefit the Doctrine and sentient beings! 





Notes 

Introduction 

1. For interesting comments on this point see Ruegg (19891, 8. 

2. See Schaeffer (1995), for the translation and study of an important 
text by Rang byung rdo j e  on the Buddha-nature (tath6gatagarbha). See 
Ruegg (1966), (1969), and (1973), for studies and translations of Bu ston's 
biography and his writings on the tathcigatagarbha. Also see Ruegg (1963) 
for some information on both Do1 po pa's life and the gzhan stong teach- 
ings, but from the viewpoint of a Dge lugs pa critic. Kapstein (1992) pro- 
vides a translation of a synopsis of Do1 po pa's life, a brief discussion of his 
views, and the translation of a short text. Hookham (1991) uses Do1 po pa's 
Nges don rgya mtsho in her discussion of the gzhan stong approach to the 
interpretation of the Ratnagotravibhaga. In Steams (1995) I already pre- 
sented some of the material found in chapter 1, sections 3-5, and chapter 
2, section 2. Germano (1992) is a translation and study of a section of one 
of Klong chen pa's major works. H. Guenther has translated a number of 
Klong chen pa's writings over the last twenty years. The life and thought 
of Bla ma dam pa Bsod narns rgyal mtshan remains largely unexplored. 
Van der Kuijp (1993) provides a list of works by Bla ma Dam pa which are 
preserved in Beijing. 'Ba' ra ba Rgyal mtshan dpal bzang, who studied 
with both Do1 po pa and Bu ston, left a huge corpus of work on the 
tathiigatagarbha and related issues. No modem scholars have published 
any research on 'Ba' ra ba. 

3. See especially Thurman (1984) and Ruegg (1963). 

4. As noted by Ruegg (1989)' 5-6, the teachings of Hva shang Mahayma 
suffered a similar fate in Tibet. 
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5. For instance, see the important comments in Ruegg (1995), 168. 

6. See Do1 po pa, Kun mkhyen. 

7. This summary of the orthodox Sa skya position is based upon pri- 
vate conversations with the late Sde gzhung Rin po che, Kun dga' bstan 
pa'i nyi ma (1906-1987). 

8. For example, see Do1 po pa, Bka' bsdu bzhi pa, 387. Unless other- 
wise noted, all references to the Bka' bsdu bzhi pa and the Bka' bsdu bzhi 
pa'i rang 'grel are to the 1984 Bhutanese reproductions from original Rgyal 
rtse rdzong blocks. 

9. Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 663: thams cad rang stong 
du rtogs palma rtogs pa dang cis ma mnyamlthams cad rang stong du 
bshad palma bshad pa dang cis ma mnyamlthams cad rang stong du bris 
palma bris pa dang cis ma mnyaml. 

10. For instance, Do1 po pa specified that the distinction between an 
emptiness of self-nature and an emptiness of other was clearly presented 
in the Angulimcilaya siitra. Do1 po pa, Gsung, 348: rang stong gzhan stong 
dbye ba telsor mo phreng ba'i mdo nu gsall. 

11. For example, see Do1 po pa, Lha, 678-79, and Do1 po pa, Lo, 774. 
Although the extant Sanskrit manuscripts have the spelling Sambhala, 
the more familiar spelling of Shambhala, as found in all Tibetan sources, 
has been followed in this work. 

12. Martin Buber and Franz Rosenzweig, in their translation of the 
Hebrew Bible into German (1925-1962), also strove to remove what Buber 
referred to as the "palimpsest," or the accumulated theological, historical, 
and psychological ideas that they felt had often obscured the true meaning 
of the scripture. See Edward Hirsch (1995), 5. 

13. See especially Ruegg (1963), (1968), (1969), (1973), and (1989); 
Kapstein (1992); Hookham (1991), as well as the critical reviews of 
Hookham's work by Griffiths (1993), Need (1993), and Ehrhard (1994); and 
Broido (1989). 

14. See Do1 po pa, Bstan. All references to this text are from the Bhuta- 
nese edition prepared from tracings of the original Rgyal rtse rdzong 
blocks. 

15. See Nya dbon, Bstan. I am grateful to Prof. Leonard van der Kuijp 
for a copy of this rare manuscript. 

16. See Do1 po pa, Bka' bsdu bzhi pa. Unless otherwise noted, all ref- 
erences to this text are to the Bhutanese edition. 
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Chapter 1. The Life of the Buddha from Dolpo 

1. Lamotte, trans. Sara Webb-Boin (1988), X W .  

2. For brief summaries of Do1 po pa's life see Kapstein (1992), 7-21, 
Roerich (19761, 775-77, and Ruegg (1963), 80-81. 

3. See Lha'i rgyal mtshan, Chos, and Kun spangs, Chos. Kun spangs 
pa's work was the earlier of the two, apparently written in 1362 or 1363, 
whereas Lha'i rgyal mtshan's can only be dated to between 1380, when Lo 
chen Byang chub rtse mo died (mentioned on 55b), and 1401, the year of 
the author's death. Nevertheless, Lha'i rgyal mtshan's work is the more 
reliable, being based on information given by Do1 po pa himself, and notes 
set down by his chosen heir, Jo nang Lo tsa ba Blo gros dpal(1299-1353), 
as well as a biography composed by Dus 'khor ba 'Jam sgeg only one 
month after Do1 po pa's death. Lha'i rgyal mtshan's work also includes 
what the author himself had seen, heard, or remembered. For these rea- 
sons, in the following treatment of the major phases of Do1 po pa's career, 
the chronology set forth in Lha'i rgyal mtshan's work will be followed, with 
reference to variances found in the other sources. As will be noted below, 
there are also serious chronological problems in Kun spangs pa's work, 
and certain later additions by an unknown editor. I should like to thank 
Prof. Leonard van der Kuijp for a copy of Lha'i rgyal mtshan's rare work. 

Ngag dbang blo gros grags pa, Dpal, 35-36, gives a sketch of the life of 
Gha rung ba Lha'i rgyal mtshan, whom other sources refer to as 'Ga' rong 
ba. For example, Thanatha received the textual transmission for the rnam 
thar by 'Ga' rong ba in 1588. See Taranatha, Rgyal, 89. See also Dkon 
mchog bstan pa rab rgyas, Yul, 11. For a sketch of the life of Kun spangs 
Chos grags dpal bzang, see Ngag dbang blo gros grags pa, Dpal, 32-33. 
The two later sources that deal with Do1 po pays life are Taranstha, Dpal, 
and Mang thos Klu sgrub rgya mtsho, Bstan. 

Other than the two full-length biographies of Do1 po pa by Lha'i rgyal 
mtshan and Kun spangs pa, it is known that another was written by Zhwa 
lu Lo ts8 ba Chos skyong bzang po (1441-1528). See Dkon mchog bstan pa 
rab rgyas, Yul, 11. For an extremely abbreviated version of Lha'i rgyal 
mtshan's work, see Lha'i rgyal mtshan, Kun. In modern times, the Jo nang 
scholar Ngag dbang blo gros grags pa has written a lengthy verse r m m  
thar of Do1 po pa, but no copy of this work is presently available. See the 
editor's preface to Ngag dbang blo gros grags pa, Dpal, 2. 

4. Lha'i rgyal mtshan, Chos, 2a-4a, and Kun spangs, Chos, 297. Also 
see Kapstein (1992), 8-9. 

5. Kun spangs, Chos, 296. 

6. Lha'i rgyal mtshan, Chos, 5a. 
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7. Ibid. Mang thos klu sgrub, Bstan, 178, mentions that Skyi ston 
Shfik 'bum and Skyi ston Grags pa rgyal mtshan were uncle and nephew 
(khu dbon). 

8. Kapstein (1992), 10-11, understandably mistook this event for Do1 
po pays own later departure for Sa skya. The original source for the con- 
densed text translated and reproduced by Kapstein can now be identified 
a s  Lha'i rgyal mtshan, Chos, which was not available to Kapstein. 

9. See Lha'i rgyal mtshan, Chos, 6a, Kun spangs, Chos, 298, and 
Taranfitha, Dpal, 25. 

10. See Roerich, trans., (1976), 756, 785, and Stearns (1996), 163, note 
117, for information on Rong pa Shes rab seng ge. Lo tsa ba Mchog ldan was 
a disciple of Shong ston Rdo rje rgyal mtshan and his brother, and became 
the teacher of Dpang Blo gros brtan pa. See Dgra' dul dbang po, Tha, 299. 

11. The trilogy of texts known as  the Sems 'grel skor gsum are: (1) the 
Vimalaprabha (Peking #2064), an  immense commentary upon the Kalacakra 
tantra by Kalkin Pundarika, (2) the Hevajrapindartha tika (Peking #2310), 
a commentary upon the Hevajra tantra by Bodhisattva Vajragarbha, and 
(3) the Lak~dbhidhanad uddhrta laghutantra pindarthavivarana (Peking 
#2317), a commentary upon the Cakrasamvara tantra by Bodhisattva 
Vajrapfipi. The first section of the Vimalaprabha has now been translated 
and studied in Newman (1987). 

12. According to Do1 po pa, Zhu, 344-45, the ten Snying po'i rndo are 
(1) De bshin gshegs pa'i snying po'i mdo, (2) Rnam par mi rtog pa la fiug 
pa'i gzungs, (3) Lha mo dpal phreng seng ge sgra'i mdo, (4) Rnga bo che 
chen po'i mdo, (5) Sor mo'i phreng ba la phan pa'i mdo, (6) Stong nyid chen 
po'i mdo, (7) De bzhin gshegs pa'i thugs rje chen po bstan pa'i mdo, (8) De 
bzhin gshegs pa'i yon tan dang ye shes bsam gyis mi khyab pa'i bstan pa'i 
mdo, (9) Sprin chen po'i rndo rgyas pa ,  and (10) the condensed and exten- 
sive Myang 'das chen po'i rndo both counted together a s  one. The first five 
texts in this list are also referred to as  "The Five Siitras on the Buddha- 
Nature." Lha'i rgyal mtshan, Chos, lob, has simply copied the same list 
from Do1 po pa's work. 

13. The five Nges don rndo are (1) Sher phyin lnga brgya pa,  (2) Byang 
chub sems pa'i bslab pa rab tu dbye ba'i le'u cha gnyis gcig tu byas pa 
byams zhus su'ang grags pa ,  (3) Rgyan btug po'i mdo, (4) Rab tu zhi ba 
rnam par nges pa'i cho 'phrul gyi ting nge 'dzin kyi mdo, (5) Dkon mchog 
sprin gyi mdo. A set of ten "Siitras on the Definitive Meaning" is made by 
adding the following texts to this list: (1) Gser b d  dam chen, (2) Dgongs 
pa  nges par  'grel pa, (3) Lang kar gshegs pa, (4) Ye shes snang ba rgyan 
gyi mdo, and ( 5 )  Sangs rgyas phal po che. See Do1 po pa, ibid., and Lha'i 
rgyal mtshan, ibid., l l a .  The two versions of the Byams zhus, or "Maitreya's 
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Questions," mentioned in #2 are those found in the eighteen-thousand- 
and the twenty-five-thousand-line Prajfiiipiiramitii siitra. 

14. The five Byams chos, or 'Treatises of Maitreya" a re  (1) 
Ratnagotravibhiiga, (2) Abhisamayiilankcira, (3) Dharmudharmatavibhdga, 
(4) Mahfiytinasiitriil6nkara, and (5) Madhybntavibh6ga. Do1 po pa also 
received from Skyi ston a number of texts by Nagajuna. The teachings 
Do1 po pa received from Skyi ston are said to all be listed in his Gsan yig, 
which does not seem to have survived. See Lha'i rgyal mtshan, ibid., 6a. 

15. A brief discussion of the nature of the six branches is given below in 
chapter 3, section 3. See Gronbold (1982) and (1983) for further information. 

16. Lha'i rgyal mtshan, Chos, 8b. 

17. Taranatha, Dpal, 25. 

18. Kun spangs, Chos, 301, places Do1 po pa's studies with Grags pa 
rgyal mtshan a t  a later time, after he returned to Sa skya from a tour of 
the teaching institutes of Gtsang and Dbus. Lha'i rgyal mtshan, Chos, 6a, 
mentions these studies before his departure from Sa skya. See Mang thos 
klu sgrub, Bstan, 170, for Grags pa rgyal mtshan's possible dates. Van der 
Kuijp (1994), 14345,  has gathered considerable information about Kun 
spangs Grags pa rgyal mtshan, also known as Bla ma mnyam med pa, 
from whom Ta'i Si tu Byang chub rgyal mtshan (1302-1364) received the 
Lam %ras teachings. 

19. Lha'i rgyal mtshan, Chos, 6a-b. Kun dga' rdo j e ,  Deb, 51, men- 
tions that Seng ge dpal died in China a t  the age of thirty, while his 
brother Kun dga' bsod nams held the Shar pa throne (gdan sa) for thirty- 
four years and died a t  the age of sixty-two in a me pho khyi year (1346). 
Dpal 'byor bzang po, Rgya, 353, relates the same information in a some- 
what clearer fashion. 

20. Do1 po pa's studies with Rin chen ye shes are mentioned in TGranZitha, 
Dpal, 25, and Lha'i rgyal mtshan, ibid., 6b. Also see Kun dga' grol mchog, 
Khrid, 326: thams cad mkhyen pa bu ston gyi dris Ian zhig na'anglsngon rta 
nag pa rin chen ye shes pa'i grub mtha' zhig yod pa phyis do1 bu pas rtsal 
'don du skyong bar snung gsungs pa la yang zhib dpyod d a d  'tshall. Kun 
dga' grol mchog's text is translated below in chapter 2, section 1. 

21. See Lha'i rgyal mtshan, ibid., 6b, and Kun spangs, Chos, 299-300. 

22. Lha'i rgyal mtshan, ibid. Kun spangs, ibid., 302, lists many of the 
places Do1 po pa visited. 

23. Taranatha, Dpal, 25. 

24. Lha'i rgyal mtshan, Chos, 7b. Kun spangs, Chos, 300, places Do1 po 
pa's ordination ceremony at Zhwa lu when Do1 po pa was twenty-one years 



180 Pages 16-1 7 

old. It is interesting to note that Do1 po pa wrote a short verse text on the 
Madhyarnaka view a t  the order of this Mkhan chen Bsod nams grags pa. 
See Do1 po pa, Dbu. This text, which does not contain the special Dharma 
language Do1 po pa later developed, is obviously one of his earlier works, 
and could conceivably have been composed a t  the time of his ordination in 
1314, although there is no way to be certain. The death of Bsod nams 
grags pa is mentioned in Byang chub rtse mo, Chos, 31a. See Ruegg (1966), 
77-78, for the ordination of Bu ston, and Byang chub rtse mo, ibid., 9b- 
10a, for the ordinations of Bla ma Dam pa and his brother. 

25. For example, he received the Phyag rgya chen po ga'u ma of the 
Shangs pa tradition from Mkhas grub (Gzhon nu grub, d. 1319) at  Bsam 
sdings, and many Gcod, Zhi byed, Phyag rgya chen po, and Rdzogs chen 
teachings from a yogin called Nag 'bum, and from a Mkhan chen 'Dzims 
pa. See Lha'i rgyal mtshan, ibid., 7b-8a. Teachings from those traditions 
were also received from a Bla ma Rdo rje rgyal mtshan. See Kun spangs, 
Chos, 302. 

26. Lha'i rgyal mtshan, ibid., 8b, describes the texts written at  this 
time as a Sems bskyed cho ga and a Jo bo rin po che la bstod pa'i tshigs 
bcad. Neither is found in the presently available works of Do1 po pa. 

27. Lha'i rgyal mtshan, ibid. Kun spangs, Chos, 300, places this event 
earlier, before Do1 po pa received full ordination. 

28. See Taranstha, Dpal, 25-26, and Kun spangs, Chos, 302-303. 

29. Taranatha, ibid., 26. 

30. Lha'i rgyal mtshan, Chos, 9a: mkhas pa mang po ji tsam 'tshogs 
kyin yang nga zhums nus mi 'gro'i stengs su spobs pa je bzang je bzang la 
'gro ba gcig yod pa yin pa laljo nang du phyin dus sgom chen pho mo re 
re'i sgom gyi gnus lugs rtogs tsa nu nga yang shin tu zhum par gyur cingl 
khong tso la dad pa dung dug snang dbang med du skye ba byungl. 
Taranatha, ibid., 26, also refers to this event. 

31. See Taranatha, ibid., 26, for the meeting with Rang byung rdo je .  
The significance of this meeting is discussed below in chapter 2, section 2. 
For the now available rnam thar of Yon tan rgya mtsho, see Do1 po pa, 
Bla. The first meeting with Yon tan rgya mtsho is described in Lha'i rgyal 
mtshan, ibid., and Kun spangs, Chos, 304. 

32. See Kun spangs, ibid., 304-306. Two of the monks accompanying 
Do1 po pa were named Rin chen dpal and Blo gros dpal. Do1 po pa himself 
would later be considered an emanation of Kalkin Pu~dar ika ,  who in turn 
was believed to have been an emanation of Avalokitesvara. Kun spangs pa 
provides a long list of the many ~adarigayoga transmissions which Do1 po 
pa received: kha che pan chen gyi sbyor drug, a bha ya'i sbyor drug, rga 
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lo'i sbyor drug, nu ro pa'i sbyor drug, sha ba ri pa'i sbyor drug, b ran  ze 
bsod snyoms pa'i sbyor drug, dpal gsang ba 'dus pa'i sbyor drug, kye'i rdo 
rje'i sbyor drug, gnyos khong pa'i sbyor drug, zhang g.yu brag pa'i sbyor 
drug, etc. He also received many Tibetan treatises on the $a&rigayoga, 
such as the tsa mi  lo ts6 ba'i sbyor drug, kyi jo lo tsb ba'i sbyor drug, 'bro 
lo ts6 ba'i sbyor drug, rwa lo ts6 ba'i sbyor drug, yam dbyang gsar ma'i 
sbyor drug, etc. He is said to have achieved precise experience and real- 
ization according to each, and mastered all the words and meanings. 

33. Kun spangs, ibid., 306-308, and Lha'i rgyal mtshan, Chos, 9a-9b. 

34. Kun spangs, ibid., 308. 

35. Ibid., 308: sor bsam gnyis la brten nas sangs rgyas kyi sku dang 
zhing khams dpag d u  med pa gzigs solsrog rtsol dang 'dzin [3091 pa la 
brten nus bde drod 'bar bas nyams rtogs khyad par can 'khrungs sol. 

36. Taranatha, 'Khyog, 2a: chos rje kun mkhyen chen pos kyang lo gnyis 
ngo gsum bzhugslsor sdud bsam gtan srog rtsol gsum mthar phyin pa'i 
tshul ston sa yang 'di lagsl. I would like to thank Dr. Franz-Karl Ehrhard 
for a copy of  this text. 

37. Taranatha, Dpal, 26: sbyor drug la nyams 'khrid mdzadldmigs pa 
zhu ba'i skabs ma gtogs su dung yang mi 'phrad par mkha'spyod bde ldan 
du bzhugslsor bsdud bsam gtan gyi nyams rtogs mthar phyin paslbla ma'i 
gsung nus mgyogs khrid bya gsung pa lalgol le skyong bar zhu zhus te 
sgom par mdzad paslsrog rtsol mthar phyin pa'i rtags rgyud nas bshad pa 
bzhin mnga'l. 

38. Ibid., 27: gzhan stong gi lta sgom khyad par can nilmkha' spyod bde 
ldan du  bzhugs pa'i tshe thugs la 'khrungs pa yin kyangllo shas shig gzhan 
la ma gsungsl. 

39. Ibid. 

40. Lha'i rgyal mtshan, Chos, 10a, mentions that the request was made 
about two years before the death of  Yon  tan rgya mtsho in 1327. Do1 po 
pa's own words are quoted in describing these events and his feelings 
about them. 

41. Kun spangs, Chos, 309-11, Lha'i rgyal mtshan, ibid., 10a-b. 

42. See notes 11-14 in the present chapter for an identification of these 
texts. Also see Lha'i rgyal mtshan, ibid., lob-11a. 

43. Kun spangs, Chos, 312. 

44. Ibid., 310: nga'i ri khrod 'dir bu bas tsha bo bzangltsha bo bas 
b a n g  yang tsha bzang bar 'onglma 'ongs pa nu bzang ldan gong mar chos 
'chadlbzang ldan 'og mar mchod rten chen po bzhengsl. This prophecy is 
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also found, in less detail, in Lha'i rgyal mtshan, Chos, 12a, and also on 
23b, where it is quoted from a letter sent to Do1 po pa by a Rin po che Sher 
'bum pa, who was a disciple of Kun spangs Thugs rje brtson 'grus. Sher 
'bum pa expressed his certainty that Do1 po pa was the one Kun spangs 
pa had prophesied. Kun spangs pa's spiritual son, or successor, was Rgyal 
ba ye shes (1257-1320), the grandson was Yon tan rgya mtsho, and the 
heralded great-grandson was, of course, Do1 po pa. 

45. Lha'i rgyal mtshan, ibid., 12a. Khro phu Lo ts8 ba's stiipa was 
probably the model upon which Do1 po pa based his own monument. Khro 
phu Lo ts8 ba began his stupa when he was fifty-eight years old (1230), 
and completed the shrines on the third floor in 1234. It was constructed 
to serve as a reliquary shrine for some of the remains and ring bsrel of hls 
master S~k~as r ibhadra  (d. 1225?), which were brought from Kashmir to 
Tibet by two papdita disciples of S8kya6ribhadra. See Byams pa dpal, 
Khro, 86a-87a. My thanks to Prof. Leonard van der Kuijp for a copy of this 
text. The only other available description is the brief mention in Chos kyi 
rgya mtsho, Gangs, 481, where the Khro phu structure is said to have 
been built of stone, with three stories (bang rim) of five temples on each 
of the four sides, totaling sixty. 

46. Lha'i rgyal mtshan, ibid., 12a-b. Kun spangs, Chos, 312, gives the 
date for this event. He also supplies a fantastic story about how the cen- 
tral poles (srog shing) were put in place in upper Bzang ldan, but were 
hurled down to the sandy plain of lower Bzang ldan through the super- 
natural intervention of the Rgyal chen bzhi, or Protectors of the Four 
Directions, and the stiipa therefore had to be constructed there. See Kun 
spangs, ibid., 313. Based on the tone and contents of both sources, it would 
seem that the first attempt to build a t  upper Bzang ldan was unsuccessful, 
and construction was delayed until the next spring, when it was moved to 
the more favorable site of lower Bzang ldan. 

47. Kun spangs, ibid., 316-19, and Lha'i rgyal mtshan, ibid., 12b. 

48. Kun spangs, ibid., 318-19. The actual construction of the Jo nang 
stiipa, which was known by many names, such as Dpal yon can, Sku 'bum 
chen po, Dpal sgo mangs, and so forth, is detailed in Kun spangs, ibid., 
313-28, and Lha'i rgyal mtshan, ibid., 12a-20a. Do1 po pa also wrote two 
short texts in praise of the stupa. See Do1 po pa, Mchod rten dpal, and 
Mchod rten bzhengs. Lha'i rgyal mtshan, ibid., 23a, mentions that Do1 po 
pa wrote five texts concerning the Sku bum chen po, the most important 
of which was the Chos sgo mang d u  'byed pa'i thabs mchog, which is now 
available. See Do1 po pa, Chos kyi sgo. The stiipa a t  Jo nang was visited 
and its interior art work described by Tucci (1980), 190-96. Photographs 
of it are found in Tucci (1973), pls. 78 and 79, although incorrectly cap- 
tioned as the stiipa a t  Rgyang. See Vitali (1990), 128, pl. 82, for a photo- 
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graph of the ruined remains following the Cultural Revolution, and 129 for 
a reproduction of Tucci's old photograph, but with the correct caption. 
Another photograph of a largely reconstructed sttipa is found on the inside 
cover of the Tibetan periodical Gangs ljongs rig gnus (1991.4). 

49. It is extremely interesting that four long iron chains (Icags thug) wem 
salvaged from an iron suspension bridge (Icags zam) in the Ngam ring &- 
trict, and used for structural support in the Jo nang stupa. Kun spangs, ibid., 
326-28. This is barely mentioned in Lha'i rgyal mtshan, Chos, 13a. The 
existence of an iron bridge is noteworthy because the received tradition is that 
iron suspension bridges were not introduced in Tibet until Grub chen Thang 
stong rgyal po (1361-1485) built the first one over the Skyi chu river in 1430, 
exactly one hundred years aRer Do1 po pa began the construction of his stupa. 
See Stearns (1980), especially 111-18. What is even more incredible is that 
Tamstha,  Dpal, 30, states that the iron bridge (from which the chaim were 
salvaged) was at  Rin chen sding. This is the birthplace of Thang stong rgyal 
po, who would later claim to be the rebirth of Do1 po pa! 

50. See Lha'i rgyal mtshan, ibid., 13a and 15b. One of those who sent 
offerings was the Sa skya Ti shri Kun dga' rgyal mtshan, who was a 
disciple of Do1 po pa. On 20a, this same Sa skya master is also stated to 
have offered materials for the construction of a large silk magdala of 
Glacakra after the completion of the stiipa. 

51. The participation of these teachers in the construction work is 
mentioned by Lha'i rgyal mtshan, ibid., 12b. The date and location of Nya 
dbon's composition is found in Nya dbon, Bstan pa, 53a. 

52. See Kun spangs, Chos, 323: chos rje'i thugs dgyes naslkun rdzob 
rang stong dang don dam gzhan stong gi phye bsal chen mo dang. . . I. In 
Stearns (1995), 833, note 17, Bzang ldan gong was identified as Bzang 
ldan chos sde, near Byang Ngam ring, which was founded by Do1 po pa's 
disciple and biographer, Kun spangs Chos grags dpal bzang. This is incor- 
rect. As seen above, upper (gong) Bzang ldan and lower ('og) Bzang ldan 
were apparently names of areas within the monastic environs of Jo nang 
itself. Taranstha's comments are found in Taranstha, Dpal, 27. 

53. See Lha'i rgyal mtshan, Chos, 15a-b. 

54. Ibid., 21a: sngar bod du ma gmgs pa don dam gzhan stong dang . . . I. 
This is the first in a long and significant list of topics that Do1 po pa felt 
he had been the first in Tibet to realize and explicate correctly. 

55. Both Do1 po pa's own comments and the opinions of Lha'i rgyal 
mtshan are found in Lha'i rgyal mtshan, ibid., 22a. 

56. The three-fold knowledge is that arisen from study (thos pa), con- 
templation (bsam pa), and meditation (sgom pa). This single couplet is also 
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quoted in Roerich (1976), 776. Lha'i rgyal mtshan's work is the earliest 
available source for it. 

57. Lha'i rgyal mtshan, Chos, 22a: kye ma  bdag gi sku1 ba rub dman 
yangl'di 'dra snyed pas sku1 ba bzang snyam byedlle lo can gyi blun pos 'di 
rnyed palrigs ldan rgyal pos byin gyis brlabs yin namllus kyis ka la pa ru 
ma sleb kyangldad pa'i sems la rigs ldan zhugs sum cilshes rub gsum la 
blo 'gros sbyangs min yangllhun po bzhengs pas rgya mtsho rdol ba snyaml 
'phags rnams kyis kyang rtogs par dka' ba'i gnaslgang gis drin gyis ji bzhin 
rtogs mdzad palbla ma  sangs rgyas rigs ldan thams cad danglde yi rnchod 
rten che la phyag 'tshal 'dudl. 

58. See Broido (1989), for a very brief sketch of Do1 po pa's views ac- 
cording to the Ri chos nges don rgya mtsho. Several examples of the Ri 
chos have now been published. See especially the edition cited in the 
bibliography as Do1 po pa, Ri ,  which has many useful annotations. Lha'i 
rgyal mtshan, ibid., 17a, gives the date of the stfipa consecration as dpal 
ldong gyi lo smin drug gi zla ba'i dkar phyogs kyi tshes bcu, which corre- 
sponds to Friday, October 30, 1333. The date of the composition of Nya 
dbon's commentary is given in Nya dbon, Bstan pa, 53a: chu mo bya'i lo 
dbyar zla 'bring po'i tshes bco lnga, but there is some uncertainty about its 
accuracy. This problem is discussed in detail below in note 2 of the Intro- 
duction to the Translation of A General Commentary on the Doctrine. Both 
of the preceding dates have been calculated based upon Schuh (1973). 

59. See Taranatha, Dpal, 27. The very appropriate term hermeneutical 
shock has been borrowed from Nathan Katz (1983), 110. 

60. Taranatha, Zab don, 793-94. 

61. 'Jam mgon A myes zhabs, Dpal, vol. 2, 285:. . . kun  mkhyen do1 bu 
yislsngon med gzhan stong lta ba'i srol btod pasl'di la mkhas mchog rnams 
kyis mgrin gcig tulkhyed [286] nyid sa skya'i grub mtha'i rjes fiug tulkhas 
lan bzhin d u  rje btsun gong ma yilgsung dung 'gal ba'i lta ba 'di 'dod pal 
'thud pa min zhes rtsod ngag mang d u  bsgragsl. A myes zhabs's following 
declaration that Do1 po pa repented of the gzhan stong view as a result of 
a visit to Sa skya during which he touched a robe of Sa skya Pan @ ta's 
to his lips, and then again upheld the rang stong position for the rest of 
his life, must be regarded as nothing more than wishful thinking on the 
part of the Sa skya hierarch. A similar polemic claim that Pan chen Shzdcya 
mchog ldan (1428-1507) repented of the gzhan stong view at the time of 
his death, and suffered greatly in his later rebirths because of the vile 
views he had held, is found in Ruegg (1963), 90. 

62. Lha'i rgyal mtshan, Chos, 45b, mentions all of these Sa skya mas- 
ters, with the exception of Don yod rgyal mtshan, in a list of Do1 po pa's 
disciples. In regard to Chos kyi rgyal mtshan and Blo gros rgyal mtshan, 



see van der Kuijp (19881, 300, note 24. For Thranhtha's remarks, see 
Tgrangtha, Dpal, 25. 

63. The monastery of Chu bzang had been offered by the Lam 'brae 
master Ston pa Ye shes dpal (1281-1365) to Do1 po pa's disciple Kun 
spangs Chos grags dpal bzang, from whom he had received the &wayoga. 
Kun spangs pa then taught there. See Ngag dbang blo gros grags pa, Dpal, 
33, and Dgra 'dul dbang po, Tha, 174. 

64. 'Ba' ra ba, Skyes mchog chen, 637-39. See especially 639, where he 
quotes from Do1 po pa's letter to him: 'di skad ces byung ste kun gzhi la 
dbye nalye shes yin pa'i kun gzhi danglrmm shes yin pa'i kun gzhi gnyis 
lung rigs rnam olag gi legs par grub kyanglde gnyis rang bzhin tha dad d u  
de ni mi  'dod cinglgzhan 'dod pa 'dug na'angl'di skad byung stellung rigs 
rnam dug gi dgag pa byed do gsungs paslslob mas chos rje'i dgongs pa 
mtha' ma  longs pa'i bab chol smras par zadl. Do1 po pays statements in this 
letter directly contradict the opinions of his hsciples quoted by 'Ba' ra ba 
on 638. Therefore, there would seem to be some truth to 'Ba' ra ba's final 
comment that the so-called great disciples did not really comprehend the 
depth of Do1 po pa's thought. The same point about the chief disciples not 
truly mastering Do1 po pa's intentions was later made by Byams g h g  Pav 
chen Bsod nams rnam rgyal (1400-1475), specifically when discussing the 
master's works concerning the Kalacakra tantra. See Kun dga' grol mchog, 
who quotes Byams gling Pap chen in Rigs, 22b: kun mkhyen chen po nyid 
kyi mkhyen rub zab cing gting dpag dka'pa'i cha rnams slob ma'i gtso bor 
grags pa kun  gyis kyanglji bzhin du ma rtogs pa 'dral. Tucci (1980), 164, 
mistakenly attributed this work to Taranatha. 

65. Tamfi tha,  Dpal, 27. 

66. For sketches of the lives of Ma ti Pag chen and Jo nang Lo tsa ba 
Blo gros dpal, see Ngag dbang blo gros grags pa, Dpal, 33. According to 
Thanatha, Dpal, 30, Blo gros dpal was also known as Klubs Lo tsa ba. 
These two scholars were among the greatest Sanskrit grammarians in Ti- 
betan history. Their translation of Sanskrit grammatical texts is reviewed 
in Verhagen (1994), 14244. See also Ruegg (19631, 81, notes 36 and 37. 
Prof. Ruegg's conjecture that the attribution of a revised translation of the 
Ktilacakra to Ma ti P q  chen and Lo tsa ba Blo gros dpal referred to their 
translation of the Garudasbdham is no longer tenable. The colophon to this 
work clearly states that it is an extract from the Kdacakm tantra, and that 
it has been written out precisely according to the new translation ('gyur 
gsar) of Jo nang Lo tsg Blo gros dpal and Sa bzang Blo gros rgyal mtshan. 
See the Mkha' lding gi sgrub thabs ( G a r h i i d h a m ) ,  Peking Wpitaka, 
#5167, vol. 87, 253-5-8: 'di'i rgya skad d m  kyi 'khor lo'i rgyud tshig las bkol 
ba kho na yin pa stelp m n g  lo tsa blo gros dpal danglsa b z a g  blo gms rmal 
mtshan gyi 'gyur gsar ji lta bar bris sol. 
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67. See Kun spangs, Chos, 331, concerning Do1 po pa's orders for the 
new translation, as well as his own composition of the outline and anno- 
tations: de nus khyi lor bde ba can du bzhugs nasllo tsa blo gros rnam 
gnyis la dus kyi 'khor lo'i 'gyur gyi dug pa'i gzhi gyis gsungs naslchos rje 
dang kho bo gnyis dpang por bzhag naslslar legs pa'i nang nus legs pa 
yang dug par mdzad dolde nus bdag gis bskul nus sa bcad dang mchan pu 
mdzad do/. Also see Roerich, trans., (1976), 776. Here and elsewhere, the 
terms condensed meaning (bsdus don) and topical outline (sa bcad) are 
used to refer to the same work by Do1 po pa. It is doubtful that these 
important works by Do1 po pa have survived to the present day. Sde srid 
Sangs rgyas rgya mtsho (1653-1705) used and quoted Do1 po pa's annota- 
tions when composing his own Bai durya g.ya' sel in 1668, but no clear 
reference to their existence after that time has been located. See Sangs 
rgyas rgya mtsho, Bstan, vol. 1, 94: kun mkhyen do bu pa'i 'grel chen gyi 
mchan dul'dzam gling chung ngu'i lho nus byang gangs ldan chen po'i bar 
la sa'i dum bu drug du byas pa'i byang gi dum bu lnga pa'i sa la shambha 
la'i yul yod de zhes stong phrag nyer lnga'i phyed rang la 'dzam gling 
chung ngur bzhed pa dangl. Do1 po pa's two works are also referred to with 
effusive praise by the modern writer Ngag dbang blo gros grags pa, but it 
is not clear whether he actually had access to the texts. See Ngag dbang 
blo gros grags pa, Dpal, 54142.  

68. The Jo nang translation of the Kalacakra tantra has apparantly been 
preserved only in the Peking edition of the Tibetan Tripitaka. All other 
available editions of the Kdlacakra tantra in Tibetan are copies of the trans- 
lation by Shong ston Rdo rje rgyal mtshan. The translation of the 
Vimalaprabha in the Peking edition is also by Shong ston. Three-fifths of 
the Jo nang translation of the Vimalaprabhd has also survived in a single 
unique copy, but only in the Sde dge edition of the Tibetan Bstan 'gyur. In 
this example the Jo nang translation of the Vimalaprabhd is preserved in 
a strange hybrid version, consisting of Shong ston's translation of the first 
two sections of the work, and the revised Jo nang translation of the last 
three sections. See Kalkin b d a r i k a ,  Bsdus. The same colophon translated 
below is found both at  the end of the tantra in the Peking edition and at the 
end of the commentary in the Sde dge edition. That the Sde dge edition of 
the Vimalaprabhd is in fact a hybrid, despite the colophon identifying it as 
the revised Jo nang translation, is specified by Zhu chen Tshul khrims rin 
chen (1697-1774), the editor of the collection. See Tshul khrims rin chen, 
Kun, 624. Si tu Pag chen Chos kyi byung gnas (1700-1774) also expressed 
a desire to have the new Jo nang translations cut into woodblocks for print- 
ing at  Sde dge. See Chos kyi %yung gnas, Ta'i, 151: jo nang pa'i gsar 'gyur 
rnams kyang par du dgod par 'dod do/. I t  is curious that the Sde dge edition 
of the Bka' 'gyur, for which Si tu wrote the descriptive catalogue, contains 
the Shong ston translation, and not that of the Jo nang pa scholars. 
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69. The Omniscient Dharma Lord is Do1 po pa himself, and 
~harmakirtiBxibhadra is the Sanskrit form of the name of  hi^ great disciple 
and biographer, Kun spang8 Chos grags dpal bzang, who w a ~  also a skilled 
translator of Sanskrit texts. Sthlramati is the Sansknt translation of Blo 
gros brtan pa, the personal name of the great master Dpang Lo ts8 ba 
(127613421, who was the early teacher of both Ma ti P ~ I J  chen Blo gros 
rgyal mtshan and Jo nang Lo ts8 ba Blo gros dpal bzang po. See Ngag dbang 
blo gros grags pa, Dpal, 33, and Roerich, trans. (19761,837. Dgra' 'dul dbang 
po, Tha, 299-303, provides the most information about Dpang Lo. 

70. Kalkin Yakas (PI, Mchog, 174.5: slur yang dpal ldan bla ma dam pa 
chos kyi rje thams cad mkhyen pa dangldpal dus kyi 'khor lo pa chen po 
dharma kirti shri bhadrasl'di'i don rnams legs par dgongs shing bka' yis 
bskul nus de dag gi gsung bzhin dulpan di ta chen po sthi ra ma ti'i bka' 
drin lasllegs par sgyur ba'i tshul rig pa lo tsd ba shakya'i dge slong blo gros 
rgyal mtshan danglblo gros dpal bzang poslrgyud dang 'grel pa'i rgya dpe 
mang po la gtugs nus dag pa rnams dang mthun par bsgyur cing zhus te 
gtan la phab ba'ol. Part of this colophon is also quoted in the Fifth Dalai 
Lama's "record of teachings recieved" (thob yig), where the Jo nang trans- 
lation would seem to have been the version of the Kdacakra that he 
received. But an unidentified note in the Tibetan text mentions that al- 
though this version was very famous "nowadays," the best scholars pre- 
ferred the Shong translation itself. See the annotation to Ngag dbang blo 
bzang rgya mtsho, Zab, vol. 4, 610: deng sang grags che'ang ha cang skye 
ba mi  dgos par ma nges pas shong 'gyur rang bzang zhes mkhas pa rnams 
gsungl. 

71. Do1 po pa, Lo, 773. Kun spangs, Chos, 358, mentions the visit of Lo 
ts8 ba Shes rab rin chen some time after 1336, and that he offered about 
fifty rolls of silk to Do1 po pa, prayed to be reborn at  his feet, and requested 
a practical meditation instruction (dmar khrid). 

72. Rnam rgyal grags bzang, who viewed Do1 po pa as the final author- 
ity in the Kdlacakra, wrote a great many works on the Kcilacakra system, 
none of which are presently available. See Kun dga' grol mchog, Rigs, 28a- 
29b, for a list of his works related to the Kdlacakra. Byams gling Pag chen 
was also one of the greatest Tibetan masters of the Kcilacakra. His seven- 
volume explication of the Vimalaprabhd, also not presently available, was 
the most extensive in Tibet. See Padma dkar po, Mchog, 57. 

73. The Tibetan translation made in the thirteenth century by Shong 
ston Rdo rje rgyal mtshan was widely accepted as the definitive version. 

74. The points Bu ston felt were in need of correction were in the 
translations of both the Kalacakra tantra and the Vimalaprabhd. By com- 
paring the Peking edition of the Shong ston translation of some of the 
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phrases Bu ston singled out for correction in the Vimalaprabha against 
those in the Sde dge edition, it does become clear that the first two sections 
in the Sde dge example contain no revisions as suggested by Bu ston, 
whereas the last three sections do contain Bu ston's suggested changes. 
This in large part verifies Zhu chen Tshul khrims rin chen's assertion that 
the last three sections are the revised work of the Jo nang translators, 
while the first two are the original work of Shong ston. See note 68 imme- 
diately above. 

75. Roerich, trans. (1976), 794, translated the second sentence referring 
to this event in The Blue Annals as follows: 'While he [Bu ston] was 
writing down notes on the Vimalaprabha, he revised the translation by 
Shong. He wrote it out properly, after it had been translated by two trans- 
lators a t  Jo nang." A more correct translation of the passage would read: 
"When [Bu ston] made annotations to the [K6lacakra] tantra commentary, 
he made many revisions to the Shong translation. When the two transla- 
tors translated it a t  Jo nang, they wrote down [Bu ston's revisions] just as 
they were." See 'Gos lo Gzhon nu dpal, Deb, vol. 2, 929: rgyud 'grel la 
mchan bu mdzad pa nalshong 'gyur la 'gyur bcos mang d u  mdzad delde jo 
nang d u  lo [9301 tsa ba gnyis kyis 'gyur mdzad pa nu ji lta ba bzhin du 
brisl. 

76. The Tibetan phrase don la brton pa, refers to one of the "four 
reliances" (rton pa bzhi), which is to rely upon the meaning (don), not the 
words (tshig). See chapter 3, section 2 below for a discussion of the mean- 
ing of the phrase rton pa bzhi ldan, "endowed with the four reliances," 
which was Do1 po pa's favorite pseudonym. 

77. As briefly discussed in the introductions to the translations in part 
2 below, these are often mentioned as Do1 po pa's three most important 
works. 

78. Kun dga' grol mchog, Rigs, 22a-b: thams cad mkhyen pa bu ston 
pas kyang shong 'gyur nyid 'chad dpe'i mthil d u  mdzad nasl'dir mi  bcos 
su m i  rung ba sum bcu so bgrangs tsam yod ces bka' stsal pa ltarlkun 
mkhyen chen po do1 bu sangs rgyas kyis lo tsa ba rnam gnyis la bka' bsgo 
nus 'gyur sar mdzad skabs sngar gyi bu ston gyis mchan bur btab pa'i 
'gyur bcos kun  thud sor bzhaglde las don la rton pa'i dbang gis nges pa'i 
mthar thug rnams rang skad zur phyin par mdzad deldol mchan nyid kyi 
gzer bur bsdams naslgnas don rgyas 'grel nges [22b] don rgya mtsho 
bstan pa spyi 'grel bka' bsdu bzhi pa sogs kyis gsal zhing gsal ba'i shing 
rta'i srol phye ba 'di las gung pa'i byang shambha la nu yang dpal ldan 
rgyud la 'grel mdzad med nges snyam pa'i yid ches yod cinglbstan pa 
spyi'i sgo mtha' dug la 'chad rtsom gyi khur bu ston che ba tsam 'dug 
kyangldus 'khor nyag gcig gi nges gsang 'doms pa'i skabs do1 bu ba'i char 
m i  bskrun ngesl. 
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79. The new translation made a t  Jo nang did not receive universal 
approval. For example, Ngor chen Kun dga' bzang po later criticized the 
Jo nang translation in a written reply to questions from Sa bzangs Bsod 
nams dpal, one of the successors to Ma ti Pag chen at  Sa bzangs monas- 
tery. See Kun dga' bzang po, S a ,  especially 380, where he compares a 
passage from the two translations. 

80. Ngag dbang blo gros grags pa, Dpal, 33. Dpang Lo ts8 ba's state- 
ment was made to Do1 po pa's future disciple, Jo nang Lo tsa ba Blo gros 
dpal, who then proceeded to Jo nang to request all the teachings from Do1 

P O  Pa. 

81. Ruegg (1966), 110-11. 

82. Lha'i rgyal mtshan, Chos, 20b: chos rje'i zhal naslnges don zab mo'i 
gnad thams cad dus  kyi 'khor lo'i rgyud 'grel chen po nus rnyed pas khong 
shin tu  bka' drin chelngas kyang gzhung la 'khrul pa 'gog pa la bsdus don 
dung chun bu khyad >hags ddnglgzhan yang yig cha du ma byasl. 

83. Ibid., 22a: rgyud 'grel chen po'i chan bu la sogs pa dus 'khor gyi 
phyogs la yig cha sum bcu so brgyadlnges don rgya rntsho la sogs pa grub 
mtha'i bskor bcu druglyum gsum gyi chan bu la sogs pa sher phyin kyi 
phyogs [22bl la bdunl. 

84. Ibid., 34b: chos rje nyid kyi zhal naslrgyud 'grel chen po'i chan la 
gzigs nasla la la 'di 'dra kho kun su'i mdzad dam ngo mtshar che gsung 
nas yang yang thal mo sbyarlnges don zab mo go lugs 'di 'dra la bltas tsa 
na nga rang yang su yin nam snyam pa yong gin 'dug gsungl. 

85. See for example Kun spangs, Chos, 327; Taranatha, Myang, 90; 
Nya dbon, Bstan pa, 53a; and Lha'i rgyal mtshan, ibid., 35b. Specifically, 
the anonymous series of verses a t  the end of Do1 po pa, Lta, 810, refers to 
him as the emanation buddha-body (nirmbpakt3ya) of Kallun Pugdarika. 
The modern Jo nang scholar Ngag dbang blo gros grags pa, when discuss- 
ing the significance of Do1 po pa's exclamation in regard to his composition 
of the annotations, also arrives a t  the conclusion that Do1 po pa himself 
was stating his own belief that he was an actual emanation of the Kalkin 
emperor. See Ngag dbang blo gros grags pa, Dpal, 542. 

86. See Lha'i rgyal mtshan, ibid., 24a, and especially Kun spangs, ibid., 
333-48. 

87. Kun spangs, ibid., 333 and 348. His visionary trip to Shambhala 
seems to have occurred in 1335. Also see Stearns (1995), 838-39. During 
a visit to the monastery of Gsang phu he also directly beheld the pure land 
of Sukh~vati, and composed a praise of it, which is recorded in Kun span@, 
ibid., 337-43. This praise is different than both Bde ba can smon lams 
found in Do1 po pa's collected works. 
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88. Kun spangs, ibid., 343. In this instance, and many others, Kun 
spangs pa cannot be relied upon to provide accurate chronological informa- 
tion. The texts mentioned by name are the Dbang chog ye shes rgya mtsho, 
Dbang gi legs bshad lung sbyor, Dbang gi cho ga bsdus pa rdo rje >heng 
ba, Gar kyi brjed byang, Dbang mdor gyi sa bead, Shag 'byed che chung, 
and Thig rtsa. He also mentions that Do1 po pa wrote praises to Rdo j e  
'jigs byed, Mkha' 'gro rgya mtsho, and Bde mchog, as well as many texts 
on astrology, such as the Rtsis kyi rgyu mtshan, Gza' lnga, and Gza' zin. 
These texts are all found in the Collected Works, but there are many 
indications that some of them were not written during this period. For 
example, the three texts on astrology are found in a collection of similar 
works in Do1 po pa's Collected Works, vol. 6, 76-129. Although not men- 
tioned by name, one of this group of texts on astrology, the Gza' bcu stong 
pa r  fjug tshul, 109-14, was written in the shing mo glang year of 1325, ten 
years before the period being discussed here. This work-and the Sha 
chang bkag pa'i lung 'dren rnams, vol. 5, 757-78-are the earliest dated 
texts written by Do1 po pa. The Dbang chog ye shes rgya mtsho, which Kun 
spangs pa does list among the texts composed a t  Skyid phug, was actually 
written a t  Sa skya. See Collected Works, vol. 6, 734. Finally, the Gar kyi 
brjed byang, also mentioned by Kun spangs, was actually written at the 
request of Yon tan rgya mtsho, who passed away in 1327. See Collected 
Works, vol. 7, pt. 1, 25. 

89. See Lha'i rgyal mtshan, Chos, 23b. The series of letters between Do1 
po pa and Don yod rgyal mtshan can be dated 1333-1334, and is preserved 
in Do1 po pa's Collected Works, vol. 7, Pt. 2, 739-58. For the mention of 
offerings from Kun dga' rgyal mtshan and Rang byung rdo rje, see Kun 
spangs, Chos, 347. Other offerings were also made by Nya dbon Ghu na 
shri, Ston pa Nam mkha' seng ge, and the brothers Rtse'i dbon Rdo j e  
dpal and Shang rdo'i dpon Chos grags gsar ma. 

90. Kun spangs, ibid., 349-50. Some of the renowned scholars in atten- 
dance were Mkhan chen Gtogs rgyal, Gnas drug pa, 'Jam ston, and 'Jam 
sgegs. The last of these may possibly be identified as the Dus 'khor ba 'Jam 
sgag (sic) who wrote a biography of Do1 po pa about one month after his 
death. This text was later used by Lha'i rgyal mtshan as the basis for his 
biography of Do1 po pa. See Lha'i rgyal mtshan, ibid., 56b. 

91. Lha'i rgyal mtshan, ibid., 24a. 

92. Lha'i rgyal mtshan, ibid., 24b. For the invitation to Bu ston, see 
Ruegg (1966), 122. For information on Dzam bha la, and the significance 
of his title Tu shri (Ch. tuanshi, "judge, legal officer") and Bha the's title 
Tshe dben (Ch. qian yuan, "department secretary"), see van der Kuijp 
(1993b). Emperor Toghon Temiir (Shun Di Emperor, reigned July 19,1333- 
September 10, 1368) would have first heard of Do1 po pa soon after the 
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completion of the great stiipa a t  Jo nang on October 30, 1333, when Do1 
PO pa's disciple Slob dpon Zla ba bzang po was sent to the imperial court 
to solicit offerings for the monument. Lavish offerings were received at  Jo 
nang. See Lha'i rgyal mtshan, ibid., 17b. 

93. Lha'i rgyal mtshan, ibid., 24b. 

94. Taranatha, Dpal, 29. While in retreat Do1 po pa composed a prayer 
for no obstacles such as the Mongolian envoys to come his way: da lta rtse 
gcig bsgrub pa >he1 ba'i rkyenlgnas 'khor la sogs mthun rkyen phun tshogs 
shinglhor kyi 'bod mi gtong ba la sogs pa'il'gal rkyen bar chad gang yang 
med par  shogl. He sent this prayer to Jo nang, and it was recited by all 
the men and women in meditation there. See Lha'i rgyal mtshan, ibid., 
24b-25a. 

95. Lha'i rgyal mtshan, ibid., 25a, and TBraMtha, ibid., 29. It is inter- 
esting that one modem source mentions that Kun spangs pa went to 
China as Do1 po pa's representative (sku tshab). See Ngag dbang blo gros 
grags pa, Dpal, 33. 

96. It is known that Toghon Temiir later invited Bu ston to the impe- 
rial court again in 1355. See Bkra shis dbang 'dus, ed. Bod, 213-14, for the 
text of this imperial edict. 

97. The following narrative is summarized from Kun spangs, Chos, 
400-21. As is often the case in this work, these events seem to be entirely 
out of place chronologically. In Kun spangs pa's text they are the last 
events described before the narration of Do1 po pa's final days. 

98. Byang rtse Lo tsa ba may be identified as Lo chen Byang chub rtse 
mo (1302-1380), who is known to have studied with Do1 po pa. Ma fi ka 
shri, the 'Bri gung Lo ts8 ba, is counted as one of Do1 po pa's thirteen great 
disciples. See Ngag dbang blo gros grags pa, Dpal, 33-34. 

99. Since Blo gros dpal is known to have passed away in 1354, this 
statement is the main reason the previously mentioned sprel year should 
be understood as 1344 and not 1356. 

100. See Kun spangs, Chos, 405, and 420-21, for the events surround- 
ing the making of this image. See Ngag dbang blo gros grags pa, Dpal, 35, 
for information on the life of Mkhan chen Rin tshul ba. The construction 
of this image more probably occurred in 1359 when Do1 po pa was in the 
Lha sa area, partly a t  the invitation of Rin tshul ba. Ngag dbang blo gros 
grags pa, Dpal, 35, who was probably following the information in Kun 
spangs pa's work, also states that Rin tshul ba made the image when Do1 
po pa was on his way to China, and that it was kept in the Jo khang 
temple in Lha sa. Lha'i rgyal mtshan, Chos, 54b, mentions that aRer Do1 
Po pa's death Rin tshul ba made two more images, of the buddha Amitabha 
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and the bodhisattva Avalokitesvara, which were placed to the right and 
left of the clay image (sku lder) of Do1 po pa in the Lha sa 'phrul snang 
temple, which is more commonly known as the Jo khang. All three images 
are mentioned by the great Fifth Ta la'i bla ma Ngag dbang blo bzang rgya 
mtsho in his guide to the Jo khang temple, written in 1645, and they were 
still present in the temple when it was visited by Si tu Chos kyi rgya 
mtsho in 1918. See Ngag dbang blo bzang rgya mtsho, Lha, 24, and Chos 
kyi rgya mtsho, Gangs, 126. 

101. This teaching, which seems quite authentic, is found in Kun spangs, 
Chos, 411-19. 

102. See Kapstein (1992~) on the Ma ni bka' 'bum. 

103. Lha'i rgyal mtshan, Chos, 37b-38a. Both classical Tibetan and 
modern Western scholars have consistently confused this Jo nang Phyogs 
las rnam rgyal with Bo dong Phyogs las rnam rgyal (1376-1451), who 
never met Do1 po pa. The best available sources for information about Jo 
nang Phyogs las rnam rgyal, who was also born in the Do1 po area of 
present day Nepal, are Ngag dbang blo gros grags pa, Dpal, 37-38, and 
Mang thos klu sgrub, Bstan, 181. Lha'i rgyal mtshan, ibid., 38a, mentions 
that Phyogs las rnam rgyal held the throne for four years, but Ngag dbang 
blo gros grags pa, ibid., 37, says he held the position for six years, and 
Mang thos klu sgrub, ibid., 181, says for five years. 

104. Ngag dbang blo gros grags pa, ibid., 37, states that Phyogs las 
rnam rgyal was already a t  Ngam ring when Lo ts8 ba Blo gros dpal passed 
away. The founding of this institute is mentioned in a number of sources, 
but dated only in Mang thos klu sgrub, Bstan, 181, where it is mentioned 
that it was enlarged by Phyogs las rnam rgyal in 1338, and in the Re'u mig 
of Sum pa mkhan po, which according to Ruegg (1963), 81, note 39, gives 
the date 1354. Lha'i rgyal mtshan, Chos, 25a, says that while Do1 po pa 
was a t  Ngam ring he cured the Dpon chen pa of an illness. Taranatha, 
Dpal, 30, connects this event with the time a t  which Do1 po pa founded the 
institute a t  Ngam ring. If that is the case, the Dpon chen pa may be 
identified as Ta'i dben Nam mkha' brtan pa. See Dpal ldan chos kyi bzang 
po, Sde, 176, for information on Nam mkha' brtan pa, who received the 
title Ta'i dben Gu shri in 1345. For more details about his career, see 
Petech (19901, 120-21,132. Narn mkha' brtan pa's demand that Phyogs las 
rnam rgyal continue to hold both the Ngam ring and Jo nang thrones 
simultaneously is mentioned in Lha'i rgyal mtshan, ibid., 38b. 

105. Kun spangs, Chos, 352. This is probably Ta dben Kun dga' rin 
chen (1339-1399). 

106. Ibid. This master, who was so instrumental in the power struggle 
between the Sa skya pa and the Phag mo gru pa, has been identified by 
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petech (1990), 103, note 75, etc., as Do1 po pa's disciple Kun spangs Chos 
grags dpal. This is a very complicated problem which cannot be com- 
~letely solved here. First of all, the present mention of a Kun spangs pa 
at the teachings by Do1 po pa is recorded by Kun spangs Chos grags dpal 
himself. He cannot here be referring to himself as "Kun spangs pa," 
because throughout the biography he refers to himself in the first person 
if he is involved in events. In general, none of the many instances in 
which Kun spangs Chos grags dpal appears in the biographies of Do1 po 
pa, and elsewhere in the literature of the Jo nang pa tradition, indicate 
that he was in any way active in the political intrigues of the time. There 
is only mention of him as a great yogin, scholar, and translator of San- 
skrit texts. Nevertheless, he could certainly have been brought into ne- 
gotiations as a mediator, as were Bla ma dam pa Bsod nams rgyal mtshan, 
Bla ma Mnyam med pa (also called Kun spangs pa!), and others. The 
problem is that the personal name of the politically involved Kun spangs 
pa is never given. 

Kun spangs Chos grags dpal, the senior disciple of Do1 po pa, is said to 
have died in 1363, murdered by one Byang pa Sid dhl. See Ngag dbang blo 
gros grags pa, Dpal, 33. The Sa skya bla ma Kun spangs pa certainly died 
in 1357, also murdered, and with the Byang Dpon chen perhaps under 
suspicion. See Byang chub rgyal mtshan, Rlangs, 298. In the year 1352 the 
Sa skya Patriarch Bla ma dam pa Bsod nams rgyal mtshan visited Jo 
nang and had extensive discussions with Do1 po pa about points of Bud- 
dhist doctrine. At that time a Bla ma Kun dpangs pa invited Bla ma dam 
pa to Bzang ldan monastery, and together with the Byang ruler Ta dben 
Nam rnkha' (brtan pa), requested the Hevajra initiation. See Byang chub 
rtse mo, Chos, 31a-b. As noted above, Kun spangs Chos grags dpal founded 
the monastery of Bzang ldan, so it is certain that he is indicated here. 

There is also a full treatment of Do1 po pa's death in 1361, and the 
following ceremonies, in the biography by Kun spangs Chos grags dpal, 
which is not possible if he is the same as the political figure who died in 
1357. On the other hand, there is considerable evidence that material was 
inserted into this work as late as the f a e n t h  to sixteenth centuries; most 
notably Do1 po pa's long versified last testament (kha chems), in which 
Kun spangs Chos grags dpal's own murder by Byang pa Sid dhi is pre- 
dicted (426), and many religious and political figures long after Do1 po pa's 
time are mentioned. See Kun spangs, ibid., 425-37. It is also very suspi- 
cious that the biography of Do1 po pa by Lha'i rgyal mtshan does not 
mention Kun spangs Chos grags dpal at  the funereal of Do1 Po Pa, 
all the other senior disciples gather. And to top matters off, when Do1 PO 
pa's disciple Sman chu kha ba Blo gros rgyal mtshan (1314-1389) was 
sixty-seven years old (1381), he is said to have received many teachings 
from Chos grags dpal! See Ngag dbang blo gros grags pa, ibid., 35. These 
problems will have to be solved by future research. 
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107. Kun spangs pa, ibid., 352. Rgyal bzang is the famous Sa skya 
Dpon chen, or Grand Governor, Rgyal ba bzang po. See Petech (1990) and 
van der Kuijp (1988) about these figures and the political situation in 
Tibet a t  this time. Byang pa Sid dhi has yet to be definitely identified. As 
mentioned above, he is said to have murdered Kun spangs Chos grags 
dpal. G.yag sde Paq chen was an eclectic master who studied under Do1 
po pa, Bu ston, Karma pa Rang 'byung rdo rje, and other great teachers 
of the fourteenth century. See Roerich, trans. (19761, 532-36. Do1 po pa's 
reply to some of his questions is found in Do1 po pa's Collected Works, vol. 
7, pt. 2, 758-63. G.yag sde Pa0 chen should not be confused with the 
famous Sa skya master G.yag phrug Sangs rgyas dpal (1350-1414). See 
Mang thos klu sgrub, Bstan, 193-94. 

108. Lha'i rgyal mtshan, Chos, 38a. 

109. This master from the House of Shar a t  Sa skya was the youngest 
brother of Seng ge dpal and Kun dga' bsod nams, who had been teachers 
of Do1 po pa when he had studied as a young man in Sa skya. Kun dga' 
rdo rje, Deb, 51, states that Rin chen rgyal mtshan was born on a rta year, 
and lived for fifty years. 

110. Lha'i rgyal mtshan, Chos, 38a. An instruction by Do1 po pa to his 
disciple Dus 'khor ba Rdo rje snying po is found in the Collected Works, 
vol. 7, pt. 1, 658-61. 

111. Lha'i rgyal mtshan, ibid., 38b. 

112. Kun spangs, Chos, 352. 

113. Lha'i rgyal mtshan, Chos, 38b and 40a. Phyogs las rnam rgyal 
then retired to the hermitage of Se mkhar chung, which had been home 
centuries before to the renowned Lam 'bras master Se ston Kun rig (1025?- 
1122?). Later, after the death of Do1 po pa, he would once again occupy the 
teaching throne a t  Jo nang, and also hold the leadership position at Ngam 
ring a second time. See Ngag dbang blo gros grags pa, Dpal, 37-38, and 
Dpal ldan chos kyi bzang po, Sde, 200-01. 

114. Kun spangs, Chos, 363, says that Do1 po pa's disciple, the abbot 
Rin tshul ba had sent an invitation, and came to escort him to Lha sa. 

115. See Lha'i rgyal mtshan, Chos, 26b and 39a, for descriptions of Do1 
po pa's weight and size, and 39b for his departure for Central Tibet and 
his early route along the way. 

116. Lha'i rgyal mtshan, ibid., 40a, does not mention the Bka' bsdu 
bzhi pa,  which is mentioned by Byang chub rtse mo, Chos, 36b, and Kun 
spangs, Chos, 363. Mang thos klu sgrub, Bstan, 178, also mentions the 
Bka' bsdu bzhi pa, but dates its composition to 1361. The Bka' bsdu bzhi 
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pa is translated and studied in part 2 below, where the circumstances of 
its composition will be fully discussed. 

117. Lha'i rgyal mtshan, ibid., 40a. Thang po che Kun dga' 'bum (1331- 
1402) was one of Do1 po pa's major disciples. He later became the head of 
Rta nag monastery in 1378, and in 1387 Slob dpon Ye dpal offered him a 
monastery in Yar lung. See Ngag dgang blo gros grags pa, Dpal, 34. Kun 
spangs, ibid., 363, also mentions that Do1 po pa taught the Sekoddeba 
(Dbang mdor bstan pa)  a t  Thang po che's request. 

118. Lha'i rgyal mtshan, ibid., 40a-b. Information on the life of Mkhan 
chen Rin tshul ba is found in Ngag dbang blo gros grags pa, Dpal, 35. The 
"Commander in Chief' (du dben sha) Gzhon nu rgyal mtshan was a t  this 
time probably the highest ranking official of the Yiian imperial organiza- 
tion in Tibet. See Petech (1990), 122, note 144. 

119. Lha'i rgyal mtshan, ibid., 41a. Kun spangs, Chos, 364, states that 
Do1 po pa taught the one-hundred-thousand-line Prajii6paramitd siitra 
according to the K6lacakra ('bum 'dus 'khor ltar bshad pa) a t  Brag lha klu 
phugs. 

120. Lha'i rgyal mtshan, ibid. Taranatha, Dpal, 31, states that Do1 po 
pa gave the instructions of the Six-branch Yoga (~a(tarigayoga) seven times 
in Lha sa. At first he gave it to fifty, one hundred, or two hundred people, 
as the situation required. The last time he gave it was known as the "vast 
instruction" ('khrid mo che), to which more than eighteen hundred people 
came. He gave the great initiation of the Elacakra to many thousands of 
people. Lha'i rgyal mtshan, ibid., 42a, describes the scenes. 

121. Lha'i rgyal mtshan, ibid, 42a. The great leader (chen pol Dge ba'i 
blo gros is also mentioned in Byang chub rtse mo, Chos, 35b, where Bla 
ma dam pa Bsod nams rgyal mtshan is stated to have bestowed initiations 
upon him a t  Gung thang in 1357. On 42a his death is mentioned in the 
tenth month of the 'brug year (1364). 

122. This text is translated below in part 2. 

123. Lha'i rgyal mtshan, Chos, 43a-b. 

124. Ibid., 43b. Slob dpon Si tu pa is Ta'i si tu Byang chub rgyal mtshan 
(1302-1364), the supreme political power in Tibet at  this time, and Dpal 
rin was one of his close assistants. See van der Kuijp (1988) and Petech 
(1990). An important meeting had occurred a t  Rab btsun between the 
leaders of the Sa skya faction and that of the Phag mo gru in 1350. Petech 
(1990), 110. 

125. See Taranatha, Myang, 48, 9&91, and 93. Also see Lha'i rgyal 
mtshan, ibid., 43b-44a. Ricca and Lo Bue (1993), 11-17, provide convenient 
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biographical information on the Nyang ruler Nang chen 'Phags pa dpal 
bzang and his younger brother Du dben sha ("Commander in Chief') 'Phags 
pa rin chen. 'Phags pa Dpal bzang was a very important political figure in 
fourteenth-century Tibet, and founded the great castle palace of Rgyal ~.tse 
in 1365. In fulfillment of Do1 po pa's prophecy, he also laid the foundations 
for the monastery of Rtse chen, which was founded by Do1 po pa's disciple 
Nya dbon Kun dga' dpal in 1366. 

126. Lha'i rgyal mtshan, ibid., 44a. 

127. Padma dkar po, Chos, 311-12. Ri phug is the hermitage near Zha 
lu, which was Bu ston's residence. 

128. Taranatha, Dpal, 31. Taranatha also states that there is an ac- 
count that the great Bu ston had earlier wished to see the Jo nang stupa, 
and in order to do so had taken conscious control of a dream, as may be 
done in some tantric yoga practices, and traveled towards Jo nang. But 
when he reached the lower Jo nang valley, Do1 po pa exclaimed "Phet," and 
Bu ston woke up. He was thus unable to see the monument. See ibid., 31- 
32. This indeed seems like the sort of story that could have originated in 
the meditative experiences of practitioners in retreat a t  Jo nang. 

129. The following information is summarized from Kun spangs, Chos, 
365-66. As discussed in note 106 in the present chapter, the death date of 
Kun spangs pa is in some doubt. If he is to be identified with the Kun spangs 
pa who mediated in the political discussions of the time, and certainly died 
in 1357, this event involving Bu ston would have occurred after the purported 
author's death. Thus it may be a later addition to the original work. 

130. The 'Grel chung padma can (Padmani nama paiijikd) is an impor- 
tant commentary on difficult points in the KClacakra tantra. Translated 
into Tibetan in the eleventh century by the Kashmiri master Somanitha, 
it is found in the Peking edition of The Tibetan Tripitaka, vol. 47, 36.5.1- 
105.4.3. 

131. Lha'i rgyal mtshan, Chos, 44a-b. The abbot of Snar thang was 
'Chims Blo bzang grags pa, who had previously requested teachings from 
Do1 po pa on several occasions. He was an important teacher of the time, 
and his devotion to Do1 po pa is significant because of the implication that 
the ancient Bka' gdams pa monastery of Snar thang was probably strongly 
influenced by Do1 po pa's teachings during this period. The Bla ma Gdan 
sa pa, or "throne holder," who came to escort Do1 po pa back to Jo nang 
was Dkon mchog rgyal mtshan, whom Do1 po pa had installed upon the Jo 
nang teaching throne in 1359, before leaving for Dbus. 

132. Lha'i rgyal mtshan, ibid. The autobiography of Khro phu Lo ts8 ba 
is the 'Phags bsam khri shing, which has survived. Lha'i rgyal mtshan, 
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ibid., 28b, mentions it by name as  a text that particularly moved Do1 po 
pa. The emotional procession back to Jo  nang is vividly described by Lha'i 
rgyal mtshan, who was present a t  the time. See Lha'i rgyal mtshan, ibid., 
44b. 

133. Do1 po pa's arrival at Jo nang is described in Lha'i rgyal mtshan, 
ibid., 45a, and Kun spangs, Chos, 367, where the bya year should be 
corrected to byi year. Drung Bzhi thog pa is probably the Sa skya master 
Ta dben Kun dga' rin chen (1339-1399). Bla ma Pap chen pa is Ma ti Pa0 
chen. Bla ma Mkhan chen pa is Phyogs las rnam rgyal, who had been 
abbot of Jo  nang and would later hold the post for a second time. Mkhan 
chen Nam mkha' ye shes has not been identified. The Dpon chen pa is 
probably the Byang ruler Nam mkha' brtan pa. 

134. Thls is only found in Kun spangs, Chos, 371 and 378. Kun spangs 
pa states that  he received from Do1 po pa this "extremely direct transmis- 
sion of the path of profound esoteric instructions" (man ngag zab mo'i lam 
shin tu nye rbyud), which came directly from Savaripa. From the context 
and terminology it is clear that these instructions were on the ,mdmi.gayoga. 
See Kun spangs, ibid., 377. Once again, if our author Kun spangs pa were 
to be identified with the politically involved Kun spangs pa who died in 
1357, this episode would have to have occurred earlier in Do1 po pa's life. 
This may be considered additional evidence for the existence of two differ- 
ent teachers known as Kun spangs pa. 

135. The throne-holder (gdan sa pa)  was Dkon mchog rgyal mtshan. 
The following description of Do1 po pa's last days is mostly based upon 
Lha'i rgyal mtshan, Chos, 47b-48b, but some is taken from Kun spangs, 
ibid., 423-25, and 437-38. Once again, either our author is not the same 
as the Kun spangs pa who died in 1357, or this section was added a t  a 
later time by a n  unknown hand. 

136. This is only in Kun spangs, ibid., 423. 

137. In ibid., 424, Do1 po pa is asked what he saw a t  this time. He 
laughed and spoke a series of verses about his visions of deities and great 
teachers in the sky. 

138. Lha'i rgyal mtshan, Chos, 50b, mentions that Do1 po pa had often 
said, "I will make the stiipa my place to die" ('chi sa sku 'bum du byed do). 
At this point he knew he was going to die soon. 

139. This is only in Kun spangs, Chos, 425. The "powerful tenfold 
anagram" (rnam bcu dbang ldan) is the term for the famous anagram in 
Lafitsa script of the ten syllables of the Kiilacakra mantra. The entire 
system of the Kslacakra may be explained using this single symbol. See 
note 96 in the translation of The Fourth Council below. 
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140. Drung Bzhi thog pa is probably the Sa skya master Ta dben Kun 
dga' rin chen. 

141. Lha'i rgyal mtshan, Chos, 51a-b. Kun spangs, Chos, 439, gives 
somewhat different information. He says that on the eighth day the body 
was placed into a casket of white and red eaglewood, and white and red 
sandalwood. It was then taken onto the roof of the residence, and everyone 
was allowed to pay their respects. 

142. Lha'i rgyal mtshan, ibid., 51b. Bla ma Pap chen pa is Ma ti Pa0 
chen, Bla ma Mkhan chen pa is Phyogs las rnam rgyal, and Bla ma Gdan 
sa pa is Dkon mchog rgyal mtshan. Also mentioned a t  this ceremony are 
Bla ma Rgyal 'byung ba, Mkhan chen Brag ram pa (Dkon mchog bzang 
po), Mkhan chen Nags phug pa, and Mkhan chen Gha rong pa. 

143. Ibid., 52a-b. As explained in note 109 of the present chapter, Bla 
ma Shar pa is Shar pa Rin chen rgyal mtshan, who is later listed among Do1 
po pa's chief disciples. See ibid., 45b and 46a, where it is stated that most 
of the teachers and Sangha members a t  Sa skya were disciples of Do1 po pa. 

144. Kun spangs, Chos, 450. 

145. Lha'i rgyal mtshan, Chos, 27b. 

146. Ibid, 28a: 'u cag jo mo nang pa nilgang gi yang phyogs su lhung 
ba medlphyogs ris kyi chos kyis sangs rgyas m i  thob pasldon med sdig pa'i 
sgo sku1 ma  lenl'u cag ni nam mkha'i sprin dang 'dra bar gang gi'ang 
phyogs su lhung ba med do/. 

147. Ibid: phyogs med ris med pa rton pa bzhi ldan gyis sbyar ba'ol. The 
significance of the "four reliances" is touched on below in chapter 3, section 
2. The Fourth Council, translated in part 2 below, is also described as an 
"impartial and unbiased" treatise. 

Chapter 2. A Historical Survey of the 
Zhentong Tradition in Tibet 

1. 'Jam mgon Kong sprul, Gzhan, 609: kun  mkhyen do1 po paslbde 
gshegs snying po'i mtshan thos pa tsam gyis kyang sangs rgyas thob par 
'gyur naldad cing gus pa dang mngon tu  byas nus bsgoms pa lta ci smosl 
mkhas pa snying rje dang ldan pa rnams kyis rang gi srog la sogs pa dor 
nus kyang bstan par bya ba danglthar pa don d u  gnyer ba rnams kyis me'i 
'obs chen po las 'bogs nus kyang btsal cing mnyan par bya'olzhes gdams 
par [6101 mdzad pa nyid snying gi thig ler bcang bar bya'ol. 

2. See Lha'i rgyal mtshan, Chos, 54b: sngar bod d u  nges don phyogs re 
tsam nus dgongs pa'i gang zag ni mang d u  byon zhinglkhyad par sgom 
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chen pa rnams shas che na'ang bka' bstan chos man ngag rnams kyi nges 
don mtha' dug thugs su chud pas grub mtha' khyad par  can myur du sang8 
rgya ba'i lam mchog ston pa nilchos rje rin po che 'ba' zhig las sgnar bod 
du ma byon no I.  

3. Taranatha, Zab mo, and Taranatha, untitled. 

4. Taranatha, Zab mo, 488-89. It is of particular interest that Do1 po 
pa's teacher Skyi ston 'Jam pa'i dbyangs is listed here before Do1 po pa, 
and that Bcom ldan Ral gri is listed before Skyi ston, as though he were 
the latter's teacher. 

5. T&ranatha, Zab no ,  485, l isb the Tibetan translator Dga' ba'j rdo 
je ,  who translated for Btsan Kha bo che, as the first Tibetan in the 
lineage of the gzhan stong approach to Madhyamaka realization. He states 
that this translator was a great expert who beheld the face of the deity 
Cakrasapvara, taught the gzhan stong in Tibet @hyogs 'dir), and acheved 
the adamantine buddha-body (vajrakfiya) in the Kashimir city of Dpe med. 
T&anatha provides the personal name of Btsan Kha bo che, and mentions 
that he was a monk and that Btsan was his family name. For some very 
brief information on Btsan Kha bo che's life, see Roerich (1976), 34748. 

6. A translation of the only extant passages from the work of Btsan 
Kha bo che, which was also preserved by Kun dga' grol mchog, is found 
below in chapter 3, section 2. 

7. Kun dga' grol mchog, Khrzd, 325-26. The text actually has the 
spelling Do1 bu pa, an alternate form for Do1 po pa, which has been stan- 
dardized in the translations. 

8. There is indeed a reply to a Bla ma Rin chen ye shes included in 
Bu ston's collected works, but there is no passage corresponding to that 
indicated by Kun dga' grol mchog. See Bu ston, Thams, 185-216. 

9. Taranatha, Dpal, 25, also mentions that these teachings were re- 
ceived while Do1 po pa was performing certain fasting austerities that 
involved subsisting on the ingestion of small pebbles. Lha'i rgyal mtshan, 
Chos, 6b, only mentions that Do1 po pa received this fasting practice, and 
that of the physical yogic exercises ('khrul 'khor) from Rin chen ye shes. 

10. See Yu mo ba Mi bskyod rdo j e ,  Gsal. Published as a set under the 
title Gsal sgron skor bzhi, the four texts are Zung fjug gsal sgron, 1-14, 
Phyag rgya chen po'i gsal sgron, 14-26, '0d gsal gsal sgron, 27-50, and 
Stong nyid gsal ba'i sgron me, 51-105. The modern publisher has mistak- 
enly attributed them to an A wa dhii ti pa Bsod nams. Ngag dbang blo gros 
grags pa, Dpal, 18, states that Yu mo ba was born in the first Tibetan 
calendrical cycle, which began in 1027. The most information on Yu mo ba 
is found in Anonymous, Bcom, 36b-39a. I am grateful to Dr. Dan Martin 
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for a copy of this incomplete history of the Glacakra tradition, which was 
written in the year 1360. Although the author has not yet been identified, 
he speaks of himself as a personal disciple of Do1 po pa, from whom he 
received all of the most important transmissions of the Glacakra scrip- 
tures and practices. On fol. 16b this author mentions another of his com- 
positions entitled Bstan rtsis rin chen sgron me. The most published infor- 
mation on Yu mo ba's life, which is very meager, is found in Taranatha, 
Dpal, 16, where the statement about Yu mo ba as the originator of the 
tantric gzhan stong system is found: sngags kyi gzhan stong grub mtha'i 
srol ka phyel. 

11. It should be noted that Thu'u bkwan seems to attribute the use of 
the terms rtag ("permanent"), brtan ("stable"), and ther zug ("eternal") to 
Yu mo ba, but they are not found in his available writings. See Thu'u 
bkwan, Thu'u, 217, and Ruegg (1963), 82-83. In a eulogy written at the 
time of Do1 po pa's death, his disciple Ma ti  pap chen 'Jam dbyangs blo 
gros rgyal mtshan refers to him as one who taught the Gsal sgron rnam 
bzhi of Grub thob Yu mo. See Ma ti pap chen, Chos, 108712. 

12. Yu mo ba, Gsal, 12-14. The mention of "the Precious Omniscient 
One" (Kun mkhyen rin po che) as the recipient of the direct transmission 
from Savaripa (Sha wa ra dbang phyug) refers to an event mentioned in 
Do1 po pa's biography. See Kun spangs, Chos, 377-78. 

13. See Yu mo ba, ibid., 57-59, and 100-101. 

14. See note 11 in chapter 1 for a full identification of the three com- 
mentaries. See Do1 po pa, Dpon, 487, for his comments to the ruler of 
Byang, which are translated and discussed below in chapter 3, section 1. 

15. Lha'i rgyal mtshan, Chos, 20b: chos rje'i zhal naslnges don zab mo'i 
gnad thams cad dus kyi 'khor lo'i rgyud 'grel chen po nus rnyed pas khong 
shin tu bka' drin chel. 

16. Tanabe (1992), 1. 

17. See Kun spangs, Chos, 348, for a description of the Shambhala 
experience. For the claims of a unique knowledge of the nature of Shambhala 
and Kailash, see Do1 po pa, Zhing, 860: rgya bod mkhas pas sngon chad 
ma rnyed pa'ilsham bha la dung dpal ldan ke la sha'ilgnas tshul ci bzhin 
bdag gi skal bas rnyedl. Kun spangs, Chos, 333-37, records a praise of 
Shambhala which Do1 po pa composed after directly perceiving (nye bar 
gzigs) that pure land. 

18. Do1 po pa, Nye gnus dad, 634: lar drang por smras nu gzhan mi 
dga'lgzhan gang zer byas nu slob ma bslul[635] dus da lta'i slob dpon bya 
bar dka'lde yin yang khyed la drang por smralbyang sham bha la nu rigs 
ldan bzhugslka la pa chos kyi pho brang nalnyams 'di 'dra mkhyen pa 
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mang du bzhugslbod kha ba can gyi rgyal khams nalnyams 'di 'dra shes 
pa kho bo tsaml. 

19. Do1 po pa, Shes, 628: tshul 'di deng sang mkhas par grags rnums dung1 
bsgom bzang rtogs pa mtho bar 'dod rnams danglgmb thob chen po rlom pa 
~ h a l  cher gyislma tshor ba de rigs ldan drin gyis rnyedl. Also see Do1 po pa, 
Nye gnas sang, 638: sham bha la chos kyi pho bmng dnyarns  'di 'dm mkhyen 
pa mang du bzhugslyul gangs can khrod nu kho bo tsamlde kha po ma lags 
dmng gtam yinlpha chos rje'i snying gtam sems la babsl. Another example is 
found in Kun spangs, Chos, 385: lta ngan m d  pa'i dpal ldun sham bhu larl 
sems nyld mkhyen pa'i skye bo mang du bzhugslyul gangs can khrod nu kho 
bo tsamlbu khyod yang dug chos la 3% par 'tshall. 

20. The only surviving example of a teaching by Btsan Kha bo che is 
translated below in chapter 3, section 2. 

21. No evidence has been found in the writings of Rang byung rdo j e ,  
or any other early Tibetan source, that would support the assertion in 
Hookam (1991), 173, that Rang byung rdo j e  "was very much influenced 
by Do1 po pa and his Shentong doctrine." At the time of their meeting, it 
seems clear that the young Do1 po pa was encouraged by the Karma pa, 
and not the other way around. Nor do the biographies of Do1 po pa or Rang 
byung rdo j e  provide any information to justlfy Hookam's certainty that 
the Karma pa visited Jo nang. Furthermore, her hypothesis that Rang 
byung rdo j e  was actually the author of Do1 po pa's commentary on the 
Uttaratantra is totally without basis. The text is signed by "the one en- 
dowed with the four reliances" (rton pa bzhi ldun), which was the most 
common pseudonym used by Do1 po pa in his works. 

22. Mang thos Klu sgrub rgya mtsho, Bstan, 179: des nu rje 'di karma 
rang byung rdo rje dang -1 te rang stong pa'i grub mtha' bzung bas1 
karma pas phyis gzhan stong par 'gyur bar lung bstan zerlspyir gzhan 
stong pa'i lugs thog mar karma rang byung rdo rjes bzung bar semsljo 
nang du ni kun  mkhyen chen po ma.n chad gzhan stong par song ba yin 
no/. 

23. Tiiraniitha, Dpal, 26: de nus lha sa dung 'tshur phu sogs su phebsl 
chos rje rang byung pa dang chos kyi gsung gleng rnang du mdzsdlrang 
b u n g  pas rje 'di'i lung rig gi zhal ya ma thegs kyanglmngon shes bzang 
Po mnga' baslkhyed la lta grub dang chos skad ah lta'i 'di bas kyang ches 
bzang ba cig myur du  'onglces lung bstanl. 

24. There is a mere mention of gifts sent (?) by Chos j e  Rang byung 
rdo j e  to Do1 po pa a t  Jo nang around 1335. Kun spangs, C ~ O S ,  347. 

25. Chos kyi 'byung gnas, Bsgrub, 208: kun mkhyen do1 po pa chen pos 
kyang 'di skabs mjal bar 'dug cing khyed kyis da lta'i 'di ma yin pa'i lta 
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ba khyad 'phags zhig rtogs par  'dug gsungs palkhong de skabs dbu ma 
rang stong gi  grub mthar dgyes kyanglmi ring bar gzhan stong dbu ma 
chen po'i gnad ji  bzhin du mkhyen pa la dgongs par 'dugl. 

26. Taranatha, Dpal, 27. 

27. See Ruegg (1995), 158-60, for a discussion of sourcelauthor-familiar 
and sourcelauthor-alien terminology. 

28. See especially Ruegg (1989), 19, 26-35, etc. 

29. Rgyal ba ye shes, Kun, 2a, quotes the Lankavatara siitra in regard to 
the status of the tathagathagarbha as: rtag pa dunglbrtan pa ther zug . . .I. 
Do1 po pa, Bde, 426, quotes the Gandavyiiha: de bzhin gshegs pa  ni rtag 
palbrtan pa ther zug mi 'jig pa stel. On ibid., 432, he quotes the Rub tu zhi 
ba rnam par nges pa'i cho 'phrul gyi mdo: bde bzhin bshegs pa ni rtag pa'ol 
de bzhin bshegs pa ni gyung  drung ngol. On ibid., 433, he quotes the 
Aligulimbliya: bde bzhin bshegs pa rtag pa dung yang dug pa nyid du 
bsngags par bya'ol. For the occurrence of these terms in the Srimaliidevi, 
Mahaparinirvana, and the Uttaratantra itself, see Takasaki (1966), espe- 
cially 38-40, and 256-57. Also see Ruegg (1969), 360-71, etc. 

30. For Bu ston's refutations, see Ruegg (1973), especially 122-40. Very 
rarely Karma pa Rang byung rdo rje also uses a t  least one of these terms, 
bdag ("self"), in a similar context. See Rang byung rdo rje, Zab, lb. 

31. For example, see Do1 po pa, Bstan, 686; Do1 po pa, Dbu, 1172, 1174, 
1177, and 1178; and Do1 po pa, Bka' bdu bzhi pa ,  364, 375, 394, etc. 

32. Cf. Kapstein (1992), 23-24. 

33. Do1 po pa, Bden, 814-15: rje po ri paslkun rdzob bden pa rang gis 
stong pa dangldon dam bden pa gzhan gyi stong pa stelbden gnyis stong 
[8151 tshul de ltar ma shes nalrdzogs sangs rgyas la bskur pa btab nyen 
gda'ol. 

34. A few lines about Po ri ba Dkon cog rgyal mtshan are found in Tshe 
dbang rgyal, Dam, 751. He was a disciple of the Bka' brgyud master Rgod 
tshang pa Mgon po rdo rje (1189-1258). In Roerich, trans. (19761,687, his 
name is given as  Phu ri ba. 

35. Rwa Ye shes Seng ge, Mthu, 178: 'di [i.e. rig pa  ye shes] rang stow 
min te bdag '&in yul las 'dasfdi gzhan stong min te shes '&in dri ma medl. 
My thanks to Mr. Hubert Decleer for a copy of his unpublished paper in 
which he investigates the evidence for a later revision of Rwa Lo ts8 ba's 
biography. See Decleer (n.d.). 

36. See Klong chen Rab 'byams pa,  Rdzogs, 220-21, and 
Padmasambhava, 'Bras, 64: gzhan la ma ltos pas  gzhan stong pal. I am 
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grateful to Prof. David Germano for providing me with this information, 
as well as the other references from Klong chen pa and Padmasambhava 
cited below. 

37. Lha'i rgyal mtshan, Chos, 21a. 

38. 'Jam mgon Kong sprul, Rnal, 17b: 'dir rang 'grel lasl'khor 'das thams 
cad kyi gzhir gyur pa'i chos nyid de bzhin nyid la kun gzhi'i sgrar gsungs 
nus de'i nang gses dug pa dung bcas pa la kun gzhi'i ye shes dang sa bon 
thams cad pa'i cha nus kun gzhi'i rnam shes su gsungs te sems la dag ma 
dug gnyis su dbyelkun gzhi'i rnam shes las 'khor ba snang ba'i tshul dang 
kun gzhi'i ye shes las myang 'das snang ba'i tshul sgrub byed theg pa [18a] 
gong 'og gi k hyad par dang bcas pa gsungs sol. I am indebted to Mr. Kurtis 
Schaeffer for directing me to this reference. 

39. 'Jam mgon Kong sprul, ibid., 188b, quotes the colophon of an edi- 
tion of the Zab mo nang don in which the year Water-male-Dog (chu pho 
khyi, 1322) is given. The available published edition of the Zab mo nang 
don gives the year of composition with only the single element "Dog" (khyi). 
See Rang byung rdo j e ,  Zab, 32a. See Roerich, (1976), 492, for the dating 
of the autocommentary, and Rang byung rdo j e ,  Rang, 97-98, for the 
spiritual song. 

40. See Klong chen rab byams pa, Rgyab, 263-70, and Gemano (1992), 
231-61. 

41. See Sa skya Pagdi ta, Sdom, 87: mig mangs rgya dang ma 'brel nal 
rde'u mang yang shi ro yinlde bzhin khungs dang ma 'brel ba'ilchos lugs 
mang yang ro dang 'dral. Cf. Do1 po pa, Bka' bsdu bzhi pa'i rang &el, 661: 
mig mang rgya dang ma brel nalrde'u mang yang shi ro yinllha chos brgya 
dang ma 'brel nalmi chos mang yang shi ro yinl. Do1 po pa then continues 
with similar verses for the next two pages. 

42. For the special significance of the terms Tretayuga and Krtayuga in 
the works of Do1 po pa, see the beginning of chapter 3 below, and the 
translation of The Fourth Council in part 2. 

43. Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 661-63. Some of these 
same verses are also found in Do1 po pa, 'Phags, vol. 3, pt. 1, 602; 'Phags, 
vol. 3, pt. 2, 1005; and 'Phags, vol. 4, pt. 1, 39. 

44. Although no name is given for this ruler, who is only referred to as 
"the Byang Ruler" (Dpon Byang pa), he may be tentatively identified as 
Ta'i Situ Slob dpon Rdo j e  dpal, the father of Ta'i dben Narn mkha' brtan 
pa (b. 1316), or perhaps even as Nam mkha' brtan pa himself. See Chos 
skyong bzang po, Sde, 173-77, and Petech (1990), 84, 121. It must be 
taken into account that the Byang ruler in question had written doctrinal 
tracts Do1 po pa disagreed with and was responding to in this text. 
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45. These three are Avalokitesvara, Maiijusri, and Vajrapa~i. 

46. Kalapa is the name of the court of the Kalkin emperors of the 
legendary land of Shambhala, which is the stronghold of the Kalacakra 
teachings. 

47. And so he apparantly did, for there survives the 230-page Dpon 
byang pa'i phyag tu  phul ba'i chos kyi shan 'byed, which deals with the 
same points as the briefer Gshag 'byed bsdus pa, but with exhaustive 
scriptural quotations and extensive explanations. See Do1 po pa, Dpon. 
Kun spangs, Chos, 343, also places the composition of this text between 
1334 and 1336, although his chronology is often unreliable. 

48. Do1 po pa, Kun, 468-71. According to the sometimes questionable 
chronology of Do1 po pa's life as found in Kun spangs, ibid., 343, this text 
was composed between 1334 and 1336. 

49. See Ma ti paQ chen, Byang, and Nya dbon, Bstan pa and Bstan 
bcos. Nya dbon's explanations of Do1 po pa's teachings are provided in 
some detail in the annotations to the translation of A General Commentary 
on the Doctrine, found below in part 2. Jackson (1989b), of which only an 
early unpublished version was available, catalogues a very important ex- 
ample of an early refutation of the Jo nang pa theories, addressing chiefly 
some works by Nya dbon, but also mentioning the author's refutation of 
Phyogs las rnam rgyal, which he sent to him. The author, Bka' bzhi pa Rin 
chen rdo j e ,  praises Tsong kha pa (1357-1419) as one of the great teach- 
ers of that time. This text, which is kept in the collection of the Bihar 
Research Society and is thus not available, is the earliest known extensive 
refutation of the Jo nang pa doctrine. It was probably written before the 
end of the fourteenth century. A refutation of the Jo nang pa by this same 
Bka' bzhi pa Rin chen rdo j e  is mentioned in the translation by Ruegg 
(1963), 88. 

50. For example, see Mang thos klu sgrub, Bstan, 194. 

51. Kun spangs, Chos, 427: . . . kha ba can gyi rgyal khams 'dirlmed par 
lta ba'i rigs can kha rgyal chelbsam yas chos 'bar snying la zhugs pa yil 
dge slong gzugs can mda'yi ming can 'byunglkye ma  kyi hud bdud rigs nag 
po deslgzhi yi mthar thug bder gshegs snying po bkagllam gyi mthar thug 
rdo rje rnal 'byor smodl'bras bu'i mthar thug dri bra1 med par sgroglrtsa 
rgyud 'di skad bdag thos med do skadlbsdus pa'i rgyud la gshe ba sna 
tshogs byedlrgyud 'grel dpe cha bsdus nas chu la bskurlbstan pa'i snying 
po rin chen nyams chung byedlbkra mi  shes pa de ni shi nas zung . . .I. 

52. That there was a great deal of angry reaction to his criticisms of the 
Kcilacakra is referred to by Red mda' ba himself in Sangs rgyas rtse mo, 
Dpal, 70b, and in the annotations to Red mda' ba, Dus, 303. 
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53. Red mda' ba, Dus, 302: 'on kyang 'phags pas mdzad dam min kyang 
blallegs par bshad pa'ang mang d u  mthong bas nalthar 'dod rnams kyi 
fiug ngogs ma yin zhesl kho bo 'di la gcig tu  skur m i  'debs I .  See Sangs 
rgyas rtse mo, Dpal, 54b55a, where these verses are also cited, and for 
the clarification of Red mda' ba's position in regard to the Kalacakra. 

54. Red mda' ba, 'Phrin, 304: deng sang gangs ri'i khrod kyi mkhas 
rlom rnams l ldem po'i ngag gis zab mo'i tshul ston pa ldus  kyi 'khor lo 'grel 
pa dang bcas pa'i ltshig la ji bzhin sgra ru mngon zhen nus I m a m  dag mdo 
rgyud tshogs dang 'gal ba yi 1 log pa'i tha snyad mang d u  spel mthong nas 1 
'khyog po'i shing la srong ba'i tshul bzhin d u  1 rgal zhing brtag pa'i sgo nus 
bdag gis drisl .  These verses are also quoted in Sangs rgyas rtse mo, ibid., 
54b. 

55. For example, see Dpa' bo, Chos, vol. 2, 1482-85, for a refutation of 
Red mda' ba's criticisms. Dpa' bo also mentions Bcom ldan Rig pa'i ral gri's 
doubts about the mlacakra. 

56. These events are described in the greatest detail in Red mda' ba's 
biography written by his disciple Sangs rgyas rtse mo. See Sangs rgyas 
rtse mo, Dpal, 53a-55b. Mang thos klu sgrub, Bstan, 195, has summarized 
the account of Red mda' ba's threefold examination of the scriptures from 
this source. 

57. Sangs rgyas rtse mo, ibid, 53a. 

58. Ibid., 54b. While still a t  Sa skya, Red mda' ba also composed the 
Nor bu'i phreng ba'i rang lan, his own reply to the Nor bu'i phreng ba. 

59. Ibid., 53b-54b. The master Drung Bzhi thog pa can be identified as 
the Sa skya master of the Bzhi thog Palace, Ta dben Kun dga' rin chen 
(1339-1399), who was an important disciple of Do1 po pa. 

60. The sequence of events related in Sangs rgyas rtse mo, Dpal, 63b, 
72b, etc., clearly indicates that Red mda' ba spent much of the latter part 
of his life a t  Gangs bu le, where he was in retreat for five years and taught 
for another seven. It thus seems certain that his third work on the Kalacakra 
was a product of this later time. 

61. Red mda' ba, Dpal, 412413: rgyud 'di'i lugs kyis bden pa gnyis kyi 
rnam gzhag 'di ltar ma rig pa'i 'khrul rkyen las byung ba'i glo bur dri ma'i 
chos ji snyed pa rnams de kho nu nyid mthong ba la sgrib pa danglkun 
nus nyon mongs pa'i dmigs pa yin pa'i phyir kun rdzob kyi bden pa yin la 1 
de yang yang dug pa'i ye shes kyi yul du  ma  grub pa'i phyir I rang s t o w  
dung1 chad stong dung/ bems po'i stong pa nyid do lgnyug ma sems kyi 
chos nyid rang bzhin 'od gsal gyi chos ji snyed pa rnams ni don dam pa'i 
bden pa ste lde  yang rigs pas dpyad bzod d u  grub pa'i sgo nus min gyi l 
. . . [a single quotation omitted] rnam par mi  rtog pa'i spyod yul yin pa'i 
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phyir don dam pa yin la/glo bur dri mas dben pa'i phyir gzhan stong 
danglso so rang rig pa'i tshul gyis nyams su myong ba'i phyir chad stong 
dang bems stong min no 1 . . . [a single quotation ommitedl de la rang stong 
ni chad pa'i mthar ltung ba'i phyirlde rtogs pa ni thar pa'i lam yang dug 
pa ma  yin gyilgzhan stong sems kyi chos nyid 'od gsal bsgoms pa'i stobs 
kyis so so rang rig pa'i tshul gyis myong ba'i nang rig 'gyur med kho na 
yang dag pa'i lam d u  gzhed de I .  

62. Ibid., 404405:  gang dag rdo rje'i sku brtan g.yo kun  la khyab pa'i 
rtag brtan d u  'dod pa n i l m u  stegs pa gang dag rig byed kyi gzhung lasl 
tshangs pa dang dbang po la sogs pa lha chen po gsum gyi chos sku rtag 
pa rang byung gi thams cad mkhyen pa brtan g.yo k u n  la khyab cing byed 
pa por 'dod pa dang khyad par ci yang med pa'i phyirlches shin tu 'khrul 
pa kho na yin n o / .  On 406407  he further refutes the notion of a perma- 
nent reality always present as both the ground of purification (sbyang 
gzhi) and the result of purification (sbyang 'bras). On 443, and elsewhere, 
he repeats his opposition to any notion of a permanent and true reality. 

63. See for example Dpa' bo, Chos, vol. 2, 1482-1485. 

64. This siitra quote is given by Kun spangs, Chos, 365. 

65. TfiranBtha, Dpal, 34. 

66. Ibid. 

67. Except, of course, the brief passage translated above, which focused 
on the work of Btsan Kha bo che. 

68. See Taranatha, Zab don. In response to questions from Lha 
mthongs Lo ts8 ba Bshes gnyen rnam rgyal (b.1512), who had just 
returned from Nepal, the 'Brug pa Bka' brgyud heirarch Padma dkar po 
(1527-1592) also expressed his opinion as to the differences between 
the views of Do1 po pa and Shakya mchog ldan: pan chen shdk mchog 
pa dangljo nang pa'i gzhan stong la khyad yod rned dri ba lalpan chen 
gyi bzhed palsems tsam rnam rdzun pa'i lugs gtsang m a  yin tshulljo 
nang pa sngags dang bsres nas 'chad kyi 'dug pa'i khyad par zhib gsed 
cig byas p a s . .  . I .  See Padma dkar po, Sems,  451. Lha mthongs Lo tsa 
ba's own strong preference for the gzhan stong view is evident in his 
versified travel journal of the trip to Nepal. For example, see Lha 
mthongs Lo ts8 ba, Lha,  13b: mtha' bra1 dbu ma'i blta ba gzhan gyi 
stongl brtag brtan g.yung drung zhi ba chen po'i l a m  lmngon sum gangs 
can yul 'dir 'dom pa'i rjelj 'am dbyangs grags pa mchog de slar byon 
nam lde  bas lta ngan m u n  pa yi ltshangs skud 'dzin pa'i u lu  ka  I smongs 
pa'i phug ring da dor las / lhag bsam dad spro'i gar byos shigl .  These 
are among his comments when visiting Jo  nang on the way to Nepal. 
I am grateful to Mr. Hubert Decleer for a copy of this text. 
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69. For the Dge lugs pa critic's comments, see the translation in Ruegg 
(1963), 89-90. Whereas Shakya mchog ldan's views did not survive in the 
Sa skya tradition, Go rams pa's treatises have become accepted as canoni- 
cal. His Lta ba'i shun 'byed in particular is to the present day referred to 
as the ultimate reference for understanding the orthodox Sa skya pa doc- 
trinal position. In this work Go rams pa refutes the views of Do1 po pa as 
eternalistic (rtag mtha?, those of Tsong kha pa as nihilistic (chad mtha'), 
and establishes the true Sa skya view as the real Middle Way beyond all 
extremes (mtha' bral). Do1 po pa's views are first summarized in Go rams 
pa, Lta, 1.4-2.3. 

70. For information on Rong ston, see Jackson (1989). Gdong thog Rin 
po che's opinion is found in Gdong thog, Pap&, 21: pap chen 'di pas kun 
mkhyen rong ston chen po'i rjes su 'brangs nus gzhan stong dbu ma'i legs 
bshad kyi sgra dbyangs gsang por bsgrags pa danglrje rin po che tsong kha 
paJi gzhung lugs la rigs pas dgag pa mdzad pa sogs . . .I. These remarks 
also highlight one of the weaknesses of the methodology in Hookam (1991), 
where the views of Rong ston are lumped together with the views of Tsong 
kha pa's disciple Rgyal tshab Dar ma rin chen as representative of a rang 
stong tradition. 

71. This is found in Rong ston, Rong, 28a: kun mkhyen chen po do1 po 
pa shes rub rgyal mtshan la bstod palzab don rin chen phreng ba zhes bya 
balbla ma dung lhag pa'i lha la phyag 'tshal lolblo gros zab mo rtogs pa'i 
brlabs phreng canlkun rtog mi g.yo ting 'dzin brtan pa'i skulzab mo'i legs 
bshad snang ba rub rgyas telma rig mun sel rtogs pa klong du gyurlgrub 
pa'i nye lam rgyud la sbyor mdzad palgsung rub kun gyi snying po'i don 
bsdus nasl'chad rtsod rtsom pa'i bya bas gzhan dug lalbrtse bas rjes su 
'dzin pa'i 'phrin las canlsnyan pas sa gsum khyab mdzad la bstod pa'ildge 
bas bshes gnyen dam pa mnyes gyur ciglces rong ston chen pos shri nu 
lentra'i dgon par  sbyar baJol. I thank Prof. Leonard van der Kuijp for a 
copy of this work. 

72. Karma phrin las, Dri lan yid, 91-92, explains how his teacher, the 
seventh Karma pa, Chos grags rgya mtsho, interpreted the nature of the 
gzhan stong accepted by the third Karma pa, Rang byung rdo rje. 

73. See Kun dga' grol mchog, Papdi, 203 and 206, for a description of 
the two meetings, and Dpa' bo, Chos, vol. 2, 1103, for the arrival of the 
Karma pa in Rin spungs. Kun dga' grol mchog, Papdi, 206, mentions the 
length of Shdcya mchog ldan's stay a t  the court. Dpa' bo, ibid., 1104, says 
that S h ~ k y a  mchog ldan accepted the Karma pa as his main spiritual 
master a t  this point. For the Karma pa's declaration that their minds had 
blended together, see 'Be lo, Bsgrub, vol. 1, 584, and for the statement of 
both of their views as gzhan stong, see the same text, 646. 
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74. The late Sde gzhung sprul sku, Kun dga' bstan pa'i nyi ma told me 
this in a private conversation in Seattle, Washington, in the late 1970~. 
Rinpoche was probably basing his opinion on the information found in 'Be 
lo, Bsgrub, vol. 1, 582-84. 

75. Gdong thog, Pandi, 22-23. As will be mentioned below, the works 
of Jo nang Taranatha were also banned a t  this time. 

76. See Jackson (1994), 128-33, for a discussion of the stratagies Shgkya 
mchog ldan employed in trying to bring the views of the Sa skya pa and 
the Bka' brgyud pa into harmony. Ruegg (19891, 105-108, is excellent in 
regard to this topic. In regard to the views of S h a y a  mchog ldan and Do1 
po pa, see in particular Taranatha, Zab don, a text entirely devoted to the 
differences between the views of these two masters. On 792 Taranatha 
points out that the single basis for their minor differences was that Shakya 
mchog ldan maintained that nondual gnosis (gnyis med ye shes) is momen- 
tary and impermanent, whereas Do1 po pa asserted that it is permanent, 
partless, and omnipresent. Dreyfus (1997), 28-29, briefly discusses Sh&ya 
mchog ldan and the gzhan stong view. 

77. See Shakya mchog ldan, Untitled. It is interesting to see that Shdcya 
mchog ldan was not alone in this opinion. His younger contemporary Gung 
ru ba Shes rab bzang po (1411-1475), a Sa skya master who opposed the 
gzhan stong, also stated that both Do1 po pa and Bu ston proclaimed that 
the gzhan stong was the supreme view and denigrated the older traditions 
of tantric exegesis, by which he probably intended that of the earlier Sa 
skya pa. See Gung ru ba, Lam, 122.3. As will be mentioned below, the Sa 
skya master 'Jam dbyangs mkhyen brtse'i dbang phyug (1524-1568) also 
felt that Do1 po pa and Bu ston were essentially in agreement. 

78. For 'Be lo's comments, see 'Be lo, Bsgrub, vol. 1, 651, and for Karma 
'phrin las pa's record of the Karma pa's teachings, see Karma 'phin las pa, 
Dri lan yid, 88-92. The text by the eighth Karma pa is Mi bskyod rdo rje, 
Dbu. For Mi bskyod rdo je's refutations of the gzhan stong, see Ruegg 
(19881, 1267-69, and Williams (19831, especially 140, note 17, and 143, 
note 39. 

79. See Bstan pa'i rgyal mtshan, Rje. 

80. 'Jam dbyangs Mkhyen brtse'i dbang phyug, Rje, 278, describes the 
teachings Sgo rum pa received from the Jo nang abbot Nam mkha' chos 
skyong in about 1495. Writing in 1561, the author also refers to the present- 
day, unadulterated Jo nang tradition of the Kalacakra initiation and teach- 
ings. Ibid., 333 and 341, mention the years of Sgo rum pa's tenure, and 0x1 
341-42, those of his successor. 

81. Up until the present day a strong link has remained between the 
Shangs pa Bka' brgyud lineages and those of Jo nang. This is in large part 
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due to Taranatha's writings on the Six Teachings of Ni gu ma (ni gu chos 
drug) and other fundamental doctrines of the Shanga pa lineage, which 
are now considered to be the definitive texts for the practice of those 
teachings. 

82. As mentioned in note 69 in the present chapter, Go rams pa had 
already clearly defined the authentic Sa skya position as a middle path 
between the two extremes of the Jo nang pa and Dge lugs pa. See Jackson 
(1989) for an example of the strong influence of the Dge lugs pa a t  a great 
Sa skya monastery. 

83. For example, in Shakya mchog ldan, Bshes, 367, he first cites the 
opinions of some latter-day adherents to the Lam 'bras teachings (lam 
'bras pa phyi ma dag), and then, in regard to certain terminology he is 
criticizing, says "This is the Dharma language of Tsong kha pa, which 
doesn't exist in the Sa skya pa [tradition]" ('di tsong kha pa'i chos skad yin 
gyilsa skya pa la med do I.). 

84. Kun dga' grol mchog, Lta, 8b: khyed bstan las log tsong kha pa'il 
bsang chos yid la gnags pa 'gaslsa skya'i bstan pa spel tshul gyislbu ru 
rdzus nas khyod rabs bcadl. In this text Kun dga' grol mchog is solely 
concerned with establishing the authentic view of the original masters of 
the Sa skya Lam 'bras teachings, which he defends against two threats. 
The first threat is the views of Tsong kha pa, and the description of the 
second seems to match what is known of the teachings of La stod Dbang 
rgyal, a disciple of the founder of Jo nang monastery, Kun spangs Thugs 
j e  brtson 'grus, although it is uncertain whether La stod pa's lineage of 
the Lam 'bras had survived into the sixteenth century. I am grateful to 
Prof. Leonard van der Kuijp for a copy of Kun dga' grol mchog's text. See 
Stearns (1996), 149, note 78, for details on La stod Dbang rgyal's view, 
which had earlier been criticized by Ngor chen Kun dga' bzang po. 

85. For example, as mentioned in the previous note, Kun dga' grol 
mchog defended the authentic view of the Lam 'bras against that of what 
would seem to be a version of the gzhan stong, although considerably 
different than that maintained by Do1 po pa. See Kun dga' grol mchog, Lta, 
9a-10a. 

86. This is most obvious in Kun dga' grol mchog, Zab lam. 

87. Ibid., 26b-27a: rje bla ma rnams gsum 'dus pa 'i skulma khams gsum 
'gn, ba'i skyabs gcig puldpal dus gsum kyi s a w s  rgyas do1 bu pdmtshan 
shes rab rgyal mtshan ma lags samlije khong gi chos kyi khrir %hod nasl 
rje khong gi ring lugs skyongs ba lalrje do bu sangs rgyas slur logs palnga 
rnal 'byor rang grol ma yin naml. The "three regal masters" is a reference 
to Do1 po pa's predecessors at  Jo nang: Kun spangs Thugs j e  brtson 'grus, 
Byang sems Rgyal ba ye shes, and Mkhas btsun Yon tan rgya mtsho. 



210 Pages 66-67 

88. For example, ibid., 28a: "the great kingdom of natural radiant light, 
the permanent and stable stone mountain of the expanse of reality" (rang 
bzhin gyi 'od gsal rgyal khams chelchos dbyings kyi brag ri rtag cing 
brtan), and in a short untitled instruction in Kun dga' grol mchog, Gsung, 
44a: "the immutable and permanent buddha-body of gnosis" (dus 'gyur 
med rtag pa'i ye shes sku). 

89. Ngag dbang blo bzang rgya mtsho, Rigs, 65a, quotes Tshar chen 
himself as saying: ri khrod la rgyang bltas byas pas blo 'gro zhing yid 
'phrog palsngon gyi dam pa rnams kyis 'di lta bu'i gnas su sgrub grwa'i 
rgyun btsugslskye bo mang po thar pa'i lam la 'god par mdzad pa ches cher 
ngo mtshar zhing rmad d u  byung ba'i rnam thar d u  'duglkho bo cag kyang 
'di lta bu'i dben gnas zhig tu  byang chub sgrub pa zhig nam 'ong snyam 
pa snying gi dkyil d u  lhang lhang ba'i dug snang byung ngol. 

When I gazed upon the hermitage from afar my mind 
went out to it and I was awestruck. A distinct pure vision 
arose in the center of my heart, and I thought, "A continu- 
ous tradition of meditation was established by the early ex- 
cellent beings a t  a site such as this. Placing many people on 
the path of liberation, their lifestyles were so amazing and 
so incredible. When will I also practice for the sake of en- 
lightenment in an isolated site like this?" 

During his second visit a model of the great stiipa of Svayambhunath, in 
the Kathmandu valley of Nepal, was being erected in the center of the J o  
nang teaching arena. See ibid., 84a-84b. 

90. 'Jam dbyangs Mkhyen brtse'i dbang phyug, Bla, 29b. 

91. See ibid., 66a-66b. Mkhyen brtse's concluding verses sum up the event 
and his view of Do1 po pa nicely: rgyal bas lung bstan kun mkhyen jo nang 
pal'gal 'du skyon med grub mtha' bzhed lags modlgtsang dug bde dung rtag 
pa'i mthar thug pa'ilbde gshegs snying po dngos por bzhed re skanl. 

While the Omniscient Jo nang pa, who was prophecied by 
the Victor, accepted a philosophical system of flawless 
contradiction, 

It is impossible that he accepted the ultimately pure, 
pristine, blissful, and permanent Buddha-nature to be 
an entity. 

What is meant by "flawless contradiction" ('gal 'du skyon med) is elabo- 
rated on by Do1 po pa in The Fourth Council, translated in part 2 below. 
And see Do1 PO pa, Dpon, 511, where he does in fact discuss the use of the 
term dngos po ("entity") as applied to the absolute true nature (don dam 
chos nyid, paramiirthadharmata). In this case it is clarified to be "a 
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nonsubstantial entityw (dngos po med pa'i dngos po). There is also mention 
of the eight "noncomposite entities" ('dus ma byas kyi dngos po). This is in 
the context of a continuing discussion of the doctrine taught in texts such 
as the Madhyantavibhanga. 

92. As mentioned above, Shakya mchog ldsn and Gung ru ba Shes rab 
bzang po also maintained that Do1 po pa and Bu ston both taught the 
gzhan stong. 

93. A number of Taranatha's translations are found in the Tibetan 
canon. His translation of the Kalcipcivatcira, a guide to Shambhala, was 
made in the year 1615 from a Newar Sanskrit manuscript found among 
the ten volumes of Sanskrit texts Taranatha received from Gcung Ri bo 
che, the monastery of the great adept Thang stong rgyal po. Because of its 
title, the Kalcipavatara had been misplaced among many Sanskrit gram- 
matical texts. See Taranatha, Rgyal, 489, 499-500. The Kalapdvatcira has 
been translated and studied in Bernbaum (19851, 44-80, but see Newrnan 
(1987), 193-206, for a critical discussion of Bernbaum's conclusions. 

94. Taranatha, Rgyal, 329b-330a, is very forthright about his eclectic 
nature. He is also extremely outspoken about not having the brainless and 
emptyheaded naive view (klad med mgo stong pa'i dug snang) that sees 
faults as qualities. He rejoices a t  the good qualites of others, but does not 
hesitate to point out their faults. By being honest he admits to having 
made many enemies of those who cannot accept unbiased criticism. 

95. Ibid., 74a-b. 

96. Ibid., 140b-141a. TSiranStha received numerous visions during his 
life. For instance, he mentions that on many occasions during the years 
1618-1619 he had repeatedly experienced visions of the Kalapa court of 
the Shambhala emperors, and also had visions of them and heard their 
teachings. These visions were a result of his belief that all sutras and 
tantras were gzhan stong Madhyamaka. See ibid., 280a. 

97. Ibid., 141b. See Taranatha, Gzhan stong dbu ma'i rgyan and Gzhan 
stong dbu ma'i rgyan gyi lung sbyor. The colophon of the former states that 
he was thirty years old when he wrote it. 

98. Taranatha, Gsang, 680: da lta kun mkhyen chen po do1 po pa'i lta ba 
la mkhas shing dgongs pa skyong ba'i rgyu mtshan [681] yang de lagsl. 

99. Taranatha, Rgyal, 154b, mentions a discussion of mng stong versus 
gzhan stong with an otherwise unidentified Slob dpon Grub thob pa who had 
studied many works which refuted the gzhan stong, by authors such as Rje 
Go ram pa, Rtse thang Sang lhun, and Dngos grub dpal 'bar. The meeting and 
discussions at  Gmm pa Lha rtse are described in ibid., 200a-201b. 
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100. Ibid., 29813. The sixth Zhwa dmar sprul sku was Chos kyi dbang 
phyug (1584-1635). He was under the impression that the Jo nang pa 
philosophical system of a permanent, stable and eternal absolute entailed 
the acceptance that the First Turning of the Dharrna Wheel taught the 
existence of a veridically established absolute, the Second the nonexist- 
ence, and the Third the existence. Taranatha answered that the Jo nang 
pa accepted that all three Turnings had a single intention (dgong pa gcig), 
not that the later ones found fault in the earlier ones. 

101. Ngag dbang blo gros grags pa, Dpal, 60. 

102. This was first noted by Vostrikov (19701, 228, based on a note in 
the Bai diirya ser po of Sde srid Sangs rgyas rgya mtsho. See also Ruegg 
(1963), 77-78, and 82, for information on the Dge lugs conversion of J o  
nang monastery. 

103. See Smith (1970), 17. 

104. Ngag dbang blo bzang rgya mtsho, Za, vol. 1, 521. As commented 
on by Smith (1968), 16-17, Situ Pag chen Chos kyi 'byung gnas (1700- 
1774) visited Rtag brtan and Jo nang in 1723, and his account places the 
blame for the Dge lugs conversion of Jo nang upon the Fifth Dalai Lama's 
teacher Smon 'gro Pan chen, who had earlier received Jo nang pa teach- 
ings and then later spread slander about them to the Fifth Dalai Lama. 
The Dalai Lama took his teacher's advice, ordered the change of the J o  
nang pa philosophical system to that of the Dge lugs pa (grub mtha' sgyur), 
and had the silver reliquary containing Taranatha's remains destroyed. 
See Chos kyi 'byung gnas, Ta'i, 104-105. 

105. Ngag dbang blo bzang rgya mtsho, Za, vol. 1, 521. See also Byams 
pa thub bstan, Dga', x, who dates both the conversion of the Jo nang pa 
and the change of the name of Taranatha's monastery to the year 1650, 
not 1658. He is certainly correct about the initial conversion but not about 
the name change, which did not take place for another eight years. 

106. Ngag dbang blo gros grags pa, Dpal, 60-61 

107. Ngag dbang blo bzang rgya mtsho, Za, vol. 1, 309. 

108. Ngag gi dbang po, Khyab, 286. I am grateful to Mr. Hubert Decleer 
for directing my attention to this source. Also see Smith (19691, 12, and 
Byams pa thub bstan, Dga', 330-34. The Khalka Rje btsun dam pa incar- 
nations have continued as the leaders of Buddhism in Mongolia up into 
modern times. 

109. 'Jam dbyangs bkra shis founded the monastery of 'Bras spungs in 
1417, and was an important disciple of Rje Tsong kha pa. Also see Ngag 
gi dbang po, Khyab, 277-78. 
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110. Ibid., 278: nged kyi jo nang pa'i bstan pa spel ba de tsam gyis chog 
pa bgyislda ni dga' ldan pa'i bsrung ma rnams kyis gsol ba btab pa dangl 
sngon gyi smon lam gyi mthus mtha' 'khob tu rje tsong kha pa'i bstan pa spel 
bar byed do/. The source of this account is identified only as skyabs rngon 
sku gong maJi rnam thar, "the biography of the previous refuge lord." 

111. Cf. Ngag dbang blo gros grags pa, Dpal, 59. 

112. Quoted in Ngag gi dbang po, Khyab, 279. The event was originally 
recorded in Taranatha, Gsang, 662, from which it has been translated. 

113. See Kun spangs, Chos, 386, where Do1 po pa sends a yellow hat 
he had worn himself (nga rang gyon paJi zhwa ser) to a disciple. Also see 
Jackson (1996), 188, for the reproduction of a beautiful seventeenth- 
century (?) painting of Taranatha wearing a yellow hat. 

114. See note 61 in chapter 1. 

115. Byams pa thub bstan, Dga', 331, mentions the vows and teachings 
from the Pap chen bla ma. 

116. Blo bzang chos kyi rgyal mtshan, Chos, 249. The Paq chen bla ma 
notes that at  this time there were about eight hundred monks at  Rtag brtan. 

117. Ngag dbang blo bzang rgya mtsho, Za, 521. 

118. There is much evidence in Ngag dbang blo gros grags pa, Dpal, 
that shows that the Jo nang pa teachings continued to be taught to a 
surprising extent in Gtsang after the suppression. For information on the 
state of the Jo nang pa tradition today in Amdo, see Kapstein (1991). 

119. Tshe dbang nor bu, Ma, 605. 

120. Chos kyi dbang phyug, Dpal, 139. On this occasion Tshe dbang nor 
bu also remembered his earlier life as a certain 'Jam dbyangs ye shes rgya 
mtsho, the son of the Gting skyes rgyal po, which is also stated as a reason 
why he was so attracted to the view and philosophical system of the Jo 
nang pa, and why he understood it without much effort. 

121. For a study of Tshe dbang nor bu's restoration activities in 
Kathmandu, see Ehrhard (1989). Tshe dbang nor bu, Lha, 224, and Chos 
kyi dbang phyug, Dpal, 122, describe Tshe dbang nor bu's first attempts to 
receive teachings from Kun bzang dbang po. For a short biographical note 
on Kun bzang dbang po, oRen known as Sarnantabhadrendra, the Sanskrit 
form of his name, see Ngag dbang blo gros grags pa, Dpal, 534-35. 

122. Tshe dbang nor bu's final success in receiving teachings from Kun 
bzang dbang po are described in Chos kyi dbang phyug, ibid., 138-39, and 
Tshe dbang nor bu, Ma, 604405, His teaching at  Jo nang in 1734 is 
described in Chos kyi dbang phyug, ibid., 164. 
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123. Ngag dbang blo gros grags pa, Dpal, 536. 

124. See note 104 in the present chapter, and Chos kyi 'byung gnas, 
Tti'i, 104-105. 

125. Smith (1968), 8, mentions that this ban was not lifted until 1874, 
when the Zhwa lu master Blo gsal bstan skyong (b.1804) finally gained 
permission to reopen the printery a t  Dga' ldan phun tshogs gling and 
reprint some of the Jo nang texts. The original sealing of the books prob- 
ably occurred a t  the same time as the banning of Shakya mchog ldan's 
works in the mid-seventeenth century, as was mentioned above. 

126. Chos kyi 'byung p a s ,  Ta'i, 105. 

127. In Si tu's own autobiography, ibid., 267, it seems that the event 
occurred a t  Bodhnath, but Ngag dbang blo gros grags pa, Dpal, 536-37, 
locates it a t  the self-arisen stiipa (rang byung mchod rten), which would 
signify Svayambhunath. 

128. Chos kyi 'byung gnas, Ta'i, 267: nged la zab mo gzhan stong gi lta 
ba 'dzin dgos tshul danglde ltar na sku tshe mdzad phrin rgyas pa'i rten 
'brel yod tshul dangllta ba'i skor gsung 'phros mang po byungl. I first heard 
about this event in a private conversation in the 1970s with the late Sde 
gzhung sprul sku Kun dga' bstan pa'i nyi ma, who also believed that 
adherence to the gzhan stong view would bring longevity. 

129. Ibid., 267: bdag gis ni gzhan stong rang la'ang bzhed tshul cung 
zad m i  'dra ba 'ga' re yod pa'i nang nasldol po'i bzhed pa las thal rang 
gnyis po'ang rig tshogs kyi dgongs pa rma med d u  'dod pa ni khyad par 
danglrje bdun pa dang zi lung pa'i bzhed pa dang ches nye ba zhig 'dod 
pa yin nol. The Seventh Lord is the seventh Karma pa, Chos grags rgya 
mtsho, and Zi lung pa is Pan chen Shakya mchog ldan. 

130. Smith (1970), 34. 

131. The best treatment of the ris med movement is still Smith (1970). 

132. At least one brief work by Mkhyen brtse is concerned with the 
gzhan stong. See 'Jam dbyang Mkhyen brtse'i dbang po, Gzhan. 

133. Mi pham, Gzhan, presents the version of gzhan stong that this 
master accepted. 

134. For example, see 'Jam mgon Kong sprul, Gzhan, a text devoted 
solely to the instructions of the gzhan stong view, which he wrote a t  'Dzam 
thang monastery. For information about Kong sprul's life and works, see 
Smith (1970). 

135. 'Jam mgon Kong sprul's treatment of the Six-branch Yoga 
(~adangayoga) instructions in his Theg, vol. 3, 429-57, is drawn almost 
verbatim from Taranatha, Zab lam, and his historical survey of these 
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instructions in Theg, vol. I., 549-51, is copied directly from Taranatha, 
Rdo, 476-78. See 'Jam mgon Kong sprul, Theg, vol. 1, 552, for his opinion 
of the Jo nang tradition of Do1 po pa and Tiiranatha as the most excep- 
tional of all the ~adahgayoga lineages. 

136. On several occasions, the late Sde gzhung Rin po che, Kun dga' 
bstan pa'i nyi ma, told me that Chos kyi blo gros, who was hls teacher, was 
pleased (thugs brnyes) with the gzhan stong. In hls own secret autobiog- 
raphy, Chos kyi blo gros records a marvelous dream-vision of Taranatha, 
who bestows upon him the mlacakra initiation. This experience in 1943 
caused him to have the greatest faith in Taranatha. See 'Jam dbyangs 
chos kyi blo gros, Khyab, 96-98. 

137. See especially Dudjom (1991), 169-216, concerning the rang s tow 
and gzhan stong contrasts and the teachings of the Great Madhyamaka. 
According to Kapstein (n.d.1, this section of Bdud 'joms' text is largely 
derived from the earlier work of the thog master Dge rtse Pagdi ta 
'Gyur med tshe dbang mchog sgrub (b. 1764), who was regarded as an 
emanation of Do1 po pa, and actively taught the gzhan stong. 

138. In the late 1970s I once asked the late Sde gzhung Rin po che, Kun 
dga' bstan pa'i nyi ma, about the view of the gzhan stong teachings in the 
different Tibetan traditions. Rin po che replied that members of the Rnying 
ma and Bka' brgyud traditions had to accept (khas Zen dgos red) the gzhan 
stong because it was the view of Bdud 'joms Rin po che, Dil mgo mkhyen 
brtse Rin po che, and Ka lu Rin po che. When I asked about followers of the 
Sa skya tradition, Rin po che laughed and said they had to keep an open 
mind about the topic (dug snang dgos red). When I asked about the Dge lugs 
pa position, Rin po che exclaimed that they viewed the gzhan stong teach- 
ings as "the enemy of the Doctrinew (bstan pa'i dgra bo red). 

139. In a private conversation in Bodhnsth, Nepal, in 1989, Mkhan po 
Tshul 'khrims rgya mtsho told me that he had not received even the 
reading transmission of any texts by Do1 po pa. 

140. The actual hfferences between the teachings of Do1 po pa and the 
many later adherents to the gzhan stong, such as Sh&ya mchog ldan, 
Karma pa Chos grags rgya mtsho, Tshe dbang nor bu, Si tu Pa0 chen, and 
most recently, 'Jam mgon Kong sprul and Mi pham rgya mtsho, remains 
a subject for future research. One of the most obvious points of Do1 po pa's 
doctrine, which has been dropped by later Bka' brgyud and Rnying ma 
teachers, is the radical separation of the thoughts or concepts (ram dog) 
from the buddha-body of reality (chos sku). This will be discussed below in 
chapter 3, section 2, and in note 120 in the translation of The Fourth 
Council. For a brief note on some other differences between Do1 po pa and 
modern followers of the gzhan stong, see Broido (1989), 89-90. 



216 Pages 79-81 

Chapter 3. The Doctrine of the Buddha from Dolpo 

1. This simple statement could well serve as a slogan expressing the crux 
of Do1 po pa's message. Bhagavan Avalokitesvara is the pseudonym of Kalkin 
Pugdarika, and this quotation is found in the first chapter of his 
Vimalaprabha. My thanks to Prof. John Newman for locating this quote for 
me. See Newrnan (1987), 373. It is cited in Do1 po pa, Jo, 731: bcom ldun 
'dus spyan ras gzigs dbang phyug gi zhal snga nus kyanglsnd pa clang mya 
ngan las 'das pa ni gcig pa nyd ma yin telgrib ma clang nyi ma bzhin no/. For 
the original Sanskrit see Kalkin Pundarika, Vimalaprabhcitikii, 44, 
bhavanirvanayonaik~yam(-rnaikyam)lch~ydtapayoryathal. 

2. See for example the detailed descriptions in Bu ston's History of 

Buddhism, translated in Obermiller (1932), pt. 2, 73-101. A great deal has 
been written about the three councils. Two of the more important studies 
are Hofinger (1946) and Bareau (1958). Prebish (1974) reviews and evalu- 
ates the results of previous research. 

3. The term bstan rtsis ("calculation of the doctrine") generally denotes 
a genre of Tibetan literature concerned with calculating important histori- 
cal events in the development of Buddhism, usually by means of calculat- 
ing the number of years that have passed since the final nirvapa of 
~ a k ~ a m u n i  Buddha. Do1 po pa uses the term more in the sense of an 
analysis of the Buddhist Doctrine itself, in this case on the basis of the 
historical degeneracy through the eons of the Rtayuga, Tretayuga, and so 
forth, as will be discussed below. The most detailed treatment of the genre 
of bstan rtsis in Tibet is found in Vostrikov (1970), 101-37, who translates 
the term as "chronological treatise." 

4. Bka' bsdu bzhi pa'i rang 'grel, 664-65. 

5. See the opening section of the translation of The Fourth Council in 
part 2 below. On the theme of the four eons in Do1 po pa's writings, see 
the brief treatment in Kapstein (1992), 24-25. Do1 po pa, Bka' bsdu bzhi 
pa'i rang 'grel, 614, specifies the Vimalaprabhd as the source of these 
ideas. 

6. Kapstein (1994). 

7. Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 614-15. 

8. Kapstein (1994), briefly discusses this aspect of Do1 po pa's doctrine. 

9. See Kalkin Pupdarika, 'Jig, 470-71, for the Tibetan translation of 
verses 22 and 23 of the Lokadhatupatala of the Kalacakra tantra with Bu 
ston's annotations. For an English translation of these verses, with the 
annotations by Bu ston, see Newman (1987), 514-19. 
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10. See notes 11-13 in chapter 1 for complete lists of theee texte. 

11. Kapstein (1992), 25. 

12. Do1 po pa, Bka' bsdu bzhi pa, 365-66. 

13. Do1 po pa, Dpon, 489. 

14. Do1 po pa, Dbu, 1174: dbyings de 'khor ba'i rgyu ni min mod kyangl 
de med nu ni de yang mi srid paslmkha' la rlung gi dkyil 'khor brten pa 
ltarl'khor ba'i gzhi gyur zhes pa'i rnam bzhag byasl. The dbyings, 'ex- 
panse," in this quotation refers to don dam dbyings, which in turn is 
equivalent to tath&gatagarbha or Buddha-nature. 

15. Do1 po pa, Dpon, 486-88. A long list of important points of Dharma 
that Do1 po pa felt he realized as a result of the teachings in The 
Trilogy of Bodhisattva Commentaries' has been omitted in the transla- 
tion. See note 11 in chapter 1 for information on The Trilogy of 
Bodhisattva Commentaries. 

16. See Do1 po pa, Kun mkhyen, 443-52. 

17. Ma ti P ~ J J  chen, Chos, 1082: kun rdzob stong tshul 'khor lo bar pa'i 
donldon dam stong tshul 'khor lo tha ma'i donlmed la rned dung yod la yod 
ces parlston pas gnyis ka'ang mthar thug dgongs pa gcigl. 

18. For a recent work concerned with showing the continuity of 
Madhyamaka and Yogiiciira in India, see Harris (1991). 

19. Do1 po pa's position on the relation between the teachings of the 
Three Turnings of the Dharma Wheel is clear in the translation below of 
A General Commentary on the Doctrine and in the accompanying annota- 
tions based upon the commentary of his disciple Nya dbon Kun dga' dpal, 
as well as in the translation of The Fourth Council. 

20. See Do1 po pa, Dpal, 116, and Gzhon, 682-83. 

21. The Buddhist "three-nature theory" is a very difficult and complex 
issue. No attempt is made in this book to explain it outside the context of 
a discussion of Do1 po pa's theories. For more information on the theory in 
general the reader should consult the works by Anacher, Harris, 
Kochurnuttom, Nagao, and Williams listed in the bibliography. 

22. See also 'Jam mgon Kong sprul, Theg, vol. 1,460-61, who mentions 
Kun mkhyen Dharmakara as saying that in Btsan Kha bo che's manuals 
(yig cha) there were statements that nondual empty and pristine self- 
luminous cognition, which is veridically established (bden grub), is the 
vital cause of buddhahood. Kun mkhyen Dharmdcara is Si tu pap chen 
Chos kyi 'byung gnas. 
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23. The phrase "from form to omniscience" (gzugs nus rnam mkhyen gyi 
bar) is a standard phrase referring to all the phenomena that make up the 
universe. In full form there are 108 categories, beginning with form, the 
first of the five aggregates, and ending with a Buddha's omniscience. See 
Lopez (1996), 224, note 6. 

24. Kun dga' grol mchog, Zab khrid, 412413. 

25. For a recent translation of instructions on the Great Middle Way, 
taken from the same collection by Kun dga' grol mchog, see Kapstein 
(1996), 282-83. 

26. Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 632, mentions the 
Mah6y6nasiitralamkara and the Madhyantavibhaliga as examples of texts 
that he considers to be Great Madhyamaka but that are usually classified 
as CittamBtra. 

27. Do1 po pa, Bka' bsdu bzhi pa, 386. Do1 po pa, Bka' bsdu bzhi pa'i 
rang 'grel, 632, mentions Vasubandhu and Dignaga as great teachers of 
the Great Madhyamaka who have been incorrectly called representatives 
of Cittamatra. 

28. Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 629-32. 

29. Among European scholars, this "Maitreya Chapter" first attracted 
the attention of Obermiller, who noted the Tibetan controversy about its 
origins and teachings in his translation of Bu ston's History of Buddhism. 
See Obermiller (1932), pt. 2, 50, note 335. But it was not until 1968 that 
Edward Conze, the foremost modern scholar of the Prajiiapbramitli sDtra 
literature, published an edited Sanskrit text of the chapter with Iida 
Shotaro. See Conze and Iida (1968). This Sanskrit text corresponds almost 
literally to the Tibetan translation of the "Maitreya Chapter" found in the 
eighteen-thousand-line scripture, but only approximately to that found in 
the translation of the twenty-five-thousand-line siitra. It is not found in 
other versions of the Prajii6paramit6. Conze published a translation of the 
Sanskrit text of the chapter in his The Large Sutra of Perfect Wisdom. See 
Conze (19751, 644-52. More recently, Thurman has translated an impor- 
tant text of Rje Tsong kha pa, one chapter of which deals with apparent 
contradictions between the presentation of the three natures as found in 
the Sawdhinirmocana siitra and the "Maitreya Chapter." See Thurman 
(1984), 355-63. Several years earlier some of Tsong kha pa's treatment of 
the "Maitreya Chapter" had also been translated in Iida (19801, 259-69. 
Finally, Ian Harris has also recently dealt with the significance of the 
views expressed in the "Maitreya Chapter," and compared them to other 
Yogacara sources. See Harris ( 1991), 102-3 1. 

30. The section of the Brhattikd that comments on the "Maitreya Chap- 
ter" is found in Anonymous (Vasubandhu?), 'Phags, 334.2.1-339.3.6. It was 
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translated from Sanskrit into Tibetan by the Indian abbot Surendrabodhi 
and the Tibetan translator Ye shes sde, who were active in the late eighth 
century. Ruegg (1969), 61, 325-26, 343, utilizes the Brhuttika, and some- 
times quotes from it via Tsong kha pa's critique, but does not seem to have 
consulted the section devoted to the "Maitreya Chapter." 

31. See in particular Do1 po pa, Bka' mdo, 332-33, and Do1 po pa, 
Gzhon, 679-83, which is a very interesting instruction addressed to a man 
who disliked the gzhan stong presentation of emptiness. 

32. See Obermiller (1988), 4, note 7, and 146, note 1038. Also see 
Thurman (19841, 244-48. In his catalogue to the Sde dge edition of the 
Tibetan Bstan 'gyur, the enormous collection of translated exegetical lit- 
erature, Zhu chen Tshul khrims rin chen quotes Bu ston's comments ver- 
batim. See Tshul khrims rin chen, Kun, 625. Do1 po pa, Dpal, 137, listed 
DaIpqtrSsena in the transmission line of the extensive version of the 
Prajildpdramitd siitra, but long after Vasubandhu. 

33. See Kun dga' bzang po, Bstan, 359: shes rub kyi pha rol tu phyin 
pa 'bum pa danglnyi khri lnga stong pa danglkhri brgyad stong pa rnams 
kyi bshad palslob dpon chen po dbyig gnyen gyis mdzad pa  ye shes sde'i 
'gyurl. The text is also mentioned in Dudjom (1991), vol.1, 944. 

34. Bu ston had stated that the Brhattika was actually the Paddhati of 
Vasubandhu mentioned by Haribhadra in the opening verses of his 
Abhisamaytila~ktirtilokd. But Tsong kha pa later pointed out that the 
Brhattikd contains an opinion of &ntarakSita in relation to the epochs of 
the Buddhist teachings. See Obenniller (19881, 4, note 7. The original 
statement in the Brhattikti about the duration of the Doctrine is found in 
Anonymous (Vasubandhu?), 'Phags, 300.4.3. If this Sgntarakgita is the 
same as the Indian master who was active in Tibet in the late eighth 
century, this alone would be sufficient to prove that the text was not by 
Vasubandhu. Ruegg (1992), 269, note 22, has also noted that the Brhattikti 
gives five thousand years as the total duration of the Buddhist teachings, 
whereas Vasubandhu's AbhidharmakoSabhQ$ya (viii. 39) gives one thou- 
sand years for the duration of the adhigama section alone. One Tibetan 
source seems to have considered the Brhattikti to have been written by the 
Tibetan translator of the text, Ye shes sde, who was also active in the later 
eighth century. Finally, it should be mentioned that a massive, although 
apparently incomplete, commentary to the one-hundred-thousand-line ver- 
sion of the Prajfitipdramitdsiitm is also generally attributed to the master 
Dalpgtr~sena. See Tshul khrims rin chen, Kun, 779, where it is also men- 
tioned that the earlier 'Phang khang catalogue to the Tibetan canon attrib- 
uted this text to the Tibetan king Khri srong lde'u btsan. This text 
(P #5205) immediately precedes the Brhatflkti in the Tibetan canon. As 
will be discussed below, the three-nature paradigm is frequently utilized 
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in the Brhattikd. If it were actually authored by Dawtrasena, it would 
seem reasonable to expect occurrences of the three natures in his commen- 
tary to the one-hundred-thousand-line version as well. But such is not the 
case. This fact argues for the conclusion that the two texts were written 
by different authors. 

35. See especially Anonymous (Vasubandhu?), 'Phags, 250.4. ff. There 
is no clear indication in the text as to which version of the siitra is being 
commented upon in this chapter, and no attempt has been made to trace 
the quotations elsewhere. 

36. Anonymous (Vasubandhu?), 'Phags, 250.3-4. 

37. Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 599. 

38. Do1 po pa, Bstan, 688. This entire text is translated and studied in 
part 2 below. 

39. See Nya dbon Kun dga' dpal, Bstan pa,  34b-36a. The following 
paragraph is closely based upon Nya dbon's commentary. 

40. Also see Kapstein (1992), 24-25, and 35-43. Among the great Ti- 
betan scholars of the fourteenth century, Do1 po pa was not alone in feeling 
that the attribution of idealism to Asanga and Vasubandhu was inaccu- 
rate. The Rnying ma master Klong chen rab 'byams-pa also made thls 
point. See Kapstein (1992), 23, note 1. 

41. For example, Do1 po pa, 'Phags, 1006-22, is a collection of annota- 
tions to the "Maitreya Chapter" from the twenty-five-thousand-line ver- 
sion. Almost all of it seems to have been drawn directly from the Brhattik6. 
See Anonymous (Vasubandhu?), 'Phags, 334.1.1.-339.3.4. 

42. Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 616. Do1 po pa, Ngo, 607- 
608, is also excellent on the trisvabhdva in the Paficaiatikaprajfi&paramith. 

43. Anonymous, Paficaiatika, 243.3. The text is preserved only in Ti- 
betan translation. Conze (1973b), 108, translates this passage as "Form, 
Subhiiti, is non-existence, it has a poorish kind of existence, it is existence." 

44. Anonymous, Paficaiatika, 243.3-4. Cf. Conze (1973), 108. The Ti- 
betan term translated here as "addicted" is mngon par  zhen pa, which 
literally means to be directly or obviously attached to or obsessed with 
something. Do1 po pa's connection of this with the parikalpita is also in- 
triguing in light of Nagao's statement that a suggestion of attachment is 
conveyed by the Sanskrit participle form, and that the Chinese translation 
of parikalpita conveys this as well. See Nagao (1991), "The Buddhist World 
View," 62. The translation as "cultivate" (mngon par bsgrub) is problem- 
atic. Conze reconstructs the Sanskrit as abhinirharanti, which he trans- 
lates as "aspire for." 
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45. Taranatha, Gzhan stong dbu ma'i rgyan kyi lung sbyor, 534-37, 
and 538-39. 

46. See Do1 po pa, Dpal, 116, 126, and 137. In this he was following the 
lead of the Vimalaprabha, in which the Prajii6pdramita is also discussed. 

47. Do1 po pa, ibid., 127. 

48. Do1 po pa, Bka' bsdu bzhi pa'i rang &el, 642. 

49. Bsod nams dpal, Bde, 151. Phag mo gru pa was in the habit of 
asking each teacher he met about the cause for birth in sarpsara. He was 
not impressed with Sa chen7s answer, nor that of Byang sems Zla ba rgyal 
mtshan, who said that the cause was ignorance, nor the replies of others 
who said that it was not having accumulated the assemblies of merit and 
gnosis, or not having purified the obscurations. But then he met the Bka' 
brgyud master Rje Sgam po pa (1079-1153), who told him that the cause 
for birth in sagSara was not resting the mind in "ordinary awareness" (tha 
ma1 gyi shes pa). Just hearing this from Sgam po pa caused Phag mo gru 
pa to experience that awareness, and he gained an instant and total cer- 
tainty in Sgam po pa's words. See ibid., 154. See Jackson (1994), 4041 ,  
for some information on what Sgam po pa meant by "ordinary awareness." 

50. Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 588. 

51. Do1 po pa, Untitled, 851. Vajrayoga is another term for the 
$adaiigayoga, or Six-branch Yoga. 

52. Do1 po pa's point here is that if sentient beings had no intrinsic 
awareness a t  all they would be no different than the inanimate gross 
elements (mahbbhiita, 'byung chen) of earth, water, and so forth. 

53. Translation according to the 'Dzam thang, 248, reading of grol, 
"liberation," instead of the Bhutanese reading of gol, which is an obvious 
scribal error. 

54. Do1 po pa, Bka' bsdu bzhi pa, 411-12. 

55. See Jackson (1994). 

56. See note 120 below in the translation of The Fourth Council for 
examples of prominant Bka' brgyud and Rnying ma masters who taught 
in this manner. 

57. Do1 po pa, Ston, 652: glo bur dri ma bral dung ma bral ba'ilde bzhin 
nyid la sangs rgyas sems can danglmya ngan 'das dung 'khor ba pa zhes 
brjodl. 

58. Do1 po pa, Lha, 670-71. 

59. Ibid., 672. 
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60. Ibid., 677-78. 

61. The early Tibetan Rnying ma pa master Rong zom Chos kyi bzang 
po gives a quotation from the  Ye shes snang  ba rgyan gyi mdo 
(Jiiandlokdlarpkdra siitra, Derge 100, GA, 276a-305a), which could well 
be used to illustrate Do1 po pa's viewpoint: "Those with childish minds, 
who grasp a t  conceptual characteristics, engage in phenomena which do 
not exist in the world." See Rong zom, Gsang, 345: byis pa'i blo can mtshan 
mar 'dzin pa dagljig rten dug na  med pa'i chos la spyodl. 

62. An eloquent verse discussion of all these points is found in Do1 po 
pa, Untitled. 

63. In another context, Do1 po pa states that  in the ultimate sense 
there is no saquiira and nil-viiga; such designations are  only made on the 
level of relative perception. See Do1 po pa, Ston, 652: dam pa'i don du 'khor 
'das gang yang medlkun rdzob snang ngor brjod pa de ltar lagsl. 

64. See note 1 in the present chapter. 

Introduction to the Translation of 
A General Commentary on the Doctrine 

1. The correct translation of the title of this text is A General Commentary 
on the Doctrine, not A Commentary on the General Doctrine, as found in 
Roerich, trans. (19761, 777. This is made clear in Nya dbon, Bstan pa, 52a, 
and Lha'i rgyal mtshan, Chos, 28b, both of whom expand the title to Bstan 
pa'i spyi 'grel. I t  is possible that Do1 po pa named his text in recognition of 
an  earlier work by Kun spangs Thugs j e  brtson 'grus, the founder of Jo nang 
monastery. Kun spangs pa's text, entitled Bstan p a  spyi'i 'grel, is listed in a 
43 fol. edition in the catalogue of the Phun tshogs gling printery compiled by 
Zhwa lu Blo gsal bstan skyong. See Blo gsal bstan skyong, Rje, 301. 

2. The date of composition is given on Nya dbon, Bstan pa ,  53a: chu mo 
bya'i lo dbyar zla 'bring po'i tshes bco lnga. This corresponds to May or 
June 30, 1333. However, there is clearly a problem in the text. In what is 
perhaps an  anachronistic error, Nya dbon, Bstan pa ,  52b, states that the 
text was composed a t  the request of a Bkra' shis rdo rje, who is identified 
as  the imperial chaplain (bla'i mchod gnus) of a Chinese emperor. The 
Chinese ruler is referred to as Ta'i mi[ng] rgyal po, which is the Tibetan 
title for a Ming dynasty emperor. The Ming dynasty did not begin until 
1368. Therefore, either the chu mo bya (Water female Bird) year of com- 
position, corresponding to 1333, or the reference to the Chinese ruler as a 
Ming dynasty emperor must be mistaken. 
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3. For a discussion of the circumstances of Do1 po pa's first public 
explanations of the gzhan stong view, see chapter 1, section 4-5 above, and 
for information on the development of his special terminology, see chapter 
3, section 2. 

4. See Kun dga' grol mchog, Rigs, 22b (passage translated in chapter 
1, section 6 above), and Roerich, trans. (1976), 777. 

5. See chapter 2, section 3 above for more information about Nya dbon 
as the most influential of Do1 po pa's disciples in the last decades of the 
fourteenth century. When Nya dbon was still a young man he lost the use 
of his arms and legs and was a paraplegic. Some of his friends carried him 
to Sa skya to meet Do1 po pa, who instantly cured him with a blessing. He 
studied extensively with both Do1 po pa and Jo nang Phyogs las rnam rgyal, 
and became extremely learned and realized. He also taught for many years 
at Sa skya monastery itself. Later he founded the monastery of Rtse chen, 
which became an important center for the teachings of definitive meaning. 
Nya dbon also became one of the main teachers of both Red mda' ba and Rje 
Tsong kha pa. See Ngag dbang blo gros grags pa, Dpal, 38. Information 
about Nya dbon is also found in TBranBtha, Myang, 93-94, where he is 
described as one of the main Dharma heirs of Bla ma dam pa Bsod nams 
rgyal mtshan. According to this source he was the foremost of Bla ma dam 
pa's eight great disciples who upheld his tradition of the Sa skya Lam 'bras 
teachings (lam 'bras srol '&in mkhas pa mi brgyad). In his prayer to the 
masters of the Lam 'bras the great Tshar chen Blo gsal rgya mtsho also 
composed a verse in praise of Nya dbon as the treasury of the profound 
teachings of definitive meaning. See Tshar chen, Gsung, 239. A photograph 
of an old Rgyal rtse image of Do1 po pa flanked by Nya dbon and Phyogs las 
rnam rgyal is reproduced in Ricca and Lo Bue (19931, 295. 

6. See Nya dbon, Bstan pa, 35a, for specific mention of Do1 po pa's 
opinions. 

7. Also see note 2 immediately above. 

8. Ngag dbang blo gros grags pa, Dpal, 34. 

9. Lha'i rgyal mtshan, Chos, 28b: bla ma yi dam dbyer med la gsol ba 
'debs pa bstan pa'i spyi 'grel . . . la sogs pa'i gsol 'debs khyad par can mdzad 
pa ltar gsol ba drag tu btab pa'i mthar spyan chub char bzhin du 'bab cingl 
khyed mkhyen khyed mkhyen zhes phur tshugs su gsol ba 'debs pal. 

10. Ibid., 48a. See chapter 1, section 10 above for a full description of 
this event. 

11. Writing in 1561, 'Jam dbyangs rnkhyen brtse'i dbang phyug, Rje, 
278, describes the teachings Sgo rum pa received from the Jo nang abbot 



Pages 111-113 

Nam mkha' chos skyong in about 1495, among which he singles out the 
Nges don rgya rntsho, the Bka' bsdu bzhi pa'i rtsa 'grel, and the Bstan pa 
spyi 'grel. He also refers to the present day unadulterated Jo nang tradi- 
tion of the Kiilacakra initiation and teachings. 

12. Nya dbon, Bstan pa, 2a-b, gives several examples. A commentary 
that explains both the words and the meaning in detail is termed "a vast 
commentary" (rgya chen 'grel pa); one which clearly explains every word 
of the basic text is "a word-by-word commentary" (tshig 'grel); one which 
presents the principle meaning of the text in a condensed fashion is "a 
commentary of condensed meaning" (bsdus don 'grel pa); one which ex- 
plains the meaning without citing every word is "a commentary on just the 
meaning" (don tsam gyi 'grel pa); and one which is easy to understand is 
"an easily understood commentary" (go sla'i 'grel pa). 

13. Ibid., lb. 

14. Ibid., 52b. 

The Supplication Entitled 
A General Commentary on the Doctrine 

1. Nya dbon, Bstan pa, 2b-3a: This Sanskrit invocation is the first 
part of Do1 po pa's expression of homage and offering. OMis an opening 
expression of homage. In the context of definitive meaning OM is the 
Buddha-nature, and its position a t  the beginning of all mantras is to 
indicate that the Buddha-nature pervades all sentient beings. GURU in 
Sanskrit means "heavy," in the sense of being full of spiritual qualities. 
The main cause for liberation from samsara is the practice of the Dharma, 
and the main reason the Buddha appeared in the world was to teach the 
Dharma. A guru is considered "heavy" with kindness by virtue of the fact 
that such a person teaches the Dharma and thus carries out the enlight- 
ened activity of the Buddha. BUDDHA has the meaning of both awaken- 
ing from the sleep of ignorance and the expansion of the mind to encom- 
pass everything knowable. Since it is explained in many scriptures that a 
buddha is the quintessence of gnosis Cye shes kyi bdag nyid can), the view 
that there is no gnosis a t  the point of buddhahood is simply a nihilistic 
view (chad lta). BODHISATTVA has the meaning of a being (sattva) who 
is intently focused upon the ultimate buddha-body of reality (dharmak&ya), 
or enlightenment (bodhi). BYHO is merely the Sanskrit dative plural in- 
dicator. Here Do1 po pa intends the first NAMO as an expression of hom- 
age, and the second NAM.. as an expression of offering. 

2. Ibid., 3b: The term Dharma Lord (chos kyi rje) actually applies to 
the Buddha himself, since he is the Lord of all the Dharma teachings, and 
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the master of all who accept the Doctrine and teach the Dharma. But here 
the masters who carry out the Buddha's activities and act in a manner 
similar to that of the Buddha himself are referred to as Dharma Lords. In 
all the verses of this text Do1 po pa is bowing a t  the feet of Buddha 
&kyamuni, the master of the three realms, and in particular a t  the feet 
of his own masters, Mkhas btsun Yon tan rgya mtsho and Skyi ston 'Jam 
pa'i dbyangs grags pa rgyal mtshan (ibid., 9b). This homage is offered to 
those excellent masters who are embodiments of the buddhas and 
bodhisattvas, and are thus regarded as nirmdnakayas, or emanations 
appearing in this world for the benefit of others. This homage is humbly 
offered to the lowest portion of those teachers, which is their feet, poeti- 
cally rendered in the form of lotus flowers @adm'i gzugs su bkod pa). Not 
only does he pay homage to his masters, but further prays for their pro- 
tection in all the terrifying circumstances encountered in saxpsara. Finally 
he asks, on behalf of himself and all sentient beings, to be graced by their 
great love, saved from the abyss of sarpsba into which everyone has fallen, 
and led on to the pleasant plain of liberation. 

3. Curiously, Nya dbon does not touch upon this verse in his commen- 
tary. The significance of Do1 po pa's use of the terms permanent (rtug), 
stable (brtan), and eternal (g.yung drung) in this early text has been men- 
tioned above in chapter 2, section 2. The "four reliances" (rton pa bzhi) 
have also been mentioned above in chapter 3, section 2, where it was 
pointed out as well that Do1 po pa's favorite pseudonym was "the one 
endowed with the four reliances" (rton pa bzhi Idan), which alludes to his 
own hermeneutical approach. He also signs The Fourth Council, trans- 
lated below, with this name. 

4. Nya dbon, Bstan pa, 8b-9b: Basically, all composite entities ('dus 
byas kyi dngos po) are considered impermanent simply because they are 
present for a certain length of time and then are no longer present. There 
are two ways to consider the impermanence of phenomena, both of which 
are illustrated here by way of traditional examples. First of all, any com- 
posite inanimate entity does not remain the same from one moment to the 
next, in the same way that a waterfall cascading down a mountain cliff is 
rapidly moving downward, and is composed of different molecules of water 
from one moment to the next. It is thus unstable and constantly changing. 
Secondly, a phenomenon may be considered impermanent in the sense 
that it appears and disappears in a moment, like a cloud that appears in 
the sky and then immediately vanishes, or like a flash of lightning, or the 
dew on a blade of grass. 

5. Ibid., 9b-11a: The realization that all composite phenomena are 
impermanent by nature leads to the realization that they are tainted and 
produce suffering. This verse points out that suffering is the nature of the 
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desire realm, the form realm, and the formless realm. There is attachment 
to the objects of the senses in the desire realm. In the absence of those, 
there is still attachment to form in the form realm. And even without both 
of those there is still attachment to self-identity in the formless realm. 
Thus the nature or state of all three realms is suffering. The examples of 
falling into a pit of fire or being caught by a poisonous viper directly 
illustrate the suffering of suffering, and allude to the suffering of change. 
The example of a bee flying in circles inside a pot, and not knowing how 
to escape from the only opening, illustrates the suffering of conditioning. 
These examples, and those in the previous verse, are drawn from scrip- 
tures such as the Lalitavistara szitra. 

6. Ibid., lla-b: Having demonstrated that all tainted phenomena pro- 
duce suffering, Do1 po pa now points out that they are not worthy of 
attachment. In particular, he illustrates why human beings in the desire 
realm should not be attached to their own or other's bodies. For many 
people the greatest delusion is in thinking that their own bodies, and those 
of persons to whom they are attached-bodies that are actually composed 
of various impure substances-become pure when they are cleaned, per- 
fumed, dressed, and adorned. Attachment and desire for a body which is 
in reality impure is the same as attachment or desire for a vase filled with 
vomit, urine, or feces. If a vase is cleaned on the outside, smeared with 
perfume, wrapped in silk, adorned with many beautiful jewels, and then 
filled with vomit, urine, or feces, and shown to some children who are 
ignorant of what is inside the vase, they will be delighted by it, and want 
it. Desire for the body of another attractive person is much the same, and 
should be understood as a cause for many of the sufferings in sarpara's 
lower realms. 

7. Ibid., 13a-14a: After describing the nature of the three realms of 
saq-sara, and so forth, Do1 po pa presents the method for liberation from 
sarpsara. Karma and the afflicting emotions are the causes of repeated 
birth and death in saq-sara. Sentient beings who delight in the inferior 
and tainted happiness of saq-sara, and have no thoughts of practicing the 
Dharma, should be taught that everything in the three realms of saq-sara 
in general is impermanent, and that in particular the lives of human 
beings are impermanent and unstable. As explained before, since the de- 
sired body is composed only of impure substances, it should not be an 
object of attachment. All the attractive objects of the senses, such as physi- 
cal form, wealth, pleasant sensations, and so forth, are by nature imper- 
manent and unstable, and are actually deceptive and false phenomena 
with no true essence, like a plantain tree. Teaching this produces a revul- 
sion, disgust, and sadness towards those objects. When disillusionment 
has thus arisen in the mental stream, the individual can study and con- 
template selflessness, or the fact that oneself and others are empty of self 
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or substantial nature, and then through meditation actually realize it. 
This will result in a total or partial cessation of suffering. The Four Truths 
are taught as the path for achieving this result. Briefly, the Truth of 
Suffering is the teaching that all the three realms are by nature suffering. 
The Truth of Origination is that all tainted karma and afflicting emotions 
produce suffering. Therefore all the causes of sarpsiira are what must be 
abandoned. The Truth of Cessation, which is the cessation of all suffering, 
is what must be achieved. The Truth of the Path is the method by which 
that goal is reached. 

8. Ibid., 17a-18b: The First Turning of the Dharma Wheel taught that 
all internal phenomena, such as the aggregates (skandha), are empty of an 
individual self, and that coarse external entities, such as forms, are merely 
phenomena that appear as a result of a combination of elements, atoms, 
and so forth. Now Do1 po pa begins to describe the teachings of the Second 
Turning of the Dharma Wheel, which demonstrate not only the absence of 
a self or substantial nature in individual living beings, but also that there 
is no substantial nature to phenomena that are apprehended as external 
objects. Nya dbon specifies that although Do1 po pa simply says "all phe- 
nomena" (chos rnams thams cad), it should be understood that he is refer- 
ring only to "composite phenomena" ('dus byas kyi chos), all of which do 
indeed arise from a conjunction of causes and conditions, and never appear 
without a cause. However, it must be understood that there is no perma- 
nent self (atman), no truly existing sentient beings, and no eternal soul 
(srog), in contrast to what the different non-Buddhist schools in India 
maintained. Nor is there any creator (byed pa po) of the animate and 
inanimate universe, such as the gods Siva or Visgu. In the absence of any 
permanent creator, phenomena appear only due to a combination of causes 
and conditions. For example, like a dream, which appears as a result of a 
combination of sleep and habitual propensities; or like the horses and 
cattle, which may appear in an illusion created by an illusionist using 
certain spells, drugs, and substances; or like seeing a shimmering mirage 
as a result of a combination of vapor from the earth being moved by subtle 
winds and struck by sunlight; or like an echo, which occurs due to the 
conditions of sound in conjunction with stone or other substances. 

9. Ibid., 21a-23b: Having illustrated that all entities lack any sub- 
stantial and absolute nature, Do1 po pa now shows that both the depen- 
dent apprehending mind and the apprehended objects that appear to be 
external lack any such absolute nature. Although mountains, houses, human 
bodies, and so forth, appear to the five sense faculties to exist externally, 
there is no external entity that can withstand a rigorous examination in 
search of an absolute nature. Both the apprehension of the external ap- 
pearance of the objects and the objects that so appear are merely the 
appearances of a deluded mind or consciousness contaminated by the 
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habitual propensities for dualistic appearances. I t  is a situation similar to 
that of a person with an eye disease who sees everything permeated with 
fine hairlike lines. There are no real external entities to be apprehended, 
but an apprehension of their external presence appears clearly in the mind, 
and thus it can be said that there is also no internal apprehending mind, 
intellect, or consciousness which is not deluded. The apparently external 
objects and the internal mind, intellect, and consciousness that perceive 
them to be so are merely affixed names or designations, empty of any true 
internal or external existence. They are empty like noncomposite space. 

10. Ibid., 24b-26a: After demonstrating in the previous verse that both 
the apprehending mind and the apprehended objects that depend on the 
existence of external phenomena are not entities existing in absolute truth, 
Do1 po pa now proceeds to show that the aggregates, constituents, and 
bases of sense cognition are also not entities existing in absolute truth. 
The ephemeral nature of the first three of the five aggregates of form, 
feeling, perception, conditioning factors, and consciousness are respectively 
compared to foam, water bubbles, and a mirage. The last two are tradition- 
ally compared to a plantain tree and an illusion. There is no truly existing 
self to be found in the twelve bases of sense cognition, the six pairs such 
as the eyes and form, and so forth, and so they are said to be like an empty 
town in which there are no residents and property owners. This example 
is from the Dpal byin gyis zhus pa'i mdo. The eighteen constituents, which 
are comprised of the six pairs of the twelve bases of sense cognition plus 
the six consciousnesses of sight, and so forth, are considered to be the 
causes or sources of suffering produced through interaction with entities. 
Since they cause a variety of harm, they are compared to vicious vipers. 

11. Ibid., 26b-32a: In this verse Do1 po pa indicates that among all the 
phenomena included in saqxiira and nirvma, there is not one truly exist- 
ing entity. None of these phenomena have a true essence that can with- 
stand a rigorous and reasoned examination. Therefore, in the ultimate 
sense, they are birthless. Since they have never been born, they cannot 
cease, and thus in the ultimate sense they are ceaseless. They are origi- 
nally at  peace and unestablished, and thus by nature n i rva~a ,  empty and 
selfless. When reasonably examined from the absolute point of view, they 
do not go from here to anywhere else, they have not come here from 
anywhere else, and they do not remain like the noncomposite sky. Another 
way to interpret these terms is to say that the nature of all phenomena 
never goes out of existence or is destroyed, never comes into existence or 
is born, and does not permanently remain. Since extreme and middle are 
established in relation to each other, in the ultimate sense there is no first 
and last extreme, and thus no true phenomena in the middle between the 
two extremes. In brief, each and every one of these phenomena is in reality 
empty of any true essence. 
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12. Ibid., 32a-34a: With this verse Do1 po pa begins to describe the 
Third Turning of the Dharma Wheel, the most distinctive feature of which 
is the teachings on the tathagatagarbha, or Buddha-nature. The term 
sugata, "one gone to bliss," is used to describe a perfect buddha. The 
nature, heart, or essence (garbha) of such a buddha is radiant light, which 
is the essence of mind. While one is still an individual bound by all the 
various restrictions of the afflicting emotions, and so forth, this essence of 
mind, or radiant light, is referred to as tathagatagarbha, Buddha-nature, 
but when one has become free from all the incidental impurities, it is 
referred to as the absolute buddha-body of reality (don durn chos sku). This 
definition is based on statements found in the $rim516devi. This essence 
of buddhahood (sangs rgyas kyi snying pol, the absolute buddha-body of 
reality, exists as noncomposite radiant light, which is the nature of all 
sentient beings, like the immutable sky. However, this is not directly per- 
ceived because i t  is obscured and covered by relative phenomena that do 
not exist by nature, because unlike the Buddha-nature, which is originally 
unproduced by causes and conditions, these relative factors are newly 
arisen and thus incidental accumulations or aggregates of various phe- 
nomena. The Buddha-nature exists within the mental stream of all emo- 
tionally affficted sentient beings as their true nature (dharmata) but is 
concealed within the incidental heaps or aggregates, the sheath or enve- 
lope of the incidental impurities. In a number of scriptures, such as the 
Tathagatagarbha siitra and the Avatapsaka siitra, nine similes are used 
for the Buddha-nature concealed within the impurities. The simile of the 
expanse of reality (dharmadhatu), which is considered synonymous with 
the Buddha-nature, being like a lamp inside a vase, is perhaps most widely 
cited from the Dharmadhdtu stotra of &a NBg%una. The simile of the 
Buddha-nature being like an unrecognized treasure in the earth beneath 
the home of a pauper, is found in the Tathfigatagarbha siitra, and 
elsewhere. 

13. Ibid., 34b-36a: Having established the existence of the Buddha- 
nature in the previous verse, Do1 po pa now notes the importance of care- 
fully distinguishing between what actually exists and what does not. This 
analysis is based on the paradigm of the trisvabhiiva, or "three natures," 
common to the Cittamgtra school of Indian Mahayana Buddhism. Do1 po 
pa's opinions about this theory have already been discussed in some detail 
in chapter 3, section 2 of the present study. Nya dbon specifically refers to 
Do1 po pa's opinions several times when commenting on this verse. Accord- 
ing to Do1 po pa, the phenomena ofparikalpita, the "imagined nature," are 
nonexistent. The elements, and so forth, which appear to be external, 
actually have no existence outside of the consciousness of the beholder and 
thus are totally nonexistent, like the horn of a rabbit. This is termed the 
"authentic parikalpita" (kun brtags mtshan nyid pa). The concepts that 
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arise in the mind in the wake of the appearance of apparent phenomena, 
and thus identify those phenomena as external, are termed "the parikalpita 
existing in merely the conventional sense" (tha snyad tsam du yod pa'i kun 
brtags). The paratantra, the "dependent nature," is also twofold. The "im- 
pure paratantra" (ma dag pa'i gzhan dbang) is all the ordinary worldly 
thoughts and mental states. The "pure paratantra" (dag pa'i gzhan dbang) 
is the composite gnosis which directly realizes selflessness and the worldly 
gnosis experienced outside of meditation sessions. These are the "depen- 
dent nature" because they arise from causes and conditions. The 
parinigpanna, the "fully established nature," is the state of ultimate real- 
ity, which can withstand rigorous and reasoned examination from the 
absolute point of view and is empty of both parikalpita and paratantra. In 
this way all the imagined and dependent phenomena of parikalpita and 
paratantra are nonexistent in reality, whereas the parinigpanna is fully 
established in reality, is never nonexistent as the true nature of phenom- 
ena, and always exists in truth. To say that the first two natures exist in 
the absolute sense is the extreme view of eternalism, and to say that the 
third nature does not exist in the absolute sense is the extreme view of 
nihilism. This parinigpanna, or absolute reality, is the ultimate Madhya- 
maka, or middle, which transcends those two extremes. Here Nya dbon 
pointedly observes that those who maintain that the absolute buddha-body 
of reality, and so forth, do not exist in the absolute sense, but do exist in 
the relative sense, are maintaining a very unreasonable position. He says 
this is not different from saying "there is no horse in this horse, but there 
is in a donkey" (rta 'di rta du med kyi bong bu du yod). 

14. Ibid., 36a-b: Now Do1 po pa points out the necessity to distinguish 
between what arises in dependent origination (pratityasamutpbda, rten cing 
%re1 bar byung ba) and what does not. All composite and relative phenomena 
are the results of specific causes and conditions, and thus are said to merely 
arise in a process of dependent origination. On the other hand, the absolute 
noncomposite buddha-body of reality is self-arisen, and not produced by causes 
and conditions. The gnosis of the expanse of reality (dhurmadhbtu), which is 
naturally established from the beginning, transcends dependent origination. 
A distinction must be made between gnosis that is newly arisen from causes 
and conditions and self-arisen gnosis, which is different from that. In his 
explanatory comments on this verse Nya dbon specifically notes that 
Nagwuna's famous statement that there are no phenomena whatsoever that 
do not arise in dependent origination is intended to apply to composite phe- 
nomena. Furthermore, Nya dbon mentions that Avalokitesvara, by whom he 
means the Shambhala emperor Kalkin h d a r i k a ,  stated that absolute truth, 
such as the essential buddha-body (svabhbvikakbya), is not subject to depen- 
dent origination. It is also taught in the Saipdhinirmocana siitra that 
noncomposite phenomena transcend dependent origination. 
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15. Ibid., 36b-37b: In this verse Do1 po pa first begins to speak of 
tantra, and especially the teachings of the Kiilacakra tantra. In the par- 
ticular terminology of the Kdacakra, the "outer" is the inanimate world, 
the "inner" is the bodies of sentient beings, and the "other" is chiefly the 
svabhbvikak&ya, the "essential buddha-body," or the sahajakdya, the 
"coemergent buddha-body." All of the outer and inner, or inanimate and 
animate phenomena included in sarpsara are the deluded appearances of 
consciousness projected (sprul pa)  by a beginningless ignorance. Thus they 
are merely the deluded sphere of this ignorance, and if examined carefully 
can be seen to lack any truth whatsoever. Self-arisen gnosis, which is the 
true nature of reality, is other than, or superior to, that deluded sphere of 
outer and inner phenomena, because it has not been produced by causes 
and conditions, and is a primal buddhahood (adibuddha, dung po'i sangs 
rgyas). Furthermore, the eight groups of consciousness, and so forth, are 
characterized by imperfect conceptualization, and thus deluded and lack- 
ing in awareness. The dominance of this state of consciousness keeps sen- 
tient beings circling in sarpsiira. On the other hand, the gnosis of a 
bodhisattva of the tenth spiritual level during meditation, as well as the 
composite gnosis of a buddha, directly perceives the perfect nature of re- 
ality and is not included in the categories of outer and inner. It is the 
authentic other, as referred to above. Consciousness is blind to perfect 
reality, whereas even the composite self-arisen gnosis of highly realized 
bodhisattvas and buddhas directly perceives reality. It is also important to 
clearly distinguish between sarpsra,  which is composed of all the outer 
and inner inanimate and animate phenomena that are projections of igno- 
rance, and the varieties of gnosis mentioned above, which are the phenom- 
ena of nirviiga. There are many different ways to describe relative and 
absolute truth. For example, they may be distinguished by speaking of the 
creation stage meditations as the relative and the profound perfection 
stage as the absolute. In this context, the process of an ordinary person 
mentally conceiving of a deity in meditation-which is not actually the 
perfect deity-is the relative, whereas the emptiness endowed with all 
sublime aspects which arises as the actual object of meditation during the 
cultivation of the profound perfection stage practices, such as pratyahara, 
Individual Withdrawal, the first branch of the Six-branch Yoga, is the 
absolute truth. The gnosis arisen due to another (gzhan byung ye shes) 
directly perceives sublime emptiness due to the force of meditation, and is 
absolute truth, but not actually the ultimate absolute truth (mthar thug 
don dam bden pa dngos). 

16. Ibid., 37b-38a: After distinguishing between the two truths, and so 
forth, in relation to the triad of outer, inner, and other, Do1 po pa again 
defines the two truths, but now in relation to the threefold universe (srid 
gsum). This verse continues to focus on the specific view of the Kalacakra 
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tantra as explained in the Vimalaprabha. The relative threefold universe 
is the three realms included in s w a r a .  These are deluded appearances 
projected by ignorance, and as such they are in reality a mere fiction, and 
may be destroyed by perfect gnosis. The empty forms (Siinyabimba, stong 
gzugs) which clearly arise in the form of the threefold universe that ap- 
pears during direct yogic perception are the absolute threefold universe. 
Since precisely that is the radiant light of the nature of mind, it is the 
Buddha-nature. It is indestructible, and since it is the ultimate perfect 
nature, it is not fictionalized by concepts of the yoga practitioner, and is 
the appearance of an undeluded cognition. 

17. Ibid., 38a-b: Previously Do1 po pa presented the individual teach- 
ings of each of the Three Turnings of the Dharma Wheel, and now he deals 
with the teachings of all three together. The teachings of the First Turning 
of the Dharma Wheel focus primarily on the Four Truths, and stress that 
all composite phenomena are impermanent, that everything tainted pro- 
duces suffering, that all phenomena lack substantial nature, that indi- 
vidual beings are empty of self-nature, and so forth. The Second Turning 
of the Dharma Wheel teaches that in the absolute sense all phenomena 
are without essence, are birthless, ceaseless, and so forth, and in reality 
have no true specific or general characteristics. In the Third Turning of the 
Dharma Wheel it is taught that everything relative does not exist in ab- 
solute reality, but it is also taught that the ultimate nature of phenomena 
certainly and truly does exist in absolute reality. 

18. Ibid., 38b: After the three stains of the mental continua of fortunate 
disciples have been cleansed by the nectar stream of the Three Turnings 
of the Dharma Wheel in sequence, which cures the illnesses of the aflicting 
emotions, the sublime jewel of the buddha-body of reality (dharmakeya) 
free from stain may be obtained. The stains of ignorance due to which the 
existence of a self in individuals is accepted are removed by the teachings 
of the First Turning of the Dharma Wheel. The stains of ignorance due to 
which composite entities such as the apprehending mind and apprehended 
objects are believed to actually exist are removed by the teachings of the 
Second Turning of the Dharma Wheel. The stains of ignorance due to 
which it is believed that nothing exists in the absolute are removed by the 
teachings of the Third Turning of the Dharma Wheel, which carefully 
distinguish between what really exists and what does not. 

In this verse there are significant variants among the two editions of 
the Bstan pa spyi 'grel and its commentary. Following the 'Dzam thang 
edition of the basic text, 496, and Nya dbon, Bstan pa,  38b, which both 
read rin chen, instead of the rang bzhin found in the Bhutanese edition, 
689, I have translated "jewel" instead of "nature." Both the Bhutanese 
edition, 689, and Nya dbon, Bstan pa, 38b, have thob, instead of the ston 
found in the 'Dzam thang edition, 496. Thus I have translated "obtained" 
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instead of "teach." It should be noticed, however, that ston, "teach," is 
found a t  the end of most of the other verses in both editions of the text. 

19. Ibid., 38b-39a: Those individuals who maintain the truth of ex- 
ternal phenomena, such as atoms, learn through reasoned examination, 
study, and contemplation, that the three realms are not externally ex- 
istent, and are actually just mind. They are taught that everything is 
just mind, consciousness, or the appearance of consciousness. But then 
some individuals who accept the nonexistence of external phenomena 
become attached to the internal mind that appears as external phenom- 
ena, and believe it to be true or real. They must be taught that all 
external and internal entities are in the absolute sense empty. There- 
fore, in the absolute sense nothing is established as real, and nothing 
appears or is seen during meditative equipoise. This is the Madhyamaka 
of no appearance (snang med dbu ma), in which it is taught that seeing 
nothing is seeing reality. Statements to this effect, found in certain 
siitras, and in some of the works of h-ya Nggarjuna, are intentional 
(dgongs pa  can) and provisional in meaning. But some individuals be- 
come attached to these teachings, and maintain that absolutely nothing 
is established in the absolute sense, and that even in the meditative 
equipoise of highly advanced bodhisattvas of the Mahgygna nothing 
whatever appears, and there is merely an absence of conceptual elabo- 
ration (spros bral tsam). These persons must be taught that perfect 
reality directly appears and is seen in the meditative equipoise of the 
Mahayana, and that this is the authentic Madhyamaka of perfect ap- 
pearance (yang dug snang ba'i dbu ma), or the profound referential 
emptiness (dmigs bcas stong nyid). 

20. Ibid., 39b-4Oa: Individuals with inferior faculties who believe 
that pleasant and painful results are caused by a permanent self in 
individuals, or by a supreme creator god, or by chance, are taught the 
infallible truth of cause and result, in which it is understood that good 
results come from good causes, bad results come from bad causes, and 
mixed results come from mixed causes. In this way they learn to cul- 
tivate virtuous actions and avoid nonvirtue. But those who adhere to 
the true and absolute existence of all phenomena, such as cause and 
result, must be taught that all such phenomena are in reality empty of 
any true essence. Such teachings as these in the scriptures are in- 
tended to show that all relative phenomena have no absolutely true 
nature. But those individuals who have not fully comprehended the 
significance of these teachings, and have come to believe that the na- 
ture of reality is a simple freedom from conceptual elaboration (spros 
bral), and that nothing whatsoever is established, must be taught that 
the immutable Buddha-nature of radiant light, the absolute buddha- 
body of reality, is always present (rtag du gnus). 
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21. Ibid., 40a-41a: In this verse Do1 po pa refers to the necessity of 
giving teachings that correspond to the abilities of the recipients. Individu- 
als who are striving for liberation may be classified according to their 
naturally dull, middling, or acute faculties. Those disciples who have natu- 
rally inferior and dull faculties are taught the "vehicle of the listenersn 
(s!ravakayana), and thus escape from s a p a r a .  The sravaka, or "listener," 
listens to and practices the teachings of a buddha, or other spiritual master, 
throughout all stages of the path. When this individual finally becomes an 
arhat, which is the goal of the Sravaka vehicle, he then orally explains the 
Dharma to others based upon the degree of his own realization. Those 
disciples with naturally middling faculties are taught the "vehicle of the 
solitary buddhas" (pratyekabuddhaybna), and thus escape from saxpara. 
The pratyekabuddha, or "solitary buddha," strives to become an arhat only 
for his own benefit, and a t  the point of achieving the goal he does not teach 
the Dharma of the Buddha to others. Those disciples with naturally supe- 
rior and acute faculties are taught the sublime vehicle, the Mahiiyiina. 
From among them, those with dull faculties are taught the vehicle of the 
perfections (paramitayana) in which the cause, emptiness, is taken as the 
path. Those with acute faculties a re  taught the mantra  vehicle 
(mantrayana), in which the result, bliss, is taken as the path. 

22. Ibid., 41b: After mentioning the importance of teaching the three 
vehicles according to the natural faculties of disciples, Do1 po pa now focuses 
upon the need to care for disciples according to their stages of development. 
Loving fathers and mothers care for their children from when they are 
infants up until they are young adults, providing them with food and drink, 
clothing and shoes, and so forth, according to the development of their 
bodies and minds. Likewise, a spiritual master cares for disciples according 
to their states of mind, inclinations, faculties, and so forth, by means of the 
teachings of the Three Turnings of the Dharma Wheel in sequence, and 
especially by means of the Vajrayana teachings of secret mantra. 

23. Ibid., 41b-42a: Now Do1 po pa speaks of guiding disciples according 
to the mental abilities (blo nus) that will enable them to achieve either the 
results of the higher realms or of liberation. This verse presents an alter- 
native approach to that of the previous verse. It is customary to assign 
worldly work to children of inferior, middling, and superior faculties or 
intelligence, according to each one's character (rgyud) or mental ability. 
Likewise, the classifications of the view, meditation, conduct, result, and 
SO forth, of the Three Turnings of the Dharma Wheel, and especially of the 
tradition of secret mantra, should be taught according to the individual 
character, mental ability, and good fortune of the disciples. 

24. Ibid., 42a-43a: With this verse Do1 po pa makes clear the necessity 
to progress through the teachings of the Three Turnings of the Dharma 
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Wheel in sequence, and then proceed to those of the mantra vehicle, in 
that way moving from the lower teachings up to the highest. For example, 
in the three-storied mansion of a royal minister one climbs up to the top 
floor and there enjoys oneself. Likewise, one should climb up in the three- 
storied Dharma mansion of scripture and realization, the Doctrine of the 
Buddha which is arranged sequentially according to the teachings of the 
Three Turnings of the Dharma Wheel, and especially the Turning of the 
Dharma Wheel of secret mantra. Then one should enjoy the teachings of 
the Mahiiyiina, which are like the top floor, and from among them, those 
of the Vajrayfina. In this way the sublime result may quickly be reached. 
FUI-thermore, Nya dbon declares that those who claim that the mantra 
vehicle follows the Cittamiitra tradition, and that the view and meditation 
of the Madhyamaka is higher than that of the tantras, are extremely 
deluded. They hold a nihilistic emptiness (chad stong) to be supreme, and 
are lacking the practical experience of the profound Dharma. 

25. Ibid., 43a-b: There are numerous statements of definitive meaning 
in many siitras and tantras which specify that all sentient beings possess 
the Buddha-nature, which is synonymous with the nature of mind, radiant 
light, and emptiness endowed with all sublime aspects. This is also the 
absolute buddha-body of reality, which is thus present in all sentient be- 
ings. This is not something achieved or obtained, but the innate true 
nature of all living beings. It is always present, but while it is obscured or 
veiled by the incidental stains, such as attachment, it is not seen or heard 
about, and living beings continue to circle in saxpara. To gain liberation 
from s a v i i r a  it is necessary to remove those stains. The method of their 
removal is mentioned by Do1 po pa in this verse. For example, a skillful 
jeweler cleanses in sequence the coarse, subtle, and extremely subtle stains 
which may cover a large piece of beryl, or any other jewel. Likewise, the 
Buddha-nature, the absolute buddha-body of reality, exists in the mental 
continua of all sentient beings, but is obscured by the veils of the inciden- 
tal stains. Therefore, the three coarse, subtle, and extremely subtle inci- 
dental stains that veil the existence of the Buddha-nature within each 
living being must be cleansed by means of training in the meaning of the 
Three Turnings of the Dharma Wheel in sequence, and especially the 
Turning of the Dharma Wheel of secret mantra. This is the most impor- 
tant message of all the Turnings of the Dharma Wheel. Do1 po pa's use of 
the example of the jeweler cleaning the beryl, and the teachings of the 
Three Turnings of the Dharma Wheel cleansing the three stains of the 
Buddha-nature, is based upon a detailed passage found in the Bde bzhin 
gshegs pa'i thugs rje chen po bstan pa'i mdo. 

26. Ibid., 43b-44b: Do1 po pa begins this series of verses on mantra by 
mentioning the cause and result of the Buddha-nature that are taught in 
numerous siitras and tantras. This cause and result is not a productive 
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cause, like a seed, or a produced result, like a sprout. As stated in the 
Vimalaprabh6, there is another cause and another result, a noncomposite 
cause and result. The other cause of the Buddha-nature is the natural 
radiant light of emptiness endowed with all sublime qualities. This is the 
other forms of emptiness (stong nyid gzugs gzhan), the empty forms (stong 
gzugs) that are directly seen by means of the yogic practices of the 
~adangayoga, or Six-branch Yoga. These forms are also referred to in the 
Prajiiaparamita siitras, and elsewhere, as "the forms of the true nature" 
(chos nyid kyi gzugs). The other result of the Buddha-nature is naturally 
immutable great bliss (rang bzhin 'gyur med kyi bde ba chen po), which 
is not merely the bliss of immutable melting bliss (zhu bde 'gyur med kyi 
bde ba). This noncomposite bliss and emptiness is the Buddha-nature, 
the absolute buddha-body of reality, the ultimate true nature of phenom- 
ena. It is not just the absence of conceptual elaboration (spros bral), 
which is so well known in the ordinary vehicles as an emptiness of ne- 
gation established through analytical refutation. This other result is simi- 
lar to the prognostic images (pratisena, pra  phab) or other forms that 
may directly appear to a young girl during a traditional ceremony of 
divination. The simile of the eight prognostic images has an important 
role in the teachings of the Kalacakra tantra and the Vimalaprabha. (See 
note 92 in the translation of The Fourth Council for a full explanation of 
the eight types of prognostic images.) Likewise, the other result, other 
forms, or empty forms arise clearly and directly to the specifically self- 
aware gnosis (so so rang rig ye shes) of a yogin. If this were only the 
emptiness that is an absence of conceptual elaboration, an emptiness of 
negation established through analytical refutation, it would be impos- 
sible for it to ever appear directly to anyone. In this way, those who pride 
themselves in maintaining that sublime emptiness is only an emptiness 
of self-nature (rang stong) are left with a problem-the impossibility of 
a direct realization, or appearance as a knowable, of absolute reality, the 
true nature of phenomena. 

27. Ibid., 44b45a: Ultimate emptiness, the emptiness endowed with 
all sublime aspects, is referred to by many different names in the profound 
tantras. Do1 po pa has drawn his examples from a number of sources. In 
both the Sarltvara miila tantra and the Samvara laghu tantra, the "secret" 
(gsang) and the "great secret" (gsang chen) are spoken of as the ever- 
present quintessence (bdag nyid) of everything, or of all sentient beings. 
In the Vajrapaiijara tantra, and elsewhere, the "element of space" (mkha' 
khams) is referred to as being not inanimate (bems min), and also de- 
scribed as awareness or cognition (shes pa). And in the Prajfiapararnitb 
siitras it is said that meditation on the perfection of transcendent knowl- 
edge is meditation upon space. In the Kalacakra tantra emptiness is called 
by the name Viivamata (Sna tshogs yum), who is actually the consort of 
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Kiilacakra. She bears this name, meaning 'Variegated Mother," b e c a w  
she is both emptiness endowed with all sublime aspects and the Great 
Seal (mahcimudrti, phyag rgya chen mo). In the Hevajra tantra, and else- 
where, emptiness is spoken of as dharmakara, "source of phenomena," and 
as bhaga, "vagina, womb." This is because the qualities such as the ten 
powers of an enlightened being, which arise due to other factors (gzhan 
byung yon tan), are newly born in the continuum of an individual who has 
perfected the meditation and actualized the realization of emptiness; 
whereas, the infinite qualities of the noncomposite buddha-body of reality 
are naturally present. In other scriptures, such as the Vajrabhairava tantra 
known in Tibetan as the Rnal 'byor rjes su rig pa'i rgyud, emptiness is 
referred to as padma, "lotus." In the K&lacakra tantra emptiness is also 
given the name "lion-throne" (seng ge'i khri). It is like a lion because all 
the packs of the wild beasts of the two emotional and intellectual 
obscurations have been naturally vanquished from the beginning, and like 
a throne because it naturally supports the great bliss from whch it is 
indivisible. Likewise, emptiness is Vajra Nairstmya, "the Adamantine 
Selfless One," the consort of Hevajra, because it is empty of both types of 
self. It is Vajra Varh-,  "the Adamantine Sow," the consort of Cakrasqvara, 
because it is free from all concepts of pure and impure, and so forth. 
Almost all of the names cited in this verse are also found mentioned 
together in quotes from the Kklacakra miila tantra. 

28. Ibid., 45a-b: Now Do1 po pa notes that this same emptiness itself 
is also absolute, ultimate, and immutable great bliss, and as such is re- 
ferred to by many different names. This great bliss is vajra, "adamantine," 
because it cannot be cut or destroyed by the weapons of conceptualization, 
but in fact vanquishes them. I t  is called bindu (thig le), "drop," because it 
is by nature great bliss. He means emptiness of cause, and so forth; ru 
means apart from groups; and ka means not dwelling anywhere. It is 
samaja, "gathering," because it gathers the great bliss of all the buddhas. 
It is sapvara (sdom pa), "restraint," because the habitual propensity for 
the emission of sexual fluids has been abandoned. He and mahdkaru@ 
both mean great compassion. Great bliss is referred to as the primal Buddha 
(ddibuddha) because all obscurations have been absent from the begin- 
ning, not just removed by the force of meditating upon the path. According 
to the Vimalaprabhti, the term 6di (dung po) means without beginning 
and without end. In a number of scriptural sources great bliss is also 
referred to as absolute bodhicitta, "enlightenment mind." 

29. Ibid., 45b46a: Do1 po pa now makes the important point that ul- 
timate great bliss is cognition (shes pa), because it is a complete intrinsic 
awareness of both self and others (bdag rig gzhan rig thams cad pa). And 
it is the profound emptiness which is the most sublime of all that can be 
known or cognized, and is what must be directly realized. Both great bliss 
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and emptiness, the cognition and that which is to be cognized, appear in 
enlightened divine forms known by many names, such as Vajrasattva, 
Evarp, Kalacakra, Cakrasamvara, Hevajra, Mayajala, Guhyasamaja, and 
so forth. All of these names have the single meaning of the total integra- 
tion of bliss and emptiness. 

30. Ibid., 46a-b: In general the Buddhist teachings speak of a triad of 
spiritual ground, path, and result. Here Do1 po pa focuses upon the abso- 
lute and ultimate "universal ground (alaya, kun gzhi). This he identifies 
with the total integration of ultimate bliss and emptiness described in the 
previous verse. Bliss and emptiness in total integration are indivisible, 
and thus equal-flavored. This indestructible state cannot be destroyed by 
conceptualization, and so forth, and is known as self-arisen gnosis because 
it is an intrinsic awareness of self and others that has not been produced 
by causes and conditions. Since it is also an originally primal or natural 
buddhahood, it is called adibuddha, "primal Buddha." These different names 
all signify the absolute buddha-body of reality that is present as the true 
nature of the mental continua of all individuals. This exists in impure 
circumstances and also in circumstances when the impurities have been 
purified. Since the absolute buddha-body of reality is present as the true 
nature of a mental continuum in which the incidental stains exist, it is 
referred to as thusness with stains (dri bcas de bzhin nyid). Furthermore, 
like the sky upon which the wind is dependent, this absolute buddha-body 
of reality, the total integration of bliss and emptiness, is known as the 
universal ground because in dependence upon it liberation is achieved 
through energetic practice of the path to liberation, or the lower realms 
are experienced because of an accumulation of nonvirtuous acts. This 
universal ground, the true nature described in scripture as the natural 
radiant light of mind, must not be confused with the "universal ground 
consciousness" (alayavijritina, kun gzhi rnam shes), which is one of the 
eight groups of consciousness. 

31. Ibid., 46b: After describing the universal spiritual ground, Do1 PO 
pa now briefly mentions the ultimate path for actualizing the reality of the 
primal Buddha (adibuddha) with stains. Precisely that primal Buddha is 
in essence itself primordially separate from the sheath of the incidental 
stains, but there is a special method for separating it from the incidental 
stains that bind the mental continua of sentient beings in which it is 
present. This method is known as the path of the Vajrayoga, or "adaman- 
tine yoga," which is another name for the Six-branch Yoga (~adangayoga), 
the path of the perfection of transcendent knowledge (prajritiparamita), 
the path of the Atiyoga, and the path of the meditation of the Great Seal. 
This is felt to be the direct path to the ultimate result. Although Nya dbon 
does not comment on these terms, it is probable that in this context Do1 
po pa intends for the term Atiyoga (shin tu rnal 'byor) to be understood as 
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the perfection stage practices of the Guhyasam&ja tantra and not the prac- 
tices of the Great Perfection, which also go under that name. This seems 
probable because the Six-branch Yoga is also explicitly taught in the 
Guhyasamtija. 

32. Ibid., 46b-47a: The primal Buddha (iidibuddha) is present through- 
out beginningless time as the spiritual ground that is itself naturally sepa- 
rate from all stains. Through the practice of the sublime method of the 
nonconceptual path, the path of the meditation of the Great Seal, and the 
force of the cultivation of nonconceptual calm and insight, all of the inci- 
dental stains in the mental continuum of an individual who has perfected 
this meditation are purged, or removed, and the ultimate result of im- 
maculate thusness, or reality, remains. It is essential to understand that 
this was not previously absent and now newly arisen, but is referred to as 
the result which is merely actualized or obtained due to the force of having 
perfected the meditation of the path. For example, when the clouds, dust, 
and so forth, in the sky are swept away by the force of a strong wind, the 
noncomposite sky itself remains. The composite clouds, and so forth, do 
not benefit or harm the essence of the sky in any way. Likewise, the 
composite incidental stains do not benefit or harm the essence of the ab- 
solute buddha-body of reality that is always present as the spiritual ground. 
The incidental stains merely prevent what is known as the gnosis arisen 
due to another (gzhan byung ye shes) from directly perceiving this reality, 
and prevent the appearance of the ultimate produced results (bskyed 'bras) 
of the emanation buddha-body (nirm6nakaya) and the buddha-body of 
rapture (sambhogakeya). 

33. Ibid., 47a: The excellent benefit of oneself and others is the result 
to be achieved through the perfection of meditation on the path. In this 
verse Do1 po pa describes the result that is beneficial for oneself. That 
which is to be cultivated, or meditated upon, is the Great Seal (mah&mudr6) 
of naturally immutable radiant light. The force of the perfect cultivation 
of the assembly of nonconceptual gnosis arisen due to another (gzhan 
byung ye shes) destroys the sheath of stains that obscure or veil the self- 
arisen gnosis (rang byung ye shes). This reveals or actualizes the absolute 
buddha-body of reality endowed with infinite noncomposite qualities, and 
thus the excellent benefit for oneself is achieved. 

34. Ibid., 47a-b: Now Do1 po pa describes what it takes to achieve real 
benefit for others. The radiant light of the absolute buddha-body of reality 
is present in all sentient beings as the nature of their minds, but it is 
obscured by ignorance. Without seeing it, and without understanding that 
it is there, sentient beings go through the three realms of s w i 3 r a  by 
virtue of their tainted acts and dieting emotions. Acting with a special 
attitude of great love for all sentient beings suffering in samsaa, and with 
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a wish to free them from their suffering and its causes, accumulates the 
assembly of merit which creates benefit in this life and happiness in the 
next, or the temporary benefit of rebirth in the higher realms and the 
lasting benefit of the great bliss of liberation. As a result of this accumu- 
lation of merit, the two excellent relative buddha-bodies of form (riipakaya) 
are produced, and with them the ultimate excellent benefit of others is 
accomplished. 

Following the reading in both the 'Dzam thang edition of the basic text, 
499, and the commentary, I have in this verse translated "without under- 
standing" (ma rtogs), instead of the "maternal" (ma gyur), which is found 
only in the Bhutanese edition of the basic text, 691. 

35. Ibid., 47b48a: In this verse Do1 po pa answers a hypothetical ob- 
jection to his teachings. Some might object that if the noncomposite abso- 
lute buddha-body of reality is present within us there is no need for any 
perfection, maturation, or purification. Do1 po pa answers by specifying 
what must still be perfected, matured, and purified. An infinite sea of 
prayers for the liberation of sentient beings who have not yet been liber- 
ated must be fully perfected or realized. If it is accepted that saqsara has 
an end, the perfection of infinite prayers means actually establishing all 
sentient beings in buddhahood. If it is accepted that saqsgra is endless, 
the perfection of the prayers means becoming endowed with the complete 
causes necessary for establishing all sentient beings in n i rva~a .  This sea 
of infinite sentient beings must be spiritually matured, and thus become 
able to abandon whatever is to be abandoned, able to employ the appro- 
priate antidotes to the afAicting emotions, and so forth, and able to pro- 
ceed upon the perfect path to liberation. According to the Vimalakirti 
upade'sa siitra, the purification of pure realms, or buddha fields, actually 
means the purification of one's own mind. Furthermore, whatever realm 
one achieves buddhahood in becomes the realm from which one must es- 
tablish an infinite number of sentient beings in the higher realms or in 
liberation. Each bodhisattva who achieves buddhahood in the buddha-body 
of rapture (sambhogakeya) in an infinite number of realms throughout the 
universe then manifests an infinite number of emanation buddha-bodies 
(nirmagakiiya) for the purpose of benefiting the infinite sentient beings in 
those infinite realms for whose benefit previous prayers have been made. 
After perfection, maturation, and purification have been accomplished in 
this way, one dissolves into, or actualizes, the enlightened form of the 
absolute true nature (don dam chos nyid kyi sku), a culmination which is 
perfectly true, stable, and infallible, unlike the false and fallible relative 
phenomena. 

36. Ibid., 48a-b: In this verse Do1 po pa again addresses a potential 
objection to his view of enlightenment. Some may say that if one dissolves 
into the perfect culmination bang dag pa'i mtha') a t  the point of attaining 
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buddhahood, there will then be no gnosis (ye shes med par  'gyur), and that 
in fact this is an excellent view because it is the opinion of the Madhyarnaka 
masters such as NBgBjuna, Candrakirti, and Siintideva. Do1 po pa uses 
traditional examples to illustrate his response. The fine magical vase pro- 
vides whatever food, clothing, wealth, and so forth are necessary. And the 
orb of the sun, the wish-fulfilling jewel, the heavenly tree, and the great 
divine drum of the gods in the thirty-third heaven all benefit sentient 
beings without effort and without thought. Likewise, without exerting any 
effort and without any thought of performing a specific action to bring 
about any specific benefit, what is beneficial to others will spontaneously 
occur in all directions and a t  all times due to the fully perfected force of 
the impetus of previous prayers in which one has prayed for the ability to 
provide sentient beings with whatever they need. Furthermore, the use of 
these examples to illustrate the spontaneous occurrence of a buddha's 
enlightened activities is actually in agreement with the teachings of 
Nag8 juna,  Candrakirti, and Santideva. The intention of their statements 
is not that the enlightened actions occur in the absence of gnosis, but that 
actions beneficial to others still occur in the absence of conscious thought. 

37. Ibid., 48M9a :  In keeping with the teachings of the Samdhinir- 
mocana sutra, Do1 po pa maintains that the Third Turning of the Dharma 
Wheel clearly presents the ultimate definitive meaning without concealing 
it in any way, and that this Final or Third Turning of the Dharma Wheel 
is thus the Ultimate Turning of the Dharma Wheel. From among the three 
vehicles (ybna, theg pa), the ultimate or consummate vehicle is the 
Mahayma, the "great vehicle." The ultimate pinnacle of the Mahayana 
teachings are the teachings that actually and clearly present the Buddha- 
nature that is pure, self (dtman), blissful, and permanent (gtsang bdag bde 
dung rtag pa). Thus the ultimate Buddha-nature is pure and permanent 
great bliss. Here Do1 po pa specifies that the ultimate Buddha-nature is 
great bliss in order to refute the mistaken opinions of those who identlfy 
it with a true nature that is a mere freedom from conceptual elaborations 
(chos nyid spros bras tsam), or a nihilistic emptiness (chad stong); those 
who identify it with the mere awareness and clarity of the present state 
of mind (da lta'i serns rig cing gsal tsarn); those who identify it with the 
universal ground consciousness (dlayavijfiana, kun gzhi rnarn shes); and 
those who maintain that it is the mere seed of buddhahood (sangs rgyas 
kyi sa bon tsam) that is present on the surface of the universal ground 
consciousness, but which cannot be identified as anything composite or 
noncomposite, tainted or untainted. 

38. Ibid., 49a-b: In general, the ultimate scriptures and realization of 
the Buddhist Doctrine are the teachings of the scriptures and realization 
of the Mahayana, and the ultimate scriptures and realization of the 
Mahayana are the scriptures and realization of the Mantrayma. Likewise, 
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the ultimate scriptures and realization of the Mantrayana are the teachings 
of the scriptures and realization of Glacakra. The ultimate scriptures and 
realization of Glacakra are those passages of scripture which present natu- 
rally immutable great bliss and emptiness endowed with all sublime as- 
pects, as well as the actual realization of the great bliss and profound 
emptiness they express. Here Do1 po pa has specified the ultimate Kdacakra 
as a total integration of bliss and emptiness in order to refute those who 
maintain that the ultimate Glacakra is only composite, and so forth. 

39. Ibid., 49b-50a: From among the four great philosophical systems in 
Buddhism, Do1 po pa maintains that the ultimate philosophical system is 
that of the Great Madhyamaka (*mahdmadhyamaka, dbu ma chen po), the 
"Great Middle Way." The ultimate Madhyamaka is free from all extremes, 
as stated by Arya NBgarjuna. Reality may be said to be free from the four 
extremes of existence, nonexistence, both, and neither. And although it is 
birthless and ceaseless, it must be free from the extremes of eternalism and 
nihilism. The ultimate freedom from extremes is not just a separation or 
absence, but a radiant light which is the nature of mind. And the ultimate 
radiant light is a naturally immutable great bliss. There is no radiant light 
that is the true nature of mind and not a naturally immutable great bliss, 
but some upholders of the tantric teachings identified the true nature as 
completely unestablished, and merely a nonreferential absence of subject 
and object. Here Do1 po pa makes a point of stating that ultimate radiant 
light is great bliss in order to refute such mistaken opinions. 

40. Ibid., 50a: In general there are both mistaken views, such as those 
of eternalism and nihilism, and correct views. There are also both the 
correct mundane view that pleasant and unpleasant results come from 
virtuous and sinful actions, and the correct views of the Buddhist philo- 
sophical systems which are primarily concerned with the nature of the 
absolute and the relative. In this verse Do1 po pa states that the ultimate 
object of such a view is emptiness free from all extremes, which was dealt 
with in the previous verse. And the ultimate emptiness free from extremes 
is the profound emptiness that is referential (dmigs bcas), or clearly and 
directly perceived by a perfectly discriminating self-aware gnosis bang 
dug pa'i so so rang rig ye shes). The ultimate conduct which serves as a 
method for achieving enlightenment is a great compassion intent upon 
liberating all sentient beings from suffering and its causes. And this ulti- 
mate compassion has a quintessence of nonconceptual gnosis that is 
nonreferential (dmigs med), and in which there is no thought or concept 
of object, agent, and so forth. 

41. Ibid., 50a-51a: In a majority of the tantric scriptures a fourfold 
scheme of initiation is taught, beginning with the Vase Initiation. In the 
Kdlacakra miila tantra, the Vajraparijara tantra, and others, eleven initia- 
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tions are taught. Moreover, there is a classification of both a mundane and 
a transcendent Vase Initiation. These are all termed "initiation, empower- 
ment" (abhi~eka, dbang bskur ba), because they initiate the disciple into 
the practice, or empower the disciple to perform the practice of the yoga 
of the two stages of meditation which lead either directly or eventually to 
liberation. From among these initiations, the ultimate initiation is the 
transcendent initiation, which is the Fourth Initiation. In most of the 
laghu tantras (bsdus rgyud), "condensed tantras," and most of the com- 
mentaries composed by Indian masters, the third initiation of the Gnosis 
Dependent on an Embodiment of Transcendent Knowledge (shes rub ye 
shes kyi dbang) is itself explained to be the Fourth Initiation, which is why 
the Fourth Initiation does not have a separate descriptive name, as do the 
first three. This explanation is followed in the Hevajra tantra and Tha 
Trilogy of Bodhisattva Commentaries. The ultimate method for the realiza- 
tion and achievement of enlightenment as the result of practice is the 
nonconceptual yoga of the profound perfection stage, which is taught to be 
the sole path of perfect enlightenment. The perfection stage is the practice 
of the definitive meaning made into the path for the attainment of 
buddhahood in this very lifetime, or in seven lifetimes, or within sixteen 
lifetimes, depending upon the skill of the practitioner. The paths of concep- 
tual meditation, such as the creation stage, are not direct paths to the 
attainment of perfect enlightenment, and presentations of them as being 
so are intended to be understood as provisional in meaning (drang don 
dgongs pa can). The basic intention of such statements is that the creation 
stage paths act as antidotes to the many erroneous concepts which act as 
causes of suffering, and thus these paths are merely causes for eventual 
buddhahood. Initiation is basically granted for the purpose of achieving 
attainments (siddhi, dngos grub). There are two general classifications of 
attainments. The mundane attainments are just temporary, but the ulti- 
mate attainment is the sublime attainment of enlightenment. The ulti- 
mate initiation, perfection stage, and great attainment are taught for the 
benefit of ultimate disciples, who are not attached to the mundane attain- 
ments, and who are engaged in the single-minded practice of the 
nonconceptual yoga of the profound perfection stage. 

42. Ibid., 51a-b: In general, many different topics are in the tantric 
scriptures, such as the nature of the magdalas, deities, mantras, and 
mudras. There are magdalas drawn or painted on cloth, constructed of 
colored powders, and made from bunches of flowers. There is also the 
naturally created mapdala or body-magdala. In some tantras there is a 
classification of seven magdalas. But the sublime or ultimate mapdala is 
the natural radiant light of emptiness endowed with all sublime aspects. 
In the tantric scriptures this is what is being referred to when it is said 
that manda (la) is (tathdgata) garbha, or when the mawjala of absolute 
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enlightenment mind (bodhicitta) is mentioned. The ultimate deity is the 
buddha-body of gnosis (ye shes sku), the total integration of naturally immu- 
table bliss and emptiness endowed with all sublime aspects. This is how 
Macakra himself is described in the Vimalaprabhd, and likewise his con- 
sort Visvamata is there described as the ultimate seal (mudra), the Great 
Seal (mahdmudra) of the natural radiant light of emptiness endowed with 
all sublime aspects. The term mantra is usually understood as a verbally 
recited formula, or a mentally conceptualized formula. But here the sublime 
or ultimate secret mantra is the gnosis of great nonreferential compassion 
and profound emptiness that directly perceives reality and thus protects the 
mind from afflicting emotions and conceptual marks. This interpretation 
corresponds to the etymology of the term mantra that is provided in the 
tantras, where it is stated that man means mind and tra means to protect. 

43. Ibid., 51b-52a: In the sutras and tantras there is discussion of the 
spiritual ground, path, and result. In particular there are many different 
descriptions of the ground, such as the universal ground consciousness 
(dlayauijiidna, kun gzhi rnam shes). But the ultimate ground is thusness, 
or reality, with stains, which has already been explained above. Although 
there are many descriptions of the paths to the higher realms and to 
liberation, the sublime ultimate path is the Six-branch Yoga (~adangayoga), 
which is taught in many tantras and commentaries. There are also many 
different results mentioned in the scriptures and commentaries, but the 
sublime ultimate result is the thusness of the separated result (bral 'bras) 
of the absolute buddha-body of reality separate from all incidental stains. 
In this way, from the opening line of this eighth part of the main section 
of A General Commentary on the Doctrine, which stated "the ultimate 
Dharma Wheel is the Final Wheel," down through the last line of this final 
verse, which states "the ultimate result as the thusness of the separated 
result," the complete ultimate Dharma has been taught. 

44. Shes rab rgyal mtshan dpal bzang po is the name Do1 po pa re- 
ceived when taking full ordination. 

45. As explained above, the separated result (bral 'bras) is the absolute 
buddha-body of reality (dharmakaya) separate from all incidental and rela- 
tive stains; whereas, the produced result (bskyed 'bras) is the relative 
buddha-bodies of form (riipakaya), composed of the emanation buddha- 
body (nirmdnakaya) and the buddha-body of rapture (sambhogakdya), which 
are produced as a result of the accumulation of the assemblies of merit and 
gnosis. 

46. The cleansing of the coarse, subtle, and extremely subtle stains 
upon the Buddha-nature, like a jeweler cleansing the three types of stains 
on a jewel, were mentioned in an earlier verse and explained in note 25 
above. 
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47. This final exclamation, "may it be auspicious," is found in the 
'Dzam thang edition, 501, and in Nya dbon, Bstan pa,  52b, but not in the 
Bhutanese edition. 

Introduction to the Translation of The Fourth Council 

1. The Deb ther sngon po of 'Gos La ts8 ba lists these three, along with 
commentaries on the Uttaratantra and the Abhisamayalanfira. See Roerich, 
trans. (1976), 777. Roerich's informant, the Tibetan scholar Dge 'dun chos 
'phel, added the comment that monks of the Dge lugs pa sect were specifically 
forbidden to keep copies of the Nges don rgya mtsho and the Bka' bsdu bzhi 
pa within their monasteries. One of Do1 po pa's successors, Jo nang Kun 
dga' grol mchog, quotes Byams gling Paq chen Bsod nams rnam rgyal's 
mention of the Nges don rgya mtsho, Bstan pa spyi 'grel, and Bku' bsdu bzhi 
pa as Do1 po pa's major works. See Kun dga' grol mchog, Rigs, 22a-b. For 
a translation of this passage, see chapter 1, section 6. 

2. Byang chub rtse mo, Chos, 31b. 

3. See Lha'i rgyal mtshan, Chos, 39b, and Kun spangs, Chos, 363, for 
descriptions of the beginning of Do1 po pa's trip to Central Tibet. The 
specific mention of horses and gold among the offerings made by Bla ma 
Dam pa is found only in the colophon of Do1 po pa, Bku' bsdu bzhi pa'i rang 
'grel, 665. The meeting between Do1 po pa and Bla ma dam pa is men- 
tioned in Lha'i rgyal mtshan, Chos, 39b; Kun spangs, Chos, 363; and 
Byang chub rtse mo, Chos, 36b. Mang thos klu grub, Bstan, 178, states 
that Do1 po pa gave the Bka' bsdu bzhi pa to Bla ma dam pa a t  Chos lung 
in 1361, when Do1 po pa was sixty-nine years old, which conflicts with the 
contemporary reports of Kun spangs pa and Byang chub rtse mo. Lha'i 
rgyal mtshan mentions the meeting in 1358, but not the composition of 
texts. 

4. One troubling exception is a mention by Do1 po pa himself of The 
Fourth Council. See Do1 po pa, Dpal, 122. On 116 in this text Do1 po pa 
mentions teaching the one-hundred-thousand-line Prajiidparamita accord- 
ing to the Kalacakra to a large gathering of scholars and practitioners in 
a Sheep year, which can only correspond to 1355. After a detailed list of 
the names of dozens of the recipients of this teaching, he mentions that it 
was given according to The Great Calculation of the Doctrine: A Fourth 
Council (Bstan rtsis chen po bka' bsdus bzhi pa), and some other canonical 
texts. This reference is somewhat problematic because the text in which it 
is found could well have been written some years after the event, which 
occurred a t  Brag lha Klu phug in the Lha sa area in 1355. See Kun 
spangs, Chos, 364. 
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5. These dates are mentioned in Byang chub rtse mo, Chos, 36a and 
37a, and the textual transmission is mentioned on 36b. 

6. The only known reference is by 'Jam mgon Kong sprul, in his com- 
mentary to the Uttaratantra. He refers to The Fourth Council as expressing 
the essence of the definitive meaning (nitbrtha). See Hookam (1991), 277. 

7. Lha'i rgyal mtshan, Chos, 29b-30a, quotes verses which are found 
in Bka' bsdu bzhi pa, 399-400, and 403. 'Ba' ra ba's comments are found 
in 'Ba' ra ba, Skyes mchog 'ba', 602. 

8. See Kapstein (1992) for a catalogue of the texts in both available 
editions of Do1 po pa's writings. Kapstein (1991) is a description of his trip 
to Sichuan in search of texts. 

9. See note 64 in chapter 1. 

The Great Calculation of the Doctrine Which Has 
the Signifcance of a Fourth Council 

1. In the translation of this title I have followed the spelling bstan 
rtsis, "calculation," found in the colophon of the Bhutanese edition, and in 
all other titles and colophons of the available editions of the text, its 
autocommentary, and its summary, instead of the near-homophone gtan 
tshigs, "decree, reasoning," etc., found only in the title of the Bhutanese 
edition. Bstan rtsis is also the spelling found in an independent reference 
to the text by Do1 po pa himself, as mentioned above, and in his own 
explanation of the meaning of the title. See Do1 po pa, Bka' bsdu bzhi pa'i 
rang &el, 665. It should also be noted that Do1 po pa sometimes referred 
to himself as a "great calculator of the Doctrine" (bstan rtsis chen pol. See 
Do1 po pa, Chos dbyings, 755. 

2. See note 1 in the translation of A General Commentary on the Doc- 
trine for a full explanation of this Sanskrit expression of homage and 
offering with which Do1 po pa also began that text. 

3. See Ruegg (1989), especially 19-26, 4044 ,  and 50-55, for discus- 
sion of the equation of "self' (atman, bdag) with the Buddha-nature 
(tathbgatagrabha) in a number of Mahayana scriptures. 

4. On the theory of the four yuga (caturyuga, dus bzhi), and the four 
"feet" of the Dharma referred to below, see Newman (1987), 518, note 47; 
de La Vallee Poussin (1908), 189; and Jacobi (1908), 200. 

5. The division of two sets of the four yuga, a greater concerning the 
duration of an eon and a lesser concerning the degeneration of the Bud- 
dhist Doctrine, is found in the Virnalaprabhb's commentary on vs. 22 and 
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23 of the Lokadhdtupatala of the Kdlacakra tantra. See Kalkin Puqdarika, 
'Jig, 469-71, and Newman (19871, 514-19. Bu ston's annotations, included 
in the edition of the Tibetan text, entirely agree with Do1 po pa's presen- 
tation here. As mentioned in the following verse, the four yuga are known 
as Wayuga, Dvaparayuga, Tretayuga, and Kaliyuga. According ta the 
Vimalaprabha the four yuga concerning the duration of the Doctrine are 
each 4,500 human years in length. The four great yuga which make a 
kalpa are each 1,080,000 human years in length. The Vimalaprabhd is 
chiefly concerned with the lesser yuga, and provides no further informa- 
tion about the nature of the great yuga. 

6. The same exact number of years is given by Bu ston in his annota- 
tions to the Vimalaprabhdi. See Kalkin Pu~darika,  'Jig, 470, and Newman 
(1987), 516. In the translation I have followed the reading in the 'Dzam 
thang edition, 208, which has bzhi cha, "a quarter," whereas the Bhutanese 
edition has bcu cha, "a tenth," which is clearly a scribal emor. 

7. This is precisely according to the Vimalaprabhd's commentary on 
vs. 23 of the Lokadhdtupatala of the Kdlacakra tantra. See Kalkin 
Puqdarika, 'Jig, 471, and Newman (1987), 518. On 519, note 49, Newman 
mentions that the equal duration of the yugas presented here in the 
Vimalaprabhd is unusual. The more common arrangement, which he 
mentions as being the case in the Manusmrti and the Mahdbhdrata, is one 
of unequal yugas, with the Wayuga  lasting 4,800 years, the Tretayuga 
3,600 years, the Dvaparayuga 2,400 years, and the Kaliyuga 1,200 years. 
The years of the yugas are more often calculated by divine years consisting 
of 360 human years. See Jacobi (1908), 200-201. According to Pingree 
(1981), 14, k a d e v a ' s  Aryabhatiya has a system of equal yugas, each of 
which lasts 1,080,000 human years. This agrees with Do1 po pa's figure in 
the previous verse, as well as the annotations of Bu ston mentioned in note 
6 immediately above. 

8. This description of the degeneration of the Buddhist Doctrine is 
also based upon the Vimalaprabha's commentary to vs. 23 of the 
Lokadhdtupatala of the Kdlacakra tantra. See Kallun Pwdadca ,  'Jig, 
471, and Newman (1987), 517-19. More of the same is also found in the 
Vimalaprabha's commentary to vs. 169, translated in Newman (1987), 
650-52. 

9. As mentioned a t  the beginning of chapter 3 above, Do1 po pa cer- 
tainly considered the m a y u g a  Dharma to include many, if not all of the 
anuttarayoga tantras, as well as The Trilogy of Bodhisattva Commentar- 
ies, The Ten Siitras on the Buddha-nature, The Ten Siitras of Definitive 
Meaning, and the works of Maitreya, Nggajuna, Vasubandhu, Asaga ,  
Naropa, Saraha, and other Indian masters. See notes 11-14 in chapter 1 
for a list of these commentaries and siitras. 
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10. The two truths are, of course, the absolute (don dam) and the rela- 
tive (kun rdzob). Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 587, states that 
absolute truth is only apparent to nonconceptual gnosis, and cannot be 
apparent to relative consciousness. Moreover, absolute truth does not 
manifest while the vital winds have not ceased, or else entered the central 
channel (avadhiiti), whereas the relative manifests while there is a circu- 
lation of the winds. These comments allude to the necessity of the practice 
of tantric yoga, especially that of the sadangayoga, for the realization of 
the true nature of reality. This goal cannot be accomplished merely through 
passive meditation. In regard to the two modes of emptiness, Do1 po pa, 
ibid., 587-88, states that since the absolute is really not empty of itself, 
and is the ground that is empty of all relative phenomena, it is the pro- 
found emptiness of other, which is the mode of emptiness of the true 
nature of reality (dharmatd). On the other hand, since the relative is 
really itself empty of self-nature, it is like the horn of a rabbit, the child 
of a barren woman, or a sky-flower, utterly unestablished and completely 
nonexistent. He also mentions that these types of distinctions are particu- 
larly clear in the teachings that have come from Shambhala. 

11. Do1 po pa, ibid., 589-601, presents a very detailed analysis of exag- 
geration (sgro 'dogs) and denigration (skur 'debs). On 589-90, he says: 

One falls into the extreme of exaggeration if one main- 
tains, "These relative manifest and audible phenomena are 
established in the mode of reality," or, "They are the true 
nature, the buddha-body of reality, the Great Seal, and self- 
arisen gnosis." One falls into the extreme of denigration if 
one claims, "Since the buddha-body of reality, the Great 
Seal, self-arisen gnosis, and so forth, are also empty of self- 
nature, they are not established in reality." If free from those 
two extremes, one realizes the middle, the center, the third 
category, the androgynous stage, Vajrasattva, similar to the 
eight prognostic images. Because of precisely that, the real- 
ization of the Great Madhyamaka must be free of all ex- 
tremes of exaggeration and denigration, or extremes of ex- 
istence and nonexistence. 

One must never deny the existence of absolute reality, nor maintain the 
true existence of relative phenomena. Do1 po pa again mentions that this 
is most clear in the teachings that have come from Shambhala, and fur- 
ther refers the reader to his own composition on distinguishing what is 
possible and impossible, the Srid mi srid kyi rub tu dbye ba. See Do1 po 
pa, Srid. 

12. Paradoxical terms of description found in the scriptures, such as 
formless form, incorporeal body, and mindless mind, which include contra- 
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diction ('gal 'dus), would have to be considered flawed if applied to relative 
truth, but are flawless when considered as descriptive of absolute truth. 
Such statements must be interpreted as only applicable to absolute truth. 
See Do1 po pa, Bka' bsdu bzhi pa'i rang krel, 601402. 

13. According to Do1 po pa, ibid., 602-605, phenomena (dharma) and 
true nature (dharmatiZ) are the relative and the absolute. Everything 
knowable may be divided into the two categories of the composite and the 
noncomposite. If the composite is divided, there is the inanimate (bem po) 
and the aware (rig pa). If the noncomposite is divided, there is also the 
inanimate and the aware. He gives stone mountains, and so forth, as 
examples of inanimate composite phenomena. Examples of composite phe- 
nomena which are aware are the eight groups of consciousness, with as- 
sociating factors, and gnosis arisen due to another (gzhan byung ye shes). 
An inanimate noncomposite phenomena is the noncomposite sky, because 
it is a particular knowable which is not aware of itself. A phenomena 
which is noncomposite and aware is the indivisible space and intrinsic 
awareness of the true nature (dharmate), the essence of which is the five 
or the ten self-arisen gnoses, which are free of single or multiple moments, 
and are partless, omnipotent, permanent, stable, eternal, immutable, and 
transcending all simile. Moreover, the sky is labeled and enumerated as 
noncomposite merely because it is not produced by anything. The real 
noncomposite is self-arisen gnosis (rang byung ye shes). 

Furthermore, everything knowable may be divided into the categories 
of inanimate and aware, or knowables which are not aware of themselves 
and knowables which are aware of themselves. Each of those may also be 
divided into both composite and noncomposite. Do1 po pa states that this 
method comes from the m a y u g a  tradition. 

On the other hand, the traditions of the Tretayuga and later eons claim 
that if knowables are divided, there are only entities and nonentities, and 
if entities are divided, there are both the inanimate and the aware. They 
do not accept the possibility of any noncomposite phenomena which are 
inanimate or aware. As a consequence, Do1 po pa says, if whatever is 
aware is composite and impermanent, the expanse of reality ( d h a r d h 6 t u )  
would also be impermanent, because it is the most sublime knowable 
which is aware. If that were accepted, the expanse of reality would be 
composite. If so, it could not then be equivalent to the reality of the per- 
fection of transcendent knowledge (prajiiiZpdramita), the fully established 
nature (parinispanna), and so forth. Such a position is unacceptable, be- 
cause the exact opposite is taught in many scriptures of the Wayuga. 

14. The two great kingdoms are the great kingdom of the absolute and 
the great kingdom of the relative. Do1 po pa, ibid., 605. 

15. Translated following the 'Dzam thang, 210, reading of gcig nyid, 
"one," instead of the Bhutanese reading of de nyid, "precisely that." 
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16. For both this and the following section Do1 po pa provides no expla- 
nation in the Bka' bsdu bzhi pa'i rang 'grel, 605-606, merely stating that 
"the meaning of the words is easily understood." This dreaded phrase, 
tshig gi don ni go sla, which seems to so often be found in Tibetan com- 
mentaries just when a clear explanation would be greatly appreciated, 
brings to mind the comment of Michel de Montaigne: "I normally find 
matter for doubt in what the gloss has not condescended to touch upon. 
Like certain horses I know which miss their footing on a level path, I 
stumble more easily on the flat." See de Montaigne (1993), 1210. 

17. Here, and elsewhere throughout his writings, Do1 po pa uses the 
term Madhyamaka, and especially the Great Madhyamaka, as a synonym 
for ultimate reality, and not just in the sense of the philosophical system 
known as Madhyamaka. 

18. See note 14 immediately above. 

19. An example of what Do1 po pa regarded as manifestations of the 
absolute would be the empty forms (iiinyabimba, stong gzugs) which 
manifest to the practitioner during the meditations of the Six-branch Yoga 
(~adangayoga). In what was a controversial position, Do1 po pa considered 
these to actually be the Buddha-nature (tathagatagarbha), or perfect 
buddhahood. The later Bka' brgyud pa master Karma 'phrin las pa com- 
mented: "Accepting the empty forms endowed with all sublime aspects to 
be perfect buddhahood is the tradition of the Omniscient Jo nang pa." The 
Bka' brgyud pa position on this point was different. See Karma 'phrin las 
pa, Dri lan drang, 121: rnam kun mchog ldan gyilstong gzugs rdzogs sangs 
rgyas su khas Zen palde ni kun mkhyen jo nang pa yi lugs. 

20. This is because absolute reality and nirvsga are often described by 
these terms in certain siitras and tantras. 

21. This line is found only in the 'Dzam thang edition, 212: rnam mkhyen 
ye shes mthar thug yin par 'gyurl. 

22. The five great immutable emptinesses (stong pa chen po 'gyur med 
lnga) are the five aggregates free from all obscuration. This is from the 
KBlacakra tradition. See Kalkin Pundarika, Bsdus, vol. 11, 590-91. The 
six immutable empty drops or bindu (thig le stong pa 'gyur med drug) are 
the three realms and the three times. This is also from the Glacakra 
tradition. See Kalkin Pu~darika,  ibid., 591. The Sanskrit term Evam sym- 
bolizes the total integration of emptiness and great bliss. 

23. These are all terms used in the tantras to indicate the indivisibility, 
nonduality, and total integration of method (upaya, thabs) and transcen- 
dent knowledge (prajiid, shes rub), as well as the identical essence of the 
ground and result of the spiritual path. It is interesting that Do1 po pa 
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uses the Sanskrit word aharp, 'I." For some discussion of these t e r n  see 
Do1 po pa, Jo, 728-29, and Kun mkhyen, 459-60. 

24. This line is translated following the 'Dzam thang edition (212) read- 
ing of de spang, "to reject them," instead of the Bhutanese readng of de 
yang, "furthermore," which would seem to be a scribal mistake in copying 
from an dbu med original. 

25. Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 606, notes that if it were 
the case that the two truths, and s w a r a  and nirvaqa, were identical in 
essence, it would logically follow that the Buddha-nature (tathagatagarbha) 
and the incidental stains (i.e. the temporary emotional and intellectual 
obscurations) would also need to be indivisible and identical. But if they 
were identical it would contradict the existence of two aspects which are 
suitable and unsuitable to become the result. Therefore, when the inciden- 
tal stains were removed by the Truth of the Path, the Buddha-nature 
would also have to be removed, which is impossible. 

26. As explained in note 15 to the translation ofA General Commentary 
on the Doctrine, the terminology of "outer," "inner," and 'other" is from the 
mlacakra literature. 

27. Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 607, quotes the Ye shes 
snying po kun las btus pa (Jiicinas6rasamuccaya) of Aryadeva as com- 
mented upon by the eleventhth-century Indian master Bhadrabodhi in his 
Ye shes snying po kun las btus pa zhes bya ba'i bshad sbyar (Jiicinasbmsa- 
muccayancimabandhana): "It states, 'Neither existent nor non-existent,' 
because it is a third category" (yod med min zhes smos telphung po gsum 
par 'gyur pa'i phyirl). See hyadeva, Ye, 144.3.2, and Bhadrabodhi, Ye, 
152.5.1-2. Do1 po pa discusses a variety of third categories, from among 
which he says this is the gnosis which is absolute, noncomposite, and 
permanent. This absolute third category is indicated by paradoxical state- 
ments in the scriptures which sometimes refer to absolute reality as be- 
yond the categories of entity and nonentity, and sometimes refer to it as 
being both an entity and a nonentity. I t  is significant that another series 
of verses from Aryadeva's text are embedded in the Vimalaprabhci itself. 
See Newrnan (1992) for a study of the verses found in the Vimalaprabha. 

28. Do1 po pa, Bka' bsdu bzhi pa'i rang &el, 608, explains that every- 
thing knowable is either inanimate or aware, and also that a knowable 
thing must be either self-aware or not aware. Being self-aware contradicts 
being not aware, and being not self-aware contradicts being aware, so 
there can be no possible third category in this regard. 

29. In response to a hypothetical claim that these types of gnosis are 
of something which is composite and impermanent, Do1 po pa provides the 
following list of names for absolute reality which he has culled from the 
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Maiijusri jiianasattva paramartha ndma sarpgiti ('Jam dpal ye shes sems 
dpa'i don dam pa'i mtshan yang dug pa r  brjod pa), the Perfect Expression 
of the Absolute Names of the Gnostic Being Maiijusri. See Davidson (1981), 
for a study and full translation of this text. Since this tantric scripture 
is accepted in the Tibetan tradition as perhaps the most authoritative 
scripture of definitive meaning, the terms used in i t  to describe ultimate 
reality are not open to interpretation. These names from the scripture 
describe absolute truth in terms of cognition, intrinsic awareness, and 
gnosis, and do not apply to anything that is composite, impermanent, 
and ordinary consciousness. Since this tantra is concerned with ex- 
pressing the names of the absolute, and not those of the relative, other 
explanations which attempt to portray the meaning to be composite, 
impermanent, dependent origination, and momentary consciousness are 
merely perverse explanations. See Do1 po pa, Bka' bsdu bzhi pa'i rang 
'grel, 608-609. 

30. The Tibetan text has "ten knowledges" (shes bcu), which have been 
taken to be identical to the ten knowledges or gnoses (daS.ajiidna, ye shes 
bcu) listed in Davidson (1981), 24, note 68. They are gnosis of phenomena, 
successive gnosis, gnosis of worldly usage, of other's minds, of suffering, of 
its arising, of its extinction, of the path, of final destruction, and of no 
future arising. 

31. The eight knowledges (shes brgyad) are the eight knowledges men- 
tioned in Davidson (1981), 34, note 110. They are the knowledges of the 
elements of the four noble truths and the knowledges of the succeeding 
moments of the four noble truths. The first four are the realization of the 
four noble truths in the desire realm, and the second four are the realiza- 
tion of the same four noble truths in the form and formless realms. 

32. The six clairvoyances are listed in Davidson (1981), 37, note 125. 
They are: realization of the knowledge of the object of concentration, of the 
knowledge of divine hearing, of the knowledge of the gradations of other's 
minds, of the knowledge of the memory of previous existences, of the 
knowledge of the arising and passing away (of beings), and of the knowl- 
edge of the utter destruction of impurities. The six subsequent mindfulnesses 
are also listed in Davidson, ibid., note 126. They are: subsequent mindful- 
ness of the Buddha, the Dharma, the Sangha, one's own discipline, one's 
own renunciation, and one's own chosen deity. 

33. The ten powers of an enlightened being are listed in Davidson (19811, 
24, note 70. The ten powers are: the power consisting in the knowledge of 
what is possible and impossible, of the results of actions, of the medita- 
tions, emancipations, concentrations, and meditative attainments, of the 
degree of the faculties of other beings, of the diverse interests of beings, 
of the diverse dispositions of beings, of the ways of passing into every sort 
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of circumstance, of previous lives, of the deaths and rebirths of beings, and 
of the final destruction of the impurities. See also the Uttaratantra, trans- 
lated in Takasaki (1966), 338-39. 

34. According to Do1 po pa, Bka' bsdu bzhi pa'i rang &el, 609-10, this 
is a paraphrase of a statement in the Vimalaprabh6 that says, 'The 
Victors have stated that thusness is gnosis free from single and multiple 
moments." 

35. As Do1 po pa frequently emphasizes in his writings, relative phe- 
nomena would be impossible without the existence of a fully established 
and real absolute, or buddha-body of reality (dharmak6ya). 

36. According to Do1 po pa the nine fully established natures 
(parini~panna) are the true nature of phenomena, the expanse of reality, 
the very place of phenomena, flawless phenomena, thusness, unmistaken 
thusness, thusness which is not another, the limit of perfection, and incon- 
ceivable space. See Do1 po pa, Bka' bsdu bzhi pa'i rang b e l ,  64445:  yongs 
grub dgu nilchos rnams kyi chos nyid danglchos kyi dbyings danglchos kyi 
gnus nyid danglchos skyon med pa nyid danglde bzhin nyid dang ma nor 
ba de bzhin nyid danglgzhan ma yin pa de bzhin nyid danglyang dag pa'i 
mtha' danglbsam gyis mi khyab pa'i dbyings rnams sol. Most of these are 
also listed among the 108 names of the perfection of transcendent knowl- 
edge (prajfi6pbramitb). See Conze (1973b), 196, and also Do1 po pa, ibid., 
621. 

37. The Bhutanese edition has recorded this line twice with a minor 
error in the repeated line. The repetition is not found in the 'Dzam thang 
edition, and has not been translated here. 

38. According to Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 611, there are 
basically two categories, one in which there are divisions and one in which 
there are not. In the first there are the authentic two truths, the authentic 
swsFira and nirvaga, the authentic four truths, the authentic three na- 
tures (trisvabhbva), and so forth. The second category, in which there are 
no divisions, refers to all the deities and magdalas of the four sets of the 
tantras of the true nature (dharmatb), such as Elacakra,  Cakrasaqvara, 
Hevajra, and Guhyasarnaja. Although there are divisions of name and 
form, their true essence is indivisible. The numerous terms such as Great 
Seal, Great Madhyamaka, great nirviiga, great radiant light, great soul, 
great offering, great passion, great form, as well as those such as Atiyoga, 
extreme lack of elaboration, the profound perfection of transcendent 
knowledge (prajfibpdrarnitd), and the twelve fully established natures 
(parini~panna), are indivisible in true essence. It is only in the flawed 
explanations of the Tretayuga that these are each explained as different 
individual topics. 
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39. The mode of delusion is all the delusion of ordinary consciousness, 
whereas the mode of reality is the way in which the true nature (dharmatc) 
actually exists, which is as omnipresent self-arisen gnosis. See Do1 po pa, 
ibid., 612. 

40. The mode of being is the absolute mode of existence, whereas the 
mode of assertion is the various opinions of individuals, in which there is 
no certainty of co~~espondence to the truth. See Do1 po pa, ibid., 612. 

41. According to Do1 po pa, ibid., 612-14, the original tradition is the 
teachings of the Wayuga,  in which the pairs empty of self-nature and 
empty of other, consciousness and gnosis, the imagined nature (parikalpita) 
and the fully established nature @arinigpanna), and so forth, and the 
triads of outer, inner, and other, and so forth, are presented as mutually 
exclusive. The obstructing tradition is that of the Tretayuga, whose teach- 
ings make such assertions as the following (613): 

Since everything is empty of self-nature, all the profound 
modes of reality, such as the nine and the twelve fully es- 
tablished natures, are empty of self-nature. Whatever is 
empty of self-nature, even though claimed to be the ultimate 
profound mode of reality, such as the absolute buddha-body 
of reality, is not at  all established as an absolute. In reality 
the enlightenment of the Buddha, bodhicitta, bodhisattvas, 
deities, mantras, tantras, mandalas, mudras, Dharma, 
Sadgha, and so forth, are not a t  all established, and are 
thus all only mere names. 

Having caused the depreciation and decline of that earlier fine system, the 
tradition of the Treyayuga spread and increased this perverse later system. 

42. This has been discussed in note 27 immediately above. Briefly, there 
is a third category in regard to entities and nonentities, because of the 
permanent existence of thusness, which is not either of those two. This 
third category is everything that  is the fully established nature 
(parini~panna), or absolute reality. There is no third category in regard to 
the inanimate and the aware, because there is nothing knowable which is 
not either inanimate or aware. See Do1 po pa, ibid., 614. 

43. See the section at  the beginning of this translation of The Fourth 
Council. 

44. These are the triad of the imagined (parikalpita, kun brtags), the 
dependent (paratantra ,  gzhan dbang), and the fully established 
(parini~panna, yongs grub) natures, which are usually considered to be 
one of the fundamental paradigms employed in the Yogacara or Cittamatra 
tradition. Do1 po pa challenges this doxographical ascription, and main- 
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tains that the three natures (trisvabhdoa) are an integral part of the Great 
Madhyamaka tradition. As scriptural authority for h s  opinion, he cites the 
eighty-third chapter of the eighteen-thousand-line Prajih3pdramita siitra, 
and the seventy-second chapter of the version in twenty-five thousand lines. 
These chapters are usually known as the "Maitreya Chapter." See Conze 
and Iida (1968) for a discussion and translation of this chapter. See chapter 
3, section 2 above for a more detailed discussion of these topics. 

45. The three "selves" (dtman) are the dtman of the individual, the 
titman of phenomena, and the pure dtman. They are the essence of the 
imagined nature (parikalpita), the essence of the dependent nature 
(paratantra), and the essence of thusness or the fully established nature 
(parini~panna), which are respectively to be known, to be rejected, and to 
be attained. See Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 617. 

46. According to the Mahaydnasutralarpk~ra, the three emptinesses 
are of nonexistence (med pa'i stong nyid), existence (yod pa'i stong nyid), 
and natural emptiness (rang bzhin stong nyid). This is also mentioned in 
the PaAcaSatiktiprajA&paramitd, The first two emptinesses are empty of 
self-nature, and thus not profound, while the third is the profound emp- 
tiness of other. See Do1 po pa, ibid., 617. 

47. The terminology of a triad of outer, inner, and other is from the 
Kdacakra tradition. Do1 po pa, ibid., 617-18, states that there is this 
inferior and relative outer and inner, which is the inanimate world and its 
animate contents, and the transcendent excellent primal Buddha 
(6dibuddha), which is a sublime other than this. These are stated to be 
like the outer pox-tion of a husk of grain, the inner portion, and the kernel 
of grain, which are similar in form although not identical in essence. As 
for that, this outer and inner, static and mobile world, is empty of self- 
nature, which is not profound, and the transcendent excellent primal 
Buddha (ddibuddha), a sublime other than this, is empty of other, which 
is profound. 

48. The Four Truths are, of course, the Truth of Suffering, the Truth 
of the Origin of Suffering, the Truth of the Path, and the Truth of Cessa- 
tion. The first three are empty of self-nature, while the fourth is empty of 
other. See Do1 po pa, ibid., 618. 

The four topics (dharma, chos) are the ground of purification (sbyang 
gzhi), the object of purification (sbyang bya), the agent of purification (sbyong 
byed), and the result of purification (sbyong 'bras). These may be under- 
stood through the similes of the sky, the clouds existing in it, the wind 
which scatters them, and the sky clear of clouds. The ultimate ground of 
purification and result of purification are empty of other, which is pro- 
found, and the remaining ones are empty of self-nature, which is not 
profound. See Do1 po pa, ibid., 618. 
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39. The mode of delusion is all the delusion of ordinary consciousness, 
whereas the mode of reality is the way in which the true nature (dharmata) 
actually exists, which is as omnipresent self-arisen gnosis. See Do1 po pa, 
ibid., 612. 

40. The mode of being is the absolute mode of existence, whereas the 
mode of assertion is the various opinions of individuals, in which there is 
no certainty of correspondence to the truth. See Do1 po pa, ibid., 612. 

41. According to Do1 po pa, ibid., 612-14, the original tradition is the 
teachings of the Wayuga,  in which the pairs empty of self-nature and 
empty of other, consciousness and gnosis, the imagined nature (parikalpita) 
and the fully established nature (parini$panna), and so forth, and the 
triads of outer, inner, and other, and so forth, are presented as mutually 
exclusive. The obstructing tradition is that of the Tretayuga, whose teach- 
ings make such assertions as the following (613): 

Since everything is empty of self-nature, all the profound 
modes of reality, such as the nine and the twelve fully es- 
tablished natures, are empty of self-nature. Whatever is 
empty of self-nature, even though claimed to be the ultimate 
profound mode of reality, such as the absolute buddha-body 
of reality, is not a t  all established as an absolute. In reality 
the enlightenment of the Buddha, bodhicitta, bodhisattvas, 
deities, mantras, tantras, mandalas, mudrGs, Dharma, 
Saligha, and so forth, are not a t  all established, and are 
thus all only mere names. 

Having caused the depreciation and decline of that earlier fine system, the 
tradition of the Treyayuga spread and increased this perverse later system. 

42. This has been discussed in note 27 immediately above. Briefly, there 
is a third category in regard to entities and nonentities, because of the 
permanent existence of thusness, which is not either of those two. This 
third category is everything tha t  is the fully established nature 
(parini~panna), or absolute reality. There is no third category in regard to 
the inanimate and the aware, because there is nothing knowable which is 
not either inanimate or aware. See Do1 po pa, ibid., 614. 

43. See the section a t  the beginning of this translation of The Fourth 
Council. 

44. These are the triad of the imagined (parikalpita, kun brtags), the 
dependent (paratantra ,  gzhan dbang), and the fully established 
(parinispannu, yongs grub) natures, which are usually considered to be 
one of the fundamental paradigms employed in the Yogacara or Cittamatra 
tradition. Do1 po pa challenges this doxographical ascription, and main- 
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tains that the three natures (trisvabhava) are an integral part of the Great 
Madhyarnaka tradition. As scriptural authority for his opinion, he cites the 
eighty-third chapter of the eighteen-thousand-line Prajiiiiparamitii sutra, 
and the seventy-second chapter of the version in twenty-five thousand lines. 
These chapters are usually known as the "Maitreya Chapter." See Conze 
and Iida (1968) for a discussion and translation of thls chapter. See chapter 
3, section 2 above for a more detailed chscussion of these topics. 

45. The three "selves" (atman) are the &man of the individual, the 
6tman of phenomena, and the pure dtman. They are the essence of the 
imagined nature (parikalpita), the essence of the dependent nature 
(paratantra), and the essence of thusness or the fully established nature 
(parini$panna), which are respectively to be known, to be rejected, and to 
be attained. See Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 617. 

46. According to the Mahaydnasutralamkiira, the three emptinesses 
are of nonexistence (med pa'i stong nyid), existence (yod pa'i stong nyid), 
and natural emptiness (rang bzhin stong nyzd). This is also mentioned in 
the Paficat5atikdprajfidparamitii. The first two emptinesses are empty of 
self-nature, and thus not profound, while the third is the profound emp- 
tiness of other. See Do1 po pa, ibid., 617. 

47. The terminology of a triad of outer, inner, and other is from the 
Glacakra tradition. Do1 po pa, ibid., 617-18, states that there is this 
inferior and relative outer and inner, which is the inanimate world and its 
animate contents, and the transcendent excellent primal Buddha 
(ddibuddha), which is a sublime other than this. These are stated to be 
like the outer portion of a husk of grain, the inner portion, and the kernel 
of grain, which are similar in form although not identical in essence. As 
for that, this outer and inner, static and mobile world, is empty of self- 
nature, which is not profound, and the transcendent excellent primal 
Buddha (iidibuddha), a sublime other than this, is empty of other, which 
is profound. 

48. The Four Truths are, of course, the Truth of Suffering, the Truth 
of the Origin of Suffering, the Truth of the Path, and the Truth of Cessa- 
tion. The first three are empty of self-nature, while the fourth is empty of 
other. See Do1 po pa, ibid., 618. 

The four topics (dharma, chos) are the ground of purification (sbyang 
gzhi), the object of purification (sbyang bya), the agent of purification ( s b y o ~  
byed), and the result of purification (sbyong 'bras). These may be under- 
stood through the similes of the sky, the clouds existing in it, the wind 
which scatters them, and the sky clear of clouds. The ultimate ground of 
purification and result of purification are empty of other, which is pro- 
found, and the remaining ones are empty of self-nature, which is not 
profound. See Do1 po pa, ibid., 618. 
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The five topics (dharma, chos) are name, reason, discursive thought, 
thusness, and perfect gnosis. Thusness is the profound emptiness of other, 
but the remaining four are emptiness of self-nature. See Do1 po pa, ibid., 
618. These five are taught in many different Mahayana scriptures and 
treatises. See Suganuma (1967) for a study of their occurrence in the 
Larikdvatcirasiitra. 

49. See note 12 in chapter 1 for a list of these texts. 

50. Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 619, summarizes this 
section by reiterating that if absolute truth is not a t  all established in 
reality, absolute truth would be a total negation, like the horn of a rabbit. 
But if it were negated, the support for the relative would be negated, so 
that the relative itself would also be negated. In general, if the support 
and the pervader are negated, the supported and that which is pervaded 
are also negated. 

51. Do1 po pa, ibid., 620-26, provides a number of quotations from 
Mahayana scriptures to prove this point. Two of these are especially clear. 
On 620-21 he quotes the Suvikr&ntavikramipariprccha prajfilipciramitci 
nirde4a (Rub kyi rtsal gyis rnam par  gnon pas zhus pa): 

All phenomena, such as the aggregates, constituents, bases 
of sense cognition, and dependent origination, are not the 
perfection of trancendent knowledge [prajrZiparamita], 

But the thusness, the thusness without error, the thusness 
which is not other, and the thusness just as it is of those 
phenomena is the perfection of transcendent knowledge. 

On 624 he quotes the Gandavyiiha (Rgyan stug po): 

The Tathagata who is permanent, stable, eternal, and 
indestructible is the object of those practicing the yoga of 
cultivating the subsequent mindfulness of the Buddha. That 
which is known as "the Buddha-nature" [tathagatagarbhal 
is nirvapa indestructible like space and the sky. The past, 
present, and future blessed buddhas present it with the term 
nirvana and the phrase "expanse of reality" [dharmadhc%tul. 
In this way, whether the tathagatas appear or do not ap- 
pear, this true nature of phenomena, the expanse of reality, 
the flawless phenomena itself, is the Tathagata. 

52. See note 22 immediately above for the five great immutable 
emptinesses. The five Victors are the five Buddhas known as Ak~obhya, 
Vairocana, Ratnasambhava, Amitabha, and Amoghasiddhi. 

53. The five cons01-ts (vidya, rig ma), are the female counterparts to the 
five Victors or Buddhas. They are Mamaki, Vajradhatvi6vari, Locani, 
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Papjara VBsini, and Samaya TiirB. The five Buddhas are the same as the 
five Victors listed in the previous note. The five buddha-bodies (paticakaya, 
sku lnga) of the Buddha are usually given as the emanation buddha-body 
(nirmdnakdya), the buddha-body of rapture (sapbhogakaya), the buddha- 
body of reality (dharmakaya), the essential buddha-body (svdbfiuikakaya), 
and the buddha-body of gnosis (jfidnakdya). The five gnoses are mirrorlike 
gnosis, gnosis of equality, discriminating gnosis, all-accomplishing gnosis, 
and gnosis of the expanse of reality (dharmadhdtu). The text here reads 
shes bcu, "ten knowledges," which are taken to be a short form for ye shes 
bcu, "ten gnoses." The ten gnoses (ddajribna, ye shes bcu) are gnosis of 
phenomena, successive gnosis, gnosis of worldly usage, of others' minds, of 
suffering, of its arising, of its extinction, of the path, of final destruction, 
and of no future arising. They are listed in Davidson (1981), 24, note 68. 

54. In the m a y u g a  tradition there are both productive (skyed byed) 
and separating (bral byed) causes, which yield produced results (skyed 
'bras) and separated results (bral 'bras). Buddhahood is a separated result, 
in the sense that the true nature is separated from the various veils that 
have previously concealed the eternally present Buddha-nature (tathtiga- 
tagarbha), which is in no way produced. 

55. According to the m a y u g a ,  the permanent, noncomposite cause and 
result, which have a single essence, are not mixed with anything compos- 
ite and impermanent, or any phenomenon that is empty of self-nature 
and dependently originated. They are the immutable fully established 
(parinigpanna) ground free from all imagined phenomena @arikalpita), 
the naturally primordial ground free from a11 incidental fabrication, which 
is indivisible from the absolute result. See Do1 po pa, Bka' bsdu bzhi pa'i 
rang 'grel, 627. 

56. Do1 po pa does not elaborate upon this subject here, but refers the 
reader to his own Kun gzhi rub tu dbye ba for details. See Do1 po pa, Kun gzhi. 

57. That is to say, those of the Tretayuga tradition only accept a uni- 
versal ground consciousness (dlayavijrkina, kun gzhi rnam shes), but not 
a universal ground gnosis (*dlayajtidna, kun gzhi ye shes). 

58. Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 629, specifies that this 
universal ground gnosis is not the same as any state of consciousness, and 
SO is not to be identified with the appropriating consciousness (Zen pa'i 
rnam shes), the consciousness containing all seeds (sa bon thams cad pa'i 
rnam shes), or the root consciousness (rtsa ba'i rnam shes). 

59. The Sanskrit term Evap  symbolizes the total integration of great 
bliss and emptiness. 

60. See Davidson (1981), 34, notes 109 and 111, for an explanation of 
the twelve aspects of truth, which seem to be the twelve purified senses 
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and sense-fields. See Davidson ibid., note 112, for information on the six- 
teen aspects of reality or thusness, which are equated with the sixteen 
kinds of emptiness. 

61. See note 36 immediately above for a list of the nine fully estab- 
lished natures (parini~panna).  The twelve parini~pannas are those nine 
plus the addition of the true nature (dharmata) which never deteriorates, 
constantly abiding equanimity, and the gnosis of total knowledge. See Do1 
po pa, Bka' bsdu bzhi paJi rang 'grel, 645. 

62. The position of the Sa skya pa school in regard to the universal 
ground, as expressed by Sa skya Papdi ta in his famous Sdom gsum rub 
dbye, may well be the object of Do1 po pa's objection here. Sa skya Papdi 
ta  stated: 

The statements in some [siitrasl concerning a "taintless 
mental continuum" is in reference to precisely the radiant 
aspect of the universal ground consciousness. Since that is 
unobscured and neutral, it  is not designated as virtue. 

If there were a "taintless mental continuum" outside of 
the eight groups [of consciousness], there would then be nine 
groups of consciousness. Therefore a taintless mental con- 
tinuum outside of the eight groups is incorrect. 

See Sa skya Papdi ta, Sdom,  14: 'ga' las zag med sems rgyud ceslgsungs 
pa k u n  gzhi'i rnam shes kyilgsal cha nyid la dgongs pa yinlde ni ma 
bsgribs lung m a  bstanlyin phyir dge ba'i tha snyad medl'on te zag med 
sems rgyud cesltshogs brgyad las gzhan yod nu nilde tshe rnam shes 
tshogs dgur 'gyurldes nu tshogs brgyad las gzhan pa'ilzag med sems 
rgyud m i  'thud do/. Do1 po pa would perhaps respond by saying that 
what he is concerned with is the universal ground gnosis, which is not 
~ ~ n s ~ i o u ~ n e s ~ .  

63. As noted above, Do1 po pa often uses the term Madhyamaka as a 
synonym for absolute reality. 

64. Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 629-32, explains this 
section in considerable detail. See chapter 3, section 2 above for a discus- 
sion of his explanation. 

65. Do1 po pa, ibid., 632, mentions the Mahaydnasiitrdlaipkara and the 
Madhyantavibhanga as examples of texts he considers representative of 
the Great Madhyamaka but that are usually felt to be Cittamiitra. 

66. Do1 po pa, ibid., 632, mentions Vasubandhu and Digniiga as great 
teachers of the Great Madhyamaka who have been incorrectly called rep- 
resentatives of Cittamiitra. 
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67. Translation following the 'Dzam thang, 227, reading ofgzhung ngcrn, 
"perverse treatises," instead of the Bhutanese reading of gzhung don, 
'meaning of the treatises." 

68. In this context it is very interesting to read the following statement 
by Bla ma Dam pa Bsod nams rgyal mtshan, the Sa skya master who 
requested Do1 po pa to compose the Bka' bsdu bzhi p a  and i ts  
autocommentary : 

[Bla ma Dam pa] stated, "In general, a true nature 
would be impossible without phenomena. Phenomena 
would also be impossible without a true nature. There- 
fore, the true nature is not realized without realizing [the 
nature] of phenomena. Although there is no increase or 
reduction of t h e  essence of t h e  t r u e  na tu re ,  t he  
obscurations become increasingly thinner during the path, 
by virtue of which the realization of the true nature be- 
comes increasingly greater." 

These comments were recorded by Bla ma Dam pa's direct disciple, Rgyal 
h a  khang pa Blo gros seng ge. See 'Jam mgon A myes zhabs, Chos, 3b: spyir 
chos can med pa'i chos nyid mi sridlchos n y d  med pa'i chos can yang mi 
sridldes nu chos can ma rtogs par chos nyid mi rtogslchos nycd kyi ngo bo 
rgya che chung rned kyangllam gyi skabs su sgrib pa je srab la song ba'i 
dbang gi[s] chos nyid rtog[s] pa rgya cher 'gro ba yin gsungs 1. 

69. In this section i t  is clear that Do1 po pa is using the term 
Madhyamaka as a synonym for ultimate reality itself, and not just the 
philosophical system that goes by that name. Do1 po pa, Bka' bsdu bzhi 
pa'i rang 'grel, 635, states that although the division of Madhyamaka into 
the pair of "establishment by independent inference (svdtantra) and elimi- 
nation through logical consequence (prusahga)" is thoroughly known to the 
tradition of the flawed Tretayuga and later eons, it is an inappropriate 
division of Madhyamaka because it is inappropriate as a way to divide 
reality, because it is inappropriate as a division of the natural spiritual 
races (gotra, rigs) and the essential buddha-body (svdbhavikakaya) of the 
true nature (dharmatb), and because it is inappropriate as a division of all 
the profound modes of reality, such as the absolute deities, mantras, tantras, 
maqdalas, and mudrgs. The divisions of the Madhyamaka tradition of 
philosophy into the schools of Svgtantrika and P r ~ s a h f i a  may be a Ti- 
betan invention, as Do1 po pa seems to be arguing, since these terms are 
not found in any extant Sanskrit sources. See Ruegg (19811, 58. See Onada 
(1992), 71-91, for a description of some of the various opinions about 
svdtantra and prasariga in Tibet. 

70. See note 36 immediately above. 
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71. Don dam mtshan brjod rgyud. This is the Maiijudri jiiiinasattva 
paramiirtha niima sapgiti ('Jam dpal ye shes sems dpa'i don dam pa'i 
mtshan yang dug par  brjod pa). Do1 po pa has already repeated above 
many names of the absolute drawn from this text. See Davidson (1981), for 
a study and full translation of this work. 

72. Atiyoga is a term used for both the perfection stage practices of the 
Guhyasamaja tantra and the highest practices of the Great Perfection 
tradition. Vajrayoga is a synonym for the Six-branch Yoga taught in many 
tantras, especially the Kiilacakra and the Guhyasamiija. 

73. Hence they are not the central third category, and are not appro- 
priate as classifications of Madhyamaka, any more than are other pairs of 
opposites, such as the colors black and white. See Do1 po pa, Bka' bsdu 
bzhi pa'i rang 'grel, 635-36. 

74. Do1 po pa, ibid., 632, expresses how this opinion makes him expe- 
rience nausea, revulsion, melancholy, and great compassion for those who 
make such a serious mistake. The translation follows the 'Dzam thang, 
229, spelling of dbu ma, instead of dbus ma, which is found in the Bhutanese 
edition. 

75. Translation following the 'Dzam thang edition, 229, genitive read- 
ing pa'i, instead of the Bhutanese instrumental reading pas. 

76. See note 33 immediately above. 

77. Translation following the Bhutanese reading of chos rnams, 
"dharmas," instead of the 'Dzam thang, 230, reading of chos can, "dharmin." 

78. The Five Treatises of Maitreya are identified in chapter 1, note 14. 

79. Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 637, mentions that if it 
is maintained that Madhyamaka and dependent origination have equal 
connotation and identical essence, the twelve fully established natures 
(parinispannu), which are noncomposite, would also be dependent origina- 
tion, because they are synonymous with Madhyamaka. If that is main- 
tained, it would also be composite and impermanent, because it would be 
the relative dependent origination. If even that is maintained, it would also 
be a false and deceptive phenomenon, which is an unacceptable conclusion. 

80. By definition, ordinary phenomena are composite and impermanent. 

81. For example, a division into a relative and an absolute dependent 
origination is also made by Kamalasila in his commentary to the &alistamba 
siitra. See Schoening (1995), 95-104, and 243-328. In the translation on 
245-64, Kamalasila glosses a series of fifteen adjectives used in the sfitra 
to describe ultimate dependent origination, such as permanent, non- 
composite, and so forth. 
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82. Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 638, notes that the eseen- 
tial point to realize is that the ground and the separated result are 
noncomposite and transcend dependent origination, whereas the phenom- 
ena of the path are composite and do not transcend dependent origination. 

83. In regard to the absolute dependent origination, Do1 po pa, ibid., 
638, says: "It is not this external and internal relative dependent origina- 
tion, but the dependent origination of the transcendent excellent primal 
Buddha [adibuddhal, a sublime other than this, a dependent origination 
of flawless contradiction which transcends mundane similes." 

84. The well-known twelve links of dependent origination bratitya- 
samutpdda, rten cing 'brel bar byung ba) are ignorance, mental forma- 
tions, consciousness, name and form, the six sense organs, contact be- 
tween sense organ and sense object, sensations, desire, grasping, coming 
into existence, birth, and old age and death. See, for example, Hirakawa 
(19901, 51-54. Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 638, describes 
the absolute dependent origination as follows: '[It is1 the ground from 
which the twelve links that are the root of existence have been naturally 
excluded from the beginning. It also bears the absolute twelve [links] 
indivisible from the ground which is naturally purified of those stains 
from the beginning." 

85. See Davidson (1981), 34, note 109. The twelve pure aspects (dug pa 
rnam pa bcu gnyis) are the result obtained after the eradication of the 
twelve links of dependent origination. Some sources say that they are the 
twelve purified senses and sense-fields. 

86. Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 638439, describes the 
absolute twelve links as follows: "[They are] are the aspects of truth in the 
absolute, the twelve faces of the four vajras, another ignorance down through 
another old age and death, and also a primordial and naturally pure, 
pristine, and extremely pristine ignorance down through old age and death." 
According to Davidson (1981), 34, note 111, one source states that these 
twelve aspects of truth (bden don bcu gnyis) are also apparently associated 
with the senses and sense-fields. 

87. These twelve are sites in the spiritual topography of the tantras, 
which are to be understood in both an external and an internal sense. Do1 
po pa, ibid., 639, speaks of the absolute twelve links as follows: '[They are1 
also the twelve absolute places, and so forth: the absolute places and 
nearby places, fields and nearby fields, areas and nearby areas for discus- 
sion, areas and nearby areas for congregation, charnel grounds and nearby 
charnel grounds, and Chandoha and nearby Chandoha." 

88. This terminology is from the Glacakra system, which applies as- 
trological terminology to both the external movements of the heavenly 
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bodies, and the internal processes within living beings. Here the reference 
is to the process of the dissolution of the vital winds (vayu) in the central 
channel (avadhiiti) of the subtle body as a result of the practice of the the 
Six-branch Yoga (~adangayoga). Do1 po pa, ibid., 639, also says of the 
absolute twelve links: "[They are] also the ground in which the twenty-one 
thousand six hundred winds of the twelve, the zodiac signs (dus sbyor) and 
the sun, are naturally blocked from the beginning." 

89. The Tibetan term is yum, "mother." Obermiller (19881, 7, notes that 
the term yum is used in the Tibetan tradition to refer to six versions of the 
Prajiidp6ramitii siitra: those in 100,000 lines, 25,000, 18,000, 10,000, 8,000, 
and the condensed siitra. 

90. Here Do1 po pa specifically mentions these topics as having been 
taught in a lineage beginning with Saraha and continuing down to Naropa 
and others. See Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 643. 

91. For all the material in the next five folios of Tibetan text (394403) 
Do1 po pa provides no explanation in the autocommentary, simply remark- 
ing a t  the end, as he often does, "That is easily understood." 

92. The simile of the prognostic image @ratisena, pra phab) is peculiar 
to the Kiilacakra tradition. Newman (1988), 133, notes the term pratisend 
as a rare Sanskrit term found only in the Glacakra literature. He trans- 
lates a passage from the Vimalaprabha to illustrate the usage of this term: 
"Like a maiden's prognostic image in a mirror and so forth, the radiant 
light of the yogis' own minds appears manifest in the sky." He adds that 
the "sky" here refers to the void. In another passage, the Vimalaprabha 
states that the Great Seal (mahamudra) is similar to the eight prognostic 
images. Furthermore, Newman quotes a reference from Ngropa, who cites 
the Pratisendvatdra tantra in regard to the manifestation of eight kinds of 
prognostic images in a mirror, a sword, a thumbnail, a lamp, the moon, the 
sun, a water well, and the eye. Only these eight specific objects may serve 
as supports on the basis of which the prognostication can be performed. 
Orofino (19941, 613, summarizes the topic well: 

In all the texts concerning the $ada~igayoga, as it is trans- 
mitted in the Kdacakra system, the pratisend divination is 
the main metaphor used to describe the intrinsic nature of 
the visions that appear in the sky to the yogin once the 
pratyiZhara and the dhybna, the first two stages of this yoga, 
have been accomplished. 

The images that appear to the young girl in the mirror 
are devoid of any materiality; in the same way one must 
consider the nature of the images that appear to the yogin 
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who because of the power of his own mind, sees in the ether 
immaterial visions that transcend the three realms. 

93. As mentioned above the Sanskrit term evap symbolizes the total 
integration of emptiness (e) and great bliss (vap). 

94. In the tantras emptiness is sometimes spoken of as bhaga, "vagina, 
womb." This is because the qualities such as the ten powers of an enlight- 
ened being, which arise due to other factors, are newly born in the con- 
tinuum of an individual who has perfected the meditation and actualized 
the realization of emptiness, whereas the infinite qualities of the 
noncomposite buddha-body of reality are naturally present. 

95. The Tibetan term is rdo rje'i khu rdul. 

96. The "powerful tenfold anagram" (mum bcu dbang Idan) is the name 
used for the well-known anagram of the ten-syllable mlacakra mantra 
written in Lafitsa script. The entire teachings of the Kalacakra tantra are 
encoded in this one symbol. The outer teachings concerning the inanimate 
world may be taught by means of this image. The inner teachings about 
the nature of the animate beings in the world may also be. taught with it. 
The other teachings of the creation stage meditation may be taught by 
utilizing it, and the other teachings of the perfection stage of meditation 
may also be presented on the basis of this single anagram. 

97. See note 12 in chapter 1 for a list of these siitras. 

98. The four sets of tantra, according to the categories applied in n b e t  
to those tantras translated during the second major influx of Buddhism 
beginning in the tenth century, are highest yogatantra (anuttarayogatantra, 
bla med rgyud), yogatantra (rnal 'byor rgyud), performance tantra 
(carybtantra, spyod rgyud), and action tantra (kriyatantra, bya rgyud). 

99. Generally speaking, Do1 po pa's contrasting of "this" and "other" is 
in reference to a level of absolute reality which is "other" than "this" 
relative reality. See especially Do1 po pa, Kun mkhyen, 459-60. He is also 
certainly alluding to the meaning of "other" in the triad of outer, inner, 
and other characteristic of the Kalacakra literature. It this context the 
"other" refers to the level of absolute reality as it is perceived through 
the gnostic vision of the practitioner who has achieved unity with the 
deity, which is "other" than "this" relative perception. For example, dur- 
ing the practice of the first branch of the ~adarigayoga the link between 
the ordinary five sense organs and their objects is broken, and the con- 
sciousness previously projected outward upon those objects is withdram, 
so that five "other" sense organs with the nature of gnosis may engage 
five "other" objects which have the nature of radiant light. Also see Broido 
(1989), 88, who notes that "the same skandhas, dhdtus and ayatanas 
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normally said to be paratantra have an asarpskrta, parini~panna and 
gzhan stong aspect." 

100. The three realms (tridhatu, khams gsum) are the desire realm 
(kamaloka, 'dod khams), form realm (riipadhatu, gzugs khams), and form- 
less realm (arupadhdtu, gzugs med khams). 

101. The three times are the past, present, and future. 

102. The three vehicles are the "vehicle of the listeners" (sravakaydna), 
the "vehicle of the solitary buddhas" (pratyekabuddhayana), and the "ve- 
hicle of the bodhisattvas" (bodhisattvayana). 

103. This is in reference to the central figure in a magdala and those 
in the entourage of surrounding deities. 

104. Father (yab) and Mother bum) are terms commonly used to des- 
ignate a pair of male and female deities. 

105. The thirty-seven factors conducive to enlightenment (bodhipak- 
~ a d h a r m a ,  byang chub phyogs chos) are conveniently placed in a chart 
in Kapstein (1992b), 204-205. As noted earlier, Do1 po pa classifies the 
first three Truths as relative and empty of self-nature, and only the 
Truth of Cessation as absolute and empty of other. Here he is speaking 
of the absolute aspect of the factors conducive to enlightenment, not the 
relative. 

106. Rnam thar snyoms fjug dgu. These nine absorptions are listed in 
Krang dbyi sun, ed., Bod, vol. 1, 524. 

107. The three doors of liberation (mam thar sgo gsum) are three medi- 
tative concentrations that create liberation. They are emptiness (stong pa 
nyid), signlessness (mtshan ma med pa), and wishlessness (smon pa med pa). 

108. See note 33 immediately above for a list of the ten powers. See 
Takasaki (1966), 33941,  for a list of the four intrepid factors. Krang dbyi 
sun, ed., Bod, vol. 2, 2958, has an entry for so so yang dag par  rig pa bzhi, 
which are four types of specific perfect awareness with which a bodhisattva 
perceives various phenomena. They are awareness of phenomena, aware- 
ness of meaning, awareness of definitions, and awareness of ability. The 
eighteen exclusive qualities (ma 'dres bco brgyad) of a Buddha are de- 
scribed in the Uttaratantra, translated in Takasaki (1966), 341-43. Ac- 
cording to Krang dbyi sun, ed., ibid., vol. 1, 307, the three knowledges 
(mkhyen pa gsum) are knowledge of the ground, knowledge of the path, 
and omniscience. 

109. See note 92 immediately above. As certain visions, or prognostic 
images, may only be experienced during the ritual of divination or prog- 
nostication, so also the "empty forms" (Sunyabimba, stong gzugs), which 
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appear as manifestations of the Buddha-nature during the practice of the 
Six-branch Yoga, only appear when the mind is resting in a nonconceptual 
state, although the Buddha-nature is eternally present. 

110. The Tibetan text has kun tu ru, which is an exact rendering of the 
Sanskrit word kunduru, meaning olibanum or frankincense. This term is 
used in the tantras as a code word for sexual union. 

111. This example is probably from the Avatarpsaka sutra, which is 
sometimes referred to in Tibetan as the "Siitra of the Great Roll of Cloth" 
(Dar yug chen po'i mdo). 

112. The simile of a treasure beneath the hearth of a pauper's house is 
found in many scriptures and treatises, such as the Tat@atugarbha sutm, 
the Mahciparinimtiw siitra, and the commentary to the Uttamtantra. See 
Do1 po pa, Ri chos, 4-8, where quotations from these and other texts are given 
which contain this simile. Also see Takasalu (1966), 272-73, for the use of t h  
example in the Uttamtantra. The simile of a lamp in a vase is also well 
known, and is found in such texts as the Dharmadh&tu stotm of NZtgibjuna. 

113. In the tradition of tantra, the ordinary "vital karmic winds" 
(karmavciyu, las rlung) are drawn into the central channel (avadhiiti) dur- 
ing the practice of yoga, and are thereby transformed into the "vital gnostic 
wind" Giicinavciyu, ye shes rlung). Until this is achieved one remains under 
the power of ordinary consciousness, which is "mountedn upon the karmic 
winds. When they have been drawn into the central channel and are trans- 
formed into the gnostic wind, this then serves as the support for 
nonconceptual gnosis. 

114. Translation following the 'Dzarn thang, 240, readmg of 'di lm, 'other 
than this," instead of the Bhutanese reading of 'di la, "in regard to this." 

115. The three pure spheres ('khor gsum dug pa) are to be unattached 
to oneself as the performer of an action, the action itself, and the object or 
recipient of the action. 

116. Chos spyod rnam bcu. These ten activities are to copy the scrip- 
tures, present offerings, practice generosity, listen to Dharma, uphold it, 
read it, explain it, recite it, think about the meaning of the Dharma, and 
meditate upon the meaning of the Dharma. See Krang dbyi sun, ed., Bod, 
vol. 1, 840. 

117. During the determined practice (la d o )  of meditative equipoise all 
points of reference, including the teachings of Dharma, must be relin- 
quished in order to correctly experience the nature of reality. 

118. Following sessions of meditation, one must analyze or practice 
discrimination (shun 'byed) in regard to the phenomena encountered dur- 
ing ordinary daily activities. 
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119. Melting bliss (zhu bde) is a term for the experiences which arise 
from union with a consort, whether actual or imagined, during the practice 
of tantric yoga. Common sexual bliss, which is in flux in the sense of 
leading to an ordinary orgasm, is to be rejected in favor of the immutable 
bliss experienced as a result of the union of bliss and emptiness without 
emission of sexual fluids. 

120. See chapter 3, section 3, for a discussion of these topics. The idea 
that the essence of the thoughts or concepts is the buddha-body of reality 
(rnam rtog gi ngo bo chos sku red) is still very widespread in Tibetan 
Buddhism, especially in the Bka' brgyud traditions. Do1 po pa repeatedly 
criticized this in the strongest terms in a number of his works. Examples 
of the type of view he is criticizing here and further on in this text are 
found in the mystical songs of Karma pa Rang byung rdo rje. See Rang 
byung rdo j e ,  Rang, 58: "These various concepts which arise in the mind 
dawn as the pure land of the buddhas" (sems byung rnam rtog sna tshogs 
'dilsangs rgyas rnams kyi zhing du sharl). And see Rang byung rdo j e ,  
Rang, 92: "The essence of the six groups [of sense consciousness] is gnosis. 
Recognition of that is so amazing!" (tshogs drug rang ngo ye shes yinlde 
ngo shes pa a re mtsharl). Even the master Thang stong rgyal po, who 
would claim to be Do1 po pa's rebirth, regarded thoughts as the dynamic 
energy (rtsal) of the buddha-body of reality. See Stearns (1980), 248. This 
point in Do1 po pa's work was certainly not accepted by many later uphold- 
ers of the gzhan stong, especially in the Bka' brgyud tradition. 

121. The view that the essence of the five poisons of desire, hatred, 
ignorance, jealousy, and greed are identical to the five forms of gnosis 
identified with the five Victors, or Buddhas, is accepted by virtually all 
schools of Buddhism in Tibet, as is the idea that consciousness itself is to  
be transformed into gnosis. For example, in the Sa skya pa school the 
main practice of meditation upon Hevajra according to the Lam 'bras sys- 
tem of Viriipa is for the purpose of transforming the five aggregates, the 
five poisons, and so forth, into the five forms of gnosis personified by the 
five Buddhas. This issue hinges on different interpretations of what is 
meant by "transformation" (gnus 'gyur). 

122. Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 644-45, W h e r  elaborates 
on this scriptural statement by saying that it also means that ultimate reality 
exists whether individuals realize it or not, see it or not, believe in it or not, 
attain it or not, and so forth. This is in reference to the mode of existence of 
the ground of emptiness, the Buddha-nature. Statements about the presence 
of an absolute reality regardless of whether buddhas appear or not is found 
in a number of Buddhist scriptures. For example, the "Maitreya Chapter" of 
the twenty-five-thousand-line Prajiiaparamitb siitra states: "Whether the 
tathsgatas appear or the tathiigathas do not appear, the true nature [dharmatal 
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and expanse of the existence of phenomena remains." See Anonymous, Shes, 
190.2, and Conze (1975), 648. This statement about the appearance of the 
tatheatas is, of course, found in other scriptures, such as the Sapyutta, the 
Ahguttara, the &ilistamba siitra, and the hhk6vat&ra siitra. See Lamotte 
(1988), 25, note 25. S i ~ c a n t l y  for Do1 po pa, the Brhuttih (Yum gsum gnod 
tjoms) commentary on the Prajiiapdramita siitra, often attributed to 
Vasubandhu, comments that "whether the tatheatas appear or not" indi- 
cates that "the true nature [dhurmutd, chos nydl is a nature, but is not 
impermanent." See Anonymous (Vasubandhu?), 'Phags, 336.5.5: chos ny~d  de 
ngo bo nyid yin gyi mi rtag pa ni ma yin no/. 

123. In support of this view Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 
646, quotes passages found in the Uttaratantra commentary by Asahga, as 
translated by Takasaki (1966), 288-90. Do1 po pa, ibid., 647-50, also quotes 
extensively from the Ahgulimdliya siitra (Peking edition, vol. 34, passages 
beginning on 309) in regard to absolute reality as the ground, basis, and 
support of all phenomena. On 651 he comments: 

In many of the exceptional Bodhisattva Commentaries of 
Shambhala, all such definitive statements of the location of 
the residence of the Blessed One, the Buddha, [state it to] 
be the expanse of reality [dharmadhdtul. Since precisely 
that is the ground, location, and support of all phenomena, 
this falls like lightning upon the tops of the heads of those 
who assert that everything is groundless and rootless. 

124. See notes 27 and 28 immediately above. 

125. The phrase "from form to omniscience" (gzugs nus rnam mkhyen 
gyi bar) is a standard phrase referring to all the phenomena that make up 
the universe. In full form there are 108 categories, beginning with form, 
the first of the five aggregates, and ending with a Buddha's omniscience. 

126. In the Kdacakra system thirty-six phenomena in seven groups are 
purified through receiving initiation and practicing the meditation. The seven 
groups are the five constituents, the five aggregates, the ten vital winds, the 
two channels, the six sense faculties and objects, the six action faculties and 
activities, and the two factors of pristine consciousness. The practitioner vi- 
sualizes these as a maqdala of deities. See the Dalai Lama and Jeffrey Hopkins 
(19851, 72-73. As a result, a t  the time of achieving perfect buddhahood, the 
deities of this mandala wi l l  actualize. Presumably Do1 po pa is r e f e m  to the 
abiding reality of these phenomena as deities in the mawlala. 

127. See note 86 immediately above. 

128. Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 653-55, provides the 
following explanation of this section: 
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It is a flaw to realize that everything is permanent, be- 
cause it is refuted by [the fact that] everything composite is 
impermanent. It is a quality to realize that the absolute 
buddha-body of reality is permanent, because if buddhahood 
is realized to always exist, it is understood as the Buddha- 
nature, and faith is gained. 

It is a flaw to realize that everything is impermanent, 
because everything noncomposite is permanent. It is a qual- 
ity to realize that everything composite is impermanent, 
because it is necessary for understanding to correspond to 
the truth, for adherence to permanence to be refuted, and so 
forth. 

It is a flaw to realize that everything is pure, because it 
is refuted by [the fact] that everything tainted is impure. It 
is a quality to realize that the Buddha-nature is pure, be- 
cause it is necessary to realize the meaning of naturally 
pure, completely pure, pristine, and extremely pure from 
the beginning. 

It is a flaw to realize that everything is impure, because 
it is refuted by [the fact] that the expanse of reality 
[dharmadhdtu] has always existed as pure from the begin- 
ning. It is a quality to realize that the appropriating aggre- 
gates are impure, because it fends off obsessive attachment. 
Meditation on the nine perceptions of ugliness is also taught 
for that purpose. 

It is a flaw to realize that everything is bliss, because it 
is refuted by [the fact that] samsiira is suffering, and be- 
cause sadness and renunciation of s a ~ s i i r a  will not be born. 
I t  is a quality to realize that the expanse of reality 
[dharmadhatul is bliss, because the understanding will cor- 
respond to the truth, and delight in meditation upon the 
expanse of reality will be born. 

It is a flaw to realize that everything is suffering, because 
it is refuted by [the fact that] all the profound mode of re- 
ality is great bliss. It is a quality to realize that sarpsara is 
suffering, because obsessive attachment will be fended off, 
and renunciation and sadness born. 

There is both a flaw and a quality to realizing that a self 
[atman] exists, because it is a flaw to realize that selves of 
individuals and phenomena exist, and a quality to realize 
that a self of thusness exists. 
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There is also both a flaw and a quality to realizing that 
a self [btman] does not exist, because it is a flaw to realize 
that the pure self does not exist, and a quality to realize 
that the selves of individuals and phenomena do not exist. 

It is a flaw to realize that all relative phenomena exist in 
reality, and a quality to realize that all absolute phenomena 
exist in reality. 

I t  is a flaw to realize that the Buddha-nature, which is 
endowed with many qualities, does not exist, and a qual- 
ity to realize that the incidental stains do not exist in 
reality. 

It is a flaw to realize that all naturally primordial quali- 
ties are nothing in reality, and a quality to realize that all 
fabricated incidental phenomena are nothing in reality. 

129. This is certainly directed a t  the position of the Sa skya pa school 
in Tibet. In his Sdom gsum rub dbye Sa skya Pap$ ta had said: 

The statement in some siitras, and in the Mahfiybn- 
ottaratantra, that all sentient beings have the essence of 
buddhahood [buddhagarbhal, like a jewel within rags, should 
be understood as provisional. 

The intention of that provisional [teaching] is emptiness. 
It was taught for the purpose of rejecting the five poisons. 

The logic which refutes its [existence] as an entity is that 
if such an expanse of buddhahood [buddhadhdtu] existed, it 
would be the same as the self [dtman] of the non-Buddhists; 
it would be a real entity; and it would completely contradict 
the siitras of definitive meaning. 

Look a t  the Tat?Kigatagarbha parivarta siitra concerning 
the meaning of this. And also know that the master 
Candrakirti, in the Madhyamakiivatbra, also spoke of the 
Buddha-nature as provisional in meaning. 

See Sa skya Pap& ta, Sdom, 16: . . . mdo sde 'ga zhig dangltheg pa chen 
PO rgyud bla marlgos ngan nang nu rin chen Ztarlsems can rnams la 
sangs rgyas kyi lsnying po yod par gsungs pa ni ldgongs pa yin par shes 
par bya 1 de yi dgongs gzhi stong nyid yin 1 dgos pa skyon lnga spang phyir 
gsungs ldngos la gnod byed tshad ma ni lde  'dra'i sangs rgyas khams yod 
nu / m u  stegs bdag dung mtshungs pa dung/ bden pa'i dngos por 'gyur phyir 
danglnges pa'i don gyi mdo sde danglrnarn pa kun tu  'gal phyir rol 'di 
don de bzhin gshegs pa yi lsnying po'i le'u'i mdo sder Ztos Islob dpon zla ba 
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grags pas kyangldbu ma la ni fjug pa lasl  bde gshegs snying po drang don 
du lgsungs pa de yang shes par  gyis I .  

130. Translation following the 'Dzam thang, 246, reading of bgrang yas, 
"infinite," instead of the Bhutanese reading of bgrang yod "finite." Do1 po 
pa, Bka' bsdu bzhi pa'i rang 'grel, 657-58, quotes several scriptures in 
support of his position. In particular, he quotes the Uttaratantra: "Indivis- 
ible from the uncreated radiant light, [the Buddha-nature] is endowed 
with all the phenomena of buddhahood, which exceed the grains of sand 
on the shore of the river Ganga." The two sets of texts mentioned here are 
listed in notes 12 and 13 in chapter 1. 

131. The line "and if the support is negated, the supported is negated," 
is found only in the 'Dzam thang edition, 247: rten khegs nu yang rten pa 
khegs phyir dangl. 

132. Do1 po pa's point here is that if sentient beings had no intrinsic 
awareness a t  all they would be no different than the inanimate gross 
elements (rnahGbhiita, 'byung chen) of earth, water, and so forth. 

133. Translation according to the 'Dzam thang, 248, reading of grol, 
"liberation," instead of the Bhutanese reading of gol, which is an obvious 
scribal error. 

134. This and the previous two lines are missing from the 'Dzam thang 
edition. 

135. Presumably Do1 po pa is here referring to different ways in which 
all, or only two or three of the four alternatives (catuskoti, mu bzhi) are 
to be employed. The four alternatives are whether something exists, does 
not exist, both exists and does not exist, or neither exists nor does not 
exist. For a study of the uses of these four positions, see Ruegg (1977). Do1 
po pa also directs the reader to his Stong nyid kyi rub tu dbye ba'i bstan 
bcos for clarification of this section. See Do1 po pa, Stong. 

136. The three representations (rten gsum) are representations of the 
buddha-bodies of the Buddha, such as images, representations of the en- 
lightened speech, such as written scriptures, and representations of en- 
lightened mind, such as stiipas. 

137. These opinions are perhaps representative of the types of argu- 
ments used by people who opposed Do1 po pa's construction of the great 
stiipa a t  Jo nang from 1330-1333. See chapter 1, section 4 above for more 
details on these events. 

138. See note 36 to the verse in the translation of A General Commen- 
tary on the Doctrine, which deals with this same point. 
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139. The line "and denigrating also his three representations," is found 
only in the 'Dzam thang edition, 251: de yi Tten gsum la yang skur btab 
nasl. 

140. Do1 po pa, Bka' bsdu bzhi pa'i rang 'grel, 66041,  elaborates on 
this point: 

For example, when a creature is killed there is the sin of 
taking a life, but when it dies by itself without being killed 
there is no sin of taking a life. Therefore, I have not seen it 
stated that there is a great sin from the natural ruin [of a 
stiipal. If you see it, please record it in writing and show it 
to me also. 

Those of the Tretayuga and later [eons] who assert that 
everything is precisely empty of self-nature, thereby deni- 
grating the Buddha, and on the basis of that also denigrat- 
ing his three representations, are in agreement with the 
philosophical systems of some non-Buddhists and those of 
the barbarians and anti-gods. In the Vide~astava [myad par 
du >hags pa'i bstod pa] it is stated by the master *Udbha@ 
Siddhasvamin [Mtho btsun grub je]: 

It is alleged, "The construction of monuments, 
temples, and so forth, is a cause of sin." 

Omniscient One, you have stated, "Precisely that is 
a cause of merit." 

In the commentary to it, the master "Prajiiavarman [Shes 
rab go cha] also makes it totally clear, so after seeing and 
understanding them, may religious persons benefit every- 
one, themselves and others. 

The master "Udbhata Siddhasvamin (Mtho btsun grub j e )  is the author 
of a number of texts in the Tibetan canon. See vol. 46, Peking edition of 
the Bstan 'gyur, pp. 1.1.1-4.3.3., for the text of the Vide~astava, and 40.2.2- 
52.5.4., for other texts. According to 'Jam mgon Kong sprul, *Udbhata 
Siddhasvamin was a brahmin who built eight temples at  N~landa and was 
responsible for first gathering together all the Mahayana scriptures there. 
See 'Jam mgon Kong sprul, Theg, vol. 1, 403. 

141. Lha'i rgyal mtshan, Chos, 32a, mentions that Do1 po pa constantly 
used these verses when making prayers. The same verses are also found 
a t  the end of several other texts by Do1 po pa. See Do1 po pa, Stow, 365, 
Srid, 379, Rang, 400, and Dpal, 138. 

142. As emphasized above, since the term three-natures (trisvabhdva? 
does occur in the Prajfiapbramitd siitras, as well as a number of other 
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scriptures generally accepted as Madhyamaka, Do1 po pa felt strongly that 
it was actually a term characteristic of the Great Madhyamaka tradition. 

143. For example, according to Nya dbon, Bstan pa, 24b, Nagajuna 
himself taught the existence of the universal ground consciousness 
(alayavijfidna) in his Byang chub sems 'grel. 

144. The eight groups of consciousness are usually identified with the 
Yogacara, or Cittamatra, school. These eight are the universal ground 
consciousness (dlayavijfiana), agitated mentation, mental consciousness, 
tactile consciousness, gustatory consciousness, olfactory consciousness, 
auditive consciousness, and visual consciousness. 

145. Takasaki (1966),40, discusses the question of the icchantikas, who 
were said not to belong to any spiritual race (agotra) and thus have abso- 
lutely no possibility of attaining buddhahood. He sees this as one of the 
key points for distinguishing the pure tathagatagarbha theory, in which 
the notion of agotra was considered a provisional teaching to convert people, 
from that of the Vijiianavada. 

146. As noted in chapters 1 and 3 above, Bla ma Dam pa Bsod nams 
rgyal mtshan was the leader of the Sa skya pa school. See the introduction 
to the translation of The Fourth Council for a discussion of the circum- 
stances in which Bla ma Dam pa made his request to Do1 po pa. As men- 
tioned in chapter 3, section 2 above, where its significance was noted, Rton 
pa bzhi ldan, or "the one endowed with the four reliances," was Do1 po pa's 
favorite pseudonym. He sometimes also signed works as Bstan rtsis chen po 
Rton pa bzhi ldan, or "the great calculator of the Doctrine, endowed with the 
four reliances." For example, see Do1 po pa, Chos dbyings, 755. 
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229-31 m.12-15, 231-33 
nn. 16-20, 235-36 nn.25-26, 
238 n.30, 23940  nn.32-35, 
242 n.40, 24344  nn.4243, 
244 n.45, 248-49 m.10-14, 
250 m.19-20, 251-52 nn.27 
and 29, 253 n.35, 254 nn.40- 
42, 256 n.50, 257 n.55, 258 
n.63, 263-64 n.99, 264 n.105, 
266-67 n.122-23, 267-69 
n. 128 

iidibuddha, 238 n.30. See also 
Primal Buddha 

agotra, 272 n.145 
Arndo (A mdo), 74-75, 77, 213 

n.118 

Amitabha, 191 n.lOO 
Angulimdiya, 49, 176 n.lO, 267 

n. 123 
Ahguttara, 266-67 n. 122 
&a Vimuktisena, 81 
Aryabhatiya, 247 n.7 
hyadeva, 247 n.7, 251 n.27 
Asahga (Thogs med), 42, 53, 81, 

88, 91, 95, 98, 220 n.40, 247 
n.9, 267 11.123 

astrology, 190 1-1-88 
AtiSa, 33 
Atiyoga (Shin tu ma1 'byor), 118, 

147, 238-39 n.31, 253 n.38, 
260 n.72 

Avalokitesvara, 17, 19, 79, 180 
n.32, 192 n.lOO, 204 n.45, 216 
n.1, 230 n.14 

Avatarpsaka, 151, 229 n.12, 265 
n.111 

'Ba' ra ba Rgyal mtshan dpal 
bzang. See Barawa Gyaltsen 
Balzang 

Bai durya g.ya' sel, 186 n.67 
Bai diirya ser po, 212 n.102 
Barawa Gyaltsen Balzang ('Ba' ra 

ba Rgyal mtshan dpal bzang), 
2, 24, 124, 175 n.2, 185 11-64 

Bawo Tsukla Trengwa (Dpa' bo 
Gtsug lag phreng ba), 62 
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Bcom ldan Ral gri. See Bcom 
ldan Rig pa'i ral gri 

Bcom ldan Rig pa'i ral gri, 199 
n.4, 205 n.55 

Bde bzhin gshegs pa'i thugs rje 
chen po bstan pa'i mdo, 235 
n.25 

Bde mchog, 190 n.88. See also 
Cakrasamvara 

Bdud 'joms. See Dudjom 
Rinpoche 

Belo Tsewang Kunkyab ('Be lo 
Tshe dbang kun khyab), 63 

Bhadrabodhi, 251 n.27 
bhaga, 117, 131, 152, 236-37 

n.27, 263 n.94 
Bhagavan Avalokitesvara. See 

AvalokiteSvara 
Bhate Tshe En (Bha the Tshe 

dben), 28, 190 n.92 
Bihar Research Society, 204 n.49 
Bka' brgyud. See Kagyii 
Bka' bsdu bzhi pa, 194 n.116, 

223-24 n.11, 245 nn.1 and 3, 
259 n.68. See also Fourth 
Council 

Bka' bzhi pa Rin chen rdo j e ,  
204 n.49 

Bka' gdams pa. See Gadam 
Bkra' shis rdo rje. See Tashi 

Do j e  
Bla ma dam pa. See Lama 

Dampa Sonam Gyaltsen 
Bla ma dam pa Bsod nams rgyal 

mtshan. See Lama Dampa 
Sonam Gyaltsen 

Bla ma Gdan sa pa. See 
Gonchok Gyaltsen 

Bla ma Mkhan chen pa. See 
Choley Namgyal 

Bla ma Mnyam med pa. See 
Kunpang Trakpa Gyaltsen 

Bla ma Pap chen pa. See Mati 
Panchen 

Bla ma Rdo j e  rgyal mtshan, 
180 n.25 

Bla ma Rgyal 'byung ba, 198 
n. 142 

Bla ma Shar pa. See Sharpa 
Rinchen Gyaltsen 

Blo gros dpal, 180 n.32 
Blo gros dpal, Jo nang Lo tsii 

ba. See Lotsawa Lodro Bal 
Blo gros rgyal mtshan. See Da 

En Lodro Gyaltsen 
Blo gsal bstan skyong, Zhwa lu, 

214 n.125, 222 n.1 
Blue Annals, 52 
Bodhicbryavatara, 13 
Bodhisattva Trilogy (Sems 'grel 

skor gsum), 13, 17, 19, 21, 46, 
81, 85, 178 n.11, 217 n.15, 242- 
43 n.41, 247 n.9, 267 n.123 

Bodhisattvabhiimi, 91 
Bodhnath, 76, 214 n.127, 215 

n. 139 
Bodong (Bo dong), 23 
Brag lha klu phug. See Traklha 

Luphuk 
'Bras spungs. See Drepung 
Breath Control (pranayama, srog 

rtsol), 18, 99 
Byhattika (Yum gsum gnod 

'joms), 89, 91-94, 96, 218. 
n.30, 219-20 n.34, 220 n.41, 
266-67 n.122 

'Bri gung Lo tsa ba. See Drikung 
Lotsawa 

Brief Analysis (Gshag 'byed 
bsdus pa), 53. See also Gshag 
'byed bsdus pa  

Broido, M., 6 
brtan pa (dhruva), 49, 200 n.11, 

225 n.3 
'Brug pa Bka' brgyud, 206 n.68 
Bsam sdings, 180 n25 
Bsod nams grags pa, Mkhan 

chen. See Sonam Trakpa 
Btsan Kha bo che. See Tsan 

Khawoche 
Bstan pa spyi &el, 112, 223-24 

n. 11, 245 n. 1. See also General 
Commenatry on the Doctrine 

bstan rtsis, 216 n.3, 246 n.1 
Bstan rtsis rin chen sgron me, 

199-200 n.10 
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Bu ston. See Budon 
Bu ston Rin chen 'grub. See 

Budon 
buddha-bodies of form 

(riipakaya), 84, 119, 121, 239- 
40 nn.34, 244 n.45 

buddha-body of rapture 
(sarpbhogakc?ya), 239 n.32, 240 
n.35, 244 n.45, 257 n.53 

buddha-body of reality 
(dharmakaya, chos sku), 49, 
52, 83-84, 99, 101-104, 119, 
121, 130, 135, 148, 161-62, 
166, 169-71, 215 n.140, 224 
n.1, 229-30 nn.12-14, 232 
nn.17-18, 233 n.20, 235-37 
nn.26-27, 238 n.30, 23940  
nn.32-35, 244 nn.43 and 45, 
248 n.11, 253 n.35, 254 n.41, 
256-57 n.53, 263 11.94, 266 
n.120, 267-69 n.128. See also 
dharmakaya 

Buddha from Dolpo (Do1 po 
sangs rgyas), 2, 25, 66. See 
also Dolpopa, names of 

Buddha-nature 
(tathagatagarbha, bde bzhin 
gshegs pa'i snying pol, 1, 3-5, 
41, 49, 51, 58-60, 67, 82-83, 
85-87, 99, 102, 104, 115-21, 
131-33, 135-36, 14243,  149, 
165-68, 175 n.2, 217 n.14, 229 
n.12, 231-32 n. 16, 233 n.20, 
235-36 nn.25-26, 241 n.37, 
244 n.46, 246 n.3, 250 n.19, 
251 n.25, 256 n.51, 257 n.54, 
264-65 n.109, 266-67 n.122, 
267-70 nn.128-30. See also 
tathcigatagarbha 

Buddhakapiilitantra (Sangs 
rgyas thod pa'i rgyud), 13 

Budijn (Bu ston), 1, 15, 24-26, 
28, 34-35, 43, 49, 63, 67-68, 
72-73, 92, 175 n.2, 180 n.24, 
187 n.74, 188 n.75, 190 n.92, 
191 n.96, 194 n.107, 196 
nn.127-29, 196 n.129, 199 n.8, 
202 11-30, 208 n.77, 211 n.92, 

216 n.9, 219 n.32, 224 n.1, 
246-47 n.5 

Budon Rinchen Dmp (Bu ston 
Rin chen 'grub). See Budon 

Bumchenpa ('Bum chen pa), 32 
Byams chos. See Five Treatises 

of Maitreya 
Byams gling Pw chen Bsod 

nams rnam rgyal. See 
Chamling Panchen Sonam 
Namgyal 

Byams zhus. See "Maitreya 
Chapter" 

Byang chub rtse mo. See 
Changtse Lotsawa 

Byang chub sems 'grel, 272 n.143 
Byang pa Sid dhi. See Changpa 

Siddhl 
Byang rtse Lo ts8 ba. See 

Changtse Lotsawa 
Bzang ldan. See Zangden 
Byang sems Zla ba rgyal 

mtshan, 221 n.49 

Cakrasarpvara ('Khor lo sdom 
pa/Bde mchog), 118, 142, 147, 
166, 23G37 n.27, 237-38 n.29, 
253 n.38 

Cakrasarpvara tantra, 17, 46, 
178 n.11 

Candrakirti, 240-41 n.36, 269 
n. 129 

cause continuum (rgyu rgyud 1, 
142-44 

Central Tibet (Dbus), 2, 32, 70, 
75, 111, 124, 194 n.114, 245 
n.1. See also u 

Chamling Panchen Sonam 
Namgyal (Byams gling Pap 
chen Bsod nams rnam rgyal), 
25, 185 n.64, 187 n.72, 245 n.1 

Ch'an Buddhism, 102 
Chandoha, 261 n.87 
Chang (Byang), 25, 30, 46, 53, 

82, 200 n.14, 203 n.44 
Changpa (Byang pa), 29, 69 
Changpa Siddhi (Byang pa Sid 

dhi), 30, 192-94 n.106-107 
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Changtse Lotsawa (Byang rtse 
Lo tsa ba), 29, 177 n.3, 191 
n.98, 245 n.3 

Chimdon Lozang Trakpa ('Chims 
ston Blo bzang grags pa), 31, 
196 n.131 

'Chims Blo bzang grags pa. See 
Chimdon Lozang Trakpa 

China, 28-29, 102, 179 n.19, 191 
nn.95 and 100, 222 n.2 

Chodrup Gyantso, Zhamar (Zhwa 
dmar Chos 'grub rgya mtsho), 
75 

Chogyi Wangchuk, 212 n.lOO. 
Also see Zhamar 

Chokden (Mchog ldan), the 
translator, 13, 178 n.10 

Choley Namgyal (Phyogs las 
rnam rgyal), 21, 30-31, 37-38, 
55, 68, 192 nn.103-104, 194 
n.113, 197 n.133, 198 n. 142, 
204 n.49, 223 n.5 

Cholung (Chos lung) monastery, 
15, 31, 38, 124, 245 n.3. See 
also Dzum Cholung 

Chos grags rgya mtsho, Karma 
pa. See Chotrak Gyantso, 
Karmapa 

Chos kyi blo gros. See Jamyang 
Chogyi Lodro 

Chos kyi rgyal mtshan. See Da 
En Chogyi Gyaltsen 

Chos lung. See Cholung 
Chos sgo mang du 'byed pa'i 

thabs mchog, 182 n.48 
Chotrak Gyantso, Karmapa 

(Karma pa Chos grags rgya 
mtsho), 61, 63, 207 nn.72-73, 
214 n.129, 215 n.140 

Chu bzang. See Chuzang 
Chukha (Chu kha), 33 
Chushul Drugu Gang (Chu shul 

drug gu sgang), 33 
Chuzang (Chu bzang), 24, 185 

n.63 
Cittamatra (Sems tsam), 7, 70, 

145-46, 152, 154, 173, 229-30 
n.13, 234-35 n.24, 272 n.143 

Dolpopa's redefinition of, 86- 
98, 14546,  218 nn.26-27, 
254-55 n.44, 258 nn.65-66 

Collection of Eulogies (Bstod pa'i 
tshogs), 97 

Collection of Reasoning (Rigs pa'i 
tshogs), 97 

commentaries, various types, 
111, 224 n.12 

Commentary on the Condensed 
Meaning of the Fourth Council 
(Bka' bsdu bzhi pa'i bsdus don 
'grel pa), 125 

Compilation of Manis (Ma ~i 
bka' 'bum), 30 

composite and noncomposite 
phenomena, 129, 249 n.13 

Conze, Edward, 218 n.29 
cosmology and psychology 

(abhidharma), 12-15 
councils (bka' bsdu), 79-80 
Crystal Mirror of Philosophical 

Systems (Grub mtha' she1 gyi 
me long), 44 

Da En Chogyi Gyaltsen (Ta dben 
Chos kyi rgyal mtshan), 23, 
184 n.62 

Da En Lodro Gyaltsen (Ta dben 
Blo gros rgyal mtshan), 23, 
184 n.62 

Dai En Namkha Denpa (Ta'i 
dben Nam mkha brtan pa), 
ruler of Chang, 30, 192 n.104, 
192-93 n.106, 203 n.44 

Dakden (Rtag brtan), 212 n.104, 
213 n.116. See also Dakden 
Tamcho Ling 

Dakden Phuntsok Ling (Rtag 
ldan phun tshogs gling), 73. 
See Dakden Tamcho Ling 

Dakden Tamcho Ling (Rtag ldan 
dam chos gling), 70-71, 73, 
75-76 

Daknyi Chenpo Zangpo Bal (Bdag 
nyid chen po Bzang po dpal), 14 

Dalai Lama, the fifth, 70-71, 73, 
75-76, 187 n.70, 212 n.104. 
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See also Ngawang Lozang 
Gyantso 

Da.rp&rSsena, 92-3, 219-20- 
nn.32 and 34 

Danak (Rta nag), 15, 43, 195 
n.117 

Dbang chog ye shes rgya mtsho, 
190 n.88 

Dbang gi cho ga bsdus pa rdo 
rje 'phreng ba, 190 n.88 

Dbang gi legs bshad lung sbyor, 
190 n.88 

Dbang mdor gyi sa bead, 190 
n.88 

dbu ma chen po, 49. See also 
Great Madhyamaka 

Dbus. See U 
dbyings, 217 n.14 
de Montaigne, Michel, 250 n.16 
Deb ther sngon po, 245 n. 1 
definitive meaning (nitbrtha, 

nges don), 5, 26, 49, 56, 86, 
150, 158, 162-66, 170, 223 n.5, 
224 n.1, 246 n.6, 269 n.129 

Depa Tsenyi (Sde pa rtse gnyis), 
29 

dependent nature (paratantra, 
gzhan dbang), 88-89, 94-98, 
104, 115, 229-30 n.13, 255 
n.45. See also paratantra, 
three natures 

dependent origination 
(pratityasamutpada, rten cing 
'brel bar byung ba), 82, 87, 
115, 150-51, 155, 261 n.84, 
230 n. 14, 256 n.51, 257 n.55, 
260 nn.79 and 81, 261 n.82-87 

Dewachen (Bde ba can), hermit- 
age of, 24, 36 

Dezhung Rinpoche, Kunga 
Denpey Nyima. See Sde 
gzhung Rin po che, Kun dga' 
bstan pa'i nyi ma 

Dga' ba'i rdo rje, 199 n.5 
Dge ba'i blo gros, Chen po. See 

Geway Lodro 
Dge 'dun chos 'phel, 245 n.1 

Dge ldan Phun tshogs gling. See 
Genden Phuntsok Ling 

Dge lugs, 175 n.2. See also 
Geluk 

Dge rtse P a ~ d i  ta 'Gyur med 
tshe dbang mchog sgrub, 215 
n. 137 

Dharma language (chos skad), 3, 
5, 12, 23, 48, 87, 109, 141, 
145, 180 n.24, 209 n.83 

Dharma Wheel, 5, 41, 87, 110, 
112-121, 137 

First Turning of the, 42, 87, 
113-114, 153, 227 n.8, 232 
nn.17-18 

Second or Middle Turning of 
the, 42, 86-87, 91, 114- 
115, 152-53, 227 n.8, 232 
M. 17-18 

Third or Final Turning of 
the, 5, 41, 43, 60, 91, 86- 
87, 115, 150, 153, 229 
n.12, 232 nn.17-18, 241 
n.37, 244 n.43 

Three Turnings of the, 42, 
91, 113-121, 212 n.lOO, 
217 n.19, 232 nn.17-18, 
234-35 nn.22-25 

Dharmadhamatavibharigha, 42 
dharmadhitu (chos dbyings), 49. 

See also expanse of reality 
Dharmadhatu stotra, 57, 229 

n.12, 265 n.112 
Dharmiikara, Kun mkhyen, 217 

n.22. See also Situ Panchen 
dharmaktiya (chos sku), 49. See 

also buddha-body of reality 
Dharmakirtisribhadra, 24, 187 

n.69. See also Kunpang 
Chodrak Balzang 

Dhongthog Rinpoche, 6 1 
dhyana, 262 n.92. See also 

Mental Stability 
Dignaga (Phyogs kyi glang PO), 

88, 218 n.27, 258 n.66 
Dil mgo mkhyen brtse Rin PO 

che. See Dilgo Khyentse 
Rinpoche 
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Dilgo Khyentse Rinpoche, Rabsel 
Dawa (Dil mgo mkhyen brtse 
Rin po che, Rab gsal zla ba), 
77, 215 n.138 

Distinguishing the Three Vows 
(Sdom gsum rub dbye), 52-53. 
See also Sdom gsum rub dbye 

Dkar-brgyud-pa, 76. See also 
Kagyii 

Dkon mchog rgyal mtshan. See 
Gonchok Gyaltsen 

Dngos grub dpal 'bar, 211 n.99 
dngos po, 210 11.91 
Do1 po. See Dolpo 
Do1 po pa. See Dolpopa 
Dolpo, 11, 16, 192 n.103 
Dolpopa (Do1 po pa), biographies 

of, 6, 11-12, 177 nn.2-3; on 
the Buddha-nature, 3-4, 41, 
67, 82-87, 104, 115-17, 119- 
21, 131-36, 14243,  149, 165- 
68, 224 n.1, 229 n.12, 233 
n.20, 235-36 nn.25-26, 241 
n.37, 267-69 n.128; and the 
meeting with Budon, 34-36, 
196 nn.128-29; and the 
redefinition of Cittamiitra and 
Madhyamaka, 86-98, 130, 
132-33, 14546,  151-52, 154, 
258 nn.65-66; against concepts 
as the buddha-body of reality, 
101-105, 161-62; major 
disciples of, 21, 23-26, 29-32, 
36, 38, 55-56, 184 n.62, 185 
nn.64-66, 187 n.69, 190 
nn.89-90, 191 n.98, 192 n.103, 
192-93 n.106, 195 n.117, 223 
n.5; early studies of, 12-17, 
179-80 nn.18, 20, and 24-25, 
199 n.9; and the nature of 
emptiness, 3-5, 81-87, 94-98, 
114-17, 120, 170, 236-38 
nn.27-29, 242 n.40, see also 
Dolpopa on the Zhentong or 
"emptiness of other"; final days 
and death of, 36-39, 197 
nn.137-38, 198 n.141; and the 
invitations to China, 28-30, 

190-92 nn.92-101; and the 
construction of the Jonang 
stiipa, 19-23, 181-83 nn.44- 
52; and the Jonang tradition, 
16-19, 27-28, 30-32, 111; and 
the Glacakra tradition, 5-6, 
13-14, 17-18, 21-28, 34, 45- 
47, 80-81, 97, 102, 115-21, 
231 n.15, 24142 n.38; as 
Kalkin Pupdarika reborn, 27, 
189 n.85; on the Wayuga  and 
the Tretayuga, 79-82, 89-94, 
127-29, 13342,  144-48, 150- 
51, 158, 160-65, 167, 170-72, 
216 nn.3 and 5, 247 n.9, 249 
n.13, 254 n.41, 257 nn.54-55 
and 57, 271 n.140; legacy of, 
2-5, 60, 76-77; meditation 
retreats of, 18-19, 27-29; 
names of, 2, 15, 25, 66, 86, 
210 n.91, 250 n.19, 187 11.69, 
188 n.76, 210 n.91, 225 n.3, 
272 n.146; the nonsectarian 
attitude of, 39; physical 
appearance of, 31, 194 n.115; 
previous research on, 6, 175 
n.2, 176 n.13; and his relation- 
ship with Karmapa Rangjung 
Dorje, 17, 4648 ,  51-52, 180 
n.31, 201 n.21; and his 
relationship with Lama Dampa 
Sonam Gyaltsen, 31-33, 53, 
123-25; and the Sakya tradi- 
tion, 4, 13-16, 23, 28, 52-53, 
258 n.62; and his connections 
with Shambhala, 5, 17, 22, 
27-28, 34, 4647 ,  54, 102, 189 
n.87, 200 nn.17-19, 248 
nn.10-11, 267 n.123; and the 
Six-branch Yoga, 14, 17-18, 
32, 34, 36, 46, 99-101, 120, 
195 n.120, 235-36 n.26, 261- 
62 n.88; teachers of, 12-17, 
178 n.7, 179 nn.18-19, 180-81 
nn.31-32, 250 n.19; and the 
three natures, 87-98, 104, 132, 
137, 140, 14546,  149, 152-54, 
163, 229-30 n.13, 257 11.55; 
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and the new Jonang transla- 
tion of the Kfilacakra and 
Vimalaprabhfi, 24-27, 185-89 
nn.66-79; and the Turnings of 
the Dharma Wheel, 5, 86-98, 
113-21, 137, 150, 152-53, 
225-244 nn.4-43; on the two 
truths, 3-5, 82-83, 99, 129-33, 
231-32 nn. 15-16, 24849  
nn.lO-14, 251 n.25, 253 n.35, 
256 n.50; on the universal 
ground gnosis, 51-52, 83-86, 
109, 14244,  238 n.30; and the 
use of language, 3, 5, 48-50, 
87-88, 109; writings of, 22-28, 
31-33, 36, 50, 53-55, 64, 79- 
85, 89-90, 94-98, 100-105, 
109-12, 123-26, 186 n.67, 190 
nn.88-89, 204 nn.47-48, 219 
n.31, 222 n.1, 245-46 nn.1-8, 
see also Fourth Council and 
General Commentary on the 
Doctrine; on the Zhentong or 
"emptiness of other," 2 4 ,  7, 
18-19, 21-24, 28, 41, 43-55, 
81-86, 94, 109, 129, 132, 136, 
144, 148-49, 152, 156, 208 
n.77 

Dolpopa Sherab Gyaltsen (Do1 po 
pa Shes rab rgyal mtshan). 
See Dolpopa 

Dolung Namgyal (Stod lung 
Rnam rgyal), 32 

Don yod rgyal mtshan. See 
Donyo Gyaltsen 

Donpa Zhiden (Rton pa bzhi 
ldan), 86 

Donyo Do j e  (Don yod rdo je ) ,  
62 

Dijnyo Gyaltsen (Don yod rgyal 
mtshan), 16, 23, 28, 184 n.62, 
190 n.89 

Do j e  Nyingpo (Rdo rje snying 
po), 31, 194 n.l10 

Dpal byin gyis zhus pa'i mdo, 
228 n.10 

Dpal rin. See Lopon Balrin 
Dpal sgo mangs, 182 n.48 

Dpal yon can, 182 n.48 
Dpang Lo ts8 ba Blo gros brtan 

pa. See Pang Lotsawa Lodro 
Denpa 

Dpe med, 199 n.5 
Dpon byang pa, 203 n.44. See 

also Dai En Narnkha Denpa 
Dpon byang pa'i phyag tu phul 

ba'i chos kyi shun 'byed, 204 
n.47 

Dpon chen pa, 192 n.104, 197 
n.133, 203 n.44. See also Dai 
En Namkha Denpa 

Drepung ('Bras spungs), 71, 212 
n. 109 

Drikung Lotsawa Ma~~kaBri ('Bri 
khung Lo ts8 ba Ma fi ka 
shfi), 26, 191 n.98 

Drimey Sherab (Dri med shes 
rab), 42. See also Tsen 
Khawoche 

Dro Lotsawa Sherab Trak ('Bro 
Lo ts8 ba Shes rab grags), 26 

Drukchen Payrna Garpo ('Brug 
chen Padma dkar po), 34, 206 
n.68 

Drung Gzhi thog pa. See Drung 
Zhitokpa 

Dmng Zhitokpa (Drung Gzhi 
thog pa), 36, 38, 58, 197 n.133, 
198 n.140, 205 n.59. See also 
Ta dben Kun dga' rin chen 

Du dben sha Gzhon nu rgyal 
mtshan. See Duensha Zhonu 
Gyaltsen 

Dudjom Rinpoche, Jikdral Yeshe 
Doje (Bdud 'joms Rin po che, 
'Jig bra1 ye shes rdo je) ,  77, 
215 n.137, 215 n.138 

Diidiil Do j e ,  Karmapa (Karma 
pa Bdud 'dul rdo je),  75 

Duensha Zhonu Gyaltsen (Du 
dben sha Gzhon nu rgyal 
mtshan), 32, 195 n.118 

Dus 'khor ba 'Jam sgag. See Dus 
'khor ba 'Jam sgegs 

Dus 'khor ba 'Jam sgegs, 177 
n.3, 190 n.90 
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Dus 'khor ba Rdo j e  snying po. 
See Do j e  Nyingpo 

Dvaparayuga (Gnyis ldan), 79, 
81, 128, 246-47 n.5, 247 n.7 

Dza Baltrul (Rdza Dpal sprul), 
76 

Dzambhala Tushri (Dzam bha la 
Tu shri), 28, 190 n.92 

Dzamtang ('Dzam thang), 74, 77, 
125, 214 n.134 

'Dzim pa, Mkhan chen, 180 n.25 
Dzingkha (Rdzing kha), 34 
Dzum Cholung ('Dzum Chos 

lung), 17, 36. See also Cholung 

eight groups of consciousness 
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257 n.55 

the nine, 136, 143, 162, 252 
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n.51, 271 n.140 

Mahayanasaqgraha, 91 
Mahayiinasiitralamkara, 218 

n.26, 255 n.46, 258 n.65 
Mahliyiinottaratantra. See 

Uttaratantra 
Maitreya (Byams pa), 4243 ,  53, 

81, 86, 92, 150, 247 n.9 
image at  Trophu, 16, 35 

"Maitreya Chapter," 92-93, 96- 
97, 178 n.12, 218-19 nn. 29- 
30, 220 n.41, 254-55 n.44, 
266-67 n.122 

Ma ni ka Shri. See M a ~ i k a  Shri 
mandalas, types and definitions 

of, 243-44 n.42 
Mandzu Gyalpo Chenpo (Mafi 

dzu rgyal po chen po), 29 
Mangtij Ludrup Gyantso (Mang 

thos klu sgrub rgya mtsho), 
12, 47 

M a ~ i k a  Shri (Mani ka Shri), 29, 
191 n.98. See also Drikung 
Lotsawa 
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MaiijuSri, 12, 135, 204 n.45, 
251-52 n.29 

MaiijuSri jrianasattua 
paramartha nama sarpgiti 
('Jam dpal ye shes sems dpa'i 
don dam pa'i mtshan yang dug 
par brjod pa), 251-52 n.29, 
260 n.71. See also Tantra of 
the Recitation of the Names of 
the Absolute 

mantra, definition of, 24344  
n.42 

Mantrayana, 120, 151, 234 n.21, 
234-36 nn.24-26, 24142  n.38. 
See also Vajrayana 

Manusmyti, 247 n.7 
MBra (Bdud), 101, 146, 168-69 
Marpori (Dmar po ri), 32 
Mati Panchen Jamyang Lodro 

(Ma ti P ~ Q  chen 'Jam dbyangs 
blo gros), 21, 24-25, 26, 31, 
55, 57, 74, 86, 185 n.66, 187 
n.69, 189 n.79, 197 n.133, 198 
n.142, 200 n.11 

Mayajala (Sgyu 'phrul dra ba), 
118, 237-38 n.29 

Meditative Concentration 
(samddhi, ting nge 'dzin), 100 

Mental Stability (dhydna, bsam 
gtan), 18, 99 

Mi bskyod rdo rje. See Migyo 
Do rje, Karmapa 

mi fjig pa, 49 
Migyo Do j e ,  Karmapa (Karma 

pa Mi bskyod rdo rje), 63, 208 
n. 78 

Ming dynasty, 222 n.2 
Mipham Gyantso (Mi pham rgya 

mtsho), 76-77, 215 n.140 
Mkha' 'gro rgya mtsho, 190 n.88 
Mkhan chen Brag ram pa (Dkon 

mchog bzang po), 198 n.142 
Mkhan chen Gha rong pa, 198 

n. 142 
Mkhan chen Gtogs rgyal, 190 

n.90 
Mkhan chen Nags phug pa, 198 

n. 142 

Mkhan chen Nam mkha' ye 
shes. See Namkha Yeshe 

Mkhas btsun Yon tan rgya 
mtsho. See Yonden Gyantso 

Mkhas grub Gzhon nu grub, 180 
n.25 

mngon par  zhen pa, 220 n . 4  
monastic discipline (vinaya, 'dul 

ba), 15 
Mondropa (Smon 'gro pa), 76, 

212 n.104 
Mongol, 70-71, 191 n.94 
Mongolia, 73, 212 n.108 
Mt. Meru, 19, 22 
Mustang (Glo), 11-12 
My Own Reply to the Jewel 

Rosary (Nor bu'i phreng bat' 
rang Ian), 57 

MyGe, 46 

Nag 'bum, 180 n.25 
Naga rjuna, 19, 42, 54, 81, 88, 

97-98, 179 n.14, 229 n.12, 230 
n.14, 233 n.19, 24041  n.36, 
242 n.39, 247 n.9, 265 n.112, 
272 n.143 

Nairatmya, 117, 236-37 n.27 
Nalanda, 271 n.140 
Nam mkha' chos skyong, 208 

n.80, 223-24 n.11 
Namkha Balzang (Nam mkha' 

dpal bzang), 64 
Namkha Yeshe (Nam mkha' ye 

shes), 36, 197 n.133 
Naro Khachoma (Na ro Mkha' 

spyod ma), 67 
Naropa, 53-54, 81, 247 n.9, 262 

nn.90 and 92 
Nartang (Snar thang), 31, 35, 

38, 92, 196 n.131 
Nedruk (Gnas drug), 31 
Nenying (Gnas snying), 34 
Nepal, 11, 74, 206 n.68, 210 n.89 
Neysar (Gnas gsar), 31, 34, 38, 

124 
Ngag dbang blo bzang rgya 

mtsho, Fifth Ta la'i bla ma. 
See Ngawang Lozang Gyantso 
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Ngag dbang blo gros grags pa, 
177 n.3, 186 n.67, 189 n.85 

Ngam ring. See Ngamring 
Ngamring (Ngam ring), 30-3 1, 

69, 183 nn.49 and 52, 192 
n.104, 194 n.113 

Ngawang Lozang Gyantso (Ngag 
dgang blo bzang rgya mtsho), 
the Fifth Dalai Lama, 70-71, 
192 n.lOO 

Nges don mdo. See Siitras of 
Definitive Meaning 

Nges don rgya mtsho, 223-24 
n.11, 245 n.1. See also Ocean 
of Definitive Meaning 

Ngodrup (Dngos grub), 37 
nihilistic view (med par  lta ba), 

56, 95, 97, 115, 146, 152, 164, 
207 n.69, 224 n.1, 229-30 
n.13, 234-35 n.24, 241 n.37, 
242 nn.39-40 

nine absorptions of liberation 
(mum thar snyoms fjug dgu), 
155, 264 n.106 

nirm6nak6ya, 189 n.85, 224-25 
n.2, 239 n.32, 240 n.35, 244 
n.45, 257 n.53. See also 
emanation buddha-body 

nonsectarian (ris med), 65, 68, 
75-77 

Nya dbon. See Nyaon Kunga Bal 
Nya dbon Ghu na shri, 190 n.89 
Nya dbon Kun dga' dpal. See 

Nyaon Kunga Bal 
Nyan Kharnak (Gnyan Mkhar 

nag), 33 
Nyang (Nyang), 34, 195-96 

n. 125 
Nyaon Kunga Bal (Nya dbon 

Kun dga' dpal), 7, 21-22, 55- 
58, 95, 109-112, 195-96 n.125, 
204 n.49, 217 n.19, 220 n.39, 
223 n.5, 229-30 nn.13-14, 
234-35 n.24 

Nyethang (Snye thang), 33 
Nyingrna (Rnying ma), 12, 16, 

23, 51, 74, 77, 92, 215 nn.138 

and 140; 220 n.40, 221 n.49, 
222 n.61 

Nyingro (Snying ro), 34 

Obermiller, 218 n.29 
Ocean of Definitive Meaning 

(Nges don rgya mtsho), 6, 22, 
24, 26, 36, 37, 64, 109-110, 
123, 175 n.2, 184 n.58 

Om plain (Om thang), 34 
Omniscient Jo nang pa. See 

Dolpopa 
Omniscient One from Dolpo who 

Embodies the Buddhas of the 
Three Times" (Dus gsum sangs 
rgyas kun mkhyen Do1 po pa), 
2. See also Dolpopa 

One Hundred Instructions of 
Jonang (Jo nang khrid brgya), 
64, 75 

Orgyan Dzongpa, Lord (Rje 0 
rgyan rdzong pa), 68 

Ornament of the Zhentong 
Middle Way (Gzhan stong dbu 
ma'i rgyan), 69 

outer, inner, and other (phyi 
nang gzhan gsum), 132, 137, 
231 n.15, 251 n.26, 254 n.41, 
255 n.47, 263-64 nn.96 and 
99 

Pacification of Suffering (Zhi 
byed), 16-17, 180 n.25 

Paddhati, 219 n.34 
Padrna dkar po. See Drukchen 

Payma Garpo 
Padmasambhava, 51, 203 n.36 
palimpsest, 176 n. 12 
Pag chen bla ma. See Panchen 

Lama Lozang Chogyi Gyaltsen 
Paficakrama, 17 
PaficaSatikaprajfi6paramita, 220 

n.42, 255 n.46 
Panchen Lama Lozang Chogyi 

Gyaltsen (Pan chen bla ma Blo 
bzang chos kyi rgyal mtshan), 
71, 73, 213 nn.115-16 
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Panchen Shakya Chokden. See 
Shakya Chokden 

Panchenpa (Pa0 chen pa), 36. 
See also Choley Namgyal 

Pang Lotsawa Lodo Denpa 
(Dpang Lo ts8 ba Blo gros 
brtan pa), 26, 178 n.lO, 189 
n.80 

paratantra, 229-30 n. 13, 263-64 
n.99. See also dependent 
nature 

parikalpita, 220 n.44, 229-30 
n.13. See also imagined nature 

parini~panna, 229-30 n.13, 263- 
64 n.99. See also fully estab- 
lished nature 

Path and Result (Lam 'bras), 14, 
17, 64-68, 179 n.18, 185 n.63, 
194 n.113, 209 nn.83-84, 209 
n.85, 223 n.5, 266 n.121 

Payma Lendrel Tsel (Padma las 
%re1 rtsal), 51 

perfection of transcendent 
knowledge @rajfibpbramitb), 
12-15, 130, 132, 140-43, 147, 
152-53, 166, 238-39 n.31, 249 
n.13, 253 nn.36 and 38, 256 
n.51 

Phag mo gru pa. See Phagmodru 
Phagmodru (Phag mo gru), 31, 

192 n.104, 195 n.124, 221 n.49 
Phagmodrupa Do rje Gyalpo 

(Phag mo gru pa Rdo rje rgyal 
PO), 99 

'Phags bsam khri shing, 196 
n.132 

'Phags pa dpal bzang, Nang 
chen. See Phakpa Balzang 

'Phags pa rin chen, Du dben 
sha. See Phakpa Rinchen 

Phakpa Balzang ('Phags pa dpal 
bzang), 34, 195-96 n.125 

Phakpa Rinchen ('Phags pa rin 
chen), 34, 195-96 n.125 

'Phang khang, 2 19 n.34 
Po ri ba Dkon cog rgyal mtshan. 

See Poriwa Giinchok Gyaltsen 

Phoripa (Pho r i  pa). See Poriwa 
Cdnchok Gyaltsen 

Phoriwa Gonchok Gyaltsen (Pho 
ri ba Dkon cog rgyal mtshan), 
50-51, 202 n.34 

Phu r i  ba. See Poriwa Gonchok 
Gyaltsen 

Phun tshogs gling, 222 n.1. See 
also Dakden Tamchi) Ling 

Phyag rgya chen po. See Great 
Seal 

Phyag rgya chen po g a b  mu, 180 
n.25 

Phyogs las rnam rgyal, Bo dong, 
192 n.103 

Phyogs las rnam rgyal, Jo nang. 
See Choley Namgyal 

Poripa, Lord (Rje Po ri pa). See 
Phowiwa Gbnchok Gyaltsen 

powerful tenfold anagram (mum 
bcu dbang ldan), 37, 153, 197 
n.139, 263 n.96 

Prajfiapbramitb siitras, 28, 86- 
87, 91-94, 96-98, 151, 153, 
167, 262 n.89, 178 n.13, 195 
n.119, 218 n.29, 219 nn.32 
and 34; 235-37 n.26-27, 245 
n.4, 254-55 n.44, 261-62 
n.89, 266-67 n.122, 271-72 
n. 142 

prasanga, 259 n.69. See also 
logical consequence 

Priisarigdca, 56, 259 n.69 
pratisemi, 262 n.92. See also 

prognostic image 
Pratisenavatbra tantra, 262 n.92 
pratyahara, 231 n.15, 262 n.92. 

See also Individual Withdrawal 
pratyekabuddha, 234 n.21 
Primal Buddha (bdibuddha, 

dang po'i saws rgyas), 118, 
142-43, 149, 165, 231 n.15, 
237 n.28, 239 n.30-32, 255 
n.47, 261 n.83 

produced result (bskyed 'bras), 
84, 121, 141, 235 36 n.26, 239 
n.32, 244 n.45, 257 n.54 
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Profound Inner Meaning (Zab 
mo nang don), 52. See also 
Zab mo nang don 

prognostic image (pratisena, pra 
phab), 152-53, 156, 235-36 
n.26, 248 n.11, 262 n.92, 264- 
65 n.109 

provisional meaning (neyartha, 
drang don), 4, 49, 60, 86, 138, 
150, 165-67, 170-71, 242-43 
n.41, 269 n.129, 272 n.145 

Pugdarika. See Kalkin 
Pwdarika 

Ra Lotsawa Doje Trak (Rwa Lo 
tsii ba Rdo j e  grags), 51, 202 
n.35 

Rab btsun. See Rabtsun 
Rabtsun (Rab btsun), 34, 195 

n. 124 
Ralung (Ra lung), 34, 67 
Ramoche (Ra mo che), 32 
Rang 'byung rdo j e .  See 

Rangjung Dorje 
rang stong, 207 n.70, 211 n.99, 

215 n.137. See also emptiness 
of self-nature. 

Rangjung Do j e ,  Karmapa 
(Karma pa Rang 'byung rdo 
je ) ,  1, 17, 28, 47-48, 51-52, 
61, 175 n.2, 180 n.31, 190 
n.89, 194 n.107, 201 nn.21 and 
24, 202 n.30, 207 n.72, 266 
n. 120 

Ratnagotrauihaga, 175 n.2. See 
also Uttaratantra 

Rdo j e  'jigs byed, 190 n.88 
rdo rje'i khu rdul, 263 n.95 
Rdzogs chen. See Great Perfection 
Red mda' ba. See Rendawa 

Zhonu Lodro 
relative (sarpuyti, kun rdzob), 

3-5, 7, 21, 28, 31, 82-83, 99, 
111, 129-130, 132, 138-39, 
146, 149, 151-52, 154, 167, 
169, 171, 222 n.61, 229-33 
nn.12-20, 239-40 n.34, 242 
n.40, 244 n.45, 248-49 nn.10- 

14, 251-52 n.29, 253 n.35, 
255 n.47, 256 n.50, 263-64 
n.99, 264 n.105, 267-69 
n. 128 

Removing Mental Darkness to 
Illuminate the True Intentions 
(Dgongs pa rnam gsal yid kyi 
mun sel), 110-12 

Rendawa Zhonu Lodro (Red mda' 
ba Gzhon nu blo gros), 56-59, 
65, 204-205 nn.52-53, 55-56, 
58, 60; 223 n.5 

result continuum ('bras rgyud), 
143 

Retention (dhdrand, 'dzin pa), 
18, 100 

Rgod tshang pa Mgon po rdo rje, 
202 n.34 

Rgyal ba Ye shes, Byang sems 
182 n.44, 209 n.87 

Rgyal bzang. See Gyalzang 
Rgyal lha khang pa Blo gros 

seng ge, 259 n.68 
Rgyal rtse, 195-96 n.125, 223 

n.5 
Rgyal tshab Dar ma rin chen. 

See Gyaltsab Darma Rinchen 
Rgyang, stiipa of, 182 n.48 
Ri phug. See Riphuk 
Rikden Namgyal Trakzang (Rigs 

ldan Rnam rgyal grags bzang), 
25, 187 n.72 

Rin chen dpal, 180 n.32 
Rin chen rgyal mtshan. See 

Sharpa Rinchen Gyaltsen 
Rin chen sding, 183 n.49 
Rin chen ye shes. See Rinchen 

Yeshe 
Rin spungs. See Rinpung 
Rin tshul ba, Mkhan chen. See 

Rintsulwa 
Rinchen Yeshe (Rin chen ye 

shes), 15, 43, 179 n.20, 199 n.8 
Rinpung (Rin spungs), 62, 207 

n.73 
Rintsulwa (Rin tshul ba), 29, 32, 

191 n.lOO, 194 n.114, 195 
n.118 



Riphuk (Ri phug), 34-35, 196 
n. 127 

ris med, 214 n.131. See also 
nonsectarian 

Rje Go ram pa. See Goram 
Sonam Senge 

Rnal 'byor rjes su fjug pa'i rgyud, 
236-37 n.27 

Rnam rgyal grags bzang. See 
Rikden Namgyal Trakzang 

Rnying ma. See Nyingma 
Rong pa Shes rab seng ge. See 

Rongpa Sherab Senge 
Rong ston. See Rongdon Sheja 

Kunrik 
Rong zom Chos kyi bzang po, 

222 n.61 
Rongdon Sheja Kunrik (Rong 

ston Shes bya kun rig), 61, 
207 n.70 

Rongpa Sherab Senge (Rong pa 
Shes rab seng ge), 13, 178 
n. 10 

Rosary Trilogy ('Phreng ba skor 
gsum), 12 

Rta nag. See Danak 
Rtag brtan. See Dakden Tamcho 

Ling 
rtag pa (nitya), 49, 200 n.11, 225 

n.3 
rton pa bzhi. See four reliances 
Rtse chen. See Tsechen 
Rtse thang Sang lhun, 211 

n.99 
Rtse'i dbon Rdo rje dpal, 190 

n.89 
Rtsis kyi rgyu mtshan, 190 n.88 
Ruegg, D. S., 6 
Rulag Drepung (Ru lag 'bras 

spungs), 74 
Rwa Lo tsii ba. See Ra Lotsawa 

Do rje Trak 

Sa bzang, 189 n.79 
Sa bzang Bsod nams dpal, 189 

n.79 
Sa chen. See Sachen Kunga 

Nyingpo 

Sa skya. See Sakya 
Sa skya pa. See Sakya 
Sa skya Pap& ta. See Sakya 

Pandita Kunga Gyaltsen 
Sachen Kunga Nyingpo (Sa chen 

Kun dga' snying po), 99, 221 
n.49 

$a&hgayoga. See Six-branch 
Yoga 

Sakya (Sa skya), 4, 7, 12-18, 
23-24, 28, 30-31, 36, 38, 43, 
47, 52, 56-58, 60-68, 73, 84, 
92, 99, 123, 176 n.7, 179 1-1-18, 
183 n.50, 184 nn.61-62, 190 
n.88, 192-93 n.106, 194 
nn.107 and 109, 195 n.124, 
197 n.133, 198 nn.140 and 
143, 205 n.58-59, 207 n.69, 
208 nn.76-77, 209 nn.82-84, 
215 n.138, 223 n.5, 258 n.62, 
259 n.68, 266 n.121, 269 
n.129, 272 n.146 

Sakya Pandita Kunga Gyaltsen 
(Sa skya Papdi ta Kun dga' 
rgyal mtshan), 52-53, 184 
n.61, 258 n.62, 269 n.129 

hkyamuni Buddha, 216 n.3, 
224-25 n.2 

Siiky&ibhadra, 182 n.45 
Sdlistarnba siitra, 260 n.81, 266- 

67 n.122 
Sarnantabhadrendra, 213 n. 121. 

See also Kunzang Wangpo 
Sarpdhinirmocana siitm, 86, 90- 

91, 218 n.29, 230 n.14, 241 
n.37 

Sarpvara tantra, 236-37 n.27. 
See also Cakrasarpvara tantm 

Sarpyutta, 266-67 n.122 
Sang (Gsang), 33 
Sangak Riwo Dechen (Gsang 

sngags ri bo bde chen), 70 
Sangphu (Gsang phu), 33, 189 

n.87 
Sangs rgyas rtse mo, 205 11.56 
Sangye Phel (Sangs rgyas 'phel), 

57 
Saiijana, 42, 43 
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Sanskrit, 26, 68, 176 n.11, 185 
n.66, 187 n.69, 192-93 n.106, 
211 n.93, 213 n.121, 216 n.1, 
218-19 nn.29-30, 220 n.44, 
224 n.1, 250-51 nn.22-23, 259 
n.69, 262-63 nn.92-93 

SiintarakSita, 219 n.34 
Santideva, 240-41 n.36 
Saraha, 53, 81, 247 n.9, 262 n.90 
gatasahasrik~ prajii&paramita, 15 
6avaripa, 36, 197 n.134, 200 n.12 
Sazang Mati Panchen (Sa bzang 

Ma ti Pap chen), 29. See Mati 
Panchen 

Sde dge, 186 n.68, 188 n.74, 219 
n.32 

Sde gzhung Rin po che, Kun 
dga' bstan pa'i nyi ma, 176 
n.7, 208 n.74, 214 n.128, 215 
nn.136 and 138 

Sde srid Sangs rgyas rgya 
mtsho, 186 n.67, 212 n.102 

Sdom gsum rub dbye, 269 n.129. 
See also Distinguishing the 
Three Vows 

Se mkhar chung, 194 n.113 
Se ston Kun rig, 194 n.113 
Second Dharma Wheel. See 

Dharma Wheel 
Sekoddeja (Dbang mdor bstan 

pa), 195 n.117 
Sems bskyed cho ga, 180 n.26 
Sems 'grel skor gsum. See 

Bodhisattva Trilogy 
Seng ge dpal. See Senge Bal 
Senge Bal (Seng ge dpal), 14-15, 

179 n.19, 194 n.109 
separated result (bra1 'bras), 84, 

120-21, 141, 144, 157-58, 244 
nn.43 and 45, 257 n.54, 261 
n.82 

Seventh Lord (Rje bdun pa), 76, 
214 n.129. See also Chotrak 
Gyantso 

Severance (Gcod), 16, 18, 63, 180 
n.25 

Sgo rum pa. See Gorum Kunga 
Lekpa 

Sha chang bkag pa'i lung 'dren 
mums, 190 n.88 

Shag 'byed che chung, 190 n.88 
Sgam po pa, 221 n.49 
Shakya Bum (Shakya 'bum), 13, 

14, 178 n.7 
Shakya Chokden, Serdok 

Panchen (Gser mdog Pav chen 
S h a y a  mchog ldan), 60-63, 
65, 73, 184 n.61, 206 11.68, 207 
nn.69 and 73, 208 nn.76-77, 
211 n.92, 214 n.129, 215 n.140 

banning of the works of, 62, 
124, 214 n.125 

Shiikya mchog ldan, Pap chen. 
See Shakya Chokden 

Shayamuni,  image of, 32 
Shambhala, 5, 17, 26-28, 34, 46- 

47, 176 n.11, 189 n.87, 200 
n.17, 204 n.46, 211 n.96, 230 
n.14, 248 nn.10-11, 267 n.123 

Shang rdo'i dpon Chos grags 
gsar ma, 190 n.89 

Shangpa Kagyii (Shang pa Bka' 
brgyud), 65, 68, 180 n.25, 208 
n.81 

Shangs pa. See Shangpa Kagyii 
Shar pa. See Sharpa 
Sharpa (Shar pa), 14-15, 38, 179 

n.19, 194 n.109 
Sharpa Rinchen Gyaltsen (Shar 

pa Rin chen rgyal mtshan), 31, 
194 n.109 

Sher 'bum pa, Rin po che, 182 
n.44 

Sherab Gyaltsen Balzangpo 
(Shes rab rgyal mtshan dpal 
bzang po). See Dolpopa 

Sherab Rinchen, Lotsawa (Lo tsa 
ba Shes rab rin chen), 25, 187 
n.71 

Shes rab rgyal mtshan dpal 
bzang po. See Dolpopa 

Shes rab rin chen, Lo tsa ba. 
See Sherab Rinchen 

Shong ston Rdo rje rgyal 
mtshan. See Shongdon Dorje 
Gyaltsen 
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Shongchen Denpey Gyaltsen 
(Gshong chen Bstan pa'i rgyal 
mtshan), 63 

Shongdon Do j e  Gyaltsen (Shong 
ston Rdo j e  rgyal mtshan), 24, 
26, 178 n.lO, 186 n.68, 187 
m.73-74, 188 n.75 

Si tu  Chos kyi rgya mtsho, 192 
n. 100 

Si tu P w  chen Chos kyi 'byung 
p a s .  See Situ Panchen Chogyi 
Jungney 

Sinpori (Srin po ri), 33 
Situ Panchen Chogyi Jungney 

(Si tu Pav chen Chos kyi 
'byung p a s ) ,  48, 75-76, 186 
n.68, 212 n.104, 215 n.140, 
217 n.22 

&a, 227 n.8 
Six-branch Yoga (~adangayoga, 

sbyor drug), 14, 17-18, 26-27, 
32, 34, 36, 44-46, 60, 64-68, 
75, 77, 99-100, 120, 185 n.63, 
195 n.120, 197 n.134, 214-15 
n.135, 221 n.49, 231 n.15, 
235-36 n.26, 238-39 n.31, 244 
n.43, 248 n.lO, 250 n.19, 260 
n.72, 261-62 n.88, 262 n.92, 
263-64 n.99, 264-65 n.109 

traditions received by 
Dolpopa, 180 n.32 

six c1ai1-voyances, 135, 252 n.32 
six immutable empty drops (thig 

le stong pa 'gyur med drug), 
131, 250 n.22 

six subsequent mindfulnesses, 
135, 252 n.32 

Six Teachings of N*opa (nu ro 
chos drug), 17 

Six Teachings of Niguma (ni gu 
chos drug), 209 n.81 

sixteenfold thusness, 142, 257-58 
n.60 

Sku 'bum chen po, 182 n.48 
Skyi chu. See Gyi river 
Skyi ston Grags pa rgyal 

mtshan. See Gyidon Jamyang 
Trakpa Gyaltsen 

Skyi ston 'Jam pa'i dbyanga. See 
Gyidiin Jamyang Trakpa 
Gyaltsen 

Skyi ston Shiik 'bum. See 
Shakya Bum 

Skyid phuk. See Gyiphuk 
Slob dpon Grub thob pa, 211 n.99 
Slob dpon Si tu pa. See Lopdn 

Situpa 
Slob dpon Ye dpal, 195 n.117. 
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Cyrus Steams 

"A pioneering work on the life and ideas of one of the most important and controversial, 
little understood, figures in Tibetan Buddhist intellectual history." 

-Roger Jackson, Carl 

The Buddha h m  Dofpo examines the life and thought of the Tibetan Buddhist master, 
Sherab Gyaltsen (1292-1361). Known as "The Buddha from Dolpo," he was on 
important and original thinkers in Tibetan history, and perhaps the greatest expert 
tantric teachings of the Kalacakra or "Wheel of Time." Based largely upon esoteric Bu 
knowledge believed to be preserved in the legendary land of Shambhala, Dolpopa's 
continue to excite controversy in Tibetan Buddhism after almost 700 years. 

Dolpopa emphasized two contrasting definitions of the Buddhist teachings ofemptine 
"emptiness of self-nature," which applies only to the level of relative truth, and "emptine 
of other," which applies only to the level of absolute truth. Dolpopa identified ultim 
as the Buddha-nature inherent in all living beings. This view of an "emptiness 
known in Tibetan as  Zhentong, is Dolpopa's main spiritual legacy. 

This book contains the first translations into any language of major works by Dol 
A General Commentary on the Doctrine is one of the earliest texts in which he systema 
presented his view of the entire Buddhist path to enlightenment. The Fourth Council, writte 
at the end of his life may be viewed as a final summation of his ideas. 

Cyms Steams's book describes both Dolpopa's life and his ideas. Earlier Tibetan 
for the Zhentong view are also discussed, as we1 as Dolpopa's own unique use of language and 
the major influences on the development of his controversial theories. The fate of his Wition, 
which was censured by the Tibetan government in the seventeenth century, is examined, 
and several of the most important adherents to the Zhentong theory are also discussed. 

Cyrus Stearns is a longtime student of Tibetan language and religion, and has 
translator for Tibetan teachers of all traditions. For many years he has studied with ando 
translated for Chogye Trichen Rinpoche and the late Dezhung Tulku Rinpoche. Cyrus has a 
Ph.D. in Buddhist Studies from the University of Washington in Seattle, and is the author 
of several articles on Buddhism. 

A volume in the SUNY series in 
Buddhist Studies 
Matthew Kapstein, editor 
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